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FOREWORD

The present volume i3 the English version of a Gujarati
edition of SBiddhasena’s Sanmati Prakarana by the two
learned scholars, Pandit Sukhlalji Sanghavi, Head of the
Department of Jain Sastra, Benares Hindu University
and Pandit Bechardssji Doshi, Nydaya Tirtha, Professor of
Ardhamagadhi, 8. L. D. Arts College, Ahmedabad.

When their edition of Sanmati-Tarka with the volumi-
nous commentary of Abhayadeva was published by the
Gujarat Vidyapitha of Ahmedabad between the years 192F
and 1931, in five volumes, it was proposed to bring out a
companion volume in Guojarati, comprising mainly, an
introduction to the origina! work and a concise yet
original, eritical exposition of ita text, as edited in the
preceding volumes with Sanskrit commentary. Owing to
political crises, however, the Vidyapitha had to be closed
and the intended work was conseqnently published in
the “Piinjabhai Jaina Granthamala” in 1933, of which
the pregent volume isan eXxact English rendering, with
the exception that the portion dealing with the discussion
of the various manuseripts from which the Vidyapitha
Edition had been prepared hag bheen entirely left out
from thig version, as il was seen that it would serve but
little purpoge, if any, to the English-knowing public for
which the present volume ig intended.

The question of the date of Siddhasena demands,
however, a fresh discussion, as new material bearing on
thir aspect has been discovered in recent years, after the
publication of the original work in Gujarati in 1933.
In the light of these discoveries, it is probable that
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there may be some change or modification in the conclu~
gion arrived at previously, Pram#na VArtika and several
other Bunddhist works which have been published for
the first time in recent years, are apt to lead us to
fix the date in question, in the asixth or the seventh
century A, D, in place of in the fifth century A ., ag
stated in this edition. But due to want of time,
this discussion is not possible at present. Never-
theless, leaving this one point aside, there is nothing
in the introduction which may be congidered as untenable
or doubtfsl. On the contrary, a critical comparigion of
Mulachara has been added afresh in this Engligh version’

My principal object has been to sece that the English
translation conveys as far as posgible, the true gense
and sgpirit of its original, and T have tried my best to
fulfil it throngh the translators who have helped me in
my task. i

I take this opportunity to offer my thanks to Mr.
Rasiklal Parikh whe hag kindly gone through the intro-
dnetion, comparing it with the original Gujarati. And I
must also express my heart-felt gratitade te both the
authors for entrusting me with the editing of this volume
and reposing their {rust in my responsibility,

Dalsukh Malvania
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INTRODUCTION

-

| SIDDHASENA DIVAKARA,

(i) SIDPHASENA’S DATE

The aunthor of the Sanmati-tarka is Siddhagena Siiri.
There are many Jaina Acdryas? known to Jaina tradition
bearing the name of Siddbhasena. Among them, that Siddh-
agsena who bore the title of Divakara, is the author of this
worle. It iz not definitely known as yet whether befo.r_-e
this Siddbasena Divalkara there wag any other Siddbasena.
either in the Swetambara or the Digambara seet.

Adequate materials are not yet available to prove
beyond doubt the date of Biddhasena Divakara. To
fix the date, we have only three kinds of sources, First,
his own works ; secondly, the Jaina traditions with their
geveral anecdoted and thirdly, veferenced by authors
whose dates are fixed. '

Let us firgt avail ourselves of the last-mentioned
sonrce. Haribhadra Sdri who lived in the first half of the
eighth century of Vikrama era,? makes a mention of
Sammal or Sammati in his own work Paficavastu and

1 Beed. G. pp. 54, 75, 79, 94, 127, 188, 273, 275, 277, 281, 289

and 292,
2 Bee J. B, B. Vol. I p, 53 and Sam. Introduction : p. 2.
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2 . INTRODUCTION

algo in its comments. He mentions Siddhagena Divakara
as the anthor of Sammati. Not only that but he refers to
Divakara with the rare title of Srutakevali—~

ooz wAdd mee R W g

o g v gEEarell guEsafan s@t wfnel 1 2eww 1
AHRAREET g wfgeedor o
gaAfMrEEIRERarsT T | doys |

The manner of hig reference rather points out that
Haribhadra 8iiri is referring to some anecient and cele-
brated Acdrya. There iz no difficulty, therefore, in
placing Siddhasena Diviakara before the firat-half of eighth
¢ontury of Vikrama,

On the Jaina Agamas there are well-known Prakrta
commentaries named Ciirpi. The time assigned to thege
Carnis is between the fourth and the eighth century
of Vikrama era. Among these Carnis there is a Curni
on Nisltha Siitra. The writer of this Clirni is Jinaddsagagi
Mahattara® who is also the author of many other Cirnis.

1 The reference to Jinuddsa as found at the end of Corei
i as follows ;—

[ mmgeEr d|w@ Al amd  geeked) |
wh  dfnale GRT s

fa=z-yy-wznan foon-fo-faeamy g 3 A
e fAgutgeR ww @®a sew o
o' 9 afe’ A W aww gEf o
o swm ool REwAmr foeiwe 1
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1 SIDDHASENA DIVAEARA 3

Now at the end of an old manuseript of the Ciirni on
Nigitha Sitra is given the date of its composition as
Saka? 598 (Vikrama 733, A.D. 676). In this Cérni there
are three references? to Siddbasena and his work
Sanmati

At gERaae wogdle | fommalfmgeln @ oo am
didggvr: 0 g0 ®§0 o ogd wAg 1l gA QuBY A9 weqwgR
5, Rafiga —N. €. Vol. Il p. 463

i SBee J. 5.8 Vol.Ip. 50. The readipg in printed Na. C.
is as'foliows :-- AR T4Y FY¢RY Feouga<a! omar «fr p. 64.

2 IHIMA—IEmmpgargm i seafn  fafalRregrdafamt
N AU § ey ofeRaf wrnd o B g wswalRwd
waftend: ~—=N. C, : ¢. 81,

sgn fd 1 AW HE-—TEL | S EneREn
wam geiifgem® a1 @ el frdfmgad &g wl
¥ q fmpafea N B 4 wea B9 fosll  weder ar Isd W @ gaed
JPgewg R W oz gl FeaRgEnu $% ——p, 238,

wg g sy Prsqgonfamn qer Aulee ot 4afid,
d wvfiogufon s fagRwmalen s wa--N, G, p. 169,
Vide note by Muni 8ri Kalyua Vijayaji p. 110.

In addition to those three references there is another refer-
ence to the Upayogibhedavads of Siddhasena—This important
reference is to be found in Dasg8cirni. In the third chapter of
Dagdclrni, among the ipsalts Lo the Guruy, enumerated there, one
is as follows 1=

If a disciple eriticises his preceptor in the presence of the

andience gathered to bear the preceptor’s discourse by saying—
“Phe interpretation of this slitra as given by my precopior is
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4 _ INTRODUCTION

- The purport of the first reference is that a monk who
while studying such epoeh-making works {Prabbivaka)
of Jainism-—ag Siddhivinidcaya, Sanmati and the like,
commits no gin even if ha has to use forbidden things,
that is, he need not undergo any purificatory penance.

The second reference to. Sanmati iz as followe:—"In
order that the Siitras may not perish, permission is given
to go even to the country of a heretic king, if there

different. But the right interpretatiou of the sfitra as given by me
is this,” then this presampinons disciple paradiog his knowledge
betore the andience is said to have insulted his preceptor. In the
said Clrpi Acirya Siddhasena has been charged of having insult-
ed his preceptor in the manner mentioned above and this insult is
gaid to be of 2 serions character BhiivBsftan. The anthor of this
Clrni explains the natore of this insult and as an inatance in point
mentions the namse of Siddhaseua as having insulted his preceptor.
The awthor remarks ;—*“Biddhasena has inierpreted the sume stitra
in various ways.” Looking to the nature of these remarka it 1a
quiet clear that by Siddhasena, Aclirya Siddhasens alone is meant,
no other Siddhasena i3 known to have interpreted the sltras in
varions ways. The uuathor of the Glirniz evidently refers to the in-
terpretation by Biddhasena of the 50tras in such 2 manner as woald
agres with his doctrine of Upayogdbhedavada. This reference to
Siddhasena lends a strong support to his date as fixed above. The
anthor of this COrni 1s probably Jinaddsa as at leasl somebody who
lived not later than Jinadasa, The reference to Siddhasena as
found in the Cirpi is as follows : —

“surmie fafage Jg, afim o q e, safeoon Sm
v 5 srgla, adg fa & wERen sedt &fed@y QA A @ OE
a3fy’ &, s AEaeeli@ edafE] faewfy sEaf sl
gedtae e PR, WRNERI TR 17 Dasactrgi p. 19,
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1 SIDDHASENA DIVAKARA 3

lives a sidhu who hag taken to fast unto death but who is
well-verged in snch epoeh-making works ag Sanmati.”

"The third reference mentions Siddhasena himself. It
says " As Siddhasen created horses by his miraenloas powers
obtained from Yoni Prabhrta and other mystic deiences.”

In all these references, there are two chief points, The
first is this that this work Sanmati was regarded asa
Darganaprabhdvaka work at the time of Jinaddsaganl
Muhattara so much so that its student, even though com-
mitting some sort of fanlt on account of some reason or
other, wag mnot considered liable to any purificatory
penance. Moreover, permission -was - granted to Jain
gidhus Lo study the work even if the teacher stayed in the
country of heretics. The second point iz that the miracle
on the part of a certain Acdrya named Siddbasena of
having created horses was a well-known and an acecepted
story at the time of Jinadasaganl.

The present Clrpi I8 on the BhaSya, and this
Bhasya in ita tnrn is supposed to he written by - .Jinab-
hadragani.' In thizs BbaSya there is no direct menticn
of Sanmati. But Sastras bearing the title Daréanaprab-
hivaka®? are mentioned there without specific names.
Jinabbadragani died in Vikrama 645 according to Jaina
tradition. This Siddhasena Divikara mentioned us having

1  See introduoction to Jit, p. 10
2 £OUTVERTY  HMEE WA s 9 ) :
ql gaww awlEa-aEE i N B p. 2L
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8 INTRODUCTION

crealed the  horses is  certainly the author of
SBanmati-tarka. '

Now these two facts —that of Siddhasena being well-
known as the ereator of horses and that of Sanmati being
wejl-known ag a4 work adding to the glory of Jainiam -
lead us to the inference heyond doubt that Siddhasena
lived before Jimaddsa. Bnot then the guestion arises as to
whether Siddhasena was a contemporary of Jinabhadra
or lived a little prior to Jinabhadra, or lived long hefore
him. Siddhasena and Jinabhadra though both of great
scholars, belonged to rival schools. Jinabhadra wag cele-
brated ag 2 goardian of Jaina tradition and a scholar of
Jaina sgeriptures, while Siddhasena was well-known as
person who translated the Jain seriptures into Surnskrta,
and was a great logician who started the new school,
Jinaddsa being a writer of Ciirnis, the literature based
on scriptures, has a natural tendency towards the serip~
tures, Now this Jinadgsa mentions Siddhasena who
belonged to the rival school as a scholar of a very high
order. It meanas, therefore, that Siddhasena could not bhave
heen a gontemporary of Jinabhadra but must have lived
long before him. There must have been such a wide
gulf of time between these two scholars differiog from
each other on fundamental poinls ag to create a high
regpect in the mind of Jinaddsa abont the works and
personality of Siddhasena. TLooking to those times and to
the narrow gectarian outlook that was then rampant, it

1 P. O.: Vrddhavadi-Prabandha : verse 167, 168 coniains a
sugestion of Siddhasena’s having created an army.
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1 SIDDHASENA DIVAKARA 7

would not be ont of place to suppose that a period .of
nearly 200 years must have elapsed between Jinaddfisa
and Siddhasena.

Now let us look to the Jaina tradition. All the traditi-
ons take Siddhasena to be a contemporary of Xing
Vikram#ditya and a resident of Ujjaina, It is, however,
still a debatable point in Indian history as to who this
Vikrama was and when he lived, Naturally, therefore,
this tradition of Vikrama does mnot help ug much in
fixing the date of Diviikara.

The late Pandita Sati$acandra Vidy&bhGgana® says
that in the assembly of Vikrami#dityas whom he identifies
with Yasodharmadeva of Maluva there were nine Jewels,
that is to say, nine great scholars. Now in the verge which
enumerates these scholars there isa mention of a jewel
Ksapanaks. This Kgapagaka according to Satidacandra
ig no other than Siddhasena Divdakara and thus Vikrama
and Divakar both lived in 530 A.D. or thereabout
according to this scholar.

Now there are two errors committed by Satlfacandra
in fixing this date. The frst iz that the date of King
Vikramdaditya cannot be definitely ascertained in this
way. His identity with any historical king has not yet
been establishd beyond dounbt. Sriman Kalyanavijayji2
has written an article in Nagarl Pracdarini Patrika on
the Nirvdpa of Mahavira. TIn that article after advancing

1-H. L L. p. 174,
2N, P. P. Vol. 10, Wo 4.
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8 : INTRODUCTION

gome sound proofs he has tried io estabiigh tbhat Vikrami-
ditya who is well-known in Jain tradition i no other
than Vikramaditya Balamitra. This Balamitra defeated
the Sakas, killed Gardhabhilia and occupied the throne
,of Ujjaina in Samvat 453 of VIra Nirvdana and 17 years
later that is Cirea 470 he inangarated after his own
name the Vikrama era. Looking to all these conflicting
opiniong, the contemporaneougness of Riddhasena
with Vikramaditya is not usefal in fixing his date
becanse the date of Vikramaditys himself has not
yet been fixed beyond doubt. ‘The second error
of Satidacandra in fixing the date ig this:—He considers
the verse mentioning the nine jewels as one of historieal
anthenticity and regards Kalidasa and other eight persons
a8 contemporarieg of one another. But there is not a
ghred of evidence to show that all these nine personsg
were conitemporaries. Moreover to say that the word
Ksapanaka meana Siddhsgena Divakara ig merely a gratui-
tous assumption. We cannnot identify Siddhasena with
Ksapanaka nnless we have at hand a atronger evidence.

Many Jaina Pattdvalies are written in order to fix ihe
date of the chief Jaina Acaryas. Now these Pattivalies
are not always unreliable. Clatt and other scholars main-
tain that these Pattgvalies contain many chronologies. Let
ug, therefore, try to fix the time of Divakara with the
help of there Pattavalies.

Prabhavaka (arita written by Prabhacandra in
Vikrama 1334 has given in datail a ehronological tradition
of Biddhasena ; '’ Firgt there lived S8kandilfcarya in the
group of Padalipta in the tradition of Vidyadhara, His
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1 STDDHASENA PIVAKARA 9

digeiple was Mukunda, a brahwin' This Mukunda
obtained the title of Vyddhavadi later on.” Now all
the Jain traditiong repard Divikara as a desciple of
Vrddhavadi '

Let ng firgt consider the above tradition., Thig Skandi-
licirya was the compiler of Juina Vicana (Canon) at
Mathurd, Thig Vacand was compiled according to Jain
tradition in 840 of Vira. Thus the date of Skandildcarya
is approximately 370 Vikram era. Siddhasena belongs to
the gecond generation of Skandilicirya. His time, there-
fore, is the fifth ecentury of Vikrama, Now let us examine
a8 to whether there i3- any objeection from historical
point of view in placing Divikara in the fifth century
of Vikrama era,

We have seen above that Siddhasena can be safely
placed before the beginning of the eighth century of
Vikrama era on the strength of references? made by
the authors whose time is already fixed. In the beginning

1 See the Swumary of Prabandha below

2 AcHrya Haribhadra in his work mentions the name of
éantw]&ak_sita the anthor of Tattwa-safigraha. Now the date of
énnta-ra.kaiita in already fixed as the eighth century of Vikrama
Era. This author of Tativaeafigraha discusses the view of Bumaii
—an Acirya of Dligambar Sect-—in Syac‘.vhda-par‘lks:\ﬁ and Bahir-
artha-pariksf. Now the fact that Sumati wrote a commentiry on
Sanmati bas been mentioved clearly more than once. One of such
references are found in Parsvanftha Caritra of Vadirajastiri (in
the introductory verses) and other 1s found in the enalegistic
verses found in the Sravana-belgola inscription. A third reference
is fonnd in Brhattipanik?l where s commentary on Banmati is
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10 INTRODUCTION

of the eighth century of Vikrama era Sanmati was
regarded ag a Dardanaprabhavaka work. Now in order
to achieve such a high place of honour in the holy Jaina.
literature at least two centuries must have eolapsed from
the time of writing this work., It would, therefore, he
quite proper if we place Siddhasena in the fifth century
of Vikrama era.

Aceording to Jaina tradition, Mallavddi who belonged
to the fifth eentury Vikrama era hag written a commentary
on Sanmati, This fact borue by Jaina tradition,? together
with the fact that Pdjyapida who belonged to the sixth

referred to as having been written by a certain author. This
Bumati is otherwise mentioned as Sanmati. Keferences to him
are as follows :—

aa:  weuad  ged  weRfAmRaE

grafafy g A gAMRaREE )
gufiany o 3 4 guiiEanaEedl 79 |
uRemmmamifiat gefalai® anffex o

These references also support the date of Siddhasena fixed
above,
t Haribhadra thus referes to Mallavadi -~ ‘3= @ aifRaew

flremfear 9@ - Ane, p. 47 and J. 8. 8 Vol I, p. 57. and
“mafiafatemiBaar’  See Br. J. 8. 8. Vol. I Appendix p. 10.
Upadhyaya Yashovijayaii in his Astasahasri Vivarana refers
to Mallaviidiin the following words:—
“grrd FRw v R wemaar |
qrEahaamix  Remmedw, 1 -p 210,
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1 SIDDHASENA DIVAKARA 1t

century? mentions Siddhasena® goes to corraborate
the above mentioned Jain tradition that Siddhasena lived
in the fifth century of Vikrama era. There are, however,
two- schools that take objection in placing Siddhazena
in the fifth century. Oneis that of Professor Jacobi®
with his follower Professor Vaidya and another is that
of Pandita Jugalkishor.* Both have advanced their
arguments on evidence gathered from Siddhasena’s work
Nyayavatdra. Inthe verses from 4 to 7 of Nyayavatara
there i a discussion of Pramagas. In the fifth verse
ocenrs the word Abhrianta® and in the sixth the word
Bhrinta.® Professor Jacobi and his follower Professor
Vaidya lay great emphasig on these two words, They
gay that the use of the word Abhrantz in the definition
of Pramana was first made by the Bauddha Acarya,
Dharmakivti. Dharmakirti has improved upon the
definition of Pratyaksa "st19 s@adid swsuenasgey’”

given by Dinndga in the first cbhapter of Pruméigpsam-
uccaya, by adding the word Abhrauta.® Now Sidhasena

See J. 8. 8, Vol.1p. 79,

ad: fgdge—J. V. 5.1.7.

See Bam JIniroduction p. 3.
Bee 8. 8. B.p 126-133.

[YAR OXHFT  AANTAR] FAFAT

a1 nEgafn we saraaffrran, o

wWR wrufiedag BRE T99 9@ o

H. L. L. p. 277 note.

g% 1Y SEHTNTHHE—Nyhyabindu 1.4.

o o B G b e

QX w2
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12 INTRODUCTION

borrowing that word Alhrinta from Dharmakifti says
that Anumina like Pratyaksa is Abhrénta. Thus he
refates the definition of Dbarmakirli. According to the
opinion of thege two scholarg, therefore, Siddhasena must
have lived afier Dharmakirti that iz from 635 to
650 A. D.

Now let us examine thig argument. It is a great
mistake to suppose that the word Abhrinta in the defini-
tion of Pramangu or any word synonimous with that word
w48 not known in Indian Jlogic bLefore Dharmakirti.
Gautama in his Nydyasitra and Vatsydyvana in  his
commentary thereupon have nsed the word Avyabhiciri.
It is a clear synonym of Abhrdnta and is used to define
direct perception——Pratyaksa (vide Nydyastitra 1.1.4 )

Professor P. I.. Vaidyal says that if the conception
of Abhranta will be proved to bhe in existence before
Dinndga he is ready to give up hig argtnment. Fortunate-
ly the word Abhranta and its conception iz found in
Bauddha Logie even before Dinndga.

Professor Tousi in the July number of the Journal of
Royal Asiatic Society 1929 has wriiten a long article on
Bauddba logie prior to DiAandga, In it the Professor hus
very ably shown that Bauddha logic bad developed to
a remarkable degree before Difindga and he bas proved
this point on the strength of Tibetan and Chinese trans-
lations of Budhistic Bamekyita works, For instanece, in the
works Yogicira Bhami Sastra. and Prakaranaryavicsd

1 Intreduction to Ny, p. 1%
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1 SIDDHASENA DIVAKARA 13

the definition of Pratyakga is as follows:—" A Pratyaksa
(aceording to these two aobve mentioned works) must he
Aparokga unmixed with imagipation, Nirvikalpa and
devoid of error, Abhrant or Avyabhicari.

Thus in the opinion of these two works Pratyaksa
must be deveid of error i.e., Abhranta or Avyabhicari,
Now in the note on these two words Professor Tousi
remarks that these two words are synonynmious and the
original Chinese or Tibetan words can be translated by
any one of these wordd, He uses the word Abhranta® and
remarks that thoagh—Dharmakirti has added this word
Abhranta to the definition of Pratyaksa, the use of the
word itself i3 not new and that aceepting the old defini-
tion of Sautrdntikag he has improved uwpon the defini-
tion of Dinnaea.? '

Yogacarabhiimigastra? is a work written by Mait-
reva who was the preceptor of Asanga, The date of

1 J.R. A. S July 1929 p_{70 and foot-note 4; p, 464,472 ete.

2 Dionaga is a follower Yogacara Vijodnavida Schaal
Naturally his detinition of Pratyaksa ia in agreement with Vijna-
navada. The followers of the School of ¥ijnanavida do not admit
the existence of external things but regard Vijnana to be the only
thing existing. According to their point of view, every kind of
knowledge cxcept that of Tathgata (i.e. Buddha) is philosophically
illugary. They do not, therefore qualify Pratyaksa by the word
Abhranta—bacause sll knowledge even Pratyaksa is according to

them illasory Bhraota. Hence in Nysya-mukha gnd Nyaya-
praveda the definition of ¥ does not include in it the word

s
3 J.R.A. 8. October 1929, p. 870—In July nomber it is

given as the work of Asang—but subsquently in October number
ithe mistake has been rectified.
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14 INTRODUCTION

Asaniga is somewhere in the middle of the fourth century
A.D.* Itis quite clear, therefore, that this word Abhrinta,
its nge and conception were quite well-known even before
the fifth century of Vikrama era, Merely becanse Siddha-
sen uged this word, it is not at all necessary to place him
after+-Dharmakirti. Siddhasena may be regarded as
living after Asangs, but certainly there is no objection in
thinking that he lived before DharmakIrti.

Now the second argument of Jacobi is thiz:—"In
Nydyavatara, Siddhasena has shown a difference between
Swiartha Pratyaksa and Parartha Pratyaksa, This
difference has been based by bim on these two kinds of
inferences in Dharmakirii’s work.”! It geems to us that
this is not a sound argument, for to suppose that Siddha-
sena’s two fold classification of perception was specially
baged on Dharmakirti’s eclagsification of inference ia
obvionsly without evidence. If Siddhasena would be
proved as living prior to Dharmakirti on the strength of
"independent evidence then it would remain to he proved
as to who wag the person on whbom this classification was
based by Siddhasena. Now we know that in Vaifesika
and Nyiya syetems of logic this twofold classification of
inference is found. This can aldo be geen clearly from
gach Budhigt works on logic as— Nyayvamukha and Nyéa-
‘yapravesa which are prior to Dharmakirti, Probably,
therefore, Siddhasena had his eye on these two scholars
of logic when he wrote his Nyadyavatara. There is ne
.evidence to prove that the classification of Siddhasena was
based on that of DharmalkIrti.

1 LL. A.p 28
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1 SIDDHASENA DIVAEARA ‘15

Moreover even supposing that Siddhasena had before
him Dharmakirtf’ while writing all this, the guestion
remaing as to who was before him when he wrote in the
sixth verse of his Nydyavatair ‘‘a sgeufl S amoea-
fafraar?’ ( |AE™AR verse 6). It cannot be Dharmakirti
for obviong reasong. For Dharmakirti has already added
the word Abhranta in the definition of Pratyak3a.
Siddhasena must have, therefore, directed his argument
against somebody else, and that somebody must be such
a person ag would not admit the necessity of the word
Abhranta in the definition of perception. Such anthors
ag can be gafely regarded as the onponents of Siddhasena
are Vasubandhu, Dinndga and Saikaraswami. The
Banddhas of the school of Vijidnavdda do not admit
Pratyaksa ag Abhranta while Banddhas of the Sautrﬁntikg}.
gchool do qualify Pratyaksa by the word Abhranta.
From all this, it can be easily coneluded that Siddhasena
had in his mind these two schools of Bauddhag when
he made hig definition of Pratyaksa. As has been
already remarked, the Sautrgntika schobl of logie existed
before Dharmakirti, If, therefore, Siddhasena can he
placed before Dharmakirti on the strength of other
evidence, it has to be admitted that the statements about
PratyakSa and Anuména made by Siddhasena were
directed against the Bauddhas of the Sautrantika school,
Dharmakicti was certainly not the person who was
in the mind of Siddhasena at the time of writing these
definitions.

The ninth verse of Nyayavatara beginning with the
wordg "ﬂ‘%ﬁlﬂﬁ@@_ﬁq{” occur in the Ratnakarapdaka
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Sravakgeara of Samantabhadra. From this Pandita
Jugalkishor infers that this verse must have been
borrowed by Siddhasena Divakara from the works of
Bamantabhadra. His main argument is that the present
verge ocenrring in Nyiaydvatara does not fit in with the
context and conseguently, it muat have been borroawed.
Cur critical study of Nydyavatara has convinead ns of the
fact that the verse under discussion entirely fits in its
place. Aslong as, therefore, stronger evidence to the
contrary is mnot available we must suppose that both
Samantabhadra and Siddhasena have perhaps borrowed
the verse from a third source. Simply because the verse
oecenrg in Lthe work of S8amantabhadra it would not be
proper to gay that it has been borrowed by Siddhasena
or that the latter lived after Samantabhadra. Another
verge of a similar kind is attributed to both Samanta-
bbadra and Siddhasena.!

These two objections being thus explained away, we
have no hesitation in placing Siddhasena in the fifth
century of Vikrama era.

In thiz connestion, it isg intereating to see what gort
of relation existed between Jinabhadragani Ksamésra-
maps and Siddbasena Divikara. In the Visegdvadyaka
Bhagya and Viseganavati of Jinabhadra a discussion

—

1 sEa wReEEEEAr 4 Enafag 5y deaan |

sl Eml aa@dy weeaaan: swa 3t o
The commentator of Sanmati— Abhayadava attributes this verse
to Biddhasena while Mallisena the author of S8yAdwAadamanjari
attributes it to Bamantabhadra.
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1 SIDDHASHENA DIVAKARA 17

with reference to Ekopayoga and Kramopayoga is found,
The same sort of discussion is found in the second chapter
of Sanmati.  What does this signify ?. Is there any possi-
bitity. of the borrowing by one from the other ? We
think that unless other definite evidenca is at hand this
similarity of discussion doed not go far in proving the
priority of one to the other From the evidence of
teadition metioned above, we may say that Siddbascaa
most probably fiourished in the fifth centary of Vikrama
era Now aceording to Jaina tradition, Jinabhadra died .in
645 Vikram era *  Nothing contrary has been advanced
with reference to this date. Moreover in the Bhagya
of - Jinabhadra thepa are certain Gathas® and certain
discussions which are not found anywhera else than in
the Saumati of Siddhasena, and they seem obviously to
have been Lorrowed from the latter, 'Taking into consi-
deration all these things, it seems highly probable that
Biddhasena was the predecessor of Jinabhadra. As long
ag, therefore, nothing contrary comeg to light, we have to
say on the strength of the discussion of the doctrine of
Upvogavads found both in Jinabhadra and Siddhasena that
Siddhasena lived before Jinabhadra, o
The times of Siddhasena are what is known to Indian
history as the Gupta period, This period ig considered
to be an age of renaissance of Samskria launguage and '
Jiteratnre.  Prior to Siddhasena Jaina seriptures and

1 Sanmati-Tika p. 597.

2 Bee introdaction to J1t. p. 10

3 See below Under the Capiion  * Malavadi and Jinu-
Bhadra. T '

2
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18 INTRODUCTION

commentaries therron were almost written in Prakrta.
Now the extant works of Divakara are mostly written
in Sariskrta. In some of the Jaina traditional stories
there. i8 'a mention of Siddhasena’s endeavour of trang.
lating Jaina seriptures into Samskria,!  This activity
of his fits in very well with the tendencies of those times.
When there was snch a movement for the revival of
language and literature in the whole country, it ig quite
natural that the Jaina monk who was by birth a Barhmin
should be dissatisfied with the fact of Jaina works being
twritten in Priakrta. Buot it seems from the stories about
Biddhasena that his efforts in the direction were consi-
derably ‘¢hecked becanse of the rigour of the Jaina
“tradition.

(ii) MATERIALS FOR HIS LIFE,

So far nothing is available written by Siddhasena or
any of hig contemporary or successor which might throw
some light on his life. Whatever information about his
life, doubtfnl, fragmentary or reliable that we have, is
collected mainly' from three gources. ¥irst Prabandhag
( semi historical anecdotes ), second, references, in other
works and third his own works.

There are five works available at present that deal
with the life of Divakara. Out of these five, two are yet
unpublished while three have heen published already.
Of these two former one i3 written in prose and the
other in verse. The prose work forms a part of the

1 S8ee below p. 27.
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1 SIDDHASENA DIVAKARA 19

Kathavali of Rhadre§wara and as such is a5 old ag the
10th or 11th centnary A. D. The author as well ag'the
date of the work in' verde ia not known, but one thing
i# absolntely certain that the work and the author must-
have lived’ sometime before 1291 Vikrama era. The
reagon iz that there -is a fragmentary quotation feom
this work, in a palm-leal manuseript written?! in 1291,
Oat of thege fwo worksthe proge work i3 comparatively’
gmaller than the other work.” The matter in the prose
work has been simply enlarged in the poetic composition:
with gome addition here and there. Of the two works
the pross work seenis to be the older one and that in’
versEe seens to hive been composed in imitation of it
All the three published Prabandhas form .part of three
big works Prabhdvaka Carita, Prabandha Cintamani and
Caturvith$ati Prabandba all of which have heen
composed during a- period of 75 years.® The Prabha-
vaka Carita is later than. the other two works. But all
the gamo it ig of greater importance than the other two,
‘The first reasop of this ig that the acconnt of Siddbasena
which is, taken in. lhls ‘work is said to have been taken

I:At the ena of “{he ‘-~ palm-leaf manuscr]pt occur thé
followitg words - ¥ aﬁmmﬁar&ﬂmamm Al semfree

Tl s S v g S tiey Tty 22 @A
s faRmr i g n gR qE9g 0 F 0L 0

2 The approximate Time of these thres Prabandhas is-
Vikrama 1534, 1961, and 1405 respectively. Seo the- coneluding
-portion of these Prabardhas.

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



20 -INTRODUGTION

from ap old Prasasti .found in some old monastery.?
Becondly, thig work is based- on the .account' given by
some,old  poats. 2 The third reason is that the account
found.in wther two works.ig incorporated -in this work.
This work ,again "gerves ag a basis for the composition
that. forms_part of Cafurvimsdati Prabbandha. [t seems
to us, , therefore, proper: te give a detailed summary ot
the life of Divakara- ag. iz fonnd :in the Prabandha that
forms -part. of the Prabhavaka Carita. . After giving
this summagy we shall point out. the -small  differences
in, sgme -minor; deiails that are fouand in pther works.
Thig method will save repetition and still give a correct
idea.of the centents of other compositions as well. What
was.originally given and what fvad :added . subgequently
wiil be geen.clearly. from this sammary.

{0 a) ‘S‘iamﬁia;y of Prabhandha in the Probha vaks

Carita, ®

“I1 thebranch” of the ‘Amnaya named Vldyadhara and
inthe family “of Padllpta Sdri there lived Skandllzicarya
whe bore the title of Anunyogadhara. -After his demise, -
V;‘ddhavadi -his  desciple, succoeded him. He, while
wandering. on- his. religious tour. once arrived at Ujjain.
or. V]éa,la. where ng V:kramad:tya. wasg then reigning.
This” Vrddhavadl was appmached there by ane leamed'
Pandita named Sxddhasena, whidge' mother’s' hame wag
Devaér! whose fatheIB name wag Devar§1 and who

-2 P G.—-V;ﬂdhavadl Prs.baqdhq. veraes.l?? 179 180,
3 Prabhavaka- ca.nta—Vrddhav&dx Prabandha P 9 to 103,
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dame from the family of Kﬁ.ty&yaﬂa. 'Sid&iiaqéria-had al=
ready heard much about the profound - schmat-ship of
Vrddhavadi and asked hlm as to ivhether hé ﬁad seen
Vrddhavddi anywhere. ‘Vrddhavadi, of _eourse, sald
that he was himaelf the ['Jerson in (jt1esti0ll Then ' Sid-
dhasena gaid, “I have a mmd 1o enter into a debate w1th
you from a very long tlme "Will you plense aecept my
challenge ? "I'he Siiri réplied, “Oh learned man, if ymi
want to gatiesfy your own mind, why not go to a2 pandita’s
asgembly ?  Thus thotigh dlasuaded by Vrddhav&di
from entering int_o a controversy on the gpot, Slddh_asena
pressed him to cirry it' on then aﬁ\g there Just then
there came cowherd boya. Vrddhavidi appointed them
a3 umpires, or judges and asked Siddhasena to began the
controversy “Pirst of all ‘Siddhasena took up the prob-
fem of ommsclence and establlshed hls own pmnt ‘of
view that no ommsclent persou can ever exist. Then
Vrddhava,dl mferred the matéer $o the cawherd boys
asking ° ‘Woll Gentlcmen have you’ underataod anythmg
of this learm,d Ddﬂdlta. 9” They replied, How can’ we
understand anythmg of apersan who speaks ag mto]ll-
gibly ag a parsee”" Hedring thls, Vrdrihavadl ag,am said
to the cowherd boys. Look here, I have understood what
thls pandlta_ sa.ys " He says that there is no Jing or an
omniscient pérson. Do you believe in what he says?f’_
They said, “This Brahmi‘_n' tells a lie because Jina is al-
ready there in the templa ‘of the Jzinas."” ;!Lfter this _piec_e:
of hamour, Vrddbavadi took up the controversy in
vight ‘earnest and refuted the point of Siddhasena and
eftablished the omniscience of Jiné:"by the force of
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argnmente. . Siddhasena with his throat choked with joy
and admiration, admitted that .he was vangquished, ang
dsked the old man to accept hlm as his disciple. He
'further added that it wag his solemn vow that whosoever
vanguished him conld mmake him .his own disgiple.
'Accordingly,' the Siri consecrated him as 2 Jaina monk
and uicknamed him as. Kumudacandra. In a short
time Siddhasena became well-versed in all the sacred lores
of the Jainas where-upon hig preceptor raised him to the
position of an Acarya and gave hira his original name
Siddbaseria. He then put him at the head of the Gaccha,
After that his preceptor went to another place on hia-
rehgwus tonr. '

~ Onze upon a time, %ddhasena durlng his Wandermgs
met the King Vikramaditya. The King instead of
fb__rm_ally_ snluting him saluted in mind. The Siri under-
stood it all and offered his benediction to him in a loud
voice by saying Dharmalabba, The King w:is very much
pleased at the cleverness of the Sari and gave hlma
cmre of golden coing and ordered his treagurer to note
down that the said snm was given by him to Siddhasena
who gave benediction to him ( the King ) even from a
distance. Afterwards Siddhasena was requested by the
King to accept the gift but the Sari flatly refused to
accept it and asked the King to use it in whatever manner
he chose. King Vikmm:i.ditya hhdefstood his point
ear—marked the snm for the use of Jainas and for repair-
ing Jaina temples in his kingdom.

Onece, whlle wandering, Siddhasena arrlvod at Citra-
k_uta. There on one side of thé mouniain he saw a pillar.
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This pillar was made neither of clay nor of wood nor of-
gtones, After surveying it critically, Siddhasen arrived
at the conclusion that it must have been made with the
powder of some medicinal plants.  On the stenegth of
his genins he examined the smell, the taste, and the touch’
of that pillar and at last applying some potent medicinal

herh having properties contrary to those of the herbs of

the pillar he effected a large hole in that pillar and ingide

he saw a collection of thousands of books. From among

these books he took a book and opening it at a page at
random, read a line that came before his eyes. Only
from that one line he got two mystic lores; one Suvar-

pasiddhi by which one could produce gold at will and
another an incaptation named Sarasava that would create

a new army. Rejoicing at heart he began to decipher
some more lines from the book, but just then the
presiding deity of the pillar snatched the book from hig
hands thinking Siddhasena to be anworthy to Lkuow g_njr-

thing further of the mysatic lores eontained therein. .

Afterwards Siddhasena went on hig religions tour to
the easternmost enaontries and arrived at the town ‘of
Karmar. King Devapdla was then the ruling king there,
Heo weleomed Siddhasena to his capital and Siddhasena in
hig turn gave religions germons to the king and made him
hig friend. Once King Vijayavarma of the country of
Khaimarn attacked thiz King Devapdla and with a large
foree of foresters at his command besteged the capital of
the King., King Devapdila was frightened at this unex-
pected attack and entréated the Siri to protect him
saying,® "'8ir, you are my. protector. - The forces of the
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anemy Are swooping on me like a swarm of locasts and
will .certainly annibilate my small forces™ The Siri
therenpon consoled the King and promised to remedy
and averh the evil. The S{ri then by his first mystic Iore
©of Suvarpasiddhi produced huge mass of gold and by
means of his other lore created a mighty force. With jts
help Devapgla defeated his enemy. Delighted at his
sncceszy the King conferred the title of Divakara on Sdri.
The. significance of the titlse of Divakara (the Sun) was
obvieusly this that the 8Siri like the god Sun disgipated
the darkness in the form of the terrer of the encmy,
A frer this, SBiddhasena became conspictouny ag -Siddhasena
Diva kara, ' '

After this incident his old preceptor Vrddhavadi
heard that Siddhasena had become rendowned and was reg
‘pected even in royal courts und had fallen a prey to the
temptation of the recoprion in the royal courts, had begun
‘to use palanquing, had kept with him elephants and that
he freguently visited the royal courts. [n order to
persuade- Siddhasena to give up this dangeroug path his
preceptor- went to the thwn of Karmér disgnised asa
Brahmin.. Avriving there he saw that the reports he had
hieard were rquaite trne and that Siddhasens was daily using
palanquing, was enjoying the paraphernalia of the king
every day and was alwags surronnded by rowal person-
‘ages.  The preceptor thereupon approached him as zan
"humble' stadent and said, * 1 have heard sufficiently of
-your high reputation and have come here to get my
difficolties golved from you ™ Siddbasena said, “ All

‘right. Let- me know what your diffeulties are,”” After

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



1 SIDDHASENA DIVAEARA 25

thie his learned préceptor in a wonderfully loud’ voice
repeated the following verse : — '

| SRIGRA g A ARE T A A | |
AuzgAlE. s sy fGeg w1 38w agu & 0

Siddhasena tried his best to interpret this verse
composed in Apabrathg§a language but = could mnet
interpret it satisfactorily, He replied in an elasive way.
and agked his preceptor to ask another difficulty, but
the preceptor maintained his gronod and asked him
to give an interpretation of the sam'e verge. At last,.
Biddhasena, with an air of indifference, tried to make
gome irrelevant meaning out of it, which was not at all.
gsatiafaciory. The praceptor did not accept the interpreta-
tion whereupon Siddhagena asked him whether he eounld:
interpret the verse himpelf. .. Then, the preceptor asked:
him to be attentive and explained the meaning of the
verse as follows 1 —. :

* Human life is a pretty little lotus ; pleage do not
cut the lotus .by the 'strol-:es of royal favou'tjs'and the
pride consequent upon lhese favours. BManage the garden
in the form of your mind. Please do not render the
garden in the form of the control of your mmd desolate
or make it a wilderness by enjoyments ; worship the
eternial ‘god with: the flowers of your virtites 3 already
you are in the wilderness of life, why do you enteér. into
another wilderness more dangercus than the first; in the
form of the temptations of royal favours.’
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This and other interpretations calenlated to bring the
erring to the right path, profoundly impressed the mind
of SBiddhasena. He at once understood that he could
have been np other person than his preceptor who alone
wad able to interpret the verse in such an able manner.
He at once recognised hig preceptor and humbly fell at
hiz feet asking his pardon for trangressing his words of
advice through his own folly. Thaerenpon the preceptor
said, ‘ I have thoroughly initiated you into Jaina phile-
gsophy bnt even you could mot digest the profound
pringciples of this philosophy, why then talk of other
ordinary mortals § I advise yon therefore, to meditace
upon this philosophy for some years more It was but
proper on the part of the presiding deity of the pillar to
snatch the miraculons book from your handsg, for there
are very few unselfiah persons who can digest the mystic
lore.” TUron this, Siddhasena said to his preceptor, ** Oh
lord. if diseiples like myseif would not ever go astray,
there will be no utility of the vaaécttt& Sastra. Now
I bave really committed a gin. show me gome proper
Prayadeitta’” The preceptor then asked him to undergo
a fitting Préiyadcitta. reinstituted him on the seat of
ﬂcﬁ.rya and himself went to heaven. Divakara then in
his capacity of Acarya went on his religious toura for the
glorification of the Jalmsm throughout the lepgth and
breadth of India.

¥rom. his very bovhood Biddhasena was a sindent of
Sariekyta language. Having naturally a predilection for
Samekrta and a scant respect for the Priakyia dilect in his
own mind, he contemplated translativig the then existing
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Jaina geriptures into Saxbgkris and asked his Sangha to
allow him to do so. The head of the Sangha was highly
enraged and indignantly said to Divakara, “'If Yuga-
pradhana Acirys {(eminent Acarya) like yon can have
sich’ an’ aversion to Prakrta, then what of persons like-
us? We have heard from traditions that formerly there
were 14 Pitrvas but they were thronghly unintelligible
to ordinary men ‘and were forgotten in coarse of time.
The present 11 Afigas were composed in Prakyta dilect
by Sudharmaswami specially with a view to make them
intelligihle to children, women and uneducated men.
Under these cireumstances how ean you afford to slight
the Prakrta dilect in such & manner ?” The leader of the
Sangha further added, ™ You are a sinnér, in that voit
have contemplated in thought and word this translation
of the seriptures into Sathskria.  For this sin of yours a
serions Pravadeitta named Paraiicika is mentioned in oor
Sastras.  In it a Jaina monk ig reguired to remain incog-
nito for 12 years, to give up his Guccha and. to practice
austere penances. Unless you undergo such a Prayage
eitta, you ecannot purge yonrself of this grave sing; of
course if during thigz interval you glorify Jainism in a
congpicuous manner, yvou will be absolved of this sin
even hefora the stipulated period and you can regain
your former position.) Biddhasena thereupon humbly
acce'pted the decision of the head of the Bafgha, left his
Guceha and went away to practise penance. Seven years
passed in thiz manner After that he once came to
Ujjaina. There he atraight way went to the-Royal Court.
and sent the following message through the door keeper,
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“ A Jaina. m-ndicant with four verses in his hand
desires to swe you | He is stynding at the door. for he
doeg not get access . Should he come in or go away. ?”
Learning the arrival of Divakara, the King st once asked
him tobe escocted in and seated on a .reapectable seat
and asked him .to repeat the four verses, *' The verses
purported to say as follows:—

ot Whenee have ‘you -learnt this maevellous art of
arehery: in which- the: arrows {also beggers ®3: cotheto
you in- numbers, while the strings® (your merits) go to
the opposite d1rectmn '

- aqﬁ qaﬁrm a&tm falbar . gz _
mi‘im‘tsr' Ee R i ﬁsﬁm&; 15 ?.iﬁ W
s RiegRg awmfe s )
LCEE R oS cr s zm W
wie BAsEl A dwpEd gk o

AR AR g q oaq Wil n ea: .
waRET g Pl
eyl a2 afa urﬁr Paam wgm 4 228 |

Ji-AFlE means ‘an arcow’ as wen a.ia ‘a me'ud'ic:int‘ while
showing ‘contradiction the first meaning cshc-uld he f.aken, and
the second meaning to removeé the coutradiction. -

3— 3T means “a string’ s wc][ as quahty. Thé"lﬁfst

wieaning -shoald’ Ho ~faken in’ (outmdwtxon, the second in
removing it. - ’ o
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-1t All these seven oceans dfre water- jars, 1o dripk water
from, to the swan in the form of .the.fame .of the King
and the three worlds are a cage for the swan.”

-*' The eulogy that yon give your all to. the beggars is
bat a-fa)ae: one, for yom never give your back to the.
enemied and your ¢hest to other women,"”

*On ng, 1t is already stmnge that you -give the-
fear which you never posses to your L‘ﬂe‘ﬂlles and that too
perpetually and syst.ema_.ucally

Such was the apparent meaning of thesge verses. in
which really the panegyric of the King was conched.
The King 'was greatly - delighted and praised Divdkara
gaying, ' That assembly iz realiy a bleseed one in which.
‘you . are:present.” _Having been pressed by the King,.
Divikara agreed to. gtay with him..

Once Dwa.kara Went a]onz_., wlth the King to the'_
temple of Knddngeﬂwara but he cama back from the
entra.nce of the temple, Thereupon the ng asked'
him the reason as to why he thua ingulted the God
Isudang,eéwara by not salntmg hlm Dlvukara replled
“0Oh King, to tell you the tmth this God would
never have tolerated my salutations, It is bécanse of this
that T do not” salute him, I would certainly offer my
salutations to that God whe would tolerate them, The
King was greatly strprised and rwessed Divakara to come
in and sazlate the God. - Divakara, thereupon,.on con-
dition that he was not respopsible for any mishap that
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<wonld ocenr, sat before the Sivalinga and in a lond voice
‘began hisg pr'ay'ers thus r— 1

“On Lord. you have shown to the people the three
worlds in their true light. in a manner which the
founders of m-h_tj_er teligions have never done ; and it is
no wonder, for the moon-alone ean illumine the world
with its luqtre but not the myriads of stara. I am really
-surprlsed that there are some peuple who are never
awakened from the sleap of 1gnorance by your works.
1t is no wonder that the san illumines the whole world:
by its hght but to the naturally wmked owls it appeara ag
-darkness

. Afterwards Siddhagsena composed the works Nyaya-
vatdra, Visagtuti, the famons bymn KalyAnamandira con-
taining 44 vergesa” and his well-known Hatridig in which
there are at present 30 units having " 32 verses in each
anit. W’lule composmg the hymu Kalyanamandira
-t,xtempom, he came to the eleventh verse ; then all of a
sudden the God Dharanendra appeared and by his rowess

ISR EART g9 A S,
p Nl s | ardaifa e 0 gze
BaalR @ A AR famme
aggv: wAsh e f amwTE 0 2¥e L.
eEpdaiE Faifasde 8 Regdas |
SR g Am EskAEREE 0 it .
T asggngime frem Bl
Tqemy Ay ARSI WA WET B 1 ¥R U
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there began to issue forth columns of smoke from the
idel of si_va and with their pitchy darkness tarned,the
midday into night. The people round about got extremely
frightened and began to run away in all directions. Then
flames of fire gprany from the ido! of Siva and at lagt the
figunre of Piarswanatha appeared. The King was im-
pressed very much with this miraculous speetacle, got
himself initiated into Jaina philogsophy, escorted Divdkara.
in a magnificient procession to the city of Ujjaina and.
thus glorified the Jaina religion. With this miracalous.
power of Siddhagena the Sangha was very much im-
pressed, absol_ved Divakara from the necessity of remain-
ing incognito for 12 yvears and proclaimed him as
Siddhasena Divakara. There in Ujjaina from the idol of
Siva hood of gerpents appeared for sometime which the
heretics worshipped with devotion, -

Once Divikara went on a religious tour to Southern
India sith his learned disciples. On his way he came to
a promontary near the town Broach. There the cowherd
boys from the town and the adjacent viliages came to
him with-a desire to hear his religious sermons. They
pressed him to deliver 2 sermon. Immediately Divakara -
composed a2 Rasa in Prakypta dilect whieh could be e-asily
understood by the audiance and . setting it to a'regular -
tune and time repeated it dancing in a circle. The Risa
ig as follows +—

A iy miag 7 & =Nftsg
qERe o frarfag o

aE 7 dw oA
gl g SUAEE 1 182 U
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“ Do not kill anybody; do not steal anything; do
not, keep company. with other’s wives; even if you have:
little, give something to others; if you behave thus, you
will be happy.”

- - Hearing -this advice of Divikara the cowherd boys
were pleaged and in memory of Divakara founded the
fHonrishing town of Tdlardsaka, Divakara got a Jaina
temple erected therein and installed the'idol of Yrgabha-
deva there which is worshipped even to-day.

-After this iIncident caleulated to add tothe glory of
Jai_nismil)ivé.-kam_entered Broach, where King Dhanaf--
jaya son,. of Balamitra. was reigning. He welcomed
DlvéLara WLth great reverence. Onece the enemies of the-‘
King unexpectedly attacked him and besieged his town.
The King, in ntter fright, 1mplored Divikara to save him.
Divakara took mustard seeds, charged thern with the-
po'wer of i'ncannations and threw them into 2 pot of oil..
At once . host of army emu-ged from the seeds that were
turned into men, With the help of that army the ng,
utterly routed his enemies and thuas Divakara with this
mlraqle proved lht‘ siganificance of the title Siddhasena
(whlch meays in Sathskrta one. who has an army ready
at .his comma.nd) The King eventually got himself
mtmted into Jall’ld. religion at the hands of Divikarg,.
Thuas working miracles, Divdkara arrived at the town of
Paithana in the Deccan. Thers 1natallmg his worthy
disciple on the seat of Acﬁ.rya ha began his fast unto-
death and went up.to heaven.
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After this incident, 2 certain wandering bard from the
town of Paithana went to Visila and there met the
sister of Divakara Siddhadr]l who was a Juina nun, . The
hard sang before her first two lines of a verse, Under-
ptandling the inner meaning of these two lines she com-
pleted the verse. The whole verse runs thus:—

bagifeg arfzadtan araa’ s o
Faag adt 47 fagad Kawe agew n’’

" At present rival debators lol Divakara) are thriving
mightily like the fireflies at night in Daksindpatha.”
Thus gang the bard, The sister of Divdakara completed
the verse by suying, ™ Most certainly Divakara great.
debator is dead :it also means Divakara the sun has sget).”
After that, the sister of Divakara in a prayeeful mood
went to heaven.

The following is the zonrce of information about the
family named Vidyadbara to which Padalipta Siari and
Vryddhavadi belonged 1 After 150 years of Vikram reign,
one Jakuoti a follower of Jaina religion, got a temple of
Neminatha repaired. 1t was situated on the peak of
mountain Revata. There while repairing a dilapidated
monastery some documents were found. Out of these
documents composed by aneient poets the Jives of
Divakara and Vyddhavadi has been given here. May it
contribute o the delight and intelligenee of the readers,
Thus the kife of Divakara is given.

Prabhdcandra is a digciple of Candraprabha. Thig
Candraprabha  whosge father’s name was Rama and
mother’s name was Lakmi wrote these lives of Divakara
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and Vrddhavadi along with lives of other anclent seers.
This life has been revised by Pradyumna Sdri.  The
life of Divakara is the eighth in the series.”

(&} Comparison of all the Prabandhas,

In the prose composition which iz fonnd in the
Kathdvali about the life of Siddhasena the following
are the four main inciderts :—

1. T'he King received the benediction of Dharma-
1ibba from Divakara in reply to his salatation and gave
him a crore of gold coins,

2. Divakara contemplated the transiation of Jaina
geriptures from Prakrta into Samhskrta.  This was consi-
dered as a grave gin by the Sangha and bhe was penalised
to take the Pardtnicika Prayascitta.

3. Divakara in his disguise went to the temple of
Kudangedwara and prayed to God with his Dwatritgikas,
On that occasion the image of Pardwandtha emerged
from the Sivaliflga.

£. Divakara on his religions tour wenl to the Deccan
and died there.

In the fragmentary verse compositions referred to
above the first three ont of these [our incidents appear as
they are in the prose composition but in addition te them
three more incidents are mentioned :(—

1. Biddhagena entered into a controversy with Vrd-
dhavadi, was completely defeated in it and had to accept
the dizcipleship of Vyddhavadi,

2. A certain king was in calamity on account of a
foreign invasion. Diviakara helped the king with men
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and money. The king achieved success and highly res-
pected Divakara.

3. Divakara foll & prey to the temptations of receiv-
ing roral favours and had to be bronght to hig senses Ly
the advice of hia preceptor, Vrddhavadi.

All these six incidents have a glight difference with
the account ag fonnd in the Prabhgvaka Carita, But this
verse composilion is somewhat fragmentary owing to
some of its pages being lost at various places, The King
who wag helped with men and money by Siddbagena is
not, therefore, found mentioned by his name in it, and
the place where Siddhasena died is also found not
mentioned.

Caturvimgati Prabandha being mainly hased on Pra-
bhavaka Carita cowmpletely tallies in most of its poiats
with it, There are, however, two points found therein
which are not fonnd in the original (i.e. Prabhavalka
Carita), The first is the account of the origin of Mahikdila
temple as given by Divakara to the King Vikeama and
gecondly, in the town of Omkarva, Divakara mmade King
Vikrama erect a Jaina temple as a rival to the Siva temnple
there.

Now let us exarmine the fifth work. This work
dealing with the life of SBiddhasena ig written on account
of the incidental reference to SBiddhasena in Vikramasirka
Prabandha which in itz turn forms a chapter of the
Prabandha Cintamapi. In thiz short work the account
of Biddhagena and Vyddhavadi materially differs in gome
important points with the accounts that we gei from the
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above-mnentioned four eompozitions. The points of
difference arc as follows : —

1. While Prabhavaka Carita says that Vrddhavadi
wag a digciple of Skandila, the present treatise describes
him as a diseipie of Aryasuhasti.

2. IFrom the Prabhavaka and others it seems that
Siddhasena was a regident of the province of Ujjaina but
from the present treatise it secms that he was a resident
of south Karnatika.

3. In the four compositions, the Prabhavaka and
others, it is said that the figure of Par§wandtha appeared
ag soon ag the pravers of Diviakara were hegun ;  while
in the present work it iz gaid that the fizure of Réabha-
deva emerged from the idol of Siva by the miraculons
power of the prayera offered by Divakara.

4. In the Prabhavaka Carita and other Prabandhas,
it is sajd that the gift conferred upon by Vikrama as a
reward for blessings given by Divakara wag utilised in
repairing Jaina templeg and crecting new ones; while
the present composition says that the gift wag utiliged
in ligunidating the dehts incurred by poor people. It is
algo stated that Vikrama era was commenced by King
Vikramaditya from the time of this inecident.

5. In the Prabhivaka Carita and others Siddhasena
is gaid to have helped King Devapala ; while in the
Prabandha Cintamani it ia said that Divakara helped
the King Vikramaditya.

6. In the Prabhavaka Carita and others, the Sangha
or the heads of the Sangha ordored Prayasdeilta for
Siddhagena ; while in the present work, the Pravadeitta
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is said to have been ordered by the preceptor of
Siddhasena.

With reference to the works composed by Divikara,
ag referred to in these five composgitions we are going fo
offer gome remarks furiheron in our reply to the seventh
quegtion (p. 47).

Making necedsary subtractions and additions in the
life of Siddhasena, as can be gathered frow the above-
mentioned five works, we have composed a short life
of Siddbasena Divakara which is as follows 1—

1. Vrddhavadi, though not superior to Divakara in
learning, wag a ready-witted gentleman ; besides he was a
ma: of gerene temperament and one who had made
supreme gelf-sacrifice. Jt was this faet which attracted
Divakara to him though Divikara himself wasg a man of
greal learning and a maan of strong will. 1t wag becanse
of this intrinsic merit in Vreddhavadi that Divakara
became his disciple,

2. The religicns tonr of Divakara extended from
Ujjuina in the north to Paithana in the soulh in which
Broach seems to occupy an important place.

3. There was a king of Ujjaina who bore the itle of
Vikramaditya and who had an intimate friendship with
Biddhasena, Siddhasepa avails himself of the intimacy
with the king for his religious propaganda and for the
protection of Jainism. Siddhasena in his turn proteeted
the king by averting the calamity of foreign invasiou to
which the king was exposed .
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4, Divikara was the first person who contemplated
the translation of the Jaina scriptnres from Prakrta into
Samskrta. The Bangha therenpon penalised him severely.

3. Divikara was a vary great scholar of SBarhskryia and
compoged many works in that language.

6. Divakaraz fell a prey to the templations of royal
favonrg and gwerved from the ascelic path., He was
awakened to hig sense of duty by his preceptor.

7. Divalkara died in the Deccan

fe) A discussion of some immporiant poinis.

1f we ecritically study all the above-mentioned five
composgitions we get a series of queations arvising there-
from : —

1. What was the origin of Vidyidhara Amnava ?
When did it start and where ?

2. {r) Can the names of Acarya Slundila and
Padalipta be included in the Vidyddhara Emu&ya?
What i3 the approximate time of these two Acdryag?
What must be the digtance of time between these two ?

(b) Was Vrddhavadi a disciple of Skandila or of
Subasti ?

(c) What is the approximate time of Vyddbavadi as
well ag Divakara ?

3. In the Prabandhas, we find the mention of
Divakara’s Gotra as Kadtyayan as algo the names of hig
parents. What is the original source of this information ?
Wag the sigter of Divikara a Jaioa nun ?

4. Which ig this Qiirakiita mentioned in the works ?
What was its condition at the time of Diviakara ? Where
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ig thig town of Tilardsaka, which is referred to in the
work, sitnated 7  What is its present condition ? Where
is the town of I{armdra sitnated ¥ What was ity original
name 7 Who was the King Devapala who is said to be
reigning there and who waszthis Vijayavarman who is sald
to have attacked Devapila ?  What are the dates of these
two persons ag compared to the date of Siddhasena ?

3. Were the leaderz of the Sanigha respomnsible in
ordaining Prayadeitta to Divakara or did Divikara's
preceptor penalise him ? If the leaders, what are their
names ?

6. Can Kudaage$wara and Mahakala be identified
or are they different temples ? What is the history of
these temples ?

7. fa) What are the works of Divakara and how
many ?

{4) 1s Sanmati-tarka a work of 8iddbasena Divakara,
the disciple of Vpddhavidi oris he some other Siddhagena ?
Has any commentator, begides Abhavadeva, referred to
Sanmati as being the work of Divakara ?

(¢} Are Gandhahasti and Divdakara one and the same
person or are they different peraons P Is there any old
reference to (Gandhahasti in addition to the one found in
the eommentary of Aearanga ?

{d) Was Kamudcandra auother name of Divakara
and if so, what is the evidence for it ?

8. Who were the ruling kings of Pratidthina, Ujjaina,
and Broach at the time of Divakara and Vyddbavadi?

9. ‘“‘Near about Broach, a town was sitnated by the
cowherd boys which was named T3larasaka. The idol of
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Rgabhadeva was installed therein. Even to-day it is
being situated,” This ig the account given in the Prbaha-
vaka Carita, s it historically anthentie ?

1, 1t ig said in the Prabbhivaka Carita that some-
timo after the death of King Vikrama, a certain Jaina
devotee made some repairs in some temple at Girpar and
during these repairg he found gome old documents from
an old mounastery. From these written documnents the
acconnt of the life of Divakara had been taken. 1Is thig
gtatement reliable 7 What is the basis of the acceount
given in the Prabhavaka Carita as well as in the Praban-
dha Cintdmahi ? What version among the two is more
trustworthy ?

We admit that the aceount abont the Acaryas as iy
found in the composition and Pattgvalis is sometimes
fragmentary and mutually conflicting in ininy places,
and as sueh is not entirely trostworthy, Natorally there-
fore, the gunestions, that we have raised above, can never
Le incontravertibly answered with the help of the
materialy at our disposal at present, .\VP‘ therefore, state
below in brief cor own guesges and inferrencea hased on
the materials at pregent,

1. In the Prabbhavaka Carita, the only mention
about Arya Skandila is that he wuas the preceptor of
Vyrddhavadi and belonged to Vidhyadharavara Awmnaye,
Thiz word indicates either the Vidyadhara Gaecha or the
branch of Yidyadbara.
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in the Prabhidvaka Carita the author in the chapter
on Vajra® states that the (aecha of Vidyadhara was
started by the diseiple named Vidyadhara who was one of
the four diseiples of Vsjraswamni, In the Sthaviravli®
of Kalpastitra there is a inention of the branch Vidydidhari
having been started by Vidyadhara Gopal who was one
of the five diseiples of Susthita Supratibaddha who was in
his tarn the diseiple of Arya Subasti. [t seems probable
that the above-mentinned Gacecha of Vidvadhari and the
branch of Vidyadhari had bLeen started by different
persons and considering the date of their founders, it
seemsa that they were altogether different, At any rate
these two cannot be identified with each other. Accord-
ing to a carrent tradition, the branch Vidyadhari was
atarted in the first era before Vikrama, while the Vidya~
dhara Gaccha seems to have heen probably started in the
gecond or third century of Vikrama era. 7Thus between
this branch of Vidyadhari and the Gachba of Vidyidhara
there ig an intervening period of nearly 300 yvears, As to
what ig the place of these and as to why thege were started
nothing is known. JMoreover there are no means avail-
able to say convineingly »s (o what school or liraneh
Arya Skandila belonged to. ‘The Prabhivaka Carita,
however, states that Skandila cune frowm the family of
Padalipta and from Vidyvadhara-vara Amnaya. If we
are able to believe in this statement, we have to say that

i P.C. verses 196— 108 p. 13.
2 “HREH o FsarchaAftal wesgs BR g of fsaEd
war ey 1’ —p. 55
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Skandila belonged to Vidyadhari branch started by
Vidyadhara Gopal, for tke time assigned to Padaliptal
gynehroniges with the time of Vajra or at the most, his
disciple Vajrasena. It is proper, therefore, to suppose
that Skandila who came from the family of Padalipta must
have belonged to the branch of Vidyadhbari and not to
the Gaccha of Vidyadbar, which is said to have heen
started by Vidyadhara, the disciple of Vajragena. I our
conjecture ig correct, it follows ags a matier of course
that Divdakara, Vrddhavidi and Skandila belonged to the
Vidyvddhara Vara Awmnaya i. e. to the branch Vidyadhari
started by Vidyvadbara Gopdala and not to the Gaceha of
Vidyadhara.

