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As the story goes, the learned Brāhmaõa 

Pātrakesarī was highly restive when after 

listening to the ‘Devāgama-stotra’ from the 

mouth of a Digambara ascetic he failed to 

comprehend the true mark (lakÈaõa) of the kind 

of valid-knowledge (pramāõa) that is termed the 

inference (anumāna). Devī Padmāvatī came to 

his rescue and told him that when he visits the 

temple next morning he shall find the answer. 

The image depicts the verse (śloka) that 

Pātrakesarī found etched on the hood of the 

serpent that adorned the idol of Lord 

Pārśvanātha. (see also, p. 2 of the book)
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izek.k vkSj u; ds }kjk oLrq ds oLrqRo dh flf¼ gksrh gSA ek=k izek.k ls vFkok 
u; ls oLrq rÙo dh flf¼ vlaHko gS] blfy, izek.k ,oa u; dk fo'kn vH;kl djuk 
izR;sd lq/h iq#"k dk drZO; gSA u;&izek.kkRed opu&O;ogkj] oLrqRo le>kus o 
le>us dh i¼fr U;k; gSA ^U;k;&fo|k* fo'o dh fof'k"V fo|k gSA blds fcuk 
lehphu lR;kFkZ&cks/ laHko ugha gSA

oLrq dk oLrqRo fo'kky gS_ bls le>us ds fy, 'kCnkxe] rdkZxe vkSj ijekxe 
dk Kku vfuok;Z gSA lE;d~ J¼k dk mn~?kkVu rdkZxe ds vH;kl ls laHko gSA oLrq ds 
ldykFkZ dks tks xzg.k djrk gS og ̂ izek.k* gS vkSj tks oLrq ds va'k dks xzg.k djrk gS 
og ̂ u;* gSA izek.k ds va'k&dk&va'k gh u; gSA u; u izek.k gS] u vizek.k_ og rks 
izek.k&va'k gh gSA

tSu okÄe; fo'o esa fo'knrk dks izkIr gSA U;k;] fl¼kUr] O;kdj.k] vè;kRe] 
Hkwxksy] [kxksy] T;ksfr"k] ra=k&ea=k] uhfr'kkL=k] vFkZ'kkL=kkfn ls iw.kZ gSA ftl n'kZu ds 
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VI

lEizfr tSu U;k; fo"k;d ftKklk dh iw£r gsrq fo'o esa vfgUnh&Hkk"kh vkaXy&fiz; 
tuksa ds izfrcks/ gsrq ljy&ân;h] ftukxe&HkDr] fuxzZUFk xq#&Jhpj.k vkjk/d] 
ftunso opu izek.k ekuus okys fo}ku Jh fot; tSu (nsgjknwu) us ̂ ijh{kkeq[k lw=k* 
ij tks vkaXy&Hkk"kk esa foospuk dh gS og iz'kaluh; gSA vkidk ;g iq#"kkFkZ HkO;ksa ds 
vKku&vfo|k tU; re&gj.k ds fy, fnO;&vkfnR; izdk'kor dk;Z djsxkA vkids 
Jqr&laosx Hkko ds fy, eaxy vk'kh"k---A

^bfr 'kqHke~ Hkw;kr~*A

ikl izpqj lkfgR;&lEink ,oa iqjkrRo ugha mldk thou vYi gSA lukru dky ls tSu 
n'kZu mHk; lEifÙk ds cy ij gh fo'o esa thfor gS rFkk v[k.M&fo|k 
^vè;kRe&fo|k* ds dkj.k fo'o&xq#rk dks izkIr gSA Hkkjr ns'k vè;kRe&fo|k ds cy 
ls gh rks fo'o&xq# gSA

tSu n'kZu esa ̂ ijh{kkeq[k lw=k* U;k;&'kkL=k Js"B ,oa iz/ku lw=k&'kkL=k gS ftlesa 
izek.k ,oa izek.kkHkkl dh fo'kn foospuk dh xbZZ gSA LokiwokZFkZxzkgh lE;d~&Kku izek.k 
gSA ftlls fgr dh izkfIr ,oa vfgr dk ifjgkj gksrk gS ,slk lR;kFkZ&cks/d 
lE;d~&Kku gh izek.k gSA tks izek.k ls fHkUu feF;k&Kku gS og izek.kkHkkl gSA 
vkpk;Zizoj ekf.kD;ufUn Lokeh us izek.k ,oa izek.kkHkkl dh fo'kn O;k[;k 
^ijh{kkeq[k lw=k* th xzaFk esa dh gSA lEizfr U;k;&fo|k fo'kkjndksa ds fy, 
^ijh{kkeq[k lw=k* xzaFk iz/ku&xzaFk gSA bl xzaFk ij vkpk;Zizoj Jh izHkkpUnz Lokeh us 
fo'kky ̂ izes;dey ekrZ.M* uked Vhdk&xzaFk fy[k dj U;k;&txr~ dk egku~ midkj 
fd;k gSA

ckycks/ ds fy, ljyrk ls izek.k&izek.kkHkkl dk vf/xe gks tk,] blfy, 
vkpk;Zizoj Jh y?kq vuUroh;Z Lokeh us ̂ ijh{kkeq[k lw=k* ij ̂ izes;jRuekyk* uke dh 
xw<+ Vhdk fy[kh gSA vU; y?kq Vhdk;sa Hkh miyC/ gSaA

vki blh izdkj ftu'kklu] ueks¿Lrq'kklu dk m|ksru djrs jgsaA

Je.kkpk;Z fo'kq¼lkxj
e/qcu] >kj[k.M (Hkkjr)

xzh"e okpuk] rhFkZjkt Jh lEesn f'k[kjth
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P R E FA C E

 Ro;k iz.khra lqfo/s Lo/kEuk uSrRlekyh<ina RonU;S% AA   (9&1&41)

 ,dkUrn`f"Vizfr"ksf/ RkÙoa izek.kfl¼a rnrRLoHkkoe~ A

 Ācārya Samantabhadra’s Svayambhūstotra:

gs lqfof/ukFk (Jh iq"inUr) Hkxou~! vkius vius dsoyKku&:i rst ls 
;FkkFkZ tkudj tks thokfn inkFkks± ds LoHkko dk izfriknu fd;k og ,dkUr 
n'kZu dk fu"ks/d vFkkZr~ vusdkUr n'kZu dk iks"kd gSA izR;{k&ijks{k izek.kksa 
ls fl¼ gSA rr~ (fof/) rFkk vrr~ (fu"ks/) LOk:i vFkkZr~ fdlh vis{kk ls 
rRLo:i gS] fdlh vis{kk ls vrRLo:i gSA vkils vU;] tks loZK o 
ohrjkx ugha gSa] mUgksaus bl izdkj rÙo dk vuqHko izkIr ugha fd;k gSA

O Lord Suvidhinātha! With the light of your omniscience you had 

promulgated the nature of the reality in a manner which 

contradicts the absolutist (ekānta) point-of-view, well-founded, and 

incorporates the principle of predication involving both, the 

affirmation (tat) and the negation (atat), depending on the point-of-

view. Others have not been able to view the nature of the reality in 

such light.

R
The valid-knowledge (pramāõa) ascertains the true nature of objects 

while the fallacious-knowledge (pramāõābhāsa) does the opposite. 

Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra describes both these 

(pramāõa and pramāõābhāsa) for the benefit of the uninitiated learners.

The valid-knowledge (pramāõa) is the definitive (vyavasāyātmaka) 

knowledge of the self (sva) and of the things not ascertained earlier 

(apūrvārtha). Since pramāõa (valid-knowledge) enables one to acquire 

things favorable and relinquish things unfavorable, therefore, it can be 

nothing but knowledge (jñāna).

The valid-knowledge (pramāõa) is of two kinds: the direct (pratyakÈa) and 

the indirect (parokÈa).

The valid-knowledge (pramāõa)

VII
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Omniscience  (kevalajñāna)

 Ācārya Kundakunda’s Pravacanasāra:

 Hkwnks l;esoknk tkfn ija .ks;Hkwnk.ka AA1&15AA

 movksxfolq¼ks tks foxnkoj.karjk;eksgjvks A

tks vkRek 'kq¼ksi;ksx ls fueZy gks x;k gS] vFkkZr~ tks 'kq¼ksi;ksxh tho gS 
ogh rhudkyorhZ leLr inkFkks± ds tkuus okys dsoyKku dks izkIr gksrk gSA 
dSlk gksrk gqvk\ nwj gqbZ gS Kkukoj.k] n'kZukoj.k] vUrjk; rFkk eksguh; 
deZ:i /wfy (ey) ftlls & ,slk vki gh gksrk gqvkA  

The soul that has become pristine through pure-cognition 

(śuddhopayoga), and has washed away, by own effort, the dirt of 

the obscuring – knowledge-obscuring (jñānavaraõīya) and faith-

obscuring (darśanāvaraõīya) – along with the obstructive 

(antarāya) and the deluding (mohanīya) karmas, comprehends fully 

all objects-of-knowledge (jñeya).

The soul established in pure-cognition (śuddhopayoga) attains, on 

destruction of the four inimical karmas, omniscience (kevalajñāna) that 

The supreme-direct (mukhya-pratyakÈa)

valid-knowledge (pramāõa)

That which is different from the direct (pratyakÈa) is the indirect 

(parokÈa) valid-knowledge (pramāõa). The indirect (parokÈa) knowledge 

is that which is caused by direct (pratyakÈa), etc., and has these divisions: 

remembrance (smÃti), recognition (pratyabhijñāna), inductive-reasoning 

(tarka), inference (anumāna), and the Scripture (āgama).

The two kinds of valid-knowledge (pramāõa) – the direct (pratyakÈa) and 

the indirect (parokÈa) – are described now in some detail.

The knowledge that is ‘viśada’ – unambiguous (nirmala, spaÈÇa) –  is the 

direct (pratyakÈa) valid-knowledge (pramāõa). The knowledge obtained 

with the help of the senses (indriya) and the mind (mana) is partially 

(ekadeśa) unambiguous (viśada) – with respect to some part only – and is 

called the mundane-direct (sāÉvyavahārika-pratyakÈa) knowledge.

••••••••••••••••••••••••
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The attributive ‘sarva’ – all – is added to both, ‘dravya’ – substance, and 

‘paryāya’ – mode.

Omniscience (kevalajñāna) extends to all substances (dravya) and 

all their modes (paryāya) simultaneously.

 Ācārya Umāsvāmi’s Tattvārthasūtra:

knows fully all objects of the three times (the past, the present, and the 

future). The nature of the soul is knowledge, and knowledge is 

coextensive with the objects-of-knowledge (jñeya); knowledge pervades 

the objects-of-knowledge. Since the objects-of-knowledge are all objects of 

the three worlds and the three times, it follows that omniscience, the fruit 

of pure-cognition (śuddhopayoga), knows all objects of the three worlds 

and the three times.

  loZæO;i;kZ;s"kq dsoyL; AA  (1&29)

dsoyKku dk fo"k;&lEcU/ loZ nzO; vkSj loZ i;kZ; gaS] vFkkZr~ dsoyKku 
,d gh lkFk lHkh inkFkks± dks vkSj mudh lHkh i;kZ;ksa dks tkurk gSA 

  eksg{k;kTKkun'kZukoj.kkUrjk;{k;kPp dsoye~ AA  (10&1)

eksg dk {k; gksus ls (vUreqZgwrZ i;ZUr {kh.kd"kk; uked xq.kLFkku izkIr 
djus ds ckn) vkSj Kkukoj.k] n'kZukoj.k rFkk vUrjk; bu rhu deks± dk 
,d lkFk {k; gksus ls dsoyKku mRiÂ gksrk gSA 

 Ācārya Umāsvāmi’s Tattvārthasūtra:

The soul-substances (jīva dravya) are infinite-times-infinite 

(anantānanta). The forms of matter (pudgala dravya) are infinite-times-

infinite of these. Atoms (aõu) and molecules (skandha) are the divisions of 

matter. The medium of motion (dharma dravya), the medium of rest 

(adharma dravya) and the space (ākāśa dravya) are three. The substance 

of time (kāla dravya) is innumerable (asaÉkhyāta). Each of these 

substances has infinite-times-infinite modes (paryāya), extending 

through the past, the present and the future. There is nothing, either 

substance (dravya) or mode (paryāya), which does not come within the 

purview of omniscience (kevalajñāna). The fact that omniscience 

(kevalajñāna) encompasses all substances (dravya) and all modes 

(paryāya) highlights its boundless virtue.

IX
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 Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:

 rTt;fr ija T;ksfr% lea leLrSjuUri;kZ;S% A

niZ.kry bo ldyk izfriQyfr inkFkZekfydk ;=k AA1AA

Victory to the Supreme Effulgence (omniscience – the infinite and 

all-embracing knowledge) that images, as it were in a mirror, all 

substances and their infinite modes, extending through the past, 

the present, and the future.

The soul established in its Pure Self (through śuddhopayoga) attains 

omniscience (kevalajñāna) without the help of or reliance on any outside 

agency (such a soul is appropriately termed self-dependent or 

svayambhū). Intrinsically possessed of infinite knowledge and energy, the 

soul, depending on the self, performs the activity of attaining its infinite 

knowledge-character and, therefore, the soul is the doer (kartā). 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 (karaõa). The soul engrossed in pure consciousness imparts 

pure consciousness to self; the soul, therefore, is the bestowal 

(saÉpradāna). 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 (apādāna). The attributes of 

infinite knowledge and energy are manifested in the soul itself; the soul, 

therefore, is the substratum (adhikaraõa). This way, from the 

transcendental point-of-view, the soul itself, without the help of others, is 

the sixfold factors-of-action (niścaya ÈaÇkāraka) in the attainment of 

omniscience through pure-cognition (śuddhopayoga).

 ftlesa lEiw.kZ vuUr i;kZ;ks± ls lfgr leLr inkFkks± dh ekyk vFkkZr~ lewg 
niZ.k ds ry&Hkkx ds leku >ydrh gS] og mRd`"V T;ksfr vFkkZr~ 
dsoyKku:ih izdk'k t;oUr gksA

Omniscience or perfect knowledge – kevalajñāna – is attained on 

destruction of delusion (moha), and on destruction of knowledge-

covering (jñānāvaraõa), perception-covering (darśanāvaraõa) and 

obstructive (antarāya) karmas.

••••••••••••••••••••••••
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Omniscience (kevalajñāna) is direct, sense-independent knowledge. It is 

without anxiety; therefore, it is perfect happiness.

 jfgna rq vksXxgkfn¯g lqga fr ,xafr;a Hkf.kna AA1&59AA

 vius vki ls gh mRiÂ] lEiw.kZ inkFkks± esa ÝQSyk gqvk] fueZy] vkSj voxzgkfn 
ls jfgr] ,slk Kku fu'p; (vrhfUæ;) lq[k gS_ ,slk loZKnso us dgk gSA

The Omniscient Lord (kevalajñānī) attains the light of knowledge that is 

steady like the light of the jewel. It neither accepts nor rejects the objects-

of-knowledge (jñeya) and the objects-of-knowledge (jñeya) do not cause 

transformation in the soul. The soul experiences only the nature of own 

soul by own soul, utterly indifferent to all external objects. As objects like 

the pot and the board get reflected in the mirror without the mirror 

wanting to reflect these, all objects-of-knowledge (jñeya) of the three 

times get reflected in the knowledge of the Omniscient Lord without him 

having any desire to know these. He is just the knower (jñātā) and the seer 

(dÃÈÇā). The knowing soul is utterly different from all foreign objects; only 

empirically, there is the relationship of the knower (jñāyaka) and the 

known (jñeya).

 Ācārya Kundakunda’s Pravacanasāra:

 tkna l;a lEkÙka .kk.ke.karRFkfoRFkMa foeya A

On destruction of the four inimical (ghātī) karmas, the self-dependent 

soul – ‘svayambhū’ – attains infinite knowledge (that illumines the self as 

well as all other objects) and indestructible happiness, both beyond the 

five senses (as such, termed atīndriya). It then is characterized by infinite 

knowledge – kevalajñāna (on destruction of the jñānāvaraõīya karma), 

infinite perception – kevaladarśana (on destruction of the darśanā-

varaõīya karma), infinite faith or belief in the essential principles of the 

reality – kÈāyika-samyaktva (on destruction of the mohanīya karma), and 

infinite power – anantavīrya (on destruction of the antarāya karma). The 

own-nature (svabhāva) of the soul is knowledge-bliss (jñānānanda), 

manifested on attainment of its pure state of perfection, rid of all external 

influence. Just as the brightness of the sun gets diffused on emergence of 

the clouds but regains intensity as the clouds fade away, similarly, on 

destruction of the inimical (ghātī) karmas, the soul regains its own-

nature of infinite knowledge-bliss (jñānānanda).

••••••••••••••••••••••••
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Clairvoyance (avadhijñāna) and telepathy (manaÍparyayajñāna) also 

comprise the supreme (mukhya) and direct (pratyakÈa) knowledge. 

Although not encompassing all objects of the three-worlds and the three-

times, these are partially (ekadeśa) direct (pratyakÈa) and are absolutely 

unambiguous (nirmala, spaÈÇa) in respect of their respective subject-

matter.

  HkoizR;;ks¿ofèknsZoukjdk.kke~ AA   (1&21)

Clairvoyance (avadhijñāna)

Clairvoyance (avadhijñāna) is of two kinds according to the nature of 

its origin. The first is due to birth – bhavapratyaya, and the second 

owes its origin to destruction-cum-subsidence of the particular karmic 

veil – kÈayopaśamanimittaka. 

 Ācārya Umāsvāmi’s Tattvārthasūtra:

What is the state of existence ‘bhava’? The mode (paryāya) of the soul is 

the state of its existence; it is caused by the life- and name-karmas (āyu, 

HkoizR;; uked vof/Kku nso vkSj ukjfd;ksa ds gksrk gSA  

Clairvoyance based on birth – bhavapratyaya avadhijñāna – is 

possessed by the celestial and the infernal beings.

The Omniscient Lord has proclaimed that the knowledge that is 

self-born, perfect, spread over every object, stainless, and free from 

stages – including apprehension (avagraha) and speculation (īhā) – 

is certainly the absolute (pure) happiness.

Omniscience (kevalajñāna) is complete and without envelopment as it 

pervades every space-point (pradeśa) of the soul with its infinite energy. It 

encompasses all objects-of-knoweldge (jñeya). Rid of the karmic dirt that 

hinders infinite energy and causes of imperfections like doubt (saÉśaya), 

it is pristine (nirmala). It knows without stages; it knows simultaneously 

the whole range of objects-of-knowledge (jñeya) in the universe and 

beyond, covering the three times. Direct, sense-independent knowledge is 

without-anxiety (nirākula); it is the natural state of the soul and, 

therefore, absolute happiness.

••••••••••••••••••••••••
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 {k;ksi'kefufeÙk% "kM~fodYi% 'ks"kk.kke~ AA   (1&22)

{k;ksi'keuSfeÙkd vof/Kku Ng Hksn okyk gS vkSj og 'ks"k vFkkZr~ euq";ksa 
rFkk fr;Z±pksa ds gksrk gSA 

Clairvoyance (avadhijñāna) due to destruction-cum-subsidence 

(kÈayopaśama) is of six kinds. It is acquired by the rest, namely, 

human beings, and animals.

nāmakarma). ‘Pratyaya’ means cause (kāraõa) or instrumental cause 

(nimitta). The avadhijñāna that has the state of existence (bhava) for its 

cause or origin is the bhavapratyaya avadhijñāna. It is possessed by the 

deva and the infernal beings. In that case, there would be no destruction-

cum-subsidence (kÈayopaśama) of the karmic veil in this type of 

clairvoyance. No, it is not so. In case of these beings, the karmic veil 

disappears and subsides due to their state of being (bhava). So the state of 

being (bhava) is mentioned as the main cause. Birds fly by instinct (inborn 

tendency) and not because of teaching. So also clairvoyance arises in these 

beings not because of any special merit such as observance of vows or 

restraint, but by reason of their state of existence (bhava). The state of 

existence being common to all, it would mean that all are endowed with 

the same degree of clairvoyance. But differences in the degree of 

clairvoyance (avadhijñāna) possessed by these beings are admitted. 

Though the beings in heaven and hell are mentioned in general, only 

those endowed with right faith among them are implied. This is clear 

from the term ‘avadhi’ used in the sūtra. In case of wrong believers, it is 

called vibhaôga (erroneous) clairvoyance (avadhijñāna) as it is vitiated 

by their wrong belief. The degree of clairvoyance among them can be 

ascertained from the Scripture.

If clairvoyance (avadhijñāna) based on birth arises in celestial and 

infernal beings, in whom does clairvoyance arise due to destruction-cum-

subsidence (kÈayopaśama) of karmas?

When there is no rise for the present and quiescence (upśama) for the 

future in their present state, of the totally-obscuring (sarvaghātī) karmic-

moleules (spardhaka) of clairvoyance-obscuring (avadhijñānāvaraõīya) 

karmas, but there is the rise of the partially-obscuring (deśaghātī) 

karmic-moleules (spardhaka) of clairvoyance-obscuring (avadhijñānā-

XIII
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This clairvoyance is of six kinds: anugāmī, ananugāmī, vardhamāna, 

hīyamāna, avasthita and anavasthita (accompanying, unaccompanying, 

increasing, decreasing, steady and unsteady, respectively) according to 

particular characteristics. Just as light accompanies the sun, the first 

kind – anugāmī  – accompanies the individual possessing it wherever he 

goes. The second kind – ananugāmī – does not accompany the individual. 

It passes away then and there, like the reply given to the question of an 

indifferent person. The third variety – vardhamāna – expands rapidly like 

the fire in the forest caused by friction, which spreads rapidly by means of 

dried leaves and fuel. It develops from its original degree up to the extent 

of knowing innumerable universes, owing to the purity of right faith, etc., 

of the individual. The fourth variety – hīyamāna – decreases up to a very 

small fraction of an aôgula (a very small measure) from its original 

degree, owing to the decline of right faith and the consequent increase of 

impure thoughts. The fifth type – avasthita – neither decreases nor 

increases. It is like the mole. It is steadfast at the same level at which it 

originates, as right faith, etc., continue in the same condition. It is so till 

death or till the attainment of omniscience. The sixth type – anavasthita – 

is unsteady like the waves in the water caused by the wind. It develops as 

varaõīya) karmas, that state is called destruction (kÈaya). Where these 

karmas do not attain to the stage of rise but are merely existent, that state 

is called subsidence or quiescence (upśama). That which arises owing to 

these two causes is called clairvoyance (avadhijñāna) due to destruction-

cum-subsidence (kÈayopśama). This must be understood to occur in case 

of the rest. Who are the rest? The rest are human beings (manuÈya) and 

animals (tiryaôca). Even among them, it must be understood to arise only 

in case of those who have the necessary capacity. That capacity is not 

present in those who are without mind – asaÉjñī – and who have not 

attained completion – called aparyāptaka. And even among those with 

mind and completion, it does not arise in all. If so, in whom does it arise? It 

arises in case of those in whom right faith, etc., are present, and in whom 

the concerned karmas are quiescent or destroyed. Though clairvoyance 

arises owing to destruction-cum-subsidence in all cases, the specific 

mention of ‘due to destruction-cum-subsidence’ is intended for 

determination, namely, depending on destruction-cum-subsidence 

(kÈayopśama) only and not on the state of existence or birth (bhava).
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Telepathy (manaÍparyayajñāna)

 Ācārya Umāsvāmi’s Tattvārthasūtra:

  Ítqfoiqyerh eu%i;Z;% AA   (1&23)

The marks and subdivisions of telepathy (manaÍparyayajñāna) are 

described now.

vof/Kku dk fo"k;&lEcU/ :ih nzO;ksa easa gS] vFkkZr~ vof/Kku :ih inkFkks± 
dks tkurk gSA  

The subject matter (viÈaya) of clairvoyance (avadhijñāna) is 

substances with form (rūpī).

well as deteriorates in accordance with the growth or decline of right 

faith, etc.

Three other classifications of clairvoyance (avadhijñāna) due to 

destruction-cum-subsidence (kÈayopaśama) – kÈayopaśamanimittaka – 

have been mentioned: deśāvadhi, paramāvadhi and sarvāvadhi. The first 

kind – deśāvadhi – is obtained by animals and human beings. However, 

for the human beings, it is possible to obtain paramāvadhi and 

sarvāvadhi clairvoyance (avadhijñāna) in their state of spiritual 

discipline (saÉyama). In the fourth and the fifth guõasthāna, deśāvadhi 

clairvoyance is possible. In higher guõasthāna, all three kinds of 

clairvoyance are possible. Clairvoyance based on the state of existence – 

bhavapratyaya avadhijñāna – is of the nature of deśāvadhi.

 :fi"ooèks% AA  (1&27)

The range or the subject matter (viÈaya) is supplied from the previous 

sūtra. The term ‘rūpī’ implies forms of the matter (pudgala) and 

embodied souls – bonded souls. The sūtra lays down that the scope of 

clairvoyance (avadhijñāna) is restricted to ‘rūpī’ substances only and 

does not extend to non-material substances. Even with regard to ‘rūpī’ 

substances, the range of clairvoyance is limited to certain modes 

(paryāya) only according to its potency and does not extend to all modes of 

the matter. In order to determine this ‘asarvaparyāyeÈu’ (from the 

previous sūtra) should be brought together.
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 Ācārya Umāsvāmi’s Tattvārthasūtra:

Other particulars regarding these two varieties of manaÍparyayajñānā 

are described next.

  fo'kq¼ÔizfrikrkH;ka rf}'ks"k% AA  (1&24)

eu%i;Z;Kku ½tqefr vkSj foiqyefr nks izdkj dk gSA

 The two kinds of telepathy (manaÍparyayajñāna) are Ãjumati and 

vipulamati.

The word ‘Ãju’ means produced and straight. Whereby is it produced? It is 

produced by the knowledge of objects of speech, body and mind located in 

the minds of others. He who has straight telepathy is called Ãjumati. 

‘Vipula’ means not produced and curved or winding. How is it not 

produced? It is not produced by the knowledge of objects of speech, body 

and mind in the minds of others. He who has complex telepathy is called 

vipulamati. Thus, telepathy is of two kinds – Ãjumati and vipulamati.

Now that the divisions of telepathy have been mentioned, it must be 

defined. Telepathy (manaÍparyayajñāna) is that knowledge which knows 

the objects thought of by the minds of others, owing to the destruction-

cum-subsidence (kÈayopaśama) of the energy-obstructing (viryāntarāya) 

and the telepathy-knowlege-obscuring (manaÍparyaya jñānāvaraõīya) 

karmas and depending on the attainment of the name-karmas 

(nāmakarma) of limbs and minor limbs (aôgopāôga). It may be argued 

that it is nothing but sensory-knowledge (matijñāna) since it happens in 

the mind (mana). This has already been refuted. The mind is merely for 

reference as the background. The object located in the mind of another is 

ascertained by telepathy; the mind is intended only as a background.

Of these two varieties, Ãjumati can extend from two or three births of 

oneself and of others, up to a maximum of seven or eight past or future 

births. It can extend in space from one gavyūti (a measure of length = 2 

krośa) up to one yojana (a measure of length = 4 krośa) but not beyond it. 

The latter – vipulamati – can extend from seven or eight births up to 

innumerable births in the past and in the future. In space it can extend 

from one yojana up to the entire abode of human beings (i.e., up to the 

mountain range of Mānuśottara) and not beyond that.
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 (lokZof/Kku ds fo"k;Hkwr) :ih nzO; ds vuUrosa Hkkx esa eu%i;Z;Kku dk 

ifj.kkeksa dh fo'kqf¼ vkSj vizfrikr] vFkkZr~ dsoyKku gksus ls iwoZ u NwVuk] 
bu nks ckrksa ls ½tqefr vkSj foiqyefr Kku esa fo'ks"krk (vUrj) gSA 

What is the scope of telepathy (manaÍparyayajñāna)? 

 Ācārya Umāsvāmi’s Tattvārthasūtra:

  rnuUrHkkxs eu%i;Z;L; AA  (1&28)

The differences between the two are due to purity (viśuddhi) and 

infallibility (apratipāta).

The state of the soul on destruction-cum-subsidence (kÈayopaśama) of the 

karmic veil covering telepathy is purity. ‘Pratipāta’ is fall. Its opposite is 

infallibility (apratipāta). The ascetic whose karmic veil has only subsided 

(upaśāntakaÈāya) but has not been destroyed sometimes falls from his 

spiritual height in the presence of powerful conduct-deluding 

(cāritramohanīya) karmas. But such a fall does not occur in case of the 

ascetic whose conduct-deluding (cāritramohanīya) karmas have been 

completely destroyed (kÈīõakaÈāya). And the excellence of telepathy 

depends upon purity – viśuddhi – and absence of fall – apratipāta. First, 

with regard to purity. Vipulamati is purer than Ãjumati with regard to the 

object (dravya), space (kÈetra), time (kāla) and nature or condition 

(bhāva). How? The infinitesimal part of karmic matter is ascertained by 

perfect-clairvoyance (sarvāvadhijñāna); its infinitesimal part is the 

province of Ãjumati. And the infinitesimal part of what is known to 

Ãjumati is within the reach of vipulamati. Thus the latter knows the 

infinitesimal part of infinitesimal. Its purity with regard to object 

(dravya), space (kÈetra), time (kāla) has thus been mentioned. Purity in 

regard to nature or condition (bhāva) must also be understood from the 

fact that still subtler or minute forms of matter come within the range of 

vipulamati than Ãjumati as it is accompanied by greater destruction-cum-

subsidence (kÈayopaśama) of karmas. Vipulamati is superior to Ãjumati 

also owing to the absence of downfall or deterioration as it is possessed by 

those with ascending-conduct (pravardhamāna cāritra). Ŗjumati under-

goes downfall or deterioration as it is possessed by those with descending-

conduct, owing to the rise of the passions (kaÈāya).
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The mundane-direct (sāÉvyavahārika-pratyakÈa)

valid-knowledge (pramāõa)

  rfnfUæ;kfufUæ;fufeÙke~ AA  (1&14)

 Ācārya Umāsvāmi’s Tattvārthasūtra:

bfUnz;k¡ vkSj eu ml efrKku ds fufeÙk gSaaA 

Sensory-knowledge (matijñāna)

Owing to the destruction-cum-subsidence (kÈayopaśama) of the karmas 

which obscure sensory-knowledge (matijñāna), that which reflects on the 

objects-of-knowledge through the senses (indriya) and the mind (mana), 

or that through which the objects-of-knowledge are reflected upon, or just 

reflection, is the sensory-knowledge (matijñāna). 

That – sensory-knowledge (matijñāna) – is caused by the senses 

(indriya) and the mind (mana).

He who is invested with lordship and wealth is ‘indra’. Here the word 

means the soul. The soul is of the nature of knowledge. However, when 

there is the destruction-cum-subsidence (kÈayopaśama) of knowledge-

obscuring karmas, the soul, by itself, is unable to know the objects. And 

that which acts as the instrument for acquisition of knowledge by the soul 

is the sense (indriya). Or that which causes the knowledge of hidden 

objects is the sign (lińga). Accordingly, that which promotes the 

knowledge of the subtle soul, is the sense (indriya). For instance, smoke is 

the cause of the knowledge of the fire. Similarly, the senses, such as touch, 

etc., cannot exist without the soul. Hence by means of those senses the 

existence of the soul is inferred. Or, ‘indra’ is the word denoting the name-

fo"k;&lEcU/ gSA

As mentioned already, telepathy (manaÍparyayajñāna) makes its subject 

matter one infinitesimal part of the matter ascertained by the highest 

form of clairvoyance, i.e., sarvāvadhijñāna.

The scope of telepathy (manaÍparyayajñāna) is the infinitesimal 

part of the matter ascertained by clairvoyance (avadhijñāna).
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The mind is described as an internal sense. In investigating good and evil 

and in remembrance, etc., the mind is not dependent on the senses. Nor is 

the mind seen outwardly like the eyes, etc. So it is called the internal 

sense.

What for is ‘tad’ – ‘that’ – used? ‘That’ is used for denoting the sensory-

knowledge (matijñāna). Now sensory-knowledge has just been 

mentioned. It is argued that a rule or an exception refers to what has just 

been described. So this sūtra would refer to the sensory-knowledge only 

even without the word ‘that’. The answer is, ‘that’ is intended to refer to 

this (previous) sūtra as well as the following sūtra. The knowledge that 

has synonyms like ‘mati’ is caused by the senses and the mind. And the 

same has four stages – impression (avagraha), inquisitiveness (īhā), 

comprehension (avāya) and retention (dhāraõā). If ‘that’ were not used, 

the synonyms such as ‘mati’ would refer to the sensory-knowledge, and 

the kind of knowledge caused by the senses and the mind, would refer to 

the scriptural-knowledge with the four stages mentioned in the next 

sūtra. Thus it would lead to a faulty interpretation.

The stages of the sensory-knowledge are mentioned in the next sūtra.

  voxzgsgkok;èkkj.kk% AA   (1&15)

The word ‘anindriya’ is the negation of ‘indriya’ – sense. How then can it 

be used to denote the mind which is also a sign of the soul? The negative 

sign ‘a’ is used in the sense of slight or a little. A quasi-sense is called 

‘anindriya’. For instance there is the usage ‘anudarā kanyā’ – the girl 

‘without’ the belly. Here the meaning of ‘without’ is taken as ‘slight’ or 

‘thin’. How is the meaning ‘slight’ applied to the mind? The sense-organs 

perceive objects within a limited range, and these last for a long time. But 

the mind is not like these. Objects that are perceived by the senses as well 

as those not perceived by the senses are subject to mental cognition. 

Though the mind is also the sign (lińga) of the soul (indra), it neither 

cognizes objects within a limited range nor remains for long (the mental 

attitude changes quickly).

 Ācārya Umāsvāmi’s Tattvārthasūtra:

karma (nāmakarma). The senses (indriya) are built by that. ‘Anindriya’, 

‘mana’, ‘antaÍkaraõa’ are synonyms.
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voxzg] bZgk] vok; vkSj /kj.kk & ;s pkj (ml efrKku ds) Hksn gaSA 

Impression – avagraha, inquisitiveness – īhā, comprehension – 

avāya, and retention – dhāraõā, are the four stages [of sensory-

knowledge (matijñāna)].

The first off awareness or adoption of an object as it comes in the range of 

the senses is impression (avagraha), the first stage of sensory-knowledge 

(matijñāna). When there is the meeting of the sense-organ and the object, 

it is first perceived and that is called darśana. 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 (īhā). Thus, the desire to know more – ‘Is that white object 

a crane or a flag?’ – is inquisitiveness (īhā). Knowing the object, as it is, 

after ascertaining its particulars is the next stage – comprehension 

(avāya). 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 (dhāraõā) 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 (dhāraõā). These are mentioned in the sūtra in the order in 

which these arise.

The indirect (parokÈa)

valid-knowledge (pramāõa)

Remembrance (smÃti)

To remember something that has been experienced earlier is 

remembrance (smÃti). This implies that for remembrance (smÃti) the 

direct (pratyakÈa) instrumental-cause (nimitta) is the retention 

(dhāraõā) – the fourth stage of the sensory-knowledge (matijñāna) – of 

the earlier experience.

Remembrance (smÃti) is caused by bringing to the fore the earlier 

retention (dhāraõā) and gaining the knowledge that ‘that’ – particular 

object – has the same form. For instance, ‘This is the same crane which I 

saw this morning,’ is retention. Thus, the earlier lasting impression is 
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From the word ‘etc.’ it should be known that there are other kinds of 

recognition (pratyabhijñāna) too. All illustrations given here rely on both, 

the vision of the present and the remembrance of the earlier retention 

(dhāraõā).

The knowledge based on the confluence of the present vision and 

remembrance (smÃti) of the earlier vision is recognition (pratyabhijñāna). 

Recognition (pratyabhijñāna) is of several kinds, including:

Recognition (pratyabhijñāna)

Illustrations of recognition (pratyabhijñāna) are: ‘He is the same 

Devadatta;’ ‘This antelope (gavaya, nīlagāya) is like that cow;’ ‘This 

buffalo (mahiÈa, bhaiôsā) is different from that cow;’ ‘That is far from 

this;’ and ‘This is a tree;’ etc.

Recognition of the like – sādÃśya pratyabhijñāna – ‘It is like that’.

Recognition of the same – ekatva pratyabhijñāna – ‘It is the same’.

Recognition of the comparative – prātiyogika pratyabhijñāna – ‘It is 

larger than that’.

Recognition of the different – vailakÈaõya pratyabhijñāna – ‘It is 

different from that’.

The knowledge of infallible-concomitance (vyāpti or avinābhāva) caused 

through infallible-affirmation (upalambha, anvaya) or infallible-

negation (anupalambha, vyatireka) is called inductive-reasoning (ūhaÍ or 

tarka).

If in the presence of the instrumental-object (sādhana, hetu) the object-

to-be-proved (sādhya) must be present, the relationship is called 

infallible-affirmation (anvaya). If in the absence of the object-to-be-

proved (sādhya) the instrumental-object (sādhana) must be absent, the 

relationship is called infallible-negation (vyatireka).

What is infallible-concomitance (vyāpti or avinābhāva)? Infallible-

concomitance (vyāpti or avinābhāva) is said to exist when, invariably, in 

Inductive-reasoning (ūhaÍ or tarka)

retention (dhāraõā). Remembrance (smÃti) is bringing to the fore the 

earlier lasting impression, i.e., retention (dhāraõā), and determining the 

form of the object seen.
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The object that has infallible-concomitance (avinābhāva) with the object-

to-be-proved (sādhya), i.e., it does not exist without the object-to-be-

proved (sādhya), is called the means (the middle-term, sādhana or hetu or 

liôga).

Inference (anumāna)

The particular knowledge of the object-to-be-proved (sādhya) obtained 

from the means (sādhana, hetu) is the inference (anumāna).

Inductive-reasoning (tarka) rests on the existence of infallible-

concomitance (avinābhāva) between the object-to-be-proved (sādhya) 

and the means (sādhana). With repeated observation of the smoke and 

the fire, through inductive-reasoning (tarka), one concludes that 

wherever there is the smoke there is the fire and where there is no fire 

there is no smoke.

The statement, ‘Where there is no fire there is no smoke,’ is sufficient to 

convey infallible-concomitance (avinābhāva) between the fire (sādhya) 

and the smoke (sādhana). One other name for this kind of infallible-

concomitance (avinābhāva) is infallible-non-coexistence (anyathānupa-

patti).

The sure-enough determination of the fire (sādhya, liôgī) on the hill, 

thus, is through the means (sādhana, hetu, liôga), i.e., the smoke.

the presence of the instrumental-object (sādhana, hetu) the object-to-be-

proved (sādhya) is present and in the absence of the object-to-be-proved 

(sādhya) the instrumental-object (sādhana) is absent. The knowledge of 

infallible-concomitance (vyāpti or avinābhāva) is according to the 

destruction-cum-subsidence (kÈayopaśama) of the knowledge-obscuring 

(jñānāvaraõīya) karmas.

Two examples of infallible-concomitance (vyāpti or avinābhāva) are: 1) 

‘Only in the presence of the fire can the smoke be present, and in the 

absence of the fire the smoke must be absent.’ 2) ‘Only in the presence of 

the sun can the daylight be present, and in the absence of the sun the 

daylight must be absent.’

Infallible-concomitance (avinābhāva) [between the object-to-be-proved 

(sādhya) and the means (sādhana)] follows either of these two rules: 
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It is always assumed, by statistical convention, that the ‘alternative 

hypothesis’ (denoted by H ) is wrong, and the ‘null hypothesis’ (denoted 1

by H ), which postulates that the observed phenomenon occurred by 0

chance, holds true.

The notion of a statistical error is an integral part of hypothesis testing. 

Consider the case of judgement in a court trial. The ‘null hypothesis’  (H ) 0

corresponds to the position of the defendant; he is presumed to be 

innocent until proven guilty. The ‘alternative hypothesis’ (H ) 1

corresponds to the position against the defendant; that he has committed 

the crime. If the judgement of the court corresponds with the reality, then 

a correct decision has been made. If the judgement of the court does not 

correspond with the reality, then an error has been made. There are two 

situations in which the court decision would be correct: 1) The ‘null 

hypothesis’ is true and it accepts that; the court acquits the innocent 

defendant. 2) The ‘alternative hypothesis’ is true and it accepts that; the 

court convicts the guilty accused.

Type I error (false positive): The court rejects the ‘null hypothesis’ when 

it is true. This kind of error is called the type I error (false positive) and 

corresponds to convicting the innocent defendant.

The court, however, is liable to make two types of error, distinguished as 

the type I error and the type II error.

Type II error (false negative): The court accepts as true a false ‘null 

hypothesis’. This kind of error is called the type II error (false negative) 

and corresponds to acquitting the guilty criminal.

Statistical inference: Due to the limitation of not having access to the 

direct (pratyakÈa) valid-knowledge (pramāõa), modern researchers and 

analysts in fields including medicine, criminology, psychology, sociology, 

biometrics, computers, psephology, and manufacturing use hypothesis 

testing, a means of arriving at a statistical inference through empirical 

testing. Tests are conducted in order to determine whether or not the 

‘alternative hypothesis’ concerning an observed phenomenon can be 

validated.

without-gradation (sahabhāva, akramabhāva), and with-gradation 

(kramabhāva).
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Type II error (false negative): The doctor judges, on the basis of test 

reports, that the patient was not suffering from the specific disease when 

in reality he was suffering from the said disease. 

‘Null hypothesis’: The patient does not have the specific disease.

The idea behind highlighting this subject of statistical inference here is to 

emphasize that the worldly error-ridden inferences do not constitute the 

valid-knowledge (pramāõa) as defined in the Scripture. Statistical 

inferences fail to satisfy the condition of infallible-concomitance 

(avinābhāva) between the object-to-be-proved (sādhya) and the means 

(sādhana).

The two types of error are significant issues in medical testing too.

‘Alternative hypothesis’: The patient has the specific disease.

Type I error (false positive): The doctor judges, on the basis of test reports, 

that the patient was suffering from the specific disease when in reality he 

was not suffering from the said disease.

The Scripture (āgama)

The knowledge-of-the-objects (arthajñāna) whose instrumental-cause 

(nimitta) is the speech, etc., of the Omniscient Lord (sarvajña or āpta) is 

the Scripture (āgama).

The World-Teacher, Omniscient Lord (the Tīrthaôkara or the Arhat, 

sarvajña, āpta)  expounds the reality-of-substances (tattvārtha), as seen 

and known in his omniscience (kevalajñāna), through his divine-voice 

(divyadhvani). For the Lord’s divine discourse, the deva erect a heavenly-

pavilion (samavasaraõa) befitting his glory, and there the World-Teacher 

sits, facing the east, four fingers (aôgula) above the huge gold lotus placed 

on a throne of heavenly gems. The Lord appears to be looking in all the 

four directions. His voice is without the movement of the glottis or the 

lips, and is, therefore, termed anakÈarī (without letters). The Lord’s 

divine voice, as a result of one of the marvels (atiśaya) of omniscience 

(kevalajñāna) is heard and enjoyed by all worthy (bhavya) living-beings-

with-mind (saÉjñī) in their respective tongue (ardhamāgadhī bhāÈā), 

with-words or without-words. The languages include eighteen major-

languages (mahābhāÈā) and seven hundred minor-languages 
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Only a disciple of exceptional brilliance and accomplishment (Ãddhi) is 

able to fully assimilate, without doubt, delusion, or misapprehension, the 

irrefutable teachings of the Tīrthaôkara. The presence of such a worthy 

disciple or the Apostle, called a gaõadhara, is mandatory in the congrega-

tion before the Tīrthaôkara delivers his divine discourse.

The Apostle (gaõadhara) is equipped with the following eight miraculous 

 (śudrabhāÈā). (see, Ācārya YatiÃÈabha’s Tiloyapaõõatī, vol. 2, verse 910, p. 

279)

All substances (dravya) and their modes (paryāya) reflect directly (and 

simultaneously) in the perfect-knowledge (kevalajñāna) of the 

Omniscient Lord. He knows all substances and their modes directly and 

simultaneously as he does not rely on sensory-knowledge that knows 

substances in stages. Sensory-knowledge, being indirect, acquires 

knowledge of substances in four stages: apprehension (avagraha), 

speculation (īhā), perceptual judgement (avāya), and retention 

(dhāraõā). On destruction of karmas that hinder its natural power, the 

soul, on its own, attains omniscience (kevalajñāna) – infinite, 

indestructible, perfect knowledge – that knows all substances of the three 

worlds and the three times directly and simultaneously. The knowledge 

(kevalajñāna) of the Omniscient Lord is all-pervasive (sarvagata or 

sarva-vyāpaka); it knows everything. It knows objects that are without 

space-points – kālāõu or aõu, with space-points – paôcāstikāya, with form 

– pudgala, without form – jīva, etc. It knows the modes of the future that 

are yet to originate, and the modes of the past that have vanished.

The World-Teacher is the sun that blossoms the soul-lotuses of the 

worldly beings. His divine discourse is the rain of nectar-water that 

washes away the dirt of ignorance from all souls. He is the wish-fulfilling 

tree (kalpavÃkÈa) for all those aspiring for liberation. The World-Teacher 

is free from attachment and, therefore, delivers his discourse naturally, 

without desire or self-interest, for the well-being of the worthy (bhavya) 

souls. What does the drum (mÃdaôga) long for as it makes sound on the 

touch of the drummer’s hand? As the clouds, by nature and without 

human intervention, perform the activities of raining, thundering, and 

moving around, in the same way, the activities of the Arhat take place 

naturally, without volition, on fruition of auspicious karmas.
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2. fofØ;k½f¼ – vikriyāÃddhi – accomplishment of the bodily 

transformations;

accomplishments (Ãddhi): (see, Ācārya YatiÃÈabha’s Tiloyapaõõatī, vol. 2, 

verse 976 onwards) 

3. fØ;k½f¼ – kriyāÃddhi – accomplishment of the power to move 

in the air, water, fire, etc.;

7. jl½f¼ – rasaÃddhi – accomplishment that can cause miracles 

of various kinds, damaging and beneficial; and

4. ri½f¼ – tapaÃddhi – accomplishment of the austerities;

The balaÃddhi deserves special mention. It is of three kinds: the accom-

plishments pertaining to the mind, the speech and the body – 

manobalaÃddhi, vacanabalaÃddhi and kāyabalaÃddhi. The accomplish-

ment pertaining to the mind, the manobalaÃddhi, is attained on excellent 

destruction-cum-subsidence (kÈayopaśama) of the karma-types known as 

śrutajñānāvaraõa and vīryāntarāya. The worthy ascetic equipped with 

the manobalaÃddhi is able to reflect on and comprehend the entire 

scriptural-knowledge (śrutajñāna) within a muhūrta (48 minutes). (see, 

Ācārya YatiÃÈabha’s Tiloyapaõõatī, vol. 2, verses 1072-73, p. 318)

As per the divine discourse of the World-Teacher, the Apostle (gaõadhara) 

composes the ‘āgama’ or ‘dravyaśruta’ or ‘śrutaskandha’ comprising 

twelve departments (dvādaśāôga), also referred to as eleven aôga and 

fourteen pūrva since the twelfth aôga includes the fourteen pūrva, that 

contain true description of the Lord’s teachings. The twelve departments 

(dvādaśāôga) are also called aôgapraviÈÇa. Then, there are fourteen 

miscellaneous concepts (prakīrõaka), external to the twelve departments 

5. cy½f¼ – balaÃddhi – accomplishment of the strength of the 

mind, the speech and the body;

8. {ks=k½f¼ – kÈetraÃddhi – accomplishment that can feed 

innumerable beings with limited food or accommodate them in 

a limited space.

1. cqf¼½f¼ – buddhiÃddhi – accomplishment of the intellect;

6. vkS"kf/½f¼ – auÈadhiÃddhi – accomplishment of extraordinary 

therapeutic powers;
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 2)  lw=kd`rkax sūtrakÃtāôga,

 9)  vuqÙkjksiikfnd n'kkax anuttaropapādika daśāôga,

 6)  Kkr`/eZdFkkax jñātÃdharmakathāôga,

 12)  n`f‘oknkax dÃÈÇivādāôga.

 1)  vkpjkax ācarāôga,

(dvādaśāôga); these are called aôgabāhya.

The twelve departments (dvādaśāôga) are:

 3)  LFkkukax sthānāôga,

 4)  leok;kax samavāyāôga,

 5)  O;k[;kizKfIr vax vyākhyāprajñyapti aôga,

 7)  Jkodkè;;ukax śrāvakādhyayanāôga,

 8)  vUrd`í'kkax antakÃddaśāôga,

 10)  iz'uO;kdj.kkax praśnavyākaraõāôga,

 11)  foikdlw=kkax vipākasūtrāôga, and

(see, Ācārya Jinasena’s Harivaôśapurāõa, chap. 2, verses 92-95)

The fourteen aôgabāhya are:

 2)  prq²o'kfrLrou caturviôśatistavana,

 5)  oSuf;d vainayika,

 6)  d`frdeZ kÃtikarma,

 8)  mÙkjkè;;u uttarādhyayana,

 4)  izfrØe.k pratikramaõa,

 9)  dYiO;ogkj kalpavyavahāra,

 7)  n'koSdkfyd daśavaikālika,

 10)  dYikdYi kalpākalpa,

 11)  egkdYi mahākalpa,

 3)  oUnuk vandanā,

 12)  iq.Mjhd puõdarīka,

 13)  egkiq.Mjhd mahāpuõdarīka, and

 14)  fu"k| niÈadya.

The ‘āgama’ as composed by the Apostle (gaõadhara) is a thorough 

(see, Ācārya Jinasena’s Harivańśapurāõa, chap. 2, verses 101-105)

 1)  lkef;d sāmayika,
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description of the path to liberation and the true nature of all substances. 

It is incontrovertible as it faithfully reflects the Word of the World-

Teacher. It contains the most comprehensive and accurate description of 

every branch of learning that one needs to know. Employing the doctrines 

of non-absolutism (anekāntavāda) and conditional predication 

(syādvāda), the ‘āgama’ has the power to vanquish all anxieties and 

inquisitiveness of the knowledge-soul aspiring to tread the path to 

liberation. Men of ordinary intellect cannot reach the depth of the 

teachings contained in the ‘āgama’.

RĀcārya Viśuddhasāgara (vkpk;Z fo'kq¼lkxj)

As the then Muni Viśuddhasāgara completed his period-of-study (śikÈā-

Ācārya Viśuddhasāgara (born 18 December, 1971) is a digambara ascetic 
1(nirgraôtha muni) for last thirty years . His greatest commitment is to 

study the Scripture. A worthy son of ‘Mother Jinavāõī’, he spends 

maximum time, during the day and at night, in her service. With 

dedication and extraordinary concentration (ekāgratā) he has brought 

out and assimilated profound concepts and tenets found deep in the ocean 

of the Scripture, with their associated five kinds of meanings – the word-

meaning (śabdārtha), the standpoint-meaning (nayārtha), the sectarian-

meaning (matārtha), the scriptural-meaning (āgamārtha) and the 

spiritual-meaning (bhāvārtha) – beyond the reach of the ordinary souls.

It is wholly due to the purity and power of the discourses (pravacana) of 

Ācārya Viśuddhasāgara that this composition has come into existence. 

My addiction for listening intently to his discourses convinced me that for 

an in-depth study of the Jaina Scripture, proficiency in the field of the 

Jaina Nyāya is imperative. As I delved into the vast literature that 

comprises the Jaina Nyāya, it became clear to me that Ācārya 

Māõikyanandi’s ParīkÈāmukha Sūtra is an essential canonical text that 

every knowledge-seeking householder (śrāvaka) and ascetic (muni, 

śramaõa) must try to master.

1 Digambara Jaina-ordination (jinadīkÈā) – 21 November, 1991.
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kāla), his guru, Most Worshipful Ācārya Virāgasāgara, in 2007, conferred 

on him the status of the Chief Preceptor (Ācārya) that carries with it the 

responsibility of nurturing other potential souls who wish to tread the 

holy path to liberation. During this period-of-nurturing (gaõapoÈaõa-

kāla), Ācārya Viśuddhasāgara has, till date, accorded Jaina-ordination 

(jinadīkÈā) to some thirty-eight choicest gems among the present-day 

worthy souls. His clear message to his disciple-ascetics (śiÈya muni) is that 

in this ‘kali’ age the greatest austerity (tapa) they can observe is the study 

of the Scripture – svādhyāya. He avers that the study of the Scripture, as a 

rule, destroys the heap of delusion (moha).

1.  ladj – saÉkara – To assume that one substance can become the 

other substance. ‘The soul is the body.’

3. fojks/ – virodha – To accept the quality in a substance that is 

opposite to its nature. ‘The matter (pudgala) has consciousness 

(cetanā).’

Ācārya Viśuddhasāgara takes great delight in delivering his discourses 

(pravacana). He believes that the subject matter of the discourse 

(pravacana) of every ascetic should only be the Scripture (āgama), 

nothing else. Although individuals looking for quick-fix solutions to their 

worldly woes through popular, but unproven, means including palmistry 

(jyotiÈa), sacred-utterances (maôtra), and mystical-rituals (taôtra) may 

find his discourses (pravacana) unfathomable, but the worthy listeners 

who long for lasting and true happiness – an attribute of the own-soul 

(ātmasvabhāva) – find these extremely helpful and illuminating.

2. O;frdj – vyatikara – To transmute the specific quality of one 

substance to the other substance. ‘I’ve heard it with my own eyes.’

Ācārya Viśuddhasāgara has mastered the science-of-thought (Nyāya), 

and his grip on complex concepts of Jaina metaphysics including 

anekāntavāda and syādvāda is amazing. In his discourses (pravacana), he 

is able to shatter the absolutist (ekānta) views – called durnaya or faulty 

points-of-view – of the wrong-believers (mithyādÃÈÇi) with the sharp 

sword of ‘syādvāda’. His discourses are rid of these eight faults associated 
2with the absolutist (ekānta) views – durnaya:  

2 See, Ācārya Devasena’s Ālāpapaddhati, verse 8, sūtra 127, p. 158-159.
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4. oS;f/dj.k – vaiyadhikaraõa – To assume that opposing attributes 

can persist in a substance at one and the same time. ‘The water in 

the lake is hot and cold.’

6. la'k; – saÉśaya – To have doubt over the nature of the object. ‘It 

may not be true that virtuous karmas lead to birth in heaven.’ Or, 

‘Is it silver or nacre?’

Ācārya Viśuddhasāgara expounds that right comprehension of the 

Scripture, in terms of the spiritualism (adhyātma) as well as the Doctrine 

(siddhānta), is incumbent on the knowledge of pramāõa and naya. He 

recommends the study of the following scriptural texts to attain this 

knowledge: Śrī Samantabhadra Svāmi’s ĀptamīmāÉsā; BhaÇÇa 

Akalaôka Svāmi’s AÈÇaśatī; Śrī Vidyānanda Svāmi’s AÈÇasahasrī; Śrī 

Prabhācandra Svāmi’s Prameyakamala Mārtaõça and Nyāyakumuda-

candra.

5. vuoLFkk – anavasthā – To make a never-ending assumption. 

‘Everything must have a creator; God is the creator of the world.’ 

Then, who is the creator of God? This goes on ad infinitum.

8. vHkko – abhāva – To assume something that does not exist. ‘The 

horns of the hare.’

Further, his discourses are rid of the three faults of the mark (lakÈaõa) 
3that is employed to define the object (lakÈya):

3. vlaHkfo – asaÉbhavi – impossible – The mark (lakÈaõa) cannot be 

found in the object (lakÈya). ‘Winged (lakÈaõa) animals are cows.’

2. vfrO;kfIr – ativyāpti – over-pervasiveness – The mark (lakÈaõa) is 

also found outside the object (lakÈya). ‘Milk-producing (lakÈaõa) 

animals are cows.’

1. vO;kfIr – avyāpti – non-pervasiveness – The mark (lakÈaõa) is not 

universally found in the object (lakÈya). ‘Cows are white (lakÈaõa).’

7. vizfrifÙk – apratipatti – To be ignorant about the nature-of-the-

object (vastu-svabhāva). ‘The space (ākāśa) assists in the motion of 

the soul and the matter.’

3 See, Ācārya DharmabhūÈaõayati’s Nyāyadīpikā, p. 143.
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Further, the study of BhaÇÇa Akalaôka Svāmi’s Siddhi-viniścaya, Nyāya-

viniścaya, Laghīyastrayī and Pramāõa-parīkÈā; Śrī Vidyānanda Svāmi’s 

Satyaśāsana-parīkÈā; Śrī DharmabhūÈaõayati’s Nyāyadīpikā; and 

Ācārya MalliÈeõa’s Syādvāda-maôjarī is recommended.

One should begin with the study of Ācārya Śrī Māõikyanandī’s 

ParīkÈāmukha Sūtra.

During the four months of the rainy season (roughly, July to October), a 

very large number of minute organisms evolve in the environment and to 

avoid injury to these, the Jaina ascetic (muni) restricts roaming (vihāra) 

and stays at one location (a particular town or city) during these months. 

Except for the period of these four months of rainy season, Ācārya 

Viśuddhasāgara, along with his congregation (saôgha), walks 

indefatigably, through the length and breadth of India, providing thereby 

an opportunity to tens of thousands of souls to earn merit (puõya) 

through mere ‘darśana’ of such pious souls and also learn about the 

nature of the reality (vastu svabhāva) by listening to his discourses that 

are beneficial (hitakārī), pleasing (madhura) and unambiguous 

(nirmala). Neither the icy-wind of December-January nor the heat-wave 

of May-June has the power to deter these sky-clad and barefoot marvels of 

human race from pursuing what they are up to. The secret behind such 

feverish roaming (vihāra) is the belief of the Master that the true ascetic 

(muni) should neither engender in him attachment (rāga) for any 

particular town or city nor a sense-of-ownership (mamatva) for any 

temple or dwelling.

Ācārya Viśuddhasāgara delivers his discourses (pravacana) based on 

particular scriptural texts (āgama, graôtha) including the Samayasāra, 

Pravacanasāra, Paôcāstikāya-saÉgraha, Niyamasāra, Rayaõasāra, 

ĀptamīmāÉsā, Svayambhūstotra, ParīkÈāmukha Sūtra, Yogasāra, 

Tattvārthasūtra, Sarvārthasiddhi, SubhāÈita, Bhavanā DvātriÉśatikā, 

IÈÇopadeśa, DravyasaÉgraha, Tattvānuśāsana, Ātmānuśāsana, 

SamādhitaôtraÉ, Ratnakaraõçaka-śrāvakācāra and Puruśārthasiddh-

yupāya. As his discourses (pravacana) are nothing but the interpretation 

of the Scripture – or the nature of the reality (vastu svabhāva) – many of 

these have been transcribed and published in form of holy texts that are 

read by a large number of knowledge-seekers, ascetics (muni, śramaõa) 
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I bow my head in utter reverence to Ācārya Viśuddhasāgara and each 

disciple-ascetic (śiÈya muni) of his congregation (saôgha).

My salutation with utmost devotion to Most Worshipful śramaõa muni 

Sāmyasāgara for proofreading the Sanskrit and Hindi portion of the text.

An epitome of laudable conduct (cāritra), Ācārya Viśuddhasāgara has 

renounced, for life, the intake of salt, sugar, curd and edible-oil. Know 

that the digambara ascetic (muni, śramaõa) accepts food (āhāra) that is 

pure, simple and free from faults only once in 24-hours. And that too he 

accepts only in order to maintain the steadiness of his body which he 

reckons as instrumental to the performance of austerities (tapa), self-

restraint (saÉyama) and meditation (dhyāna).

Ācārya Viśuddhasāgara 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.

Another task that Ācārya Viśuddhasāgara performs with great vigour is 

the installation of the idols of the Tīrthaôkara in temples all over India, 

and provide, in the process, an opportunity to thousands of devotees to 

participate in celebrations depicting the five most auspicious events – 

paôca-kalyāõaka – that mark the life of each Tīrthaôkara.

Ācārya Viśuddhasāgara maintains that the mark (lakÈaõa) or the 

‘dharma’ of the true ascetic (muni, śramaõa) is the disposition (bhāva) 

of equanimity (sāmya). Since the words of the true ascetic are incontro-

vertible, it follows that, for him, enemy (śatru) and kinsfolk (bandhu-

varga), happiness (sukha) and misery (duÍkha), praise (praśaÉsā) and 

censure (nindā), iron (lohā) and gold (svarõa), and life (prāõa-dhāraõa) 
4and death (prāõa-tyāga) are alike.

and householders (śrāvaka).

