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PREFACE

Acarya Samantabhadra’s Svayambhiistotra:
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O Lord Suvidhinatha! With the light of your omniscience you had
promulgated the nature of the reality in a manner which
contradicts the absolutist (ekanta) point-of-view, well-founded, and
incorporates the principle of predication involving both, the
affirmation (Zat) and the negation (atat), depending on the point-of-

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

The valid-knowledge (pramana)

The valid-knowledge (pramana) ascertains the true nature of objects
while the fallacious-knowledge (pramanabhasa) does the opposite.
Acarya Manikyanandi’s Pariksamukha Siutra describes both these
(pramana and pramanabhasa) for the benefit of the uninitiated learners.

The valid-knowledge (pramana) is the definitive (vyavasayatmaka)
knowledge of the self (sva) and of the things not ascertained earlier
(apurvartha). Since pramana (valid-knowledge) enables one to acquire
things favorable and relinquish things unfavorable, therefore, it can be
nothing but knowledge (jiana).

The valid-knowledge (pramana) is of two kinds: the direct (pratyaksa) and
the indirect (paroksa).
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Paritksamukha Sitra qlerE 9o

The knowledge that is visada’— unambiguous (nirmala, spasta) — is the
direct (pratyaksa) valid-knowledge (pramana). The knowledge obtained
with the help of the senses (indriya) and the mind (mana) is partially
(ekadesa) unambiguous (visada) — with respect to some part only — and is
called the mundane-direct (samvyavaharika-pratyaksa) knowledge.

That which is different from the direct (pratyaksa) is the indirect
(paroksa) valid-knowledge (pramana). The indirect (paroksa) knowledge
is that which is caused by direct (pratyaksa), etc., and has these divisions:
remembrance (smrti), recognition (pratyabhijiiana), inductive-reasoning
(tarka),inference (anumana), and the Scripture (Ggama).

The two kinds of valid-knowledge (pramana) — the direct (pratyaksa) and
the indirect (paroksa)— are described now in some detail.

The supreme-direct (mukhya-pratyaksa)
valid-knowledge (pramana)

Omniscience (kevalajnana)

Acarya Kundakunda’s Pravacanasara:
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The soul that has become pristine through pure-cognition
(Suddhopayoga), and has washed away, by own effort, the dirt of
the obscuring — knowledge-obscuring (jaanavaraniya) and faith-
obscuring (darsanavaraniya) — along with the obstructive
(antaraya) and the deluding (mohaniya) karmas, comprehends fully
all objects-of-knowledge (jrieya).

The soul established in pure-cognition (Suddhopayoga) attains, on
destruction of the four inimical karmas, omniscience (kevalajnana) that
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knows fully all objects of the three times (the past, the present, and the
future). The nature of the soul is knowledge, and knowledge is
coextensive with the objects-of-knowledge (jrieya); knowledge pervades
the objects-of-knowledge. Since the objects-of-knowledge are all objects of
the three worlds and the three times, it follows that omniscience, the fruit
of pure-cognition (suddhopayoga), knows all objects of the three worlds
and the three times.

Acarya Umasvami’s Tattvarthasiitra:
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Omniscience (kevalajriana) extends to all substances (dravya) and
all their modes (paryaya) simultaneously.

The attributive ‘sarva’ - all — is added to both, ‘dravya’ — substance, and
‘paryaya’—mode.

The soul-substances (jiva dravya) are infinite-times-infinite
(anantananta). The forms of matter (pudgala dravya) are infinite-times-
infinite of these. Atoms (anu) and molecules (skandha) are the divisions of
matter. The medium of motion (dharma dravya), the medium of rest
(adharma dravya) and the space (akasa dravya) are three. The substance
of time (kala dravya) is innumerable (asamkhyata). Each of these
substances has infinite-times-infinite modes (paryaya), extending
through the past, the present and the future. There is nothing, either
substance (dravya) or mode (paryaya), which does not come within the
purview of omniscience (kevalajriana). The fact that omniscience
(kevalajnana) encompasses all substances (dravya) and all modes
(paryaya) highlights its boundless virtue.

Acarya Umasvami’s Tattvarthasiitra:
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IX



Paritksamukha Sitra qlerE 9o

Omniscience or perfect knowledge — kevalajriana — is attained on
destruction of delusion (moha), and on destruction of knowledge-
covering (jaanavarana), perception-covering (darsandavarana) and
obstructive (antaraya) karmas.

Acarya Amrtacandra’s Purusarthasiddhyupaya:
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THUTAA TG Hehell WA Uereiarfetant o= 1

oo gegol s qatl 9 wfed g gl 1 A e 99
TYO % qA-9NT F GHF gerhdl §, 98 Sehte St fufq
EENEIRIE IR EAN B DC e i

Victory to the Supreme Effulgence (omniscience — the infinite and
all-embracing knowledge) that images, as it were in a mirror, all
substances and their infinite modes, extending through the past,
the present, and the future.

The soul established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajriana) without the help of or reliance on any outside
agency (such a soul is appropriately termed self-dependent or
svayambhii). Intrinsically possessed of infinite knowledge and energy, the
soul, depending on the self, performs the activity of attaining its infinite
knowledge-character and, therefore, the soul is the doer (karta). The
soul’s concentration on its own knowledge-character is the activity; the
soul, therefore, is the activity (karma). Through its own knowledge-
character the soul attains omniscience and, therefore, the soul is the
instrument (karana). The soul engrossed in pure consciousness imparts
pure consciousness to self; the soul, therefore, is the bestowal
(sampradana). As the soul gets established in its pure nature, at the same
time, destruction of impure subsidential knowledge, etc., takes place and,
therefore, the soul is the dislodgement (apadana). The attributes of
infinite knowledge and energy are manifested in the soul itself; the soul,
therefore, is the substratum (adhikarana). This way, from the
transcendental point-of-view, the soul itself, without the help of others, is
the sixfold factors-of-action (niscaya satkaraka) in the attainment of
omniscience through pure-cognition (Suddhopayoga,).
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On destruction of the four inimical (ghati) karmas, the self-dependent
soul - ‘svayambhii’ — attains infinite knowledge (that illumines the self as
well as all other objects) and indestructible happiness, both beyond the
five senses (as such, termed atindriya). It then is characterized by infinite
knowledge — kevalajiiana (on destruction of the jaanavaraniya karma),
infinite perception — kevaladarsana (on destruction of the darsana-
varaniya karma), infinite faith or belief in the essential principles of the
reality — ksayika-samyaktva (on destruction of the mohaniya karma), and
infinite power —anantavirya (on destruction of the antardya karma). The
own-nature (svabhava) of the soul is knowledge-bliss (jranananda),
manifested on attainment of its pure state of perfection, rid of all external
influence. Just as the brightness of the sun gets diffused on emergence of
the clouds but regains intensity as the clouds fade away, similarly, on
destruction of the inimical (ghatz) karmas, the soul regains its own-
nature of infinite knowledge-bliss (jianananda).

The Omniscient Lord (kevalajriani) attains the light of knowledge that is
steady like the light of the jewel. It neither accepts nor rejects the objects-
of-knowledge (jrieya) and the objects-of-knowledge (jieya) do not cause
transformation in the soul. The soul experiences only the nature of own
soul by own soul, utterly indifferent to all external objects. As objects like
the pot and the board get reflected in the mirror without the mirror
wanting to reflect these, all objects-of-knowledge (jrieya) of the three
times get reflected in the knowledge of the Omniscient Lord without him
having any desire to know these. He is just the knower (jiiata) and the seer
(drsta). The knowing soul is utterly different from all foreign objects; only
empirically, there is the relationship of the knower (jiayaka) and the
known (jrieya).

Omniscience (kevalajriana) is direct, sense-independent knowledge. It is
without anxiety; therefore, it is perfect happiness.

Acarya Kundakunda’s Pravacanasara:
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The Omniscient Lord has proclaimed that the knowledge that is
self-born, perfect, spread over every object, stainless, and free from
stages — including apprehension (avagraha) and speculation (tha) —
is certainly the absolute (pure) happiness.

Omniscience (kevalajriiana) is complete and without envelopment as it
pervades every space-point (pradesa) of the soul with its infinite energy. It
encompasses all objects-of-knoweldge (jiieya). Rid of the karmic dirt that
hinders infinite energy and causes of imperfections like doubt (samsaya),
it is pristine (nirmala). It knows without stages; it knows simultaneously
the whole range of objects-of-knowledge (jrieya) in the universe and
beyond, covering the three times. Direct, sense-independent knowledge is
without-anxiety (nirakula); it is the natural state of the soul and,
therefore, absolute happiness.

Clairvoyance (avadhijiana) and telepathy (manahparyayajiana) also
comprise the supreme (mukhya) and direct (pratyaksa) knowledge.
Although not encompassing all objects of the three-worlds and the three-
times, these are partially (ekadesa) direct (pratyaksa) and are absolutely
unambiguous (nirmala, spasta) in respect of their respective subject-
matter.

Clairvoyance (avadhijnana)

Clairvoyance (avadhijiiana) is of two kinds according to the nature of
its origin. The first is due to birth — bhavapratyaya, and the second
owes its origin to destruction-cum-subsidence of the particular karmic
veil - ksayopasamanimitiaka.

Acarya Umasvami’s Tattvarthasitra:
VAT SafIdaReromg I ( 3-3%)
GIY A AU 39 3R ARfR & B 2l

Clairvoyance based on birth — bhavapratyaya avadhijiiana — is
possessed by the celestial and the infernal beings.

What is the state of existence ‘bhava’ The mode (paryaya) of the soul is
the state of its existence; it is caused by the life- and name-karmas (ayu,
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namakarma). ‘Pratyaya’ means cause (karana) or instrumental cause
(nimitta). The avadhijiiana that has the state of existence (bhava) for its
cause or origin is the bhavapratyaya avadhijiiana. It is possessed by the
deva and the infernal beings. In that case, there would be no destruction-
cum-subsidence (ksayopasama) of the karmic veil in this type of
clairvoyance. No, it is not so. In case of these beings, the karmic veil
disappears and subsides due to their state of being (bhava). So the state of
being (bhava) is mentioned as the main cause. Birds fly by instinct (inborn
tendency) and not because of teaching. So also clairvoyance arises in these
beings not because of any special merit such as observance of vows or
restraint, but by reason of their state of existence (bhava). The state of
existence being common to all, it would mean that all are endowed with
the same degree of clairvoyance. But differences in the degree of
clairvoyance (avadhijiana) possessed by these beings are admitted.
Though the beings in heaven and hell are mentioned in general, only
those endowed with right faith among them are implied. This is clear
from the term ‘avadhi’ used in the sitra. In case of wrong believers, it is
called vibhanga (erroneous) clairvoyance (avadhijiana) as it is vitiated
by their wrong belief. The degree of clairvoyance among them can be
ascertained from the Scripture.

If clairvoyance (avadhijfiana) based on birth arises in celestial and
infernal beings, in whom does clairvoyance arise due to destruction-cum-
subsidence (ksayopasama) of karmas?

gyt wfaeheu: JTo 1l ((2-3R)
e STafUTH B8 9% oten @ iR 9% W9 s1efq Agwt
Jen faed=i & @ 2

Clairvoyance (avadhijiiana) due to destruction-cum-subsidence
(ksayopasama) is of six kinds. It is acquired by the rest, namely,
human beings, and animals.

When there is no rise for the present and quiescence (upsama) for the
future in their present state, of the totally-obscuring (sarvaghati) karmic-
moleules (spardhaka) of clairvoyance-obscuring (avadhijianavarantya)
karmas, but there is the rise of the partially-obscuring (desaghatt)
karmic-moleules (spardhaka) of clairvoyance-obscuring (avadhijiiana-
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varaniya) karmas, that state is called destruction (ksaya). Where these
karmas do not attain to the stage of rise but are merely existent, that state
is called subsidence or quiescence (upsama). That which arises owing to
these two causes is called clairvoyance (avadhijiiana) due to destruction-
cum-subsidence (ksayopsama). This must be understood to occur in case
of the rest. Who are the rest? The rest are human beings (manusya) and
animals (tiryanca). Even among them, it must be understood to arise only
in case of those who have the necessary capacity. That capacity is not
present in those who are without mind — asamjrni — and who have not
attained completion — called aparyaptaka. And even among those with
mind and completion, it does not arise in all. If so, in whom does it arise? It
arises in case of those in whom right faith, etc., are present, and in whom
the concerned karmas are quiescent or destroyed. Though clairvoyance
arises owing to destruction-cum-subsidence in all cases, the specific
mention of ‘due to destruction-cum-subsidence’ is intended for
determination, namely, depending on destruction-cum-subsidence
(ksayopsama) only and not on the state of existence or birth (bhava).

This clairvoyance is of six kinds: anugami, ananugami, vardhamana,
hiyamana, avasthita and anavasthita (accompanying, unaccompanying,
increasing, decreasing, steady and unsteady, respectively) according to
particular characteristics. Just as light accompanies the sun, the first
kind - anugami - accompanies the individual possessing it wherever he
goes. The second kind — ananugam?i — does not accompany the individual.
It passes away then and there, like the reply given to the question of an
indifferent person. The third variety —vardhamana — expands rapidly like
the fire in the forest caused by friction, which spreads rapidly by means of
dried leaves and fuel. It develops from its original degree up to the extent
of knowing innumerable universes, owing to the purity of right faith, etc.,
of the individual. The fourth variety — hiyamana — decreases up to a very
small fraction of an angula (a very small measure) from its original
degree, owing to the decline of right faith and the consequent increase of
impure thoughts. The fifth type — avasthita — neither decreases nor
increases. It is like the mole. It is steadfast at the same level at which it
originates, as right faith, etc., continue in the same condition. It is so till
death or till the attainment of omniscience. The sixth type —anavasthita -
is unsteady like the waves in the water caused by the wind. It develops as
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well as deteriorates in accordance with the growth or decline of right
faith, ete.

Three other classifications of clairvoyance (avadhijfiana) due to
destruction-cum-subsidence (ksayopasama) — ksayopasamanimittaka —
have been mentioned: desavadhi, paramavadhi and sarvavadhi. The first
kind - desavadhi - is obtained by animals and human beings. However,
for the human beings, it is possible to obtain paramavadhi and
sarvavadhi clairvoyance (avadhijiiana) in their state of spiritual
discipline (samyama). In the fourth and the fifth gunasthana, desavadhi
clairvoyance is possible. In higher gunasthana, all three kinds of
clairvoyance are possible. Clairvoyance based on the state of existence —
bhavapratyaya avadhijiiana —is of the nature of desavadhi.

wiusae: 1 (2-39)
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The subject matter (visaya) of clairvoyance (avadhijiiana) is
substances with form (rapi).

The range or the subject matter (visaya) is supplied from the previous
sttra. The term Trapi’ implies forms of the matter (pudgala) and
embodied souls — bonded souls. The sitra lays down that the scope of
clairvoyance (avadhijiiana) is restricted to rapi’ substances only and
does not extend to non-material substances. Even with regard to rapi’
substances, the range of clairvoyance is limited to certain modes
(paryaya) only according to its potency and does not extend to all modes of
the matter. In order to determine this ‘asarvaparyayesu’ (from the
previous sitra) should be brought together.

Telepathy (manahparyayajnana)

The marks and subdivisions of telepathy (manahparyayajiiana) are
described now.

Acarya Umasvami’s Tattvarthasutra:

FSfagedt T aEd: | (R-33)
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The two kinds of telepathy (manahparyayajiiana) are rjumati and
vipulamati.

The word ‘7ju’ means produced and straight. Whereby is it produced? It is
produced by the knowledge of objects of speech, body and mind located in
the minds of others. He who has straight telepathy is called rjumati.
‘Vipula’ means not produced and curved or winding. How is it not
produced? It is not produced by the knowledge of objects of speech, body
and mind in the minds of others. He who has complex telepathy is called
vipulamati. Thus, telepathy is of two kinds — rjumaii and vipulamais.

Now that the divisions of telepathy have been mentioned, it must be
defined. Telepathy (manahparyayajnana) is that knowledge which knows
the objects thought of by the minds of others, owing to the destruction-
cum-subsidence (ksayopasama) of the energy-obstructing (viryantaraya)
and the telepathy-knowlege-obscuring (manahparyaya jaanavarantya)
karmas and depending on the attainment of the name-karmas
(namakarma) of limbs and minor limbs (angopanga). It may be argued
that it is nothing but sensory-knowledge (matijiiana) since it happens in
the mind (mana). This has already been refuted. The mind is merely for
reference as the background. The object located in the mind of another is
ascertained by telepathy; the mind is intended only as a background.

Of these two varieties, rjumati can extend from two or three births of
oneself and of others, up to a maximum of seven or eight past or future
births. It can extend in space from one gavyiiti (a measure of length = 2
krosa) up to one yojana (a measure of length = 4 krosa) but not beyond it.
The latter — vipulamati — can extend from seven or eight births up to
innumerable births in the past and in the future. In space it can extend
from one yojana up to the entire abode of human beings (i.e., up to the
mountain range of Manusottara) and not beyond that.

Other particulars regarding these two varieties of manahparyayajiiana
are described next.

Acarya Umasvami’s Tattvarthasitra:

TasTgaufauTarst afgere: I (2-3%)
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The differences between the two are due to purity (visuddhi) and
infallibility (apratipata).

The state of the soul on destruction-cum-subsidence (ksayopasama) of the
karmic veil covering telepathy is purity. ‘Pratipata’ is fall. Its opposite is
infallibility (apratipata). The ascetic whose karmic veil has only subsided
(upasantakasaya) but has not been destroyed sometimes falls from his
spiritual height in the presence of powerful conduct-deluding
(caritramohaniya) karmas. But such a fall does not occur in case of the
ascetic whose conduct-deluding (caritramohaniya) karmas have been
completely destroyed (ksinakasaya). And the excellence of telepathy
depends upon purity — visuddhi — and absence of fall — apratipata. First,
with regard to purity. Vipulamati is purer than rjumati with regard to the
object (dravya), space (ksetra), time (kala) and nature or condition
(bhava). How? The infinitesimal part of karmic matter is ascertained by
perfect-clairvoyance (sarvavadhijiiana); its infinitesimal part is the
province of pjumati. And the infinitesimal part of what is known to
rjumati is within the reach of vipulamati. Thus the latter knows the
infinitesimal part of infinitesimal. Its purity with regard to object
(dravya), space (ksetra), time (kala) has thus been mentioned. Purity in
regard to nature or condition (bhdva) must also be understood from the
fact that still subtler or minute forms of matter come within the range of
vipulamati than rjumati as it is accompanied by greater destruction-cum-
subsidence (ksayopasama) of karmas. Vipulamati is superior to rjumati
also owing to the absence of downfall or deterioration as it is possessed by
those with ascending-conduct (pravardhamana caritra). Rjumati under-
goes downfall or deterioration as it is possessed by those with descending-
conduct, owing to the rise of the passions (kasaya).

What is the scope of telepathy (manalparyayajiana)?

Acarya Umasvami’s Tattvarthasitra:

AT A0 1| (R-R¢ )
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The scope of telepathy (manahparyayajriana) is the infinitesimal
part of the matter ascertained by clairvoyance (avadhijiiana).

As mentioned already, telepathy (manahparyayajiiana) makes its subject
matter one infinitesimal part of the matter ascertained by the highest
form of clairvoyance, i.e., sarvavadhijiiana.

The mundane-direct (samvyavaharika-pratyaksa)
valid-knowledge (pramana)

Sensory-knowledge (matijrnana)

Owing to the destruction-cum-subsidence (ksayopasama) of the karmas
which obscure sensory-knowledge (matijiiana), that which reflects on the
objects-of-knowledge through the senses (indriya) and the mind (mana),
or that through which the objects-of-knowledge are reflected upon, or just
reflection, is the sensory-knowledge (matijrdana).

Acarya Umasvami’s Tattvarthasitra:

afefgatfgatafaam u (2-2%)
sfedl o w9 3§ "igw\ = it 21

That - sensory-knowledge (matijiiana) — is caused by the senses
(indriya) and the mind (mana).

He who is invested with lordship and wealth is ndra’. Here the word
means the soul. The soul is of the nature of knowledge. However, when
there is the destruction-cum-subsidence (ksayopasama) of knowledge-
obscuring karmas, the soul, by itself, is unable to know the objects. And
that which acts as the instrument for acquisition of knowledge by the soul
is the sense (indriya). Or that which causes the knowledge of hidden
objects is the sign (liriga). Accordingly, that which promotes the
knowledge of the subtle soul, is the sense (indriya). For instance, smoke is
the cause of the knowledge of the fire. Similarly, the senses, such as touch,
etc., cannot exist without the soul. Hence by means of those senses the
existence of the soul is inferred. Or, ‘indra’is the word denoting the name-
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karma (namakarma). The senses (indriya) are built by that. ‘Anindriya’,
‘mana’, ‘antahkarana’ are synonyms.

The word ‘anindriya’is the negation of indriya’—sense. How then can it
be used to denote the mind which is also a sign of the soul? The negative
sign ‘e’ is used in the sense of slight or a little. A quasi-sense is called
‘anindriya’. For instance there is the usage ‘anudara kanya’ — the girl
‘without’ the belly. Here the meaning of ‘without’ is taken as ‘slight’ or
‘thin’. How is the meaning ‘slight’ applied to the mind? The sense-organs
perceive objects within a limited range, and these last for a long time. But
the mind is not like these. Objects that are perceived by the senses as well
as those not perceived by the senses are subject to mental cognition.
Though the mind is also the sign (lifiga) of the soul (indra), it neither
cognizes objects within a limited range nor remains for long (the mental
attitude changes quickly).

The mind is described as an internal sense. In investigating good and evil
and in remembrance, etc., the mind is not dependent on the senses. Nor is
the mind seen outwardly like the eyes, etc. So it is called the internal
sense.

What for is tad’ - ‘that’ — used? ‘That’ is used for denoting the sensory-
knowledge (matijiana). Now sensory-knowledge has just been
mentioned. It is argued that a rule or an exception refers to what has just
been described. So this sitra would refer to the sensory-knowledge only
even without the word ‘that’. The answer is, ‘that’ is intended to refer to
this (previous) sitra as well as the following sitra. The knowledge that
has synonyms like ‘mati’ is caused by the senses and the mind. And the
same has four stages — impression (avagraha), inquisitiveness (tha),
comprehension (avaya) and retention (dharana). If ‘that’ were not used,
the synonyms such as ‘mati’ would refer to the sensory-knowledge, and
the kind of knowledge caused by the senses and the mind, would refer to
the scriptural-knowledge with the four stages mentioned in the next
stitra. Thus it would lead to a faulty interpretation.

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

Acarya Umasvami’s Tattvarthasitra:

ARETEIIROM: 1| (2-2W )
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Impression — avagraha, inquisitiveness — tha, comprehension —
avaya, and retention — dharand, are the four stages [of sensory-
knowledge (matijiiana)].

The first off awareness or adoption of an object as it comes in the range of
the senses is impression (avagraha), the first stage of sensory-knowledge
(matijiiana). When there is the meeting of the sense-organ and the object,
it is first perceived and that is called darsana. The awareness of the object
immediately following it is avagraha. For instance, on seeing an object,
the impression that it is white in colour is avagraha. The desire to know
particulars regarding the object apprehended through avagraha is
inquisitiveness (zha). Thus, the desire to know more — ‘Is that white object
a crane or a flag?’ — is inquisitiveness (tha). Knowing the object, as it is,
after ascertaining its particulars is the next stage — comprehension
(avaya). By its movement up and down and by the flapping of the wings, it
is ascertained that it is a crane only and not a flag. Retention (dharana) is
the cause of not forgetting in the future what was ascertained in the past.
For instance, ‘This is the same crane which I saw this morning,’ is
retention (dharana). These are mentioned in the sztra in the order in
which these arise.

The indirect (paroksa)
valid-knowledge (pramana)

Remembrance (smrti)

To remember something that has been experienced earlier is
remembrance (smrti). This implies that for remembrance (smrti) the
direct (pratyaksa) instrumental-cause (nimitta) is the retention
(dharana) — the fourth stage of the sensory-knowledge (matijriana) — of
the earlier experience.

Remembrance (smrti) is caused by bringing to the fore the earlier
retention (dharana) and gaining the knowledge that ‘that’ — particular
object — has the same form. For instance, ‘This is the same crane which I
saw this morning,’ is retention. Thus, the earlier lasting impression is
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retention (dharana). Remembrance (smrti) is bringing to the fore the
earlier lasting impression, i.e., retention (dharana), and determining the
form of the object seen.

Recognition (pratyabhijrnana)

The knowledge based on the confluence of the present vision and
remembrance (smrti) of the earlier vision is recognition (pratyabhijnana,).
Recognition (pratyabhijiiana) is of several kinds, including:
Recognition of the same - ekatva pratyabhijiiana — ‘It is the same’.
Recognition of the like — sadrsya pratyabhijiiana — ‘It is like that’.
Recognition of the different — vailaksanya pratyabhijnana — ‘It is
different from that’.
Recognition of the comparative — pratiyogika pratyabhijiiana — ‘It is
larger than that’.
IMlustrations of recognition (pratyabhijiiana) are: ‘He is the same
Devadatta;’ ‘This antelope (gavaya, nilagaya) is like that cow;” ‘This
buffalo (mahisa, bhainsa) is different from that cow;” ‘That is far from
this;’ and ‘Thisis a tree;’ etc.
From the word ‘etc.” it should be known that there are other kinds of
recognition (pratyabhijiiana) too. All illustrations given here rely on both,
the vision of the present and the remembrance of the earlier retention
(dharana).

Inductive-reasoning (iwhah or tarka)

The knowledge of infallible-concomitance (vyapti or avinabhava) caused
through infallible-affirmation (upalambha, anvaya) or infallible-
negation (anupalambha, vyatireka) is called inductive-reasoning (thah or
tarka).

If in the presence of the instrumental-object (sadhana, hetu) the object-
to-be-proved (sadhya) must be present, the relationship is called
infallible-affirmation (anvaya). If in the absence of the object-to-be-
proved (sadhya) the instrumental-object (sadhana) must be absent, the
relationship is called infallible-negation (vyatireka).

What is infallible-concomitance (vyapti or avinabhava)? Infallible-
concomitance (vyapti or avinabhava) is said to exist when, invariably, in
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the presence of the instrumental-object (sadhana, hetu) the object-to-be-
proved (sadhya) is present and in the absence of the object-to-be-proved
(sadhya) the instrumental-object (sadhana) is absent. The knowledge of
infallible-concomitance (vyapti or avinabhdava) is according to the
destruction-cum-subsidence (ksayopasama) of the knowledge-obscuring
(jranavaraniya) karmas.

Two examples of infallible-concomitance (vyapti or avinabhava) are: 1)
‘Only in the presence of the fire can the smoke be present, and in the
absence of the fire the smoke must be absent.” 2) ‘Only in the presence of
the sun can the daylight be present, and in the absence of the sun the
daylight must be absent.’

Inference (anumana)

The particular knowledge of the object-to-be-proved (sadhya) obtained
from the means (sadhana, hetw) is the inference (anumana).

The object that has infallible-concomitance (avinabhava) with the object-
to-be-proved (sadhya), i.e., it does not exist without the object-to-be-
proved (sadhya), is called the means (the middle-term, sadhana or hetu or
linga).

Inductive-reasoning (farka) rests on the existence of infallible-
concomitance (avinabhdava) between the object-to-be-proved (sadhya)
and the means (sadhana). With repeated observation of the smoke and
the fire, through inductive-reasoning (¢arka), one concludes that
wherever there is the smoke there is the fire and where there is no fire
thereis no smoke.

The statement, ‘Where there is no fire there is no smoke,’ is sufficient to
convey infallible-concomitance (avinabhava) between the fire (sadhya)
and the smoke (sadhana). One other name for this kind of infallible-
concomitance (avinabhava) is infallible-non-coexistence (anyathanupa-
patti).

The sure-enough determination of the fire (sadhya, lingi) on the hill,
thus, is through the means (sadhana, hetu, linga),i.e., the smoke.

Infallible-concomitance (avinabhava) [between the object-to-be-proved
(sadhya) and the means (sadhana)] follows either of these two rules:
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without-gradation (sahabhava, akramabhava), and with-gradation
(kramabhava).

Statistical inference: Due to the limitation of not having access to the
direct (pratyaksa) valid-knowledge (pramana), modern researchers and
analysts in fields including medicine, criminology, psychology, sociology,
biometrics, computers, psephology, and manufacturing use hypothesis
testing, a means of arriving at a statistical inference through empirical
testing. Tests are conducted in order to determine whether or not the
‘alternative hypothesis’ concerning an observed phenomenon can be
validated.

It is always assumed, by statistical convention, that the ‘alternative
hypothesis’ (denoted by H,) is wrong, and the ‘null hypothesis’ (denoted
by H,), which postulates that the observed phenomenon occurred by
chance, holds true.

The notion of a statistical error is an integral part of hypothesis testing.
Consider the case of judgement in a court trial. The ‘null hypothesis’ (H,)
corresponds to the position of the defendant; he is presumed to be
innocent until proven guilty. The ‘alternative hypothesis’ (H,))
corresponds to the position against the defendant; that he has committed
the crime. If the judgement of the court corresponds with the reality, then
a correct decision has been made. If the judgement of the court does not
correspond with the reality, then an error has been made. There are two
situations in which the court decision would be correct: 1) The ‘null
hypothesis’ is true and it accepts that; the court acquits the innocent
defendant. 2) The ‘alternative hypothesis’ is true and it accepts that; the
court convicts the guilty accused.

The court, however, is liable to make two types of error, distinguished as
the type I error and the type Il error.

Type I error (false positive): The court rejects the ‘null hypothesis’ when
it is true. This kind of error is called the type I error (false positive) and
corresponds to convicting the innocent defendant.

Type II error (false negative): The court accepts as true a false ‘null
hypothesis’. This kind of error is called the type II error (false negative)
and corresponds to acquitting the guilty criminal.
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The two types of error are significant issues in medical testing too.
‘Alternative hypothesis’: The patient has the specific disease.

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

Type I error (false positive): The doctor judges, on the basis of test reports,
that the patient was suffering from the specific disease when in reality he
was not suffering from the said disease.

Type II error (false negative): The doctor judges, on the basis of test
reports, that the patient was not suffering from the specific disease when
in reality he was suffering from the said disease.

The idea behind highlighting this subject of statistical inference here is to
emphasize that the worldly error-ridden inferences do not constitute the
valid-knowledge (pramana) as defined in the Scripture. Statistical
inferences fail to satisfy the condition of infallible-concomitance
(avinabhava) between the object-to-be-proved (sadhya) and the means
(sadhana).

The Scripture (agama)

The knowledge-of-the-objects (arthajiiana) whose instrumental-cause
(nimitta) is the speech, etc., of the Omniscient Lord (sarvajna or apta) is
the Scripture (agama).

The World-Teacher, Omniscient Lord (the Tirthankara or the Arhat,
sarvajna, apta) expounds the reality-of-substances (fattvartha), as seen
and known in his omniscience (kevalajiiana), through his divine-voice
(divyadhvani). For the Lord’s divine discourse, the deva erect a heavenly-
pavilion (samavasarana) befitting his glory, and there the World-Teacher
sits, facing the east, four fingers (arigula) above the huge gold lotus placed
on a throne of heavenly gems. The Lord appears to be looking in all the
four directions. His voice is without the movement of the glottis or the
lips, and is, therefore, termed anaksari (without letters). The Lord’s
divine voice, as a result of one of the marvels (atisaya) of omniscience
(kevalajiiana) is heard and enjoyed by all worthy (bhavya) living-beings-
with-mind (samjfiz) in their respective tongue (ardhamagadhi bhasa),
with-words or without-words. The languages include eighteen major-
languages (mahabhasa) and seven hundred minor-languages
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(Sudrabhdsa). (see, Acarya Yatirsabha’s Tiloyapannati, vol. 2, verse 910, p.
279)

The World-Teacher is the sun that blossoms the soul-lotuses of the
worldly beings. His divine discourse is the rain of nectar-water that
washes away the dirt of ignorance from all souls. He is the wish-fulfilling
tree (kalpavrksa) for all those aspiring for liberation. The World-Teacher
is free from attachment and, therefore, delivers his discourse naturally,
without desire or self-interest, for the well-being of the worthy (bhavya)
souls. What does the drum (mrdarnga) long for as it makes sound on the
touch of the drummer’s hand? As the clouds, by nature and without
human intervention, perform the activities of raining, thundering, and
moving around, in the same way, the activities of the Arhat take place
naturally, without volition, on fruition of auspicious karmas.

All substances (dravya) and their modes (paryaya) reflect directly (and
simultaneously) in the perfect-knowledge (kevalajiiana) of the
Omniscient Lord. He knows all substances and their modes directly and
simultaneously as he does not rely on sensory-knowledge that knows
substances in stages. Sensory-knowledge, being indirect, acquires
knowledge of substances in four stages: apprehension (avagraha),
speculation (iha), perceptual judgement (avaya), and retention
(dharana). On destruction of karmas that hinder its natural power, the
soul, on its own, attains omniscience (kevalajiiana) - infinite,
indestructible, perfect knowledge —that knows all substances of the three
worlds and the three times directly and simultaneously. The knowledge
(kevalajnana) of the Omniscient Lord is all-pervasive (sarvagata or
sarva-vyapaka); it knows everything. It knows objects that are without
space-points — kalanu or anu, with space-points — pancastikaya, with form
- pudgala, without form —jiva, etc. It knows the modes of the future that
areyet to originate, and the modes of the past that have vanished.

Only a disciple of exceptional brilliance and accomplishment (rddhi) is
able to fully assimilate, without doubt, delusion, or misapprehension, the
irrefutable teachings of the Tirtharnkara. The presence of such a worthy
disciple or the Apostle, called a ganadhara, is mandatory in the congrega-
tion before the Tirtharnkara delivers his divine discourse.

The Apostle (ganadhara) is equipped with the following eight miraculous
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accomplishments (rddhi): (see, Acarya Yatirsabha’s Tiloyapannati, vol. 2,
verse 976 onwards)
1. gfgmfg - buddhirddhi — accomplishment of the intellect;
2. fafsrarwfg - vikriyarddhi — accomplishment of the bodily
transformations;
3. feammfg - kriyarddhi — accomplishment of the power to move

in the air, water, fire, etc.;
4. quEkfg — taparddhi — accomplishment of the austerities;

et — balarddhi — accomplishment of the strength of the
mind, the speech and the body;

6. irfemmrfg — ausadhirddhi — accomplishment of extraordinary
therapeutic powers;

7. Y@Hfg - rasarddhi — accomplishment that can cause miracles

of various kinds, damaging and beneficial; and
8. awmfg - ksetrarddhi — accomplishment that can feed

innumerable beings with limited food or accommodate them in
a limited space.

The balarddhi deserves special mention. It is of three kinds: the accom-
plishments pertaining to the mind, the speech and the body -
manobalarddhi, vacanabalarddhi and kayabalarddhi. The accomplish-
ment pertaining to the mind, the manobalarddhi, is attained on excellent
destruction-cum-subsidence (ksayopasama) of the karma-types known as
Srutgjnianavarana and viryantaraya. The worthy ascetic equipped with
the manobalarddhi is able to reflect on and comprehend the entire
scriptural-knowledge (srutajiiana) within a muhirta (48 minutes). (see,
Acarya Yatirsabha’s Tiloyapannati, vol. 2, verses 1072-73, p. 318)

As per the divine discourse of the World-Teacher, the Apostle (ganadhara)
composes the ‘@gama’ or ‘dravyasruta’ or ‘Srutaskandha’ comprising
twelve departments (dvadasanga), also referred to as eleven ariga and
fourteen pirva since the twelfth anga includes the fourteen pirva, that
contain true description of the Lord’s teachings. The twelve departments
(dvadasanga) are also called angapravista. Then, there are fourteen
miscellaneous concepts (prakirnaka), external to the twelve departments
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(dvadasanga); these are called angabahya.