2. Asto the gecond question thers are three points
to be diseussed :—

(@) In the Sthavirgvali of the Nandi siitra® occurs
the name of Skandilacirya Anuyvogadhara bt no men-
tion is made of the branch or Gacceha to which he belong~
ed; while in the Sthavirdvali of Kalpasutrathers isa
definite mention of the branch of Vidyadhari but the
name of Skandila doeg not ocear there at all. Now ad to
Padlinta, his name does not oceur in any of the two
Sthavirgvalis and, therefore, the statement that Padlipta
and Skandila Lelonged to Vidyddbara Amnaya bas no
older evidence, but seems to be entirely based on the
Prabhavaka Carita. According to tradition, the time of
Padlipta ig the {irst or the second century of Vikrama era.

1 Nir. Introdoetion p. 16.
2 Gatha 33,
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Now if this Skandila is really the preceptor of Vrddha-
viidi and ecan be identified with the Skandila bearing the
title of Anuvogadbara and renowned as the Satradhdra of
Mathurivacang, his time can be taken te be approximate-
Iy the fourth centnry! of Vikrama eva, that is to say,
there ig at Jeast an interval of 200 years between FPiadlipta
and Skandila

{6) In the Prabhavaka Carita Vyddhavadi is men-
tioned as a diseiple of Skandila, while in the notes of
Prabandha QCintamani? he js said to be the disciple of
Arya Suhasti.  Oat of these two versions that of Prabhi-
vaka Oarita seems to be more consistent. Suhagti, the
preceptor of Samprati and otherwize named as Arya
Suhasti, iz the only Suhasti well-known in Jain tradition.
Now hisg time is 200 years before Vikrama era., e can
never, therefore, be the contemporary of Vyddhavadi.
The statement of the Prabandha Cintdmani which seems
to be due to the mistaken tradition regards Divdakara as
associated with Mahakdla Tirtha and Suhasti.

{¢} For a discussion nnder this head, we refer to the

gection dealing with the Date of Divikara at the beginning
of the introduetion.

1 The article of Shri Kalyfina Vijayaji published o
N.P. P, Vol. 10 Number 4.

2 Inthe Prabandh Chintamani there is no special chapter
on either Biddhasena or Vyddhavadi but in the chapter on Vikra-
marka there i3 a rveference to Siddhasena in connection with
Vikram3rka, The Fditor has colleated the acconnt of Siddhasena
and his preceptor from other somrces and given it here in the
fovt-note of this Prabandha, Yo it Vrddhaviadi is said {o be the
disciple of Arya Suhasti,
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3. The Katvayana Cotra of Divakara, the story of
hig sister being a Jaina nun and the names of Lis parents
are all known only through the Prabhavaka Carita at
present, and we bave no older evidence to corroborate
these statements.

4. Asto Citrakfita connected with the life of Diva-
kara, it minst be the well-knosn historical place, the fort
of Qitor in Mewar, It cannot be the CQitrakiita of Rami-
vana fame that is situated in U. P. What the condi-
tion of this Citrakata, referred to above, was at the time
of Divakara can not Dbe ascertained with any historical
anthenticity, The town of Talarisaka said to be founded
by the cowherd boys and the town of Karmara® in the
Gauda country referred to in the Prabhdvaka Carita can
not be definitely identified with any of the modern towns,
and no further information has been available op this
point, No Devapila or Vijavavarman who might he
pointed oat to be the contemporary of Divalkara has yet
been traced,

5. Nothing ean be definitely said abouat the problems
cropping up nnder thig head,

1 The town of Karindra has been referred to in connection
with the religious tour of Mahavira. This town must -he nearbs
the village Xuuda for it is mentioned that Mshfvira reached
the town Karmara in ithe afternoon having staried from Kuanda
on the sume day. Vide Ac3rapen Tika p. 301, Whether this
Karmara 1s identical with Karmara io Gaonda country is a poiat
which iz worth diseussion.
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6. Kudangegwara and Mahakalal ;.- Both these
names appear to refer to one and the same holy place or
ternple. On the evidence of the old works such as
Avugyaka Carpi and others Achirya Hemacandra? and
other seholura have referred to this place as a holy one
where a sage named Avanti Sakamaiala died.  After the
death of (his sage hig son in the sacred memory of his
father bailt a temple which afterwards came to be known
a3 the temple of Muhdkdla. ‘Thus, according to Jaina
tradition, this holy temple of Mah&k&la has its origin in
the burial place of Avanti Sakamala, the disciple of Arya
Snhasti who must have lived in the 2nd centnry hefora
the Vikrama era. The significance of the name Kudanga
seemd to be that the place was covered over with thickets,
for which the Sarhskrin name is Kadanga®, It iy more-
over, stated in Jaina works that the temple ig gitualed on
the bank of the river Sipra.

'he present temple of Mahakdla stands on the eagt-
ern bank of the river Siprd on the Ghatas of Pisaca
Mukte$wara. This holy place of Mahikala of Avanti
was onee a very renowned place. It has been deseribed
in the Puranas such as Skanda?, Matsya and Narasiraha.
The poet Kalidisa refers with very great reverence to
thiz maguificent temple of Mahakala in bis Meghaduta®

1 wfol memRa S @ akefEa ) AL C.ovol. LT pa 157,

2 Pari. Canto 1t v, 15L-177.

3 ‘grgdl agmamEad, Amarakosa 3.17.

4 Bee Babgiya VYiswa Kesa for the words ‘Mahzakala’
‘Ljiaina’ and ‘Avantl.’

5 Bee Meghadtity Parve-Sandesa v. 34,
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a3 well as Raghuvaméal, Like the temple of Somanitha
this place was also desecrated and destrayed by the Mus-
lims, Bat again 1t saw the revival of its glory at the time
of the Maharathag®. At present it isin the hands of the
Brahmanas, but, aceording to the Jaina tradition, it was
originally a holy place of the Jainas, It seems to have
been a current practice in India that o place congecrated
as loly by one partienlar religious sect is subgequently
claimed by other seets as their particular holy place.
After a time, rounud soch a holy place, there springs up
guite 1 network of temples built by Vaigpava, Saiva,
Juina, Buddha and other sects. Often rival religions lay
elaim upon one and the same temple and the possessien
of that temple or holy place changes hands as time
changes The same has happened in the case of Mahg-
ksla. Its importance is mentioned in Brahmin works,
while on the other hand the Jainas elaim thit it was the
original temple of the Jatnas and H nentsang? in his book
of travels savs that when bhe visited Ujjaina i was an
imporiant place of the Bauddhas, Trom all this, it can
gafely Le said that Mahdkdla once oceapied such a high
place in the rveligious traditions of ail the religions in
India that it was simultaneously elaimed by all of them,
Ag asimilar instance, can be meulioned the holy place of
Bendres, which from times immemorial waa regarded as
the tnost important place by the Vedi: religion on one
hand and the Bauddbas and the Jainas on the other, The

1 TRaghu, Canto VI v. 34,
2 Beep 4dn 4
5 Fhed,
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story that from the Sivlinga of Mahakala emerged the
idol of a Jaina god, as aoon as Divdakara began to pray,
is guite aatural from the point of Jaina tradition which
regards Mahikala as a holy plaee of the Jainas,

7. (@) Now about the works of Divialkara the refer-
ence, a3 found in the oldest and the smallest prose ¢owm-
positivn referred to above, i8 that when Divikara in
course of his prayers in the temnple of Kndanga came to
the end of the last verss of his 32nd Dwatrithdikal the
image of Pars§wan:itha suddenly appeared. 7The sume
statement ig found in the later verge composition.?

In the prose composition it ig said that Divalkara
composed the Dwatrimg$ikias. Bot the poetic version it
is suggested that the chapiers of the Batrisis are 32 in
number, while in the prose composition it is said that
each chapter contained 32 verses, In the Prabhavaka
Carita,® written after the verse somposition, 32 chapters
are mentioned, butin addition, some mare account ig given

1 “‘fhgddg gt a<ifeaR oy x X 8w 3@

gimal dtawdt gemfaEsr SEsIT g goigsRadiiasr oAk
gfegee & = LERU fafigat gark sl 1P —KathEvali (not printed).

2 “gegpraed dof gan Moyt waady o
Tdtenfs aifealE S| 0 adt—
aftor this are given the four verses AT FUHy ete.
(See p. 30 n. 1) and after that the verse—
W i wforedftaEm sd
ofegeAmg M qEfgar waefani 7 Verse—Composition.
3 Bee p. 20,
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there about the chapterz: Tt is said that 30 chapters were
written originally and iwo more chapters one named
Nyayvavatara and another named Virastuti, made up the
nuutber 32 Moreover it ig mentioned that in the stotra
Kalgnamandira, this number of the verses is 44,  Thas
the name of Kalydnarandira whieh is not found in the
first two enmpogition has later on found a place in the
Prabhavaka Carita, and it is becanse of this probably that
the name Kumuadacandra given to Siddhasena does not
occar in the first two compesitions. 1t i3 mentioned in
the Prabhivaka Carita by saying that this name Kuamuda-
candra was given to Siddhasena by his pracepter Vrddha-
viili at the time of initiating him into Jaina religion.
Here the reader should bear this fact in mind that the
name Knmudacandra® is originally nsed ag an epithet of
the devine Lord Malidvira, in the last verse of Kalydina-
mandira.  Bot on the strength of a pun which is so
common in Ramskrta language, it hag been applied by
the Pandits verged in Jaina tradition to Siddhasena ag
hiz anothar name. In tlie Prabandha Cintdmani, on the
other hand, thers ig no mention whatsoever either of the
Stotra Kalvinmandira or of the number of the chapters
of Dwatrimt&ika. Bat in the Catnrvithsati Prabbandha
again the number 32 of the Uwatrimsikas along with the
mention of the Kulvanamandira is founid. Iooking to
all these conflicting accounts, we aan only arrive at this
concingion that Kalyinamandira ig the 33rd work of
Divakara the 32 Dwatrithsikas being the other 32 works
of Divakaras

| “Ssfmamgges’’ ete.
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In the Nyavavatira there are only 32 verses. Accord-
ing to the statement of the Prabhavaka Carita, this work
also forms ene of the 32 Dwitrithsikds as referred to above.
It is mentioned in the oldesl composition thal there are
52 Dwatrimdikis, but there is no clear evidence to show
that Nydydvatdra was one of them. Now, if we suppose
that the 32 Dwitrimsikds do not include Nyavavatara,
then Kalydinamandira would he the 34th work and
Nyiyavatdira must be regarded as the 33rd work of
Divikara. At present only 21 out of the said Dwitrim-
g§ikas are extent. 1f we add Nyadyavatara and Kalyinae
mandira to them there wounld be 23 Barskrti works
of Divakara in all available at present. According to the
version of the Prabhavaka Carita, there were originally
33 works of Divakara, or 34. if we add Nyayavatara
to the ligt. Tt is clear that abont 10 or 11 works of
Divialara are missing at present., What the subject
matter of these migsing works was and what their names
were, 18 totally unknown st present, There are some
stray verses, found quoted from ~his works by old
anthors. Those verses occur there with the name of
Siddhasena! or Stutikira.®? They are probably from
the missing Dwatrimgikas.

1 “ SRR R —aaRe M R g W ¢
@ TR ametEs: | saratieer )

o » . T.Bh. V. p. 70,
2 U WRGIAEEW A e ST, p. 757 note 2.

“oq mimaRgasfieg s wEEEEL " ete.
' "8, L, p. 620 note'1.
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(&) Sanmati does not come in the list of the works
referred to in the five compositions. Those Dwatrithdikas
in which there ig no direct prayver of Mahavira or others
put which contains a mention of the doctrines of rival
religions and a reference to the doctrines of the Jaina
religion as well, and others, in which there iz a refutation
of rival religions and the advocacy of the Jaina religion,
were regarded as pravers or psalme and found a place in
the Dwatrimsikias and got a place of honour in the life of
Divakara. But it is really surprising that Sanmati shonld
not find a place of honour in the life of Divakara, for
Sanmati ig undoubtedly a work of profound schelarship,
a work containing a clear exposition of the doctrines of
Jaina religion and a work in no way inferior to the
Dwatrith$ikas referred to above. One probable reason of
this may be that the number 32 of the verges in each
Dwatribéika was a thing which was peculiarly striking
and on the strength of this, the Dwatrithbikig were given
an important place in the works and life of Divakara, and
these Dwatrithgikas justified their title of Stutikara given
to him. Another probable reason might be this that the
works that were written in Sathskyta came to be included
in the Dwatrithdikas. Later on these two factors (each
chapter having 32 wvergses and the language heing
Sariskyta) were regarded as the only two neceasarily
qualifications for the titie of Dwatriméika, though some
of the Dwatrith$ikdas had no praver as their subject

“matter. If the numiber of versea in Sanmati would
have bheen 32 it would have perhaps found a place
in -these Dwitrithdikas in spite of the faet that it
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wag written in Prakyta and would have occupied an
important place in the biography of Divakara.

Among all these 23 extant works there are only lwo
in which there is a mention of the name Siddhasena, In
the jth and the 21st Batrii in the concluding portion
there occurs the word Siddhasgena which is evidently
uged in a double senge ! In no other Dwatrith$ika the
word Siddharena is found mentioned, not even in the
Kalyapamandira. The name Kumudacindra ig suggested by
meang of a pun in it if we regard the tradition ag reliable.
Bot the name Siddhasena® iz not found in Sanmati even
by mneans of a pun. The guestion naturally, therefore,
ariges as to what evidence there is to show that all these
works were written by Siddhagena Divakara and nebody
¢lge, The answer to thig gquestion can oniy he given on
the strength of references and the peculiar gemus of the
author mwanifest in all the works.

in all these works, the subject matter and sometimes
¢ven the langnags is different, but the common {eature
of all thess works is thig that the profound genius of the
author is evident uniformly in all these works, The
langnage of Kalyinamandira® and the flights of fancy

by fremmamBra e wdnaiiRyinsily AT —w .32

“qarenfaval RERElE: | ASfha A AugEEA -y 18

2 The word Siddha ocecurs in the very first Gatha of San-
mati. 1t cau suggest the name of the anihor,

3 Prof. Jacobi thinks that the stotra can not have been
by Siddhasens Divakara. One of his arguments is this that there
js no mention of the name of Siddhasena at the end of the stotra
Ealyana Mandir as it is there ab the end of Virastnil - The Second
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found therein show that the author of the stotra is in no
way inferior to Siddhasena Divakara, There ig a ditfer-
ence of opinion ag regards Divakara being the anthor of
this Stotra.

"We bave no referance at hand older than the 10th?! or
11th century to prove that the Dwdatrims$ikas are the works
of Divikara. Butasg regards Sanmati being the work of
Divakara® there is a reference which dates as far back
as the eighth century. Abhayadeva, the cammentator of
Sanmati, who lived in the 10th Century had before him
many commentaries® on Sanmati, He  mentions
Sanmati as the work of Divakara* Two centuries
prior to him, Haribhadra the gon of Yalkini also mentions
Sanmati as the work of Divakara., From all this we can
safely conclande that the present work of Sanmati is

argnraent is that on Kalyana Maundira not a single old commeutary
13 found.

As against these iwo arguments it can be said that the men-
tion of the name Sidhasena is neither found in Nyayhvatdara nor in
any Dwiatrim§ikas nor again in Sanmati. As to the commentary
on Kalyapa Stotra it may be said that mevely Lecause such a com-
mentary is vot found we can oot say that no commentary was

wriltten ; even a commentary on Dhwatrithsikls is not yet found.
Licoking to the poetic flash in Kalyana Mandira it can e said that
the Stotra might have Leen by Biddhasena. AcBrya Hemcandra
extols Siddhasena as a greai poet. This ealogy would be justified
if we regard Kaly&na Mandira g8 being the work of Biddhascua,

_' I -8ze p 47 noles L and 2

2 Beepage 2 of this intro.

B Sahmati Tika p. 1 v. 2.

4 - I -p. 1 lines 16 and 17,
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undoubtedly the work of the famous Siddhasena Diva-
kara, the disciple of Vyddhavadi.

{z} On the one hand, the well-known Acdrya of the
Digambaras, the Stntikdrs Swami Samantabhadra, is re-
garded ag being the same as Gandhahasti and the DBhagya
which he had written on the Tattwarta is known by the
name of Gandhabagti Mahabhasbhya., A tradition to thig
effect continues even to-day in the Digambara sect. On
the other hand in the Swetdmbara gect the tradition that
Divakara the digciple of Vrpddhavadi was cotherwise
named Gandhahasti and that he had written a commentary
on Tattwsrtha is carrent even ito-day. Out of these Lwo
traditiony the first ig proved to be positively wrong by
Pandit Jugalkishor! in his book on Swimi Samanta-
bhadra, and the (alsity of the decond iradition has been
conclusively proved hy us with gound argaments in the
introduction of Tattwartha published on behalf of the
Gujriata Vidyapitha? .  We, however, deem it proper to
repeat the argumentsa advanced in our introdnction there.
This Gandhahasti, we mention, is not that Siddhasena
Divakara the disciple of Vrddhavadi, but is another
SBiddhasena the disciple of Bhaswami who in his turn was
the digeiple of Sithhastra and thig Siddhasenan Gandba-
hasti wrote a commentary on the Tattwadrtha Bhasya.
The following are the proofs in brief to prove our
point :—

1. In no work on the life of Diviakara, whether
ancient or modern, the epithet Gandhahasti has been nsed

1 8.8 B,p 21410220
2 p. 36 o 44 and notes thereou..
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with reference to Divakara, but invariably the word
Divakara is used along with Siddhasena, In fact the
words Divakara and Siddhasena are uniformly considered
ag Interchangeable and they are prorniséuously used
whenever a reference to the works of Siddhasena ia found
while, the name Gandhahasti is not found associated with
any quotations from the works altributed to S8iddhasena
with the exception of some quotations found in the
works of Yasovijayaji* of the 18th century,

2. All the quotations prior to those which are
in the works of TYafovijayaji —associated with the
pame of Gandhahasti? — had been taken from the com-
imentary of Siddbasena the digciple of Bhaswam.i.

3. The diseiple of Yasohhadvra 80Gri says that Bhagavan
Gandha Hasti Siddhagena wrote a new Commentry on
Tattwartha inspite of the exigtance of Commentary by
Haribhadra and so my Guro tried to complete the Com-
mentary of Haribhadra with the help of it.

< RWE ISR (A AT S SR W g i
fagRaw o zar gErilal G TR Tk
T. H. p. 521.

From all this it is quite clear that the oldest reference
to this Siddasena (Fandbahasti the disciple of Bhaswimi
ecannot be shown to be prior to the 9th century as for
instance, the one found in Silgnka’s commentary of

1--Tattvariha iotrodoction p. 37 note 62,
2 Ibid p. 38 note 63.
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Acarangal. Now the oldest reference, as we have gaid
above, about Divikara is found in the works of Haribhadra
the son of Yakini who lived in the 8th century somewhat
prior to Silanka.

(d) That Siddbasena Divakara was otherwise named
Kumudaeandra we know from no other old work than
the Prabbsgvala Carita. Whether the author of the Pra-
bhaealaa Carita is reliable or not in attributing this epithet
Kamundacandra to Divakara we do not know ; but rightly
or wrongly the author certainly regavded Kalyanamandira
ag the work of Siddhasena. As yeb no conclusive evi-
dence ig available to prove that Kalyanamandira ig the
work of Siddhasena Divakara, QGranting for a moment,
however, that this stotra was the worlkk of Divikara we
cannot anthoritatively say that Kumudacandra was an-
other name of Siddhasena Divakara. If this name which
is really a delightfal word to hear would have been
current in thode times, it wonld have cartainly been men-
tioned along with hig other name Divakara found in some
old works asgociated with Siddhasena. It 1is, therefore,
quite clear that this name Kumudaeandra was not origin-
ally given to Siddhasena.

%.-10. As rvogards the problems in the 8th, 9th and
10th questions we have no materials at hand to gay any-
thing conclugively. We have, therefore, to postpone the
diseussion of these problemas till some sound data ig avail
able to ns.

1--Actrdnga Tika p. 1 and the beginning of p. 82..
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(iii) SIDDHASENA AND OTHER JAINA ACARYAS,

To have some idea of the personality of Siddhasensa,
to ‘gather some information about his age, to come to a
pretty fair decision as to how far the authors succeeding
Siddbasena drew upon his works, to say how far he was
indebted to the authora preceding him, to say moreover
gomething about the development of the problems dis-
cussed in the field of Indian logic at the time of Divikara
wounld require a ceomparative study of the works of
Siddhagena Divikara as well as the works of other
scholars of Jaina religion and other Indian religions,
This comparision eannot possibly be made in an
exhanstive manner in thig short introduection, At Dest
we can compare gomne of the works of Divakara with a
few works of other anthors. What we aim at ig gsupgest-
ing 2 line of atudy in this partienlar field.

(a) Kundakundg and Umaswall,

In Jaina literature these two Acarvas held a very high
place, as persons who were the pioneers in composing
ghort treatises in S{tea fushion., We do not knew defi-
pitely whether Kuandakunda composed any work in
Bathskrta or whether Umndswidil composed any works in
Prakrta’. We can say this much that Kundakunda was
the first author in Jaina tradition who composed the most
anthoritative work in Prakrta dileet, while Umaswati
was the first anthor who composed a treatize in Sathskpia

i The work Sraivaka Prajufiti is said to have been written
by TUmaswatl, DBut ne cooclusive proof is yet found for this
statement,
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language, "There iz another point of difference betweén
these two Acdryas and it isthis that while Kundakunda's
work is composed entirely in verse, Umaswati’s work is
composed both in verge and in prose. In both the works
of these two authors the tradition of Jaina scriptures has
been serupulonsly maintained and to carroborate it some
argomentd with the help of Jaina logic have been
advanéed. Umaswsti does not repeat one thing again
and again whils Kundakunda does so in many cases.
Umaswati along with hig masteey over Sarbskrta
language had received a legacy of the ancient systems
of philosophy. Like Umaswaiti Siddhagena alge is an
aunthor of a very great eminence Lut lis peculiarity is
thig that while he is perfectly at home in Sathskrta as
well as in Prakrta he hasg taken to verse in his works.
Siddhagena is o very clever logician. He takes his clue
from the Jaina scriptures no doubt, but he enters into
hair-gplitting details and tries to prove everything written
in geriptures on the strength of hig convineing logic.
Hig! style, theretore, is more that of a logician than of
an aunthor relying on the anthority of tradition. The
style of Samantabhadra strikingly resembles that of
Siddhagena. Between (Fmaswati and Kundakunda on one
haod and Siddhagena and Samanizbhadra on the other
there is a period of nearly 200--100 years, During thig
period there was a remarkahle development of Tndian
iogie and it is this development which is regponsible for
the logieal method which is in evidence at every step in
works of Siddhasena and Samantabhadra. It is this

1 ¥or instance Sanmati 2. 18, anrd onward,
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difference, between the works of Siddhasena on one hand
and Kundakunda and Umaswati on the other,. which ia
really noteworthy, From the works of S8iddhasena itis
clear that Biddhasena must have thoronghly stadied the
works of thege two anthors -—his predecessors,

Kundakunda: A ecomparison between Kundakunda
and Siddhasgena falla under four heads : (1) Similarity of
words, (2) style, (3 subject matter and (4} development.

(1} In the Pravacanasara of Kundakunda {chapler 1,
Frathe 15-16), the word Swayambhi is defined by the
author in hiz own way. He interpretz the word in the
genge of Omniscient and ases it with referenca to Vitariaga.
Siddhagena in the very firat verse of his Stotra! uses the
word Swavambhi in the same gense., Samantabhadra?
also does the same.

{2} The twelfth Gatha of the 1st chapter of Paficasti-
kiya and the first half of the I2th Gathid of the Ist
Chapter of Sanmati are almost the same 1

“ogafige =9 =alagan 9 ugan whe” —Paticastikya.
“gea ggafasd <zafiswn ¥ osmar vk’ —=Sanmati.

The 13th verse of Paficastikiya namely g fuy o
g JafE =4 A0 W @94k has no parallel in Sanmati because
the word (Gnpa is used in a slightly different and modified

L “emga sprEreR ) ete,
2 “'eamrgar AT @A ete,
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gense by the auther of Sanmati® and, therefore, the verse
in guestion cannot have anything similar in the Sanmati,

{3) In the 57th and 58th Gathas chapter Ist of
Pravacanasdra of Kundakanda, the definitions of Pratyaksa
and Paroksa as given by the author are obviously
contrary to the current  definition. After giving
the definitions, the author ably defends them, Asa Jaina
Acirya he igthe first to give satisfuctory answers Lo the
objections rtaised against the definitions by rival dig-
putants.  Siddhasena also in his Nyayavatara (verse 4)
defines the words PratyakSa and Paroksa. He is the
first Jaina logician to define these words in a manner
fitting to the Jaina point of view, There i an obvious
mistake in sticking to obne extreme view of a thing. In
order to expose this mistake, both these authors Kunda-
kanda and Siddhasena, have emploved the same argn-
ments [(in Pravzcanasdra 1, 46 and Sanmati 1, 17-18}
namely that if we stick to an extrema point of view we
cannot account for Moksa (Salvation) as well as this
worldly life. Samantabbandra in his adveocacy of
Anekanta has advanced the same sort of argument in
Swayambhil stotra verse 14, In course of time these
argnments became a common stock-in-trade for all the
Jaina anthors to come. Kundakunda in his Pravacana-
gara has discussed Dravya by taking recourse o Anekanta
view and Siddhasena in the third chapter of Sanmati has
explained Jiieya { objeet ) by taking his stand on the same
Anekanta view. The words Sat and Asat that are used
in the theory of Causation have been discugsed evenin

1- Banmati 3. §—25.
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Jaina logic. From the times of Rgveda® right up to
modern times thege two words occuring under different
garbg have presented a sort of puzzle in philogophical
discussions. These two words are discnssed in Jaina
logic but in its diseussion prominence i3 given to
Anekanta point of view. { See Pa;}cﬁstik‘&ya 1. 1521
and Sanmali 3. 50-52 ). The main diflference Dbe-
iween Jaina and other doetrinea is fandamentally with
regard to the characteristics of the soul, such as the
activity, the quality of enjoving, formlessness, and
the dimension of the soul., On all these points, the
“Jaina view iy given in PafieAstikaya 1. 27 and in
the Sanmati 3. 54,55 the six points as regards the nature
of the soul have been thoroughly discussed and deci-
ded from the Jaina point of view. As regards the
identity of Sraddba—Dardan ( faith ) and Jhane,
Siddhasena ( Sanmaii 2. 32 ) has clearly taken his clue
from  Kandakunda ( Samayasire 1. 138.). The only
point of difference is this that Siddbasena, accepting the
jdentification of Dardan with Jidna, brings with great
cleverness thig identification even in the province of
orilinary TDardana and Jiana { vide Sanmati 2nd o ).
The difference between the Jaina point of view and other
rival views ag regards the identity and separateness of
Guna and Gunl has been eclearly discussed both by
Siddhasena ( Sanmatl 3.8-24 ) and Kandakanda { Parica.
1. 4842 ) each dealing with the subject according to his
own peculiar method of exposition,

1 “amEen amegEr | awiadn A sfeed a8y n”
Nasadiya Sokta M. 10, 129, Ch#ndogya 8.2, 1.
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. {4) There are two points in which the views of
Biddhasena are girikingly different from those of Kunda-
kunda,  These are worth noting here as thay atiract
the attention of the readers most, Kundakanda explaing
the meaning of the two words Swasamaya and Para-
samaya abzolately from metaphysical point of view. The
meaning of Swa-samarya according to Kundakunda ig one’s
own modifications and that of Para-samayais modifications
of Pndgalas. ( Pravacans 1. 1-2 and Symuayasirae 1. 2).
Siddhasena on the other hand, leaving aside this meta-
physical point of view, explains the meaning of thesa two
words purely from a philosophical point of view ag suits
hiz own times and his own temperament. Thus Swasa~
maya in hiz opinion means one’s own doctrine { £.2. Jaina
doctrine ) and Parasamaya ia the doctrine of others,
Parasamayas are ag many as the different Nayavidas.
— Sanmati 3, 47--67. Buit the most striking point
of diﬂ:‘erence, or rather improvement upon the old
authorg between Kundakund, Umaéaswali and oaother
Jaina Acaryag on one hand and Siddhasena on the other,
ig thig, that while in defining Dravya, according to the
traditions of the holy seriptures, the Acaryas like Kanda-
knnda, Umaswati and others make a distinction between
quality {Guna} and Paryiaya and thus define Dravya as
that which has both Guna and Paryaya and then, accord-
ing to this definition, whenever occasion ariges, these
Aciryas explain Guna and Parydiya as the character-
istica of Dravya and treat Dravya geparately. - Now
Siddhasena in his Sanmati 3, 8—15 takes an. excep~
tion to these definitions and on the strength of the
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tradition of the scriptures advances irrefutable argaments
to prove that Guga and Paryaya are not different but are
absolutely identical and both imply one and the same
thing. This argument of Biddhasenz and his method of
proving of -his own point ig so very clear and powerful
that it hag been accepted withont hesitation by Alkalanka
and other followers of Kundaknnda Kven Yasovijayaji*
in his works had to accept this point of view of Siddha-
sena, Now this distinction between (Guga and Parydva
wag first advocated by Umaswatli and Kundakuonda ;
while establishing his own point, therefore, Siddhasena
had possibly in his mind these two anthors.

Umaswati: With reference to Uméaswiti it is sufficient
to state here that in his Tattwartha (1, 6) he bag hinted
tbat the lipe of disenssion aof the essential prineiple in
philogophy should be from the view-point of Pramana
-and Naya, he has, moreover, explained the characteristics
of Naya under five distinet heads ( Taliwartha 7. 34, 35 )
Now thig hint of Umdswsdati hag been taken by Siddhasena
and’in his own work Sanmati he has explained the nature
-of Naya and Praméina, devoting two separate chapters to
-gtate hig view-point clearly. In this way he has made
a distinct advance over UmaAswati who is the pioneer of
this mode of analysis in Jaina philogsophy which in its
turn is chiefiy based on the Vedie system of philogophy
in Sarhskria.

1—The old tradition regarding the Guona-Parydya and the
new view of Siddmasena opposed to the old tradition ave given in
the 4th note of Sanmati Tika p, 641,
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{0) Pajyapada and Semantabhadre.

Pujyapada: In this context we are referring to
Piajyapida Devanandi not with a view to comparc him
with Siddhaséna, but altogether from a different point of
view, It ig with reference to the date of (hege two
authors. Pajayapada, in his grammar, has followed the
method of Baddhist and Brahmin grammarians and has
referred, with great respect, to the Acdaryas Siddhasena
and Samantabliadra with a view to establish their pecnl-
iarly high position as Jaina Bawskrta scholars. Now
looking to these references it seems highly probable (Gf
we take into consideration the time of Pijyapada ) that
the Siddasena referred to by Pihjyapadal is nobody else
than our present Siddhasena the author of Sanmati and
Stutis and Samantabhadra is also that weil-known
Samantabhadra the Stutikara. If our conjecture is
correct both thege authors musti bave flourigshed before
the 6th century of Vikrama era. And looking to the
pature of these references, by Pajyapida, of these
two Stutikaras, it gseems quite probable that thése two
anthors were before Piijyapada and his works must have
been greatly infiuenced by the works of these two famous .
antbhors.

Samantabhadra: The comparison of Siddhasena
with Samantabhadra is more important than the

1. “egeE SFTRRE” 5. 4. 140, ‘A RigdEw’ 5. 1.7,

Jaihendra Grammar,
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comparison of Siddhasena with other Acéryas for the
following reasons : — _

1. The relative time of these two authors. 2 To
see if any one of them kas not influenced other, who
was the third person or which was the atmosphere to
influence them both equally. 3. Which was the greater
scholar of the two and what iz the comparative estitnate
of their activities, 4. What were the line which were
followed by thesa two authors in making clear the Jaina
doctrines and in establishing, the tradition of logic and
how the subsequent Jaina Acdryas following the same
lines developed the tradition of logie. 5. And how in
spite of difference in tradition and locality, these two
author remarkably agreed in their view-points as regards
the Anekdnta Vada How far have both taken the same
line of thinking in defining Anekdnta Vada., A clear
discussion of all these points is really important.

Before undertaking a comparative study of thesge
iwo anthors we refer to some points which are note-
worthy. In Jaina traditions only two Acaryas occupy
a .high place as the premier anthore of Stati. In
THgambara tradition, Samantabhadra is regarded ag the
firat of the Statikéras, and according to Swetambara tradi-
tion no other aunthor is so well-known as Siddhasena as
a composer of Stuti., Not that all the work of these
two anthors are available at present. Some verses in the
available works of these two authorg are quite gimilar
to one another and at other places there are sligat
diﬂ?erénceé in them. For instance, the 9th verge of
Nvavavatira beginning with the words ‘m@qwgara\m{'.
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is exactly gimilar to the 9ith verse of Ratnakarandakasrava-
kacara. The 28th verse of Nyayavatdra is almost
jdentical! with the 102nd verse of Aptamimamsa with a
plight verbal change’., Now the verse ‘TAREGERR-
ete. as occuring in the Vimalandtha Btuti in Swayambhii
Stotra is, in the opinion of Abbaya Deva®, the commen-
tator of Sanmati, one composed by Siddhasena. Looking
to the prominent works, the subject matter, and the siyle
of these two aathors, one point becomes absolutely clear
that the goal of these two anthors ig exactly the same.
It was to establish the view that Jaina TIcthankara is
omniscient and that his religions preaching is blameless
and perfeet, The Anckauta view-point on whiceh thia
preaching is based i3 the perfectly correct view-point
and other view-points being 8o many different parts
of it are partially true. Doth these authors desired to
egtablish thiz view before the contemporary scholars on
the strength of logical discassiong in their learned workas.
In order to accomplish this object, both these Acaryas
wrote important works., We propose to compare the
galient points of these two authors below, This com-~
parison  will deal with three points :=(1) with reference
to words ; 12! with reference to style ; '3) with reference

to smbject matter.

1 “qAPRE W SREEEEAREaa, |
gy game  ImEEmEradl: 17 EEar |
“3hq1 AT QEERFL AT
7" AISAEAIL a1 B e W 17 smetatE
2 8ee this Intre. p. 16, note 1.
5
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{1) Even if we do not take into consideration some
peculiar words often occuring in the works of these
two authors, words such as Acyuta, AkSara, SBamauta,
Vigvacakagu, ete. from the point of view of comparative
gtady +we have to take note of some peculiar words
and phrases in those two Stati works such as:

Swayambhilstora Dwatrimsika

wTeaar { . ST 2. L,
QAR ¥ § aIEliEay: ¢, &3
frageaasTRnE Y sefagema s me: 1. =
BIET: < & waagEasL ¢, 2
wWRETEFT-E 3 IS~ Nva. 1)

The most important among all thege words is Swara-
mbhi. It is with this word thal both these authors
begin their Stuti.

(2) Alonyg with this similarity of words, identity of
atyle can also bie noted ; for instance, in the 4th verse of
the lat Dwatrithdika, SBiddhagena has deseribed certain
characteristica of Mahdvira which oecur in verse 57 of
Swayambhn Stotra:

“q mTEgmE A GEaeiar @ anadf sReeEar |

A Ga@ A4 T8 gaT ! sk ARG 1 -Dwa.
“q gerrg Ry Naud A Fesar g 1 FEEaaT

qaify 8 goaguersa’: garg B gRaradsa: 0 --gway.

(3) Placing Swayambhu Stotra and Apta Mimarhsaon

one hand and Dwatrimsikas, Nyiayvavatara, and Sanmati-
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tarka on the other, we cleariy see that the asimilarities as
regards the wnbject matter are strikingly manifold We
propose here to refer to these gimilarities very briefly

1. In verse 62 of the Swayambhid Stotra the anthor
has first of all considered all the Nayas from the point
of view of principul and subordinate, that iz to say,
from the point of view of gencral and partienlar, The
same gort of view-point has been aceepted by Sanmuati
(L. 45) where the avthor maintains that all XNayas
originate either from Dravydstika vr Paravavastika,

3. In Anekanta Vada all the well-known illustra-
tiong fit in perfectly, while in BEkanta Vada they do
not. This point has been mentioned in the 54tk verse
of Swavambhit Stotra, and H6th verse of Sanmati, Roth
are ldentical in’their view,

4, In what points the Nayas are correct, and in
wwhat poiuts they are incorrect, hag been amply demon-
gtrated both in the Apta Mimamsi verse 108 and the
Sanmati chap, 1 verseg 13, 14,

5. In the Sanmati, chapter 1 verses 36-—41, in course
of the discussion of Naya the doctrine of Saptablhangi has
been briefly discussed. The same doctrine has been ex-
haustively dealt with in the 9th verse of the Apta Mimahsd,
where all the various doectrines have been harmoniously
synthetized from the Anekanta point of view,

§. Inthe 52nd verse of Swayambhd Stotra, Naya
and Pramana have been elearly explained. The same
sort of explanation iy found about these two things in
the 29th verse of Nydyavatara.
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7. All the poiuts that are considered as debatable
in the domain of philosophy such as real and uureal; eter-
nal and transient ; oneness and muliiplicity ; general and
particalar y have heen harmouniounsly synthesized both by
Samantabhadra and Siddhasens in their respective works
on proper oceasions and almost in similar faghinn,

8. That pairg of cause and effect, guoality and the
thing possessing the guality and particalar and general
are neither abgolutely different nor absolutely identiecal,
hag been established both in the Apta MImarhsa verses
61 to 72 and in Sanmati 3rd Chapter. Only the manner
of representing this is in the cage of these two authors,
peculiarly their own.

3., The analysiz and synthesis of Hetus Vada and
Apama Vada oceur both in the Aptu Mimamsa ‘verses 75
to 78 and the Sanmati {chap, Jrd Gatha 454

10, The wide runge of Anckanta bag been cqually
demonstrated thongh in different words, both by
Swayambhii Stotra (verse 101} and the Sanmati {(chapter
3, Gatha 27},

11 In the Apta Mimarsi (verses 83 to 91) the
synlhesis of the doctrine of absolute causation ig digenssed
ilngtrating it with the mention of the two points of view
of Daiva and Panruga, while in Sanmati (chapter 3ed
(Githa 53t there are five such doetrines taken for discus-
gion, illaustration and synthesis.

12 In the Apta Mimartes (verses 24 to 27) and
Sanmati (chapter 3, Gatha 48) there is a mention of the
Advaita doetrine., The only difference is that where as
in the former there ig 2 mention of the word Advaita but
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no mention ia made as to whom this doctrine belongsg to
and what sort of Adwvaita it was in the lalter there is no
mention of the word Adwaita but Kupila doctrine has
been mentioned as the Advaita docirine,

In addition to all thiz one point seems to be note-
worthy that the Apta Mimdihsa while defining the nature
of omniscience refers to his preachings ag embodied
in the Anekanta doctrine. The Sanmati algo accepts the
preachings of Jina ommniscient as supreme, and also dis-
cusdes Anekénta in this eontext. In Indian logie, the
anthenticity of a Sastrd is a sabject of supreme interest.
There is one docirine which is in vogue from times
immemorial and it is this that the Sgstra hag no beginn-
ing, that is to say, it i3 not the work of any human being.
It 38 an authority in jiself. Thiz doctirine huas for its
advocate Jaimini. Another doctrine which is considered
as opposed to Jaimini has been advocated by the Vaise-
Sikag, Naiyayikas and others, It saysy that the authen-
ticity of a Sastra doen not depend upon the faet that
it is without beginning or that it is eternal, but it depends
upon the reliability of the person who preaches it. Such
a reliable creature is nobody else than God himself,
Therefore, naturally a Sastra i3 considered to be an
authority only becauge it is brought into being by God.
These two doctrines regard Sratis (Vedas) as their autho-
rity and base their doetrines on them. The only differ-
ence ig that the reasony assigned to this doctrine ara
different in each dogtrina., The gecond doectrine that of
the logician hag this peculiarity in it that it accepts God
a3 the creator of the Sﬁstras. and thus it says that the
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Sastra is without beginning, Bnt at the same time

while the MImarhsa doctrine gaye that the Sastras or Veda
is Apaurugeya (that is not ereated by anybody) the logi-
cians regard it to be created by somebody, and that
somebody is God himself. Any how the Paurngeya Vada
was eleverly introdaced by the logicians in the face of
the Apaurngeya Viada then eunrrent.  As opposed to these
two doctrineg there ig a third doetrine which appeals to
reagon more than the first two, and it is this; it accepts
the authority of Sastra, it also accepts the fact that this
authority depends upon the worth of the preacher, hut
it at the same tiine maintains that this preacher munst
necessarily be a human being with a body and mouth
to speak. From this disenssion of various doetrines two
points come to the forefront: ihe first iz this that the
standard of authority should be made wider, for while
the first two doctrines regard the Vedas ad their antho-
rity. olhers are equally anthorised to regard their Sastras
as reliuble which they cousider as coming from the mouth
of a person of anthority The secoud point is this that
if & man is pure and is endowed with supreme intellect
lie is ag good ag God Timself, and must be considered as
a man of autboritative words. This third doctrine thus
revolutioniged the views then carrent. It ig not definitely
known who first started this doetrine, but this mneh can
be definitely stated that ihe contribution of Mabidvira
and Bnddha age to ihiz doctrine is very great indeed.
In conrse of time, this last doctrine came to be very
popular and Sankhya, Ajlvika and others begau to regard
the founders of other sects as men of anthority and began
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to congider their works as having perfect infallibility, The
Juinag alzo regarded the author of their seriptures ag a
mun of authority and aceepted his preachings as absolute-
Iy infallible and reliable. The Jainas ugain regard all
other Sgstras exgept their own ag having no authority at
all.  In order to clear this point and in order to demons=
trate the infallibility of the Sastras created by the
omniscient Tirthankara the two great works Sanmati and
AptamIminega were composed.
(¢} Malacara.

Date of Milacara is not fixed. It ig believed to be
the work of a Digambargedrya Vattakera. Our criticul
stndy has convinced ug that Mdlieara iz not an  original
work but merely a colleetion, Vattakera has taken 4
gathas from Sanmati (2 40—43) in Bamayasarddhikara of
Mildcara (10 87— 9], And so we can say this mnch that
the swork was comaposed after the times of Siddhasena.

(d) Mallavadi and Jinabhadra,

Mallavadi: [n the Kathdvali and in the Prabhidvaka
Carita, there are some chapters devoted to the life of
Mallavadi. It is stated therein that the time when he
conquered his Bawddha opponents is 414 Vikram eral,
The same Mallavadi is famous for his work Dwadasara-
nayaeakra®?. Now this Mallavadi is the same person
about whom we want to diseuss something here.

Acdrya Hemeandra in his works refers to Mallavgdi
with the words ‘mig nemailRa’ aiffgr’ (vide Siddhahema
2.2.89). Hemeandra considers him to be the greatest

1. P.C.p 74 verse 83
2 P, C. Mallavadi Prabundhi verse 34,
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logician. It i3 gquite possible that Mallavadi referred to in
his commentary on Sanmati by Abhayadeva {gee page 608)
is same Mallavadi who ig considered as an advocate of the
doctrine of simultaneity of Kevalopayoga., At present
there is no complate work fonnd written by Mallavadl.
To establish, therefore, the identity of Malluvadl referred
to by Hemceandra and the one referred to by Abhayadeva
is not pogsible at the present stage, Hari Bhadra in hig
works Anekianta Jayapataki, and Yasoyijavaji in his com-
mentary of AStasahayri mentioned Malavidl as the con-
mentator of Sanmati!, This Mallaviadi and our present
Mallavadi are one and the same person. The Jaina tradi-
tion also corroborates this statement of ours. The com-
mentary of Mallavadl is not available at present, but then
the author of Brhat Tippani mentions this commentary
ag having a bulk of 700 verses. If the time of Mallavadi's
victory over the Bauddha opponents as suggested in the
Prabhanduas i3 ecorreet, and if this Mallavidil be the
commentator of Banmati, it is an easy matter to fix
the relative time of Siddhasena and Mallavadi, It iz
probable that Biddbasena and Mallavadi were contem-
poraries and one might have -written the commentaries
on the works of another, even in their life-time. If no
conclugive relation between these two persong can be
established, at Jeast this can he taken for granted that
Mallavadl may be a diseiple of Siddhasena in matter of
learning. Nothing definite can further he stated at present
on this point.

L See p. 10 note 1 of this intro.
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Another Mullavidi wlo had written 1 commentary
on Dbarmnttara who is in his turn a eommentator of
Nyayabindu of Dharmakirti was probably a Bauddha, and
must at least be a modern person for the author Dharmot-
tar of whom Mallavadi is snid to be a commentator
flonrished according to Dr. Satiacandra® in  the Jth
century.

Jinabliadra: This is the same Jinabbadra who is
well-known  in Jaina tradition as Kgamadramaga and
Bhasyakira. He has been referred to by Hemacandra
as a very great commentator (vide Siddhnhema 2.2.39)
and baz also been meniiomed in the Prabandhasg such
as Kuathavali and others. He ig said fo have died in 643
Vikrama era. We have mentioned before that Siddnasena
wag predecessor of Jinabbhadra, Of ail the works of
Jinabhadra available at present two works VideSapavatl
and VidegdvadyakubhasSya are very famous. A brief com-
parisnn of the sabjects of these two works with the topics
of Banmati is made below., We hope that the students of
these works and Sanmati will fnd this eomparison
very usgefal in determining among other things
the date of these two aathors. Qur comparison can be
classified under threc heads ;—f1) verses foond in both
the works, (2) words or sentences conveying the same
sort of sense or similarity of thought, (3) rival views.

{1} Verses 52 and 49 of Sanmati chapter 3rd are found
adverbatnm in Videsivasyaka Bhasya also as Gatha no.
2104 and 2195, The commmentator of the Bhisya does not

1 B L L p. 829,
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say whether these verges occurving in the Bhasya have
been quoted from Sanmati or other such works or whether
they are originally in the text. Rather he regards these
veraes as belonging to the anthor himself, but a4 minute
examination of thege verses convineces a student that the
author of Bhasya hag quoted them from some other source
in order to support his own view-paint expressed in the
Githds 2103 and 2194, It i3 an ordinary phenomenon in
Samskyrta or Prakrta compaosition that a verse originally
taken ag a quotation from other works comes to be regavded
as a verse belonging to the compesition itselfl. We think
that the two verses in the Bhagya are taken from Sanmati,
There are two reasons for this supposition. The first is
thig that these two verses are not found in anyother work
except Sanmati and the second point is this that these
two versez perfectly suit the context in Sanmati, whereas
they do not at all suit the context in the Videgavadyaka
Blhiigya, On the other hand, if we take these verzes as
belonging to Bhisya, they appear (o bhe unnecessarily
repetitions and must be regarded redundant®.  Sueh ig
not the ease with Sanmati, for in Sanmati ( 348}

1 In the Chaoter Third of SZstravirld, for instance, the
third and the fourth verses are talen from some aunthor, but a
cursory reader is not able to detect this.

Again in the Tatvasangraha, the Karikaz $12--914 belong to
Bhimaha and some Karikas after this belong to Kumiril. Buta
enrzory reader would regard all the Karikas as belonging to the
original Text.

2 On the ocecassion of the discussian of Dreavyak3rana,
twenty one Gathas have been written in Bhaspya (2093 to 2118),

Upto Gatba 2103 the dircussion of AEZATITT and JFHZRAFT is over,
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it 1y said that the Kapila doeetrine being dependent on
Dravyastika Nayva and the Bauddha doclrine being depen-
dent an Parvaya Naya are both unrelishle Now the
question arises if these two doetrines are unreliable, what.
about the third doctrine that of Kandda which depends
upon both these Nayas., The reply to thia gunestion is
given in the Gatha 49 of Sanmati. Jf this Gatha iz
considered as a quotation from other works the unreli-
ability or otherwise of the Kapada doetvine remains
undecided. 1t must, therefore, be regarded as originally
belonging to the textof Sanmati. Now the answer to
the same question in the Bbagya ig already given in the
verse 2194 and that too witlh the name of Kandda and
there ig no point in saying the same thing again eisewhere
in the Bhasva. ‘The only conclusion, therefore, iy this
that thig verse 2195 has been taken from Sanmati by the
Bhigyakara, Aagain the gatha “afe wdl AR (Sau. 3. 52)
dealing with Sat and Asat perfectly fits in with the
context of SBanmati, while the same oceurring in Bhagya
does not guit the context at all.  Theve are other Gathas
also, with a slight change in Sanmati and Bhdsya; for
inptance :—

“iargRs Aruanr dsar A9 Sife e
AT WYY AT A T qeFam 07 San. 347,

these two mentioned above oceurs Gatha No 2104 which does not
fit in with the context. Moreover the purport of Gatha Wo. 2104 18
agaiu mentioned as the final view in (datha from 2109 to 2111,
This show that Gatha No. 2104 is superfluous.  And the purport of
G 2199 is clearly seen in Gatha No. 2194,
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It oceurz in Bhasya ag verse No. 2265 with slight
changeg thusr—

CqIEd] IFO9ET qUAa A1 g PregEt
& 33 gy qmwEg aag agia s 0"

(2) In the 22nd Gathi of the Ist. chapter of Sanrnati
an exhaustive illustration of the necklace of jewels is
given in which occurs the words ‘@l wfC ete,
Now these very words along with thig very illustration in
a brief formn ocenr in Giathd No. 2271 of Visesavadyaka
Bhasya. In the H4th Gatha of the 1si. chapter of Sanmati
the word 9fEamfEEE” oconrs.  This very word ocenr
with a glight change as “‘g%RMTRe” in” Gathg No. 2276
of VideSavasyaka BhaSya. The argument advanced in
28th. Gatha of the 1st. chapter of Sanmeati is found with
some of the very words of Sanmati in the Gathg No.
2272 of Viéesﬁvaéjaka Bhasya, Jinabhadra being a faith-
ful follower of Seriptures is considered as an opponent
of Siddhasena who was a famous logician. In his Bhasya
Jinabhadra has dealt with some points that are direetly
opposed to the points dealt with in Yanmati. It i3, how-
ever, noteworthy that some argnment and views of Siddha-
gena in hig S8anmati have been adopted in Bhasya. The
commentator Maladharl in all such places ¢learly says
that theds points belouged vriginally to Siddhasena and
commentz on them accordingly. Maladharl  had
before him the tradition of the old commmentators, and
at every such place in the Bhasya he knew clearly that
these were the views that were oppoged to those of
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Siddhasena. When, therefore, Maladhdri says that some
viewg in Bhdsya are adopted from Siddhasena he may be
congidered as perfectly reliable in his statement, At
any rate, it seems quite elear that though Jinabhadra was
an opponent of Siddhasena in somwe points and though
he has contradicted Siddhasena in those points, which
in his opinion went against the seripfures, he has
accepted, with a broad mind which i3 characteristic of
him, sound views of Biddhasena that do not go contrary
to Seriptures ; and thnus he has respectfully acknowledged
the delt he owed to Siddhasena. T'he views that are thus
adopted by Jinabbadra from Siddhasena are two :

{e) the first is abont the number of Nayvas and

() the gecond iz asregards NikSeps as well ag the

vearieties of Nayas.

() Gatha No 2264 supposed by the commentator
to be Niryakti deals with the seven ag well as the
five varieties of Naya., Now Siddbasena {Ban. 1. 4, 5; bve-
gins to count the Nayas from Sangraba and thus mentions
only six Lkinds of Naya., In the gatha mentioned albove in
the Bbdsys, however, Jinabhadra has not mentioned six
kinds nf Naya Dbut incidentally at other places he has
algo acknowledged the sixfold divisions of Siddbhagena.

The inciusion of Nayas beginning with Sapgraha
Nava in Nikgepa is found made in BhdSya in Gatha
No. 15. Fisewhere, in Navadwira (Gathia No. 3586) the
Nayag are discussed with the Sangraba Naya heing first
mentioned. Buot in many other places (Gaths 2181 ete.)
they are mentioned as heginning from Naigama Naya. It
seems obvious that following the anecient traditions of the
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geriptures Jinabhadra accepted seven Nawyas, but ab the
game time accepted with great reverence the gix-foid
divigions of Nayas as made by Siddhasena,

(H) Tn SBanmati 1. 6, the first three Niksepas are men-
tioned being of the nature of Dravyastika and the fourth
Nikseps as being of the nature of Parydydstika and in
Sanmati 1, 5, 6 the Nuyas Sangraba and Vyavahdra sre
included in Dravyastike, and the four Nayas such as
Rjusutra, and others have been inclnded in Parysyastika.
Jinabhadra aceepts this classification of Sanmati and incor-
porates this classification in the 75th Gatha of his Bhasya.

(3} While trying to determive the velation between
Siddhagena and Jinabhadra it ig esgential first to discuss
the gquestion :—with regard to what points these two
anthors were opposed to each other 7 The opposition
exigted mainly with regavd to the point of Kevalopayoga-
viida, Three points here are uoleworthy 1—

{ee) Referenced in ancient literature as regards this
Vada,

(/) How was thig doctrine enunciated #  How was
it further developed 7

{z) Who wag the originator of this discnssion ?

(@) In Digambara literature there is not a single work
dealing with thig pregent Vida, 1t seems, therefore. that
in Digambara sect this Vida was never discussed, In
Swetambara literature we come across a good deal of disa
cusgion about thiz Vadal. In the Swetdmhara literature

i—Vi. B, Gatha 2089 fi,
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available at present, the oldest works digcugsing this point
are only those of Siddhasena and these of Jinabbadra,
Banmati is the work in which Siddhasena has discusgsed
thig peint and Vigeganavati and Visesavasyaka Bhasya are
the two works of Jinubhadra in which we find a discus-
sion of this Vada, Subsequently, anthors such as Jinadisa,
Haribbadra, Gandhabasti and others® have discussed this
point in their respective works. But the Gatbhas or verses
qnoted by these anthors in snpport of their statements
have all been taken from the above-mentioned three
works only,

() According to the old Jaina tradition, it scems to
ns that Kevalopayoga was econsidered as oceurring in
sunecession.  In Digambara tradition Kevalopayoga iz
supposed to ocour simualtancously. It ean, therefore, be
gafely inferred that either Kundakunda and several other
writers in Digambara® geet started this  doctrine of
Simultaneity anew or supported and developed the
doetrine that was going on for centuries persistently
though not prowminently, Digambara tradition does
not accept the scriptures word for word. The Swetim-
bara scholars who advoeated the doetrine of suecession,
therefore, always retorted Digambara scholars by say-
ing that the latter had no anthority as regards the doctrine
of Simultaneity in-as-mnuch-as they were not supported
in it by the scriptures. The Swetimbaras accepted as

{ Vide Nandi Ctirgi, Dharmasangrahani and Tativartha Tika.
For all these references Vide SBanmati Tikd p. 597 to 604s
2 Bee Pra. 1, 51, also 8. T. p. 603,

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



30 INTRODUCUTION

authority the old seriptures and advocated the doetrine of
Buceession on their anthority. Now the Digambara
scholars, having no regard {or the scriptures, supported
their doctrine merely on the strength of logic and
argument. These Digambara scholarg thus had po very
great regard for the geriptural authority accepted by
Swetambara pandits.  With all this it should be
regarded that there wus  discussion ahout these
doetrines in Swetambara literatara  The same disenssion
was talken by  Biddbasena and wag developed on
tne strength of logic. Biddhasena had studied all the
Sustras and, in course of his studies, he was convinced ihat
this doetrine of Succession that i3 the Kramavdda though
old and advoeated by the geriptures could not appeal to
reason g0 much ag the Yugapad Vada or the doctrine of
Simultaneity supported by the Digambarag. Instead of
merely accepting thia Yagapadvida he went one step
further and said that in Kevalopayoga, Jhdana and Darsana
are not merely Simultaneous bul ‘are abgolutely indentis
eal  Bnt thoughl intellectually he was convineed of the
truth of hig doectrine, he was perforee compelled to have
recontie to the authority of the seriptures, for those were
the times in which nothing was accepled unless it was
corroborated by the seriptures, He, therefore, addressed
himself to the task of finding suapport for his dootrine
in the scriptures themselves, and tried to interpret some
of the passages in the scriptures in such a way that they
would sappoct his new doctrine of Abhedavada. Stand-
ing on this firm ground of scriptures, the advocates of
Ablhedavida came to be a host of mighty opponents of
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the doctrine of Kramavada and scholars advocaling this
latter Vada, therefore, found it difficult to challenge
the doctrine of Siddhasena and other advocates of
Abhedavada. Now it was not an easy task for them
to refute the doeirines of Siddhagena merely by aaying
that it was not corroberated by secriptores. This
attitude of the scholars of Krvamavida ig clearly discerni-
ble in the 184th and other Gathas of Videsapvati in
which this Vada is discussed in details. In thege Githas
the Yugapadvida has been contemptuously thrown away
with the mere charge that it had no support of serip-
tures ; but the case of Abhedavada of Siddhasena was
different. It, being a very sound doctrine, had to be
challenged seriomsly. All the force of arguments,
charges and refutations is levelled against this very
Abhedavgda of Siddhasena. If thig Abhedavada would
not have been supported by seriptures, it would not
have been deemed so formidable by ita. opponents. In
short, this present Abhedavida haz gained force mainly
because it has sound logical arguments on its side and
gecondly hbeecause it stood on the firm bed-rock of
scriptures, .

(¢} In order to digscuss as to who wad the founder
of the pregent Vada, we shall have to examine all the
gound arguments levelled by the champions of this Vida
and Kramavida against one another. In the second
chapter of Sanmati, from wverse 4 to 31, we find argu-
ments to establish. Abhedavida and to refute the doctrines
of Kyramavdda. Now .contrary. to this, in Videganavati
{from verse 181 to 280) and in Visesavadyaka Bhagya

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



82 INTRODTCTION

{from Gathi No. 3089 onwards) we find arguments in
support of Kramavada and other arguments refutiog
mainly the Abhedavdda., The arguments in favonr of
Abhedavada in Sanmali are refuted in Vigesavasyaka
Bhisya and vice versa. Ezxamining these arguments
critically we find that all the arguments advanced by
Sanmati in establishing it own dootrine have not been
refuted in toto by Videsapavati; similarly, all the
arguments in sapport of Kramavdda as well as all the
objections to its own doctrine have not been refuted by
Sanmati, We have stated before ( p. 6 ) that the fact that
Siddhasena and Jinabhadra were contemporaries, or that
Jinabhadra preceded Siddhasena, is not quite true.
Now the gnestion arises, if according to A&bhayadeva;
Jinubhadra wag the first exponent of the doctrine of
Kramavida, the arguments advanced by Kramaviding
muet have been those of Jinabhadra and Siddhasena must
have answered them in his Sanmati; bat if Jinabhadra
wag not the first exponent of Kramavada there must have
been other advocates of Kramavidda before Siddhasena.
Similarly, we must try to determine as to what person
was hefore Jinabhadra when he advocated the doetring of
Kramavida. Our critical study has convinced us that
Jinabhadra was not the first exponent of Karmavada
doctrines. Even before Jinabhadra, there must have
been many Aciryas advocating the doctrine of Krama.
vada. Jt may be that they did not compose any work
dealing with this dectrine but their pet arguments
must have been a current coin at the time of Jiva-
bhadra and must bhave been taught and traditionally
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cireulated amongst the students of Jaina philogsophy in
those times. The sitock arguments for and againat these
two doectrines were received as legacy by Jinabhadra but
he in his turn added some of hig arguments in support of
his doctrine and arranged them in a proper order and
specially composed big -works to  establish hiz own.
doctrines advancing argumenta therein to refute  the
doetrine of Abhedavada. Now thiz systematigation of the
doctrine of Kramavada was not attempted by any of his
predeceggord, 1L is in this sense that we have to interpret
the remarks of Abhayvadeva that Jinabhadra was the
first  exponent of the doctrine of Kramavida ;!
not that the doctrine originated from him, but he
systematised that doctrine and sapported it with cogent
arguments, The qmuestion arises in this connection is
whether &iddbasena was the first exponent of the
doetrine of Abhedaviada or whether he wuas  the
first to systematise this doectrine in his own works.
Looking to Jinabhadra’s two works Visesanavati and
Bhisya, in which there is a complete refutation of the
doctrine of Abhedavida it seems quite clear that Jina-
bhadra had before him no one particular individual bat
quite a host of Acaryas who advocated the dectrine of
Abhedavida; for instance, he mentions one Acirya by
the word ‘Keeit’ another by the word 'Anye’ and others
by some other words; he takes the opinion of one
Acdrya at a time, levels his argaments against that
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particular individual and refutes his point®. From this we
can clearly see that Jinabhadra did not regard Siddhagena
ug the first exponent of the Abhedavida. But it is not
guite clear who the first exponent of the doctrine of
Abhedavida was. This much, of course, ig quite clear
that Jinabhadra had before him the works of other
Acaryas, over and above the Sanmuti of Siddhasena.
against which he had directed his attack. Haribbadra®
mentions the name of one Vrddha Acarya as the
champion of this doctrine. If he waa really a historical
figure and if he was the first founder of this doctrine,
then we have to interpret, the remarks of Abhayadeva®
about Siddhagsena a8 being the pioneer of this

doetrine in this sense that he systematised hiz own '
doctrine and composed able works in sapport of it
and these can undouabtedly be regarded as monumental
worlks dealing with Abhedavdda, Another evidence to
show that there wera gome supporters of Abhedavida
preceding Siddhasena jg this that there are arguments
levelled by Siddhasena in Gathd 21 of the 2ad chapter of
Sanmati against one kind of the doctrine of Abhedavida
which to Siddhasena does not seem to be the right sort of
Abhedavida, It seems from the eommentary of ¥Yago-
vijaya® on this Gathé of Saniuati that Siddhasena had
prior to him or at least in his own times some varieties of
Abhedavada which to him did not appear to be correct.