4 See, Ācārya Kundakunda’s Pravacanasāra, verse 3-41, p. 300-301.

April, 2021

Dehradun, India
Vijay K. Jain

] ] ]
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 6. --- 26inkFkZ vkSj izdk'k dks Kku ds dkj.kRo dk fu"ks/ &

The object (artha, padārtha) and the light (prakāśa) are not 

the causes of knowledge –

 7. --- 27lw=kksDr blh lkè; dks fl¼ djus ds fy, nwljh ;qfDr;k¡ &

The above sūtra, explained further –

 8. --- 29Kku ds vFkZtU;rk vkSj vFkkZdkjrk dk [k.Mu &

The knowledge is neither due to the object nor does it take 

the form of the object –

 9. --- 30vrTtU; vkSj vrnkdkj gksus ij Hkh izfrfu;rkFkZ tkuus dk dkj.k &

The cause of knowing the object-of-knowledge –

 10. --- 31dkj.k gksus ls Ks;:irk ekuus dk fujkdj.k &

Refutation of the view that ‘the causes (kāraõa) of knowledge 

are the objects-of-knowledge (jñeya)’ –

 11. --- 32eq[;&izR;{k izek.k dk y{k.k &

The mark of the supreme-direct (mukhya-pratyakÈa) valid-

knowledge (pramāõa) –

 12. --- 34ikjek£Fkd&izR;{k (eq[;&izR;{k) ds iw.kZ oS'k| esa gsrq &

The cause of total unambiguity (nirmalatā, spaÈÇatā) in the 

soul-based (pārmārthika) knowledge –

--- 36Summary of the direct (pratyakÈa) valid-knowledge 

(pramāõa)

Fig.-1
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 1. --- 37ijks{k dk y{k.k vkSj fu.kZ; &

The mark of the indirect (parokÈa) valid-knowledge 

(pramāõa) –

C H A P T E R – 3r`rh;% ifjPNsn%

 2. --- 37ijks{k ds dkj.k vkSj Hksn &

The causes and divisions of indirect (parokÈa) knowledge –

 3. --- 39Le`fr&izek.k dk y{k.k ok dkj.k &

The mark of the valid-knowledge (pramāõa) called 

remembrance (smÃti) –

 4. --- 40Le`fr dk n`"VkUr &

An illustration of remembrance (smÃti) –

 5. --- 41izR;fHkKku dk y{k.k ok Lo:i &

The mark of the valid-knowledge (pramāõa) called 

recognition (pratyabhijñāna) –

 6. --- 42izR;fHkKku ds n`"VkUr &

Illustrations of recognition (pratyabhijñāna) –

 7. --- 43rdZ&izek.k dk dkj.k ok y{k.k &

The mark of the valid-knowledge (pramāõa) called inductive-

reasoning (tarka) –

8 & 9. --- 44O;kfIrKku dh izo`fÙk dk izdkj &

Illustrations of the knowledge of infallible-concomitance 

(vyāpti or avinābhāva) –

 10. --- 45vuqeku dk dkj.k vkSj Lo:i &

The cause and nature of the valid-knowledge (pramāõa) 

called inference (anumāna) –

 11. --- 46gsrq (lk/u) dk y{k.k &

The mark of the means (sādhana, hetu) –
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 12. --- 47vfoukHkko ds Hksn &

The divisions of infallible-concomitance (avinābhāva) –

 13. --- 48lgHkko&fu;e dk y{k.k &

Infallible-concomitance (avinābhāva) without-gradation 

(sahabhāva) –

 14. --- 49ØeHkko&fu;e dk y{k.k &

Infallible-concomitance (avinābhāva) with-gradation 

(kramabhāva) –

 15. --- 50O;kfIrKku (vfoukHkko) ds fu.kZ; dk dkj.k &

The cause of the knowledge of infallible-concomitance (vyāpti 

or avinābhāva) –

 16. --- 51lkè; dk Lo:i &

The nature of the object-to-be-proved (sādhya) –

 17. --- 51lkè; ds y{k.k esa vfl¼ fo'ks"k.k dh lkFkZdrk &

The reason for using ‘unproven’ (asiddha) as an adjective for 

the object-to-be-proved (sādhya) –

 18. --- 52lkè; ds y{k.k esa b"V vkSj vckf/r inksa dk lkFkZD; &

The reason for using the adjectives ‘of-interest’ (iÈÇa) and 

‘undeniable’ (abādhita) for the object-to-be-proved (sādhya) –

 19. --- 53lkè; dk b"V fo'ks"k.k oknh dh vis{kk ls gksrk gS &

The adjective ‘of-interest’ (iÈÇa) refers to the propounder 

(vādī) –

20. --- 54b"V fo'ks"k.k oknh dh vis{kk gksus dk dkj.k &

The reason why the adjective ‘of-interest’ (iÈÇa) refers to the 

propounder (vādī) –

21. --- 55lkè; dk fu.kZ; &

The nature of the object-to-be-proved (sādhya) –
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22. --- 56/ehZ dk ukekUrj &

Another name for the possessor-of-the-attribute (dharmī) –

23. --- 57i{k dh izfl¼rk ;k y{k.k &

The possessor-of-the-attribute (dharmī) is well-known –

24. --- 58fodYifl¼ /ehZ esa lkè; dk fu;e &

Establishment of the subject-of-inference (pakÈa) in the 

vikalpa-siddha (utterly distinct) –

25. --- 59fodYifl¼ /ehZ dk mnkgj.k &

Illustrations of the possessor-of-the-attribute (dharmī) that 

is vikalpa-siddha (utterly distinct) –

26. --- 60izek.kfl¼ /ehZ vkSj fodYifl¼ /ehZ eas lkè; &

The object-to-be-proved (sādhya) in the possessor-of-the-

attribute (dharmī) that is pramāõa-siddha or pramāõa-

vikalpa-siddha –

27. --- 61izek.kfl¼ vkSj fodYifl¼ /ehZ ds n`"VkUr &

Illustrations of the possessor-of-the-attribute (dharmī) that 

is pramāõa-siddha and pramāõa-vikalpa-siddha –

28. --- 62O;kfIrdky esa lkè; dk fu;e &

In case of infallible-concomitance (vyāpti) the attribute 

(dharma) is the object-to-be-proved (sādhya) –

29. --- 62O;kfIrdky esa /ehZ dks lkè; ekuus ls gkfu &

The fault if the possessor-of-the-attribute (dharmī) is 

considered as the object-to-be-proved (sādhya) –

30. --- 63i{k dk iz;ksx djus dh vko';drk &

The need to use the subject-of-inference (pakÈa) –

31. --- 64i{k dk iz;ksx djus dh vko';drk dk n`"VkUr &

Illustration of the use of the subject-of-inference (pakÈa) –
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32. --- 65i{k ds iz;ksx dh vko';drk dh iqf"V &

Validation for the use of the subject-of-inference (pakÈa) –

33. --- 66vuqeku ds vaxksa dk fu.kZ; &

The limbs of inference (anumāna) –

34. --- 67mnkgj.k dk vuqeku dk vax u gksus esa dkj.k &

The example (udāharaõa) is not a limb of inference 

(anumāna) –

35. --- 68lkè; ds lkFk gsrq dk vfoukHkko fuf'pr djkus ds fy;s mnkgj.k 
dh vko';drk dk [k.Mu &

The example (udāharaõa) does not affirm the infallible-

concomitance (avinābhāva) of the means (hetu) with the 

object-to-be-proved (sādhya) –

36. --- 69mnkgj.k ds vuqekukÄ u gksus dk izdkjkUrj ls [k.Mu &õ

The above contention explained in another way –

37. --- 70O;kfIr ds Lej.k ds fy;s Hkh mnkgj.k dh vuko';drk &

The example (udāharaõa) is not necessary even to remind 

the disputant of the infallible-concomitance (vyāpti) –

38. --- 71miu; vkSj fuxeu ds iz;ksx fcuk mnkgj.k&iz;ksx ls gkfu &

If only the example (udāharaõa) is used without the 

application-of-the-rule (upanaya) and the conclusion 

(nigamana), it results in doubt –

39. --- 72dsoy mnkgj.k&iz;ksx ls lUnsg gksus dk Li"Vhdj.k &

Further explanation of the cause of doubt due to the use of 

only the example (udāharaõa) –

40. --- 73miu; vkSj fuxeu dk vuqekukÄ u gksus dk Li"Vhdj.k &õ

The application-of-the-rule (upanaya) and the conclusion 

(nigamana), too, are not the limbs of inference (anumāna) –
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41. --- 74vuqeku&iz;ksx esa dsoy gsrq dh vko';drk vkSj mnkgj.k vkfn dh 
vuko';drk &

The acceptance of the means (hetu) is the true limb of the 

inference (anumāna) –

42. --- 75ckydksa dks le>kus ds fy;s mnkgj.k] miu; vkSj fuxeu dh 
vko';drk &

Limited benefit of the use of the example (udāharaõa, 

dÃÈÇānta), etc. –

43. --- 76n`"VkUr ds Hksn &

The kinds of the example (dÃÈÇānta) –

44. --- 77vUo;&n`"VkUr dk y{k.k &

The mark of the example (dÃÈÇānta) that exhibits infallible-

affirmation (anvaya) –

45. --- 77O;frjsd&n`"VkUr dk Lo:i &

The mark of the example (dÃÈÇānta) that exhibits infallible-

negation (vyatireka) –

46. --- 78miu; dk y{k.k &

The mark of the application-of-the-rule (upanaya) –

47. --- 79fuxeu dk Lo:i &

The mark of the conclusion (nigamana) –

48. --- 80vuqeku ds Hksn &

The kinds of inference (anumāna) –

49. --- 80vuqeku ds nks Hksnksa dk Li"Vhdj.k &

The two kinds of inference (anumāna) –

50. --- 81LokFkkZuqeku dk y{k.k &

The mark of the inference-for-self (svārtha-anumāna) –
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51. --- 82ijkFkZuqeku dk y{k.k &

The mark of the inference-for-other (parārtha-anumāna) –

52. --- 83ijkFkkZuqeku&izfrinkd opu ds ijkFkkZuqekuiuk &

By convention, words that cause inference-for-other 

(parārtha-anumāna) are called inference-for-other (parārtha-

anumāna) –

53. --- 84gsrq ds Hksn &

The kinds of the means (hetu, sādhana) –

54. --- 85miyfC/:i vkSj vuqiyfC/:i gsrq ds fo"k; &

The subjects of the two kinds of the means (hetu, sādhana) 

mentioned in the previous sūtra –

55. --- 86vfo#¼ksiyfC/ gsrq ds Ng Hksn &

The means (hetu, sādhana) of the kind infallible-presence 

(upalabdhirūpa) that upholds assertion (vidhi) – 

aviruddhopalabdhi – is of six kinds –

56. --- 87dkj.k&gsrq ds fof/lk/diuk &

The cause (kāraõa), too, is a means (hetu, sādhana) that 

upholds assertion (vidhi) –

57. --- 89iwoZpj vkSj mÙkjpj gsrqvksa dh vU; gsrqvksa ls fHkÂrk &

The precedence (pūrvacara) and the subsequence 

(uttaracara) are different from the other kinds of means 

(hetu, sādhana) –

58. --- 91dky dk O;o/ku gksus ij Hkh dk;Z&dkj.k Hkko ekuus dk [k.Mu &

Denial of the view that the means (hetu, sādhana) of the 

effect (kārya) or the cause (kāraõa) can happen with a time-

lag –

59. --- 92dky&O;o/ku gkus  s ij Hkh dk;&Z dkj.k&Hkko ekuu s d s [k.Mu e as grs  q &

The reason for the denial of the view that the means (hetu, 

sādhana) of the effect (kārya) or the cause (kāraõa) can 

happen with a time-lag –
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60. --- 93lgpjgsrq dk LoHkkogsrq vkSj dk;Zgsrq ls i`FkDiu &

The means (hetu, sādhana) of simultaneity (sahacara), too, is 

not the means that can be termed as the own-nature 

(svabhāva) or having the relationship of effect (kārya) and 

cause (kāraõa) –

61. --- 94vfo#}O;kI;ksiyfC/ dk mnkgj.k &

An illustration, for the disciple, of the presence-of-non-

contradictory pervasion (aviruddhavyāpyopalabdhi) –

62. --- 97vfo#¼dk;ksZiyfC/ (dk;Zgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory effect 

(kārya) – aviruddhakāryopalabdhi –

63. --- 98vfo#¼dkj.kksiyfC/ (dkj.kgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory cause 

(kārana) – aviruddhakāraõopalabdhi –

64. --- 98vfo#¼iwoZpjksiyfC/ (iwoZpjgsrq) dk mnkgj.k & 

An illustration of the presence-of-non-contradictory 

precedence (pūrvacara) – aviruddhapūrvacaropalabdhi –

65. --- 99vfo#¼ mÙkjpjksiyfC/ (mÙkjpjgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory 

subsequence (uttaracara) – aviruddhottaracaropalabdhi –

66. --- 100vfo#¼lgpjksiyfC/ (lgpjgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory 

simultaneity (sahacara) – aviruddhasahacaropalabdhi –

67. --- 101izfr"ks/:i fo#¼ksiyfC/ gsrq ds Hksn &

The kinds of means (hetu, sādhana) that uphold denial 

(pratiÈedha) known as the presence-of-contradictory 

(viruddhopalbdhi) –

68. --- 102fo#¼O;kI;ksiyfC/ gsrq dk n`"VkUr &

An illustration of the presence-of-contradictory pervasion 

(vyāpya) – viruddhavyāpyopalabdhi –
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69. --- 103fo#¼dk;ksZiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory effect (kārya) 

– viruddhakāryopalabdhi –

70. --- 104fo#¼dkj.kksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory cause 

(kāraõa) – viruddhakāraõopalabdhi –

71. --- 105fo#¼iwoZpjksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory precedence 

(pūrvacara) – viruddhapūrvacaropalabdhi –

72. --- 106fo#¼ksÙkjpjksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory subsequence 

(uttaracara) – viruddhottaracaropalabdhi –

73. --- 107fo#¼lgpjksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory simultaneity 

(sahacara) – viruddhasahacaropalabdhi –

Fig.-2 --- 108Summary of the kinds of the means (hetu, sādhana) 

that exhibit ‘infallible-presence (upalabdhirūpa)’

74. --- 109izfr"ks/ dks fl¼ djus okyh vfo#¼kuqiyfC/ ds Hksn &

The kinds of the absence-of-non-contradictory 

(aviruddhānupalabdhi) that upholds denial (pratiÈedha) –

75. --- 110vfo#}LoHkkokuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory own-

nature (svabhāva) – aviruddhasvabhāvānupalabdhi –

76. --- 111vfo#}O;kidkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory object-

that-pervades (vyāpaka) – aviruddhavyāpakānupalabdhi –

77. --- 112vfo#¼dk;kZuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory effect 

(kārya) – aviruddhakāryānupalabdhi –
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78. --- 113vfo#¼dkj.kkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory cause 

(kāraõa) – aviruddhakāraõānupalabdhi –

79. --- 114vfo#¼iwoZpjkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory 

precedence (pūrvacara) – aviruddhapūrvacarānupalabdhi –

80. --- 115vfo#¼ksÙkjpjkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory 

subsequence (uttaracara) – aviruddhottaracarānupalabdhi –

81. --- 116vfo#¼lgpjkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory 

simultaneity (sahacara) – aviruddhasahacarānupalabdhi –

82. --- 117fof/ ds fl¼ djus esa fo#¼kuqiyfC/ ds Hksn &

The kinds of the means (hetu, sādhana) of the kind infallible-

absence (anupalabdhirūpa) that upholds assertion (vidhi) – 

83. --- 118fo#¼dk;kZuqiyfC/ dk mnkgj.k &

An illustration of the absence-of-contradictory effect (kārya) 

– viruddhakāryānupalabdhi –

84. --- 119fo#¼dkj.kkuqiyfC/ dk mnkgj.k &

An illustration of the absence-of-contradictory cause (kāraõa) 

– viruddhakāraõānupalabdhi –

85. --- 119fo#¼LoHkkokuqiyfC/ dk mnkgj.k &

An illustration of the absence-of-contradictory own-nature 

(svabhāva) – viruddhasvabhāvānupalabdhi –

Fig.-3 --- 121Summary of the kinds of the means (hetu, sādhana) 

that exhibit ‘infallible-absence (anupalabdhirūpa)’

86. --- 122ijEijk ls laHko vU; gsrqvksa dk iwoksZDr gsrqvksa esa gh vUrHkkZo &

The other forms of the means (hetu, sādhana) that find 

mention are included in those described here –

XLVI
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87. --- 122iwokZuqDr gsrq dk izFkeksnkgj.k &

The first example of such conventional means (hetu, 

sādhana) –

88. --- 123mDr gsrq dk vfo#¼dk;ksZiyfC/ esa vUrHkkZo gksrk gS &

The above means (hetu) falls under the presence-of-non-

contradictory effect (kārya) – aviruddhakāryopalabdhi –

89. --- 124ijEijk gsrq dk nwljk mnkgj.k &

The second example of such conventional means (hetu, 

sādhana) –

90. --- 125O;qRiÂ tuksa dh vis{kk vuqeku ds vo;oksa ds iz;ksx dk fu;e &

The five limbs of inference (anumāna) are used for the 

uninitiated; now, the rule for use by the learned –

91. --- 126O;qRiÂ&iz;ksx dh mnkgj.k }kjk iqf"V &

An example of the use of the above rule, meant for the 

learned –

92. --- 127mnkgj.kkfn d s fcuk O;kfIr d s fuÀp;kHkko dh vk'kda k dk fujkdj.k &

Even without the example (udāharaõa) concomitance 

(vyāpti) is ascertained –

93. --- 128n`"VkUrkfnd dk iz;ksx lkè; dh flf¼ ds izfr iQyoku ugha gS &

The example (udāharaõa, dÃÈÇānta) does not assist in 

establishing the object-to-be-proved (sādhya) –

94. --- 129mlh dkj.k ls i{k dk iz;ksx liQy gS &

For that reason, the use of the subject-of-inference (pakÈa) is 

useful –

95. --- 130vkxe dk Lo:i vkSj dkj.k &

The nature and the cause of the Scripture (āgama) –

96. --- 132opu ;k 'kCn ls okLrfod vFkZcks/ gksus dk dkj.k &

The words, etc., (śabdādi) are means of knowledge-of-the-

objects –

XLVII
••••••••••••••••••••••••

Contents



97. --- 133'kCn ls vFkkZocks/ gksus dk n`"VkUr &

An example of the knowledge-of-the-object through word 

(śabda) –

Fig.-4 --- 134Summary of the indirect (prokÈa) valid-knowledge 

(pramāõa)

 1. --- 135izek.k ds fo"k; dk fu.kZ; &

The ascertainment of the subject of the valid-knowledge 

(pramāõa) –

C H A P T E R – 4prqFkZ% ifjPNsn%

 2. --- 136vusdkUrkRed oLrq ds leFkZu esa nks gsrq &

The two causes (hetu) that the object (artha, vastu) is of 

manifold-nature (anekāntātmaka) –

 3. --- 137lkekU; ds Hksn &

The kinds of the general (sāmānya) objects (artha, vastu) –

 4. --- 138fr;Zd~&lkekU; dk Lo:i ok n`"VkUr &

The nature and example of oblique-general (tiryak-sāmānya) –

 5. --- 139ÅèoZrk&lkekU; dk Lo:i vkSj n`"VkUr &

The nature and example of upwardness-general (ūrdhvatā-

sāmānya) –

 6. --- 140fo'ks"k ds Hksn &

The kinds of the specific (viśeÈa) objects (artha, vastu) –

 7. --- 140fo'ks"k ds Hksnksa ds uke &

The two kinds of the specific (viśeÈa) –

 8. --- 141i;kZ;&fo'ks"k dk Lo:i ok mnkgj.k &

The nature of the mode-specific (paryāya-viśeÈa) –
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 9. --- 142O;frjsd&foÀks"k dk y{k.k ok mnkgj.k &

The nature of the distinction-specific (vyatireka-viśeÈa) –

C H A P T E R – 5i×pe% ifjPNsn%

 1. --- 143izek.k ds iQy dk fu.kZ; &

Determination of the fruit of the valid-knowledge (pramāõa) –

 2. --- 145izek.k ds iQy dh O;oLFkk &

The relation of the fruit with the valid-knowledge (pramāõa) –

 3. --- 146izek.kiQy dh izek.k ls vfHkÂrk dk leFkZUk &

The indistinctive (abhinna) nature of the fruit with the valid-

knowledge (pramāõa) –

"k"B% ifjPNsn% C H A P T E R – 6

 1. --- 148izek.k ds vkHkklksa dk o.kZu &

Description of the fallacious-knowledge (pramāõābhāsa) –

 2. --- 149Lo:ikHkkl :i izek.kkHkkl &

The fallacious-knowledge (pramāõābhāsa) that constitutes 

the fallacy-of-the-nature (svarūpābhāsa) –

 3. --- 150vLolafofnrkfn ds izek.kkHkkl gksus esa gsrq &

The reason why these are the fallacious-knowledge 

(pramāõābhāsa) –

 4. --- 151vLolafofnrkfn izek.kkHkklksa ds n`"VkUr &

The examples of the above-mentioned fallacious-knowledge 

(pramāõābhāsa) –

 5. --- 152lfÂd"kZ ds izek.kius dk n`"VkUr ls fu"ks/ &

The example that the knowledge obtained through the 

‘connection (saÉyoga) of the sense (indriya) and the object 
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(padārtha)’ – sannikarÈa – is not the valid-knowledge 

(pramāõa) –

 6. --- 154izR;{kkHkkl dk y{k.k &

The mark of the fallacy-of-the-direct (pratyakÈābhāsa) –

 7. --- 155ijks{kkHkkl dk Lo:i &

The mark of the fallacy-of-the-indirect (parokÈābhāsa) –

 8. --- 156Lej.kkHkkl dk y{k.k &

The mark of the fallacy-of-remembrance (smarõābhāsa) –

 9. --- 157izR;fHkKkukHkkl dk Lo:i &

The nature of the fallacy-of-recognition 

(pratyabhijñānābhāsa) –

 10. --- 159rdkZHkkl dk Lo:i &

The nature of the fallacy-of-induction (tarkābhāsa) –

 11. --- 159vuqekukHkkl dk Lo:i &

The nature of the fallacy-of-inference (anumānābhāsa) –

 12. --- 160i{kkHkkl dk Lo:i &

The nature of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) –

 13. --- 161vfu"V&i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is of-no-interest (aniÈÇa) –

 14. --- 162fl¼&i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is already-proven (siddha) –

 15. --- 162ckf/r&i{kkHkkl ds Hksn &

The kinds of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is deniable (bādhita) –
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 16. --- 164izR;{k&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the direct-deniable (pratyakÈa-bādhita) –

 17. --- 164vuqeku&ckf?kr i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the inference-deniable (anumāna-

bādhita) –

 18. --- 165vkxe&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the Scripture-deniable (āgama-bādhita) –

 19. --- 166yksd&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the convention-deniable (loka-bādhita) –

 20. --- 167Loopu&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the own-words-deniable (svavacana-

bādhita) –

Fig.-5 --- 168Summary of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa)

 21. --- 169gsRokHkkl ds Hksn &

The kinds of the fallacies-of-the-means (hetvābhāsa) –

 22. --- 169vfl¼gsRokHkkl ds Hksn vkSj Lo:i &

The nature of the unproven (asiddha) kind of the fallacy-of-

the-means (hetvābhāsa) –

 23. --- 170Lo:ikfl¼ gsRokHkkl dk n`"VkUr &

The non-existent (asatsattā or svarūpāsiddha) fallacy-of-the-

means (hetvābhāsa) –

 24. --- 171iwoZ lw=k esa pk{kq"kRo&gsrq ds Lo:ikfl¼ gksus esa dkj.k &

The non-existent (asatsattā or svarūpāsiddha) nature of the 

means (hetu) in the above example –

LI
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 25. --- 172lfUnX/kfl¼ gsRokHkkl dk mnkgj.k &

The second kind of the unproven (asiddha) – 

saôdigdhāsiddha – fallacy-of-the-means (hetvābhāsa) –

 26. --- 172/weRogsrq ds lfUnX/kfl¼ gsRokHkkl gksus esa dkj.k &

Why the means (hetu) of the smoke (dhūma) in the previous 

sūtra is of-uncertain-existence (saôdigdhāsiddha) –

 27. --- 173vfl¼gsRokHkkl dk HksnkUrj &

Another illustration of the unproven (asiddha) kind of the 

fallacy-of-the-means (hetvābhāsa) –

 28. --- 174iwoZ lw=k ds dFku dh iqf"V &

The explanation of the above sūtra –

 29. --- 175fo#¼gsRokHkkl dk Lo:i &

The nature of the contrary (viruddha) fallacy-of-the-means 

(hetvābhāsa) (see, sūtra 6-21) –

30. --- 176vuSdkfUrdgsRokHkkl dk Lo:i &

The nature of the unconstrained (anaikāntika) fallacy-of-the-

means (hetvābhāsa) (see, sūtra 6-21) –

31. --- 177fuf'prfoi{ko`fÙk dk mnkgj.k &

An example of the unconstrained (anaikāntika) means (hetu) 

that certainly exists in the opposite (vipakÈa) – 

niścitavipakÈavÃtti –

32. --- 178fuf'prfoi{ko`fÙkRo dh iqf"V &

Clarification in respect of the above example of the 

unconstrained (anaikāntika) means (hetu) that certainly 

exists in the opposite (vipakÈa) – niścitavipakÈavÃtti –

33. --- 179'kafdrfoi{ko`fÙk dk mnkgj.k &

An example of the unconstrained (anaikāntika) means (hetu, 

sādhana) whose existence in the opposite (vipakÈa) is 

doubtful – śaôkitavipakÈavÃtti –
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34. --- 180'kafdrfoi{ko`fÙkRo dh iqf"V &

The justification of the ‘śaôkitavipakÈavÃtti’ in the previous 

sūtra –

35. --- 180vfdf×pRdj&gsRokHkkl dk Lo:i &

The nature of the futile (akiôcitkara) fallacy-of-the-means 

(hetvābhāsa) (see, sūtra 6-21) –

36. --- 181fl¼lkè; vfdf×pRdj&gsRokHkkl dk mnkgj.k &

An example of the futile (akiôcitkara) means (hetu) when the 

object-to-be-proved (sādhya) is already proven (siddha) –

37. --- 182iwoZ lw=k esa 'kCnRogsrq ds vfdf×pRdj&gsRokHkkl gksus dk dkj.k &

Explanation as to why the means (hetu) – the ‘word’ (śabda) 

– in the above example is a futile (akiôcitkara) fallacy-of-the-

means (hetvābhāsa) –

38. --- 183izR;{kkfnckf/r vfdf×pRdjRo dh mnkgj.k:i ls iqf"V &

An example of the futile (akiôcitkara) fallacy-of-the-means 

(hetvābhāsa) when the object-to-be-proved (sādhya) is 

contradicted (bādhita) by the direct (pratyakÈa), etc. –

39. --- 184vfdf×pRdj gsRokHkkl dk fopkj dsoy 'kkL=kdky esa] okndky esa 
ugha &

The futile (akiôcitkara) fallacy-of-the-means (hetvābhāsa) is 

useful only in descriptive texts, not in scholarly discussions –

Fig.-6 --- 185Summary of the fallacies-of-the-means (hetvābhāsa)

40. --- 186vUo; vkSj O;frjsd ds Hksn ls n`"VkUr nks izdkj dk gSA (lw=k 
3&43) vUo;&n`"VkUrkHkkl ds Hksn &

The fallacy-of-the-illustration (dÃÈÇāntābhāsa) involving 

infallible-affirmation (anvaya) – anvayadÃÈÇāntābhāsa –

The example (dÃÈÇānta) is of two kinds: 1) infallible-

affirmation (anvaya), and 2) infallible-negation (vyatireka). 

(see, sūtra 3-43) 
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41. --- 187vUo;&n`"VkUrkHkkl ds mnkgj.k &

Examples of the three kinds of fallacies – anvaya-

dÃÈÇāntābhāsa – in a single statement –

42. --- 188vUo;&n`"VkUrkHkkl dk mnkgj.kkUrj &

Another example of the fallacy of the example (dÃÈÇānta) 

involving infallible-affirmation (anvaya) – anvaya-

dÃÈÇāntābhāsa –

43. --- 189mijksDr lw=k ua- 6&42 ds o.kZu dh iqf"V &

Further explanation as to why the example in sūtra 6-42 is a 

case of the fallacy-of-the-illustration (dÃÈÇāntābhāsa) –

44. --- 190O;frjsd&n`"VkUrkHkkl ds Hksn vkSj mnkgj.k &

Examples of the fallacy-of-the-illustration (dÃÈÇāntābhāsa) 

involving infallible-negation (vyatireka) – vyatireka-

dÃÈÇāntābhāsa –

45. --- 192O;frjsd n`"VkUrkHkkl dk mnkgj.kkUrj &

Another example of the fallacy of the example (dÃÈÇānta) 

involving infallible-negation (vyatireka) – vyatireka-

dÃÈÇāntābhāsa –

Fig.-7 --- 194Summary of the fallacy-of-the-illustration 

(dÃÈÇāntābhāsa)

46. --- 195cky&iz;ksxkHkkl dk y{k.k &

The mark of the fallacy-of-usage-for-the-uninitiated (bāla-

prayogābhāsa) –

47. --- 196cky&iz;ksxkHkkl dk mnkgj.k &

Example of the fallacy-of-usage-for-the-uninitiated (bāla-

prayogābhāsa) –

48. --- 197pkj vo;oksa ds iz;ksx djus ij rnkHkklrk &

Fallacy-of-usage-for-the-uninitiated (bāla-prayogābhāsa) 

when four limbs of the inference (anumāna) are used –
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49. --- 198foijhr iz;ksx djus ij Hkh iz;ksxkHkkliuk &

Use of the limbs of the inference (anumāna) in reverse 

(viparīta) sequence constitutes the fallacy-of-usage-for-the-

uninitiated (bāla-prayogābhāsa) –

50. --- 199foijhr iz;ksx djus ij iz;ksxkHkkl dgus esa dkj.k &

Explanation as to why the use of the reverse (viparīta) 

sequence constitutes the fallacy-of-usage-for-the-uninitiated 

(bāla-prayogābhāsa) –

51. --- 199vkxekHkkl dk Lo:i &

The nature of the fallacy-of-the-Scripture (āgamābhāsa) –

52. --- 201vkxekHkkl dk mnkgj.k &

An example of the fallacy-of-the-Scripture (āgamābhāsa) –

53. --- 202vkxekHkkl dk mnkgj.kkUrj &

Another example of the fallacy-of-the-Scripture 

(āgamābhāsa) –

54. --- 203iwoksZDr nksuksa mnkgj.kksa ds vkxekHkkl gksus dk dkj.k &

The reason why the two examples are the fallacy-of-the-

Scripture (āgamābhāsa) –

55. --- 204izek.k&la[;kHkkl dk o.kZu &

Description of the fallacy-of-the-number (saÉkhyābhāsa) in 

the valid-knowledge (pramāõa) –

56. --- 204izR;{kek=k&izek.k ds la[;kHkklRo dk Li"Vhdj.k &

Explanation as to why considering the direct (pratyakÈa) only 

as the valid-knowledge (pramāõa) is a fallacy-of-the-number 

(saÉkhyābhāsa) –

57. --- 205blh izdkj ckS¼kfn ds erksa esa Hkh la[;kHkkliuk gS &

There is the fallacy-of-the-number (saÉkhyābhāsa) in the 

doctrines of the Buddhists, etc. –
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58. --- 207pkokZdksa }kjk vuqeku vkfn ls ijcqn~è;kfnd dh flf¼ ekuus esa 
vkifÙk &

Negation of the Cārvāka view that if the intellect (buddhi) of 

others, etc., are not known through the direct (pratyakÈa), 

these can be known through other means, like the inference 

(anumāna) –

59. --- 208rdZ dks vizek.k ekudj la[;kHkklRo ds fujkdj.k ls gkfu &

The harm done by not accepting the induction (argument or 

reasoning, tarka) as a form of the valid-knowledge (pramāõa) –

60. --- 209iwoksZDr dFku dh iqf"V &

The above is explained further –

61. --- 210izek.k ds fo"k;kHkkl dk Lo:i&

The fallacy-of-the-subject (viÈayābhāsa) in the valid-

knowledge (pramāõa) –

62. --- 211dsoy lkekU;kfnd ds fo"k;kHkklRo esa gsrq &

Explanation as to how the other conceptions are the fallacy-

of-the-subject (viÈayābhāsa) –

63. --- 212Lo;a leFkZ inkFkZ ds fujis{k dk;ZdkfjRo ekuus ls gkfu &

The fault in the first consideration of activity with own-

capability –

64. --- 213Lo;a leFkZ inkFkZ ds lgdkjh dkj.kksa ds lkfÂè; ls dk;ZdkfjRo 
ekuus ls gkfu &

The fault in considering that the activity is performed by the 

object itself with assistance of the external causes –

65. --- 215Lo;a vleFkZ inkFkZ ds dk;ZdkfjRo ekuus ls gkfu (nwljs i{k esa 
nks"k) &

The fault in the second consideration, of activity without 

own-capability –

66. --- 216izek.k&iQykHkkl dk o.kZUk &

The description of the fallacy-of-the-fruit (phalābhāsa) in the 

valid-knowledge (pramāõa) –

LVI
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67. --- 217iQy dks izek.k ls loZFkk vfHkÂ ekuus ls gkfu &

The fault in considering the fruit (phala) absolutely 

inseparable (abhinna) from the valid-knowledge (pramāõa) –

68. --- 218dYiuk ls izek.k ÃkSj iQy dk O;ogkj djus esa vkifÙk &

Contradiction of the concept of the consequent negation 

(vyāvÃtti, nivÃtti) of the non-fruit (aphala) to establish the 

inseparableness –

69. --- 219dYiukek=k ls iQyO;ogkj u gks ldus esa n`"VkUr &

An example that that the fictional (kālpanika) fruit (phala) 

(of the Buddhists) is not sustainable –

70. --- 220izek.k vkSj mlds iQy esa Hksn dk fu.kZ; &

The conclusion about the valid-knowledge (pramāõa) and its 

fruit (phala) –

71. --- 221izek.k ok mlds iQy esa loZFkk Hksn ekuus ls gkfu &

The fault in considering the fruit (phala) absolutely 

(sarvathā) separable (bhinna) from the valid-knowledge 

(pramāõa) –

72. --- 222leok;&lEcU/ ls izek.k vkSj izek.k&iQy dk fu.kZ; ekuus dk 
fu"ks/ &

The inherence (samavāya) cannot establish that the fruit 

(phala) is absolutely separable (bhinna) from the valid-

knowledge (pramāõa) –

73. --- 223Lo&ij i{k ds lk/u vkSj nw"k.k dh O;oLFkk &

The aptness (sādhana) and the inaptness (dūÈaõa) during the 

course of a debate –

74. --- 225u;kfn rÙoksa ds Lo:i ds fu.kZ; dk mik; &

The standpoint (naya), etc., are the means to ascertain the 

nature of the objects –

--- 226vfUre Hkkouk

The Composer’s Endnote
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vkpk;Z ekf.kD;ufUn fojfpr

ijh{kkeq[k lw=k

Ācārya Māõikyanandi’s

ParīkÈāmukha Sūtra
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Lo;EHkqos ueLrqH;a AA

– Essence of the Jaina Nyāya



Where the means (hetu) of infallible-non-coexistence 
1(anyathānupapatti)  is present, what purpose will the 

2threefold-marks (trairūpya lakÈaõa)  of the means (hetu) – 

attribute of the subject (pakÈa-dharmatva), presence in the 

corroborative-subject (sapakÈa-sattva) and absence in the 

opposite (vipakÈa-vyāvÃtti) – serve? Where the means (hetu) 

of infallible-non-coexistence (anyathānupapatti) is absent, 

what purpose will the threefold-marks (trairūpya lakÈaõa) 

of the means (hetu) serve?

vFkZ & tgks¡ vU;FkkuqiifÙk gsrq gS ogk¡ gsrq dh =kS:irk & 
i{k&/eZRo] li{k&lÙo vkSj foi{k&O;ko`fÙk :i & ls D;k\ 
vkSj tgks¡ vU;FkkuqiifÙk gsrq ugha gS ogk¡ gsrq dh =kS:irk ls 
D;k\

ukU;FkkuqiiUuRoa ;=k r=k =k;s.k fde~ AA

vU;FkkuqiiUuRoa ;=k r=k =k;s.k fde~ A

& lE;DRo m|ksruh dFkk (&ik=kdsljh dh dFkk)]
 ^vkjk/uk dFkk&izcU/e~ (dFkkdks'k)*] i`- 2&3

2 – The Buddhists expound the threefold-marks (trairūpya 

lakÈaõa) of the means (hetu). (see, p. 66)

1 – Infallible-non-coexistence (anyathānupapatti) is defined as: 

‘In absence of the object-to-be-proved (sādhya), the means 

(sādhana) must not exist.’ (see, p. 47, 126)
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 izek.kknFkZlaflf¼LrnkHkklkf}i;Z;% A

 bfr o{;s r;ksyZ{e fl¼eYia y?kh;l% AA

The valid-knowledge (pramāõa) ascertains the true 

nature of objects while the fallacious-knowledge 

(pramāõābhāsa) does the opposite. Therefore, through 

this treatise, I (Ācārya Māõikyanandi) shall characterize, 

as per the earlier authoritative expositions and in brief, 

both these (pramāõa and pramāõābhāsa) for the benefit 

of the uninitiated learners.

* * The Composer’s Intent and Object 

vUo;kFkZ & ¹izek.kkr~º izek.k ls (vFkkZr~ lE;XKku ls) 
¹vFkZlaflf¼%º vFkZ dh lE;d~ izdkj flf¼ gksrh gS rFkk 
¹rnkHkklkr~º mlds vkHkkl ls (vFkkZr~ izek.kkHkkl&feF;kKku ls) 
¹foi;Z;%º foijhr gksrk gS] b"V dh laflf¼ ugha gksrh gS_ ¹bfrº 
blfy, ¹r;ks%º mu nksuksa & izek.k vkSj izek.kkHkkl & ds ¹fl¼e~º 
iwokZpk;ks± ls izfl¼ ,oa iwokZij fojks/ ls jfgr ¹vYiaº laf{kIr 
¹y{eº y{k.k dks ¹y?kh;l%º y?kqtuksa (vYicqf¼;ksa) ds fgrkFkZ 
¹o{;sº eSa (vkpk;Z ekf.kD;ufUn) dgw¡xkA

C H A P T E R – 1

izFke% ifjPNsn%

3
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Ācārya Prabhācandra (circa, the end of the 10th or the beginning of 

the 11th century A.D.), who composed an exhaustive commentary 

‘Prameyakamala Mārtaõça’ on ‘ParīkÈāmukha’, salutes Ācārya 

Māõikyanandi in following words:

It is accepted that Ācārya Māõikyanandi based his ‘ParīkÈāmukha’ on 

BhaÇÇa Akalaôka Deva’s writings. Ācārya Māõikyanandi flourished 

during the end of the 7th or the beginning of the 8th century A.D. [see, 

Ghoshal, Sarat Chandra (1940),‘ParīkÈāmukhaÉ’, pp. xl-xli].

The science-of-thought (Nyāya) has always been an integral part of the 

four constituents (anuyoga) – prathamānuyoga (the study of the 

stories of epochal personages), karuõānuyoga (the study of the 

universe and beyond, the time-cycle, and the stages of soul-existence), 

caraõānuyoga (the foundation for origination, growth and protection 

of conduct for the householder and the ascetic), and dravyānuyoga 

(the study of the objects of the reality) – of the Jaina Scripture. 

However, BhaÇÇa Akalaôka Deva (circa 7th century A.D.) gave the 

science-of-thought (Nyāya) a distinct identity as an independent field 

of study through his masterpiece and profound compositions 

including ‘Tattvārthavārtika’, ‘AÈÇaśatī’, ‘Laghīyastrayī’, ‘Siddhi-

viniścaya’, ‘Nyāyaviniścaya’, and ‘PramāõasaÉgraha’. Even learned 

scholars found these treatises extremely difficult to comprehend, 

what to talk of the uninitiated learners!

EXPLANATORY NOTE

ekf.kD;ufUniniÄtlRizlknkr~Aï

YyksdL; HkkuqdjfoLiqQfjrkn~xok{k% AA2AA  

& vk- izHkkpUæ] ^izes;dey ekrZ.M*

'kkL=ka djksfe ojeYirjkocks/ks

vFk± u ¯d LiqQV;fr izd`ra y?kh;k¡&

vYicqf¼ okyk eSa izHkkpUnzkpk;Z Jh ekf.kD;ufUn xq# ds pj.kdey ds 
izlkn ls Js"B bl izes; (vFkkZr~ fo'o ds inkFkZ) :ih dey dks fodflr 

4
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Ācārya ‘Laghu’ Anantavīrya (circa 12th century A.D.), author of 

‘Prameyaratnamālā’, a comparatively brief commentary on ‘ParīkÈā-

mukha’, salutes Ācārya Māõikyanandi as under:

With the beneficence of the lotus-feet of Ācārya Māõikyanandi, I 

(Ācārya Prabhācandra) having little intellect shall compose this 

treatise to illumine, like the sun, the objects of the reality. It is 

appropriate; does the sunlight that comes in through even a 

small opening not illumine the objects? In the same way, 

through the beneficence of my guru, I, with little intellect, shall 

succeed in composing this treatise.

djus esa ekrZ.M (lw;ZLo:i) ,sls bl 'kkL=k dks djrk gw¡A Bhd gh gS] ns[kks 
txr~ esa NksVk lk >jks[kk Hkh lw;Z&fdj.kksa ls n`f"Vxkspj inkFkks± dks Li"V ugha 
djrk gS D;k\ vFkkZr~ djrk gh gSA oSls gh eSa vYicqf¼ okyk gksdj Hkh 
xq#izlkn ls 'kkL=k dh jpuk djus esa leFkZ gksmQ¡xkA

U;k;fo|ke`ra rLeS ueks ekf.kD;ufUnus AA2AA

& vk- ^y?kq* vuUroh;Z] ^izes;jRuekyk*

vdyÄopks¿EHkks/s#í/zs ;su /herkAï

ftl cqf¼eku~ ekf.kD;ufUn us Hkêvð dyad nso ds opu&:i leqnz ls 
U;k;&fo|k&:i ve`r dks izdV fd;k] mu ekf.kD;ufUn vkpk;Z ds fy, 
gekjk ueLdkj gksA

Salutation to Ācārya Māõikyanandi who has churned the nectar 

of the science-of-thought (Nyāya) from the ocean of the words of 

BhaÇÇa Akalaôka Deva.

••••••••••••••••••••••••
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izek.k dk y{k.k &

The meaning of the valid-knowledge (pramāõa) –

LokiwokZFkZO;olk;kReda Kkua izek.ke~ AA1AA

vUo;kFkZ & ¹LokiwokZFkZO;olk;kRedaº Lo vFkkZr~ vius&vkids rFkk 
ftls fdlh vU; izek.k ls tkuk ugha gS] ,sls inkFkZ ds fu'p; djus 
okys ¹Kkuaº Kku dks ¹izek.kaº izek.k dgrs gSaA

The valid-knowledge (pramāõa) is the definitive 

(vyavasāyātmaka) knowledge of the self (sva) and of the 

things not ascertained earlier (apūrvārtha).

The valid-knowledge (pramāõa) is the knowledge of the self (sva) as 

well as the other objects; it illumines the self (sva) and the other 

objects-of-knowledge (jñeya). The word ‘apūrvārtha’ in the sūtra 

indicates that the nature of these had not been ascertained earlier. The 

word ‘vyavasāyātmaka’ points to definiteness in the ascertainment of 

the objects-of-knowledge (jñeya). The knowledge must be rid of the 

imperfections of doubt (saÉśaya), indefiniteness (vimoha or anadhya-

vasāya), and perversity (viparyaya or vibhrama).

The Doctrine expounds that the valid-knowledge (pramāõa) is not the 

cause of knowledge but knowledge itself. This has been expounded in 

other Jaina texts too:

EXPLANATORY NOTE

lE;XKkua izek.ke~ AA1&8AA

& vk- vfHkuo /eZHkw"k.k ;fr] ^U;k;nhfidk*

lE;d~ Kku dks izek.k dgrs gSa & tks Kku ;FkkFkZ gS] ogh izek.k gSA

••••••••••••••••••••••••
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& vk- mekLokfe ^rÙokFkZlw=k*

efrJqrkofèkeu%i;Z;dsoykfu Kkue~ AA1%9AA 

rRizek.ks AA1%10AA 

efrKku] JqrKku] vof/Kku] eu%i;Z;Kku vkSj dsoyKku & ;s ik¡p Kku gSaA

mijksDr ik¡p izdkj ds Kku gh (nks izdkj ds) izek.k gaSA

These (five kinds of knowledge) are the two types of pramāõa 

(valid-knowledge).

Knowledge is of five kinds – sensory-knowledge (matijñāna), 

scriptural-knowledge (śrutajñāna), clairvoyance (avadhijñāna), 

telepathy (manaÍparyayajñāna), and omniscience (kevalajñāna).

The two types of pramāõa (valid-knowledge) shall be discussed later.

izek.k dk y{k.kkUrj ;k Kku dk izek.kiuk &

The object of the valid-knowledge (pramāõa) –

fgrkfgrizkfIrifjgkjleFk± fg izek.ka rrks Kkueso rr~ AA2AA

vUo;kFkZ & ¹fgº ftl dkj.k ls ¹izek.kaº izek.k ¹fgrkfgr& 
izkfIrifjgkjleFk±º fgr (lq[k) dh izkfIr vkSj vfgr (nq%[k) dk 
ifjgkj (fujkdj.k) djus esa leFkZ gS ¹rr%º ml dkj.k ls ¹rr~º 
og (izek.k) ¹Kkuaº Kku ¹,oº gh gks ldrk gS (vKku:i 
lfUud"kkZfnd ugha)A

Right-knowledge (samyagjñāna) is valid-knowledge (pramāõa).

••••••••••••••••••••••••
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Since pramāõa (valid-knowledge) enables one to acquire 

things favorable and relinquish things unfavorable, 

therefore, it can be nothing but knowledge (jñāna).

The sūtra refutes the view that the valid-knowledge (pramāõa) is the 

connection of the senses (indriya) with the external objects, termed 

sannikarÈa by the Naiyāyika. This connection, being inanimate 

(acetana), does not have the capacity to discern between what is 

favorable and unfavorable or what provides happiness and misery. 

Only the knowledge (jñāna), an attribute (guõa) of the animate 

(cetana) soul (ātmā) has the capacity to discern.

Now, only the knowledge has the capacity to discern between the 

things favorable and unfavorable. That which does not constitute 

knowledge, like a pot, lacks this capacity to discern. The valid-

knowledge (pramāõa) enables one to acquire things favorable and 

relinquish things unfavorable. Thus, pramāõa is knowledge (jñāna) 

itself. Those who seek the favorable and relinquish the unfavorable 

rely on valid-knowledge (pramāõa) and not on their instinct or 

addiction.

Things ‘favorable’ are the objects-of-happiness like the garland and 

cloth, and the causes-of-happiness like the right-knowledge 

(samyagdarśana). Things ‘unfavorable’ are the objects-of-misery like 

the thorn and the causes-of-misery like the false-knowledge 

(mithyādarśana).

EXPLANATORY NOTE

izek.k dk fu'p;kRediuk&

Definiteness in the valid-knowledge (pramāõa) –

rfÂ'p;kReda lekjksifo#¼Roknuqekuor~ AA3AA

8
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vUo;kFkZ & ¹lekjksifo#¼Rokr~º lekjksi (la'k;] foi;Z; vkSj 
vuè;olk;) dk fojks/h gksus ls ¹rr~º og (Kku) ¹fu'p;kRedaº 
fu'p;kRed gS_ ¹vuqekuor~º vuqeku ds lekuA

That [valid-knowledge (pramāõa)] is opposed to the 

fallacies (samāropa) and has definiteness, like the 

inference (anumāna).

The valid-knowledge (pramāõa) must be rid of the fallacies 

(samāropa) of doubt (saÉśaya), indefiniteness (vimoha or anadhyava-
1sāya), and perversity (viparyaya or vibhrama).

Doubt (saÉśaya) means swaying of the mind, not being able to assert 

the true nature of a thing. After acquiring the belief that bondage of 

the virtuous karmas leads to birth in the heavens, entertaining 

skepticism about its validity is an instance of doubt (saÉśaya).

Indefiniteness (vimoha or anadhyavasāya) is vacillation about the 

real nature of a thing due to the shrouding of the intellect. For 

example, when we touch something while moving, we are conscious 

that we have touched something but are unable to determine, with 

certainty, what it was, our knowledge is enshrouded in indefiniteness. 

Not being able to appreciate that every substance has infinite 

attributes, i.e., it is ‘anekāntātmaka’, and even opposite attributes 

exist in it at the same time when viewed from different points-of-view 

– like its substance (dravya), attribute (guõa) and mode (paryāya) – too 

is a case of indefiniteness.

The cognition of an object as something which is contrary to its true 

nature is perversity (viparyaya or vibhrama). For example, if we 

perceive nacre to be silver, or a rope to be a snake, we have the 

knowledge vitiated by perversity.

EXPLANATORY NOTE

1 – see also, ‘Ācārya Māilladhavala’s Õayacakko’, verse 306, p. 151-152.

9
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The sūtra mentions the inference (anumāna) as an illustration of the 

valid-knowledge (pramāõa). To acquire the knowledge of the object-

to-be-proved [the major-term, the probandum (Latin), sādhya, liôgī] 

through a sound means (the middle-term, sādhana or hetu or liôga) is 

called the inference (anumāna). The inference (anumāna) too 

constitutes the valid-knowledge (pramāõa), albeit indirect, as it is free 

from the three kinds of fallacies (samāropa).

The valid-knowledge (pramāõa) is free from these three kinds of 

fallacies (samāropa). When vitiated by these fallacies it no more 

remains the valid-knowledge (pramāõa) but becomes fallacious-

knowledge (pramāõābhāsa).

viwokZFkZ dk leFkZu ;k y{k.k &

The meaning and relevance of ‘not yet ascertained’ 

(apūrvārtha) –

vfuf'prks¿iwokZFkZ% AA4AA

vUo;kFkZ & ¹vfuf'pr%º ftldk fu'p; u gks (ftl inkFkZ dk 
igys fdlh izek.k ls fu'p; ugha fd;k x;k gks) mls ¹viwokZFkZ%º 
viwokZFkZ dgrs gSaA

That which is ‘not yet ascertained’ means ‘apūrvārtha’ 

(the word used earlier in sūtra 1-1).

As mentioned in the ‘Tattvārthasūtra’, sensory-knowledge (mati-

jñāna) goes through four stages while ascertaining the object-of-

EXPLANATORY NOTE
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knowledge. As the knowledge progresses through the initial three 

stages, it remains ‘yet to be ascertained’ and, therefore, ‘apūrvārtha’.

voxzgsgkok;èkkj.kk% AA1%15AA 

& vk- mekLokfe ^rÙokFkZlw=k*

voxzg] bZgk] vok;] vkSj /kj.kk & ;s pkj (ml efrKku ds) Hksn gaSA

Impression (avagraha), inquisitiveness (īhā), comprehension 

(avāya), and retention (dhāraõā), are the four stages [of sensory-

knowledge (matijñāna)].

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 (matijñāna). When there is the meeting of the sense-organ 

and the object, it is first perceived; that is darśana. 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 (īhā). Thus, the desire to know 

more – ‘Is that white object a crane or a flag?’ – is inquisitiveness (īhā). 

Knowing the object, as it is, after ascertaining its particulars is the 

next stage – comprehension (avāya). 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 (dhāraõā) 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 sūtra in the order in which these arise.

Once the object-of-knowledge becomes known through the valid-

knowledge (pramāõa), its further investigation becomes futile.

••••••••••••••••••••••••
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viwokZFkZ dk nwljk y{k.k &

Another meaning of ‘not yet ascertained’ (apūrvārtha) –

n``"Vks¿fi lekjksikÙkkn`d~ AA5AA

vUo;kFkZ & ¹n`"V%º n`"V vFkkZr~ fdlh vU; izek.k ls Kkr inkFkZ 
¹vfiº Hkh ¹lekjksikr~º lekjksi gks tkus ls ¹rkn`dº mlds leku 
vFkkZr~ viwokZFkZ gks tkrk gSA

If the knowledge of an object, known earlier through 

some kind of valid-knowledge (pramāõa), suffers from 

fallacies (samāropa) that object too is ‘not yet 

ascertained’ (apūrvārtha).

The object that has never been ascertained before certainly seeks the 

valid knowledge (pramāõa). However, the object that has been 

ascertained before but if that ascertainment now suffers from fallacies 

(samāropa), that object too seeks fresh valid-knowledge (pramāõa).

Not only the object ‘not yet ascertained’ but also that which has 

previously been ascertained but whose present knowledge is vitiated 

by fallacies (samāropa) falls under the category of ‘not yet ascertained’ 

(apūrvārtha). As the earlier valid-knowledge (pramāõa) gets vitiated 

by doubt (saÉśaya), indefiniteness (vimoha or anadhyavasāya) or 

perversity (viparyaya or vibhrama), the object remains as ‘not yet 

ascertained’ (apūrvārtha). 

EXPLANATORY NOTE

••••••••••••••••••••••••
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LoO;olk; dk leFkZu &

The meaning of ‘svavyavasāya’ –

LoksUeq[kr;k izfrHkklua LoL; O;olk;% AA6AA

vUo;kFkZ & ¹LoksUeq[kr;kº LoUeq[krk&iwoZd (Lo ds vfHkeq[k 
gksdj) ¹LoL;º vius vkidks ¹izfrHkkluaº tkuuk ¹O;olk;%º 
;g LoO;olk; gSA

Knowledge of the self (sva) attained through directing 

attention on the self (sva) is ‘svavyavasāya’.

With each acquisition of the valid-knowledge (pramāõa) one starts 

experiencing the own-self. The knowledge of the external objects 

implies the knowledge of the self; the knowledge illumines the self.

EXPLANATORY NOTE

LoO;olk; dk n`"VkUr &

Illustration of ‘svavyavasāya’ –

vFkZL;so rnqUeq[kr;k AA7AA

vUo;kFkZ & ¹vFkZL;º vFkZ ds ¹boº leku ¹rnqUeq[kr;kº mlds 
(vFkZ ds) vfHkeq[k gksus ls_ vFkkZr~ vFkZ ds leku Lo;a ds mUeq[k 
gksus ls tks Lo;a dk Kku gksrk gS ogh LoO;olk; gSA

13
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As one comes to know the object-of-knowledge (artha) 

after directing attention towards it.

The word ‘tad’ indicates the object-of-knowledge (artha). When the 

man directs attention toward an external object like the pot or the 

cloth his experience at that instant is ‘arthavyavasāya’. Similarly, 

when the man directs attention toward own-soul his experience at 

that instant is ‘svavyavasāya’.

EXPLANATORY NOTE

inkFkZ dks tkuus ds le; gksus okyh izrhfr &

The experience of knowing –

?kVegekReuk osfÁ AA8AA

vUo;kFkZ & ¹vge~º eSa ¹?kVe~º ?kV (?kMs+) dks ¹vkReukº vius 
vkids }kjk ¹osfÁº tkurk gw¡A

I know the pitcher (ghaÇaÉ) through own-soul.

In this sūtra, the words ‘aham’ – ‘I’ – and ‘ātmanā’ – 'own-soul' – 

connote the self (sva). The word ‘ghaÇaÉ’ – the ‘pitcher’ – indicates the 

external-object (para).

‘I’ is the knower (pramātā or kartā). The ‘pitcher’ is the external 

object-of-knowledge (prameya or karma). The ‘process of knowing’ is 

the action (pramiti or kriyā or jñapti). ‘Through own-soul’ is the 

EXPLANATORY NOTE

••••••••••••••••••••••••
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Thus, the process-of-knowing involves both, the self (sva) and the 

externality (para). Valid-knowledge (pramāõa) is, therefore, said to 

illumine the self (sva) as well as the externality (para).

instrument (karaõa). ‘Knowledge gained’ is the (pramāõa). 

dsoy ijO;olk; dk [k.Mu &

Contradiction of the view that knowledge constitutes ‘only 

externalities’ (paravyavasāya) –

deZor~ drZ`dj.kfØ;kizrhrs% AA9AA

vUo;kFkZ & ¹deZor~º deZ ds leku ¹dr`Zdj.kfØ;kizrhrs%º drkZ] 
dj.k] fØ;k dh Hkh izrhfr gksrh gSA
(izek.k@Kku drkZ] deZ] dj.k] fØ;k vkfn lHkh dks tkurk gSA)

Like the object-of-knowledge (karma), one also 

experiences [knows through the valid-knowledge 

(pramāõa)] the knower (kartā), the instrument (karaõa) 

and the process-of-knowing (kriyā).

Through the valid-knowledge (pramāõa) as one knows the object-of-

knowledge (karma – the ‘pitcher’), one also experiences the knower 

(kartā – ‘I’), the instrument (karaõa – ‘own-soul’) and the process-of-

knowing (kriyā – ‘knowledge-acquisition’). There is no contradiction 

in this; everyone experiences it.

It is, therefore, a fallacy to consider the valid-knowledge (pramāõa) as 

the knower of externalities (paravyavasāya) only.

EXPLANATORY NOTE
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'kCnksPpkj.k fcuk gh LoO;olk; dk Li"Vhdj.k &

Knowledge-of-the-self (svavyavasāya) does not depend on 

words –

'kCnkuqPpkj.ks¿fi LoL;kuqHkoueFkZor~ AA10AA

vUo;kFkZ & ¹vFkZor~º inkFkZ ds leku ¹'kCnkuqPpkj.ksº 'kCn dk 
mPpkj.k ugha djus ij ¹vfiº Hkh ¹LoL;º vius&vkidk 
¹vuqHkoue~º vuqHkou gksrk gSA

The experience of the self, like the object-of-knowledge, 

takes place without utterance of words.

We experience the visible (direct) or invisible (indirect) objects-of-

knowledge – a pitcher or a delectable food-item – without the necessity 

of hearing words that connote these objects. In the same way, in 

thoughts like ‘I shall do this,’ or ‘I have done this,’ we experience the 

knowledge of ‘I’ (the kartā) and ‘own-soul’ (the karaõa) without the 

necessity of hearing any words pointing to that knowledge.

EXPLANATORY NOTE

'kCnksPpkj.k fcuk Hkh Loizrhfr dh iqf"V &

‘Knowledge-of-the-self (svavyavasāya) does not depend on 

words’ – further explanation –

dks ok rRizfrHkkflueFkZeè;{kfePNaLrnso rFkk

usPNsr~ AA11AA

16
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vUo;kFkZ & ¹d% okº dkSu ,slk (ykSfdd ;k ijh{kd) iq#"k gS tks 
¹rRizfrHkkflue~ vFkZe~º ml Kku ls izfrHkkflr gq, inkFkZ dks 
¹vè;{ke~º izR;{k ¹bPNr~º ekurk gqvk ¹rnsoº ml Kku dks gh 
¹rFkkº mlh rjg izR;{k ¹uº u ¹bPNsr~º Lohdkj djsA

Who would not wish to see or accept knowledge itself as a 

real object-of-knowledge while admitting that the 

external objects-of-knowledge that it illumines are real?

When knowledge has the ability to illumine the external objects-of-

knowledge it must have the ability to illumine the self. If knowledge 

were incapable to know the self it will be incapable to know the 

external objects-of-knowledge; the pitcher does not know the self and, 

therefore, does not know the others.

EXPLANATORY NOTE

Lo dh izrhfr dh iqf"V dk mnkgj.k &

An example of the above (the ability to illumine the self) –

iznhior~ AA12AA

vUo;kFkZ & ¹iznhior~º nhid ds lekuA

Like the lamp.

The lamp, if not visible and real in itself, would not be able to illumine 

EXPLANATORY NOTE
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In the same way, the valid-knowledge (pramāõa), if not real in itself, 

would not be able to bring about the reality or knowledge of the 

external objects-of-knowledge. Thus, knowledge illumines the self 

(sva) as well the others (para) and no externalities are needed to 

illumine it.

and make the other objects visible. If the lamp in itself were not visible, 

another lamp would be required to make it visible. This is not the case. 

Thus, the lamp illumines the self as well as the externalities.

izek.k ds izkek.; dk fu.kZ; &

Validity of the (valid) knowledge (pramāõa) –

rRizkek.;a Lor% ijr'p AA13AA

vUo;kFkZ & ¹rRizkek.;aº ml izek.k dh izek.krk (okLrfodrk) 
¹Lor%º vius vki ls ¹pº vkSj ¹ijr%º ij ls gksrh gSA 

(izek.k dh og izek.krk vH;kl&n'kk esa vius vki ls vkSj 
vUkH;kl&n'kk esa ij ls gksrh gSA)

The validity of the valid-knowledge (pramāõa) is through 

self (sva) and through others (para).

A sūtra consists of minimum words and, in some cases, it is essential to 

add contextual words in order to understand its meaning. In the 

present case, the meaning of the sūtra should be understood as: The 

validity of the valid-knowledge (pramāõa) is through self (sva) for the 

EXPLANATORY NOTE
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18

ijh{kkeq[k lw=kParīkÈāmukha Sūtra



one who is adept and through others (para) for the one who is 

untrained.