The twelve departments (dvadasanga) are:

1) e acaranga,

2)  gAFHa sutrakrtanga,

3) ¥ sthananga,

4) GHIATETT samavayanga,

5) TSR AW vyakhyaprajhyapti anga,

6) ATgEHeRYIT Jjhatrdharmakathanga,

7)  SATTRTSIIATT Sravakadhyayananga,

8)  ITAHEINT antakrddasanga,

9) oFTRIUUTEe 9N anuttaropapadika dasanga,
10)  WYTATHRIUNT prasnavydkarananga,
11) fourergT vipakasutranga, and

12) gfyarem drstivadanga.

(see, Acarya Jinasena’s Harivansapurana, chap. 2, verses 92-95)

The fourteen angabahya are:

1) wmfas samayika,

2) wfavTieeE caturvinsatistavana,
3) =T vandana,

4)  gfcshHoT pratikramana,

5) o vainayika,

6) ehfaent krtikarma,
7)  qUIAeRTTIeh dasavaikalika,

8) SR uttaradhyayana,
9) HUIARR kalpavyavahara,
10) hcdTehcd kalpakalpa,
11) wgTehcu mahakalpa,
12) Yusiesh pundarika,
13) weusis® mahapundarika, and
14) fw=r nisadya.

(see, Acarya Jinasena’s Harivarsapurana, chap. 2, verses 101-105)

The ‘agama’ as composed by the Apostle (ganadhara) is a thorough
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description of the path to liberation and the true nature of all substances.
It is incontrovertible as it faithfully reflects the Word of the World-
Teacher. It contains the most comprehensive and accurate description of
every branch of learning that one needs to know. Employing the doctrines
of non-absolutism (anekantavada) and conditional predication
(syadvada), the ‘@gama’ has the power to vanquish all anxieties and
inquisitiveness of the knowledge-soul aspiring to tread the path to
liberation. Men of ordinary intellect cannot reach the depth of the
teachings contained in the ‘Ggama’.

Acarya Visuddhasagara (2memd fasrganr)

It is wholly due to the purity and power of the discourses (pravacana) of
Acarya Visuddhasagara that this composition has come into existence.
My addiction for listening intently to his discourses convinced me that for
an in-depth study of the Jaina Scripture, proficiency in the field of the
Jaina Nya@ya is imperative. As I delved into the vast literature that
comprises the Jaina Nydya, it became clear to me that Acarya
Manikyanandi’s Partksamukha Sitra is an essential canonical text that
every knowledge-seeking householder (Sravaka) and ascetic (muni,
sramana) must try to master.

Acarya Visuddhasagara (born 18 December, 1971) is a digambara ascetic
(nirgrantha muni) for last thirty years!. His greatest commitment is to
study the Scripture. A worthy son of ‘Mother Jinavani’, he spends
maximum time, during the day and at night, in her service. With
dedication and extraordinary concentration (ekagrata) he has brought
out and assimilated profound concepts and tenets found deep in the ocean
of the Scripture, with their associated five kinds of meanings — the word-
meaning (Sabdartha), the standpoint-meaning (nayartha), the sectarian-
meaning (matartha), the scriptural-meaning (agamartha) and the
spiritual-meaning (bhavartha)—beyond the reach of the ordinary souls.

As the then Muni Visuddhasagara completed his period-of-study (Siksa-

I Digambara Jaina-ordination (jinadiksa) — 21 November, 1991.
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kala), his guru, Most Worshipful Acarya Viragasagara, in 2007, conferred
on him the status of the Chief Preceptor (Acdrya) that carries with it the
responsibility of nurturing other potential souls who wish to tread the
holy path to liberation. During this period-of-nurturing (ganaposana-
kala), Acarya Visuddhasagara has, till date, accorded Jaina-ordination
(jinadiksa) to some thirty-eight choicest gems among the present-day
worthy souls. His clear message to his disciple-ascetics (Sisya muni)is that
in this ‘kali’ age the greatest austerity (fapa) they can observe is the study
of the Scripture —svadhyaya. He avers that the study of the Scripture, as a
rule, destroys the heap of delusion (moha).

Acarya Visuddhasagara takes great delight in delivering his discourses
(pravacana). He believes that the subject matter of the discourse
(pravacana) of every ascetic should only be the Scripture (agama),
nothing else. Although individuals looking for quick-fix solutions to their
worldly woes through popular, but unproven, means including palmistry
(jyotisa), sacred-utterances (maritra), and mystical-rituals (tantra) may
find his discourses (pravacana) unfathomable, but the worthy listeners
who long for lasting and true happiness — an attribute of the own-soul
(atmasvabhava) —find these extremely helpful and illuminating.

Acarya Visuddhasagara has mastered the science-of-thought (Nyaya),
and his grip on complex concepts of Jaina metaphysics including
anekantavada and syadvada is amazing. In his discourses (pravacana), he
is able to shatter the absolutist (ekanta) views — called durnaya or faulty
points-of-view — of the wrong-believers (mithyadrsti) with the sharp
sword of ‘syadvada’. His discourses are rid of these eight faults associated
with the absolutist (ekanta) views —durnaya:2
1. & - samkara — To assume that one substance can become the
other substance. ‘The soul is the body.’
2. =&faeRt — vyatikara — To transmute the specific quality of one
substance to the other substance. ‘I’ve heard it with my own eyes.’
3. fatta - virodha — To accept the quality in a substance that is
opposite to its nature. ‘The matter (pudgala) has consciousness
(cetana).’

2 See, Acarya Devasena’s Alapapaddhati, verse 8, siitra 127, p. 158-159.
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4. AT — vaiyadhikarana — To assume that opposing attributes
can persist in a substance at one and the same time. ‘The water in
the lake is hot and cold.’

5. AT — anavastha — To make a never-ending assumption.
‘Everything must have a creator; God is the creator of the world.’
Then, who is the creator of God? This goes on ad infinitum.

6. WIT — samsaya — To have doubt over the nature of the object. ‘It
may not be true that virtuous karmas lead to birth in heaven.’ Or,
‘Is it silver or nacre?’

7. Iwfauta - apratipatti — To be ignorant about the nature-of-the-
object (vastu-svabhava). ‘The space (akasa) assists in the motion of
the soul and the matter.’

8. 3N - abhava — To assume something that does not exist. ‘The
horns of the hare.’

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

1. 3@ — auydpti — non-pervasiveness — The mark (laksana) is not
universally found in the object (laksya). ‘Cows are white (laksana).’
2. 3tfqenfia — ativyapti — over-pervasiveness — The mark (laksana) is

also found outside the object (laksya). ‘Milk-producing (laksana)
animals are cows.’

3. r™@ufa - asambhavi — impossible — The mark (laksana) cannot be

found in the object (laksya). ‘Winged (laksana) animals are cows.’

Acarya Visuddhasagara expounds that right comprehension of the
Scripture, in terms of the spiritualism (adhyatma) as well as the Doctrine
(siddhanta), is incumbent on the knowledge of pramana and naya. He
recommends the study of the following scriptural texts to attain this
knowledge: Sri Samantabhadra Svami’s Aptamimamsa; Bhatta
Akalanka Svami’s Astasati; Sri Vidyananda Svami’s Astasahasri; Sri
Prabhacandra Svami’s Prameyakamala Martanda and Nyayakumuda-
candra.

3 See, Acarya Dharmabhiisanayati’s Nyayadipika, p. 143.
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Further, the study of Bhatta Akalanka Svami’s Siddhi-viniscaya, Nyaya-
viniscaya, Laghiyastrayi and Pramana-pariksa; Sri Vidyananda Svami’s
Satyasasana-pariksa; Sri Dharmabhusanayati’s Nyayadipika; and
Acarya Mallisena’s Syadvada-manjari is recommended.

One should begin with the study of Acarya Sri Manikyanandi’s
Paritksamukha Sttra.

During the four months of the rainy season (roughly, July to October), a
very large number of minute organisms evolve in the environment and to
avoid injury to these, the Jaina ascetic (muni) restricts roaming (vihara)
and stays at one location (a particular town or city) during these months.
Except for the period of these four months of rainy season, Acdrya
Visuddhasagara, along with his congregation (sangha), walks
indefatigably, through the length and breadth of India, providing thereby
an opportunity to tens of thousands of souls to earn merit (punya)
through mere ‘darsana’ of such pious souls and also learn about the
nature of the reality (vastu svabhava) by listening to his discourses that
are beneficial (hitakari), pleasing (madhura) and unambiguous
(nirmala). Neither the icy-wind of December-January nor the heat-wave
of May-June has the power to deter these sky-clad and barefoot marvels of
human race from pursuing what they are up to. The secret behind such
feverish roaming (vihara) is the belief of the Master that the true ascetic
(muni) should neither engender in him attachment (rdaga) for any
particular town or city nor a sense-of-ownership (mamatva) for any
temple or dwelling.

Acarya Visuddhasagara delivers his discourses (pravacana) based on
particular scriptural texts (Ggama, grantha) including the Samayasara,
Pravacanasara, Pancastikaya-samgraha, Niyamasara, Rayanasara,
Aptamimdmsd, Svayambhiustotra, Partksamukha Sutra, Yogasara,
Tattvarthasitra, Sarvarthasiddhi, Subhasita, Bhavana Dvatrimsatika,
Istopadesa, Dravyasamgraha, Tattvanusasana, Atmanusdsana,
Samadhitantram, Ratnakarandaka-sravakacara and Purusarthasiddh-
yupaya. As his discourses (pravacana) are nothing but the interpretation
of the Scripture — or the nature of the reality (vastu svabhava) — many of
these have been transcribed and published in form of holy texts that are
read by a large number of knowledge-seekers, ascetics (muni, Sramana)
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and householders (sravaka).

Another task that Acarya Visuddhasagara performs with great vigour is
the installation of the idols of the Tirthankara in temples all over India,
and provide, in the process, an opportunity to thousands of devotees to
participate in celebrations depicting the five most auspicious events —
parica-kalyanaka —that mark the life of each Tirthankara.

An epitome of laudable conduct (caritra), Acarya Visuddhasagara has
renounced, for life, the intake of salt, sugar, curd and edible-oil. Know
that the digambara ascetic (muni, Sramana) accepts food (ahara) that is
pure, simple and free from faults only once in 24-hours. And that too he
accepts only in order to maintain the steadiness of his body which he
reckons as instrumental to the performance of austerities (tapa), self-
restraint (samyama) and meditation (dhyana).

Acarya Visuddhasagara maintains that the mark (laksana) or the
‘dharma’ of the true ascetic (muni, sSramana) is the disposition (bhava)
of equanimity (samya). Since the words of the true ascetic are incontro-
vertible, it follows that, for him, enemy (Sa¢ru) and kinsfolk (bandhu-
varga), happiness (sukha) and misery (duhkha), praise (prasamsa) and
censure (nindd), iron (loha) and gold (svarna), and life (prana-dharana)
and death (prana-tydga) are alike.4

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

I bow my head in utter reverence to Acarya Visuddhasagara and each
disciple-ascetic (Sisya munt) of his congregation (sangha).

My salutation with utmost devotion to Most Worshipful sramana muni
Samyasagara for proofreading the Sanskrit and Hindi portion of the text.

April, 2021 Vijay K. Jain
Dehradun, India

ok ok

4 See, Acarya Kundakunda’s Pravacanasara, verse 3-41, p. 300-301.
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ERIV

Where the means (hetu) of infallible-non-coexistence
(anyathanupapatti)! is present, what purpose will the
threefold-marks (trairipya laksana)2 of the means (hetu) —
attribute of the subject (paksa-dharmatva), presence in the
corroborative-subject (sapaksa-sattva) and absence in the
opposite (vipaksa-vyavrtti) — serve? Where the means (hetu)
of infallible-non-coexistence (anyathanupapatti) is absent,
what purpose will the threefold-marks (trairapya laksana)
of the means (hetu) serve?

1 - Infallible-non-coexistence (anyathanupapattt) is defined as:
‘In absence of the object-to-be-proved (sadhya), the means
(sadhana) must not exist.” (see, p. 47, 126)

2 — The Buddhists expound the threefold-marks (trairipya

laksana) of the means (hetu). (see, p. 66)
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The valid-knowledge (pramana) ascertains the true
nature of objects while the fallacious-knowledge
(pramanabhasa) does the opposite. Therefore, through
this treatise, I (Acarya Manikyanandi) shall characterize,
as per the earlier authoritative expositions and in brief,
both these (pramana and pramanabhasa) for the benefit
of the uninitiated learners.



Paritksamukha Sitra qlerE 9o
EXPLANATORY NOTE

The science-of-thought (Nyaya) has always been an integral part of the
four constituents (anuyoga) — prathamanuyoga (the study of the
stories of epochal personages), karunanuyoga (the study of the
universe and beyond, the time-cycle, and the stages of soul-existence),
carananuyoga (the foundation for origination, growth and protection
of conduct for the householder and the ascetic), and dravyanuyoga
(the study of the objects of the reality) — of the Jaina Scripture.
However, Bhatta Akalanka Deva (circa 7th century A.D.) gave the
science-of-thought (Nyaya) a distinct identity as an independent field
of study through his masterpiece and profound compositions
including ‘Tattvarthavartika’, ‘Astasati’, ‘Laghiyastrayi’, ‘Siddhi-
viniScaya’, ‘Nyayaviniscaya’, and ‘Pramanasamgraha’. Even learned
scholars found these treatises extremely difficult to comprehend,
what to talk of the uninitiated learners!

It is accepted that Acarya Manikyanandi based his ‘Pariksamukha’ on
Bhatta Akalanka Deva’s writings. Acarya Manikyanandi flourished
during the end of the 7th or the beginning of the 8th century A.D. [see,
Ghoshal, Sarat Chandra (1940),‘Pariksamukham’, pp. x1-xli].

Acarya Prabhacandra (circa, the end of the 10th or the beginning of
the 11th century A.D.), who composed an exhaustive commentary
‘Prameyakamala Martanda’ on ‘Pariksamukha’, salutes Acarya
Manikyanandi in following words:

I RUTH ICHCIATSS e
RUMEREIEREREE R RIHEL
aref 7 ff wpeafa yepd oretal-
TATRE ATeRT (e (aTeaTanet: IR
- M. UTerg, ‘UHURHA HIAUS '

U aren H yurEsEr o wiveEAt] e & sRoend &
JOR 9§ 93 34 YA (AUiq fova & usied) ®R wua &l fowfad
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TUm: Iess: Chapter-1

FE | e (YHEET) T8 39 wWE H Fa g 9w & T, <@
S § B W e ot gE-fen 9 3R ugret w v @l
A & A2 i wa € B 98 @ F ereugfg aren g ot
TRYER ¥ IS &1 A & § gaed gl

With the beneficence of the lotus-feet of Acarya Manikyanandi, I
(Acarya Prabhacandra) having little intellect shall compose this
treatise to illumine, like the sun, the objects of the reality. It is
appropriate; does the sunlight that comes in through even a
small opening not illumine the objects? In the same way,
through the beneficence of my guru, I, with little intellect, shall
succeed in composing this treatise.

Acarya ‘Laghu’ Anantavirya (circa 12th century A.D.), author of
‘Prameyaratnamald’, a comparatively brief commentary on ‘Pariksa-
mukha’, salutes Acarya Manikyanandi as under:

HHTG AT STHISEEY I &
e TE@ T wIiTeEEte 1R
- 3, ‘oY’ I, “YHEEAHTET

g gfgum mfveemf 4 Ygerhels 39 & I99-%9 945 9
A-TIe-§9 1d &l e fhar, 37 wiveREfR o= & fag
TAN THEHR 2|

Salutation to Acarya Manikyanandi who has churned the nectar
of the science-of-thought (Nyaya) from the ocean of the words of
Bhatta Akalanka Deva.
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QHTUT <hl T&I0T -

The meaning of the valid-knowledge (pramana) -

WYaidFadEeTeh AW THIOTH 1R 1)

AT - [ WyaideIaaTaTEeh | ¥ i -3 qel
5 forelt o yHor § ST ET ©, U9 uere & fvee e
aret [FT ] 99 [9EIet ] T wEd 2

The valid-knowledge (pramana) is the definitive
(vyavasayatmaka) knowledge of the self (sva) and of the
things not ascertained earlier (apiirvartha).

EXPLANATORY NOTE

The valid-knowledge (pramana) is the knowledge of the self (sva) as
well as the other objects; it illumines the self (sva) and the other
objects-of-knowledge (jieya). The word ‘apirvartha’ in the sitra
indicates that the nature of these had not been ascertained earlier. The
word ‘vyavasayatmaka’ points to definiteness in the ascertainment of
the objects-of-knowledge (jrieya). The knowledge must be rid of the
imperfections of doubt (samsaya), indefiniteness (vimoha or anadhya-
vasaya), and perversity (viparyaya or vibhrama).

The Doctrine expounds that the valid-knowledge (pramana) is not the
cause of knowledge but knowledge itself. This has been expounded in
other Jaina texts too:

FEIFH WHIOTH 11R-¢ 1|
- of. e gyt afq, aredifuet’

T, T H FH FEd © - S A gened ®, o'l gH 2
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Right-knowledge (samyagjriana) is valid-knowledge (pramana).

Afa ATt Tt F 1R:] 1l
AGETUT 10l
- 7. IR ‘AendT’

i, A, SRR, 798RSk haeTH - 3 9 1 2l
SYUe OiF TR % FE B (3 YHR H) YA 2

Knowledge is of five kinds — sensory-knowledge (matijrnana),
scriptural-knowledge (srutajriana), clairvoyance (avadhijiiana),
telepathy (manahparyayajiiana), and omniscience (kevalajriana).

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

The two types of pramana (valid-knowledge) shall be discussed later.

THTUT <hl T 9T AT <hl FHIOTAAT -
The object of the valid-knowledge (pramana) —

fearfeauitaufgramef f& gamor aar JEma aq uR

raaret - [fg] 59 sro | [ wwror ] yamor [ feanfga-
witaufereme ] f&d (g@) #t wih iR atfeq (3:@) a0
IRER (Feor) &7 o gmed © [da: ] 59 SR0 9 [ ]
& (g [ ] 99 [T ] € 8 Tt § (STEy
qf-ehuifee 7&l) |
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Since pramana (valid-knowledge) enables one to acquire
things favorable and relinquish things unfavorable,
therefore, it can be nothing but knowledge (jana).

EXPLANATORY NOTE

Things ‘favorable’ are the objects-of-happiness like the garland and
cloth, and the causes-of-happiness like the right-knowledge
(samyagdarsana). Things ‘unfavorable’ are the objects-of-misery like
the thorn and the causes-of-misery like the false-knowledge
(mithyadarsana,).

Now, only the knowledge has the capacity to discern between the
things favorable and unfavorable. That which does not constitute
knowledge, like a pot, lacks this capacity to discern. The valid-
knowledge (pramana) enables one to acquire things favorable and
relinquish things unfavorable. Thus, pramana is knowledge (jrana)
itself. Those who seek the favorable and relinquish the unfavorable
rely on valid-knowledge (pramana) and not on their instinct or
addiction.

The siitra refutes the view that the valid-knowledge (pramana) is the
connection of the senses (indriya) with the external objects, termed
sannikarsa by the Naiyayika. This connection, being inanimate
(acetana), does not have the capacity to discern between what is
favorable and unfavorable or what provides happiness and misery.
Only the knowledge (jiiana), an attribute (guna) of the animate
(cetana) soul (Gtma) has the capacity to discern.

YHTOT &R FgerTerehur-

Definiteness in the valid-knowledge (pramana) -

AfIyeaTdeh TARIUTTSGaTETaHad 11311
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araared - [ EARIUfeEge ] 99RY (He@, farda sk
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That [valid-knowledge (pramana)] is opposed to the
fallacies (samaropa) and has definiteness, like the
inference (anumana).

EXPLANATORY NOTE

The valid-knowledge (pramana) must be rid of the fallacies
(samaropa) of doubt (samsaya), indefiniteness (vimoha or anadhyava-
saya), and perversity (viparyaya or vibhrama,).1

Doubt (samsaya) means swaying of the mind, not being able to assert
the true nature of a thing. After acquiring the belief that bondage of
the virtuous karmas leads to birth in the heavens, entertaining
skepticism about its validity is an instance of doubt (samsaya).
Indefiniteness (vimoha or anadhyavasaya) is vacillation about the
real nature of a thing due to the shrouding of the intellect. For
example, when we touch something while moving, we are conscious
that we have touched something but are unable to determine, with
certainty, what it was, our knowledge is enshrouded in indefiniteness.
Not being able to appreciate that every substance has infinite
attributes, i.e., it is ‘anekantatmaka’, and even opposite attributes
exist in it at the same time when viewed from different points-of-view
—like its substance (dravya), attribute (guna) and mode (paryaya)—too
isa case of indefiniteness.

The cognition of an object as something which is contrary to its true
nature is perversity (viparyaya or vibhrama). For example, if we
perceive nacre to be silver, or a rope to be a snake, we have the
knowledge vitiated by perversity.

1 - see also, ‘Acarya Mailladhavala’s Nayacakko’, verse 306, p. 151-152.
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The valid-knowledge (pramana) is free from these three kinds of
fallacies (samaropa). When vitiated by these fallacies it no more
remains the valid-knowledge (pramana) but becomes fallacious-
knowledge (pramanabhasa).

The stitra mentions the inference (anumana) as an illustration of the
valid-knowledge (pramana). To acquire the knowledge of the object-
to-be-proved [the major-term, the probandum (Latin), sadhya, lingt]
through a sound means (the middle-term, sadhana or hetu or linga) is
called the inference (anumana). The inference (anumana) too
constitutes the valid-knowledge (pramana), albeit indirect, as it is free
from the three kinds of fallacies (samaropa).

a1 AHT AT LT -

The meaning and relevance of ‘not yet ascertained’
(apurvartha) -

ffyearsgatd: ¥l

g - [ rtfyera: ] fowen fwem 7 71 (5= o=t =
vet Tt g | freem 721 foran e @) 39 [ ergatd: ]
aTqatel wed 2l

That which is ‘not yet ascertained’ means ‘apirvartha’
(the word used earlier in sitra 1-1).

EXPLANATORY NOTE

As mentioned in the Tattvarthasitra’, sensory-knowledge (mati-
Jjnana) goes through four stages while ascertaining the object-of-

10
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knowledge. As the knowledge progresses through the initial three
stages, it remains ‘yet to be ascertained’ and, therefore, ‘apirvartha’.

STETRETATILRTM: 11R:q4 1|
- 3T, IHTETy ‘Arend g’

3TIUE, T8, oM, IR UROT - A 9R (39 AfdTH $) 9% T

Impression (avagraha), inquisitiveness (iha), comprehension
(avaya), and retention (dharana), are the four stages [of sensory-
knowledge (matijriana)].

The first awareness or adoption of an object as it comes in the range of
the senses is impression (avagraha), the first stage of sensory
knowledge (matijiana). When there is the meeting of the sense-organ
and the object, it is first perceived; that is darsana. The awareness of
the object immediately following it is avagraha. For instance, on
seeing an object, the impression that it is white in colour is avagraha.
The desire to know particulars regarding the object apprehended
through avagraha is inquisitiveness (tha). Thus, the desire to know
more — ‘Is that white object a crane or a flag?’ —is inquisitiveness (tha).
Knowing the object, as it is, after ascertaining its particulars is the
next stage — comprehension (avaya). By its movement up and down
and by the flapping of the wings, it is ascertained that it is a crane only
and not a flag. Retention (dharana) is the cause of not forgetting in the
future what was ascertained in the past. For instance, ‘This is the
same crane which I saw this morning,’ is retention. These are
mentioned in the sit¢ra in the order in which these arise.

Once the object-of-knowledge becomes known through the valid-
knowledge (pramana), its further investigation becomes futile.

11
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Jgatel T GET LI -

Another meaning of ‘not yet ascertained’ (aparvartha) -

AN R R o [N

e - [ge: ] % AU fRdl o= yHor 9 9| usre
[ etfu] «ff [ @aRIUT ] T9RY 81 SM ¥ [ diges ] S9% 99M
terfq ergafel g < )

If the knowledge of an object, known earlier through
some kind of valid-knowledge (pramana), suffers from
fallacies (samaropa) that object too is ‘not yet
ascertained’ (apurvartha).

EXPLANATORY NOTE

Not only the object ‘not yet ascertained’ but also that which has
previously been ascertained but whose present knowledge is vitiated
by fallacies (samaropa) falls under the category of ‘not yet ascertained’
(apurvartha). As the earlier valid-knowledge (pramana) gets vitiated
by doubt (samsaya), indefiniteness (vimoha or anadhyavasdya) or
perversity (viparyaya or vibhrama), the object remains as ‘not yet
ascertained’ (apurvartha,).

The object that has never been ascertained before certainly seeks the
valid knowledge (pramana). However, the object that has been
ascertained before but if that ascertainment now suffers from fallacies
(samaropa), that object too seeks fresh valid-knowledge (pramana).

12
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WG Rl HLAA -

The meaning of ‘svavyavasaya’ -

WREAET YIAHTEs @ AaqaE: g 1|

ey - [ @@ | SEa-Ed (W % e
o) [ ] 94 3muen! [ wiawrad ] S [ e ]
IE AT B

Knowledge of the self (sva) attained through directing
attention on the self (sva) is ‘svavyavasaya’.

EXPLANATORY NOTE

With each acquisition of the valid-knowledge (pramana) one starts
experiencing the own-self. The knowledge of the external objects
implies the knowledge of the self; the knowledge illumines the self.

EHATH bl g&Td -

Illustration of ‘svavyavasaya’ -

srefEe agEadn ol

e - [ ] o1ed & [ 39 ] ¥9H [ ag@Eddn | 39
(a1ef &) fagE BH 9; a1eiq o1 o 9aH @ % 3@
BN U S T k1 I BT © Rl SedeEd Bl
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As one comes to know the object-of-knowledge (artha)
after directing attention towards it.

EXPLANATORY NOTE

The word ‘tad’ indicates the object-of-knowledge (artha). When the
man directs attention toward an external object like the pot or the
cloth his experience at that instant is ‘arthavyavasaya’. Similarly,
when the man directs attention toward own-soul his experience at
that instant is ‘svavyavasaya’.

ugrd I AR R WEG BN STt Uit -

The experience of knowing -

HSHSHTHAT df<T el

araae - [3Eq] H [Weq ] e (SR) & [ 3T ] 310
e R [ afer ] s gl

I know the pitcher (ghatam) through own-soul.

EXPLANATORY NOTE

In this satra, the words ‘aham’ — ‘I’ — and ‘atmana’ — 'own-soul' —
connote the self (sva). The word ‘ghatam’—the ‘pitcher’ —indicates the
external-object (para).

‘T’ is the knower (pramata or karta). The ‘pitcher’ is the external
object-of-knowledge (prameya or karma). The ‘process of knowing’ is
the action (pramiti or kriya or jrapti). ‘Through own-soul’ is the

14
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instrument (karana). ‘Knowledge gained’ is the (pramana).

Thus, the process-of-knowing involves both, the self (sva) and the
externality (para). Valid-knowledge (pramana) is, therefore, said to
illumine the self (sva) as well as the externality (para).

Had UTHIET Rl @UST -

Contradiction of the view that knowledge constitutes ‘only
externalities’ (paravyavasaya) -

HUad hATUTshaTddd: 1R 11

araaed - [wHad ] FH % TAH [ ShdeRtuTiehaTydid: ] i,
FX01, fopan &1 o wedia Bt 2
(gHTO/AH i, w9, or, T anfe |t o SHar 21)

Like the object-of-knowledge (karma), one also
experiences [knows through the valid-knowledge
(pramana)] the knower (karta), the instrument (karana)
and the process-of-knowing (kriya).

EXPLANATORY NOTE

Through the valid-knowledge (pramana) as one knows the object-of-
knowledge (karma — the ‘pitcher’), one also experiences the knower
(karta — ‘T’), the instrument (karana - ‘own-soul’) and the process-of-
knowing (kriya — ‘knowledge-acquisition’). There is no contradiction
in this; everyone experiences it.

It is, therefore, a fallacy to consider the valid-knowledge (pramana) as
the knower of externalities (paravyavasaya) only.

15
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IR0 fa T B WeIad ™ ol TR IhIuT -

Knowledge-of-the-self (svavyavasaya) does not depend on
words -

NEARCCIINERE IR CRE RG]

araanel - [ stefed ] wRid & 99H [ VTSIt | IR H
STARU Tt i W[ U] off [T ] S-SR

[ 39e ] ST il 2

The experience of the self, like the object-of-knowledge,
takes place without utterance of words.

EXPLANATORY NOTE

We experience the visible (direct) or invisible (indirect) objects-of-
knowledge — a pitcher or a delectable food-item — without the necessity
of hearing words that connote these objects. In the same way, in
thoughts like ‘I shall do this,” or ‘I have done this,” we experience the
knowledge of ‘I’ (the karta) and ‘own-soul’ (the karana) without the
necessity of hearing any words pointing to that knowledge.

VIrearuT foaT oft @ydifa st gie -

‘Knowledge-of-the-self (svavyavasaya) does not depend on
words’ — further explanation -

o 9 dafauTiaTenesnafeswea e
T 1]
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[ aefaurfasmy otefq ] 39 9@ 9 wfawfaa g o=red &1
[ sremer ] yoer [ 39 ] Al g3 [dea ] 39 A I &

[dem] ST &e g [9] 7 [399d ] WHR &

Who would not wish to see or accept knowledge itself as a
real object-of-knowledge while admitting that the
external objects-of-knowledge that it illumines are real?

EXPLANATORY NOTE

When knowledge has the ability to illumine the external objects-of-
knowledge it must have the ability to illumine the self. If knowledge
were incapable to know the self it will be incapable to know the
external objects-of-knowledge; the pitcher does not know the self and,
therefore, does not know the others.

W h Udifd ot Jfe T IqTE0T -
An example of the above (the ability to illumine the self) —

e LR
raend - [ yEtued | 39 & §EH

Like the lamp.

EXPLANATORY NOTE

The lamp, if not visible and real in itself, would not be able to illumine

17
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and make the other objects visible. If the lamp in itself were not visible,
another lamp would be required to make it visible. This is not the case.
Thus, the lamp illumines the self as well as the externalities.

In the same way, the valid-knowledge (pramana), if not real in itself,
would not be able to bring about the reality or knowledge of the
external objects-of-knowledge. Thus, knowledge illumines the self
(sva) as well the others (para) and no externalities are needed to
illumine it.

YuToT & YiHog @ et -
Validity of the (valid) knowledge (pramana) -

AUTHIOS &d: aaver 113

raarel - [ AT | 39 JHIOT i YHIOM (SRedfoehar)
[@a:] e oM 9 [w] 3 [Wa: ] | 9 gl 2
(THIOT ST o8 YHIOTAT STSH-<3M § 3194 379 § 31
G- § T Bl 21)

The validity of the valid-knowledge (pramana) is through
self (sva) and through others (para).

EXPLANATORY NOTE

A stitra consists of minimum words and, in some cases, it is essential to
add contextual words in order to understand its meaning. In the
present case, the meaning of the szitra should be understood as: The
validity of the valid-knowledge (pramana) is through self (sva) for the

18
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one who is adept and through others (para) for the one who is
untrained.

This can be further understood as follows: In the initial stage, the
validity of the valid-knowledge (pramana) is through others (para) as
the person lacks the knowledge of the particular cause (karana) and
effect (karya) relationship. As the person becomes adept, he does not
require help of others to establish the validity of his knowledge.

An example will make this clear. A thirsty man in a place that he
frequents does not have to ask anyone the whereabouts of the source
of drinking water. This is the state-of-adeptness (abhyasa dasa); here
the validity of the knowledge is established through self (sva). But the
same thirsty man in an unfamiliar place must either ask a local person
or draw inference (anumana) from certain external indicators for the
whereabouts of the source of drinking water. This is the untrained-
state (anabhyasa dasa); here the validity of the knowledge is
established through others (para).

gfa wom: ufese: ura:

This concludes Chapter-1.

* ok ok
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CHAPTER-2

P

JHIOT & 9E -
Kinds of the valid-knowledge (pramana) -

qggear 1Rl

sraated - [ad ] 9% AT [§eT ] & YRR 2

That [valid-knowledge (pramana)] is of two kinds.

EXPLANATORY NOTE

The valid-knowledge (pramana) is of two kinds. These two kinds of
valid-knowledge (pramana) have subdivisions though.

YUTOT & &F Ul hl TTE[RI0T -
Details of the two kinds of the valid-knowledge (pramana) -

FEaaEE IR

st - [ UIeR e | Tt iR IR (STUiq W) &
42 ° YA < YhR H 2

20



g afiess: Chapter-2

The divisions of valid-knowledge (pramana) are the direct
(pratyaksa) and the other [called, the indirect (paroksa)].

EXPLANATORY NOTE

The valid-knowledge (pramana) has two divisions: the direct
(pratyaksa) and the indirect (paroksa).
Acarya Umasvami has mentioned the same in “Tattvarthasitra’:

M TR 112:2%11
- 3T, 3uTETt ‘ArendgT’
YR & I 7l Afae SR e et g )

The first two kinds of knowledge are indirect (paroksa)
knowledge (jrana).

TAFHA 11221
- 3, Uty ‘aendgA’

I 1 sreiq srafuRH, TTEaEE R SdeeE g FE )

The remaining (three) constitute direct (pratyaksa) knowledge
(jrana).

Acarya Samantabhadra, in ‘Aptamimamsa’, has drawn another
distinction between the two kinds of the valid-knowledge (pramana):
without-gradation (akramabhavi) and with-gradation (kramabhavi).

A UHIOT o eI e |
HANTT o TqH EGIEATHERad 1120211
- 3. gHaYg ‘Srraurar’
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wre - ® e | 9% Ha H qole sl FHIOT el T €
T S YR Hl € - STHANE! SR HAWEN S FH Tk @1

(FTIq) Frgol wiel ki ST ®, TH oA hael STHAYE! )
S A (afaae enfE) ®E 9 gl B SHar @ 9 sweaeEl @)
HHWE JF EE AN 79 4 9 GEhd g B

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

T WHTUT Rl AITT -

The mark of the direct (pratyaksa) valid-knowledge
(pramana) -

fa9rEd e 1z

e - [ favrd ] favrg stefq fder ok oo o= =1
[ weael ] wogel (YHT) shed &

The knowledge that is ‘visada’ — unambiguous (nirmala,
spasta) — is the direct (pratyaksa) [valid-knowledge
(pramana)].

22



gt uf=ss: Chapter-2
EXPLANATORY NOTE

Acarya Kundakunda, in his Invocation (mangaldcarana) of ‘Parncasti-
kaya-samgraha’l has used the adjective ‘visada’ for the Words of Lord
‘Jina’. Acdrya Jayasena, in his commentary ‘Tatparyavrtti’, has
explained the meaning of the word ‘visada’briefly thus:

The Words of the ‘Jina’ are ‘visada’ — unambiguous (nirmala,
spasta) — as these are without the imperfections of doubt
(samsaya), indefiniteness (vimoha or anadhyavasaya), and
perversity (viparyaya or vibhrama).

The Words of the ‘Jina’ are ‘visada’ — unambiguous (nirmala,
spasta) — also because these expound the nature of the pure soul-
substance (jivastikaya) which is integral to the seven realities
(tattva), the nine objects (padartha), the six substances (dravya),
and the five substances with bodily-existence (astikaya).

Futher, the Words of the ‘Jina’ are ‘visada’ — unambiguous
(nirmala, spasta) — because these do not suffer from
inconsistency between an earlier and a subsequent statement
(purvapara virodha,).

And, the Words of the ‘Jina’ are ‘visada’ — unambiguous
(nirmala, spasta) — because of the splendour of his divine
discourse (divyadhvani).