1 Vi 13w 3113,

9 See Wandi Tika p 52,
3 Haumaii Tika. p. G038,
4 Jpana Bindu p. 160.
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He bas, therefore, atternpted to refute these varieties of
the doetrine of Abhedavada. Whether Siddhasena was the
first founder of Abhedavada or whether he was the first
person who systematised this doetrine ig not quite clear.
But this mueh is guite ¢lear that either in hig own times
or after him there were Acdryags who advocated this
doctrine and composed works bearing on it. Maladbarl
Hemacandra has quoted a Samskyta verse in his come-
mentary on Vifesava$yaka Bhasyay. This verse pur-
ports to support Abhedavida, and very probably belongs
to Siddhasena. But locking to the Dwatrimdikas of
Siddhagena that are available at present, we bhave not
been able to trace this verse to them or to other Samskrta
‘works of his, 1f the verse may not be one of the lost
_Dwa'triths‘.ikzis it might belong to some other Acirya and
if this ig true, it means that along with Siddhasena there
were other Aciryas also dealing with this doctrine.
Perhaps Siddhasena himgelf had writlen another treatise
on Abhedavada. '

Abhayadeva® mentions Mallavadl as an advocate
{Puraskarta) of the doctrine of Yugapadvdda, Now a
«question arises as to what is the meaning of the word
advecate (Puraskartd in Samskrta). From the works
‘of Kundakunda it beeomes clear that the Yugapadvada
.0f the Digambaras wag well-known even before Malla-
vadi Asgto Mallavadil, no complete work of hig ig avail-
.able at present. The remark of Abhayvadeva maunst,
therefore, be interpreted to mean that Mallavidi merelvy

1 p, 1198, _
2 BSaomati=Tika p. 608 line 21,
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systematised thiz doctrine or perhaps wrote an indepen-
dent treatise on this subject or else wrote a commentary
on some work dealing with the subject.

(e} Stmhaksamadramana, Haribhadra and
Gandhuhasti,

Simhaksamasramana : Sitmbhaksam&asramana’ in
his commentary on Nayacakra quotes several Githis
from Sanmati with the name of Siddhasena or without
mentioning his name. At the end of this work it ia said
that Banmati and Nyayavatdira are profoundly erudite
works noe donbt, but then they are difficult to understand
a3 they are written in a very terse style. He, moreover,
adds that in order to sgimplify the argnments of Siddba~
gsena and to supplement them, the work Nayacakra was
composed. This one reference is guite sufficient to show
that the anthor of Nayazakra wasa very strongly influenced
by Biddhasena.

Haribhadra : The influence of Siddhasena on
Haribhadra ig quite clear. He has described Siddhagena
as the most profound scholar and able author of Sanmati,
but over and above this reference his own works Ane-
kantajayapataksa, Sastravartdsamuceaya, Sagdarganasa-
muccaya, Dharmasangrahanl, and others freely quote,
eopiously draw upon and have received direct inspiration
from the scholarly works of Siddbasgena sucl as Sanmati

1 See Appendix Second 8. T. val, 5 Bimbaksamagramana.
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Nyayavatira,® etc. This statement of our can easily
he corroborated by comparative astudy of the works
of these two authors. Ifaribbadra’s work Saddarsana-
gamitceaya ¢an be said to he inapired by his critit':al atudy
of Siddhagena’s Dwiatrim$ikis,

Gandhahasti : In his commentary on Tattwirtha
Bhasya, Grandl'._lahasti advocates the doctrine of Krama-
vida and levels severe attack? on Abhedavada. This
attack it seems probable, has been levelled against Siddha-
sena Yividkra ; but in spite of thig fact, Gandhahasti him-
self was go profoundly influenced by the scholarship of
Siddhagena that in hiz BhaSyavrtti at other places, in
spite of his opposition to Siddhasena, he has, with great
regpect, quoted several (iathas of Sanmati? and verses
from Dwitrithdikds? in support of his own statements.
It seems from the relations of all these Acaryas to one
another that these Acaryas, notwithstanding their strong
opposition on certain points te one another, regarded one
another as authority on peints in which they all agreed.

(f) Akolarka and Vidyananda.

Akalanka : These two towering scholars among

. Digambara Jaina Acdryas were also profoundly influenced

1 The origin of the subject discmssed in Avekaniujaya
Pataka is to be found in the third chapter of Sanmati. In Sfatra-
vart® Gaihd 405 & 506, a translation of the (38tha 43 and 44 of the
first clhapter of Sanmati is found. The subject discussed in
Saddarsana-Samuccaya is found in the Dwatrimsikas of Siddhsena.

2 “‘qafy g wBEARFEL” ete. 1. 81 p. 111,

3 Vide Tattvartha Bhasya Vrtti 1, 7. in which Gatha 21 &
28 from Sanmati are quoted.

4 Tattvartha-Bhasya Vriti 1, 10 p. 1.
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by Siddhasena. Alkalankain his Rajavdrtika® not anly
guotes verses from the Dwatrithdikas of Siddhasena, but
accepts with great regard some of the views of Siddbasena
in Rajavartika of bis—such as the Gunas not being differ-
ent, from Parydya, in spite of the fact that these views
went against his own Digambara tradition., After a com-
parative study of the works of Siddhagena and Akalanka
it geems to us that the latter has taken much of the
subjeet matter of Sanmati in his Laghiyastrayi® and
the development of Naya, Pramana and Niksepa foand

in the work of Akalafika is clearly after the fashlon of
Siddhasena.

Vidyananda : As to Vidyananda he was more ins-
pired by the study of Siddhasena’s works than Akalanka
was, In his Slokavartika®* he not only quotes Githas
-of Banmati but accepts some of the views of Siddhasena
whole heartedly although in some other places he has
stated his slrong oppositicn to some of them. Like
Akalafka, he has aéceptéd the view of Siddhasena that
Gunas are not Qifférent irom PYaryiya. Moreover tha
distribution of the Nayas under the heads of the
two original Nayas has been done by Vidyananda, thug
clearly following the classification of Sanmafi in this

. 1 The 30th verse from the 1st Dwa. ig quoted in Rijuvartika
8, L. 17,

2 Bee VErtika on Sutra 5. 37,
3 See Laghtyastrayi .4 and the fourth verse of Nyayavatara,

4 On page Jrd the 45th Gaths of the third chapter of
Sanmati is guoted.
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respect?, TFor this classification as found in Slokavirtika
he has no authority in Digamibara wotks sucH ag
Barvirthasiddhi and Rajavartika, which are the bases
of Slokavirtika. . [ndeed, he is the frst author in Digam-
bara tradition to make a classification of WNayas in this
wanner. The digeussion of Vidydnanda as regards the
Naigama Naya a3 being a separate Naya and ae regards the
number of Nayas ag being seven instead of six? seems
to have been directed against Siddhasena’s doctrine of
six Nayas ; for in the works Digambaras there is no
acceplance at all of the doetrine of the six Nayas. Tt may
be that the discussion of the Navas made by Vidyananda
hag for ite inspiration the discussion in Navacakra?d,
but at the same time it must be acknowledged that the
whole of thiy dizenssion is ipﬂuenced by Siddhasena’s
worlks. _The_ classification and _;iiseussion of Baptabhafigl
has been no doubt influenced by Néyacakré and other
works of Mallavddi and of others no doubt, but in this
Yidﬁnandé; geems to be influenced by the scholarly
discusgion of Saptabbang] in Sanmati. It is not
Negessary to prove that Vidyianandd +wag a cloge student
of Sanmati for even a cursory reader of the: works of
Vidyananda would at once understand it.

(g) Suianka, Vadivetila-Santi-Suri & Vadi-Deva. .
These three siris were the Students of the works
of Siddhasena, and they had copiously’ drawn upon

I 8ee Tattvirtha Sloka Vartika l;_ 33, 3.
2 Verse 17 to 25 of 1. 33 Tattvariha Sloks-Vartika p, 269.
3 “‘afidm: e wfver wmaEa” il e o
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the works of Siddhasena and incorporated much from
them in their own works. This would be quite clear
to those who study their works. Silanka in his come
mentary on Acardngal, Satra-krtanga® and  Vadi-
Vetgla-Santi-Sari in  his famous commentary named
Paiya® have quoted many verses from Saumati in the
form of conversation ; and Vadi-Deva Suri in his
Syad-Vada-Ratnakara shows a very.cloge study of the
commentary of Sanmati, and in his discussion of the
Pramauas, one of hiz many sources is Nydyivatdgra. Not
only that, but Vidi-Deva in beginning his own work
Ratnakara® openly declares Siddhasena to be the chief
aathority for his worl.

1 In the commentry on Acdrfinga Sttra p I. The Plrvas
and Sanmati are mentioned together as Dravyanunyoga, while on
p. #49 Sanmati is referred to as a glorious work, The actual words
are:—

“gegrgat; @il wweniEs 1 “xdasaadal el 0"
Vide also pages 80, 5, 147, 171, where the (Gathas from the first
and third chapter of Sanmati are quoted and on papes 231250
gome verses from the second and eighth Dwa. are quoted.

2 In the commentry on Stiira Kri&nga Stitra p. 201 some
ghthas from the first and the third chapter of Sanmati are quoled.

3 "The 3rd and the Gth G&thi of the first chapter of Banmati
are guoted on p. 21 of Phiya-Tika-—with the words ‘G417 & HET“ﬁ:,
On p. 87. 8. 3. 47 i3 quoted,

4 oammdaefemar gign
& gt wfy wasg FReErE:
It fames wad falar faasae)
i faRafy agefoast agg o = 07 po2
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{R) Hema Candra and Yase Vijayaji.

Hema CCandra: The greatest scholar the well
known Aedrya, Hema (andra, bearing the title of
Yarva~Tantra-Swa-Tantra, eclearly imitated, and kept
before himself as models, Dw&t-r':rhéikz”m's‘ of Siddhasena
while composing his own two PDwatrirhdikss. This is
clear when we just casta glance at the beginning of
those works {Dwatrimdikas)!, In his Stotea Sakuldrhata
Pratisthana. Hema Candra kept before him as a model
the Btotra of Swayambhi written by Samanta-Bhadra,
and Hemu Candra’s work is an imitation, on a small
geale, of Bwayambhii. But admitting this, the fact
remaing that in the two Dwiitrimsik:is named Ayogavya-
vaccheda and Anyavogavyavaccheda, Hema Candra has
chiefly taken his inspiration from the works of Siddha-
sena.  He has openly declared Siddhasena to be the
greatest poet, and it can be said that this appreciation is
in no small meagure, iz due to his being influenced by
the Dwatrimsikis of Siddhasena,

Yasovijayji : The last of the greatest Jaina schotars,
and a person who in various ways rendered signal
gervice to Jaina literature and paid a rich eontribation
to it, was Vaeaka TYasovijavaji. Yadovijayaji who

1w fagedwegad nrer sifofesa s 390
TaUfa Zuifnd: quer; weeRfer fgd @9 o0
Ayo, 3.
Even the commentator Mallisena suggests the point in
which Hemacandra has drawn ingpiration from Siddhasena. Vid
Syadvada-Manjari p. 2

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



a2 INTRODUCTION

flourished 1200 years after Siddhasenna was almost the
last of the Jaina schelars. It ig qnite plain that he had
not the honour of being a direet disciple of Siddhasena,
but inspite of the gulf of twelve centuries between these
two towering scholars, YaSovijayaji can very well be
congidered as deserving the honour of being a disciple
of Biddhasena.. No doubt there was a host of cloge
gtudents and reviewers of. the works of Siddhasena
among the Jaina Panditg, but from our study of Yago-
vijayaji we can maintain -without fear of contradiction
that there wag not a single scholar in the whele
galaxy of . Jaina sebelar who could be said to have
mada guch a deep and all-embracing study of the works
of Siddhasena us Yadoyijayaji had. This scholar bear-
ing the title ‘of Vacaka has composed many works in
Prakria, Samskria, and Gujarati; and almost all thege
works were based on the three chapters .of Sanmati.
He has written independent -works of a very high
order, merely taking snggestion from tbe Chapters of
Sanmati, and the thoughts, argnments and doetrines
of Siddhasena are scatiered here and thereé in his other
works also. In fact if we collect all the Gathas of
Sanmati commented upon by Yadovijayaji, his whole
writing ean be said to be a vast commétary on the
Sanmati . of Siddhagena. ‘A study of appendix No. 3
in vol. 5th of Sanmati will convinee the raader of the
truth. of this statement,

- We have in the sajd appendix mads quite. clear,
by a comparative survey of the worka of - Yasovijayaji and
Siddhasena, as to what partienlar work of Yafovijayaji
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had its -inspiration in a particular work of Siddhasena.
But even a casual reader while studying this appendix
wiil be convinced of the fact that TYafovifayaji was
unfoubtedly the profoundest student of the works of
Siddhasena. Collecting the stray verses and (Gathas
upon which Yasovijayaji hag commented extensively
but in a desuliory manner, one can evolve quite a new
commentary on Sanmati by Yasovijaysji and arrange
the verses of Siddhasena with this commentary in a
proper order. After Yafovijayaji the progress of Jaina
literature was almost arrested, and after YaSovijavaji,
it could as well be said, that the tradition of the study
of Siddhasena’s works also suffered a set-baek, materially.

(ir) SIDDHASENA AND OTHER NON-JAINA ACARYAS.

In the medieval and modern works of Indian logic,
it is almost impesgible to find any author not being
profoundly influenced by the greatest scholars in
Indian Philogophy such as Badarayana, Jaimini, Kangda,
and Aksapada who could be eongidered as the founders
of Indian Philosophy. 1t i no wonder, therefore, if in
the works of Siddhasena we find the influence of thege
Acdryas at almost every step. In the extant works of
Siddhagena the strearn of this thought of Indian logic
ean very well be traced'. It is not possible in this
short space at our disposal to make: comparative study
of the works of Siddhasena and these other Acaryas
or Philogophers. It is only possible here to state in

1 Vide Dwa. dealing with Ny#ya, VaiSesika, Sanfikhya and
other systems of philosophy.
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brief the simila'rity between Siddhasena and some of
hig non-Jaina predecessors who presumaby influenced
the works of Siddhasena, in point of style, technieal
words, thoughts and view-points,

(e} Nagariuna, Maitreya, dsanga and Vasw Bandhu.

Nigarjuna is a very great Bauddha scholar, who
flourished in the 2nd centnry A1), He is considered as
the founder of the famous doctrine of Stinya vada. [t is
possible that Siddbasema had studied the two works of
Nagirjona Madhyamaka-karikia and Vigrahavydvartani-
karika for in his own Dwatrimidikas, Siddhasena refers to
the Madhyama Marga that was regarded as an important
gect of the Bauddhas in his times, Siddhasena, identi-
fying Mahavira with the founder of this =sect, praises
him as the real founder of the Madhyama-Marga®,
Moreover he refers to the theory of Sﬁnyatva that
gained a very high place in Indian logic by the efforts of
Nﬁgarjuria and interpreting this é{mya Vada in his own
peculiar manner conneets the Vada with Mahavira®,
and begtows his own encomium on Mahgvira as Sﬁnya—
vadin which is8 one of the significant attributes of
Buddha?. The high place which Siinya Vida and
Madhyama Mdiarga once attained in India is entirely
due to Nagdarjuna who is regarded as the founder of
Siinyavada, and who is the well-known author of
Madhyamaka Karika. If we think Nigirjuna was

1 Sec Dwh. 3. &
2 DPDwa. 320
3 Dws, 320
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the real founder of SGnyavida, it is clear that Siddbasena
was influenced by the works of Nagidrjuna,

Maitreya, the preceptor, and Asanga, his disciple, are
well-known in Baunddha literatare, but unfortunately
their original works are not available at present. Their
translations in Chinese have been discovered recently and
Professor Touchi has written something therenpon,?
which if we congider as trustworthy leads to the con-
clugion that Siddbasens directly or indirectly was
infirenced in his own works, by the works of these two
eminent persong. It becomes clear from the writings of
the said professor thut the vddas referred to in Dwéitrim-
§ikas bave been originally taken from the greai works of
Maitreya and Asanga. ‘The cleverness and scholurship
shown by Siddhagena in diseussing this doetrine convinces
us that he must have studied the works of these iwo
authors.

Vasu Bandhu: The famous founder of Vijhana Vida
Acarya Vasu Bandbn had written the work named Vada
Vidhi.? His work in its original form is not now
available; but twenty verses which form Vimsdika and
thisty wore verses forming Trimdikd have been
digeovered recently, and we bave studied these verses. ¥
The subject matter of thewe verses is the doctrine of
Vijiapti. Perhaps the work Viada Vidhi  influenced

1 Vide J. R. A, B July 1829 p. 451,

2 For an able article of Prof. Touchi proving Vasu Bandhu
to be the author of Vada Vidhi, see J. H. (. December
1928 p. 630.

8 These are edited by prof. Bilvan Levy.
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Siddhasena, while he wrote his Dwatrithéikas but it is
probable that these Vimsikd and Trimdika of Vasv Bandha
influenced the Dwatrimdikias of Siddhagepz, Again, to
devote a certain nninber of verses to a certain subject and
to name ihe small work accordingly, is the method which
is found first of all in the works of Vasu Bandhu. At any
rate, this method can be clearly seen in bis works, though
there might be his predeceggors who might have followed
this method, “That SBiddhasena was a student of Vijiidna
Vada can easily be geen from hizs works. It i3 not too
much to snppose that an eminent author like Siddha-
gena wag conversant with the works of his ewminent pre-
decessors’ Vasu Bandhu; and if our sormise is correect
ihe very idea, of composing the Dwatrithgikas in a
peculiar faghion incorporating one gingle doctrine in a
single Dwatrimg§ikas probably has been taken by Siddha-
sena from Vasa Bandhu.

(b} Afwa Ghesa and Kaliddsa

These two poets are very well-known in Samskrta
literature, and almost all their works are very famonas,
Already we have mentioned above that Hemcandra has
reterred to Siddhasena as the preatest post. But it cannot
be definitely said that a particular epic or poems were
nndoabtedly composed by Siddhasena, Dwatrims$ikas we
have tried to prove, are very probably the works of Siddha-
gena; hut a elose comparative study of theae Dwatrim$ikas
and the works of Kdilidisa and ASwa GhOSa' will
easily convinde the readers that there is a cloge sinl'lilarity_'
in style, phraseclogy and somne of the main ideas between
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the works of Aswa Ghosaand K4liddsa on one hand and
Siddhagsena on the other. Kailiddsa was influenced by
Agwa Ghosa, It is not possible to:say with any amount
of ecertainty whether Kilidasa .and Siddhasena were
contemporarie’ or whether they were living in the same
centary, However -thiz can be said withont fear of
contradiction that there is a sitriking similarity between
the works of thege two anthors and the ideas of one poet
are seen reflected. in the works of the other. The -
similarity as regards compact gtyle, “perspicuity and
simple and charming diction between  Buddha. Carita
and Saundaripanda. Caritra of Adwa Ghosa on the
one hand and the works of Kaliddsa such as Kumiéra
Sambhava and Raghw Varhéa op the other has heen
pointed clearly "by Sathskrta scholars. The same sort.
of similarity,. striking in character, exists between
the works of Kiliddsa and’ Afvaghoga on one hand
and Siddhasena on the other, In Buddha Caritra and
other works of Asgvaghosa the wvarieties of metres is
a striking point. Similarly, we find therein at the end of
every canto a different metre used. The same thing is
found in Dwiitrimdikas. The style of A§waghoSa inm dea-
eribing Lord Buddha as well as the style of Kalidasa in
deseribing Sarikara and Brahman according to their own
tradition and sentiment had been imitated by Siddhasena
very clearly in deseribing his Lord, Mahdvira® ; and
he gives ug a very brief but beautiful picture of the

1 Bee Dwia. &,
7
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self-gderifice of Lord Mshivira. The . famous verse 1. of
Kalidédsa, which says that all that ia. ancient is not neces-
sarily. good and .all that is modern ig not necessarily bad
oecurs in Mildvikagnimitra, Now the idea in this verse
has been accepted and expanded by Siddhasena in hig 6th
Dwatrimdika. . Ev¥eén a cursory réader of this Dwitrira-
dika will como to know.the striking similarity of ideas.
The favourite metres of Siddhasena have a striking resem-
blance with the favonrite meires of A§waghosa and there
is “moreover a close similarity. between the favourite
metres of Siddhasenasand the favourite metres of Kali-
daea. In Dwatrimsikas, there.ig no trace of any pompous
style, no display of idle words, - But almost all the
verses are pregnant with deep meaning, - It. must be
admitted - that. there is a sbort of terseness in the. verses
of the Dwatrimdikds, bot that is because of the philosophi-
¢al pubject he handles, But if we look to the lofty flights
of ideas; beauty of expression and the. charm of elegant
gimileg,” the works .of Siddhsena have wundoubtedly a
cloge similarity - with the works of ;_\,s’wagﬁosa. and
" Kalidasa, '

{e) Dinndge wnd Saﬁkqm-Swﬁmﬁ. -

‘Dinnaga :’ The name of Difndga, the famous ex-
ponent of Vl‘:.nﬁna Va.da.. iz well known as one of the
greatest of Bauddha logluans Qut of hig many renowned
works not a single one is available at preent in its original

1 “yuofads | g o 9 =t arsd aafieEr |
W FEIFEOESR 13 swwgaaggfa)”
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and wnomutilated form. The only gource of information
about his work is the trapsiation in. Tibetan and
Chinese languages' and  the commentaries. written
on thege works in these languages. Nyaya-Mukha is
one of the famous works of Dianiga, It has been
;e_ceritly translated into MHuoglish by Prof. Tuocei from
the original Chinese translation of the gaid work.
Another of his works iz Nyaya-Praveda. 1t"is widely
known and is available in its original form. 2 If
we believe in the Tibetan traditiom and the opiniotl
of Proiessor Vidhu Sekhara,_Bhattﬁ.qarya, this Nygya-
Pravesa also- is a work of Din-Niga. Nothing can
e definitely said about the relative times of Did-
Naga and Siddhasena, There is however, reason to
believe that - probably both of them lived at almost
the same time, or if at all there was any interval of
time between them, it was very little. Though we
may not definitely say which of these two authors
influenced the other, this much can be said with
certainty ‘that there are many places of striking simi-
larity in their works which gnggest a third common sonree
inherited as alegacy for both of them. A compardtive
stady of Nyayavatira of Siddhasena on the one
hand and Ny&ya Mukba and Nyaya-Pravesa on the

} See H. I. L. and the preface to Nyayapravesa ( Vol.
1I} by Prof, Vidhoasekhara Bhattacaryaz _

2 This work has been edited by Prof. A. B. Dhruva in the
Gaeliwar Oriental Sanskrit Series, Copies of this work are found
in several Jaiva bhaodaras,
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other, will easily convince the veador of the truth of
this statement. Not only. in "the Nomeneclature -of
the work but even in the choice of the subject-matter
ag algo in the style and treatment of the works, these
three works bear a close resemblance with one another.
Some of the statements ‘made by Siddhaséna in  his
Nyayavatira® are not necessarily levelled against
the statements made in these two warks, It is equally
unceriain whether statements were levelled against some
other Bauddha works. From a ecompdrative study of the
digenesion of PratyakS8a and Anumiang as oecurving in
Nyaya-Mnakha and Nyiya-Prave$a und that occuring in
Nyayavatara of Siddhasena, one is easily led to the
conclusion that Siddhasena directed his attack against the-
gschool which was respected by Din-Néga. '

S‘aﬁkar_a—Swimi: If we are to regard the Chinese
tradition and the conclusions derived therefrom to be true,
then the Nydya-Pravesa referred to al;ove must be sonsi-
dered as the worlk of Sankara-Swami, who is regarded as
the disciple of Difn-Naga, We have no means avail-
able at present to decide whether this Sagkara~Swaimi
the supposed anthor of Nydva-Praveda is identieal
with that Sankara-Swami whom 'Kanlala-Sfla.“"_tlle
commentator of Tattva-Safgraha and Abhayaya-Deva®

1 Statements sbout the absence of illusicu in inference and
direct perception and the two divisions of direct perception
as Svarther and Parartha ete.

% See Tattva Safigraha Panjika p. 199

3 Sanmati-Tika p. 664 line 15, ‘
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the eommentator of Banmati vefer in their works, But
if there is at all any Sankara-Swami who is the author
of Nydya-Pravesa and if he be again - the disciple of
Din-Niga his contemporary, then it is beyond doubt that
one of these two anthors Siddhasena and Sankara-
Swami, influenced the other or else there was a third
common goarce regarded Ly them as a legacy for both.
(d} Dharwue Kirti gnd Bhainalue.

There is yet a conflict _f)f ‘opinton as to whether
Bhimaha preceded Dharma-Xirti or Dharm-Kirti pre-
ceded Bhamahal. Bat we are convineed of the fact
that Slddhasena was nndoubtedly a predecessor of these
two attthdrs.  Dharma-Kicti is considered as one of the
fgreat loglcl.—n}s of “the 7th  Century and Bhimaha ig
a w‘é]_l-know:)' Rhetorigian.  We havé no means to
compare Dharma-Kirti’s Hetu-Bindu? with [any of
the similar works of Siddhasena. Rut fortunately
there is a work of Siddhasensz still estant which can
very well be com pared with Nyaya-Bindu. That work
of ‘~1ddhasena is Nyayivatira, In Nydya-lhndu there is
a general digenssion of the nature of Praminas, but there
oecars a dischssion of inference and especially of
Para.rtha-mferenoﬂ o an  extensive dcale. Now the
same sabject ig _dlscuased in Nyayavatara. Comparing

1 See the article on Bh3maha and Dharmakirti by Mr.
Divekar. J. R. A 8. October, 1929 p. 825 onwards.

¥ An old Manuseript of Tika of this work by Arcata is
fortunately fouud in the Jaina Bhanddra of Pattan--a copy of
which' is in the Rajgcandra Library of Gujrala Vidyapeitha.
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the definitions of Pratyaksa as occuring in Nydya .
prave$a and. Nyaya-Mukh on the one band and in
Nyayi-Bindu on the other, we find that the tradition
of theke two sets of works i altozether different.
The tradition’ of the first two works is that of the
deoctrine of Vijiana-Vada, - and the tradition. of
the ‘third work i. e Nydya-Bindu is that of the
Santrantika, Bhamaha in his work on Rhetorices,
incidentally.® discugsing in brief the Pardrtha in-
ference, says:—"Very wide?® .is- the range of
kDDWledge of a poet, for he has . to utilise and press
into gervice for his poetry among other things, the
important system of logic.” Bhamahaserms to belong to
the school of V_ijﬁﬁn'a-'\fﬁ{la.' Now Siddbasena in his
Nyayavatira bas discussed the Jaina point of view
r.egarding Sautrantika and other Banddha traditions as the
the rival sch oolsof’thought Kow the'ar:guments' that he
has d1rected against these rival sehools are not directly
levelled ejther against Dharma Kirti or Bhamaha, but
against the famous two Bauddha traditions that were eur-.-
rent, for h'un'drecis of years in India. These famous scheols
of thonght bhad for their followers many able acholars,
and quite a vo]ume .of literature came into ex:qtence
in support of their doctrines. Some of the famous
advocates of thege schools were Maitreya, Asanga
and others and it wag against these authors that

2 “aamﬁamuaﬂmiﬂam el |
TR a7 FEAEHS WA NEFEET D KavyBlafikara A 4
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Siddbasena directed his attack. A wmwere similarity
therefore between Nyaya-Bindu or Kavydlankdra, on the
one hand and Siddha-Sena’s Nyayavatira on the other
does not definitely lead wuvs to the conclugion that
Siddhasena was a contemporary of these . authors. In
the field of logic and other systerns of rhilosophy, it
is very diffienlt to determine ag to who was the founder
of a particular school of thought., All these different
streams of thought were continuousiy flowing through
India like mouantain-streams, at one time slowly, and at
another, flowing with great rapidity. Generally there
ariges in India, some mighty schelar who advocates one
of these currents of thoughts and then this particular
current of thought gains supreme strength for a time
in the field of knowledge and other eurrents are
natarally subordinated to it. To say that, a particular
scholar was the original founder of the doctrine which
he advocated ig unhistorieal, for even before that
gscholar lived, that pacticular doctrine was actunally
current in India. In the pregent case, looking to the
gtriking resemblance between the works of Dharma-Kirti
and Siddbasena the only definite inference +we ean
draw iz this that both of them had a common sovrce
in the ancient Indian logic.
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2. THE COMMENTATOR ABHAYADEVA,

In Swetambara and Digambara traditions there are
‘many learned scholars?® bearing the name of Abhuya-
deva, The present commentator of Sanmati, named
Abharyadeva comes from Swetgmbara Jaina sect. We
have, at our disposal, two gonrces as regards the personal
account of thig author, The first is his own Prasasti ( or
Panegyric ) occuring at the end of his commentary on
Banmati. The second iz the seriegs of Prasastis composed
by other Aciryas after Abharadeva, The following is
the oringal Pradasti ( panegyric ) written by Abhavadeva
fimself : —

2y ATl S i f{.ﬂaagan@am TeAREaEe: |
wgagnliyg  aradt @and (| FasewRatasnees AR ||
A PIENEC | A G L P ElG n e i o
e A ageabErariatnder qet
w3 fEetazrasgalaRar sAmedaan ) '
& spEpeeeaiguliafaed: sk o
ya =g fasim s |
@NSATET  meadfgE: Far

“Thus 1 have explained some of the Sitras of
Banmati. 1 bhave acquired really immeasurable merit by

1 See the word Abhayadeva in Abhidhararajendra-Kosa,
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doing thia. TLet the devont persons reading my commen-
tary attain that fearless position ( liberation ) which is
full of joy, which is puré and full of knowledge, after
having removed the fear of worldly life. Abhayadeva,
the commentator of Sanmati, is the disciple of Pradsumna
Siiri, whose fame ig spread thronghont this world as a
person who has ernshed the insoclence of his rivals. The
namé - of ‘this commentary is  TATTVA-BODHA-
VIDHRAVINL '

From this brief Pradasti, the following points are
cleari— ' ' '

1. The name of the commentator is Abhayadeva and

the name of his preceptor is Pradyumna Siri.

s

The name of the text fa Sanmati and the name
of the commentary written thereupon ia Tattva-
Bodha-Vidhdyini,

3. Only a few S{itras of Sanmati have been explained
or commented upon by Abhaya'd'ei'a.

Nothing more than the names of Abhayvadeva and his
preceptor is known from this prasasgti ; we know nothing
from this commentary about the school, date, works and
other points about Abhayadeva, However, scme sort of
information abont the date, school and {followers of
Abhayadeva can be gathered from the few reférences
that are found in the Frasastis composed by other
Acaryas. Four such Pragastis ave available to usat present.
The first of ‘these Prasastis occurs at the end of the
commentary mnamed Paja written on Uttaradhyayana
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by Santi Sari? Vadivetdla.. Second - PraSasti occurs at
the end of a Vyuti written by Siddhasena who ig the
commentator: of, Pravacanasaroddhara. ¥ The third
Prasasti occurs - at the end  of Parsva-Natha Caritra 2

| Sefe fmmEngE gsﬁﬁﬂmﬁaﬁ: i
el egamia AREFEEA: 0 2 0

azedEERrRafama |

o stfaiem A=agasaf: R

TRz gy gufahn: Aedaea:
gaMsaRRagavay Enandst 7 (9 0

a2 ggeEAeT ST ()
serers Fac g matg stoifagl a0 s 07

2 For further defails sea the panegyric at the end of Pra-
vacanasfroddnBra.

“ sfezTeERIY NEREgFATTEEREIEA: ¢
Iriwaia AngaaR gt
AfRsrRefEm R TR fiaTT |
293 RamAsy ot A 0

3 CangefErgdasalgTRITIAg-
g THIREY WA Warawsra: |
sEEaafamaar sqEdaEEamE o
fyear fymeags Pt ek AN 1§
Tefuam: sadeder 437 aR=f %5 aan 1
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written by Manikya-Candra who is  well-known as the
anthor of the commentary Safnketa, of K&vya-l’rakasgp.
The fourth Prasasti ocecurs at the end of Prabhavaka
Caritra: written by Prabha-Candra.* Ouat of the four
Prasastis, the autbor of the first, S4nti-Sur, died in 1096
Vikram Samvat. The 2nd Prasasti was writien in 1243
Vikram Samvat, The 3rd was written in 1276, and the
Ath was written in 1334 Vikrata Samvat.

All these four Prasastia mention Abhaya-Deva as
‘belonging to Candra-Gaccha schoel. This scheol came
to Lbe known as RAja Gaccha Iater om through the
dist_:iples of Albayadeva, Santi-siri, - while mention.
ing his two preceptors refers _'tu Abhayadeva as his

ESIE] im_lal' HEX NE T /Y aEagad a@ on s |
sy aieaaazagaqo | _
agmAsfagagTaEaflam o &

A srArAAT TR 1

Az =EN & 1 wd agaEeEg 1 3o n”

For further details see the panegyric of the
¥Yarsgvanatha carita.

U et gaRTaagE e e 1
RfaaieEeRt Araq wenEga g9
uedl eageiases R fradafiyg |

xd ¢ framnaawasd whafmat gag n 33 07
For f urther particulars see the panegyric of
‘TPrabhBvaka carita.
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2 THE COMMENTATOR ABHAYADEVA 109

evidenee that Abbayadeva 8 identical with the present
commentator of Sanmati, for, if this Abhaya-Deva was
a great scholar of logic and if he was the person who
wag worthy of being the preceptor of the great scholar
Santi-Siri, he wag nobody else than our present
Abhuyadeva, for no other mighty personality is known
to have existed in the first half of the llth. century
of Vikrama Era. '

Abhayadeva, mentioned in his Pragasti by Miqikya
Candra, as well as in the Pragastis of Siddhasena and
Prabhi-Candra, is undonbiedly our present commentator
of Banmati, for in all these three Prafasiis, Abhayadeva
iz inentioned ag the diseipls of Pradyumna Sari and
‘as a very great logizian who wrote the famons work
Viada-Maharanava, Now there is nwo independent work.
known as Vada-Mahdarpava ! but it is only another:
fitting title o©of the present commentary, Tattva-Bodha-
Vidhdayini on Sanmati. Aecording to the geneology
as given by Siddhasena,- he is the 10th person from.
Abhayadeva. According 1o the geneology of Manikya-
Candra, he ia the 10th person from. Abhayadewva.
Biddhagera refers to one Dhanedvara a diseiple of
Abhayadeva, whom the King Muiija regarded very high-
ly. Manikya-Candra, again refers to one Jinegvara, the.
disciple of Abbayadeva, who was highly respeeted by
King Mnfija. Prabha-Candra. again refers to one.
Dhane$vara, the disciple of Abhayadeva, who was a very

1 See Sanmati-Tika p. 308 note 2,

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



110 INTRODUCTIGN

great favourite of  the King Kardama.Raja, the Ruler
of "I'ribhnvana«Giri.

If these names oceuring in Pra8astis are authentic,
Ahen it ean be said that either Abhayadeva had two
‘disciples bearing the names Dhanésvara and Jinevara
or that A’bhaﬁadeva "had omnly one disciple bearing
these two names. In the same manner the King Mufja
gyeferred in Progasti of Siddbhasena and the King Kardama
-veferred to inthe Pragusstiof Prabha-Candra are either
two separate persons or only oue individual bearing two
geparate names. . .Perhaps Dhanesvara, respected by the
‘King Kardama, is a different person from Dhanesvara
respected by the King Muija. . At any rate Abhayadeva
and . hig . disciples are historical -personages  and
Abhayadéva can be identified with the p_reseut commen®
‘tator of Sanmati. Thig Abhayadeva came from the
family of Candra and was the disciple of Pradyumna«
&gri  who belonged to the school of Candra-Gaccha.
His :date approximate]y .ranges from the latter half of
the lenth centnry.of Vikram Hra to the first half of
the 1lth Century.  There were many disciples and
students of Abbayadeva. and they were scattered over
a large area. There were many able scholars among his
pupils. Many of them were highly rea-peéted,_ by the
then existing Kings.. Unfortunately wq,do not get any
place of &bhayadeva-_ I‘here arenhowevev strong reasouns
to suppose that the Province of hia religious activities

+vas Gujrat and Rajputana,
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2 THE COMMENTATOR ABHAYADEVA L1k

There is no evidence to show that he composed
any other works in addition to the commentary on
Banmati.

The panegyrics and the geneology of the !pup_ils of
Abhayadeva, o

1. Prasasti of 2. Prasasti of 3. Prasastiof
Siddhasena. - Manikya Candra. Prabhd-Candra.

1. Abbayadeva 1. Abhayadeva 1. Abba"yadeva
2. Phanegvara 2. Jinedvara 2 ._D_hané_s‘vara
3. Ajitasirhba 3. Ajita Sena 3. . Ajitasithha

4. Vardbamana 4 Vardhamgua 4. Vardhamina
5. Deva-Candra 5. Sila-Bhadra 5. Silabhadra

-, Candra-Prabha 6. Bharatesvara

7. Bhadre$vara 7. Vaira-Swimi

8. Ajitsithha =~ 8. Nemicandra

9. bevap_rabha__ ' 9, ‘Sagarendu

10. Siddhasena 10, Manpikya-Candra

™ ] ]
Sri-Candra  Pirpabhadra  Jinesvara
- !

Bharatesvara Candra Ji_nabklla.dra-
l)hé.r_maghos_a Prabha-Candra  Padma.Deva

|
Sarva Deva : Sri-Candra
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3 BAXMATI AND ITS COMMENTARY.

AMere thoughts and worda do not constitute a work,,
but a systematic exposition of the thoughts and astyle
consistent with the exposition really conatitate a work,
Here, before giving to the readers, some account of
the style and subject matter of these two present works
Sanmati and its Comnentary, we intend to discuss in
general the following three points:—

(i) the object of writing this work Sanmati.

ii} the gources of the material availed of by the
author.

(iii} the influence it had on the contemporary and

succeeding literature.

(i) The object of Siddhasena, theanthor of Sanmati
wis to give an entirely new and systematic exposition of
the doctrine of Anekanta which is like a key to the
Juina geriptures, and which i3 the very life of Jaina
philosophy ; to analyse this doctrine in a logical manner
and to establish it in the right place in Indian logie ; to
assign a degerving place to Jaina philosophy amongst alt
the contemporary systems of philosophy ; to indicate the
relation of Jaina Sastras to other rival gystems of philo-
sophy ; to diseuss other systems arising oat of Anekdnta
Vada ; to interpret the different views and doctrines
ocenring up-to-date in other systems from Anekanta-
point of view ; aud to base the new currents of thoughts
on the broad basis of the established and reputed doctrine
of Anekianta; and thuos popularise them amangst the
learded Pandits.
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3 SANMATI AND ITS COMMERTARY 113

The object of the commentator is, over and above
the object of the original anthor to disenss in details all
the doetrines occeuring in the wvarions systems of
philogophy and to refer to all the doctrines developing
and developed in his own timhes. to vefnte the rival
doctrineg and to establish the doctrine of Aneksanta
advancing all the existing arguments and adding new
arguments of hig own.

{ii) When 2 particular anthor writes a particular
work, hig main object is to show that the docerines or
views which he advocates are eminently sound among all
otherg in his own times. Not that these currents of
thoughts, as advoecated bLy the aunthor, are altogether
novel, but the author merely infasea a new life into them
and this 18 done in the fellowing way :—

1. By a comparative study of all the currents of
thoughts kindred and vival
By deep observation and critical remarks,

3. By .establizching the supremacy of one’s own
doctrines either by means of comparigon or by
means of refutation of the charges levelled

)

against one’s own dootrine,
4. By new gystematisation and infusing new life in
old doetrines, .
MImarhsg-Siitras were written as a result of the study
of the Vedas and Upnisads. The study of the .ancient
school of logic, of the analysis of the principles of the
universe, of the wvarions ways of attaining liberation,
gave birth to the systems of Nyiya-Vaisesika, Bankhya
and ¥oga, The study of Jaina sceriptures and Pitakas
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of Banddhas gave birth respectivey to Jaina and Bauddha
system of philogophy, Whenever there is a creation of
some new thought or doctrine, the persong creating
theze new thonghts or doctrines have a great respect
for the anecient tradition ; bat all the same, they find
gomething Jacking in it. In order te remove that defi-
ciency, they try their Lest to systematise the old doctrines
and are confident inwardly that they have a power in
them to reghapae thewm. They take their stand upon some
partienlar currents of thonghts ; revitalising them with
their own genious, they create new thonghts or doctrines
and often gpucceed in making them reputed and popular.
The same thing was done by these mighty creators of
new thoughts Siddhasena and Abhavadeva. The origi-
nal writer and his commentator though not contem-
poraries had almost the same object in view in  writing
their respective works, But owing to the wide gulf
of time between them, the different conditions of their
respective times and the needs of the people, there was
a great differencs in the writings of the both. [t is
guite remarkable that though the original writer and the
commentator handled the same theme, there is a note-
worthy difference between them, as between a preceptor
and his disciple as to tho exposition of the subject.
The conditions of the particular times and the needs
of the people influence even contemporary literature,
Same i8 the case with onr aunthor and his commenta-
tor too. The chief inspiration in writing their works
in the case of these two anthors was their deep study
of Samskrta and Prikrta langnages. Their critical survey
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of the wvarious branches of Jaina and non-Jaina systems
of philosophy written in these two languages, and their
profound study of the vast mass of literatare of Indian
Darganas ( See 8. T. Vol. 5; Indices no. 6 and 10 would
give a pretty fair idea of the profound scholarghip of the
two anthors ) gave them a great impetos in writing their
works,

{iii } 'The original work Sanmati from its very
birth came to have a wonderfnl influence on Jaina
literature, From the Tth. century right upto the present
century  from among the reputed students of Jaina
philosophy, either belonging to Swetdmbara or
Digambara sect, some have described this mighty work
‘Hanmati, as a supreme work of genious 1 that would
add to the glory of Jaina philosophy. Some have
copiously drawn npon the verses of Sanmati 2  in
support of their own thoughts, Many have written
commentaries thereupon® ; while still others have
-compesed entirely new works basing their own views
on Sanmati*. Some have written elauborate and profound
works to refute these views of Sanmati with which
they did not agree ¥ ; others have enhanced the repu-
tation of Sanmati harmoniously synthesising % its views,
In short, it can be said that the place of hononr given

1 For instance Jinad@saganimahattara and others.
Hari-Bhadra, Gandha Hasti and others.
Mallavadi, Sumati and others,

For instance Yasovijaya.

Jinabhadragani K spam#@sramana and others,

See Jndpahindn p. 164

T N e G2 BD
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to the system of logic in Jaina philosophy is entirely
due to this mighty work ‘Sanmati’.

The influence of the pregsent commentary on Jaina
literatnre is mainly discernible in three points. The
method of writing in  Sarmiskyta that ia seen in
Jaina literature after the tenth century is entirely dae
to this monumental commentary, The desire of writing
voluminvus works can be traced to the present comimen-
tary and the eagerness to develop Jaina literature by
means of a comparative study of Jaina and rival
gystems of philosophy is chiefly due to ihe present
commentary on Sanmati, Thia statement can be verified
by a comparative study of the Jaina Sathskrta litera-
ture succeeding the present commentary and of the
commentary itself.

{i) THE NATURE AND STYLE OF THESE WORKS.

The external study of a work constitntes its nomen~
clature, langnage, style, volume and divisions. We
propose to discuss these five things below 1

() Names of the lwo works.

Name of the Text: In the first four volumes of
Sanmati, we have assigned the name “Sammati-Tark-
Prakarana.’”” 13ut in the Sth volume, we have changed the
name to “‘Sanmati Prakarapa,” It is natural that the
reader shonld be eager to know the reason of this change.
There were three reasons to accept and approve of the
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3 SANMATI AND IT3 COMMENTARY 117

name “‘Sammati,” thongh we had a doubt as to the
propriety of it -
{1} The name Sammati is heard from the mouth of
almost every Jaina scholar and Jaina monk ;

{2} The name Sammati is mentioned in most of the
available manuaseripts, and

{3) The last of the scholars among the Jainas,
Yasovijayaji, in bis works, mentions the ward
Sammati, ag the name of the present work. Even
the ancient author of Swetambara and Digam-
para aects mention the same name.

Now the most important reason of altering this name
Bammati, in the fifth wvolume, was this, that we came
across in Dbanafjaye-nama-mala? the word Sanmati
given as one of the names of Mahavira. Sinee we came
across this reference, all our doubts were set at rest, as
regards the propriety of this word Sanmati, and we were
convineed that the real word ought to be Sanmati instead
of Bammati. The chief reason of this alteration was this
that the word Sanmati is an epithet of Mahdgvira and
thus conneets the present work in a peculiar way with
Mahavira himself. The gecond reason was this that
Sanmati literally means supreme genius, or a tnan with
superior intelleet. Now this meaning suggested by the
pon rightly gives an estimate of the position of the
present anthor in Jaina literature, The pame ‘Sammati’
does not fit in o much with the work which deals the

1 “gafelsfdd seddscrae:”
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principal doctrines of Mahdivira as the happy name of
‘Sanmati’ shich suggests the name of Mahdvira. This
new reference in Dhanaiijava-Nama-Muald thus satis.
factorily accounted for the stray mention of the waord
‘Banmati’ in some of the manuscripts and we finally
gettled npon and adopted this better word Sanmati.

_ A qguegtion here arises as to why this name Sammati
eame to he sobstituted for the right word Sanmati. The
answer ig obvions. The writer originally composed his
work in Prikrta ; naturally the designation of the work
wag algo  given in Prakrta dialect. Now according
to the rules of the changes of Sarhskria words into
Prikrta, the word Sanmati was changed into Sammai
in Prakpta. As Jong asthis name was current in its
original Prakrta nothing was a miss ; but when, later
on, the fashion of restoring Prakrta words to their
original Samiskyrta forms came in vogue, the word Sam-
mai was changed to its original Sarmskrta form Sammati
through mistake, bnut then thig mistake instead of
of being rectified, persisted not only in &peech buat also
in writing. Later on, aanthors. writing in Sarskrta
inadvertantly retained this wrong word Sammali and
this very word became a current eoin in all later manug-
cripts., Sometimes, however, some scribe casually wrote
the correct word ‘Sanmati’ in one and the same manus-
cript, bunt mostly the wrong word came to be retained
in the manusgeripts by those who did not know that
the word Sanmati in Barmskrte is an epithet of Maha-
vira. In the Digamnbara sect, the name Sanmati as
given to L.ord Mabavira is current from ancient times
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and is gquite well-known in some Jaina works!, When-
ever, therefore, in Digambara literature this word was
written, it was wriiten generally in its correct form
‘Sanmati’. If this word Sanmati ag an epithet of Mahavira
wonld have been equally popular and current in Swetam-
bara sect alzgo, this misfake wouid not have arisen at all.
The word SBammat in Prakrta and Sanmatl in Samskrta
thus can be finally settled ag being correet on the evidence
of the quotations found in ancient works, Now the word
Tarka added to this word Sanmati is algo gquile well-
known and Jlooking .to the subject-matter of this
present work and looking to the high intellectual
acuomen of the present writer Siddhasena, we c¢an
gay that it perfectly fts in with the present work,
Now respeeting this old tradition and popular regard
shown to this word, we have printed the word SBammati-
Tarka in the first four volames but subsequently changed
it to Sanmati-Prakarna, a word already popular in
ancient works and thus the title of the Hth volume is
now ‘Sanmati-Prakarans.’

In the ith voiume from beginning of the 3rd chapter
the word Sanmati-Prakarana which is the correct word
hag been printed. But on the outer and inner front
page ad well ag in the preface, owing to the fact that
the old bhabit persisted, the word Tark hag been
wrongly printed along with the word Sanmati. The
readers are pequested to correct the word and read
aceardingly.

1 See the first verse of MahAviIracaritra as translated in
Hindi by a Digambara Jaina, . )
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The present work Sanmati is technically called a
Prakarapa, The commentator mentiong this work as
a Prakarapa even from the very beginning., The meaning
of Prakaranpa is this:—

A Prakaraga is a work which is either written in
verde or in prose, and it has for iig sabject-matter only
one important topic.

Name of the Comm. ;: From the mention occuring at
the end of every chapter of the commentary, it iz obvious
that the commulentator samed his own commentury as
TPattva-Bodha-Vidhdayini, The commentator himself has
uzed the word Vriti instead of Tikd for his commentary
on the texi of SBanmati. From the stray information that
we gather about thiz commentator Abhayadeva, it seems
that the name of Abhayadeva was connected mainly with
the work 'Vada-Mahdrnava’, After giving serious thought
to this. question we are convineed that the word YVada-
Muah&rpava oceuring in connection with Abhayadeva is
only other name given to his present commentary “Tattva-
Bodha-Vidhayinl. This second name ‘Vada-Mahsirpava’?
in courge of time, came to be given to Taltva-Bodha-
Vidhayini by scholars writing panegyrics on Abhayadeva.
The present commentary is really a ‘Vada-Mahgrpava’,
i. 2 ""An ocean of disenssions” onr decision on this point
i3 mainly bused on the following three argnments :-—

1._ ' Whenever the mention of the works of Abhava-

deva occurs, thia pregent voluminous commentary
_ Tattva-Bhodha-Vidhiyini has never been referred

L See p. 107 notes 2 and 3, and p. 108 note 1.

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



3 BANMATI AND 1TS COMMENTARY 121

to ad being one among his works, but mention ia
always made of Vada-Mahdaranava only ag being
one of the works of Abhayadeva.

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

3. In 8yad-Vida-Mafijarl', and other works, there
are many quotations, said to have been taken from
Viada-Maharpava, which are found word to
word in the portions of the present commentary,

The present name Tattva-Bodha-Vidhayin] begins

from theword Tattva and as sech is obviously an imitation
of the names Tattva-Sathgraha, Tattva-Vaisaradi and
such others given to other famous works,

(b)) Language of the Text and Comm

The language of Text, is Prikrta. It isa com-
prehensive and a general form of Prikpia and nota
particular dialect of Prakrta, snch as either éaura-Seni,
Magadhi or Paisdcel,

The natare of this Prakptais not atall helpful in
determining the date of thiz author. The reason is this
that Prakyta wag at the time of this author not a spoken
or current language. It was already obsolete in every day
intercourse, and remained only as a language of
philosophy and other such works, It had assumed a

1 See 8. T, p. 308 nofe 2.
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stereotyped aspect. It could not. therefore, be said from
the nature of the Prikrta language that the author Hved
in a partieular eentury. When once a langnage hecomes
gtereotyped, it is uged by anthors belonging to different
centnries in exactly the same form. 1t i3, therefore, not
gafe to infer anything from the Prakrta language of
Sanmati. Towever, this much ¢an be said that the fact,
that the pecnliarities of “Da’™ and others freguently found
in the Prakrta Jaina works written and preserved in South
India are not found in Banmati, lends a colourto the
belief that the work must have been written in North
India or in the Wastern part of India. Mast of the
available manuscripts of this work have been found
either in North India or in Western India. The
commentatora of this work are also found there} the
frequent use of this work is also made by subseguent
works in these parvts of Indiz. It can, therefore, he
inferred that the present works must have been written,
preserved and nsed in either of these too regions.
Another question arises as regards the language,
and it i3 this that, curiously enocough among the avail-
able works of Siddbagena, Sanmati iz the only wark
written in Prakrta language. All other works have
been uniformly written in Samskrta. Now, is it possible
that the author was influenced by the current fashion
in his times to write everything in Sarhskrta and was
the author directly influenced by his profound study
of Bamskria language and literatnre ? We think that he
wasg, [t isa fact that whole of aneient Jaina literature
was uniformly written in Prakrita, Among the available
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ancient works in Jaina literature, only the works of
Tmagwati are the first written in Samskrta. Kvidence is
not available to show tbat the authars living prior to
Umdswiti wrote their works in Sarhskria. Umaswiti,
therefore, may he regarded as the pioneer aunthor who-
used Samskrta in writing the warks on Jaina philosophy,
In course of time, the fashion of using Sathskyta ag a
langnage, to write Jaina philogophy in, became very
popular and eminent works of Jaina philesophy were
written in Samskrta along with Prakpta, Siddhasena
being born of a Brahmana family swas familiar with
Samskrta even from his birth and morsover he was a
close stadent of Samskypta literature especially the litera-
ture of Indian philosophy. After his initiation into
Jaina religion Siddhasena studied Prakyia bat all the same
the original influence of Samskrta on him stood remained.
It ig, therefore, mnatural that most of his works should be:
written in Sarskrta. Sanmati is the only work that can
be considered at present as the work of Siddhasena
written in Prakrta., But even in this Prakrta work we
come across Prakrta words here and there that have been
manifestly influenced by Samskrit wordsl.

The language of the commentary is Sarskrta that
had already its full development in writing philogsophicai
works, for it wadg used for that purpose by such great
scholars as Saﬁkarﬁ.carya, Vacaspti Misra and others.

1 For intance gﬁﬁ!{ﬁ-ﬁmﬁ‘r, fawgatd, «n3 9w and

other such words.
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(c) The Style of the Texl and comm,

Style of the Text: The whole of Sanmati is written in
verse. The metre employed throughout the work is Arya.
The popular test of determining the date of a particular
author is the critical study of the particnlar metres used
by the authors in his works., But this test will not at
all be helptul in determining the date of Siddhasena.
Though the anthors preceding and succeeding Siddhasena
have used Anustubh, Upajiati and other metres in their
Priakypta works, the most popular metre used in writing
Prakrta verses from ancient times right up to the 18th
century has been the Arya etre. T.ooking to the very
great popularity of Arya metre in Prakrta, one ig led to
believe that this Aryd metre is more suited to the genius
of Priakrta language than all other metred; and it ig
because of thig that the author has selected this particular
metre here. It does not seem that his times bave, in any
way, influenced Siddhasena in making a choice of this
metre. It ean, however, he aafely inferved that as
Umaswdti got his inspiration of writing Stitra works from
the Vidic scholars and  writera preceding him,
Divdakara also got hig inspiration in writing philosophical
works in verge from his predecessors. Siddhasena him-
gelf had before him as his model the verse-works such
ag Nigdarjuna's Midhyamikakarikd as well ag other
Banddha works, Vedic works such as Sankhyakirika of
Iswarakpsga and the famous Jaina works such as the
Pravacanasira and Paiicdstikiya of Kundakunda.

Style of the comm,: The commentary is written
not in verse but in prose. E=xcept the first few verses
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contajining the auspicious introductory prayer ‘and
stating the oliject of the work and three more verses
containing the panegyric at the end of the commentury,
the whole of the commentary  is written purely in
prese, Though there are some verses, here and
there, scattered throughout the commentary, they
do not belong to the author himself, but are taken
from other aunthors chiefly to corroborate his own view-
point. The style of prose as found in this commentary
is a3 transparent and pregnant with meaning as the style
of the -works Prameyakamalsmaéartanda and Nyaya-
kumudacandra, In the Sathskria literature belonging to-
Swetimbara sect written before the 10th century, there is
not a gingle work that can be said to be equal to this present
ecommentary either from the point of style or snbstance.
In the present cominentary there ig not that pompous.
display of erndition and that bitterness towards the rivals.
which is found in the works written after the 11th
century.

{d) Volume of the Text and Comm.

Volume of the Text: The volume of the text is
not ag gmall on the one hand as that of Vasnbandhu’s
Vimsika or Trimgika nor it is as great as the Videsi-
vagyaka Bhagya of Jinabhadra who sacceeded Siddhasena,
But it is of the Kundakunda’s Pravacanasgra neithepr
too small nor bulky. The verses of Sanmati as stated
in the introduction of the -first volume are 167 in all.
Really speaking, the exact number iz 166, One
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more verse is fouud in the printed edition of the bare
text as well as the manuscripts of the text, but it is
not found in any of the manuscripts of the text with
the commentary. This verge oeccurs before the last
verse in the text and is clearly interpolated, for there
iz no commentary found on it, This verse pays reagoned
homage to the dootrine of Anekdnta and tender saluta-
tion to it. From the contents of the verse, therefore,
it seemns that some clever scholar who regarded the
doctrine of Anekénta as his own favourite doctrine and
who was attracted to this work on account of ita pecu-
liar features and the importance of the doctrine of
Anekinta digeunssed in it, composed the present wverse
and interpolated it in the text of Sanmati, The verse
runsg as follows ~—

3 faon AR Y FaEId "eE @ fowee o
#vg  aWETER T AATAEEre §

“Salutation to the revered dootrine of Anekanta
which is the preceptor of this whole Universe and
without which the daily intercourse of human beings
is not at all possible.”

The volume of the commentary is as biz as
25000 verses. Among the great works in the Swetambara
or the Digambara works hefore the 10ih century the
present commentary is almost unparalleled in volume, as
far as Samskrta works written therein are concerned.
There is not a gingle available Vedie Bauddha or Jaina
Samgkyta work on philosephy written before the 10th
century which containg roatter ag bulky as 25000 verses.
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It s possible that the commentator Abhayadeva might
have written this work in order to compete with his
contemporary or preceding writers and e must have an
ambition to oceupy the foremost place among these
writers in point of bulkiness of work, A gradual
development of the bulkiness of the SBarnskrta philo-
sophical works in ancient India from the lst century
right up to the 10th century has its eanlmination in
the present commentary.

(e) Diwvision of the Text and Convmn.

Division of the Text: The original text of
Banmati is divided into three chapters like Pravacana-
sdra. It is not one continuouy trealise like the Sgnkhya-
karika. Three chapters are named as Kandas in all
the manuscripts of the bare text as well as thoge of
the text with the commentary. The subject-matter
of each kiapda is not mentioned, but only the words
first kdnda, second kanda and third kinpda at the end of
chapter respectively are found in the manuscript, But
in one of the wanuscripts ag well as in the printed
edition, the first kdnda iz named as Naya kingda and
the gecond kanda id named as Jiva Kinda but there
is meither any general name kanda nor any particular
name given to the third chapter, T'he name Naya kinda
as given to the first chapter seems to be signifieant for
indeed in that chapter there is a discussion of Naya,
bot the name given to the second chapter is absolutely
wrong, for-in that chapter there i3 mno digeusgion at
all of Jiva { category of living beings ). In it the main
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discnasion is with reference to knowledge, - If, therefore,
any muname can at all be given to that chapter it sghould
be Jiidna Kanda or Upayoga Kédnda. Now looking to
the faet that there is no particalar name given to the
third ehapter, it seems that the original aathor did not
assign any particular names to these three chaptera, but
afterwards gome other person gave these significant
names according to hig own ideas as to the contents
of these chapters and might have committed a blunder
in assigning the pame of Jiva Kanda to the second
chapter or it might be a mistake of the scribe. It is
difficult to say whether any particular name was given
to the third chapter orif at all it was given it later
on slipped away from the sabsegnent copies of the
manngeript.  {n order to decide thiy point many manas-
cripts ancients as  well as modern must be collee-
ted and comparatively stodied. The three particular
names given by ugto the chapters, as Naya MImars4,
Jiana Mimamsd and Jfieya Mimarhed in keeping with
the contents of the chapters, will be found in the pregent
edition. T'hese names are given in order to make clear the
contents of the present work.

The designation Kanda is found given to sections in
Vedic works such as Atharvaveda, Satpatha bribmana, and
others and also to the chapters of Ramgyaga, the ancient
Hindn epic. The word Kinda seems to be reminisceni of
the forest life of the ancient Indians. 1In the whole of
the ancient Jaina literatare, there does not oceur the word
Kanda as applied to the chapters of any work. The firat
use of thig word in the sense of a chapter of a work is, as
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far ad we know, made by Siddhasena. " Acarya Hema--
candra, divides his KoSa into Kdngdas { i. e. chapters } but
it isan obvious imitation of-other KoSas existing in his
times, such as Amarakoga Trikandakosa and others. The
Prakria of K&nda is Kanda or Kandayarh and the approxi-
mate word for Kanda in Prakyta is Gandikda a word said
to have been vsed for the chapters of the 12th Jaina Anga
named Drystivida, a great work which is no longer extant.
Gandika can be transformed in Kapdikd in SBarhiskrta.
This word Kandika is found td have been used for some
of the chapters of Upanigads and other works. The word
Gandika, therefore, ag appiied to some of the chipters of
the famous work Dpstivida is an ebvions imitation of
the word Kandikd fonnd in ancient Vedic literature. It
cannot be traced to the word Kénda in Samhskrta.

» The whole of Sanmati is ¢alled Satta and every Gatha
by itself, is also called Sutta. © This word Sutta is well-
known both in Prakria as well as in Pali. - At present
every Jaina seripture ig calied one continuwous Sutta, for-
instance, Acaranga Suttd, Slivagadanga Sutta, eote. Bui
the word Sutia as applied to the small chapters of a book:
wag quile well-known from remote times, for ingtance,
out of the Pitakaa in Pall, no complete work ig cailed
Sutta, but the different chapters of the whole book are:
known ag Sutias ; for instance, Brahmajala Satta, Simha.
nada Sutta, etc. The form Suita in Prakrta and Pali
has for its original either the word Sitra or Siikta,  The"
word Sutta, as used in DBuddhist as well as in Jaina’
literatute, has been rendered by the commentators into
the Sathskypta word Sitra.” Nowhere in Baiddha or Jaina

9
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literature the word Sutta is found to have been traced
to the original Sariskpta word Sdkta. Butin the Vedie
literature which id entirely written in Sarhskrta the word
Snkta as well as Blitra is used, in itd original Samskrta
form, from remote times, In Vedas, the most ancient
literature of the world, particzlar chapters of Mam_lalﬁs of
some particular size have been given the name of Siktas
which contain a nnmber of verses called Iiks.. A number
of Bks, on cne continuocns subjest collected together, form
a Siikta; while the word Sitra is used for short pithy
prose sentences, as are to be found in the works on
Grammar such ag that of Papini and other Srauta and
Smairta works, and works on philesophy, The word
Sutta as uged in old Jazina and Bauddha works has, at
present, been rendered into Sarhskyta as 8dtra. However
if we compare the word Sutta used in the sense of
chapters with the Sarhakpta word Sikta used in the sense
of chapters of veda, a guestion wonld naturally arise as
to why shonld it not be proper to regard the Priakrta word
Sutta ag umzed in Jaina and Bauddha literatnrs to be a
transformation of the ancient word Siikia as used in
Vedic works It ig highly probable that the word Sutta
was originally derived from the ancient Sarhskrta word
Siikta, but came afterwarda to be connected with the
word Siitra when the Siitra literature became very popu-
lar in ancient_ India. Whatever be the case, this much
i certain that ag the work Sanmati asa whole is called
Siitra, each of itg verses alse iz named as a Sitra. Thongh
it isa work in verse and though it wonld not have been
improper to apply the word Sukta to every verse in
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Sanmati after the Vedic fashion, stifl the Jaina literatuee,.
at any rate, has never adopted the word Siikta, but hag
assimilated and made current only the word Siitra as
found in Samekyta literature. .

In Vydkarana Mahsbhagya, Nyayvamafijariand others
that are commentaries on some texty, the divisions of the
commentaries have been made quite arbitrarily and inde-
pendent of the original divisions of the text. But in the
present commentary of Abhayadeva, the divisions of the
commentary exactly égree with the divisions of the text
itgelf, It is. accordingly, divided into three parts which
are called Kandag, At the end of every Xdanda, the
commentator also uses the words “Here ends the first
Kinda (chapter)” ete. In the matter of divisions, therefore,
the ecommentary, in no way, differs from the original text.

(ii) SUBJIECT-MATTER.