This can be further understood as follows: In the initial stage, the 

validity of the valid-knowledge (pramāõa) is through others (para) as 

the person lacks the knowledge of the particular cause (kāraõa) and 

effect (kārya) relationship. As the person becomes adept, he does not 

require help of others to establish the validity of his knowledge.

An example will make this clear. A thirsty man in a place that he 

frequents does not have to ask anyone the whereabouts of the source 

of drinking water. This is the state-of-adeptness (abhyāsa daśā); here 

the validity of the knowledge is established through self (sva). But the 

same thirsty man in an unfamiliar place must either ask a local person 

or draw inference (anumāna) from certain external indicators for the 

whereabouts of the source of drinking water. This is the untrained-

state (anabhyāsa daśā); here the validity of the knowledge is 

established through others (para).

] ] ]

bfr izFke% ifjPNsn% lekIr%

This concludes Chapter-1.

••••••••••••••••••••••••
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C H A P T E R – 2

f}rh;% ifjPNsn%

izek.k ds Hksn &

Kinds of the valid-knowledge (pramāõa) –

rn~}s/k AA1AA

vUo;kFkZ & ¹rr~º og izek.k ¹}s/kº nks izdkj dk gSA

That [valid-knowledge (pramāõa)] is of two kinds.

The valid-knowledge (pramāõa) is of two kinds. These two kinds of 

valid-knowledge (pramāõa) have subdivisions though. 

EXPLANATORY NOTE

izek.k ds nks Hksnksa dk Li"Vhdj.k &

Details of the two kinds of the valid-knowledge (pramāõa) –

izR;{ksrjHksnkr~ AA2AA

vUo;kFkZ & ¹izR;{ksrjHksnkr~º izR;{k vkSj brj (vFkkZr~ ijks{k) ds 
Hksn ls izek.k nks izdkj dk gSA

••••••••••••••••••••••••
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The divisions of valid-knowledge (pramāõa) are the direct 

(pratyakÈa) and the other [called, the indirect (parokÈa)].

The valid-knowledge (pramāõa) has two divisions: the direct 

(pratyakÈa) and the indirect (parokÈa).

Ācārya Umāsvāmi has mentioned the same in ‘Tattvārthasūtra’:

EXPLANATORY NOTE

vk|s ijks{ke~ AA1%11AA 

& vk- mekLokfe ^rÙokFkZlw=k*

izkjEHk ds nks vFkkZr~ efrKku vkSj JqrKku ijks{k izek.k gaSA

The first two kinds of knowledge are indirect (parokÈa) 

knowledge (jñāna).

izR;{keU;r~ AA1%12AA 

& vk- mekLokfe ^rÙokFkZlw=k*

'ks"k rhu vFkkZr~ vof/Kku] eu%i;Z;Kku vkSj dsoyKku izR;{k izek.k gaSA

The remaining (three) constitute direct (pratyakÈa) knowledge 

(jñāna).

Ācārya  Samantabhadra, in ‘ĀptamīmāÉsā’, has drawn another 

distinction between the two kinds of the valid-knowledge (pramāõa): 

without-gradation (akramabhāvī) and with-gradation (kramabhāvī).

rÙoKkua izek.ka rs ;qxiRloZHkklue~ A

ØeHkkfo p ;TKkua L;k}knu;laLÑre~ AA101AA

& vk- leUrHkæ ^vkIrehekalk*

••••••••••••••••••••••••
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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 

pramāõa (lit., the method of knowledge). Pramāõa is of two 

kinds: first, direct (pratyakÈa) – omniscience (kevalajñāna) – 

which knows the whole range of objects of knowledge 

simultaneously, without-gradation (akramabhāvī), and second, 

indirect (parokÈa), which knows the objects of knowledge 

partially and in succession (kramabhāvī). Knowledge in 

succession features the doctrine-of-conditional-predication 

(syādvāda), and ascertainment, without contradiction, of one 

particular state or mode of the object, called naya.

lkekU;kFkZ & gs Hkxou~ ! vkids er esa rÙoKku dks izek.k dgk x;k gSA 
rÙoKku nks izdkj dk gS & vØeHkkoh vkSj ØeHkkohA tks Kku ,d lkFk 
(;qxir~) lEiw.kZ inkFkks± dks tkurk gS] ,slk izR;{k dsoyKku vØeHkkoh gSA 
tks Kku (efrKku vkfn) Øe ls inkFkks± dks tkurk gS og ØeHkkoh gSA 
ØeHkkoh Kku L;k}kn vkSj u; nksuksa ls laLÑr gksrk gSA

izR;{k izek.k dk y{k.k &

The mark of the direct (pratyakÈa) valid-knowledge 

(pramāõa) –

fo'kna izR;{ke~ AA3AA

vUo;kFkZ & ¹fo'knaº fo'kn vFkkZr~ fueZy vkSj Li"V Kku dks 
¹izR;{kaº izR;{k (izek.k) dgrs gSaA

The knowledge that is ‘viśada’ – unambiguous (nirmala, 

spaÈÇa) –  is the direct (pratyakÈa) [valid-knowledge 

(pramāõa)].

••••••••••••••••••••••••
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Ācārya Kundakunda, in his Invocation (maôgalācaraõa) of ‘Paôcāsti-
1kāya-saÉgraha’  has used the adjective ‘viśada’ for the Words of Lord 

‘Jina’. Ācārya Jayasena, in his commentary ‘TātparyavÃtti’, has 

explained the meaning of the word ‘viśada’ briefly thus:

EXPLANATORY NOTE

Futher, the Words of the ‘Jina’ are ‘viśada’ – unambiguous 

(nirmala, spaÈÇa) – because these do not suffer from 

inconsistency between an earlier and a subsequent statement 

(pūrvāpara virodha).

The Words of the ‘Jina’ are ‘viśada’ – unambiguous (nirmala, 

spaÈÇa) – as these are without the imperfections of doubt 

(saÉśaya), indefiniteness (vimoha or anadhyavasāya), and 

perversity (viparyaya or vibhrama).

And, the Words of the ‘Jina’ are ‘viśada’ – unambiguous 

(nirmala, spaÈÇa) – because of the splendour of his divine 

discourse (divyadhvani).

The Words of the ‘Jina’ are ‘viśada’ – unambiguous (nirmala, 

spaÈÇa) – also because these expound the nature of the pure soul-

substance (jīvāstikāya) which is integral to the seven realities 

(tattva), the nine objects (padārtha), the six substances (dravya), 

and the five substances with bodily-existence (astikāya).

1 – see, Jain, Vijay K. (2020), ‘Ācārya Kundakunda’s Paôcāstikāya-

saÉgraha – The Jaina Metaphysics’, p. 5-6.

oS'k| dk y{k.k &

The mark of unambiguity (vaiśadya) –

izrhR;UrjkO;o/kusu fo'ks"koÙk;k ok izfrHkklua
oS'k|e~ AA4AA

••••••••••••••••••••••••
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vUo;kFkZ & ¹izrhR;UrjkO;o/kusuº nwljs (vU;) Kku ds O;o/ku 
(vUrjky) ls jfgr ¹okº vkSj ¹fo'ks"koÙk;kº fo'ks"krk ls gksus okys 
¹izfrHkklue~º izfrHkkl (tkuus) dks ¹oS'k|e~º oS'k| (fo'knrk) 
dgrs gSaA 

Unambiguity (vaiśadya) is the knowledge that is 

independent of obstruction from others, i.e., without any 

intermediary, and knows in entirety (viśeÈatā).

The word ‘pratītyantara’ in the sūtra means variation in knowledge; 

this variation does not take place in unambiguous (viśada) knowledge. 

Unambiguous (viśada) knowledge, thus, is not dependent on inputs 

from other forms of knowledge and knows the object-of-knowledge in 

its entirety, like its form and colour. Unambiguous (viśada) knowledge 

is clear (nirmala, spaÈÇa).

The knowledge that relies on others is indirect (parokÈa) – including 

remembrance (smÃti), recognition (pratyabhijñāna), induction 

(argument or reasoning, tarka), inference (anumāna) and the 

Scripture (āgama).

EXPLANATORY NOTE

lkaO;ogkfjd izR;{k dk dkj.k vkSj y{k.k &

The mark of the mundane-direct (sāÉvyavahārika-

pratyakÈa) knowledge (jñāna) –

bfUæ;kfufUæ;fufeÙka ns'kr% lkaO;ogkfjde~ AA5AA

vUo;kFkZ & ¹bfUæ;kfufUæ;fufeÙkaº bfUæ; vkSj vfufUæ; (eu) ds 

••••••••••••••••••••••••
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fufeÙk ls gksus okys ¹ns'kr%º ,dns'k ls (fo'kn) Kku dks 
¹lkaO;ogkfjde~º lkaO;ogkfjd izR;{k dgrs gSaA

The knowledge obtained with the help of the senses 

(indriya) and the mind (mana) is partially (ekadeśa) 

unambiguous (viśada) – with respect to some part only – 

and is called the mundane-direct (sāÉvyavahārika-

pratyakÈa) knowledge.

As expounded in Ācārya Umāsvāmi’s ‘Tattvārthasūtra’, sensory-

knowledge (matijñāna) – is caused by the senses (indriya) and the 

mind (mana). (sūtra 1:14). In sūtra 1:11, Ācārya Umāsvāmi has called 

it indirect (parokÈa) knowledge.

The soul is of the nature of knowledge. However, together with the 

destruction-cum-subsidence (kÈayopaśama) of the knowledge-

obscuring karmas, the soul, by itself, is unable to know the objects. 

And that which acts as the instrument for acquisition of knowledge by 

the soul in that stage is the sense (indriya). Or that which causes the 

knowledge of hidden objects is the sign (liôga). Accordingly, that which 

promotes the knowledge of the subtle soul, is the sense (indriya). For 

instance, smoke is the cause of the knowledge of the fire. Similarly, the 

senses, such as the touch (sparśa), etc., cannot exist without the soul. 

Hence by means of those senses the existence of the soul is inferred. 

Or, ‘indra’ is the word denoting name-karma (nāmakarma). The 

senses (indriya) are built by that. The words ‘anindriya’, ‘mana’, 

‘antaÍkaraõa’ are synonyms and refer to the mind.

The sense-organs perceive objects within a limited range, and the 

perception lasts for a long time. But the mind is not like these. Objects 

that are perceived by the senses as well as those not perceived by the 

senses are subject to mental cognition. Though the mind is also the 

EXPLANATORY NOTE

25
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In the present sūtra, sensory-knowledge (matijñāna) has been called 

the mundane-direct (sāÉvyavahārika-pratyakÈa) knowledge since 

conventionally it brings about clarity in some respects – it is partially 

(ekdeśa) unambiguous (viśada). In absolute terms, however, sensory-

knowledge (matijñāna) is indirect (parokÈa) knowledge.

Sensory-knowledge (matijñāna) has four stages – impression 

(avagraha), inquisitiveness (īhā), comprehension (avāya) and 

retention (dhāraõā).

sign (liôga) of the soul (indra), it neither cognizes objects within a 

limited range nor does the mental attitude remain for long (it changes 

quickly). The mind is described as an internal sense. In investigating 

good and evil and in remembrance, etc., the mind is not dependent on 

the senses. Nor is the mind seen outwardly like the eyes, etc. So it is 

called the internal sense.

inkFkZ vkSj izdk'k dks Kku ds dkj.kRo dk fu"ks/ &

The object (artha, padārtha) and the light (prakāśa) are 

not the causes of knowledge –

ukFkkZyksdkS dkj.ka ifjPNs|RokÙkeksor~ AA6AA

vUo;kFkZ & ¹vFkkZyksdkSº vFkZ (inkFkZ) vkSj vkyksd (izdk'k) Kku 
ds ¹dkj.kaº dkj.k ¹uº ugha gSa ¹ifjPNs|Rokr~º D;ksafd ;s 
ifjPNs| vFkkZr~ Kku ds fo"k; gSa & tkuus ;ksX; Ks; gSaA (tks Kku dk 
fo"k; gksrk gS] og Kku dk dkj.k ugha gksrk) ¹reksor~º tSls 
vU/dkjA

The object (artha, padārtha) and the light (prakāśa) are 

not the causes of knowledge; these are objects-of-

••••••••••••••••••••••••
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knowledge (paricchedya, jñeya), like the darkness 

(andhakāra).

The object (artha, padārtha) and the light (prakāśa) are the subjects 

(viÈaya), not the causes (kāraõa), of knowledge. As an illustration, 

darkness (andhakāra) is the subject (viÈaya) of knowledge, not its 

cause (kāraõa). We know darkness but darkness does not help us in 

our knowledge of objects.

If the object (artha, padārtha) be considered the cause of knowledge, 

the scope of knowledge will get limited only to the existing objects; the 

objects that have vanished or are yet to originate will be out of its 

purview. Similarly if the light (prakāśa) be considered the cause of 

knowledge, one will be able to know nothing in darkness; darkness 

itself will be outside the scope of knowledge.

EXPLANATORY NOTE

lw=kksDr blh lkè; dks fl¼ djus ds fy, nwljh ;qfDr;k¡ &

The above sūtra, explained further –

rnUo;O;frjsdkuqfo/kukHkkokPp 
ds'kks.MqdKkuoÂDr×pjKkuoPp AA7AA

vUo;kFkZ & ¹rnUo;O;frjsdkuqfo/kukHkkokr~ pº mu vFkZ (inkFkZ) 
vkSj vkyksd (izdk'k) dk Kku ds lkFk vUo; vkSj O;frjsd ds 
vuqlj.k (lEcU/) dk vHkko gksus lsA ¹ds'kks.MqdKkuor~º tSls 
ds'kksa esa gksus okys m.Mqd (ePNj) ds Kku ds leku ¹pº rFkk 
¹uDr×pjKkuor~º uÙkQapj (jkf=k esa pyus okys) mywd] pexknM+ 

27
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vkfn ds Kku ds lekuA

The object (artha, padārtha) and the light (prakāśa) 

cannot be the cause (kāraõa) of the knowledge – the 

effect or kārya – as their relationship exhibits neither 

infallible-affirmation (anvaya) nor infallible-negation 

(vyatireka). Illustrations are the knowledge of the 

mosquitoes on head-hair, and the knowledge of the 

nocturnal animals (like the owl and the bat) which are 

active at night.

The knowledge (jñāna) has no such relationship, infallible-

affirmation (anvaya) and infallible-negation (vyatireka), with the 

object (artha, padārtha). The example given in the sūtra is of the flying 

mosquitoes on the head-hair. One can mistake the flying hair on the 

head for flying mosquitoes; one fails to know the true object-of-

knowledge, i.e., the hair. Infallible-affirmation (anvaya) is absent here 

Infallible-affirmation (anvaya) is when in the presence of the cause 

(kāraõa) the effect (kārya) must exist. Or, infallible-affirmation 

(anvaya) indicates infallible-concomitance (vyāpti) of the object-to-be-

proved (sādhya) with the means (sādhana). Illustration: ‘There is the 

fire (sādhya) on the hill because there is the smoke (sādhana).’

Infallible-negation (vyatireka) is when in the absence of the cause 

(kāraõa) the effect (kārya) must not exist. Or, infallible-negation 

(vyatireka) indicates infallible-non-existence of the means (sādhana) 

in the absence of the object-to-be-proved (sādhya). Illustration: 

‘Wherever there is no fire (absence of sādhya), there is no smoke 

(absence of sādhana).’

First, meaning of the terms infallible-affirmation (anvaya) and 

infallible-negation (vyatireka):

EXPLANATORY NOTE

••••••••••••••••••••••••
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as in the presence of the cause (kāraõa) the effect (kārya) has not been 

ascertained. On the other hand, one can mistake flying mosquitoes on 

head for flying hair; one fails to know the true object-of-knowledge, 

i.e., the mosquitoes. Infallible-negation (vyatireka) is absent here as in 

the absence of the cause (kāraõa) the effect (kārya) has been 

ascertained.

The knowledge (jñāna) has no such relationship, infallible-

affirmation (anvaya) and infallible-negation (vyatireka), with the light 

(prakāśa) too. The example given in the sūtra is of the nocturnal 

animals (like the owl and the bat) which are active at night. In 

presence of the light of the day – the cause (kāraõa) – these animals fail 

to know the object-of-knowledge – the effect (kārya). Infallible-

affirmation (anvaya), therefore, is absent here. On the other hand, at 

night (in absence of the light of the day) – the cause (kāraõa) – these 

animals are able to know the object-of-knowledge – the effect (kārya). 

Infallible-negation (vyatireka) is absent here as in the absence of the 

cause (kāraõa) the effect (kārya) has been ascertained.

Kku ds vFkZtU;rk vkSj vFkkZdkjrk dk [k.Mu &

The knowledge is neither due to the object nor does it take 

the form of the object –

vrTtU;efi rRizdk'kda iznhior~ AA8AA

vUo;kFkZ & ¹vrTtU;e~º vFkZ ls ugha mRiÂ gqvk ¹vfiº Hkh Kku 
¹rRizdk'kdaº ml vFkZ dk izdk'kd gS_ ¹iznhior~º nhid ds 
lekuA

Although not produced by the object (artha, padārtha), 

the knowledge (jñāna) illumines the object; like the lamp.

••••••••••••••••••••••••
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The word ‘atad janya’ in the sūtra means ‘not produced by that’; the 

knowledge (jñāna) is not produced by the object (artha, padārtha). 

The phrase ‘not produced by that’ should also include ‘does not take 

its form’; the knowledge does not take the form of the object (artha, 

padārtha).

In both cases, the illustration of the lamp is applicable. Just as the 

lamp is neither produced by the object nor does it take the form of the 

object but illumines the object; the knowledge too is neither produced 

by the object nor does it take the form of the object but knows the 

object.

EXPLANATORY NOTE

vrTtU; vkSj vrnkdkj gksus ij Hkh izfrfu;rkFkZ tkuus dk dkj.k &

The cause of knowing the object-of-knowledge –

Lokoj.k{k;ksi'key{k.k;ksX;r;k fg izfrfu;reFk± 
O;oLFkki;fr AA9AA

vUo;kFkZ & ¹fgº ftl dkj.k ls (izR;{k&izek.k) ¹Lokoj.k&
{k;ksi'key{k.k;ksX;r;kº vius vkoj.kdeZ ds {k;ksi'ke y{k.k 
okyh ;ksX;rk ds }kjk ¹izfrfu;reFkZe~º izfrfu;r inkFkks± dks tkuus 
dh ¹O;oLFkki;frº O;oLFkk djrk gSA

By its own capability, whose mark is destruction-cum-

subsidence (kÈayopaśama) of the self-enveloping 

(svāvaraõa) karmas, the direct-knowledge (pratyakÈa-

pramāõa) establishes the nature of each object (artha, 

padārtha).

30
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Every mundane soul is enveloped by numerous knowledge-obscuring 

(jñānāvaraõīya) and effort- or energy-obstructing (vīryāntarāya) 

karmas. As the destruction-cum-subsidence (kÈayopaśama) of these 

karmas takes place, the soul, on its own, attains the capability to know. 

As the knowledge-obscuring karma appertaining to any particular 

object-of-knowledge is destroyed, the knowledge of that object 

manifests in the soul without the help of the external means like the 

object (artha, padārtha) itself and the light (prakāśa). The knowledge, 

thus, is neither produced by the object nor takes the form of the object; 

it knows the object.

The destruction (kÈaya) and subsidence (upaśama) of the enveloping 

karmas is the real cause of the direct-knowledge (pratyakÈa-pramāõa). 

The destruction (kÈaya) and subsidence (upaśama) of the karmas are 

the marks of the capability of the soul to attain the direct-knowledge 

(pratyakÈa-pramāõa); only in this manner the nature of each object is 

established. The word ‘direct’ – pratyakÈa – is not mentioned in the 

sūtra; this needs to be inferred from the previous sūtra.

EXPLANATORY NOTE

dkj.k gksus ls Ks;:irk ekuus dk fujkdj.k &

Refutation of the view that ‘the causes (kāraõa) of 

knowledge are the objects-of-knowledge (jñeya)’ –

dkj.kL; p ifjPNs|Ros dj.kkfnuk O;fHkpkj% AA10AA

vUo;kFkZ & ¹dkj.kL;º (Kku dk) dkj.k ¹pº vkSj 
¹ifjPNs|Rosº Kku dks mRiÂ gksus :i (Ks;) fo"k; ekuus ij 
¹dj.kkfnukº dj.kkfn (bfUæ;kfn) ls ¹O;fHkpkj%º nks"k vkrk gSA

(D;ksafd bfUæ;k¡ Kku dk dkj.k rks gSa ijUrq fo"k; ugha gS] vFkkZr~ 

••••••••••••••••••••••••
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bfUæ;k¡ vius vkidks ugha tkurh gSaA)

The view that ‘the cause (kāraõa) of knowledge itself is 

the object-of-knowledge (jñeya)’ carries with it the fault 

of transgression (vyabhicāra) when applied to the 

instruments (karaõa) of knowledge. The senses (indriya), 

the instruments (karaõa) of knowledge, are the cause 

(kāraõa) of knowledge but not themselves the objects-of-

knowledge (jñeya); these do not know themselves.

Let us analyze the inference (anumāna) mentioned above: ‘the cause 

(kāraõa) of knowledge itself is the object-of-knowledge (jñeya)’. Here, 

to be the cause is the means (hetu) and to be the object (viÈaya) is the 

thing to-be-proved (sādhya). The senses (indriya) satisfy the 

requirement of the means (hetu) as these are the causes (kāraõa) of 

knowledge. However, the senses (indriya) fail to satisfy the criterion of 

the object (viÈaya) of knowledge since the senses are not known though 

own-senses. This is the reason for the fault of transgression 

(vyabhicāra). The fault of transgression (vyabhicāra) happens when 

the means (hetu) is present but the thing to-be-proved (sādhya) is 

absent.

EXPLANATORY NOTE

eq[;&izR;{k izek.k dk y{k.k &

The mark of the supreme-direct (mukhya-pratyakÈa) valid-

knowledge (pramāõa) –

lkexzhfo'ks"kfo'ysf"krkf[kykoj.kerhfUæ;e'ks"krks
eq[;e~ AA11AA

32
••••••••••••••••••••••••

ijh{kkeq[k lw=kParīkÈāmukha Sūtra



vUo;kFkZ & ¹lkexzhfo'ks"kfo'ysf"krkf[kykoj.ke~º lkexzh&fo'ks"k 
(lqæO;] lq{ks=k] lqdky vkSj lqHkko) ds }kjk nwj gks x;s gSa lEiw.kZ 
vkoj.k ftlds] ,slk og ¹vrhfUæ;e~º vrhfUnz; (bfUæ;krhr) 
¹v'ks"kr%º iw.kZ:i ls fo'kn@fueZy (Kku) ¹eq[;e~º eq[;&izR;{k 
gS& dsoyKku gSA

When all envelopments (āvaraõa) are eliminated on the 

availability of special concomitances, the sense-

independent (atīndriya) and completely unambiguous 

(nirmala, spaÈÇa), supreme-direct (mukhya-pratyakÈa) 

knowledge – kevalajñāna – manifests.

Special concomitances are the object (dravya), space (kÈetra), time 

(kāla) and nature or condition (bhāva). On availability of these 

concomitances the supreme-direct (mukhya-pratyakÈa) knowledge 

manifests. What is the nature of this knowledge? It is sense-

independent (atīndriya). Without the help of the senses it is able to 

know all object-of-knowledge (jñeya). Further, it is completely 

unambiguous (nirmala, spaÈÇa).

When the soul is absolutely without envelopment (āvaraõa), in its 

perfection, the only knowledge that subsists is omniscience 

(kevalajñāna) – the supreme (mukhya) or soul-based (pārmārthika) 

direct (pratyakÈa) knowledge.

EXPLANATORY NOTE
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ikjek£Fkd&izR;{k (eq[;&izR;{k) ds iw.kZ oS'k| esa gsrq &

The cause of total unambiguity (nirmalatā, spaÈÇatā) in the 

soul-based (pārmārthika) knowledge –

lkoj.kRos dj.ktU;Ros p izfrcU/lEHkokr~ AA12AA

vUo;kFkZ & (D;ksafd) ¹lkoj.kRosº vkoj.k lfgr ¹pº vkSj 
¹dj.ktU;rsº bfUæ;&tfur ekuus ij ¹izfrcU/lEHkokr~º (Kku 
dk) izfrcU/ laHko gS (Kku esa vfo'knrk laHko gS)A

Because, when the knowledge is with envelopment 

(āvaraõa) and is engendered by the senses (karaõa or 

indriya) there is the possibility of its impediment 

(pratibandha).

So long as the knowledge (jñāna) is with envelopment (āvaraõa) and is 

produced by the senses (karaõa or indriya) there is the possibility of its 

impediment (pratibandha). When all envelopments are removed and 

when there is no dependence on the senses, the sense-independent 

(atīndriya), completely unambiguous (nirmala, spaÈÇa) knowledge 

manifests that reflects absolutely clearly, as if placed on own-palm, all 

objects – animate and inanimate – of the three-worlds and the three-

times. Therefore, for the knowledge to be absolutely unambiguous 

(nirmala, spaÈÇa) it is essential that it is without-envelopment 

(nirāvaraõa) and is sense-independent (atīndriya).

One may raise a doubt that this definition of the supreme (mukhya) 

and direct (pratyakÈa) knowledge will exclude clairvoyance (avadhi-

jñāna) and telepathy (manaÍparyaya-jñāna) as these do not 

encompass all objects of the three-worlds and the three-times. The 

EXPLANATORY NOTE
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Thus, the sense-independent (atīndriya), supreme (mukhya) and 

direct (pratyakÈa) knowledge is of three kinds – omniscience (kevala-

jñāna), clairvoyance (avadhijñāna) and telepathy (manaÍparyaya-

jñāna). This direct (pratyakÈa) knowledge is produced by the soul itself 

without the help of the externalities like the senses (indriya) and the 

light (prakaśa); it is, therefore, called sense-independent (atīndriya).

answer is that these two kinds of knowledge although are only 

partially (ekadeśa) direct (pratyakÈa) but are absolutely unambiguous 

(nirmala, spaÈÇa) in respect of their own subject-matter. The 

definition does not suffer from the fault (doÈa) of under-pervasiveness 
1(avyāpti) .

Sensory-knowledge (matijñāna) and scriptural-knowledge (śruta-

jñāna) are not even partially (ekadeśa) direct (pratyakÈa) and, 

therefore, do not fall under the scope of the supreme (mukhya) and 

direct (pratyakÈa) knowledge. The definition does not suffer from the 
2fault (doÈa) of over-pervasiveness (ativyāpti) .

1. Under-pervasiveness (avyāpti) – the mark (lakÈaõa) is not universally 

found in the object (lakÈya).

2. Over-pervasiveness (ativyāpti) – the mark (lakÈaõa) is also found outside 

the object (lakÈya).

See Fig.-1 on the next page for a summary of the direct (pratyakÈa) 

valid-knowledge, as described in Chapter-2.

••••••••••••••••••••••••
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valid-knowledge

(pramāõa)

direct

(pratyakÈa)

indirect

(parokÈa)

mundane-direct

(sāÉvyavahārika-pratyakÈa)

Sensory-knowledge

(matijñāna)

supreme-direct

(pārmārthika- or mukhya-pratyakÈa)

omniscience

(kevalajñāna)

clairvoyance

(avadhijñāna)

telepathy

(manaÍparyayajñāna)

] ] ]

bfr f}rh;% ifjPNsn% lekIr%

This concludes Chapter-2.

Fig.-1

Summary of the direct (pratyakÈa) valid-knowledge (pramāõa)

[obtained with the

help of

the senses (indriya)

and the mind (mana)]

[sense-independent

(atīndriya),

infinite (sakala)]

[sense-independent

(atīndriya),

finite (vikala)]

(see Fig.-4, p. 134,

for details)
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C H A P T E R – 3

r`rh;% ifjPNsn%

ijks{k dk y{k.k vkSj fu.kZ; &

The mark of the indirect (parokÈa) valid-knowledge 

(pramāõa) –

ijks{kferjr~ AA1AA

(tks izR;{k ls brj vFkkZr~ fHkUu gS] og ijks{k izek.k gSA)

vUo;kFkZ & ¹brjr~º fHkUu ¹ijks{ke~º ijks{k gSA 

That which is different from the direct (pratyakÈa) is the 

indirect (parokÈa) [valid-knowledge (pramāõa)].

The word ‘itara’ in the sūtra means ‘different’. Different from the 

earlier-mentioned direct (pratyakÈa) knowledge is indirect (parokÈa) 

knowledge. Thus, knowledge that is ambiguous (aviśada) is indirect 

(parokÈa) valid-knowledge (pramāõa).

EXPLANATORY NOTE

ijks{k ds dkj.k vkSj Hksn &

The causes and divisions of indirect (parokÈa) knowledge –

izR;{kkfnfufeÙka Le`frizR;fHkKkurdkZuqekukxe Hksne~ AA2AA
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vUo;kFkZ & ¹izR;{kkfnfufeÙkaº izR;{k vkfn ftlds fufeÙk gSa rFkk 
¹Le`fr&izR;fHkKku&rdkZuqekukxeº Le`fr] izR;fHkKku] rdZ] vuqeku 
vkSj vkxe ¹Hksne~º (,sls ik¡p) Hksn okyk (ijks{kKku gS)A

The indirect (parokÈa) knowledge is that which is caused 

by direct (pratyakÈa), etc., and has these divisions: 

remembrance (smÃti), recognition (pratyabhijñāna), 

inductive-reasoning (tarka), inference (anumāna), and 

the Scripture (āgama).

Inductive-reasoning (tarka) rests on the existence of infallible-

concomitance (avinabhāva) between the object-to-be-proved (sādhya) 

and the means (sādhana). For inductive-reasoning (tarka), the 

instrumental causes are the direct (pratyakÈa), the remembrance 

(smÃti) and the recognition (pratyabhijñāna). On direct observance of 

the smoke coming out of the fire in his kitchen, a man is able to relate 

the smoke with the fire. When he observes the smoke somewhere else, 

through recognition (pratyabhijñāna), he reasons out that there must 

To remember something that has been experienced earlier is 

remembrance (smÃti). This implies that for remembrance (smÃti) the 

direct (pratyakÈa) instrumental-cause (nimitta) is the retention 

(dhāraõā) of the earlier experience.

Recognition (pratyabhijñāna) means to note that ‘It is the same thing 

that I had seen earlier’. Therefore, the instrumental causes of 

recognition (pratyabhijñāna) are the remembrance (smÃti), and the 

present vision, a kind of direct (pratyakÈa) knowledge.

The knowledge that is marked by ambiguity (aviśadatā) is indirect 

(parokÈa) knowledge. Direct (pratyakÈa) knowledge, etc., are the 

instrumental causes (nimitta) of the five divisions of indirect (parokÈa) 

knowledge mentioned in the sūtra. This is explained below:

EXPLANATORY NOTE
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be the fire in the vicinity, and finds it. With repeated observation of 

such incidents, he forms a generalization in his mind that wherever 

there is the smoke there is the fire and wherever there is no fire there 

is no smoke. The development of this sense of infallible-concomitance 

(avinabhava) in the mind between the fire and the smoke is called the 

inductive-reasoning (tarka). In simple terms, the inductive-reasoning 

(tarka) is using specific observations to reach a broad conclusion.

The same person, later on, sees the smoke coming out from the top of a 

hill. With his previous inductive-reasoning (tarka) he infers that there 

must be the fire on the hill. This way, from the means (sādhana), i.e., 

the smoke, he ascertains the knowledge of the object-to-be-proved 

(sādhya), i.e., the fire. This is called the inference (anumāna). In the 

inference (anumāna), therefore, the instrumental causes (nimitta) are 

the direct (pratyakÈa), the remembrance (smÃti), the recognition 

(pratyabhijñāna) and the inductive-reasoning (tarka).

The knowledge of the reality got through the Word of the Omniscient 

Lords (āpta) and its exposition, etc., is the Scripture (āgama). The 

instrumental causes of this knowledge – the Scripture (āgama) – are 

the correct interpretation of the Word of the Omniscient Lords (āpta) 

and the remembrance (smÃti).

Le`fr&izek.k dk y{k.k ok dkj.k &

The mark of the valid-knowledge (pramāõa) called 

remembrance (smÃti) –

laLdkjksn~cks/fucU/uk rfnR;kdkjk Le`fr% AA3AA

vUo;kFkZ & ¹laLdkjksn~cks/fucU/ukº /kj.kk:i laLdkj dh izdVrk 
ds fufeÙk ls gksus okys vkSj ¹rfnR;kdkjkº ^rr~* (og) bl izdkj 
ds vkdkj okys Kku dks ¹Le`fr%º Le`fr dgrs gSaA

39
••••••••••••••••••••••••

r`rh;% ifjPNsn% Chapter-3



Remembrance (smÃti) is caused by bringing to the fore 

the earlier retention (dhāraõā) and gaining the 

knowledge that ‘that’ – particular object – has the same 

form.

Retention (dhāraõā) 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. Thus, the earlier lasting 

impression is retention (dhāraõā). Remembrance (smÃti) is bringing 

to the fore the earlier lasting impression, i.e., retention (dhāraõā), and 

determining the form of the object seen.

EXPLANATORY NOTE

Le`fr dk n`"VkUr &

An illustration of remembrance (smÃti) –

l nsonÙkks ;Fkk AA4AA

vUo;kFkZ & ¹;Fkkº tSls ¹l%º og ¹nsonÙk%º nsonÙk gSA

Like, ‘He is Devadatta.’

Someone had seen the man named Devadatta and retains his profile in 

his mind. Sometime later, his impression about the man named 

Devadatta comes to the fore; that is remembrance (smÃti). Thus, the 

knowledge based on past retention is remembrance (smÃti).

EXPLANATORY NOTE
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izR;fHkKku dk y{k.k ok Lo:i &

The mark of the valid-knowledge (pramāõa) called 

recognition (pratyabhijñāna) –

n'kZuLej.kdkjda lÄyua izR;fHkKkua]ï
rnsosna rRln`'ka rf}y{k.ka rRizfr;ksxhR;kfn AA5AA

vUo;kFkZ & ¹n'kZuLej.kdkjdaº orZeku esa inkFkZ dk n'kZu vkSj iwoZ 
esa ns[ks gq, dk Lej.k ,sls ¹lÄyuaº ladyu vFkkZr~ vuqlU/ku:i ï
Kku dks ¹izR;fHkKkuaº izR;fHkKku dgrs gSaA tSls& ¹bna rnsoº ;g 
ogh gS & ,dRo&izR;fHkKku_ ¹rRln`'kaº mlds leku gS & 
lkn`';&izR;fHkKku_ ¹rf}y{k.kaº mlls fHkUu gS & oSy{k.;& 
izR;fHkKku_ ¹rRizfr;ksxhº mldk izfr;ksxh gS & izkfr;ksfxd& 
izR;fHkKku_ ¹bR;kfnº bR;kfnA bl izdkj vkSj Hkh izR;fHkKku ds Hksn 
gks ldrs gSaA

The knowledge based on the confluence of the present 

vision and remembrance (smÃti) of the earlier vision is 

recognition (pratyabhijñāna). Recognition 

(pratyabhijñāna) is of several kinds: ‘It is the same’; ‘It is 

like that’; ‘It is different from that’; ‘It is larger than 

that’; etc.

Recognition (pratyabhijñāna), i.e., the knowledge based on the 

confluence of the present vision and remembrance (smÃti), is of several 

kinds, including:

EXPLANATORY NOTE
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Recognition of the different – vailakÈaõya pratyabhijñāna – ‘It is 

different from that’.

Recognition of the same – ekatva pratyabhijñāna – ‘It is the same’.

Recognition of the like – sādÃśya pratyabhijñāna – ‘It is like that’.

Recognition of the comparative – prātiyogika pratyabhijñāna – ‘It is 

larger than that’.

izR;fHkKku ds n`"VkUr &

Illustrations of recognition (pratyabhijñāna) –

;Fkk l ,ok;a nsonÙk%] xksln`'kks xo;%] xksfoy{k.kks 

efg"k%] bneLekn~ nwje~] o`{kks¿;feR;kfn AA6AA

vUo;kFkZ & ¹;Fkkº tSls ¹l%º og ¹,oº gh ¹v;e~º ;g 
¹nsonÙk%º nsonÙk gS_ ¹xksln`'k%º xk; ds leku ¹xo;%º uhyxk; 
gSS_ ¹xksfoy{k.k%º xk; ls foy{k.k (fHkUu) ¹efg"k%º HkSalk gSS_ 
¹bne~º ;g ¹vLekr~º blls ¹nwje~º nwj gSS_ ¹v;e~º ;g ¹o`{k%º 
o`{k gSS_ ¹bR;kfnº bR;kfnA

Illustrations of recognition (pratyabhijñāna) are: ‘He is 

the same Devadatta;’ ‘This antelope (gavaya, nīlagāya) is 

like that cow;’ ‘This buffalo (mahiÈa, bhaiôsā) is different 

from that cow;’ ‘That is far from this;’ and ‘This is a 

tree;’ etc.

EXPLANATORY NOTE

The first – ‘He is the same Devadatta.’ – is an example of recognition of 
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The third – ‘This buffalo (mahiÈa, bhaiôsā) is different from that cow;’ 

– is an example of recognition of the different – vailakÈaõya pratyabhi-

jñāna.

From the word ‘etc.’ it should be known that there are other kinds of 

recognition (pratyabhijñāna) too. All illustrations given here rely on 

both, the vision of the present and the remembrance of the earlier 

retention (dhāraõā).

the same – ekatva pratyabhijñāna.

The fourth – ‘That is far from this.’ – is an example of recognition of 

the comparative – prātiyogika pratyabhijñāna.

The fifth – ‘This is a tree.’ – is an example of recognition of the general 

– sāmānya pratyabhijñāna.

The second – ‘This antelope (gavaya, nīlagāya) is like that cow.’ – is an 

example of recognition of the like – sādÃśya pratyabhijñāna.

rdZ&izek.k dk dkj.k ok y{k.k &

The mark of the valid-knowledge (pramāõa) called 

inductive-reasoning (tarka) –

miyEHkkuqiyEHkfufeÙka O;kfIrKkuewg% AA7AA

vUo;kFkZ & ¹miyEHkkuqiyEHkfufeÙkaº miyEHk (vUo;) vkSj 
vuqiyEHk (O;frjsd) gSa dkj.k ftlesa ,sls ¹O;kfIrKkue~º O;kfIr ds 
Kku dks ¹Åg%º rdZ (rdZ&izek.k) dgrs gSaA

The knowledge of infallible-concomitance (vyāpti or 

avinābhāva) caused through infallible-affirmation 

(upalambha, anvaya) or infallible-negation 

(anupalambha, vyatireka) is called inductive-reasoning 

(ūhaÍ or tarka).
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••••••••••••••••••••••••

r`rh;% ifjPNsn% Chapter-3



EXPLANATORY NOTE

What is infallible-concomitance (vyāpti or avinābhāva)? Infallible-

concomitance (vyāpti or avinābhāva) is said to exist when, invariably, 

in the presence of the instrumental-object (sādhana, hetu) the object-

to-be-proved (sādhya) is present and in the absence of the object-to-be-

proved (sādhya) the instrumental-object (sādhana) is absent. The 

knowledge of infallible-concomitance (vyāpti or avinābhāva) is 

according to the destruction-cum-subsidence (kÈayopaśama) of the 

knowledge-obscuring (jñānāvaraõīya) karmas.

As has already been mentioned (see, sūtra 2-7), if in the presence of the 

instrumental-object (sādhana, hetu) the object-to-be-proved (sādhya) 

must be present, the relationship is called infallible-affirmation 

(anvaya). If in the absence of the object-to-be-proved (sādhya) the 

instrumental-object (sādhana) must be absent, the relationship is 

called infallible-negation (vyatireka).

O;kfIrKku dh izo`fÙk dk izdkj &

Illustrations of the knowledge of infallible-concomitance 

(vyāpti or avinābhāva) –

bnefLeUlR;so HkoR;lfr rq u HkoR;so AA8AA

vUo;kFkZ & ¹bne~º ;g ¹vfLeu~º blds ¹lfrº gksus ij ¹,oº 
gh ¹Hkofrº gksrk gS ¹rqº fdUrq ¹vlfrº ugha gksus ij ¹uº ugha 
¹,oº gh ¹Hkofrº gksrk gSA

¹;Fkkº tSls ¹vXukSº vfXu ds gksus ij ¹,oº gh ¹/we%º /qvk¡ 

;Fkk¿Xukoso /weLrnHkkos u HkoR;sosfr p AA9AA
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gksrk gS ¹pº vkSj ¹rnHkkosº mlds vHkko esa ¹uº ugha ¹,oº gh 
¹Hkofrº gksrk gS] ¹bfrº bl izdkj (tkuuk)A

(;g lk/u:i oLrq bl lkè;:i oLrq ds gksus ij gh gksrh gS vkSj 
lkè;:i oLrq ds ugha gksus ij ugha gksrh gS_ tSls& vfXu ds gksus ij 
gh /we gksrk gS vkSj vfXu ds vHkko esa /we ugha gksrk gSA)

Only in the presence of the object-to-be-proved (sādhya) 

can the instrumental-object (sādhana, hetu) be present, 

and in the absence the object-to-be-proved (sādhya) the 

instrumental-object (sādhana) must be absent. As: ‘Only 

in the presence of the fire can the smoke be present, and 

in the absence of the fire the smoke must be absent.’

EXPLANATORY NOTE

The sūtra illustrates both kinds of infallible-concomitance (vyāpti or 

avinābhāva): infallible-affirmation (anvaya) and infallible-negation 

(vyatireka).

Another example of infallible-concomitance (vyāpti or avinābhāva) is: 

‘Only in the presence of the sun can the daylight be present, and in the 

absence of the sun the daylight must be absent.’

vuqeku dk dkj.k vkSj Lo:i &

The cause and nature of the valid-knowledge (pramāõa) 

called inference (anumāna) –

lk/ukr~ lkè;foKkueuqekue~ AA10AA
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vUo;kFkZ & ¹lk/ukr~º lk/u ls ¹lkè;foKkue~º lkè; dk 
fof'k"V Kku ¹vuqekue~º vuqeku dgykrk gSA

The particular knowledge of the object-to-be-proved 

(sādhya) obtained from the means (sādhana, hetu) is the 

inference (anumāna).

EXPLANATORY NOTE

The acquisition of the knowledge of the object-to-be-proved [the 

major-term, the probandum (Latin), sādhya or liôgī] through the 

means (the middle-term, sādhana or hetu or liôga) is the inference 

(anumāna). This too constitutes the valid-knowledge (pramāõa), 

albeit indirect (parokÈa). The example is to see the smoke and infer the 

presence of the fire on the hill.

gsrq (lk/u) dk y{k.k &

The mark of the means (sādhana, hetu) –

lkè;kfoukHkkfoRosu fuf'prks gsrq% AA11AA

vUo;kFkZ & ¹lkè;kfoukHkkfoRosuº lkè; ds lkFk ftldk 
vfoukHkko ¹fuf'pr%º fuf'pr gks] vFkkZr~ tks lkè; ds fcuk u gks] 
mls ¹gsrq%º gsrq (lk/u) dgrs gSaA

The object that has infallible-concomitance (avinābhāva) 

with the object-to-be-proved (sādhya), i.e., it does not 

exist without the object-to-be-proved (sādhya), is called 

the means (the middle-term, sādhana or hetu or liôga).
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EXPLANATORY NOTE

The sure-enough determination of the fire (sādhya, liôgī) on the hill, 

thus, is through the means (sādhana, hetu, liôga), i.e., the smoke.

Inductive-reasoning (tarka) rests on the existence of infallible-

concomitance (avinābhāva) between the object-to-be-proved (sādhya) 

and the means (sādhana). With repeated observation of the smoke and 

the fire, through inductive-reasoning (tarka), one concludes that 

wherever there is the smoke there is the fire and where there is no fire 

there is no smoke.

The statement, ‘Where there is no fire there is no smoke,’ is sufficient 

to convey infallible-concomitance (avinābhāva) between the fire 

(sādhya) and the smoke (sādhana). One other name for this kind of 

infallible-concomitance (avinābhāva) is infallible-non-coexistence 

(anyathānupapatti).

vfoukHkko ds Hksn &

The divisions of infallible-concomitance (avinābhāva) –

lgØeHkkofu;eks¿foukHkko% AA12AA

vUo;kFkZ & ¹lgØeHkkofu;e%º lgHkko fu;e vkSj ØeHkko fu;e 
dks ¹vfoukHkko%º vfoukHkko dgrs gSaA

Infallible-concomitance (avinābhāva) [between the object-

to-be-proved (sādhya) and the means (sādhana)] follows 

either of these two rules: without-gradation (sahabhāva, 

akramabhāva), and with-gradation (kramabhāva).
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EXPLANATORY NOTE

When the object-to-be-proved (sādhya) and the means (sādhana) exist 

together, without a time difference, the infallible-concomitance 

(avinābhāva) is said to be without-gradation (sahabhāva, akrama-

bhāva). When the object-to-be-proved (sādhya) and the means 

(sādhana) exist with a time difference, the infallible-concomitance 

(avinābhāva) is said to be with-gradation (kramabhāva).

lgHkko&fu;e dk y{k.k &

Infallible-concomitance (avinābhāva) without-gradation 

(sahabhāva) –

lgpkfj.kksO;kZI;O;kid;ks'p lgHkko% AA13AA

vUo;kFkZ & ¹lgpkfj.kks%º lgpkjh (lnk lkFk jgus okys) esa ¹pº 
vkSj ¹O;kI;O;kid;ks%º O;kI;&O;kid inkFkks± esa ¹lgHkko%º 
lgHkko fu;e gksrk gSA

The objects that exhibit invariable-togetherness 

(sahacārī), and relationship as the object-pervaded 

(vyāpya) and the object-that-pervades (vyāpaka), have 

infallible-concomitance (avinābhāva) without-gradation 

(sahabhāva).

EXPLANATORY NOTE

Invariable-togetherness (sahacārī) is illustrated by the form (rūpa) 
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The attributes of the particular tree – śiôśapātva (śiôśapā is a tropical 

tree known also as śīśama) – and the treeness (vÃkÈatva) exhibit the 

characteristic of the object-pervaded (vyāpya) and the object-that-

pervades (vyāpaka). Treeness (vÃkÈatva) is the object-that-pervades 

(vyāpaka) and the attributes of the particular tree (śiôśapātva) is the 

object-pervaded (vyāpya). The attributes of the particular tree 

(śiôśapātva) cannot be found without the treeness (vÃkÈatva).

and the juice (rasa) that are found together in fruits like the lemon and 

the mango. The form does not exist without the juice and the juice does 

not exist without the form; both must exist together.

ØeHkko&fu;e dk y{k.k &

Infallible-concomitance (avinābhāva) with-gradation 

(kramabhāva) –

iwoksZÙkjpkfj.kks% dk;Zdkj.k;ks'p ØeHkko% AA14AA

vUo;kFkZ & ¹iwoksZÙkjpkfj.kks%º iwoZpj vkSj mÙkjpj esa ¹pº rFkk 
¹dk;Zdkj.k;ks%º dk;Z vkSj dkj.k esa ¹ØeHkko%º ØeHkko&fu;e 
gksrk gSA

The objects that exhibit relationship of appearance either 

before (pūrva) or after (uttara), or of cause (kāraõa) and 

effect (kārya), have infallible-concomitance (avinābhāva) 

with-gradation (kramabhāva).

EXPLANATORY NOTE

The star KÃttikā appears forty-eight minutes (one muhūrta) before 
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the star ŚakaÇa (Rohiõī) and therefore, these exhibit relationship of 

appearance before (pūrva) and after (uttara). In regard to their 

appearnace, the two stars exhibit infallible-concomitance (avinā-

bhāva) with-gradation (kramabhāva). As the fire is the cause (kāraõa) 

and the smoke is the effect (kārya), these, too, exhibit infallible-

concomitance (avinābhāva) with-gradation (kramabhāva).

O;kfIrKku ds fu.kZ; dk dkj.k &(vfoukHkko) 

The cause of the knowledge of infallible-concomitance 

(vyāpti or avinābhāva) –

rdkZÙkfÂ.kZ;% AA15AA

vUo;kFkZ & ¹rdkZr~º rdZ izek.k ls ¹rfÂ.kZ;%º ml vfoukHkko dk 
fu.kZ; (fu'p;] ifjKku) gksrk gSA

The knowledge of infallible-concomitance (vyāpti or 

avinābhāva) is caused through the inductive-reasoning 

(ūhaÍ or tarka).

EXPLANATORY NOTE

As mentioned under sūtra 3-11, inductive-reasoning (tarka) rests on 

the existence of infallible-concomitance (avinābhāva) between the 

object-to-be-proved (sādhya) and the means (sādhana). With repeated 

observation of the smoke and the fire, through inductive-reasoning 

(tarka), one concludes that wherever there is the smoke there is the 

fire and where there is no fire there is no smoke. Inductive-reasoning 

(tarka) is the cause of the knowledge of infallible-concomitance (vyāpti 

or avinābhāva).
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lkè; dk Lo:i &

The nature of the object-to-be-proved (sādhya) –

b"Veckf/refl¼a lkè;e~ AA16AA

vUo;kFkZ & ¹b"Veckf/refl¼aº b"V (vfHkizsr)] vckf/r 
(ck/k&jfgr) vkSj vfl¼ (inkFkZ) dks ¹lkè;e~º lkè; dgrs gSaA

The object-to-be-proved (sādhya) is that which is ‘of-

interest’ (iÈÇa), ‘undeniable’ (abādhita) and ‘unproven’ 

(asiddha).

EXPLANATORY NOTE

That which the propounder (vādī) wishes to prove is called ‘of-

interest’ (iÈÇa). That which is not in contravention with any existent 

valid-knowledge (pramāõa) is ‘undeniable’ (abādhita). That which 

has not yet been proven by any valid-knowledge (pramāõa) is 

‘unproven’ (asiddha); there is no point in proving something that has 

already been proven.

lkè; ds y{k.k esa vfl¼ fo'ks"k.k dh lkFkZdrk &

The reason for using ‘unproven’ (asiddha) as an adjective 

for the object-to-be-proved (sādhya) –

lafnX/foi;ZLrkO;qRiÂkuka lkè;Roa ;Fkk

L;kfnR;fl¼ine~ AA17AA

vUo;kFkZ &  ¹lafnX/foi;ZLrkO;qRiÂkukaº lafnX/] foi;ZLr 
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The word ‘unproven’ (asiddha) has been used in respect 

to the object-to-be-proved (sādhya) as its knowledge has 

to become clear of doubt (saôdigdha, saÉśaya), perversity 

(viparyaya) and indefiniteness (avyutpanna, anadhyava-

sāya).

EXPLANATORY NOTE

The knowledge of the object-to-be-proved (sādhya) has to become 

clear of these three imperfections.

If on seeing something in twilight a person is not able to determine 

whether it is a stump (sthāõu) or a man his knowledge in regard to the 

object-to-be-proved (sādhya) suffers from doubt (saôdigdha, 

saÉśaya). The cognition of an object as something which is contrary to 

its true nature – mistaking the nacre for the silver – is perversity 

(viparyaya). Uncertain knowledge in regard to name (nāma), class 

(jāti), number (saÉkhyā), etc., of the object-to-be-proved (sādhya) is 

indefiniteness (avyutpanna, anadhyavasāya).

lkè; ds y{k.k esa b"V vkSj vckf/r inksa dk lkFkZD; &

The reason for using the adjectives ‘of-interest’ (iÈÇa) and 

‘undeniable’ (abādhita) for the object-to-be-proved 

(sādhya) –

Hkwfnrh"Vkckf/ropue~ AA18AA

vfu"Vkè;{kkfnckf/r;ks% lkè;Roa ek

(foijhr)] vO;qRiÂ inkFkks± ds ¹lkè;Roaº lkè;iuk ¹;Fkkº ftl 
izdkj ls ¹L;kr~º gks (ekuk tk lds) ¹bfrº blfy, lkè; ds 
y{k.k esa ¹vfl¼ine~º vfl¼ in fn;k gSA
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vUo;kFkZ & ¹vfu"Vkè;{kkfnckf/r;ks%º vfu"V vkSj izR;{k vkfn 
izek.kksa ls ckf/r inkFkks± ds ¹lkè;Roaº lkè;iuk ¹ek Hkwr~º u ekuk 
tk;s] ¹bfrº blfy, (lkè; dks) ¹b"Vkckf/ropuaº b"V vkSj 
vckf/r & ;s nks opu (fo'ks"k.k) & fn;s x;s gSaaA

That which is not-of-interest (aniÈÇa) and which is 

deniable through direct-knowledge, etc., cannot be the 

object-to-be-proved (sādhya); therefore, the adjectives ‘of-

interest’ (iÈÇa) and ‘undeniable’ (abādhita) have been 

used.

EXPLANATORY NOTE

The propounder (vādī) does not wish to prove that which is not-of-

interest (aniÈÇa). His effort then is meaningless and untimely.

If the object-to-be-proved (sādhya) has already been contradicted by 

any valid knowledge, direct or otherwise, it no longer remains an 

object-to-be-proved (sādhya); the effort is futile. The contradiction can 

be through the direct-knowledge (pratyakÈa), the inference 

(anumāna), the scriptural-injunction (āgama), the worldly-ways, the 

own-speech, etc.

lkè; dk b"V fo'ks"k.k oknh dh vis{kk ls gksrk gS &

The adjective ‘of-interest’ (iÈÇa) refers to the propounder 

(vādī) –

u pkfl¼ofn"Va izfrokfnu% AA19AA

vUo;kFkZ & ¹pº vkSj ¹vfl¼or~º vfl¼ (fo'ks"k.k) ds leku 
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¹b"Vaº b"V (fo'ks"k.k) ¹izfrokfnu%º izfroknh dh vis{kk ls ¹uº 
ugha gSA

The adjective ‘unproven’ (asiddha) refers to the 

disputant (prativādī) but the adjective ‘of-interest’ (iÈÇa) 

does not refer to him; it refers to the propounder (vādī).

EXPLANATORY NOTE

The person who establishes the hypothesis is the propounder (vādī) 

and the person who objects to it is the disputant (prativādī). The 

object-to-be-proved (sādhya) or the hypothesis is ‘unproven’ (asiddha) 

for the disputant (prativādī), not for the propounder (vādī). In 

contrast, the object-to-be-proved (sādhya) or the hypothesis is ‘of-

interest’ (iÈÇa) to the propounder (vādī).

b"V fo'ks"k.k oknh dh vis{kk gksus dk dkj.k &

The reason why the adjective ‘of-interest’ (iÈÇa) refers to 

the propounder (vādī) –

izR;k;uk; ghPNk oDrqjso AA20AA

vUo;kFkZ & (D;ksafd) ¹izR;k;uk;º nwljs dks le>kus ds fy, 
¹fgº fu'p; ls ¹bPNkº bPNk ¹oDrq%º oDrk (vFkkZr~ oknh) ds 
¹,oº gh gksrh gSA

The adjective ‘of-interest’ (iÈÇa) refers to the propounder 

(vādī) as he only, not the disputant (prativādī), is 

interested in explaining the premise to the others.

••••••••••••••••••••••••
54

ijh{kkeq[k lw=kParīkÈāmukha Sūtra



EXPLANATORY NOTE

As mentioned in the previous sūtra, the person who establishes the 

hypothesis is the propounder (vādī) and the person who objects to it is 

the disputant (prativādī). Only the propounder (vādī) of the 

hypothesis is interested in explaining and establishing his premise.

lkè; dk fu.kZ; &

The nature of the object-to-be-proved (sādhya) –

lkè;a /eZ% DofpÙkf}f'k"Vks ok /ehZ AA21AA

vUo;kFkZ & ¹Dofpr~º dgha ij ¹/eZ%º /eZ ¹lkè;aº lkè; gksrk 
gS ¹okº vFkok (dgha ij) ¹rf}f'k"V%º ml /eZ ls fof'k"V 
(;qDr) ¹/ehZº /ehZ lkè; gksrk gSA

At places the attribute (dharma) and at some other places 

the possessor-of-the-attribute (dharmī) is the object-to-

be-proved (sādhya).

EXPLANATORY NOTE

‘Wherever there is the smoke, there is the fire and wherever there is no 

fire there is no smoke.’ To teach to the learner this kind of infallible-

When infallible-concomitance (vyāpti) between the object-to-be-

proved (sādhya) and the means (sādhana or hetu or liôga) is used, the 

attribute (dharma) is the object-to-be-proved (sādhya). But when 

inference (anumāna) is used, the possessor-of-the-attribute (dharmī) 

is the object-to-be-proved (sādhya).
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concomitance (vyāpti) is known as the vyāpti-kāla. At such time, the 

attribute (dharma), i.e., the fire, is the object-to-be-proved (sādhya). 

‘The hill (dharmī) is full of the fire since it is full of the smoke.’ To 

teach to the learner this kind of application is known as the prayoga-

kāla. At such time, the possessor-of-the-attribute (dharmī), i.e., the 

hill, is the object-to-be-proved (sādhya).

/ehZ dk ukekUrj &

Another name for the possessor-of-the-attribute (dharmī) –

i{k bfr ;kor~ AA22AA

vUo;kFkZ & ¹i{k%º i{k ¹bfrº bl izdkj gS ¹;kor~º tSlk /ehZA 

(mlh /ehZ dks i{k dgrs gSaA i{k bl izdkj /ehZ dk gh i;kZ;okph 

uke gSA)

The possessor-of-the-attribute (dharmī) itself is called the 

subject-of-inference (pakÈa).

EXPLANATORY NOTE

Although only the possessor-of-the-attribute (dharmī) has been 

mentioned as the subject-of-inference (pakÈa) but the idea includes the 

attribute (dharma) since both, the possessor-of-the-attribute 

(dharmī) and the attribute (dharma), constitute the object-to-be-

proved (sādhya).

In the Nyāya terminology, the subject-of-inference (pakÈa) is also 

called the minor-term, the locus or the abode. The middle-term (hetu) 

is connected with it and its connection with the major-term (sādhya) is 

56
••••••••••••••••••••••••

ijh{kkeq[k lw=kParīkÈāmukha Sūtra



to be proved. In the proposition (pratijñā), the subject is the minor-

term (pakÈa), and the predicate is the major-term (sadhya or liôgī).

i{k dh izfl¼rk ;k y{k.k &

The possessor-of-the-attribute (dharmī) is well-known –

izfl¼ks /ehZ AA23AA

vUo;kFkZ & ¹/ehZº /ehZ ¹izfl¼%º izfl¼ vFkkZr~ izek.k ls fl¼ 
(dkYifud ugha) gksrk gSA

The possessor-of-the-attribute (dharmī) is well-known, 

i.e., proven by valid-knowledge (pramāõa); it is not 

imaginary (kālpanika).

EXPLANATORY NOTE

If the possessor-of-the-attribute (dharmī) were imaginary (kālpa-

nika), not proven by the valid-knowledge (pramāõa), the associated 

object-to-be-proved (sādhya) and the means (sādhana or hetu or liôga) 

too become imaginary. The possessor-of-the-attribute (dharmī) is not 

a non-object (avastu) but is a real entity that is the subject of the valid-

knowledge (pramāõa).

The possessor-of-the-attribute (dharmī) is known through: 1) 

pramāõa-siddha or pramāõa-prasiddha (through valid-knowledge) – 

‘This hill is full of the fire because it is full of the smoke.’; 2) vikalpa-

siddha (being utterly distinct) – ‘The horns of a hare are non-

existent.’; and 3) pramāõa-vikalpa-siddha or ubhaya-siddha (both, 

through valid-knowledge and being utterly distinct) – ‘The man is the 

master of his destiny because he has the power to control his actions.’
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fodYifl¼ /ehZ esa lkè; dk fu;e &

Establishment of the subject-of-inference (pakÈa) in the 

vikalpa-siddha (utterly distinct) –

fodYifl¼s rfLeu~ lÙksrjs lkè;s AA24AA

vUo;kFkZ & ¹rfLeu~ fodYifl¼sº ml fodYifl¼ /ehZ esa 
¹lÙksrjsº lÙkk vkSj brj (vlÙkk) ¹lkè;sº nksuksa gh lkè; gSaA

In the vikalpa-siddha (utterly distinct) subject-of-

inference (pakÈa) [or the possessor-of-the-attribute 

(dharmī)] both, existence (sattā) and non-existence 

(asattā), constitute the object-to-be-proved (sādhya).

EXPLANATORY NOTE

The subject-of-inference (pakÈa) [or the possessor-of-the-attribute 

(dharmī)] whose existence (sattā) or non-existence (asattā) is yet 

unproven is called the vikalpa-siddha (utterly distinct). Both, 

existence (sattā) and non-existence (asattā), constitute the object-to-

be-proved (sādhya). Existence (sattā) of the subject-of-inference 

(pakÈa) is proved on the strength of the valid-knowledge (pramāõa) 

that negates, in no uncertain terms, its non-existence. Non-existence 

(asattā) is proved on the strength of the valid-knowledge (pramāõa) 

that affirms the non-availability of any proof of its existence.
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fodYifl¼ /ehZ dk mnkgj.k &

Illustrations of the possessor-of-the-attribute (dharmī) that 

is vikalpa-siddha (utterly distinct) –

vfLr loZKks ukfLr [kjfo"kk.ke~ AA25AA

vUo;kFkZ & ¹lOkZK%º loZK ¹vfLrº gS_ ¹[kjfo"kk.ke~º 
[kj&fo"kk.k (x/s ds lhax) ¹ukfLrº ugha gSA

[The illustrations of vikalpa-siddha (utterly distinct) 

are:] Existence (sattā) of the ‘Omniscient’ (sarvajña), and 

non-existence of the ‘horns of the hare’ (khara-viÈāõa).