TET T AT -
The mark of unambiguity (vaisadya) -

Ydiea=areaae e fagraaan ar wfawras
S9TEm 11

1 - see, Jain, Vijay K. (2020), ‘Acarya Kundakunda’s Panicastikaya-
samgraha — The Jaina Metaphysics’, p. 5-6.
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araEed - [ eieaaireIaeaE ] S (39) 99 % 9y
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Unambiguity (vaisadya) is the knowledge that is
independent of obstruction from others, i.e., without any

intermediary, and knows in entirety (visesata).

EXPLANATORY NOTE

The word ‘pratityantara’ in the siitra means variation in knowledge;
this variation does not take place in unambiguous (visada) knowledge.
Unambiguous (visada) knowledge, thus, is not dependent on inputs
from other forms of knowledge and knows the object-of-knowledge in
its entirety, like its form and colour. Unambiguous (visada) knowledge
isclear (nirmala, spasta,).

The knowledge that relies on others is indirect (paroksa) — including
remembrance (smrti), recognition (pratyabhijiana), induction
(argument or reasoning, tarka), inference (anumana) and the
Scripture (agama).

TGRSR T hT HIUT AT LT -

The mark of the mundane-direct (samvyavaharika-
pratyaksa) knowledge (jrnana) -

shgartfgatiad <o sty Il
srand - [ gfganfafgatiae ] st ok aifafsm (7)) &
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The knowledge obtained with the help of the senses
(indriya) and the mind (mana) is partially (ekadesa)
unambiguous (visada) — with respect to some part only —
and is called the mundane-direct (samvyavaharika-
pratyaksa) knowledge.

EXPLANATORY NOTE

As expounded in Acdrya Umasvami’s ‘Tattvarthasitra’, sensory-
knowledge (matijnana) — is caused by the senses (indriya) and the
mind (mana). (stutra 1:14). In sitra 1:11, Acdrya Umasvami has called
it indirect (paroksa) knowledge.

The soul is of the nature of knowledge. However, together with the
destruction-cum-subsidence (ksayopasama) of the knowledge-
obscuring karmas, the soul, by itself, is unable to know the objects.
And that which acts as the instrument for acquisition of knowledge by
the soul in that stage is the sense (indriya). Or that which causes the
knowledge of hidden objects is the sign (lifiga). Accordingly, that which
promotes the knowledge of the subtle soul, is the sense (indriya). For
instance, smoke is the cause of the knowledge of the fire. Similarly, the
senses, such as the touch (sparsa), etc., cannot exist without the soul.
Hence by means of those senses the existence of the soul is inferred.
Or, ‘indra’ is the word denoting name-karma (namakarma). The
senses (indriya) are built by that. The words ‘anindriya’, ‘mana’,
‘antahkarana’ are synonyms and refer to the mind.

The sense-organs perceive objects within a limited range, and the
perception lasts for a long time. But the mind is not like these. Objects
that are perceived by the senses as well as those not perceived by the
senses are subject to mental cognition. Though the mind is also the
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sign (linga) of the soul (indra), it neither cognizes objects within a
limited range nor does the mental attitude remain for long (it changes
quickly). The mind is described as an internal sense. In investigating
good and evil and in remembrance, etc., the mind is not dependent on
the senses. Nor is the mind seen outwardly like the eyes, etc. So it is
called the internal sense.

Sensory-knowledge (matijiiana) has four stages — impression
(avagraha), inquisitiveness (iha), comprehension (avaya) and
retention (dharana).

In the present sitra, sensory-knowledge (matijriana) has been called
the mundane-direct (samvyavaharika-pratyaksa) knowledge since
conventionally it brings about clarity in some respects — it is partially
(ekdesa) unambiguous (visada). In absolute terms, however, sensory-
knowledge (matijiiana) is indirect (paroksa) knowledge.

eret T UHTIT T FTT B HIUTE T Fue -

The object (artha, padartha) and the light (prakasa) are
not the causes of knowledge -

rerielienl shUT UReSeraTTHed 1€ ||

ararare - [ raierrent | 31ef (uered) St steiien (WehmeT)
% [l ] &Ro [A] 7 € [ uRedaea | Fifw 3
wfesw ufq 99 & fama € - S 9 99 #) (S 9 @
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The object (artha, padartha) and the light (prakasa) are
not the causes of knowledge; these are objects-of-
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knowledge (paricchedya, jiieya), like the darkness
(andhakara).

EXPLANATORY NOTE

The object (artha, padartha) and the light (prakasa) are the subjects
(visaya), not the causes (karana), of knowledge. As an illustration,
darkness (andhakara) is the subject (visaya) of knowledge, not its
cause (karana). We know darkness but darkness does not help us in
our knowledge of objects.

If the object (artha, padartha) be considered the cause of knowledge,
the scope of knowledge will get limited only to the existing objects; the
objects that have vanished or are yet to originate will be out of its
purview. Similarly if the light (prakasa) be considered the cause of
knowledge, one will be able to know nothing in darkness; darkness
itself will be outside the scope of knowledge.

T T e W g W @ o g gt -

The above siitra, explained further -

LRI EARIERIE I IC o]
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The object (artha, padartha) and the light (prakasa)
cannot be the cause (karana) of the knowledge — the
effect or karya — as their relationship exhibits neither
infallible-affirmation (anvaya) nor infallible-negation
(vyatireka). Illustrations are the knowledge of the
mosquitoes on head-hair, and the knowledge of the
nocturnal animals (like the owl and the bat) which are
active at night.

EXPLANATORY NOTE

First, meaning of the terms infallible-affirmation (anvaya) and
infallible-negation (vyatireka):

Infallible-affirmation (anvaya) is when in the presence of the cause
(karana) the effect (karya) must exist. Or, infallible-affirmation
(anvaya) indicates infallible-concomitance (vyapti) of the object-to-be-
proved (sadhya) with the means (sadhana). lllustration: ‘There is the
fire (sadhya) on the hill because there is the smoke (sadhana).’
Infallible-negation (vyatireka) is when in the absence of the cause
(karana) the effect (karya) must not exist. Or, infallible-negation
(vyatireka) indicates infallible-non-existence of the means (sadhana)
in the absence of the object-to-be-proved (sadhya). Illustration:
‘Wherever there is no fire (absence of sadhya), there is no smoke
(absence of sadhana).’

The knowledge (jiana) has no such relationship, infallible-
affirmation (anvaya) and infallible-negation (vyatireka), with the
object (artha, padartha). The example given in the siitra is of the flying
mosquitoes on the head-hair. One can mistake the flying hair on the
head for flying mosquitoes; one fails to know the true object-of-
knowledge, i.e., the hair. Infallible-affirmation (anvaya) is absent here
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as in the presence of the cause (karana) the effect (karya) has not been
ascertained. On the other hand, one can mistake flying mosquitoes on
head for flying hair; one fails to know the true object-of-knowledge,
i.e., the mosquitoes. Infallible-negation (vyatireka) is absent here as in
the absence of the cause (karana) the effect (karya) has been
ascertained.

The knowledge (jiana) has no such relationship, infallible-
affirmation (anvaya) and infallible-negation (vyatireka), with the light
(prakasa) too. The example given in the sitra is of the nocturnal
animals (like the owl and the bat) which are active at night. In
presence of the light of the day — the cause (karana) - these animals fail
to know the object-of-knowledge — the effect (karya). Infallible-
affirmation (anvaya), therefore, is absent here. On the other hand, at
night (in absence of the light of the day) — the cause (karana) — these
animals are able to know the object-of-knowledge — the effect (karya).
Infallible-negation (vyatireka) is absent here as in the absence of the
cause (karana) the effect (karya) has been ascertained.

A & AT 3T rGTHIAT T @USA -

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

JTAST-IHIY A ehTIR Fargeard 11
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Although not produced by the object (artha, padartha),
the knowledge (jiana) illumines the object; like the lamp.
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EXPLANATORY NOTE

The word ‘atad janya’ in the siitra means ‘not produced by that’; the
knowledge (jriana) is not produced by the object (artha, padartha).
The phrase ‘not produced by that’ should also include ‘does not take
its form’; the knowledge does not take the form of the object (artha,
padartha).

In both cases, the illustration of the lamp is applicable. Just as the
lamp is neither produced by the object nor does it take the form of the
object but illumines the object; the knowledge too is neither produced
by the object nor does it take the form of the object but knows the
object.

AT 3T IAETRR B W ot gfafraaret s &1 Rt -
The cause of knowing the object-of-knowledge -

AT UTANUITHATUE e f& ufaftaaust
SEEATTAT IR 1

srrene - [fe] 9 #0198 (Yae-ymn) [ EEranT-
TATAITAAIUTIRIAAT | 79 SAERUTHH & &T3TI9TH &Il
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By its own capability, whose mark is destruction-cum-
subsidence (ksayopasama) of the self-enveloping
(svavarana) karmas, the direct-knowledge (pratyaksa-
pramana) establishes the nature of each object (artha,
padartha).
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EXPLANATORY NOTE

Every mundane soul is enveloped by numerous knowledge-obscuring
(jranavaraniya) and effort- or energy-obstructing (viryantaraya)
karmas. As the destruction-cum-subsidence (ksayopasama) of these
karmas takes place, the soul, on its own, attains the capability to know.
As the knowledge-obscuring karma appertaining to any particular
object-of-knowledge is destroyed, the knowledge of that object
manifests in the soul without the help of the external means like the
object (artha, padartha) itself and the light (prakasa). The knowledge,
thus, is neither produced by the object nor takes the form of the object;
it knows the object.

The destruction (ksaya) and subsidence (upasama) of the enveloping
karmasisthe real cause of the direct-knowledge (pratyaksa-pramana,).
The destruction (ksaya) and subsidence (upasama) of the karmas are
the marks of the capability of the soul to attain the direct-knowledge
(pratyaksa-pramana); only in this manner the nature of each object is
established. The word ‘direct’ — pratyaksa — is not mentioned in the
sttra; this needs to be inferred from the previous sitra.

HRUT BN T AT®AT A Rl FRISRTOT -

Refutation of the view that ‘the causes (karana) of
knowledge are the objects-of-knowledge (jrieya)’ -

FHRUE o U3 RIUTedr i = lgoll

sraared - [ wRURA | (I &) FR0 [T ] R
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The view that ‘the cause (karana) of knowledge itself is
the object-of-knowledge (jfieya)’ carries with it the fault
of transgression (vyabhicara) when applied to the
instruments (karana) of knowledge. The senses (indriya),
the instruments (karana) of knowledge, are the cause
(karana) of knowledge but not themselves the objects-of-
knowledge (jrieya); these do not know themselves.

EXPLANATORY NOTE

Let us analyze the inference (anumana) mentioned above: ‘the cause
(karana) of knowledge itself is the object-of-knowledge (jiieya)’. Here,
to be the cause is the means (hefu) and to be the object (visaya) is the
thing to-be-proved (sadhya). The senses (indriya) satisfy the
requirement of the means (hetu) as these are the causes (karana) of
knowledge. However, the senses (indriya) fail to satisfy the criterion of
the object (visaya) of knowledge since the senses are not known though
own-senses. This is the reason for the fault of transgression
(vyabhicara). The fault of transgression (vyabhicara) happens when
the means (hetu) is present but the thing to-be-proved (sadhya) is
absent.

TEA-FeAT YHTOT ShT 1870 -

The mark of the supreme-direct (mukhya-pratyaksa) valid-
knowledge (pramana) -

AT fagra g ariaeaR T gaaorear
Ty 1221
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e - [ writfavrafayafariaararony | ammft-fas
(GseA, GEF, Gl 3R gue) & 50 R & T § ol
SR fSreeh, T a8 [ Fdifgay ] ofdifsa (i)

[ emiwa: ] quied § foaer/fwa (39) [ T&H ] 9e9-T98
- I Bl

When all envelopments (aGvarana) are eliminated on the
availability of special concomitances, the sense-
independent (atindriya) and completely unambiguous
(nirmala, spasta), supreme-direct (mukhya-pratyaksa)
knowledge — kevalajiiana — manifests.

EXPLANATORY NOTE

Special concomitances are the object (dravya), space (ksetra), time
(kala) and nature or condition (bhava). On availability of these
concomitances the supreme-direct (mukhya-pratyaksa) knowledge
manifests. What is the nature of this knowledge? It is sense-
independent (atindriya). Without the help of the senses it is able to
know all object-of-knowledge (jiieya). Further, it is completely
unambiguous (nirmala, spasta).

When the soul is absolutely without envelopment (aGvarana), in its
perfection, the only knowledge that subsists is omniscience
(kevalajniana) — the supreme (mukhya) or soul-based (parmarthika)
direct (pratyaksa) knowledge.
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The cause of total unambiguity (nirmalata, spastata) in the
soul-based (parmarthika) knowledge -
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Because, when the knowledge is with envelopment
(avarana) and is engendered by the senses (karana or
indriya) there is the possibility of its impediment
(pratibandha).

EXPLANATORY NOTE

So long as the knowledge (jiana) is with envelopment (Gvarana) and is
produced by the senses (karana or indriya) there is the possibility of its
impediment (pratibandha). When all envelopments are removed and
when there is no dependence on the senses, the sense-independent
(atindriya), completely unambiguous (nirmala, spasta) knowledge
manifests that reflects absolutely clearly, as if placed on own-palm, all
objects — animate and inanimate — of the three-worlds and the three-
times. Therefore, for the knowledge to be absolutely unambiguous
(nirmala, spasta) it is essential that it is without-envelopment
(niravarana) and is sense-independent (atindriya).

One may raise a doubt that this definition of the supreme (mukhya)
and direct (pratyaksa) knowledge will exclude clairvoyance (avadhi-
jiaana) and telepathy (manahparyaya-jiana) as these do not
encompass all objects of the three-worlds and the three-times. The
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answer is that these two kinds of knowledge although are only
partially (ekadesa) direct (pratyaksa) but are absolutely unambiguous
(nirmala, spasta) in respect of their own subject-matter. The
definition does not suffer from the fault (dosa) of under-pervasiveness
(avyapti)l.

Sensory-knowledge (matijiana) and scriptural-knowledge (Sruta-
JhAana) are not even partially (ekadesa) direct (pratyaksa) and,
therefore, do not fall under the scope of the supreme (mukhya) and
direct (pratyaksa) knowledge. The definition does not suffer from the
fault (dosa) of over-pervasiveness (ativyapti)2.

Thus, the sense-independent (atindriya), supreme (mukhya) and
direct (pratyaksa) knowledge is of three kinds — omniscience (kevala-
Jnana), clairvoyance (avadhijiiana) and telepathy (manahparyaya-
Jnana). This direct (pratyaksa) knowledge is produced by the soul itself
without the help of the externalities like the senses (indriya) and the
light (prakasa); it is, therefore, called sense-independent (atindriya).

See Fig.-1 on the next page for a summary of the direct (pratyaksa)
valid-knowledge, as described in Chapter-2.

1. Under-pervasiveness (avyapti) — the mark (laksana) is not universally
found in the object (laksya).

2. Over-pervasiveness (ativyapti) — the mark (laksana) is also found outside
the object (laksya).
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Fig.-1
Summary of the direct (pratyaksa) valid-knowledge (pramana)

valid-knowledge
(pramana)
direct indirect
(pratyaksa) (paroksa)
| (see Fig.-4, p. 134,
| | for details)
mundane-direct supreme-direct
(samvyavaharika-pratyaksa) (parmarthika- or mukhya-pratyaksa)
Sensory-knowledge | | |
(matijiiana) clairvoyance telepathy omniscience
e . o
(avadhijiana) (manahparyayajiiana) (kevalajiiana)
[obtained with the v paryey /
help of [sense-independent [sense-independent
the senses (indriya) (atindriya), (atindriya),
and the mind (mana)] finite (vikala)] infinite (sakala)]

gi%r fg?ﬂ'er: ‘Jﬁ@?{: A,

This concludes Chapter-2.

*® %ok
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CHAPTER-3

P

T T @07 AT ot -

The mark of the indirect (paroksa) valid-knowledge
(pramana) —

gt 1
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That which is different from the direct (pratyaksa) is the
indirect (paroksa) [valid-knowledge (pramana)].

EXPLANATORY NOTE

The word ‘tara’ in the sitra means ‘different’. Different from the
earlier-mentioned direct (pratyaksa) knowledge is indirect (paroksa)
knowledge. Thus, knowledge that is ambiguous (avisada) is indirect
(paroksa) valid-knowledge (pramana,).

Y & HEOT AR 9T -

The causes and divisions of indirect (paroksa) knowledge -

JgeHad WAy Aaeh THHAETH 9Eq IR
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The indirect (paroksa) knowledge is that which is caused
by direct (pratyaksa), etc., and has these divisions:
remembrance (smrti), recognition (pratyabhijiana),
inductive-reasoning (tarka), inference (anumana), and
the Scripture (agama).

EXPLANATORY NOTE

The knowledge that is marked by ambiguity (avisadata) is indirect
(paroksa) knowledge. Direct (pratyaksa) knowledge, etc., are the
instrumental causes (nimitta) of the five divisions of indirect (paroksa)
knowledge mentioned in the siitra. This is explained below:

To remember something that has been experienced earlier is
remembrance (smrti). This implies that for remembrance (smrti) the
direct (pratyaksa) instrumental-cause (nimitta) is the retention
(dharana) of the earlier experience.

Recognition (pratyabhijiiana) means to note that ‘It is the same thing
that I had seen earlier’. Therefore, the instrumental causes of
recognition (pratyabhijiiana) are the remembrance (smrti), and the
present vision, a kind of direct (pratyaksa) knowledge.
Inductive-reasoning (tarka) rests on the existence of infallible-
concomitance (avinabhava) between the object-to-be-proved (sadhya)
and the means (sadhana). For inductive-reasoning (tarka), the
instrumental causes are the direct (pratyaksa), the remembrance
(smrti) and the recognition (pratyabhijiiana). On direct observance of
the smoke coming out of the fire in his kitchen, a man is able to relate
the smoke with the fire. When he observes the smoke somewhere else,
through recognition (pratyabhijiiana), he reasons out that there must
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be the fire in the vicinity, and finds it. With repeated observation of
such incidents, he forms a generalization in his mind that wherever
there is the smoke there is the fire and wherever there is no fire there
is no smoke. The development of this sense of infallible-concomitance
(avinabhava) in the mind between the fire and the smoke is called the
inductive-reasoning (tarka). In simple terms, the inductive-reasoning
(tarka) is using specific observations to reach a broad conclusion.

The same person, later on, sees the smoke coming out from the top of a
hill. With his previous inductive-reasoning (tarka) he infers that there
must be the fire on the hill. This way, from the means (sadhana), i.e.,
the smoke, he ascertains the knowledge of the object-to-be-proved
(sadhya), i.e., the fire. This is called the inference (anumana). In the
inference (anumana), therefore, the instrumental causes (nimitta) are
the direct (pratyaksa), the remembrance (smrti), the recognition
(pratyabhijiiana) and the inductive-reasoning (tarka,).

The knowledge of the reality got through the Word of the Omniscient
Lords (apta) and its exposition, etc., is the Scripture (agama). The
instrumental causes of this knowledge — the Scripture (agama) — are
the correct interpretation of the Word of the Omniscient Lords (apta)
and the remembrance (smrti).

Tfq-THTOT ST TIRITT a7 HIT -

The mark of the valid-knowledge (pramana) called
remembrance (smrti) —

HERRIGET e afqerehRT fd: 31
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Remembrance (smrti) is caused by bringing to the fore
the earlier retention (dharana) and gaining the
knowledge that ‘that’ — particular object — has the same
form.

EXPLANATORY NOTE

Retention (dharana) is the cause of not forgetting in the future what
was ascertained in the past. For instance, ‘This is the same crane
which I saw this morning,” is retention. Thus, the earlier lasting
impression is retention (dharana). Remembrance (smrti) is bringing
to the fore the earlier lasting impression, i.e., retention (dharana), and
determining the form of the object seen.

Tt gET -

An illustration of remembrance (smrti) -

| Sl 4T 1%l
e - [Tear] S [|: ] 97 [ qaew: | 2959 B

Like, ‘He is Devadatta.’

EXPLANATORY NOTE

Someone had seen the man named Devadatta and retains his profile in
his mind. Sometime later, his impression about the man named
Devadatta comes to the fore; that is remembrance (smr¢i). Thus, the
knowledge based on past retention is remembrance (smrti).
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YATHATT AT TIIUT a7 WEY -

The mark of the valid-knowledge (pramana) called
recognition (pratyabhijrana) -
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The knowledge based on the confluence of the present
vision and remembrance (smrti) of the earlier vision is
recognition (pratyabhijiiana). Recognition
(pratyabhijiiana) is of several kinds: ‘It is the same’; ‘It is
like that’; ‘It is different from that’; ‘It is larger than
that’; etc.

EXPLANATORY NOTE

Recognition (pratyabhijiiana), i.e., the knowledge based on the
confluence of the present vision and remembrance (smrti), is of several
kinds, including:
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Recognition of the same —ekatva pratyabhijiiana — ‘It is the same’.
Recognition of the like —sadrsya pratyabhijiiana — ‘It is like that’.
Recognition of the different — vailaksanya pratyabhijiana — ‘It is
different from that’.

Recognition of the comparative — pratiyogika pratyabhijiiana — ‘It is
larger than that’.

TATTA™ & TR -

Illustrations of recognition (pratyabhijniana) -
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Illustrations of recognition (pratyabhijiana) are: ‘He is
the same Devadatta;’ “This antelope (gavaya, nilagaya) is
like that cow;’ ‘This buffalo (mahisa, bhainsa) is different
from that cow;’ “That is far from this;” and ‘This is a
tree;’ etc.

EXPLANATORY NOTE

The first — ‘He is the same Devadatta.’ —is an example of recognition of
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the same —ekatva pratyabhijiana.

The second - ‘This antelope (gavaya, nilagaya) is like that cow.” —is an
example of recognition of the like —sadrsya pratyabhijiana.

The third — ‘This buffalo (mahisa, bhairnsa) is different from that cow;’
—is an example of recognition of the different —vailaksanya pratyabhi-
Jjhana.

The fourth — ‘That is far from this.” — is an example of recognition of
the comparative —pratiyogika pratyabhijiana.

The fifth — ‘This is a tree.” — is an example of recognition of the general
—samanya pratyabhijiiana.

From the word ‘ete.’ it should be known that there are other kinds of
recognition (pratyabhijiiana) too. All illustrations given here rely on
both, the vision of the present and the remembrance of the earlier
retention (dharana).

Th-THTUT ShT SHITUT T AT -

The mark of the valid-knowledge (pramana) called
inductive-reasoning (tarka) -

SUCTTHTIIATH AT SAMaTTg: 1191l
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The knowledge of infallible-concomitance (vyapti or
avinabhava) caused through infallible-affirmation
(upalambha, anvaya) or infallible-negation
(anupalambha, vyatireka) is called inductive-reasoning
(whah or tarka).
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EXPLANATORY NOTE

As has already been mentioned (see, sittra 2-7), if in the presence of the
instrumental-object (sadhana, hetu) the object-to-be-proved (sadhya)
must be present, the relationship is called infallible-affirmation
(anvaya). If in the absence of the object-to-be-proved (sadhya) the
instrumental-object (sadhana) must be absent, the relationship is
called infallible-negation (vyatireka,).

What is infallible-concomitance (vyapti or avinabhava)? Infallible-
concomitance (vyapti or avinabhava) is said to exist when, invariably,
in the presence of the instrumental-object (sadhana, hetu) the object-
to-be-proved (sadhya) is present and in the absence of the object-to-be-
proved (sadhya) the instrumental-object (sadhana) is absent. The
knowledge of infallible-concomitance (vyapti or avinabhava) is
according to the destruction-cum-subsidence (ksayopasama) of the
knowledge-obscuring (jianavaraniya) karmas.

M whl YT Al TR -

Illustrations of the knowledge of infallible-concomitance
(vyapti or avinabhava) -
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Only in the presence of the object-to-be-proved (sadhya)
can the instrumental-object (sadhana, hetu) be present,
and in the absence the object-to-be-proved (sadhya) the
instrumental-object (sadhana) must be absent. As: ‘Only
in the presence of the fire can the smoke be present, and
in the absence of the fire the smoke must be absent.’

EXPLANATORY NOTE

The sitra illustrates both kinds of infallible-concomitance (vyapti or
avinabhdva): infallible-affirmation (anvaya) and infallible-negation
(vyatireka).

Another example of infallible-concomitance (vyapti or avinabhdava) is:
‘Only in the presence of the sun can the daylight be present, and in the
absence of the sun the daylight must be absent.’

MU T HIUT AR WEY -

The cause and nature of the valid-knowledge (pramana)
called inference (anumana) -

T AIEATSTATTHTAH 101l
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The particular knowledge of the object-to-be-proved
(sadhya) obtained from the means (sadhana, hetu) is the
inference (anumana).

EXPLANATORY NOTE

The acquisition of the knowledge of the object-to-be-proved [the
major-term, the probandum (Latin), sadhya or lingi] through the
means (the middle-term, sadhana or hetu or linga) is the inference
(anumana). This too constitutes the valid-knowledge (pramana),
albeit indirect (paroksa). The example is to see the smoke and infer the
presence of the fire on the hill.

?q (WIEA) T AT -

The mark of the means (sadhana, hetu) —
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The object that has infallible-concomitance (avinabhava)
with the object-to-be-proved (sadhya), i.e., it does not
exist without the object-to-be-proved (sadhya), is called
the means (the middle-term, sadhana or hetu or linga).
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EXPLANATORY NOTE

Inductive-reasoning (tarka) rests on the existence of infallible-
concomitance (avinabhava) between the object-to-be-proved (sadhya)
and the means (sadhana). With repeated observation of the smoke and
the fire, through inductive-reasoning (farka), one concludes that
wherever there is the smoke there is the fire and where there is no fire
thereisno smoke.

The statement, ‘Where there is no fire there is no smoke,’ is sufficient
to convey infallible-concomitance (avinabhava) between the fire
(sadhya) and the smoke (sadhana). One other name for this kind of
infallible-concomitance (avinabhava) is infallible-non-coexistence
(anyathanupapatti).

The sure-enough determination of the fire (sadhya, linigi) on the hill,
thus, is through the means (sadhana, hetu, liniga), i.e., the smoke.

AfaTHTE & 9T -

The divisions of infallible-concomitance (avinabhava) -

T shATa-Emsfamrara: ugR1

e - [ WEsRHuTatTEs: | weye fram o) waae e
i [ srfaarara: | sifaare sed €

Infallible-concomitance (avinabhava) [between the object-
to-be-proved (sadhya) and the means (sadhana)] follows
either of these two rules: without-gradation (sahabhava,
akramabhava), and with-gradation (kramabhava).
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EXPLANATORY NOTE

When the object-to-be-proved (sadhya) and the means (sadhana) exist
together, without a time difference, the infallible-concomitance
(avinabhava) is said to be without-gradation (sahabhava, akrama-
bhava). When the object-to-be-proved (sadhya) and the means
(sadhana) exist with a time difference, the infallible-concomitance
(avinabhava) is said to be with-gradation (kramabhava).

WeqTa-am a1 deqor -

Infallible-concomitance (avinabhava) without-gradation
(sahabhava) -

WU IRyl TETd: 12311

arard - [ WEeTiun: ] eE (TS W WA aet) " [w]
AR [ MEATIERHAT: | -9 g€ | [ @eda: ]
TeuE fem g B

The objects that exhibit invariable-togetherness
(sahacart), and relationship as the object-pervaded
(vyapya) and the object-that-pervades (vyapaka), have
infallible-concomitance (avinabhava) without-gradation
(sahabhava).

EXPLANATORY NOTE

Invariable-togetherness (sahacari) is illustrated by the form (ripa)
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and the juice (rasa) that are found together in fruits like the lemon and
the mango. The form does not exist without the juice and the juice does
not exist without the form; both must exist together.

The attributes of the particular tree — Sinisapatva (Sinsapa is a tropical
tree known also as §isama) — and the treeness (vrksatva) exhibit the
characteristic of the object-pervaded (vyapya) and the object-that-
pervades (vyapaka). Treeness (vrksatva) is the object-that-pervades
(vyapaka) and the attributes of the particular tree (Sinsapatva) is the
object-pervaded (vyapya). The attributes of the particular tree
(Sinsapatva) cannot be found without the treeness (vrksatva).

THATE- W 1 deIuT -

Infallible-concomitance (avinabhava) with-gradation
(kramabhava) -

YTl hIERRUTEATE husre: 1%

sraaed - [ gataeeniiut: ] qeeR iR SuR § [9] a0
[ SrdenumE: ] w3 &R0 o [ HavE: ] sweyE-fem
Bl 2

The objects that exhibit relationship of appearance either
before (piirva) or after (uttara), or of cause (karana) and
effect (karya), have infallible-concomitance (avinabhava)
with-gradation (kramabhava).

EXPLANATORY NOTE

The star Krttika appears forty-eight minutes (one muhirta) before
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the star Sakata (Rohini) and therefore, these exhibit relationship of
appearance before (pirva) and after (uttara). In regard to their
appearnace, the two stars exhibit infallible-concomitance (avina-
bhava) with-gradation (kramabhava). As the fire is the cause (karana)
and the smoke is the effect (karya), these, too, exhibit infallible-
concomitance (avinabhava) with-gradation (kramabhava).

HTitaar (Afamrwre ) & futa &1 &Rt -

The cause of the knowledge of infallible-concomitance
(vyapti or avinabhava) -

ARIATTO: UK |

e - [ @eRid ] T W01 © [ afwviE: ] 39 sifaAa @
frofa (free, of@m) @@ 21

The knowledge of infallible-concomitance (vyapti or
avinabhava) is caused through the inductive-reasoning
(ihah or tarka).

EXPLANATORY NOTE

As mentioned under sitra 3-11, inductive-reasoning (farka) rests on
the existence of infallible-concomitance (avinabhdava) between the
object-to-be-proved (sadhya) and the means (sadhana). With repeated
observation of the smoke and the fire, through inductive-reasoning
(tarka), one concludes that wherever there is the smoke there is the
fire and where there is no fire there is no smoke. Inductive-reasoning
(tarka) is the cause of the knowledge of infallible-concomitance (vyapti
or avinabhava).
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e ohl W&y -
The nature of the object-to-be-proved (sadhya) —

TSI g HTeaH 1125 |

araarel - [ gReuaTtauiag | 3 (1fhyqd), stenfud
(aren-3fed) @R sifag (wsred) i [ @rem ] @red %Ed 2

The object-to-be-proved (sadhya) is that which is ‘of-
interest’ (ista), ‘undeniable’ (abadhita) and ‘unproven’
(asiddha).

EXPLANATORY NOTE

That which the propounder (vadi) wishes to prove is called ‘of-
interest’ (ista). That which is not in contravention with any existent
valid-knowledge (pramana) is ‘undeniable’ (abadhita). That which
has not yet been proven by any valid-knowledge (pramana) is
‘unproven’ (asiddha); there is no point in proving something that has
already been proven.

e & ALY o g favraur =it wreferar -

The reason for using ‘unproven’ (asiddha) as an adjective
for the object-to-be-proved (sadhya) -

HierafaudearegmaTT e a9
wifeafaguey 1RVl
sraard - [ wferafaudregaat ] |, fawia
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(fowdia), Tcq= u=rent & [ |reded | @reaon [ e ] 5
YR 9 [T ] & (WA 51 weh) [3fa ] sefae @em @
e ® [ ifaguen ] sifas o= & 2

The word ‘unproven’ (asiddha) has been used in respect
to the object-to-be-proved (sadhya) as its knowledge has
to become clear of doubt (sandigdha, samsaya), perversity
(viparyaya) and indefiniteness (avyutpanna, anadhyava-
saya).

EXPLANATORY NOTE

If on seeing something in twilight a person is not able to determine
whether it is a stump (sthanu) or a man his knowledge in regard to the
object-to-be-proved (sadhya) suffers from doubt (sandigdha,
samsaya). The cognition of an object as something which is contrary to
its true nature — mistaking the nacre for the silver — is perversity
(viparyaya). Uncertain knowledge in regard to name (nama), class
(jatt), number (samkhya), etc., of the object-to-be-proved (sadhya) is
indefiniteness (avyutpanna, anadhyavasaya).

The knowledge of the object-to-be-proved (sadhya) has to become
clear of these three imperfections.

T & AN § T I i udl ohr arefe -

The reason for using the adjectives ‘of-interest’ (ista) and
‘undeniable’ (abadhita) for the object-to-be-proved
(sadhya) —

AfreTemanfeatfiaan: A |1
qfedreTaraa=my 1< 1|
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That which is not-of-interest (anista) and which is
deniable through direct-knowledge, etc., cannot be the
object-to-be-proved (sadhya); therefore, the adjectives ‘of-
interest’ (ista) and ‘undeniable’ (abadhita) have been
used.

EXPLANATORY NOTE

The propounder (vadi) does not wish to prove that which is not-of-
interest (anista). His effort then is meaningless and untimely.

If the object-to-be-proved (sadhya) has already been contradicted by
any valid knowledge, direct or otherwise, it no longer remains an
object-to-be-proved (sadhya); the effort is futile. The contradiction can
be through the direct-knowledge (pratyaksa), the inference
(anumana), the scriptural-injunction (Ggama), the worldly-ways, the
own-speech, etc.

e o1 g TA9ivoT aret ot ere ¥ e € -

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

T wrfagatese wfaarfeT: ugRl
arerared - [9] iR [ 3tfagan ] eifag (fawvon) = 5w
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[g] s (fomwor) [ wienfed: ] wiaemel =t staen & [7]
T 2

The adjective ‘unproven’ (asiddha) refers to the
disputant (prativadi) but the adjective ‘of-interest’ (ista)

does not refer to him; it refers to the propounder (vadi).

EXPLANATORY NOTE

The person who establishes the hypothesis is the propounder (vadi)
and the person who objects to it is the disputant (prativadi). The
object-to-be-proved (sadhya) or the hypothesis is ‘unproven’ (asiddha)
for the disputant (prativadi), not for the propounder (vadi). In
contrast, the object-to-be-proved (sadhya) or the hypothesis is ‘of-
interest’ (ista) to the propounder (vadi).

Te fagimuT ardt st e T T HIT -

The reason why the adjective ‘of-interest’ (ista) refers to
the propounder (vadi) -

T E1esT a1kl

arard - () [ Aema T ] R S gHeE & fag
[f&] fre=a | [3=aT] w01 [ aa: ] 9 (Uiq o) &
[Ta] & & 2

The adjective ‘of-interest’ (ista) refers to the propounder
(vadi) as he only, not the disputant (prativadi), is
interested in explaining the premise to the others.

54



o af=as: Chapter-3
EXPLANATORY NOTE

As mentioned in the previous sitra, the person who establishes the
hypothesis is the propounder (vadi) and the person who objects to it is
the disputant (prativadi). Only the propounder (vadi) of the
hypothesisisinterested in explaining and establishing his premise.

wrem  fota -
The nature of the object-to-be-proved (sadhya) -

e gf: FataigioTer a1 g 1R

srard - [wafed ] w8 W [ ew: ] o [|red ] we g
g [ar] teen (e W) [afgfre: ] 59 od 9 fafime
(ger) [ et ] oeff wred g 2

At places the attribute (dharma) and at some other places
the possessor-of-the-attribute (dharmi) is the object-to-
be-proved (sadhya).

EXPLANATORY NOTE

When infallible-concomitance (vyapti) between the object-to-be-
proved (sadhya) and the means (sadhana or hetu or linga) is used, the
attribute (dharma) is the object-to-be-proved (sadhya). But when
inference (anumana) is used, the possessor-of-the-attribute (dharmi)
is the object-to-be-proved (sadhya).