Ag regards the contents or subject-matter, both
the text and the commentary are almost similar to
exzch other, for in both, the main subject is the doctrine
of Anekdnta, - Only two poiuts, therefare, ag regards the
eontents are worth discussing here,  Our remarks will
apply both to the commentary and the text, The fivst
point ig about the doctrine of Anekanta and the second
point is about the subject connected with this doetrine.
While discusring the doctrine of Anekinta, it is necessary
o state its main features, to trace its historical develop-
mept, and compare it with the doctrine of. Anekédnta as
found in the ancient philosophical literatare of India. : It
is also' necessary to discuss .at this place several ‘Otl_ie'r.;,'
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doetrines that have resulted from this doctrine of
Anekinta. An analysis of Jiiina and Dardana in their
relation to Anekinta would also not be out of place here.
Similarly, a brief exposition of this doctrine and illas-
trations of Ekinta and Anekénta may also bo discussed
at- the proper place. Finally the soundness of Anekanta
Vada and the defects of Bkanta Vada may also be dis-
cuseed here.

(@) Anek@nta-vida.

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

Historical Development: Thig doctrine of Ane-
kinta was not the sole monopoly of the Jaina religion.
It can'n(jt" be said that this doetrine does not exist in
ancient Indian- literature before Lord Mahdvira. But
l"ooking‘ to the ancient Jaina scriptures and compairing
the Jaina scriptureg on one hdnd and the ancient and
contemporary philosophical literature on the other, one
is convineed that'the systematic exposition of this doe-
trine is foond only in the Juina sgerintures that embody
the preaching of Lord MahévIra. In the Anga works
of the Jaina this doctrine of Awnekdnta and several other
doctrines incidentally have been discussed no douabt,
but in a very brief manner, with very few details and
still  fewer illustrations. Buat in the commentaries on
the Jaina scriptures +written in Prakpta (such as
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Niryukti, Bhasya and Ciirpi) thig doctrine of Anekidnta
seemng to have been exhaustively discussed. However.
thiz must be said that in thege commentaried the logical
and philosophical method of discussion which was cur-
rent in Indian literatnre in thoge days can little be found.
Bot when BSarbekrta langoage fonnd a place in - Jaina
literature and when along with the language the logical
method ag well as the philosophical discussion was usher-
ed into Jaina literature, the discussion of this doctrine
gathered strength and bulk, the details were than mul-
tiplied and rival currents of thoughts, arguments and
proofa also found a place, congistent with their ariginal
nature in the discussion of this doctrine. Thus the
doectrine agsnmed a huge form, The development of
the doctrine which was ihe result of a4 eontach with
Samskrta litérature, s firgt- found in the commentary
on Tattawarthadhigama Sitra written by Umaswitil,
After this in the Gupta period many Bauddha univer-
giticg flourigued in northern and eastern India, while
in sonth India Pirva and Uttara MImamsd came in
conflict with the Bauoddha doctrine. Thus Sarhiskyta
literature received an impetus uanparalleled in the
history of India and logical -method and speecial stuady
of logic thrived mightily All these curreats had an
immediate and profound influence on Jaina literatare,
and we can trace this .influence gradually gaining in
strength in the full Aedged discussions of the doctrine
of Anekduta as found in the works written up to the
10th century by snch great Jaina scholars as Siddbasena

1 1.34,35;5.29, 31
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and Samantabhadra; Mallavddi and Plijyapada ; Simhaksa-
madramana and Haribhadra ; Akalanka and Vidyananda
and Prabhicandra and Abbayadeva.

" In works beginning from Angaa down to the Cirnig
in Swetambara literature and in Pravacanasira and other
works of Digambara literature, there is no attempt at
the synthesis of Anekanta with the Upanisadic monism
and other currents of Vediec thought, in the discussion
of Nayas. 'This synthesia is found .first in a slight
degree im the discuossion of Syddviida am found in the
works ‘of Siddhasenal and SamantabbhadraZ. But,
later on; this #ame synthesis of Anekdanta with the
doztrine of monism and other systems of philogophy is
found clearly, on a large.geale, in the discussions of Nayas
as found in the -works of Haribhadra® , Akalanka®* |
Vidyananda® and Abhayadeva®. Words like Brahmai-
dwaita, Sabdadwaita, Dravyadwaita and others are not
found in the Jaina Prakrta literatare. Bat in the gabse-
qnent Jaina literature written in Sarhskrta, all these words
along with philosophical discussions connected with them
find a distinet place in Jaina Samskres literature and
these various doctrines are found a¢ 5o many illustrations
of Sangrabanaya 1In the original ancient literature of
the Jainas, written in Prakrta a mere mention of the

Ban. 1. 27 and 51 and 3. 48.
Aptamimamss from verse 34.
Sastravartisamuccaya verse 543 onwards.
Laghlyastrayi v. 3 p. be.

- Tattvarthaslokavariika 1. 33 verse 53 p, 271.
8, T. p. 291,

S W W e e
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Bauddha doctrine as an illustration of Ejuéﬁtra'najia
is found. But in the later Jaina works written in
Samskrta especially the worka op logie, ail:thé four
branches of the Bauddha doctrine snch as Madhyamika
and others are eclearly found mentioned®. Commen-
tators like Abhayadeva who are very fond of diseussing
Anekanta docirine on an extensive scale bave extended
this synthesis still further and tried to put somehow
all these four branches of Bauddha doctrine under the four
Nayas, from Rjosiitra to Evambhita. This describes
the gradual development of the doctrine of Anekanta
upto the 10th century. But from the 10th century
upto the 18th century the development of this doctrine
can also be 'clearly seen. Vadi-Devasiirt, Acdarya Hema-
candra and the last great scholar Yadovijayaji _havé
all of them not only maintained this tradition of syn-
thetising in the discussion of the doctrine of Anckanta
but bave extended tbis process of synthesis to other
topics also. All the new currents of thought in the
field of -philosephy, rising and developing,  were
thoroughly studied by these Acﬁr;\‘as and given sumé
place in their Anekdnta doetrine, The different branches
of Uttara MImamss such as Dwait&d waita, Dwaita, Vigis-
tadwaita Suoddhadwaita, ete, with the exception of
Kevalidwaita of Sankara, that were current in sonthern
India - after the |1(th century have, however found po
place in the discmssion of Syadvdda. The reason of
the absence of referénce io these different hranches of

1 Hee the commentary on Sanmati 1. 5.
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philosophy -in -Jaina literatnre was this that the  Jaina
'scho,lar:‘a_-in' southern India had no one amongst them who
had stodied these different branches of Vedanta philo-
gophy, ~ And as to the profound Jaina scholarg in western
India they had no opportunity to stady the works
containing the discussion of all these branches. of
Vedgnta or Uttara Mimamss, [f these Jaina scholars
would have studied the doctrines of Nimbirka, Madhwa
and Ramdnuja as that . of ‘Sankargcarya they would
have certainly referred to these <doctrines iIn their
discugsion . of Nayaviada. Looking to the -wwonderful
power of assimilation and synthesis of this:doctrine of
Anekanta and looking to the historical tendency of
the Jaina Acaryas in giving a place to different doc-
trines in their discussion of Naya, it isnot too much to
gay that if these Jaipa -Aciryas would have come
acroug the religions such as Mohamedanism, Christian-
iBm _and' Zorastrianism and would  have studied the
glectf_i!jes .of theze religions, they would have certainly
asgsimilated and given a place to the doctrines of these
_religioné in their discugsion of Maya and thus would have
b_rdug_t t__hém under the grand synibesis of Anekanta,

. Here a gquestion arises ag to what place Sanmati and
ils commentary oceupy in the historical development
of this .dooctrine of Anekanta.. In the original text of
Sanmatil, a distinet synthesis of the doctrines of
Bauddha, Batkhya, Nyiya and Vaifesika ia found. But
in the. comamentary written in the 10th century a

1 3.48-51,
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gynthesis -of Piirva Mlmates, Uttata -MTmarhsa ‘and the
four branches of Bauddha doctrines is fomnd to have
been made on an extensive scale.

Comparison: The popular notion current ‘at
pregent is that this Anekanta doctrine iz the gole
legacy only of Jaina philogophy and that it is deve-
loped only in Jaina literature. To show how false thisg
notion is, it is neceggary to have a comparative study
of the Jaina doctrine of AnekAnta and the non-Jaina
4 etrines leading to the doctrine of Anekanta, Generally
g#peaking, in almost all the non-Jaina worke on philo-
gophy, doctrines that have a very close rezsemblance with
the doctrine of Anekanta are clearly found in one
- way or the other, but particalarly owing to the influence
of the developed form of Anekanta, we can see a great
regemblance found to the Anekanta Vada in the aystems
of Nimbirka, Raméannja,and Vallabha, Here, however,
an exhangtive comparison. of Anekanta with all thesé
Bystems of philogophy is not possible. An attempt ig
here made merely to show some traces of this doctrine
of Anekinta in Pirva Miméaress, Yoga, Sankhyz and
Banddha philesophy. :

In Jaina philosophy the current word is Aneckénta
while” in Bauddha philesophy the current word is
Madbhyamamgrga or Madhyamapratipadd bearing the
sams gignificance as the word Aneckinta. To view
a thing not only from a single point of view, bot to
examine it from 4all posgible points of view iz the simple
meaning of the doetrine of Anekanta. Now this meaning
is found in the Bauddba word as well as in ‘thé
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Jainaword, In fact, it can very well be said that
bothk these dJdoctrines Anekdnta - and Madhysdma.
marga have greater resemblance in the fundamental
idea underlying both of them. Both are the regults of
the idea which is8 to arrive at the truth and oothing
but the truth, The tendeney of the highest trained
intelle¢t, i8 to arrive at the truth from the right point
of view. Mabavira and Bauddhka, both of them men of
higher intellect, having the same goal for their quest,
natarally developed similar doctrines. In apite of this
resemblance, howewver, there iz'a difference as regards the
provinces of these two doctrines.  In Jaina literatrre the
province of Anekanta is toexamine the fandamental nature
of things, This doetrine, therefore. amiong the Jainas
is mainly directed towards discnssing the nature of things.
and towards bringing ount the fandamentzl characteris-
tics of things snch as birth, destruetion and perma-
nency or in other words the characteristics of eternity
and transitariness Now in Baunddha Pitakas, the provinee
of Madhyampratipada is the daily conrse of actions of
human béings. Naturally, therefore, this doctrine of the-
Bauddhas discusses ideas, speech and condnet regnired in
the daily intercourse of life. It is true that these two.
parallel conrses of thought came to have interaction on
each other in eourse of time, In the province of the
philosophy of Anekanta, for instance, rules of conduet
came to be added later on. Pui the main tendency of this.
doctrine remained in be the philosophical discussion of
the fundamental nature of the things, This fact wonld
be clear to us; if we look at the discussions on Naya,
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Saptabhangli and others resulting from Anekinta,
Quite the reverse is the case with Madbhyamamasarga.
Though this doctrine had the ecapacity of entering into-
philoscphical discussions as regards the nature of things,
it mainly dealt with the conduct of human beings from
beginning to end. We have no proof that this doetrine
of Madhyamamirga was ever used for philcsophical
purposes in Banddha literature.

No - specific worde suggesting the - doctrine of
Anekanta are fonnd in the philosopbical literature of
ancient India sweb ag Piirva MImimsa, Sankhya and
others. The main current of thonght, however, ¢learly
drifted towards this doetrine of Anekanta. The doctrine
of evolution 18 propounded by Sdankbhya and Yoga while
the doetrine of hbhirth, maintenance and destruction
{ Utpada, Bhaniga and Sthiti ) is propounded by
Piirva mimired and is derived from the idea of the
transcient and the eternal found in the TUpanigads.®
Now these two doetrines are in no way different from
the Jaina doctrine of Anekdnta. 'There is, however, a
difference as regards the province and development of
these doctrines in Indian philosephy. It isg this that
while the doetrine of evolution of the Sanikbhya and Yoga
has for ita province the mnon-sentient Prakrti and is
never applied to the sentient and the doetrine of birth,
maintenanes and destruection as propounded by the Piirva
MiImimsi never applied itself to the sentient element,
the Anekinta docirine of the Jainag has for ita province

1 Vide Minfmss'Tokavlrtika p. 619
2 Bvetafwatara 1. B Gt 8. 4, 15, 16.
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all the fundamental things, sentient as well as nox-
gentient. Tn point of development zleo, there is a great
difference. [n the philosophical systems of Piirva
‘Mimamsa, Sankhya and Yoga, the peculiar doctrine
referred to above comes only incidentally while dis-
cussing the fandamental things and there i not a gingle
special treatise either small or bulky that exhaustively
deals with this doctrine independently Quite contrary
is the case with the Jaina Titerature. In it the establigh-
ment of this doctrine of Anekgnfa, the refutation of all
the charges levelled against it, the explanation of itg
peculiarties and its niceties, and the mention of other
doctrines resulting from it have occcupied the attention of
almost all the Jaina gcholars, and many works
small or great have been written to explain this doctrine
from every point of view. This development in Jaina
literature had a great influence on non.Jaina literabure,
Stndents of $ribhigya, AnubhiSya and other works og
philosophy will be convinced ' of the truth of this
gtatement. '

(5} Subjects connected with Anekinta.

Three points that are related to this doctrine of
Anekanta, in the'text ag well as the commentary, have
already been discusged above. Heras it is necessary to say
gomething about the subjects -connected with Aneki#nta.
Tor, in the fext as well' as in the commentary, there are
Jdiscussions of these connected subjects made with the
object of supporting Anekéinta Vada, We ghall glate in
hrief these subjects as they are discussed in every Kanda.
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Doctrines resulting from Anekantavada: Qur
authbor in the first chapter of Sanmati has discusged main-
ly two doctrines resulting from the doctrine of Anekinta :
the fiest of thege two is Nayaviada and the second Sapta-
bhafigivada. There are two views that are often men-
tioned in Agamas as being the basis of the doctrine of
Anekénta, They are the Dravyédstika view that is the
view-point of the nniversal and the Paryayastika view,
the view-point .of the particular. Our author bas made
a clever analysis of these two views and distributed the
Nayas under these two heads®, Mahavira bad pro-
pounded the doctrine of Anekinta with a view to harmo-
nise all the philosophical doctrines upto hig own times,
In order to do this, he elassified all these philogophical
dootrines under seven heads in tha order of their greater
and greater subtlety and assigned a place to them in
his Anekdnta doetrine. These seven heads are named as
geven Nayas in Jaina scriptures. Siddbasena, in analysing
thege views and in distribunting all the seven Nayas under
those two has evinced two peeunliarities: the first
peculiarity is thig that he has reduced the seven Nayas
well-known in Jaina scriptures to six and the second pecu-
liarity ig this that while according to ancient tradition the
range of the view of Dravyastika was np to Bjusttranaya,
he limited its range up to Vyavahdranaya only. Looking
to these two peculiarities it seems that in the opinion of
Siddhasena, Naigama should not at all be considered
as an independent Naya : but from Sangraha upte

1+ Sanmati I. 4, &.
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Evambhata there are only six independent Nayas and the
range of Dravyastika is upto Vyavahara only. All other
Nayas beginning from Rjunsiitra come under the catagory
of Paryayastika Naya. [t iz not. definitely known
whether this view of six Nayas was ever advocated by
anybody baforea Siddhasena. Perhaps because of the
abaence of any advocate of this view before, Siddhasena
i mentioned asthe well-known advocate of six Nzyas.
The limited range given to Dravyédstikanaya upto Vyava-
hiranaya only has been aceepted in later literature and
this view has occupied a place of eminence. For even
Jinabbadra Ksamdséramana, the reputed opponent of
Siddhasena. bus accepted this limitation in his Bhagya
aloug with the limitation mentioned by  the anecient
authors, In the literature of Digambaras, we find the
limitation, stated by Biddhasena, whole-heartedly accepted.
It should be noted that this limitation is not found in the
Digambara literature preceding Siddhagena but is fonnd
in''sach. authors as Vidyananda® and Méanpikyanandi®
who lived after Siddhasena and who must be regarded as
<close - gtndents of the works of Siddhasena. In the
discusgion of Navas, Siddhasena has mainly referred to
fonr pointg : (1) the relation between the two original
views (2) analysis of the definition of the fundamental
elements aceording te these two views, and showing
that the definition is perfect only when looked at from
the stand-point of these two views ; (3] if only one of

1 See Tattvartha 8loka-Vartika —discnssion on Naya,
2 Bee PartksZmuokhba,
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these t1wo views is accepied bondage.and freedom can-
not be accounted for ;{4) by the illustration of the
necklace of jewels and stray jewels, to assign a parti-
calar valne to each Naya in its individnal as well as
aggregate capacity, After this, Siddbasena has discussed
the doctrine of Saptabhangl and has adjusted it in the
two above-mentioned views. He has particniarly
discnssed Vyafijana and Arthaparyidiya in a manner
which is npot found in the literature preceding him and
has adjusted in these two doctrines the Saptabhangl.
Hinally, he has discussed as to whether zecording to
Jaina view-point there is any independent prineiple
external or interpal and has clearly stated that though
this doetrine of Anekanta is the only right sort of
doctrine, all other docirines also have their nsefulness
according - to the capacity of the person in studying and
understanding them. :

The commentator khas clearly explained all the
pointa, discussed in the first chapter named Nayakanda
in the original text. But over and abeve this, he has
most- exhanstively digcassed all the currents of thoughts
and all the philosophiecal doctrines that were vigorously
«discussed in his times. He has also. discussed the doc-
trines that revolted against the authority of the Jaina
doctrine _and. . the doctrines - regulting therefrom (i.e,
Anekéantal. In this explanation and discussion he has
taken as hig basig the (Gathas, connecting. his discussion
with the original G&tha either by word or any such
relation, Even in his commentary on other Kandaa he
has adopted this method. Sometimes, ‘however, being
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carried away by a sense of superiority of his own
Swetdmbara sect, he hag opposed some viewd (as regards
conducet ete.) mentioned by the Digambara sect and has
entered into exhaustive digscussion and controversies.
regarding them. ™The authority of the Jaina. doctrines
entirely depends upon the belief that it is composed by
a human being who ig omniscient. This authority of
the Jaina doctrines is opposed mainly by four views
of the MImamsakas. These are: (1) Apaurnsevavida,
(2) Swatahapramanyavida, (as a corrollery of the firat
viida), (3) Sabdanityatwavida—the eternity of words, and
(4) the impossibilily of their being an omniscient person. .
All these views were very powerful at the time of the
commentator and in order to establish the authority of
the Jaina Agamas the commentator has entered into
very lengthy and scholarly discussions : following the
method of Tattwasangraba of Santiraksita. Jaina philo-
sophy accepts nobody as the Creator of this:Universe.
Moreover, the Jainas regarded the goul as covering
only the dimensions of a2 hody and regarded the freed
gonls as enjoying -eternal blizgs after their liberation,
These doctrines of the Jainas are directly oppoged to
the doectrine of God as the creator propounded by the
Nyaya and. Vaidesika philosophy. The universality
of the goul and the absence of any feeling of bliss in
the state of liberation are also peculiar doctrines of
Nydya and Vaisesika philosophy. Now all these doe-
trines, going against the corresponding doctrines of the
Jainag in this respect, have been ably. refuted by the
commentator, In the commentary of the firat Gatha, the
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commentator has discussed the Nayas one by one but
incidentally here and there, he has refuted doctrines
going against the Juina philosophy and after refuting
them has established the truth of the Jaina doctrines,
In the commentary on the second verse he has exhaus-
tively discussed the relation between word and sense and
has referred to all ihe eurrent doctrines with regard to
this relation and after completely refuting the rival
views, hag established the particular Jaina point of view
in this respect. {n hig commentary on the 3rd Gatha,
as an instance of pure Dravyastikanaya, he hag discussed
Brabmadwaitavada as also Puarnsaprakygtivada of the
Sankhyas as an instance of mixed Dravyastikanaya.
Then after refuting these two viadas Ly means of
Paryavastikanaya he hag estallished finally the anthority
of the two Nayags—Dravyastika and Paryayastika. In his
explanation of the Bth G4thad, while explaining ably the
nature of the four Nayas beginning from Rjusiitra as the
varietieg of the Paryayastikanaya, he has incidentally dia-
cnaged at great length the famona doctrined of the Baud-
dbas—the doctrine of trunsitoriness, the VijAaptivada
and Siinyavada and has deseribed in details the principal
tenets of the four sects of Mahayana—the Bautréantika,
the Vaibh#sika, the Yogacdra and the Madbyamika,

In his commentary on the 6th Gathg, while distri-
buting the fonr Nikgepaz between the two eriginal Nayad,
he has fnlly explained the Sabdabrahmavida of Bhar-
trhari and the Ksanabhangavida of the Baunddhas and
dizcusging, at every step, other systems of philosophy
haz clearly stated asa to what the view of ths Jaina
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philegophy is as regards all theme poinis. In the
commentary of the 2¥th (Jdthd be has ably refated
the doctrines of causation—Satkaryavida of the
Bankhyas, Astkdryavdda of Vaifesikas and others,
has also refuied Tattwadwaita, Dravysddwaita, Pradha-
nadwaita, Sabdadwaita and Brahmddwaita every time
gtating the Jaina point of view on all these points.
In his commentary on the 32nd Gatha while explaining
Vyafjana Paryviya, he has taken up the disenssion of the
relation between words and sense and huas referred to the
Hphotaviada of Grammariang, Anilyavarpavicakatwavada
of the Vaidesikas, Nityavarnavdcakatwaviada of the
Mimarhsakas, and other Vadas such as Sambandhda-
nityaiwavada and finally mentioned the right view-point
on all these vadas from Anekinta point of wiew. In
the ecommentary of 36th Gdtha, while explaining the
doctrine of Saptabbangi he has advanced guite 2 wealth
of arguments in support of this doetrine, imitating the
method of Akalanka in  supporting. Saptabhangi.
Excepting these 8 Gathas referred to above, all other
Gathis are briefly commented upon and at places where
the commeéntary i8 rather lengihy, it deals mainly with
the doctrines peculiar to Jaina philosophy as they are
found in the Scriptures and has not entered into dig-
cusgions regarding the doctrines found in the Non«Jaina
systems of philesophy.

Discussion of Darsana and Jifina:—The docirine
of Anekinla is a Qrulapramﬁga. It tukes its stand on
the two view-points—Dravyarthika and Paryviyirthika.
These two view-points deal with cognition in its general
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and parteular aspect respeetively. These two kinds of
cognition are technically called in Jaina philosophy
Dardana and Jfigna respectively. While discussing Lthe chief
featurez of the doectrine of Aneckdnta Siddhasena in
the 2nd chapter of Sanwmati has undertaken the discussion
of Dardana and JAina that forms part of the disenssion
of Anekanta, In the whole of the 2nd cbapter he hag
continned the discussion of Darsana and Jidna

In this discassion also Siddhasenn hus exhibited hisg
remarkahle ability in a wonderful manner. That
Dar$ana and Jiana both coms into existence one after
another is the tenet which was gnite well-known in
Jaina tradition of the scriptures from the very beginning.
Another view which says that these two come into
existenee simultaneously was algo in vogue frowr ihe
beginning. These two tenets wers opposed by Siddha-
senys with hia doctrine of the identity of Dardana and
Jnana, He has established this doectrine on a sound
bagis in his second chapter of Sanmati., The estab-
lishment of this doctrine has been made mainly on the
atrength of Togic, but in those times it was a fashion
fo guoie genteneces from éastras in support of one’s own
doctrine, Siddhasena was, therefore, obliged to guote
portions of Jaina scriptures in snpport of his doetrine.
In 80 doing, in order to show that there was perfect
agresment betweaen Sastra and his own view-point, he
had to define several technical words of the Jaina
Sastra in quite a new way and had to refute very
ably both the dectrines of conseentiveness and simul-
taneity, The main subjeet of the second chapter is
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identity of Darsava and Jfigna; but incidentally Siddba-
sena has also advanced his own doctrine of the identity
of Jiidna and Sraddbi, The remarkable feature of
thig second ehapter is the identity of Darsanu and Jhdna,
as well as of 8raddha and Jiina. Hari Bhadra who wrote
a commentary on Nandi Siitea on the lines of Cargis,
Abhayadeva, the commentator of nine Afigas and Malaya-
giri who followed him ageribe Saha-Vida { simultaneity
of Darsana and Jrana) to Siddhasena and attribuate
Abheda-Vada to Vpddhdeirya, The commentator of
Sanmati, however, our present Abhayadeva, regards
Siddbasena ag the advocates of Abheda-Vida. In this
respect, it is proper to regard Abhayadeva as an antho-
rity and not Hart Bhadra or Malayagiri. The following
are the three reasony why we should regard Abhaya-
deva ag a more reliable authority ;:—

1. After the refutation of Krama-Vida and Saha
Vada, Siddhasena hag consistently supported the doctrine
of Abheda (i, e. oneness or identity) upto the end of the
chaptear,

2. Abhavadeva being the commentator of Sanmati
had inherited natarally the legacy of the commentaries
preceding his work. All these commentaries he had
studied ecritically. Naturally, therefore, his statement
must be regarded as having greater authority than that of
Hari Bhadra.

3. Biddhagena ig regayded, according to Jaina tradi-
tion, as the advocate of Abheda.Vada, TYadovijayaji also
ig quite definite on thiz peint. Siddhasena thus is the
advocate of Abheda-Vada and hag devoted the whoele of
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the second chapter of Sanmati to the discussion of this
doctrine, But it is a curious thing to know that Jinas
Bhadragani Kgumagramana, in his great Bhagya, and in
his treatige Vige$ana-Vatl, while refuting the doctrine of
Abheda-Vada, and establishing the doctrine of Iramas-
Vida, which wasd already found in Jaina seriptures has
mentioned many arguments which are usually advanced
in support nf the doctrine of Ablheda, but are not found
in Siddhasena’s works. Some of these arguments clearly
seem to bave been quoted from the works of authors
other than Siddhagena. From this it can very well be
inferred that there were other Aciiryas who were either
contemporarieg of Siddhasena or preceded him or suc-
ceeded himn and who were eqnally mighty advocates of
the doetrine of Abheda-Vida, and these advocates must
have written either independent works or cormnentaries
in support of Abheda-Vada and it was against these
works that Jina-Bhadra mainly levelled his attacks. It
iz alse possible that there might be other works of
Siddhasena not available at present in which there were
other arguments that were refuted by Jina-Bhadra in his
own ftreatise. Thig much, however, is c¢ertain that, at
present, there is no other work dealing with thig Abheda-
Vada except the present work “‘Sanmati®.

Tu big commentary of the second chapter of Sanmati,
the commentator has briefly commented on all the
Gathds execept the first and the fifteenth. All these
Gathis are commented upon just to make their meaning
¢lear and no controversy hus been introduced therein,
but in the case of the fifteenth G&tha, the commentator
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has entered into a lengthy discussion on the matter of
the diet of a Kevalin {( Omniscient person ). This wasa
matter of very great controversy hetween the Digawmbara
and the Swetdmbara secis. In the commenlary of the
first verse, he has trunscended hig usnmal limits in bringing
together all the doéetrines of his times., e has, in the
bulky commentary on this verse, diseussed the general
nature of Pramianus, made their classification and given
their number, from the Jaipna point of view. The
doetrines of the contemporary Non-Jaina systems of
philosophy have been brought in by him and discussed at
very great length with a view to refute them and establish
the Jaina point of view. In fact, it can be said that in
the commentary on the first verse, the commentator has
matle a systematic exposition of the whole of Indian
Logic. If the establishment of Abheda-Vada be regarded
ag the speciality of the original text, the collection of ali
Pramanas and doetrines Jaina as well as Non-Jainas, can
be regarded as the gpeciality of the commentatar.

() The peculinr characieristics of Anekiinta and the
defects of Ehanta- Vada,

The snbject-matter of the third chapter is mainly
Jileya {the thing to be known } or the fundamental
principle to be known from the Anekanta poinl of view,
But incidentally, along with the discussion of Anekdnta
there are various other subjects introduced in it that
would make Anekdnta more elear. Just a8 in the four-
teenth Sitra of the 4th chapter of Nyaya Satea, Gautama
has introduced eight doctrines, snch as Abbhavakarapa-
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Vada, [§warakiranavads, Alkasmikatva~Vada and others
abont the canse of this Universe and finally establighed
his own view-point, or just ag Samanta Bhadra, in his
Apta-Mimamsa in the course of hiz discussion of Sapta-
Bhangi has introduced qnite a host of doctrines such as
Sat, Asat, Adwaita, Dvaita, Ekatva, Pythaktva, Nityatva,
Amnityatva, DDaiva, Porusirtha aud others, and fivally
established his own view-point from Aunekianta point of
view, similarly Siddhasena in thig third chapter has
introduced guite a number of non-Jaina prohlems such as
the problem of the general and the particalar; of existence
or otherwise of the sonl; of the nature of the soul ; of the
difference or otherwise of the thing and the gnality ; of
reason and scriptures ; of the five views of cauosation such
as time ete ; of the identity or otherwise of cause and effect ;
the six views such asaccepting the soul etc., discussed them
one by one at great lepgth, and with great acuomen and
finally by a comparative exposition of Anekdnta aud other
rival dectrines clearly pointed out the merits and the de-
fects of Anekanta-Vida and Kkanta-Vada respectively and
finally established the invineibility of Anekidnta doetrine
and the weakness of other doetrines. Incidentally, while
doing all this he has disenssed ably some vital problems
regarding his own religicus sect and given his own views
on all these problems and snggested some sort of reforma-
tion therein. He hag exploded all the notions that were
popular in his titne.  For instance, lLe hag exposed the
hollowness of the view that even by a mere study of the
Siitras or by repeating the Sttras without understanding
their meaning, one may get merit, or that by the mere
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paraphernelia of disciples and a show of versatality 2 man
can he considered ag an Acarva. He has aleo shown the
way Lo know the inner nature of things., He has also
gtated in plain words that qnite 4 mass of religions acts,
done without a study of Sastras Jaina and Non-Jaina, ig
abgolutely msgelezs and that knowledge coupled with
religious acts alome iz able to aecomplish the desired
objeet. TFinally, he has paid very high compliments to
the preachings of Lord Mahavira and thus ended
his work.

In the third chapter of Sanmauti, the genivsof Siddhba-
gena is shining at every step,  TFirst of all, along with the
two famoug view-points of Tlravyarthika and Paryayar-
thika, he has started the discussion as to whether Gnnoar-
thika can be regarded as a third Naya. This discussion
is not at all found in any of the works preceding Sanmati
Vidvananda in his Tattvartha has talen np the discnssion
on this point, bat it, obvionsly, has been inspired by the
study of Sanmati. Siddhasena again, in this third
chapter, hag taken up the dispute hetween faith and
readon and assigned limitations of the Hetuvdada and the
Ahetnviada. This discussion is really a very high compli-
moent to the remarkable gening of Siddhagena.  Here also,
inecidentally, he has seriously attacked those persons who
regard themgelves ag men of versatile geniuos on the
strength of superficial study of Jaina Sastras, those
persons again who regard themscives as great simply be-
cauge they have a host of disciples, those persons again
who consider themselves as scholars merely by commit-
ting to mwemeoery the Sitras in the seriptures, without
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understanding their meaning, those persons again who
congider themselves ag perfect men simply because they
indulge in the intricacies of religious acts, without having
a comparative study of Jaina and non-Jaina Sastras, those
pergons again who consider themselves ag scholars of the
doctrine of Anekants, simply becaase they have a full
faith in the preachings of Lord Mahdviea, This bold
attack on all these persons is a proof of the clear vision
and fearleszness of Siddbhasena.

The commentator in his commentdry on eight verges
of the third cshapter has introdueed varions doctrines and
has advanced elaborate arguments in refutation thereof.
The commentary on the rest sixtv-one verses in this
chapter, thongh lucid, is not dialectical in its treatment.
In the commentary on the 4%th verse of this chapter, the
commentator has introdnced the whole of Kandda system
and has faken an exhaustive review of it In the same
manner, incidentally, while discussing the Saméanya
be bhas taken up the discussion of the Brahmin caste
(a disensston also  found in Tattva-Sangraha and
Prameya-Wamala } and disenssing the caste of the
Brahmins, has tried to explode the whole of the
caste gystem in India. In the commentary on the
50th verse, he has exhausiively discussed Sat and Asat
viewgof Nvaya, Vaisesika, Banddha and Sankhra, and
finally established the doctrine of Sad-asat, the doctrine
whiclhh he sabscribed to. In the commentary on the
53rd verse, all the five views of causation, vamely, (1)
Time {23 Nature (3 ) Destiny {4 ) Action, and (35)
Person, have been hrought together by the commentator
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in a lengthy diseussion and finally after refuting the
rival views, has established his own Karapa-Samaviya-
Vida. In the commentary of the 5Gth verse, he has
entered into controversy as regards the number of falla-
cies in logic. In the commentary on the 60th verse, he
has disensied the two rival views of the abgolute transi-
toriness and absolute eternity of the world, In the com-
mentaty on the 63rd verse, while introdneing the seven
principles accepted in Jaina philosophy, he hag proved
very clearly that all the elements aceepted by Kandda
and other systems fall under ihe category of Jiva and
Ajiva,  In  thiz context also, he has mentioned the
four kinds of contemplation and has referred to their
sub-varietjes In the eommentary on the same verse,
with a view to asecertain the true nature of Vacya { Sense )
he hag undertalken ihe interpretation of Lat and others
and in this connection has referred to the views of the
Mimamsakas. THere in the fashion of Vidyananda in his
Asta-Sahazel, our commentator has disenssed at length
Nivoga. In his ecommentary on the 65th verse, the
commentator has disensgsed at length conflieting views
regarding some points in the actual religious tradition of
the Digambara as well agthe Swetdimbara gect~=points such
as whether &2 Nir-Grantha ghould carry along with him his
elothes and ntensils, whether a woman has any right to
get liberation. and whether the {dols of Ticthaikaras can
be decorvated with ornaments and precions elothes. In the
commeﬁtary on the B9th verse, he hag again undertaken
the discussion of SaptaBhangi and finally shown the
true nature of the doetrine of Ancekdnta.  Finally he bas
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discussed at length the nature of Nigraha Sthéna, entering
into controversy with the Banddhas and the Naiyavikas,
and thus finished hig commentary.

Almost all the discussions about the views and
doctrines found in the pregent commentary oecur in
olher works sucli as Tattvasangraba, Nydvakumudaeandra,.
Prameyas-Kamal-Martanda, Siddhivinideaya and others,

But the speeiality of this commentary, among all
other works of the same mature, is from the point of
langnage, siyle, and scholarly gquotations, from various
authors mentioned by name, with which the work
bristles and the profound scholarship displayed by the
commentator.

Thiz is a short summary of the contents of the
commentary as well ag the original text. We are
consizions of the fact that it is a very briefl survey
of the philosophical dJiscassions found in these two
works here, A stundy of Contents, given in each Volume
will go a very long wav in introducing the reader to the
subjects of these two works even if he does not study
the original text and it3 commentary.
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The present available DwHtrihdikas are twenty-one
in number. Adding to them Sididhasenz’s Nivavatara,
the total comes to twenty-two. A Lrief survey of all
these Dwa. i3 given below from three points of view :

1 The chief source of information about the life of Siddha-
senn 18 his works, Amoung all his works the place of Diwi. is very
high, in fact, it is even highet thaq that of Sanmati. A critical
reviow, therefore, of the Dw&. is not only relevant, but absolutely
essenbial. We have, therefore, attempted here to give a briet
review of those Dwa,

At present, we have with us a printed edition of the Dwa,
published by the Jaina-Dharina-Prasfraka-SabhB of Bhiwanagara.
The order of the Dwa. found therein does not sesm to be the oi-
ginal order when the work was compiled. In course of time, the
scribes or the readers might bave arranged them in the present
order. At the end of some Dwa. oceur the names of those parti-
cular Dw# , while other Dwi. have no particular names assigned to
them. It secms, therefore, that originally these Dwa. were not
natned at all, but sabsegneatly the names were luvented and applied
to these Dwa. Though, as the very word [dwaA, suggests, every
Drwa. is expected to have 32 verscs procisoly, in the present edition
gome of the Dwa, have less and some have greater number of
verses, According to rtight caleulation, all the twenty two Dwi,,
available at present, ought to have 704 verses in all : but the
number of verses in ilhe preseut edition is ouly 625, Tu the 21st
Dwa, there are 33 verses instead of 32, while in the Dwa,, Nos, &,
11, 15 and 19 there are verses Jess than 32 in numbers, Whether
this number (sometimes less and sometimes greater thaa the expect-
ed number of 32) is due to subsequent haadling or whether it was
80 gt the lime of the actnal compilation of these Dwi. or whether
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1) Idiscussion of the state of society at the time of Siddba=
gena, the anthor ; (II) the jnfsrmation about Siddbasena
ani (1[I} a study of the Dwa. themselves,

I.

A critieal study of the Dwif. gives the reader
a general idea of {he times in which they woere
compnged, Those were the times when Samskrta language
came into prominence and was mightily developed,

this number is found in the printed edition becanss of the imper-
feet nature of the manuseripts which formed the basis of that
cdition, it is diffienlt to say wilth aoy absoluto certainty. 8till it
geams to us that this absence of uniformity in the number of
verses was not there from the begiuning when the work was com-
posed but is 2 subsequent development.

It cannot bo said that all these Dwa. were composed by
Siddhasena after he was iniliated ioto Jaina religion. It is quite
possible that some of these Dwi. might have been composed by
Biddhasena prior to hig initintion and that he or his followers and
dizciples might have collected together all these Dwh, and pre-
served them into their present form.

The Dwi. aiming its attack on the Mim&msa Philosophy of
Jaimini is not found in the preseat edition. Perhaps this Dwa. is
altogether lost. The present edition is extremely incorrect and
full of doubtful readinga., In some places, we could not bring out
any sense from the verses even after a.strenuous effort fora rum-
ber of times. Some of the verses are not yet clear to ns.  If older
and anthentic manuscripts giving different readings be collected
and examined, it will be possible to bring out a readable edition of
these Dw3. Our present review of the Dw#. is based on the
present matilated und extremely incorrect edition of the Dwa,
available to uns. Our review iz thus open to correction and
alteration.
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In those times, it was a fashion fo compose philo-
gophical works in Samskrta language and some times
these works were composed even in  verses. Those
were the times when Aciryas belonging to different
sects, established vavions religious secig in India and
for the <widespread of the doetrines of their sects
wrote works in which they showed great logical and
eritical acumen and evinced profound study of the
science of dialecties, always toolt pleasare in refuting
rival views and establishing their own views. Those
wers the times in which if a rival achool came into
prominence and became so powerful as to shake the
foundations of one’s own sect, the scholars in these
particular sects were obliged to assimilate the prineipled
of the rival sects and to monld the corrents of thoughts
in their own sects to suit the needs of the oceasion. Those
were the timres when scholars wera sbliged to study
the doctrines of a rival seet in order to refute them and
by a comparative study establish the tenelg of their own
religious gsect. Those were the times when the prineipal
branches of Vedie religion as well as the principal
branches of Bauddha veligion had in their respective camps
_greatest scholars ag their followers and there waa guite 2
mighty war of discassion waged with one another by
these mighty scholarg of old, Profoand scholars in
these days had to take recourse to royul couris or some
sueh mighty asgsembly whers Uinpires were appointed
to give decision in iheir controvergsies. T'hus the Umpire
of these assemblies uecqunired a place of very high
eminence and works -were written by scholars in
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praige of these Umpires in order to win them over to
their side. Works of logic with alil their nice subtleties
and details were composed, on a grand scale, in those
times, egpecially works relating to bargrthanuméiana
and the rules of dislecties. Controversy was the order of
the day i those times. 1t is in those timmes that the
pregent Dwi, were composed by Siddhasena

IL.

After the perusal of these Dwa, we get some
information about the author, which could be put under
the following nine heads —

1. Name: At the time of the compogition of these
Dwa the anthor, wag well-known ag Siddhasena for, at
the end of the 5th Dwd. his name i3 explicitly
mentioned.

2. Caste: Itseems Siddhusena was born of a
Brahmana family., Thig can be inferred from his
mastery over Sahskpta langnage and from his eritieal
gtudy of the Upanigads and the Vedas.

3. Sect: Itseems from the Dwg. that Siddhasena,
the unthor, was a Jaina and belonged to Swetambara seet,
He waz not a follower of Digambara sect as can be inferred
from the fact that some of the tenets not accepted by
the Digambaras but accepted by the Swotimbara
geriptares, such as the life of a house-holder ag
lived by Mahdavira and the story of Camarendra® as
gurrendering himself at the feet of Mahavira have
heen mentioned with approval in Dwa.

1 Vide Dwa. Nos, 2.3 ; 5.6,
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4. Study and Scholarship: Siddhasena had
studied all the contemporary Vedie sehiools of philosophy,
all the branches of Mahi-Ydana sect and the prineipal
works of Ajivika philosophy. [t is needless to mention
that he wag the most eritical stndent of the Jaina philo-
sophy. All the prinecipal doctrines of various religious
soets have been briefly bnt most clearly and logieally
mentioned in the different chapters of these Dwa.
Siddhasena hag thus oppened a  way to all other
gcholars to have an easy gragp of the principal tenets of
all the important systemms of philosophy of his times.

5. Nature : e waz by nature a merry person
and seems to be given to wit and datire. He has
described even ordinary things in such a manner that
even a serions reader would not held bursting into a lond
pec) of langhter by their reading?.

6. View-point: IMo was a critical aobserver of
things and was quite logical in his arguments and daunt-
less in hig analysis of things. Bat with all this he was not
free from religious narrow.mindedness, for while attack-
ing rival doectrines and views, though scrupulously logieal
in his arguments, he is sometimes very bitter in his
attask. Whenever he was not able te prove anything on
the strength of Ilngie, he took recourse to faith, and on
its strength, tried to refute rival arguments and eatab-
lish his own point of view?. The sort of eritical
acumen and sound logic found in him while attacking

1 Dwa.6. 1as well as 8.1; 12,1,
2 Vide Dwg. L.14

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



L DWATRIMSIERS OF SIDDHASENA 161

hig rivals, s not vmployed by him- 1mpa.rtlally wlmie
discuasing his own doetrines.

7. ‘Acquaintance with Kings, sssemblies and
halls of dispute:~It seems he ‘was closely familisr
with some king. for he has devoted one whole Dwa&, ta
the praise of a certain king - -That hé had intimately
coms in contact with royal courts and dispute-halls ig
evident from some of the Dwa. dealing with the- modes
of controversy fashionable in those days. ©-He seems to
have a personal knowledge of controversieg #nd geems to
have made a critical observation of such controversies
in which he was an eve-witness; for he has descrilied
the rules of controversy { such sy Jalpa ahd: Vicswds }
in 2 manper as if he was intimately familiar with all
these thmgs.

8, Genms :—His gemus geems. to bo eminently
of a creative character. In writing his Dwa.. he has, to
some extent, followed his predecessors, ‘ne doubt, but
the Temarkable manner of giving a pecnliarly happy
turn to a pubjest, ia entirely higs own and thlngs des-
eribed by othera have been described by bhim in 2
pecaliarly charming manner all his own. Some af the
thoughta in the -present Dwi. are entlrely novel
and are found nowhere elge, He has the' courazge to
express his thoughts, thongh contrary to the current of
thoughis in his days, ' ' - '

9. His rational devotion:—His devotion towards
Lord Mah&vira is not merely that of s man -of Zaith,
but is the devotion of a true thinker. - Wherever he
has lavished profasely his- tresdure of -devbtion ‘at ‘the

1
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feet of Lord Mahdivira, he is perfectly conscious of the
inspiring personality of Lord Mahdvira and the profound
depthg of hir remarkable philosophy. He was mightily
inflnenced by some of the views in Lord Mabévira's
philogophy, and it is because of these rational convic-
tions of his: that he embraced Jaina religion and became
a student of Jaina philosophy., [t ig thege points in
the philogophy of Mahivira that he has deseribed in
his own charming manner in his, Stutis and thus evinced
his living faith and devotion towards Lord Mahdvira.
In fact, under the garb of showing devotion to Lord
Mahavira, he has tried to shed guite a new light en
his profound philosophy.

198 )
The atndy of these Dwid. may be divided into two

parts (1) Style as well as (¢/) Subject matter.

(i} 8TYLE OF DWATRIMEIKAS

The langunage of these Dwa. is Sampskrta, but it is
not the ordinary Samskrta language but one as wonld
gnit highly philosophical discussions., His writings
bristle with many figures of speech and are perfectly
dignified and perfectly mature and testify to his being
a poet of rare genius. The diction of the verses is
as locid as that of Kilidasa and transparency ( other-
wige called Vaidarbhi RiIti ) is its chief merit. There
are geventeen different metrezs emploved in all these
Dwa. Excepting the seventh Dwi. dealing with the
discussien with the fundamental nature of things, all

the Dwi, dealing with philosophical discussions are
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compesed in Anastubh metre aud either at the begin-
ning or at the end of thess Dwa. there i8 no change
in metres, 8nt in the Dwa. that are eulogigtic criti-
cal, and devotional, various metreg are wsed. Generally
at the heginning and at the end of these, there iga

change of metra.
(ii) SUBIECT-MATTER

From the vitw-point of subject-matter the available
Dwi. can be claggified wunder Lbhree heads. TFirst to
Fifth, and eleventh and twenty-first these seven are
devoted to eulogy ; the Sth and the 8th deal with
critical analysiz and the rest are given to ﬁhiloaophy
and disconssion of the fandamental nature of things.

The 11th Dwa. coming under the first head eunlogizes
some king. All others have got for their subject-matter
the praise of Lord Mabavira. Out of these Dwi., the
21st that deals with L.ord Mahavira’s praise, is, in all
probability, composed by some other Siddbasena ag
geems from a comparative study from the point of style,
fapgunage and matter. This - other Siddhasena mnst
have been a person not bearing the title of Divakara,
but by a confusion of the words 8iddhasena and
Divikara, the former's Dwia. were fastened upon our
Siddhasena Divakaral, Among the Dwi. dealing with

1 Qat of the available Dw# the twenty-first and the twenty-
apcond Dwi. have been printed with commaentary. Udayasagara
Siori (Vidhipaksiya-Ancalika) of the 16th century has written a2
commentary on the twentyfirst DwE. and the famous AcBrya
Biddbarsi has written a commentary on the twenty-second Dwa.
otherwise known as Nyay#vatara. No other Dwi. has been knewn
to have soy commentary written on it.
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eritical’ analysig the -6th Dw4, gives ‘a -critical anaiyms
of the'anthor of a Sistra, while the Sth Dwd. discusses
the merits and defeeta of the conirovergy, based on
Jalpa. Among the philosophicul Dwa. the Tth gives
the main rules of controversy. while the rest of the
DPwa. are purely philosophical, Among the philosophical
Dwi, six are devoted ‘to the discussion of Non-Jaiua
philogophy, and the 9th Dwa. called Veda-Dwa. discusses
the nature of Vedas,” describes’ the nature of Purusa
( both Sagupa and Nirgiiga ! as'is to be feund in the
U:pa'nis_.?ds. "The 12th' Dwa. deala with Nyaya ; the 13th
refers to Safkhya ; the 14th mentions Vaiegika ; the 15th
discusses the Buddhist ~philosophy and the 1Bth, per-
haps réfers to Ajivaka philosophy. :A'l_l the 8ix remaining
Dws ( No.10,17, 18,19, 20, 22 ) discisa gerierally ' the
Jainia philosophy and the 22nd Dwi. deals with Jaink
lo_gi'c.' o
ra) Fulogisiic Duwatriméikas

In the literature of 'this sort, the worke of the
classical - authors such as Muyiira, the anthor of S@rya-
Qataka.”'-Bané. the author of Candi Sataka, Samanta-
‘bhadra and Jambii-Kavi, anthors of Jina Sutaka and
Ratha-Candra - Bharati, the author of Bhakti-8ataka
praising. Buddha are well-known. FRat the contents
of thege works referred to above are purely enlogistic
-in__character and are not bassd upon philosophy as is
the case in the present Dwa. These Stotra works, there-
fore, need not be compared with the Stutis of Siddhasena,
One stotra is worthy of being compared with’ the
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Dwa. . It .ig the Swayambhbii-Stotra- of ‘Samanta-Bhadra.
In this stctra, the eulogy of not one but ;ﬁll.t_.he; 24
Tirtbankarag are found, while in the pré-s,ent fﬁve .D__wﬁ-
the subjeet -of- enlogy is Lord Mahdvira only. The
total number of verses of Swayambhid Stotra is 143,
while the number of verges in the culogistic Dw4 is
163. Excepiing this .d_ifﬁerence, there is a close resem-~
blance of ideas- in these two works. - The resemblance
is algo with reference to metres at the beginnil}-g_(}t‘ at
the end, sqome pecaliar words, . style and subject matter
arrests the attention of a critical student?.

1 Verses haviog some similarity of sense ;-

Sway. ) Dwa.

foht Frergemarfaameds W SRR 2.8
Aeeameians wzedls ¥ Runsttzassandfa: .43
SRRIVET §¥3 _ YRREINGIAT, .3

Rt @afy guawnst . Ryar 4/ A ATBATUFT ATHT

13 _ - 4T fegAm 3.2

washy wmar sftmads 1Y T Feed MGAAT YW Qox
TafaEAR: &= graRea: zm 2.34

The word Simbaoada was well-known ever 'in Bauddha-Pitaka
for it occurs in the Sithhanadasntta of Majhimanikaya and it has
also besa used by Asvaghosa; e.g. WX RPETREL San. 584 of.-
also Gita 1/13 where this word ig used. ) .

Da Similar words msed in both the Swayambhustotra and the
Dwa.

Bway. Dwa,
@ang R ‘,z_.z.
agaiay 2 L% 4
i fawam Qe ¥.3R
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_ Ap in Swayambbii Stotra, there i a variety of
meters used in Dwa. The beginning of Swayambhii Btotta
i3 with the word " Swayambbii'™ and the Stotra ends
with the word ™ Samant-Bbadra ™ ( verse 143 ) which, on
the strength ofa pun of the word, suggests the name
of the - atithor. Similar i the 'case with these Dw4.
They begin with the word * Swayambhii ” and end
with the word ' Siddhasena”™ ( 5.32 ) which also
guggests, by puan, the name of the author.

Another noteworthy: feature is the use of similar
words in these t®%o Stotras. ** Yon have, Oh Lord !
propounded this doctrine-—which nobody elde has done.'”
This distinguishing method” of praising Lord Mahsvira
for hig . philosophical greatnegs is the :predominant
features of ‘both Siddhasena’s Dwa. as well as Samanta.
bhadra's Stotra. This peculiar method has been adopted
later on by Vidyananda in his Aptapariksa and by
Hemaztandra in hizs Dwa.  “Oh Lord ! other gseetics
began - to compete with you, but uitimately surrendered
themselves to Jou because they were defeated,” This
very idea ig expressed both in Siddhasena’s Dwi. as
well a8 in Samanta-bbadra's Swyambhi-Stotra in almost
the same words 2

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

2 “‘gftet Ay frgasRay adeneslt o e e

gellae: TasRmggEa: QATey T maRd 1 Sway. 184,
“grisly Wsfragg Adea sa-

weyfuareafy fasggarRar: |

sy 3 49 Y FTUEEE-

Wi 4K owy agwe: 1 Dwa. 2.10.
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The play of fancy upon a well-known notion of
Indra’s having 1000 eyes is found in both of these
Stotrag in almost exactly the samle manner,® The
peculiarity of basing the Stotra mainly on philosophy i8
found in both these Stotras. Both these Stotras show
clearly the peculiar greatness of the doctrine of Anekanta,
which ig, as it were, the very soul of Jaina philosophy
and both have accepted Mah#vira as the founder of this
doecirine, and have eulogised him accordingly, In bhoth
of thege Stutis, ander the pretext of eulogy, various
branches of Jaina philosophy and wvarious phases of the
religions ritez of the Jainas have their distinguiahing
features clearly brought out. In faet the bed-rock
on which these to stotras stand, is Jaina philosophy
and Jaina religions rites®.

The idea of Trinity of Gods { in which Swayambhii
that is the ereator—Brahmg comes first, ViSnpu, the
Purugottama, comes second, and Mahe§wara, that is God
Shiva, comes last of all ) is an idea which 1z most conspi-
cuous in Pardnas and has obtained prominent place in
the popnlar literatura of India. This ides, which had a
very strong hold on popular mind, was borrowed from
the Pargpag by the author of Saddharmapundarika®—an

1 Compars Sway. 89 with Dwa. 5.15. _
2 Compare Sway 14, 22,23, 24, 25, 33, 41, 42, 43, 44,
52, 64, 59, 80, 61, 62, 63, 64, 63, 82, 98, 99, 100, 101, 118, 19, 120 with
Dws. 1,90, 24, 28, 28, 29 ; 2. 96 ; 3.3, 8, 10, 11 ; 4.19 ete.
8 oy § AR @i FAkRGS: S8 ST A1 1 gt
Saddharma Pandarika p. 326
Even in Amarakosa we find the words Advayavidi and VinByaks
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old: Buddhistic work and applied to Lord Buddba by
Buddhist + scholar.;. . The same, ides again . hag been
borrowed by Siddhasenal and Samanta-Bhadra? from
ihs Ppr;igas_and has been applied to Tirthankara in a
manper in which it perfeetiy fits in with the Jaina tradi-
tion; By borrowing this idea and applying it to the
present subject, it is atiempted to suggest that the
trir_ﬁty of Brahmga, Vispu and Maheda, as found ip the
Purénas, is nothing but Lord Mabavira himself, and
no-body  elgse. Once this method came in vogue, it
wag applied not only ‘to other Vedie Gods snch as
Indra, Strya and others bnt to the great philosopher
and . eage Kapila, the fonnder of Sankhya philesophy
ag weall ag to. T.ord Buddha, the reputed founder of
Buddhism ; and, in course of time, words npsed with
refarence to these Gods and others came to bhe inter-
prated - in the sense of Lord Mahavira, It wagz snagested
thereby that the persons or Gods, referred to above,
would be realized in the figure of Lord Mahavira®,
The same method ie found adopted in the Bhaktg-
mara— Stotra as well as in the Kalvana-Mandira-Stotra.

The profound. inflnenee. of the stndy of Upanisads
and @ita is not only found in. these five eulogistic

used as syhonyma of Buddha. Really these two words beloug to
Vedie tradition.

¥ See Dwa.1.1; 2.1 3 1,

2 Sway. L.

2 Compare Dws. 1.1; 2 1,19 and Swa, 3, 5.
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DPwa.?, but in other Dwa. as well., No' trace -of sguch
influnence is found in Swayambhia Stotra, . - . .

In Brabmanieal religion, the order of different
Adramas i the most conspicipng idea. and Kglidgsa, the
follower of Brahmanical religion has elevated the second
of these Adramas, - viz Grhastha Adrama (i e the
life of a house-bolder ) to a bigh place,  In order to
sanctify the institntion of marriage, Kaliddasa ..in . his
Kumira SBambhava has described the - marriage-protession
of Mahddeva and Pdrvati, Similarly in Raghu-Varmsga-
Kalidasa has described, with all the. wealth ,of his
postic imagery. the marriage-procession of King Aja,
and has depicted a vivid and clever pictare. of the
eagerness of the women of the ¢ty . in witnesging
this procession *  Agava.Ghosa in his own poewmr has
depicted a similar picture.® = A similar vivid pictare

1 Cf:- Dwa GFita and Foanishads
FeaRaiERlarai- | swRaereEaddeeaag
| ARRFEIYURITR, | 1.1 . ﬂf‘u@am G, iLeh.
wwreie e’ @i o Praned SX00Ry.
w12 fafdag G 13.14, Swet 13 18.17.
Brarmdyay 2.0 : oifesd o qgm Sweta. 410,
RRUQGL, - “Katha 1.2, 15 and (Fita.8.15,
3.8 Sweta. 1.2; & 1.
10, 23, 24 Gita 6.11-13 Swet. 4. 10, 11,
10, 98 Gita 2,40,
13. 32 Katha 2.5,

2 Vide Kumarasambhava 7. 56 and Raghu, 7: 5,
& Buoddhacarita 8. 20,
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i8 algo found in ome of the Dwa, of Siddhasena also.?
The only difference in the description found in
Kaliddsa on the ohe hand, and ®jddhagena and
Adva-Ghosa on the other, iz that while Kalidasa
being an advocate of the order of the four Adramas
has infused the sentiment of joy in those pictures,
Siddhasena and A$va-Ghosa, on the other haud, being
followers of religions that advoeate complete renun-
ciation as the ideal of mankind in this life, created an
atmosphere agreeing with renunciation and aseeticiam and
deacribed the tragic scenes of the abdication of home by
Buddha and Mahavira and the conseqoent sadness and
disappointment of the women who had gathered to have
a last lingering look of these mighty ascetics

While reading the sgecond Dwi. written in
Vasgantatilakd metre, the reader is at-once reminded of
the famous stotras Bhaktamara and Kalydina-Mandira.
The similarity of these two Stotras with the second
Dwa. i really great? in point of words, satyle,

1 Dwh 5.10, 11. The tenth verse is inflrenced by the sixth
verse of Sau. canto. dth ;-

“ g A sEEmTR - AeRFEAAERI |

fafmararTIeals Aaeigagaaa s (7 Dwe 5.10.

“mr Jrufgammaba i1 wEfasdaiesn |

farramen ge ael weiasss fangmar 17 Sau. 46,

2 Compare Dwa. o9 fHA® (2. 8) with Bhakiamara 15
and Kalyana Mandira 20.
Dwh. 98 ete. 1223} with Kalys. 11,15
For style compare Dwa. 2/15 with Bhakts. 20 & Kalya. T
For -similar idess compare Dwh 2. 27, 28, 29 with
Bhakia. 17, 18, 19.
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lueidity and imagery, but the difference is also striking,
In the Dwa of Biddhasema, there id the atmosphere
of pbilosophy = which is gnite remarkable?;, while
in Bhaktdmara and Kalyipa-Mandira, there is no
atmosphere of philesophy, If Siddhasena would
have been the anthor of KalyAna-Mandira, az is
generally supposed, that Stotra wonld inevitably have
been influenced, somiewhere at least, by philosophical
-ideas—which is the very charvacteristic of Siddhasena,

The beginning of the third Dwa containg the
idea of Purnsottama. It is in this Dwa. that Mahavira
is identified with PuruSottama, This idea of Pura-
Sottama ¢an be easily traced to the Gita ( Chapter 15)
a8 well as to the Yoga-Sitra, in which latter the
idea of highest Purnsa oceara ( in 1. 24.)

While reading the 4th Dwi written in Vaitgliya
metre, the reader is natarally reminded of the 4th
Canto  of Kum#ra-Sambhava, and the 8th Canto
of Raghu Vuihsa, in which the lamentations of Rati and
Aja respectively are described. [t is true that the
subject-matter of these three poema iz different but the
style and manner of the Dw4a closely resembles that of
Kalidasa, 1t aleo reminds the reader of the 8th Canto of
Sanndarananda of A¢va-Ghosa. the smbject-matter of
which i3 the murder of a woman.

All the five enlogistic Dw4. are together published
one after enother in the present available edition. How-~
ever, looking to the beginniag and the end of alk
theae Dwa. it becomes clear that originally they were

1 Diwi. 2,19, 22, 95, 31
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pot compoged either congecutively or at the same time;
but were composed, each one independently. Their order
in the tex't i3 certainly fixed at a later stage. The 5th Dwa.
ig, a8 usval, a gmall one containing only 32 verses ; but
it hag, in brief, a very beautiful description of the house-
holder’s life of Mahgvira, his forsaking of his home, his
wanderings in the forest to practice penance, the greatost
hardshipe he had to endure and the ultimate wvictory he
gained over them, the divine knowledge he gained
at the end of =all these terrible sufferings and his
propagation -and . preachings of Jaina religion. - In short,
the ,whole of tbis Dwa. thongh small is a very charming
biography of Tord Mahavira. . [t appearsto be a pretty
little poem by itself. ' )

In all these eulogistic Dwi. the main theme is
the vpraise of Lord Mahdviea and his unsurpassed
excellence, It is interesting to study the manner in which
‘Biddhasena has brought onf clearly the supreme excellence
and. the - peerless - greatness of Loerd Mahavira. Looking
from this point of view, we gee that the exocellence of
Mah&vira has been. brought out by the anthor in the
following four ways ¢ o

1. By the descnptlon of the matchless beanty of

. his person! as is found mentioned in Jaina
tradition ;

2. By the description of the miracles? { referred to

in the Jaina tradition:) that were worked by Lord
Mahgvira ;

1 Dwa, 1. 14.
2 The eplsode of Camarendra 2. 8. Sangama. Parmaha. $. 18
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3. By proving the ‘inferiority and hollowness of
rival veligions and their founders and by establi~
shiing the superiority of Jainism ‘and -of Lord
Mahavira,}

4. By proving the exeellence of Lord Mahavifaiin
point of pundret, thought, ' words,” view-point]
philesophical tenets as compared  with those: of
other preachers and opponents. 3

At the end of the “11th Dwii. ‘the name Gunavacena:
Dwitrihdika is found to have been’ mentwned. A certmnr
King is praised in this Dwa. Tt'seems from the readmg
of this' Dwé that Siddhasena had actually befdre him®,
at the titie of writing this Dwi, a certain king ‘whom ha
praiséd for his bravery and brilliance. Like the dlassichl
'Samsk;‘ta poéts, Siddhasena has lavished que a wt,al‘th
of concéits and figures of speech over this kmg, and has
employed various metres in his description of the klng _

B} Dwdtrish gz‘kﬁs of Critical’ Oh’a'rac!e?“.

' The s1xth Dsva. dealﬂ crltlcally with the nature of
an Apta( a man ol aulhomty) It reminds one of the
Apta-Mimabsa of Sa.manta Bhadra and the Apta-Parlksa
of Vidyinanda. The decision as well as the  final choice
of a mapn, who is the hlgheat Apta._that is, a man of
authority, is the theme of these three famous works,
There is, however, a slight difference as regards the

Dwa 1.5,6,7, 12,
Dwa. 1.18-24 etec.
3 Of, verse 2.