EXPLANATORY NOTE

The ‘Omniscient’ (sarvajña) is the possessor-of-the-attribute 

(dharmī) that is vikalpa-siddha (utterly distinct). There is no valid-

knowledge (pramāõa) that negates, in no uncertain terms, his non-

existence and therefore, his existence is proved.

Non-existence of the ‘horns of the hare’ (khara-viÈāõa), too, is the 

possessor-of-the-attribute (dharmī) that is vikalpa-siddha (utterly 

distinct). The valid-knowledge (pramāõa), in this case, is that there is 

absolute non-availability of any proof of its existence.

Thus, both existence (sattā) and non-existence (asattā) constitute the 

objects-to-be-proved (sādhya) in the vikalpa-siddha (utterly distinct) 

possessor-of-the-attribute (dharmī).
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izek.kfl¼ /ehZ vkSj fodYifl¼ /ehZ eas lkè; &

The object-to-be-proved (sādhya) in the possessor-of-the-

attribute (dharmī) that is pramāõa-siddha or pramāõa-

vikalpa-siddha –

izek.kksHk;fl¼s rq lkè;/eZfof'k"Vrk AA26AA

vUo;kFkZ & ¹izek.kksHk;fl¼sº izek.kfl¼ /ehZ vkSj  mHk;fl¼ 
(izek.kfodYifl¼) /ehZ esa ¹Rkqº rks ¹lkè;/eZfof'k"Vrkº lkè; 
èkeZ ls fof'k"Vrk vFkkZr~ la;qÙkQrk lkè; gksrh gSA

In the possessor-of-the-attribute (dharmī) that is 

pramāõa-siddha or pramāõa-vikalpa-siddha its 

particular attribute or the dharma is the object-to-be-

proved (sādhya).

EXPLANATORY NOTE

In both kinds of the possessor-of-the-attribute (dharmī) – pramāõa-

siddha and pramāõa-vikalpa-siddha – the particular attribute or the 

dharma is the object-to-be-proved (sādhya). It means that particular 

attribute(s) (dharma) of even an object that has been known through 

valid-knowledge (pramāõa) – pramāõa-siddha – may constitute the 

objects-to-be-proved (sādhya). The same is applicable to the object 

that has been known through both, valid-knowledge and utter 

distinctness – pramāõa-vikalpa-siddha.
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izek.kfl¼ vkSj fodYifl¼ /ehZ ds n`"VkUr &

Illustrations of the possessor-of-the-attribute (dharmī) that 

is pramāõa-siddha and pramāõa-vikalpa-siddha –

vfXueku;a ns'k% ifj.kkeh 'kCn bfr ;Fkk AA27AA

vUo;kFkZ & ¹;Fkkº tSls ¹v;e~º ;g ¹ns'k%º izns'k ¹vfXueku~º 
vfXu okyk gS ¹bfrº vkSj blh izdkj ¹'kCn%º 'kCn ¹ifj.kkehº 
ifj.kkeh gSA

(The illustrations are:) ‘This region is with fire,’ and 

further ‘the word (śabda) is with-modification 

(pariõāmī)’.

EXPLANATORY NOTE

The fire in the region – dharmī – is known by direct valid-knowledge 

and, therefore, pramāõa-siddha.

The modification (pariõāma) in the word (śabda) – dharmī – is known 

both by direct valid-knowledge (pramāõa-siddha) and distinctness 

(vikalpa-siddha). The modification in the word spoken in the present 

and in the accessible region is proven by direct valid-knowledge; it is 

therefore, pramāõa-siddha. However, the modification in the word 

spoken in the past, in the present but in inaccessible region, and will be 

spoken in the future, is utterly distinct and, therefore, vikalpa-siddha. 

That ‘the word (śabda) is with-modification (pariõāmī)’, thus, is 

pramāõa-vikalpa-siddha.
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O;kfIrdky esa lkè; dk fu;e &

In case of infallible-concomitance (vyāpti) the attribute 

(dharma) is the object-to-be-proved (sādhya) –

O;kIrkS rq lkè;a /eZ ,o AA28AA

vUo;kFkZ & ¹O;kIrkSº O;kfIrdky esa ¹Rkqº rks ¹/eZ%º /eZ ¹,oº 
gh ¹lkè;aº lkè; gksrk gSA

When infallible-concomitance (vyāpti) is established, only 

the attribute (dharma) is the object-to-be-proved 

(sādhya).

EXPLANATORY NOTE

When infallible-concomitance (vyāpti) of the kind ‘wherever there is 

the smoke, there is the fire,’ is being considered, the object-to-be-

proved (sādhya) is the attribute (dharma), i.e., the fire, and not the 

possessor-of-the-attribute (dharmī), i.e., the hill.

O;kfIrdky esa /ehZ dks lkè; ekuus ls gkfu &

The fault if the possessor-of-the-attribute (dharmī) is 

considered as the object-to-be-proved (sādhya) –

vU;Fkk rn?kVukr~ AA29AA

vUo;kFkZ & ¹vU;Fkkº vU;Fkk ¹rr~º og (O;kfIr) ¹v?kVukr~º 
?kfVr ugha gks ldrh gS (nks"k vkrk gS)A
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Otherwise, the infallible-concomitance (vyāpti) cannot be 

established.

EXPLANATORY NOTE

Infallible-concomitance (vyāpti) is between the smoke (sādhana, hetu) 

and the fire (dharma) and not between the smoke and the hill 

(dharmī). If the possessor-of-the-attribute (dharmī) is considered as 

the object-to-be-proved (sādhya), infallible-concomitance (vyāpti) 

becomes faulty; not all hills have the smoke. The pramāõa no more 

remains flawless.

i{k dk iz;ksx djus dh vko';drk &

The need to use the subject-of-inference (pakÈa) –

lkè;/ekZ/kjlUnsgkiuksnk; xE;ekuL;kfi i{kL;

opue~ AA30AA

vUo;kFkZ & ¹lkè;/ekZ/kjlUnsgkiuksnk;º lkè; /eZ ds vk/kj ds 
fo"k; esa lUnsg dks nwj djus ds fy, ¹xE;ekuL; i{kL;º xE;eku 
(Lor% fl¼) i{k dk ¹vfiº Hkh ¹opue~º opu iz;ksx fd;k 
tkrk gSA

In order to remove any doubt about the substratum of 

the object-to-be-proved (sādhya), which is the possessor-

of-the-attribute (dharmī), the subject-of-inference (pakÈa 

– the minor-term, the locus or the abode), though self-

evident, too is mentioned.
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EXPLANATORY NOTE

The object-to-be-proved (sādhya), i.e., the possessor-of-the-attribute 

(dharmī), cannot be without a substratum; therefore, it is contended 

that by the mention of the object-to-be-proved (sādhya) the subject-of-

inference (pakÈa) is evident. This is true but in order to exclude any 

doubt – ‘whether the fire is on the hill or in the kitchen?’ – the subject-

of-inference (pakÈa) should be mentioned.

i{k dk iz;ksx djus dh vko';drk dk n`"VkUr &

Illustration of the use of the subject-of-inference (pakÈa) –

lkè;/£ef.k lk/u/ekZocks/uk; i{k/eksZilagkjor~ AA31AA

vUo;kFkZ & (tSls) ¹lkè;/£ef.kº lkè; ls ;qDr /ehZ esa 
¹lk/u/ekZocks/uk;º lk/u&/eZ ds Kku djkus ds fy, 
¹i{k/eksZilagkjor~º i{k/eZ ds milagkj:i miu; dk iz;ksx fd;k 
tkrk gSA

As to associate the attribute (dharma) – the object-to-be-

proved (sādhya) – connected with the means (sādhana, 

hetu), the possessor-of-the-attribute (dharmī) is 

mentioned together with the application-of-the-rule 

(upanaya) in order to make clear the subject-of-inference 

(pakÈa).

EXPLANATORY NOTE

The minor-term, locus or abode (pakÈa) is that with which the reason 

or the middle-term (hetu) is connected, and whose connection with the 

major-term (sādhya) is to be proved. The minor-term (pakÈa) is related 
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2. Because it is full of the smoke (middle-term). – hetu : 

statement of the reason.

3.  Whatever is full of the smoke is full of the fire, as the 

kitchen. – dÃÈÇānta or udāharaõa : statement of the general 

rule supported by the example.

5.  Therefore, the hill is full of the fire. nigamana : conclusion.

1. This hill (minor-term, pakÈa) is full of the fire (major-term, 

sādhya). – pratijñā : proposition; statement of that which is to 

be proved.

The hetu or the reason consists in the statement of the mark or the 

sign (liôga) which being present in the subject or the minor-term 

(pakÈa) 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 (pakÈa) to the major-term 

(sādhya) is known. While the pratijñā is a proposition of two terms, 

the hetu is a one-term proposition.

Conventionally, in an inference for the sake of others, the minor-term 

(pakÈa), etc., are explicitly set forth. The following is an inference 

(anumāna) for the sake of others:

to the major-term (sādhya) through their common relation to the 

middle-term (hetu). In the proposition (pratijñā) the subject is the 

minor-term (pakÈa), and the predicate the major-term (sādhya or 

liôgī).

4.  So is this hill full of the smoke. upanaya : application-of-

the-rule to this case.

i{k ds iz;ksx dh vko';drk dh iqf"V &

Validation for the use of the subject-of-inference (pakÈa) –

dks ok f=k/k gsrqeqDRok leFkZ;ekuks u i{k;fr AA32AA

vUo;kFkZ & ¹okº vFkok ¹d%º dkSu gS tks ¹f=k/kº rhu izdkj ds 
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¹gsrqe~º gsrq dks ¹mDRokº dg djds ¹leFkZ;eku%º mldk leFkZu 
djrk gqvk Hkh ¹i{k;frº i{k dk iz;ksx ¹uº u djs\

Who [the propunder (vādī) and the disputant (prativādī)], 

after mentioning and accepting the three kinds of the 

means or the middle-term (hetu), will not use the subject-

of-inference (pakÈa, the minor-term) in support?

EXPLANATORY NOTE

Both, the propunder (vādī) as well as the disputant (prativādī), after 

mentioning the means or the middle-term (hetu), will mention, 

although implied, the subject-of-inference (pakÈa, the minor-term). 

The Buddhists have propounded three kinds of the means or the 

middle-term (hetu): 1) natural means (svabhāva hetu), 2) effect means 

(kārya hetu), and 3) infallible-negation (anupalabdhi hetu). Each has 

threefold-marks (trairūpya lakÈaõa): 1) attribute of the subject 

(pakÈa-dharmatva, e.g., attribute of the hill), 2) presence in the 

corroborative-subject (sapakÈa-sattva, e.g., presence in the kitchen), 

and 3) absence in the opposite (vipakÈa-vyāvÃtti, e.g., absence in the 

lake). They contend that only by accepting these threefold-marks 

(trairūpya lakÈaõa) of the means (hetu) can one get rid of the fallacies 

like unproven (asiddha). [see, (2017), ‘Prameyaratnamālā’, p. 117]

The mention of the subject-of-inference (pakÈa, the minor-term) 

facilitates the knowledge of the substratum of the major-term or the 

object-to-be-proved (sādhya).

vuqeku ds vaxksa dk fu.kZ; &

The limbs of inference (anumāna) –

,rn~};esokuqekukÄa uksnkgj.ke~ AA33AAõ
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vUo;kFkZ & ¹,rr~º ;s ¹};e~º nksuksa & i{k vkSj gsrq & ¹,oº gh 
¹vuqekukÄaº vuqeku ds vax gSa] ¹mnkgj.ke~º mnkgj.kkfnd ¹uº õ
ughaA

These two [the subject-of-inference (pakÈa, the minor-

term) and the means or the middle-term (hetu)] are the 

limbs of inference (anumāna), not the example 

(udāharaõa), etc.

EXPLANATORY NOTE

Only the subject-of-inference (pakÈa, the minor-term) and the means 

or the middle-term (hetu) are the limbs of inference (anumāna). Three 

reasons are given by others to justify the use of the example 

(udāharaõa): 1) to provide knowledge of the object-to-be-proved 

(sādhya), 2) to affirm the infallible-concomitance (avinābhāva) of the 

means (hetu) with the object-to-be-proved (sādhya), and 3) to remind 

the disputant of the infallible-concomitance (vyāpti). These reasons 

are contradicted now.

mnkgj.k dk vuqeku dk vax u gksus esa dkj.k &

The example (udāharaõa) is not a limb of inference 

(anumāna) –

u fg rRlkè;izfriÙ;Äa r=k ;FkksDr gsrksjsoõ
O;kikjkr~ AA34AA

vUo;kFkZ & ¹rRlkè;izfriÙ;Äaº og (mnkgj.k) lkè; ds Kku esa õ
dkj.k ¹uº ugha gS ¹fgº D;ksafd ¹r=kº ogk¡ lkè; ds Kku esa 

••••••••••••••••••••••••
67

r`rh;% ifjPNsn% Chapter-3



¹;FkksDrº ;FkksDr (vFkkZr~ lkè; ds lkFk vfoukHkko:i ls fuf'pr) 
¹gsrks%º gsrq dk ¹,oº gh ¹O;kikjkr~º O;kikj gksrk gSA

The example (udāharaõa) is not a cause (kāraõa) of the 

knowledge of the object-to-be-proved (sādhya) because 

the knowledge of the object-to-be-proved (sādhya) 

depends only on the suitable means or the middle-term 

(hetu).

EXPLANATORY NOTE

The example (udāharaõa) is not a cause of the knowledge of the object-

to-be-proved (sādhya). The knowledge of the object-to-be-proved 

(sādhya) depends on the means or the middle-term (hetu) that 

establishes infallible-concomitance (avinābhāva) with it.

lkè; ds lkFk gsrq dk vfoukHkko fuf'pr djkus ds fy;s mnkgj.k dh 

vko';drk dk [k.Mu &

The example (udāharaõa) does not affirm the infallible-

concomitance (avinābhāva) of the means (hetu) with the 

object-to-be-proved (sādhya) –

rnfoukHkkofu'p;kFk± ok foi{ks ck/dizek.kcyknso 

rfRl¼s% AA35AA

vUo;kFkZ & ¹rnfoukHkkofu'p;kFk±º og mnkgj.k vfoukHkko ds 
fu'p; ds fy, Hkh dkj.k ugha gS ¹okº D;kasfd ¹foi{ksº foi{k esa 
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¹ck/dizek.kcykr~º ck/d&izek.k ds cy ls ¹,oº gh ¹rr~º og 
(vfoukHkko) ¹fl¼s%º fl¼ gks tkrk gSA

The example (udāharaõa) is not a cause to affirm the 

infallible-concomitance (avinābhāva) of the means (hetu) 

with the object-to-be-proved (sādhya) because the 

infallible-concomitance (vyāpti, avinābhāva) is proved by 

the non-availability of any contrary valid-knowledge 

(pramāõa).

EXPLANATORY NOTE

The example (udāharaõa) does not prove the infallible-concomitance 

(avinābhāva) of the means (hetu) with the object-to-be-proved 

(sādhya); the non-availability of any contrary valid-knowledge 

(pramāõa) does.

mnkgj.k ds vuqekukÄ u gksus dk izdkjkUrj ls [k.Mu &õ

The above contention explained in another way –

O;fDr:ia p fun'kZua lkekU;su rq O;kfIrLr=kkfi

rf}izfriÙkkouoLFkkua L;kn~ n`"VkUrkUrjkis{k.kkr~ AA36AA

vUo;kFkZ & ¹fun'kZuaº fun'kZu (mnkgj.k) ¹O;fDr:iaº O;fDr:i 
gksrk gS ¹rqº ijUrq ¹O;kfIr%º O;kfIr ¹lkekU;suº lkekU;:i ls 
(loZns'k dky dh milagkj okyh) gksrh gS_ ¹r=kkfiº ml mnkgj.k esa 
Hkh ¹pº vkSj ¹rf}izfrirkSº ml lkekU; O;kfIr esa fookn gksus ij 
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¹n`"VkUrkUrjkis{k.kkr~º n`"VkUr dks vU; n`"VkUr dh vis{kk gksus ls 
¹vuoLFkkue~º vuoLFkk nks"k izkIr gksxkA

The example (udāharaõa) pertains to particularity and 

the infallible-concomitance (vyāpti, avinābhāva) is for all 

regions and time. In case of disagreement with the 

example (udāharaõa) given, another example will be 

required and that would lead to the fault (doÈa) of 

endless-series (anavasthā).

EXPLANATORY NOTE

The example (udāharaõa) pertains to particularity and its application 

cannot be generalized. A second example will be required to show the 

infallible-concomitance (avinābhāva) mentioned in the first example. 

This goes on and on and, therefore, carries with it the fault (doÈa) of 

endless-series (anavasthā).

O;kfIr ds Lej.k ds fy;s Hkh mnkgj.k dh vuko';drk &

The example (udāharaõa) is not necessary even to remind 

the disputant of the infallible-concomitance (vyāpti) –

ukfi O;kfIrLej.kkFk± rFkkfo/gsrqiz;ksxknso rRLe`rs% AA37AA

vUo;kFkZ & ¹O;kfIrLej.kkFk±º O;kfIr dk Lej.k djus ds fy, 
¹vfiº Hkh ¹uº mnkgj.k dh vko';drk ugha gS] D;ksafd 
¹rFkkfo/gsrqiz;ksxkr~º ml izdkj ds (lkè; ds lkFk vfoukHkko:i) 
gsrq ds iz;ksx ls ¹,oº gh ¹rRLe`rs%º ml (O;kfIr dk) Lej.k gks 
tkrk gSA
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The example (udāharaõa) is not necessary to remind the 

disputant of the infallible-concomitance (vyāpti) because 

without the object-to-be-proved (sādhya) the means 

(hetu) does not exist, and the use of the means (hetu) is 

enough to remind the infallible-concomitance (vyāpti).

EXPLANATORY NOTE

The man who knows already the relationship between the object-to-

be-proved (sādhya) and the means (hetu) will understand their 

infallible-concomitance (vyāpti) just by the mention of the appropriate 

means (hetu). The man who does not know the relationship between 

the object-to-be-proved (sādhya) and the means (hetu) will not 

understand their infallible-concomitance (vyāpti) even by giving 

hundreds of examples (udāharaõa). The remembrance (smÃti) 

pertains to only those things that have been experienced earlier.

miu; vkSj fuxeu ds iz;ksx fcuk mnkgj.k&iz;ksx ls gkfu &

If only the example (udāharaõa) is used without the 

application-of-the-rule (upanaya) and the conclusion 

(nigamana), it results in doubt –

rRijefHk/h;ekua lkè;/£ef.k lkè;lk/us lUnsg;fr AA38AA

vUo;kFkZ & ¹rRijefHk/h;ekuaº (miu; vkSj fuxeu ds fcuk) ml 
mnkgj.k ek=k dk dgk tkuk ¹lkè;/£ef.kº lkè;/eZ okys /ehZ 
(i{k) esa ¹lkè;lk/usº lkè; ds fl¼ djus esa ¹lansg;frº lansg 
djk nsrk gSA

71
••••••••••••••••••••••••

r`rh;% ifjPNsn% Chapter-3



If only the example (udāharaõa) is used [without 

mentioning the application-of-the-rule (upanaya) and the 

conclusion (nigamana)], it results in doubt in right 

determination of the object-to-be-proved (sādhya) in the 

possessor-of-the-attribute (dharmī).

EXPLANATORY NOTE

The example (udāharaõa) – ‘as in the kitchen’ – does not necessarily 

clears the doubt in the mind of the listener regarding the presence of 

the object-to-be-proved (sādhya) – ‘the fire’ – in the possessor-of-the-

attribute (dharmī) – ‘the hill’. As long as the infallible-concomitance 

(vyāpti) – ‘wherever there is the smoke there is the fire’ – is not 

established in his mind, the doubt shall persist; the example 

(udāharaõa) of the kitchen will not serve the purpose.

dsoy mnkgj.k&iz;ksx ls lUnsg gksus dk Li"Vhdj.k &

Further explanation of the cause of doubt due to the use of 

only the example (udāharaõa) –

dqrks¿U;Fkksiu;fuxeus AA39AA

vUo;kFkZ & ¹vU;Fkkº vU;Fkk ¹miu;fuxeusº miu; vkSj fuxeu 
¹dqr%º fdl dkj.k ls iz;ksx esa yk;s tkrs\

(If this were not the case) Why would one use the 

application-of-the-rule (upanaya) and the conclusion 

(nigamana)?
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EXPLANATORY NOTE

If only the example (udāharaõa) were sufficient to establish the 

presence of the object-to-be-proved (sādhya) in the possessor-of-the-

attribute (dharmī) why would anyone use the application-of-the-rule 

(upanaya) and the conclusion (nigamana)? This establishes that the 

use of only the example (udāharaõa) results in doubt.

miu; vkSj fuxeu dk vuqekukÄ u gksus dk Li"Vhdj.k &õ

The application-of-the-rule (upanaya) and the conclusion 

(nigamana), too, are not the limbs of inference (anumāna) –

u p rs rnÄs] lkè;/£ef.kõ
gsrqlkè;;ksoZpuknsokla'k;kr~ AA40AA

vUo;kFkZ & ¹lkè;/£ef.kº lkè;/eZ okys /ehZ (i{k) esa 
¹gsrqlkè;;ks%º gsrq vkSj lkè; ds ¹opukr~º opu ls ¹,oº gh 
¹vla'k;kr~º la'k; ugha gksus ls ¹rs pº os & miu; vkSj fuxeu & 
Hkh ¹rnÄsº ml (vuqeku ds) vax ¹uº ugha gSaAõ

The application-of-the-rule (upanaya) and the conclusion 

(nigamana), too, are not the limbs of inference 

(anumāna) because only by the mention of the means 

(hetu) and the object-to-be-proved (sādhya) the doubt in 

respect of the presence of the object-to-be-proved 

(sādhya) in the possessor-of-the-attribute (dharmī) is 

removed.
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EXPLANATORY NOTE

The application-of-the-rule (upanaya) and the conclusion (nigamana) 

will be explained later on.

The application-of-the-rule (upanaya) and the conclusion (nigamana) 

are not the limbs of inference (anumāna) because the mention of the 

means (hetu) and the object-to-be-proved (sādhya) removes the doubt 

in respect of the presence of the object-to-be-proved (sādhya) in the 

possessor-of-the-attribute (dharmī).

vuqeku&iz;ksx esa dsoy gsrq dh vko';drk vkSj mnkgj.k vkfn dh 

vuko';drk &

The acceptance of the means (hetu) is the true limb of the 

inference (anumāna) –

leFkZUk ok oja gsrq:ieuqekuko;oks ok¿Lrq lkè;s 

rnqi;ksxkr~ AA41AA

vUo;kFkZ & ¹leFkZuaº leFkZu ¹okº gh ¹ojaº Js"B@okLrfod 
¹gsrq:ie~º gsrq dk Lo:i gS vkSj ¹rr~º ogh (leFkZu) 
¹vuqekuko;o%º vuqeku dk vo;o ¹vLrqº gksrk gS_ ¹okº 
D;ksafd ¹lkè;sº lkè; dh flf¼ esa ¹mi;ksxkr~º mlh dk mi;ksx 
gksrk gSA

The acceptance of the means (hetu) is the real thing; 

therefore, it is the necessary limb of the inference 

(anumāna). This is because only the means (hetu) is used 

in establishing the object-to-be-proved (sādhya).
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EXPLANATORY NOTE

The acceptance of the infallible-concomitance (vyāpti) between the 

means (hetu) and the object-to-be-proved (sādhya) is the essential limb 

of the inference (anumāna).

One may raise the doubt that just by using the means (hetu) and the 

object-to-be-proved (sādhya), without the use of the example 

(udāharaõa, dÃÈÇānta), etc., those with little wit will not understand 

the meaning. Read further.

ckydksa dks le>kus ds fy;s mnkgj.k] miu; vkSj fuxeu dh

vko';drk &

Limited benefit of the use of the example (udāharaõa, 

dÃÈÇānta), etc. –

ckyO;qRiÙ;Fk± rR=k;ksixes 'kkL=k ,oklkS u

okns¿uqi;ksxkr~ AA42AA

vUo;kFkZ & ¹ckyO;qRiÙ;Fk±º eancqf¼ okys ckydksa (vYiKkfu;ksa) 
dh O;RiqfÙk ds fy, (Kku djkus ds fy,) ¹rR=k;ksixesº mu rhu & 
mnkgj.k] miu;] fuxeu & vo;oksa dks eku ysus ij Hkh ¹'kkL=kº 
'kkL=k esa ¹,oº gh ¹vlkSº mudh Lohdkjrk gS] ¹oknsº okn esa 
¹uº ugha] D;ksafd okn esa ¹vuqi;ksxkr~º mudk mi;ksx ugha gSA

(okn djus dk vf/dkj fo}kuksa dks gh gksrk gS vkSj os igys ls gh O;qRiÂ 

jgrs gSa] blfy, mudks mnkgj.kkfn dk iz;ksx mi;ksxh ugha gksrkA)

These three, the example (udāharaõa, dÃÈÇānta), etc., 

have acceptability only in imparting learning to the dim-
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witted, not in scholarly-discussion; these are of no use in 

scholarly-discussion.

EXPLANATORY NOTE

To impart knowledge to the uninitiated learners these three, the 

example (udāharaõa, dÃÈÇānta), the application-of-the-rule (upanaya) 

and the conclusion (nigamana), are useful. These have no use in 

scholarly-discussion as only learned men have the right to participate 

in such discussion.

Since limited utility of these three has been accepted, their brief 

description follows.

n`"VkUr ds Hksn &

The kinds of the example (dÃÈÇānta) –

n`"VkUrks }s/k vUo;O;frjsdHksnkr~ AA43AA

vUo;kFkZ & ¹n`"VkUr%º n`"VkUr ¹}s/kº nks izdkj dk gksrk gS & 
¹vUo;O;frjsdHksnkr~º vUo; vkSj O;frjsd ds Hksn lsA

The example (dÃÈÇānta) is of two kinds: 1) infallible-

affirmation (anvaya), and 2) infallible-negation 

(vyatireka). 

EXPLANATORY NOTE

The example (dÃÈÇānta) is that which exhibits either infallible-

affirmation (anvaya) or infallible-negation (vyatireka) between the 

object-to-be-proved (sādhya) and the means (sādhana).
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vUo;&n`"VkUr dk y{k.k &

The mark of the example (dÃÈÇānta) that exhibits infallible-

affirmation (anvaya) –

lkè;O;kIra lk/ua ;=k izn';Zrs lks¿Uo;n`"VkUr% AA44AA

(lkè; ds lkFk tgk¡ lk/u dh O;kfIr fn[kykbZ tkrh gS] og 

vUo;&n`"VkUr gSA)

vUo;kFkZ & ¹lkè;O;kIraº lkè; ls O;kIr ¹lk/ue~º lk/u dks 
¹;=kº tgk¡ ¹izn';Zrsº fn[kk;k tkrk gS] ¹l%º og 
¹vUo;n`"VkUr%º vUo;&n`"VkUr gSA

The example (dÃÈÇānta) which shows infallible-

concomitance (vyāpti) – in presence of the object-to-be-

proved (sādhya) the means (sādhana) must be present – 

is of the infallible-affirmation (anvaya) kind.

EXPLANATORY NOTE

The example (dÃÈÇānta) of the infallible-affirmation (anvaya) kind 

shows infallible-concomitance (vyāpti) of the means (sādhana) with 

the object-to-be-proved (sādhya). The example: ‘Where there is the 

smoke there is the fire; as in the kitchen.’

O;frjsd&n`"VkUr dk Lo:i &

The mark of the example (dÃÈÇānta) that exhibits infallible-

negation (vyatireka) –

lkè;kHkko s lk/ukHkkok s ;=k dF;r s l O;frjds n"̀VkUr% AA45AA
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vUo;kFkZ & ¹;=kº tgk¡ ¹lkè;kHkkosº lkè; ds vHkko esa 
¹lk/ukHkko%º lk/u dk vHkko ¹dF;rsº dgk tkrk gS] ¹l%º og 
¹O;frjsdn`"VkUr%º O;frjsd&n`"VkUr gSA

The example (dÃÈÇānta) which shows infallible-negation 

(vyatireka) –  in the absence of the object-to-be-proved 

(sādhya) the means (sādhana) must be absent – is of the 

infallible-negation (vyatireka) kind.

EXPLANATORY NOTE

The example (dÃÈÇānta) of the infallible-negation (vyatireka) kind 

involves infallible-negation (vyatireka) – in the absence of the object-

to-be-proved (sādhya) the means (sādhana) must be absent. The 

example: ‘Where there is no fire, there is no smoke; as in the lake.’

miu; dk y{k.k &

The mark of the application-of-the-rule (upanaya) –

gsrks#ilagkj miu;% AA46AA

vUo;kFkZ & ¹gsrks%º gsrq dk ¹milagkj%º milagkj (nqgjkuk) 
¹miu;%º miu; dgykrk gSA

(i{k esa gsrq dk milagkj miu; dgykrk gSA)

Recapitulation of the means (hetu, sādhana) is called the 

application-of-the-rule (upanaya).
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EXPLANATORY NOTE

In the application-of-the-rule (upanaya), the means (hetu, sādhana) is 

associated with the subject-of-inference (pakÈa, also called the minor-

term, the locus or the abode). ‘So is this hill full of the smoke,' is the 

example of the application-of-the-rule (upanaya).

fuxeu dk Lo:i &

The mark of the conclusion (nigamana) –

izfrKk;kLrq fuxeue~ AA47AA

vUo;kFkZ & ¹rqº nwljh vksj ¹izfrKk;k%º izfrKk ds milagkj 
(nqgjkuss) dks ¹fuxeue~º fuxeu dgrs gSaA

Recapitulation of the proposition (pratijñā) is called the 

conclusion (nigamana).

EXPLANATORY NOTE

Thus, the inference (anumāna) may consists of two, three, four and 

five limbs, depending on the particular theories. The next sūtra 

clarifies this.

The repetition of the proposition (pratijñā) – ‘Therefore the hill is full 

of fire,’ – at the end of the syllogism is the conclusion (nigamana).
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vuqeku ds Hksn &

The kinds of inference (anumāna) –

rnuqekua }s/k AA48AA

vUo;kFkZ & ¹rr~º og ¹vuqekuaº vuqeku ¹}s/kº nks izdkj dk gSA

(That) Inference (anumāna) is of two kinds.

EXPLANATORY NOTE

This sūtra clarifies that the inference (anumāna) is of two kinds; not of 

three, four or five kinds.

vuqeku ds nks Hksnksa dk Li"Vhdj.k &

The two kinds of inference (anumāna) –

LokFkZijkFkZHksnkr~~ AA49AA

vUo;kFkZ & ¹LokFkZijkFkZHksnkr~º ,d LokFkkZuqeku vkSj nwljk 
ijkFkkZuqekuA

The two kinds of inference (anumāna) are: 1) for-self 

(svārtha) and 2) for-other (parārtha).
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EXPLANATORY NOTE

To resolve dispute arising in own mind is the fruit of the inference-for-

self (svārtha-anumāna). To resolve the dispute arising in other's mind 

is the fruit of the inference-for-other (parārtha-anumāna).

To resolve dispute arising in the self and in the others is the fruit of the 

two kinds of inference (anumāna).

LokFkkZuqeku dk y{k.k &

The mark of the inference-for-self (svārtha-anumāna) –

LokFkZeqDry{k.ke~ AA50AA

(ns[ksa] lw=k 3&10)

vUo;kFkZ & ¹LokFkZe~º LokFkkZuqeku ¹mDrº dg fn;s x;s 
¹y{k.ke~º y{k.k okyk gSA

The mark of the inference-for-self (svārtha-anumāna) has 

already been defined.

EXPLANATORY NOTE

It has been said (see, sūtra 3-10): The particular knowledge of the 

object-to-be-proved (sādhya) obtained from the means (sādhana, 

hetu) is inference (anumāna). This is the nature of the inference-for-

self (svārtha-anumāna). The knowledge obtained from the inference-

for-self (svārtha-anumāna) is by the self, without the teaching of 

others.
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ijkFkkZuqeku dk y{k.k &

The mark of the inference-for-other (parārtha-anumāna) –

ijkFk± rq rnFkZijke£'kopukTTkkre~ AA51AA

vUo;kFkZ & ¹rqº ijUrq ¹rnFkZijke£'kopukRk~º ml LokFkkZuqeku ds 
fo"k;Hkwr vFkZ dk ijke'kZ (fu.kZ;@fu'p;) djus okys opuksa ls tks 
Kku ¹tkre~º mRiÂ gksrk gS mls ¹ijkFk±º ijkFkkZuqeku dgrs gSaA

The knowledge obtained from the words that determine 

the nature of the object – the subject of inference-for-self 

(svārtha-anumāna) – is the inference-for-other (parārtha-

anumāna).

EXPLANATORY NOTE

In essence, if the knowledge of the object-to-be-proved (sādhya) by the 

means (sādhana, hetu) is obtained through the words of the other, it is 

the inference-for-other (parārtha-anumāna). If the knowledge of the 

object-to-be-proved (sādhya) by the means (sādhana, hetu) is obtained 

without the words of the other, it is the inference-for-self (svārtha-

anumāna). This is the difference between the two.

The knowledge obtained through the inference-for-self (svārtha-

anumāna) – marked by the means (sādhana, hetu) and the object-to-

be-proved (sādhya) – when conveyed to the other through words is the 

inference-for-other (parārtha-anumāna).
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ijkFkkZuqeku&izfrinkd opu ds ijkFkkZuqekuiuk &

By convention, words that cause inference-for-other 

(parārtha-anumāna) are called inference-for-other 

(parārtha-anumāna) –

r}puefi r¼srqRokr~ AA52AA

vUo;kFkZ & ¹r¼srqRokr~º ml ijkFkkZuqeku dk gsrq@dkj.k gksus ls 
¹rRk~º ml (ijkFkkZuqeku ds izfriknd) ¹opue~º opu dks ¹vfiº 
Hkh ijkFkZuqeku dgrs gSaA

Being the cause of inference-for-other (parārtha-

anumāna), the words that convey the inference 

(anumāna), too, are called inference-for-other (parārtha-

anumāna).

EXPLANATORY NOTE

‘Convention’ (upacāra), as a rule, takes place when, in the absence of 

the principal (mukhya), the purpose (prayojana) and the instrumen-

tal-cause (nimitta) are used to describe something. What the disciple 

gathers is the inference-for-other (parārtha-anumāna) and the words 

that are used to convey this to him are also called the inference-for-

other (parārtha-anumāna), by convention. Here the words are the 

cause (kāraõa) and imparting the knowledge of inference (anumāna) 

is the effect (kārya). Or, the words used by the man to communicate his 

inference-for-self (svārtha-anumāna) to the other are called infer-

ence-for-other (parārtha-anumāna). In this meaning, the cause 

(kāraõa) has been assumed, conventionally, in the effect (kārya). In 

the texts, the proposition (pratijñā), the statement of reason (hetu, the 
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The general mark of the inference (anumāna), however, is the particu-

lar knowledge obtained from the means (sādhana, hetu) of the object-

to-be-proved (sādhya).

means), etc., are conventionally called the limbs of inference 

(anumāna). The inference (anumāna) is solely in form of singular 

(niranśa) knowledge; the use of limbs like the proposition (pratijñā), 

the statement of reason (hetu), etc., is just by convention. In this 

context, the words, themselves inanimate, that cause inference-for-

other (parārtha-anumāna), are, by convention, called inference-for-

other (parārtha-anumāna).

gsrq ds Hksn &

The kinds of the means (hetu, sādhana) –

l gsrq}sZ/ksiyCè;uqiyfC/Hksnkr~ AA53AA

vUo;kFkZ & ¹l%º og ¹gsrq%º (vfoukHkko y{k.k okyk) gsrq 
¹}s/kº nks izdkj dk gS& ¹miyCè;uqiyfC/Hksnkr~º ,d miyfC/:i 
gsrq vkSj nwljk vuqiyfC/:i gsrqA

The means (hetu, sādhana) whose mark is infallible-

concomitance (avinābhāva) [between the object-to-be-

proved (sādhya) and the means (sādhana)] is of two 

kinds: 1) infallible-presence (upalabdhirūpa) and

2) infallible-absence (anupalabdhirūpa).

EXPLANATORY NOTE

It is clarified that the means (hetu, sādhana) of the kind infallible-
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presence (upalabdhirūpa) indicates ‘infallible-existence’ and of the 

kind infallible-absence (anupalabdhirūpa) indicates ‘infallible-non-

presence’.

miyfC/:i vkSj vuqiyfC/:i gsrq ds fo"k; &

The subjects of the two kinds of the means (hetu, sādhana) 

mentioned in the previous sūtra –

miyfC/£of/izfr"ks/;ksjuqiyfC/'p AA54AA

vUo;kFkZ & ¹miyfC/%º miyfC/:i gsrq ¹pº vkSj ¹vuqiyfC/%º 
vuqiyfC/:i gsrq ¹fof/izfr"ks/;ks%º fof/ vkSj izfr"ks/ nksuksa ds 
lk/d gSaA

The means (hetu, sādhana) of the kind infallible-presence 

(upalabdhirūpa) upholds both assertion (vidhi) and 

denial (pratiÈedha); of the kind infallible-absence 

(anupalabdhirūpa) too upholds both assertion (vidhi) and 

denial (pratiÈedha).

EXPLANATORY NOTE

The means (hetu, sādhana) of the kind infallible-presence (upalabdhi-

rūpa) is of two kinds: one, which upholds assertion (vidhi) that is 

known as the presence-of-non-contradictory (aviruddhopalabdhi), 

and two, which upholds denial (pratiÈedha) that is known as the 

presence-of-contradictory (viruddhopalbdhi).

The means (hetu, sādhana) of the kind infallible-absence 
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(anupalabdhirūpa) is also of two kinds: one, which upholds denial 

(pratiÈedha) that is known as the absence-of-non-contradictory 

(aviruddhānupalabdhi), and two, which upholds assertion (vidhi) 

that is known as the absence-of-contradictory (viruddhānupalabdhi).

vfo#¼ksiyfC/ gsrq ds Ng Hksn &

The means (hetu, sādhana) of the kind infallible-presence 

(upalabdhirūpa) that upholds assertion (vidhi) – 

aviruddhopalabdhi – is of six kinds –

vfo#¼ksiyfC/£o/kS "kks<k& 

O;kI;dk;Zdkj.kiwoksZÙkjlgpjHksnkr~ AA55AA

vUo;kFkZ & ¹fo/kSº fof/&lk/u dh n'kk esa ¹vfo#¼ksiyfC/%º 
vfo#¼ksiyfC/ ¹"kks<kº Ng izdkj dh gS&  ¹O;kI;dk;Zdkj.k& 
iwoksZÙkjlgpjHksnkr~º 1) vfo#¼O;kI;ksiyfC/] 2) vfo#¼& 
dk;ksZiyfC/] 3) vfo#¼dkj.kksiyfC/] 4) vfo#¼iwoZpjksiyfC/]
5) vfo#¼ksÙkjpjksiyfC/ vkSj 6) vfo#¼lgpjksiyfC/A

(lkè; ls O;kI;Lo:i] lkè; dk dk;Z] lkè; dk dkj.k] lkè; ls 
iwoZpj] lkè; ls mÙkjpj] vkSj lkè; dk lgpjA)

1) presence-of-non-contradictory pervasion (vyāpya) – 

The means (hetu, sādhana) of the kind infallible-presence 

(upalabdhirūpa) that upholds assertion (vidhi) – the 

presence-of-non-contradictory (aviruddhopalabdhi) – is of 

six kinds:
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3) presence-of-non-contradictory cause (kāraõa) – 

aviruddhakāraõopalabdhi;

2) presence-of-non-contradictory effect (kārya) – 

aviruddhakāryopalabdhi;

6) presence-of-non-contradictory simultaneity 

(sahacara) – aviruddhasahacaropalabdhi.

aviruddhavyāpyopalabdhi;

5) presence-of-non-contradictory subsequence 

(uttaracara) – aviruddhottaracaropalabdhi; and

4) presence-of-non-contradictory precedence 

(pūrvacara) – aviruddhapūrvacaropalabdhi;

EXPLANATORY NOTE

The means (hetu, sādhana) that upholds assertion (vidhi) shows 

infallible-presence (upalabdhirūpa) with the object-to-be-proved 

(sādhya) in six ways: pervasion (vyāpya), effect (kārya), cause 

(kāraõa), precedence (pūrvacara), subsequence (uttaracara), and 

simultaneity (sahacara).

The Buddhist scholars raise a doubt that the cause (kāraõa) cannot be 

considered as a means (hetu, sādhana) that upholds assertion (vidhi). 

The doubt is clarified now.

dkj.k&gsrq ds fof/lk/diuk &

The cause (kāraõa), too, is a means (hetu, sādhana) that 

upholds assertion (vidhi) –

dkj.ka gsrq;Z=k lkeF;kZizfrcU/dkj.kkUrjkoSdY;s AA56AA

jlknsdlkexzÔuqekusu :ikuqekufePNf‰fj"Veso fdf×pr~
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vUo;kFkZ & ¹;=kº ftlesa ¹lkeF;kZizfrcU/dkj.kkUrjkoSdY;sº 
lkeF;Z dh #dkoV ugha gS vkSj vU; dkj.kksa dh fodyrk (deh) 
ugh gS] ,sls ¹jlkr~º jl ls ¹,dlkexzÔuqekusuº ,d lkexzh ds 
vuqeku }kjk ¹:ikuqekue~º :i dk vuqeku ¹bPNf‰%º pkgus okys 
(ckS¼ksa ds }kjk) ¹fdf×pr~ dkj.kaº dksbZ fof'k"V dkj.k:i ¹gsrq%º 
gsrq ¹b"Va ,oº Lohdkj fd;k x;k gh gSA

(jl ls ,d lkexzh ds vuqeku }kjk :i dk vuqeku Lohdkj djus 
okys ckS¼ksa us dksbZ fof'k"V dkj.k :i gsrq ekuk gh gS] ftlesa lkeF;Z 
dk izfrcU/ ugha gS vkSj nwljs dkj.kksa dh fodyrk ugha gSA)

The Buddhists have conceded that from the juice (rasa) of 

an object its form (rūpa) can be inferred; this points to 

the fact that the cause (kāraõa) is a means (hetu, 

sādhana), unless incapacitated in itself or inhibited by 

the lack of other causes (kāraõa).

EXPLANATORY NOTE

Suppose a person tastes a mango in pitch-darkness. By its sweet taste 

he infers that the mango must be yellow in colour. Thus, from the 

cause (kāraõa), i.e., the taste (rasa), he has inferred its form (rūpa), 

i.e., yellow. This proves that the cause (kāraõa), too, is a means (hetu, 

sādhana) for the inference (anumāna) of the object-to-be-proved 

(sādhya), unless incapacitated in itself or inhibited by externalities 

like incantations (maôtra) or the lack of accompanying (sahakārī) 

causes (kāraõa).
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iwoZpj vkSj mÙkjpj gsrqvksa dh vU; gsrqvksa ls fHkÂrk &

The precedence (pūrvacara) and the subsequence 

(uttaracara) are different from the other kinds of means 

(hetu, sādhana) –

u p iwoksZÙkjpkfj.kksLrknkRE;a rnqRifÙkokZ dkyO;o/kus 

rnuqiyC/s% AA57AA

(iwoZpj vkSj mÙkjpj gsrqvksa dk lkè; ds lkFk rknkRE; lEcU/ ugha gS 
vr% LoHkko gsrq esa vUrHkkZo ugha gksrkA rFkk rnqRifÙk lEcU/ Hkh ugha 
gS vr% dk;Z gsrq vkSj dkj.k gsrq esa Hkh vUrHkkZo ugha gksrk_ D;ksafd ;s 
nksuksa lEcU/ dky ds O;o/ku (vUrjky) esa ugha gksrs gSaA)

vUo;kFkZ & ¹iwoksZÙkjpkfj.kks%º iwoZpj vkSj mÙkjpj gsrqvksa dk lkè; 
ds lkFk ¹rknkRE;aº rknkRE; lEcU/ ¹pº vkSj ¹rnqRifÙk%º rnqRifÙk 
lEcU/ ¹uº ugha gS ¹okº D;ksafd ¹dkyO;o/kusº dky dk 
O;o/ku gksus ij ¹rnuqiyC/s%º mu nksuksa lEcU/ksa dh lkè; ds lkFk 
miyfC/ ugha gSA

The non-contradictory precedence (pūrvacara) and non-

contradictory subsequence (uttaracara) do not exhibit 

invariable-togetherness (tādātmya) with the object-to-be-

proved (sādhya), therefore, these cannot be termed as the 

means (hetu, sādhana) that are the own-nature 

(svabhāva) of the object. Also, these do not exhibit the 

relationship of the cause-of-origination (tadutpatti) with 

the object-to-be-proved (sādhya), therefore, can also not 

be termed the means (hetu, sādhana) either of its effect 
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(kārya) or of cause (kāraõa). The means (hetu, sādhana) 

either of the effect (kārya) or of the cause (kāraõa) do not 

happen with a time-lag.

EXPLANATORY NOTE

When the relationship is of the nature of the cause-of-origination 

(tadutpatti) of one by the other, it is said to be either of the effect 

(karya) or of the cause (kāraõa). The non-contradictory precedence 

(pūrvacara) and non-contradictory subsequence (uttaracara) exhibit 

neither the relationship of invariable-togetherness (tādātmya) nor of 

the cause-of-origination (tadutpatti) because both these relationships 

do not exist with a time-lag. 

The relationship of invariable-togetherness (tādātmya) exists when 

the means (hetu) is the own-nature (svabhāva) of the object-to-be-

proved (sādhya). The relationship of the effect (kārya) or of the cause 

(kāraõa) is seen without a time-lag; both, the effect (kārya) and the 

cause (kāraõa) take place instantly. Where there is a time-lag, the 

relationships of neither the invariable-togetherness (tādātmya) nor 

the effect (kārya) and the cause (kāraõa) are possible.

When there is the relationship of invariable-togetherness (tādātmya) 

between the object-to-be-proved (sādhya) and the means (hetu, 

sādhana), the means (hetu) is said to be the own-nature (svabhāva) of 

the object-to-be-proved (sādhya). The relationship between the 

knowledge (jñāna) and the soul (ātmā) is an example of the invariable-

togetherness (tādātmya).

‘The star ŚakaÇa (Rohiõī) shall appear after forty-eight minutes (one 

muhūrta) since the star KÃttikā is originating now;’ this is an example 

of non-contradictory precedence (pūrvacara). ‘The star Bharaõī had 

originated forty-eight minutes (one muhūrta) earlier since the star 

KÃttikā is originating now;’ this is an example of non-contradictory 

subsequence (uttaracara). Both these examples show a time-lag of 
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forty-eight minutes (one muhūrta), therefore, these exhibit neither 

the relationship of the invariable-togetherness (tādātmya) – i.e., the 

means (hetu, sādhana) being the own-nature (svabhāva) – nor of the 

cause-of-origination (tadutpatti) of one by the other – i.e., the means 

(hetu, sādhana) being either the effect (kārya) or the cause (kāraõa).

dky dk O;o/ku gksus ij Hkh dk;Z&dkj.k Hkko ekuus dk [k.Mu &

Denial of the view that the means (hetu, sādhana) of the 

effect (kārya) or the cause (kāraõa) can happen with a 

time-lag –

HkkO;rhr;kseZj.ktkxzn~cks/;ksjfi ukfj"Vksn~cks/kS

izfrgsrqRoe~ AA58AA

vUo;kFkZ & ¹HkkO;rhr;ks% ej.ktkxzn~cks/;ks%º Hkkoh&ej.k vkSj 
vrhr&tkxzrcks/ ds ¹vfiº Hkh ¹vfj"Vksn~cks/kSº vfj"V 
(vi'kdqu) vkSj mn~cks/ ds ¹izfrgsrqRoe~º izfr gsrqiuk ¹uº ugha gSA
¹vFkkZr~ Hkkoh&ej.k vfj"V dk dkj.k ugha gS rFkk lksus ds iwoZ voLFkk 
dk Kku tkxus ds ckn ds Kku (mn~cks/) dk dkj.k ugha gSAº

The approaching-death and the knowledge-before-

sleeping are not the causes (kāraõa) of bad-omens (ariÈÇa) 

and knowledge-after-waking (udbodha), respectively.

EXPLANATORY NOTE

The Buddhists claim that the knowledge while going to bed at night – 

the effect, kārya – is the cause (kāraõa) of the knowledge in the 
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The Ācārya clarifies here that this is not correct. The relationship of 

the effect (kārya) and the cause (kāraõa) is possible only when the 

effect (kārya) takes place together with the cause (kāraõa). In both the 

examples cited above there is the time-lag; the relationship of the 

effect (kārya) and the cause (kāraõa) does not take place with a time-

lag. Bad-omens (ariÈÇa) may take place but the man may or may not 

die. In the same way, the topic that was in the mind before-sleeping at 

night may or may not be retained in the mind on waking-up in the 

morning.

morning, and the death (the effect, kārya) that is to happen later is the 

cause (kāraõa) of the bad-omens (ariÈÇa) that happen now. This, 

according to them, proves that the effect (kārya) or the cause (kāraõa) 

can happen with a time-lag.

dky&O;o/ku gksus ij Hkh dk;Z&dkj.k&Hkko ekuus ds [k.Mu esa gsrq &

The reason for the denial of the view that the means (hetu, 

sādhana) of the effect (kārya) or the cause (kāraõa) can 

happen with a time-lag –

r}ÔkikjkfJra fg rn~HkkoHkkfoRoe~ AA59AA

vUo;kFkZ & ¹fgº D;ksafd ¹r}ÔkikjkfJraº ml dkj.k ds O;kikj ds 
vkfJr gh ¹rn~HkkoHkkfoRoe~º dk;Z dk O;kikj gqvk djrk gSA

Only the operation of the cause (kāraõa) ascertains the 

operation of the effect (kārya); the operation of the effect 

(kārya) depends on the operation of the cause (kāraõa).
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EXPLANATORY NOTE

Everywhere, the effect (kārya) and the cause (kāraõa) are known by 

the relationship that exhibits infallible-affirmation (anvaya) and 

infallible-negation (vyatireka). As an example, the potter (kumbha-

kāra) and the pot (ghaÇa) exhibit the relationship of infallible-

affirmation (anvaya) and infallible-negation (vyatireka). Only in the 

presence of the potter the origination of the pot takes place and in the 

absence of the potter the origination of the pot does not take place. The 

objects that have time-lag of the kind mentioned in the two examples 

given by the Buddhists (see the previous sūtra) do not exhibit the 

dependence of the operation of the effect (kārya) on the operation of 

the cause (kāraõa).

lgpjgsrq dk LoHkkogsrq vkSj dk;Zgsrq ls i`FkDiu &

The means (hetu, sādhana) of simultaneity (sahacara), too, 

is not the means that can be termed as the own-nature 

(svabhāva) or having the relationship of effect (kārya) and 

cause (kāraõa) –

lgpkfj.kksjfi ijLijifjgkjs.kkoLFkkukRlgksRiknkPp AA60AA

vUo;kFkZ & ¹lgpkfj.k%º lgpkjh inkFkZ ds ¹vfiº Hkh 
¹ijLij&ifjgkjs.kº ijLij ds ifjgkj ls ¹voLFkkukr~º vofLFkr 
jgus ls lgpjgsrq dk LoHkkogsrq esa vUrHkkZo ugha gks ldrk ¹pº 
vkSj ¹lgksRiknkr~º ,d lkFk mRiÂ gksus ls dk;Zgsrq vkSj dkj.kgsrq esa 
vUrHkkZo ugha gks ldrkA

The two objects that exhibit simultaneity (sahacara) are 

different from each other, therefore, do not exhibit the 

relationship that is termed as the own-nature (svabhāva). 
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Although originating simultaneously, the means (hetu, 

sādhana) does not exhibit the effect (kārya) and the cause 

(kāraõa) relationship.

EXPLANATORY NOTE

The two objects that exhibit simultaneity (sahacara) are different 

from each other, therefore, do not exhibit the relationship of invari-

able-togetherness (tādātmya). Their relationship, therefore, does not 

fall under the means (hetu, sādhana) that is termed as the own-nature 

(svabhāva). Although these may originate simultaneously, not being 

the cause-of-origination (tadutpatti) of one by the other, the means 

(hetu, sādhana) does not exhibit the effect (kārya) and the cause 

(kāraõa) relationship. The two horns (left and right) of a cow originate 

simultaneously; still these do not have the relationship of the effect 

(kārya) and the cause (kāraõa). In the same manner, the juice (rasa) 

and the form (rūpa) in a fruit appear simultaneously; still there exists 

no relationship of the effect (kārya) and the cause (kārana) between 

these. The examples illustrate that the means (hetu, sādhana) of 

simultaneity (sahacara) is an independent means.

vfo#}O;kI;ksiyfC/ dk mnkgj.k &

An illustration, for the disciple, of the presence-of-non-

contradictory pervasion (aviruddhavyāpyopalabdhi) –

ifj.kkeh 'kCn%] d`rdRokr~A ; ,oa l ,oa n`"Vks ;Fkk ?kV%A 
d`rd'pk;a] rLekRifj.kkehfrA ;Lrq u ifj.kkeh] l u 

d`rdks n`"Vks ;Fkk oUè;kLruU/;%A d`rd'pk;e~] 
rLekRifj.kkehfr AA61AA
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The word (śabda) is with-modification (pariõāmī) – 

proposition (pratijñā); it is with-modification (pariõāmī) 

because it is a creation (kÃtaka) – means (hetu, sādhana); 

that which is a creation (kÃtaka) is seen with-modification 

(pariõāmī), as a pot (ghaÇa) – illustration of infallible-

affirmation (anvaya dÃÈÇānta). The creation (kÃtaka) is 

the word (śabda) – application-of-the-rule to the case 

(upanaya); therefore the word (śabda) is with-

modification (pariõāmī) – conclusion (nigamana).

That which is not with-modification (pariõāmī) is not 

seen as a creation (kÃtaka), as the son of a barren-woman 

– illustration of infallible-negation (vyatireka dÃÈÇānta). 

The creation (kÃtaka) is the word (śabda) – application-of-

the-rule to the case (upanaya). Therefore it is with-

modification (pariõāmī) – conclusion (nigamana).

vUo;kFkZ & ¹'kCn%º 'kCn ¹ifj.kkehº ifj.kkeh gS (&izfrKk)] 
¹d`rdRokr~º D;ksafd og d`rd gS (&gsrq)A ¹;%º tks ¹,oaº bl 
izdkj d`rd gksrk gS ¹l%º og ¹,oaº bl izdkj ifj.kkeh ¹n`"V%º 
ns[kk tkrk gS] ¹;Fkkº tSls ¹?kV%º ?kV (vUo; n`"VkUr)A ¹pº vkSj 
¹v;aº ;g 'kCn ¹d`rd%º d`rd gS (&miu;)A ¹rLekr~º ml 
dkj.k ls ¹ifj.kkehfrº ifj.kkeh gS (&fuxeu)A
¹rqº ijUrq ¹;%º tks ¹bfrº bl izdkj ¹ifj.kkehº ifj.kkeh ¹uº 
ugha gksrk gS ¹l%º og ¹d`rd%º d`rd ¹uº ugha ¹n`"V%º ns[kk 
tkrk gS ¹;Fkkº tSls ¹oUè;kLruU/;%º cUè;k dk iq=k (&O;frjsd 
n`"VkUr)A ¹pº vkSj ¹v;aº ;g 'kCn ¹d`rd%º d`rd gS 
(&miu;)A ¹rLekr~º blfy, ¹ifj.kkehfrº ifj.kkeh gS 
(&fuxeu)A
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EXPLANATORY NOTE

The object that depends on the other for its origination is called a 

creation (kÃtaka). This quality of being a creation is not possible in 

objects that exhibit either absolute-permanence (kūÇastha nitya) or 

absolute-transience (kÈaõika).

The nature of the creation (kÃtaka) mentioned above has the 

relationship of the object-pervaded (vyāpya) and the object-that-

pervades (vyāpaka) – vyāpya-vyāpaka – with the quality of ‘with-

modification’ (pariõāmitva). That which exists in the particularity is 

the object-pervaded (vyāpya) and that which exists in the generality is 

the object-that-pervades (vyāpaka). The quality of ‘being-a-creation’ 

(kÃtakatva) is seen in the substance-of-matter (pudgala-dravya), 

therefore, it is the object-pervaded (vyāpya). The quality of with-

modification (pariõāmitva) is seen in all substances (dravya) including 

the space (ākāśa), therefore, it is the object-that-pervades (vyāpaka). 

That which undergoes modification every instant – changes from one 

form to the other – but maintains its own-nature (svatva) throughout 

is called the object with-modification (pariõāmī). This kind of 

modification is possible neither in the doctrine of absolute-

permanence (kūÇastha nitya) nor in the doctrine of absolute-

transience (kÈaõika) but in the Jaina Doctrine which postulates that 

the substance from one point-of-view shows permanence (nitya, 

dhrauvya) and from another point of view undergoes origination 

(utpāda) and destruction (vyaya). In the present sūtra, the means 

(hetu) of the quality of being a creation (kÃtakatva) has been used to 

prove that the word (śabda) is with-modification (pariõāmī). The 

means (hetu) – the quality of being a creation (kÃtakatva) – is the 

object-pervaded (vyāpya). This means (hetu), the vyāpya, proves the 

quality of with-modification (pariõāmitva), the vyāpaka, of the object-

to-be-proved (sādhya).
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vfo#¼dk;ksZiyfC/ (dk;Zgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory effect 

(kārya) – aviruddhakāryopalabdhi –

vLR;=k nsfgfu cqf¼O;kZgkjkns% AA62AA

This possessor-of-the-body (dehī, jīva) has the intellect 

(buddhi) because in it are found the speech (vacana), etc.

vUo;kFkZ & ¹v=kº bl ¹nsfgfuº nsgh ('kjhj/kjh izk.kh) esa 
¹cqf¼%º cqf¼ ¹vfLrº gS ¹O;kgkjkns%º D;ksafd cqf¼ ds dk;Z 
opukfnd ik;s tkrs gSaA

(;gk¡ ij cqf¼ ds vfo#¼ dk;Z opukfnd dh miyfC/ gS] blfy, ;g 

vfo#¼dk;ksZiyfC/ gsrq gSA)

EXPLANATORY NOTE

Another example of the presence-of-non-contradictory effect (kārya) – 

aviruddhakāryopalabdhi – is, ‘This hill is full of the fire [the object-to-

be-proved (sādhya)] because it is full of the smoke [presence-of-non-

contradictory effect (kārya)].’

The intellect (buddhi) is the object-to-be-proved (sādhya). Non-

contradictory (aviruddha) effects (kārya) of the intellect (buddhi) are 

the speech (vacana), etc., which are the means (hetu). The presence-of-

non-contradictory effects (kārya), the speech, etc., – aviruddhakāryo-

palabdhi – prove the presence of the intellect (buddhi), the object-to-

be-proved (sādhya).
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vfo#¼dkj.kksiyfC/ (dkj.kgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory cause 

(kārana) – aviruddhakāraõopalabdhi –

vLR;=kPNk;k N=kkr~ AA63AA

There is shade (chāyā) here because of the presence of 

the umbrella (chatra).

vUo;kFkZ & ¹v=kº ;gk¡ ij ¹Nk;kº Nk;k ¹vfLrº gS] ¹N=kkr~º 
N=k gksus lsA

(;gk¡ ij Nk;k gS D;ksafd Nk;k dk vfojks/h dkj.k N=k ik;k tkrk gSA)

EXPLANATORY NOTE

The umbrella (chatra) is a non-contradictory cause (kāraõa) of the 

shade (chāyā). In this illustration, the means (hetu), i.e., the presence 

of the umbrella (chatra), proves the presence of the shade (chāyā), the 

object-to-be-proved (sādhya).

Another example of the presence-of-non-contradictory cause (kāraõa) 

– aviruddhakāraõopalabdhi – is, ‘There is light here as the sun has 

risen.’

vfo#¼iwoZpjksiyfC/ (iwoZpjgsrq) dk mnkgj.k & 

An illustration of the presence-of-non-contradictory 

precedence (pūrvacara) – aviruddhapūrvacaropalabdhi –

mns";fr 'kdVa d`fÙkdksn;kr~ AA64AA
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The star ŚakaÇa (Rohiõī) will appear because the star 

KÃttikā has arisen.

vUo;kFkZ & ¹'kdVaº (,d eqgwrZ ds ckn) 'kdV (jksfg.kh) u{k=k 
¹mns";frº mfnr gksxk ¹d`fÙkdksn;kr~º (D;ksafd vHkh) d`fÙkdk 
u{k=k dk mn; gksus lsA 

EXPLANATORY NOTE

Another example of the presence-of-non-contradictory precedence 

(pūrvacara) – aviruddhapūrvacaropalabdhi – is, ‘Tomorrow will be 

Monday because today is Sunday.’