‘Wherever there is the smoke, there is the fire and wherever there isno
fire there is no smoke.” To teach to the learner this kind of infallible-
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concomitance (vyapti) is known as the vyapti-kala. At such time, the
attribute (dharma), i.e., the fire, is the object-to-be-proved (sadhya).
‘The hill (dharmi) is full of the fire since it is full of the smoke.” To
teach to the learner this kind of application is known as the prayoga-
kala. At such time, the possessor-of-the-attribute (dharmi), i.e., the
hill, is the object-to-be-proved (sadhya).

gt hT ATHT -

Another name for the possessor-of-the-attribute (dharmi) -

gy $fa e 1R

areraret - [war: ] 9eT [3fa] 39 YR © [T ] St o
(ST et 1 U wEd €1 U W ThN oW w1 & qHigers
M 21)

The possessor-of-the-attribute (dharmi) itself is called the
subject-of-inference (paksa).

EXPLANATORY NOTE

Although only the possessor-of-the-attribute (dharmi) has been
mentioned as the subject-of-inference (paksa) but the idea includes the
attribute (dharma) since both, the possessor-of-the-attribute
(dharmi) and the attribute (dharma), constitute the object-to-be-
proved (sadhya).

In the Nyaya terminology, the subject-of-inference (paksa) is also
called the minor-term, the locus or the abode. The middle-term (hetu)
is connected with it and its connection with the major-term (sadhya) is
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to be proved. In the proposition (pratijna), the subject is the minor-
term (paksa), and the predicate is the major-term (sadhya or lingi).

g W UG AT QT -

The possessor-of-the-attribute (dharmi) is well-known -

gfagr awt 131

araEned - [ ot ] ol [ wideg: ] 9as stuiq a9 f9g
(Teafier =&t) Brar 2

The possessor-of-the-attribute (dharmi) is well-known,
i.e., proven by valid-knowledge (pramana); it is not
imaginary (kalpanika).

EXPLANATORY NOTE

If the possessor-of-the-attribute (dharmi) were imaginary (kalpa-
nika), not proven by the valid-knowledge (pramana), the associated
object-to-be-proved (sadhya) and the means (sadhana or hetu or linga)
too become imaginary. The possessor-of-the-attribute (dharmi) is not
anon-object (avastu) but is a real entity that is the subject of the valid-
knowledge (pramana).

The possessor-of-the-attribute (dharmi) is known through: 1)
pramana-siddha or pramana-prasiddha (through valid-knowledge) —
“This hill is full of the fire because it is full of the smoke.’; 2) vikalpa-
siddha (being utterly distinct) — ‘The horns of a hare are non-
existent.’; and 3) pramana-vikalpa-siddha or ubhaya-siddha (both,
through valid-knowledge and being utterly distinct) — “The man is the
master of his destiny because he has the power to control his actions.’
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Establishment of the subject-of-inference (paksa) in the
vikalpa-siddha (utterly distinct) -

faercutaeg afar axa) a@rsa 1%

sraad - [ afer faesheutag | 39 foskeufas oot o
[ Gt ] 9= SR Tl (o) [Ered ] <E & " 2

In the vikalpa-siddha (utterly distinct) subject-of-
inference (paksa) [or the possessor-of-the-attribute
(dharmi)] both, existence (satta) and non-existence
(asatta), constitute the object-to-be-proved (sadhya).

EXPLANATORY NOTE

The subject-of-inference (paksa) [or the possessor-of-the-attribute
(dharmi)] whose existence (satta) or non-existence (asatta) is yet
unproven is called the vikalpa-siddha (utterly distinct). Both,
existence (satta) and non-existence (asatta), constitute the object-to-
be-proved (sadhya). Existence (satta) of the subject-of-inference
(paksa) is proved on the strength of the valid-knowledge (pramana)
that negates, in no uncertain terms, its non-existence. Non-existence
(asatta) is proved on the strength of the valid-knowledge (pramana)
that affirms the non-availability of any proof of its existence.

58



o af=as: Chapter-3
faercutag ol ot 3BT -

IMlustrations of the possessor-of-the-attribute (dharmi) that
is vikalpa-siddha (utterly distinct) -

A AT AT WIAETOT 1Rk 1

araraed - [wd: ] 9dd [ fe ] 2; [ @efamom ]
TR-faumor (79 & i) [AfE ] T2 R

[The illustrations of vikalpa-siddha (utterly distinct)
are:] Existence (satta) of the ‘Omniscient’ (sarvajiia), and
non-existence of the ‘horns of the hare’ (khara-visana).

EXPLANATORY NOTE

The ‘Omniscient’ (sarvajria) is the possessor-of-the-attribute
(dharmi) that is vikalpa-siddha (utterly distinct). There is no valid-
knowledge (pramana) that negates, in no uncertain terms, his non-
existence and therefore, his existence is proved.

Non-existence of the ‘horns of the hare’ (khara-visana), too, is the
possessor-of-the-attribute (dharmi) that is vikalpa-siddha (utterly
distinct). The valid-knowledge (pramana), in this case, is that there is
absolute non-availability of any proof of its existence.

Thus, both existence (satta) and non-existence (asatta) constitute the
objects-to-be-proved (sadhya) in the vikalpa-siddha (utterly distinct)
possessor-of-the-attribute (dharmi).
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The object-to-be-proved (sadhya) in the possessor-of-the-
attribute (dharmi) that is pramana-siddha or pramana-
vikalpa-siddha -

THION g  AreAemifaiymear 1R& 1

areErd - [ ymronwEfeag ] THoifag o ok Swafag
(yETTaeheatds) o+ | [q] af [ ereaemiatyrear | e
i § fafymed srefq Saemar @ea et 2|

In the possessor-of-the-attribute (dharmi) that is
pramana-siddha or pramana-vikalpa-siddha its
particular attribute or the dharma is the object-to-be-
proved (sadhya).

EXPLANATORY NOTE

In both kinds of the possessor-of-the-attribute (dharmi) — pramana-
siddha and pramana-vikalpa-siddha — the particular attribute or the
dharma is the object-to-be-proved (sadhya). It means that particular
attribute(s) (dharma) of even an object that has been known through
valid-knowledge (pramana) — pramana-siddha — may constitute the
objects-to-be-proved (sadhya). The same is applicable to the object
that has been known through both, valid-knowledge and utter
distinctness —pramana-vikalpa-siddha.
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IMlustrations of the possessor-of-the-attribute (dharmi) that
is pramana-siddha and pramana-vikalpa-siddha -

AT <91 iUt vreE 3fa Femw ke

areraret - [Fer] S [ @ ] T [ Q9T ] 99 [ e ]
Af aren ¢ [Efa] o ot yer [ vree: ] ves [ afoT ]
gfomt 21

(The illustrations are:) ‘This region is with fire,” and
further ‘the word (Sabda) is with-modification
(parinami)’.

EXPLANATORY NOTE

The fire in the region — dharmi — is known by direct valid-knowledge
and, therefore, pramana-siddha.

The modification (parinama) in the word (sabda) — dharmi —is known
both by direct valid-knowledge (pramana-siddha) and distinctness
(vikalpa-siddha). The modification in the word spoken in the present
and in the accessible region is proven by direct valid-knowledge; it is
therefore, pramana-siddha. However, the modification in the word
spoken in the past, in the present but in inaccessible region, and will be
spoken in the future, is utterly distinct and, therefore, vikalpa-siddha.
That ‘the word (sabda) is with-modification (parinami)’, thus, is
pramana-vikalpa-siddha.
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In case of infallible-concomitance (vyapti) the attribute
(dharma) is the object-to-be-proved (sadhya) -

S q qred o uE 1R¢ 0!

araranet - [ =t ] St § [q] @ [aw: ] o [wa]
& [|res | e ' 2

When infallible-concomitance (vyapti) is established, only
the attribute (dharma) is the object-to-be-proved
(sadhya).

EXPLANATORY NOTE

When infallible-concomitance (vyapti) of the kind ‘wherever there is
the smoke, there is the fire,” is being considered, the object-to-be-
proved (sadhya) is the attribute (dharma), i.e., the fire, and not the
possessor-of-the-attribute (dharmi),i.e., the hill.

HTitdehter | ot ahl |red e 9§ g -

The fault if the possessor-of-the-attribute (dharmi) is
considered as the object-to-be-proved (sadhya) —

AT SIS 11RR

g - [ 3T ] en [[q ] 9% (=) [ 3raend ]
Hfed 72 & gt & (]9 T 7)) |
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Otherwise, the infallible-concomitance (vyapti) cannot be
established.

EXPLANATORY NOTE

Infallible-concomitance (vyapti) is between the smoke (sadhana, hetu)
and the fire (dharma) and not between the smoke and the hill
(dharmi). If the possessor-of-the-attribute (dharmi) is considered as
the object-to-be-proved (sadhya), infallible-concomitance (vyapti)
becomes faulty; not all hills have the smoke. The pramana no more
remains flawless.

U&T T WANT ohis el MMa9vdehdl -

The need to use the subject-of-inference (paksa) -

AT NI MUY 8
Ecut WIEL]

Ay - [ WAL A< uAe™ | 9 oH & TER &
forg § a<e # W W & fou [ TeEmme gy ] e
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In order to remove any doubt about the substratum of
the object-to-be-proved (sadhya), which is the possessor-
of-the-attribute (dharmi), the subject-of-inference (paksa
— the minor-term, the locus or the abode), though self-
evident, too is mentioned.
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EXPLANATORY NOTE

The object-to-be-proved (sadhya), i.e., the possessor-of-the-attribute
(dharmi), cannot be without a substratum; therefore, it is contended
that by the mention of the object-to-be-proved (sadhya) the subject-of-
inference (paksa) is evident. This is true but in order to exclude any
doubt - ‘whether the fire is on the hill or in the kitchen?’ — the subject-
of-inference (paksa) should be mentioned.

gl T WA T hl SAAYAhRAT hl G -

INlustration of the use of the subject-of-inference (paksa) -

AT WreadigaemTT yaremiaagrad 1311
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As to associate the attribute (dharma) — the object-to-be-
proved (sadhya) — connected with the means (sadhana,
hetu), the possessor-of-the-attribute (dharmi) is
mentioned together with the application-of-the-rule
(upanaya) in order to make clear the subject-of-inference
(paksa).

EXPLANATORY NOTE

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

Conventionally, in an inference for the sake of others, the minor-term
(paksa), etc., are explicitly set forth. The following is an inference
(anumana) for the sake of others:

1. This hill (minor-term, paksa) is full of the fire (major-term,

sadhya). — pratijia : proposition; statement of that which is to

be proved.

2. Because it is full of the smoke (middle-term). — hetu :

statement of the reason.

3. Whatever is full of the smoke is full of the fire, as the

kitchen. — drstanta or udaharana : statement of the general

rule supported by the example.

4. So is this hill full of the smoke. upanaya : application-of-

the-rule to this case.

5. Therefore, the hill is full of the fire. nigamana : conclusion.
The hetu or the reason consists in the statement of the mark or the
sign (linga) which being present in the subject or the minor-term
(paksa) suggests that the latter possesses a certain property
predicated of it. It is the assertion of the middle-term (hetu) by which
the relation or not of the minor-term (paksa) to the major-term
(sadhya) is known. While the pratijnia is a proposition of two terms,
the hetu is a one-term proposition.

U YN i AE9HRAT H YR -

Validation for the use of the subject-of-inference (paksa) -

@l aT Trem Squear HLEHE A ugEta U3
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Who [the propunder (vadi) and the disputant (prativadi)],
after mentioning and accepting the three kinds of the
means or the middle-term (hetu), will not use the subject-
of-inference (paksa, the minor-term) in support?

EXPLANATORY NOTE

Both, the propunder (vadi) as well as the disputant (prativadi), after
mentioning the means or the middle-term (hetu), will mention,
although implied, the subject-of-inference (paksa, the minor-term).
The Buddhists have propounded three kinds of the means or the
middle-term (hetw): 1) natural means (svabhava hetu), 2) effect means
(karya hetu), and 3) infallible-negation (anupalabdhi hetu). Each has
threefold-marks (trairipya laksana): 1) attribute of the subject
(paksa-dharmatva, e.g., attribute of the hill), 2) presence in the
corroborative-subject (sapaksa-sattva, e.g., presence in the kitchen),
and 3) absence in the opposite (vipaksa-vyavrtti, e.g., absence in the
lake). They contend that only by accepting these threefold-marks
(trairapya laksana) of the means (hetu) can one get rid of the fallacies
like unproven (asiddha). [see, (2017), ‘Prameyaratnamala’, p. 117]
The mention of the subject-of-inference (paksa, the minor-term)
facilitates the knowledge of the substratum of the major-term or the
object-to-be-proved (sadhya).

I & I T TUiT -

The limbs of inference (anumana) -

TAGGIHETTATTg ETEu 13311

66



o af=as: Chapter-3
sraad - [Taq] ¥ [gaq] <F - e iR 3g - [wE] @

[ AT ] TN & S 2, [ 3ereur ] Srentes [ 7]
&1 |

These two [the subject-of-inference (paksa, the minor-
term) and the means or the middle-term (hetu)] are the
limbs of inference (anumana), not the example
(udaharana), etc.

EXPLANATORY NOTE

Only the subject-of-inference (paksa, the minor-term) and the means
or the middle-term (hetu) are the limbs of inference (anumana). Three
reasons are given by others to justify the use of the example
(udaharana): 1) to provide knowledge of the object-to-be-proved
(sadhya), 2) to affirm the infallible-concomitance (avinabhava) of the
means (hetu) with the object-to-be-proved (sadhya), and 3) to remind
the disputant of the infallible-concomitance (vyapti). These reasons
are contradicted now.

ISTEYUT hT STIHM AT T 7 T § HROT -

The example (udaharana) is not a limb of inference
(anumana) -

7 f& acarefauTag 9% adied RaRa
STIRT IR¥1

Aty - [ dedreE Uy ] 9 (S Wed & FE o
Fru [7] 7 2 [ ] e [ax] ol o & 99 o
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[ aefiert ] @efiad (1efq @rea & |y sAfaaeey 9 fafyem)
[Zdr:] 3 &1 [Ta] & [ SR ] 49K g 21

The example (udaharana) is not a cause (karana) of the
knowledge of the object-to-be-proved (sadhya) because
the knowledge of the object-to-be-proved (sadhya)
depends only on the suitable means or the middle-term

(hetu).

EXPLANATORY NOTE

The example (udaharana) is not a cause of the knowledge of the object-
to-be-proved (sadhya). The knowledge of the object-to-be-proved
(sadhya) depends on the means or the middle-term (hetu) that
establishes infallible-concomitance (avinabhava) with it.

e & WY ' 1 AferarE Fivem e & o sawor it
SATAHAT T WIS -

The example (udaharana) does not affirm the infallible-
concomitance (avinabhava) of the means (hetu) with the
object-to-be-proved (sadhya) -

aefararaterane ar fauar arereryHTITEERS
afedeg: 13yl

e - [ aefaararatyeanet ] o5 Serew siferae &
freea & ferg ot sror =& ® [ar] it [ fauer ] fomer o
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[ STETRYHTUTSEAT] ] MEs-J00 & 9 & [Ta] & [ ] a8
(eferame) [ feg: ] foag &1 S 2

The example (udaharana) is not a cause to affirm the
infallible-concomitance (avinabhava) of the means (hetu)
with the object-to-be-proved (sadhya) because the
infallible-concomitance (vyapti, avinabhava) is proved by
the non-availability of any contrary valid-knowledge
(pramana).

EXPLANATORY NOTE

The example (udaharana) does not prove the infallible-concomitance
(avinabhava) of the means (hetu) with the object-to-be-proved
(sadhya); the non-availability of any contrary valid-knowledge
(pramana) does.

IEIV & FTAATE T EH R YHRR A GUS -

The above contention explained in another way -

feed o Tevia | q oy
AfgufauaeRa™ g TRI=RIUSTU 113§ 1

ey - [ faeeiq ] e (s [ eafaasd | =afeasy
el € [q] g [ eia: ] =i [ ] 9 9
(TeRYl el 1 STHSR arelt) Bidl ®; [ 1 ] 39 380 |
off [=r] ok [ afgufaudr ] 39 o= =i | foer gq ™
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[ TETATRTUaIuT ] 3= 1 374 R & 3T0e gH 9
[ 3TeEer™y ] STHaen ¥ W g

The example (udaharana) pertains to particularity and
the infallible-concomitance (vyapti, avinabhava) is for all
regions and time. In case of disagreement with the
example (udaharana) given, another example will be
required and that would lead to the fault (dosa) of
endless-series (anavastha).

EXPLANATORY NOTE

The example (udaharana) pertains to particularity and its application
cannot be generalized. A second example will be required to show the
infallible-concomitance (avinabhdava) mentioned in the first example.
This goes on and on and, therefore, carries with it the fault (dosa) of
endless-series (anavastha).

ST oh BT o fad oft 3E0T it SHTavIehdar -

The example (udaharana) is not necessary even to remind
the disputant of the infallible-concomitance (vyapti) —

Y SRy aaaaRquarTed aodd: 130l

gy - [ enfaeonef | =nfa 1 TR0 W & fau
[3tfr] off [ ] SR K1 A9dhdl I1 7, ik

[ AenfaerquaTe ] 39 YHR & (WA & T AfeEy )
30 WM O[] g [ aed: ] 39 (AT H) TR
S 2
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The example (udaharana) is not necessary to remind the
disputant of the infallible-concomitance (vyapti) because
without the object-to-be-proved (sadhya) the means
(hetu) does not exist, and the use of the means (hetu) is
enough to remind the infallible-concomitance (vyapti).

EXPLANATORY NOTE

The man who knows already the relationship between the object-to-
be-proved (sadhya) and the means (hetu) will understand their
infallible-concomitance (vyapti) just by the mention of the appropriate
means (hetu). The man who does not know the relationship between
the object-to-be-proved (sadhya) and the means (hetu) will not
understand their infallible-concomitance (vyapti) even by giving
hundreds of examples (udaharana). The remembrance (smrti)
pertains to only those things that have been experienced earlier.

I IR Fm & A foer Sevur-uE | g -

If only the example (udaharana) is used without the
application-of-the-rule (upanaya) and the conclusion
(nigamana), it results in doubt -

TAOHIENTA |Areaafdfor areanes a<adatd 13

araae - [ daaiaeiaa | (ST R e % fa) 59
3TET0T AT T el S [ |reaefiyfor ] areged o et
(9e7) | [ WremEneq ] OeA & fag w4 o [ Wegatd ] O
FT @ 2
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If only the example (udaharana) is used [without
mentioning the application-of-the-rule (upanaya) and the
conclusion (nigamana)], it results in doubt in right
determination of the object-to-be-proved (sadhya) in the
possessor-of-the-attribute (dharmi).

EXPLANATORY NOTE

The example (udaharana) — ‘as in the kitchen’ — does not necessarily
clears the doubt in the mind of the listener regarding the presence of
the object-to-be-proved (sadhya) — ‘the fire’ — in the possessor-of-the-
attribute (dharmi) — ‘the hill’. As long as the infallible-concomitance
(vyapti) — ‘wherever there is the smoke there is the fire’ — is not
established in his mind, the doubt shall persist; the example
(udaharana) of the kitchen will not serve the purpose.

Helel IAEIUT-TATT H HCE 81 ohl TRTHITT -

Further explanation of the cause of doubt due to the use of
only the example (udaharana) -

ERINSPIEERIE e MIELI]

araae - [ or=gr ] e [ SumEteme | 39y S e
[Sa: ] fhE R0 9 @M | R S?

(If this were not the case) Why would one use the
application-of-the-rule (upanaya) and the conclusion
(nigamana)?
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EXPLANATORY NOTE

If only the example (udaharana) were sufficient to establish the
presence of the object-to-be-proved (sadhya) in the possessor-of-the-
attribute (dharmi) why would anyone use the application-of-the-rule
(upanaya) and the conclusion (nigamana)? This establishes that the
use of only the example (udaharana) results in doubt.

U 3T TR 1 STATIG T & T TIETRTT -

The application-of-the-rule (upanaya) and the conclusion
(nigamana), too, are not the limbs of inference (anumana) -

e - [ wreafitor ] aremyd o o (vey) |

[Eqarean: ] 3 iR Wea & [Fer ] a3 9 [wa ] &
[ erEyEe ] 99 T eR 9 [a =] 9 - 39 3R fme -

o [qeg 1 39 (STqEA &) o [A] T €

The application-of-the-rule (upanaya) and the conclusion
(nigamana), too, are not the limbs of inference
(anumana) because only by the mention of the means
(hetu) and the object-to-be-proved (sadhya) the doubt in
respect of the presence of the object-to-be-proved
(sadhya) in the possessor-of-the-attribute (dharmi) is
removed.
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EXPLANATORY NOTE

The application-of-the-rule (upanaya) and the conclusion (nigamana)
are not the limbs of inference (anumana) because the mention of the
means (hetu) and the object-to-be-proved (sadhya) removes the doubt
in respect of the presence of the object-to-be-proved (sadhya) in the
possessor-of-the-attribute (dharmi).

The application-of-the-rule (upanaya) and the conclusion (nigamana)
will be explained later on.

IAF-TAT | Shael 3q ot YRl 3T 3SeT0T 3nfe =t
SATAIAhdT -

The acceptance of the means (hetu) is the true limb of the
inference (anumana) -

THAT A1 T ATEUNTAAIGA! ATSE AT
AU 118211

et - [Emel ] wHeH [an] § [ ] Ses/arkfosh

[ Rq&UR ] 27 1 &9 € 3R [ & (THed)

[ 3TTTTEEE: | ST 1 e19ed [ 3 ] el ©; [ar ]
Hifr [|red ] wea ot fafg ¥ [ Su=nme ] 39 &1 3T
g 2

The acceptance of the means (hetw) is the real thing;
therefore, it is the necessary limb of the inference
(anumana). This is because only the means (hetu) is used
in establishing the object-to-be-proved (sadhya).
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EXPLANATORY NOTE

The acceptance of the infallible-concomitance (vyapti) between the
means (hetu) and the object-to-be-proved (sadhya) is the essential limb
of the inference (anumana).

One may raise the doubt that just by using the means (hetu) and the
object-to-be-proved (sadhya), without the use of the example
(udaharana, drstanta), ete., those with little wit will not understand
the meaning. Read further.

TeTehl ol A o Tad IaeYoT, U 3i e =t
Ayl -

Limited benefit of the use of the example (udaharana,
drstanta), etc. —

AT T ITe Tt
I STUANT. I¥R I

e - [ sTeregaad | Hegfs arcl arctehl (STedRa)
*I =qfa & foau (IF w3 & foaw) [ qedem ] 39 @9 -
30T, 399, FHH - S19gdl ol 9F oF W« [ 9 ]
e | [wa] € [ 36 ] Sh! Wierd €, [are ] o |

[ 9] =&, ifr 9% & [ M uEnme ] 391 39 &l 2l
(aTE T 1 AR fagrl =i & g € 3 3 Teat ¥ & o
@A €, AT e SERIUNITE o1 2N S -1el gianl)

These three, the example (udaharana, drstanta), etc.,
have acceptability only in imparting learning to the dim-
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witted, not in scholarly-discussion; these are of no use in
scholarly-discussion.

EXPLANATORY NOTE

To impart knowledge to the uninitiated learners these three, the
example (udaharana, drstanta), the application-of-the-rule (upanaya)
and the conclusion (nigamana), are useful. These have no use in
scholarly-discussion as only learned men have the right to participate
in such discussion.

Since limited utility of these three has been accepted, their brief
description follows.

TR & 9T -
The kinds of the example (drstanta) -

TRl gel Tagfaier g 18311

araaned - [ ] TR [geT] < YR T e € -
[ reEeafcieRiard ] 39 3R =fak & 95 T

The example (drstanta) is of two kinds: 1) infallible-
affirmation (anvaya), and 2) infallible-negation
(vyatireka).

EXPLANATORY NOTE

The example (drstanta) is that which exhibits either infallible-
affirmation (anvaya) or infallible-negation (vyatireka) between the
object-to-be-proved (sadhya) and the means (sadhana).
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ITTT-TETA T AT -

The mark of the example (drstanta) that exhibits infallible-
affirmation (anvaya) -

AT |ieM O Yevdd Qisaager: 8%l

e - [ GregeT| | WisA ¥ A [ 9reE ] e
[== ] S&f [ wevdd ] fk@mn s €, [@: ] 9%

[ sraageT=: | 3=9-3=I< ¢l

(Te & WY S&l 9EF 1 oFa ffees Sl §, 9%
FEI-TR 21)

The example (drstanta) which shows infallible-
concomitance (vyapti) — in presence of the object-to-be-
proved (sadhya) the means (sadhana) must be present —
is of the infallible-affirmation (anvaya) kind.

EXPLANATORY NOTE

The example (drstanta) of the infallible-affirmation (anvaya) kind
shows infallible-concomitance (vyapti) of the means (sadhana) with
the object-to-be-proved (sadhya). The example: ‘Where there is the
smoke thereis the fire; asin the kitchen.’

AfREH-FRI T &Y -

The mark of the example (drstanta) that exhibits infallible-
negation (vyatireka) -

WIS WEFATHTE 99 heAd | Afehgea: 184l
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Ay - [T ] 6l [ Qe ] 91eg & A9 o
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The example (drstanta) which shows infallible-negation
(vyatireka) — in the absence of the object-to-be-proved
(sadhya) the means (sadhana) must be absent — is of the
infallible-negation (vyatireka) kind.

EXPLANATORY NOTE

The example (drstanta) of the infallible-negation (vyatireka) kind
involves infallible-negation (vyatireka) — in the absence of the object-
to-be-proved (sadhya) the means (sadhana) must be absent. The
example: “‘Where there is no fire, there is no smoke; as in the lake.’

ST T AJ -

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

TAETHER U 1IE I

arganet - [gar: ] 29 &1 [ SUHER: ] SUHER (IEW)
[ 3U9=: ] 3979 el 2

(&1 T 2 1 ITHER ST head 21)

Recapitulation of the means (hetu, sadhana) is called the
application-of-the-rule (upanaya).
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EXPLANATORY NOTE

In the application-of-the-rule (upanaya), the means (hetu, sadhana) is
associated with the subject-of-inference (paksa, also called the minor-
term, the locus or the abode). ‘So is this hill full of the smoke,' is the
example of the application-of-the-rule (upanaya).

e & @ wy -

The mark of the conclusion (nigamana) -

yfasrareg e s

s - [q] TR R [ wiagmam: ] 9o & SuHeER
(3eT) 1 [ e ] fm ed @

conclusion (nigamana).

EXPLANATORY NOTE

The repetition of the proposition (pratijiia) — ‘Therefore the hill is full
of fire,” —at the end of the syllogism is the conclusion (nigamana,).

Thus, the inference (anumana) may consists of two, three, four and
five limbs, depending on the particular theories. The next sitra
clarifies this.
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I & AT -

The kinds of inference (anumana) —

AETAE G 1181
srerned - [ ] e [ A | SiTAE [FaT] < WER W e

(That) Inference (anumana) is of two kinds.

EXPLANATORY NOTE

This sitra clarifies that the inference (anumana) is of two kinds; not of
three, four or five kinds.

A & & Wl ol TI=IhIOT -

The two kinds of inference (anumana) -

T HEE 1R 11

ararared - [ TEreutredseT ] T weiqEH iR T
qUATHH|

The two kinds of inference (anumana) are: 1) for-self
(svartha) and 2) for-other (parartha).
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EXPLANATORY NOTE

To resolve dispute arising in the self and in the others is the fruit of the
two kinds of inference (anumana).

To resolve dispute arising in own mind is the fruit of the inference-for-
self (svartha-anumana). To resolve the dispute arising in other's mind
isthe fruit of the inference-for-other (parartha-anumana).

TEIATTAT ST LT -

The mark of the inference-for-self (svartha-anumana) -

WSO Ikl

e - [ ey ] wnaiuE [ Sed ] w8 K ™
[ ST&T0Tq ] SeT01 el 2

(3@, g3 3-10)

The mark of the inference-for-self (svartha-anumana) has
already been defined.

EXPLANATORY NOTE

It has been said (see, sitra 3-10): The particular knowledge of the
object-to-be-proved (sadhya) obtained from the means (sadhana,
hetu) is inference (anumana). This is the nature of the inference-for-
self (svartha-anumana). The knowledge obtained from the inference-
for-self (svartha-anumana) is by the self, without the teaching of
others.
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JULTTAT T ALT -

The mark of the inference-for-other (parartha-anumana) —

T g ageiuTHiSTEeAaH, 1Rl

araEed - [q] T [ aeduEideeH | 39 @naEaH &
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The knowledge obtained from the words that determine
the nature of the object — the subject of inference-for-self
(svartha-anumana) — is the inference-for-other (parartha-
anumana,).

EXPLANATORY NOTE

The knowledge obtained through the inference-for-self (svartha-
anumana) — marked by the means (sadhana, hetu) and the object-to-
be-proved (sadhya) — when conveyed to the other through words is the
inference-for-other (parartha-anumana).

In essence, if the knowledge of the object-to-be-proved (sadhya) by the
means (sadhana, hetu) is obtained through the words of the other, it is
the inference-for-other (parartha-anumana). If the knowledge of the
object-to-be-proved (sadhya) by the means (sadhana, hetu) is obtained
without the words of the other, it is the inference-for-self (svartha-
anumana). This is the difference between the two.
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TUATA-Ufquereh ao o GULiaaraT -

By convention, words that cause inference-for-other

(parartha-anumana) are called inference-for-other
(parartha-anumana) —

AGEAY TegqeaTd 4R

e - [ AT | S9 TUAIAN & 3/HRI B 9
[ ] 39 (WHHA % Yfqaes) [F=eme ] o= i [ 31fu]
ff T wEd

Being the cause of inference-for-other (parartha-
anumana), the words that convey the inference
(anumana), too, are called inference-for-other (parartha-
anumana,).

EXPLANATORY NOTE

‘Convention’ (upacara), as a rule, takes place when, in the absence of
the principal (mukhya), the purpose (prayojana) and the instrumen-
tal-cause (nimitta) are used to describe something. What the disciple
gathers is the inference-for-other (parartha-anumana) and the words
that are used to convey this to him are also called the inference-for-
other (parartha-anumana), by convention. Here the words are the
cause (karana) and imparting the knowledge of inference (anumana)
is the effect (karya). Or, the words used by the man to communicate his
inference-for-self (svartha-anumana) to the other are called infer-
ence-for-other (parartha-anumana). In this meaning, the cause
(karana) has been assumed, conventionally, in the effect (karya). In
the texts, the proposition (pratijna), the statement of reason (hetu, the
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means), etc., are conventionally called the limbs of inference
(anumana). The inference (anumana) is solely in form of singular
(niransa) knowledge; the use of limbs like the proposition (pratijna),
the statement of reason (hetu), etc., is just by convention. In this
context, the words, themselves inanimate, that cause inference-for-
other (parartha-anumana), are, by convention, called inference-for-
other (parartha-anumana,).

The general mark of the inference (anumana), however, is the particu-
lar knowledge obtained from the means (sadhana, hetu) of the object-
to-be-proved (sadhya).

T ® WG -

The kinds of the means (hetu, sadhana) —

| FdpdIUcTEaTUeTSIHEr Iu3 |

e - [®|:] 9% [Bq: ] (Sifarama aeor aren) 2q
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?q IR THU SHTAf®Ey &

The means (hetu, sadhana) whose mark is infallible-
concomitance (avinabhava) [between the object-to-be-
proved (sadhya) and the means (sadhana)] is of two
kinds: 1) infallible-presence (upalabdhiripa) and

2) infallible-absence (anupalabdhiripa).

EXPLANATORY NOTE

It is clarified that the means (hetu, sadhana) of the kind infallible-
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presence (upalabdhiripa) indicates ‘infallible-existence’ and of the
kind infallible-absence (anupalabdhiripa) indicates ‘infallible-non-
presence’.

SUATRIEY 3T ARy 3q & faud -

The subjects of the two kinds of the means (hetu, sadhana)
mentioned in the previous sittra —

Suetefafaafareauefey= k¥

st - [ Suafer: | Suafsey 2g [o ] R [ ruetie: ]
sTTaterey 2 [ faftfavemn: 1 fafy o ufqwy <= &

qIEF 2

The means (hetu, sadhana) of the kind infallible-presence
(upalabdhiripa) upholds both assertion (vidhi) and
denial (pratisedha); of the kind infallible-absence
(anupalabdhiripa) too upholds both assertion (vidhi) and
denial (pratisedha).

EXPLANATORY NOTE

The means (hetu, sadhana) of the kind infallible-presence (upalabdhi-
ripa) is of two kinds: one, which upholds assertion (vidhi) that is
known as the presence-of-non-contradictory (aviruddhopalabdhi),
and two, which upholds denial (pratisedha) that is known as the
presence-of-contradictory (viruddhopalbdhi).

The means (hetu, sadhana) of the kind infallible-absence

85



Paritksamukha Sitra qlerE 9o

(anupalabdhiripa) is also of two kinds: one, which upholds denial
(pratisedha) that is known as the absence-of-non-contradictory
(aviruddhanupalabdhi), and two, which upholds assertion (vidhi)
that is known as the absence-of-contradictory (viruddhanupalabdhi).

sfermgiuafer 3q & o 9 -

The means (hetu, sadhana) of the kind infallible-presence
(upalabdhirupa) that upholds assertion (vidhi) -
aviruddhopalabdhi - is of six kinds -

ST RTHRRUTIS T EE T HETd, [k 1l

sraane - [ faelt ] fafa—mem #1 < o [ sfasgette: |
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5) erfaegraivdis iR 6) MfaegTe=Raie|

(T § ATHEEEY, HEA H FE, LA h HROT, A o
TR, e W SUER, SR Al GEel)

The means (hetu, sadhana) of the kind infallible-presence
(upalabdhiripa) that upholds assertion (vidhi) — the
presence-of-non-contradictory (aviruddhopalabdhi) — is of
six kinds:

1) presence-of-non-contradictory pervasion (vyapya) —
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aviruddhavyapyopalabdhi,

2) presence-of-non-contradictory effect (karya) —
aviruddhakaryopalabdhi;

3) presence-of-non-contradictory cause (karana) —
aviruddhakaranopalabdhi;

4) presence-of-non-contradictory precedence
(pirvacara) — aviruddhapiirvacaropalabdhi;

5) presence-of-non-contradictory subsequence
(uttaracara) — aviruddhottaracaropalabdhi; and

6) presence-of-non-contradictory simultaneity
(sahacara) — aviruddhasahacaropalabdhi.

EXPLANATORY NOTE

The means (hetu, sadhana) that upholds assertion (vidhi) shows
infallible-presence (upalabdhiripa) with the object-to-be-proved
(sadhya) in six ways: pervasion (vyapya), effect (karya), cause
(karana), precedence (purvacara), subsequence (uttaracara), and
simultaneity (sahacara).

The Buddhist scholars raise a doubt that the cause (karana) cannot be
considered as a means (hetu, sadhana) that upholds assertion (vidhi).
The doubt is clarified now.

HRUT-3q & fafemresRuar -

The cause (karana), too, is a means (hetu, sadhana) that
upholds assertion (vidhi) -

TECHATIRMAAMT BUMAFHsgeda fahfsem
HRUT TAIAT ATHSAY TSR RUTTRIShed 114 |
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e - [T ] fSEy [ armeaigfdereehRu=rRraehed |
Hed st TehEE T8l § SR T Il i faherr (HHY)
T 2, W0 [ ] W Y [ THATRRETAES | TF 9 &
STIAM SR [ WUATA ] €9 1 {EH [ gesie: 1 we o
(Srgl & 3W) [ fenfoeq wrut ] #¢ fafere wRoey [29: ]
?q [ 3% T ] WisR fFan @ & 2

(W ¥ T 9l & 0 R &9 hl STIHAM WhR T
ATl gl 3 i fafime wror Y 2 A & €, foed wmed
1 fqere T&l @ 3R T FRon it fashoran & 71)

The Buddhists have conceded that from the juice (rasa) of
an object its form (ri@pa) can be inferred; this points to
the fact that the cause (karana) is a means (hetu,
sadhana), unless incapacitated in itself or inhibited by
the lack of other causes (karana).