[ S
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treatment of thia subject. Among these three aathors
Samanta-Bhadra, first of all discusses some of the external
psculiarities that are regarded popularly as the characte-
-rigties of an Apta, and after refuting all these pecunliarities,
‘finally seitles upon the quality of Vita-Baga, that is
passionlessness as the highest standard of a troe Apta.
This quality, aceording to Samanta-Bhadra, is found
only in Jaina-Tirthafikaya and in nobody elsel. In order
to egtablish this aothority of a Tirthankara, he introduces
the doctrine of Anekdanta a3 the highest sort of preaching
-0of Mahavira and adjusts in it the philosophy of Jainism.
Vidvananda, on his part, adopts the same line of
argument ag that of Samanta-Bbadea, but refates the
ddea of an Apts, usis found in the system of Nyidya
~which regards God as an Apta, the idea of Purusa of the
‘S8gnkhya and the idea of Sugatz that is Buddba in
Buddhism. Next he refutes Apaurufeyatva of the
Vedas advocated by the MIm#ihdakas and proves the
fallacy of the doetrine of the absence of an QOmniscient
-person.  Vidydnanda, thus, while launching on this
-digeunssion of Apta refutes in details all the rival doctrines,
paming them one by one. Siddhasena takes this
very theme in his sixth Dwa, bat has a different manner
of dealing with it. He, first of all, says that the chief
‘bindranee, in recognizing Mah#vira as the highest Apta
is the tendency of ths people in general of adhering to
old things and the tendency of regarding every old thing
as being absolutely true. This conservatism, or rather
orthodoxy. he tries to analyse firat of all and by a very

1 Vide Apta M1mZms$ verses {—7,
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clever and severely critical digcussion proves up tathe hilt
that there is no connection necessarily between old and
truoth. In proving that old is not necessarily always gold,
he takes a very boeld stand?, and does not care for the
slander that he is likely to inecur at the hands of his
orthodox enemies and takes his stand merely on merci-
less reasoning and logie, and asks his readers boldly to
kick a thing away, if it is false and aceept, if it ig logically
gound. Uliimately on the strength of the same logic he
accepts Mahivira ag the highest Apta. Kalidasa in hig
Malavikdgnimitra bas geverely condemned the attitude of
blind consérvatiam. the attitude of regarding everything
old ag gold and to see defecis in everything new; but
then he has limited his remarks to the province of poatry
only. Siddhasena, on the other hand, offers his remarks
in a similar strain, but applies them impartially to every
possible thing and thus widens ite range. We have
already 8said that this Dwi. of Siddhasena is a vast com-
meptary on the Siitra-like verse ¢ TUWReW # @ng wa'y

ete. of Kaliddsa in Malavikagnimitra. The 4th line
of Kalidasa’s verse has been adopted by Siddbasena with

8 very slight change in words and idea in his first
DPwa.? .
In the 8th Dw4. there ig 8 critical digcussion of Jalp-

Kathg employed for the sake of a rival's defeat and one's

own victory. Even between brothers who employ this

trick of Jalpa enmity is sure io arise, Persons taking
1 Of. Dws, 6.1,5, 8, 16.

2 of WdEemBiaEd: Dws. 1.9 with 73 WAGHAGHE:
Malavika. Act I prologue.
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recourse ‘1o "this Jalpa leave aside truth and are over-
whelmed with ‘a-sort of false vanity. - Their broad-
mindedness disappears and they hetray a sort of crooked-
ness of apirit.  Two such opponents em ploying this trick
becoma a toy in ‘the hands of the lmpire and expose
thuir Sistrasto utter ridicule. Thus, this tricky debata
ig altogether different from the path of righteonsness and
in eomparison to hundreds of such dehates which end in
the gheer fatigue of one’s own tongune, one peaceful talk
carried on right lines iy immeunsely beneficial. 'This
debate compels a person who undertakes it to pusg sleeb;
leas 'mights, ‘and both in victoty as well a8 in defeat, he
transeends the bounds of decorum. Cunning scholars have
given a beantiful name of Mimarsa to thistrick of debate,
but it is noiking -but a sham show of scholarship,
Thus in - this Dwa. Siddbasena has very cleverly
discussed this trick of debate and exposed its hollowness
in an interesting manner?,
(9) Dwa. dealing with the systems of phﬂasophy
and the nalure of things.
At the end of the 7th Dwa., the name Vadopanisad®
oceurs and it is guite significant, for, therein, is a

1 Dwa.8.1,2,4,7, 912,16, 24.
2 Tn the first verse of the seventh Dws. occur the words

Mﬂiﬂﬁﬁlﬁlﬁl Snrular]y in’ the eleveath Dwa, eulogizing a king

there nceur the words :rméﬁsmt"er Those who know the view of
Prof. Jacobi that Siddhasena lived after Dharmkirti are likely to
think that perhaps Siddhasena might have referred to Dharmkirti in
these words. While diszussing the date of Kalidasa 'seholars try to:
advance as proofs such words as Skanda-Kumara, Difnfiga found in
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brief but clever survey of the art of debate. At the
time of Soucrates, and even hefore him, this art of
debate had developed to a remarkable degree among
the ancient Greeks. The teachers and instructors in
this art were called Sophkists and they used (o give
instructions to the Greek wyouths in delivering speeches
before the pablic and undertaking controversies. This
teaching consisied of refating the views of the rival
party and estaolishing one’s own  views. Like the
Grecks, even the Brabmins in ancient India undertook
serious debates in sacrificial halls. At the time of
Upanisads also, such debates frequently oceurred. When
these debates becane the fushion of the day, a technigue
aroge out of it and the dilferent methods of controversy
such as Vada, Jalpa and Viwagdad, developed greatly. The
development of this technique ultimately eulminated

in special treatises® which testify to the propagandist

the works of Kaliddsa. Not that this method, of inferring the date
of an author oo the streugth of some peculiar words in his work, is
utterly useless ; yet it should be used with great cantion. If the
date of an guthor can be definitely determined by other strong
proofs such words e¢an be mentioned as addilional evidence for ihe
date. This method of giviog the proef of words can be relied
apor independently., We have alrendy shown that Sidhhasena
must have lived prior to Dharmakiru. The evidence of such words
as are mentioned above dees pot help us much in determiog the
date of Siddhascna. _

1 See Nyayadarsana 2.1.1—3. and Nigirjuna’s Vigrahge
vyavartani, Yogacira Bhlmisfsira and Prakarapfryavicd—(in
this conucction read “Buddhist Logic before Difinsga”—J. R,
AL B, July 1920 p, 457).

12
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spirit and conquering zeal of ihe Brahmanas as well
ag the Sranmnas.

The present Dwa. ia inspired by sach sort of
literatnre. The idea underlying the stndy of this tech-
nigue of debate is that of gaining vietory over the
opponent, Thig iz ¢learly accepted by our author who
says, 'If you want to gecure handsome certificates, you
have to go to the debate-halls and eongner your oppo-
nents ¥ The anthor in this Dwi. has, in a poetic
manner, given all the details of the tricks of debate-—as
to what a man should do, before he goes to an assembly
of debate, as to what he should do after he goes there, as'
to how he shonld hegin the débate, as to what qualities
are needed mosat in debate, as to what points shounld be
neglected, All these secrets of a successful debate have
heen practically given in this TYwi. by cur author.

In the 9th Dwig. which iz named as Veda-vidsa,
the Brabkma of Upanisads hag been described evidenily
on the pattern of and almost in the words of some of the
Upanisads in verse especially the famous Upanisad
Swetagvalara, Tn the present Dwag., Siddhasena bas
quoted wverges from Rgveda deseribing lhe nature of
Brahma. This Dwd. has in it such a subtle vein of dis-
approval regarding the TUpanigadic doctrines that it is
qgquite possible that it mighi have been written to refute
the famous Upanigadic docirines. But if it be supposed
that it is written by a faithful student of Veddnta
philosophy then it speaks highly of the deep scholarship
of the anthor and his intiwate knowledge of Indian
phiiosophy.
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In the 12th Dwa, Nyaya-Darfana is referred to ;
Bankhya doctrine is mentioned in tho 13th ; Vaigesika
doctrine in the 14th; and all the Bauddha systeins of
philosophy such as Siinya-Vada and others are referred
to in the 15th Dwa. These Dws, ag printed, at present,
are extremely incorrectand it is very difficalt to make ont
anything consistent from them. However, this much is
clear that these Dwa. merely mention the principal
tenets of these systems of philosophy, they do not aim at
refuting them.  Dwa, dealing with ancient Indian logic
testify to the profoond study of this system on the part of
Siddhasgena. Looking to the Dwa, dealing with Sdnkhya
doetrine it seems that the author must have before him
Sankhya works other than the Karikas of I§wara-Kprsna,
fort the number of Pramdnas as found in the Kariksgs
of I§waru-KrSoa and the definition of Pralyaksa as
found therein iz not at all found in this Dwa,

From the Dwa. deseribing Bauddha doectrines, it
seems that the author was an intimate siundeni of not
only the Sﬁnya-v:ida works such as the Madhymika
Karikda of Nagarjuna, but he also had studied eritically
other Banddha-works of Vijidgna-Viada in a critical way,

Tu the 10th Dwa, the preachings of Jira are given.
In it the two varieties of Dhy&nawﬁrta and Raudra-—
ithat lead a man to worldly life are mentioned and two
other forms of Dhysna ( that of Dharma and Snkla )
that lead a man to liberation are also referred to; hut
cven here the deseription is influenced by SwetAswatara?

1 OCf. Barika 3 with Dwa. 4. 3,
2 Dwa 10. 23, 24,

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



180 INTRODUCTION

and Glta?. The technical things common to all students
of Yoga philosophy. snch as Sthdna, Asana, Japa, Pring-
vima, ete, are all taken from these works. We find
here a very critical analysis made by our author of Para
and Apara Vairdgya, well*known in Yoga Sitras®.
The description here iz brief but spesks of the deep
erndition of the anthor.

The 16th 1)wa, as its printed name shows, deals with
Niyati-Vida or the doctrine of destiny. It is ditfieulr,
however, owing to ity extreme incorrectness, to make
out elearly as to what the author really means in this
Dwa. The word Niyati, moreover, does not actually
occur in this Dwi., The word is used in the 3rd Dwi.
bat this much 8 clear from this Dwié, that it contains
disenssion of some philosophieal snbjeet and it is highly
abstrnge and analytieal.

The Fonr Dwa, from the 17th to the 20th are ex-
tremely ineorrect and it is almost impossible to make out
anvthing from them. This much is seen therein that
they all deal with Jaina Philosophy. No names are given
to these Dwi. except that the 19th has got the nume of
Drsti Prabodha, and the name Niscaya Dwatrimsika
ocears at the end of the 20th.

After a persistent and critical study of these Dwsd,
we are able to give a very brief summary of the contents
of these Dwa  as follows -

In the 17th Dwi. the technical words Adrava and
Samvara, oceurring in  Jaina Philosophy, are fonnd.

I Yogadarsana 1. 13-16 wilh the cmxumeut_:li"y of Yasovijaya
and Dwa. 1. 21, 2 Dwa, 2 8,
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It seems tbat the diseussion of these two words and
the idea underlying them is made by the author from
Vwavahdra and Nidcaya point of view. The cause of
worldly life and the means of liberation seem te be the
gsabject-matter of this Dwa.

Great men give up all the defects in thein but ordinary
persons merely leave their homes and relatives and betake
themselves to forests, while the liberal-minded persons,
given to do benevolence to others, follow these two types
of men (16). Here the uauthor seems to have made a
synthesis of the two kinda of renunciation, namely,
Vyavahara and Niseaya, ’

The fruit of Karma, whether good or bad., depends
apon its canse., Tt is necessary, therefore. to have u
knowledge of this cause. After knowing the cause of the
fruit of Karma, a man has no occasion te repent. Human
beings enjoy worldly pleasures through mind and leave
them also through their mind. How are we to know the
cauge of Karma? Ig it in the body or outside ? Is'it
great or small ¥ The famons Jine in Samskrta =

“Hi o AEE wRG e ”
{ which giveg utmost importance 10 mind .in bringing
bondage or freedom to a man ) seems to have been
thoroughly explained by the author in this Dwa (17-18).

Egotism iz not born of myness {( Mamata )}, but
Mamati—myness springs from egotism. Kgotism is the,
gource of every possible misery in this world (1%,  Siddha~
gena thinks that egotism ig the root cawse of all defects.
The remedy to eradicate this egotism is to meditate on
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the idea of *Nahamasmi”—] am not—uan idea originally
belonging to the Bauddhas, bat assimilated by BSiddha-
sena. This idea is both positive and negative. Happi~
ness and misery have been discussed in the present Dwi.
hy the author, while stating the efficacy of the com-
bination of knowledge and action the author says :-—
Knowledge alone is not competent to do anything, Mere
knowledge of a diseage i3 not able to uproot it
Similarly, knowledge without action is useless (27).

In the 18th Dwd, the chief subject iz how to
iollow the instructions. In order to have the capacity
to foliow, time, place, conduct, age, and nature must
e taken into consideration (1)

In thiz Dws, he has also enumerated some of
the qualities necessary for a preacher : he must be a
man of purity hoth externally and internally, He
must be gerene. e must have both lustre and com passion
in him. He must have a clear idea as to what he reans
to say and ag to what the rival doetrines mean to say. His
tongue must be very sweet and clever. He must be
a man who has contrelled his mind and senseg (2.

A candidate for religious initiation is sometimes over-
whelmed with doubts rising, of themselves, in his heart.
BSometimes the doubts are created in his mind by
others. Some of the initiated have the capacity to master
the words of the scriptures. Others have the capacity
to know the inner meaning of the seriptnres, while
still others have the dcouble capacity of comprehending
the meaning as well as remembering the words of
the texts (8}
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While describing the rules of conduct in Jaina
religion, Biddbhasena has given a wvariety of conduct
on the part of disciples aceording to their motive (6).
In this context, the technical words ‘'Gitartha” and
“Asewanaparihara’ occurring in this Dwa (14 —15) belong
to Jaina tradition,

In the 19th Dwi the famous trinity of Jaina
phitosophy that of Jiigna, Dardana and Céritra is first
mentioned as a means of liberation {1}, then eomes a
very sitbtle analysis of Jiidna, Incidentally we see
here an analysis of Dravya also. Qut of the six
Dravyas well-known in Jaina é;istra, emphagis seems
to have been apparently laid on the two main Dravyas
Jva and Pudgala (2426 ). IHere we come across
some of the technical words of Jaina pbilosophy
gnch as Dravyaparvava., Vyahjanaparyiya, Saklade8a,
Vikaladesa (31).

In the 20th Dwa, the nature of the preaching of
Mabdvira is desceribed. In this reference, Siddhasena
says, “Whenever Dravya and its characteristics are found
mentioned along with the exposition of Utpada, Vyaya
and Dhraavya, there the preaching of Vardhamana is
undoubtedly found (1)”,

In this Dwa, the aunthor says with reference to the
debators  *All these debators have, no doubt, some
authority in what they want to say, but the poor fellows
do not know that the difference lieg only in name and
view-point and, therefore, continue the debate
endlessly (1),
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While discussing the remedies of removing the defects
he says that knowledge or action removes the defects (6],

While referring to freedom and bondage bhe says that
the canse of freedom and bondage are exactly the same,
neither more nor less,

€

Inthe Yth verse, the doctrines of Bauddha, Sankhya
and Kapida are mentioned. Even in Sanmati, #rd Chupter,
Gatbhas 48 and 49 the same doctrines are referred to.

In ibe _12th verse, the technical words Sakaladesa and
_V_ikalﬁ.deéa. oceur,

In tha 22nd Dwa, (Nydyavatara) the aunthor has
Gisenased at great length all the logical proofs. He has
.specially dealt at length with the Parartha kind of infer-
‘ance. All the lagical detailg such as Paksa, Sadhya, Hetn,
Dristanta, Hetvabhasa ete. are defined in the pregent Dwa
from Jaina point of view and the vast gulf existing be-
tween the doctrine of Naya and the doctrine of
Anekdnta bas been clearly mentioned, This Dwa.
seems to have heen written with a view to factlitate
the study of Jaina logie. This Dwa. with its expla-
nation in Gnunjarati and an introduction haig been
sevarately published?,

‘Altogether it seems from a eomparative study of
the available Dwa, on the one hand, and Sanmati Tarka

1 Vide J. 8 8, Yol. IIT No. T,
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on the other, that these works have a very close resem-
blanes to one awnother, in many places, in point of
subject-matter and ideas?.

Sukh l.al
and
Bechar Das
END
i - Dua. Sanmats
1. 20 8. 50
3.8 3. 53
6. 28 3. 65
1. 27,20 3. 68
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Arcata f07.28

Aganga 13.17; 714.1;05.3.—17
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169.15; 171.24.
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26 '
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Batrisis 47.14

Banddha system /37.24 to
139.8; 170.3

Bhaktamara 770.17; 171.4

Bhakti Sataka 76623

Bhamaha 71071.8 to /03.24

Bhadreswara 9.1

Bhaswami 54.13

INTRODUCTION

Br. (Brhat-tppani) 70.22

Brhat-Tippaci 72.15

Brhat-tippanika 9.30

Buddha Carita 97.11,
169.30

18;

C
Candi Sataka 764.21
Caturvimsati Prabandha
19,16 20.6; 35.14;
Clatt 8.23

D

Dasa Carni 3.23; 4.31
Devarsi 20,17
Dharmakirti 77:16; /4.8,
28; 7.3.3; 101.8 to 103.24;
176.27: 177.26
Dharmasangrahani
86.23
Tharmottara 73.2, 4
Dinnaga 1. 18;
oo, 15, 176, 30
Divekara ( My, )} 707, 26
Dwadasdranayacakean 7/ 23
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48.28; 50, 51,52 07 19.

7927,

15. 13
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—21 st not composed by
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21; 168.2 6 10
—influenee of Up. and

Gita 168, 22; 169, 17
=~and works of Kilidasa

169438 11; 770.1---14,
—and works of A§waghosa

769, 1§; 170, 1-14
~-the 2nd Dwa. and Bhak-

~the 8rd 277. 10

~-the 4th I’wa. and Raghu-
varng€a and Kumarasam-
bhava I77. 16 -

—the eulogistic 777, 26;
172,15

~—the order 172. 3

-of  eritical  character
I73. 18
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mimarmsa 773. 19; 174,
175,15

—the eighth 775. 24

—the seventh 776. 21;
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-~the thirteenih 779, 2,12

~—the fourteenth 779, 3
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Up., 179, 23
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~the twentieth 783. [8
—the twenty-second 784.11

G

Gandhahasti §3. 2 to 55, 4
70.7;87.6

Gandhahastimahgbhasya

33.7

(Giardhabilla 8. 4

Gantama 2. 11

s 168, 22; 171.13; 180.1

Gugpavacana Dwatrithéika

173. 9

H

H. 1. L. { History of Indian
Logic) 71.27; 7.28; 73.29;
99.25

Haribhadra 7.15; 8.20; 34,
18; 72.8; 790.7, 84.8; 86.
18; 734.2, 15; 148.5

Hemacandra 45.4; 71.26,
28; 01.2; 96.21; 135.14;
166.18
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Hema Candra Maladhari. 76.
22; &5.7

Hetn Bindu 707.16

Huentsang 464.18

I

I. H. Q. ( Indian Historical
quarterly ) 95,29

I. T.. {Indian Logic on Ato-
mism) 14.30

Iswarakrsna 779.14, 19

!I

Jd. R. A, B. (Journal of the
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30, 95.26; ro1.27,; 177.32

J. 8, 8. (Jaina Sahitya Samh-
$odhaka) 7.19; 3.9 77.20

J. G. {.Jaina Granthivali
7.18

Jacohi 11.5; 14.19; 176.27

Jaimini ¢3.18
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9.6

Jambii Kavi 164.22
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5.20; 16.22; 17.10: 17.18
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73.81086.3; 142.12; 149.3 | Kundakunda 56. 19 to 62.

Jinaddsagani Mahattara 2.17

Jina Sataka 764.22

Jit. {(Jitkaipa® 5.25

Jigna Bindu 84.30

Jugalkishor, Pandit
16.2; 53.14

J, V. (Jainendra Vyakarapa)
11.21

1.7

-

e

Ralidasa 8.14; 45.24; 96.
18 to 98.21; 169.4, 8, 11 ;
17123 17510, 20,21 ;
176.29.

Kalyapamandira 48.5, 170,
17, 171.4, 6

Kalyagavijayaji 7.25

Kamala Sila 100.23

Kandda 93.18

Kathgvali 9.1, 77.19

Kavvalankdra 7103.2

Kevalopayoga 78.16 to 86.3

Kudange§wara 45.1

Kumadirasathbhava  07.13;
1699,29; 17118

Kumudacandra 22.7; 55.0,
9,15, 21

13.

12; 79.16

1,

Lagh iyastrayi 88.9; 134.28
M

Madhwa 736.8

Madbhywika Karika 94.10;
179.20

Mahakala 45.1, 25

Mahayvana
145.23

Maitreya 73.16; 95.3—17 ;
102,25

Maladhari ( Hema Candra )
85.7,76.22,24

(four sects}

98:3v

Malavikiagnimitra

17511, 20
Malayagiri 148.7
Mallavadi 710.8; 77.19 to

73.7; 85.20,25,28; 89.28,
134.1
Malligena 76.28 _
Manikyacandra /107.4;108.1
Manikya Nandi 7142.19
Mathurivacans 443,
Mayiira 164.20
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SANMATI-TARKA.

T W ———

CHAPTER I

Introductory verse inm the form of a pane-
gyric of the teaching of the prophet of
Jainism with its peculiar merits :—

gt sroaiEages Sa9aRy |
gaRAtIaTad are Srt safmag oy n

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

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

R I ROIE I E Rt i ey el ruz e
HETHHAREASN g 81F wrageag 1R )

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

The author while stating his object im writing the
preseat work says that there are people who do not take
any interest in the stndy of seriptures and are therefore
not attracted to them. But the present work has been
written with the express intention of ereating an interest
in the minds of such bersons who wouald approach the
Savants (called Srantadharas in Jainism) and try tfo
understand the import of the speech of Srutadharas who
have mastered all kinds of knowledge and who illumine
the myvsaleries of sacred lore, 2

Third verse indicates the main subject-
matter of this work :—

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



1. 3] CHAPTER T [ 3

feresrrarrre e - Pl T i@ |
Foa(EEy o qesteruystt @ @Ay e & 4 3 0

The Noumenal (Dravyirthika) and the
Phenomenal (Paryayarthika) l.e. the analytiecal
methods of inguiry, are the two fundamental
methods (the two Nayas) that cover the
general and the particular view-points of
things as stated by Tirthankaras. All other
analytical methods of inquiry fall under
these two heads only.

Three things are suggested here (i) The principal
snbject of this work (ii} the inelusion of other kinds of
Naya in these two main Nayas and {iii) the characteris-
tic of the principal Nayas. Many are the things dis-
cusged here and there in the pregent work bat they are
g0 discussed only incidentally, The sabject that is
primarily treated here iz the view or docirine of the
Versatility of Aspects (Anekanta), A clear exposition of
this doctrine of Anekdnta is posgible only by the state-
ment of Nayas, There are many kinds of Nayas but all
of them can be incinded under the two Nayvas—Dravyds-
tika and Paryaydstika. Thege two Nayas are the prineipal
Nayas.

Dravyfstika iz the view of looking at the identity
of things while Paryayéstika is the view which looks at
the difference of things. Man thinks or speaks of
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gomething cither from the standpoint of identiiy or
difference. Statements of things from the former poeint
of view come under the head of Dravydstika or Sangraha
or Sdmianya--generalisation as it is otherwise called
Statements of things from the standpoint of difference
fall under the category of particularization or ViSesa as
it is called. Many minor eclassifications of things are
possibly ranging between general and particular view-
points. Bot briefly speaking there can be only two
groups of statements of these gortd, These two groups
are respectively SBangraha and Vidgegsa, All the sayines
in the seriptures mainly come under these two groups.
Foragome statements deal with generalisations—others with
particularisations. Correspondingly there are only two
principal view-points ag accepted by the seriptures. 'The
view-point of identity, upon which are founded the
gtatements of generalisation in the scriptures, is called
Dravyastika Naya while the view-point unpon which are
founded the statements of particularisation is ecailed
Paryayastika Nayva. In as much as all thoughts or the
gayings in the scriptures inspired by thought, are founded
on thege two Nayas. These Nayas are called the mouth-
piece. of the seriptures, The exposition of thege two
Nayas and their mntual reconciliation results in the
doctrine of Anekdnla-Versatility of aspects, Asg these
two Navas form thns the bedrock of Anekantavada, a dig-
ensgion of their salient features is entered into in the sub-
sequent verges, 3

Subdivigions of Dravydstika Naya i—
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The fundamental nature of Dravyastika
in its extreme form 1is what is ecalled
Sanhgraha Naya and limited generalizations
as regards particular things come under the
head of Vyavahara Naya.

Two things are stated here :—{i} Subdivisions of
Dravyastika Naya and (ii) their mutual relation.

Keeping aside NWaigama Naya, out of the remaining
gix Nayas the first two Nayag viz —Sangraba and
Vyavahdra are the gubdivigions of Dravysistika Nava,

The world ig neither compoged of dizconnected things
without any underlying nnity, like the parts of broken
chain, nor compaoged of one single whole without any
difference or dnalism whatsoever., But we sgee it has
both the elements of unity and difference, When we
100k at thig world from the standpoint of unity, keeping
agide mutual differences of things, it appears ag merely
an existence. How go ever compreheasive or broad the
standpoint of oneness of thiz world may be, our daily
life entirely depends for its everyday dealing upon the
standpoint of difference In our evervday déaling wea
are naturally inclined towards the standpoint of differ-

1 Compare Visestvasyaka bhiisya : GEthE 75 with this and
the next two verses,
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ence, and we talk of the single whole of ultimate reality
{Sat), as suits our purpose. Realily is to be understood

in terms of Jiva {Auimate things), Ajiva (Inanimate things)

and other divisions. Thns the view point of looking at

the nltimate reality as a single whole divested of all differ-

encey ig called Sangraha Naya and this js Dravyastika in
its pure form. Bntif we refer to the nitimate reality by

breaking it up as it were and dividing it into Jiva Ajiva
and others, for the convenience of daily dealing, this
view of limited onepess is called Vyavahira Nayva. Thus

Sangraha deals with an aspect of Infinite Oneness of the

reality and Vyavahara deals with the aspect of reality in

its limited or Finite Onenegs. Vyavahara Nava, therefore,

is only a finite or limited portion of Snyraba Naya or for

the matter of that, of the pure Dravastika Naya.
SBangraha, bowever, is that part of Dravyastika Naya
which 18 pure and anlimited and Vyavahdra is a part of

Dravyistika in its impure and limited agpect. 4

Subdivisions of Rjusitra Naya :

AR AR STt aal |

qET T RIS ATETAIET GEadar 1 « ||

Rjusitra Naya is the very foundation
of the Paryayastika Naya. Sabda and other

minor Nayas are, of course, subtle varieties
of Rjusutra, its branches and twigs.

Fven here there is a statement of two things :-——{i}
the subdivisions of Parvdavastika and (ii) their mutual
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relation. After the first two Nayas—3Bangraha and
Vyavahara the four Nayas viz. Rjn, Sabda, Samabhi-
riidha and Evambbiita are but the gubdivigions of
Parvavastika.

A.thing, as a whole, i3 broken into parts, as it were,
from the standpoint of species or atiributes or other
particulars. All these partg or divisions are the legiti-
mate province of Vvavahara Naya, [But as soon as the
element of time is introduced in the division, it falls
under the ecategory of RBjusitra. Hence Bjusitra is
said to he the foundatiom-astone of Paryayiastika. The
three Nayas after Bjusiitra Naya are really dependent on
Rjunsdtra Naya and hence properly speaking the subdivi-
sions of Rjnsitra. In one way, however, all these four
Rjusiitra, Sabds, Samabhiradha and Evathbhiita can be
apnsidered ag sabdivisions of Paryiyastika.

The view-point, which admits the reality of a thing
only in its present and does not admit itg reality in its
past or future as being incompetent to prodnce any
effect, i3 called Hjo, the view-point of looking at a
thing at a particular moment. Sabda Naya accepts what
Rju states but, in addition, locoks at that thing from the
gbandpoint of person and gender also.

Samabbiridha goes a step further and tries fo dis-
tingnish between the meaning of words that are syno-
nyms of the same thing from its etymological point of
view (e.g. Raji, a person who shines, is different from
Nypa a pergon who rules over men or prateets them),
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Evambhita not only sees difference between words
with different etymologies bhnt sees diffsrence in one
and the same word if it does not signify the meaning
denoted by the root of the word (e.g. there ig a ditference
hetween a RAjd when he is not shiniog and a Rdjd when
he is shiuing with his royal glory).

It is quite clear from the above explanation that
Sabda, Samabhirtdha and EvathbhGta are but the
gradual subtler digtinctions of a thing viewed f{rom the
gtandpoint of time i.e. present. All thers three, there-
fore, are but the ramificaticons of Bjusltra which may be
compared to atree, Subda ig a branch of the tree, whils
Samabhiriidha is a twig upon the branch Sabda, and
Evambbuta iz a smaller twig upon the small twig—
Samabhiritdha, 5 :

Here in this verse the author enumerdates
the varieties of Niksepa' method and the
distribution of the principal Nayas in it.

1 In order that there should he no ambigoity abont the
mespning of a word and that the purpose of the speaker should be
perfoctly clear the Jain commentators of the ancient seriptures
devigsed, in their times, the analytical method of Nikwepa and
incorporeted this method in the saered lore. While bringing out
the meaning of a given word or a sentence this method of Wiksepa
refers to every possible meaning of &hat partienlar word or
senfonce and then ii determines as to what particular meaning is
intended by the speaker at that particular moment or what mean-
ing is proper to that particuiar context. Hercin lies the great
ntility of this method of Niksepa. For instance suppose thera
is & sontence " A Jiva hay got attributes, knowledge ete”
Now a doubt opaturally arises as to the exaect counotatinn of
the word Jiva. Then the analyser comes Fforward and says
that here Jlva is neither a named Jiva nor ig it a pictare
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Name (N3ma), picture (Sthapans) and
potentiality (Dravya) are the varieties of
Niksepa which are applicable to Dravyastika
while Bhava includes under it Paryayastika.

Here all the possible varieties of NikSepa are mention-
ed firgt and then their relation to the two principal Nayas—
-—T)ravyﬁstika and Parvivastika is brought out clearly.
The four divisions or rather varielies of Niksepa which are
the leagt found elsewhere are mentioned here. When
we try to determine the meaning of a word we look at the
word from four different points of view. These points of
view are the four divisions of this Niksepa method, e. g, if
a pergon has got the name of Raja he is called Nama Rajd.

{technically called Sihapauf) of a thing called Jiva nor izita
thing which bad ocuce life in it nor which, in fuiure is likely
to bave life—but ap entity having actually life clemment in it at the
present moment that is to put it technically it is a Bhava Jiva
and this is the only proper meaning, looking to tte context. Thus .
whenever ambiguiiy arises, a person who is an advocate of this
method of analysis called Niksepa cames Torward and poiots ont the
Teal or the proper meaning of that particular word ur seniente and
entirely removes the ambignity. "Thus the method is very useful in
determining the meaning of words or senlences. It is ttue that
Indian Rhetories has shown varions ways in determining a definitle
sense of 3 word iviended by ihe speaker when that word vields
various senses. But nowhere except in Jain worka called Niryukti
do we find this clear and practical method of detsrmining the sense
of a word or n srentence-the method called Nikseps, Tn Vedic and
EBudhistic works this apalytical method 18 conspicuous by iis

absence
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If there is a wnicture or any other counterpart of a Rija
then it ig Sthdpang Raja, If that pergon was formerly
a king or is likely 1o be a king in future then he ig called
Dravya Raja. And a person who is aotually a Lking at
present—ruling over a province ig called Bhiva R4ja.
These are the fonr possible meanings of a word Rija
aceording to the Niksepa method. Qut of these divisions
of NikSepa {view-point) the first three have in them in
one way or the other the element oneness or sameness.
Thus they are the legitimate province of Dravygstika
Naya. Bhiva NikSepa on the other hand having in it
" the element of difference naturally is the subject of
Paryvayastika Naya, T.ooking at a person whose name
i3 king, people identify him with his name and say
* ere is the King.” Similarly looking at a pleture of a
king who is long since dead people say ' Here is the
King" Here people idenlify the past king with the
present picture. In the same manner, a person, who
wag once a king and is likely to be a king in future,
when geen, is pointed ont ag a king. Here the past or the
fuiure is identified with the present. in all theze three
cases the idea of complete identily or oneness is predomi-
nent. Not so in the case of Bhava Niksepa. There the
person in question being a ruling prince at that particulav
moment iz diefingnished from others not so ruling.
Difference is, therefore, in this case predominent. Thus
the two principal Nayus are connected with the four
Nikg8epas—the first Naya Dravyastika with the fiest three
Niksepas and the second Nava Paryavastika with
the fourth Niksepa i.e. Bhiva Niksepa. 6
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A discussion is introduced as to whether
the subject or the province of each Nayas is
fundamentally different from that of the
other Nayas. Daistribution of Nayas amongst
various statements.

YSTATEATE J0 Feaigaed ‘wfer [
HIAE FAWAL TSTTIIWN FIfeTHFar 1) v ||

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

Hitherto all the statements about a partieunlar thing in
popnlar or geientific parlance were divided under the two
groups viz. Sangraha and VideSs. Now the author goes
deeper into the 1hings and explicitly says a3 to what
kind of statement can definitely fall under Dravyastika
and what statement ean be theo legitimate province of
Paryayastika. That ultimate reality, which is one single
whole, and in which there ig no division or limitation or
attribute of any kind whatsoever, is the highest or the
widest generality or universal principle, Thus Siminva
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or generality or universal principle can only be men-
tioned by such word as Asti (it is} or Sat (it exists) or
others of the kind. All such siatements become the
legitimate provinece of Dravyistika Naya. All other
statements aboat a thing such a3 Jlva, Ajiva, Mukta (libe~
rated soul), Sarhsdri (a goul Lound by worldly life', atom
(physical body), Gupa (attributes) ete. deal mneces-
sarily with the limited aspect of the ultimate reality and
therefore have in them gome element of difference, divi-
sion, part or attribute. These stuteme nts, therefore, do
not exclusively belong te Dravydstika but belong to the
province of both Dravyastika and Paryayastika, for in
one sense the objects they deal with e.g. Jiva, Ajlva ete.
are general ; but from another point of view are the
subdivisions of a higher general thatis to say they are
particnlars (Vigesas)

Here it should be noted that as the statements such
as Asti, Sat are exclusively the subject of Dravydstika,
those statements that deal with the most final atiributes
of things which admit of no further particularization,
exclusively belong to the provinee of Paryidyistika. All
other intermediary statemnents partake of the character
of both the Dravyastika and the Paryavastika, for they
deal with the general as well as the particalar aspect of
things. 7

Circumstances under which there occurs
an overlapping of these two Principal Nayas
are mentioned tn the following verse :—
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DNravyastika includes in itself all those
statements in which there is some sort of
general statement. In all such statements
there is an overlapping of Paryidyastika also.
Only that statement where there is no
further possibility of particularization falls

under the strict purview of pure Paryayas-
tika.

Here the author indicales that province of Dravyis.
tika which is likely to be covered by Parydvastika. Aga
rule, every statement that deals with some sort of univer~
gal statement i8 the legitimate provinee of Dravydstika,
Barring the ultimate statermment where there is a statement
of that indivisible particularization—all other statements
gradually culminating In the statement of the highest
universality fall nnder the pucview of Dravyastika. But,
at the game time, all these statements, except the state-
ment of the highest universality, become the subject-
matter of Paryiyastika as well. To be more plain, only
one statement dealing with the highest enlify without a
single attribute, is covered hy Dravydstika only. Only
one statement, which deals with ultimate particulariza~
tion beyond which there is no possibility of farther par-
tieularization--fallg under the purview of Paryaysdstika
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only. All the intermediary statements are covered both
by Parydyistikka as well as Dravyastika. For in every
such intermediary statement there is some sort of gene-
ralization, ag well as some sort of particularization., That
very thing that i viewed by Dravyastika from universal
peint of view, iz viewed by Paryiydstika from the
viewpoint of particularization. Only that final statement
where we can not even dream of universal viewpoint, ig
sar-marked 8o to say for Paryayastika. 8

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

geafzen A awey aftar Tt foaw ggaEen |
W 7 I W BTE WA T GEATN ] |

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

Hitherto there has been a clear statement of two distinet
Nayas--Dravyastika and Paryaydstika. Kven there differ-
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ent provinces have been clearly demarcated. From this, one
is likely to suppose that there is no connexion whatgoever
between these two Nayas or for the matter of that, its
subjects or provinces. Here thig erroneous notion is
removed from the minds of the reader, by gtating the
truth aboui this theory, Really speaking, there cannot
be any general without a particular nor any particular
without a general. But one and the same thing
assumes the aspect of universality from one point of view.
Hence there is bound to be an overlapping of these two
Nayas in one and the same statement, This being the
case, when a partieular statement ia said to be the legiti-
mate subject of a partiealar Naya, it only means that the
gpeaker gives only a prominence to that NWaya in that
statement and assigng a subordinate place to another Naya.
‘Thuosg, for instance, when the standpoini of Sdmanya or
universality ig predominent the statement is said to fall
under Dravyastika. Similariy when the standpoint of
particnlarization predominates, the statement is said to
belong to the provinee of Paryayistika. 9

What is the attitude of each Naya fowards
the other or the rival Naya is discussed in the
following verse :—

reafgaased way Redw rwauma |
A€ USTIAY HAYAY FoafEaaawd | Lo |

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

An additional light is thrown here upon the distinction
between the propef provinces of two Nayas, Dravyasiika
takes its stand exclasively upon the universality of a
subject. while Parydyastika views the same object ex-
clusively from the standpoint of particularization. Here
each does not consider the assertion of itg rival Naya as
ita property. Herein lieg the true distinetion between
these two Nayas and their sphereg when applied to one
and the same thing. 10

Both the Nayas touch different 'phases or
aspects of one and the same thing. This is
stated in the following verse ;.—

w9( o )R faetfy o W fredn aeTwa |

FoAlgAET WsH Ul HYIIAREWE 11 2L N

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

Dravyastika takes cognizanece of the eternal or the
abiding eleinent in a thing while Paryiyastika looks
only towards the changing character of that thing. 11
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Characteristic of a real or entire thing or
o thing in its integral whole s referred to in
this verse :—

oo TRAMAIE TS T 9T [ |

Swr-fEe-d € oiaeTed o) 1

There cannot be a thing which is devoid
of its modifications of birth and decay. On
the other hand, modifications cannot exist
without an abiding or eternal something -a
permanent substance, for birth, decay and
stability (continuance)—these three consti-
tute the characteristic of a substance or
Entity.’

By stating the characteristic of the Eniity the true
nature of it iz here described. Nothing i3 there in this
world that remaing stable withont the modifications of

birth and decay In the same munner, there is nothing
that i3 always subject to the modifications of birth and

1 This trinity of birth, decay and stability which has been
defended by Jain writers, has been attacked by Budhistic writers
such a8 Naghrjuna and others. Tn NZgirjnna’s Madkyamaka-
Kurikh, for instance, there is a2 chapter named Samskrta Pariks3,
Therein it refuted this doctrine of trinity (of hirth,
decay and stability} said {o be the characteristic of entity. Sub.
sequent Banddba writers have also tried to refufe this doctrine.
Jatn logicians, on the other haod, seem {o have tried to defend
this doctrine wherever posgsible.

w1
Compare Panc@stikBya : .12, and Tattvartha : 5,20,
2
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decay and has nothing of an abiding charagter in it. For
it is the very mnature of things that they are permanent
in their original character, bat undergo different modi-
ficationg according to ecircuinstances, Stability and
changeahility therefore, are nobt naturally contradictory
but are boih real and do reside in one and the game thing.
Not only that but both are abgolutely essential for an
integral entity. 12

In the following verse the author explains
as to how both these Nayas become wrong in
their exclusive assertions :—

un guU EES GITEFEARTE g30E iy |
aeer el add 31 &4 gaman i g 0

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

The reason, why these two Nayas in their exclusive~
nesg are worng, i8 this that they in their individual
capacity cannot give a perfeet definition of Sat i.e.

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



1. 14 ] CHAPTER | [ 19

Reality or Entity. Take the view of nniversality as
advanced by Dravyastika or take the view of particulariza-
tion as beld by Parydydstika. Not one of them separately
can give all the characteriatica of an olject in its integral
whole. Both the general and the particolar aspects of a
thing, if ecorobined, ean give the integral conception of a
thing. To presmine, therefore, that one only out of these
two Nayas can give & perfect definition of a thing as a
whole is wrong. 13 '

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

I g qgHY Sfer WHAT @ T GEASE @ 4g e |
AW A AT ST QAT 1) 2R

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

An Entity ig composed of both the general and the par-
tienlar aspect, 1f, therefore, there be 4 Naya which takeg
cognizance of Loth thegeo agpects of a thing, it muast bhe
gaid to be the right view of a thing. But such a Naya
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is not possible because a Naya which ig but a partial view
of a thing cannot give a perfect view of an Entity. True
knowledge (Pramana) alone can define a thing in its integ-
rality. Thus sach in ity isolated form is wrong and a third
Naya is not possible How then can frme knowledge of
a thing be arrived at ¢ 'T'he answer is this :—"Trune know-
fedge is possible. Not only that but this true knowledge
ig already inherent in the two aforesaid Nayas that are
from a parlicnlar point of view considered as wrong, To
gay, that it would be self contradictory to consider both
the Nayas being both right and wrong at the same time,
iz not proper. The reagon i that these two Naiyas are
wroug in their view-point only when they elaim infalli-
bility for themselves in their splendid isolation from one
another. Both of them divorsed from each other ean
certainly give a partially true idea of the Entity. But
that does not wean that they in their singleness give the
whole trath. When, however, these two Navas work in
barmony with each other and state their own view with-
ont trying to refute the assertion or the view of the other
Naya, they both are right in their viewpoints, for now
both consider themselves as eompetent to give only
partial truth about a thing without trying to refute the
view of the rival Naya. That rival Naya in its
own provinee gives a partial bat true view of an
¥ntity. 14

What is true of these two principal Nayas
is also true in the case of theiwr classification
says the following verse :—
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As these two Nayas when taken in their
exclusiveness are false Nayas, all other
Nayas also are wrong when taken in their
isolated standpoints. For the subsequent
Nayas occupy themselves in viewing the
different aspects of the thing which is the
subject of these two principal Nayas.

To work independently, all alone, without any
regard to other Naya id the fandamental cause of the
defect of a Naya. If this is found in subsequent Nayas,
they are algo fauliy ; for the subject-matter of these Nayus
is the same, All these Nayas view at one and the same
thing from different points of view, [t ig therefore quite
natural that they should be regarded fanlty if they claim
perfect truth for their own view and disregard the views
of other rival Nayas. 15

The following verse again emphasises the
the point that no single Naya of atll the sub-
sequent Nayas, 18 competent to comprehend
the Reality in ils entirety :—

geauaaqERa tr ol st syagEemas |
TR S I wau Prdfad iy ¢8
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Among all the subsequent Nayas, there
is not a single Naya which has for its pro-
vince both the aspects of a thing viz. the
general and the particular—in their entirety.
The reason is that all these Nayas look at
the different aspects of the thing or Reality
viewed by the principal Nayas.

1t is impossible to find a third Naya (in addition to
the first two Nayas) which can describe the Reality in its
entirety that Is to say its general and particalar vatare,
simultaneously, And even among the subdivisions of the
two principal Nayas there is not a single Naya that ean
state the double aspect of a thing {viz. its general and
particular aspect). The reason is obvious. FEvery sub-
sequent Nava Leing a sobdivision of oone of the two
principal Nayas natorally deals with the reality and
looks at it from that very standpoint which is taken by
its prineipal Waye  The province of these minor Nayas
is not outside the provinee of the priocipal Nayas. The
miner Nayvags only undertake a more subtle analysis
than that wndertaken by the principal Navag, Naturally
thevefore, they are incompetent to comprehend the
donble aspect {of the general and of the particular) of an
Entity or Sat. 16

We cannot account for this worldly life,
happiness and misery, bondage and libera-
tion if we adhere exclusively to the stand-
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pownt of one gingle Naye. This is explained
an the following verses 1w

T ¥ TFAZATHR AL VT TITTWA |
SEEEREEIDT IS L B s G-l [ IO
TE-gFAG TN W FI¢ firsrrragretEa |
wigedatEn 9 HE-gFEEEuuAgE (| 25 )
w4 FEAfaR qawg §9-23 HoEear |
Tl gy 7 du-Fmeg afte n KR ||
FIRA HYE  FEIARIIaTt A |
T o (U AFFFERAW Whker AF@T 7 |1Rol|
aver ®oX T wan fegifaft saraaleagr
sredeigiReasn 9 gdie gegaasanar [ R I
(17 This worldly life cannot be accounted
for from Dravyastika standpoint. It is
equally unaccountable from Paryayastika
point of view. For, the former holds that
there is only one element and stable thing ;

while the latter holds that birth and decay
are the true characteristics of a thing.

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

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

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

(21) All the Nayas, therefore, in their
exclusively individual standpoints are ab-
solutely faulty. If, however, they consider
themselves as supplementary of each other,
they are right in their viewpoints.
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If every Naya that claims truth for itself only and
disregards the viewpoints of other Naya, it goes contrary
to the duily experience of things and offends against the
established propositions of gseience.  This truth has been
illustrated here with reference to the ‘soul’. [f we take
our stand exclusively on Dravyasiika Naya we muat
regard the sonl as being an eternal and unnchangeable
thing, ©On the other hand, if we take onr stand on the
view of Paryayastika Naya, wa have to regard the soul
a8 being epbemeral. From the standpoint of both these
Nayas, this worldly life, the quality of happiness and
misery, human endeavour for the attainment of happi-
ness and removal of misery, the bondage of Karma and
its continuance or persistence, liberation and the desire
for liberation—all these can never be accounted for. For
in the opinion of those who vote for the eternity of
things, Atma being eternal and wochangeable can never
be subjected to the turmoil of pasgiong. On the other
hand, if we accept the view that things are ephemeral
and eternally change, then the soul would be ephemeral
and would be born and perish at every moment and
therefore the continnity of conciousness, desire, endea-
vour and snch other attributes that imply a permanent
character of the thing of which they are the attribuotes
can never be predicated of the sonl.

The inevitable conclusion, therefore, is thig that two
principal Nayas with their attendant minor Nayas should
be considered as faulty if they ure regardless of the
views of other Nayas and arrogate to themaselves the
whole troth, Bat if they set in harmony with each
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other, then aloene they can be deemed riglhit in their
views, 17—21
This statement is tllustrated in the fol-
lowing verses. -
wEStmFEqIpE Ysfans ad e |
TEATAIATH 7 @ AZITFT o7 1 23 1)
ag frrEmagfatassa i Sctuasaiacar
FHAZRUGY @37 {7 war @ o " ) 3N
SE TW & ST AW FET I TETATIRETHT |
‘Carata e Whws FE qifemaenry || k9 )
dg g QAT &I Iaaasar |
qEasamEs s @ fodgaTas b A |

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

1 Compare Visfes;avas'yaku—bhhs.ya. : Gatha 2271,

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



1. 22—25 ] CHAPTER I L 27

(24) Moreover, just as those jewels unite
with each other and occupy the place that is
assigned to them individually in the string,
they, all together, attain the designation
of a necklace of jewels, disowning their
individual names.

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

~However bright or precious the jewels may be in
their individoal capaeity, as long as they are not joined
with each other, they cannot bhe termed as a necklace
of jewels. But if those very jewels are properly
perforated and strung together-they give nup their
individoal names and assume the new title of * necklace
of jewels,” [t ig then that they are considered highly
precions, Bimilarly, however correct the view of a
particular Nava may be, if it disregards the viow of other
Naya it cannot be congidered as “the whole truth.' But
it all these supplement the partial truth of each other
and try to view at seeing the different agpects of one and
the same thing by acting in harmony with each other,
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they digcard their individual nabie of ' a partial truth '
and get the designation of Samyag-Darduna,

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

The method of wllustration has gol its own
merits says the folloing verse :—

Arzaafeengey fregaaamreatmmin 7 |
=g QUUImIGRS [ Su fragadisy 11 1§ |

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

An illestration has the merit of easily convincing
botlh the pian adept in science and 2 man with a
practical genge, It is competent to bring out c¢learly the
matter at izsue ; and hag a power of imparting the know-
ledge of the concomitance of things; without it no
establishment of conclusion ia possible. 1t im with all
these considerations that the illustration of a necklace of
jewels hag been freely introdueed by the anthor. 26

1 Compare Nyayz-SGtra : 1. . 25.
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If thereis no co-relativity between Nayas,
it leads to the sure defect of @ Naya. Thiss
llustrated by taking concrete examples of
some well known particular doctrines s—

£ AU qRmErEET s AT sife s
g FuUa § 99 7 Fraiu s 1) e

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

What is illustrated by the example of a necklace is aga-
in discussed by taking the cases of some famons doctrinca.

1 Compare Siddhasena’s first Batris1 : Sloka 20.
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Sankhyag hold that the effect is existent becanse ac-
cording to them a thing which was not previously existing
never comes into being, Because the cause and the Kffect
-are not really gpeaking different,

Vaigesikas and others, on the other hand, regrad the
Eifect as previously not existing, Sinee they hold the
theory of Arambha, i.e., creation, they maintain that the
effect which was not existent iz created by the cause.
‘Others, again such as the absolntiats or monists hold that
thers is only one thing in the tniverse and hence deny
the existence of any such things as a cause and an effect.
According to the theory of Parinama Vida cord is only
-the transformation of milk, hence there i3 no difference
what-go-ever between the two. Aceording to the theory
-of Arambha a piece of cloth is ereated or prepared ont of
.eollection of threads and therefore that piece of cloth is
different from the collection. ¥rom the standpoint of a
aponist the notion of a cauge and an effect is falge,
YKverything in the nniverse is the ultimate Reality. What
ilie authot rmeans here s this: —1f these three theories or
views think themselves as posgessing the entire truth of
‘the watter and try to defend their own exclusive position
withont any regard to other rival views and run down
other views as false all these theories are entirely wrong.

Qualified assertion {8apeksa Pratipadana) is the only
right method. It means that every Waya should state
its view in sach a way as would not militate against
the truth contained in the rival Naya and wouald try to
defend its own partial truth in its own limited teope. 27
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The theory o f cumulative truth (Anekanta)
or the theory of the versatility of aspects is
the right theory. IL mever dogmatically
asserts as regards anything. How a wman
well versed in Anekinta looks at various
views 18 mentioned wn the following verse :—

MgRAAtysES @A g JrE)
4 S q [FpEA=l A9E @9 T HWAL q¥ Al RS |

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

A man who holds the view of the
cumulative character of truth (Anekint-
ajiia) never says that particular view is
right or that a particular view is wrong.

Every Naya ig justified in defending its own wview in
it limited aspect, As long as it is econsciong of the
limitation of its own view—it is right. If it transgresses
itz limit and tries to refuile the rival view, it is faunlty,
It is becanse of thig that an Anekantajfia (a man who
holds the versatility of aspects or viewpoints)—having
anderstood the limitaitions of each view tries to synthe-

1 Compare VisesAvasyaka-bhasya : G&tha 2272,

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



32 1 SANMATI-TARK A [ I.29

tige them all and never upholds particular views as true
or rang down other viewsas wrong. [In fuct he tries to
synthetise all the views even though they seem apparent-
1y contradictory. He thusg tries to arrive at the truth
by the method of syuthesis. Thus, for instabnce, an
Apekantajfia holde Kiarya (effect) as existant from one
point of view and unexistant from another point of view.
Similarly he thinks that a substance is one from one point
of view and aubject to dualism from another point of
view 28

These are the limitations of each Naya :—

yeaizaawsd asd gsay fogafaad |
G 4 FaRT SHTIsqwE 4 ) Q|

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

The world is characterised by both difference and
unity. Buat when the world {or the abjects therein ) is
locked at from the point of view of unity or entity, it
becomes the provinee of Dravyastilia Naya, This theans
that Dravyistika deals with only the unity of things.
When, however Reality or Entily is subdivided into
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Dravya (substance), Guna (attributes), and others or into
past, present or fature, then alone the province of
Paryiydstika begins. That is to say, Paryiyastika
concerns itself golely with the difference or division of
things. 29

The following verse deals with difference
wn its minute details.

J7 Say AEEs g daniiossn g sty ¥ )
speEn g SRR WEgsAT FSmiadr 1l 3o 1)

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

Every object hag the double aspect of unity and
difference. When on this uanity (which iginherent in
every object) we begin to saper-impose differences that
are due o time and space—through minute analysis—
these differences infinitely multiply. The more the
minute analysis, the more the differences. All those
differences, pgathering volume at every step, like a

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

In the said ebain of infinite differences, that differ-
ence or division which admita of no further aub-division,
becanse of its being the most final division iz called
Artha Paryava. Iven if that division admits of further
division bnt somehow or other appeara indivigible, it is
also called Artha Paryaya,

For instance : life element in a sentient being is
of the character of a universal. This life element, of
the sentient thing can be infinitely divided, from the
sgtandpoint of time, space ete, such as:-—coming into
worldly life, being a human being, being a man.
being 2 boy ete.  In all these divisious—that groap of
divisions, in which the idea of a man {Purusa) is
common and running throngh them all, and which
admits of being mentioned by the word Puaruga is thus,
in a way, a group of similar divisions, and ia called
Vyahijana Paryiya, And in this very group—the
ultimate divisions such a3 those of bovhood, youth and
others or even more minute divisiong that admit of no
further divisiong and do not happen to be divided
further are called Artha Parydva.

We have gaid above to the effect that Vyaiijana
Paryiiya has the double aspect of unity and difference
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because that group of divisions which has the quality of
man running through it and is capable of being expressad
by the word Puruga (a man) has, from this point of
similarity, onenesg or unity in it. But at the same time
it can further be subdivided into boyhood, youth ete, and
hence admits of the element of difference also. Similarly
the group of divisions, that can commonly be expressed
by Bala (the boy} and is thus a gronp of similar thingg
and has the element of unity in it, can be farther sub-
divided into groups such as newly-lLorn, sucklings ete, —
and from thig point of view. thig very group has the
¢lement of difference also. Thisg ig exactly the case
with every group of divigions, tbat is to say, it has both
the elements of unity and difference,

We have said that Artha Paryaya has got the element
of unity enly. For thie reason-—though it is itself a sub-
division of a higher group and is different froem other
gub-divisions it i8 itself the most ultimate division, admits
of no further snbdivision and as swch is said to have got
the element of unity in it, 30,

The following verse explainsg as to how one
substance becomes manifold i—

IR & SRATRA JAWGRA av Y |
dmEEgE C @asd & g9E e AIRQ N

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

An atom, a being or gome such thing, orizinally is
one indivisible thing only, individually ; but it undec-
gaes infinite variations of Sabda as well as Artha if we
look to it from the standpoint of past, present and fature.
If we think that every such new variation ig a different
form of that thing, corresponding to the infinite varia-
tions the thing also becomes infinite in its forms. Thus
owing to the difference of variations, the thing though
originally oue, becomes many. The one thing by virtue
of its attributes becomes many. 31

An jllustration of a Vyafijane ParyGya:—

gftafar gRETS ST ATUERITSEEAT |
qE 9 FIAEAT WS gzfErace oIk )

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

The same term ‘man’ is applicable in the case of a
man from kis birth upto his death, and every time he is
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recognised to be ‘a man.’ This variation termed as a maa
forms a group of divisions having the common charac-
teristic ‘a man.” This group is called Vyadjana Paryaya.
All other variations and gnme gross variations such as old,
young or other minute variations are the subdivisions
of the prineipal variation of ‘a man.’

Agarulée every VyaRijana Paryiva ig liable to have
subdivisions more and more minute. 32 '

Now all such Vyaﬁja';w Paryayas connot
be considered as having an element of unity
only. If it 18 s0 considered, it is foulty -—

=ifey o faefemaed it S wag gitawEhia
A Frargiracd T WEE gE F qraw 1 330

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

For what does after all the variation of a man mean?
It means an aggregate of various minor sub-variations,
Bat if we do not accept these minor suab-variations, its
aggregate—the man-variation also cannot stand. Hence
if we enngider the man-variation as an indivisible one,
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the subvariations have no exigtence at all. Eventually,
even the Vyafijana Parydvya of ‘a man’ will have the same
fate. 33

The same illustration makes a clear dis-
tinction between Vya#ijana Paryiya and
Artha Parydye is shown in the following
verse 1—

s ¢ gid@r gi@rt fegafae
qMETEETE QU S & SeqsErsy 0 39

To a man who looks from Vyafijana
Paryaya point of view, a man-variation
- appears to be one, without any particular,
simply a man. If, however, he looks at the
subvariations of ‘a boy, ‘a youth’ ete.’ it
means he is looking from an Artha Paryiya
point of view,

With reference to an individual—a man—we have the
conception of both unily and diversity, When we con-
ceive the man ag devoid of hig snbdivisions.-as simply a
man it iz the one (indivisible) Vyafijana Paryaya. If,
however, along with the conception of a man, we at the
same tinee are conscious of the variations of a boy ete.
these latter are said to be Artha Paryayvas of the
Vyafijana Parydya of a man. This means that Artha
Paryiyas of a Vyafijana Paryiya are those manifold

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



1. 3% ] CHAPTER I [ 39

variations that manifest themselves in the Vyafijana
Parydya of & man viewed as one indivigible whole, 34

Exclusiveness of a viewpoint is always
faulty and unscientific says the following
verse ;—

afae-fafsaact @ 7R S Wl wtaaed |
Afsaei 71 =gy T @ HiEgz e i

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

Man serves as merely one of the many ‘illastrations.
In faet all Vyaiijana Paryayas like man are both Savikalpa
and Nirvikalpa, with and without subdivisions,

If under thege circumstances, a man views a thing
execlasively from one of the two points of view—it can be
definitely said abont the man that he bas not graaped the
gecret of the Doctrine of versatility of aspects. 35

The following verses state the main feature
of the Sapta-bhavigt or the Heptagonic forms
of onilological enquiry :—

SRR 1 fyaaly 7 7l ammEf |
qAUTRaRd Fsaavead qeg || 15 ||
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=g XA A FRISHERTTISE (072 |

& giaraafe gfer 9 smuatratad svar1) 29 1
T BT QT FHT T IHTET T |

d =iy =E~ed = g1 gras faueaar ) 3o
HEZISTTTT QT I T INAGT T |

& qitr waess w 815 g fameasar 13/
HEATAISHAA 0T AT 4 SHUST S |

& orfer  aufesr srawead = i faraogsrar () we 11

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

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

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

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

A true statement of a thing either affirmatively or nega-
tively from the standpoint of one of its qualities is ealled
a Bhafiga or mode or way. Such modes or ways are origi-
nally only two or at the most three, But by the permu-
tation and combination of these ways, we get seven ways
and congeguently geven kinda of statements. Thig seve-
nfocld mode of gentences ig termed Sapta-bhangi.

For instance : — (1) The gonl is eternal (2) is not eternal
{3) is jindescribable {4} is eternal as wall as not eternal
{5) ig eternal ag well as indescribable (6) is not eternal
a8 well ad indeseribable (7) iz eternal, not eternal as
well ag indegeribable.

The sonl may seem to undergo different modifications
but in reality it is neither ereated anew, nor is ever
wholly desteoyed ; therefore, from the standpoint of
suhstance it ig eternal.

1 Compare Visesdvasyaka bhBsya : Gatha 2232 and Sanmati-
Tk : P, 445
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In the same way, though intrinsically it iz without
beginning and without end, it does undergo varions
modifications or conditions owing to some canse or other,
It, therefore, from the standpoint of modifications, is
multiform or ever-changing. From one point of view,
the sonl may be said to be eternal, from another point
of view. it may be said to be changing.

Now it ig impoasible to degoribe in words these two
characteristics of the soul (viz. eternal and everchanging)
at one and the game time. From this standpoint of view,
therefore, the soul is indescribable,

If we desire to state these two qualities of the soul
not. simultaneonsgly but consecutively we may say that
the soul is eternal as well as ever-changing.

Now if we view the scul from the standpoint of
gnbstance and at the same time, view the said two
qualites gimultaneously we have the statement thng:—
The wsoul iz eternal as well as indescribable.

Similarly, first by Fecopting only the stand-
point of modifications and then taking the two standpoints
at once we have this statement : —The goul is not eternal
as well ag indesgeribahle.

And lastly if we accept both thege standpoints con-
gecutively and then simultaneously in one gtatement, we
have to say :—The goul is eternal, not eternal as well
ag indescribable.

If we cast a glance at the above sevenfold mode
of atatementzs we find that out of these seven modes
only thres modes viz, {1} the sounl ia eternal (2) is-
pot eternal and (8) is indescribable—are principal..
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All the rest are got by the process of permuta-
tion and combination. By uanderstanding, there-
fore, the nature of these three, we get a clear idea of the
nature of the sevenfold swystem of logic. The first mode
predicates the eternal matare of the goul, while the
second negatives this nature of the soul. These two
statements can be considered as true only when- they are
not mutually contradictory. The eternal nature of the
gsonl is evident from the continuned {(unbroken) consei-
opsnesd of the past and futnre. The changeability of
the =oul iy also a2 patent fact if wa lookat the variocus
modifications of it ander different conditions. Both
thegs statements, therefore, are true only when we
regard the eternal nature of the soul from the standpoint
of Reality and accept ita everchanging nature from the
standpoint of Modifications, Both these statements about
the goul, though apparently contradictory to each other
are not in the least awbiguous or doubtful. For, these
statements are born of different standpointa and therefore
not c¢ssentially contradictory to each other. To indicate
this difference of standpoint the words ‘ from a particular
standpoint ’ (Apeksa-videsa) are used at the beginning of
the gentence in every mode {Bhanga) and the word ‘only”
is used at the end of the sentence of every mode.

Thus the sentence of the first mode wonld run thug:—
From a particular standpoint the soul is only eternal.
The sentencen of the reat of the modes shonld he similarly
framed. TUsnally the word Kathafieit or Syat is aseck
in place of the Bamskrita word Apeksa-vigeda. Thus
it s said ¢ AT Fdfaferg @ or wronr WAy wy!
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All the affirmative gualities of a thing can be gtated
one after another in the c¢lear nnambiguous wordg but
if we have to degcribe all such qualities simultaneonsly
we cannot find any adequate expression for it. In soch
<cases the thing is said to be indecribable. This is the
third mode {where the thing is said to be indescribable)
and from its own. point of view this statement also is
true,

With referenee to a man—thege seven modes would
be as follows:—¥From a particular point of view, he is
only & man (2) not a man {3) he is indescribable (4) i
man a8 well adg not man (5)is man as well ag is indes-
cribable (6) i3 not a man as well asg indeseribable (7) is
man, not & man as well as is mdcsenbablc

The characterigtic of a man consists in his being of
a particular form, size and attributes and also consists in
hig not being of any other qualities or nature. It followa,
therefore, that a man is man from the standpoint of his
own form and a not-man from the standpoint of the
form of others. Similarly it is impossible to be wan from
the standpoint of his own form as well as other’s form
at one and the sgame time. Thus originally there are
only three prineipal modes:—(1) iz (ii) is not and {iii) is
indescribable. All the rest are derived from these three

modes. 36--40

Distribution of these seven modes between
Artha-paryiya and Vyafijona-paryéye 1s
made in the following verse:— " -
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All these seven modes of stating a thing
are possible in Artha Paryaya, but in Vyanj-
ana Paryiya those statements that deal with
the divisibe (Savikalpa) aspects of a thing as
well ag its indivisible aspects are possible.