The star ŚakaÇa (Rohiõī) appears forty-eight minutes (one muhūrta) 

after the appearance of the star KÃttikā. As the star KÃttikā has 

appeared, it is inferred that the star ŚakaÇa (Rohiõī) will appear. The 

appearance of the star ŚakaÇa (Rohiõī) is the object-to-be-proved 

(sādhya) and it is established through the presence-of-non-

contradictory precedence (pūrvacara) – aviruddhapūrvacaropalabdhi 

– i.e., the appearance of the star KÃttikā, the means (hetu).

vfo#¼ mÙkjpjksiyfC/ (mÙkjpjgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory 

subsequence (uttaracara) – aviruddhottaracaropalabdhi –

mn~xkn~ Hkjf.k% izkDrr ,o AA65AA

vUo;kFkZ & ¹Hkjf.k%º Hkj.kh dk ¹mn~xkn~º mn; ¹izkd~º ,d 
eqgwrZ ds iwoZ ¹,oº gh gks pqdk gS] D;ksafd ¹rr%º ml (d`fÙkdk 
dk) mn; ik;k tkrk gSA
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The star Bharaõī had arisen [forty-eight minutes (one 

muhūrta) earlier] because the star KÃttikā is appearing.

EXPLANATORY NOTE

The inference (anumāna) here is that the star Bharaõī had arisen – 

forty-eight minutes (one muhūrta) earlier – because now the star 

KÃttikā is rising. The star KÃttikā has subsequence (uttaracara) with 

the star Bharaõī; this is, therefore, an example of the presence-of-non-

contradictory subsequence (uttaracara) – aviruddhottaracaro-

palabdhi.

Another example of the presence-of-non-contradictory subsequence 

(uttaracara) – aviruddhottaracaropalabdhi – is, ‘Saturday has passed 

because today is Sunday.’

vfo#¼lgpjksiyfC/ (lgpjgsrq) dk mnkgj.k &

An illustration of the presence-of-non-contradictory 

simultaneity (sahacara) – aviruddhasahacaropalabdhi –

vLR;=k ekrqfyÄs :ia jlkr~ AA66AAõ

(jl] :i dk vfojks/h lgpj gSA)

vUo;kFkZ & ¹v=kº ;gk¡ ¹ekrqfyÄsº ekrq¯yx (fctkSjk iQy) esa õ
¹:iaº :i ¹vfLrº gS ¹jlkr~º jl gksus lsA

This citron (fruit) has the form (rūpa) because it has the 

juice (rasa).
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EXPLANATORY NOTE

Another example of the presence-of-non-contradictory simultaneity 

(sahacara) – aviruddhasahacaropalabdhi – is, ‘The Omniscient Lord 

is all-knowing (sarvajña) because he has the perfect, infinite-

knowledge (kevalajñāna).’

The juice (rasa) has non-contradictory (aviruddha) simultaneity 

(sahacara) with the form (rūpa); therefore, this is an example of the 

presence-of-non-contradictory simultaneity (sahacara) – aviruddha-

sahacaropalabdhi.

izfr"ks/:i fo#¼ksiyfC/ gsrq ds Hksn &

The kinds of means (hetu, sādhana) that uphold denial 

(pratiÈedha) known as the presence-of-contradictory 

(viruddhopalbdhi) –

fo#¼rnqiyfC/% izfr"ks/s rFkk AA67AA

vUo;kFkZ & ¹izfr"ks/sº izfr"ks/:i esa ¹fo#¼rnqiyfC/%º og 
fo#¼ksiyfC/% ¹rFkkº mlh izdkj ls (vFkkZr~ vfo#¼ksiyfC/ ds 
leku) Ng Hksn okyh gSA

The means (hetu, sādhana) of the kind infallible-presence 

(upalabdhirūpa) that upholds denial (pratiÈedha), i.e., the 

presence-of-contradictory (viruddhopalbdhi), too, is of six 

kinds.
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EXPLANATORY NOTE

The means (hetu) whose presence upholds denial (pratiÈedha) is of six 

kinds:

3) presence-of-contradictory cause (kāraõa) – 

viruddhakāraõopalabdhi;

5) presence-of-contradictory subsequence (uttaracara) – 

viruddhottaracaropalabdhi; and

1) presence-of-contradictory pervasion (vyāpya) – 

viruddhavyāpyopalabdhi;

2) presence-of-contradictory effect (kārya) – 

viruddhakāryopalabdhi;

4) presence-of-contradictory precedence (pūrvacara) – 

viruddhapūrvacaropalabdhi;

6) presence-of-contradictory simultaneity (sahacara) – 

viruddhasahacaropalabdhi.

All the above are the means (hetu) whose presence (upalabdhi) 

upholds the denial (pratiÈedha) of the object-to-be-proved (sādhya).

fo#¼O;kI;ksiyfC/ gsrq dk n`"VkUr &

An illustration of the presence-of-contradictory pervasion 

(vyāpya) – viruddhavyāpyopalabdhi –

ukLR;=k 'khrLi'kZ vkS".;kr~ AA68AA

vUo;kFkZ & ¹v=kº ;gk¡ ¹'khrLi'kZ%º 'khrLi'kZ ¹ukfLrº ugha gS 
¹vkS".;kr~º m".krk gksus lsA

No touch-of-cold (śītasparśa) is here because of the 

presence-of-warmth (uÈõatā).
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EXPLANATORY NOTE

In the example, the touch-of-cold (śītasparśa) is the object-denied 

(pratiÈedhya). The fire (agni) is contradictory to the touch-of-cold 

(śītasparśa) and the presence-of-warmth (uÈõatā) has pervasion 

(vyāpya) with the fire. So the presence-of-warmth (uÈõatā) upholds the 

denial of the touch-of-cold (śītasparśa).

Another example of the presence-of-contradictory pervasion (vyāpya) 

– viruddhavyāpyopalabdhi – is, ‘This object has no knowledge (jñāna) 

because it is inanimate (jaça).’

fo#¼dk;ksZiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory effect 

(kārya) – viruddhakāryopalabdhi –

ukLR;=k 'khrLi'kksZ /wekr~ AA69AA

vUo;kFkZ & ¹v=kº ;gk¡ ij ¹'khrLi'kZ%º 'khrLi'kZ ¹ukfLrº ugha gS 
¹/wekr~º /we gksus lsA

No touch-of-cold (śītasparśa) is here because of the 

presence of the smoke (dhūma).

EXPLANATORY NOTE

Here, again, the touch-of-cold (śītasparśa) is the object-denied 

(pratiÈedhya). The fire (agni) is contradictory to the touch-of-cold 

(śītasparśa) and the smoke (dhūma) is its effect (kārya). The presence 

of the smoke, the effect (kārya) of the fire (agni), upholds the denial of 

the touch-of-cold (śītasparśa).
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Another example of the presence-of-contradictory effect (kārya) – 

viruddhakaryopalabdhi – is, ‘There is no anxiety (saÉkleÈa) in this 

man because he has the right faith.’

fo#¼dkj.kksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory cause 

(kāraõa) – viruddhakāraõopalabdhi –

ukfLeu~ 'kjhfjf.k lq[kefLr ân;'kY;kr~ AA70AA

vUo;kFkZ & ¹vfLeu~ 'kjhfjf.kº bl izk.kh esa ¹lq[ke~º lq[k ¹uº 
ugha ¹vfLrº gS ¹ân;'kY;kr~º ân; esa 'kY; gksus lsA

No happiness (sukha) is found in this creature because of 

the presence of the sting (śalya) in heart.

EXPLANATORY NOTE

The happiness (sukha) is the object-denied (pratiÈedhya) and the 

misery (duÍkha) is contradictory to the happiness (sukha). The sting 

(śalya) in heart is the cause (kāraõa) of the misery (duÍkha). The 

presence of the sting (śalya) in heart, the cause (kāraõa) of the misery 

(duÍkha), upholds the denial of the happiness (sukha).

Another example of the presence-of-contradictory cause (kāraõa) – 

viruddhakāraõopalabdhi – is, ‘There is no light here because the night 

has fallen.’
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fo#¼iwoZpjksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory precedence 

(pūrvacara) – viruddhapūrvacaropalabdhi –

uksns";fr eqgwÙkkZUrs 'kdVa jsoR;qn;kr~ AA71AA

vUo;kFkZ & ¹eqgwÙkkZUrsº ,d eqgwrZ ds i'pkr~ ¹'kdVaº 'kdV 
(jksfg.kh) u{k=k ¹uº ugha ¹mns";frº mfnr gksxk] ¹jsoR;qn;kr~º 
jsorh u{k=k dk mn; gksus lsA

No rise of the star ŚakaÇa (Rohiõī) will take place after 

forty-eight minutes (one muhūrta) because of the 

appearance of the star Revatī now.

EXPLANATORY NOTE

The rise of the star ŚakaÇa (Rohiõī) after forty-eight minutes (one 

muhūrta) is the object-denied (pratiÈedhya) and the rise of the star 
1Revatī [which has precedence (pūrvacara) over the star Aśvinī)]  is 

contradictory to the rise of the star ŚakaÇa (Rohiõī) after forty-eight 

minutes (one muhūrta). The star Revatī has precedence (pūrvacara) 

to the star Aśvinī. Due to the appearance of the star Revatī the rise of 

the star Aśvinī is indicated and not of the star ŚakaÇa (Rohiõī). The 

rise of the star Revatī, therefore, upholds the denial of the rise of the 

star ŚakaÇa (Rohiõī) after forty-eight minutes (one muhūrta).

1 – The sequence of the rise of the stars in the constellation is: Revatī, 

Aśvinī, Bharaõī, KÃttikā, Rohiõī, MÃgaśirā, Ārdrā, Punarvasu, PuÈya, and 

so on. [see, (2017), ‘ParīkÈāmukha Sūtra’, Jain Vidyapitha, Sagar,

p. 127.]

Another example of the presence-of-contradictory precedence 
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(pūrvacara) – viruddhapūrvacaropalabdhi – is, ‘Tomorrow will not be 

a Saturday because today is Monday.’

fo#¼ksÙkjpjksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory 

subsequence (uttaracara) – viruddhottaracaropalabdhi –

uksn~xkn~Hkjf.keZqgwÙkkZRiwo± iq";ksn;kr~ AA72AA

vUo;kFkZ & ¹eqgwÙkkZRiwo±º ,d eqgwrZ igys ¹Hkjf.k%º Hkj.kh u{k=k 
¹uº ugha ¹mn~xkn~º mfnr gqvk gS] ¹iq";ksn;kr~º iq"; u{k=k dk 

mn; gksus lsA

No rise of the star Bharaõī forty-eight minutes (one 

muhūrta) ago because of the appearance of the star 

PuÈya now.

EXPLANATORY NOTE

The rise of the star PuÈya takes place after the star Punarvasu and not 

Bharaõī. Therefore, the rise of the star PuÈya contradicts the rise of 

the star Bharaõī forty-eight minutes (one muhūrta) ago. The star 

Bharaõī must have risen much earlier. Here the object-denied (prati-

Èedhya) is the rise of the star Bharaõī forty-eight minutes ago. The rise 

of the star PuÈya upholds the denial of the rise of the star Bharaõī 

forty-eight minutes ago indicating the presence-of-contradictory 

subsequence (uttaracara) – viruddhottaracaropalabdhi.

Another example of the presence-of-contradictory subsequence 

(uttaracara) – viruddhottaracaropalabdhi – is, ‘Yesterday was not 

Monday because today is Wednesday.’
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fo#¼lgpjksiyfC/ gsrq dk mnkgj.k &

An illustration of the presence-of-contradictory 

simultaneity (sahacara) – viruddhasahacaropalabdhi –

ukLR;=k fHkÙkkS ijHkkxkHkkoks¿okZXHkkxn'kZukr~ AA73AA

vUo;kFkZ & ¹v=kº ;gk¡ ¹fHkÙkkSº nhoky esa ¹ijHkkxkHkko%º ihNs 
(ml vksj) ds Hkkx dk vHkko ¹ukfLrº ugha gS] D;ksafd 
¹vokZXHkkxº vkxs (bl vksj) dk Hkkx ¹n'kZukr~º fn[kkbZ ns jgk gSA

There is no absence of the ‘other side’ in the wall because 

‘this side’ is visible.

EXPLANATORY NOTE

Another example of the presence-of-contradictory simultaneity 

(sahacara) – viruddhasahacaropalabdhi – is, ‘In this soul (ātmā) there 

is no absence of the luminous-body (taijasa-śarīra) because it has the 

karmic-body (kārmaõa-śarīra).’

Here ‘this side’ of the wall is contradictory to the ‘other side’ of the 

wall; still these exhibit simultaneity (sahacara). Since ‘this side’ is 

present, the ‘other side’ [which exhibits contradictory simultaneity 

(sahacara) – viruddhasahacaropalabdhi] with it, is ensured.

See Fig.-2 on the next page for a summary of the kinds of the means 

(hetu, sādhana) that exhibit ‘infallible-presence (upalabdhirūpa)’.
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the means

(hetu, sādhana)

infallible-presence

(upalabdhirūpa)

infallible-absence

(anupalabdhirūpa)

assertion

(vidhi)

presence-of-non-contradictory

(aviruddhopalabdhi)

denial

(pratiÈedha)

cause

(kāraõa)

pervasion

(vyāpya)

effect

(kārya)

Fig.-2

Summary of the kinds of the means (hetu, sādhana) that exhibit

‘infallible-presence (upalabdhirūpa)’

presence-of-contradictory

(viruddhopalbdhi)

precedence

(pūrvacara)

subsequence

(uttaracara)

simultaneity

(sahacara)

cause

(kāraõa)

pervasion

(vyāpya)

effect

(kārya)

precedence

(pūrvacara)

subsequence

(uttaracara)

simultaneity

(sahacara)

(see Fig.-3, p. 121,

for details)
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izfr"ks/ dks fl¼ djus okyh vfo#¼kuqiyfC/ ds Hksn &

The kinds of the absence-of-non-contradictory 

(aviruddhānupalabdhi) that upholds denial (pratiÈedha) –

vfo#¼kuqiyfC/% izfr"ks/s lIr/k&

LoHkkoO;kiddk;Zdkj.kiwoksZÙkjlgpjkuqiyEHkHksnkr~ AA74AA

vUo;kFkZ & ¹izfr"ks/sº izfr"ks/ vFkkZr~ vHkko dks fl¼ djus okyh 
¹vfo#¼kuqiyfC/%º vfo#¼kuqiyfC/ ¹lIr/kº lkr ¹Hksnkr~º 
Hksn okyh gS& ¹LoHkkoO;kiddk;Zdkj.kiwoksZÙkjlgpjkuqiyEHkº
1) vfo#¼LoHkkokuqiyfC/] 2) vfo#¼O;kidkuqiyfC/]
3) vfo#¼dk;kZuqiyfC/] 4) vfo#¼dkj.kkuqiyfC/]
5) vfo#¼iwoZpjkuqiyfC/] 6) vfo#¼ksÙkjpjkuqiyfC/ vkSj
7) vfo#¼lgpjkuqiyfC/A

The absence-of-non-contradictory (aviruddhānupalabdhi) 

that upholds denial (pratiÈedha) is of seven kinds:

1. absence-of-non-contradictory own-nature (svabhāva) 

– aviruddhasvabhāvānupalabdhi;

4. absence-of-non-contradictory cause (kāraõa) – 

aviruddhakāraõānupalabdhi;

2. absence-of-non-contradictory object-that-pervades 

(vyāpaka) – aviruddhavyāpakānupalabdhi;

5. absence-of-non-contradictory precedence (pūrvacara) 

– aviruddhapūrvacarānupalabdhi;

3. absence-of-non-contradictory effect (kārya) – 

aviruddhakāryānupalabdhi;
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7. absence-of-non-contradictory simultaneity 

(sahacara) – aviruddhasahacarānupalabdhi.

6. absence-of-non-contradictory subsequence 

(uttaracara) – aviruddhottaracarānupalabdhi; and 

EXPLANATORY NOTE

These are seven kinds of means (hetu, sādhana) that exhibit infallible-

absence (anupalabdhirūpa) and uphold denial (pratiÈedha). (see, sūtra

3-54)

vfo#}LoHkkokuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory own-

nature (svabhāva) – aviruddhasvabhāvānupalabdhi –

ukLR;=k Hkwrys ?kVks¿uqiyC/s% AA75AA

vUo;kFkZ & ¹v=kº ;gk¡ ¹Hkwrysº Hkwry (i`Fohry) ij ¹?kV%º ?kV 
¹ukfLrº ugha gS] ¹vuqiyC/s%º (;ksX; LoHkko ds gksus ij Hkh) 
miyfC/ ugha gksus lsA

There is the absence of the pot (ghaÇa) on this ground 

because it is not seen here.

EXPLANATORY NOTE

There is the absence of the pot (ghaÇa) on this ground because it is not 

seen here. The ground, i.e., the soil, has, in general, the nature of 
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Another example of the absence-of-non-contradictory own-nature 

(svabhāva) – aviruddhasvabhāvānupalabdhi – is, ‘There are no 

infernal-beings (nārakī) here because they are not to be seen here.’

getting transformed into a pot (ghaÇa). The pot (ghaÇa) has the nature 

(svabhāva) to be seen but since it is not seen here, its absence is 

established. This is, therefore, a case of the absence-of-non-

contradictory own-nature (svabhāva) – aviruddhasvabhāvānu-

palabdhi. 

vfo#}O;kidkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory object-

that-pervades (vyāpaka) – aviruddhavyāpakānupalabdhi –

ukLR;=k ¯'k'kik o`{kkuqiyC/s% AA76AA

vUo;kFkZ & ¹v=kº ;gk¡ ij ¹¯'k'kikº ¯'k'kik ('kh'ke) ¹ukfLrº 
ugha gS ¹o`{kkuqiyC/s%º o`{k dh vuqiyfC/ gksus lsA

There is the absence of the (particular) tree śiôśapā 

(śīśama) here as no tree (vÃkÈa) is seen here.

EXPLANATORY NOTE

The particular tree śiôśapā (śīśama) is the object-pervaded (vyāpya) in 

treeness (vÃkÈatva) – that is the object-that-pervades (vyāpaka). When 

there is no tree here – the treeness (vÃkÈatva), the object-that-pervades 

(vyāpaka) – the particular tree śiôśapā (śīśama), too, is absent. The 

particular tree – vyāpya – cannot be found without the treeness – 

vyāpaka. This is an illustration of the absence-of-non-contradictory 
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Another example of the absence-of-non-contradictory object-that-

pervades (vyāpaka) – aviruddhavyāpakānupalabdhi – is, ‘There is no 

substance-of-soul (jīva-dravya) in the non-universe (alokākāśa) 

because there is no medium-of-motion (dharma-dravya) in the non-

universe.’

object-that-pervades (vyāpaka) – aviruddhavyāpakānu-palabdhi.

vfo#¼dk;kZuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory effect 

(kārya) – aviruddhakāryānupalabdhi –

ukLR;=kkizfrc¼lkeF;ksZ¿fXu/wZekuqiyC/s% AA77AA

vUo;kFkZ & ¹v=kº ;gk¡ ij ¹vizfrc¼lkeF;Z%º vizfrc¼&lkeF;Z 
okyh (vckf/r&lkeF;Z okyh) ¹vfXu%º vfXu ¹ukfLrº ugha gS] 
¹/wekuqiyC/s%º /we dh miyfC/ ugha gksus lsA

There is the absence of the unconstrained fire (agni) here 

as the smoke (dhūma) is not seen here.

EXPLANATORY NOTE

The fire (agni) that is unconstrained must produce the effect (kārya) of 

the smoke (dhūma). Since the smoke is not seen here it is inferred that 

there is the absence of the unconstrained fire (agni). This is an 

illustration of the absence-of-non-contradictory effect (kārya) – 

aviruddhakāryānupalabdhi.

Another example of the absence-of-non-contradictory effect (kārya) – 
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aviruddhakāryānupalabdhi – is, ‘There is no pure-cognition 

(śuddhopayoga) in this soul as there is the absence of the three-jewels 

(ratnatraya) in it.’

vfo#¼dkj.kkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory cause 

(kāraõa) – aviruddhakāraõānupalabdhi –

ukLR;=k /weks¿uXus% AA78AA

vUo;kFkZ & ¹v=kº ;gk¡ ij ¹/we%º /we ¹ukfLrº ugha gS] 
¹vuXus%º vfXu ds ugha gksus lsA

There is the absence of the smoke (dhūma) here because 

there is no fire (agni) here.

EXPLANATORY NOTE

Another example of the absence-of-non-contradictory cause (kāraõa) 

– aviruddhakāraõānupalabdhi – is, ‘The ascetic does not have the 

three-jewels (ratnatraya) because of the absence of the major-vows 

(mahāvrata) in him.’

The fire (agni) is the non-contradictory cause (kāraõa) of the smoke 

(dhūma). Where there is no fire, there is no smoke. This is an 

illustration of the absence-of-non-contradictory cause (kāraõa) – 

aviruddhakāraõānupalabdhi.
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vfo#¼iwoZpjkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory 

precedence (pūrvacara) – aviruddhapūrvacarānupalabdhi –

u Hkfo";fr eqgwÙkkZUrs 'kdVa d`fÙkdksn;kuqiyC/s% AA79AA

vUo;kFkZ & ¹eqgwÙkkZUrsº ,d eqgwrZ ds i'pkr~ ¹'kdVaº 'kdV 
(jksfg.kh) u{k=k ¹uº (dk mn;) ugha ¹Hkfo";frº gksxk (D;ksafd 
vHkh) ¹d`fÙkdksn;kuqiyC/s%º d`fÙkdk u{k=k ds mn; dh miyC/rk 
ugha gSA

The star ŚakaÇa (Rohiõī) shall not appear after forty-

eight minutes (one muhūrta) because of the absence of 

the rise of the star KÃttikā.

EXPLANATORY NOTE

The star ŚakaÇa (Rohiõī) appears forty-eight minutes (one muhūrta) 

after the rise of the star KÃttikā. Thus the star Krttika exhibits 

precedence (pūrvacara) over the star ŚakaÇa (Rohiõī). In the absence 

of the rise of the star KÃttikā, the star ŚakaÇa (Rohiõī) shall not appear 

after forty-eight minutes (one muhūrta). This is an illustration of the 

absence-of-non-contradictory precedence (pūrvacara) – aviruddha-

pūrvacarānupalabdhi.

Another example of the absence-of-non-contradictory precedence 

(pūrvacara) – aviruddhapūrvacarānupalabdhi – is, ‘It will not be a 

Monday tomorrow because today is not a Sunday.’
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vfo#¼ksÙkjpjkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory 

subsequence (uttaracara) – aviruddhottaracarānupalabdhi –

uksn~xkn~Hkjf.keqZgwÙkkZr~izkd~ rr ,o AA80AA

vUo;kFkZ & ¹eqgwÙkkZr~º ,d eqgwrZ ls ¹izkd~º igys ¹Hkjf.k%º 
Hkj.kh ¹mn~xkn~º dk mn; ¹uº ugha gqvk gS ¹rr% ,oº D;ksafd 
vHkh mlds mn; ds vfojks/h mÙkjpj d`fÙkdk dk mn; ugha ik;k 
tkrk gSA

(bl lw+=k esa ^rr ,o* in ls d`fÙkdk ds mn; dh vuqiyfC/ dk 
vFkZ fy;k x;k gSA)

The star Bharaõī had not arisen forty-eight minutes (one 

muhūrta) earlier because of the absence of its non-

contradictory subsequence (uttaracara), the star KÃttikā.

EXPLANATORY NOTE

The star KÃttikā exhibits non-contradictory (aviruddha) subsequence 

(uttaracara) with the star Bharaõī. Since the star KÃttikā has not 

arisen, it is inferred that the star Bharaõī had not arisen forty-eight 

minutes (one muhūrta) earlier. This is an illustration of the absence-

of-non-contradictory subsequence (uttaracara) – aviruddhottara-

carānupalabdhi.

Another example of the absence-of-non-contradictory subsequence 

(uttaracara) – aviruddhottaracarānupalabdhi – is, ‘Yesterday was not 

a Saturday because today is not a Sunday.’
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vfo#¼lgpjkuqiyfC/ gsrq dk mnkgj.k &

An illustration of the absence-of-non-contradictory simulta-

neity (sahacara) – aviruddhasahacarānupalabdhi –

ukLR;=k lerqyk;keqÂkeks ukekuqiyC/s% AA81AA

vUo;kFkZ & ¹v=kº ;gk¡ bl ¹leqrqyk;ke~º rjktw esa ¹mUuke%º 
(,d vksj) Å¡pkiu ¹ukfLrº ugha gS] ¹ukekuqiyC/s%º (nwljh vksj) 
uhpkiu miyC/ ugha gksus lsA

(rjktw esa ,d vksj Å¡pkiu dk vfojks/h lgpj & nwljh vksj uhpkiu 

& ugha ik;s tkus lsA)

One pan of the weighing-scale (tarājū) does not have 

highness because the other pan does not have lowness.

EXPLANATORY NOTE

There is the absence of lowness in one pan of the weighing-scale 

(tarājū) indicating the absence of highness in the other pan. This is an 

illustration of the absence-of-non-contradictory simultaneity 

(sahacara) – aviruddhasahacarānupalabdhi.

Another example of the absence-of-non-contradictory simultaneity 

(sahacara) – aviruddhasahacarānupalabdhi – is, ‘This soul (ātmā) 

does not have infinite-knowledge (kevalajñāna) because it does not 

have infinite-faith (kevaladarśana).’
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fof/ ds fl¼ djus esa fo#¼kuqiyfC/ ds Hksn &

The kinds of the means (hetu, sādhana) of the kind 

infallible-absence (anupalabdhirūpa) that upholds 

assertion (vidhi) – viruddhānupalabdhi –

fo#¼dk;Zdkj.kLoHkkokuqiyfC/Hksnkr~ AA82AA

fo#¼kuqiyfC/£o/kS =ks/k&

vUo;kFkZ & ¹fo/kSº fof/ (ln~Hkko) ds fl¼ djus esa 
¹fo#¼kuqiyfC/%º fo#¼kuqiyfC/ ds ¹=ks/kº rhu ¹Hksnkr~º Hksn 
gSa& ¹fo#¼dk;Zdkj.kLoHkkokuqiyfC/º 1) fo#¼dk;kZuqiyfC/]
2) fo#¼dkj.kkuqiyfC/ vkSj 3) fo#¼LoHkkokuqiyfC/A

2. absence-of-contradictory cause (kāraõa) – 

viruddhakāraõānupalabdhi; and 

The means (hetu, sādhana) of the kind infallible-absence 

(anupalabdhirūpa) that upholds assertion (vidhi) – 

viruddhānupalabdhi – is of three kinds:

1. absence-of-contradictory effect (kārya) – 

viruddhakāryānupalabdhi;

3. absence-of-contradictory own-nature (svabhāva) – 

viruddhasvabhāvānupalabdhi.

EXPLANATORY NOTE

All the three kinds of means (hetu, sādhana) mentioned above uphold 

assertion (vidhi), i.e., the absence-of-contradictory confirms the 

object-to-be-proved (sādhya). These are, therefore, called the 

asserters (vidhisādhaka).
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fo#¼dk;kZuqiyfC/ dk mnkgj.k &

An illustration of the absence-of-contradictory effect 

(kārya) – viruddhakāryānupalabdhi –

;FkkfLeu~izkf.kfu O;kf/fo'ks"kks¿fLr
fujke;ps"VkuqiyC/s% AA83AA

vUo;kFkZ & ¹;Fkkº tSls ¹vfLeUizkf.kfuº bl izk.kh esa 
¹O;kf/&fo'ks"k%º O;kf/&fo'ks"k ¹vfLrº gS] ¹fujke;& 
ps"VkuqiyC/s%º fujke; (jksx&jfgr) ps"Vk dh miyfC/ ugha gksus lsA

As, for instance, this man suffers from a particular 

disease because healthy actions are not-found 

(anupalabdha) in him.

EXPLANATORY NOTE

The contradictory effect of a particular disease is its non-existence, 

i.e., healthiness. And, the effect (kārya) of healthiness is healthy 

actions. Healthy actions are not-found (anupalabdha) in the man; 

therefore, the man suffers from some particular disease. This is an 

example of the absence-of-contradictory effect (kārya) – viruddha-

kāryānupalabdhi.

Another example of the absence-of-contradictory effect (kārya) – 

viruddhakāryānupalabdhi – is, ‘This ascetic has self-restraint 

(saÉyama) because negligence (pramāda) is not-found (anupalabdha) 

in him.’
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fo#¼dkj.kkuqiyfC/ dk mnkgj.k &

An illustration of the absence-of-contradictory cause 

(kāraõa) – viruddhakāraõānupalabdhi –

vLR;=k nsfgfu nq%[kfe"Vla;ksxkHkkokr~ AA84AA

vUo;kFkZ & ¹v=kº bl ¹nsfgfuº izk.kh esa ¹nq%[ke~º nq%[k 
¹vfLrº gS] ¹b"Vla;ksxkHkkokr~º b"V&la;ksx ds vHkko gksus lsA

The man here suffers from misery because of the non-

availability (non-presence) of the agreeable-objects.

EXPLANATORY NOTE

The presence (saÉyoga) of the agreeable-objects (iÈÇa) is contradictory 

to misery and the absence (viyoga) of these is the cause (kāraõa) of 

misery. Therefore, in this illustration the object to be proved (sādhya) 

– the man’s misery – is established by the means (hetu, sādhana) that 

is the absence-of-contradictory cause (kāraõa) – viruddhakāraõānu-

palabdhi.

fo#¼LoHkkokuqiyfC/ dk mnkgj.k &

An illustration of the absence-of-contradictory own-nature 

(svabhāva) – viruddhasvabhāvānupalabdhi –

vusdkUrkReda oLRosdkUrLo:ikuqiyC/s% AA85AA

••••••••••••••••••••••••
119

r`rh;% ifjPNsn% Chapter-3



vUo;kFkZ & ¹oLrqº oLrq ¹vusdkUrkRedaº vusdkUrkRed gS vFkkZr~ 
vusd /eZ okyh gS] ¹,dkUrLo:ikuqiyC/s%º ,dkUrLo:i dh 
miyfC/ u gksus lsA

The object (vastu) is of manifold-nature (anekāntātmaka) 

because of the non-availability of any objects exhibiting 

singular-nature (ekanta-svarūpa).

EXPLANATORY NOTE

The manifold-nature (anekāntātmaka) of the object means that it 

exhibits, at the same time, multiple characteristics – permanence 

(nitya) and non-permanence (anitya), one (eka) and many (aneka), etc., 

– that may appear to be opposite to each other. These are established in 

the doctrine-of-manifold-point-of-view (anekāntavāda) through the 

multiplicity of view-points (naya). Those who consider the object as of 

the nature of a single attribute, like permanence (nitya) only, fail to 

establish it as there is non-availability (anupalabdhi) of such nature of 

objects. In the above illustration, the object to be proved (sādhya) – the 

manifold-nature (anekāntātmaka) of the object – is established by the 

means (hetu, sādhana) that is the absence-of-contradictory own-

nature (svabhāva) – viruddhasvabhāvānupalabdhi.

See Fig.-3 on the next page for a summary of the kinds of the means 

(hetu, sādhana) that exhibit ‘infallible-absence (anupalabdhirūpa)’.
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the means

(hetu, sādhana)

infallible-presence

(upalabdhirūpa)

infallible-absence

(anupalabdhirūpa)

assertion

(vidhi)

absence-of-contradictory

(viruddhānupalabdhi)

denial

(pratiÈedha)

cause

(kāraõa)

effect

(kārya)

Fig.-3

Summary of the kinds of the means (hetu, sādhana) that exhibit

‘infallible-absence (anupalabdhirūpa)’

absence-of-non-contradictory

(aviruddhānupalabdhi)

own-nature

(svabhāva)

cause

(kāraõa)

object-that-

pervades

(vyāpaka)

effect

(kārya)

precedence

(pūrvacara)

subsequence

(uttaracara)

simultaneity

(sahacara)

(see Fig.-2, p. 108,

for details)

own-nature

(svabhāva)
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ijEijk ls laHko vU; gsrqvksa dk iwoksZDr gsrqvksa esa gh vUrHkkZo &

The other forms of the means (hetu, sādhana) that find 

mention are included in those described here –

ijEij;k lEHkoRlk/ue=kSokUrHkkZouh;e~ AA86AA

vUo;kFkZ & ¹ijEij;kº ijEijk ls ¹lEHkor~º laHko ¹lk/ue~º 
lk/u:i gsrqvksa dks ¹v=kSoº bu (gsrqvksa) esa gh ¹vUrHkkZouh;e~º 
vUrHkkZo djuk pkfg,A

The other possible forms of the means (hetu, sādhana) 

that find mention by convention should be included in 

those described here.

EXPLANATORY NOTE

It is possible to come across, by convention and through the teaching 

of the preceptors (guru), other forms of the means (hetu, sādhana) but 

these should be included in those described in this text.

iwokZuqDr gsrq dk izFkeksnkgj.k &

The first example of such conventional means (hetu, 

sādhana) –

vHkwn=k pØs f'kod% LFkklkr~ AA87AA

vUo;kFkZ & ¹v=kº bl ¹pØsº pØ (pkd) ij ¹f'kod%º f'kod 
¹vHkwr~º gks x;k gS] ¹LFkklkr~º LFkkl gksus lsA
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On this potter’s-wheel, the ‘śivaka’ has taken place 

because ‘sthāsa’ is seen.

EXPLANATORY NOTE

The potter’s process of making the pot (ghaÇa) has several stages or 

modes: śivaka, chatraka, sthāsa, kośa, kuśūla, etc. The mode of the pot 

(ghaÇa) appears in the end. The potter puts the mould of clay, called 

śivaka, on the wheel. It takes a hollow symmetrical shape, called 

chatraka. This shape is then turned into what is called sthāsa. With 

this sequence in view, the present sūtra has been made. When the 

mode that is called sthāsa is present, it is inferred that the mode that is 

called śivaka has taken place. The idea is that the effect (kārya) of 

śivaka is chatraka, and the effect (kārya) of chatraka is sthāsa. The 

effect (kārya) of the mode śivaka is the mode sthāsa by convention, not 

directly; the direct effect (kārya) of the mode śivaka is the mode 

chatraka only. This is the case of ‘the effect (kārya) of the effect 

(kārya)’.

mDr gsrq dk vfo#¼dk;ksZiyfC/ esa vUrHkkZo gksrk gS &

The above means (hetu) falls under the presence-of-non-

contradictory effect (kārya) – aviruddhakāryopalabdhi –

dk;Zdk;Zefo#¼dk;ksZiyC/kS AA88AA

vUo;kFkZ & ¹ dk;Zdk;Ze~º ^dk;Z dk dk;Z:i* gsrq & ijEijk&dk;Z 
gsrq & dk ¹vfo#¼dk;ksZiyC/kSº vfo#¼dk;ksZiyfC/ esa vUrHkkZo 
djuk pkfg,A
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The above means (hetu, sādhana) based on ‘the-effect-of-

the-effect’ (kārya-kārya-rūpa) should be included in the 

presence-of-non-contradictory effect (kārya) – aviruddha-

kāryopalabdhi.

EXPLANATORY NOTE

The effect (kārya) of śivaka is chatraka, and the effect (kārya) of 

chatraka is sthāsa. Although the direct effect (kārya) of śivaka is 

chatraka but without chatraka the effect (kārya), i.e.,  sthasa cannot 

appear. Thus the presence of sthāsa is the non-contradictory effect 

(kārya) – aviruddhakāryopalabdhi – of the presence of śivaka.

ijEijk gsrq dk nwljk mnkgj.k &

The second example of such conventional means (hetu, 

sādhana) –

dkj.kfo#¼dk;± fo#¼dk;ksZiyC/kS ;Fkk AA89AA

ukLR;=k xqgk;ka e`xØhMua e`xkfjla'kCnukr~A

vUo;kFkZ & ¹v=kº bl ¹xqgk;kaº xqiQk esa ¹e`xØhMue~º e`x dh 
ØhM+k ¹ukfLrº ugha gS D;ksafd ¹e`xkfjla'kCnukr~º e`x&ØhM+k ds 
fojks/h e`xkfj (¯lg) dk xtZu lqukbZ ns jgk gSA ;g ¹dkj.k& 
fo#¼dk;±º dkj.kfo#¼dk;Z:i gsrq gS] ¹fo#¼dk;ksZiyC/kSº 
fo#¼dk;ksZiyfC/ esa bldk vUrHkkZo djuk pkfg,A ¹;Fkkº tSls 
dkj.kfo#¼dk;Z:i gsrq dk fo#¼dk;ksZiyfC/ esa vUrHkkZo gS oSls 
dk;Zdk;Z:igsrq dk vfo#¼dk;ksZiyfC/ esa vUrZHkko gSA
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There is no play of the deer – the object-to-be-proved, 

sādhya – in this cave because of the presence of the roar 

of the lion. The roar – the effect (kārya) – of the lion is 

contradictory (viruddha) to the cause (kāraõa), i.e., play 

of the deer. There is the presence of the means (hetu) that 

is of the nature (rūpa) of the ‘cause-with-contradictory-

effect’ (kāraõa-viruddhakārya). This is, thus, an 

illustration of the presence-of-contradictory effect (kārya) 

– viruddhakāryopalabdhi.

EXPLANATORY NOTE

As the means (hetu, sādhana) that exhibits ‘cause-with-contradictory-

effect’ (kāraõa-viruddhakārya) has been included in the ‘presence-of-

contradictory-effect’ (viruddhakāryopalabdhi), in the same way, the 

means (hetu, sādhana) that exhibits ‘the-effect-of-the-effect’ (kārya-

kārya-rūpa) has been included in the ‘presence-of-non-contradictory 

effect’ (aviruddhakāryopalabdhi).

The play of the deer can take place by the deer only and the presence of 

lion entails the absence of the deer and its play. In presence of the roar, 

the effect (kārya), of the lion, the deer does not play. So this is an 

example of the presence-of-contradictory effect (kārya) – viruddha-

kāryopalabdhi.

O;qRiÂ tuksa dh vis{kk vuqeku ds vo;oksa ds iz;ksx dk fu;e &

The five limbs of inference (anumāna) are used for the 

uninitiated; now, the rule for use by the learned –

O;qRiÂiz;ksxLrq rFkksiiÙ;k¿U;FkkuqiiÙ;So ok AA90AA
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The application for the learned should be through 

‘infallible-coexistence’ (tathopapatti) or through 

‘infallible-non-coexistence’ (anyathānupapatti).

EXPLANATORY NOTE

In scholarly discussions, application of either ‘infallible-coexistence’ 

(tathopapatti) or ‘infallible-non-coexistence’ (anyathānupapatti) is 

sufficient to draw the inference (anumāna).

Infallible-coexistence (tathopapatti) is defined as: ‘In presence of the 

object-to-be-proved (sādhya), the means (sādhana) must exist.’

Infallible-non-coexistence (anyathānupapatti) is defined as: ‘In 

absence of the object-to-be-proved (sādhya), the means (sādhana) 

must not exist.’

vUo;kFkZ & ¹O;qRiUuiz;ksx%º O;qRiÂ&iz;ksx (fo}ku iq#"kksa dk iz;ksx) 
¹rqº rks ¹rFkksiiÙ;kº rFkksiifÙk ds }kjk ¹okº vFkok 
¹vU;FkkuqiiÙ;kº vU;FkkuqiifÙk ds }kjk ¹,oº gh gSA

O;qRiÂ&iz;ksx dh mnkgj.k }kjk iqf"V &

An example of the use of the above rule, meant for the 

learned –

vfXueku;a ns'kLrFkSo
/weoÙoksiiÙks/wZeoÙokU;FkkuqiiÙksokZ AA91AA

vUo;kFkZ & ¹v;e~º ;g ¹ns'k%º izns'k ¹vfXueku~º vfXuokyk gS 
¹rFkSoº D;ksafd rFkSo (ml izdkj vfXuokyk gksus ij gh) 
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‘This region has the fire because only then can the smoke 

be found.’ Or, ‘In absence of the fire, the smoke cannot be 

found.’

EXPLANATORY NOTE

Those who are adept in the science-of-thought (Nyāya), the 

application of the inference (anumāna) is through the proposition 

(pratijñā) and the means (hetu, sādhana) comprising either infallible-

coexistence (tathopapatti) or infallible-non-coexistence (anyathānu-

papatti). For them, the use of the other limbs, like the example 

(udāharaõa), is not required.

¹/weoÙoksiiÙks%º /weokuius dh izkfIr laHko gksus ls ¹okº vFkok 
¹/weoÙokU;FkkuqiiÙks%º /weokuius dh vU; izdkj ls izkfIr vlaHko 
gksus lsA

mnkgj.kkfn ds fcuk O;kfIr ds fuÀp;kHkko dh vk'kadk dk fujkdj.k &

Even without the example (udāharaõa) concomitance 

(vyāpti) is ascertained –

gsrqiz;ksxks fg ;Fkk O;kfIrxzg.ka fo/h;rs lk p rkoUek=ks.k 
O;qRiÂSjo/k;Zrs AA92AA

vUo;kFkZ & ¹pº vkSj ¹;Fkkº tSls ¹lkº ml ¹O;kfIrxzg.kaº 
O;kfIr dk xzg.k gksrk gS oSls gh ¹gsrqiz;ksx%º gsrq dk iz;ksx 
¹fo/h;rsº fd;k tkrk gS ¹fgº D;ksafd ¹rkoUek=ks.kº mrus ek=k ls 
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Only the means (hetu, sādhana) that has infallible-

concomitance (vyāpti, avinābhāva) with the object-to-be-

proved (sādhya) is used; this fact is sufficient for the 

learned to draw the conclusion.

¹O;qRiÂS%º fo}kukas ds }kjk ¹vo/k;Zrsº Kku dj fy;k tkrk gSA

(ftldh lkè; ds lkFk O;kfIr fuf'pr gS] ,sls gh gsrq dk iz;ksx fd;k tkrk 

gS] vr% mrus ek=k ls gh vFkkZRk~ ml izdkj ds gsrq ds iz;ksx ls & n`"VkUrkfnd 

ds fcuk gh & O;qRiÂ&iq#"k O;kfIr dk fu'p; dj ysrs gSaA)

EXPLANATORY NOTE

The infallible-concomitance (vyāpti, avinābhāva) of the means (hetu, 

sādhana) with the object-to-be-proved (sādhya) is sufficient for the 

learned to draw the conclusion. He accepts the conclusion because of 

the non-availability of any contrary valid-knowledge (pramāõa); the 

example (udāharaõa) is superfluous for him.

n`"VkUrkfnd dk iz;ksx lkè; dh flf¼ ds izfr iQyoku ugha gS &

The example (udāharaõa, dÃÈÇānta) does not assist in 

establishing the object-to-be-proved (sādhya) –

rkork p lkè;flf¼% AA93AA

vUo;kFkZ & ¹pº vkSj ¹rkorkº mrus ek=k ls gh ¹lkè;flf¼%º 
lkè; dh flf¼ gks tkrh gSA
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Just that (above mentioned) is sufficient to establish the 

object-to-be-proved (sādhya).

EXPLANATORY NOTE

For the learned, just the use of the means (hetu, sādhana) whose non-

existence in the opposite (vipakÈa) is a certainty (e.g., absence of the 

smoke in the lake) is sufficient to establish the object-to-be-proved 

(sādhya). Further use of the example (dÃÈÇānta), etc., is futile.

mlh dkj.k ls i{k dk iz;ksx liQy gS &

For that reason, the use of the subject-of-inference (pakÈa) 

is useful –

rsu i{kLrnk/kj lwpuk;ksDr% AA94AA

vUo;kFkZ & ¹rsuº mlh dkj.k ls ¹rnk/kj%º mldk vk/kj vFkkZr~ 
lkè; ds fcuk ugha gksus okys lk/u dk vk/kj ¹lwpuk;º lwfpr 
djus ds fy, ¹i{k%º i{k ¹mDr%º dgk tkrk gSA

Due to the same reason, to show the substratum of the 

means (hetu, sādhana) that has infallible-concomitance 

(vyāpti, avinābhāva) with the object-to-be-proved 

(sādhya), the subject-of-inference (pakÈa) – the minor-

term, the locus or the abode – is used.
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EXPLANATORY NOTE

The application of either ‘infallible-coexistence’ (tathopapatti) or 

‘infallible-non-coexistence’ (anyathānupapatti) is sufficient to 

establish infallible-concomitance (vyāpti, avinābhāva) between the 

means (hetu, sādhana) and the object-to-be-proved (sādhya). The 

subject-of-inference (pakÈa) – the minor-term, the locus or the abode – 

is mentioned just to show the substratum of the means (hetu, 

sādhana). Where is the smoke that is used as the means (hetu, 

sādhana) to prove the existence of the fire? On the hill or in the 

kitchen? In order to clarify that the reference point is the hill and not 

the kitchen, the subject-of-inference (pakÈa) – the minor-term, the 

locus or the abode – is used.

vkxe dk Lo:i vkSj dkj.k &

The nature and the cause of the Scripture (āgama) –

vkIropukfnfucU/ueFkZKkuekxe% AA95AA

vUo;kFkZ & ¹vkIropukfnfucU/ue~º vkIr ds opu vkfn ds 
fufeÙk ls gksus okys ¹vFkZKkue~º vFkZ&Kku dks ¹vkxe%º vkxe 
dgrs gSaA

The knowledge-of-the-objects (arthajñāna) whose 

instrumental-cause (nimitta) is the speech, etc., of the 

Omniscient Lord (āpta) is the Scripture (āgama). (Some 

texts have the phrase ‘āptavākyādi-nibandhana’ instead 

of ‘āptavācanādi-nibandhana’; the meaning is the same, 

however.)
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EXPLANATORY NOTE

After the inference (anumāna), characteristics of the Scripture 

(āgama) are now described.

The significance of the words used in the sūtra is explained thus:

If the Scripture (āgama) be defined as, ‘The knowledge (jñāna) is the 

Scripture (āgama)’, the knowledge obtained from other means, 

including the direct (pratyakÈa) knowledge too will constitute the 

Scripture; the definition will suffer from the fault (doÈa) of over-

pervasiveness (ativyāpti). To overcome this fault, the phrase ‘whose 

instrumental-cause is the speech’ (vacana-nibandhana or vākya-

nibandhana), has been used.

If the Scripture (āgama) be defined as, ‘The knowledge (jñāna) whose 

instrumental-cause (nimitta) is the speech is the Scripture (āgama)’, 

the knowledge obtained from the speech of the unworthy, inebriated 

men too will constitute the Scripture; the definition will suffer from 

the fault (doÈa) of over-pervasiveness (ativyāpti). To overcome this 

fault, the phrase ‘of the Omniscient Lord’ (āpta), has been used. 

If the Scripture (āgama) be defined as, ‘The knowledge (jñāna) whose 

instrumental-cause (nimitta) is the speech of the Omniscient Lord 

(āpta) is the Scripture (āgama)’, the sensory-knowledge (matijñāna) – 

obtained by the sense-of-hearing – that falls under the mundane-

direct (sāÉvyavahārika-pratyakÈa) knowledge – too will constitute the 

Scripture; the definition will suffer from the fault (doÈa) of over-

pervasiveness (ativyāpti). To overcome this fault, the phrase ‘of-the-

objects’ (artha) has been used.

If the Scripture (āgama) be defined as, ‘The knowledge-of-the-objects 

(arthajñāna) whose instrumental-cause (nimitta) is the speech of the 

Omniscient Lord (āpta) is the Scripture (āgama)’, the inference-for-

other (parārthānumāna) – the own-knowledge when conveyed to the 

other through words – too will constitute the Scripture; the definition 

will suffer from the fault (doÈa) of over-pervasiveness (ativyāpti). To 

overcome this fault, the word ‘etc.’ (ādi) has been used. The word ‘etc.’ 

(ādi) will include the knowledge conveyed through signals including 
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The meaning of the sūtra is now clear: ‘The knowledge-of-the-objects 

(arthajñāna) whose instrumental-cause is the speech and other 

signals of the Omniscient Lord (āpta) is the Scripture (āgama or 

śrutajñāna).’

The word ‘āpta’ in the sūtra should mean ‘the Omniscient Lord’ who is 

free-from-attachment (vītarāga), all-knowing (sarvajña), and whose 

speech benefits all living beings (hitopadeśī). The Omniscient Lord 

(āpta) is free from eighteen faults. [see, Jain, Vijay K. (2019), ‘Ācārya 

Kundakunda’s Niymasāra – The Essence of Soul-adoration’, p. 15]

the movement of the head, eyes, hands, feet, etc.

opu ;k 'kCn ls okLrfod vFkZcks/ gksus dk dkj.k &

The words, etc., (śabdādi) are means of knowledge-of-the-

objects –

lgt;ksX;rklÄsro'kkf¼ 'kCnkn;ksï
oLrqizfrifÙkgsro% AA96AA

vUo;kFkZ & ¹fgº D;ksafd ¹lgt;ksX;rklÄsro'kkr~º lgt ï
(LoHkkoHkwr) ;ksX;rk ds gksus ij vkSj ladsr ds o'k ls ¹'kCnkn;%º 
'kCnkfnd ¹OkLrqizfrifÙkgsro%º oLrq ds Kku djkus ds fy, dkj.k 
gSaA

Because the words, etc., in presence of their natural 

ability due to the power to connote, are the causes of the 

knowledge-of-the-objects.
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EXPLANATORY NOTE

The natural ability consists in the power of the words, speech, etc., 

(vācaka) to connote objects (vācya). Because of this natural ability, the 

speech and other signals of the Omniscient Lord (āpta) certainly are 

the causes of the knowledge-of-the-objects.

'kCn ls vFkkZocks/ gksus dk n`"VkUr &

An example of the knowledge-of-the-object through word 

(śabda) –

;Fkk esokZn;% lfUr AA97AA

(tSls es# vkfn 'kCn vius okP;Hkwr vFkZ ds Kku djkus esa dkj.k gSaA)

vUo;kFkZ & ¹;Fkkº tSls ¹esokZn;%º es# vkfn ¹lfUrº gSaA

As for example, ‘the Meru, etc., exist’.

EXPLANATORY NOTE

The word ‘Meru’ has the natural ability to provide knowledge of the 

object – the mountain – that it connotes. The words – vācaka – lead to 

the knowledge of the object – vācya.

This third chapter establishes that remembrance (smÃti) is faultless 

(nirdoÈa), recognition (pratyabhijñāna) is venerable (ādarõīya), 

inductive reasoning (tarka) is the fruit of pramāõa that rests on the 
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‘process of knowing’ (pramiti), inference (anumāna) provides 

rational-knowledge (saÉgata-artha), and the Scripture (āgama) is 

without-imperfections (anavadya).

valid-knowledge

(pramāõa)

direct

(pratyakÈa)

indirect

(parokÈa)

Fig.-4

Summary of the indirect (prokÈa) valid-knowledge (pramāõa)

(see Fig.-1, p. 36,

for details)

remembrance

(smÃti)

recognition

(pratyabhijñāna)

inductive-reasoning

(tarka)

inference

(anumāna)

the Scripture

(āgama)

] ] ]

bfr r`rh;% ifjPNsn% lekIr%

This concludes Chapter-3.
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C H A P T E R – 4

prqFkZ% ifjPNsn%

izek.k ds fo"k; dk fu.kZ; &

The ascertainment of the subject of the valid-knowledge 

(pramāõa) –

lkekU;fo'ks"kkRek rnFkksZ fo"k;% AA1AA

vUo;kFkZ & ¹lkekU;fo'ks"kkRekº lkekU; vkSj fo'ks"k Lo:i okyk 
¹rnFkZ%º inkFkZ izek.k dk ¹fo"k;%º fo"k; gSA

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

general (sāmānya) and the specific (viśeÈa) is the subject 

of the valid-knowledge (pramāõa).

All objects (artha, vastu) have two kinds of qualities (guõa) – the 

general (sāmānya) and the specific (viśeÈa). These – the general 

(sāmānya) and the specific (viśeÈa) – will be explained later; 

understand here that both these are the integral attributes of every 

substance and, therefore, called the soul (ātmā) of the object (artha) 

under reference.

The sūtra cautions the reader that if the object (artha) is considered as 

absolutely general (sāmānya), absolutely specific (viśeÈa), or 

absolutely general (sāmānya) and specific (viśeÈa), it no more remains 

the subject of the valid-knowledge (pramāõa).

EXPLANATORY NOTE
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vusdkUrkRed oLrq ds leFkZu esa nks gsrq &

The two causes (hetu) that the object (artha, vastu) is of 

manifold-nature (anekāntātmaka) –

fLFkfry{k.kifj.kkesukFkZfØ;ksiiÙks'p AA2AA

vuqo`ÙkO;ko`ÙkizR;;xkspjRokr~ iwoksZÙkjkdkjifjgkjkOkkfIr&

vUo;kFkZ & (oLrq vusdkUrkRed gS] D;ksafd) ¹vuqo`ÙkO;ko`Ùk& 
izR;;xkspjRokr~º vuqo`Ùk] O;ko`Ùk Kku dk fo"k; gksus ls ¹pº vkSj 
¹iwoksZÙkjkdkjifjgkjkOkkfIrfLFkfry{k.kifj.kkesukFkZfØ;ksiiÙks%º iwoZ 
vkdkj dk ifjgkj vkSj mÙkj vkdkj dh izkfIr rFkk fLFkfr&y{k.k 
ifj.kke ds lkFk mlesa vFkZfØ;k dh mRifÙk gksrh gSA

The object (artha, vastu) has many attributes like the 

general (sāmānya) and the specific (viśeÈa) because it is 

the subject of comprehension through-similarity 

(anuvÃtta pratyaya) and through-dissimilarity (vyāvÃtta 

pratyaya). Further, through the loss of the previous state 

(vyaya), the attainment of the new state (utpāda), and 

permanence (sthiti, dhrauvya) in existence, it exhibits 

activity (arthakriyā, vastutva).

That the object (artha, vastu) is of the nature of the general (sāmānya) 

and the specific (viśeÈa), or of the nature of the substance (dravya) and 

the mode (paryaya), or of any other kind of multiplicity, has been 

illustrated through two causes (hetu). First, the object (artha, vastu) is 

EXPLANATORY NOTE
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The loss of the previous state is called destruction (vyaya) and the 

attainment of the new state is called origination (utpāda). The 

continuity of the substance in midst of both destruction (vyaya) and 

origination (utpāda) is called permanence (sthiti, dhrauvya). These 

are the marks (lakÈaõa) that exhibit the presence of the activity 

(arthakriyā, vastutva) in a substance (artha, vastu). This is the second 

cause (hetu) through which the upwardness-general (ūrdhvatā-

sāmānya) and mode-specific (paryāya-viśeÈa) have been established.

the subject of comprehension through-similarity (anuvÃtta pratyaya) 

and through-dissimilarity (vyāvÃtta pratyaya). ‘This is a cow,’, ‘This 

too is a cow,’ and ‘This, again, is a cow,’ – the experience of this kind of 

similarity is called comprehension through-similarity (anuvÃtta 

pratyaya). ‘This cow is black,’ and ‘This cow is spotted,’ – the experi-

ence of this kind of dissimilarity is called comprehension through-

dissimilarity (vyāvÃtta pratyaya). Where both kinds of comprehension 

– through-similarity (anuvÃtta pratyaya) and through-dissimilarity 

(vyāvÃtta pratyaya) – are experienced, that is comprehension through 

both similarity and dissimilarity (anuvÃtta-vyāvÃtta pratyaya). This 

establishes the manifold-nature (anekāntātmaka) of every object 

(artha, vastu). The first, comprehension through-similarity (anuvÃtta 

pratyaya) points at the oblique-general (tiryak-sāmānya) and the 

second, comprehension through-dissimilarity (vyāvÃtta pratyaya) 

points at the distinction-specific (vyatireka-viśeÈa). These terms will 

be discussed in the following sūtra(s).

lkekU; ds Hksn &

The kinds of the general (sāmānya) objects (artha, vastu) –

lkekU;a }s/k fr;ZxwèoZrkHksnkr~ AA3AA

vUo;kFkZ & ¹fr;ZxwèoZrkHksnkr~º fr;Zd~ vkSj ÅèoZrk ds Hksn ls 
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¹lkekU;aº lkekU; ¹}s/kº nks izdkj gSA

(lkekU; ds nks Hksn gSa& fr;Zd~&lkekU; vkSj ÅèoZrk&lkekU;A)

The general (sāmānya) is of two kinds: 1) oblique-general 

(tiryak-sāmānya) and 2) upwardness-general (ūrdhvatā-

sāmānya).

Every cow is a cow, though different from each other; still each is called 

a cow. Each cow has similarity (sadÃśa); notwithstanding this, every 

cow is different. This is explained now.

EXPLANATORY NOTE

fr;Zd~&lkekU; dk Lo:i ok n`"VkUr &

The nature and example of oblique-general (tiryak-

sāmānya) –

ln`'kifj.kkefLr;Zd~ [k.Meq.Mkfn"kq xksRoor~ AA4AA

vUo;kFkZ & ¹ln`'kifj.kke%º ln`'k vFkkZr~ lkekU; ifj.kke 
¹fr;Zd~º fr;Zd~&lkekU; gS] tSls ¹[k.Meq.Mkfn"kqº [k.Mh] eq.Mh 
vkfn xk;ksa esa ¹xksRoor~º xkSiuk leku:i ls jgrk gSA

The oblique-general (tiryak-sāmānya) is expression of 

similarity (sadÃśa); as ‘cowness’ – the general attribute of 

being a cow – is present in all cows, black, white, etc. 

(The sūtra uses the words: ‘khaõçī’, ‘muõçī’, etc.)
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The presence of an attribute that exhibits similarity (sadÃśa) in 

different objects of a class (jāti) is called the oblique-general (tiryak-

sāmānya). The black cow, the white cow, or the cow of any other colour, 

are different from each other, still, each has this attribute of ‘cowness’ 

that brings all of them under the general (sāmānya) class ‘cow’. 

EXPLANATORY NOTE

ÅèoZrk&lkekU; dk Lo:i vkSj n`"VkUr &

The nature and example of upwardness-general (ūrdhvatā-

sāmānya) –

ijkijfoorZO;kfiæO;ewèoZrk e`fno LFkklkfn"kq AA5AA

(;gk¡ feêhð  ÅèoZrk&lkekU; ;qDr ekuh tkosxhA)

vUo;kFkZ & ¹ijkijfoorZO;kfiæO;aº iwoZ vkSj mÙkj i;kZ;ksa esa O;kIr 
gksdj jgus okys æO; dks ¹ÅèoZrkº ÅèoZrk&lkekU; dgrs gSaA ¹boº 
tSls ¹LFkklkfn"kqº LFkkl vkfn (LFkkl] dks'k] dq'kwy vkfn ?kV dh) 
i;kZ;ksa esa ¹e`n~º feêhð  jgrh gSA 

The upwardness-general (ūrdhvatā-sāmānya) is 

characterized by the presence of the substance (dravya) 

in its previous (pūrva) and subsequent (uttara) modes 

(paryāya); as the clay is present in all consecutive modes 

in making of the pot (ghaÇa): sthāsa, kośa, kuśūla, etc.

The upwardness-general (ūrdhvatā-sāmānya) is similarity in 

EXPLANATORY NOTE
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different modes (paryāya) of the substance (dravya). The substance 

(dravya) persists in all its modes of the three-times – trikāla-anuyāyī. 

Or, that which persists in all modes of the substance in the three-times 

– past, present and future – is the upwardness-general (ūrdhvatā-

sāmānya). The example is given of the presence of the clay (miÇÇī) in all 

stages of the making of the pot (ghaÇa): sthāsa, kośa, kuśūla, etc.

fo'ks"k ds Hksn &

The kinds of the specific (viśeÈa) objects (artha, vastu) –

fo'ks"k'p AA6AA

vUo;kFkZ & ¹pº vkSj ¹fo'ks"k%º fo'ks"k Hkh nks izdkj dk gSA

The specific (viśeÈa), too, is of two kinds.

Like the general (sāmānya), the specific (viśeÈa), too, is of two kinds. 

EXPLANATORY NOTE

fo'ks"k ds Hksnksa ds uke &

The two kinds of the specific (viśeÈa) –

i;kZ;O;frjsdHksnkr~ AA7AA

vUo;kFkZ & ¹i;kZ;O;frjsdHksnkr~º i;kZ; vkSj O;frjsd ds Hksn ls 
fo'ks"k nks izdkj dk gSA
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The two kinds of specific (viśeÈa) are: 1) mode-specific 

(paryāya-viśeÈa) and 2) distinction-specific (vyatireka-

viśeÈa).