EXPLANATORY NOTE

Suppose a person tastes a mango in pitch-darkness. By its sweet taste
he infers that the mango must be yellow in colour. Thus, from the
cause (karana), i.e., the taste (rasa), he has inferred its form (ripa),
i.e., yellow. This proves that the cause (karana), too, is a means (hetu,
sadhana) for the inference (anumana) of the object-to-be-proved
(sadhya), unless incapacitated in itself or inhibited by externalities
like incantations (mantra) or the lack of accompanying (sahakari)
causes (karana).
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gaer 3T ITTER el o o= el § frwr -
The precedence (piurvacara) and the subsequence

(uttaracara) are different from the other kinds of means
(hetu, sadhana) -

T o qATRATRUTEATGIed agedfal shreteaaem
LGS PN

st - [ aaTeniut: ] geeR iR IR g 1 Wi
% il [ e ] deres g [ ] iR [ ageat: ] ageta
Ty [9] & ® [a] Hife [ shiereaae™ ] el
FaYH T W [ aeTuerss: | 37 I Sl Hi e % ay
Sucifey el 21

(YeeR 3R STCER Bl 1 WieA & WY qEed T TEl €
37d: W@YE 3G H STadia &I sl qe dgcatd WY i T8t
? o1d: o B 3R &R 2 W ot el & eran; it 3
S T el & Y (3T<Ud) | &l B ?1)

The non-contradictory precedence (piirvacara) and non-
contradictory subsequence (uttaracara) do not exhibit
invariable-togetherness (tadatmya) with the object-to-be-
proved (sadhya), therefore, these cannot be termed as the
means (hetu, sadhana) that are the own-nature
(svabhava) of the object. Also, these do not exhibit the
relationship of the cause-of-origination (fadutpatti) with
the object-to-be-proved (sadhya), therefore, can also not
be termed the means (hetu, sadhana) either of its effect
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(karya) or of cause (karana). The means (hetu, sadhana)
either of the effect (karya) or of the cause (karana) do not
happen with a time-lag.

EXPLANATORY NOTE

When there is the relationship of invariable-togetherness (tadatmya)
between the object-to-be-proved (sadhya) and the means (hetu,
sadhana), the means (hetu) is said to be the own-nature (svabhava) of
the object-to-be-proved (sadhya). The relationship between the
knowledge (jiiana) and the soul (atma) is an example of the invariable-
togetherness (tadatmya).

When the relationship is of the nature of the cause-of-origination
(tadutpatti) of one by the other, it is said to be either of the effect
(karya) or of the cause (karana). The non-contradictory precedence
(purvacara) and non-contradictory subsequence (uttaracara) exhibit
neither the relationship of invariable-togetherness (tadatmya) nor of
the cause-of-origination (tadutpatti) because both these relationships
do not exist with a time-lag.

The relationship of invariable-togetherness (tadatmya) exists when
the means (hetu) is the own-nature (svabhdava) of the object-to-be-
proved (sadhya). The relationship of the effect (karya) or of the cause
(karana) is seen without a time-lag; both, the effect (karya) and the
cause (karana) take place instantly. Where there is a time-lag, the
relationships of neither the invariable-togetherness (tadatmya) nor
the effect (karya) and the cause (karana) are possible.

‘“The star Sakata (Rohini) shall appear after forty-eight minutes (one
muhirta) since the star Krttika is originating now;’ this is an example
of non-contradictory precedence (piirvacara). ‘The star Bharani had
originated forty-eight minutes (one muhirta) earlier since the star
Krttika is originating now;’ this is an example of non-contradictory
subsequence (uttaracara). Both these examples show a time-lag of
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forty-eight minutes (one muhirta), therefore, these exhibit neither
the relationship of the invariable-togetherness (tadatmya) — i.e., the
means (hetu, sadhana) being the own-nature (svabhava) — nor of the
cause-of-origination (tadutpatti) of one by the other - i.e., the means
(hetu, sadhana)being either the effect (karya) or the cause (karana).

HA HT FTUM A U Wt RE-hIUT WG WA Rl GUSA -

Denial of the view that the means (hetu, sadhana) of the
effect (karya) or the cause (karana) can happen with a
time-lag -

WA ISRy AT Igsielr
PIEE e NAT

araand - [ WreIdiaar: WuTSIRIeserEr: ] sei-1or 3R
STa-Smrdary & [ et ] off [ arftseigansit ] st
(STRTHA) R 35 F [ wfergem ] 9fa 2qe [F] T 2
[ererfq reft-Aeor 1t &1 RO & © a1 WA % gd sreen
1 TE SE % 9IS % T (SIH) HT HROT T L]

The approaching-death and the knowledge-before-
sleeping are not the causes (karana) of bad-omens (arista)
and knowledge-after-waking (udbodha), respectively.

EXPLANATORY NOTE

The Buddhists claim that the knowledge while going to bed at night —
the effect, karya — is the cause (karana) of the knowledge in the
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morning, and the death (the effect, karya) that is to happen later is the
cause (karana) of the bad-omens (arista) that happen now. This,
according to them, proves that the effect (karya) or the cause (karana)
can happen with a time-lag.

The Acarya clarifies here that this is not correct. The relationship of
the effect (karya) and the cause (karana) is possible only when the
effect (karya) takes place together with the cause (karana). In both the
examples cited above there is the time-lag; the relationship of the
effect (karya) and the cause (karana) does not take place with a time-
lag. Bad-omens (arista) may take place but the man may or may not
die. In the same way, the topic that was in the mind before-sleeping at
night may or may not be retained in the mind on waking-up in the
morning.

THA-SFTAT & U | Hd-SHR0T-HF AT & GUST | Bq -

The reason for the denial of the view that the means (hetu,
sadhana) of the effect (karya) or the cause (karana) can
happen with a time-lag -

qgAuRIiyE e agumaatfaay sl

e - [ fe ] ife [ agamumTisrd ] 39 R0 & AR
Ty € [ aguraTiae ] %1 %1 R gl Hd 2l

Only the operation of the cause (karana) ascertains the
operation of the effect (karya); the operation of the effect
(karya) depends on the operation of the cause (karana).
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Everywhere, the effect (karya) and the cause (karana) are known by
the relationship that exhibits infallible-affirmation (anvaya) and
infallible-negation (vyatireka). As an example, the potter (kumbha-
kara) and the pot (ghata) exhibit the relationship of infallible-
affirmation (anvaya) and infallible-negation (vyatireka). Only in the
presence of the potter the origination of the pot takes place and in the
absence of the potter the origination of the pot does not take place. The
objects that have time-lag of the kind mentioned in the two examples
given by the Buddhists (see the previous si@tra) do not exhibit the
dependence of the operation of the effect (karya) on the operation of
the cause (karana).

HEoRR o WUTER 3 wrEied 9 Yo -

The means (hetu, sadhana) of simultaneity (sahacara), too,
is not the means that can be termed as the own-nature
(svabhdava) or having the relationship of effect (karya) and
cause (karana) -

FEATUTRY YU g R TR TTEE [aTersel |I§o |l

raand - [ WEwnuT: | WEar) were & [ 3fu ] o

[ RER-URERUT | TR & IRER ¥ [ Taegmr ] safed
w9 HeReqd 1 WaeRd B oautd Tt g gehar [er ]
IR [ WETEr ] TF 91 S BF § Frieg 3N HRoRg |
sT=afer &l &l Hehdll|

The two objects that exhibit simultaneity (sahacara) are
different from each other, therefore, do not exhibit the
relationship that is termed as the own-nature (svabhava).
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Although originating simultaneously, the means (hetu,
sadhana) does not exhibit the effect (karya) and the cause
(karana) relationship.

EXPLANATORY NOTE

The two objects that exhibit simultaneity (sahacara) are different
from each other, therefore, do not exhibit the relationship of invari-
able-togetherness (tadatmya). Their relationship, therefore, does not
fall under the means (hetu, sadhana) that is termed as the own-nature
(svabhava). Although these may originate simultaneously, not being
the cause-of-origination (tadutpatti) of one by the other, the means
(hetu, sadhana) does not exhibit the effect (karya) and the cause
(karana) relationship. The two horns (left and right) of a cow originate
simultaneously; still these do not have the relationship of the effect
(karya) and the cause (karana). In the same manner, the juice (rasa)
and the form (ripa) in a fruit appear simultaneously; still there exists
no relationship of the effect (karya) and the cause (karana) between
these. The examples illustrate that the means (hetu, sadhana) of
simultaneity (sahacara) is an independent means.

AfTegeaTAIUATRI ST SSEUT -

An illustration, for the disciple, of the presence-of-non-
contradictory pervasion (aviruddhavyapyopalabdhi) —

YRUTH 9Teg:, ShachaTdl 9 Ud | Td gl 997 ¥e:|
HAKIAT , THTAROTH Tl T T TGROTH, € 7
Hech! TRI AT TEATETEE: | TH{ARIATIH,
T ROTHT 1821
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sraad - [ vreg: ] wisk [ wfomdt ] afomst @ (-ufas),
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The word (sabda) is with-modification (parinami) —
proposition (pratijid); it is with-modification (parinami)
because it is a creation (krtaka) — means (hetu, sadhana);
that which is a creation (krtaka) is seen with-modification
(parinami), as a pot (ghata) — illustration of infallible-
affirmation (anvaya drstanta). The creation (krtaka) is
the word (sabda) — application-of-the-rule to the case
(upanaya); therefore the word (sabda) is with-
modification (parinami) — conclusion (nigamana).

That which is not with-modification (parinami) is not
seen as a creation (krtaka), as the son of a barren-woman
— illustration of infallible-negation (vyatireka drstanta).
The creation (krtaka) is the word (sabda) — application-of-
the-rule to the case (upanaya). Therefore it is with-
modification (parinami) — conclusion (nigamana).
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EXPLANATORY NOTE

The object that depends on the other for its origination is called a
creation (krtaka). This quality of being a creation is not possible in
objects that exhibit either absolute-permanence (kiitastha nitya) or
absolute-transience (ksanika).

The nature of the creation (krtaka) mentioned above has the
relationship of the object-pervaded (vyapya) and the object-that-
pervades (vyapaka) — vyapya-vyapaka — with the quality of ‘with-
modification’ (parinamitva). That which exists in the particularity is
the object-pervaded (vyapya) and that which exists in the generality is
the object-that-pervades (vyapaka). The quality of ‘being-a-creation’
(krtakatva) is seen in the substance-of-matter (pudgala-dravya),
therefore, it is the object-pervaded (vyapya). The quality of with-
modification (parinamitva) is seen in all substances (dravya) including
the space (akasa), therefore, it is the object-that-pervades (vyapaka).
That which undergoes modification every instant — changes from one
form to the other — but maintains its own-nature (svatva) throughout
is called the object with-modification (parinami). This kind of
modification is possible neither in the doctrine of absolute-
permanence (kitastha nitya) nor in the doctrine of absolute-
transience (ksanika) but in the Jaina Doctrine which postulates that
the substance from one point-of-view shows permanence (nitya,
dhrauvya) and from another point of view undergoes origination
(utpada) and destruction (vyaya). In the present siira, the means
(hetu) of the quality of being a creation (krtakatva) has been used to
prove that the word (Sabda) is with-modification (parinami). The
means (hetu) — the quality of being a creation (krtakatva) — is the
object-pervaded (vyapya). This means (hetu), the vyapya, proves the
quality of with-modification (parinamitva), the vyapaka, of the object-
to-be-proved (sadhya,).
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SrfoEgaRTIcTe (hTHRT ) hT ISTETTT -

An illustration of the presence-of-non-contradictory effect
(karya) — aviruddhakaryopalabdhi -

I e Ffgeaigmre: &R

srarened - [onr] 59 [efeft] <& (e wmoit)
[afg: 1 Ifs [fa ] ? [ @menR: ] #ifE 9fs & &
EEEICCOR DA IS

(T R gfg & faeg w@ a=fcs ot STdfsy 2, gHfeT 9
srfaegammETais 2q 81)

This possessor-of-the-body (dehi, jiva) has the intellect
(buddhi) because in it are found the speech (vacana), ete.

EXPLANATORY NOTE

The intellect (buddhi) is the object-to-be-proved (sadhya). Non-
contradictory (aviruddha) effects (karya) of the intellect (buddhi) are
the speech (vacana), etc., which are the means (hetu). The presence-of-
non-contradictory effects (karya), the speech, etc., — aviruddhakaryo-
palabdhi — prove the presence of the intellect (buddhi), the object-to-
be-proved (sadhya).

Another example of the presence-of-non-contradictory effect (karya) -
aviruddhakaryopalabdhi —is, “This hill is full of the fire [the object-to-

be-proved (sadhya)] because it is full of the smoke [presence-of-non-
contradictory effect (karya)l.’
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SATTEZHIUNUATSE ( HNUTET ) T STEUT -

An illustration of the presence-of-non-contradictory cause
(karana) - aviruddhakaranopalabdhi -

HEIA=STIT AT IS

et - [3r] el W [orEn ] o [efE] 7, [ ]
39 A 9l

(TTET W BT § FAifeh DTN BT AfeRiel RO S U A 21)

There is shade (chaya) here because of the presence of
the umbrella (chatra).

EXPLANATORY NOTE

The umbrella (chatra) is a non-contradictory cause (karana) of the
shade (chaya). In this illustration, the means (hetu), i.e., the presence
of the umbrella (chatra), proves the presence of the shade (chaya), the
object-to-be-proved (sadhya).

Another example of the presence-of-non-contradictory cause (karana)
— aviruddhakaranopalabdhi — is, ‘There is light here as the sun has
risen.’

fasgUaeiuetie (gaengd ) T el -

An illustration of the presence-of-non-contradictory
precedence (purvacara) — aviruddhapurvacaropalabdhi -

ITATT JTehe HihIgard IIEXI
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The star Sakata (Rohini) will appear because the star
Krttika has arisen.

EXPLANATORY NOTE

The star Sakata (Rohini) appears forty-eight minutes (one muhiirta)
after the appearance of the star Krttika. As the star Krttika has
appeared, it is inferred that the star Sakata (Rohini) will appear. The
appearance of the star Sakata (Rohini) is the object-to-be-proved
(sadhya) and it is established through the presence-of-non-
contradictory precedence (piirvacara) - aviruddhapirvacaropalabdhi
—1i.e.,the appearance of the star Krttika, the means (hetu).

Another example of the presence-of-non-contradictory precedence
(purvacara) — aviruddhapirvacaropalabdhi — is, ‘Tomorrow will be
Monday because today is Sunday.’

fereg STERIUAT! (STERE ) ol SRl -

An illustration of the presence-of-non-contradictory
subsequence (uttaracara) — aviruddhottaracaropalabdhi -

IGIMG, WIUT: Qraad T 1IEY I

g - [ wRfur: ] sRof w1 [ SEmg ] $59 [ WTeR ] T
Ted & gd [Wa ] & & g1 2, ik [aa: ] 59 (e
1) 3T A S 2
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The star Bharani had arisen [forty-eight minutes (one
muhurta) earlier] because the star Krttika is appearing.

EXPLANATORY NOTE

The inference (anumana) here is that the star Bharani had arisen —
forty-eight minutes (one muhirta) earlier — because now the star
Krttika is rising. The star Krttika has subsequence (uttaracara) with
the star Bharani; this is, therefore, an example of the presence-of-non-
contradictory subsequence (uttaracara) — aviruddhottaracaro-
palabdhi.

Another example of the presence-of-non-contradictory subsequence
(uttaracara) — aviruddhottaracaropalabdhi — is, ‘Saturday has passed
because today is Sunday.’

AfaegEETIueTe ( FEeNegq ) T SEEul -

An illustration of the presence-of-non-contradictory
simultaneity (sahacara) - aviruddhasahacaropalabdhi -

IETT WIGFTg wY TE IGS I

sraaed - [ 31 ] TRl [ wrgferg 1 mgfer (fasi wa) o
[®6] w9 [afm] 2 [T ] ™ &4 4l
(39, ®9 1 AT Te=x 2 1)

This citron (fruit) has the form (riapa) because it has the
juice (rasa).
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The juice (rasa) has non-contradictory (aviruddha) simultaneity
(sahacara) with the form (ripa); therefore, this is an example of the
presence-of-non-contradictory simultaneity (sahacara) — aviruddha-
sahacaropalabdhi.

Another example of the presence-of-non-contradictory simultaneity
(sahacara) — aviruddhasahacaropalabdhi — is, ‘“The Omniscient Lord
is all-knowing (sarvajria) because he has the perfect, infinite-
knowledge (kevalajriana).’

ThiseT fregetsr 3 & 9 -

The kinds of means (hetu, sadhana) that uphold denial
(pratisedha) known as the presence-of-contradictory
(viruddhopalbdhi) -

foegaguatter: qfauer qem ugol

araEned - [ ufauer ] yfouesy ¥ [ faegaguate: ] o8
foeguatsd: [q9r] S TR ¥ (7Uiq Afwgaarsy &
TAME) B§ A% Al T

The means (hetu, sadhana) of the kind infallible-presence
(upalabdhiripa) that upholds denial (pratisedha), i.e., the
presence-of-contradictory (viruddhopalbdhi), too, is of six
kinds.
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EXPLANATORY NOTE

The means (hetu) whose presence upholds denial (pratisedha) is of six
kinds:
1) presence-of-contradictory pervasion (vyapya) —
viruddhavyapyopalabdhi;
2) presence-of-contradictory effect (karya) —
viruddhakaryopalabdhi;
3) presence-of-contradictory cause (karana) —
viruddhakaranopalabdhi;
4) presence-of-contradictory precedence (pirvacara) —
viruddhapiirvacaropalabdhi;
5) presence-of-contradictory subsequence (uttaracara) —
viruddhottaracaropalabdhi; and
6) presence-of-contradictory simultaneity (sahacara) —
viruddhasahacaropalabdhi.
All the above are the means (hetu) whose presence (upalabdhi)
upholds the denial (pratisedha) of the object-to-be-proved (sadhya).

fomgemauefer 39 @1 g -

An illustration of the presence-of-contradictory pervasion
(vyapya) — viruddhavyapyopalabdhi -

TR gitawst 3T nge

arararet - [ 3] wel [ ftaeust: ] sfiaerst [ ] == @
[ freueme ] Somr gF 9

No touch-of-cold (sitasparsa) is here because of the
presence-of-warmth (usnata).
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EXPLANATORY NOTE

In the example, the touch-of-cold (Sitasparsa) is the object-denied
(pratisedhya). The fire (agni) is contradictory to the touch-of-cold
(Sttasparsa) and the presence-of-warmth (usnata) has pervasion
(vyapya) with the fire. So the presence-of-warmth (usnata) upholds the
denial of the touch-of-cold (sitasparsa).

Another example of the presence-of-contradictory pervasion (vyapya)
- viruddhavyapyopalabdhi — is, ‘This object has no knowledge (jrana)
because it is inanimate (jada).’

faegamEIIates g ol 3eEUT -

An illustration of the presence-of-contradictory effect
(karya) — viruddhakaryopalabdhi -

AT Jiaea9n gar 1§}

araane - [ 3 ] @l W [ vitaedst: ] siaerst [ifa] e @
[ gmr ] g7 B+ 9

No touch-of-cold (Sitasparsa) is here because of the
presence of the smoke (dhuma).

EXPLANATORY NOTE

Here, again, the touch-of-cold (Sitasparsa) is the object-denied
(pratisedhya). The fire (agni) is contradictory to the touch-of-cold
(Sttasparsa) and the smoke (dhiima) is its effect (karya). The presence
of the smoke, the effect (karya) of the fire (agni), upholds the denial of
the touch-of-cold (sitasparsa).
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Another example of the presence-of-contradictory effect (karya) -
viruddhakaryopalabdhi - is, ‘There is no anxiety (samklesa) in this
man because he has the right faith.’

faegaruTUefer 3 &1 SEEUT -

An illustration of the presence-of-contradictory cause
(karana) — viruddhakdaranopalabdhi -

e, IRIRTUT FEwfa geasreand ool
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No happiness (sukha) is found in this creature because of
the presence of the sting (salya) in heart.

EXPLANATORY NOTE

The happiness (sukha) is the object-denied (pratisedhya) and the
misery (duhkha) is contradictory to the happiness (sukha). The sting
(Salya) in heart is the cause (karana) of the misery (duhkha). The
presence of the sting (Salya) in heart, the cause (karana) of the misery
(duhkha),upholds the denial of the happiness (sukha).

Another example of the presence-of-contradictory cause (karana) —
viruddhakaranopalabdhi - is, ‘There is no light here because the night
has fallen.’
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An illustration of the presence-of-contradictory precedence
(purvacara) - viruddhapurvacaropalabdhi -

Tresafd Hgi< ke Iaedadrd 11911
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No rise of the star Sakata (Rohini) will take place after
forty-eight minutes (one muhirta) because of the
appearance of the star Revati now.

EXPLANATORY NOTE

The rise of the star Sakata (Rohini) after forty-eight minutes (one
muhirta) is the object-denied (pratisedhya) and the rise of the star
Revati [which has precedence (piirvacara) over the star Asvini)]I is
contradictory to the rise of the star Sakata (Rohini) after forty-eight
minutes (one muhirta). The star Revati has precedence (parvacara)
to the star Asvini. Due to the appearance of the star Revati the rise of
the star Aévini is indicated and not of the star Sakata (Rohini). The
rise of the star Revati, therefore, upholds the denial of the rise of the
star Sakata (Rohini) after forty-eight minutes (one muhirta).

Another example of the presence-of-contradictory precedence

1 — The sequence of the rise of the stars in the constellation is: Revati,
Asvini, Bharani, Krttika, Rohini, Mrgasira, Ardra, Punarvasu, Pusya, and
so on. [see, (2017), ‘Partksamukha Stutra’, Jain Vidyapitha, Sagar,

p. 127.]
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(purvacara) - viruddhapurvacaropalabdhi - is, ‘Tomorrow will not be
aSaturday because today is Monday.’

fargareRiuates &g ol SeEIT -

An illustration of the presence-of-contradictory
subsequence (uttaracara) — viruddhottaracaropalabdhi -

TrEmgRiuTgdicdd qeeard 1911

sraand - [ Hewiead ] U Hgd Tt [ WIUT: ] O Ae

[7] =& [ Sqmg ] sfad gan €, [ TSedrd | 77 =er
3 BH 9

No rise of the star Bharani forty-eight minutes (one
muhurta) ago because of the appearance of the star
Pusya now.

EXPLANATORY NOTE

The rise of the star Pusya takes place after the star Punarvasu and not
Bharani. Therefore, the rise of the star Pusya contradicts the rise of
the star Bharani forty-eight minutes (one muhiurta) ago. The star
Bharani must have risen much earlier. Here the object-denied (prati-
sedhya) is the rise of the star Bharani forty-eight minutes ago. The rise
of the star Pusya upholds the denial of the rise of the star Bharani
forty-eight minutes ago indicating the presence-of-contradictory
subsequence (uttaracara)-viruddhottaracaropalabdhi.

Another example of the presence-of-contradictory subsequence
(uttaracara) — viruddhottaracaropalabdhi — is, ‘Yesterday was not
Monday because today is Wednesday.’
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An illustration of the presence-of-contradictory
simultaneity (sahacara) - viruddhasahacaropalabdhi -

T s TamTTE sa e etE. o3

e - [ 3] ==l [ farst ] <o o [ wwwnmre: ] 6
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There is no absence of the ‘other side’ in the wall because
‘this side’ is visible.

EXPLANATORY NOTE

Here ‘this side’ of the wall is contradictory to the ‘other side’ of the
wall; still these exhibit simultaneity (sahacara). Since ‘this side’ is
present, the ‘other side’ [which exhibits contradictory simultaneity
(sahacara)-viruddhasahacaropalabdhi] with it, is ensured.

Another example of the presence-of-contradictory simultaneity
(sahacara) - viruddhasahacaropalabdhi —is, ‘In this soul (atma) there
is no absence of the luminous-body (taijasa-sarira) because it has the
karmic-body (karmana-sarira).’

See Fig.-2 on the next page for a summary of the kinds of the means
(hetu, sadhana) that exhibit ‘infallible-presence (upalabdhiripa)’.
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Fig.-2

e g

Summary of the kinds of the means (hetu, sadhana) that exhibit
‘infallible-presence (upalabdhiriupa)’

the means

(hetu, sadhana)

infallible-presence

infallible-absence

(upalabdhiripa) (anupalabdhiriupa)
(see Fig.-3, p. 121,
for details)
assertion denial
(vidhi) (pratisedha)

presence-of-non-contradictory

presence-of-contradictory

(aviruddhopalabdhi) (viruddhopalbdhi)
pervasion effect cause precedence subsequence simultaneity
(vyapya) (karya) (karana)  (parvacara) (uttaracara) (sahacara)
pervasion effect cause precedence subsequence simultaneity
(vyapya) (karya)  (karana) (purvacara) (uttaracara)
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The kinds of the absence-of-non-contradictory
(aviruddhanupalabdhi) that upholds denial (pratisedha) -

araEned - [ gfauer ] yfauy e7efq s1ve ot fag & are
[ srfeegruafes: | sifowgryafss [ dwen ] 9 [ 9erd ]
IS Al B- [ EHTITUehehTH R UTY e e HE ST e |
1) SifoegEavEarTaisd, 2) AfdegeaTaehJuciiey,

3) faeghAIIaisd, 4) SfavghRUTIIalsH,

5) eifeRgyeRuaied, 6) fargRTaTare iR

7) AfTegEEeRIu |

The absence-of-non-contradictory (aviruddhanupalabdhi)
that upholds denial (pratisedha) is of seven kinds:
1. absence-of-non-contradictory own-nature (svabhava)
— aviruddhasvabhavanupalabdhi;
2. absence-of-non-contradictory object-that-pervades
(vyapaka) — aviruddhavyapakanupalabdhi;
3. absence-of-non-contradictory effect (karya) —
aviruddhakaryanupalabdhi;
4. absence-of-non-contradictory cause (karana) —
aviruddhakarananupalabdhi;
5. absence-of-non-contradictory precedence (piirvacara)
— aviruddhapurvacaranupalabdhi;
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6. absence-of-non-contradictory subsequence
(uttaracara) — aviruddhottaracaranupalabdhi; and

7. absence-of-non-contradictory simultaneity
(sahacara) — aviruddhasahacaranupalabdhi.

EXPLANATORY NOTE

These are seven kinds of means (hetu, sadhana) that exhibit infallible-
absence (anupalabdhiripa) and uphold denial (pratisedha). (see, stitra
3-54)

SAfTEGEIHTATIUC S B ST ST -

An illustration of the absence-of-non-contradictory own-
nature (svabhava) - aviruddhasvabhavanupalabdhi -

AT Aol FersTuares: 1ok |

st - [ ] el [ Yaet ] s (Yedida) W [He: ] e
[wfe ] 7 2, [ emuere): ] (A9 @9E & g9 W )
SYAtsd &l B d

There is the absence of the pot (ghata) on this ground
because it is not seen here.

EXPLANATORY NOTE

There is the absence of the pot (ghata) on this ground because it is not
seen here. The ground, i.e., the soil, has, in general, the nature of
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getting transformed into a pot (ghata). The pot (ghata) has the nature
(svabhdava) to be seen but since it is not seen here, its absence is
established. This is, therefore, a case of the absence-of-non-
contradictory own-nature (svabhava) — aviruddhasvabhavanu-
palabdhi.

Another example of the absence-of-non-contradictory own-nature
(svabhava) — aviruddhasvabhavanupalabdhi - is, ‘There are no
infernal-beings (naraki) here because they are not to be seen here.’

faegemIh U 84 T SSET -

An illustration of the absence-of-non-contradictory object-
that-pervades (vyapaka) — aviruddhavyapakanupalabdhi -

AT TYToTaT gerueTsE: 19k 11

araard - [ 2] =el W[ f¥rerar ] e (viem) [ fE ]
T T [ JQTIere: ] 947 i STueisd T 9

There is the absence of the (particular) tree sinisapa
(sisama) here as no tree (vrksa) is seen here.

EXPLANATORY NOTE

The particular tree sinisapa (Sisama) is the object-pervaded (vyapya) in
treeness (vrksatva) — that is the object-that-pervades (vyapaka). When
there is no tree here —the treeness (vrksatva), the object-that-pervades
(vyapaka) — the particular tree Sinsapa (sisama), too, is absent. The
particular tree — vyapya — cannot be found without the treeness —
vyapaka. This is an illustration of the absence-of-non-contradictory
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object-that-pervades (vyapaka)— aviruddhavyapakanu-palabdhi.
Another example of the absence-of-non-contradictory object-that-
pervades (vyapaka) — aviruddhavyapakanupalabdhi — is, ‘There is no
substance-of-soul (jiva-dravya) in the non-universe (alokakasa)
because there is no medium-of-motion (dharma-dravya) in the non-
universe.’

Afasgemaiquctisr 3q T a7 -

An illustration of the absence-of-non-contradictory effect
(karya) — aviruddhakaryanupalabdhi -

AEEAT G sFegAruer=: 199l
e - [ 3] TRl W [ AufdegameR: | eufdag-amed
arett (SraTa-amed aret) [ ot | sifie [iRa ] 7 €,

[ gaTUeTe: ] ¢H & YAt T8l 8 Wl

There is the absence of the unconstrained fire (agni) here
as the smoke (dhitma) is not seen here.

EXPLANATORY NOTE

The fire (agni) that is unconstrained must produce the effect (karya) of
the smoke (dhizma). Since the smoke is not seen here it is inferred that
there is the absence of the unconstrained fire (agni). This is an
illustration of the absence-of-non-contradictory effect (karya) -
aviruddhakaryanupalabdhi.

Another example of the absence-of-non-contradictory effect (karya) -
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aviruddhakaryanupalabdhi — is, ‘There is no pure-cognition
(Suddhopayoga) in this soul as there is the absence of the three-jewels
(ratnatraya)init.’

A TEFHIUTUCTSET & T ST -

An illustration of the absence-of-non-contradictory cause
(karana) - aviruddhakarananupalabdhi -

AT FHEISTH: 1192

areae - [ ] Fef W[ gw: ] ou [Ffa ] 7= €,
[ 3/ ;] 311 & T&f =F 9

There is the absence of the smoke (dhiima) here because
there is no fire (agni) here.

EXPLANATORY NOTE

The fire (agni) is the non-contradictory cause (karana) of the smoke
(dhima). Where there is no fire, there is no smoke. This is an
illustration of the absence-of-non-contradictory cause (karana) —
aviruddhakarananupalabdhi.

Another example of the absence-of-non-contradictory cause (karana)
— aviruddhakarananupalabdhi — is, ‘The ascetic does not have the
three-jewels (ratnatraya) because of the absence of the major-vows
(mahavrata)in him.’
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HAfregyaueTse &q T ST -

An illustration of the absence-of-non-contradictory
precedence (purvacara) — aviruddhapurvacaranupalabdhi -

q afasafd gl ke shiachigaruetar: 11911

st - [ gewi<d ] UH Hgd o Uvard [ ITeRe | vIhe
(Ufeuft) & [F] (1 3%3) & [ wiasafa ] s (Hifn
M) [ piaenigarIueted: ] S 783 & 359 FI ST
T B

The star Sakata (Rohini) shall not appear after forty-
eight minutes (one muhirta) because of the absence of
the rise of the star Krttika.

EXPLANATORY NOTE

The star Sakata (Rohini) appears forty-eight minutes (one muhirta)
after the rise of the star Krttika. Thus the star Krttika exhibits
precedence (pirvacara) over the star Sakata (Rohini). In the absence
of the rise of the star Krttika, the star Sakata (Rohini) shall not appear
after forty-eight minutes (one muhirta). This is an illustration of the
absence-of-non-contradictory precedence (pirvacara) — aviruddha-
purvacaranupalabdhi.

Another example of the absence-of-non-contradictory precedence
(purvacara) — aviruddhapirvacaranupalabdhi — is, ‘It will not be a
Monday tomorrow because today is not a Sunday.’
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An illustration of the absence-of-non-contradictory
subsequence (uttaracara) — aviruddhottaracaranupalabdhi -

MG SR URgiayuTen, dd Td licoll
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The star Bharani had not arisen forty-eight minutes (one
muhurta) earlier because of the absence of its non-
contradictory subsequence (uttaracara), the star Krttika.

EXPLANATORY NOTE

The star Krttika exhibits non-contradictory (aviruddha) subsequence
(uttaracara) with the star Bharani. Since the star Krttika has not
arisen, it is inferred that the star Bharani had not arisen forty-eight
minutes (one muhirta) earlier. This is an illustration of the absence-
of-non-contradictory subsequence (uttaracara) — aviruddhottara-
caranupalabdhi.

Another example of the absence-of-non-contradictory subsequence
(uttaracara) — aviruddhottaracaranupalabdhi - is, ‘Yesterday was not
aSaturday because today is not a Sunday.’
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SfTEGHETUCTT & ol STETUT -

An illustration of the absence-of-non-contradictory simulta-
neity (sahacara) - aviruddhasahacaranupalabdhi -

AT AT ATHTIEE: 142 1)

st - [ 3 ] el 3 [ |qqenany ] 7S ® [ ]
(T &) e [ ] & 2, [ Amrguerss: ] (e #i)
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One pan of the weighing-scale (tarajiz) does not have
highness because the other pan does not have lowness.

EXPLANATORY NOTE

There is the absence of lowness in one pan of the weighing-scale
(targjii) indicating the absence of highness in the other pan. This is an
illustration of the absence-of-non-contradictory simultaneity
(sahacara)-aviruddhasahacaranupalabdhi.

Another example of the absence-of-non-contradictory simultaneity
(sahacara) — aviruddhasahacaranupalabdhi — is, ‘This soul (atma)
does not have infinite-knowledge (kevalajriana) because it does not
have infinite-faith (kevaladarsana).’
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The kinds of the means (hetu, sadhana) of the kind
infallible-absence (anupalabdhiripa) that upholds
assertion (vidhi) — viruddhanupalabdhi -

araaned - [ fasht ] fofy (wgum) & fag & o

[ fomgruette: ] foegruafss & [Jen] & [ 99 ] 95
& [ forgemderurEaruater ] 1) faegsaiuafs,
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The means (hetu, sadhana) of the kind infallible-absence
(anupalabdhirupa) that upholds assertion (vidhi) —
viruddhanupalabdhi — is of three kinds:
1. absence-of-contradictory effect (karya) -
viruddhakaryanupalabdhi;
2. absence-of-contradictory cause (karana) —
viruddhakarananupalabdhi; and
3. absence-of-contradictory own-nature (svabhava) —
viruddhasvabhavanupalabdhi.

EXPLANATORY NOTE

All the three kinds of means (hetu, sadhana) mentioned above uphold
assertion (vidhi), i.e., the absence-of-contradictory confirms the
object-to-be-proved (sadhya). These are, therefore, called the
asserters (vidhisadhaka).
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fargaEiuaTer &1 3R -

An illustration of the absence-of-contradictory effect
(karya) - viruddhakaryanupalabdhi -

RIS U R RS I RIEMEINTE
R Te=: 13
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As, for instance, this man suffers from a particular
disease because healthy actions are not-found
(anupalabdha) in him.

EXPLANATORY NOTE

The contradictory effect of a particular disease is its non-existence,
i.e., healthiness. And, the effect (karya) of healthiness is healthy
actions. Healthy actions are not-found (anupalabdha) in the man,;
therefore, the man suffers from some particular disease. This is an
example of the absence-of-contradictory effect (karya) — viruddha-
karyanupalabdhi.