1 Parydya means difference or modification. When a
thing differs from another, it neceszarily iz limited on
acconnt of itg gpace, time and form ; and when it assu-
mes gome particnlar form it ia necessarily deveid of other
forms. Thus difference presupposes the affirmation of
geme quality and the negation of some other qualities.
Owing to this affirmation ag well aa negation, it is some=
times said that it 13 and at other that it i3 not. And as
this existence and non-existence of the thing cannot
be stated at the same time it is said to be indeseribable
from this point of view, Thus with the standpoint of
modifications the three modes of {i) i {ii) is not and (iji)
indescribable are necessarily connpected, That the reat
of the modes as well, are connected with the standpoint

1 It cannot be said definitely whether the interpretaiion of this
verse, which we have offered is the sarae as rueant by the anthor
himself. The commentators Abhayadeva 80ri and Yasovijaya Upé-
dhyaya do nol seem to have clearly interpreled this verse. Both
have more or less indulged in wild faney while interpreting this
verse. T'he readers are, tberefore, requested to try to understand
traditional interpretation of this verae. vide in this connection
Dravya-guna-paryiya-Rifisa 4,13,
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of modifications, follows ag a matter of course. " These
seven modes are possible only in Artha Paryidya and not
in Vyanjana Paryayva. For Vyafjana Parydya means a
Parydya dependent on words that is to say it can only
be stated by means of words and is thud never
indescribable.  All the modes, therefore, that have the
-element of indescribability in them are not possible with
reference to Vyanjana Paryaya. In Vyafijana Parydya only
two modes or at the most three modes are possible viz.
(i) the statement of affirmation of some guality .(ii)
the statement of negation of any quality and possibly
{(iii) the statement of affivmation and negation of a quality,
-one after another. From this point of view it is said
that all seven modes are possible in Artha-Paryvdya
while only two modes are posdible in Vyafijana-Paryaya.
"I'he Vyafijana Parydva of a man (Puruga) is the guality of
Dbeing a man (Purugatva) -whaile the Vyafijana Parydya
of a Ghata {(jar) is ghatatva, the quality of being a jar.
"These two Paryiyas being of the nature of one from
sthe gtandpoint of unbroken stream of sgimilar Parydyas
partake of the nature of generic and from the standpoint
-of modification created anew svery moment partake of
the nature of VideSa, distinguishing attributes. Thus
these two Parydyas are hoth Savikalpa and Nirvikalpa, of
the nature of generic and particular but they can never
be said to be indescribaple for they are already expressed
by the words ‘a man’ and ‘a jar' respectively, But those
modifications that arige and disappear at every moment,
and that are not be expressed by means of words merely,
have in them the possibility of being indescribable 41,
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The viewpoint of Paryayarthika-nayae does
not cover the whole truth.

we glamuitad 4 g =iy fa yeoam )
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Paryayarthika-naya maintains that the
modification which a thing undergoes at a
particular time is its real nature. But this
view of Paryayarthika since it does not take
into consideration the substance (underlying
the modifications) does not cover the whole
truth as propagated by Jains.* '

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

ITEGEAEATIIA 51 AFE AR |
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A man who has attained his youth is
ashamed of the activities of his childhood
and at the same time longs to have those
gualities that would contribute to his future
happiness.

1 We have given the explamation of {he verses 42 and 43
together, See P, 48,
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From the standpoint of Paryayarthika-paya, that
accepts the reulity of the form of a thing which ia
perceived by senseg only, there is no permanent thing
that peraistz at all times, This view accepia as real that
thing only which exists at present. It ignores the con-
nection of a thing with the past and the future and takes
that thing to be real which exists at present. In its view
every new moment a new thing springs up. Exactly
opposite ig the view of Dravyiarthika-naya that accepts
a permanent sabstance persisting at all times ; in this
view, therefore, there 18 no such thing as difference dus
to difference of timse,

Dravyarthika-naya offers an illustration to prove the
eternal substance existing at all times thus;——when a man
aftains maturity and developes his power of understan-
ding what is right and what 18 wrong, he recollects the
indiscretions of his childhood and is ashamed of them.
His thinking power also inspires him toacquire gualities
that would sectre happiness for him in future.

Thus the dismay caused by recollections of his
mistakes in the past and the regard for qualities born of
the hope for happiness, bind the man with the past and
the futnre respeetively, for if the man wounld not have
lived in the past and he wounld not have committed
mistakez how would he have been aghamed 7 And more-
over if he would not have hoped to live in future for
whom would he desire to secure meuns for future happi-
‘ness 7 The significance of the illastration is that the
man must be considered as one having. lived in the past
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and living at present and likely to live in futare--that
is one and the same persisting at all times.

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

What in reality is the intrinsic nature of
a man, 18 related in the following verses.
They also determine the nature of the soul
by following the same line of inguiry :—
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(44) A man who is in his youth cannot be
regarded as merely a child. He is something
else than a mere child, But at the same time

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

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

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

In the above illusiration of a man bath unity and
diversity with reference to a man have been proved thus,
Apparently there is a clear difference between a child
and a young man. But even in spite of this apparent
difference, if we do not regard the child as one -with tha
young mahn at present, we cannot accoant for the gense
of shame which the young man feels when he remem-
bers the mistakes of his childhood ; Dor can we account
for his attempt to secure future happiness if we do not
regard the young man at present as one with the old man
which he ig likely to be in fature.

Caste, family, form, peculiar signs (as those of a mole
on the body) name, and other relations of a son, a father
ete.—all these go to prove the oneness of that man ; on
the other hand the states of childhood, youth and others
following one after another—go to prove the diversity
or manyness of a man, Not only this exterpal atiribuies
such ag caste, family, childhood, youth go to prove the
uniformity as well as diversity of a man, but his inner
qualities such aas hig sensge of shame for hig past indiscre-
tions and his longing for future happiness, go to prove
the game aniformity and diversity of a man. -

The sounl also, must be considered as cne, ag well as
many —the same ag well ag different, if we are to aceount
for the bondage and liberation, the desire for obtaining
happiness and the remaval of misery. The Hblil, therefore,
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like a man, is both one and many —the same as well as
different. 44-486.

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

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

The Aunthor hag given the illustration of a man o
prove that what is true in the eaze of a man is also true
in the case of the sonl. Bat here some one would take an
objection to this sort of a comparigon between a man and
a goul, For, the cbjector would say, the soul i_s oneé pure
element—but in the illustration given the man is not one
pure elemont. He ig, composed of a body and a soul,
This iliustration is therefore, not a correct one. Yon
have firgt proved the unity and divergity of a man and
eglablished the proposition of birth, decay and perma-
nence of a thing. Then on the ptrength of this illustration
yon proved the game sort of unity and difference in the
soul, in order to accoant for the capacity to incur Karmie
bondage and liberation and to account for the attempt
to gecare happiness and remove unhappiness. Bul the
comparison of the sounl with a man does not stand, for
in the first place the man is not characterised with unity-
and difference at the same time, All the states that you.
have showen such as those of childhood, youth ete., as
proving the difference in man really show the difference
of his body, for these are the different states of his bhody
and not of hig goul. On the other hand the gualities, such
ag, his genge of shame due to his recollection of the past
and his longing for futare happiness, that in your opinion,
go to pfove the oneness of his gonl, for these gualities
belong exclusively to the soul, To sum up, therefore, the
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difference in man that you presume to have proved is the
difference with reference to his body only while the
oneness which you thought you proved with reference
to the man, in reality belongs to the soul of the man.
Thus the illustration being incorrect, the umnity and
difference of a sonl and matter ig not proved. To
this objection the Author answers thus :—

In the above illustration of a man, his body and sou}
are po inextricably bound together by mutual attraction
that yon cannot assign separate places to them by saying
‘Here 18 the body’ and ‘Thers ig the soul’.

Not only this but the attributes of colour, smell and
others and the states of childhood, youth ete. which you
thinlk are concerned with the body only and which, youw
think, are not influenced by the soul are not 80 in reality.
They are more or. less concerned with the soul also,
Similarly vou think that knowledge, recollection, happi-
ness, misery and others are the attributes of 3 soul and
have nothing to do with the body. But this also is not
true. They are miore or less concerned with the body
and are influenced by the body. The fact of the matier
ig that all the attributes or modifications of the soul and
the body that are observed in a mundane soul are the
regult of the anion of the sonl with matter and as such
gshould be considered as the joint attributes of the soul
and matter, Thuog so called modifications or attribntes of
matter, therefore, shonld be regarded as belonging to the
soul also, while the so-called altributes of the soul as
belonging to matter also. This being the case, the different
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states of childhood, yonth ete, not only prove difference
in a bedy but in the soul as well. Similarly pagt remem-
brances and others not only prave oneness in the soul
but also in the body. There is, therefore, nothing wrong
in regarding unity and difference in a man as heis
composed of body and the =oul, '

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

Ag all the modifieations of a mundane soul are depen-
dent on Karma, while all the subile and grosd modifi-
cations dune to Karmic atoms depend on the soul, all the
possible modifications of the soul and the Karmic body
shonld be properly considered ag their joint modifications,
for both the soul and the Lody are inextricably bound
together ig clear from the above explanation, It is evident

that the case of man compared with that of the goul ig
an apt iMlustration in point.

A doubi may be raised as to how the incorporal
poul can be united with the corporal Karmic matter.
But this can only be removed by sayiug that it ig the
very nature of things that this should be so ihat the
sonl and the body be united together. 47, 48,

The following verse states~as to how
things are philosophically termed when this

intermingling of the soul and matfer s
taken into consideration —
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This being the case “One soul, one Acti-
vity (danda) and one Action is established.”
And it is also noft ccntradictory to say a
three fold yoga is possible on the strength
of different media (Karanas).

In thereligioud books such ag Sthanafiga and others it
is often stated that the Soul is one, a2 Danda is one ; an act
i one. It is also stated therein that Yopga in & soul is
three-fold. These statements cannot be reconciled if wo
regard the soul and matter as absolutely different from
cach other. Dapndz means minds, body and speach.
Now these three are nothing bat molecules of matter
and are in reality, many forms of matter, Now how
can thege many be termed as one ? In the same manuner-—
Yoga is but the vibrating power of the sonl. How can
it bs said to be threefold, being only one ¥ FEither this
power being one with the sooul may be termed as one, or
taken in the sense of a form of power, may be said to be
infinite 7 Buat how can it be reagonably said to be
threefold ?

~All these coptradictions disappear if we regard mutuoal
identity of the soul and matter. Forms of matter may
be innumerable. The molecnles of mind, speech and
-body may be infinite, and the actions dependent on these
molecnles may be correspendingly innumerable, Bnt
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all these when viewed as bound with one goul wmay
reasenably be termed as one Ilanda and one Kriva
Similarly though the power of the sm;l is one, when we
look at it ag being bound with the threefold means of
matter such as mind, speech and body, there iz nothing
wrong in saying that the power is only threefold Yoga.49

The following verse explains the reason as
to why a particular principle or element is
said to be internal and why another <s said
to be external s
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In reality, there is no such division
as external or internal; 'but internality
depends upon mind.

Jt i paid that there is internal principle'that experi-
ences happiness, migery ete. Similarly, matter that has
the attributes such as form ete. i3 external, Now as it
i said above, if the soun] and matter are regarded as inter-
penetrating each other, it follows that matter which
becomes one with the soul must be said to be external.
But this is not admisgible in Jaina philesopby, How,
toen, do you reconcile these contradictory statements 7
The Anthor answers the question in the present verse as
follows : — There ig not soch division ag external thing or
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internal thing in Jaina philosophy. It only . sayx that
those things that can be perceived by the mind only,
are called internal ; while those things that can be per-
ceived by ountward senses are called external. According
to this definition, even matter can be said to be internal,
while even the Boul can be gaid to be extermal. Those
Karmic and other atoma that are not the objects of external
genseg are necessarily internal ; while though the sonl is
gubtle, its activitiea being perceived by the outward
senses through matter, it becomes corporal and, as such,

is exterpal also, 50,

What, then, is the standpoint of each
Naya with reference to the soul and matter ¢
this is explained in the following verses i—
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(61) According tothe standpoint of Dra-
vyiastikanaya the soul does exist and there-
fore it is bound by Karma and gets the fruit
of this bondage of Karma. According to
Paryayastika on the other hand, there is
nothing except creation. Neither, there-
fore, is anything bound or gets fruit of the
bondage.
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(62) According to the view of Dravy s-
tika whogoever does any thing, necessarily
gets the fruit of it himself, According to
the view of Paryayastika, however, some
one does an act and another receives the
fruit of that act.

Dravyastika-naya belives in an eternal principle,
According to its view, therefore, it can be said that the
doer of an act and the enjoyer of its fruits are one aund
the same, That ig to say he who does an act algo enjoys
the fronit of it. Bnt thiz can never be gaid from the
standpoint of Paryiyastika, Ffor it believes in the
momentarinesa of things., and thinkg a thing is created in
one moment and the very next moment it perishes, There
can, therefore, according to this view, never be any doer
of a thing or any enjoyer of its frait, At the most, if this
Naya acoepts the possibility of a doer or an enjoyer at tho
very moment of ite creation, it can be said, on behalf
of this Naya that one does an act but another enjoys the
fruit of it. The first Naya accepts an eternal or psrsisting
sabstance and therefore can regard the agent and the
enjoyer as being one and the same person, But the funda-
mental defect in this is that when it regards the soul as
absolntely changeleas it cannot aecount for its various
modifications nnder different conditions. And unless it
accepts these modifications, the soul, as an agent and an
enjoyer, cannot be acenunted for. To remove this Jiffi-
eulty, this Naya must accept the doctrine of modifications
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of the pecond Naya. On the other hand, in the gecond:

Naya there heing no permanent underlying pr’inciph}'.
or substance, the idea of an agent or of an enjoyer haa':
no stand at all. This Naya, therefore, must accept some.
permanent prineiple, as it is 'accepted by the first Naya.

Thus both thege Nayas are defective in something, Jaina

philosophy, therefore, has accepted both these Nayaa to

have the whole ecomprehensive truth. 51, 52,

The following verse states the Jaina view-
point :—
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. The right Jaina view consists of the com-
bination of these two Nayas with all their

attendant statements.

"Both these Nayas are not competent to give the whole
¢om prehensive truth, when taken individually and there-
fore both are in a way partial and defective and falge.

If they recogunise their own limitation and supplement
their partial truth by the partial trath of the rival Naya
the whole becomes a perfect and all comprehensive
truth. Jaina philosophy =accepts these statements and
thoughts that lead to an all ecomprehensive trath. For,
inatance: —it holds that from a particnlar point of view,
the sonl is eternal ; it is also changing from another
point of view.

As regards the corporal nature of the soul, it holds
that the souml iz both corporal ag well as incorporal ;
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~a8 regards the purity of the soul, it holds that it is both
pure and impure ; as regards itg size, it holds that it is
both-- all-pervading and limited : as regards number,
it holds tbat the soul ia on2 ag well as maany. All such
comprehensive thoughts and statements come within
the pale of philosophy.
All such comprehensive gtatements and thoughts have
2 place in Jaina philosophy cnly if they lead to trath. Tt
wants to accommodate liberally all such statements. But
those statements which appear to be comprehensive or
abgolute, come in conflict with the right view of Jaina
philogsophy, are not accepted. For ingtance such absolute
Statements as this that the soul is nothing but sternal, or
that the acul is nothing bui ephemeral or aguin statements
baged upon false view such as this that the soul, in its
own pature, is corporeal and incorporeal, from the point
of view of the nature of others or that the soul is impure
by its very nature but pare from the standpoint of the
nature of others, are unaceepiable to Jaina philosophy
even though such statements have an appearance of
mutual eonnection. 53.

The follwing verse tells us that even in
Jaina view mentioned there is o place for
exception —
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A wige speaker sometimes places before
his audience even one of the two Nayas
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having regard to their various mental levels. -
For that speaker is justified in stating one
particular standpoint of one Naya only,
with a view to lead them in the long run
to all-comprehensive truth.

It is true that according to Jaina view it is advisable
to make statements presenting various aspects of a thing.
Sometimes, however, it i8 permissible for a speakar to
make statements presenting the view of one Naya only
looking to the level of his audience. When a speaker
following the Anekdnta or many-sided wiew of logic
thinks the audience before him of a mixed character,
of different levels of culture, or when he sees that a
particular man in his audience already accepts one of
the two Nayvas, he merely states the remaining Naya
before him and tries to win him over to that Naya only.
Sometimes therefore he s found to state the view of
Paryavastika Naya before a man adharing to Dravyastika
and to state the view of Dravydstika before & man adbe-
riog to Parvayastika for thus he hopes to supplement
the onesided view of hig hearer by stating the other
view and thus to bring him nearer to all-compre-
hensive trnth of things which is only possible for
Anekanta the many-sided view of things. Sach one-
sided statement of only one Naya made by the speaker
deliberately has a place a3 an exception in Jaina
philogophy. 54.
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The following verse distinguishes JHana
(knowledge) from Darsana (perception.) :+ — -
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Perception is the cognition of the gene-
ral ; and knowledge means the cognition of
the particular.

This is the import of the two Nayas res-
pectively. '

Two pointa as accepted by the Jaina Doetrine
are mentioned here (i} Definition of JAiana (knowledge)
and Dardana (perception) (ii) Their distribation between
the two Nayas,

A thing is cognized by the goul either in its general
form or with its particulars, This general cognition of a
thing iz ecalled Dargana (perception) in Jain a terminology ;
and the cognition of a thing in its particular agpects is
termed as knowledge. This comprehension of the
general aspect of a thing gives rige to Dravyastika {(Non-
menalj standpoint ; while comprehension of the parti-
calar agpects of a thing gives rise to Paryayastika (Pheno-
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menal! standpoint. Perception therefore goes with Dra-
vyiastika and knowledge goee with Paryavastika, 1.

How far one and the same thing appears
different at the time of 1ls perception and al
the time of tls knowledge ts stated in the
following verse :—
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At the time of perception ie. from the
Dravyastika point of view the soul appears
in its general aspect. But even then (i.e. at
the time of perception) it is with its parti-
cular attributes also when its quality of
Upasama is concerned.

Exactly otherwise does the soul appear
when viewed from Paryayastika point
of view; but even then, though it seems to
appear with its particular aspects only, it
maintains at the same time its general
character also.

The soul or for the matter of that, any other thing has
alwayg got donble characteristic of general and particalar.
Now the guestion ariseg, if everything has this double
aspect of general and particular, what difference is there
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egither when it is looked at from a particular point of
view or from a general point of view 7 The answer to
thiz gnestion is given in the present verse : —

With whatever view-points a thing is looked at,
the thing itself ia the same. The only difference iz this
that when it is looked at from a general point of view,
itg particular aspect thongh existing all the time does not
appear in bold relief at that time but remains unseen or
concealed, behind the general feature. Similarly when
a thing appears in it particular aspect, its general form
is there all the while ; only it does not intrnde npon one
notiee but is hidden in the background, Take for
instance, the soul, Kven when it appears, in its pure
general form, that is to say merely as 2 consciomsness, it
has got its particular aspects (3uch ag Aupasamika, Ksayika
ete.,, and various other attributes) existing at that very
time : only these particulars are not manifest at that
particular time. On the other hand, at the time of look-
ing at it from the standpoint of particular aspects the
general characteristics of the sonl such as consciousness
ete., are there present—only they are not manifest at the
time of looking at it from the standpoint of its particulars,
In short, the particular agpect of a thing is dormant or
gibordinate at the time of the perception of a thing and
the general character of a thing is dormant at the time of
the knowledge of a thing. Z.

As a rule these two cognitions—perception
and knowledge—do not occur or take place at
one and the same fime, but even this rule has

5
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its limitation——as is made clear in the follow-
ing verse —

HUGSTIQRET TS 4 qRaTe 1 R |
TSR IO 490 [ ary & a aard 0 LN

This rule of separate time for the two
cognitions, perception and knowledge, holds
good upto the knowledge called Manahpar-
vaya (thought-reading of others). But in
the case of the highest kind of knowledge
called Kevala Jhana (the supreme or the
absolute knowledge) no such separate time
for perception and knowledge is necessary;
for these two cognitions syncronize in
Kevala Jiifna (absolute knowledge). In fact
at this stage, perception and knowledge are
one and the same.

Looking to the definitions of perception and
knowledge ( as ig given in the first verse of this chapter)
and considering the fact that at the time of perception
particular is dormant and at the time of knowledge
goneral lies dormant, three questions arise in our
mind-{ 1) are, perception and knowledge, the two
functions of only one sonl bnt ocenring at different
times ? or { 2} do these two functions of the goul occur
at one and the same time ? or {(3) do these two perception
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and knowledge, constitne but one function with
reference to one thing only, but merely assuming two
different names becanse of the two plandpoints of a
thing-—the general and the particonlar ?

While answering to these guestions, the author first
states a point abont which there is likelihood to be no
difference of opinion. After this he takes a controversial
matier and states his point of view with reference to it.

It is a matter of comnon knowledge that five kindsg
of Jiidna (knowledge), and four kinds of Darfana (per-
coption) have been ennmerated in the Jaina metaphysies.?
QOut of these five kinds of knowledge four excepting per-
fect knowledge differ from perception in point of time.
They are obviously, therefore, different from pereeption.
From this statement which i universally accepted it fol-
lows ag a matter of course that in the imperfect or Sdvarana
Upayoga the two upayogag~-perception and knowledge—
are mutually different. Not oaly that but these two take
place at different times. But in the case of Nirdvarana
Upayoga the author states his opinion as being different
from that of the enrrent Jaina tradition and says that in
the cage of Kevala-jhidna there ia no difference in time
a8 regards perception and knowledge. Not only that but
from the point of view of Absolute or Kevala-jidna per-
ception and kriowledge are one and the sgame. 1t follows
from this, therefore, that the Upayoga of Nirdvarana
Cetand ¢ gnite different from that of Chadmasthika Upa-
voga and that, in consequence, the former comprehends

1 See Tattwartha : 2. 9,
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both the general character and the particular agpects of
things and then it i3 called Dardana {perception) when it
takes congnizance of the general and iz called knowledge
(jfidna) when it takes eognition of the particalar, From
the above explanation it follows that in the state of
absolute knowledge, the two Upayogas viz, perception and
knowledge are neither two different functions at one
and the same time but one fanction only at one and the
game time. 3,

The author, now, in course of his discus-
ston of different views of this matter refers
i the following verse to the view of * the
consecutiveness of perception and knowledge
which is based on Agama (Jain scriptures):—

3% waifa “sg=n SR a5 @ aeg G fro
gauaEEa eraaEanis ) ¢ )

Some Acaryas (Jain preceptors) who are
afraid, lest they viclate the command of
Tirthankara the holy guide and who conge-
gquently, depend on the Sutra view of the
matter say that whenever the omniscient
that is the holy guide comprehends a thing
that is to say knows a thing in its particular
form, he does not look at the general
character of the thing.
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The author here introduces ome of the two current
views, as regards the pecnliarity of absolute knewledge,
He firgt introdnces the view of Krama-vida i.e consecu-
tiveness and esxplaing it import. This view maintains
that in the very nature of things, conscionsness is incap-
able of grasping the general and the particular aspect of
things simultaneously. ‘Whether it be Chidmasthika
or Nirgvarana, therefore, the two functions of perception
and knowledge are necessgarily congecutive i, e, take place
one after the other This view is particularly supported
by the fext of the Siiras. The persons holding this view
being afraid to hold another view leat they would there-
by flont the opinion of the hoely TIrthankara who preach-
ed these alitras, set forth their view strictly in accordance
with the traditional interpretation of the Sitras. In
support of their view, they cite some Sitras. ' :—

“Ia U AR | W o @i el Al seaR R
qodife gzt et dadfe s g saf o ang wew § &
qu g QO Sud A ?

iy A RoE awg |

¥ augw WA of gmiiedadt v @ woega’ gef srndi
9 ey ol A o o amf )« g gl A a wug Sy 2

Ay o Y AR wER ) s @ S wafy, [ e’
WA A o Ay sokr ) ud g R gad | ud [EHE @y
e Mysemiaarn sgochnrr R’ el wargdeE gedfd
@ g a0 TRRY @I —Prajadpans : 30. 319. p. 53l

Bimilar Sairas oceur in Bhagawati : 14, 10 ; 18 &,
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Cuestion:—Divine Lord ! When the man with Abso-
Inte knowledge knows this earth Ratna.prabhd in all
ita details sach as its size (dimensionsg’, ita canaes, its
redermblance to something, its illustrations, ita colour, its
form, ite meapurements and its Pratyavatira—in short
when he knows this earth, dces he at the same time
perceive it 7 And when he perceives it, does he at the
game time know it ¢

Amngwer.~ Oh Gantama ! What you think is not correct
(that is to say, it is not correct to think His knowledge
and perception are simultancous..

Gheestion :— Divine Lord ! When the absolute knower
knows thig Ratna-prabha earth he does not pereeive it
(as you say) and when He perceives it, he does not know
it. What is the reason of thia ?

Answer ;—The reagon iz, Oh Gautama ! That his
knowledge is full of forms, but his perception is formlegs.
He, therefore, does not perceive when he knows, and
does not know when he perceives, This is abgolutely
true in the vast range of his knowledge and perception
that ig to say down from the seventh earth and SBawdbarma-
kalpa npto Isatprigbhsdra and from the matter of nltimate
atom to the molecules having infinite special units. 4.

The following verses introduce for discus-
sion the Suhovadipaksa (the view of simulia-
neousness ) to criticise the Krameavadi-paksa.

FAANTIATNFEITE Fq5 g7 TR |
az Faui g goug fmaaEanTFEa s |l «@ !
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(5) When the obstruction in the way of
absolute knowledge is completely removed,
absolute knowledge springs up as a matter
of course. Similarly when the obstruction
in the path of absolute perception is com-
pletely removed, absolute perception springs
forth as a matter of course.

(8) 1t is said that as sensuous knowledge
is not possible in the case of a man with
absolute knowledge when the obstructions
in his path are completely removed, in the
same manner perception at a time different
from that of knowledge is not possible in
a man, all the obstructions in whose path
are absolutely removed.

(7) The Sutra expressly says that absolute
knowledge or perception has beginning but
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no end. Those who have any regard for the
commandment (i.e. import) of the Satra
must pause and ponder over the Sutra.

(8) If we persist in saying that at the
time of absolute perception, knowledge is
not possible, and that, at the time of absolute
knowledge, perception is not possible, it
would mean that both have end, (but this is
absurd, since we already know from the
Sutra that both are endless).

In this connection there is another view—the view of
simultanecusness of knowledge and perception which
takes its stand mainly on logical arguments, Here the
author places in the spirit of a dispassionate reviewer,
thig view in juxtaposition to the view of snccessiveness ;
and asks the Sahavdadl to advance arguments against
Kramavad]l, Advocates of simultaneousness advance
these following three arguments against the Kramavadi:—

{1} If, by virine of something, absolute knowledge ia
possible ata certain moment, then, obviously, absolute
percepiion also must take place by virtne of the same
thing, at that moment, If complete ramoval of obstrue-
tion iz the cange of abgolute knowledge, how ig it— then
that abaolute perception is not possible even when the
removal of obstruction of perception bas taken place at
that very moment ? The fact ig that, as the unclonded
gan, by its very nature, gives light and heat at the same
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time, unhampered consciousness brings to light as a matter
of course, both knowledge and perception at the same
time.

(2) As when 51l the Karmas obstructing knowledge
are removed, in the case of Kevalin (omniscient) his
Mati-jfigna and Sruta-jiiina and others are not different
from absolute knowledge—in the same manner, when the
Karama obstructing perception ig8 removed in the case
of a Kevalin—it is not proper to say that even Iiis percep-
tion appears at a time different from that of knowledge.

(3) In the holy seriptures it is said that hoth Absolute
knowledge and Absgolute perception have beginning but
no end. Now aceording to Kramavddz both these will
have heginning ag well as end. For according to
Kramaviada, Absolute perception is not present at the
time of Absolute knowledge and Absolute knowledge is
not pregent at the time of Absolute perception. The
Kramavada, therefore, obviously goes againgt the serip-
taree, Thisis what the seriptures say? :—

Question :—Divine Lord! 1Ie there any duvration,
peried as regards Absolute knower {Kevala Jiiani) ?

Answer :— 0h  Gautama— Absocluote knower even
though has beginning, is iraperishable, endless. 5-8

In the following verse the Siddhantavad:
(author) first questions his opponent and then
wntroduces his own viewpoint i—

1 “Fawmgat o gs@r1 Ggar 1 Gifge seesafae ™’
—-Prajnfpank ; 18 241, p. 389.
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If the removal of cbstruction, in the case
of both perception and knowledge, is common,
which of the two will spring forth percep-
tion first or knowledge first ? To this ques-
tion this must be the only answer that
both spring forth simultaneously. In fact,
both are not different from each other.

In order to refute the view of Kramavdadin, advocate
of oneness, using the argument of Sahavadin puts
a query to Kramavadin thus:--If the removal of
the obstruetion of both knowledge and perception
takes place at one and the same time, can the gues-
tion at all arise as to which comes out first.—Know-
ledge or Perception ? There i no reason why absolute
knowledge shonld come first and absolute perception
afterwards ? Now if the Kramavadin persists in saying that
absolute knowledge comes first, then with an egual force
of afgument-, this cpponent may say that absolute percep-
tion appears firgt and knowledge afterwards. Besides,
the Kramavadin has to answer the gquestion ag to why
there should be succession at all as regards absolute
knowledge and perception even when the removal of
their obstruetion issimulaneous ? -

Thig diffienlty in the way of Kramavadin does not
present itgelf in the eads of Sahavddin, for the latter holds
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that both absolute knowledge and perception appear
simultaneously. Buat the Author holds that even the
view of Sahavadin iz wot logical. The Author grants
that the sahavadin cannot be blamed as the Kramavadin
in advancing fauliy argnmetns as regards the appearance
of knowledge and perception, bat says that Sahavadi~
view which holds that absolute knowledge and percep-
tion are two geparate functions, is wrong. The truth of
the matter is that in the state of omniscience, there ia only
one function. 9.

In the following verses the Author charges
his opponent with the following faults (in
argument).

AL T TR, TWT TREHTW WA 1
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(10) If you say that the omniscient com-
prehends in deeper details all physical things
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at one and the same time, you must admit
that it is so at all times, otherwise there is
no meaning in his omniscience.

(11) Granted that the knowledge is dis-
tinet and that the perception is indistinet but
in the case of a person whose knowledge-
obstructions are absolutely removed there
is no such thing as distinet or indistinet.

(12) The omniscient, at all times, speaks
of things unperceived and unknown—you
will have to grant this and if you do so. you
will not be able to account for the belief that
the omniscient preaches a thing which is
both known and perceived at one and the
‘same time.

(13) What can an omniscient know and
perceive if he is said to be perceiving what
is unknown and knowing what is unperceiv-
ed ? If such is the case, how can he claim
omniscience ?

(14) In the scriptures, both knowledge
and perception are said fo be endless.
But if we make a distinction between
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perception and knowledge, the former has
necessarily a limited province.

The author in these vergses, in order to
egtablish his view of oneness ( of knowledge and percep-
tion } leaves five charges with equal force against both
the Kramavadin and Sahavadin.

1. Both the KramavaAdin and Sahavidin hold that
knowledge and perception are two separate fanctions.
Naturally they must hold that the province of Absolute
knowledge is ‘the particular’ and that of Absolute pereep-
tion 1is ‘the general’. It follows, therefore, that both
these functiona (Abgelute knowledge and Absolute per-
ception) like other kinds of knowledge such as Mati,
Sruta and others comprehend only one of the many
objects, If they once accept this, they have to admit
that in their view there iy no function of knowledge
which has the capacity to comprehend all things, in
other words there is no such thing as Absolute knowledge.
If this be 50 how can a Kramavadin or Sahavidin account
for Absolute knowledge or Absolute perception ¢ Nowte
account for Absolnte knowledge and Absolute perception
one has to puppose that every comprehension has as itg
object the partial and the general aspect of the world
at every moment. If this is believed, we will have also
to believe in a comprehension of all things through one
cornprehension, to make room for Eternal knowledge and
Eternal perception. While doing thig the distinction
between knowledge and perception will be effaced
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abgolute knowledge and absolute perception being one
and the same thing.

2. The only difference between Sikaragrahapa and
Nirik&ra-grahapa is that the former is Vyakta while
the latter is Avyakia. Now in the case of a Kevalin the
obgtruetions being completely removed there can not be
any difference between Vyakta and Avyakta for this
Adifference i entirely due to obstructions,

3. It issaid in the seriptures that a Eevalin at all times
speaks of things known and perceived. This statement in
the geriptures neither Kramavdda nor Sabavida agrees
with. According to Kramavida a thing which is known
at a certain moment ig not perceived at that very moment
and a thing which is perceived at a certain time is not
known at that very time., Thia being the case, according
to Kramavada, whatever a Kevalin says is either known
or perceived at a given time but it iz not hoth known and
perceived at the same time. Thous a Kevalin may be
8aid to say about things unknown or unperceived.

Now in Sahavida it is true that both the functions
{ of knowing and perceiving ) are said to take place
gimultaneonsly ; still the provinee of each function is
gtrictly limited, that ig to say according to Sahavada
knowing concerns itself with the particulars of things
while perceiving busies itgelf with the general only.
‘Hence, when Kevali knows a thing he doea not perceive
it and when he perceives a2 thing, he does not kpnow it.
Thuas according to this view a Kevali at all time is either
a gpeaker of unknown things or else a speaker of unper-
ceived things.
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4 If we, according to the view of Kramavada
or SBabavida, regard two separate funections of knowing'
and perceiving, it follows that a Kevali perceives a phase
or aspect of a thing which was unknown before, similarly
hs knows an aspect of a thing which was not perceived
before. In other words, it would mean that for a
Kevali some thing at least of a thing remains either
unknown or unperceived, If this be 8o, how can we say
that he ig all knower or all perceiver ? Onthe other hand,
a Kevalin according to thege two views would mean one
by whom some thing remains unknown or unperceived.

4. In the scriptures knowledge and perception are
gaid to be endless, limitless. But if we follow thege two
views and regard two geparate functions the limitlessnesg
of knowledge and perception can wnot be maintained,
For perception, becauge it is indistinet, has necessarily a
limited provinece as compared with knowledge which is
diatinet,

The view of oneness, on the other hand, is not at all
open to the above-mentioned fallacies or defects since it
accepts only one function and admita that the one func-
tion has the double capacity to comprehend both the
general and the particnlar in the case of a4 Kevalin., And
a0 there ia no difference between Absolute knowledge
and Absolute perception 10— 14,

In the following verse Kramavadi tries
to defend himself but is finally silenced by
the author :(—
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Kramivadi says ~—~As it is in the case of
a person who is said to possess four kinds of
knowledge so also it is the case here. To
this the Author says:—As the omniscient
can not be said to be the possessor of five
fold knowledge so also it is the case here.

Thig is what Kramavadi sayg:—Take a man who is
stillin an imperfect state, that is to say, has his knowledge
ohstructed but is a possessor of four kinds of knowledge,
He deals with hiz fuoctions of knowledge by turos, still
ag the capacity of his knowledge is ever present, he is
gaid to have Enowledge having beginning but no end, to
have eternal knowledge, to have a distinet knowledge to
gpeak about things known and perceived ; to be both
the knower and perceiver. Similarly a Kevali though
dealing with his funclions of knowledge in succession
may be gaid, on account of hig having the potentiality of
Absolute knowedge and perception, to have limitless
knowledge, perception ete. The analogy being perfect
Kramavadi cannot be said to be at fault,

The following is the rejoinder of Author to thig :—
Having mere potentiality is no sufficient argument, It
we regard mere potentiality as good as actual working of
the power, how is it that an Aribanta i8 not said to be a
posseddor of five types of knowledye, Pafica~Jiiani ?
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It is, therefore, quite elear that a Kevalin is said to be
omniscient ete., not merely because he has the capacity
of absolute knowledge, perception ete, bhut because he
actually fonctions the power-—utilizes the power. 15

In the following verse the author explains
the illustration given in the preceding verse
and establishes finally his own views —

QAT W7 S TGERORE ST R~ |
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(18) Lhat kind of knowledge, which is
called Sruta i.e. heard or studied, deals with
things that can be stated or mentioned by
means of words. While the provinces of
Avadhi and Manahparydya kinds of know-
ledge are things altogether distinet and
different in each kind. All these things are
limited and may yield to some sort of classi-
fication or division. .

(17) But in the case of knowledge, and
perception of a Kevalin unlike the four
kinds of knowledge no division is possible.
For that knowledge and perception are
absolute, perfect, endless and imperishable,

6
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It is already suid in the sigth verse that if absolute
knowledge and perception are regarded as having suacce-
ggion on the analogy of Mati, Avadbi and other kinds of
knowledge—it would follow that Absolute knowledge
deals only with the particulars of things while Absolute
perception deals only with the generality of things,
This would mean that both Absolute knowledge and
perception are imperfeet and partial. Now whatever is
imperfeet or partial can never bhe perdent, just as Mati
and Avadhi and others in a Kevala stute where the
obgtructions are completely removed, -

By the above illuptration or analogy of Mati and
others the Absolute knowledge which occars successively
ig proved to be open to the charge of imperfection The
analogy of Mati and others is more clearly explained in
the present verse, The provines of Mati and Sruta kinds
of knowledge is those thinga that can be stated, spoken
or decided For both these Kinds of knowledge deal
with things, having limited attributes, Now Avadhi
knowledge deals with Pudgala {atoms) only and the pro-
vince of Manahparyaya is merely the mind-atoms

It is clear, therefore, that all these four kinds of know-
ledge working always in succession have their province
guite limited.

Moreover. owing to suppression or annihilation of
obstruction as well a8 owing to imperfection, there ean
be mutnal distinction between these four kinds of know-
ledge But there cannot be any kind of internal differ-
anee between Absolute knowledge or Abgolute perception
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either from the view point of snecesgion or simultaneity
for these two (Absolute knowledge and pereeption) are
neither imperfect nmor have any auch accident such ag
suppresgion or ananihilation. Hence it is clear that only
one Absolute comprehengion must be acecepted. 16, 17.

Verse 18th wipes out scriptural incon-
sistencies +—

yaRsIE wiatag ag &g gag |
WeEH 3 afa ks Swosh gwg ) i )

In some of the Sutras apparently it
seems that the views of Krama-vada and
Sahavada are mentioned and supported but
it is for the wise to see that these Stitras
are interpreted in their proper spirit (that
is in a way in which they are shown to be in
agreement with the view of oneness).

It is clearly established with cogeént argument in the
preceding verses that Absolute knowledge and perception
are identical. There are, however, some Siitras in the
geriptures which do not apparently agree with the view of
oneness, nay, gome of thege Sttras distinetly stale separate-
ness of knowledge and perception. How to steer clear
of thig difficnlty 7 To thig the Author says ;—1If a thing
is once proved to be of a particalar nature on the gtrength
of clear proofz but is found to be stated in the Sastra in
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a contrary way, the best course id to interpret the Sastra
in a way which will not be contrary to the proofs or
evidence adduced. In the present case the view of one-
ness is conclusively proved by several proofs. A wise
man, therefors, ought to interpret the Sitras in sucha
way that they will not go against the establizshed view,
Those Sittras in which is stated the difference between
knowledge and perception, should be congidered or
regarded as quoting the view of Kanada or some such
non-Jaina view, .Thege non-Jaina worka.accept the suce-
ession of knowledge with regard to a person who is not a
Kevalin, The Jaina Siitras obviously follow this non-Jaina
view in that limited field. In the Sitra " Jath Samayarn
Janai” therefore, tho word Kevalin should not be inter~
preted as omniscient (Sarvajfia) but one with absolute
Sruta knowladge or Avadhi or Manahparyaya. In the
cade of these three kinds of absolute knowledge it is to
be suppoged that at the time of knowledge there is no
perception and that at the time of perception, there is no
knowledgs 18

In the following verse, the author removes
all the doudbls as regards his own view :—

-ammﬁwwmﬁ‘mwﬁar TSI |
N AUTSET Ry wg g fafgg 1es 1l

In as much as there is no Pefception (Dar-
éana)of substance that is the object of Manah-
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paryaya, ‘it is exclusively said to be Jfiana
and not perception.

Absolate knowledge and pérceptiqn are one, but it
practice both the words Jiigna and Dardana are used, Now
the gaestion ariges:--1f in the case of Absolute knowledge
both the terms Jiigna and Dardana are accepted to point
ont one and the same thing for all practical purposes, why
not 8o in the case of Manahparyiya? Why not say both
Manshparydya-Jiigina as well as Manahparydya-Darsana ¥
To this the Siddbgnti gives the following answer :—The
cbjeet of the fanction of Manahparyiya isthe mass of
the atoms of mind. Bnat the peculiarity of this function
of Manahparyaya is that it takes its ohjects always in
their particalar aspeet and never iu their general aspect,
A8, therefore, the substances that are the objects of
Manahparyiya are always comprehended in their parti-
calar agpect it ig named in the Sastras as ‘Knowledge.'
The cage of Absolute knowledge is altogether different,
Though it is one, it ig comprebended in two-fold wayg—in
its general ag well as its particular aspect. It is therefore
quite proper to use the words Jiidna and Dar§ana with
reference to Kevala Jidna. 19

The following verse gives another reason
as to why one Absolute knowledge s said to
be twofold :—

TFEAAFGHA BTG auafay gaufasar |
yftafear aauredaan 3w & 7w il e |
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In the Sistra Darana is divided into
Caksu, Acaksu, Avadhi and Kevala. ¥rom
this division we can say that Jfiina and
Dargana are different,

Itia by the forece of argument already proved that
Kevala Jiidna is one and one only. How is it then that
it has been the practice to speak of knowledgs and per-
ception ag being different ? The reason is similarly this
that it bas been so stated in the Sastras. In Jain Sastra
among the four divisions of Dargana, Kevala Dardana ig
mentioned to be one. But if it i3 gaid that Kevala Jagna
and Dargana are realiy different, since it is so diatinctly
stated in the Sastras, we reply no. Whatever Sdstra may
gay, it has been incontrovertibly proved that Absolute
knowledge and perception are one hut they are said to be
diffevent not becanse the cognitions are different but
becange the objects of this knowledge are two-fold viz.,
general and partienlar. 20

The following two wverses describe the
partial view (Bkadesi) :—

FEuETERE ey X fysTea gy wRy |
s ury Saeny fr fr@aet wfed S 10 R0
FEwygsd Wt wryhus g gt wier |

au gty Fawrgrany s 1) 3 1)

(21) Just as all Avagraha is Daréana and
definite comprehension of a thing such as
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‘This is a jar’ is knowledge, in the same
manner, definite and indefinite apprehension
is the differentiating factor between Ab-
solute knowledge and Absolute perception.

(22) Perception necessarily precedes kno-
wledge but knowledge never precedes per-
ception. It ean, therefore, be definitely
asserted that, in a Kevalin, knowledge and
perception are not different from each
other.

There ig a third parts man who regards knowledge
and peraception as identical, but gives another ilnstration
to prove his point. which the Siddhantin does not
approve of. Hs, therefore, introduces this view of the

_third party in order to refute the illustration :—

Thig is what the third party says :~

The fanction of Mati is only one but its preliminary
stage namely that of Avagraha (indistinct) is nothing buat
Dar§ cma and the next or final stage such as that of appre-
hending the thing fully is ealled Jfidna In other words
the same Mati function in itz tengthy process i3 named
two-fold., In its primary stage when the object is indistin-
ctly apprehended, it is ecalled Mati Dardana and in its latter
gtage owing to the distinct apprehension of objects it is
called Mati Jidna In exactly the patne manner Absolute
knowledge is fundamentally one, but owing to the differ.
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encs in apprehending its objécts, in practice it acquires
two-fold names that of Dargana and Jhdna

In truth, however, Jiigna and Dar§ana in Kevalin
onght to be regarded as identical otherwise it goed against
the dictum of Sastra. It is as follows :—

It is everywhere accepted that Jhidna— knowledge, al-
ways follows Perception——Darfana. Now if Jiiina and
Dardana in Kevalin are different, thig rule must hold good
even in the case of a Kevalin. That is to say, even in the
case of a Kevalin, Kevaia Jiina ought to be regarded as
following Kevala Dargana. It cannot be so regarded. This
can never be, for as ali the Labdhi fapiritval acguisitions}
are already obtained as kpowledge of the forms (S&-
kara-upayoga), The beginning of Kevala~labdhi also takes
place with Sakdaropayoga. But if this is admitted we have
to suppose Dardana zs following Jiidna which is simply
ahsurd, For the nsuwal rule is this that a JhAats first -
apprehends thinge in their general form and afterwards
in their particalar form. 21, 22,

Following verses examine the illustration
gwen by the Ekadest objector.

g FWTEAE duat fa vy AEThw ang )
FEITEAT T | g fee R )
vy afbfEaaisr frdg dg w a g=t)

W 4 YA Hoag wwgia 1 927 1 9
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(23) If you say that all Avagraha is
Darfana and comprehending the particulars
of a thing is Jiiana (knowledge) then it
follows that Mati-jiana alone is Darsana
{perception.)

(24) The same must be said of all the
rest of the senses as regards Darana. - But
this is absurd. Now if in the case of objects
of other senses, only knowledge is accepted
the same must be accepted in the case of
the objects of sight.

The SBiddhanti agrees with this partial objector as
regards identity but the Siddbanti does not agree wilth the
illustration given by the Ekadedi. He therefore subjects
theillustration to a gsearching anaiysig and in order toshow
his disapproval of the illustration showa to what absurdity
the acceptance of the illustration will Jand the Ekadesi.

The Siddha&nti points to the objector hisg absurdlty
He says “ If you regard the portion of Mati namely
Avagraha as Dardana and regard ihe comprehension of
particulars as Jhsna, it would follow that the case of the
sight Cdksusavagraha-mati will have to be regarded as
sight-perception. The same will be the case as regards
other senses, . That is to say Avagraha Mati with regard to
the sense of hearing will have to be regarded as ear-per-
ception and Avagraha-mati with regard to the sense of
smell will have to be regarded as smell. perception., But in
Sastra there is no sach thing as ear-perception or smeli-
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perception is mentioned. On the other hand ear-know-
ledge or smell-knowledge are terms found used in
Sastra. Now if yoa say, sight-perception ig the only
thing aecepted in Sastra then we say why this partiality
in the ease of might perceptions. The proper thing, then,
is to deny Caksu-darapa in the case of the sense of gight
along with the genses of hearing and smelling Unless
yvou accept thig position, you cannot aceount for Caksn-
dar§ana and AcakSu-dardana. Either you shall bave to
accept Daréana impartially in the case of all the senses
{not in the case of (Jaksn alone) or you shall have to give
up the idea of accepting any such thing as Caksu-dardana.
On the whole, it iz difficult for yon to account for the
two terms— QakSu-daréana and Acakgua-dar§ana—as are
found in the Sastra.” 23, 24,

In the following verse the Siddha@ntt de-
fines clearly the term Darsana thus i—

et sg SitaEe T weulg dad £ |
dreu farmsh & srrERatrEeg e

Dargana is that kind of knowledge which
takes place as regards things untouched and
which do not come within proper province.
This cognition does not admit in its fold that
knowledge which takes place by virtue of
Hetu (the middle term)as regards things that
are to happen in future and other things.
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The Biddbanti on his part is accosted by the objector
thus:—If the two funections namely Jiigna and Dardana
are not rezarded ag geparate and if the Avagraha portion
of Mati be not regarded as Durfana how are yoa going to
account for the fact that in the Sastra the two terms
CakSa-daréana and AcakSo-darsana are nsed in the sense
of two different functions ?

To this, the Siddhinti andwers thus:- Yes; we sy
that .Jidna and Dardana are not two different functions.
To say that Avagraha portion of Mati is Dardana and thns
to acecount for the nse of the term Dardana is, we think,
not quite proper, Still we think Sastra is guite right in
uging the two terms in different sengeg. Thisg does not
go contrary to the snpposition that the two fnnctions are
identical. Ouar definition of Dargana iz this: That know-
ledge which takes place through the medinm of CakSa
without tonching its objects and throngh tbhe medium of
mind is ealled Caksun-darfana and AcakSu-darsana
respectively. The knowledge proceeding from infer-
ence i3 of course to be excluded from thia defini-
tion Aecording to this definition, knowledge of
remote objects such as the sun or the moon, not actnally
in toneh with eve hut springing through the mediom
of eye i called CakSu-dar§ana. And the cognition of
subtle things such as an atom or other things appre-
hended throngh mind is called Acakgu=darsana, Cognition
gpringing from mind alone {(and not from any other
genses falls onder the head of Acaksu-dardana. From
thig it follows that only two senses are such that they do
not actozally touch the objects which they perceive and

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



22 ] SANMATI-TARKA [ 1I. 26

that the two kinds of cognition from these two senses
are respeotively called Caksu-daréana and Acakgu-dargana.
There is a subtle distinction between these two kinds
of cognition. It is this that while ail the cogntion pro-
ceeding from the eye which does not touch its objects.
ig ealled Caksa-dardana-—all the cognition through mind
with regard to objects that are not perceived hy senses
i8 not necessarily Acasu-daréana. For instance, though
cognition by inferenece is with regard to objects not per~
ceived by senses, it is not to be regarded as Acaksn-
dardana. It ig for this reason that cognition by inference
id expressly excluded from the definition of Dargana..
That inference about past and future things which takes
place on the strength of Hetu such as for instance--the
inference of raing in upper regions on seeing the
floods of a river in lower regions or the instance of
an impending rain by seeing the clouds overcasting the
8ky, or the inference of fire in 4 kitchen by geeing the
gmoke issning from it are all snch kinds of cognition a8
deal with objects not apprehiended by senses but by
mind ; still they are not called AcakSodardana, The long
and short of thisis Acakgudarsana means uo more than
conceptnal judgment through mind. 25.

Over-absurdity (Atiprasanga) avoided :—
FmgsAaQTet du fo Qg 81 U T g9 |
ey W Wit aerEdAn s i) RE 1

According to the aforesaid definition
Manahparyaya is Daréana ; but it is not so.
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It is laid down that proper province of this
knowledge is Mind which is technically called
No-indriya. The jars ete. are excluded from
its sphere.

If this definition of UDardana ' Only that cognition
which g neither begotten from the contact with nor com-
prehended by sense-organs ia Darsana - {Perception} *
be adopted, Manah-paryaya Jhana will have to be termed
Daréana, becanse Manah-paryaya Jiidna takes cognizance
»of or gay appertaing to the things smch ag jars ete. ag
thonght -ont by the mind and at the same time those
objects are not physgically azsociated with or touched
by the soul or mind.

Admigsion of IStapatti (proving what is to be proved}
also wounld not do here becanse there is not a single
reference in the whole of tho canouical literature lo the
effect that one may be led thereby to believe Manah-
paryaya as Dargsana. Now how this anamoly should be
digmissed ? To meet this objection it iy said that this is
not a real hitch in ag much as it is wrong to say that
Manahparyaya Jiidna concerns only with thoge things
ag thonght ont by mind. The real business of Manah-
paryava consists in knowing the molecular change of the
particles of mind and not the things.sach.as jars eto.
One with a Manahparyaya does think of the things as
thought ont by other’s mind but he does that through
inferenee. First he knows the mind-particles and this
he knows directly. Then he infers and through infer-
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ence he comes to know of the things as thought out by
the mind-particles of other people.

This means that if there is anything on which the
Manahparyaya huas a legitimate elaim, it is the mind-
particles and not the things a8 alleged by the objector,
Moreover, it is never the case that the mind particles of
other people are not touched by Manahparyiya Jiiand
becanse those mind particles are nothing bat the
members of the sane category called mind which ia
always in tonch with the soul which is the recepient.
Thus they being eimilar are in constant touch with the

soul. So Manahparyaya can be clearly excluded from
Darsana. 26

Further explanation regarding accepled
arrangenment -

ArgrrRiEY SR £ HusTa |
gl Ty Afer @ et d8T FE P IIRS I

, In the case of Chadmasthas, Mati and

Sruta-jhgna are the two things responsible
for arriving at a cognition of categories.
If there is nothing like Mati-daréana or
éruta*daréana, how then Daréana is at all
possible ?

On one hapd it is logically established that Jogna
{knowledge) and Darfana (Perception) are different
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because the arrangement that only that process of know-
ledge which goes by the name of Avagraha is styled
Daréana ig alse not free from flaw. While on the other
band understanding in the case of Chadmasthad is possi-
ble only if the presence of Mati and Sruta is granted-
Now if Darfana is not believed to exist either in Mati-
upayoga or in Srata-npayoga, Vyavahira cannot be
justified. Therefore, we arrive at a conclusion that the
definition of Dargana ontlined juat before holds good. 27

Why Sruta-jfdgna is not Darsana ?

St gegmaTgd W sfa gamatsrar et |
avgT dUTER) W EYE G 19 g (| }G )

The term Dargana cannot be applied to
$ruta-jiina because the things conceived by
$ruta-jidna cannot be directly conceived.

The definition of Darfana is only that the cognition
which is neither begotten from the contact with nor com-
prehended by sense-organs is perception. Aeceording to
this definilion Sruta-jhdna is also Darfana becausge its
objects are not all necessarily touched by sense.organs.
How can it s said, then, that the term Darfava eannot
be applied to Muti or Srata ? This objection can be met
with by saying that Sruta-jidua no doubt comprehends
objects not touched by the pense-organa but it does thig
only indirectly, While the aforesaid definition of
Darganz enjoins direct comprehension; Tlis means, in
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other words, that whole Sruta-jﬂana ean never be
Dargana. 28

Arrangement of Avadhi-darsana :—

& wreggr WrET SETaRneE i w=aFEr |
o] HIETURY {aUagy 7 sasm 1 W) 0

There can be also Avadhi-darfana be-
cause by Avadhi-jfiina things though un-
touched are directly comprehended. It
means that as there is Avadhi-jii&ina there
is also Avadhi-daréana. '

Thers is no objection in believing the existence of
Avadhi-dar$ana because it can see directly the Paramapus
whic_h t-t_le gense-organsg cannot necessarily see and com-
prebend.  So the definition ~of Darfana does mclude
Avadhi-dardana. 29,

Both Jrgne ond Darsena can simulia-
neously fit in with Kevala—upayoga which 18
only one :—.

o Srgg WA STWE wreE 4 S fuaar
el & W Y 7 AAFeEn &Gy () 20 1)
Jfiana and Daréana can remain simul-

taneously withont distinction as we see in
the case of a perfect being who as a rule
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perceives and knows the objects simultane-
ously.

A perfect being perceives and knows directly the whole
universe in its. particular and general form. At the
game time that whole universe i3 not touched whole to
whole to his Soal-Particles. So His comprehension of
the universe is « direct one and arisen without the actual
tonch of His sense-organs with it. Hence this compre-
hension can be equally, thongh relatively, expressed by
both the terma jfidna and Dardana, That comprehension
is Jiana becanse it knows its particular elements and
the 'sime is Dardana aiso because it sees its general
features also, So the Upayoga the cornmon offsprings of
which are jAfAna and Dardana is one throughout. Ience
it is illogical not to believe in Ekopayoga-vada. 30

Contradiction evidenced wm Canonical
literature avoided ;—

wrR wgwraied i 31 Ry 3 aewas guy |
qIRRIaTssT T ERATEATHT 11 39 |

According to real Jaina doctrines both
Jfiana and Dar$ana have a beginning but no
end. This being the case a doetrine which -
formulates that there is an interval of one
Samaya between the produetions of both of
them should not be accepted as a real Jaina
Doctrine.

i
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1t i5 logically proved that they are identical but -the
coutradiction which is still there in the Canonical Liter-
ature is to be reconciled. Because when an omniscient
#eeg, he cannot know and when he knows, he cannot
"see. ln short, he cannot see and know at oné and the
same time. Such a statement which is found in the
‘Bacred Books has got to be clearly explained.

It hag been logically proved once for all that one and
the same Upayoga i8 respongible for both Jfidna and
Dargana. - And that represents the trme doectrine -of the
geriptures. When this doctrine is aceepted as a standard
doctrine . every other is to be taken only relatively. So
the doctrine which preaches succession and not the
gimultaneity of jiAna and Darsana is not the real Jaina
doctrine and every other doetrine is non-jaina in ita
implication. It iz not the case always that in a sacred
literature of a particular creed, those doctrines only are
described which are favourable. Sometimes the doctrines
belonging to other creeds are alsp incidentally deseribed,
dieproveéd and discarded. 8o the doctrine of Krama-
vida (succession of jiiana and Dargana) is to be taken as
belonging to the other creeds, 31,

- Eweplanation of Darsana when used in the
sense of faith :—

o Rraegd aRgaes WEEY A
gftaemfifung dauae gag g€ 1 R 1
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(82). Darsana is to be strictly confined to
that process of knowledge, which is styled
as crude impression (Abhinibodha). of one
who looks at all things desecribed by Jinas
with unquestionable faith.

(83) When there is Samyag-jfiina, there
is Samyag-Darsana always but the converse
is not true.

The word Dardana 23 used in the Jaina scriptures is a
technical one. It has got {wo special r’neauingsl One
meaning of it iz Indistinet conscionsness {Nlrakara Upd~
yoga) and the other ia Faith (Sraddha). Aa regards its
first meaning, the anthor while recording his protest, has b
established its real meaning. According to him the
meaning of Darfava is not Nirakara Upayoga w_hich ig
totally different from  distinet knowledge ‘(Sakara
Upayoga). But the knowledge can be from another
pbint of view also styled Dargana.

In the game way he differs from others as
regards its other meanings also. What he means
clearly is this that Samyag-dardsna which is one
of the three ingtruments ensuring emancipation ig not
according to him different from S_amyag-jt"iﬁna. In other
words Samyag-jilina is SBamyag-darfana. However, it is
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a question which of the Samyag-jndna can -properly
become Samyag-daréané. To this he replies that Dargana
is that process of knowledgé which is firm in faith {Apdya)
regarding Jaina scriptures. Samyag-darsana , he goes on,
is a particular kind of inclination (Ruci} which is never
easéntia'l‘ly different from knowledge {Mati jhdna) that is
based upon' genuine, .unshakable belief in things taught
by Jinas.

This leads us to believe that the word Darsana as used
in Dargana-varana and Dardana-mohaniya at the time of
deacribing varieties of Karmas, is not to be taken in the
gsense of Darsana but in the sense of jiidna.

1t is no doubt trone that Samyag-jiidina is Samyag-
darsana but all Dardana is not always Samyag-jiidna
because Dar$ana which is one-sided canunot ¢laim to be
Bamyag-jiidna. It shonld touch all the facts of a thing.
Sp‘ it hecomen established that Samyag-darfana as it is
groanded on Anekdnta can claim to be called Samyag-
jidna. Therefore one who wishes to obtain Right Faith
(Samyag-dasrana) should simply try for the acquizion of
Vergatility of Aspects (Anekinta), 32-33. _

Mention of a delusion created by the word
Sadi-aparyevasita and its removal :—

Faany’ w1 FqsHataA & g5 g} |
aferafira 3 fade @ s=sfa 1 3
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{34) Some do not recognize Vifesa which
means a modificatory change because they
have become reckless on account of the
suitra which is to the effect that perfect
knowledge is without an end but not without
a beginning.

(35) Those particular conditions such as
bodily frame etc. which exist in a perfect
being—Kevali who is still not a Siddha do not
‘remain as entities when he attaing Siddhatva.
It meawus, then, Kevala is destroyed.

(36) Moreover, this Artha-paryaya, which
is just like absolute knowledge, ¢omes into
being in the form of Siddhatva., With
reference to Kevala-Bhava the stitra declares
that it ]S w1thout an end

8adi means with a beginning that ie to gay it .ig pro-
‘duced ; Aparyavagita means without desirzction that is to
say endless. The sitra declares that both Kewvala-jfifna
and Kévala~daréana are without a termination but net
twithout a beginning. Some of the pontiffe understand
-thi®# “beginningfniness * ‘and °* beginninglessness’ in
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the sense that they both are prodnced :after the removal
of the Karmie obstruction and thus they bave 2 beginning
while, they are hever destroved after their having
once come into existence on account of the simple
abgence of the Karmic obstraction and hence they have
no end ag they had a beginning.

The Slddb&ntl meets the objector on the ground that
he merély indulges in the outward form of its tneaning
without entering inio its very heart and ot’fers thrs
explanation for his own part.

. Aceording to Jainism., sach a Fadartha as has no
prigimation, ddstraction and permanence, is never existent.
Kevala Paryaya, being a Padartha, must have prima
faci all the three above-mentioned characteristics, Cor-
poreal pecnliarities such ag a particular bent of body
ete. in a Kevali when be has a body, vanish when he
gets Siddhi.

" 'The bodily pecoliarities which appear at the time of
the body’s existence do alge indicate those of the gonl
beca’ﬁge between them too there iz a milk and watér
relationship. When it stands thus, it means that when
the body with a pariionlar condition is destroyed
the soul which had had a parallel condition is also des-
troyed. Now the soul is Kevalariipa-and when the sonl
is destroyed as proved above, it also means- that the
Kevila Is also destroyed. Moreover, the very soul now
‘became Siddha thus giving rise to a new Siddha-paryaya.
Thus from the rwiewpoint of the destruction of Bhava-
-paryaya and a production of a new Siddha-paryaya with
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reference to the same goul, it can be e_'onlclus'iveljr egia-
blished that the previously existing Kevala.Jiiana-Darsana
paryiya of the goul iz destroyed bringing into existence
a new Kevala-Jiigna-Dardana, This means olearly that
both Kevala-jigns and Kevala-dardana are not merely
. 8adi (with a beginning) but Saparyavasita (with an end)
also. Moreover, even though Jiiana-Darsana-paryiya
nndergoed origination and destroction every mdment,
it ig gtill one and permanent in the form of Kevala,
Thus it is endless. This smoothes down & contradic-
tion in the Sha.stras that they are Aparyavamta Thoay are
Baparyavagita and Aparyavagita both strictly in the senses
meptioned above. To sum np, Kevala-bodha as it comes
into being only onece, is no doubt, Sadi, and becande it
uudergoes modlﬁcatory changes and remains stable also,
it ig Aparyavasita 34.36,

Doubt as to the difference between Jwa
and Kevale and its removal through ex-
ample :—
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(87) Soul is Aniadi-nidhana and perfect
knowledge has a- beginning and 'no end.
Thus there being a gulf of difference, how
can soul become Kevalarlpa.-

- {88) Therefore, some believe that soul is
different due to the differences in charac-
teristics such as Aupagamika etc. and its
modificatory changes such a8 Jfiana ete. are
also dlﬁ"erent

(39) This has been referred to before
while controverting Ekanta-paksa.- Still,
however, I am inclined to.cite an example
which pomts to the relatlonshlp between
' Sadhya. and Hetu (Major Term and Mlddle
Term). -

(40) J ust as the word ‘becéme in ‘A sixty
years old man became a king at the age of
thirty ? shows a difference in years, -

(41) So--also Jiva-dravya without any
ViSesa is’ Anddinidhana, Thus a Kevala-
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paryaya just as Rija (in the above example)
is a Vléesa and nothmg more.