The two kinds of specific (viśeÈa) are mentioned: 1) mode-specific 

(paryāya-viśeÈa) and 2) distinction-specific (vyatireka-viśeÈa).

EXPLANATORY NOTE

i;kZ;&fo'ks"k dk Lo:i ok mnkgj.k &

The nature of the mode-specific (paryāya-viśeÈa) –

g"kZfo"kknkfnor~ AA8AA

,dfLeu~ æO;s ØeHkkfou% ifj.kkek% i;kZ;k vkRefu

vUo;kFkZ & ¹,dfLeu~ æO;sº ,d æO; esa ¹ØeHkkfou%º Øe ls 
gksus okys ¹ifj.kkek% i;kZ;k%º ifj.kkeksa dks i;kZ; dgrs gSaA 
¹vkRefuº vkRek esa ¹g"kZ fo"kknkfnor~º g"kZ vkSj fo"kkn vkfn 
(ifj.kkeksa) ds lkekuA

The modifications (pariõāma) that take place 

consecutively in a substance (dravya) are its modes 

(paryāya); like the experience of happiness (harÈa) and 

misery (viÈāda) in the soul (ātmā).

The substance of soul (ātma-dravya) experiences modifications that 

result consecutively in happiness (harÈa) and misery (viÈāda). These 

EXPLANATORY NOTE
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modes (paryāya) of happiness and misery are called mode-specific 

(paryāya-viśeÈa) in the object (artha, vastu) of the soul (ātmā).

O;frjsd&foÀks"k dk y{k.k ok mnkgj.k &

The nature of the distinction-specific (vyatireka-viśeÈa) –

vFkkZUrjxrks foln`'kifj.kkeks O;frjsdks xksefg"kkfnor~ AA9AA

vUo;kFkZ & ¹vFkkZUrjxr%º ,d inkFkZ ls nwljs inkFkZ dks izkIr 
¹foln`'kifj.kke%º foln`'k (vleku) ifj.kke ¹O;frjsd%º 
O;frjsd dgykrk gSA ¹xksefg"kkfnor~º xkS (xk;)] efg"k (HkSal) 
vkfn ds lekuA

The modification-with-distinction (visadÃśa-pariõāma) 

that resides in another-object (arthāntara) is called 

distinction (vyatireka); like in the cow and the buffalo.

Although the cow and the buffalo have similarity in terms of both 

being animals, still the two have modification-with-distinction 

(visadÃśa-pariõāma) and that is the nature of the distinction-specific 

(vyatireka-viśeÈa).

EXPLANATORY NOTE

] ] ]

bfr prqFkZ% ifjPNsn% lekIr%

This concludes Chapter-4.
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C H A P T E R – 5

i×pe% ifjPNsn%

izek.k ds iQy dk fu.kZ; &

Determination of the fruit of the valid-knowledge 

(pramāõa) –

vKkufuo`fÙkgkZuksiknkuksis{kk'p iQye~ AA1AA

vUo;kFkZ & ¹vKkufuo`fÙk%º vKku dh fuo`fÙk ¹pº vkSj 
¹gkuksiknkuksis{kk%º gku (R;kx)] miknku (xzg.k) vkSj mis{kk 
(mnklhurk)_ ;s izek.k ds ¹iQye~º iQy gSaA

Destruction-of-ignorance (ajñāna-nivÃtti), rejection 

(hāna, tyāga), acceptance (grahaõa, ādāna, upādāna) and 

equanimity (upekÈā) are the kinds of the fruit of the 

valid-knowledge (pramāõa).

The fruit is of two kinds: the direct (sākÈāta) fruit and the 

conventional (paramparā) fruit. Destruction-of-ignorance (ajñāna-

nivÃtti) pertaining to the objects (vastu, padārtha) is the direct 

(sākÈāta) fruit of the valid-knowledge (pramāõa). The other kinds of 

fruit, like rejection (hāna, tyāga), are the conventional (paramparā) 

fruit as these take place only after destruction-of-ignorance (ajñāna-

nivÃtti) pertaining to the objects (vastu, padārtha).

EXPLANATORY NOTE
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The conventional (paramparā) fruit of the valid-knowledge (pramāõa) 

is of three kinds: rejection (hāna, tyāga), acceptance (grahaõa, ādāna, 

upādāna), and equanimity (upekÈā). To discard the undesirable or 

disagreeable object (vastu) is called the rejection (hāna, tyāga). To 

acquire the desirable or agreeable object (vastu) is called the 

acceptance (grahaõa, ādāna, upādāna). So long as the man is afflicted 

with attachment (rāga) and aversion (dveÈa), he imagines objects 

(vastu) to be worth discarding or accepting. But when he acquires the 

state of freedom from attachment (rāga) and aversion (dveÈa) – 

vītarāga – he no more has the sense of either acceptance or rejection 

for the objects (vastu); he develops the sense of equanimity (upekÈā) 

toward all objects. This sense of equanimity (upekÈā), too, is the fruit of 

the valid-knowledge (pramāõa).

The fruit is of two kinds: the direct (sākÈāta) fruit and the 

conventional (paramparā) fruit. Destruction-of-ignorance (ajñāna-

nivÃtti) pertaining to the objects (vastu, padārtha) is the direct 

(sākÈāta) fruit of the valid-knowledge (pramāõa). The other kinds of 

fruit, like rejection (hāna, tyāga), are the conventional (paramparā) 

fruit as these take place only after destruction-of-ignorance (ajñāna-

nivÃtti) pertaining to the objects (vastu, padārtha).

Even before acquiring freedom from attachment (rāga) and aversion 

(dveÈa), the knowledgeable man can have the sense of equanimity 

(upekÈā) toward objects-of-knowledge (jñeya) which are neither of 

interest nor of disinterest to him.

mis{kkiQyek|L; 'ks"kL;k¿¿nkugku/h% A

iwokZ ok¿Kkuuk'kks ok loZL;kL; Loxkspjs AA102AA

& vk- leUrHkæ ^vkIrehekalk*

lkekU;kFkZ & izFke tks ;qxiRloZHkklu:i izek.k (dsoyKku) gS] mldk 
iQy mis{kk gSA 'ks"k tks ØeHkkoh&Hkklu:i izek.k (eR;kfn Kku&lewg) gS 
mldk ijEijk iQy vknku (xzg.k) vkSj gku (R;kx) dh cqf¼ gSA vFkok 
iwoZ esa dgh xbZ mis{kk Hkh mldk iQy gSA okLro esa vius fo"k; esa vKku 
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dk uk'k gksuk gh lc izek.k&:i Kkuksa dk iQy gSA

The fruit of the first kind of pramāõa – direct or (pratyakÈa) or 

omniscience (kevalajñāna) – is equanimity (upekÈā). The fruit of 

the other kinds of pramāõa – indirect (parokÈa) – is 

discernment, i.e., acceptance (grahaõa) or rejection (tyāga); 

besides, of course, equanimity, as stated above. Destruction of 

ignorance (ajñāna) about the self, however, is the actual fruit of 

all kinds of the valid-knowledge (pramāõa).

As regard the fruit of pramāõa, 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 senses. That is spoken of as the fruit 

of knowledge (or, of pramāõa). Or the attainment of equanimity 

(upekÈā) and the destruction of ignorance (ajñāna) may be considered 

the fruit. Equanimity is freedom from attachment and aversion. Also, 

on destruction of the darkness, that is ignorance, the self attains the 

power of discrimination between what needs to be accepted and 

rejected.

izek.k ds iQy dh O;oLFkk &

The relation of the fruit with the valid-knowledge 

(pramāõa) –

izek.kknfHkÂa fHkÂa p AA2AA

(og iQy izek.k ls dFkf×pr~ vfHkÂ gS vkSj dFkf×pr~ fHkÂ gSA)

vUo;kFkZ & izek.k dk iQy ¹izek.kkr~º izek.k ls ¹vfHkÂaº vfHkÂ 
¹pº vkSj ¹fHkÂaº fHkÂ gSA

••••••••••••••••••••••••
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The fruit of the valid-knowledge (pramāõa) is 

indistinctive (abhinna) as well as distinctive (bhinna) 

from the valid-knowledge (pramāõa).

The fruit of the valid-knowledge (pramāõa) is, from a particular 

standpoint (kathaôcit), indistinctive (abhinna) from the valid-

knowledge (pramāõa) and, from a certain other standpoint, 

distinctive (bhinna) from the valid-knowledge (pramāõa).

From the points-of-view including the respective name (saÉjñā), 

number (saÉkhyā), own-nature (svarūpa), result (pariõāma), purpose 

(prayojana), etc., the fruit of the valid-knowledge (pramāõa) is 

distinctive (bhinna) from the valid-knowledge (pramāõa).

EXPLANATORY NOTE

izek.kiQy dh izek.k ls vfHkÂrk dk leFkZUk &

The indistinctive (abhinna) nature of the fruit with the 

valid-knowledge (pramāõa) –

;% izfeehrs l ,o fuo`ÙkkKkuks tgkR;knÙk mis{krs psfr 

izrhrs% AA3AA

vUo;kFkZ & ¹;%º tks ¹izfeehrsº tkurk gS ¹l%º og ¹,oº gh 
¹fuo`ÙkkKku%º vKku ls fuo`Ùk gksrk gS] ogh ¹tgkR;knÙkº (vfu"V 
inkFkZ dk) R;kx djrk gS] (b"V dk) xzg.k djrk gS ¹pº vkSj 
¹mis{krsº (ftls vius fy, b"V&vfu"V:i ugha le>rk gS mldh) 
mis{kk djrk gS] ¹bfrº bl izdkj ¹izrhrs%º izrhfr gksus ls fl¼ gS 
fd izek.k ls izek.k dk iQy vfHkÂ gSA
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Only the acquirer-of-right-knowledge (pramātā) – the 

soul (ātmā) – gets freedom-from-ignorance (ajñāna-

nivÃtti), discards (the undesirable), accepts (the 

desirable), and develops equanimity (upekÈā). This kind 

of experience establishes that the fruit (phala) of the 

valid-knowledge (pramāõa) is indistinctive (abhinna) 

from the valid-knowledge (pramāõa).

The valid-knowledge (pramāõa) is the instrument (karaõa) and the 

fruit is the process (kriyā) of transformation (pariõāma) in the soul; in 

this respect, the valid-knowledge (pramāõa) is distinctive (bhinna) 

from the valid-knowledge (pramāõa).

The destruction-of-ignorance (ajñāna-nivÃtti) takes place in the 

acquirer-of-right-knowledge (pramātā), i.e., the soul (ātmā), which 

knows the object (vastu) through the valid-knowledge (pramāõa); only 

it, the soul (ātmā), discards the undesirable object (vastu), only it 

accepts the desirable object (vastu) and only it develops equanimity 

(upekÈā) for the object (vastu) that is deemed to be neither desirable 

nor undesirable.

The soul (ātmā) acquires the valid-knowledge (pramāõa) and gets 

transformed due to the fruit of the valid-knowledge (pramāõa). In this 

respect, the fruit of the valid-knowledge (pramāõa) is indistinctive 

(abhinna) from the valid-knowledge (pramāõa).

EXPLANATORY NOTE

] ] ]

bfr i×pe% ifjPNsn% lekIr%

This concludes Chapter-5.
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C H A P T E R – 6

"k"B% ifjPNsn%

izek.k ds vkHkklksa dk o.kZu &

Description of the fallacious-knowledge (pramāõābhāsa) –

rrks¿U;ÙknkHkkle~ AA1AA

vUo;kFkZ & ¹Rkr%º ml (igys dgs x,) izek.k ls ¹vU;r~º vU; 
¹rnkHkkle~º og izek.kkHkkl gSA 

Other than those (mentioned earlier) constitute the 

fallacious-knowledge (pramāõābhāsa).

Comprehension of the own-nature (svarūpa) that is contrary to the 

nature (svarūpa) of the valid-knowledge (pramāõa) is the fallacy-of-

the-nature (svarūpābhāsa).

Opposite to the own-nature (svarūpa), number (saÉkhyā), subject 

(viÈaya), and fruit (phala) of the valid-knowledge (pramāõa) that have 

been mentioned earlier constitute its fallacy (ābhāsa).

Comprehension of the number (saÉkhyā) that is contrary to the true 

number (saÉkhyā) of the valid-knowledge (pramāõa) is the fallacy-of-

the-number (saÉkhyābhāsa).

Comprehension of the subject (viÈaya) that is contrary to the true 

subject (viÈaya) of the valid-knowledge (pramāõa) is the fallacy-of-the-

subject (viÈayābhāsa).

EXPLANATORY NOTE
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Comprehension of the fruit (phala) that is contrary to the true fruit 

(phala) of the valid-knowledge (pramāõa) is the fallacy-of-the-fruit 

(phalābhāsa).

Ācārya Māõikyanandi describes these kinds of fallacious-knowledge 

(pramāõābhāsa) in this chapter.

Lo:ikHkkl :i izek.kkHkkl &

The fallacious-knowledge (pramāõābhāsa) that constitutes 

the fallacy-of-the-nature (svarūpābhāsa) –

vLolafofnrx`ghrkFkZn'kZula'k;kn;% izek.kkHkklk% AA2AA

vUo;kFkZ & ¹vLolafofnrx`ghrkFkZn'kZula'k;kn;%º vLolafofnr] 
x`ghrkFkZ] n'kZu] la'k; vkfn ¹izek.kkHkklk%º izek.kkHkkl gSaA

(vLolafofnr] x`ghrkFkZ] n'kZu] la'k;] foi;Z; vkSj vuè;olk; :i 

Kku dks izek.kkHkkl dgrs gSaA)

Non-cognizance-by-own-self (asvasaÉvidita), already-

known-cognizance (gÃhitārtha), undifferentiated-

cognizance (darśana), and doubt (saÉśaya), etc., are the 

fallacious-knowledge (pramāõābhāsa).

The word ‘etc.’ after doubt (saÉśaya) in the sūtra implies perversity 

(viparyaya) and indefiniteness (anadhyavasāya).

The six kinds of fallacious-knowledge (pramāõābhāsa) are explained 

briefly below.

EXPLANATORY NOTE
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The repetition of the knowledge of an object is the already-known-

cognizance (gÃhitārtha). It fails to satisfy the condition of ‘apūrvārtha’ 

– the things not ascertained earlier – mentioned in sūtra 1-1.

The word ‘darśana’ – undifferentiated-cognizance – in the sūtra refers 

to the Buddhists doctrine that undifferentiated (nirvikalpa) 

cognizance is the only direct (pratyakÈa) valid-knowledge (pramāõa). 

This kind of cognizance fails to differentiate between the pot (ghaÇa) 

and the board (paÇa).

Doubt (saÉśaya) means swaying of the mind, not being able to assert 

the true nature of a thing.

The last three kinds of the fallacious-knowledge (pramāõābhāsa) have 

been described earlier. (see, sūtra 1-3)

The cognition of an object as something which is contrary to its true 

nature is perversity (viparyaya).

The knowledge that knows the nature (svarūpa) of the self through 

the self is the cognizance-by-own-self (svasaÉvidita). It is same as the 

knowledge-of-the-self (svavyavasayātmaka), mentioned in sūtra 1-1. 

Opposite to this is the non-cognizance-by-own-self (asvasaÉvidita).

Indefiniteness (anadhyavasāya) is vacillation about the real nature of 

a thing due to the shrouding of the intellect.

vLolafofnrkfn ds izek.kkHkkl gksus esa gsrq &

The reason why these are the fallacious-knowledge 

(pramāõābhāsa) –

Lofo"k;ksin'kZdRokHkkokr~ AA3AA

vUo;kFkZ & ¹Lofo"k;ksin'kZDRokHkkokr~º vius fo"k; ds fu'p;ius 
dk vHkko gksus ls ;s vLolafofnr vkfn izek.kkHkkl gSaA

••••••••••••••••••••••••
150

ijh{kkeq[k lw=kParīkÈāmukha Sūtra



[These are fallacious-knowledge (pramāõābhāsa)–] 

Because these fail to ascertain their subject-matter 

(viÈaya).

These – non-cognizance-by-own-self (asvasaÉvidita), etc. – fail to 

establish their subject-matter (viÈaya). Therefore, these do not 

constitute the valid-knowledge (pramāõa) and fall under the 

fallacious-knowledge (pramāõābhāsa).

EXPLANATORY NOTE

vLolafofnrkfn izek.kkHkklksa ds n`"VkUr &

The examples of the above-mentioned fallacious-knowledge 

(pramāõābhāsa) –

iq#"kkUrjiwokZFkZxPNÙk`.kLi'kZLFkk.kqiq#"kkfnKkuor~ AA4AA

vUo;kFkZ & (vLolafofnrkfn Kku izek.k ugha gSa D;ksafd os vius 
fo"k; dk fu.kZ; ugha djkrs] tSls&) 
¹iq#"kkUrjiwokZFkZxPNÙk`.kLi'kZLFkk.kqiq#"kkfnKkuor~º nwljs iq#"k ds 
Kku dh rjg & vLolafofnr KkuA x`ghrkFkZ Kku (iwoZ esa tkus gq, 
inkFkZ ds Kku) dh rjgA pyrs gq, iq#"k ds r`.kLi'kkZfn ds Kku & 
fu£odYid n'kZu & dh rjgA og LFkk.kq gS ;k iq#"k] bl izdkj ds 
la'k;kfnd Kku dh rjgA bR;kfnd KkuA

The (asvasaÉvidita) knowledge possessed by another 

man; the (gÃhitārtha) knowledge of something that is 
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known already; the [undifferentiated (nirvikalpa) 

‘darśana’] knowledge of the moving man who has 

touched ‘something’ like a blade-of-grass; the knowledge 

[with doubt (saÉśaya)] like whether it is a stump 

(sthāõu) or a man; are examples of the fallacious-

knowledge  (pramāõābhāsa) as these do not lead to the 

ascertainment of the subject under consideration.

The terms, like asvasaÉvidita and gÃhitārtha, have already been 

explained in sūtra 6-2.

EXPLANATORY NOTE

lfÂd"kZ ds izek.kius dk n`"VkUr ls fu"ks/ &

The example that the knowledge obtained through the 

‘connection (saÉyoga) of the sense (indriya) and the object 

(padārtha)’ – sannikarÈa – is not the valid-knowledge 

(pramāõa) –

p{kqjl;ksæZO;s la;qDrleok;oPp AA5AA

(ftl izdkj æO; esa p{kq vkSj jl dk la;qDr leok; gksrk gqvk Hkh izek.k 

ugha gS] D;ksafd og Kku:i iQy dks mRiÂ ugha djrk] mlh izdkj æO; esa 

p{kq vkSj :i dk la;qDr leok; Hkh izek.k ugha gS D;ksafd og Hkh Kku:i 

iQy dks iSnk ugha djrk] blfy, lfÂd"kZ Hkh izek.kkHkkl gh gSA)

vUo;kFkZ & ¹æO;sº æO; esa ¹p{kqjl;ks% pº p{kq vkSj jl ds 
¹la;qDrleok;or~º la;qDr leok; ds lekuA
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Like the co-inherence (saÉyukta-samavāya) of the eye 

(cakÈu) and taste (rasa) in a substance (dravya).

According to the Naiyāyika, there are six kinds of ‘connection of the 

sense (indriya) and the object (padārtha)’ – ‘sannikarÈa’. Of interest 

here are the ‘sannikarÈa’ of the type connection (saÉyoga) and co-

inherence (saÉyukta-samavāya). To know the pot (ghaÇa) through the 

eye is ‘saÉyoga’ kind of ‘sannikarÈa’. To know the form (rūpa) of the 

pot (ghaÇa) is saÉyukta-samavāya kind of ‘sannikarÈa’ because the 

eye has the connection (saÉyoga) sannikarÈa with the pot (ghaÇa) and 

the pot (ghaÇa) has the inherence (samavāya) with its form (rūpa). 

Now, as the pot (ghaÇa) has inherence (samavāya) with its form (rūpa), 

similarly, it has the inherence (samavāya) with its taste (rasa) too. 

Therefore, as the eye (cakÈu) is able to attain the knowledge of the 

form (rūpa) of the pot (ghaÇa), it should also be able to attain the 

knowledge of its taste (rasa) because the form (rūpa) and the taste 

(rasa) both have inherence (samavāya) with the pot (ghaÇa). But the 

eye (cakÈu) fails to attain the knowledge of the taste (rasa). Due to the 

availability of the mark (lakÈaõa) outside the object (lakÈya), 

‘sannikarÈa’ suffers from the fault (doÈa) of over-pervasiveness 

(ativyāpti).

Saying that the actual contact of the senses (indriya) and the object 

As the co-inherence (saÉyukta-samavāya) of the eye (cakÈu) and the 

taste (rasa) in a substance (dravya) does not produce valid-knowledge 

(pramāõa), in the same way, the co-inherence (saÉyukta-samavāya) of 

the eye (cakÈu) and the form (rūpa) in it does not produce valid-

knowledge (pramāõa). Therefore, co-inherence (saÉyukta-samavāya)  

does not have the capability to produce the fruit of knowledge; the 

knowledge obtained through the ‘connection of the sense (indriya) 

and the object (padārtha)’ – ‘sannikarÈa’ – is not a direct source of the 

valid-knowledge (pramāõa).

EXPLANATORY NOTE
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The knowledge obtained through the ‘connection (saÉyoga) of the 

sense (indriya) and the object (padārtha)’ – ‘sannikarÈa’ – therefore is 

not the valid-knowledge (pramāõa) but the fallacious-knowledge 

(pramāõābhāsa).

Since the sense-of-sight (cakÈu-indriya), unlike other senses (indriya), 

knows its subject without actually touching it and fails to know the 

subject when it comes in physical contact with it, considering its 

connection with the object (padārtha) – ‘sannikarÈa’ – as a direct 

source of the valid-knowledge (pramāõa) suffers from the fault (doÈa) 

of impossibility (asaÉbhava) as well.

(padārtha) – ‘sannikarÈa’ – is a direct source of the valid-knowledge 

(pramāõa) suffers from the fault (doÈa) of under-pervasiveness 

(avyāpti) too as the eye (cakÈu) does not make actual contact with the 

object of knowledge; like the mind (mana), the eye (cakÈu) knows the 

object without actually making physical contact with it.

izR;{kkHkkl dk y{k.k &

The mark of the fallacy-of-the-direct (pratyakÈābhāsa) –

voS'k|s izR;{ka rnkHkkla ckS¼L;kdLekn~ /wen'kZukn~ 

ofÉfoKkuor~ AA6AA

vUo;kFkZ & ¹ckS¼L;º ckS¼ dk ¹voS'k|sº vfo'kn:i 
(fu£odYi) Kku dks ¹izR;{kaº izR;{k ekuuk ¹rnkHkklaº izR;{kkHkkl 
gS] tSls ¹vdLekr~º vdLekr~ (vpkud) ¹/wen'kZukr~º /we ds 
ns[kus ls ¹ofÉfoKkuor~º mRiÂ gqvk vfXu dk Kku vuqekukHkkl gS] 
D;ksafd ;s nksuksa gh vius fo"k;Hkwr inkFkZ dk fu'p; ugha djkrs gSaA

(lw=k 2&3 ds vuqlkj ^fo'kn Kku dks izR;{k izek.k* dgrs gSaA)
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The Buddhists doctrine that recognizes undifferentiated 

(nirvikalpa) cognizance (jñāna) as the direct (pratyakÈa) 

knowledge is the fallacy-of-the-direct (pratyakÈābhāsa); 

like the knowledge of the fire (agni) by the sudden sight 

of the smoke (dhūma).

The undifferentiated-cognizance (nirvikalpa jñāna) is considered 

direct (pratyakÈa) knowledge in the Buddhists doctrine. The 

undifferentiated-cognizance on sudden sight of the smoke (dhūma) 

does not result in the knowledge of the fire (agni); this is the case of 

fallacious-inference (anumānābhāsa) as both the smoke (dhūma) and 

the fire (agni) do not result in the knowledge of the subject. It has been 

mentioned in sūtra 2-3 that the knowledge that is unambiguous 

(viśada, nirmala, spaÈÇa) is direct (pratyakÈa) valid-knowledge 

(pramāõa). The sudden sight of the smoke (dhūma), without adequate 

differentiation, is a case of ambiguous (aviśada) knowledge. This kind 

of knowledge is fallacy-of-the-direct (pratyakÈābhāsa).

EXPLANATORY NOTE

ijks{kkHkkl dk Lo:i &

The mark of the fallacy-of-the-indirect (parokÈābhāsa) –

oS'k|s¿fi ijks{ka inkHkkla ehekaldL; dj.kKkuor~ AA7AA

vUo;kFkZ & ¹oS'k|sº fo'knKku gksus ij ¹vfiº Hkh ¹ijks{kaº ijks{k 
ekuuk ¹rnkHkklaº ijks{kkHkkl gS] ¹ehekaldL;º ehekald ds 
¹dj.kKkuor~º dj.kKku ds lekuA
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To consider the knowledge that is unambiguous (viśada, 

nirmala, spaÈÇa) as indirect (parokÈa) constitutes fallacy-

of-the-indirect (parokÈābhāsa); like the knowledge of the 

instrument (kāraõa) (of knowledge) by the MīmaÉsaka.

The knowledge that is ambiguous (aviśada) is indirect (parokÈa) valid-

knowledge (pramāõa). (see, sūtra 3-1). As one knows the object-of-

knowledge (karma – ‘the pitcher’) through the valid-knowledge 

(pramāõa), one also experiences the knower (kartā – ‘I’), the 

instrument (karaõa – ‘own-soul’) and the process-of-knowing (kriyā – 

‘knowledge-acquisition’). (see, sūtra 1-9).

Although the knowledge through the senses (indriya) has partial 

(ekadeśa) unambiguity (viśadatā), the MīmaÉsaka consider it as 

absolutely indirect (parokÈa). This is an example of the fallacy-of-the-

indirect (parokÈābhāsa).

EXPLANATORY NOTE

Lej.kkHkkl dk y{k.k &

The mark of the fallacy-of-remembrance (smarõābhāsa) –

vrfLeaLrfnfr Kkua Lej.kkHkkla

ftunÙks l nsonÙkks ;Fkk AA8AA

vUo;kFkZ & ¹vrfLeu~º vrfLeu~ (vFkkZr~ igys /kj.kk:i vuqHko 
ugha fd;s x;s inkFkZ esa) ¹rr~º ^og gS* ¹bfrº bl izdkj ds 
¹Kkuaº Kku dks ¹Lej.kkHkklaº Lej.kkHkkl dgrs gSa] ¹;Fkkº tSls 
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¹ftunÙksº ftunÙk esa ¹l%º og ¹nsonÙk%º nsonÙk gS (,slk Lej.k 
djuk)A

Application of the knowledge that has not been acquired 

earlier in form of retention (dhāraõā) and thereby 

mistaking one for another is the fallacy-of-remembrance 

(smarõābhāsa); like mistaking Jinadatta for Devadatta.

A man had seen Devadatta earlier and could not acquire retention 

(dhāraõā) about him. Retention (dhāraõā) is the cause of not forget-

ting in the future what was ascertained in the past. (see, sūtra 3-3). 

After some time, he sees Jinadatta and due to his fallacious retention 

(dhāraõā), recognizes him as Devadatta. This is a case of the fallacy-of-

remembrance (smarõābhāsa).

EXPLANATORY NOTE

izR;fHkKkukHkkl dk Lo:i &

The nature of the fallacy-of-recognition 

(pratyabhijñānābhāsa) –

ln`'ks rnsosna rfLeÂso rsu ln`'ka ;eydofnR;kfn 

izR;fHkKkukHkkle~ AA9AA

vUo;kFkZ & ¹ln`'ksº ln`'k inkFkZ esa ¹bna rr~ ,oº ^;g ogh gS*] 
,slk dguk] ¹rfLeu~º mlesa ¹,oº gh ¹rsu ln`'ke~º ^;g mlds 
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ln`'k gS*] ,slk dgukA ¹;eydor~º ;qxir~ tUes (;qxy mRiÂ gq,) 
nks ckydksa ds leku (tSls muesa foijhr Kku gks tkrk gS)] ¹bR;kfnº 
bR;kfn izdkj ds vU;Fkk izR;fHkKku dks ¹izR;fHkKkukHkklaº 
izR;fHkKkukHkkl dgrs gSaA

To recognize the ‘similar’ object as the one seen earlier, 

and to recognize the object seen earlier as the ‘similar’, 

are examples of the fallacy-of-recognition (pratyabhi-

jñānābhāsa); like the failure to differentiate between the 

two offsprings born at the same time from the same 

pregnancy.

The first example pertains to the fallacy-of-recognition (pratyabhi-

jñānābhāsa) due to oneness (ekatva) – to mistake the object that is 

similar (sadÃśa) as the ‘one and the same’ object – if ‘A’ and ‘B’ are 

similar; to mistake ‘B’ for ‘A’. 

The second example pertains to the fallacy-of-recognition (pratya-

bhijñānābhāsa) due to similarity (sādÃśya) – to mistake the same 

object as the ‘similar’ object – if ‘A’ and ‘B’ are similar; to mistake ‘A’ 

for ‘B’.

To mistake the object seen earlier – ekatva – for another similar object 

– sādÃśya – is the fallacy-of-recognition (pratyabhijñānābhāsa) men-

tioned in the first example. To mistake a similar object – sādÃśya – for 

the one seen earlier – ekatva – is the fallacy-of-recognition (pratyabhi-

jñānābhāsa) mentioned in the second example.

EXPLANATORY NOTE
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rdkZHkkl dk Lo:i &

The nature of the fallacy-of-induction (tarkābhāsa) –

vlEc¼s rTKkua rdkZHkkle~ AA10AA

vUo;kFkZ & ¹vlEc¼sº vfoukHkko&lEcU/ ls jfgr inkFkZ esa 
¹rTKkuaº ml vfoukHkko&lEcU/ dk Kku djuk ¹rdkZHkkle~º 
rdkZHkkl gSA

The knowledge that recognizes infallible-concomitance 

(avinābhāva) between objects that do not have such 

concomitance is the fallacy-of-induction (tarkābhāsa).

The knowledge that recognizes infallible-concomitance (avinābhāva) 

between objects which, in fact, do not have such relationship – 

infallible-affirmation (anvaya) and infallible-negation (vyatireka) – 

constitutes the fallacy-of-induction (tarkābhāsa).

The skin-colour of the expectant son of a man has no infallible-

concomitance (vyāpti, avinābhāva) with his existing son; to say that 

the newborn shall be black since the existing son is black is an example 

of the fallacy-of-induction (tarkābhāsa).

EXPLANATORY NOTE

vuqekukHkkl dk Lo:i &

The nature of the fallacy-of-inference (anumānābhāsa) –

bneuqekukHkkle~ AA11AA
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vUo;kFkZ & ¹bne~º ;g ¹vuqekukHkkle~º vuqekukHkkl gSA

(tks vkxs dgk tk jgk gSA)

That (which is to be discussed now) is the fallacy-of-

inference (anumānābhāsa).

The use of the inference (anumāna) involves constituents like the 

subject-of-inference (pakÈa), the means (sādhana, hetu), and the 

illustration (dÃÈÇānta). The misuse of the constituents is the fallacy-of-

inference (anumānābhāsa), which is discussed now.

EXPLANATORY NOTE

i{kkHkkl dk Lo:i &

The nature of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) –

r=kkfu"Vkfn% i{kkHkkl% AA12AA

vUo;kFkZ & ¹r=kº muesa ¹vfu"Vkfn%º vfu"V vkfn ¹i{kkHkkl%º 
i{kkHkkl gSA

(muesa vfu"V] ckf/r vkSj fl¼ dks i{k dguk i{kkHkkl gSA)

The fallacy-of-the-subject-of-inference (pakÈābhāsa) is 

making something that is of-no-interest (aniÈÇa), deniable 

(bādhita) and already-proven (siddha), as the subject-of-

inference (pakÈa).
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As mentioned in sūtra 3-16, the object-to-be-proved (sādhya) is that 

which is of-interest (iÈÇa), undeniable (abādhita) and unproven 

(asiddha). That which is opposite to these three attributes is the 

fallacy-of-the-subject-of-inference (pakÈābhāsa). Here the object-to-

be-proved (sādhya), the subject-of-inference (pakÈa) and the 

proposition (pratijñā) are considered as synonyms.

EXPLANATORY NOTE

vfu"V&i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is of-no-interest (aniÈÇa) –

vfu"Vks ehekaldL;kfuR;% 'kCn% AA13AA

vUo;kFkZ & ¹ehekaldL;º ehekald dk ,slk dguk fd ¹'kCn%º 
'kCn ¹vfuR;%º vfuR; gS] ¹vfu"V%º vfu"V i{kkHkkl gSA (D;ksafd 
mlds erkuqlkj 'kCn fuR; gSA)

If the MīmaÉsaka says that the word (śabda) is transient 

(anitya), it is the case of the fallacy-of-the-subject-of-

inference (pakÈābhāsa) that is of-no-interest (aniÈÇa).

The MīmaÉsaka asserts that the word (śabda) is permanent (nitya). 

This implies that the permanence (nityata) of the word is of-interest 

(iÈÇa) to them. If due to any reason, the MīmaÉsaka says that the word 

is transient (anitya), it is a case of the fallacy-of-the-subject-of-

inference (pakÈābhāsa) that is of-no-interest (aniÈÇa).

EXPLANATORY NOTE
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fl¼&i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is already-proven (siddha) –

fl¼% Jko.k% 'kCn% bfr AA14AA

vUo;kFkZ & ¹'kCn%º 'kCn ¹Jko.k%º Jo.ksfUæ; ls lquk tkrk gS] 
;g ¹bfrº fuLlansg ¹fl¼%º fl¼&i{kkHkkl gSA (D;ksafd tc 'kCn 
dku ls lquk gh tkrk gS rc fl¼ oLrq dks fl¼ djuk O;FkZ gh gSA)

‘The word (śabda) is heard (by the sense-of-hearing),’ is 

the fallacy-of-the-subject-of-inference (pakÈābhāsa) that 

is already-proven (siddha).

The statement, ‘the word (śabda) is heard,’ is already-proven 

(siddha); it makes no sense to make this as the subject-of-inference 

(pakÈa).

EXPLANATORY NOTE

ckf/r&i{kkHkkl ds Hksn &

The kinds of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is deniable (bādhita) –

ckf/r% izR;{kkuqekukxeyksdLoopuS% AA15AA

vUo;kFkZ & (ckf/r&i{kkHkkl) ¹izR;{kkuqekukxeyksdLoopuS%º 
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izR;{k] vuqeku] vkxe] yksd vkSj Loopuksa ds }kjk ¹ckf/r%º ckf/r 
gksrk gSA

The fallacy-of-the-subject-of-inference (pakÈābhāsa) that 

is deniable (bādhita) occurs when the object-to-be-proved 

(sādhya) is in conflict with the direct (pratyakÈa), the 

inference (anumāna), the scriptural-knowledge (āgama), 

the convention (loka), or the own-words (svavacana).

That which is contrary to the direct (pratyakÈa) is the direct-deniable 

(pratyakÈa-bādhita) fallacy-of-the-subject-of-inference (pakÈābhāsa).

That which is contrary to the inference (anumāna) is the inference-

deniable (anumāna-bādhita) fallacy-of-the-subject-of-inference 

(pakÈābhāsa).

That which is contrary to the Scripture (āgama) is the Scripture-

deniable (āgama-bādhita) fallacy-of-the-subject-of-inference 

(pakÈābhāsa).

That which is contrary to the accepted convention (loka) is the 

convention-deniable (loka-bādhita) fallacy-of-the-subject-of-

inference (pakÈābhāsa).

That which is contrary to one’s own-words (svavacana) is the own-

words-deniable (svavacana-bādhita) fallacy-of-the-subject-of-

inference (pakÈābhāsa).

EXPLANATORY NOTE

••••••••••••••••••••••••
163

Chapter-6"k"B% ifjPNsn%



izR;{k&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the direct-deniable (pratyakÈa-

bādhita) –

r=k izR;{kckf/rks ;Fkk vuq".kks¿fXuæZO;RokTtyor~ AA16AA

vUo;kFkZ & ¹r=kº muesa ls ¹izR;{kckf/r%º izR;{kckf/r i{kkHkkl 
dk mnkgj.k& ¹;Fkkº tSls ¹vfXu%º vfXu ¹vuq".k%º m".krk jfgr 
gS (vFkkZr~ 'khry gS) ¹æO;Rokr~º (D;ksafd) og æO; gS] ¹tyor~º 
(tks æO; gksrk] og 'khry gksrk gS) ikuh ds lekuA

Of these, the example of the fallacy-of-the-subject-of-

inference (pakÈābhāsa) of the kind direct-deniable 

(pratyakÈa-bādhita) is: ‘the fire is not-hot (cold) being a 

substance, as the water.’

By actual perception, through the sense-of-touch, we know that the 

fire is hot; therefore, the example given above is direct-deniable 

(pratyakÈa-bādhita).

EXPLANATORY NOTE

vuqeku&ckf?kr i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the inference-deniable (anumāna-

bādhita) –

vifj.kkeh 'kCn% d`rdRokn~ ?kVor~ AA17AA 
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(tks d`rd gksrk gS og vifj.kkeh gksrk gS] tSls ?kVA)

vUo;kFkZ & ¹'kCn%º 'kCn ¹vifj.kkehº vifj.kkeh gS] 
¹d`rdRokr~º d`rd (fd;k tkus okyk) gksus ls_ ¹?kVor~º ?kV ds 
lekuA 

‘The word (śabda) is without-modification (apariõāmī) 

since it is a creation (kÃtaka), as the pot (ghaÇa).’

EXPLANATORY NOTE

The above is an example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the inference-deniable (anumāna-bādhita). The 

means (hetu) – ‘a creation’ (kÃtaka) – is in conflict with the subject-of-

inference (pakÈa), i.e., ‘without-modification’ (apariõāmī). This 

means (hetu) – ‘a creation’ (kÃtaka) – in fact, establishes ‘with-

modification’ (pariõāmī).

vkxe&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the Scripture-deniable (āgama-

bādhita) –

izsR;klq[kiznks /eZ% iq#"kkfJrRokn/eZor~ AA18AA

vUo;kFkZ & ¹/eZ%º /eZ ¹izsR;klq[kizn%º ijyksd eas nq%[k nsus okyk 
gS] ¹iq#"kkfJrRokr~º iq#"kkfJr gksus ls_ ¹v/eZor~º v/eZ ds 
lekuA 

(tks iq#"k ds vkfJr gksrk gS og nq%[knk;h gksrk gS] tSls v/eZA)
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‘The merit (dharma) leads to misery in the life-after 

(paraloka) since it is dependent on the man, as the 

demerit (adharma).’

EXPLANATORY NOTE

It is true that both merit (dharma) and demerit (adharma) are 

dependent on the man but, according to the Scripture, lead to the 

opposite results in the life-after (paraloka); merit (dharma) leads to 

happiness and demerit (adharma) to misery. The above example, 

therefore, is the fallacy-of-the-subject-of-inference (pakÈābhāsa) that 

is the Scripture-deniable (āgama-bādhita).

yksd&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the convention-deniable (loka-

bādhita) –

'kqfp ujf'kj%dikya izk.;ÄRokPNa[k'kqfDror~ AA19AAõ

vUo;kFkZ & ¹ujf'kj%dikyaº euq"; ds f'kj (flj) dk diky 
([kksiM+h) ¹'kqfp%º ifo=k gS] ¹izk.;ÄRokr~º tho dk vax gksus ls_ õ
¹'k…'kqfDror~º 'ka[k] lhi ds lekuA

(tks izk.kh dk vax gksrk gS og ifo=k gksrk gS] tSls 'ka[k vkSj lhiA)

‘The human-skull is an auspicious object since it is a part 

of the body, as the conch-shell or the nacre.’
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EXPLANATORY NOTE

Worldly conventions do consider some body-parts, like the conch-

shell, as auspicious objects, but not all body-parts are so. In fact, the 

human-skull is considered inauspicious. To draw an inference that the 

human-skull is auspicious because body-parts, like the conch-shell, 

are auspicious is the fallacy-of-the-subject-of-inference (pakÈābhāsa) 

that is the convention-deniable (loka-bādhita).

Loopu&ckf/r i{kkHkkl dk mnkgj.k &

An example of the fallacy-of-the-subject-of-inference 

(pakÈābhāsa) that is the own-words-deniable (svavacana-

bādhita) –

ekrk es oUè;k iq#"kla;ksxs¿I;xHkZRokRizfl¼oUè;kor~ AA20AA

vUo;kFkZ & ¹esº esjh ¹ekrkº ek¡ ¹oUè;kº ck¡> gS D;ksafd 
¹iq#"kla;ksxsº iq#"k dk la;ksx gksus ij ¹vfiº Hkh ¹vxHkZRokr~º 
mlds xHkZ ugha jgrk gS] ¹izfl¼oUè;kor~º izfl¼ cUè;k ds lekuA

(ftlds iq#"k dk la;ksx gksus ij Hkh xHkZ ugha jgrk og cUè;k 
dgykrh gSA)

‘My mother is a barren-woman since she does not 

conceive even after union with man.’

EXPLANATORY NOTE

It is well-understood that a barren-woman does not produce offspring 
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even after mating. Being the son of the woman, the above assertion 

contradicts own-words; this is an example of the fallacy-of-the-

subject-of-inference (pakÈābhāsa) that is the own-words-deniable 

(svavacana-bādhita).

of-no-interest

(aniÈÇa)

already-proven

(siddha)

the direct

(pratyakÈa)

the convention

(loka)

Fig.-5

Summary of the fallacy-of-the-subject-of-inference (pakÈābhāsa)

deniable

(bādhita)

when the

object-to-be-proved (sādhya)

is in conflict with–

the inference

(anumāna)

the Scripture

(āgama)

the own-words

(svavacana)

the fallacy-of-inference

(anumānābhāsa)

of the subject-

of-inference

(pakÈābhāsa)

of the illustration

(dÃÈÇāntābhāsa)

of the means

(sūtra 6-12)

(sūtra 6-13) (sūtra 6-14)

(sūtra 6-16) (sūtra 6-17) (sūtra 6-18) (sūtra 6-19) (sūtra 6-20)

(See Fig.-6, p. 185,

for details)

(hetvābhāsa)

(See Fig.-7, p. 194,

for details)
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gsRokHkkl ds Hksn &

The kinds of the fallacies-of-the-means (hetvābhāsa) –

gsRokHkklk vfl¼fo#¼kuSdkfUrdkfdf×pRdjk% AA21AA

vUo;kFkZ & vfl¼fo#¼kuSdkfUrdkfdf×pRdjk% ¹ º vfl¼] 
fo#¼] vuSdkfUrd] vfdf×pRdj (;s pkj) ¹gsRokHkklk%º gsRokHkkl 
ds Hksn gSaA

The unproven (asiddha), the contrary (viruddha), the 

unconstrained (anaikāntika), and the futile (akiôcitkara) 

are the four kinds of the fallacies-of-the-means 

(hetvābhāsa).

EXPLANATORY NOTE

The means (hetu) has been defined in sūtra 3-11 as that which has 

infallible-concomitance (avinābhāva) with the object-to-be-proved 

(sādhya). Four kinds of the fallacies-of-the-means (hetvābhāsa) are 

mentioned in the present sūtra; these are explained now.

vfl¼gsRokHkkl ds Hksn vkSj Lo:i &

The nature of the unproven (asiddha) kind of the fallacy-of-

the-means (hetvābhāsa) –

vlRlÙkkfu'p;ks¿fl¼% AA22AA

vUo;kFkZ & ftl gsrq dh lÙkk dk vHkko gks  ¹vlRlÙkkfu'p;%º 
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vFkok fu'p; u gks] mls vfl¼gsRokHkkl dgrs gSaA¹vfl¼%º 

The menas (hetu) which is non-existent (asat) or of 

uncertain (aniścaya) existence is the unproven (asiddha) 

kind of the fallacy-of-the-means (hetvābhāsa).

EXPLANATORY NOTE

There are two kinds of the unproven (asiddha) fallacy-of-the-means 

(hetvābhāsa): 1) non-existent (asatsattā or svarūpāsiddha) and 2) of-

uncertain-existence (saôdigdhāsiddha). The means (hetu) whose non-

existence is a certainty is called non-existent (asat or svarūpāsiddha). 

The means (hetu) whose existence is uncertain or unproven is called 

of-uncertain-existence (aniścaya or saôdigdhāsiddha).

Lo:ikfl¼ gsRokHkkl dk n`"VkUr &

The non-existent (asatsattā or svarūpāsiddha) fallacy-of-

the-means (hetvābhāsa) –

vfo|ekulÙkkd% ifj.kkeh 'kCn'pk{kq"kRokr~ AA23AA

vUo;kFkZ & 'kCn ifj.kkeh (vFkkZr~ vfuR;)  ¹'kCn%º ¹ifj.kkehº 
gS] pk{kq"k gksus ls_ ;g ¹pk{kq"kRokr~º ¹vfo|ekulÙkkd%º 
vfo|eku lÙkk okys Lo:ikfl¼&gsRokHkkl dk mnkgj.k gSA

‘The word (śabda) is with-modification or 

transformational (pariõāmī, anitya) since it is known-by-
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the-eye (cākÈuÈa)’; this is an example of the non-existent 

(asatsattā or svarūpāsiddha) fallacy-of-the-means 

(hetvābhāsa).

EXPLANATORY NOTE

The following sūtra explains the non-existent (asatsattā or 

svarūpāsiddha) nature of the means (hetu).

iwoZ lw=k esa pk{kq"kRo&gsrq ds Lo:ikfl¼ gksus esa dkj.k &

The non-existent (asatsattā or svarūpāsiddha) nature of 

the means (hetu) in the above example –

Lo:is.kklÙokr~ AA24AA

vUo;kFkZ & ('kCn dk pk{kq"k gksuk) Lo:i ls gh  ¹Lo:is.kº 
¹vlÙokr~º vlr~ (vfl¼) gksus lsA

(Because) By own-nature (svarūpa) it is non-existent 

(asat). [The word (śabda), by its nature,  is not known-by-

the-eye (cākÈuÈa).]

EXPLANATORY NOTE

The means (hetu) – ‘known-by-the-eye (cākÈuÈa)’ – mentioned in sūtra 

6-23 is, by own-nature (svarūpa), non-existent (asatsattā or svarūpā-

siddha) as the word (śabda) is known by the ear (karõa) and not by the 

eye.
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lfUnX/kfl¼ gsRokHkkl dk mnkgj.k &

The second kind of the unproven (asiddha) – 

saôdigdhāsiddha – fallacy-of-the-means (hetvābhāsa) –

vfo|ekufu'p;ks eqX/cq¯¼ izR;fXuj=k /wekr~ AA25AA

vUo;kFkZ & vtku O;fDr ds izfr ;g dguk fd  ¹eqX/cq¯¼ izfrº 
¹v=kº ¹vfXu%º ¹/wekr~º ;gk¡ vfXu gS] /we gksus ls& 
¹vfo|ekufu'p;%º ;g vfo|eku fu'p; okys lfUnX/kfl¼ 
gsRokHkkl dk mnkgj.k gSA

To tell an ignorant man, ‘the fire (agni) is here because 

the smoke (dhūma) is present here,’ is an example of the 

means (hetu) of-uncertain-existence (aniścaya or 

saôdigdhāsiddha).

EXPLANATORY NOTE

Why is this means (hetu) uncertain or unproven (saôdigdhāsiddha) to 

the ignorant man? This is explained now.

/weRogsrq ds lfUnX/kfl¼ gsRokHkkl gksus esa dkj.k &

Why the means (hetu) of the smoke (dhūma) in the previous 

sūtra is of-uncertain-existence (saôdigdhāsiddha) –

rL; ok"ikfnHkkosu Hkwrl†krs lUnsgkr~ AA26AA
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vUo;kFkZ &  Hkwrla?kkr esa ok"i  ¹Hkwrl†krsº ¹ok"ikfnHkkosuº 
(Hkki) vkfn dh voLFkk gksus ls ml vtku O;fDRk ds ¹rL;º 
¹lansgkr~º lansg gksus lsA
(bl dkj.k ls /wegsrq dh vfl¼rk fl¼ gSA)

In the ‘bhūtasaÉghāta’ – collection of elements, like in a 

kettle or in a frying-pan – because of the presence of the 

steam/vapour, etc., the ignorant man may engender doubt 

(that the fire is present here); therefore, the means (hetu) 

is of-uncertain-existence (aniścaya or saôdigdhāsiddha).

EXPLANATORY NOTE

The ignorant man who has not understood the relationship between 

the smoke and the fire as it exists, may mistake the emission of the 

steam from a kettle as the presence of the fire. He is liable to get 

confused between the smoke and the vapour. Therefore, for him, the 

means (hetu) cited in the example is of-uncertain-existence (aniścaya 

or saôdigdhāsiddha).

vfl¼gsRokHkkl dk HksnkUrj &

Another illustration of the unproven (asiddha) kind of the 

fallacy-of-the-means (hetvābhāsa) –

lka[;Eizfr ifj.kkeh 'kCn% d`rdRokr~ AA27AA

vUo;kFkZ &  lka[; ds izfr ;g dguk fd  ¹lka[;Eizfrº ¹'kCn%º 
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'kCn ifj.kkeh gS] D;ksafd og d`rd gSA ¹ifj.kkehº ¹d`rdRokr~º 
(;g ^d`rdRokr~* gsrq lka[; ds izfr vfl¼gsRokHkkl gSA)

To tell to the SāÉkhya, ‘the word (śabda) is with-

modification (pariõāmī) because it is a creation (kÃtaka).’

EXPLANATORY NOTE

The means (hetu) of ‘creation’ (kÃtaka) is of-uncertain-existence 

(aniścaya or saôdigdhāsiddha) for the SāÉkhya because of the reason 

given below.

iwoZ lw=k ds dFku dh iqf"V &

The explanation of the above sūtra –

rsukKkrRokr~ AA28AA

(D;ksafd mlus d`rdiuk tkuk gh ugha gSA)

vUo;kFkZ & mlds }kjk (d`rdiuk) vKkr  ¹rsuº ¹vKkrRokr~º 
gksus lsA

Because he (the SāÉkhya) is unaware of the meaning of 

‘creation’ (kÃtaka).

EXPLANATORY NOTE

In the SāÉkhya doctrine only the appearance (āvirbhāva) and 
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disappearance (tirobhāva) are accepted and not origination (utpāda) 

and destruction (vināśa). The SāÉkhya considers objects as 

absolutely-permanent (nityaikānta). He is totally unaware of the 

meaning of ‘creation’ (kÃtaka). Therefore, for him, to use the means 

(hetu) of ‘creation’ (kÃtaka) is of-uncertain-existence (aniścaya or 

saôdigdhāsiddha).

fo#¼gsRokHkkl dk Lo:i &

The nature of the contrary (viruddha) fallacy-of-the-means 

(hetvābhāsa) (see, sūtra 6-21) –

foijhrfuf'prkfoukHkkoks fo#¼ks¿ifj.kkeh 'kCn% 
d`rdRokr~ AA29AA

vUo;kFkZ & lkè; ls foijhr inkFkZ ds  ¹foijhrfuf'prkfoukHkko%º 
lkFk fuf'pr vfoukHkko okyk fo#¼gsRokHkkl gS] tSls ¹fo#¼%º 
¹'kCn%º ¹vifj.kkehº ¹d`rdRokr~º 'kCn vifj.kkeh gS] d`rd 
gksus lsA

The contrary (viruddha) fallacy-of-the-means 

(hetvābhāsa) is when the means (hetu, sādhana) exhibits 

infallible-concomitance (avinābhāva) with the opposite of 

the object-to-be-proved (sādhya). For example, ‘the word 

(śabda) is without-modification (apariõāmī) since it is a 

creation (kÃtaka).’
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EXPLANATORY NOTE

In the above mentioned inference (anumāna), the means (hetu, 

sādhana), i.e., ‘creation’ (kÃtaka), exhibits infallible-concomitance 

(avinābhāva) with the opposite of ‘without-modification’ (apariõāmī); 

in fact, it exhibits infallible-concomitance (avinābhāva) with ‘with-

modification’ (pariõāmī). Therefore, the above is an example of the 

contrary (viruddha) fallacy-of-the-means (hetvābhāsa).

vuSdkfUrdgsRokHkkl dk Lo:i &

The nature of the unconstrained (anaikāntika) fallacy-of-

the-means (hetvābhāsa) (see, sūtra 6-21) –

foi{ks¿I;fo#¼o`fÙkjuSdkfUrd% AA30AA

vUo;kFkZ & foi{k esa Hkh  ¹foi{ksº ¹vfiº ¹vfo#¼o`fÙk%º 
vfo#¼ izo`fÙk okyk vuSdkfUrd&gsRokHkkl gSA¹vuSdkfUrd%º 

(ftldk foi{k esa Hkh jguk vfo#¼ gS] vFkkZr~ tks gsrq i{k] li{k ds leku 
foi{k esa Hkh fcuk fdlh fojks/ ds jgrk gS] mls vuSdkfUrd&gsRokHkkl 
dgrs gSaA)

The unconstrained (anaikāntika) fallacy-of-the-means 

(hetvābhāsa) is when the means (hetu, sādhana) exists in 

the opposite (vipakÈa) too [besides in the subject-of-

inference (pakÈa) and in the corroborative-subject 

(sapakÈa)].
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EXPLANATORY NOTE

The subject-of-inference (pakÈa) is the possessor-of-the-attribute 

(dharmī) whose attribute (dharma) is yet to be determined. The 

subject that has similar attribute as the possessor-of-the-attribute 

(dharmī) is called the corroborative-subject (sapakÈa). The means 

(hetu, sādhana) serves its purpose when it exists in the subject-of-

inference (pakÈa) and in the corroborative-subject (sapakÈa).

Such unconstrained (anaikāntika) means (hetu, sādhana) is of two 

kinds: 1) that certainly exists in the opposite (vipakÈa) – niścita-

vipakÈavÃtti,  and 2) whose existence in the opposite is doubtful – 

śaôkitavipakÈavÃtti.

The unconstrained (anaikāntika) [or transgressive (vyabhicārī)] 

means (hetu, sādhana) exists not only in the subject-of-inference 

(pakÈa) and in the corroborative-subject (sapakÈa), but also in the 

opposite (vipakÈa) of the object-to-be-proved (sādhya).

fuf'prfoi{ko`fÙk dk mnkgj.k &

An example of the unconstrained (anaikāntika) means 

(hetu) that certainly exists in the opposite (vipakÈa) – 

niścitavipakÈavÃtti –

fuf'pro`fÙkjfuR;% 'kCn% izes;Rokn~ ?kVor~ AA31AA

vUo;kFkZ & ¹'kCn%º 'kCn ¹vfuR;%º vfuR; gS] ¹izes;Rokr~º  
D;ksafd og izes; (izek.k dk fo"k;) gS_ ¹?kVor~º ?kV ds lekuA 
;g ¹fuf'pro`fÙk%º fuf'prfoi{ko`fÙk vuSdkfUrd&gsRokHkkl dk 
mnkgj.k gSA
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'The word (śabda) is transient (anitya) since it is an 

object-of-knowledge (prameya), like the pot (ghaÇa)’; this 

is an example of unconstrained (anaikāntika) means 

(hetu) that certainly exists in the opposite (vipakÈa) – 

niścitavipakÈavÃtti.

EXPLANATORY NOTE

The means (hetu, sādhana) of being an object-of-knowledge (prameya) 

exists in the opposite (vipakÈa) too; therefore, this is an example of 

niścitavipakÈavÃtti.

In the example given, the word (śabda) has been called transient 

(anitya) since it is an object-of-knowledge (prameya) or a subject of the 

valid-knowledge (pramāõa). It says further that whatever is an object-

of-knowledge (prameya) is transient (anitya), like a pot (ghaÇa).

fuf'prfoi{ko`fÙkRo dh iqf"V &

Clarification in respect of the above example of the 

unconstrained (anaikāntika) means (hetu) that certainly 

exists in the opposite (vipakÈa) – niścitavipakÈavÃtti –

vkdk'ks fuR;s¿I;L; fu'p;kr~ AA32AA

vUo;kFkZ & ¹fuR;s vkdk'ksº fuR; vkdk'k esa ¹vfiº Hkh ¹vL;º 
bldk (vFkkZr~ izes;Rogsrq dk) ¹fu'p;kr~º fu'p; gksus lsA

Because the space (ākāśa) that is permanent (nitya), too, 

certainly satisfies this means (hetu, sādhana) [of being an 

object-of-knowledge (prameya)].
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EXPLANATORY NOTE

The means (hetu, sādhana) of being an object-of-knowledge (prameya) 

exists in objects that are transient (anitya) – the word (śabda) and the 

pot (ghaÇa) – but it also exists definitely in the space (ākāśa), a subject 

of valid-knowledge (pramāõa), that is permanent (nitya), the opposite 

(vipakÈa) of being transient (anitya).

'kafdrfoi{ko`fÙk dk mnkgj.k &

An example of the unconstrained (anaikāntika) means 

(hetu, sādhana) whose existence in the opposite (vipakÈa) 

is doubtful – śaôkitavipakÈavÃtti –

'kfÄro`fÙkLrq ukfLr loZKks oDr`Rokr~ AA33AAï

vUo;kFkZ & ¹loZK%º loZK ¹ukfLrº ugha gS ¹rqº D;ksafd  
¹oDr`Rokr~º og oDrk gS vFkkZr~ cksyus okyk gSA ;g ¹'kfÄro`fÙk%º ï
'kafdrfoi{ko`fÙk vuSdkfUrd&gsRokHkkl dk mnkgj.k gSA

The omniscient (sarvajña) does not exist since he is a 

speaker (vaktā). This is an example of unconstrained 

(anaikāntika) means (hetu) whose existence in the 

opposite is doubtful – śaôkitavipakÈavÃtti.

EXPLANATORY NOTE

There is no contradiction if the omniscient is a speaker too. Why the 

existence of the means (hetu, sādhana) – ‘he is a speaker’ – in the 

opposite (vipakÈa) is doubtful – śaôkitavipakÈavÃtti – is explained in 

the next sūtra.
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'kafdrfoi{ko`fÙkRo dh iqf"V &

The justification of the ‘śaôkitavipakÈavÃtti’ in the previous 

sūtra –

loZKRosu oDr`Rokfojks/kr~ AA34AA

vUo;kFkZ & loZK ds lkFk  ¹loZKRosuº ¹oDr`Rokfojks/kr~º 
oDrkius dk fojks/ ugha gksus lsA

Because there is no contradiction between the speaker-

nature (vaktāpanā) and the omniscience (sarvajñapanā).

EXPLANATORY NOTE

There is no contradiction if the particular individual has both, the 

omniscience (sarvajñapanā) and the speaker-nature (vaktāpanā). 

Here, the means (hetu, sādhana) of the ‘speaker-nature’ (vaktāpanā) 

has been called ‘śaôkitavipakÈavÃtti’ since its existence in the opposite 

(vipakÈa), i.e., the presence of omniscience (sarvajñapanā), is 

doubtful. It is generally seen that with the rise of the knowledge the 

speech becomes more and more refined.

vfdf×pRdj&gsRokHkkl dk Lo:i &

The nature of the futile (akiôcitkara) fallacy-of-the-means 

(hetvābhāsa) (see, sūtra 6-21) –

fl¼s izR;{kkfnckf/rs p lkè;s gsrqjfdf×pRdj% AA35AA
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vUo;kFkZ & lkè; ds fl¼ gksus ij vkSj  ¹lkè;s fl¼sº ¹pº 
¹izR;{kkfnckf/rsº ¹gsrq%º izR;{kkfn izek.kksa ls ckf/r gksus ij gsrq 
¹vfdf×pRdj%º vfdf×pRdj gksrk gSA

EXPLANATORY NOTE

In both cases – when the object-to-be-proved (sādhya) is already 

proven (siddha) or is contradicted (bādhita) by any kind of valid-

knowledge (pramāõa) – the means (hetu, sādhana) becomes futile 

(akiôcitkara).

When the object-to-be-proved (sādhya) is already proven 

(siddha) or is contradicted (bādhita) by the direct 

(pratyakÈa), etc. [valid-knowledge (pramāõa)], the means 

(hetu, sādhana) becomes futile (akiôcitkara).

fl¼lkè; vfdf×pRdj&gsRokHkkl dk mnkgj.k &

An example of the futile (akiôcitkara) means (hetu) when 

the object-to-be-proved (sādhya) is already proven (siddha) –

fl¼% Jko.k% 'kCn% 'kCnRokr~ AA36AA

vUo;kFkZ & ¹'kCn%º 'kCn ¹Jko.k%º Jko.k (vFkkZr~ Jo.k&bfUæ; 
dk fo"k;) gS] ¹'kCnRokr~º 'kCn gksus lsA

‘The word (śabda) is the subject-of-the-sense-of-hearing 

(śrāvaõa) because it is a word (śabda).’
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EXPLANATORY NOTE

That the means (hetu, sādhana) – ‘it is a word (śabda)’ – in the example 

given is futile (akiôcitkara) is explained now.

iwoZ lw=k esa 'kCnRogsrq ds vfdf×pRdj&gsRokHkkl gksus dk dkj.k &

Explanation as to why the means (hetu) – the ‘word’ (śabda) 

– in the above example is a futile (akiôcitkara) fallacy-of-

the-means (hetvābhāsa) –

fdf×pndj.kkr~ AA37AA

vUo;kFkZ & dqN Hkh ugha djus lsA ¹fdf×pr~º ¹vdj.kkr~º 
('kCnRogsrq ds dqN Hkh ugha djus ls ;g vfdf×pRdj&gsRokHkkl gSA)

Because the means (hetu, sādhana) – ‘it is a word 

(śabda)’ – has done nothing.