Another example of the absence-of-contradictory effect (karya) —
viruddhakaryanupalabdhi — is, ‘This ascetic has self-restraint
(samyama) because negligence (pramada) is not-found (anupalabdha)
inhim.’
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An illustration of the absence-of-contradictory cause
(karana) — viruddhakarananupalabdhi -

Ty il gafrewarmaEE 1exi
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The man here suffers from misery because of the non-
availability (non-presence) of the agreeable-objects.

EXPLANATORY NOTE

The presence (samyoga) of the agreeable-objects (ista) is contradictory
to misery and the absence (viyoga) of these is the cause (karana) of
misery. Therefore, in this illustration the object to be proved (sadhya)
- the man’s misery — is established by the means (hetu, sadhana) that
is the absence-of-contradictory cause (karana) — viruddhakarananu-
palabdhi.

ToegrauTaT Ui st ITEITT -
An illustration of the absence-of-contradictory own-nature
(svabhava) - viruddhasvabhavanupalabdhi -

RIS TEARTRUTIIAs: 1LY 1l
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The object (vastu) is of manifold-nature (anekantatmaka)
because of the non-availability of any objects exhibiting
singular-nature (ekanta-svaripa).

EXPLANATORY NOTE

The manifold-nature (anekantatmaka) of the object means that it
exhibits, at the same time, multiple characteristics — permanence
(nitya) and non-permanence (anitya), one (eka) and many (aneka), etc.,
—that may appear to be opposite to each other. These are established in
the doctrine-of-manifold-point-of-view (anekantavada) through the
multiplicity of view-points (naya). Those who consider the object as of
the nature of a single attribute, like permanence (nitya) only, fail to
establish it as there is non-availability (anupalabdhi) of such nature of
objects. In the above illustration, the object to be proved (sadhya) —the
manifold-nature (anekantatmaka) of the object — is established by the
means (hetu, sadhana) that is the absence-of-contradictory own-
nature (svabhava) - viruddhasvabhavanupalabdhi.

See Fig.-3 on the next page for a summary of the kinds of the means
(hetu, sadhana) that exhibit ‘infallible-absence (anupalabdhiripa)’.
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Fig.-3
Summary of the kinds of the means (hetu, sadhana) that exhibit
‘infallible-absence (anupalabdhiripa)’

the means

(hetu, sadhana)

infallible-presence infallible-absence
(upalabdhiripa) (anupalabdhiriupa)
(see Fig.-2, p. 108,
for details)
assertion denial

(vidhi) (pratisedha)

absence-of-contradictory absence-of-non-contradictory
(viruddhanupalabdhi) (aviruddhanupalabdhi)

effect cause own-nature

(karya)  (karana) (svabhava)

own-nature object-that- effect cause precedence subsequence simultaneity
(svabhava) pervades (karya) (karana) (purvacara) (uttaracara) (sahacara)
(vyapaka)
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The other forms of the means (hetu, sadhana) that find
mention are included in those described here —

Prette it C R BER P m it WA

araETed - [ UERET ] W o [ wned | 999 [ 9reEy ]

e Tgel 1 [ema ] 37 (3geN) W B [ srawiadad ]
A9 T AU

The other possible forms of the means (hetu, sadhana)
that find mention by convention should be included in
those described here.

EXPLANATORY NOTE

It is possible to come across, by convention and through the teaching
of the preceptors (guru), other forms of the means (hetu, sadhana) but
these should be included in those described in this text.

eI 8 1 TAHICREI -

The first example of such conventional means (hetu,
sadhana) -

ST sk ToTaen: TTETA 1ewl

Ty - [3F] 3@ [k ] 9% (I) R [ foraen: ] fyoe
[ra ] & T 2, [ TmEnd ] g B 9l
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On this potter’s-wheel, the ‘Sivaka’ has taken place
because ‘sthasa’ is seen.

EXPLANATORY NOTE

The potter’s process of making the pot (ghata) has several stages or
modes: Sivaka, chatraka, sthasa, kosa, kusiila, etc. The mode of the pot
(ghata) appears in the end. The potter puts the mould of clay, called
Sivaka, on the wheel. It takes a hollow symmetrical shape, called
chatraka. This shape is then turned into what is called sthasa. With
this sequence in view, the present si¢ra has been made. When the
mode that is called sthasa is present, it is inferred that the mode that is
called sivaka has taken place. The idea is that the effect (karya) of
Stvaka is chatraka, and the effect (karya) of chatraka is sthasa. The
effect (karya) of the mode Sivaka is the mode sthasa by convention, not
directly; the direct effect (karya) of the mode Sivaka is the mode
chatraka only. This is the case of ‘the effect (karya) of the effect
(karya)’.

St Bq A1 NfaEgeRaiuetier ¥ sraaia g € -

The above means (hetu) falls under the presence-of-non-
contradictory effect (karya) — aviruddhakaryopalabdhi -

EARCap I CEr-Ccapi P 3 W TAAL

e - [ ey ] ‘HE # wREd’ '] - WEO-EE
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The above means (hetu, sadhana) based on ‘the-effect-of-
the-effect’ (karya-karya-riipa) should be included in the
presence-of-non-contradictory effect (karya) — aviruddha-
karyopalabdhi.

EXPLANATORY NOTE

The effect (karya) of Sivaka is chatraka, and the effect (karya) of
chatraka is sthasa. Although the direct effect (karya) of sivaka is
chatraka but without chatraka the effect (karya), i.e., sthasa cannot
appear. Thus the presence of sthasa is the non-contradictory effect
(karya) - aviruddhakaryopalabdhi — of the presence of Sivaka.

RT3 T GATT ITEIT -

The second example of such conventional means (hetu,
sadhana) -

A TR YIghied PITREITeEATd|
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There is no play of the deer — the object-to-be-proved,
sadhya — in this cave because of the presence of the roar
of the lion. The roar — the effect (karya) — of the lion is
contradictory (viruddha) to the cause (karana), i.e., play
of the deer. There is the presence of the means (hetu) that
is of the nature (ripa) of the ‘cause-with-contradictory-
effect’ (karana-viruddhakarya). This is, thus, an
illustration of the presence-of-contradictory effect (karya)
— viruddhakaryopalabdhi.

EXPLANATORY NOTE

The play of the deer can take place by the deer only and the presence of
lion entails the absence of the deer and its play. In presence of the roar,
the effect (karya), of the lion, the deer does not play. So this is an
example of the presence-of-contradictory effect (karya) — viruddha-
karyopalabdhi.

Asthe means (hetu, sadhana) that exhibits ‘cause-with-contradictory-
effect’ (karana-viruddhakarya) has been included in the ‘presence-of-
contradictory-effect’ (viruddhakaryopalabdhi), in the same way, the
means (hetu, sadhana) that exhibits ‘the-effect-of-the-effect’ (karya-
karya-ripa) has been included in the ‘presence-of-non-contradictory
effect’ (aviruddhakaryopalabdhi).

FOF T hl UL AN & AqIEl & YANT s FEm -

The five limbs of inference (anumana) are used for the
uninitiated; now, the rule for use by the learned -

FOFAYITR ANIUSALTIIUEE ar 11Ro |
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The application for the learned should be through
‘infallible-coexistence’ (tathopapatti) or through
‘infallible-non-coexistence’ (anyathanupapatti).

EXPLANATORY NOTE

In scholarly discussions, application of either ‘infallible-coexistence’
(tathopapatti) or ‘infallible-non-coexistence’ (anyathanupapatti) is
sufficient to draw the inference (anumana).

Infallible-coexistence (tathopapatti) is defined as: ‘In presence of the
object-to-be-proved (sadhya), the means (sadhana) must exist.’
Infallible-non-coexistence (anyathanupapatti) is defined as: ‘In
absence of the object-to-be-proved (sadhya), the means (sadhana)
must not exist.’

FOF-TAT it IEEI0T §RT e -

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

fure Terada
gHEAIU g aaTar=gTaaTal 1Rl

sraaned - [ 3w ] @ [ 29T ] w_w [ Sifmr | stiferen @
[ada ] =it ada (39 YR AfTaren g = &)
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“This region has the fire because only then can the smoke
be found.” Or, ‘In absence of the fire, the smoke cannot be
found.’

EXPLANATORY NOTE

Those who are adept in the science-of-thought (Nyaya), the
application of the inference (anumana) is through the proposition
(pratijria) and the means (hetu, sadhana) comprising either infallible-
coexistence (tathopapatti) or infallible-non-coexistence (anyathanu-
papatti). For them, the use of the other limbs, like the example
(udaharana),is not required.

3Iargvunie & foom enfia & feerrare ot snvient st et -

Even without the example (udaharana) concomitance
(vyapti) is ascertained -

TAUART & T =nfaug vt fasied ar o ara=moT
FerEgurEd 131

sraared - [=] R [=en ] S [|r] S [ efaugu |
=it 1 TE01 Bl © o9F € [ 3quEnT: ] ?9 1 WA
[ faeftera 1 foran san @ [ f& ] =iifer [ara=amior ] 3d7 919 9
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Only the means (hetu, sadhana) that has infallible-
concomitance (vyapti, avinabhava) with the object-to-be-
proved (sadhya) is used; this fact is sufficient for the
learned to draw the conclusion.

EXPLANATORY NOTE

The infallible-concomitance (vyapti, avinabhava) of the means (hetu,
sadhana) with the object-to-be-proved (sadhya) is sufficient for the
learned to draw the conclusion. He accepts the conclusion because of
the non-availability of any contrary valid-knowledge (pramana); the
example (udaharana) is superfluous for him.

TR 1 YA W wt fafg & ufe weam @ -

The example (udaharana, drstanta) does not assist in
establishing the object-to-be-proved (sadhya) -

qradr o |reAfdtag: 13

araare - [=] 3R [draar ] 3a4 75 9 @ [ areatatig: |
Hiem w1 fafg 8 S 2
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Just that (above mentioned) is sufficient to establish the
object-to-be-proved (sadhya).

EXPLANATORY NOTE

For the learned, just the use of the means (hetu, sadhana) whose non-
existence in the opposite (vipaksa) is a certainty (e.g., absence of the
smoke in the lake) is sufficient to establish the object-to-be-proved
(sadhya). Further use of the example (drstanta), ete., is futile.

I FHROT W U HT YA GFA T -

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

AT TSR Ferdre: IR¥1

sraared - [ ] 3 RO § [ 9ETUR: ] SHET STER 3eMfq
e & fo 91 B are Wied w1 SR [ gerd | gied
& fow [uer: ] o [ 3a: ] el Sal B

Due to the same reason, to show the substratum of the
means (hetu, sadhana) that has infallible-concomitance
(vyapti, avinabhdva) with the object-to-be-proved
(sadhya), the subject-of-inference (paksa) — the minor-
term, the locus or the abode - is used.
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EXPLANATORY NOTE

The application of either ‘infallible-coexistence’ (tathopapatti) or
‘infallible-non-coexistence’ (anyathanupapatti) is sufficient to
establish infallible-concomitance (vyapti, avinabhava) between the
means (hetu, sadhana) and the object-to-be-proved (sadhya). The
subject-of-inference (paksa) — the minor-term, the locus or the abode —
is mentioned just to show the substratum of the means (hetu,
sadhana). Where is the smoke that is used as the means (hetu,
sadhana) to prove the existence of the fire? On the hill or in the
kitchen? In order to clarify that the reference point is the hill and not
the kitchen, the subject-of-inference (paksa) — the minor-term, the
locus or the abode —is used.

3N T W&RY 3T HRUT -

The nature and the cause of the Scripture (agama) -

AT AR 1Y I

AT - [ aeAIgereqy ] o< & 9= o7 &
i & g1 9t [ 39 ] -1 & [ IR | A

#Ed Bl

The knowledge-of-the-objects (arthajriana) whose
instrumental-cause (nimitta) is the speech, etc., of the
Omniscient Lord (apta) is the Scripture (agama). (Some
texts have the phrase ‘aptavakyadi-nibandhana’ instead
of ‘aptavacanadi-nibandhana’; the meaning is the same,
however.)
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EXPLANATORY NOTE

After the inference (anumana), characteristics of the Scripture
(agama) are now described.

The significance of the words used in the siitra is explained thus:

If the Scripture (Ggama) be defined as, ‘The knowledge (jiiana) is the
Scripture (agama)’, the knowledge obtained from other means,
including the direct (pratyaksa) knowledge too will constitute the
Scripture; the definition will suffer from the fault (dosa) of over-
pervasiveness (ativyapti). To overcome this fault, the phrase ‘whose
instrumental-cause is the speech’ (vacana-nibandhana or vakya-
nibandhana), has been used.

If the Scripture (agama) be defined as, ‘The knowledge (jiana) whose
instrumental-cause (nimitta) is the speech is the Scripture (agama)’,
the knowledge obtained from the speech of the unworthy, inebriated
men too will constitute the Scripture; the definition will suffer from
the fault (dosa) of over-pervasiveness (ativyapti). To overcome this
fault, the phrase ‘of the Omniscient Lord’ (Gpta), has been used.

If the Scripture (agama) be defined as, ‘The knowledge (jiiana) whose
instrumental-cause (nimitta) is the speech of the Omniscient Lord
(apta) is the Scripture (agama)’, the sensory-knowledge (matijriana) —
obtained by the sense-of-hearing — that falls under the mundane-
direct (samvyavaharika-pratyaksa) knowledge — too will constitute the
Scripture; the definition will suffer from the fault (dosa) of over-
pervasiveness (ativyapti). To overcome this fault, the phrase ‘of-the-
objects’ (artha) has been used.

If the Scripture (Ggama) be defined as, ‘The knowledge-of-the-objects
(arthajrana) whose instrumental-cause (nimitta) is the speech of the
Omniscient Lord (apta) is the Scripture (agama)’, the inference-for-
other (pararthanumana) — the own-knowledge when conveyed to the
other through words — too will constitute the Scripture; the definition
will suffer from the fault (dosa) of over-pervasiveness (ativyapti). To
overcome this fault, the word ‘etc.’ (adi) has been used. The word ‘etc.’
(adi) will include the knowledge conveyed through signals including

131



Paritksamukha Sitra qlerE 9o

the movement of the head, eyes, hands, feet, etc.

The word ‘apta’in the siitra should mean ‘the Omniscient Lord’ who is
free-from-attachment (vitaraga), all-knowing (sarvajria), and whose
speech benefits all living beings (hitopadesi). The Omniscient Lord
(apta) is free from eighteen faults. [see, Jain, Vijay K. (2019), ‘Acarya
Kundakunda’s Niymasara— The Essence of Soul-adoration’, p. 15]
The meaning of the szitra is now clear: ‘The knowledge-of-the-objects
(arthajnana) whose instrumental-cause is the speech and other
signals of the Omniscient Lord (apta) is the Scripture (Ggama or
Srutajnana).’

T AT I W Artersh relsier g Rl hROT -

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

Wmﬂmgﬂam@m@aﬁ

: HIR& N

sraard - 8] it [ FEsrEraarag qeend ] 9es
(WIEd) FFd & 89 W AR Thd & 99 9 [ IREd: |

YRS [ aequidquiagad: ] o & 9 & & foag &R
2l

Because the words, etc., in presence of their natural
ability due to the power to connote, are the causes of the
knowledge-of-the-objects.
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EXPLANATORY NOTE

The natural ability consists in the power of the words, speech, etc.,
(vacaka) to connote objects (vacya). Because of this natural ability, the
speech and other signals of the Omniscient Lord (apta) certainly are
the causes of the knowledge-of-the-objects.

g | AAigeny e TR -

An example of the knowledge-of-the-object through word
(sabda) -

T Hafed: |f 1kell

araenedt - [ gom ] S [ Yeiee: ] ¥ onf [@fda] 2
(S8 T% oMfE W% o0 aredd o1 % 99 HH H HR 7))

As for example, ‘the Meru, etc., exist’.

EXPLANATORY NOTE

The word ‘Meru’ has the natural ability to provide knowledge of the
object — the mountain — that it connotes. The words — vacaka — lead to
the knowledge of the object —vacya.

This third chapter establishes that remembrance (smyti) is faultless
(nirdosa), recognition (pratyabhijiiana) is venerable (adarniya),
inductive reasoning (farka) is the fruit of pramana that rests on the
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‘process of knowing’ (pramiti), inference (anumana) provides
rational-knowledge (samgata-artha), and the Scripture (agama) is
without-imperfections (anavadya).

Fig.-4
Summary of the indirect (proksa) valid-knowledge (pramana)
valid-knowledge
(pramana)

direct indirect

(pratyaksa) (paroksa)
(see Fig.-1, p. 36,

for details)

remembrance recognition inductive-reasoning inference the Scripture
(smrti) (pratyabhijnana) (tarka) (anumana,) (agama)

gfa Tﬁﬁ'ﬂ: uR=e: 9ure:

This concludes Chapter-3.

* ok ok
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CHAPTER-4

P

yaToT & faw @ fAota -

The ascertainment of the subject of the valid-knowledge
(pramana) -

HHTATSIIETAT daet fama: ugn

I — [ QTSN | S i faey ey o
[ @edt: 1 gered o 1 [ fawar: ] fawa =)

The object (artha, vastu, padartha) of the nature of the
general (samanya) and the specific (visesa) is the subject
of the valid-knowledge (pramana).

EXPLANATORY NOTE

All objects (artha, vastu) have two kinds of qualities (guna) — the
general (samanya) and the specific (visesa). These — the general
(samanya) and the specific (visesa) — will be explained later;
understand here that both these are the integral attributes of every
substance and, therefore, called the soul (atma) of the object (artha)
under reference.

The sitra cautions the reader that if the object (artha) is considered as
absolutely general (samanya), absolutely specific (visesa), or
absolutely general (samanya) and specific (visesa), it no more remains
the subject of the valid-knowledge (pramana).

135



Paritksamukha Sitra qlerE 9o
IR o] o aAeT # & ’9 -

The two causes (hetu) that the object (artha, vastu) is of
manifold-nature (anekantatmaka) —

IIAATT YT, J TR U g RIaT -
Teafaererorafromimreifraaume=r 11

sraaed - (T SHHTR 7, FifR) [ SHIATT-
TEeRET ] ST, SAgd 9 & faw 39 9 [9] iR
[ iR RN R aa faaeroTa R uTaATeI feheau: ] 7d
R T TRER 3R ST SR ki Wit qen feerfa-ctemon
ufomg & @i su sredfwman i Scfa B 2

The object (artha, vastu) has many attributes like the
general (samanya) and the specific (visesa) because it is
the subject of comprehension through-similarity
(anuvrtta pratyaya) and through-dissimilarity (vyavrtta
pratyaya). Further, through the loss of the previous state
(vyaya), the attainment of the new state (utpada), and
permanence (sthiti, dhrauvya) in existence, it exhibits
activity (arthakriya, vastutva).

EXPLANATORY NOTE

That the object (artha, vastu) is of the nature of the general (samanya)
and the specific (visesa), or of the nature of the substance (dravya) and
the mode (paryaya), or of any other kind of multiplicity, has been
illustrated through two causes (hetu). First, the object (artha, vastu) is
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the subject of comprehension through-similarity (anuvrtta pratyaya)
and through-dissimilarity (vyavrtta pratyaya). ‘This is a cow,’, ‘This
too is a cow,” and ‘This, again, is a cow,” — the experience of this kind of
similarity is called comprehension through-similarity (anuvrtta
pratyaya). ‘This cow is black,” and ‘This cow is spotted,” — the experi-
ence of this kind of dissimilarity is called comprehension through-
dissimilarity (vyavrtta pratyaya). Where both kinds of comprehension
— through-similarity (anuvrita pratyaya) and through-dissimilarity
(vyavrtta pratyaya) — are experienced, that is comprehension through
both similarity and dissimilarity (anuvrtta-vyavrtta pratyaya). This
establishes the manifold-nature (anekantatmaka) of every object
(artha, vastu). The first, comprehension through-similarity (anuvrtta
pratyaya) points at the oblique-general (tiryak-samanya) and the
second, comprehension through-dissimilarity (vyavrita pratyaya)
points at the distinction-specific (vyatireka-visesa). These terms will
be discussed in the following sitra(s).

The loss of the previous state is called destruction (vyaya) and the
attainment of the new state is called origination (utpada). The
continuity of the substance in midst of both destruction (vyaya) and
origination (utpada) is called permanence (sthiti, dhrauvya). These
are the marks (laksana) that exhibit the presence of the activity
(arthakriya, vastutva) in a substance (artha, vastu). This is the second
cause (hetu) through which the upwardness-general (ardhuvata-
samanya) and mode-specific (paryaya-visesa) have been established.

AE & 9T -

The kinds of the general (samanya) objects (artha, vastu) -

A= g feadRredarerd 131
araand - [ feedyedardem ] s ok Sedar & 95 9
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The general (samanya) is of two kinds: 1) oblique-general
(tiryak-samanya) and 2) upwardness-general (irdhvata-
samanya,).

EXPLANATORY NOTE

Every cow is a cow, though different from each other; still each is called
a cow. Each cow has similarity (sadrsa); notwithstanding this, every
cow is different. This is explained now.

frden-amr=a 1 WEw 91 R -

The nature and example of oblique-general (tiryak-
samanya) —

AITIRUTH IR, @USHUSIEY TMeaad 11411

e - [ GEYRuy: ] §8Y AU W IR
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The oblique-general (¢tiryak-samanya) is expression of
similarity (sadrsa); as ‘cowness’ — the general attribute of
being a cow — is present in all cows, black, white, etc.
(The sitra uses the words: ‘khandi’, ‘mundi’, ete.)
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EXPLANATORY NOTE

The presence of an attribute that exhibits similarity (sadrsa) in
different objects of a class (jati) is called the oblique-general (¢iryak-
samanya). The black cow, the white cow, or the cow of any other colour,
are different from each other, still, each has this attribute of ‘cowness’
that brings all of them under the general (samanya) class ‘cow’.

FeAAT- A T WET I g -

The nature and example of upwardness-general (@rdhvata-
samanya) —

IR feradeTugeygsar giea Ty iu i

araad - [ Wifaedentuges ] gd iR S gaial o oo
Sl T84 ol 5o8 i [ Seddr | SHeaai-aH sed 81 [ 39 ]
S [ TerTfey ] T o (T, 9, B K S i)
i  [9g ] fagt w2

(Tt gt Sedar-am= e AT STa)

The upwardness-general (irdhvata-samanya) is
characterized by the presence of the substance (dravya)
in its previous (piirva) and subsequent (uttara) modes
(paryaya); as the clay is present in all consecutive modes
in making of the pot (ghata): sthasa, kosa, kusila, etc.

EXPLANATORY NOTE

The upwardness-general (iardhvata-samanya) is similarity in
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different modes (paryaya) of the substance (dravya). The substance
(dravya) persists in all its modes of the three-times — trikala-anuyayi.
Or, that which persists in all modes of the substance in the three-times
— past, present and future — is the upwardness-general (irdhvata-
samanya). The example is given of the presence of the clay (mitti) in all
stages of the making of the pot (ghata): sthasa, kosa, kusiila, etc.

fowre & 99 -

The kinds of the specific (visesa) objects (artha, vastu) —

fagrag=r usn
araare - [=r] o [ fagm: ] faviv ot € ger = 2

The specific (visesa), too, is of two kinds.

EXPLANATORY NOTE

Like the general (samanya), the specific (visesa), too, is of two kinds.

faore & 9ef & - -

The two kinds of the specific (visesa) -

TR UET 119l

araared - [ uaigeafaieryard | i iR fie & 95 9
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140



=qel: aitess: Chapter-4

The two kinds of specific (visesa) are: 1) mode-specific
(paryaya-visesa) and 2) distinction-specific (vyatireka-
visesa).

EXPLANATORY NOTE

The two kinds of specific (visesa) are mentioned: 1) mode-specific
(paryaya-visesa) and 2) distinction-specific (vyatireka-visesa).

Tgig-fa9iT o @®q ar IS -

The nature of the mode-specific (paryaya-visesa) —

e - [ U g8 ] T 54 | [ shAwTia: ] A 9
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The modifications (parinama) that take place
consecutively in a substance (dravya) are its modes
(paryaya); like the experience of happiness (harsa) and
misery (visada) in the soul (atma).

EXPLANATORY NOTE

The substance of soul (atma-dravya) experiences modifications that
result consecutively in happiness (harsa) and misery (visada). These
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modes (paryaya) of happiness and misery are called mode-specific
(paryaya-visesa)in the object (artha, vastu) of the soul (atma).

Hfieh-fa3IT AT TILTUT a7 ISEI0T -

The nature of the distinction-specific (vyatireka-visesa) —

ATl TaagyTaRumHr Sfaien MHTgHTGEd 1R 11
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The modification-with-distinction (visadrsa-parinama)
that resides in another-object (arthantara) is called
distinction (vyatireka); like in the cow and the buffalo.

EXPLANATORY NOTE

Although the cow and the buffalo have similarity in terms of both
being animals, still the two have modification-with-distinction
(visadrsa-parinama) and that is the nature of the distinction-specific
(vyatireka-visesa).

gl%r %@21‘: tlﬁ@'q': HHI:

This concludes Chapter-4.

*® ok ok

142



Usoq: Ufi=se:

CHAPTER-5
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Determination of the fruit of the valid-knowledge
(pramana) -
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Destruction-of-ignorance (ajiana-nivrtti), rejection
(hana, tyaga), acceptance (grahana, adana, upadana) and
equanimity (upeksa) are the kinds of the fruit of the
valid-knowledge (pramana).

EXPLANATORY NOTE

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

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

Even before acquiring freedom from attachment (raga) and aversion
(dvesa), the knowledgeable man can have the sense of equanimity
(upeksa) toward objects-of-knowledge (jiieya) which are neither of
interest nor of disinterest to him.
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The fruit of the first kind of pramana — direct or (pratyaksa) or
omniscience (kevalajiiana) — is equanimity (upeksa). The fruit of
the other kinds of pramana - indirect (paroksa) — is
discernment, i.e., acceptance (grahana) or rejection (tyaga);
besides, of course, equanimity, as stated above. Destruction of
ignorance (qjiana) about the self, however, is the actual fruit of
all kinds of the valid-knowledge (pramana).

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

YHIUT & Thel ohi SHEeT -

The relation of the fruit with the valid-knowledge
(pramana) -

JHIOMETHS T9 =1 11

e - YHIUT 1 e [ gETeTe ] YT § [ e ] s
[=r] ok [ frsl ] foet 2
(T8 el THIYT  FHfsaq 21 2 iR Fweufeaq fim 1)

145



Paritksamukha Sitra qlerE 9o

The fruit of the valid-knowledge (pramana) is
indistinctive (abhinna) as well as distinctive (bhinna)
from the valid-knowledge (pramana).

EXPLANATORY NOTE

The fruit of the valid-knowledge (pramana) is, from a particular
standpoint (kathancit), indistinctive (abhinna) from the valid-
knowledge (pramana) and, from a certain other standpoint,
distinctive (bhinna) from the valid-knowledge (pramana).

From the points-of-view including the respective name (samjna),
number (samkhyad), own-nature (svaripa), result (parinama), purpose
(prayogjana), etc., the fruit of the valid-knowledge (pramana) is
distinctive (bhinna) from the valid-knowledge (pramana).

YHTUTEHST okl THTOT § 3TFaar ot a9l -

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

RARICLICRR CRECHIEIR ISR GO AR R I
gatd: U3

e - [ ]S (W] S g [@:] g [wa] &
[ frrammam: ] e @ frga e 8, o€t [ serenew ] (sif
Teref 1) N H B, (SR 1) USW il € [o ] 3R

[ 3uera ] (59 emqm fau se-sifiesy &1 gwsd & S9eh!)
Ive e €, [3fa] 39 YR [ udtd: ] ydifa B9 9 fag @
o YHIOT § TEO 1 e SR 7
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Only the acquirer-of-right-knowledge (pramata) — the
soul (atma) — gets freedom-from-ignorance (ajiana-
nivrtti), discards (the undesirable), accepts (the
desirable), and develops equanimity (upeksa). This kind
of experience establishes that the fruit (phala) of the
valid-knowledge (pramana) is indistinctive (abhinna)
from the valid-knowledge (pramana).

EXPLANATORY NOTE

The destruction-of-ignorance (ajriana-nivriti) takes place in the
acquirer-of-right-knowledge (pramata), i.e., the soul (atma), which
knows the object (vastu) through the valid-knowledge (pramana); only
it, the soul (atma), discards the undesirable object (vastw), only it
accepts the desirable object (vastu) and only it develops equanimity
(upeksa) for the object (vastu) that is deemed to be neither desirable
nor undesirable.

The soul (atma) acquires the valid-knowledge (pramana) and gets
transformed due to the fruit of the valid-knowledge (pramana). In this
respect, the fruit of the valid-knowledge (pramana) is indistinctive
(abhinna) from the valid-knowledge (pramana).

The valid-knowledge (pramana) is the instrument (karana) and the
fruit is the process (kriya) of transformation (parinama) in the soul; in
this respect, the valid-knowledge (pramana) is distinctive (bhinna)
from the valid-knowledge (pramana).

gfa Tsow: ufi=se: |uTa:

This concludes Chapter-5.

*® ok ok
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CHAPTER-6

P

YHTUT & SMHTET T G0 -

Description of the fallacious-knowledge (pramanabhasa) -

AATSIASTHET 11 1)

g - [dd: ] 39 (U8 ®e C) FHI § [ 3= ]
[ ST ] 98 JHON 2

Other than those (mentioned earlier) constitute the
fallacious-knowledge (pramanabhasa).

EXPLANATORY NOTE

Opposite to the own-nature (svaripa), number (samkhyd), subject
(visaya), and fruit (phala) of the valid-knowledge (pramana) that have
been mentioned earlier constitute its fallacy (abhasa).

Comprehension of the own-nature (svaripa) that is contrary to the
nature (svartipa) of the valid-knowledge (pramana) is the fallacy-of-
the-nature (svarapabhasa).

Comprehension of the number (samkhya) that is contrary to the true
number (samkhya) of the valid-knowledge (pramana) is the fallacy-of-
the-number (samkhyabhasa).

Comprehension of the subject (visaya) that is contrary to the true
subject (visaya) of the valid-knowledge (pramana) is the fallacy-of-the-
subject (visayabhasa).
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Comprehension of the fruit (phala) that is contrary to the true fruit
(phala) of the valid-knowledge (pramana) is the fallacy-of-the-fruit
(phalabhasa,).

Acarya Manikyanandi describes these kinds of fallacious-knowledge
(pramanabhasa) in this chapter.

EIRUTHTE &0 JHIOMTHTE -

The fallacious-knowledge (pramanabhasa) that constitutes
the fallacy-of-the-nature (svarupabhasa) -

AT TCaTe [Ty HITaEd: THIUTHTET: R

e - [ eradfafeaEardesidyaes: ] sredfaf,
TETared, <, e S [ WHIOTHTET: ] Joons )
(ereerdfafea, e, v, dem, fauda oiR s w5
I 1 THONHE FEd B1)

Non-cognizance-by-own-self (asvasamvidita), already-
known-cognizance (grhitartha), undifferentiated-
cognizance (darsana), and doubt (samsaya), etc., are the
fallacious-knowledge (pramanabhasa).

EXPLANATORY NOTE

The word ‘etc.” after doubt (samsaya) in the sitra implies perversity
(viparyaya) and indefiniteness (anadhyavasaya).

The six kinds of fallacious-knowledge (pramanabhasa) are explained
briefly below.
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The knowledge that knows the nature (svaripa) of the self through
the self'is the cognizance-by-own-self (svasamvidita). It is same as the
knowledge-of-the-self (svavyavasayatmaka), mentioned in sitra 1-1.
Opposite to this is the non-cognizance-by-own-self (asvasamvidita,).
The repetition of the knowledge of an object is the already-known-
cognizance (grhitartha). It fails to satisfy the condition of ‘aparvartha’
—thethings not ascertained earlier — mentioned in siz¢ra 1-1.

The word ‘darsana’—undifferentiated-cognizance —in the siitra refers
to the Buddhists doctrine that undifferentiated (nirvikalpa)
cognizance is the only direct (pratyaksa) valid-knowledge (pramana).
This kind of cognizance fails to differentiate between the pot (ghata)
and the board (pata).

Doubt (samsaya) means swaying of the mind, not being able to assert
the true nature of athing.

The cognition of an object as something which is contrary to its true
natureis perversity (viparyaya).

Indefiniteness (anadhyavasaya) is vacillation about the real nature of
athingdue to the shrouding of the intellect.

The last three kinds of the fallacious-knowledge (pramanabhasa) have
been described earlier. (see, sittra 1-3)

rgHfafaarte & YHTonaTE gH § ?q -
The reason why these are the fallacious-knowledge
(pramanabhasa) -

WiauHruEyTeheaTarard 3|

araand - [ afauuegteraryreT ] o+ foma & fvea
F1 A9E BH 9 I eradfafed snfe gHTone 2

150



TS ufEsg: Chapter-6

[These are fallacious-knowledge (pramanabhasa)-]
Because these fail to ascertain their subject-matter
(visaya).

EXPLANATORY NOTE

These — non-cognizance-by-own-self (asvasamvidita), etc. — fail to
establish their subject-matter (visaya). Therefore, these do not
constitute the valid-knowledge (pramana) and fall under the
fallacious-knowledge (pramanabhasa).

IR afeaTe YHTOTHEl & eI -
The examples of the above-mentioned fallacious-knowledge
(pramanabhasa) -

PR IR U GRS Wt NI R EE IR C L I |

sraaned - (erewfafEas 99 waw T& € HifE I o
famr a1 fofar Y o, S-)

[ gEeTaruateresgurEstamurETieRTed ] TR ¥ &
IE H WE - SrEEfafed I PEY T1 (g6 H SH gY
el & FH) HI Wl Fod gL YT & GUITIIR T -
ffeeheush e - 1 el 98 TAI] § A1 IRY, 3§ YRR &
Hyrfesh AM ki @ 3R qH

The (asvasamvidita) knowledge possessed by another
man; the (grhitartha) knowledge of something that is
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known already; the [undifferentiated (nirvikalpa)
‘darsana’] knowledge of the moving man who has
touched ‘something’ like a blade-of-grass; the knowledge
[with doubt (samsaya)] like whether it is a stump
(sthanu) or a man; are examples of the fallacious-
knowledge (pramanabhasa) as these do not lead to the
ascertainment of the subject under consideration.

EXPLANATORY NOTE

The terms, like asvasamvidita and grhitartha, have already been
explained in siitra 6-2.

ikt & YHIUTOA T gt § e -

The example that the knowledge obtained through the
‘connection (samyoga) of the sense (indriya) and the object
(padartha)’ - sannikarsa - is not the valid-knowledge
(pramana) -

TYPIHAG HFRTAHATIE |14 1l
araand - [ged ] 5o o [wreEan: o] 9y iR W %
[ GFaaHaTEad | 94 99O % HEHE

(Tor YR %o o =e] 31X T 1 HgeR Ha Bial g o T
T 7, i 98 TET el i I &I HLl, 39 YRR g4 o
8] 3 Y 1 H GHa off TH0 7 © HifR o off qrey
el S U & e, safere gferd o garonerE € 21)
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Like the co-inherence (samyukta-samavaya) of the eye
(caksu) and taste (rasa) in a substance (dravya).

EXPLANATORY NOTE

As the co-inherence (samyukta-samavaya) of the eye (caksu) and the
taste (rasa) in a substance (dravya) does not produce valid-knowledge
(pramana), in the same way, the co-inherence (samyukta-samavaya) of
the eye (caksu) and the form (ripa) in it does not produce valid-
knowledge (pramana). Therefore, co-inherence (samyukta-samavaya)
does not have the capability to produce the fruit of knowledge; the
knowledge obtained through the ‘connection of the sense (indriya)
and the object (padartha)’ — ‘sannikarsa’ —is not a direct source of the
valid-knowledge (pramana).