(42) We cannot make this one-sided state-
ment that the eternal soul is soul and nothing
else, that is to say, it is in a general form
and none elge. Because a soul embodied in
a man’s frame is treated as different from a
soul embodied in a god’s frame.

Some, in order to prove the statement ‘Soulig Absolnte
knowledge ' a8 inconsistent, argue that Soul being a subs-
tance ig beginningless and endless while Abgolute know-
ledge has a heginning and no end. There heing so much
esgential difference between them two, hbjw can sgoul be
called Absolote knowledge ? Is not thisa d'iﬁ'erénce of
the type of a difference that exists between a substance
and a modificatory change ?

Moreover, between them there is also a difference of
thdracteristics. Kevali-paryaya is due to Karmic abunihi-
lation while Jiva has a transformatory character. There-
fore it follows that goul and knowledge which ig its
modificatory change are totally differént from one
another, B

While refuting this one-sided view the writer
says that such a refutation haw already been made in
verse 12. Chapt. 1. Still for further illucidation, he
gives an exnmple wherein i3 shown a concommittance
between middle term and major term.
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- Just a9 -8 “sixty years old man who becomes a
king at the age of thirty, is styled ' This man became a
king ; 80 also a goul fit to get emancipation‘is begin~
ningless in the form of a soul but when it gets perfect
knowledge, we say, " This scul became Omniscient.”
The man of the example id the same thronghout but a
modificatory change of his not being 2 king is now gone
and in its place a modificatory change of his being a king
has come into existence. So also in the matter ander
digeussion, soul which wasz there persista’ throughount. A
modificatory change of his not being Omniscient is now
gone and in its place a modificatory change of "his being
an Omniscient hasappeared. At both thegé places, ad there
{8 no distinction bétween a modificatory change, and a
general the origination and destruction of wmodifica~
_to‘rsf change aré coustrued as origination and destruction
of general.” Thus we are entitled to say :—" This man
having first ceaged as a not-king has now become king ™
and ** This soul having first ceased as 'im'perf'ect being has
now become an Omniscient.” In other words, general even
t.hough'it is permanent throughout, is destroyed as a
previous modificatory change and has come into existence
a8 posterior modificatory change. This establishes
identity  hetween ‘Dravya and Paryaya. It can never be
exclusively said that a Dravya remain as a Dravya
thronghout. \

+1f the case stands like that, we will.- have to believe
that.Jilva-dravya as such will be.one throughont, -And
if we believe like:that the practice that the present man.
ig different from the past man will not hold good for the
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simple redgon that the Jiva, aceording to the above men-
tioned helief, béing one and the same.in any condition
and under any cirenmstances, cannot receive different
names. While Bheda has a sare recognition, This leads
us to belisve that Dravya and Parydya are interconnect-
ed. If we believe like this the Jiva in which are inhered
Puruga paryiya and the Deva paryiya which are them-
gelves different, will receive different designations of
Puruga and Deva, From this we can deduce that Dravya
and Paryiya which are connected by a common tie of
Sattva, are not Bhinna (Separate). Just as a man has
got Paryays of Ardjatva and Réjatva 80 2also we -can
say without -inconsistency that Jiva is Kevala-rips
Dbecaose Kevala-jigna-parydya and Jlva dravya are not
separate entities on the ground that they both are Sat
{existent).  So, .as we. are able to establish identity
‘between Dravya and Paryaya we can very well do so-aé
regards Saminya and Videsa also, 37-42, .

Corroboration of difference tn the same
modsficatory change :—

HasEAs weaE T e Q|
¢ WIrEART w7 7 Aergssrn ) vy |

Kevala-jiana (Perfect knowledge) 1is
threefold :—Sankhyata (measurable), Asan-
khyata (immeasurable) and Ananta (infinite
or endless). In the same fashion Riga
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-(attachment), Dvesa (hatred) and Moha
(infatuation) are also the non-essential
modificatory changes of the Jiva (Soul).

Just 2s Sastras {Canonical Literature declare that
Kevala-jiidna is three fold as aforesaid, so also the Vai-
‘Hhavika-paryaya (non-essential modificatory changes) such
as Ripa ete, are also threefold. Shastric statemnent
a8 regards this classification with respect to every
Paryiya indicates that in the view of the great Lord
there iz not only the identity amongst Paryayas but
difference also, Without difference or dissimilarity,
there cannot be numerical diversity in modificatory
changes #ldo and therefore Bheda (non-identity) as between
Dravya and Paryava should be Sastrically believed in
just as -Aphed:i.-"" In short, Dravya and Paryaya are some-
what Bhinna and somewhat Abhinna. Thers isidentity
in difference and difference in identity, 43
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The first two verses support the mutual
identity of the general and the particular i—

- wmTtar Rraey EwesE g qaniaigdat |
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(1) Sometimes the particular is mentioned
with reference to the general, while some-
times the general is mentioned with refer-
ence to the particular. Such mixed refer-
ences go to prove that apart from. the.
general there is such a thing as its parti-
cular that is different from it or from its
transformation, however, that particular is
in no way different from the general.

(2) Aperson whorefers exclusively to the
general divests it of its particulars ; simi-
larly a person who talks of the particulars
exclusively divorces them from their
general. : -

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



110 ] SANMATI-TAREA {1 12

Everyday affairsa are based on Lknowledge. The
proof of the wvalidity of knowledge is that our daily
intercourse that is based on knowledge must be in iteself
valid, Real knowledge is the only means of determining
the true nature of a thing, All the highest generaliza-
tmna as well as the middle generalizations such as Sat
(reahty) Dravya {(substance) always assnme the form of
partieulars in one form or the other, when they come into
the province of onr daily life, Now this everyday dealing
of ocurg eannot be said to be wrong. It must. therefore,
be supposed that over and above the general, there is
sach a thing -as “particular. But all the same this
general and particular are not mutually exclusive.
They are one and the same thing. It is eclear,
therefore, that the general and the particular are
interwoven in - each  other and the particalar
gtands on the same level ap the general. Kverythiog,
therefore, has two agpects oie general and - another parti-
cnlar and these two aspectd are mutvally indivisible.

" 1 we suppose that there ig nothing except the general
and that there is no such thing aa particular, we ghall
be forced in everyday dealing to give np ail the parti-
culars of 2 thing and toaccept only its goneral aspect,
for ingtance, all the transformations of gold such ﬁs
bracelets or ear-rings that are real in our daily life and
that, are actually experienced by us.shall have to be given
up and every time we shall have to deal with gold as
gold and nothing else—mno varieties or transformations of
it, If on the othef hand we accept only the particulars
of gold such ag bracelets and ear-rings and eliminate the
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underlying substance gold from our daily.intercourse,
there will be a great confusion in our daily experience,
The trath ig that exclusive acceptance of the general only
or partscniar only would land wus into utter confusion.
QOur experignee tells wue that in a language mo words aro
competent enough 1o-signify merely the general or
merely the particular. They are mutnally interdepen-
dent. Though, therefore, they are separate from each
other they are also identical. 1.2,

The following two wverses explain the
meaning of the word Pralitya-vacana that is
words that are considered as authentic :—

q=gIe WTe favaNiases S aEaes |

W ggevaan IAEfutEd & T30
god. 9] T qgy =iy fa afer gaafag |
farrauafaealy 3 gsoaf§ o ey a9 f

(8) Those words that connect the present
change of a thing with its past and future
changes and those words that synthetise the
general running through all the individuals
are words that are reliable or authentie..

(4) Because although the present’ change
of a certain thing apparently has not any
relation to the changes of that thing in past
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or in future still the truth is that the pre-
sent change has definitely a relation with
the past and future changes of that thing,

Thoge words that give a correct idea of a thing are
technically calleéd in Jain $astras ‘‘ Pratitya-vacana,” The
game words are otherwise said to be the words of a
reliable pérson {Apta-vacana),

1f we want to change a gold ear-ring intoe a necklace
and if that gold ear-ring was formerly a bracelet it is
obvious that all these three varieties or transformations
of gold are different from one another. They are how-
ever, identical from the standpoint of gold which is the
orizinal or underlying substance in all transformations.
From thig illustration we can lay down the general pro-
position that thongh the particulars of a certain thing
{at different times) are different from one another looking.
at them from the staudpoint of a particular, they are
at tbhe same identical with one another for the substance
underiying all these particulars is one and the same.
This being the truth, words that denote the relation of a
certain change in the pregent with another change in the
past or the future must be regarded asg reliable words for
they give the most correct idea of a substance and ita
varions particularg.

What is true about the ¢hanges of a thing at all times
ig also trne of the changes at all places. For instance, a
hlack cow at a particular place appears to be different
from a white cow at another place. But in troth both
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these cowg and hundreds of other eows differing in point
of colour or size are all idenfical for Cowness Is.
common to them all, Thas if there are words that find
onenesg in things apparently differing from one another,
thoge words are reliable because they establish oneness.
among things widely different from one another, 3, 4.

The following two wverses explain as to
how the attributes of existence as well as
of non-existence are possible in one and the
same thing —

wassatE srafamate foud foeafy afer
BT 7 dosn sty w guseass (|« |
SR i sseafer waars qes 54 0
W oardm  owRAensr a1 g

(6) Every thing is non-existent from the
standpoint of dissimilar particulars that are
absolutely different from the thing.

Even among things that are similar
a thing exists from Vyafijana-paryaya point
of view and does not exist from Artha-
paryaya point of view.

(6) Even as regards the present state a

substance ig both different and not different
" .
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from it. - For the degrees of- quahtles range
from one to infinity,

A thing becomes fit for our daily ‘iniercourse only on
the strength of its heéuliar form. 'This peculiar form
of the thing is all its own and is quite clear. It ig neither
of the nature of existence nor of non-existence. This
pecullar nature of lhe thing is here, expressed by its
double natore of is” and “is not.” A thing definitely
”is ‘not ” from the standpoint of the particulars of other
things and definitély “ is ™ from theé standpoint of its
own particulars. Those particulars which create the
senge of * otherness 7 are the particulars of other things,
while in things of the same class come both the Vyafijana-
parydya and Artha-paryiya, Qut of these two Paryfyas
a thing “is " from Vyafijana-parydiya point of view,
while.from - Artha-paryiva point of view a thing * is
not”.  An illugtration in point will make this clear. An
ear-ring which was formerly a bracelet and which ig to
be changed into a necklace in future* is not 7 from the
standpoint of a bracelet as well- ag a . necklace, It
“ i3 not” even from the standpoint of things that exist
along with the ear-ring but are altogether different
from the ear-ring such as a jar, a piece of cloth ete.
That gold which has assumed the form of an ear-ring is
referred either ag existent (8at) or a substance or gold or
even an ear-ring. Now in our daily life all the possible
individuals which can be referred to by a word come
under the category of Vyahjana-paryiya. In Vyafijana-
paryiya ull the modificatory changés of a thing of the
same ¢lass are brought together. 1t is, therefore otherwise
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named ag Sadrda.paryaya changes of a gsimilar type.
When, therefore, we gay that an ear-ring comes under
Vysafijana-parydys we mean that all the ear-rings in the
world or all things supposged to be ear-rings or mentioned
as ear-rings are identical for all bear the same name
ear-ring (kundala). Inthe samne manner the one particu-
Jar ear-ring that I mention will remain as an ear-ring as
long as it does not change its form. As long as all the
things are referred to by the same word * ear-ring ” and
create an idea of onenesd on account of their belng men-
tioned by one and the same word they are identical The
game i8 the eage with oue ear-ring., From its production
ap to its-destruetion it is one and the same ear-ring as it
is referred to by the same word and creates an idea of

oneness,

But this is true of a thin'g or things as far as they are
mentioned by a word., But if we go beyond the province
of words the case is different. ¥or when we look at the
ear-ring from the standpoint of time, we must -admit that
an ear-ring in the present state is really different even
from its former and tuture states. All the ear-rings may
appear identical with one another éwing to the fact
that all are mentioned by the game word ear-ring; it may
also be granted that an ear-ring is the same in past
present or future so long as it does not give up its own
form of an ear-ring ; but it ecannoot be denied that when
we look at things from a real viewpoint they appear
different from one another. Aud this is non-existent
from the viewpoiist of the current of similar medificatery
changes, S
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Moreover from the gtandpoint of time, it musgt be
admitted that the pregent ear-ring ig certainly different
from the same ear-ring in the past or for the matter of
that the same ear-ring in future, Not only that but lwe
ear-rings existing at one and the same time are different
from each other from thestandpoint of peculiar individual
difference granting that both the ear-rings are made of
gold, both are shaped as ear-ring, both have the same
vellow colour, the same softness and other sttributes, it
musgt be said that both the ear-rings are different from
one another. In the firat place, the portion of gold in
each ig obviously different, moreover though the yellow-
nesg and softnegs in both appeara to be exactly similar
yet there is always some sort of difference at least in the
vellowness or softness of both, Thera are infinite degrees
of vellowness, softuess or any other quality. There is,
therefore. at least a very small difference in degi’ee as.
regards the attributes of things. 5, 6.

The foliowing verse says that both differ-
ence and sameness ean reside in one and the
saime person :—

e s gfay fase s )
aar faaosat atfew aadg wgmesat | v |l
A person, who on account of his passions

in the present life, which becomes a cause of
his future life is obviously different from
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person in the next birth, for cause and
effect are different from each other.

But on the other hand the -person who
exists at present will be the same person in
his next birth. From this point of view,
therefore, the person in his present as well
as future life is identical.

A man who ig entangled in the meshes of woridly life,
himsel{ ereates his futare life. It is, therefore, proper to
think that the perzon in hig present life is different from
that very person in his next lifa, For as we have already
gaid cause and effect are different from each other. But
as the same person assumes another form in hig next
birth the individual soul wunderlying iz the same.
From this point of view of the identity of a goul the
person id one and the same. .

Just ag a lump and jar are also identieal as much as
earth ig common to both of them., Bimilarly when a
pergson iz under the influence of passions sach as anger
and others, he becomes tho cansc of his future life which
is shaped according to the effect of his passions and
from this point of view the two pergons in two lives
{present and future} are different from each other. But
ag the same sonl persists in both the lives of the person,
the two perdons are also identical. 7

The following verse states the discussion
of the oneness or otherwise of a substance
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and its attributes. The author first of all
mentions the viewpoint of his opponent :—

EF-1G-I-HE AN EW-FFIWT TF]
TeT FSARgTE @ fa & s

Some people think that attributes or
qualities of a substance are different from
the substance and depend upon the subs.
tance because these attributes of colour,
smell, touch, taste are comprehended by
means ofther than those by which a subs-
tance is different from those of its

attributes.

TFollowers of Vaidesika doetrine and even soms of the
followers of Jainal doctrine believe tbat things that are
coghized by different means and things that possess differ.
ent characteristies are different from one amother, For

2 In the original Gath8, there iz a word Kecit meaning
“*@8ome.” Here thal meaning is accepied which is meant by the
commentator. Tt cannot be said with reference to what Jaina
learned men ihe commentator has applied the term of
BwayOthya. Perhaps the works of such Jaina learned men must be
before the eyes of the commeniator as believe, like VaiSesikas,
that atiribumtes are different from the substance. How can the
commentator employ the term Swaylithya with reference to
Kundakunda, UmBswati and others whe are never extremists even
though they believe in the theory that the attributes are different
from snbstanca ? .
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instance, s pillar and a jar are different from each other.
For both have got different charactevistics, Similarly
the means to know a substance are diffrent from the
means to know its attributes. For a substance guch as a
jar is perceived by means of two senses, namely the sense
of toueh and the senge of seeing and the perception by
means of these gsenses hag got for its object one and the
same thing simultaneous in our mind, Bat the attributes
of taste, smell and others are peceived by wmeans of only
one sense each and their perception is based upon one
gense only. Moreover the characteristics of both the
subgtance and its attributes are different. A snbslance is
a repogitory of qualities and movement. While attributes
which reside in a snbsgtance, are in themselves attribuie-
legs and rootionless. It is, therefore, proper to regard the
attribntes that reside in a substance as different from
the substance itself. 8

With a view to refute this view-point the
author wn the following verse first of all
tries to establish an identity between atiri-
butes and transformations of a substarnce ;—

R a1 FOUE  qUAE AT A9 GO

f g S TSy JTIraT 11 ] 1
R I WA WHAT FEAGI-IsAFA e o
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(9) Let alone the difference between
-substance and quality. First we have to con-
sider whether the words Guna and Paryaya
are used In different senses or are used as
synonyms ?

(10) Lord Mahavira has ance for all ack-
nowledged only two points of views namely
Dravyastika and Parydyéstika; now if the
idea of Guna would have been altogether
different from the idea of Parydya, He
would have certainly admitted a third view-
point namely that of Gunastika.

(11) But in as much as Lord Mahivira, in
various stitras addressed to Gautama and
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others, has fixed the comotation of Paryaya
and has explained that word, it must be said
that the real thing is Paryaya that is to say
Gunas are not different from Paryayas.

(12) Paryayas are those that subject a
thing to various transformations and Gunas
" are those that make a thing assume various
forms. Both these words are gynonyms but
the words are not interchangeable for the
word Paryzya is propagated by Lord Maha-
vira, but He has not used the word Gunastika.

(13) Some say that in Agamas the trans-
formation of colour is mentioned as onefold
(Eka-guna) black, tenfold black, infinitefold
black. It is therefore e¢lear that there is a
difference between Guna and Paryaya.

(14) To this the author replies :—The
word Guna when applied with reference to
colour as well as the degree of colour is
used to show the number of peculiar trans-
formations. It does not signify, Gunastika.
Here the word Guna is purely numerical and
nothing else.
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(15) As tenness is common in ten things
or tenfold one thing. In the same manner
we should understand in the case of one fold,
twofold biack ete.

Before starting a discussion as to whether there is any
difference between a substance and a quality, it is proper
to decide whether the word (Funa as used in Jaina Sastras
is nsed in the sense of Parvaya or whether it ig used in a
sense other that that of Paryaya. Oaf of these two alter-
nativesd the onse acceptable to our aathor i3 thig that the
word Glupa i8 not used in the sense of any other quality
than Paryaya itself. Tooking to the use made of the
word (tupa by Lord Mahavira in Jaina Sastrag, it seems
that He has used the word Guna as abaolutely a synonym
of Paryayas (attributes of a thing) and that in His opinion,
there iy no difference between Gupna and Paryaya. The
reason for thia is that Mah&vira bas divided the Nayas or
viewpoints into only two Dravyastika and Paryayastika.
1f he would have regarded Gugpa as different from Paryiya
and ad an attribute residing in a thing then He wonld
have mentioned a third Gupastika-naya viewpoint over
and above the Paryayastika-naya, '

But in Sitraz of the Agamas, Lord Mahdvira while
addressing his  disciples such a3 Gantama and others
hag ugsed the Parydya along with the words Varpa,
Gandha ete. and thus formed the words Varpaparyaya
Gandhaparyﬁya'_and' explained them. Ho has nsed the
words Varnpaguna, Gandha-guna nowhere and hds never
used the word Guna in reference to Varna; It is therefore
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gquite clear that in the opinicn of Mahavira the sensze of
Gupa is Parydya and nothing else. Beyond Paryaya
there i8 no attribute of a thing.

If we look to the etymology of the two words Guna
and Paryaya we find that they are absolutely synonyms :
Parydya meang the changes in the Dravya either conse-
cotive or simultaneous, and Guna means assuming of
different forms on the part of a thing, Thug really there
is no difference in the sense of the word Gupa and
Paryaya. Lord Mah&vira, however, has uged the word
Parysyastika. He has used the word Paryaya with
reference to the attributes of a thing, snch asa Varna
{colonr) and Gandha (smell} Rasa (tasto), ete. Tn this
reference he hag nowhere uvsed the word Gupa. It ia
therefore quite ¢lear that thers is no such thing as Gupa-
apart from Paryaya.

Here an opponent who believes in the difference
between Guna and Parvaya protests by saying that with
reference to colour in Agamas the word Guna iz used ip
words such ag Bka-guna-§yama ete. It geems that Maha-
vira, therefore, has used the word Guna and that the word
ig different from Paryaya in its gense. To this the author
replies by saying that the word Guna is not used by
MahavIra in the senge of any attribute such as colour ete.
He has nowhere used the word Guna along with the
wordas Varpa, Gandha ete. Now the word Guna as used
in the Eka-guna, Dafa-guna or Ananta-guna black denaotes
the degree of blackness of the same type. It is not used
in the sense of attributes but to show the difference in
degree between attributes of the same class thus this
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word Guapa ie a technical word used in mathematies in
the sense of degrees either more or less when one attri-
bute of a thing is compared with the same attribute
differing in degree,

Ten different things are referred to as ten things,
-similarly if a thing is ten times bigger than other things
it ig referred to as ‘tenfold’ (Dadaguna). In the second of
thiz two cases there ig only the additional word Guna.
Baot the idea of ‘ten’ ig the same. In the first case the
word ten ig nsed to, express the number ten which resides
in the gubstance. In the second case the substance iz
one but the word ten along with the word Gupa is in

. order to expregs terifold degree in the measure of the
quality of the sabstance. In other places similar to this
We ¢come across expresgiong gnch as the atom is one-fold
{Eka-guna} black, tenfold black, infinitefold black, the
word Gupa is used no donbt bat it does not mean any
thing elde than the attributes of a substadc_e, in faet it is
only a synonym of Parydya. There the word Gana is
uged to denote the difference in degres sither in point of
guperiority or inferiority. In short the word Guna is not
used in any other senge than Paryaya or attibute of a
substance. It does not denote any Dharma (quality} other
than Paryiya

Thaos it iz estahlished heyond dounbt that in Jaina
‘S&stras all the attributes of a substance are mentioned
by the word Paryiya and that the word Guna {s only a
pynonym of Paryaya, We now come to the next
guettion as to whether a substance and guality are differ-
ent from each other or are identical to each other. QOn
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this question the author gives his opinion that & quality
is not different from a wsubstance but identical. For
Gana ig a synonym of Paryiya and Parydya or atiribules
are of the nature of substancse. A substance on the other
hand is of the nature of atiributes., The aoul is of the
nature of knowledge or of the nature of perception.
Bimilarly a jar id red or yellow, in all these dealings it is
obvious that the guality and the substance having that
quality are identical. Onee wo accept the identity
between substance and its Paryaya, it ig needless to say
that Gunpa (quality) and the substance are identical.
For Guna and Parydya are synonyms 9--15

The following three verses give the argu-
ments of the person who regard a subsance
and its quality as absolutely identical :—

wqEErs S0 SU TET-TU-AIEe |
=g geaafeFssy ssmaufiad« g 1 98 ||
- g Woaa- WIS} TngREaaay |

¥ Y e Yy Fa e frar € 1 s )
s gegtafizy @ i@ gitaumEfacgasy |
g% geafafany wnsfrdad @8z ll 8= 1l

(16) We have already refuted the opinion
that there is absolute difference between a
substance and its quality. Here we want to
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give an illustration which will corroborate
the identity of a substance and its quality.

(17> We have to regard that a father,
-a son, a grandson, a nephew or a brother has
different relation with one and the same
person. For, a person who is a father to
one cannot be a father to all.

(18) Just as a man though of the same
form appears to be different from the stand-
point of different persons, in the same
manner the same substance when perceived
by different persons appzars to assume
different aspects such as colour ete. That is
to say it is mentioned as various particular
things Or attributes.

Upon this the author objects in the fouow—
wng verse thus i—

EIANE, gURUAEd HAaTUHRE g & 759 \
W I SECHT AETAT q 1T GHTHY FR@T 1] R |

That a certain substance is double that
of another or that it is infinitefold black of
another substance "dozs not depend merely

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



III, 20,21 ] CHAPTER 111 : [ 127

on its relation to other things. Similarly
that a person is either great or small does
not depend merely on his relation to other
persons.

In the following verse the person holding
the view of absolute identity defend,s his own
posttion thus:—

WOWE HEITET 9% HEtaay SGAd J |
g Heufaaa dstafadad &g MRl

We say if you once admit a general rela-
tion of a thing owing to its being related in
general to other things, why should you
have any difficulty in allowing same parti-
cular relation of a thing with another thing
with which it is related in a particular way ?

To this the author replies in the following
verse :—

9z Sdaaagr dEtTiaaun u 9@ oF |
TEuEfaaaTs eAgiaggicuar i ke

True that peculiar relation proceeds from
peculiar relationship, but eolour, smell and
other transformations spring from the
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relation of the senses (with things) and so
in this particular case the proposition stated
above (as regards the peculiar relation) does
- not hold good.

In the following verse both the argument

of the complete identity and ils refutation by
the author are given i

waag framufced we of St faoendd
d &g qefefr @ o f warsRy gt 1R 00

- “We asgk,” says the person holding the
view of absolute identity ‘“the persons who
regard substance and quality as different
from each other this:—Is it possible for a
substance to have various transformations ?
For, we hold that a substance is one and
unchangeable.” To this the author replies by
saying that the final opinion in this matter
has been given by men of authority ia Jaina
Sastra and it is this that 2 substance under-
goes and does not undergo various transfor-
mations owing fto some exterior causes.

Nothing absolutely or dogmatically can be
said in this matter. '
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- From the diseussion in the preceeding verges it hag
been finally decided that the two words Gupna and
Paryaya are gynonyms. . But the main question still
remaing as to whether Gupa and Dravya that is guality and
gubstance (as has been regarded by some) are _,abaolutely
identical. The anthor before giving his verdict in this
matter agks the person who believes in the absolute
identity of a substance and guality to refote the opinion
of difference between a substance and quality. Now the
Ekantd-Abheda-v4dl instead of advancing arguments
against the BhedavdAdi simply says that the opinion of
persons who regard the nature of subdtance and quality
28 different from each other has zlready been refuted im
the beginning of this chapter {Gatha 1-2) ithe only thing
that now .remaing to be done ig to give an apt.illustration
to show that absolote identity between snbstance andl
guality is the enly right view,

"The illustration has already been once given—that of a
person who is regarded in various capacities by .varioug
pergons. One "person regards this particolar person as
hig nnele but that does not mean that he is nncle to
every body. Amnother person regardd him as his father
bot that does not mean that he is father to every body.
Heo assomes different relations to different persons, no
donbt; but is one and the same from the standpoint of
‘a man;’ all the different relations are but mere illugiong
with regard to that one permistent individuality of the
perdon. Similarly sabstance is originally one general
thing but when it cowmes in contact with different
genses it assnmes the different €orms . of . colonr,

9
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amell ete. In reality only the substance iz trae
while all its varions particular sspects beiog due to
external causes are illusory. What are, therefore,
Paryvdyag in Jain Sgstras and what are in ordinary
parlance called Ganas are fundamentally not at all
different from the substance. In faet the suppoged
-difference between them is not real.

The view of absolute identity is not accepted by our
author who takes his stand on the view of Anekinta
{manyeided natare of things). He neither gubgcribes to
‘view of abmolute difference on the one hand, nor to the
view of abgolunte identity on the other. But as the view
-of absolute differsnce has already been refuted by persons
holding the view of absolute identity, here the anthor
deals with the view of absolute identity and establishen
‘that the view of absolute identity is also wrong being one
sided and that the trath lies in the middle thut is between
a substanse and its gquality there is both a difference and
[identity.

The soundest argument against the view of absolate
jdentity is this that if we consider that all the particulars
of a substance are regarded ag falzse and as due to merely
.external cauges, we can not account for the degrees of
-intensity or otherwige as are found in the particulars or
"qualities. For instance, we find that even in the gnality
of blackpess or sweetness there are different degrees.
-8ome things are utterly black, some are slightlly black :
some things are sweetest ; other are slightly sweet. Now
if the qualities of a thing or a substance are merely
.illugory or if the qualities are - due to imerely external
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causes such as the senses then this difference in degree
of gnality would not have existed at all. Even in the
iliustration of a person cited above if the person is only
real and hig different capacities are all illugory, then how
18 it that the game person is sometimes said to be father
and greater than another person and sometimes smaller ?

We must therefore admit that over and above the
general thing, there is siuch a thing as particular which
must be regarded ag troe along with the general ; these
particulars do not epring out of the relations with
external things but are merely brought out clearly by
them. That does not mean that we should not at all
‘recognise these particulars, Now if we regard these puarti-
culard ag false or illusory and eliminate cach particular
at every stage, there will come a time when we shall
have to elimipate the subgtance the general thing for
divested of its particulars no general thing can ever
stand, can ever exist. 'The word Saménya signifies
that the snbstance is uniform and one; the words
‘aniform’ and ‘one’ are relative terms -

The fact is that both the substance and the qnahty
are trone and different from each other, but at the same
time both are also identical. To say that both of them
are absolutely identical is therefore quite wrong.

Here the advocates of the view of absolnfe identity
would perbaps argue .that if every thing stands in some
telation to some thing then by stretching the praposition
to its logical extremity we may as well say that owing fo
-the multiplicity of relations there is multiplicity .in e
thing itself.
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To this the reply given by the authér iz this (—

1t is true thut a thing ig referred to in various ways
owing to various relations with other things. For, ins-
tance the scma.man is referred to as staff-holder if he
has got a staff in his hand and book-holder if he has got
a book in his hand. Buat how are you going to accouut
for the dlﬁerent degrecs of sweetness, blackness, ete.?
True it ig that blcck colour is a quahty which becomes
mamfeat by the contact w;th the cense of seeing but
we can mnot Qeny that there i such a quality as black
which 13 Lrnc by 1tcelf Otherwise we cannot acecunt
for the various degrees of blacknegs. It must, therefore,
be accepted that along with the th'.ng or substance the

guality iz’ ‘algo true and that both these are different as
well Ldentlcal with each other.

Now if an objection is raised against this by saying
that if we regard Paryayas or particnlare as frue, we
ghall ‘be confronted with the difficulty of regarding that
contrary particulars.reside in one.and the same thing.
For inetance, the same thing wonld have both heat and
cold (two diarnetrically opposite qualities) residing in it
which is .absurd. To this the author says that these
contrary gualities preside in one thing no doubt but they
-can do o if there iz difference of time, place and other
factors. Sometimeg the thing has got such an inherent
nature that two contrary qualities may safely regide in it.
‘There‘ig, therefore, no difficulty in thinking that gualities
ate real and that sometimes diametrically opposite qua-
lities regide in a thing,

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



1. 23,24 ] CHAPTER 11T [ 133

Moreover it is also not the case that difference is
gimply due to extringic source ; because: that very thing
ig also instrumental. Therefore that difference is neither
exclusively extrinsic, nor intrinsic but both, 16-~22,

The following verses analyse the differ-
ence of substance and quality as advanced
by the persons holding the view of absolufe
difference and prove that the definitions of
substance and quality, forwarded by him do
not hold much water.

geuen (53 wn-fvmr o aasad & g |
ud |y R goorg & W 9 gl =3 |
TEAUFTIPAT FRSHHT 4 TR B |

og GO LA WY HERG TR 1| k9 |

(23) According to the view of absolute
difference between substance and quality a
substance is that which has a permanent
state. and a quality is that which is pro-
duced and which perishes. But the author
objects to these definitions of substance
and quality and says that the definitions
would have been proper if substance would
have been altogether different from quality
and if quality would have been absolutely
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different from substance. But they cannot
be applied to a substance and quality in one.

(24) 1f qualities are regarded as abso-
lutely different from a substance they are
either corporeal (Murta) or incorporeal
(Amarta). If they are corporeal then
Paramanu {(an atom) which is a substance
and in which qualities are said to reside
will also be corporeal for it is a repository
of corporeal things. But the universally
accepted characteristics of an atom is that
it is incorporeal; while on the other hand
qualities are regarded as incorporeal then
they will never be known.

The definitiong cited above are objected to by onr
author for the obvious reason that the definition wonld
be proper only if substance and quality are different
from each other. Rut in veality the two are not mutually
exclusive ; substance like guality is subject to birth and
destroction, on the other hand quality is also stationery
or permanent like the sabatance. The definitions, there-
{fore, are not complete. They ara partially trae. The
perfect definition would be that in which there is the
combination of the characteristics of substance and quality
hrought together. Such a perfect definition is given by
Umsswati in his Tattwirtha Sitra 5, 29. Aceording to
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him 8at is that which has the domble aspect of a subs-
tance and its quality that is, which has the e¢haracteristics
of birth, stability and decay. None of the above two
definitions apply to Sat for they are based on the view of
absolute difference.

After showing that the above two definitions of Bheda-
vadi do not eover tha whole truth our author proceeds
to show the hollowness of the view of abgolute difference
in another way. He asks his opponent whether qualities
(Gunas) are in his opinion corporeal or incorporeal. If
qualitiesare corporeal then the substance which is the repo-
gitory of gnalities and which is separate from the gualities
must alge be regarded as corporeal and if it iz corporeal
there is no posgibility of its being Atindriya {beyond the
reach of senses’. Not only that but in that a substance
will never be of the nature of an atom. If on the other
bhand gaalitiegs are incorporeal then they will never be
perceived by senses but in the case of jar and other things
contrary is our experience. 'Thus gualities cannos be
regarded as corporeal or incorporeal in its independent.
capacity. Quoalities, therefore, must be considered as
identical with the sunbstance, Then alone the double
nature of qualities would be accounted for by saying that
where the substance is corporeal, its qualities are also
corporeal and where the substance is incorporeal, its
gnalities are also incorporeal. The ¢ualities of an atom,
for ingtance, are beyond perception for atom is Atindriya
and the gualities of a jar, a piece of cloth ate., are per-
ceivable by senses since the things in themselves are
perceivable by genses, 23, 24
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- The following two verses give the aim of
the above discussion;— -

DrEmEfrErrdaetsd s agEEt |

/0 FeEE 9 aofy edgamafw el
w fa =ifts segaE @ & qears fagotsr |
§ ST ¥ Aeuar HIAar § AW H RE |

(25) The digression in discussing things
that do not form our subject matter is for
the sake of sharpening the intellectual
powers of the disciples. There is really
gpeaking no room for all these discussions
in Jaina ééstra.

(26) Both the views of absolute difference
and absolute identity are not admitted by
Jaina Sastra, Persons holding both these
extreme views, not knowing - the real nature
of things, are totally ignorant. '

7 After undertaking -the above digcusgion the anthor
éxplaing the reason of his plunging into this seemingly
irrelevent diseunssion, His object in pursaing this dis-
susgsion was to give full scope to thé intellectnal powers
of hin disciples, They should really know that the
viéws guoted above are outside the pale of Jaina Sastra.
They are given here to show non.Jaina views. For
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ingtance,” the view' of ahsolute difference iz held by
Vaigesika and Nydya Philogophy, while the views of
absolute identity is maintained by Sankhya and others.
The synthesis of these two extreme views is the pecn-
liarity of the doctrine of Anekédnta.- 25, 26

- The folibwing two verses show. the all-
embraeing range of this doctrine of
Anekanta - —

WO 9 g WEASHT S1F WOT WA @SagsATs |
wd swamr e & g et 1t R 1|
fodiy aggdY s wrast G aggg |
2t wiussag 4 wgew g wtEwEr ks

(27) As the doctrine of Anekanta shows
all possible sides of a thing and thus does
not postulate about a thing in any fixed way,
in the same way Anekiinta itself is also sub-
ject to this possibility of other side—that is
tosay,it alsosometimes assumes the form of
onegidedness (Ekanta). The author admits
that thus Anekanta may also become Ekanta
if it does not go against the right view of
things.

(28) For instance, 2 man who pins - his
faith on the six Kayas does not really show
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the right sort of faith. Because thereby
a sense of unity is imposed on disunity.

Anekiunta 18 a means of right knowledge. As itis
used as regards all other things it is used sometimes with
reference to itself and thus it makes its own position also
quite clear. When it 18 nsed with reference to a certain
thing it looks at the thing from all possible szides and
tries to harmonize all these sides and places them in their
right place. Tt takes a man to the real natore of a thing.
Let ug take an instance in point and try to show the
utility of the doctrine of Anekanta. There are at progent
many views current with reference to the two funda-
mental elements in this world namely the Jada and
Cetana., Some say that the two are identical or non-
identical ; some say that the two are eternal; some gay
that they are both of them epbemeral; or some that
they are one or many. Now to bharmonise all these
views and to assign proper place to each of the above
views is the mission of Anekanta. It creates a harmony
among &ll the warring views and thus gives the right
view of every thing. Thus it says that Jada and Cetana
are identical from the stand-point of general and are
different from the standpoint of particalar. So also in
the case of eternal and non-eternal, one and many., Thus
it creates a harmony between the opposing qualities of
identity and difference by assigning a right place to each
characteristie. :

Now i Anekanta shows ali possible sides or charae-
teristies of a thing we have to admit that Anekanta will
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have also ‘other side of the shield * that is to say it also
sometimes assunines the forin of Ek&nta (i.e. single point
of view). But if that single point of view is in keeping
with the true nature of a thing, there even Anekianta
may sometimes become Ekanta.

Thus Anekinta guards us from holding opinions that
are bagsed on views that are one sided and extreme and
that under the cloak of Anekinta really maintain one-
sided views. The thooghts in Jaina Sastra are really
based on Anekanta. 1If instead of knowing their nature
of many-sidedness, a man lapses into one=sidednesg, his
viewpoint iz wrong. The following two instances are
typical, There are according to Jaina Sastra  six
classes of worldly beingd. Now to think that there are
only six clagses neither more nor less is an extreme view
and should, therefore, be discarded. The fact is that
sentient bheings are also omne from the standpoint of
Chaitanya. And similarly various statements of the
Sagtrag snch as *“ Sounl is one and souls are many " are
synthesized. .

Similarly every kind of killing i3 violence and as such
jg agin, Now to think that this is an absolute truth is
wrong. For we know as 3 faet that if a sage inspite of
his being gnite vigilant and extremely eautions inadver-
tently kills any being it is not at all violence. Some-
times, therefore, killing ig also non-violence. We must
therefore suppose killing is sometimes violence and some-
times non-violence. Thug we should subseribe not to
extreme omne pgided views even though they are stated in
Jainz Sastra. 27, 28
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The application of the view of Anek@inin
in respect to objects ( Prameyas ) is tllus-
trated in the following verses :—

mEafid w1 S I frade shfresf
& f7 7 sepmed ey 2 woE R R
!Imﬁn—arr%wamrqarﬁamﬁﬁﬁ for ggeani
& g et affag TeawTsd ST EE 1L 2o 1l
S @ Shaghe e fr e ety &
Fear Y fir wgfard satewfa@fin €t 0 ag

(29) Some regard a thing moving up-
wards as decidedly full of motion., But
though it is in motion from the standpoint
of going up, it is also not in motion consuier-
ing-that it does not move downwardas.

(80) NSimilarly-fire is fire because it burns.
Dahana means one that burns .i.e. fire. But
in some cases fire cannot burn things that
vannot, by their very nature, be burnt.
Thus fire both burns and does not burn.

(81) From .the standpoint of a mere
substance a: jar does exist, but from the
standpoint of sentient thing it does not
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exist. Similarly a sentient thing is not a
thing from the standpomt of a ]ar. '

By havmg reconrge to- Anekanta, a man knows how
to analyge things, He knowsa how to reconcile geeming
contradictions in a thing, Thus Anekanta is a sure
means to arrive at the true nature of a thing. To elucidate
this point, oar author cites three illustrations, vi%. that of
a thing in metion, of fire and a jar.

A thing in motion is go only in one dlrectlon at a
given time, It cannot be, therefore, in motion in- all
directions. Naturally therefore it i3 not in motion con-
sidering the direction in which it is not moving. The -
two  seemingly contra’dictory gtatements that a thing ig
and i not in motion. are thus quite true from the ex-
planation given above and thus these statements therefore
are eagily reconcilable. Though apparently it seems that
motion and non-motion ars contradictors things.

Fire burng fuel and sometimes it is alse a thing that
does not barn, for it can never burn the aky, the sonl
and other incorporeal things. It, therefore, both burns
and does not burn. These seemingly econtradictory
gtatements are relatively true ; thug the many sidedness
of a thing as postulated by the doctrine of Anekanta is
perfectly jmstifiable. The game argument applies to
wind also.

Similarly we can say a sent:eub thing i isa positive
thing being a sabstance but it also does not exist from the
standpoint of definite form and other conerete quahtles,
or in other- words Jiva existe from the- standpoint
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of Caitanys but does not exist from the standpoint of
concrete gualities such as form and others.

A jar on the other hand exists from the standpoint of
modification of Pudgalas (atoms) and does not exist from
the standpoint of Caitanya, Thus the view of Anekanta
harmoniges all the seaming eontradictions in a thing
and represents a thing in its trme natare and perspee-
tive, 28, 31.

The following verses state different kinds
of creation and destruction of a substance .—

BT ZrAaeY TSR 7 HEgr 37 |

T S TS THTIATT HARGEY 1| 2R |

i 4 aggaee sq  wifsy (oafesy )
| =T gl |

STTEEET- g qeagssima 1| 3k )

fyrrew B om G agrmioats @ © gired

FRTACATTRY SedaCAETE 7 11 39 ||

~ (82) Creation is of two kinds one natural
and another brought about by special efforts
(artificial). Artificial creation is known by
the names of Samudaya-vada and Apari-
4uddha.

. (33) Natural creation is also of two
kinds :—Samudiya-krta . and - Aikatvika.
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Aikatvika ereation (or rather onesided crea-
tion) is seen in Akasa, Dharma and Adharma.
It is due to external causes and is not seen
invariably-

(3%) The same is the case with destruc-
tion. It is of two kinds natural and arti-
ficial. It is also found in Samuddyakrta
creation in two ways. Oneis in the form
of separation of aggregates and another is
a destruection which is in the form of assum-
ing quite a new form.

According to theistic doetrines that believe that God
has created this universe, every creation or destruction
whether it be nataral or brought about by the efforts of
man is due to the will of God. Jaina Sastra does not
accept this view.

According to those who believe in the theory “ God
ig the gcle cause” (I§vara-karapa-vadi), the production
and destruction of any new thing, brought about with
or without the effort of worldly beings, are to bae attribu-
ted to God’s effort becanse they are dependent only on
it. Jainism does not accept this theory and to show
that the author says that the production apd destruction
of all things do not result simply from effort. Beeause
the theory that God is a doer does mot hold good,
It iz proper to say in terme of our daily experience
that those productions and destructions should be said
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afising from effort {Prayatna-janya) where there ig'an
effort and where there is no- effort they should not
be said resulting from effort, Therefore it comes to this
that the prodnection and destruction of a product are
either arising from human effort or not. That iz to say
they are either artificial {Prayogika) or natural (Swibhi-
vika}. To believe, just like Vaifesikas, that they are
simply effort-produced goes against experience.

A detailed nature of productian and destruction is
given below:—

It is called an aggregational prodnetion (Samudﬁ,ylka-
utpada) when disjoined members of a body unite. It is
this very produection which ia styled a “body” (Skandha}
in Jaina. philosophy and an “aggregate” (Avayavi)in
Nyaya DhllOSOth and others This prodaction is also
termed Impure production” (Aparlsuddha) as it does not
belong to one pa.rt}t‘ular substance. ln the same manner,
it is called an aggregatlonfd destrnétion when it is with
reference to a “body” or with regard to an aggregate"
Both the aggregational production and destruction are
possible only in the case of corporeal bodies and not
ineorporeal ones because for. their existence they are
dependent on a physical body or a new product (Janya-
gkandhu) and sach a physical body, in its turn, depends
on atoms (Pudgala). Moreover, incorporeal substange
has no Janyaskandha, Aggregational production and
aggregational destruction are both artificial (Prayogika}
and natural {Vaisrasika), The production and destruction
of physical. bodies: sach a8 a jar .and a cloth are ecalled
artificlal - aggregational production and destruction,

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



111, 3234 1 CHAPTER IIT [ 145

becaunse human effort i8 responsible for both of
them. While the aggregational produclion and the aggre-
gational destruction of a cloud and of a mountain are
designated natural aggregalional production and destrue-
tion for they depend on none for their existence or
extinction.

That i3 called a single produection or destruction
which iz confined to only one thing or which takes place
without firat agsuming the form of a physical body by
mixing with it, That production or destenction is called
“pure” becauge it does not depend on a physical body
for its existence. Incorporeal gubstances can become
the subject of such a production or degtruction aad
especially amongst incorporeal substances, those which
are one pingle entity as a whole. And therefore only
such a production or destruction iz possible in the eagse
of Akasga, Dharma and Adharma. Moreover such a pro-
duction or destruciion is simply natural and never
artificial. Because the abovenamed three gubstances can-
nol give scope to effort as they are, unlike atom, devoid
of the power of motion in aspite of the fact that they
underge a wodificatory c¢hange The production or the
degtruction of these three snbstances ig or can be simply
this that they disinterestedly become or do not become a
canvas or a receptacle and passive instroments in effecting
motion or stability from the view-pointa of Time and
Space for the atom or the soul which hag the dybamic
power, Such a production or deatruction is indefinite or
unconditional ag it has to depend on others.

10
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Special ! point to be noted regarding destraction is
this that an aggregational destrnction — both artificial and
natural—is of two kinds, namely, one arising from a dis-
junction or division of an aggregate and the other results
when a thing assumes another gtate, It is called a destrue-
tion brought about by the diganiting of an aggregate when
different memberg making an aggregate disunite or leave
out the compesite physical body. An example illustra-
ting an artificial agegregational destroction is that of a
building which when broken by a human effort has its
component parts namely bricks disanited. An example
sehowing natoral aggregational destruction ia that of a
clound or a mountain the comprising elements of which
digunite natorally without any kuman effort,

The destruction which is called Arthantarabhiva-
praptivinasa—it takes place only then when u thing
transforms leaving aside its former state asa physical
body without a disjanction of its eomponent parts, The
example of the artificial aggregational destruction of thig
gecond type ig the transformution of a wristlet into an
ear-ring and that of natural aggregational destruction of
this second type ig the transformation of snow into water
and that of water into air ete. ete. brought about by the
physical phencmena or seagonal effects,

Here a doubt arises as to why the productions and
destructions —both  artificial and natural —taking place
in the modificatory changes of the liberated souls and

I For a detailed explanation see Tattvartha Bhdsya Vytti 5, 20
page 383.
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the worldly sonls as well as those occurring in indepen-
dent atoms {Paramapus) are not at all referred to?
In solution of this donbt the author, it seems, has to
offer two opinions. The discussion of artificial and
patural produetion or destruction is made here chiefly
against the theory “God is a door” and therefore those
substanceg only are here congidered behind the produc-
tion and destruction of which God's power to do is sup-
posed by gome to exist. And therefore atom {Para=
minu) or apy sentient substance is not touched here,
Becanse one believing in the theory of God’s power to do
doeg not believe that an atom or a sentient gubstance
is a prodvet (Janya-Dravyal, Vailgegikas believe that
anything congisting of component parts is produced by
God and Auopanisada system of philosophy recognizes
Ak#iga to have been produced by God. And there-
fore an atom which represents corporeal suabstances
and soul which represents incorporeal substances have
been excluded from discussion here.' A substance which
is a composite physieal body forms the central part
of the discuszion here. An atom is not at all a com-
posite physical body. Soul, just like Akéda ia no doubt
one endless physical hody consisting of Pradedas, but
the discusgion about it production and destruction is
not done here because it occcurs in the seventh verse,
It itzelf ereates its own condition and therefore the pros
duetion and the destruetion of its modificatory changes
are artificial in view of its own efforlt to create them,

1 For this see Tattvartha Bhlisya Vryeti pp, 389-380;
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HSonl may be in whatever eondition but its modificatory
changes are produced by its latent power and hence they
gshonld be called artificial. It matters very little whether
the effort is deliberate or autowatic. 32-34

Discussion of time-distinetion ete. of
origination, destruction and permanence.

fafiag o swqrarg sifacgsar 7 fregsEr T |
s ad HAGad 7 gy aEsar i
A1 FEUHE JT =S gwTiige o ogs )
afer g afga=-ed sidad aitr ) 35 U
SSAARTFIE I o ot = |
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(85) Time-limit of Utpada (origination)
ete. is different from one another and also is
not. So also they should be considered
different and non-different from Dravya.

(36) Time of extension is not the time of
drawing in. And also, there is no interval
between destruction and origination of
extension and drawing in.

(87) A particular Dravya is produced, is
being produced and shall be produced; so
also a particular Dravya is destroyed, is being -
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destroyed and shall be dstroyed :=—these two
sets of speaking show nothing but particu-
larizing that substance from three view-
points of Time.

The definition of 8at consists of a synthegis of these
thres viz, origination (Utpada) destraction, (Nasa) and
permanence {Sthiti}, The object of the writer here iz to
point out very clearly that time-limit of Utpada (origina~
tion) is and also is not different from that of Ngga (des-
truction) and Sthiti (Permanence). So also a Trinity
namely Utpaddda, Nada and Sthiti is and algso iz not
different from Sat {Abstract Totity).

Nature of everything is twofold: —Noumenal and Phe-
unomenal. 8o the real nature of a thing consgists in taking
a gynthotic view, Some of the Paryayas (modificatory
changes) being mutually contradictory occur successively
while gome of them being non-contradictory oecur simnl-
taneously, With reference to two Kramavartl Parydya
{nceurring successively), then, the time of Utpada (origi-
nation) and Vingga (destruction) is, say, one and the
same becanse the final time-unit of the former Parvaya
marks the beginning of the latter Paryaya. Batif with
reference to any single Paryaya when we think of
Utpada and vinaga we find they are Bhinna-kdlina
(occurring sucecessively}, because the time of the begin-
ning and end of any single Paryaya is different. Bat
a thing remaing somewhat stable even when any
single Paryaya exhausts giving rise to a new oue,
Looking from this point of view, Utpida, Vinaga and
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Bthiti-—all these three are simnltaneons oceurrances. But
when a stability or permanence of a Dravya is thought
of, say, from a view-point of any single Parviya, we
shall find that the time of Sthiti ig different from that of
TUtpada and from that of Vinasda also, In other words,
Prarambha-samaya (the time of origination), Nivyptti-
samaya (the time of exhaustion) and Sthiti-samaya (the
time which connects Prarambha and Nivptti) all these
three ghall be felt taking place successively. This is more
clearly explained through the example of ‘Finger.

- Finger 19 a thing which when bent ecannot remain
eraect and vice versa., Straightness and crookedness of a
thing take place successively, The origination of
“ atraightness” (Saralatd-paryiva) means the destruction
of ‘'crookedness’ (Vakrata-paryayal). They both are the
results of one and the same aection taking place at one
and the same time, Aund at the same time ‘' Finger” ig
permanent (Sthira) as a finger. Thise eatablishes the fact
that Utpada, Sthiti and Nasa are Sama-k#lina, that is to
say, they occur at one and the same time,

Now, econtrary to that, if we take ouly one Paryaya,
namely crookedness (Vakratd! or straightness (Saralati)
we are able to accomodate a different time limit for each
of the three TUtpada, Sthiti and Nada, When the finger
ceases to be crooked and becomes straight, from that
very moment Saralatd-paryaya beging. Vakratd-parydya
beging when the finger loges gtraight condition and
assnmes crookedness. And Bthitisamaya remaing in
force from the moment it becomes straight upta tne
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moment it loges straightness. Thus we are able to allet
different moments for each of them,

Utpada, Sthiti and Niaga (all these three)—Bhinna-
killna (pecorring at definite intervals) or Ekakialina
{oecuring simultaneously}—as we saw above, are them-
selves different from or one with the Dravya of which
they are the Dharmas (properties).

They are different because they are its constituents
and they are not different also because they don’t claim
a geparate existence being all incladed in the Dravya.
If we want to understand 2 particalar Dravya with
reference to past, present and fature, we should do so in
this manner. Let ug take the example of a building.
When it ig in the process of building we think that the
whole building ig being built but it i3 not go really speak-
ing because gome portion of it is already built while
some is still to be built.

In the same way the building is Vigacchat (in the
process of degtruction) because the constituting parts such
ag bricks ete are giving up their loose condibion ; it is
Vigata fdestructed) as far as its completed part is con-
c¢erned, becanss the looge condition of its constituting
partg is already destructed ; it is Vigamisyat (about to be
tost) g0 far asg the iucomplete part i8 concerned bhecause
the destruction of looge condition of the constituting parts
gach as bricks etc., is still to take place. Thusg all the
three states can be very well accomodated. Thus going
deeper inte details, three conditions namely Utpadya-
mana, Utpanna and TUtpatsyamwana can be a established
regarding every destruction (Vigama} and vice versa.
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Thus we connect the building witk the past, present
and fature. A very important point to he remembered
here alb this stage is that when we want to adjust Utpdda,
Hthiti and Nasa in one particular Dravya, we should take
modificatory change of the substance (Dravraparyiryal or
the modificatory ehange of the attribute (Guna paryava)
to illugtrate them because the pure Dravya or the pure
Guna shall not be able to make room for them. When
the aforesaid Utpada, Sthiti and Nasa are to be adjusted
with reference to any single Dravya-paryiya® or Guna-
parayiya, that very Paryaya is first of all singled out and
treated 43 an independent entity different from all the
Paryayas of a gimilar or a dissimilar character. This i
only the way to understand Reality in its particular
aspect. 3537

 Piscussion of Dravyotpada according to
Vaidesika :—

gaaE Srmit 3Ry afrmem ¥ wom |
SUTAISHFEA! et W g=siiT 1 35 11

1 Physical hody resulting from a combination of similar sub-
atnncey such as atoms iz culled a modificateory change of the
substance. Modificatory changes such a8 man-vess ete,, originating
from a econglomeration of dissimilar substances namely soul and
mabter (Pudgala) are also called modificatory changes of the
subsianee. TDecreased or increased transformation of the attributes
such as colour or vitality residing in the substance ig called a
modificatory chapge of the atiributes. For further details see
Amrtacandra’s commentarv on verse I of the second chapter of
PravacanasBra,
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(88) Coming into existence of a new
Dravya (substance) is described, by some,
as a conjunction of one Dravya with the
other, Disjunction cannot beget a new
Dravya. These people are, it should be
said, do not know the real nature of Utpatti
{origination} because,—

(39) It is customary to say ¢ This is
Anu” with respect to a Dravya consisting
of two Paramanus (Dvyanuka) and also
“This is Tryanuka” in the case of-a Dravya
which is composed of many Dvyanukas.
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Moreover, when an Anu disunites from a
Tryanuka, we say “*Anu is produced.” ?

(40) If you believe that only conjunction
is responsible for the origination of a new
Dravya on the ground that word Eka
(one) is used in the place of Bahu (many),
then it is easy to show that by the division
~-of one (Eka) many are produced.

(41) In one Samaya (indivisible unit of
time), one Dravya produces some times many
Utpadas, Sthitis and Vinagas.

(42) Origination of a Dravya is the result
of modifications of Sarira (body), Manas
(mind), Vacana (speech), Kriyad (action),
Riupa (form), Gati (motion), Samyoga (con-
junction), Bhedana (disjunction) and Jfiana
(knowledge)

There are three theories regarding the produecticn
Janya-Dravya (a new gubstance coming into existence
from a former substance)—namely Parinama-vada,
Samiha-vada and Arambha-vida, Bafikhayas are

1 The word Apu in this verse here means the atom aud a diad
{Dvyanuka) both. All those which bave the dimension of an atom
are called atom {(Anuka) and not merely a Paramnun. A diad also
has the dimeusion of an atom. A diad and an atom alwo can dis-
nnite from a Triad {Tryanuka). And that iz why they ars called
produced {(Jatal.
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Parinima.vidi becauss they believe that a newly pro-
daced gubstance ig nothing but a Parindima of the former
substance meaning thereby it iz a Riapantara of the
former Dravya or a substance in a modified form only.
Banddhas are Samiiha-vadi because they think that the
Dravya (Dravya in a perceptible form) is no more than a
Yamiitha (conglomeration or cowbination) of Sik§ma
Avayavag (minute imperceptible particles). 'They do not
believe in & modificatory change (Riipiutar) of the com-
ponent particles and algo they do not believe in the
production of a new Dravya Viidenikag are Arambha-
vadi. Their favourite dogma is that u newly produced
substance iy neither a Parinama (az Sinkhyas believe)
nor =& Samiiha (as Bavddbas believe} bat a novel subg-
tance altogether, brought about by so many causes.

Jaina philosophy recognizes all the three theories but
only in a way acceptable to it. ! It bas something to
say against Arambhavida of Vaidegikas and it is referred
to here by the author.

Arambha means a production of a new gubstance,
which i3 Apurva (not latent in the mother substance),
Such an TUtpatti {production) is believed by Vaidesikas
to be due only to combination. In other words a
amall or a large DPravya i9 produced, if at all it iz

1 Jain Philosophy gives u technical name of Skandha (Physical
body) to a4 new product. Still however it also recognizea the
physical body as a iransformation (Parin&ma), an aggregate
(Samlha} and a compound (Avayavl). Becanse according to it, it
i one and the same thiog to be transformed into a physical body
or to be 80 arranged as to give rise to a particular aggregate or o
result into a compound thing.
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prodnced, by a mere comhination of 8o many Dravyas
compriging it. Vibhaga {(Qisjunction ; division or disg-
uniting} is in no way responsible for a new product.
Aceording to them, the pieces of the pot when it is
broken are not the direct produmets brought about by
Vibhaga (disjunction or breaking'. But the process
is somewhat like this. First of all the disunion of ele-
mentary {Arambhaka) Paramapue takes place, vielding
geparation of Dvyanukas which finally brings aboﬁt the
destruction of the pot. Now all the Paramanus which
are in a disunited form again wmnite and the result is Lhe
pieces. The author differs from this dograa of Utpatti
tha very soul of the Vaidesikas. ‘The author's coun-
tention and his own theory are aa follows : —

A new product coraes into being by the disanion of
constituting elements just as their union gives rige to a
new product. Speaking in different terms, combination
{Sayoga) and separation (Vibhiiga! both are equally capa-
Lle to vield a new product. This is alsoe supported by our
daily experience. To. say that Samyoga only can bring
about a new produet has then no meaning. Just ag a

“union of twn Paramanus causes a Dvyapuka, a union of
90 many Dvyanukas does a Tryannka and so on and so on,
8o alsa it iy consistent to say that separation (Vibhiga)
in Tryanuka produces Dvyapuka and that of Dvyanuka
canses Anus ete. Thiz proves that Sarayoga and Vibhidga
are equally anthorized te beget & new produet.,

Tf it is objected that a constant experience that the

eloth oxists in so many Tantus (threads) and the use of
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the word cloth for special stage of the threads are there,
they give support to a belief (theory of Vaigesikas) that
Satbyoga ewuses Dravyotpatti = Buat it is not a0 as regards
Vibhdga, 'T'he author, by way of contradieting the above
statement of Vibhiga, declares that coming into existence
of a subgtance due to disjanction (Vibhiga-janya-dravyot-
patti} bag also such a support  Origination of new pro-
duocts due to the breaking of a Skandha-dravya (a techni-
cal jain term for a Junya-dravya) is also corroborated by
experience and usage. Bheda.Pratiti (experience of dis-
tinction) and Bhedavyavahéra (nsage of distinction) estab-
lish the theory of origination of new products as we see
in the ease of pieces after the Dbreaking of Ghata. There-
fore, the argument which proves Samvoga-junya Dravyot-
patti also holds true for Vibhaga-janya Dravyotpatti.
Counting one Utpdda, one Vindga and one Sthiti per
one Samaya, we can say that a particular Dravya can
make room for infinite {Tipadas, Nadas and Sthities in
infinite time. Bat how can we account for the fact that
one Samaya can produce infinite Utpadas ete.? To meet
this objection the author says that one Samayva can
and does produce innmneprable Ulpadas ete. He says.
that when Sahabhdvi Anapta.paryaya {innumerahle
modiﬁcatory changes oceurring simultaneonsly) take
place in one Bamaya and in one particular Dravya the
innnmberable Utpadas of the Uttaravarti-parviaya (Parya-
va which suceeeds) and the innumerable Nagas of the
Phreavarti-parvaya (Parydya which precedes) do take
place. In the same Dravya there are Ananta Sthities algo
becausa the Dravya remaing the same throughout in
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its Samanyariipa (elemental form). This is farther
illustrated by the example of Jiva.

Wordly being means vitality incarnate. Its Paryayas
are not merely the Parviayas of Padgala (here it i8 used in
the sense of * body '} or those of the Cetand (here it
ig nged in the gense of the “soul”) hut they belong to
both, Varvions Puaripatis (modifications) such as Manas,
Vacana and Kaya ete even thongh they belong to Pud-
walag, are immediately or otherwise connected with
Kasayika Parinama {soul assuming the forms or the
sentiments of anger etc) Virya-vigegsa (a kind of
vitality) and hence dependent on soul. In the same
fashion, Jnauna (knowledge} and Virya-vigesa (vitality)
even though they are the properties of soul they
cannot assert themselves without the Pudgala., When
the Pudgala undergoes a perceptible or imperceptible
bodily wmodification in a worldly being, the Pudgalas
of the mind and the speech undergo a change likewiso;
Krivas (actions) such as Kayika (bodily) ete., take place
in the numberless Atmapradeda on account of the close
relationship between body and soul; Paryavas sach as
Ripa ete also undergo a change ; Karmic bondage
{Karmabandha), responsible for the coming life as well ag
new combinations and disjunctions of Parmmmanus ocenr.
And at that very moment Paryavas of Jfiaua and Jfievatva
(knowabillty) algo manifest themselves Utpadas of these
and other innnmberable, simultaneously — cecurring
Paryiyas of the pame type, Vinasas of the former Parya-
yag and Sthities which are a canvas fur the Utpada and
Vinggas to depict, take place at one and the same Samaya.
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All thig taking place at one and the same time, in the
cage of a certain worldly being at the time of his birth~—

numberless Utpidas, Sthities and Na§as are thus possible,
3842

Distinction between dogmatic and rational
scriptures —
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(43) Agama (canon or canonical Litera-
ture) which propounds Religion, consists of
Hetuvada (Rational portion) and Ahetfivida
(dogmatic portion). FPadarthas (categories)
such as Bhavya and Abhavya ete. are the
proper subjects for Ahetuvada

(4%) Bhavya according to Hetuvada re-
moves or destroys all unhappiness through

Right vision, Right knowledge and Right
conduct,
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(45) He only is Aradhaka (propagator of
right religion) who takes recourse to Hetll
only when Hetuvada is to'be discussed and
relies on Agama when Agamavada is under
discussion. One, who does not do this, is
Viradhaka (heretic). '

Man’s  temperatnent or mind iy composed of two
elements —Sraddha :Faith) and Buddhi (knowledge). In
one, Fath predominates while in other, knowledge or
intelleect. Sometimes Faith prevails while other times
Intellect has also her days. Peaple largely dependent on
Fzaith check tha movewment of lotellect and Logie, while
those wihio have the sole support of Intelleet launceh a
fight againgt Faith. Thus the reign of Faith and Intellect
comes and goes and so on To Le simply rational {(Buddhij-
jivi) or dogmatic _(graddb:‘i,jivi) i one-gided and hence
imperfect. One to whom intellect ig everything will
tale imperfect as perfect and thus be lable to arrogance
and non-admigsion of intelleet saperior to his. While
the other who relies mmainly on Faith will always remain
dependent on othera thus stopping his further inteliectnal
development and thereby will be proae to admitting
falsehoods, When such ig the case, the author, in oriler
to observe balance between two extremes, respects
Sraddha aud Buddhi equally, drawing full support from
Anekinta-drati and shows a way to real utility of them
both with an analysis as to which showld be considered
by us a proper province of Sraddha and Baddhi, And he
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authoritatively suggests to take a synthetic view of them
both in life and to awvoid conflict as far as possible between
them.