EXPLANATORY NOTE

The object-to-be-proved (sādhya) is already known; it is known that 

the word (śabda) is heard by the sense-of-hearing, the ear. The means 

(hetu, sādhana) – ‘it is a word (śabda)’ – is futile (akiôcitkara); it has 

done nothing to establish the object-to-be-proved (sādhya). Therefore, 

it is a futile (akiôcitkara) fallacy-of-the-means (hetvābhāsa).
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izR;{kkfnckf/r vfdf×pRdjRo dh mnkgj.k:i ls iqf"V &

An example of the futile (akiôcitkara) fallacy-of-the-means 

(hetvābhāsa) when the object-to-be-proved (sādhya) is 

contradicted (bādhita) by the direct (pratyakÈa), etc. –

;Fkk¿u"q .kk¿s fXuæOZ ;RokfnR;knk S fdf×pRdreZq 'kD;Rokr ~ AA38AA

vUo;kFkZ & tSls vfXu vuq".k (BaMh)  ¹;Fkkº ¹vfXu%º ¹vuq".k%º 
gS] æO; gksus ls bR;kfn vuqeku esa ¹æO;Rokr~º ¹bR;knkSº 
¹fdf×pr~º ¹drqZe~º ¹v'kD;Rokr~º dqN Hkh djus ds fy, 'kD; 
u gksus ls ;g æO;Ro gsrq vfdf×pRdj&gsRokHkkl gSA

As in statements like ‘the fire (agni) is cold (anuÈõa) 

because it is a substance (dravya),’ the means (hetu, 

sādhana) does nothing to establish the object-to-be-

proved (sādhya).

EXPLANATORY NOTE

All means (hetu, sādhana) that try to establish through inference 

(anumāna) the object-to-be-proved (sādhya) that is already 

contradicted (bādhita) by the direct (pratyakÈa) or any other kind of 

valid-knowledge (pramāõa) are the futile (akiôcitkara) fallacy-of-the-

means (hetvābhāsa).

The statement that the fire is cold is already contradicted (bādhita) by 

the direct (pratyakÈa) valid-knowledge (pramāõa). The means (hetu, 

sādhana) – ‘it is a substance (dravya)’ – does nothing to establish that 

the fire is cold. The means (hetu, sādhana), therefore, is futile 

(akiôcitkara).
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vfdf×pRdj gsRokHkkl dk fopkj dsoy 'kkL=kdky esa] okndky esa ugha &

The futile (akiôcitkara) fallacy-of-the-means (hetvābhāsa) 

is useful only in descriptive texts, not in scholarly 

discussions –

y{k.k ,oklkS nks"kks O;qRiÂiz;ksxL; i{knks"ks.kSo
nq"VRokr~ AA39AA

vUo;kFkZ & ;g vfdf×pRdj gsRokHkkl:i nks"k  ¹vlkSº ¹nks"k%º 
¹y{k.kº (gsrq ds) y{k.k dky esa ('kkL=k ds iBu&ikBu dky esa) 
¹,oº gh gS_ ¹O;qRiÂiz;ksxL;º O;qRiÂiz;ksx ds dky esa (okndky 
esa) ¹i{knks"ks.kº i{k@lkè; esa nks"k gksus ls ¹,oº gh ¹nq"VRokr~º 
nwf"kr gks tkus ls ;g vuqi;ksxh gSA

The description of the fault (doÈa) of the futile 

(akiôcitkara) fallacy-of-the-means (hetvābhāsa) is useful 

only in texts, as a mark of the means (hetu); in scholarly 

discussions, as the use [of the futile (akiôcitkara) fallacy-

of-the-means (hetvābhāsa)] results in the fault (doÈa) in 

the subject-of-inference (pakÈa) itself, it fails to serve any 

purpose.

EXPLANATORY NOTE

In scholarly discussions the futile (akiôcitkara) fallacy-of-the-means 

(hetvābhāsa) vitiates the subject-of-inference (pakÈa) itself; it is not 

used. It is used for the study purpose only by the learners.

This ends the discussion on the fallacies-of-the-means (hetvābhāsa).
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the unproven

(asiddha)

the unconstrained

(anaikāntika)

Fig.-6

Summary of the fallacies-of-the-means (hetvābhāsa)

the contrary

(viruddha)

of the subject-

of-inference

(pakÈābhāsa)

of the means

(See Fig.-5, p. 168,

for details)

the fallacy-of-inference

(anumānābhāsa)

(hetvābhāsa)

the futile

(akiôcitkara)

of the illustration

(dÃÈÇāntābhāsa)

non-existent

(svarūpāsiddha)

uncertain-existence

(saôdigdhāsiddha)

certain existence

in the opposite

(niścitavipakÈavÃtti)

doubtful existence

 in the opposite

(śaôkitavipakÈavÃtti)

(See Fig.-7, p. 194,

for details)

(sūtra 6-21)

already-proven

object-to-be-proved

(siddhasādhya)

contradicted

by the direct

valid-knowledge

(pratyakÈa-bādhita)
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vUo; vkSj O;frjsd ds Hksn ls n`"VkUr nks izdkj dk gSA (lw=k 3&43) 

vUo;&n`"VkUrkHkkl ds Hksn &

The example (dÃÈÇānta) is of two kinds: 1) infallible-

affirmation (anvaya), and 2) infallible-negation (vyatireka). 

(see, sūtra 3-43) 

The fallacy-of-the-illustration (dÃÈÇāntābhāsa) involving 

infallible-affirmation (anvaya) – anvayadÃÈÇāntābhāsa –

n`"VkUrkHkklk vUo;s¿fl¼lkè;lk/uksHk;k% AA40AA

vUo;kFkZ & vUo; esa  ¹vUo;sº ¹vfl¼lkè;lk/uksHk;k%º 
vfl¼&lkè;] vfl¼&lk/u vkSj vfl¼ksHk; (vfl¼&lkè;&lk/u) 
¹n`"VkUrkHkklk%º n`"VkUrkHkkl dgykrs gSaA

(vUo;n`"VkUrkHkkl ds rhu Hksn gSa& lkè;fody] lk/ufody vkSj 
mHk;fodyA)

The fallacy of the example or illustration (dÃÈÇānta) of the 

kind infallible-affirmation (anvaya) – 

anvayadÃÈÇāntābhāsa – is of three kinds: 1) the unproven-

object-to-be-proved (asiddhasādhya or sādhyavikala), 2) 

the unproven-means (asiddhasādhana or 

sādhanavikala), and 3) the unproven-object-to-be-proved-

and-means (asiddhasādhyasādhana or ubhayavikala).

EXPLANATORY NOTE

These three kinds of fallacies in the example (dÃÈÇānta) vitiate the 

inference; this will be shown now.
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vUo;&n`"VkUrkHkkl ds mnkgj.k &

Examples of the three kinds of fallacies – anvaya-

dÃÈÇāntābhāsa – in a single statement –

vikS#"ks;% 'kCnks¿ewÙkZRokfnfUæ;lq[kijek.kq?kVor~ AA41AA

vUo;kFkZ & ¹'kCn%º 'kCn ¹vikS#"ks;%º vikS#"ks; gksrk gS 
¹vewÙkZRokr~º vewÙkZ gksus ls] ¹bfUæ;lq[kijek.kq?kVor~º bfUæ;lq[k] 
ijek.kq vkSj ?kV ds lekuA

‘The word (śabda) is not-man-made (apauruÈeya) because 

it is incorporeal (amūrta); as the sensual-pleasure 

(indriya-sukha), the atom (paramāõu), and the pot 

(ghaÇa).’

EXPLANATORY NOTE

The example (dÃÈÇānta) of the pot (ghaÇa) is the unproven-object-to-be-

proved-and-means (asiddhasādhyasādhana or ubhayavikala) 

In the inference (anumāna) given above, the example (dÃÈÇānta) of the 

sensual-pleasure (indriya-sukha) is the unproven-object-to-be-proved 

(asiddhasādhya or sādhyavikala) because it [the sensual-pleasure 

(indriya-sukha)] is man-made (pauruÈeya). It means that this example 

(dÃÈÇānta) fails to establish the ‘not-man-made (apauruÈeya)’ nature of 

the object-to-be-proved (sādhya).

The example (dÃÈÇānta) of the atom (paramāõu) is the unproven-

means (asiddhasādhana or sādhanavikala) because it [the atom 

(paramāõu)] is coporeal (mūrta). It means that this example (dÃÈÇānta) 

fails to establish the ‘incorporeal (amūrta)’ nature of the means 

(sādhana).
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because it [the pot (ghaÇa)] is man-made (pauruÈeya) and corporeal 

(mūrta). It means that this example (dÃÈÇānta) fails to establish both, 

the ‘not-man-made (apauruÈeya)’ nature of the object-to-be-proved 

(sādhya) and the ‘incorporeal (amūrta)’ nature of the means 

(sādhana).

vUo;&n`"VkUrkHkkl dk mnkgj.kkUrj &

Another example of the fallacy of the example (dÃÈÇānta) 

involving infallible-affirmation (anvaya) – anvaya-

dÃÈÇāntābhāsa –

foijhrkUo;'p ;nikS#"ks;a rnewÙkZe~ AA42AA

vUo;kFkZ & (iwoksZDr vuqeku esa) ¹;r~º ^tks ¹vikS#"ks;aº vikS#"ks; 
gksrk gS ¹rr~º og ¹vewÙkZe~º vewrZ gksrk gS*] bl izdkj dh 
¹foijhrkUo;%º foijhr&vUo; O;kfIr dk fn[kkuk ^foijhr&vUo;* 
uke dk n`"VkUrkHkkl gSA

‘That which is not-man-made (apauruÈeya) is incorporeal 

(amūrta)’; this is the fallacy-of-the-illustration 

(dÃÈÇāntābhāsa) incorporating reverse-infallible-

affirmation (viparīta-anvaya).

EXPLANATORY NOTE

Infallible-affirmation (anvaya) indicates infallible-concomitance 

(vyāpti) of the object-to-be-proved (sādhya) with the means (sādhana). 

(see, sūtra 2-7) Illustration: ‘There is the fire (–sādhya) on the hill 

because there is the smoke (–sādhana).’ The fire (–sādhya) is 
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In the example (dÃÈÇānta) given in the sūtra, infallible-concomitance 

(vyāpti) has been shown of ‘not-man-made (apauruÈeya)’ [the object-

to-be-proved (sādhya)] with ‘incorporeal (amūrta)’ [the means 

(sādhana)]. The right infallible-concomitance (vyāpti) that has 

infallible-affirmation (anvaya) would be ‘That which is incorporeal 

(amūrta) [the object-to-be-proved (sādhya)] is not-man-made 

(apauruÈeya) [the means (sādhana)], as the soul (ātmā), the medium 

of-motion (dharma-dravya), etc.’ Therefore, the example given in the 

sūtra is a case of the fallacy-of-the-illustration (dÃÈÇāntābhāsa).

established through the employment of the smoke (–sādhana). It is 

wrong to say, ‘Where there is the fire, there is the smoke, as on the hill.’ 

This will be infallible-concomitance (vyāpti) that has reverse-

infallible-affirmation (viparīta-anvaya).

mijksDr lw=k ua- 6&42 ds o.kZu dh iqf"V &

Further explanation as to why the example in sūtra 6-42 is a 

case of the fallacy-of-the-illustration (dÃÈÇāntābhāsa) –

fo|qnkfnuk¿frizlÄkr~ AA43AAõ

vUo;kFkZ & fo|qr (fctyh) vkfn ls  ¹fo|qnkfnukº 
¹vfrizl kr~º Ä vfrizlax nks"k gksus ls (n`"VkUrkHkkl vkrk gS)Aõ
(^tks vikS#"ks; gks] og vewÙkZ gS]* ,slh foijhr vUo;O;kfIr ds ekuus 
ij fo|qr ds Hkh vewrZrk dh izkfIr gksrh gS] vFkkZr~ fctyh dks Hkh 
vewrZ ekuuk pkfg,A ij og vikS#"ks; gksrh gqbZ Hkh vewrZ ugha] fdUrq 
ewrZ gSA blfy, fo|qr vkfn ds vikS#"ks;iuk gksus ij Hkh vewrZius dk 
vHkko gksus ls ;g vUo;&n`"VkUrkHkkl gSA)
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Because it suffers from the fault (doÈa) of over-
1pervasiveness  (atiprasaôga or ativyāpti) with the 

lightning (vidyuta), etc.

EXPLANATORY NOTE

If we accept the reverse-infallible-affirmation (viparīta-anvaya) that 

whatever is not-man-made (apauruÈeya) is incorporeal (amūrta), the 

lightning (vidyuta), etc., that are not-man-made (apauruÈeya), would 

become incorporeal (amūrta). The example suffers from the fault 

(doÈa) of over-pervasiveness (atiprasaôga or ativyāpti).

1 – Over-pervasiveness (atiprasaôga, ativyāpti) – the mark (lakÈaõa) is also 

found outside the object (lakÈya). (see, footnote, sūtra 2-12, p. 35)

O;frjsd&n`"VkUrkHkkl ds Hksn vkSj mnkgj.k &

Examples of the fallacy-of-the-illustration (dÃÈÇāntābhāsa) 

involving infallible-negation (vyatireka) – 

vyatirekadÃÈÇāntābhāsa –

O;fDrjsds¿fl¼r}Ôfrjsdk%
ijekf.ofUæ;lq[kk¿¿dk'kor~ AA44AA

vUo;kFkZ & ¹vfl¼r}Ôfrjsdk%º vfl¼lkè;] vfl¼lk/u]  
vfl¼ksHk; (vfl¼lkè;lk/u) ¹O;frjsdsº O;frjsd esa n`"VkUrkHkkl 
gSaA (muds mnkgj.k Øe ls) ¹ijekf.ofUè;lq[kk¿¿dk'kor~º 
ijek.kq] bfUæ;lq[k vkSj vkdk'k ds lekuA 
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The fallacy-of-the-illustration (dÃÈÇāntābhāsa) involving 

infallible-negation (vyatireka) – vyatirekadÃÈÇāntābhāsa – 

also is of three kinds: 1) of the unproven-object-to-be-

proved (asiddhasādhya), 2) of the unproven-means 

(asiddhasādhana), and 3) of the unproven-object-to-be-

proved-and-means (asiddhobhaya). The examples are 

(consecutively) the atom (paramāõu), the sensual-

pleasure (indriya-sukha), and the space (ākāśa).

EXPLANATORY NOTE

First, ‘That which is not not-man-made (apauruÈeya) is not 

incorporeal (amūrta), as the atom (paramāõu).’ Here, the atom 

(paramāõu) represents the fallacy-of-the-illustration (dÃÈÇāntābhāsa) 

involving infallible-negation (vyatireka) of the unproven-object-to-be-

proved (asiddhasādhya) because it is not-man-made (apauruÈeya); 

there is no infallible-negation (vyatireka) of the object-to-be-proved 

(sādhya).

Second, ‘That which is not not-man-made (apauruÈeya) is not 

incorporeal (amūrta), as the sensual-pleasure (indriya-sukha).’ The 

sensual-pleasure (indriya-sukha) represents the fallacy-of-the-

illustration (dÃÈÇāntābhāsa) involving infallible-negation (vyatireka) 

of the unproven-means (asiddhasādhana) because it is incorporeal 

(amūrta); there is no infallible-negation (vyatireka) of the means 

The example (dÃÈÇānta) which shows infallible-negation (vyatireka) –  

in the absence of the object-to-be-proved (sādhya), the means 

(sādhana) must be absent – is of the infallible-negation (vyatireka)  

kind. (see, sūtra 3-45). Both, the object-to-be-proved (sādhya) and the 

means (sādhana), must be absent.

Use infallible-negation (vyatireka) for the three examples (dÃÈÇānta) 

given in this sūtra to the inference (anumāna) in sūtra 6-41: ‘The word 

(śabda) is not-man-made (apauruÈeya) because it is incorporeal 

(amūrta).’
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(sādhana).

Third, ‘That which is not not-man-made (apauruÈeya) is not 

incorporeal (amūrta), as the space (ākāśa).’ The space (ākāśa) 

represents the fallacy-of-the-illustration (dÃÈÇāntābhāsa) involving 

infallible-negation (vyatireka) of the unproven-object-to-be-proved-

and-means (asiddhobhaya) because it is both, not-man-made 

(apauruÈeya) and incorporeal (amūrta); there is no infallible-negation 

(vyatireka) either of the object-to-be-proved (sādhya) or the means 

(sādhana).

O;frjsd n`"VkUrkHkkl dk mnkgj.kkUrj &

Another example of the fallacy of the example (dÃÈÇānta) 

involving infallible-negation (vyatireka) – vyatireka-

dÃÈÇāntābhāsa –

foijhrO;frjsd'p ;ÂkewÙk± rÂkikS#"ks;e~ AA45AA

vUo;kFkZ & (iwoksZDr vuqeku esa) ¹pº vkSj ¹;r~º tks ¹vewÙk±º  
vewÙkZ ¹uº ugha gS ¹rr~º og ¹vikS#"ks;e~º vikS#"ks; ¹uº ugha 
gS] ;g ¹foijhrO;frjsd%º foijhr&O;frjsd n`"VkUrkHkkl gSA

In the earlier example, to show infallible-negation 

(vyatireka) of infallible-concomitance (vyāpti) in the 

manner: ‘That which is not incorporeal (not amūrta) is 

not not-man-made (not apauruÈeya)’, is the fallacy-of-the-

illustration (dÃÈÇāntābhāsa) incorporating reverse-

infallible-negation (viparīta-vyatireka).
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EXPLANATORY NOTE

In infallible-negation (vyatireka) involving infallible-concomitance 

(vyāpti), the absence of the object-to-be-proved (sādhya) must 

accompany the absence of the means (sādhana). Not the other way 

round; i.e., the absence of the means (sādhana) accompanying the 

absence of the object-to-be-proved (sādhya); e.g., to say, ‘where there is 

the absence of the smoke, there is the absence of the fire.’

In the example given in the sūtra, ‘not incorporeal (absence of 

amūrta)’ is the absence of the means (sādhana) and ‘not not-man-

made (absence of apauruÈeya)’ is the absence of the object-to-be-

proved (sādhya). Such kind of reverse-infallible-negation (viparīta-

vyatireka) suffers from the fault (doÈa) of over-pervasiveness 

(atiprasaôga or ativyāpti) with the lightning (vidyuta), etc. Lightning 

is ‘not incorporeal (not amūrta)’, i.e., it is corporeal (murta), but it does 

not have ‘the absence of not-man-made (absence of apauruÈeya)', i.e. it 

is not-man-made (apauruÈeya). Therefore, the example given in the 

sūtra involves the fallacy of the example (dÃÈÇānta) involving infallible-

negation (vyatireka) – vyatireka-dÃÈÇāntābhāsa.

See Fig.-7 on the next page for a summary of the fallacy-of-the-

illustration (dÃÈÇāntābhāsa).
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Fig.-7

Summary of the fallacy-of-the-illustration (dÃÈÇāntābhāsa)

of the kind

infallible-affirmation (anvaya)

(anvayadÃÈÇāntābhāsa)

of the subject-

of-inference

(pakÈābhāsa)

of the means

(See Fig.-5, p. 168,

for details)

the fallacy-of-inference

(anumānābhāsa)

(hetvābhāsa)

of the illustration

(dÃÈÇāntābhāsa)

the unproven-object-

to-be-proved

(asiddhasādhya or

sādhyavikala)

the unproven-object-

to-be-proved-and-means

(asiddhasādhyasādhana or

ubhayavikala)

(See Fig.-6, p. 185,

 for details)

(sūtra 6-40)

the unproven-

means

(asiddhasādhana or

sādhanavikala)

of the kind

infallible-negation (vyatireka)

vyatirekadÃÈÇāntābhāsa

(sūtra 6-44)

the unproven-object-

to-be-proved

(asiddhasādhya)

the unproven-object-

to-be-proved-and-means

(asiddhobhaya)

the unproven-

means

(asiddhasādhana)
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vUo;kFkZ & ¹i×pko;os"kqº (vuqeku ds) ik¡p vo;oksa (vaxksa) esa  
ls ¹fd;¼hurkº fdrus gh de vo;oksa dk iz;ksx djuk 
¹ckyiz;ksxkHkkl%º cky&iz;ksxkHkkl gSA

(vuqeku ds & izfrKk] gsrq] mnkgj.k] miu; vkSj fuxeu & bu ik¡p 

vo;oksa esa ls fdrus gh de vo;oksa dk iz;ksx djuk cky&iz;ksxkHkkl gSA)

cky&iz;ksxkHkkl dk y{k.k &

The mark of the fallacy-of-usage-for-the-uninitiated (bāla-

prayogābhāsa) –

ckyiz;ksxkHkkl% i×pko;os"kq fd;¼hurk AA46AA

[Earlier (see, sūtra 3-42), these three – the example (udāharaõa, 

dÃÈÇānta), the application-of-the-rule (upanaya), and the conclusion 

(nigamana) – have been mentioned as useful for the uninitiated. Not 

to use these for the uninitiated constitutes the fallacy-of-usage-for-

the-uninitiated (bāla-prayogābhāsa).]

Of the five limbs of inference (anumāna) [the proposition 

(pratijñā), the reason or means (hetu), the example 

(udāharaõa), the application-of-the-rule (upanaya) and 

the conclusion (nigamana)] if any is (are) missing, that is 

the fallacy-of-usage-for-the-uninitiated (bāla-

prayogābhāsa).

EXPLANATORY NOTE

The uninitited learners fail to fully appreciate the import of the object-

to-be-proved (sādhya) if all the five limbs of the inference (anumāna) 
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are not employed. Using only three or four limbs constitutes the 

fallacy-of-usage-for-the-uninitiated (bāla-prayogābhāsa).

(bl iz;ksx esa izfrKk] gsrq vkSj mnkgj.k ;s rhu gh vo;o dgs x;s 
gSa] blfy;s cky&iz;ksxkHkkl gSA)

vUo;kFkZ & ¹v;aº ;g ¹ns'k%º izns'k ¹vfXueku~º vfXuokyk gS  
¹/weoÙokr~º /we okyk gksus ls_ ¹;r~º tks ¹bRFkaº bl izdkj (/we 
okyk) gksrk gS ¹rr~º og ¹bRFkaº bl izdkj (vfXu okyk) gksrk gS] 
¹;Fkkº tSls ¹egkul%º jlksbZ?kjA

cky&iz;ksxkHkkl dk mnkgj.k &

Example of the fallacy-of-usage-for-the-uninitiated (bāla-

prayogābhāsa) –

vfXueku;a ns'kks /weoÙok|fnRFka rfnRFka ;Fkk egkul%
bfr AA47AA

‘This region is full of the fire because it is full of the 

smoke. Wherever is the smoke there is the fire, as the 

kitchen.’

EXPLANATORY NOTE

In this statement only three limbs of the inference (anumāna) are 

employed: 1) ‘This region is full of the fire,’ – proposition (pratijñā);

2) ‘Because it is full of the smoke,’ – reason or means (hetu); and 3) ‘As 

the kitchen,’ – example (udāharaõa or dÃÈÇānta).
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Since only three limbs of the inference (anumāna) are used here, it 

constitutes the fallacy-of-usage-for-the-uninitiated (bāla-prayogā-

bhāsa).

vUo;kFkZ & ¹okº vFkok ¹v;e~º ;g (izns'k) ¹pº Hkh ¹bfrº  
blfy, ¹/weoku~º /we okyk gSA

(^;g (izns'k) Hkh /weokyk gS* &miu;A Åij dgs x;s rhu vo;oksa 
ds lkFk miu; dk iz;ksx djuk vkSj fuxeu dk iz;ksx ugha djuk Hkh 
cky&iz;ksxkHkkl gSA)

pkj vo;oksa ds iz;ksx djus ij rnkHkklrk &

Fallacy-of-usage-for-the-uninitiated (bāla-prayogābhāsa) 

when four limbs of the inference (anumāna) are used –

/weoka'pk;fefr ok AA48AA

Further, ‘This (region) too, therefore, is full of the 

smoke.’

EXPLANATORY NOTE

In the illustration of sūtra 6-47, is added the fourth limb of the 

inference (anumāna) – ‘This region too, therefore, is full of the smoke,’ 

– application-of-the-rule (upanaya). As the fifth limb ‘conclusion 

(nigamana)’ is still missing, it too constitutes the fallacy-of-usage-for-

the-uninitiated (bāla-prayogābhāsa).
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foijhr iz;ksx djus ij Hkh iz;ksxkHkkliuk &

Use of the limbs of the inference (anumāna) in reverse 

(viparīta) sequence constitutes the fallacy-of-usage-for-the-

uninitiated (bāla-prayogābhāsa) –

rLeknfXueku~ /weoka'pk;e~ AA49AA

vUo;kFkZ & ¹rLekr~º blfy, ¹v;e~º ;g ¹vfXueku~º vfXu  
okyk gS ¹pº vkSj (;g Hkh) ¹/weoku~º /we okyk gSA

(n`"VkUr ds ckn miu; cksyuk pkfg, fd ^mlh rjg ;g Hkh /we 
okyk gS*A rRi'pkr~ fuxeu cksyuk pkfg, fd ^blfy, ;g vfXu 
okyk gS*A ijUrq bl lw=k esa miu; vkSj fuxeu dk Øe&Hkax dj 
foijhrrk ls dgs x;s gSa] blfy, ;g cky&iz;ksxkHkkl gSA)

‘Therefore it (this region) is full of the fire and full of the 

smoke too.’

EXPLANATORY NOTE

The correct sequence for the use of the limbs of the inference 

(anumāna) is to use the example (udāharaõa or dÃÈÇānta), and then 

the application-of-the-rule (upanaya). The statement ‘This region, 

like the kitchen, is full of the smoke,’ is correct. After this, the 

conclusion (nigamana) is used – ‘Therefore, this region is full of the 

fire.’ In the statement made in the sūtra, the conclusion (nigamana) 

has been used before the application-of-the-rule (upanaya) – ‘This 

region is full of the fire and full of the smoke too.’

The use of reverse (viparīta) sequence of the limbs constitutes the 

fallacy-of-usage-for-the-uninitiated (bāla-prayogābhāsa).
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foijhr iz;ksx djus ij iz;ksxkHkkl dgus esa dkj.k &

Explanation as to why the use of the reverse (viparīta) 

sequence constitutes the fallacy-of-usage-for-the-

uninitiated (bāla-prayogābhāsa) –

Li"Vr;k izd`rizfriÙksj;ksxkr~ AA50AA

vUo;kFkZ & ¹Li"Vr;kº Li"V :i ls ¹izd`rizfriÙks%º izd`r inkFkZ  
dk Bhd&Bhd Kku djkus esa ¹v;ksxkr~º v;ksX; gksus ls (;g 
iz;ksxkHkkl gh gS)A

Because the use of the limbs (avayava) in reverse 

(viparīta) sequence does not result in clear understanding 

of the relevant subject.

EXPLANATORY NOTE

The use of the less than five limbs of the inference (anumāna) or their 

use in reverse (viparīta) sequence constitutes the fallacy-of-usage-for-

the-uninitiated (bāla-prayogābhāsa) as the learner may not be able to 

understand the full import of the statements.

vkxekHkkl dk Lo:i &

The nature of the fallacy-of-the-Scripture (āgamābhāsa) –

jkx}s"keksgkØkUriq#"kopukTtkrekxekHkkle~ AA51AA
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vUo;kFkZ & ¹jkx}s"keksgkØkUriq#"kopukr~º jkx&}s"k vkSj eksg ls  
vkØkUr (O;kIr) iq#"k ds opuksa ls ¹tkre~º mRiUu gq, (inkFkZ ds 
Kku dks) ¹vkxekHkkle~º vkxekHkkl dgrs gSaA

The knowledge-of-the-objects obtained from the words of 

the person with attachment (rāga), aversion (dveÈa) and 

delusion (moha) is the fallacy-of-the-Scripture 

(āgamābhāsa).

EXPLANATORY NOTE

Only the man free-from-attachment (vītarāga) is the Omniscient 

Lord; he is all-knowing (sarvajña or āpta), and his words benefit all 

living beings (hitopadeśī). The knowledge-of-the-objects (arthajñāna) 

obtained from the person with attachment (rāga), aversion (dveÈa) 

and delusion (moha) is the fallacy-of-the-Scripture (āgamābhāsa).

rLLk eqgqXxno;.ka iqOokojnkslfojfg;a lq¼a A
vkxefefn ifjdfg;a rs.k nq dfg;k goafr rPpRFkk AA1&8AA 

& vk- dqUndqUn ^fu;elkj*

mu ijekRek (vkIr) ds eq[k ls fudyk gqvk opu] tks fd iwokZij & vkxs 
vkSj ihNs & nks"k ls jfgr gS vkSj Àkq¼ gS] mls ^vkxe* dgk x;k gS vkSj 
ml (vkxe) ds }kjk dgs gq, gh rÙokFkZ (æO;) gksrs gSaA

Words emanating from the mouth of the Supreme Lord (āpta, 

paramātmā), free from the fault of inconsistency – contradiction 

between an earlier and a subsequent statement – and pure, 

constitute the Scripture (āgama). The Scripture expounds the 

nature of the substances – tattvārtha.

Several sacred Jaina texts define the true Scripture (āgama); two 

definitions are excerpted below:
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& vk- leUrHkæ ^jRudj.MdJkodkpkj*

rÙoksins'kÑRlko± 'kkL=ka dkiFk?kêuð e~ AA9AA

vkIrksiKeuqYya?;en`"Vs"Vfojks/de~ A

og 'kkL=k loZizFke Hkxoku~ ds }kjk miKkr gS] vU; okfn;ksa ds }kjk 
v[k.Muh; gS] izR;{k vkSj vuqekukfn ds fojks/ ls jfgr gS] rÙo dk mins'k 
djus okyk gS] lcdk fgrdkjh gS vkSj feF;kekxZ dk [k.Mu vFkok 
fujkdj.k djus okyk gSA

That alone is true scripture which is the word of the Omniscient 

(āpta), inviolable, not opposed to the two kinds – direct 

(pratyakÈa) and indirect (parokÈa) – of valid knowledge, reveals 

the true nature of the Reality, universally helpful to living 

beings, and potent enough to destroy all forms of falsehood.

vkxekHkkl dk mnkgj.k &

An example of the fallacy-of-the-Scripture (āgamābhāsa) –

;Fkk u|kLrhj s ekns djk'k;% lfUr] /koèo a ek.kodk% AA52AA

vUo;kFkZ & ¹;Fkkº tSls ¹ek.kodk%º ^gs ckydksa! ¹/koèoaº  
nkSM+ks&nkSM+ks] ¹u|k%º unh ds ¹rhjsº fdukjs ¹eksndjk'k;%º eksnd 
(yM~Mqvksa) dh jkf'k;k¡ (<sj) ¹lfUrº gSaA*

As: ‘O children, run; there are heaps of laççū 

(sweetmeat) on the riverbank.’
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EXPLANATORY NOTE

The person, on being disturbed by the children, tells a lie to get rid of 

them; there were no heaps of laççū (sweetmeat) on the riverbank. His 

words do not constitute the Scripture and illustrate the fallacy-of-the-

Scripture (āgamābhāsa).

vkxekHkkl dk mnkgj.kkUrj &

Another example of the fallacy-of-the-Scripture 

(āgamābhāsa) –

vÄ~xqY;xzs gfLr;wFk'krekLrs bfr p AA53AA

vUo;kFkZ & ¹pº vkSj (nwljk mnkgj.k) ¹bfrº bl izdkj gS&  
¹vÄ~xqY;xzsº ^vaxqyh ds vxzHkkx ij ¹gfLr;wFk'kre~º gkfFk;ksa ds 
lSdM+ksa leqnk; ¹vkLrsº fo|eku gSaA*

As another example: ‘Herd of hundreds of elephants exist 

on the tip of the finger.’

EXPLANATORY NOTE

The SāÉkhya, swayed by his false doctrine that advocates the 

presence of all objects at all places, makes such a statement; this is 

against the direct (pratyakÈa) as well as the indirect (parokÈa) 

knowledge. Not emanating from the all-knowing (āpta), this too is an 

example of the fallacy-of-the-Scripture (āgamābhāsa).
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iwoksZDr nksuksa mnkgj.kksa ds vkxekHkkl gksus dk dkj.k &

The reason why the two examples are the fallacy-of-the-

Scripture (āgamābhāsa) –

folaoknkr~ AA54AA

vUo;kFkZ & ¹folaoknkr~º folaokn gksus ds dkj.k (muds  
vkxekHkkliuk gS)A

[These constitute the fallacy-of-the-Scripture 

(āgamābhāsa)–] Because these cause a rift (visaÉvāda).

EXPLANATORY NOTE

The description of the fallacy-of-the-nature (svarūpābhāsa) (see, sūtra 

6-1) of the valid-knowledge (pramāõa) is complete.

The mark of the valid-knowledge (pramāõa) is that it should have 

definiteness, and opposed to fallacies (samāropa). (see, sūtra 1-3) The 

words that lead to a rift in the valid-knowledge (pramāõa) cannot be 

called the Scripture (āgama).

The persons whose words cause a rift (visaÉvāda), a controversy 

(vivāda), an inconsistency (pūrvāpara-virodha – contradiction 

between an earlier and a subsequent statement), or a violation-of-

truth (viparīta-artha) cannot be called the Scripture (āgama); such 

words are the fallacy-of-the-Scripture (āgamābhāsa).
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izek.k&la[;kHkkl dk o.kZu &

Description of the fallacy-of-the-number (saÉkhyābhāsa) in 

the valid-knowledge (pramāõa) –

izR;{kesoSda izek.kfeR;kfn la[;kHkkle~ AA55AA

vUo;kFkZ & ¹izR;{ke~º izR;{k ¹,oº gh ¹,daº ,d ¹izek.ke~º  
izek.k gS] ¹bR;kfnº bl izdkj dguk ¹la[;kHkkle~º la[;kHkkl gSA

To make statements like ‘only the direct (pratyakÈa) is 

the one kind of the valid-knowledge (pramāõa)’ is the 

fallacy-of-the-number (saÉkhyābhāsa).

EXPLANATORY NOTE

It has already been said (see, sūtra 2-2) that the valid-knowledge 

(pramāõa) is of two kinds: the direct (pratyakÈa) and the indirect 

(parokÈa). To make a rule or to determine that the direct (pratyakÈa) 

only is the valid-knowledge (pramāõa) or that the direct (pratyakÈa) 

and the inference (anumāna) only constitute the valid-knowledge 

(pramāõa), nothing else, is the fallacy-of-the-number (saÉkhyā-

bhāsa).

izR;{kek=k&izek.k ds la[;kHkklRo dk Li"Vhdj.k &

Explanation as to why considering the direct (pratyakÈa) 

only as the valid-knowledge (pramāõa) is a fallacy-of-the-

number (saÉkhyābhāsa) –

ijcq¼Ôkns'pkfl¼sjrf}"k;Rokr~ AA56AA

ykSdk;frdL; izR;{kr% ijyksdkfnfu"ks/L;
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vUo;kFkZ & ¹ykSdk;frdL;º ykSdk;frd vFkkZr~ ukfLrderh pkokZd  
dh ¹izR;{kr%º izR;{k ls ¹ijyksdkfnfu"ks/L;º ijyksd vkfn ds 
fu"ks/ dh ¹pº vkSj ¹ijcq¼Ôkns%º ij dh cqf¼ vkfn dh 
¹vfl¼s%º flf¼ u gksus ls ¹vrf}"k;Rokr~º ml (izR;{k izek.k) 
ds fo"k; u gksus ds dkj.k ,d izR;{k dks gh izek.k ekuuk la[;kHkkl 
gSA

The belief by the Laukāyatika (Cārvāka, nāstikamatī) 

that the direct (pratyakÈa) only is the valid-knowledge 

(pramāõa) is the fallacy-of-the-number (saÉkhyābhāsa) 

because the direct (pratyakÈa) cannot refute the life-after 

(paraloka) and establish the intellect (buddhi) of others, 

etc., not being its subjects.

EXPLANATORY NOTE

Not being the subjects of the direct (pratyakÈa), one can neither refute 

nor establish the two cases mentioned in the sūtra through it. 

Although these are not the subjects of the direct (pratyakÈa), 

nevertheless these are determined through other kinds of the valid-

knowledge (pramāõa), like inference (anumāna). Therefore, 

considering the direct (pratyakÈa) only as the valid-knowledge 

(pramāõa) is a fallacy-of-the-number (saÉkhyābhāsa).

blh izdkj ckS¼kfn ds erksa esa Hkh la[;kHkkliuk gS &

There is the fallacy-of-the-number (saÉkhyābhāsa) in the 

doctrines of the Buddhists, etc. –
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lkSxrlka[;;kSxizkHkkdjtSfeuh;kuka

izR;{kkuqekukxeksiekukFkkZiÙ;HkkoSjsdSdkf/dS%
O;kfIror~ AA57AA

vUo;kFkZ & ¹lkSxrlka[;;kSxizkHkkdjtSfeuh;kukaº lkSxr (ckS¼)] 
lka[;] ;kSx] izkHkkdj] tSfeuh;ksa ds ¹izR;{kkuqekukxe& 
miekukFkkZiÙ;HkkoS% ,dSdkf/dS%º izR;{k] vuqeku] vkxe] mieku] 
vFkkZifÙk vkSj vHkko] bu ,d&,d vf/d izek.kksa ds }kjk 
¹O;kfIror~º O;kfIr ds lekuA

(tSls bu ,d&,d vf/d izek.kksa ds }kjk O;kfIr fo"k; ugha dh tkrh gSA)

Like the infallible-concomitance (vyāpti) does not take 

place by the apprehensions of the Saugata (the 

Buddhists), the SaÉkhya, the Yauga, the Prābhākara and 

the Jaiminī who successively increase the number [that 

constitute the valid-knowledge (pramāõa)] by one each in 

terms of the direct (pratyakÈa), the inference (anumāna), 

the Scripture (āgama), the analogy (upamāna), the 

postulation or the presumption (arthāpatti), and the 

absence (abhāva).

EXPLANATORY NOTE

As the Cārvāka fail to establish the intellect (buddhi) of others, etc., 

through their apprehension of only one form – the direct (pratyakÈa) – 

of the valid-knowledge (pramāõa), the others too fail to establish the 

infallible-concomitance (vyāpti) through their respective apprehen-

sion of the increasing forms of the valid-knowledge (pramāõa).
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The SāÉkhya consider the direct (pratyakÈa), the inference 

(anumāna) and the Scripture (āgama) as the three forms of the valid-

knowledge (pramāõa).

All these apprehensions fail to establish the infallible-concomitance 

(vyāpti, avinābhāva) between the object-to-be-proved (sādhya) and 

the means (hetu, sādhana). It is essential to accept the induction 

(argument or reasoning, tarka) as a form of the valid-knowledge 

(pramāõa); on accepting this, the numbers [that constitute the valid-

knowledge (pramāõa)] accepted by the above mentioned doctrines get 

haywire. It is thus proved that the numbers [of the valid-knowledge 

(pramāõa)] postulated in these doctrines constitute the fallacy-of-the-

number (saÉkhyābhāsa).

The Saugata (the Buddhists) consider the direct (pratyakÈa) and the 

inference (anumāna) as the two forms of the valid-knowledge 

(pramāõa).

The Yauga consider the direct (pratyakÈa), the inference (anumāna), 

the Scripture (āgama) and the analogy (upamāna) as the four forms of 

the valid-knowledge (pramāõa).

The Jaiminī consider the direct (pratyakÈa), the inference (anumāna), 

the Scripture (āgama), the analogy (upamāna), the postulation or the 

presumption (arthāpatti) and the absence (abhāva) as the six forms of 

the valid-knowledge (pramāõa).

The Prābhākara consider the direct (pratyakÈa), the inference 

(anumāna), the Scripture (āgama), the analogy (upamāna) and the 

postulation or the presumption (arthāpatti) as the five forms of the 

valid-knowledge (pramāõa).

pkokZdksa }kjk vuqeku vkfn ls ijcqn~è;kfnd dh flf¼ ekuus esa vkifÙk &

Negation of the Cārvāka view that if the intellect (buddhi) 

of others, etc., are not known through the direct 

(pratyakÈa), these can be known through other means, like 

the inference (anumāna) –
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vuqekuknsLrf}"k;Ros izek.kkUrjRoe~ AA58AA

vUo;kFkZ & ¹vuqekukns%º vuqeku vkfn ds ¹rf}"k;Rosº ml 
(ijcqf¼ vkfn) dk fo"k;iuk ekuus ij ¹izek.kkUrjRoe~º vU; 
izek.kksa ds ekuus dk izlax izkIr gksrk gSA

The contention (of the Cārvāka) that it [the intellect 

(buddhi) of others, etc.] can be known through other 

means like the inference (anumāna) gives rise to the 

affirmation of the other kinds of the valid-knowledge 

(pramāõa).

EXPLANATORY NOTE

If the Cārvāka say that the intellect (buddhi) of others, etc., can be 

known through other means like the inference (anumāna) then this 

leads to the affirmation of the other kinds of the valid-knowledge 

(pramāõa) and this contradicts their own view that the direct 

(pratyakÈa) is the only kind of the valid-knowledge (pramāõa).

rdZ dks vizek.k ekudj la[;kHkklRo ds fujkdj.k ls gkfu &

The harm done by not accepting the induction (argument 

or reasoning, tarka) as a form of the valid-knowledge 

(pramāõa) –

izek.kkUrjRoeizek.kL;kO;oLFkkidRokr~ AA59AA
rdZL;so O;kfIrxkspjRos
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vUo;kFkZ & ¹rdZL;º rdZ dks ¹,oº gh ¹O;kfIrxkspjRosº O;kfIr 
dk fo"k; djus okyk ekuus ij ¹izek.kkUrjRoe~º (lkSxrkfnd dks) 
mls ,d fHkÂ izek.k ekuuk iM+rk gS_ (D;ksafd) ¹vizek.kL;º 
vizek.k&Kku inkFkZ dh ¹vO;oLFkkidRokr~º O;oLFkk ugha dj 
ldus ds dkj.k O;kfIr dh flf¼ ugha dj ldrk gSA

If (by the Saugata, etc.) it is conceded that the induction 

(argument or reasoning, tarka) establishes the infallible-

concomitance (vyāpti, avinābhāva), it [the induction 

(argument or reasoning, tarka)] must be accepted as a 

separate kind of the valid-knowledge (pramāõa) because 

the fallacious-knowledge (apramāõa) fails to establish the 

substance (padārtha).

EXPLANATORY NOTE

The contentions of the Saugata, etc., fail to establish the infallible-

concomitance (vyāpti, avinābhāva) between the object-to-be-proved 

(sādhya) and the means (hetu, sādhana) and, therefore, must accept 

the induction (argument or reasoning, tarka) as a form of valid-

knowledge (pramāõa). Once they accept this, the numbers that they 

mention as the forms of the valid-knowledge (pramāõa) are amiss.

iwoksZDr dFku dh iqf"V &

The above is explained further –

izfrHkklHksnL; p HksndRokr~ AA60AA
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(inkFkZ ds Lo:i dk izfrHkkl vFkkZr~ fofHkUu izrhfr:i Kku ftrus 
izdkj dk gksxk] mrus gh izdkj ds izek.k ekuus iM+rs gSaA ;gh dkj.k 
gS fd vuqeku dh fHkUu izrhfr ls pkokZd dh vkSj rdZKku dh fHkUu 
izrhfr ls lkSxrkfnd dh izek.k la[;k fo?kfVr gks tkrh gSA)

vUo;kFkZ & ¹pº vkSj ¹izfrHkklHksnL;º izfrHkkl esa Hksn gksus ls 
(i`Fkd~&i`Fkd~ izrhfr vkus ls) gh rks izek.kksa esa ¹HksndRokr~º Hksn 
LFkkfir fd;k tkrk gSA

The kinds of discernment (pratibhāsa) determine the 

kinds of the valid-knowledge (pramāõa).

EXPLANATORY NOTE

This concludes the description of the fallacy-of-the-number (saÉkhyā-

bhāsa).

All kinds of discernment (pratibhāsa) – the knowledge of the true 

nature of the substance (padārtha) – must constitute the kinds of the 

valid-knowledge (pramāõa). That is how the discernment (pratibhāsa) 

of inference (anumāna) shatters the contention of the Cārvāka who 

consider the direct (pratyakÈa) as the only kind of the valid-knowledge 

(pramāõa). Similarly, the discernment (pratibhāsa) of the induction 

(argument or reasoning, tarka) shatters the contention of the others 

(the Saugata, etc.).

izek.k ds fo"k;kHkkl dk Lo:i&

The fallacy-of-the-subject (viÈayābhāsa) in the valid-

knowledge (pramāõa) –

fo"k;kHkkl% lkekU;a fo'ks"kks };a ok LorU=ke~ AA61AA
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vUo;kFkZ & ¹lkekU;aº dsoy lkekU; dks] ¹fo'ks"k%º dsoy fo'ks"k 
dks ¹okº vFkok ¹};aº nksuksa dks ¹LorU=ke~º LorU=k (nksuksa dks) 
izek.k dk fo"k; ekuuk ¹fo"k;kHkkl%º fo"k;kHkkl gSA

To make only the general (sāmānya), only the specific 

(viśeÈa), or both the general (sāmānya) and the specific 

(viśeÈa) but independent of each other, as the subject of 

the valid-knowledge (pramāõa) is the fallacy-of-the-

subject (viÈayābhāsa).

EXPLANATORY NOTE

The SāÉkhya consider only the general (sāmānya) as the subject of 

the valid-knowledge (pramāõa). The Buddhists consider only the 

specific (viśeÈa) – the mode (paryāya) – as the subject of the valid-

knowledge (pramāõa). The Naiyāyika and the VaiśeÈika consider both 

the general (sāmānya) and the specific (viśeÈa), independent of each 

other, as the subject of the valid-knowledge (pramāõa). But, as has 

been proved earlier (see, sūtra 4-1), the object (artha, vastu, padārtha) 

which is of the nature of inter-dependence of the general (sāmānya) 

and the specific (viśeÈa) is the true subject of the valid-knowledge 

(pramāõa). All other conceptions, therefore, are the fallacy-of-the-

subject (viÈayābhāsa).

dsoy lkekU;kfnd ds fo"k;kHkklRo esa gsrq &

Explanation as to how the other conceptions are the 

fallacy-of-the-subject (viÈayābhāsa) –

rFkk¿izfrHkklukr~ dk;kZdj.kkPp AA62AA
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vUo;kFkZ & ¹rFkkº ml izdkj (vFkkZr~ dsoy lkekU;:i ls vFkok 
dsoy fo'ks"k:i ls) (oLrq dk) izfrHkkl ugha gksus ¹vizfrHkklukr~º 
ls vkSj (dsoy lkekU;:i ;k dsoy ¹pº ¹dk;kZdj.kkPpº 
fo'ks"k:i inkFkZ viuk) dk;Z ugha dj ldrk] blfy, os fo"k;kHkkl 
gSaA

Since such [only the general (sāmānya) or only the 

specific (viśeÈa)] kind of discernment (pratibhāsa) does 

not manifest and the object with such attribute cannot 

perform activity (arthakriyā), this conception is the 

fallacy-of-the-subject (viÈayābhāsa).

EXPLANATORY NOTE

If someone says that such [only the general (sāmānya) or only the 

specific (viśeÈa)] object (vastu) can perform the activity (arthakriyā), 

two question are raised: 1) will the activity be performed with own 

capability? and 2) will the activity be performed without own 

capability? These questions are resolved now.

Lo;a leFkZ inkFkZ ds fujis{k dk;ZdkfjRo ekuus ls gkfu &

The fault in the first consideration of activity with own-

capability –

leFkZL; dj.ks loZnksRifÙkjuis{kRokr~ AA63AA

vUo;kFkZ & ¹leFkZL;º leFkZ (,dkUrkRed rÙo) ds ¹dj.ksº 
dk;Z djus ij ¹vuis{kRokr~º fdlh dh vis{kk u gksus ls ¹loZnkº 
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ges'kk ¹mRifÙk%º (dk;Z dh) mRifÙk gS] vFkkZr~ mRifÙk dk loZnk 
izlax izkIr gksrk gSA

If the activity be performed by the object entirely with 

own capability, without any dependence on others, the 

activity will take place incessantly.

EXPLANATORY NOTE

If the object does not require any external assistance for the 

performance of activity (arthakriyā) then it should be ever-active and 

origination (utpatti) should take place incessantly.

The contention that the object performs activity only when the 

instrumental-causes (sahakāri kāraõa) are available and that is why 

origination (utpatti) does not take place incessantly is discussed in the 

following sūtra.

Lo;a leFkZ inkFkZ ds lgdkjh dkj.kksa ds lkfÂè; ls dk;ZdkfjRo ekuus ls 

gkfu &

The fault in considering that the activity is performed by 

the object itself with assistance of the external causes –

ijkis{k.ks ifj.kkfeRoeU;Fkk rnHkkokr~ AA64AA

vUo;kFkZ & ¹ijkis{k.ksº nwljs (lgdkjh dkj.kksa) dh vIks{kk j[kus 
ij ¹ifj.kkfeRoe~º (inkFkZ ds) ifj.kkehiuk izkIr gksrk gS_ 
¹rnHkkokr~º mlds (lgdkjh dkj.kksa ds) vHkko gksus ls ¹vU;Fkkº 
vU;Fkk (blds foijhr) vFkkZr~ dk;Z ugha gks ldrk gSA
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If the activity be performed by the object itself with 

assistance from other instrumental-causes (sahakāri 

kāraõa) then it becomes transformational (pariõāmī); 

otherwise, the activity cannot take place.

EXPLANATORY NOTE

Prior (antecedent) non-existence (prāgabhāva): 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 (prāgabhāva) the effect comes into existence. The lump-of-

clay signifies the prior non-existence (prāgabhāva) of the pitcher 

(ghaÇa) which is formed on the lump-of-clay’s cessation to exist. Non-

existence of the ‘pitcher’ before it is made is the prāgabhāva of the 

pitcher. The clay that was transformed into the pitcher did not possess 

the attribute ‘pitcher’ before the pitcher was made. All substances will 

become ‘without-beginning (defect – anādi)’ if prior (antecedent) non-
1existence (prāgabhāva) is not accepted.

If it be considered that the activity is performed by the object itself 

with assistance from other instrumental-causes (sahakārī kāraõa) 

then it becomes transformational (pariõāmī). It undergoes 

destruction (vyaya) of the present mode, origination (utpāda) of the 

new mode, and permanence (nitya, dhrauvya) of the own-nature; this 

proves the simultaneity of the general (sāmānya) and the specific 

(viśeÈa). Without the availability of assistance from other 

instrumental-causes (sahakārī kāraõa) the object will become non-

transformational (apariõāmī), like in the stage of prior (antecedent) 

non-existence – prāgabhāva.

1. See, Jain, Vijay K. (2016), ‘Ācārya Samantabhadra’s ĀptamīmāÉsā 

(Devāgamastotra) – Deep Reflection On The Omniscient Lord’, verse-9,

p. 19-20.
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The pitcher (ghaÇa) is transformational (pariõāmī) since it has main-

tained the ‘clayness’ of the lump-of-clay in it. This is the meaning of 

being transformational (pariõāmī). If this is not accepted, as the lump-

of-clay was unable to store water, the pitcher should also have the 

same attribute. This proves that with assistance from the instrumen-

tal-causes (sahakārī kāraõa) the object becomes transformational 

(pariõāmī).

Lo;a vleFkZ inkFkZ ds dk;ZdkfjRo ekuus ls gkfu (nwljs i{k esa nks"k) &

The fault in the second consideration, of activity without 

own-capability –

Lo;eleFkZL;kdkjdRokr~ iwoZor~ AA65AA

vUo;kFkZ & ¹Lo;eleFkZL;º Lo;a vleFkZ gksus okys (inkFkZ) ds 
¹vdkjdRokr~º vdk;Ziuk izkIr gksrk gS] ¹iwoZor~º iwoZ ds leku 
(izFke i{k ds leku)A

No activity can be performed by the object without own 

capability; like the one with own-capability but without 

assistance from other instrumental-causes.

EXPLANATORY NOTE

This establishes that only the object that is of the nature of both, the 

As the object with own-capability was unable to perform activity 

without the instrumental-causes (sahakārī kāraõa), the object 

without own capability will not be able to perform activity even with 

assistance of the instrumental-causes.
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The conceptions of the object being only the general (sāmānya), only 

the specific (viśeÈa), or only the general (sāmānya) and the specific 

(viśeÈa) independent of each other, will constitute the fallacy-of-the-

subject (viÈayābhāsa).

This concludes the discussion on the fallacy-of-the-subject (viÈayā-

bhāsa).

general (sāmānya) and the specific (viśeÈa), can perform activity 

(arthakriyā).

izek.k&iQykHkkl dk o.kZUk &

The description of the fallacy-of-the-fruit (phalābhāsa) in 

the valid-knowledge (pramāõa) –

1iQykHkkl%  izek.kknfHkÂa fHkÂeso ok AA66AA

vUo;kFkZ & ¹izek.kkr~º izek.k ls izek.k ds iQy dks loZFkk 
¹vfHkÂaº vfHkÂ ¹,oº gh ¹okº vFkok ¹fHkÂaº fHkÂ gh ekuuk 
¹iQykHkkl%º iQykHkkl dgykrk gSA

1. ikBkUrj & iQykHkkla

To consider the valid-knowledge (pramāõa) and its fruit 

(phala) either as absolutely (sarvathā) inseparable 

(abhinna) or absolutely (sarvathā) separable (bhinna) is 

the fallacy-of-the-fruit (phalābhāsa).

EXPLANATORY NOTE

In both cases, the comprehension of the fruit (phala) of the valid-
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knowledge (pramāõa) is contrary to the true fruit (phala) of the valid-

knowledge (pramāõa).

iQy dks izek.k ls loZFkk vfHkÂ ekuus ls gkfu &

The fault in considering the fruit (phala) absolutely insepa-

rable (abhinna) from the valid-knowledge (pramāõa) –

vHksns r}ÔogkjkuqiiÙks% AA67AA

vUo;kFkZ & ¹vHksnsº vHksn gksus ij ¹r}ÔogkjkuqiiÙks%º muds 
fHkÂius ds O;ogkj dh miyfC/ u gksus dk izlax izkIr gksrk gSA
(mu izek.k vkSj izek.k ds iQy esa fHkÂius dk O;ogkj Hkh ugha gks 
ldrk gSA)

If the valid-knowledge (pramāõa) is considered absolutely 

(sarvathā) inseparable (abhinna) from the fruit (phala) 

the depiction of each of these will not be possible.

EXPLANATORY NOTE

If the valid-knowledge (pramāõa) be considered absolutely (sarvathā) 

inseparable (abhinna) from the fruit (phala) their individual depiction 

will not be possible; individuality of both will vanish. It will not be 

possible to say that this is the valid-knowledge (pramāõa) and this is 

its fruit (phala).

The Buddhists consider the valid-knowledge (pramāõa) absolutely 

(sarvathā) inseparable (abhinna) from the fruit (phala) but say that 

their concepts of fictional-unity (saÉvÃti) in successive momentary 
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events and consequent negation (vyāvÃtti, nivÃtti) of the non-fruit 

(aphala) is able to establish their separate identity.

dYiuk ls izek.k ÃkSj iQy dk O;ogkj djus esa vkifÙk &

Contradiction of the concept of the consequent negation 

(vyāvÃtti, nivÃtti) of the non-fruit (aphala) to establish the 

inseparableness –

O;ko`Ù;kfi u rRdYiuk iQykUrjkn~
O;ko`Ù;k¿iQyRoizlÄkr~ AA68AAõ

vUo;kFkZ & ¹O;ko`Ù;kº O;ko`fÙk ls vFkkZr~ viQy dh O;ko`fÙk ls 
¹vfiº Hkh ¹rRdYiukº ml iQy dh dYiuk ¹uº ugha dh tk 
ldrh] vU;Fkk ¹iQykUrjkr~ O;ko`Ù;kº vU;&iQy dh O;ko`fÙk ls 
¹viQyRo&izlÄkr~º viQyius dh dYiuk dk izlax izkIr gksrk gSAõ

By the negation (vyāvÃtti, nivÃtti) of the non-fruit 

(aphala) the fruit (phala) [of the valid-knowledge 

(pramāõa)] cannot be imagined; otherwise, by the 

negation (vyāvÃtti, nivÃtti) of the other-fruit (phalāntara) 

the imagination of the presence of the non-fruit (aphala) 

too shall arise.

EXPLANATORY NOTE

The Buddhists derive the knowledge of something by its absence or 

negation (vyāvÃtti, nivÃtti) in the other; the word ‘go’ (the cow) is 
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established by its absence or negation (vyāvÃtti, nivÃtti) in the other – 

‘ago’ (not-cow) – like the horse and the elephant. Similarly, they 

consider the valid-knowledge (pramāõa) absolutely (sarvathā) 

inseparable (abhinna) from the fruit (phala) but imagine the presence 

of the fruit (phala) through the negation (vyāvÃtti, nivÃtti) of the non-

fruit (aphala). The sūtra contradicts this contention by raising a 

question that in such a situation, why the negation (vyāvÃtti, nivÃtti) of 

the other-fruit (phalāntara) would not lead to the imagination of the 

presence of the non-fruit (aphala) too. The idea is that by the absence 

or negation (vyāvrtti, nivrtti) in the other, the fruit (phala) cannot be 

imagined.

dYiukek=k ls iQyO;ogkj u gks ldus esa n`"VkUr &

An example that that the fictional (kālpanika) fruit (phala) 

(of the Buddhists) is not sustainable –

izek.kkUrjkn~ O;ko`Ù;sok¿izek.kRoL; AA69AA

vUo;kFkZ & ¹izek.kkUrjkr~º tSls izek.kkUrj (vU; izek.k) dh 
¹O;ko`Ù;kº O;ko`fÙk ls ¹,oº gh ¹vizek.kRoL;º vizek.kius dk 
izlax vkrk gSA

Like (as per their contention), the negation (vyāvÃtti, 

nivÃtti) of the other-valid-knowledge (pramāõāntara) 

would give rise to the invalid-knowledge (apramāõa).

EXPLANATORY NOTE

The Buddhists accept that the negation (vyāvÃtti, nivÃtti) of the 
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invalid-knowledge (apramāõa) gives rise to the valid-knowledge 

(pramāõa), in the same way, the negation (vyāvÃtti, nivÃtti) of the 

other-valid-knowledge (pramāõantara) should give rise to the invalid-

knowledge (apramāõa).

So, the negation (vyāvrtti, nivrtti) of the other-fruit (phalāntara) 

should lead to the imagination of the presence of the non-fruit 

(aphala).

Therefore, it is not correct to consider the valid-knowledge (pramāõa) 

as absolutely (sarvathā) inseparable (abhinna) from its fruit (phala).

izek.k vkSj mlds iQy esa Hksn dk fu.kZ; &

The conclusion about the valid-knowledge (pramāõa) and 

its fruit (phala) –

rLek}kLroks Hksn% AA70AA

vUo;kFkZ & ¹rLekr~º blfy, (izek.k vkSj izek.k ds iQy esa) 
¹okLro%º okLro esa (dkYifud ugha) ¹Hksn%º Hksn gSA

Therefore, there is real (not imaginary) difference 

(bheda) in the valid-knowledge (pramāõa) and its fruit 

(phala).

EXPLANATORY NOTE

It is wrong to deduce that there is absolutely no difference between the 

valid-knowledge (pramāõa) and its fruit (phala). Also, the difference 

between the two is not imaginary but real; if the difference be 

considered imaginary, all further discussion is futile.
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izek.k ok mlds iQy esa loZFkk Hksn ekuus ls gkfu &

The fault in considering the fruit (phala) absolutely 

(sarvathā) separable (bhinna) from the valid-knowledge 

(pramāõa) –

Hksns RokRekUrjoÙknuqiiÙks% AA71AA

vUo;kFkZ & ¹Hksnsº (loZFkk) Hksn ekuus ij ¹rqº rks 
¹vkRekUrjor~º vU; vkRek ds leku ¹rnuqiiÙks%º ml izek.k ds 
iQy dh miifÙk fl¼ u gksus ls ;g Hksn ekuuk nwf"kr gSA

(loZFkk Hksn ekuus ij vU; vkRek ds leku ;g bl izek.k dk iQy 
gS] ,slk O;ogkj ugha gks ldssxkA)

If the fruit (phala) be considered absolutely (sarvathā) 

separable (bhinna), its association with the valid-

knowledge (pramāõa) of the particular soul (ātmā) will 

not be possible; there will be no difference from the fruit 

(phala) enjoyed by any other soul (ātmā).