According to the Naiyayika, there are six kinds of ‘connection of the
sense (indriya) and the object (padartha)’ — ‘sannikarsa’. Of interest
here are the ‘sannikarsa’ of the type connection (samyoga) and co-
inherence (samyukta-samavaya). To know the pot (ghata) through the
eye is ‘samyoga’ kind of ‘sannikarsa’. To know the form (ripa) of the
pot (ghata) is samyukta-samavaya kind of ‘sannikarsa’ because the
eye has the connection (samyoga) sannikarsa with the pot (ghata) and
the pot (ghata) has the inherence (samavaya) with its form (rapa).
Now, as the pot (ghata) has inherence (samavaya) with its form (ripa),
similarly, it has the inherence (samavaya) with its taste (rasa) too.
Therefore, as the eye (caksu) is able to attain the knowledge of the
form (ripa) of the pot (ghata), it should also be able to attain the
knowledge of its taste (rasa) because the form (ripa) and the taste
(rasa) both have inherence (samavaya) with the pot (ghata). But the
eye (caksu) fails to attain the knowledge of the taste (rasa). Due to the
availability of the mark (laksana) outside the object (laksya),
‘sannikarsa’ suffers from the fault (dosa) of over-pervasiveness
(ativyapti).

Saying that the actual contact of the senses (indriya) and the object
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(padartha) — ‘sannikarsa’ — is a direct source of the valid-knowledge
(pramana) suffers from the fault (dosa) of under-pervasiveness
(avyapti) too as the eye (caksu) does not make actual contact with the
object of knowledge; like the mind (mana), the eye (caksu) knows the
object without actually making physical contact with it.

Since the sense-of-sight (caksu-indriya), unlike other senses (indriya),
knows its subject without actually touching it and fails to know the
subject when it comes in physical contact with it, considering its
connection with the object (padartha) — ‘sannikarsa’ — as a direct
source of the valid-knowledge (pramana) suffers from the fault (dosa)
of impossibility (asambhava) as well.

The knowledge obtained through the ‘connection (samyoga) of the
sense (indriya) and the object (padartha)’ — ‘sannikarsa’ — therefore is
not the valid-knowledge (pramana) but the fallacious-knowledge
(pramanabhasa).

FAITHTH <hl 10T -
The mark of the fallacy-of-the-direct (pratyaksabhasa) -

AT YA AT SgETeh g, AT
AfgfaATad g

araare - [ Srge | dig &1 [ 31E9TE | SAfaveey
(fafdereq) I &l [ Wael ] el U1 [ aeTdre ] Joaenerd

2, 99 [ eRETd ] TN (T9HF) [ gHaei ] g1 &
e W [ afgfased ] Sce e 31 &1 9 S 2,
Fifer 3 A & o1 fowagm wwred w1 fveE T/ F 2

(g 2-3 % IIER ‘fawr I =1 goe g’ wed §1)
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The Buddhists doctrine that recognizes undifferentiated
(nirvikalpa) cognizance (jrana) as the direct (pratyaksa)
knowledge is the fallacy-of-the-direct (pratyaksabhasa);
like the knowledge of the fire (agni) by the sudden sight
of the smoke (dhuma).

EXPLANATORY NOTE

The undifferentiated-cognizance (nirvikalpa jriana) is considered
direct (pratyaksa) knowledge in the Buddhists doctrine. The
undifferentiated-cognizance on sudden sight of the smoke (dhima)
does not result in the knowledge of the fire (agni); this is the case of
fallacious-inference (anumanabhasa) as both the smoke (dhiima) and
the fire (agni) do not result in the knowledge of the subject. It has been
mentioned in satra 2-3 that the knowledge that is unambiguous
(visada, nirmala, spasta) is direct (pratyaksa) valid-knowledge
(pramana). The sudden sight of the smoke (dhiima), without adequate
differentiation, is a case of ambiguous (avisada) knowledge. This kind
of knowledge is fallacy-of-the-direct (pratyaksabhasa).

TUATHATH T @R -
The mark of the fallacy-of-the-indirect (paroksabhasa) -

JeTEIsTy Wi USTTE WA U ol

araard - [ ] fovee e W[ eafu ] of [we ] e
T [ qerHTe | ey 2, [ Wi | Hiqgs 5
[ SUTATE | hUEH & HHH|
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To consider the knowledge that is unambiguous (visada,
nirmala, spasta) as indirect (paroksa) constitutes fallacy-
of-the-indirect (paroksabhasa); like the knowledge of the
instrument (karana) (of knowledge) by the Mimamsaka.

EXPLANATORY NOTE

The knowledge that is ambiguous (avisada) is indirect (paroksa) valid-
knowledge (pramana). (see, siitra 3-1). As one knows the object-of-
knowledge (karma - ‘the pitcher’) through the valid-knowledge
(pramana), one also experiences the knower (karta — ‘I’), the
instrument (karana — ‘own-soul’) and the process-of-knowing (kriya —
‘knowledge-acquisition’). (see, sittra 1-9).

Although the knowledge through the senses (indriya) has partial
(ekadesa) unambiguity (visadata), the Mimamsaka consider it as
absolutely indirect (paroksa). This is an example of the fallacy-of-the-
indirect (paroksabhasa).

TRUTHTE T AT -

The mark of the fallacy-of-remembrance (smarnabhasa) —

S .
o & g I9r we

g - [ A ] STafea (19 Ued URUTEY ST
T fFE T wwe /) [dq] ‘9w €[] T8 TR &
[F ] S 1 [ TR0 | TR0 %ed €, [ F9r] S
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[ e ] e & [|: ] 9 [ Qo ] 3959 © (91 TR0

) |

Application of the knowledge that has not been acquired
earlier in form of retention (dharana) and thereby
mistaking one for another is the fallacy-of-remembrance
(smarnabhasa); like mistaking Jinadatta for Devadatta.

EXPLANATORY NOTE

A man had seen Devadatta earlier and could not acquire retention
(dharana) about him. Retention (dharana) is the cause of not forget-
ting in the future what was ascertained in the past. (see, sittra 3-3).
After some time, he sees Jinadatta and due to his fallacious retention
(dharana), recognizes him as Devadatta. This is a case of the fallacy-of-
remembrance (smarnabhasa).

YATHATHE T &Y -

The nature of the fallacy-of-recognition
(pratyabhijnanabhasa) -

araraned - [wger] wew v | [3€ 9 ua ] ‘@ Rt @
T e, [afer ] sud [Ta ] @1 [F |ge ] (ue sus
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TSW ®', THN FEAl [ THetehad ] 9 S (FA S gU)
< SRl % T (S 3T fawda 99 & S ), [ ety ]
TN YR & T JAFTAA I [ TS T ramE |
FATTRAIA wed &

To recognize the ‘similar’ object as the one seen earlier,
and to recognize the object seen earlier as the ‘similar’,
are examples of the fallacy-of-recognition (pratyabhi-
jranabhasa); like the failure to differentiate between the
two offsprings born at the same time from the same

pregnancy.

EXPLANATORY NOTE

The first example pertains to the fallacy-of-recognition (pratyabhi-
Jjnanabhasa) due to oneness (ekatva) — to mistake the object that is
similar (sadrsa) as the ‘one and the same’ object — if ‘A’ and ‘B’ are
similar; to mistake ‘B’ for ‘A’.

The second example pertains to the fallacy-of-recognition (pratya-
object as the ‘similar’ object —if ‘A’ and ‘B’ are similar; to mistake ‘A’
for ‘B’.

To mistake the object seen earlier — ekatva — for another similar object
tioned in the first example. To mistake a similar object — sadrsya — for
the one seen earlier — ekatva - is the fallacy-of-recognition (pratyabhi-
Jjnanabhasa) mentioned in the second example.
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AHRIUTE HT WEY -

The nature of the fallacy-of-induction (tarkabhasa) -

TS A AR ATEY 1ol

Iraared - [ 3y | sAfaae-gwry 9 ed uged o
[ AT ] 39 SIfom9a-gwar4 o1 96 6L [ dehiarad ]
TR

The knowledge that recognizes infallible-concomitance
(avinabhava) between objects that do not have such
concomitance is the fallacy-of-induction (tarkabhasa).

EXPLANATORY NOTE

The knowledge that recognizes infallible-concomitance (avinabhava)
between objects which, in fact, do not have such relationship -
infallible-affirmation (anvaya) and infallible-negation (vyatireka) —
constitutes the fallacy-of-induction (tarkabhasa).

The skin-colour of the expectant son of a man has no infallible-
concomitance (vyapti, avinabhava) with his existing son; to say that
the newborn shall be black since the existing son is black is an example
ofthe fallacy-of-induction (tarkabhasa).

FTATATE ol 8 -

The nature of the fallacy-of-inference (anumanabhasa) -

SQHTHTTHIEA_ 1R
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araad - [3eq ] Te [ UMWY | STAETE T
(ST 3 el ST @I 21)

That (which is to be discussed now) is the fallacy-of-
inference (anumanabhasa).

EXPLANATORY NOTE

The use of the inference (anumana) involves constituents like the
subject-of-inference (paksa), the means (sadhana, hetu), and the
illustration (drstanta). The misuse of the constituents is the fallacy-of-
inference (anumanabhasa), which is discussed now.

YT & WEY -

The nature of the fallacy-of-the-subject-of-inference
(paksabhasa) -

TAATTETIG: TITHTE: QR

raaret - [ax ] s [ Afaeerfe: ] eifrse onfs [ wemwma: ]
eI 2l
(T8 sifre, arfurd iR fog &1 99 e 99 1)

The fallacy-of-the-subject-of-inference (paksabhasa) is
making something that is of-no-interest (anista), deniable
(badhita) and already-proven (siddha), as the subject-of-
inference (paksa).
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EXPLANATORY NOTE

As mentioned in sitra 3-16, the object-to-be-proved (sadhya) is that
which is of-interest (ista), undeniable (abadhita) and unproven
(asiddha). That which is opposite to these three attributes is the
fallacy-of-the-subject-of-inference (paksabhasa). Here the object-to-
be-proved (sadhya), the subject-of-inference (paksa) and the
proposition (pratijiia) are considered as synonyms.

T -TLITITE T SSTEI0T -

An example of the fallacy-of-the-subject-of-inference
(paksabhasa) that is of-no-interest (anista) —

e HiaiaRET: Ies: 1931

e - [ HHiEeRs | WiHiEe 1 U el o [ 9Tes: ]
318 [ atfre: ] et 2, [ otfree: | erfe vename @1 (i

ST HAER = e 21)

If the Mimamsaka says that the word (Sabda) is transient
(anitya), it is the case of the fallacy-of-the-subject-of-
inference (paksabhasa) that is of-no-interest (anista).

EXPLANATORY NOTE

The Mimamsaka asserts that the word (Sabda) is permanent (nitya).
This implies that the permanence (nityata) of the word is of-interest
(ista) to them. If due to any reason, the Mimamsaka says that the word
is transient (anitya), it is a case of the fallacy-of-the-subject-of-
inference (paksabhasa) that is of-no-interest (anista).
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THg- a8 T IR -

An example of the fallacy-of-the-subject-of-inference
(paksabhasa) that is already-proven (siddha) -

Tag: gmaun: ve: 3fa ug¥i

ararared - [ 91eg: ] vk [ onEo: ] sevifsa ° g S g,
7z [ 3fa ] freee [ faeg: ] fas-uaw 21 (Hifw 99 o=
FH W g & a1 ® 99 fag 9% i fag s o @ ?)

“The word (sabda) is heard (by the sense-of-hearing),’ is
the fallacy-of-the-subject-of-inference (paksabhasa) that
is already-proven (siddha).

EXPLANATORY NOTE

The statement, ‘the word (Sabda) is heard,” is already-proven
(siddha); it makes no sense to make this as the subject-of-inference
(paksa).

ATRIA-TTHTE & 9T -

The kinds of the fallacy-of-the-subject-of-inference
(paksabhasa) that is deniable (badhita) -

SR TR ATRe=: 194 11
st - (SfYa-TaTe) [ T AN R eere :
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Toel, STHM, AN, ieh SR el & gl [ arfer: ] s
g 2

The fallacy-of-the-subject-of-inference (paksabhasa) that
is deniable (badhita) occurs when the object-to-be-proved
(sadhya) is in conflict with the direct (pratyaksa), the
inference (anumana), the scriptural-knowledge (agama),
the convention (loka), or the own-words (svavacana).

EXPLANATORY NOTE

That which is contrary to the direct (pratyaksa) is the direct-deniable
(pratyaksa-badhita) fallacy-of-the-subject-of-inference (paksabhasa).
That which is contrary to the inference (anumana) is the inference-
deniable (anumana-badhita) fallacy-of-the-subject-of-inference
(paksabhasa,).

That which is contrary to the Scripture (agama) is the Scripture-
deniable (agama-badhita) fallacy-of-the-subject-of-inference
(paksabhasa,).

That which is contrary to the accepted convention (loka) is the
convention-deniable (loka-badhita) fallacy-of-the-subject-of-
inference (paksabhasa).

That which is contrary to one’s own-words (svavacana) is the own-
words-deniable (svavacana-badhita) fallacy-of-the-subject-of-
inference (paksabhasa).
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YALT- AT TITHTH Rl 3STEXT -

An example of the fallacy-of-the-subject-of-inference
(paksabhasa) that is the direct-deniable (pratyaksa-
badhita) -

T AT FT SIS aead 1R Il

raarel - [a9] ST 9 [ yeaerantad: ] ToeTsniid qens Ty
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Of these, the example of the fallacy-of-the-subject-of-
inference (paksabhasa) of the kind direct-deniable
(pratyaksa-badhita) is: ‘the fire is not-hot (cold) being a
substance, as the water.’

EXPLANATORY NOTE

By actual perception, through the sense-of-touch, we know that the
fire is hot; therefore, the example given above is direct-deniable
(pratyaksa-badhita).

AT TATHIE T ISTE0T -

An example of the fallacy-of-the-subject-of-inference
(paksabhdsa) that is the inference-deniable (anumana-
badhita) -

JURUTTHT ITeg: Hdehelg gead 11291
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“The word (Sabda) is without-modification (aparinami)
since it is a creation (krtaka), as the pot (ghata).’

EXPLANATORY NOTE

The above is an example of the fallacy-of-the-subject-of-inference
(paksabhasa) that is the inference-deniable (anumana-badhita). The
means (hetu) — ‘a creation’ (krtaka) — is in conflict with the subject-of-
inference (paksa), i.e., ‘without-modification’ (aparinami). This
means (hetu) — ‘a creation’ (krtaka) — in fact, establishes ‘with-
modification’ (parinamsi).

M-S TITITH Rl 38T -

An example of the fallacy-of-the-subject-of-inference
(paksabhasa) that is the Scripture-deniable (agama-
badhita) -

Y@l &H: TEET SIaargayad 19411

st - [ o ] o [ UerEge: ] Wels | 3@ 3 A
2, [ qeuTi3reTd ] qeuisd eF 9; [ eteded ] st &

T
(STt 9% & i3 el © 9% SEsrEl g §, Si9 steHi)
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‘The merit (dharma) leads to misery in the life-after
(paraloka) since it is dependent on the man, as the
demerit (adharma).’

EXPLANATORY NOTE

It is true that both merit (dharma) and demerit (adharma) are
dependent on the man but, according to the Scripture, lead to the
opposite results in the life-after (paraloka); merit (dharma) leads to
happiness and demerit (adharma) to misery. The above example,
therefore, is the fallacy-of-the-subject-of-inference (paksabhasa) that
isthe Scripture-deniable (Ggama-badhita).

Teh-aTfd qeITTE Rl ISTEI0T -

An example of the fallacy-of-the-subject-of-inference
(paksabhasa) that is the convention-deniable (loka-
badhita) -

gifer Rt gToag s ayierdad 1211

e - [ WRIR:wUE ] 979 & ¥R (fR) #1 %«
(@) [vifar: ] ofem €, [ wioagena ] St &1 & 39 4;

[ srguTfertad ] vi@, &9 &% F9H|
(ST 9Ioft <1 37 el € o8 ufed Bl ®, S¥ wE 3N gihl)

‘The human-skull is an auspicious object since it is a part
of the body, as the conch-shell or the nacre.’
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EXPLANATORY NOTE

Worldly conventions do consider some body-parts, like the conch-
shell, as auspicious objects, but not all body-parts are so. In fact, the
human-skull is considered inauspicious. To draw an inference that the
human-skull is auspicious because body-parts, like the conch-shell,
are auspicious is the fallacy-of-the-subject-of-inference (paksabhasa)
that is the convention-deniable (loka-badhita).

THATA-STEd qeT9Td ahl Sergdul -

An example of the fallacy-of-the-subject-of-inference
(paksabhdsa) that is the own-words-deniable (svavacana-
badhita) -

AT W AT YGRS Hgaearad IR0l

sraaned - [W] o [wrar ] o [aear ] o © wifn

[ TESEART ] 789 1 HA ' W [ 3t ] oft [ enreiend ]
Sas T4 T T B, [ wihgereatad ] wg s % 99|
(S 929 &1 §ar g1 W off 9 I8 ®ar 9% T
e 21)

‘My mother is a barren-woman since she does not
conceive even after union with man.’

EXPLANATORY NOTE

It is well-understood that a barren-woman does not produce offspring

167



Paritksamukha Sitra qlerE 9o

even after mating. Being the son of the woman, the above assertion
contradicts own-words; this is an example of the fallacy-of-the-
subject-of-inference (paksabhdsa) that is the own-words-deniable
(svavacana-badhita).

Fig.-5
Summary of the fallacy-of-the-subject-of-inference (paksabhasa)

the fallacy-of-inference

(anumanabhasa)
of the subject- of the means of the illustration
of-inference (hetvabhasa) (drstantabhasa)
(paksabhasa) (See Fig.-6, p. 185, (See Fig.-7, p. 194,
(sutra 6-12) for details) for details)
of-no-interest deniable already-proven
(anista) (badhita) (siddha)
(siitra 6-13) | (siitra 6-14)
when the

object-to-be-proved (sadhya)
is in conflict with-

the direct the inference the Scripture the convention the own-words

(pratyaksa) (anumana) (agama) (loka) (svavacana)

(sutra 6-16) (sutra 6-17) (sutra 6-18) (sutra 6-19) (sutra 6-20)
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T & 9T -

The kinds of the fallacies-of-the-means (hetvabhasa) -

TETHTET Mg TG eRTdeRTTehfSelerT: 11221

araad - [ srfagfasganTaehtierfSereril: | 1S,
foreg, TenTieh, SAfhfoacht (F TR) [ THTET: | Scony™
% 98 &

The unproven (asiddha), the contrary (viruddha), the
unconstrained (anaikantika), and the futile (akincitkara)
are the four kinds of the fallacies-of-the-means

(hetvabhasa).

EXPLANATORY NOTE

The means (hetu) has been defined in sitra 3-11 as that which has
infallible-concomitance (avinabhdava) with the object-to-be-proved
(sadhya). Four kinds of the fallacies-of-the-means (hetvabhasa) are
mentioned in the present siitra; these are explained now.

ATTFEETTE & A 3 @H T -

The nature of the unproven (asiddha) kind of the fallacy-of-
the-means (hetvabhasa) -

AT STag: 1R
e - [ sreEsTye: ] 59 29 &t 91 @1 319E =l
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Fregen Tov= 7 1, 39 [ 3tfieg: ] fasecn sed 2|

The menas (hetu) which is non-existent (asat) or of
uncertain (aniscaya) existence is the unproven (asiddha)
kind of the fallacy-of-the-means (hetvabhasa,).

EXPLANATORY NOTE

There are two kinds of the unproven (asiddha) fallacy-of-the-means
(hetvabhasa): 1) non-existent (asatsatta or svartpasiddha) and 2) of-
uncertain-existence (sandigdhasiddha). The means (hetu) whose non-
existence is a certainty is called non-existent (asat or svarupasiddha).
The means (hetu) whose existence is uncertain or unproven is called
of-uncertain-existence (aniscaya or sandigdhasiddha).

TEUE FTH T TR -

The non-existent (asatsatta or svarupasiddha) fallacy-of-
the-means (hetvabhasa) -

JfaermraTeh: URUTHT Ireay=eliard 1IR3

araEned - [ oreg: ] v [ ufvomdt ] oRomt (steq 1t
2, [ =mereeaT ] =y B 9; [ faemass: ] 97

ATTTHM F1 ael RIS -TlHE Rl 3100 %|

‘The word (Sabda) is with-modification or
transformational (parinami, anitya) since it is known-by-

170



TS ufEsg: Chapter-6

the-eye (caksusa)’; this is an example of the non-existent
(asatsatta or svarupasiddha) fallacy-of-the-means
(hetvabhasa).

EXPLANATORY NOTE

The following sztra explains the non-existent (asatsatta or
svariupasiddha) nature of the means (hetw).

Ued GF U TNYNE-2q h WRUIHg g § HRUT -

The non-existent (asatsatta or svarupasiddha) nature of
the means (hetu) in the above example -

WU IR¥1I

et - (I HT Y T [ @wur ] WEY 9 &
[ erawaTq ] 3tEq (AfEg) BF 9

(Because) By own-nature (svaripa) it is non-existent
(asat). [The word (sabda), by its nature, is not known-by-
the-eye (caksusa).]

EXPLANATORY NOTE

The means (hetu) — ‘known-by-the-eye (caksusa)’ — mentioned in sittra
6-23 is, by own-nature (svaripa), non-existent (asatsatta or svariupa-
siddha) as the word (sabda) is known by the ear (karna) and not by the
eye.

171



Paritksamukha Sitra qlerE 9o
[f-arenfig T HT ISRI0T -

The second kind of the unproven (asiddha) -
sandigdhasiddha - fallacy-of-the-means (hetvabhasa) -

fSEHEHYeEl TeEfeg TERTRT gHT 1IRY |

e - [ Tedfg Ufd ] oNF Afe & U0 98 Fe T 6
[ 3] =gl [etf=: ] offa 2, [ g ] 49 & 9-

[ tfaemmye: | 8 Afaemm e ae af<ruafas
BT 1 SR B

To tell an ignorant man, ‘the fire (agni) is here because
the smoke (dhiima) is present here,’ is an example of the
means (hetu) of-uncertain-existence (aniscaya or

sandigdhasiddha).

EXPLANATORY NOTE

Why is this means (hetu) uncertain or unproven (sandigdhasiddha) to
theignorant man? This is explained now.

guEeq o AlaIHTag 2T E g § 0T -

Why the means (hetu) of the smoke (dhima) in the previous
sittra is of-uncertain-existence (sandigdhasiddha) -

T FTOTfEHTAT JadgTd T<ard lIRE |l
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raatd - [ AEgd | aEEd ¥ [ arsdrfgered | ars
(9T9) TS it 3TN BF | [ A8 ] 39 3N Al &

[ WegT ] §3g 8 9

(38 RO W YA H! Mfaga fag 21)

In the ‘bhutasamghata’ — collection of elements, like in a
kettle or in a frying-pan — because of the presence of the
steam/vapour, etc., the ignorant man may engender doubt
(that the fire is present here); therefore, the means (hetu)
is of-uncertain-existence (aniscaya or sandigdhasiddha).

EXPLANATORY NOTE

The ignorant man who has not understood the relationship between
the smoke and the fire as it exists, may mistake the emission of the
steam from a kettle as the presence of the fire. He is liable to get
confused between the smoke and the vapour. Therefore, for him, the
means (hetu) cited in the example is of-uncertain-existence (aniscaya
or sandigdhasiddha).

ATHZRETHE T W= -

Another illustration of the unproven (asiddha) kind of the
fallacy-of-the-means (hetvabhasa) -

wiEwyfa aRomHt 9Teg: FHdachard IRl

AT - [ Wi d ] 9 & 9fd I8 el fo [ oTee: ]
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1% [ afurmt ] afomdt 2, [ sgeeheard ] e 98 Fas 2l
(8 ‘Hashed’ Bq 9Ed & Wia SAfagRaE 2)

To tell to the Samkhya, ‘the word (Sabda) is with-
modification (parinami) because it is a creation (krtaka).’

EXPLANATORY NOTE

The means (hetu) of ‘creation’ (krtaka) is of-uncertain-existence
(aniscaya or sandigdhasiddha) for the Samkhya because of the reason
given below.

98 g & e @ g -

The explanation of the above sitra -

AT 1R

araaed - [ ] 39S gN (FHAswul) [ ST ] 3T
BH W

(ifer ST SRy ST & e 21)

Because he (the Samkhya) is unaware of the meaning of
‘creation’ (krtaka).

EXPLANATORY NOTE

In the Samkhya doctrine only the appearance (avirbhava) and
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disappearance (¢irobhava) are accepted and not origination (utpada)
and destruction (vinasa). The Samkhya considers objects as
absolutely-permanent (nityaikanta). He is totally unaware of the
meaning of ‘creation’ (krtaka). Therefore, for him, to use the means
(hetu) of ‘creation’ (krtaka) is of-uncertain-existence (aniscaya or
sandigdhasiddha).

foregRaT ™ %1 wWey -

The nature of the contrary (viruddha) fallacy-of-the-means
(hetvabhasa) (see, sutra 6-21) -

fauttattyerarfamraren fasgrsafonHdt vres:
ket 1R

e - [ faudatafveartaTryme: ] 9sg 9 fariq ot
i Tafv=a stfarama aren [ faeg: ] foegeany™ 8, 99

[ 91e2: ] ¥Iss [ rufummdt ] smaftomedt 2, [ shaehetd ] %A
gH 9l

The contrary (viruddha) fallacy-of-the-means
(hetvabhasa) is when the means (hetu, sadhana) exhibits
infallible-concomitance (avinabhava) with the opposite of
the object-to-be-proved (sadhya). For example, ‘the word
(sabda) is without-modification (aparinami) since it is a
creation (krtaka).’
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EXPLANATORY NOTE

In the above mentioned inference (anumana), the means (hetu,
sadhana), i.e., ‘creation’ (krtaka), exhibits infallible-concomitance
(avinabhava) with the opposite of ‘without-modification’ (aparinami);
in fact, it exhibits infallible-concomitance (avinabhava) with ‘with-
modification’ (parinami). Therefore, the above is an example of the
contrary (viruddha) fallacy-of-the-means (hetvabhasa).

IHTAREETHE I EEY -

The nature of the unconstrained (anaikantika) fallacy-of-
the-means (hetvabhasa) (see, sutra 6-21) —

fauarsafasggtatant<es: 1301

araane - [ fauer ] faus o [ etfa ] «f [ ifawgata: ]
sfaes vgfa el [ 3Tehi<eh: ] STehi-<aeh-geandrd 2
(forgert former ® «ft T stfaeg , steifq S /9 987, 9UeT & THME
fauer  off fam fordht TRy & a1 B, ST I -2cnaE
FEd &)

The unconstrained (anaikantika) fallacy-of-the-means
(hetvabhasa) is when the means (hetu, sadhana) exists in
the opposite (vipaksa) too [besides in the subject-of-
inference (paksa) and in the corroborative-subject
(sapaksa)].
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EXPLANATORY NOTE

The subject-of-inference (paksa) is the possessor-of-the-attribute
(dharmi) whose attribute (dharma) is yet to be determined. The
subject that has similar attribute as the possessor-of-the-attribute
(dharmi) is called the corroborative-subject (sapaksa). The means
(hetu, sadhana) serves its purpose when it exists in the subject-of-
inference (paksa) and in the corroborative-subject (sapaksa).

The unconstrained (anaikantika) [or transgressive (vyabhicari)]
means (hetu, sadhana) exists not only in the subject-of-inference
(paksa) and in the corroborative-subject (sapaksa), but also in the
opposite (vipaksa) of the object-to-be-proved (sadhya).

Such unconstrained (anatkantika) means (hetu, sadhana) is of two
kinds: 1) that certainly exists in the opposite (vipaksa) — niscita-
vipaksavrtti, and 2) whose existence in the opposite is doubtful —
Sankitavipaksavrtti.

Tafyerafausrgta w1 IgmeIoT -

An example of the unconstrained (anaikantika) means
(hetu) that certainly exists in the opposite (vipaksa) -
niscitavipaksavrtti —

FfvTagtafe: v wugarg gead 1]

arerared - [ ores: ] vk [ erfe: ] e1fe ®, [ W ]
Fifer o8 799 (FET 1 fq9a) 7; [¥edq ] ¥ & TuM|
7e [ Tafvermats: 1 ffvafanegfa sHafas -2 &
I 2
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"The word (sabda) is transient (anitya) since it is an
object-of-knowledge (prameya), like the pot (ghata)’; this
is an example of unconstrained (anatkantika) means
(hetu) that certainly exists in the opposite (vipaksa) —
niscitavipaksavrtti.

EXPLANATORY NOTE

In the example given, the word (sabda) has been called transient
(anitya) since it is an object-of-knowledge (prameya) or a subject of the
valid-knowledge (pramana). It says further that whatever is an object-
of-knowledge (prameya) is transient (anitya), like a pot (ghata).

The means (hetu, sadhana) of being an object-of-knowledge (prameya)
exists in the opposite (vipaksa) too; therefore, this is an example of
niscitavipaksavrtti.

Tfyeafauargfaa =t gie -
Clarification in respect of the above example of the

unconstrained (anaikantika) means (hetu) that certainly
exists in the opposite (vipaksa) — niscitavipaksavrtti —

MR s fy=@Em 131

e - [T st ] e e | [efa ] o [ o= ]
U1 (Al THERq 1) [T ] o= n 9

Because the space (akasa) that is permanent (nitya), too,
certainly satisfies this means (hetu, sadhana) [of being an
object-of-knowledge (prameya)].
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EXPLANATORY NOTE

The means (hetu, sadhana) of being an object-of-knowledge (prameya)
exists in objects that are transient (anitya) — the word (sabda) and the
pot (ghata) — but it also exists definitely in the space (akasa), a subject
of valid-knowledge (pramana), that is permanent (nitya), the opposite
(vipaksa) of being transient (anitya).

vifehatauergia o1 ISEET -

An example of the unconstrained (anaikantika) means
(hetu, sadhana) whose existence in the opposite (vipaksa)
is doubtful - sankitavipaksavrtti -

vifgagfeg i A T 13311

sraened - [welw: ] Wy [ ] & © [q] i
[ ST ] 9% s € teiiq e aren 21w [oifgaeta:]

o~ ~ o 2 o
Rl d[TIETd HAdhl[<dch—2IHH hl 3G %|

The omniscient (sarvajria) does not exist since he is a
speaker (vakta). This is an example of unconstrained
(anaikantika) means (hetu) whose existence in the
opposite is doubtful - sankitavipaksavrtti.

EXPLANATORY NOTE

There is no contradiction if the omniscient is a speaker too. Why the
existence of the means (hetu, sadhana) — ‘he is a speaker’ — in the
opposite (vipaksa) is doubtful — Sankitavipaksavrtti — is explained in
the next sitra.
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viferatauergiae st gfe -

The justification of the ‘Sankitavipaksavrtti’ in the previous
sutra -

HAFAT TIOR3 %11

araEed - [ Gaded | 9a9 & WY [ SegaartaRiend ]
e 1 foRiy e '8F 9

Because there is no contradiction between the speaker-
nature (vaktapana) and the omniscience (sarvajriapanad).

EXPLANATORY NOTE

There is no contradiction if the particular individual has both, the
omniscience (sarvajiiapana) and the speaker-nature (vaktapana).
Here, the means (hetu, sadhana) of the ‘speaker-nature’ (vaktapana)
has been called ‘Sankitavipaksavrtti’ since its existence in the opposite
(vipaksa), i.e., the presence of omniscience (sarvajiiapanad), is
doubtful. It is generally seen that with the rise of the knowledge the
speech becomes more and more refined.

AfRSTRT-TATHE HT TERT -

The nature of the futile (akincitkara) fallacy-of-the-means
(hetvabhasa) (see, sutra 6-21) —

Tag yaafeaTiad o |red gquiehfonaht: 13411
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araane - [ared fag ] wien & fag 8 W [=r] 3R
[ weremfesTiee ] goenfs yomon o i 89 W [R4: ] 2
[ tferfserent: ] fRfsacn g ¢

When the object-to-be-proved (sadhya) is already proven
(siddha) or is contradicted (badhita) by the direct
(pratyaksa), etc. [valid-knowledge (pramana)], the means
(hetu, sadhana) becomes futile (akincitkara).

EXPLANATORY NOTE

In both cases — when the object-to-be-proved (sadhya) is already
proven (siddha) or is contradicted (badhita) by any kind of valid-
knowledge (pramana) — the means (hetu, sadhana) becomes futile
(akincitkara).

Tagaren Siferfsarant-2@maTr w1 ST -

An example of the futile (akincitkara) means (hetu) when
the object-to-be-proved (sadhya) is already proven (siddha) -

THeg: SNTaUT: 9Teg: JTeaTd 13§

g - [ 91eg: ] I [ oEun: ] A (S1Uiq gav-3hsa
w1 fam) T, [ v ] o= §F 9

“The word (sabda) is the subject-of-the-sense-of-hearing
(sravana) because it is a word (Sabda).’
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EXPLANATORY NOTE

That the means (hetu, sadhana) - ‘it is a word (Sabda)’ —in the example
given is futile (akincitkara) is explained now.

e GF | VTSR o IIehf ool - &M ol hHROT -

Explanation as to why the means (hetu) - the ‘word’ (sabda)
— in the above example is a futile (akincitkara) fallacy-of-
the-means (hetvabhasa) -

ferfsargaRtoTd 1301

araad - [ feRfourq ] &8 off [ etavomq ] T&1 = 9
(VEceRd & /D & HH U T8 Afhiouehi-gend Ty 21)

Because the means (hetu, sadhana) — ‘it is a word
(sabda)’ — has done nothing.

EXPLANATORY NOTE

The object-to-be-proved (sadhya) is already known; it is known that
the word (Sabda) is heard by the sense-of-hearing, the ear. The means
(hetu, sadhana) - ‘it is a word (Sabda)’ — is futile (akincitkara); it has
done nothing to establish the object-to-be-proved (sadhya). Therefore,
it is a futile (akincitkara) fallacy-of-the-means (hetvabhasa).
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An example of the futile (akincitkara) fallacy-of-the-means
(hetvabhasa) when the object-to-be-proved (sadhya) is
contradicted (badhita) by the direct (pratyaksa), etc. -

TSI germTiemmel ferfsarandrereraT 1311

araane - [Far] S [ af: ] 1f T [ aren: ] o (SE1)
2, [geaama ] 59 g9 ¥ [T ] st s |

[ frfsoa] &3 ff [hda ] 0 & o [ mmermard ] o
T EF W I8 SoA oq SAfRfoaeh-gey @)

As in statements like ‘the fire (agni) is cold (anusna)
because it is a substance (dravya),” the means (hetu,
sadhana) does nothing to establish the object-to-be-
proved (sadhya).

EXPLANATORY NOTE

The statement that the fire is cold is already contradicted (badhita) by
the direct (pratyaksa) valid-knowledge (pramana). The means (hetu,
sadhana) - ‘it is a substance (dravya)’ — does nothing to establish that
the fire is cold. The means (hetu, sadhana), therefore, is futile
(akincitkara).