The author says that some part of the Canon is
governed by Ahetuvada while some by Hetuvida.
Ahetuvada is one which makes an exposition of subjects
where there ig no scope for Pratyaksa (Direct knowledge)
or Anumana jiigna {Inference) but which are to be
taken as granted because their expogition has been made
by the Canon. And Hetuvada is that which enunciates
thoss snbjects which come within the grasp of Pratyaksa
or Anumansa and the belief in which does not necessarily
demand any Faith. Ahetuvada regnires Faith and the
things tanght by it are to be accepted only on the ground
of Faith and it refuses to be acted upon by intellect or
logical reasoning ag long as Gnal divine knowledgse
does not unravel the whole mystery.

And where thers ia any possibility of Hetuvada,
intellect and reasoning shonld be allowed foll play and
then faith should be developed, Thus an imperfect being
ghould train infellect on one hand and faith on the other
and establish identity between them, narrowing down
their differences and distances.

Having done accurate analysis of Hetuvida and
Ahetnvada the aunthor, through a following example,
ptateg that iwo classifications of Bhavya and Abhavya
which are zelf-evident form the proper province of
Ahetuvida becanse no reagon ts addueed as to why all
are not merely Bhavya or merely Abhavya, No logieal
regoning can find out a proper cause for snch a state of

11
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affairg, In believing this classification, only one alterna-
tive is left and that is faith in the Canon and in the
words of the seers. Any intellect will bave to fumbls to
account for this arbitrary classification, 'T'here is only
one remedy and that is to say ihat it is the nature of
the Jivas and sach a nature can be known 'on]y by the
Omniselent seers, Thus any words or seutences des-
cribing this arbitrary division shounld belong to the
Ahetuvada smection of the Canon. In the same way,
Sadharapa-vanaspati (vegetation which has only one
physical body . bat many souls) which contains Ananta-
jivas (innumerable living organisms) and Pratyeka {Vege.
tation having one body and one soul} which contains one
living organigm also form part of the game Ahetuvada.

'Having been fully convinced of the Sistric classifica-
tion of Bhavya and Abhs_wya and its characterigtics when
one begins to infer that thig Jiva is Bhavya because it has
got the merit of Samyag-darsana (right vision) and once
it will surely put an end te this worldly cycle, Hetuvada
beging, Moreover, it is also the beginning of Hetuvada
when one infers that a Pudgala is Ajiva becanse there
is no Jivatva {essential characterigtic of a Jiva).

He only i# entitled to rightly onderstand and propa-
gate the Jaina Doctrine who, having first understood the
limitations and demarkations of Ahetuvdda (the legitirnate
province of Faith) and Hetuvada (the legitimate province
of Intellect) employs logic and intellect where they are
needed or goes to Faith. While. one who seels the help
of logic where Faith gimply is required and wvice versa
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c¢annot claim to bhave rightly and thoroughly understood
Anekania Sastra (doctrine of ianifold aspects) and
thus he ig a Viradhaka (a technical Jain termn for one
who has no knowledge of the real significance and 'mean-
ing of the Jaina Canen). As for example, Jlva-tattva
can be logically established but that very logical faculty
is not able enocoongh to come to a right understanding of
ity nature and kind. Jlva has got Asankhyata {number-
legs) Pradesa, every individual Pradesa {cell or molecule)
hag got a certain type of structure, the relaiionship
berween Karmas and Jiva is from times immemorial, one
and the same Lody containg infinite Naigodika JIvag—
all these and such like dogmas are grounded exclaaively
on Abhetuvada. Just go, in the case of Ajiva Tattva, the
entity of Adharmisti-kaya ean be rationally arrived at
bot for the knowledge of itg real natare, the Canon or
#ay the Ahetuvada i the last word, In other Tattvas
such ag Asrava stc. Hetuvida takes us a good way but
Ahetnvada steps in to solve the final difficulty. At the
time of the exposition of every Tattva, thern, limitations
of both the Vadas (systems) are to be first borne in mind,
Thig ig the only method to convinece the andience.
Otherwige their sympathy will be loat because they will
at once detectthe errors of inconsistency, improbability

ete, 43—45,

Discussion of Naya-vada i—
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(46) The only subject of pure Naya-vada
(a system of view-points) is the exposition
of the Canon. If it is not rightly applied, it
spoils both purposes.

{47) Naya-vada are as many in number as
there are methods of putting the sentences.
Para-samayas (heresies) also are so rnany
as Naya-vadas.

(48) Philosophy taught and promulgated
by Kapila is nothing but a representation of
Dravysstika-naya (Noumenal) and that
which is taught by Buddha—the son of
Suddhodana is an exposition of Paryayastika
Naya (phenomenal) pure and simple.

(49) Although the philosophical exposi-
tion.is made by Kanfda (who is also known
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by the name of Uliika) with reference to
both the Nayas but it is full of fallacies
because both the Nayas are made use of
independently.

Three things are principally mentioned here regarding
Naya-vida (A system of Nayas meaning methods of look-
ing at a thing). Result of pure and impnre Nayavada,
the possible number of heresies and their basic prineiples
ug well ag distribution of heresies into Nayaviada-—all
these are touched here.

A thing coneeived by a Pramiana (Right knowledge)
hag innumerable atiributes. Pramdna is u synthetical or
a collective view, while Naya represents or malkes a
repregentation of every point {eognized collectively by
Pramnina) severally., 8o it reveals only a partial truth.
Pariduddha Naya (Pure Naya) is that which while engaged
in expesing its gpecific point never touches a fact whieh
belongs properly to another Naya, It busies itspelf -with
the exposition of a particular Anga (point) over which it
only hasa claim. In ghort, its exposition is not based
on the refatation of rival points but on complete indiffer-
ence towards the other, Apari§uddha Nayavdada (impuave
Naya) ig jost the reverse. Thus Parisuddha Nayavdda
{Nayaa pare and simple) never comes in conflict with the
other Nayas and therefore it helps to expound fully the
subject of Canonical Literatnre. Tn other words, Nava-vada
even though it i3 used in revealing the Truth partially,
gupports the whole Trath which is Anckadharmatmaka
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(consisting of many uspects) aud established by Pramina
becanse it iz Itara-sapeksa fadmitting the relative value of
all other Nayas). To sam up, all the Pari¢uddha Nayas
by doing their duoties independently, contribuie eollec-
tively to unravel the whole Trath, Contrary to that,
Apariduddha Nayavada (Impure Nayavada) not only
refuges the other Pak8a but disproves what it has o
prove. Becauose the statement which it has to make for a
particalar point cannot be done without a reference to
other Nayas. So while digregarding the other Nayas, it
disregardg itself. The “‘nature” of a thing is nothing
but a harmonious blending of all the points that go to
make the thing, So when the relative importance of all
the agpects is not recognized, we fall ghort of arriving at
a correct estimate of a thing. That is why it has been
told before that Apariguddha Nayavada not only uproots
the other Navas hut aproots itself,

Worids are uttered according to the opinion of the
speaker and therefore we should understand that there
are 50 many types of words as there are opinions about a
thing. Opinions mean Nayavidag, Nayavddas are as
many as there are typeg of wordsa, All the Nayaviddas
when they are mutually regardless of each othar are
Para.samavas { non-Jaina doetrines ), Therefore there are
ag many Para-samayas as there are mutually contradictory
Navas. In other words we should understand that there
are as many Philosophies as there are muinally contra-
dictory thought-processes and they all are non-Jaina in
character and essence. Jaina Philosophy is only one
becaunse it synthesizes all the philosophies which contra-
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diet each other. The controlling and conditioning factors
of non-Jaina and Jaina philogsophies are “contradiction™
and “‘synthesis’—respectively,

The attitude of Sdnkhya Philosophy towards soul
and that of Buddhist Philosophy is that of Nityatva-viada
and Anityatva-vada respectively. Both thege view-pointg
are Para-samayas because they disregurd ecach oiher, being
extremes. Jaina Philosophy, while attempting to synthe-
size both the view-points, declares that the Soul iz Nitya
(never-changing) on the strength of Dravyastika-naya
{(Noumenal) and on the ground of Paryayastiki-naya
(Phenomenal) it is ever-changing. 'Thus, the Tattvag
gsuch as Atman ete, are both changeless and changeful,
And thig is the real Jaina principle which represents a
aynthetical view, ’

Here arises a question that if Jaina Philogophy means
a harmonious combination of mutnally contradictory
views gach as Nitytva and Aﬁitytva, Vaidegika Dargana
alsn will have to be styled a Jaina Dardana becaunge it is
also sympathetic to both the views. Reply to that ques-
tion will have to be sought in the fact that it may be ao
in Vaidesika Durdanas but there iy a radieal difference
between both the Darsanas in the form that Vaidesika-
Dar§ana does not recognize importance of ‘‘relativity.”
And this iz what distinguishes Jaina Philosophy from
Vaigegika Philosophy,

The Nayas as used in Vaidesika Dardan view the
subject independently because Vaise@ika-Dardana believes
that Paramanu, Atman etc, which are Nitya (eternal) will
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vemain eternal for ever. And Ghata (Jar} Pata {cloth},
ete,, which are Anitya {transient) will remain so for ever.
Bo Nityatva (eternality) has no place in the transient
things and transience in eternal things. In short, it has
recognized both the eternal and transient things no doubt
but it doeg not admit that one and the same thing can
be Nitya and Anitya at one and the same time. This is
the differentiating feature and that is why Vaifesika-
Darsana is not Jaina Dardana.

Jaina Philogophy harmonizes antagonistie properties
~of a thing while Vaidesika Philosophy recognizes distine-
tion between them. . This is a radica) difference between
both the philogophies. In the same way, the explanation
exists between general and particular. Vaifegika-Dardana
acknowledges two independent elements namely general
and particolar designations of a thing, Jaina Darsana
dogmatizes that a thing has a twofold nature (general and
particular) and there cannot be two independent entities
guch ag general and particnlar with reference to one and
the same thing. 4649,

Difference between Ekianta and Anekantn
standpoints in the case of Karya (effect) :—
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(50) Faults and Fallacies which are there
according to Bauddhas and Vaigesikas in the
Sadwada (theory of evolation) of Sahkhya
are all true and those of Asadviada Paksa
(theory of creation) of which the Bauddhas
and Vaisesikas are accused hold also true.

(1) When this Sadvdada and Asadvada
are adjusted aceording to Anekinta the
result 15 Samyag-Dardana (Right vision),
because they both are not severally able to
liberate a man from the world.

(62) The same reason, which proves the
Jar not a separate entity from the earth, ac-
counts for the fact that it is same as earth.
And because the earth was not a pot before,
it is also separate from it.

Two thinge are referred to here {1) Fallacies included
in Radical viewpsint de nol ocenr in Aunekanta Drsti
(Versatile viewpoint} (2) The nature of a thing arrived at
through Anckinta IDrsti.

There are more than one ways or viewpoints to estab-
lish identity and difference between ¢ause and effect.
Baaddha and Vaidesika Darsana being Bhedavadi, declare
canse and effect to be separate entities. And therefore,
their favourite theory iz that the HEffect (Kadrya) never
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pre-exists in the Caunse. Contrary to that, Sankhyas being
Abhedavadi, dogniatize that Qauge and Kffect are one and
the same and therefore their cardinal principle is that
Effect pre-exists in the Canse, Bauddhas and Vaisesikas--
while establishing thier ground, point out by way of
objection that if the Effect pre-exists in Cause, efforts tor
bring out a new prodnct are meaningless, Effect ag it pre-
exists in the Cause, should appear in it before its real
manifestation and lastly all the endeavour regarding
Effect should also be done befora its veal arigination
takes plags, Thus the Sadvdda Paksa of Sankhyas is
ridienled. Just so the S8ankhbyss in their tnen advance
arguments in order to prove the Asatkdrya-vada of
Baddhas and Vaisesikas as untenable. Their chief diffi-
enliy in accepting it lies in the fact that if an Iiffect not
previously existing in the Cause, ig produced, any Cause
should yield any Effect. There shoald be no reason why
earth shounld prodnce pot and fabrics a cloth. And lastly
if Agat Vasta comed into existence, why man shonld not

have horns ete. There hoth the theoried are trne no
" doubt in accusing each other because they both stand on
extremes—thus hecoming prone to fallacious reasoning.
But these two imperfect.-theories when they are harmo-
nionsly adjunsted become perfect and there is no margin
left for the faunlts and loop-holes. Thus the Cause and
Effeet zre Bhinna and Abhinna both. ¥Effect, being
different, from caunse is Asat {not pre-existing) before its
real production and ag it ig Abhinna (identieal) it is Sat
(pre-existing in the latent form) alse. Becavse Karya is
Bat, efforta are necessary to prodace it. It is Sat from
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the view-point of potentiality. Therefore, in its Avyakta-
dasa (latent stage) it does not serve our purpose. It is
Asat from the view.point of “production” {Utpatti} ; from
the view.point of “potentiality'’ it ig alwaya Sat. This
explodes the rival theory that any cause can produce any
effect as well a8 a man ean have horng. A cause which
has a latent power to produce a thing can do so when
effortz are maile to make it manifest. Thug the draw-
backs which severally attach to every theory vanish when
Anekdnta view.point s applied to it. Any theory when
it 18 not based wpon Anekata.desti can never ensure
perfect knowledge, in gpite of its strength and on
account of this very defeet it cannot disentangle a man
who has been entrapped into it. While Samanvaya
(“Synthesis™) is based upon a broader aspect and is able
enough to free a man from narrow-mindedness.

According to Anekanta-drsti, Effect Ghata iz Bhinna
(separate) from as well ag Abhinna (identical) with the
canse Farih, It is identical with the earth beeause earth
has got a potentiality to produce a Ghata and Ghata, when
it is produced, is not without the essence of earth. It is
Bhinna (separate or diiferent) becanse before its produe-
tion g a (thata there was merely earth and the Ghaty was
not manifest. The works to be carried oot through Ghata
ware not there. 5052

Theories of causation® are Mithya (false)
of they are based on Ekanta view-point

1 Bee SwelBSwatara 1st Adhyaya'and Sanmati Tika p. 710. n. 5.
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and Samyak (true; iof they are grounded on
Anekitnta.
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Kala (Time), Svabhiva (Nature), Niyati
(Destiny), Purvakrta Adrsta (Unknown ac-
tions of the past) and Purusartha (Effort)-—
all these five taken singly are false because
they touch only one point. They all are true
if they are made use of with reference to
each other.

Origination of a new product is due to a cause. There
are many echeols regarding causation., Ont of them all
five are referred to here.

Some are Kalavadi who take Time to be the only
cange and argus nut that different types of fraits are due
to winter; snmmer and monsoons. And this Rtubheda
(change in season) ig nothing but Kala-videsa.

Some are Svabhivavddi whs regard Svabhava
{Nature) as the only canse. Their central argnment is
that the walking capacity of the animals only on land,
Aying power of the birds in the sky, tenderness of fruits
and the pointedness of a thorn are all due to nothing buat
their inherent Nature.

Some are Nivativiadi whose favourite theory is that
destiny only ig the ecanse, They believe that what ig

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



111. 54, 55 1 CHAPTER 111 [ 173

to be obtained ; shall be obtained, what is to happen will
bappen ; and what is not to occur, shall never come to
pass.  All this is due to Destiny. Time and Nature have
nothing to do with it _ _

Bome are Adrstavadi who think that Adysta only ia the
cause. All men are born with Karmas done in their past
births and they are faken away in the Karmic current
nnexpectedly. Man's intellect is not independent. It
thapes Its coursge according to the Karmas accumulated
hitherto. 8o Adrsta only is the cause of ail.

Some are Purusaviadi who advocate a theory that
Puroga only ig the canse and in support of their theory
arguea that God creates, destroys and keeps this world
slable just as a spider weaves a web and a tree shoots
forth sprouts. They say there is no cauge outside God.
This iz [$§vara-Tantra a government of God,

All these five theories of causation are not true because
every theory does not look beyond itg own eirele and
hence is imperfect. They all are destrovyed by muinal
disregard and contradiction., They attain perfection only
when they are accomimnodated and adjusted and arranged

on a common ground of “Synthesis.” Thus they become:
true and significant. 63. :

Invatidity of Nastitva ete. six theories as
regards ‘“soul”’ :—
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(54) There is no soul; It is not eternal;
It does not do; It does not experience; It
has no emancipation; and there is no
remedy for emancipation, these six theories
are receptacles of false knowledge.

(65) There is soul; It is eternal : It does;
It experiences ; It can be liberated and there
is a remedy for liberation—all these six
theories are abodes of right knowledge.

Here in these vergezs we find a statement of thogse
dogmasg of the rival schools which come in our way of
spiritual developement and a statement also of those
which help us ip accomplishing spiritual progress.

Dogmag which interfere with the accomplishment of
spiritual progress are based on a mistaken view while
those which are instrumental in bringing about spiritual
evolution are grounded on a right view-point. Those
schools of dogmas are meutioned as under in due order ;e

{1) it iz called Andimaviada whieh does not
recognize any Tattva (reality) such ag Atman {soul) ;
{2) Ksanikatmavada is that which acknowledges sounl but
its Atman is not eternal and hence destructible ; (3) A
school, which accepts that there is soul and it is 'eternal
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bat it is never the ageni because it is Kiatastha, is
Akartrtva-vada. ; (4) To belive that soul does something
but it does not experience becaunse it is transcient or
emotionless constitutes the very essence of a theory de-
signated ag Abhokiplva-viada. ; (5) Anirvanaviada admits
that soul always does and always experiences but it also
theorizes that there is no end to Raga (atfachment) and
Dvesa (hatred) just as the nature of a soul ; (6) And
lastly a theory which states that the soul by its very
nature gets emancipation gometime in fature bat there is
no remedy to get it is Anvpayavada.

If a prejadice is cultivated for anyone of the aix
theories, spiritual progress will at all be stopped or
hampered seriously. And one who wishes to ensure
apiritual development should pin his faith on all the
below-mentioned rival theories :~=(1) There iz soul ; (2)
1t ig indestructible ; (8) It is an agent--a Jdoer; (4} It is
an experiencer also ; {3} In spite of its power ag an agent
and an experiencer, there iz every possibility to put a
stop to Raga and Dvesa which compel it to aet;
{6} There is a way to effect their stoppage and it is practi-
cable also. ‘These six theories are Samyak (irue} because
they inspire faith in the subject and push him forward in
his progress, 54 —85,

Faults liable to crop up 1n the debate due
to the absence of Anekinta Dygti ;-
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(66) When Ekantavidi (Radicalist) esta-
blishes a conclusion by Sadharmya (Similari-
ty ; analogy) or Vaildharmya (dissimilarity),
they both resulf in an Asadvada.,

(57) Noumenal view-point is concerned
with SZmanya (general) and Phenomenal
view-point with Videsa (particular). When
they are employed independently, they give
rise to Radical view-point.

(68) The opponent disproves the Sadhya
(major term) which is going to'be proved by
Hetu (Middle term) because it has been put
in an objectionable way. Who would have
conquered the Vadi who has employed the
major term as it ought to be employed?

(®9) Vadi who speaks utter falsehood
or who makes an indefinite statement even
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though it may be true, i§ accused by the
examiners.

A Vadi entering into discussion never gets success if
Lis discussions are not baged on versatility of agpects. On
the contrary, he becomes Asadvadi (liar}, ia defeated and
falle & prey to the cultured.

It does not matter whether a defendent proves his
point by a positive or a negative example but he will no
doubt come into conflict with the opposite party if his
judgments are one-sided. To avold these, he should
never make use of a major term { Sadhya } with radidal
view in a syllogism.

Only a S4manya (generality) ia the subject of Nou-
menal and Partienlarity of Phenomenal. When these two
are engaged independeéntly, they end into Radical view-
point.

1f a defendent, while proving his point, employs the-
Sadhya (major term) with radical view-point, the opposite
party defeate him seeing his weak point. 1t is, then,
patent that had that defendent jemployed hiz Sadhya
with versatility of view-points—thug aveiding a loop hole,
he wonld never have snffered a defeat at the hands of his
opponent,

What to talk of a thing which is totally false on ac.
count of radieal view-point? I a astatement which is
troe from one point of view is put forward by the defen-
dent in bid discusaion ag an unceriaih siatement, he
lowers himself down in the eyed of others who may be
practical and proficient. 'Thus only td keep versatility of
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view-potuts ia not sufﬁcient but one should try to avoid
indefiniteness also in his discussions. 56-59.

A proper method to make an exposition of
a Tattwa (Reality) :——

ged Rgwt wiet Wid TwE-3E-aaRT |
NG T ST TAT AIARG ITOIWIST 1| &e ||

A proper exposition of Padarthas
(categories) depends on Dravya (Substance),
Ksetra (Space), Kala (Time), Bhava (modali-
ty), Paryiya (modificatory change), Deda

{province}, Samyoga (circumstances), and
Bheda (distinetion)

- An exposition of categories’in which versatility of

. view-points is predominent should strictly refer to eight
things mentioned above. As for example, when Dhydna
(meditation), Tyaga {charity) ote. are to be deseribed, a

striet attention to at least eight things mentioned above
ghould he paid. ©60Q.

Faults in o Sutra which is iaken as
perfect wm
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(61) Those, who are satisfied by - being
called Sutradhara (well-versed in Sutras)
because they recite Sutras which depend
-only on one Naya, remain devoid of capability
indispensable to learned people. - Their
knowledge touches only words.

(62) These boasters destroy Versatility.
of view-points which takes 'a wholesale
review and at the same time impede their
spiritual progress.

'Phose who gtick to only one view-point without
having atudied all the possible stand-points and who' are
gatisfied by being called a Sidiraithara {one who recites
a S{tra) because they have memorized a Sntra which
gsupports what they want to say, never come to possess
true; intringic worth of a learned man. . Their know]edge:
tonches only the outer forms of words.

They do not show so much brillianey ag is assoclated
with independent intelleet. ‘L'hus they become pufled up
wwith what little they have acquired and destroy. Aunekan-
tadysti by their boastings. 61.62

Important merits for the e:x;posztwn of a
Sastric lore:— :
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» No one can ecome to possess the real
knowledge of Siddhanta by mere devotion

of the Canon. And also its knower as a rule
" is'not entitled to make an exposition of the
Sastras.

 One believes that he has a right to interpret the Canon
Vecanse he has a devotional fervour for it while the other
believes that he bag a right to do so becaase he has a
knowledge of it. The author, with reference to both
these types of people, says that he only haa a claim whe
possesses a perfect and a definite Lknowledge of the
Sastra. - That cannot be accomplished by a meagre
knowledge of the Sastras or by a mere devotionak
fervour becanse many do not have Sastric knowledge
evep though they have a reverence for it while those who
have ite knowledge do not hold necessary qualifications
to do so. This fitness is rarely to be found even in those
people who are well-versed in Sastras. 63

Statement as to what should be done for

the attainment of perfect kmowledge of the
realities i—

get weaferRd 9 geiom seyrafEad |
SIS W WATEETETSAAT FLAWEAT 1] §9 1)
gl SETagey HrdaarTgie agasy |
AR € oo ety ) s« ()
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(64) Sttra is a receptacle of meaning.
But mere Sutra does not yield meaning.
Knowledge of a genuine meaning is difficult
to be obtained as it is dependent on a com-
plex Nayavada theory.

(65) Therefore, those who know the
Sitra, should try to get at the right mean-
ing because the presumptuous and igno-
rant preceptors misinterpret the Sastras.

The author retorts to one who, by Lhe mere knowledge
of the $iitrag, boasts to have khown the realities, and dec-
lares that the recital of the S8qtra is no doubt an abode of
meaning but mere recital canuot give rise to a perfect and
right meaning. Such a knowledge, as it is dependent on
a complex Nayavida theory is difficalt to he obtained.
If then Nayavida iz thoroughly mastered it is easily
obtained.

Thersfore one who wishea to obtain a fuall and
genuine knowledge of realities, should strive to get at the
meaning having first learnt the Sutras which may not be
contradictory and which may have been evolved with
reference to Nayas.,  For this the theory of Nayas should
be well studied. Those who do not do this, lower down.
the Canon in the eyes of others because they are nothing’
more than presumpptnone and ignorant people. €64, 65.
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Statement of faults which find. place in
outward show without serious thinking :—

wg % gyt gt o fasanoHafgaia)
wffafegen o auy a5 ag fagaqfedisn 1 &5 1
TCHCTETAN FEAT-GCEATLEATAIL |
FLW-FCE @I¢ (U=ages W AWE 1 &

(66) A man, who is not strong in Sastric
lore, passes as one who is well-versed,
_becomes the snemy of the Sastras as much
as he is surrounded by the pupils.

(67) Those, who strictly adhere to. rules
and regulatlons and who have left of think-
ing Jaira and non-Jaina doctrines, are people
who, do not know the fruit of such rules
and regulations with Niscaya-Drsti (from
philosophieal point of view).

With reference to those who are fond of degrees
and  diplomas as well as who have stuck fast to the mod
in the forny of attachment for pupils and paraphernalia.
and also with reference to those that are mad  after
céremonions performaneces. (Krivia) leaving aside medita.
tion and thinking, the author says that sach people will
go on becoming-as much inimical to Jainism as they will
try to pass on a5 ‘well-versed people amongst men and go
on taking:a lead amassing a crowd of pupils around them.
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Btamp of srudition and a large crowd of pupilsa do not
prove Sastric knowledge. On the contrary. pomp and
bhypocrisy come in the way of acquisition of right
knowiedge. Those who leave aside meditating and think-
ing and indulge in simply observing rules and regu-
lations are not entitled to reap their fruits. The fruit of
philosophical thinking ig i¢ acquire right knowledge of
realities and to purify the soul through cultivating a
right taste for it. If thinking eon Sastric things iz leftt
off, ordinary knowledge of roalities will not arise.
And when there i3 no possibility of even ordinary
knowledge, what to talk of pure, unsallied knowledge ?
Without such knowledge right perception will be impo-
sgible and without right perception purity of sgoul can
never be attained. So for one whose aim and end is
purity of sounl, observance of religious practices ig not the
only necesgary thing but philesophical thinking also.

For one who is not able to start independent think-
ing on Sastric things, the roval road to be entitled to
the fruit of religions practices is to resort to a true pre-
ceptor and to pass hig life there and breathe heulthy
atmosphere of philosophieal thinking which surrounds
his teacher. 66. 87.

Knowledge alone or practice alcme 1.3 not
wanted—says the following verse s

ar fRfarhia” fefamita’ < Y fir aear ) -
TEHHT TS TEARTUEFR T AR ) &S
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Knowledge without religious practices
and religious practices without knowledge
are not able to free a man from the turmoils
of birth and death because they both are
Ekantas (extreme view-points).

In the preceding verse, the importance of knowledge
with the religioug practicea ig referred to while here the
vorse contains a snggestion to make nse of Anekédnta-drsti
in order to establish a synthesis,

No good resnlt can be arrived at without allround
spiritulal progress. lts powers are mainly two., Oneig
Cetana ( vitality ) and the other is Virya ( Action-power ).

These two powers arn go interlocked that the develop-
ment of one gives rige to that of the other. Thus simul-
tanepug development of both the powers ig indispensable.
Development of vitality meana acquisition of knowledge
and that of Virya {action-power) means the shaping of the
life according to knowledge. Without knowledge, proper
moulding of life is not possible and without properly
shaping the life, the life itself i8 meaningless. This is
why it ig said that knowledge aud practice are severally
the two extremes. If these two extremes are anderstood
in right perspective, they yield fruit. In this connection
~ibe proverb of “The Blind and the Lame™ is famous. 68

Conclugion i—

W§ FEN IUEYTHTHR SARGREE |
fnaans e § TR o €] 1l

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



111 69] CHAPTER II! [ 185

Be good to Jainism which is the reposi-
tory of all heresies and which is nectar of
nectars and which is easily understood by
those desirous of liberation.

Three adjectives are unzed by the author here while
wishing good luck to Jainism, By the adjective “‘Repo-
sitory of all heresies’”’ the author means to say that the
peculiarity of Jaina Philogophy consists in accomplishing
itg utility by properly accomodating wvarious types of
thought-procesges which are faise as they wend their way
in enmpl sete disrespect towards each other. By the seeond
adjective '‘Hasily understood by those who are degirous
of Liberation” the author intends to say that Jainism can
be easily understood by those who approach it with
unbiadsed mind or by those who are desirous of libera-
tion even though it is very very complex on account of
the faet that it tries to synthesize all the wmutunally con-
flicting theories and thonght-processes The right to
understand it consists in cessation of distress. By the
third adjective “Nectar of nectars” the anthor means that
Jainism has a latent power to bring immortality to one
who wants to thoroughly utilize it, through destroving
diairesges by the words of the Jinds which are understood
only by thoss who are unprejudiced and the ecentral
argurnent of which is bagsed on complete “impartiality
(Madbyasthya). On account of these three thinge it
degerves worship and adoration. 69

END
07—
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ERRATUM
SANMATI TARKA.

Page. Line, Error. Correction,
3 14 characteristic  characteristics
9 3t Badhistic Baddhistic
11 2 Nayas Nava
20 15  divorged divorced
157 18  Sthities Sthitis
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INDEX*

Abhavya 7159, 17;161. 26,29
Abhinibodha ( ¢crude impre-
ssion ) 99. 3
Abhoktptva-vada 175 5
Abgolate kowledge { Kevala
Jiadna) 66. 10,14; 88, 6; 70.
1; 77.9.16, 22.:72.6:73.11:580.
20;77.12:79.24:83.18:85.18;
£7.3:25:106 9
—gee also Kevala Jiidna
Absolute Perception {(Kevala
Dardana  77.[2,22.72.5;73.
12;77;12:79 25:85 18;87.4
—8ee also Kevala Dargana.
Absolutism{Ekintavida)z.14
—8ee algo Kkantavads.
Acakgn Dardana 86.2;97.18,
26,28;92.2,8,10,21,22
—8ee also Daréana.
Action Current { Yoga)
gee Yoga
Adharma [—astikiya] 743.2:
14517
Adrsta,PirvakriaiUnknown

A

actions of the past) 717265
1758.5,10

Adrstavadi 173.5

Agamaviida 100.4

Aggregational production
{(samndayika utpatti )

— See Production

Aggregational Destruetion
(Samudayika Naga)

“See destruction

Ahetavida (Dogmatism) 759.
15,18;167 5.6,13,28; 162 9,14 ;
183. 14, 117,

Aikatvika atpatti € a kind of
natural creation or rather
onesided creation) 742, 23
—See also Creation and

Utpatti

Ajivatattva 7163.14

Akartrtvavida 135.2

Akagalss 2;745 17,147.16,22

Amrtacandra ( anthor of &
commentary upon Prava-
cana agra ) 152,28

1. Halic figures in this index denote the pages of Sanmati
Tarka and the rest denotes the lines.
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—8ee also Pravacanaséra
commentary
Anididinidhana 104.5,24
Ananpta 167.25
Andtmavada 174, "-2;4-
gockantedrst} (vorssis
of aspects or versatility of
view pointz } 3 18,19;4.25;
19.20;31.14;62 11;137.13,16,
20;138 3,28;178,7
—in ease of Jfdna and
Dardana 100.18,21 -
e jun casel of substance and
quality 130.9,18;137.5
—in case of jada and cetana
138,19
—hecomes Ekanta
139.4;137.20,

also

— merits of 741.3,5,28;142,5.|

—-in case of hetavidda and
ahetuvida 160 —163.

—in cage of Sadvada and
Asadvada 169.10,20,22

—in case of cause and
effect, 170 25;172,10,11,17,

—in ease of Sadhya (Mujor
term) 177.19,21

—in case - of exposition of
catagories 17813

BANMATI-TARKA

—in case of Faith(Sraddha)
and Buddhi (- Intellect )
160,26

—3ee also Jaina Philosophy,
Jaina Doctrine, Jaina
Darsana.

[ Anirvigavada 1735

Anityavgda 767.6
Anu 154.1,2,22;156 26
See also atom
Anumina {inference) 161.8,
12,
Anupdayavada 175,11
Aparisuddha utpatti ( arti-
ficial ar impure production)
142 20;144.18

-~g8ee also Samudiayavada

under  Creation and
Utpatti '
Aparyavasita 7107120
Apdva (Faith) 1003
Aptavacana {words of a

reliable person ) 172, 7

—See also Pratityavacana
Aplirva ( not latent in the
mother substance } 755.21
Ariadhaka { Propagator of

right religion ) 7160. 1
Arambha ( Prodoction of a
new subgtance ) 155, 20
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Arambha, theory of 30.7,
15 )
—8ee algo under Creation
and Utpatti

Arambhaka Paramann (Ele-
mentary atom!} 756.8
Arihanta §0.20
Arthdntarabhgvaprdpti-
vinasda 746.15

Artha Paryviya 84.9, 11, 26; .
35.15; 36.3; 38 15.22; 45.4; |
46.2;101.14;113.20;114.14,16

Artificial Creation 142,13,

~—8ee under Creation,
Samudayavada, and
TUtpatti

Asadvada 169 6, 9, 176.10
—8ee also under Creation
and TUtpatti
Asadvadi (a liar) 777.5
Asadvadi {one who believes
in Asadvida)
—8ee Amadvgda, Creation
and Utpatti
Asankhyata (immeasnrable)
207.24; 163.8
Asatkaryavada 776:13
Agat-Vastu 770,19
Agrava {inflow of Karmie
matter) 163.18

|

{191

" AtIndriva 135,14

Atman (Soull 25.17;167,13.29
—3See algo soul
Atmapradesa 758.20
Attributed {Qualities, Gunpas)
—Whether different from
the snbsatance or identical
with it 778.5,8.23; 1194,
13. 16
—and Paryayas 722; 123,3
12, 24; 12496
—Ses  also
Quality
,\npaéamika‘[—.Bha‘.va]65.15;
104.11

Gunpa and

| Avadhi Darfana £6.2

— Argumenta for its exis-
tence 86.6, 10, 12, 15
Avadbi Jiiana 82.16; 82,19
Avagraha 86.25; §7.18; 80.1,
20: 91.3,10; 95.2: 89.24, 26
~—Whether * Avagraha is

Dargana 86.25; &7.18;
85.1, 20; 91.3, 10; 95.2;
89.24, 25, \
Avayava 155.8
Avayavi {aggregate, having
avayavas) 144.14; 155,98
Avyaktadass {latent stage)
1711
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B.
Bandha 24.15
Bhagawati Sitra 60.27
Bhiva (Modality) 7178.9
Bhava Niksepa 9.6, 70.6
Bhiva paryiya 10298
Bhavya 15917, 19; 161.26,

29; 162.17

Bbeda {distinction) 778.12

- See algo Paddrthas

Bhedanza (digjunction} 754.186.

~-Bee also Vibhaga, Nasa
and Destruection
Bheda-pratiti (experience of
disjunction} 157.10
Bheda-vyavahira (usage of
disjnnetion) 152.11
Buddha

--Paryavastika Naya of
16418
Buddhi (knowledge or In-
tellect) 760.8, 15, 25, 28
—Compare with Sraddha
(Faith), 160
—8ee algo knowledge and
Intellect
Buddhist
—-Samiihavada of 155.5.14;
169.7

SANMATI-TARKA

«Bhedavédi (cause and

effect) 7169.25
~Agadvida of 169.7: 1704
— Asatkdryavada 170.14

---Anityatvavida 167.5
C

Caitanva 739.18; 71421, 5

-~ Bee also Cetand Soul and
Atman
Cuksu Duardana 86.2; 92.2, 6
—See under Durdana
Ciaksusivagrahamati §9.23
Causge and Effect
--abgolute  difference
( Ekantabhedavada of
Bauddhba and Vaigegikas)
169.26; 170.1,6, 8

~—abgolute identity (Eksdnta«
abhedavéida of Sankhyas)
170.2, 4, 16
—~Jaina view of Anekinta-
vada 7170.25; 1715, 6
Chadmastha 95.4
Chadmasthika Upayoga 67.
27, 69.7
Cetana (sounl) 758.53
Conquerors of hatred and
attachment 7,8
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: —.°-Se.e.:Jin:!., Arihanta -~
Creation, theory of =
—natnril 142.1_7.. 22
"= Bamudiyakrta 142.22;
1437
—Ailutvika 142.28;744.1
—Artifieial 142,19
~—Samudivavada 742.90

— Aparisuddha 14220
T44.16
—3ee aiso Produetion,

Urpatti and Utrpada.
D

Danda 154 4; 56.13

- Durdana [ Perception) 63.16;

67.10; 980.20; 91.15, 93.5:;

94.92, 95; 100.2, 9, 14

—amd Jhidna 96.21 3 97.10,
12, 14, »1; 08.10; £0.3,
10; 10014

~ and avagraha §9.2, 4, 6,
20; 90.10; 81.2, 4, 9, 10,
1L, 15 ; 95.3

— Cuksu 26.2; 92.2, 6

— Acaksn £6.2; 50.18, 26,
23, 92.2, 8, 10, 21, 22

‘—and Sruta 95.3, 9, 16, 18,
26; 96.2

!

|
|

193

‘— Avadhi £6.2; 96.6, 10, 12,
15, 14
—Samyax £7.J0; 282
99.9, 23; 100.2, 4. 13,
15921 : 162.18; 169°11;
174.11
—Kevala (abgolute percep-
tion) 86.2, 10; 4§8.11;
103.5; 101,22
- 8Bee also Percepiio.n.
Dargana-mohaniya 7100.10
])aréan&varaﬁa 100 10
Dega { Provinee ) 778,10
Destruction { Nisa ) 143.5;
1. 4.9; 145.18,83
~~Natural { swabhiavika)
1435 ' :
— Artificial(Prayatnajanya)
1436
— Jaina view of Anekdnta-
vada 143.20
—{§vara Karana vadi 743.
18§, 27
—Single 145.7
- Aggregate 14418, 27,
1453.4; 146.2,9,12,1%
—Pure 145.11
—See also Nasa and Fro-
duction

Dharma 124.23; 151.7
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—Bee also Quality, attri-
bute and Guana
Dhavoa [—astikaya] 143.2;
14517
Dhyana (meditation) 178,15
IMad 154.238.25
—8ee also Dyyanulka,
Dravya { snbstance )
—and parvayalos.24,25.107.
9,17;108.14,15
—and guna 720.4
{ for details see Bubstanee
and Quality )

- Utpatti and Vindga 148.16.

21,23;150.2; 151.6, 10, 11;

'
L

|
152.5,1; 153.10,11,13,154.

5. 12:155.4.6,11,24;156.1
7157.3,17,29,30
~ For details see Utpatti,

Yroduoetion, Vinasa, Nasa |

and Destroction
—Puaddrthas 178. 8
~Parvaya 1525, 10
~—Niksepa 9, 4: 10. &
w—Sae algo Subsances
Dravya NikgSepa 9. 4, 04
Dravyastika Naya 3 3, 24;
Dravyarthika Na)’ £8.9,13
—&angraha and Vyavahira
5.3

BANMATI-TARKA

wwProvince 11.8;72 4,714.16;
16,1, 20; 82, 14, 24
~=Deals Samanya ( genera~
lity) 63.19; 64.10 ; 176,
11; 17213
~=ag preached by Kapila
164,17
—in case of =oul 58.20;
59.1, 7;167.10
Dvesa (hatced) 708.1;175.8,20
Dvyanuka 753.18,20; 156, 9,
2293 95

- Bep also Diad.

L

|
b Kffect ( Kirya ) see (aunse”

and Kitect

i Blantavada

\
|
|
|
r
!

wHhedavida in caye of

snbstance and  guality
128—136

—Albhedavada in cage of
gabstance and quality

120—136

for detail see Substance and
Quality

—Bhedavida in case of
cause and effect f69, 170,
by
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==Abhedavida in case of
causge and effect 169171
—~for details see Cange and
Effect, Compare with
Anekdnta Viada
Fkopayogavdada 97,15
Emancipation 770.3; 175.10
Fvambhita Naya 2.3:8.1

F

Faith ( Sraddha } 760.8~10
12,14,20
~=related with

i6n13.15 7622
—Jaina view of anekinta
vada /62,28,29
See also Sraddba

False knowledge 774.7

Finite Oneness 6.13

G

Gati (motion} 154 15
General (Samanvyal
~—and partienlar 706.8, 9,
12, 15, 17, 20; 110. 5, 0O,
11, 13, 15, 17, 18, 20;
111.3,6; 1571.8, 9, 11
- See also Simianya.

Ahetavida

195

God
~theory of creation
14312, 15, 17, 21, 25;
147.46, 8, 11,16
~—theory of Purosavida
17318, 15, 16
Guna (guality}
~—and paryiyva 720,12, 18;
fer 4, 6, 16, 18, 22;
1227, 11, 13, 14, 16,
19, 29; 7232, 4, 7. 9,
14. 15, 18, 19, 21, 23, 25, .
26, 27, 124.1, 7,12, 16,
17,19, 27, 28; 1253, 11.
12; 129.2, 4
- and anbatance 7130.3; 1528
— Bee also  Quality
Substanee

and

H

Hetu (middie term) 90. 25;
92,14 104.18; 1035.27;
160.2; 176,18

Hetuvada (Rational portion
of Agamus) 159.15 19
160.3; 161.5, 1Q
—and faith 161.18;: 162,26
~ T ramples 162

19, 20

quated
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I

Impure Production —

—8ée aparidunddba Ttpatti
Infinite Oneness 6.11
Tévara K;Ef:'lr_ia vadi 743,17

—See  Production and
Utpatti
Isvara‘tantra 172.16
~~See  Production and
Urpatti
J

Jainism 102 11, 143.22; 183,
1. 5,12, 21,

Juina  Philosophy  {Jain
1xarsana)

— pecnliarity 7835.7
—theory of produoction
(Utpatti) 155.16.20

~ synthesie (Bamanvaya)

166.29; 167 2. 8; 16810
—nitydnityatvavada (soul)
167.14
—no contradiction in 767,
1%, 5
w~ganeral
( Samiinyavisesavida )
168, 16

and particnlar

SANMATI-TARKA

Janya Dravya 7147.13,754 19;
152.9

| Janya skandha 144.23,26

Jata ( produced ) 154.27

Jinas { eonquerors of hatred
and attachment ) 1.5; 99.6;
14608

Jiva (living heing ) 765.19;

107.13: 108 3
—Asagkhyata 7163 8§
—tattva 163.5
~dcavya 104. 23; 108 28;
10714
-~ Bat-asat 147.29
~—Nitydnitya 158.2
—Nature of 142.6
~Bhavya 162,17
—and Karma 763,11
—«Naigadika 7163 13
Jiana (knowledge)
—Avadhi £1.16; §2.1%
—Srutd 73.6; §1.13; 82.16;
02.19; 95.5, 11
—S8ruta and Dargana 95.14,
19,22, 23; 961
~ Mati §7.17, 21; 92
—Manahparyaya 66. 7; 87,
16; 82 21; 85 11, 13, 16;
93.9, 17, 21, 25; 94.7,12;
~Revala 66,10, 14; ¢7 22,
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88.10; 101.13, 21; 707.23;
1085

— a8 means of originatiun
of Dravya 154.16

—and Dardana 94 24; 90.21;
9%*.11, 14; 98,9

--8adi 97.21

~~8amyag (Right know.
ledge) 99.8, 23; 100.1, 13,
IR; 159.21; 183.3, T

—8ee also  Knowledpe

Jaata §8.17

K

Kila (Time} 272.

197

Bee also Sankhya
Karma
—and adrstavada J/73.6.7,
9 . _
-—responsible for medifiea-
tions of soul 55.12
—relation with Jiva 765.11
Karmabandha (Karmic bon-
dage}
—responsible for next life
158.23
Kurmic matter
- relation with goul 55,21
KRasdyas {Pagsions) 24.5
Kagsyika Prinama ( Soul
asauming the forms of the

—exposition of catagories ] sentiments of anger ete. )

1789
Kalavadi rra. 15
~—Bek T[Jtpatti, Niada and
Produstion _
Kapnada {(known as Ulika as
well) :
--Nayavida 184 22
—Knowledge and percep-
tion §4.9
—-Bee also Vaidesika
Kapila (Founder of Sa‘,ﬁkhya
system of philosophy)
~Pravyastikanaya 764.16

l.

158.10
Kayag 137.24
Kevala Dardsana ( Abselute
Perception ) 86.2,10
~-and Kevala Jhidna 8811
—Badi~aparyavasita 701.22;
103.4,5
Sece also Perception
Kevala Jiana ( Absolute
Kaowledge } 66.10.14
~and Darsana 67.22;58.10
—S84di-Aparyavasita 761,21
—threefold 7107.23;108.5
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See aleo Absolute Know-
ledaze
Kevalabodha 103. 14
Kevalalabdhi §8.14
Kevalariipa 102,24;104.8
Kevalopayoga '
—Kramavdgda 7217;73 12,
Y7:77.6,7,19;78.11, 12, 16;
79.1;80.3;83 11,548,320

—Sahavada 75.11,20.23.79. |

2. 8312
—D0Dneness of 77.4
Jee algo  Jaana
Perception
Knowledge 65.6:76.4
—and perception 66.6;73.2;
74.4,76.4;77.1,8; 87 §; 88.
16; 89,19

~-and religious practices
184.1,3,18

—and Faith 760.9.11,12,13
14,17,19.21

Kriva { action )

—origination of Dravya
154,148,158 19

—[ Ceremonions  perfor- |

mances) F82.21;184.1,2,7
Kganikatvavada 7174 23
Ksiayika [—bhava] 65,15

and |
Parsana, Knowledge and ¢

SANMATI-TARKA

Ksetra 1789
Kundakunda 728 23
Kuatastha 175.1

L

- Labdhi (spiritual acquisition)

8512

M

Manas 754.13:158.7
— See algo Mind
Manahparyaya (thonght read-
ing of others) £32.9.17,21,25
~Province 81. 16:52 21,85
11,13,16;04.4,7,12
Aatd
~-Darfana §7.22:94.21
—Jnana §7.17,21;01.4,1¢
Mind 93,2
Moha ( infatmation ) 1081
Monists 309
Mirta 54,5

N

Naigama { Naya } 5.10
Nuigodika Jiva 7163.12
Name Nikgepa 9.3;5.15
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Nisa ( Destruction )

-~and Utpada and Sthiti
(i.e. Sat) 149.6,9,11,20,29;
150,19.24;151.3; 152. 4, 9;
157.16,18.27; 158. 21, 10,
1593
Sealalso Dastrnetion

Naya 26.19;179.4,781.22

— Dravyastika and parya-
vastika 3.6,19.17,122. 17,
120.16,149.13

— For details see Dravyistika

and parydyisdtiks Nayas
—No third naya 718.17; 20.1;
28,
-.Halse 21.3; 24.1%; 23 27; 26
19; 27.22;20.7: 31.9; 165.2,
—-and the whole truth
26.19;27.7;50.26;31.9

—Sometimes one only 67,

28, 62.3,9
Navavida (a system of view
points) 764.7, 11, 14; 165.7,
9. 26
—parignddha  ({pure i.
right) 765.16, 23; 166.3
—aparisnddha { impure )
165.22; 1666, 18, 21, 2%;
181.5, 15, 16
See alzo Anekantavada,

|
|
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and Jaina philosophy
Niksepa
- Four varieties 9.5
—--Name (Name) 9.3; 015
--Sthdpang (picture) 9.3;
10.2
—Dravya (smbstance) 2.4;
10,4
—Rhava (potentiality) 2.6;
10.6
Nirakaragrahana 78.4
Nirdvarana Cetana 67.26;69.8
Nirdvarana Upayoga 67.19;
99,13 . .
Nirvikalpa 29,15
Nigcayadrsti iphilosophical
point of view) 182.15H
Nitvatwa (eternality) 168.3
—of Sankhyas 167 5
Nivritti Samaya 7150.6
Nigati fdestiny) 172.5,173.3
Niyativadi 172.25 '
No-indriya 93 3
Nonnmenal point of view-—
~8ee Dravydarthika Naya
Nydaya Philosophy 137 2;
144 15,
. o
Omniscient { Kevalin ; 702,
16, 74; 9, 5; 102, 1.
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S;ll] A
and

~ Krama¥vada and
vada of _inﬁ.lﬁa
Darsana p. 68—80

-~ Kramavgda 68.21:75 24,
78.18, 18; 79.3, 10

_«—8Sahavada 73,5.9.21; 75

24; 76.6,9,16; 7825,28;
79.3,10

-~ Unenesa of Jitdna aud
Darsuna 79.22; 81.1, 22;
§7.8; 88.3; 98.3

F

Padirtha *

--has origination, destrue-
tion and
211

-- exposition of 178 7; 750,
16

Parsmanu ( atom )

pernaneice

-~ gnalities reside tn 1347
~~union of 158 10
—disnnion of 156,38
~-nityavada of VaiseSikas
167.29
see alge ann and atom
Parasamaya {(nou-Jain philo-
gsophies) 164.13; 166.24,23,
27. 167.7 _
Farinama 1552, 13, 27

SANMATI-TARKA

Paripamavada 20:12; 154.20
Paripamavadi 155.1

‘Parigatis  ( modifications )

158.8

Parisuddhanayavada 165.16,

93; 166.3

Particular {Vigesa)

—ization <.6

- phenomenal viewpoint
(Dravyarthikanaya) 176.13

—mutnal identity of gene-
ral and 769.7, 10, 12, 14,
17, 18; 1710.8, 12, 18, 15.
16, 18, 21. 22, 99; 1714,
7; 112,15, 11. 19, 24, 27;
113.16

——not false 136.21, 24; 131,
3, 10, 13, 17
— See also Videsa

Parydya 1214

—identity  with dravya
106.24; 107.5, 1¢, 17

wdifferent from dravya
10810

~identity as well ditfer-
ence (bhinnibhinna view
of Anekdantavada) from
dravya 108.14, 15

—and Gupa 720,12, 19;
121.1,3, 4, 5,10, 16; 122
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8.9, 192, 15, 1€, 19, 25; | —See Parvasdastika Nava
122.2,5 6,10, 11, 16,18, | Perception (IJarduana)
22; 7124.19. 22,24, 27,20, 63.5.16
7253,10,12, 1290.3;7130.4 —in cage of soul 4.9
— Nramavarti 745;18,21,22 ~separate  from  know-
—Ttpada and Vingga 749, ledge 66.6 5 9:4.25
18, 21, 22. 23. 2¢. 28; | ~~Kour varieties 47.10
750214, 15, 21, 206 152, | —and  knowledge 732,
11, 13; 7583, 21, 25, 28 7404 7665 771, 8; 875

—exposition of calagm‘iesi —not in case of manha.
178 10 ' pariaya 8425

—gee also Dardana,
Pradesas 747 23; 1643.9
Prajiapans Sutra 69,20
Praurdana 26.12

—and Naya 165,11, 12, 15;

7661
—See alao  pariguddha

Paryavastika Naya } (Phe.
TParyayarthika Naya
nomenal point of view)
5 94; 475; 48.1; 12218
~—ft's provinee 159, 19
1418, 15,861 16.18: 21.3:;

32.19
. 1 ¢ 1 52.93 Nayavida,

S~ age of soul 58.23. 64, . _
_lln, case of 8 > P 64 Prarambha Samaya 150.6
L

Pratityva vacana J67.7, 11
~—frnition of karma 52.4,12 ) .
—Ree also Apin vacana,

Pratyaksa Pramina {(direct

knowledge) 161.7, 11,

—gomprehension of parti-
cnlar 63,21

—ag tanght by PBuddha
1419

weanityatvavida 167,11

Pratvela {vegetation huving
one body and  one soull
162.12.

Pagsion=—see Kagiya 24.5 Prayatna Janya 1441
Phenomenal point of view —8ea alse Praduction and
34: 8321 16400, 167,11 Titpatti.
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Prayogika {artificial) 744.0,
27 |
— See algn Prodoction and I|
Destrnction, Utpatti and |
Nasa, |
Produstion
—Tévara-karapa-vida
14323, 27; 147.5, 16.
—-artifieial (Pravogika)
and mnatnral {(Swabha-
vika) 144.4.
—aggregational 744,11, 20,
24, 28 5 743.2, 4,
—Impure ({apariduddha)
14415,
—Single 145 7,10,18,22 28
—Pure 145.10, 18,

—in cage of soul 746 25

—Parinativada of Ban-
khvag 36.12; 15420
155.1.

—Theory of Arambha

30,1155 154215 16510
—Samnha
13555,

vada 154 2]1;

- Jaina view 755,16 ;

=—I{alavada 17215

—8vabhavavada 772,19

INDEX

—Niyativada 172.25,
—Adrstavada 173.5,
—Purusavada 773 11

— See Utpatti also.
Pravacana Sara commen-
tary 152.2%.

Pudgal {matter)  142.4;
I44.25;158.8,16,17; 162.21
Puruga 175.12.
Pnrugarthavadi 773,11,
Pirvavarti paryaya /57 28,

Q

Onality

—and sabstance 722.6;
I24.30, 125.24; 12812;
125,37 1301, 285; 132,
21, 23 135.81.

—and paryaya 124.24,

—absgolute identity with
gubstance 1295, §, 10,12
16 130.12, 14, 15, 14,
20; 7181.923. 24,925, 134.9;
7135.2; 136.14. )

—ahgolute different from
snhstance 7294, 11; 130
11, 13; 122,12, 13215 :
1344, 17 12586, 8
136.13; 137.1.
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—See also Gnpa, Attribnte |
and Dharma.

v

R

Radical view point 776.15

Raga (atiachment) 707.25;
175.7, 20,

Ratnaprabha (Naraka, Ist)
70.2. 13.

Religion 159.14,

Right condnct 159.21.

Right Faith.
—8ee Samyag-Dardana

Right knowledge 138 3.
—~—See Samyag-Jiifina,

Right Vision 159 20.

Rjinsiitra (Naya) 6.22; 7.20,
23

Riipa (Form) 154,15, 158.22.

Ripantara  (modificatory
change) 155.3.9.

Sabda (Naya) 6.23; 7.22

Sadhiarana Vanuspati {Vega-

tation) [62.10
Sadharmya (Similarity,
anology} 176.8
84dhya (major term)

= relation with Hetn 704.
18; 10527

203

~anekiantavada in cage of
17616 ; i77.11,16,18
Badyda parydava /751
Sadwada (theory of Evolu-
tion of Sankuya) 765.5,
17011
—and asadwdda adjusted
165.9
Sahubhévi paryayas {modi-
ficatory changes ocenr-
ring simultaneousiy)
15723
Sakaragrahana 78.3
Sakaropavoga 85.15,13
Samabhiridha (Naya) 7.2,
25 C
Samanvaya (Synthesis)
ri.14
Samdanya (Generalization)
13118
—Noumenal view point
44 ;17612 ; 172.13,
—Sangraba 4.4
~—and Vigega 707,18

-—8ee  also and
Vigesa

Samanya ripa (elementary

form) 754,1

Samawa

general

{indivisible unit

of time)
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—innamerable utpadas,
niagay and sthitis can take
place in one 154.9;157.17,
20,21.23; 158 30

Samyak 175.22

Bamudayakyia 742.23; 1437

Samudayika-nipada 744.11,
20,26; 145.2, 4
HBee Tipatti and Utpada

Samiiha 7155.7,14,28

Bamihavada 754.21

Bamiihavadi {555

Sarnyag-Darduna

Fuith) 7004
—and nayas £7.10; 28 2
—and jhdna 95.9,23; 100.2,

13

=—instrument

(Right-

ensuring
emancipation 59 23; 162,
18

——anekdnta 76511

Samyug-jidana {Right know-
lodge)

—and Dargana. 99.8,23, 100,
113,14

—anekanta 1600.14

—means to  attain libera-
tion 159.21; 17411

Bamryoga  {eonjuction  of

atoms) -

IXDEX

~=(anges Dravyolpatti 754,
5;7156.18,2026; 157.3,14
Samyouga  (circumstances)
178.11
Sangraba {Naya) 5; 6
Sankhra (System of philo-

sophy)
~ Sadvada or Satkirya
Vada 30.1;169.5:176.1,11

12
~absolnte identity of subs-
tarce and gnality 737.3

— parindmavida 15421 ;
135.13

Sankhrata {measurahle)
10724

Saparyavasita 710312
Sapeksa pratipddana (Quali-
| fiecl Assertion) 50.25
" — See also Anekdntavida
and Nuyavida
Sat, 11064 1485, 1%; 17030
—ag substance and quality
| 154a.1
l Savants
\

—See Sratadharas.
Sivaranpa Upayoga 67,10
Savikulpa 3914
Siddba 10111
" Siddhaparyaya 1602.27, 29

Siddiratna 707 12, 16
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Siddhi 102.17

Single Destraction 145.10
See Destruction,

Single Production 145.10
See Production,

‘Skandba (physieal Dbody)
T44.13; 15583 5 1578

Soul
—anity  and diversity
(Nityanitvavada) 53.1,
6, 8. 16, 18, 24, 27; 4.8,
11; 36.3

—and body 54.23, 2%; 55.2,
6, 8

—~and Karma 55.11, 13

w— gorprral and incorporal !

60.27

—general apd vpartienlar
65.13; 104.5; 105 4

— particles 7.6

I-TARKA 205

Srata-JAdna 73.6

—province §7/.173; 82.16

- in  case of Chadmastha
94.19; 95.5

—and Pargana 95.14,15,19,

26l

Sruta-upayoga 35,7

Sthapang Nikseps 9.3 10.2

Sthira 750,18

Sthiti {Permanence)
—and

Utpada, Vinasa
12007, 10,11; 150.1,4; 150,
19.24; 7.57.3:152.4,9:154,
11, i57.16, 18, 22, 759 3.
See Utpatti and Vinasa
alsn

Sthiti samaya 150.7, 2%

| Bubstance

—and quality 122.6;724.30;

-—anddinidhana 104 5
~—ig absolute knowledge 1
1059, 14 "
—production and destrue- ]
tion 145.27; 148.1
Sraddha  (faith)
160,25, 28;
See also faith
Sruta 94 22
Srutadharas (Savants) 214,

ga.1d;

125217 7128.12; 130.22;
132,20, 22: 13515, 24
~~ahsolote fdentity with
quality 729.5,8;730,12,14
13, 16, 20, 151.23, 24, 25
184.2,135 2,136,14,137.3
- absolute different from
qqmality 729.9; 180.11,138;
131287132153, 135.6,134.
4,17, 1458, 126.13,187.1

19;179.213

Hee also dravya.
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Svabhava (pature) 7172.19,24;
733

Swabhdvika {natural) 7446
T

Tattva 7163.17,20;167.12,7124.
22

Tattvartha Bhasya 146.28,
147.29,

Time 149.4

Trath

—revealed partially
nayavida 165.27

—anekgntavada /65,28

—the whole 765.28;166.5

by

T

Ulika {(Kapada) 765.1
Umaswati 7114.25; 134.26
Tpadama 64,14
Upayoga 92.13; 98.9
—Chadmasthika ¢7,27:69.7
—-Bdvarana 67.16
~8rnta 95,7

Utpada }
Utpatti

(production; origi-
nation}

~—Jlifferent and not from

INDEX

dravya 74413,

—and Sat 749 6.8,11;777.3

~—Vini#éa and Sthiti in one
Samava,’4919,24,29,150,
519,24,751.3,152 3,9.153.
15,154 11,1585.22, 15716,
18.20,22,26,155.26,29,
159.3

— as held by Vaidesikas 735.
29.1456.12

—Sarthyoga canses I57.3
See aiso Production

Utpadyamana lbeing pro-
doced) 157,28

Utpanna (produced) 757.29

Utpatsyamdna (going to be
prodnced} 157.29

Uttaravarti paryaya {(modi-
fication which suocceeds)
157-26

v

Vacana {(speech) 134.14; 158.
8

Viadas (systema) 16321

Vaibhavika paryaya 108.6

Vaidharmya (dissimilarity)
176.9
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Vaigegika

«~theory of Arambha 30.5;
155.11,18.22

~—absolute difference bet-
ween  substance and
quality 118.13,22,137.2

— Purnsarthavada 44,7

—Isvara k3rala vida 747,
13

- Barhyoga canses dravyot-
patti 7157.2

—nitya and anitya vida
{(not nitydanitvavada)is?.
18,23,206;7/68.8,11,14

—asadwida /69,.1,8,24

—ahsolute difference bet-
ween cause and effect
169.25; 170 4,14,

Vaigrasika-utpatti and nasa
(ntural production and
destruction) 744-28

Versatility of aspects
gee anekantavada and
Nayavada

Vibhaga {digjanction)

- Canses dravyotpatti 156
2.6,18,24,%6;7157.5,6,15

207

View point
see Naya
Vigacchat (in the process of
destruction) 757.18
Vigama {destruction) i57.30

Vigamigat {about to be lost)
151.23

Vigata (destructed’ 157.21

Viniga tdestrzetion)
See Niasa and destraetion

Viradhakan (heretia) 71606;
162.3

Vieys Visesa {a kind of
power) 155.12,13

Vigesa (particular) £.6,7101.3
104.24, 167 18,176 13
See also particalar

Vyafijina Paryaya 54.3,23,
29,46 3;87 3,14; 498 10,20,
39.14, 45 4,46.3,15,773 19
714.13,15,28

Vyavabhiea (Naya) 5.6
Y

Yogan 224356, 10,17; 5376

EXD
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