EXPLANATORY NOTE

To this contradiction, the Naiyāyika reply that the soul (ātmā) has 

The Naiyāyika consider that the fruit (phala) is absolutely (sarvathā) 

separable (bhinna) from the valid-knowledge (pramāõa). The sūtra 

explains that this is a fallacy. The fruit (phala) enjoyed by the other 

soul (ātmā) cannot be called the fruit of the valid-knowledge 

(pramāõa) of our soul. If the fruit (phala) be considered absolutely 

(sarvathā) separable (bhinna) from the valid-knowledge (pramāõa), 

the fruit (phala) enjoyed by our own soul (ātmā) will not be called ours.
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association with the valid-knowledge (pramāõa) through the 

inherence (samavāya). And, the fruit (phala) too has association with 

the soul (ātmā) through the inherence (samavāya). This way, the 

relation of the fruit (phala) with only the particular soul (ātmā) will 

get established.

leok;&lEcU/ ls izek.k vkSj izek.k&iQy dk fu.kZ; ekuus dk fu"ks/ &

The inherence (samavāya) cannot establish that the fruit 

(phala) is absolutely separable (bhinna) from the valid-

knowledge (pramāõa) –

leok;s¿frizlÄ% AA72AAõ

vUo;kFkZ & ¹leok;sº ¹vfrizzlÄ%º õleok; ds ekuus esa vfrizlax 
nks"k vkrk gSA

If inherence (samavāya) be accepted, it gives rise to the 

fault (doÈa) of over-pervasiveness (atiprasaôga or 

ativyāpti).

EXPLANATORY NOTE

The Naiyāyika believe that the valid-knowledge (pramāõa) and the 

fruit (phala) are associated with the soul (ātmā) through the inherence 

(samavāya). And this way the relation of the fruit (phala) with the 

particular soul (ātmā) is established. This contention is contradicted 

here.

As the inherence (samavāya) has been considered eternal (nitya), one 

(eka) and all-pervasive (vyāpaka), it should remain in all souls (ātmā) 
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in one single form only. And then, the differentiation that this fruit 

(phala) pertains to the valid-knowledge (pramāõa) of this particular 

soul (ātmā) and not of any other soul will not be possible. The fruit 

(phala) pertaining to one soul (ātmā) will become the fruit (phala) 

pertaining to any other soul (ātmā); this is the fault (doÈa) of over-

pervasiveness (atiprasaôga or ativyāpti). Therefore, it is not correct to 

consider the fruit (phala) absolutely (sarvathā) separable (bhinna) 

from the valid-knowledge (pramāõa).

It has been established that the valid-knowledge (pramāõa) is neither 

absolutely (sarvathā) inseparable (abhinna) nor absolutely (sarvathā) 

separable (bhinna) from the fruit (phala).

This concludes the discussion on the fallacy-of-the-fruit (phalābhāsa).

It is right to consider the valid-knowledge (pramāõa) as in-some-

respect (kathaôcit) inseparable (abhinna) and in-some-respect 

(kathaôcit) separable (bhinna) from the fruit (phala).

Lo&ij i{k ds lk/u vkSj nw"k.k dh O;oLFkk &

The aptness (sādhana) and the inaptness (dūÈaõa) during 

the course of a debate –

izek.krnkHkklkS n`"Vr;ksn~HkkforkS ifjârkifjârnks"kkS okfnu%

lk/urnkHkklkS izfrokfnuks nw"k.kHkw"k.ks p AA73AA

vUo;kFkZ & ¹izek.krnkHkklkSº izek.k vkSj izek.kkHkkl ¹izfrokfnu%º 
izfroknh ls ¹nq"VRk;ksn~HkkforkSº nwf"kr gksus ij os nksuksa vFkkZr~ izek.k 
vkSj izek.kkHkkl izdV gksus okys gksrs gSa rFkk ¹okfnu%º oknh ls 
¹ifjârkifjârnks"kkSº ifjâr vkSj vifjâr nks"k okys gksrs gSa rc os 
oknh ds fy, ¹lk/urnkHkklkSº lk/u vkSj lk/ukHkkl gksrs gSa ¹pº 
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(oknh ds }kjk iz;qDr izek.k vkSj izek.kkHkkl izfroknh ds }kjk nks"k:i 
ls m‰kfor fd;s tkus ij oknh ls ifjâr vkSj vifjâr nks"k okys jgrs 
gSa rks os oknh ds fy, lk/u vkSj lk/ukHkkl gSa vkSj izfroknh ds fy, 
nw"k.k vkSj Hkw"k.k gSaA)

rFkk izfroknh ds fy, ¹nw"k.kHkw"k.ksº nw"k.k vkSj Hkw"k.kA

The valid-knowledge (pramāõa) and the fallacious-

knowledge (pramāõābhāsa) employed by the propounder 

(vādī) are subject to be flawed by the disputant 

(prativādī); if the propounder (vādī) is able to or not able 

to defend himself then these are corroborative (sādhana) 

and disruptive (sādhanābhāsa), respectively, for the 

propounder (vādī), and ungainly (dūÈaõa) and gainly 

(bhūÈaõa), respectively, for the disputant (prativādī).

EXPLANATORY NOTE

During the debate, the propounder (vādī) presents his case based on 

the valid-knowledge (pramāõa) and the disputant (prativādī) presents 

a flaw in it. If the propounder (vādī) is able to defend himself, it is 

corroborative (sādhana) for him and ungainly (dūÈaõa) for the 

disputant (prativādī).

Consider the situation when the propounder (vādī) presents his case 

based on the fallacious-knowledge (pramāõābhāsa) and the disputant 

(prativādī) presents a flaw in it. If the propounder (vādī) is not able to 

defend himself, it is disruptive (sādhanābhāsa) for him and gainly 

(bhūÈaõa) for the disputant (prativādī).

The idea is that the ability to prove the own point-of-view and disprove 

the other’s point-of-view is the fruit of the understanding of the valid-

knowledge (pramāõa) and the fallacious-knowledge (pramāõābhāsa).

••••••••••••••••••••••••
224

ijh{kkeq[k lw=kParīkÈāmukha Sūtra



u;kfn rÙoksa ds Lo:i ds fu.kZ; dk mik; &

The standpoint (naya), etc., are the means to ascertain the 

nature of the objects –

laHkonU;f}pkj.kh;e~ AA74AA

(oLrqrÙo dh flf¼ ds fy, laHko vU; u;&fu{ksikfn Hkh fopkj.kh; gSaA)

vUo;kFkZ & ¹laHkor~º laHko (iwoZ esa dgs gq, izek.k vkSj 
izek.kkHkklksa ds y{k.k) ¹vU;r~º muls vU; tks u;] fu{ksikfn gSa 
¹fopkj.kh;e~º os Hkh fopkj.kh; gSaA

To ascertain the nature of the objects, other possible 

(existent) subjects [like the particular standpoint (naya), 

the installation (niksepa), etc.] too need to be considered.

EXPLANATORY NOTE

In brief, naya is of two kinds, the dravyārthika naya and the 

paryāyārthika naya. The paryāyārthika naya is concerned with bhāva 

nikÈepa – the present mode (paryāya) or actual state (bhāva) of the 

substance. Since bhāva nikÈepa refers to the mode (paryāya) of the 

It has been said in the Scripture that after knowing the substance with 

the help of pramāõa, ascertaining its one particular state or mode is 

naya. Secondly, the scope of pramāõa comprises all attributes of the 

substance. The pramāõa is sakalādeśa – comprehensive and absolute 

– and naya is vikalādeśa – partial and relative.

Besides the valid-knowledge (pramāõa), the subject matter of this 

treatise, other subjects like the ‘naya’ and the ‘nikÈepa’ should be 

understood from other sacred texts in order to ascertain the nature of 

the objects – vastutattva.
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substance, it is specific and falls under paryāyārthika naya. The 

dravyārthika naya is concerned with the other three nikÈepa – nāma, 

sthāpanā and dravya – which are general in nature. The dravyārthika 

naya refers to the general attributes of the substance, and the 

paryāyārthika naya to the constantly changing states or modes 

(paryāya) of the substance. That which has the substance (dravya) as 

its object is the standpoint-of-substance – dravyārthika naya. That 

which has the mode (paryāya) as its object is the standpoint-of-modes – 

paryāyārthika naya. Both the substance and the modes are 
1ascertained by the pramāõa (comprehensive knowledge).

1. See, Jain, Vijay K. (2018), ‘Ācārya Umāsvāmī’s Tattvārthasūtra – With 

Explanation in English from Ācārya Pūjyapāda’s Sarvārthasiddhi’,

p. 12.

* * vfUre Hkkouk  

* * The Composer’s Endnote  

lafons ekn`'kks cky%] ijh{kkn{ko}Ô/ke~ AA

ijh{kkeq[kekn'k±] gs;ksikns;rÙo;ks% A

'yksdkFkZ& ¹ijh{kkeq[kaº bl ^ijh{kkeq[k* xzUFk dks ¹vkn'k±º vkn'kZ 
(niZ.k) ds ln`'k ¹gs;ksikns;º gs; vkSj mikns; ¹rÙo;ks%º nksuksa 
rÙoksa ds ¹lafonsº Kku ds fy, ¹ekn`'k% cky%º esjs tSls ckyd 
(vKkuh) us ¹ijh{kkn{kor~º ijh{kk esa n{k (dq'ky) ds leku 
¹O;/ke~º jpkA

lw=kdkj vkpk;Znso vius dFku dk milagkj djrs gq, viuh y?kqrk 
izn£'kr djrs gSa&
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Like a mirror to reflect the knowledge of the objects-of-

the-reality (tattva) that are worth rejecting (heya) and 

accepting (upādeya), this treatise (grantha) 

‘ParīkÈāmukha’ has been composed by deficient-and-

ignorant (bāla) me, as if adept in reasoning.

EXPLANATORY NOTE

As is the tradition followed by many learned authors, the composer 

(Ācārya Māõikyanandi) of this profound treatise ‘ParīkÈāmukha’ 

expresses his modesty through this endnote.

He notes that as the man adept in reasoning concludes the task 

undertaken, he too has fulfilled his obligation by concluding this 

treatise (grantha).

(tSls rÙo&ijh{kk esa fuiq.k fo}ku~ vius izkjC/ dk;Z dks iw.kZ djrk gS] 
mlh izdkj eSaus Hkh bl xzUFk dks iw.kZ djds vius dÙkZO; dk fuokZg 
fd;k gSA)

bfr "k"B% ifjPNsn% lekIr%

This concludes Chapter-6.

] ] ]

227
••••••••••••••••••••••••

Chapter-6"k"B% ifjPNsn%



At the conclusion of this worthy endeavour I (Vijay)

adore and worship the Lotus Feet of Lord Mahāvīra,

the twenty-fourth Tīrthaôkara, for continued propitiousness:

gs ohj ftu! vkidk er (vusdkUrkRed 'kklu) n;k (v¯glk)] ne 
(bfUæ;neu] la;e)] R;kx (ifjxzg&R;tu)] lekf/ (iz'kLrè;ku) ls fu"B 
(iw.kZ) gSA u; vkSj izek.k ls lE;d~ oLrqrÙo (inkFkks±) dks fcYdqy Li"V 
(lqfuf'pr) djus okyk gS vkSj (vusdkUrokn ls fHkÂ) vU; lHkh izoknksa 
ls vckè; (thrk ugha tk ldus okyk) gSA blhfy;s og vf}rh; gSA

O Lord Vīra! Your Doctrine advocating compassion (dayā or 

ahiÉsā), self-restraint (indriyadamana or saÉyama), 

renunciation (dāna or parigrahatyāga), and meditation 

(samādhi or dhyāna) is unparalleled. Through the concepts of 

the partial-standpoint (naya) and the comprehensive-knowledge 

(pramāõa), it determines, absolutely clearly, the nature of the 

substances; it cannot be contradicted by any other doctrine.

n;kneR;kxlekf/fu"Ba u;izek.kizÑrk¿¿×tlkFkZe~ A

v/`";eU;Sjf[kyS% izoknS£tu! Ronh;a eref}rh;e~ AA6AA

& vk- leUrHkæ ^;qDR;uq'kklu*
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This concludes the treatise ‘ParīkÈāmukha Sūtra’.
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NYĀYA TERMINOLOGY AND CONCEPTS

U;k; ikfjHkkf"kd 'kCn ,oa fl¼kUr

valid-knowledge (pramāõa) 

The valid-knowledge (pramāõa) is the definitive 

(vyavasāyātmaka) knowledge of the self (sva) and of the 

things not ascertained earlier (apūrvārtha).

6---

The term and its description page

8---Since pramāõa (valid-knowledge) enables one to acquire 

things favorable and relinquish things unfavorable, 

therefore, it can be nothing but knowledge (jñāna).

The knowledge that is ‘viśada’ – unambiguous (nirmala, 

spaÈÇa) –  is the direct (pratyakÈa) [valid-knowledge 

(pramāõa)].

22---

21---The divisions of valid-knowledge (pramāõa) are the 

direct (pratyakÈa) and the other [called, the indirect 

(parokÈa)].

25---The knowledge obtained with the help of the senses 

(indriya) and the mind (mana) is partially (ekadeśa) 

unambiguous (viśada) – with respect to some part only – 

and is called the mundane-direct (sāÉvyavahārika-

pratyakÈa) knowledge.

izek.k

direct (pratyakÈa) valid-knowledge izR;{k&izek.k

mundane-direct (sāÉvyavahārika-

pratyakÈa) knowledge

lkaO;ogkfjd&izR;{k

The connection of the sense (indriya) with the external 

objects (– the Naiyāyika).

8,

152-154

---

connection of the sense (indriya) 

and the object (padārtha)

lfÂd"kZ
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28---Infallible-negation (vyatireka) is when in the absence of 

the cause (kāraõa) the effect (kārya) must not exist. Or, 

infallible-negation (vyatireka) indicates infallible-non-

existence of the means (sādhana) in the absence of the 

object-to-be-proved (sādhya). Illustration: ‘Wherever 

there is no fire (absence of sādhya), there is no smoke 

(absence of sādhana).’

33---When all envelopments (āvaraõa) are eliminated on the 

availability of special concomitances, the sense-

independent (atīndriya) and completely unambiguous 

(nirmala, spaÈÇa), supreme-direct (mukhya-pratyakÈa) 

knowledge – kevalajñāna – manifests.

under-pervasiveness (avyāpti)

35---The mark (lakÈaõa) is not universally found in the 

object (lakÈya).

The mark (lakÈaõa) is also found outside the object 

(lakÈya).

35---

infallible-negation (vyatireka) O;frjsd

supreme-direct (mukhya-pratyakÈa) 

knowledge – kevalajñāna

eq[;&izR;{k & dsoyKku

vO;kfIr

over-pervasiveness (ativyāpti) vfrO;kfIr

infallible-affirmation (anvaya)

28, 44---Infallible-affirmation (anvaya) is when in the presence of 

the cause (kāraõa) the effect (kārya) must exist. Or, 

infallible-affirmation (anvaya) indicates infallible-

concomitance (vyāpti) of the object-to-be-proved (sādhya) 

with the means (sādhana). Illustration: ‘There is the fire 

(sādhya) on the hill because there is the smoke 

(sādhana).’

vUo;
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indirect (parokÈa) valid-knowledge

37---

ijks{k&izek.k

That which is different from the direct (pratyakÈa) is the 

indirect (parokÈa) [valid-knowledge (pramāõa)].

The indirect (parokÈa) knowledge is that which is caused 

by direct (pratyakÈa), etc., and has these divisions: 

remembrance (smÃti), recognition (pratyabhijñāna), 

inductive-reasoning (tarka), inference (anumāna), and 

the Scripture (āgama).

38---

remembrance (smÃti)

40---

Le`fr

Remembrance (smÃti) is caused by bringing to the fore 

the earlier retention (dhāraõā) and gaining the 

knowledge that ‘that’ – particular object – has the same 

form.

recognition (pratyabhijñāna)

41---

izR;fHkKku

The knowledge based on the confluence of the present 

vision and remembrance (smÃti) of the earlier vision is 

recognition (pratyabhijñāna).

inductive-reasoning (ūhaÍ, tarka)

43---

rdZ (Åg%)

The knowledge of infallible-concomitance (vyāpti or 

avinābhāva) caused through infallible-affirmation 

(upalambha, anvaya) or infallible-negation 

(anupalambha, vyatireka) is called inductive-reasoning 

(ūhaÍ or tarka).

infallible-concomitance (vyāpti

or avinābhāva)

44---

O;kfIr] vfoukHkko

Infallible-concomitance (vyāpti or avinābhāva) is said to 

exist when, invariably, in the presence of the 

instrumental-object (sādhana, hetu) the object-to-be-

proved (sādhya) is present and in the absence of the 
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inference (anumāna)

46---

vuqeku

The particular knowledge of the object-to-be-proved 

(sādhya) obtained from the means (sādhana, hetu) is the 

inference (anumāna).

The acquisition of the knowledge of the object-to-be-

proved [the major-term, the probandum (Latin), sādhya, 

liôgī] through the means (the middle-term, sādhana, 

hetu, liôga) is the inference (anumāna). The example is 

to see the smoke and infer the presence of the fire on the 

hill.

the object-to-be-proved (sādhya)

51---

lkè;

The object-to-be-proved [the major-term, the probandum 

(Latin), sādhya, liôgī] is that which is ‘of-interest’ (iÈÇa), 

‘undeniable’ (abādhita) and ‘unproven’ (asiddha).

46---

the subject-of-inference (pakÈa)

63-65---

i{k] /ehZ

The substratum of the object-to-be-proved (sādhya) is 

the possessor-of-the-attribute (dharmī) or the subject-of-

inference (pakÈa – the minor-term, the locus or the 

abode).

the proposition (pratijñā) izfrKk

The inference (anumāna) is of two kinds:  1) for-self 

(svārtha) and 2) for-other (parārtha).

80---

65---Statement of that which is to be proved.

object-to-be-proved (sādhya) the instrumental-object 

(sādhana) is absent.

the reason or the means (hetu)

65, 73, 74---

gsrq

Statement of the reason.
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the example (dÃÈÇānta, udāharaõa)

65, 76, 77---

n`"VkUr] mnkgj.k

Statement of the general rule supported by the example.

the conclusion (nigamana)

65, 79---

fuxeu

The conclusion.

the application-of-the-rule 

(upanaya)

65, 78---

miu;

Application-of-the-rule to the case.

84---The means (hetu, sādhana) whose mark is infallible-

concomitance (avinābhāva) [between the object-to-be-

proved (sādhya) and the means (sādhana)] is of two 

kinds: 1) infallible-presence (upalabdhirūpa) and

2) infallible-absence (anupalabdhirūpa).

infallible-coexistence 

(tathopapatti)

126---

rFkksiifÙk

Infallible-coexistence (tathopapatti) is defined as: ‘In 

presence of the object-to-be-proved (sādhya), the means 

(sādhana) must exist.’

infallible--non-coexistence 

(anyathānupapatti)

126---

vU;FkkuqiifÙk

Infallible-non-coexistence (anyathānupapatti) is defined 

as: ‘In absence of the object-to-be-proved (sādhya), the 

means (sādhana) must not exist.’

the Scripture (āgama)

130---

vkxe

The knowledge-of-the-objects (arthajñāna) whose 

instrumental-cause (nimitta) is the speech, etc., of the 

Omniscient Lord (āpta) is the Scripture (āgama).
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the specific (viśeÈa) quality (guõa) 

of objects 

140, 141---

fo'ks"k xq.k

The specific (viśeÈa), too, is of two kinds: 1) mode-specific 

(paryāya-viśeÈa) and 2) distinction-specific (vyatireka-

viśeÈa).

The upwardness-general (ūrdhvatā-sāmānya) is 

characterized by the presence of the substance (dravya) 

in its previous (pūrva) and subsequent (uttara) modes 

(paryāya); as the clay is present in all consecutive modes 

in making of the pot (ghaÇa).

139---

The modifications (pariõāma) that take place 

consecutively in a substance (dravya) are its modes 

(paryāya); like the experience of happiness (harÈa) and 

misery (viÈāda) in the soul (ātmā).

141---

The modification-with-distinction (visadÃśa-pariõāma) 

that resides in another-object (arthāntara) is called 

distinction (vyatireka); like in the cow and the buffalo. 

The two have modification-with-distinction (visadÃśa-

pariõāma) and that is the nature of the distinction-

specific (vyatireka-viśeÈa).

142---

the general (sāmānya) quality 

(guõa) of objects 

135---

lkekU; xq.k

All objects (artha, vastu) have two kinds of qualities 

(guõa) – the general (sāmānya) and the specific (viśeÈa). 

The object of the nature of the general (sāmānya) and 

the specific (viśeÈa) is the subject of the valid-knowledge 

(pramāõa).

The oblique-general (tiryak-sāmānya) is expression of 

similarity (sadÃśa); as ‘cowness’ – the general attribute of 

being a cow – is present in all cows, black, white, etc.

The general (sāmānya) is of two kinds: 1) oblique-general 

(tiryak-sāmānya) and 2) upwardness-general (ūrdhvatā-

sāmānya).

138---

138---
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Opposite to the own-nature (svarūpa), number (saÉkhyā), 

subject (viÈaya), and fruit (phala) of the valid-knowledge 

(pramāõa) constitute its fallacy (ābhāsa).

Comprehension of the own-nature (svarūpa) that is 

contrary to the nature (svarūpa) of the valid-knowledge 

(pramāõa) is the fallacy-of-the-nature (svarūpābhāsa).

Comprehension of the number (saÉkhyā) that is contrary 

to the true number (saÉkhyā) of the valid-knowledge 

(pramāõa) is the fallacy-of-the-number (saÉkhyābhāsa).

Comprehension of the subject (viÈaya) that is contrary to 

the true subject (viÈaya) of the valid-knowledge (pramāõa) 

is the fallacy-of-the-subject (viÈayābhāsa).

Comprehension of the fruit (phala) that is contrary to the 

true fruit (phala) of the valid-knowledge (pramāõa) is the 

fallacy-of-the-fruit (phalābhāsa).

148, 149---

the fruit of the valid-knowledge 

(pramāõa)

143---

izek.k dk iQy

Destruction-of-ignorance (ajñāna-nivÃtti), rejection 

(hāna, tyāga), acceptance (grahaõa, ādāna, upādāna) 

and equanimity (upekÈā) are the kinds of the fruit of the 

valid-knowledge (pramāõa).

146---The fruit of the valid-knowledge (pramāõa) is, from a 

particular standpoint (kathaôcit), indistinctive (abhinna) 

from the valid-knowledge (pramāõa) and, from a certain 

other standpoint, distinctive (bhinna) from the valid-

knowledge (pramāõa).

the fallacious-knowledge 

(pramāõābhāsa)

148---

izek.kkHkkl

Other than those mentioned under the valid knowledge 

(pramāõa) constitute the fallacious-knowledge 

(pramāõābhāsa).
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the fallacy-of-inference 

(anumānābhāsa)

160---

vuqekukHkkl

The misuse of the constituents of inference (anumāna) 

like the subject-of-inference (pakÈa), the means 

(sādhana, hetu), and the illustration (dÃÈÇānta) is the 

fallacy-of-inference (anumānābhāsa).

the fallacy-of-the-subject-of-

inference (pakÈābhāsa)

160---

i{kkHkkl

The fallacy-of-the-subject-of-inference (pakÈābhāsa) is 

making something that is of-no-interest (aniÈÇa), 

deniable (bādhita) and already-proven (siddha), as the 

subject-of-inference (pakÈa).

the fallacy-of-remembrance 

(smarõābhāsa)

157---

Lej.kkHkkl

Application of the knowledge that has not been acquired 

earlier in form of retention (dhāraõā) and thereby 

mistaking one for another is the fallacy-of-remembrance 

(smarõābhāsa); like mistaking Jinadatta for Devadatta.

the fallacy-of-recognition

(pratyabhijñānābhāsa)

158---

izR;fHkKkukHkkl

To recognize the ‘similar’ object as the one seen earlier, 

and to recognize the object seen earlier as the ‘similar’, 

are examples of the fallacy-of-recognition (pratyabhi-

jñānābhāsa); like the failure to differentiate between the 

two offsprings born at the same time from the same 

pregnancy.

159

rdkZHkklthe fallacy-of-induction 

(tarkābhāsa)

---The knowledge that recognizes infallible-concomitance 

(avinābhāva) between objects that do not have such 

concomitance is the fallacy-of-induction (tarkābhāsa).
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the fallacy-of-the-illustration 

involving infallible-negation  – 

vyatirekadÃÈÇāntābhāsa

190, 191---

O;frjsd&n`"VkUrkHkkl

The fallacy-of-the-illustration (dÃÈÇāntābhāsa) involving 

infallible-negation (vyatireka) – vyatirekadÃÈÇāntābhāsa – 

is of three kinds: 1) of the unproven-object-to-be-proved 

(asiddhasādhya), 2) of the unproven-means 

(asiddhasādhana), and 3) of the unproven-object-to-be-

proved-and-means (asiddhobhaya).

the fallacy-of-usage-for-the-

uninitiated (bāla-prayogābhāsa)

195---

cky&iz;ksxkHkkl

Of the five limbs of inference (anumāna) [the proposition 

(pratijñā), the reason or means (hetu), the example 

(udāharaõa), the application-of-the-rule (upanaya) and 

the conclusion (nigamana)] if any is (are) missing, that is 

the fallacy-of-usage-for-the-uninitiated (bāla-

prayogābhāsa).

the fallacies-of-the-means 

(hetvābhāsa)

169---

gsRokHkkl

The unproven (asiddha), the contrary (viruddha), the 

unconstrained (anaikāntika), and the futile (akiôcitkara) 

are the four kinds of the fallacies-of-the-means 

(hetvābhāsa).

the fallacy-of-the-illustration 

involving infallible-affirmation  – 

anvayadÃÈÇāntābhāsa

186---

vUo;&n`"VkUrkHkkl

The fallacy of the example or illustration (dÃÈÇānta) of 

the kind infallible-affirmation (anvaya) – 

anvayadÃÈÇāntābhāsa – is of three kinds: 1) the 

unproven-object-to-be-proved (asiddhasādhya), 2) the 

unproven-means (asiddhasādhana), and 3) the 

unproven-object-to-be-proved-and-means 

(asiddhasādhyasādhana).
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the fallacy-of-the-fruit 

(phalābhāsa)

216---

izek.k&iQykHkkl

To consider the valid-knowledge (pramāõa) and its fruit 

(phala) either as absolutely (sarvathā) inseparable 

(abhinna) or absolutely (sarvathā) separable (bhinna) is 

the fallacy-of-the-fruit (phalābhāsa).

] ] ]

the fallacy-of-the-number 

(saÉkhyābhāsa)

204---

izek.k&la[;kHkkl

To make statements like ‘only the direct (pratyakÈa) is 

the one kind of the valid-knowledge (pramāõa)’ is the 

fallacy-of-the-number (saÉkhyābhāsa).

the fallacy-of-the-subject 

(viÈayābhāsa)

211---

izek.k&fo"k;kHkkl

To make only the general (sāmānya), only the specific 

(viśeÈa), or both the general (sāmānya) and the specific 

(viśeÈa) but independent of each other, as the subject of 

the valid-knowledge (pramāõa) is the fallacy-of-the-

subject (viÈayābhāsa).

the particular standpoint (naya)

225, 226---

u;

It has been said in the Scripture that after knowing the 

substance with the help of pramāõa, ascertaining its one 

particular state or mode is naya. The scope of pramāõa 

comprises all attributes of the substance. The pramāõa 

is sakalādeśa – comprehensive and absolute – and naya 

is vikalādeśa – partial and relative.

Briefly, naya is of two kinds, the dravyārthika naya and 

the paryāyārthika naya. That which has the substance 

(dravya) as its object is the standpoint-of-substance – 

dravyārthika naya. That which has the mode (paryāya) 

as its object is the standpoint-of-modes – paryāyārthika 

naya. 
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ijh{kkeq[k&lw=kikB 

ifjf'k‘&3 APPENDIX-3

PARĪKØĀMUKHA SŪTRA – RECITATION

 bfr o{;s r;ksyZ{e fl¼eYia y?kh;l% AA
 izek.kknFkZlaflf¼LrnkHkklkf}i;Z;% A

izFke% ifjPNsn%

LokiwokZFkZO;olk;kReda Kkua izek.ke~ AA1AA

fgrkfgrizkfIrifjgkjleFk± fg izek.ka rrks Kkueso rr~ AA2AA

rfÂ'p;kReda lekjksifo#¼Roknuqekuor~ AA3AA

vfuf'prks¿iwokZFkZ% AA4AA

n`"Vks¿fi lekjksikÙkkn`d~ AA5AA

LoksUeq[kr;k izfrHkklua LoL; O;olk;% AA6AA

vFkZL;so rnqUeq[kr;k AA7AA

?kVegekReuk osfÁ AA8AA

deZor~ drZ`dj.kfØ;kizrhrs% AA9AA

'kCnkuqPpkj.ks¿fi LoL;kuqHkoueFkZor~ AA10AA

dks ok rRizfrHkkflueFkZeè;{kfePNaLrnso rFkk usPNsr~ AA11AA

iznhior~ AA12AA

rRizkek.;a Lor% ijr'p AA13AA

f}rh;% ifjPNsn%

rn~}s/k AA1AA
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izR;{ksrjHksnkr~ AA2AA

fo'kna izR;{ke~ AA3AA

izrhR;UrjkO;o/kusu fo'ks"koÙk;k ok izfrHkklua oS'k|e~ AA4AA

ukFkkZyksdkS dkj.ka ifjPNs|RokÙkeksor~ AA6AA

rnUo;O;frjsdkuqfo/kukHkkokPp ds'kks.MqdKkuoÂDr×pjKkuoPp AA7AA

vrTtU;efi rRizdk'kda iznhior~ AA8AA

bfUæ;kfufUæ;fufeÙka ns'kr% lkaO;ogkfjde~ AA5AA

dkj.kL; p ifjPNs|Ros dj.kkfnuk O;fHkpkj% AA10AA

lkexzhfo'ks"kfo'ysf"krkf[kykoj.kerhfUæ;e'ks"krks eq[;e~ AA11AA

lkoj.kRos dj.ktU;Ros p izfrcU/lEHkokr~ AA12AA

Lokoj.k{k;ksi'key{k.k;ksX;r;k fg izfrfu;reFk± O;oLFkki;fr AA9AA

r`rh;% ifjPNsn%

ijks{kferjr~ AA1AA

izR;{kkfnfufeÙka Le`frizR;fHkKkurdkZuqekukxe Hksne~ AA2AA

laLdkjksn~cks/fucU/uk rfnR;kdkjk Le`fr% AA3AA

l nsonÙkks ;Fkk AA4AA

n'kZuLej.kdkjda lÄïyua izR;fHkKkua] rnsosna rRln`'ka rf}y{k.ka 
rRizfr;ksxhR;kfn AA5AA

miyEHkkuqiyEHkfufeÙka O;kfIrKkuewg% AA7AA

bnefLeUlR;so HkoR;lfr rq u HkoR;so AA8AA

;Fkk l ,ok;a nsonÙk%] xksln`'kks xo;%] xksfoy{k.kks
efg"k%] bneLekn~ nwje~] o`{kks¿;feR;kfn AA6AA
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;Fkk¿Xukoso /weLrnHkkos u HkoR;sosfr p AA9AA

lkè;kfoukHkkfoRosu fuf'prks gsrq% AA11AA

lgØeHkkofu;eks¿foukHkko% AA12AA

lgpkfj.kksO;kZI;O;kid;ks'p lgHkko% AA13AA

lk/ukr~ lkè;foKkueuqekue~ AA10AA

iwoksZÙkjpkfj.kks% dk;Zdkj.k;ks'p ØeHkko% AA14AA

b"Veckf/refl¼a lkè;e~ AA16AA

lafnX/foi;ZLrkO;qRiÂkuka lkè;Roa ;Fkk L;kfnR;fl¼ine~ AA17AA

vfu"Vkè;{kkfnckf/r;ks% lkè;Roa ek Hkwfnrh"Vkckf/ropue~ AA18AA

rdkZÙkfÂ.kZ;% AA15AA

u pkfl¼ofn"Va izfrokfnu% AA19AA

lkè;a /eZ% DofpÙkf}f'k"Vks ok /ehZ AA21AA

i{k bfr ;kor~ AA22AA

izfl¼ks /ehZ AA23AA

izR;k;uk; ghPNk oDrqjso AA20AA

fodYifl¼s rfLeu~ lÙksrjs lkè;s AA24AA

izek.kksHk;fl¼s rq lkè;/eZfof'k"Vrk AA26AA

vfXueku;a ns'k% ifj.kkeh 'kCn bfr ;Fkk AA27AA

O;kIrkS rq lkè;a /eZ ,o AA28AA

vfLr loZKks ukfLr [kjfo"kk.ke~ AA25AA

vU;Fkk rn?kVukr~ AA29AA

lkè;/ekZ/kjlUnsgkiuksnk; xE;ekuL;kfi i{kL; opue~ AA30AA

lkè;/£ef.k lk/u/ekZocks/uk; i{k/eksZilagkjor~ AA31AA
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dks ok f=k/k gsrqeqDRok leFkZ;ekuks u i{k;fr AA32AA

u fg rRlkè;izfriÙ;Äa r=k ;FkksDr gsrksjso O;kikjkr~ AA34AAõ

rnfoukHkkofu'p;kFk± ok foi{ks ck/dizek.kcyknso rfRl¼s% AA35AA

O;fDr:ia p fun'kZua lkekU;su rq O;kfIrLr=kkfi rf}izfriÙkkouoLFkkua L;kn~ 

n`"VkUrkUrjkis{k.kkr~ AA36AA

,rn~};esokuqekukÄa uksnkgj.ke~ AA33AAõ

rRijefHk/h;ekua lkè;/£ef.k lkè;lk/us lUnsg;fr AA38AA

dqrks¿U;Fkksiu;fuxeus AA39AA

u p rs rnÄs] lkè;/£ef.k gsrqlkè;;ksoZpuknsokla'k;kr~ AA40AAõ

ukfi O;kfIrLej.kkFk± rFkkfo/gsrqiz;ksxknso rRLe`rs% AA37AA

leFkZUk ok oja gsrq:ieuqekuko;oks ok¿Lrq lkè;s rnqi;ksxkr~ AA41AA

n`"VkUrks }s/k vUo;O;frjsdHksnkr~ AA43AA

lkè;O;kIra lk/ua ;=k izn';Zrs lks¿Uo;n`"VkUr% AA44AA

lkè;kHkkos lk/ukHkkoks ;=k dF;rs l O;frjsdn`"VkUr% AA45AA

ckyO;qRiÙ;Fk± rR=k;ksixes 'kkL=k ,oklkS u okns¿uqi;ksxkr~ AA42AA

gsrks#ilagkj miu;% AA46AA

rnuqekua }s/k AA48AA

LokFkZijkFkZHksnkr~ AA49AA

LokFkZeqDry{k.ke~ AA50AA

izfrKk;kLrq fuxeue~ AA47AA

ijkFk± rq rnFkZijke£'kopukTTkkre~ AA51AA

r}puefi r¼srqRokr~ AA52AA

l gsrq}sZ/ksiyCè;uqiyfC/Hksnkr~ AA53AA
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miyfC/£of/izfr"ks/;ksjuqiyfC/'p AA54AA

jlknsdlkexzÔuqekusu :ikuqekufePNf‰fj"Veso fdf×pr~
dkj.ka gsrq;Z=k lkeF;kZizfrcU/dkj.kkUrjkoSdY;s AA56AA

vfo#¼ksiyfC/£o/kS "kks<k&O;kI;dk;Zdkj.kiwoksZÙkjlgpjHksnkr~ AA55AA

u p iwoksZÙkjpkfj.kksLrknkRE;a rnqRifÙkokZ dkyO;o/kus rnuqiyC/s% AA57AA

HkkO;rhr;kseZj.ktkxzn~cks/;ksjfi ukfj"Vksn~cks/kS izfrgsrqRoe~ AA58AA

r}ÔkikjkfJra fg rn~HkkoHkkfoRoe~ AA59AA

lgpkfj.kksjfi ijLijifjgkjs.kkoLFkkukRlgksRiknkPp AA60AA

d`rd'pk;a] rLekRifj.kkehfrA ;Lrq u ifj.kkeh] l u d`rdks n`"Vks ;Fkk 
oUè;kLruU/;%A d`rd'pk;e~] rLekRifj.kkehfr AA61AA

ifj.kkeh 'kCn%] d`rdRokr~A ; ,oa l ,oa n`"Vks ;Fkk ?kV%A

vLR;=k nsfgfu cqf¼O;kZgkjkns% AA62AA

vLR;=kPNk;k N=kkr~ AA63AA

mns";fr 'kdVa d`fÙkdksn;kr~ AA64AA

mn~xkn~ Hkjf.k% izkDrr ,o AA65AA

vLR;=k ekrqfyÄs :ia jlkr~ AA66AAõ

fo#¼rnqiyfC/% izfr"ks/s rFkk AA67AA

ukLR;=k 'khrLi'kZ vkS".;kr~ AA68AA

ukLR;=k 'khrLi'kksZ /wekr~ AA69AA

ukfLeu~ 'kjhfjf.k lq[kefLr ân;'kY;kr~ AA70AA

uksns";fr eqgwÙkkZUrs 'kdVa jsoR;qn;kr~ AA71AA

uksn~xkn~Hkjf.keZqgwÙkkZRiwo± iq";ksn;kr~ AA72AA

ukLR;=k fHkÙkkS ijHkkxkHkkoks¿okZXHkkxn'kZukr~ AA73AA
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vfo#¼kuqiyfC/% izfr"ks/s lIr/k&
LoHkkoO;kiddk;Zdkj.kiwoksZÙkjlgpjkuqiyEHkHksnkr~ AA74AA

ukLR;=k ¯'k'kik o`{kkuqiyC/s% AA76AA

ukLR;=k Hkwrys ?kVks¿uqiyC/s% AA75AA

ukLR;=kkizfrc¼lkeF;ksZ¿fXu/wZekuqiyC/s% AA77AA

ukLR;=k /weks¿uXus% AA78AA

u Hkfo";fr eqgwÙkkZUrs 'kdVa d`fÙkdksn;kuqiyC/s% AA79AA

uksn~xkn~Hkjf.keqZgwÙkkZr~izkd~ rr ,o AA80AA

fo#¼kuqiyfC/£o/kS =ks/k&fo#¼dk;Zdkj.kLoHkkokuqiyfC/Hksnkr~ AA82AA

ukLR;=k lerqyk;keqÂkeks ukekuqiyC/s% AA81AA

;FkkfLeu~izkf.kfu O;kf/fo'ks"kks¿fLr fujke;ps"VkuqiyC/s% AA83AA

vLR;=k nsfgfu nq%[kfe"Vla;ksxkHkkokr~ AA84AA

vusdkUrkReda oLRosdkUrLo:ikuqiyC/s% AA85AA

ijEij;k lEHkoRlk/ue=kSokUrHkkZouh;e~ AA86AA

vHkwn=k pØs f'kod% LFkklkr~ AA87AA

dk;Zdk;Zefo#¼dk;ksZiyC/kS AA88AA

ukLR;=k xqgk;ka e`xØhMua e`xkfjla'kCnukr~A dkj.kfo#¼dk;± 
fo#¼dk;ksZiyC/kS ;Fkk AA89AA

O;qRiÂiz;ksxLrq rFkksiiÙ;k¿U;FkkuqiiÙ;So ok AA90AA

vfXueku;a ns'kLrFkSo /weoÙoksiiÙks/wZeoÙokU;FkkuqiiÙksokZ AA91AA

gsrqiz;ksxks fg ;Fkk O;kfIrxzg.ka fo/h;rs lk p rkoUek=ks.k
O;qRiÂSjo/k;Zrs AA92AA

rkork p lkè;flf¼% AA93AA
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rsu i{kLrnk/kj lwpuk;ksDr% AA94AA

lgt;ksX;rklÄïsro'kkf¼ 'kCnkn;ks oLrqizfrifÙkgsro% AA96AA

vkIropukfnfucU/ueFkZKkuekxe% AA95AA

;Fkk esokZn;% lfUr AA97AA

prqFkZ% ifjPNsn%

lkekU;fo'ks"kkRek rnFkksZ fo"k;% AA1AA

vuqo`ÙkO;ko`ÙkizR;;xkspjRokr~ iwoksZÙkjkdkjifjgkjkOkkfIr&
fLFkfry{k.kifj.kkesukFkZfØ;ksiiÙks'p AA2AA

lkekU;a }s/k fr;ZxwèoZrkHksnkr~ AA3AA

ln`'kifj.kkefLr;Zd~ [k.Meq.Mkfn"kq xksRoor~ AA4AA

ijkijfoorZO;kfiæO;ewèoZrk e`fno LFkklkfn"kq AA5AA

i;kZ;O;frjsdHksnkr~ AA7AA

fo'ks"k'p AA6AA

,dfLeu~ æO;s ØeHkkfou% ifj.kkek% i;kZ;k vkRefu g"kZfo"kknkfnor~ AA8AA

vFkkZUrjxrks foln`'kifj.kkeks O;frjsdks xksefg"kkfnor~ AA9AA

i×pe% ifjPNsn%

vKkufuo`fÙkgkZuksiknkuksis{kk'p iQye~ AA1AA

;% izfeehrs l ,o fuo`ÙkkKkuks tgkR;knÙk mis{krs psfr izrhrs% AA3AA

izek.kknfHkÂa fHkÂa p AA2AA
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"k"B% ifjPNsn%

rrks¿U;ÙknkHkkle~ AA1AA

vLolafofnrx`ghrkFkZn'kZula'k;kn;% izek.kkHkklk% AA2AA

iq#"kkUrjiwokZFkZxPNÙk`.kLi'kZLFkk.kqiq#"kkfnKkuor~ AA4AA

Lofo"k;ksin'kZdRokHkkokr~ AA3AA

p{kqjl;ksæZO;s la;qDrleok;oPp AA5AA

voS'k|s izR;{ka rnkHkkla ckS¼L;kdLekn~ /wen'kZukn~ ofÉfoKkuor~ AA6AA

oS'k|s¿fi ijks{ka inkHkkla ehekaldL; dj.kKkuor~ AA7AA

ln`'ks rnsosna rfLeÂso rsu ln`'ka ;eydofnR;kfn izR;fHkKkukHkkle~ AA9AA

vrfLeaLrfnfr Kkua Lej.kkHkkla ftunÙks l nsonÙkks ;Fkk AA8AA

vlEc¼s rTKkua rdkZHkkle~ AA10AA

bneuqekukHkkle~ AA11AA

r=kkfu"Vkfn% i{kkHkkl% AA12AA

fl¼% Jko.k% 'kCn% bfr AA14AA

vfu"Vks ehekaldL;kfuR;% 'kCn% AA13AA

ckf/r% izR;{kkuqekukxeyksdLoopuS% AA15AA

r=k izR;{kckf/rks ;Fkk vuq".kks¿fXuæZO;RokTtyor~ AA16AA

vifj.kkeh 'kCn% d`rdRokn~ ?kVor~ AA17AA

izsR;klq[kiznks /eZ% iq#"kkfJrRokn/eZor~ AA18AA

'kqfp ujf'kj%dikya izk.;ÄRokPNa[k'kqfDror~ AA19AAõ

gsRokHkklk vfl¼fo#¼kuSdkfUrdkfdf×pRdjk% AA21AA

ekrk es oUè;k iq#"kla;ksxs¿I;xHkZRokRizfl¼oUè;kor~ AA20AA
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vlRlÙkkfu'p;ks¿fl¼% AA22AA

vfo|ekulÙkkd% ifj.kkeh 'kCn'pk{kq"kRokr~ AA23AA

Lo:is.kklÙokr~ AA24AA

vfo|ekufu'p;ks eqX/cq¯¼ izR;fXuj=k /wekr~ AA25AA

rL; ok"ikfnHkkosu Hkwrl†krs lUnsgkr~ AA26AA

lka[;Eizfr ifj.kkeh 'kCn% d`rdRokr~ AA27AA

rsukKkrRokr~ AA28AA

foi{ks¿I;fo#¼o`fÙkjuSdkfUrd% AA30AA

foijhrfuf'prkfoukHkkoks fo#¼ks¿ifj.kkeh 'kCn% d`rdRokr~ AA29AA

fuf'pro`fÙkjfuR;% 'kCn% izes;Rokn~ ?kVor~ AA31AA

vkdk'ks fuR;s¿I;L; fu'p;kr~ AA32AA

'kfÄro`fÙkLrq ukfLr loZKks oDr`Rokr~ AA33AAï

loZKRosu oDr`Rokfojks/kr~ AA34AA

fl¼s izR;{kkfnckf/rs p lkè;s gsrqjfdf×pRdj% AA35AA

fdf×pndj.kkr~ AA37AA

fl¼% Jko.k% 'kCn% 'kCnRokr~ AA36AA

;Fkk¿uq".kks¿fXuæZO;RokfnR;knkS fdf×pRdrqZe'kD;Rokr~ AA38AA

y{k.k ,oklkS nks"kks O;qRiÂiz;ksxL; i{knks"ks.kSo nq"VRokr~ AA39AA

n`"VkUrkHkklk vUo;s¿fl¼lkè;lk/uksHk;k% AA40AA

foijhrkUo;'p ;nikS#"ks;a rnewÙkZe~ AA42AA

vikS#"ks;% 'kCnks¿ewÙkZRokfnfUæ;lq[kijek.kq?kVor~ AA41AA

fo|qnkfnuk¿frizlÄkr~ AA43AAõ

O;fDrjsds¿fl¼r}Ôfrjsdk% ijekf.ofUæ;lq[kk¿¿dk'kor~ AA44AA
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foijhrO;frjsd'p ;ÂkewÙk± rÂkikS#"ks;e~ AA45AA

ckyiz;ksxkHkkl% i×pko;os"kq fd;¼hurk AA46AA

vfXueku;a ns'kks /weoÙok|fnRFka rfnRFka ;Fkk egkul% bfr AA47AA

/weoka'pk;fefr ok AA48AA

rLeknfXueku~ /weoka'pk;e~ AA49AA

Li"Vr;k izd`rizfriÙksj;ksxkr~ AA50AA

jkx}s"keksgkØkUriq#"kopukTtkrekxekHkkle~ AA51AA

vÄ~xqY;xzs gfLr;wFk'krekLrs bfr p AA53AA

;Fkk u|kLrhjs eksndjk'k;% lfUr] /koèoa ek.kodk% AA52AA

folaoknkr~ AA54AA

izR;{kesoSda izek.kfeR;kfn la[;kHkkle~ AA55AA

ykSdk;frdL; izR;{kr% ijyksdkfnfu"ks/L;

ijcq¼Ôkns'pkfl¼sjrf}"k;Rokr~ AA56AA

vuqekuknsLrf}"k;Ros izek.kkUrjRoe~ AA58AA

rdZL;so O;kfIrxkspjRos izek.kkUrjRoeizek.kL;kO;oLFkkidRokr~ AA59AA

izfrHkklHksnL; p HksndRokr~ AA60AA

fo"k;kHkkl% lkekU;a fo'ks"kks };a ok LorU=ke~ AA61AA

leFkZL; dj.ks loZnksRifÙkjuis{kRokr~ AA63AA

rFkk¿izfrHkklukr~ dk;kZdj.kkPp AA62AA

ijkis{k.ks ifj.kkfeRoeU;Fkk rnHkkokr~ AA64AA

Lo;eleFkZL;kdkjdRokr~ iwoZor~ AA65AA

lkSxrlka[;;kSxizkHkkdjtSfeuh;kuka
izR;{kkuqekukxeksiekukFkkZiÙ;HkkoSjsdSdkf/dS% O;kfIror~ AA57AA
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iQykHkkl% izek.kknfHkÂa fHkÂeso ok AA66AA

vHksns r}ÔogkjkuqiiÙks% AA67AA

O;ko`Ù;kfi u rRdYiuk iQykUrjkn~ O;ko`Ù;k¿iQyRoizlÄkr~ AA68AAõ

izek.kkUrjkn~ O;ko`Ù;sok¿izek.kRoL; AA69AA

rLek}kLroks Hksn% AA70AA

Hksns RokRekUrjoÙknuqiiÙks% AA71AA

leok;s¿frizlÄ% AA72AAõ

laHkonU;f}pkj.kh;e~ AA74AA

lk/urnkHkklkS izfrokfnuks nw"k.kHkw"k.ks p AA73AA
izek.krnkHkklkS n`"Vr;ksn~HkkforkS ifjârkifjârnks"kkS okfnu%

ijh{kkeq[kekn'k±] gs;ksikns;rÙo;ks% A
lafons ekn`'kks cky%] ijh{kkn{ko}Ô/ke~ AA

] ] ]
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GUIDE TO TRANSLITERATION

*Devanāgarī IAST

v a

vk ā

b i

bZ ī

m u

mQ ū

, e

,s ai

vks o

vkS au

Í Ã

va É

v% Í

d ka

[k kha

x ga

?k gha

Ä ôa

p ca

N cha

t ja

> jha

×k ða

Devanāgarī IAST

V Ça

B Çha

M ça

< çha

.k õa

r ta

Fk tha

n da

èk dha

u na

i pa

iQ pha

c ba

Hk bha

e ma

; ya

j ra

Devanāgarī IAST

y la

o va

'k śa

"k Èa

l sa

*IAST: International Alphabet of Sanskrit Transliteration

Æ Ò

g ha

{k kÈa

=k tra

K jða

J śra

ifjf'k‘&4 APPENDIX-4

] ] ]
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Āchārya Kundkund’s

Samayasāra
WITH HINDI AND ENGLISH TRANSLATION

ISBN 81-903639-3-X Rs. 350/-

! Pages: xvi + 208

! Size: 16 ´ 22.5 cm

! Published 2012;  Hard Bound

English Translation, and Edited by:

Vijay K. Jain

Foreword:

Āchārya 108 Vidyanand Muni

Jhenkpk;Z dqUndqUn fojfpr

le;lkj
• Prakrit • Hindi • English

Sacred Jaina Texts from Vikalp Printers

WITH HINDI AND ENGLISH TRANSLATION

ISBN 81-903639-4-8 Rs. 350/-

! Published 2012;  Hard Bound

! Size: 16 ´ 22.5 cm

! Pages: xvi + 191

Foreword:
Āchārya 108 Vidyanand Muni

Shri Amritchandra Suri’s

PuruÈārthasiddhyupāya
Realization of the Pure Self

Jh ve`rpUælwjh fojfpr

iq#"kkFkZfl¼Ôqik;

English Translation, and Edited by:

Vijay K. Jain

• Sanskrit • Hindi • English
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ISBN 81-903639-5-6 Rs. 450/-

! Published 2013;  Hard Bound

! Size: 16 ´ 22.5 cm

! Pages: xvi + 216

Foreword:

Ācārya 108 Vidyanand Muni

With Authentic Explanatory Notes

Ācārya Nemichandra’s

DravyasaÉgraha

vkpk;Z usfepUæ fojfpr

æO;laxzg

English Translation, and Edited by:

Vijay K. Jain

• Prakrit • Hindi • English

Rs. 450/-

! Published 2014;  Hard Bound

! Pages: xvi + 152

! Size: 16 ´ 22.5 cm

Foreword:

Ācārya 108 Vidyanand Muni

Vijay K. Jain

Translation and Commentary:

ISBN 81-903639-6-4

• Sanskrit • English

Ācārya Pūjyapāda’s

IÈÇopadeśa –
The Golden Discourse

vkpk;Z iwT;ikn fojfpr

b"Vksins'k
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Rs. 500/-ISBN 81-903639-7-2

Ācārya Samantabhadra’s

Svayambhūstotra –
Adoration of

The Twenty-four Tīrthaôkara

! Pages: xxiv + 220

! Size: 16 ´ 22.5 cm

! Published 2015;  Hard Bound

Divine Blessings:

Ācārya 108 Vidyanand Muni

• Sanskrit • Hindi • English

vkpk;Z leUrHkæ fojfpr

Lo;EHkwLrks=k

Vijay K. Jain

Translation and Commentary:

Rs. 500/-! Size: 16 ´ 22.5 cm

! Published 2016;  Hard Bound

! Pages: xxiv + 200

ISBN 81-903639-8-0

Ācārya Samantabhadra’s

ĀptamīmāÚsā
(Devāgamastotra)

Deep Reflection On The Omniscient Lord

vkpk;Z leUrHkæ fojfpr

vkIrehekalk (nsokxeLrks=k)

• Sanskrit • Hindi • English

Foreword:

Ācārya 108 Vidyānanda Muni

Vijay K. Jain

Translation and Commentary:
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Rs. 500/-

! Pages: xxiv + 264

! Size: 16 ´ 22.5 cm

! Published 2016;  Hard Bound

Divine Blessings:

Ācārya 108 Vidyānanda Muni

ISBN 81-903639-9-9

The Jewel-casket of Householder’s Conduct

Ācārya Samantabhadra’s

Ratnakaraõçaka-

śrāvakācāra –

vkpk;Z leUrHkæ fojfpr
jRudj.MdJkodkpkj

• Sanskrit • Hindi • English

Vijay K. Jain

Translation and Commentary:

Rs. 600/-

! Published 2017;  Hard Bound

! Size: 16 ´ 22.5 cm

! Pages: xlii + 202

ISBN 978-81-932726-0-2

Samādhitaôtram –

Ācārya Pūjyapāda’s

Supreme Meditation

vkpk;Z iwT;ikn fojfpr

lekf/ra=ke~

• Sanskrit • Hindi • English

Vijay K. Jain

Translation and Commentary:

Divine Blessings:

Ācārya 108 Vidyānanda Muni
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Rs. 600/-! Size: 16 ´ 22.5 cm

! Pages: lxi + 345

! Published 2018;  Hard Bound

ISBN 978-81-932726-1-9

Essence of the Doctrine

Ācārya Kundakunda’s

Pravacanasāra –

vkpk;Z dqUndqUn fojfpr

izopulkj

• Prakrit • Sanskrit • Hindi • English

Vijay K. Jain

Translation and Commentary:

Ācārya Umāsvāmī’s 

Tattvārthasūtra

– With Explanation in English 

from Ācārya Pūjyapāda’s 

Sarvārthasiddhi

! Size: 16 ´ 23 cm

! Published 2018;  Hard Bound

! Pages: xxx + 466

• Sanskrit • Hindi • English

vkpk;Z mekLokeh fojfpr rÙokFkZlw=k
(vaxzsth O;k[;k Ïksr & vkpk;Z iwT;ikn 

fojfpr lokZFkZflf¼)

Rs. 750/-ISBN 978-81-932726-2-6

Vijay K. Jain

Translation and Commentary:

Divine Blessings:

Ācārya 108 Vidyānanda Muni

Divine Blessings:

Ācārya 108 Vidyānanda Muni
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! Published 2019;  Hard Bound

! Pages: lxiv + 341

! Size: 17 ´ 24 cm

• Prakrit • Hindi • English

Rs. 600/-ISBN 978-81-932726-3-3

Ācārya Kundakunda’s 

Niyamasāra

– The Essence of Soul-adoration

(With Authentic Explanatory Notes)

vkpk;Z dqUndqUn fojfpr

fu;elkj (izkekf.kd O;k[;k lfgr)

Vijay K. Jain

Translation and Commentary:

! Published 2019;  Hard Bound

! Size: 17 ´ 24 cm

! Pages: xlvi + 240

• Sanskrit • Hindi • English

Rs. 600/-ISBN 9788193272640

Ācārya Guõabhadra’s

– Precept on the Soul

Ātmānuśāsana

vkRekuq'kklu

vkpk;Z xq.kHkæ fojfpr

Vijay K. Jain

Translation and Commentary:

Divine Blessings:

Ācārya 108 Vidyānanda Muni

Divine Blessings:

Ācārya 108 Vidyānanda Muni
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! Published 2020;  Hard Bound

! Size: 17 ´ 24 cm

! Pages: lxx + 358
Rs. 750/-ISBN 9788193272657

Ācārya Kundakunda’s

Paôcāstikāya-saÉgraha
– With Authentic Explanatory Notes in English

(The Jaina Metaphysics)

vkpk;Z dqUndqUn fojfpr

iapkfLrdk;&laxzg
& izkekf.kd vaxzsth O;k[;k lfgr

• Prakrit • Sanskrit • Hindi • English

Divine Blessings:

Ācārya Viśuddhasāgara Muni

Vijay K. Jain

Translation and Commentary:

! Pages: l + 222

! Published 2020;  Hard Bound

! Size: 17 ´ 24 cm Rs. 500/-ISBN 9788193272671

vkpk;Z leUrHkæ fojfpr

Lrqfrfo|k
(ftu'krd] ftuLrqfr'kra)

• laLÑr  • fgUnh

fnO;k'kh"k

vkpk;Z fo'kq¼lkxj eqfujkt

lEiknd

fot; dqekj tSu

••••••••••••••••••••••••
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! Published 2020;  Hard Bound

! Size: 17 ´ 24 cm

! Pages: xl + 200

vkpk;Z leUrHkæ (yxHkx nwljh 'krh) us ̂ ;qDR;uq'kklu*] ftldk nwljk uke ̂ ohjftuLrks=k* 
gS] esa vf[ky rÙo dh lehphu ,oa ;qfDr;qDr leh{kk ds }kjk Jh ohj ftusUnz ds fueZy xq.kksa 
dh Lrqfr dh gSA ;qfDriwoZd gh ohj&'kklu dk e.Mu fd;k x;k gS vkSj vU; erksa dk [k.Mu 
fd;k x;k gSA izR;{k (n`"V) vkSj vkxe ls vfojks/:i vFkZ dk tks vFkZ ls iz:i.k gS mls 
;qDR;uq'kklu dgrs gSaA ;gk¡ vFkZ dk :i fLFkfr (/zkSO;)] mn; (mRikn) vkSj O;; (uk'k) 
:i rÙo&O;oLFkk dks fy;s gq, gS] D;kasfd og lr~ gSA vkpk;Z leUrHkæ us ;g Hkh izn£'kr 
fd;k gS fd fdl izdkj nwljs loZFkk ,dkUr 'kkluksa esa fu£n‘ oLrqrÙo izek.kckf/r gS rFkk 
vius vfLrRo dks fl¼ djus esa vleFkZ gSA vkpk;Z leUrHkæ xzUFk ds vUr esa ?kks"k.kk djrs gSa 
fd bl Lrks=k dk mís'; rks ;gh gS fd tks yksx U;k;&vU;k; dks igpkuuk pkgrs gSa] vkSj 
izÑr inkFkZ ds xq.k&nks"kksa dks tkuus dh ftudh bPNk gS] muds fy;s ;g ^fgrkUos"k.k ds 
mik;Lo:i* fl¼ gksA

Rs. 500/-ISBN 9788193272664

vkpk;Z leUrHkæ fojfpr

;qDR;uq'kklu
vUo;kFkZ ,oa O;k[;k lfgr

• laLÑr  • fgUnh

fnO;k'kh"k

vkpk;Z fo'kq¼lkxj eqfujkt

lEiknd

fot; dqekj tSu

••••••••••••••••••••••••
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fodYi

Vikalp Printers

 tSu n'kZu esa ^ijh{kkeq[k lw=k* U;k;&'kkL=k Js"B ,oa 
iz/ku lw=k&'kkL=k gS ftlesa izek.k ,oa izek.kkHkkl dh fo'kn 
foospuk dh xbZZ gSA LokiwokZFkZxzkgh lE;d~&Kku izek.k gSA 
ftlls fgr dh izkfIr ,oa vfgr dk ifjgkj gksrk gS ,slk 
lR;kFkZ&cks/d lE;d~&Kku gh izek.k gSA tks izek.k ls fHkUu 
feF;k&Kku gS og izek.kkHkkl gSA vkpk;Zizoj ekf.kD;ufUn 
Lokeh us izek.k ,oa izek.kkHkkl dh fo'kn O;k[;k 
^ijh{kkeq[k lw=k* th xzaFk esa dh gSA lEizfr U;k;&fo|k 
fo'kkjndksa ds fy, ̂ijh{kkeq[k lw=k* xzaFk iz/ku&xzaFk gSA 

lEizfr tSu U;k; fo"k;d ftKklk dh iw£r gsrq fo'o esa vfgUnh&Hkk"kh vkaXy&fiz; tuksa 
ds izfrcks/ gsrq ljy&ân;h] ftukxe&HkDr] fuxzZUFk xq#&Jhpj.k vkjk/d] ftunso opu 
izek.k ekuus okys fo}ku Jh fot; tSu (nsgjknwu) us ̂ijh{kkeq[k lw=k* ij tks vkaXy&Hkk"kk esa 
foospuk dh gS og iz'kaluh; gSA vkidk ;g iq#"kkFkZ HkO;ksa ds vKku&vfo|k tU; re&gj.k 
ds fy, fnO;&vkfnR; izdk'kor dk;Z djsxkA vkids Jqr&laosx Hkko ds fy, eaxy vk'kh"kA

fnxEcjkpk;Z fo'kq¼lkxj eqfu

ISBN: 9788193272695
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