All means (hetu, sadhana) that try to establish through inference
(anumana) the object-to-be-proved (sadhya) that is already
contradicted (badhita) by the direct (pratyaksa) or any other kind of
valid-knowledge (pramana) are the futile (akincitkara) fallacy-of-the-
means (hetvabhasa).
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AfeRfSamt STHTE ot faoR Shaet IIEehTer |, aTdehtal | &l -

The futile (akincitkara) fallacy-of-the-means (hetvabhasa)
is useful only in descriptive texts, not in scholarly
discussions -

FIOT TETHl N FAATANTT TS
=AM 13R1

araane - [ 3t ] Te sifhfsachy denyraey [ am: ] <
[E1e10T ] (Bq &) &0 *hiad | (IS & USA-U1eH S H)
[Ta] & T; [ HOauan R | S 9an & & B (R
o) [uerEmoT ] ug/Ae | 9 e 9 [wa ] B [ g ]
Ifa B W W g w2

The description of the fault (dosa) of the futile
(akincitkara) fallacy-of-the-means (hetvabhasa) is useful
only in texts, as a mark of the means (hetw); in scholarly
discussions, as the use [of the futile (akincitkara) fallacy-
of-the-means (hetvabhasa)] results in the fault (dosa) in
the subject-of-inference (paksa) itself, it fails to serve any
purpose.

EXPLANATORY NOTE

In scholarly discussions the futile (akincitkara) fallacy-of-the-means
(hetvabhasa) vitiates the subject-of-inference (paksa) itself; it is not
used. It is used for the study purpose only by the learners.

This ends the discussion on the fallacies-of-the-means (hetvabhasa).
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Fig.-6
Summary of the fallacies-of-the-means (hetvabhasa)

the fallacy-of-inference

(anumanabhasa)
of the subject- of the means of the illustration

of-inference (hetvabhasa) (drstantabhasa)

(paksabhasa) (siitra 6-21) (See Fig.-7, p. 194,
(See Fig.-5, p. 168, for details)
for details)

the unproven the contrary the unconstrained the futile

(asiddha) (viruddha) (anaikantika) (akincitkara)

| | | —

non-existent uncertain-existence
(svarupasiddha) (sandigdhasiddha)

certain existence doubtful existence
in the opposite in the opposite
(niscitavipaksavrtti) (Sankitavipaksavrtti)
|
already-proven contradicted
object-to-be-proved by the direct
(siddhasadhya) valid-knowledge

(pratyaksa-badhita)
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I AR wfer & 9g W TR o W &1 &1 (T 3-¥3)
AFI-TRTATI & NG -

The example (drstanta) is of two kinds: 1) infallible-
affirmation (anvaya), and 2) infallible-negation (vyatireka).
(see, sutra 3-43)

The fallacy-of-the-illustration (drstantabhdasa) involving
infallible-affirmation (anvaya) - anvayadrstantabhasa —

TETTTET 3 STHGETETaeAIT=: 8o |

araaned - [ erad ] o H [ rfdgarsaanemeE: ]
sfag-Tren, aifag-arem oIk sfagivya (eifag-drea-rem)
[ ST ] SRI9E $hedd &
(T & A 9% T FreAfashd, Werfasd iR
EXRICETID)

The fallacy of the example or illustration (drstanta) of the
kind infallible-affirmation (anvaya) —
anvayadrstantabhasa — is of three kinds: 1) the unproven-
object-to-be-proved (asiddhasadhya or sadhyavikala), 2)
the unproven-means (asiddhasadhana or
sadhanavikala), and 3) the unproven-object-to-be-proved-
and-means (asiddhasadhyasadhana or ubhayavikala).

EXPLANATORY NOTE

These three kinds of fallacies in the example (drstanta) vitiate the
inference; this will be shown now.
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FTI-TETATHTE & SSEI0T -

Examples of the three kinds of fallacies — anvaya-
drstantabhasa - in a single statement -

E 102 D M CH RS ST T E-R R ek R 1 e S

ararare - [ 91e2: | 918 [ STUIGH: | ST9IESd Bl ©

[ sme@m ] oFgd e ¥, [ 3heemeurmrEead ] s,
] R T % WA

‘The word (Sabda) is not-man-made (apauruseya) because
it is incorporeal (amurta); as the sensual-pleasure
(indriya-sukha), the atom (paramanu), and the pot
(ghata).’

EXPLANATORY NOTE

In the inference (anumana) given above, the example (drstanta) of the
sensual-pleasure (indriya-sukha) is the unproven-object-to-be-proved
(asiddhasadhya or sadhyavikala) because it [the sensual-pleasure
(indriya-sukha)] is man-made (pauruseya). It means that this example
(drstanta) fails to establish the ‘not-man-made (apauruseya)’ nature of
the object-to-be-proved (sadhya).

The example (drstanta) of the atom (paramanu) is the unproven-
means (asiddhasadhana or sadhanavikala) because it [the atom
(paramanu)] is coporeal (murta). It means that this example (drstanta)
fails to establish the ‘incorporeal (amirta) nature of the means
(sadhana).

The example (drstanta) of the pot (ghata) is the unproven-object-to-be-
proved-and-means (asiddhasadhyasadhana or ubhayavikala)
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because it [the pot (ghata)] is man-made (pauruseya) and corporeal
(murta). It means that this example (drstanta) fails to establish both,
the ‘not-man-made (apauruseya) nature of the object-to-be-proved
(sadhya) and the ‘incorporeal (amirta)’ nature of the means
(sadhana).

- TRTATIE T SSTETUT=R -

Another example of the fallacy of the example (drstanta)
involving infallible-affirmation (anvaya) — anvaya-
drstantabhasa -

faudtaraaye gedes aegey MR

st - (qated ST W) [T ] ‘S [ rdieud ] sieny
e 8 [a] 9€ [ emwH ] oFd B €7, 39 YRR

[ fawdiaraa: ] fawia-st=a =t 1 feam ‘ faadia-s=a’
T T TR 2

“That which is not-man-made (apauruseya) is incorporeal
(amiirta)’; this is the fallacy-of-the-illustration
(drstantabhasa) incorporating reverse-infallible-
affirmation (viparita-anvaya).

EXPLANATORY NOTE

Infallible-affirmation (anvaya) indicates infallible-concomitance
(vyapti) of the object-to-be-proved (sadhya) with the means (sadhana).
(see, stitra 2-7) llustration: ‘There is the fire (-sadhya) on the hill
because there is the smoke (-sadhana).” The fire (-sadhya) is
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established through the employment of the smoke (-sadhana). It is
wrong to say, ‘Where there is the fire, there is the smoke, as on the hill.’
This will be infallible-concomitance (vyapti) that has reverse-
infallible-affirmation (viparita-anvaya).

In the example (drstanta) given in the sitra, infallible-concomitance
(vyapti) has been shown of ‘not-man-made (apauruseya)’ [the object-
to-be-proved (sadhya)] with ‘incorporeal (amirta)’ [the means
(sadhana)]. The right infallible-concomitance (vyapti) that has
infallible-affirmation (anvaya) would be ‘That which is incorporeal
(amirta) [the object-to-be-proved (sadhya)] is not-man-made
(apauruseya) [the means (sadhana)], as the soul (atma), the medium
of-motion (dharma-dravya), etc.” Therefore, the example given in the
stitra is a case of the fallacy-of-the-illustration (drstantabhasa).

S GF 7. §-¥R & 90T @t ghe -

Further explanation as to why the example in s@tra 6-42 is a
case of the fallacy-of-the-illustration (drstantabhasa) —

feregerfemstagagTa w3

st - [ fammenfe ] form (fouieht) enfs @

[ srfaergTa ] ifausm 39 2R @ (T S ) |

(‘S erdEsE @, 9% omd ®, UHl fawlia srementa % w
W o & off ergdar 1 Wit et ©, erefq fasiedt o
I AT wifew) W ae STdeyd Bt g2 ot erd e, fhg
T ?1 zEfee fogd onfe & ordredad gF W ot Srdae &

AWE BH W UG SAI-TRH B1)
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Because it suffers from the fault (dosa) of over-
pervasiveness! (atiprasarnga or ativyapti) with the
lightning (vidyuta), etc.

EXPLANATORY NOTE

If we accept the reverse-infallible-affirmation (viparita-anvaya) that
whatever is not-man-made (apauruseya) is incorporeal (amirta), the
lightning (vidyuta), etc., that are not-man-made (apauruseya), would
become incorporeal (amirta). The example suffers from the fault
(dosa) of over-pervasiveness (atiprasanga or ativyapti).

R h-gRAIIE & 9 3{T IIEI0T -

Examples of the fallacy-of-the-illustration (drstantabhasa)
involving infallible-negation (vyatireka) -
vyatirekadyrstantabhasa —

wﬁaﬁﬁwﬁlﬁﬂ:
THTTUS g g@Ts SRT9Tad. 106%1

srarane - [ stfagagaiaient: | sifagane, sifaganm,
sfagiya (Afggmeraem) [@fmes ] afms § TR
gl (ST ST FH W) [ WETTE-SaE@s seryre |
T, SEAE SR SR % HHE|

1 - Over-pervasiveness (atiprasanga, ativyapti) — the mark (laksana) is also
found outside the object (laksya). (see, footnote, siitra 2-12, p. 35)
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The fallacy-of-the-illustration (drstantabhasa) involving
infallible-negation (vyatireka) — vyatirekadrstantabhasa —
also is of three kinds: 1) of the unproven-object-to-be-
proved (asiddhasadhya), 2) of the unproven-means
(asiddhasadhana), and 3) of the unproven-object-to-be-
proved-and-means (asiddhobhaya). The examples are
(consecutively) the atom (paramanu), the sensual-
pleasure (indriya-sukha), and the space (akasa).

EXPLANATORY NOTE

The example (drstanta) which shows infallible-negation (vyatireka) —
in the absence of the object-to-be-proved (sadhya), the means
(sadhana) must be absent — is of the infallible-negation (vyatireka)
kind. (see, siitra 3-45). Both, the object-to-be-proved (sadhya) and the
means (sadhana), must be absent.

Use infallible-negation (vyatireka) for the three examples (drstanta)
given in this sitra to the inference (anumana) in sittra 6-41: ‘The word
(sabda) is not-man-made (apauruseya) because it is incorporeal
(amurta).’

First, ‘That which is not not-man-made (apauruseya) is not
incorporeal (amurta), as the atom (paramanu).” Here, the atom
(paramanu) represents the fallacy-of-the-illustration (drstantabhasa)
involving infallible-negation (vyatireka) of the unproven-object-to-be-
proved (asiddhasadhya) because it is not-man-made (apauruseya);
there is no infallible-negation (vyatireka) of the object-to-be-proved
(sadhya).

Second, ‘That which is not not-man-made (apauruseya) is not
incorporeal (amiirta), as the sensual-pleasure (indriya-sukha).” The
sensual-pleasure (indriya-sukha) represents the fallacy-of-the-
illustration (drstantabhasa) involving infallible-negation (vyatireka)
of the unproven-means (asiddhasadhana) because it is incorporeal
(amiurta); there is no infallible-negation (vyatireka) of the means
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(sadhana).

Third, ‘That which is not not-man-made (apauruseya) is not
incorporeal (amirta), as the space (akasa).” The space (akasa)
represents the fallacy-of-the-illustration (drstantabhdsa) involving
infallible-negation (vyatireka) of the unproven-object-to-be-proved-
and-means (asiddhobhaya) because it is both, not-man-made
(apauruseya) and incorporeal (amirta); there is no infallible-negation
(vyatireka) either of the object-to-be-proved (sadhya) or the means
(sadhana).

Hfaeh TR T SSEOMT -

Another example of the fallacy of the example (drstanta)
involving infallible-negation (vyatireka) — vyatireka-
drstantabhasa -

fautiaeafaienyer Tama aamdEsTy My

sraared - (et orEE o) [=] @R [aq] S [ 3 ]
ayd [] 7 2 [@q] 9% [ svdresam ] st [ 7] T
2, 7e [ fawiaeataien: ] fawda-=afas qemma@ 2|

In the earlier example, to show infallible-negation
(vyatireka) of infallible-concomitance (vyapti) in the
manner: ‘That which is not incorporeal (not amurta) is
not not-man-made (not apauruseya)’, is the fallacy-of-the-
illustration (drstantabhasa) incorporating reverse-
infallible-negation (viparita-vyatireka).
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EXPLANATORY NOTE

In infallible-negation (vyatireka) involving infallible-concomitance
(vyapti), the absence of the object-to-be-proved (sadhya) must
accompany the absence of the means (sadhana). Not the other way
round; i.e., the absence of the means (sadhana) accompanying the
absence of the object-to-be-proved (sadhya); e.g., to say, ‘where there is
the absence of the smoke, there is the absence of the fire.’

In the example given in the sitra, ‘not incorporeal (absence of
amirta)’ is the absence of the means (sadhana) and ‘not not-man-
made (absence of apauruseya)’ is the absence of the object-to-be-
proved (sadhya). Such kind of reverse-infallible-negation (viparita-
vyatireka) suffers from the fault (dosa) of over-pervasiveness
(atiprasanga or ativyapti) with the lightning (vidyuta), ete. Lightning
is ‘not incorporeal (not amirta)’,i.e., it is corporeal (murta), but it does
not have ‘the absence of not-man-made (absence of apauruseya), i.e. it
is not-man-made (apauruseya). Therefore, the example given in the
sttra involves the fallacy of the example (drstanta) involving infallible-
negation (vyatireka)—vyatireka-drstantabhasa.

See Fig.-7 on the next page for a summary of the fallacy-of-the-
illustration (drstantabhasa).
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Fig.-7
Summary of the fallacy-of-the-illustration (drstantabhasa)

the fallacy-of-inference

(anumanabhasa)
of the subject- of the means of the illustration
of-inference (hetvabhasa) (drstantabhasa)
(paksabhasa) (See Fig.-6, p. 185,
(See Fig.-5, p. 168, for details)
for details)
of the kind of the kind
infallible-affirmation (anvaya) infallible-negation (vyatireka)
(anvayadrstantabhasa) vyatirekadrstantabhdsa
(sitra 6-40) (siitra 6-44)
the unproven-object- the unproven- the unproven-object-
to-be-proved means to-be-proved-and-means
(asiddhasadhya or  (asiddhasadhana or (asiddhasadhyasadhana or
sadhyavikala) sadhanavikala) ubhayavikala)
the unproven-object- the unproven- the unproven-object-
to-be-proved means to-be-proved-and-means
(asiddhasadhya) (asiddhasadhana) (asiddhobhaya)
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[Earlier (see, sutra 3-42), these three — the example (udaharana,
drstanta), the application-of-the-rule (upanaya), and the conclusion
(nigamana) — have been mentioned as useful for the uninitiated. Not
to use these for the uninitiated constitutes the fallacy-of-usage-for-
the-uninitiated (bala-prayogabhasa).]

ATA-YATTHTH T AT -

The mark of the fallacy-of-usage-for-the-uninitiated (bala-
prayogabhasa) -

AT Useragdy, fRaamar 118 1

e - [ Usemagay ] (3THE &) W™ steEal (31) H

Y [ feragiar ] forad g1 &8 STaFdl &1 TR LAl

[ ST ] STe-J=me 2

(A & - Wfdal, B, SR, YT R FFHA - 39 U
sraFal 4§ forde €1 %9 STaFal 1 TN T S-S 21)

Of the five limbs of inference (anumana) [the proposition
(pratijiia), the reason or means (hetu), the example
(udaharana), the application-of-the-rule (upanaya) and
the conclusion (nigamana)] if any is (are) missing, that is
the fallacy-of-usage-for-the-uninitiated (bala-
prayogabhasa).

EXPLANATORY NOTE

The uninitited learners fail to fully appreciate the import of the object-
to-be-proved (sadhya) if all the five limbs of the inference (anumana)
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are not employed. Using only three or four limbs constitutes the
fallacy-of-usage-for-the-uninitiated (bala-prayogabhasa).

ATA-TAMHTH T 3BT -

Example of the fallacy-of-usage-for-the-uninitiated (bala-
prayogabhasa) -

AFHTE <IN YHEATEI G dfceel J9T TeTd:
gfa g9l

sraane - [ o ] 7w [ Q9m: ] W [ afme ] eifamen €

[ guaard ] gA ot 8 9; [Fq] S [3eef ] 36 TR (eH
Ire) g € [dd] 9 [3e ] 39 WhR (31 aren) ' R,
[ 9er ] S [ WerE: ] R

(38w ¥ gfda, Bq SR ST A dF € 3egd e ™

2, e Ira-TErmeE 21)

“This region is full of the fire because it is full of the

smoke. Wherever is the smoke there is the fire, as the
kitchen.’

EXPLANATORY NOTE

In this statement only three limbs of the inference (anumana) are
employed: 1) ‘This region is full of the fire,” — proposition (pratijia);
2) ‘Because it is full of the smoke,’ — reason or means (hetu); and 3) ‘As
the kitchen,” —example (udaharana or drstanta,).
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Since only three limbs of the inference (anumana) are used here, it
constitutes the fallacy-of-usage-for-the-uninitiated (bala-prayoga-

bhasa).

R AETEl & TN H{A U qSTHEr -

Fallacy-of-usage-for-the-uninitiated (bala-prayogabhasa)
when four limbs of the inference (anumana) are used —

HATT=IEHTT T 8L

sraaned - [ar] sreren [ ] ¥® (We) [w] «ft [3fa]
Ty [ gHaT ] 48 9 2l

(‘Te (WRW) ot yHeren ®' ST SW He T dF et
% WY SUHT 1 YA KT AR T w1 g= 8w o
AA-FAMAE 21)

Further, ‘This (region) too, therefore, is full of the
smoke.’

EXPLANATORY NOTE

In the illustration of sutra 6-47, is added the fourth limb of the
inference (anumana) - ‘This region too, therefore, is full of the smoke,’
— application-of-the-rule (upanaya). As the fifth limb ‘conclusion
(nigamana)’ is still missing, it too constitutes the fallacy-of-usage-for-
the-uninitiated (bala-prayogabhasa).
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faudia o= =1 W ot TERTHTEET -

Use of the limbs of the inference (anumana) in reverse
(viparita) sequence constitutes the fallacy-of-usage-for-the-
uninitiated (bala-prayogabhasa) -

TEEA gquaiveray 1R 1

sty - [ e ] sEfey [ e ] w9 [ et ] st
e g [T] 3R (Fe o) [ gHar ] ¥m 9w 2

(TR & 918 39T dieHl =1feq foh ‘S T 98 o |
arell 1 qeqvEr e ser wifew fo fgafan 9w eifi|
el ' g 3@ G W U SR A 1 wH-oT R
foadiadl 9§ 8 T T, AU I8 ed-FAmEE 21)

“Therefore it (this region) is full of the fire and full of the
smoke too.’

EXPLANATORY NOTE

The correct sequence for the use of the limbs of the inference
(anumana) is to use the example (udaharana or drstanta), and then
the application-of-the-rule (upanaya). The statement ‘This region,
like the kitchen, is full of the smoke,” is correct. After this, the
conclusion (nigamana) is used — ‘Therefore, this region is full of the
fire.” In the statement made in the s@tra, the conclusion (nigamana)
has been used before the application-of-the-rule (upanaya) — ‘This
region is full of the fire and full of the smoke too.’

The use of reverse (viparita) sequence of the limbs constitutes the
fallacy-of-usage-for-the-uninitiated (bala-prayogabhasa,).
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faudfia 9= ST UT I hgd W hIuT -

Explanation as to why the use of the reverse (viparita)
sequence constitutes the fallacy-of-usage-for-the-
uninitiated (bala-prayogabhasa) —

AT RAUTTUTCEART Iy ol

e - [ Wedar ] TR §9 9 [ Geautaud: ] eEd e
1 h-3F TH FE H [ 3 ] ST eH ¥ (T
FAE & 7)) |

Because the use of the limbs (avayava) in reverse
(viparita) sequence does not result in clear understanding
of the relevant subject.

EXPLANATORY NOTE

The use of the less than five limbs of the inference (eanumana) or their
use in reverse (viparita) sequence constitutes the fallacy-of-usage-for-
the-uninitiated (bala-prayogabhasa) as the learner may not be able to
understand the full import of the statements.

ANHHE bl ©ERT -
The nature of the fallacy-of-the-Scripture (agamabhasa) -

TG HHE TR T &S AT STTAUTTHTHET 1148 ||
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e - [ TNOHIRTshag&saeTd ] I-39 3R Hie 9
3R (SATA) qe9 & =i 9§ [ Waq ] 3@ gu (91 &
A H) [ AT ] SAE Fed 2

The knowledge-of-the-objects obtained from the words of
the person with attachment (raga), aversion (dvesa) and
delusion (moha) is the fallacy-of-the-Scripture
(agamabhasa).

EXPLANATORY NOTE

Only the man free-from-attachment (vitaraga) is the Omniscient
Lord; he is all-knowing (sarvajiia or apta), and his words benefit all
living beings (hitopadesi). The knowledge-of-the-objects (arthajriana)
obtained from the person with attachment (raga), aversion (dvesa)
and delusion (moha) is the fallacy-of-the-Scripture (Ggamabhasa).

Several sacred Jaina texts define the true Scripture (agama); two
definitions are excerpted below:

T WENEaaUl YeaTargaieried 95 |
ATl UReRfEd qUT § higdl gafd daeaedr 1R-¢ |
- 3M. o ‘TEmEr’

3 T (W) & @ § e gsm o=[, st fof g - o
IR dD - 3 Wd T IR s €, 3T ‘A’ wE T SR
¥ (3MM) & g e g & axd (%e4) e 2

Words emanating from the mouth of the Supreme Lord (apta,
paramatma), free from the fault of inconsistency — contradiction
between an earlier and a subsequent statement — and pure,
constitute the Scripture (@gama). The Scripture expounds the
nature of the substances - tattvartha.
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AU A TR = feT &R |
ATANUCITHETE 6 HUALTZTH IR

- 37, AHHE TS h TR

IE IS GAYYH A % g SUA €, 3 aifeal & gN
FEVST T, FIE IR AN & foiy ¥ Wed €, 79 1 ST
T AT ¢, Gaeh Teder ® 3 THeammm &1 wves st
TRt 3 oreT ©

That alone is true scripture which is the word of the Omniscient
(apta), inviolable, not opposed to the two kinds — direct
(pratyaksa) and indirect (paroksa) — of valid knowledge, reveals
the true nature of the Reality, universally helpful to living
beings, and potent enough to destroy all forms of falsehood.

STHTHTE <kl 3qIg{0T -
An example of the fallacy-of-the-Scripture (agamabhasa) —

AT TR ASHAI: Fid, eees HuEeRt: 1Rl

e - [T ] S [ WoTEeRT: | ‘2 aer [ araes ]
Sei-dre, [ ] 79 # [@R ] fER [ WeeeE: ] Hew
(Tregst) =t uferr (20) [wf=] gl

As: ‘O children, run; there are heaps of laddi
(sweetmeat) on the riverbank.’
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EXPLANATORY NOTE

The person, on being disturbed by the children, tells a lie to get rid of
them; there were no heaps of laddii (sweetmeat) on the riverbank. His
words do not constitute the Scripture and illustrate the fallacy-of-the-
Scripture (Ggamabhasa).

SNHMHTE bl 3qIEL0M<N -

Another example of the fallacy-of-the-Scripture
(agamabhasa) -

IS ERAGAITARA 3 & 1311

araraned - [=] @R (S8 SeE) [3fa] 39 R B

[3TeTTee ] ‘Sl & M W [ gl ] st &
Yerel A [ 3m& ] faemm 21

As another example: ‘Herd of hundreds of elephants exist
on the tip of the finger.’

EXPLANATORY NOTE

The Samkhya, swayed by his false doctrine that advocates the
presence of all objects at all places, makes such a statement; this is
against the direct (pratyaksa) as well as the indirect (paroksa)
knowledge. Not emanating from the all-knowing (apta), this too is an
example of the fallacy-of-the-Scripture (agamabhasa).
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et Sl SSEIUN o SATTHTITE 1 ST ShIX0T -

The reason why the two examples are the fallacy-of-the-
Scripture (Ggamabhasa) -

fordamar s

g - [ fadare™ ] fodaR 8F & S R0 (376
ST 7) |

[These constitute the fallacy-of-the-Scripture
(agamabhasa)-] Because these cause a rift (visamvada).

EXPLANATORY NOTE

The mark of the valid-knowledge (pramana) is that it should have
definiteness, and opposed to fallacies (samaropa). (see, stitra 1-3) The
words that lead to a rift in the valid-knowledge (pramana) cannot be
called the Scripture (agama).

The persons whose words cause a rift (visamvada), a controversy
(vivada), an inconsistency (parvapara-virodha - contradiction
between an earlier and a subsequent statement), or a violation-of-
truth (viparita-artha) cannot be called the Scripture (agama); such
words are the fallacy-of-the-Scripture (Ggamabhasa,).

The description of the fallacy-of-the-nature (svariapabhasa) (see, stitra
6-1) of the valid-knowledge (pramana) is complete.
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YHTUT-H&ATHTE T U1 -

Description of the fallacy-of-the-number (samkhyabhasa) in
the valid-knowledge (pramana) -

YeATHdeh JUTOTIHITTE Ty 1wy 1|

e - [y ] ToE [T@] € [Tek | T [ 9w ]
TE 2, [ Senfe ] 39 YR kel [ HEHTHTE ] e 2

To make statements like ‘only the direct (pratyaksa) is
the one kind of the valid-knowledge (pramana)’ is the
fallacy-of-the-number (samkhyabhasa).

EXPLANATORY NOTE

It has already been said (see, sitra 2-2) that the valid-knowledge
(pramana) is of two kinds: the direct (pratyaksa) and the indirect
(paroksa). To make a rule or to determine that the direct (pratyaksa)
only is the valid-knowledge (pramana) or that the direct (pratyaksa)
and the inference (anumana) only constitute the valid-knowledge
(pramana), nothing else, is the fallacy-of-the-number (samkhya-
bhasa).

YATHTT-YHTOT o SEATHTEE Rl TR IRIUT -

Explanation as to why considering the direct (pratyaksa)
only as the valid-knowledge (pramana) is a fallacy-of-the-
number (samkhyabhasa) -
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araared - [ Srehrafaene ] demEfas tufq T i
F [ gemer: ] 99 9 [ Wellhiaued | Wl o7fE &
e &1 [9] 3R [ Welgare: ] W &1 gfg 0 i

[ etfaeg: ] fafg 7 39 ¥ [ Srafguamard ] 39 (U wro)
F fam 7 gF % FROT UH YIS S YHOT qEAT G
2l

The belief by the Laukayatika (Carvaka, nastikamati)
that the direct (pratyaksa) only is the valid-knowledge
(pramana) is the fallacy-of-the-number (samkhyabhasa)
because the direct (pratyaksa) cannot refute the life-after
(paraloka) and establish the intellect (buddhi) of others,
etc., not being its subjects.

EXPLANATORY NOTE

Not being the subjects of the direct (pratyaksa), one can neither refute
nor establish the two cases mentioned in the satra through it.
Although these are not the subjects of the direct (pratyaksa),
nevertheless these are determined through other kinds of the valid-
knowledge (pramana), like inference (anumana). Therefore,
considering the direct (pratyaksa) only as the valid-knowledge
(pramana) is a fallacy-of-the-number (samkhyabhasa).

TH YR Slglfg & Al § ot S T -
There is the fallacy-of-the-number (samkhyabhasa) in the
doctrines of the Buddhists, etc. —
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[ extftaa ] =t o 99H|

(ST T T~ Aok Jamil & g1 ot s et <Rt St 21)

Like the infallible-concomitance (vyapti) does not take
place by the apprehensions of the Saugata (the
Buddhists), the Samkhya, the Yauga, the Prabhakara and
the Jaimini who successively increase the number [that
constitute the valid-knowledge (pramana)] by one each in
terms of the direct (pratyaksa), the inference (anumana),
the Scripture (@gama), the analogy (upamana), the
postulation or the presumption (arthapatti), and the
absence (abhava).

EXPLANATORY NOTE

As the Carvaka fail to establish the intellect (buddhi) of others, etc.,
through their apprehension of only one form - the direct (pratyaksa) -
of the valid-knowledge (pramana), the others too fail to establish the
infallible-concomitance (vyapti) through their respective apprehen-
sion of the increasing forms of the valid-knowledge (pramana).
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The Saugata (the Buddhists) consider the direct (pratyaksa) and the
inference (anumana) as the two forms of the valid-knowledge
(pramana,).

The Samkhya consider the direct (pratyaksa), the inference
(anumana) and the Scripture (Ggama) as the three forms of the valid-
knowledge (pramana).

The Yauga consider the direct (pratyaksa), the inference (anumana),
the Scripture (agama) and the analogy (upamana) as the four forms of
the valid-knowledge (pramana).

The Prabhakara consider the direct (pratyaksa), the inference
(anumana), the Scripture (agama), the analogy (upamana) and the
postulation or the presumption (arthapatti) as the five forms of the
valid-knowledge (pramana).

The Jaimini consider the direct (pratyaksa), the inference (anumana),
the Scripture (@gama), the analogy (upamana), the postulation or the
presumption (arthapatti) and the absence (abhava) as the six forms of
the valid-knowledge (pramana,).

All these apprehensions fail to establish the infallible-concomitance
(vyapti, avinabhdava) between the object-to-be-proved (sadhya) and
the means (hetu, sadhana). It is essential to accept the induction
(argument or reasoning, farka) as a form of the valid-knowledge
(pramana); on accepting this, the numbers [that constitute the valid-
knowledge (pramana)] accepted by the above mentioned doctrines get
haywire. It is thus proved that the numbers [of the valid-knowledge
(pramana)] postulated in these doctrines constitute the fallacy-of-the-
number (samkhyabhasa).

watent gRT ST 3Mfe ¥ Wagemiesh it fafg A= ¥ smufw -

Negation of the Carvaka view that if the intellect (buddhi)
of others, etc., are not known through the direct
(pratyaksa), these can be known through other means, like
the inference (anumana) -
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IHMICHAIgHIE JHTOTEH, [ I

araared - [ IAMIR: ] 3EE g & [ afguae ] 39

(Wfg i) =1 fooauar A 9 [ YHIO- e ] 7=
YHIN & HFH T GET 9T Bl

The contention (of the Carvaka) that it [the intellect
(buddhi) of others, etc.] can be known through other
means like the inference (anumana) gives rise to the
affirmation of the other kinds of the valid-knowledge
(pramana).

EXPLANATORY NOTE

If the Carvaka say that the intellect (buddhi) of others, etc., can be
known through other means like the inference (anumana) then this
leads to the affirmation of the other kinds of the valid-knowledge
(pramana) and this contradicts their own view that the direct
(pratyaksa) is the only kind of the valid-knowledge (pramana).

qeh ol IYHTUT G HETHTEE & FRreRtor | g -

The harm done by not accepting the induction (argument
or reasoning, tarka) as a form of the valid-knowledge
(pramadna) -

AhEd AT’
TR AT HTUTEA TSI eheaTd, 4R 1|
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e - [Ae ] d& 1 [Ua ] € [ Sfaterd ] St
%1 fava & o AFT R [ g ] (i 6l
SO T T YHIO HEA Ugan ®; (EifeR) [ STUHIORE ]
STYHTU-FH =1l Y [ STeAaRATIehedld | e &l &
G & &R oA @ fafy e w g 2

If (by the Saugata, etc.) it is conceded that the induction
(argument or reasoning, tarka) establishes the infallible-
concomitance (vyapti, avinabhava), it [the induction
(argument or reasoning, tarka)] must be accepted as a
separate kind of the valid-knowledge (pramana) because
the fallacious-knowledge (apramana) fails to establish the
substance (padartha).

EXPLANATORY NOTE

The contentions of the Saugata, etc., fail to establish the infallible-
concomitance (vyapti, avinabhava) between the object-to-be-proved
(sadhya) and the means (hetu, sadhana) and, therefore, must accept
the induction (argument or reasoning, farka) as a form of valid-
knowledge (pramana). Once they accept this, the numbers that they
mention as the forms of the valid-knowledge (pramana) are amiss.

Yalter ®eT w gie -

The above is explained further -

FIATTEYEE & Weehdd ol
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sraaned - [w] R [ wiawradew ] ufaa ¥ 9% g 9

(9ereR-goreh, Wdifa o ®) & @ gEn o [ Sk ] 9%

Tt feman e 21

(1Yl &% @& & gfaa Aeiiq fafv= gdifasy 9@ S

YRR I BN, Sa4 & YR & JHIOT A 9Sd 81 F&l R0
2 T ogam #1 fo=1 wdifa § =t o1 i deam &1 e
Teifd § Hirdieer 1 gHT e fomfed g S 21)

The kinds of discernment (pratibhdasa) determine the
kinds of the valid-knowledge (pramana).

EXPLANATORY NOTE

All kinds of discernment (pratibhasa) — the knowledge of the true
nature of the substance (padartha) — must constitute the kinds of the
valid-knowledge (pramana). That is how the discernment (pratibhasa)
of inference (anumana) shatters the contention of the Carvaka who
consider the direct (pratyaksa) as the only kind of the valid-knowledge
(pramana). Similarly, the discernment (pratibhasa) of the induction
(argument or reasoning, tarka) shatters the contention of the others
(the Saugata, etc.).

This concludes the description of the fallacy-of-the-number (samkhya-
bhasa).

YHIOT & fauamam &1 @®a-

The fallacy-of-the-subject (visayabhasa) in the valid-
knowledge (pramana) -

fawanama: | fagrer g9 ar WA 1§21
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A - [ 9T ] e 9 &, [ faem: ] shear fag
i [ar] st [ga ] I & [ Waaq ] Was (IE H)
YHIOT 1 fawa T [ farsamam: ] v 2

To make only the general (samanya), only the specific
(visesa), or both the general (samanya) and the specific
(visesa) but independent of each other, as the subject of
the valid-knowledge (pramana) is the fallacy-of-the-
subject (visayabhasa).

EXPLANATORY NOTE

The Samkhya consider only the general (samanya) as the subject of
the valid-knowledge (pramana). The Buddhists consider only the
specific (visesa) — the mode (paryaya) — as the subject of the valid-
knowledge (pramana). The Naiyayika and the Vaisesika consider both
the general (samanya) and the specific (visesa), independent of each
other, as the subject of the valid-knowledge (pramana). But, as has
been proved earlier (see, sittra 4-1), the object (artha, vastu, padartha)
which is of the nature of inter-dependence of the general (samanya)
and the specific (visesa) is the true subject of the valid-knowledge
(pramana). All other conceptions, therefore, are the fallacy-of-the-
subject (visayabhasa).

Had AETATGE & famaraee ® ' -

Explanation as to how the other conceptions are the
fallacy-of-the-subject (visayabhasa) -

AATSATAHTEAT_ ShTIThTOTEE IER I
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g - [QYT] 39 THR (3T hael AEIEd § STerE

Faa favioed ) [ Sfauradrd ] (a%g &) ¥faa™ T8 8
9 [=] 3R [ wEieumsa | (had GHrEEy I had
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Since such [only the general (samanya) or only the
specific (visesa)] kind of discernment (pratibhasa) does
not manifest and the object with such attribute cannot
perform activity (arthakriya), this conception is the
fallacy-of-the-subject (visayabhasa).

EXPLANATORY NOTE

If someone says that such [only the general (samanya) or only the
specific (visesa)] object (vastu) can perform the activity (arthakriya),
two question are raised: 1) will the activity be performed with own
capability? and 2) will the activity be performed without own
capability? These questions are resolved now.

wd wud uerd & Ry s e | g -

The fault in the first consideration of activity with own-
capability -

AU IO HAg AU 6311

st - [ wade ] g (TewrcHe aw) & [T ]
1w W [ ST ] R w1 erden 7 gH 9 [ Helar ]
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B9 [ St ] () Safd €, erefq Scfa w1 wdg
TET I Fe g

If the activity be performed by the object entirely with
own capability, without any dependence on others, the
activity will take place incessantly.

EXPLANATORY NOTE

If the object does not require any external assistance for the
performance of activity (arthakriya) then it should be ever-active and
origination (utpatti) should take place incessantly.

The contention that the object performs activity only when the
instrumental-causes (sahakari karana) are available and that is why
origination (utpatti) does not take place incessantly is discussed in the
following siitra.

wWa Tud udrd & R hIUN & HIfAeT § R A |
BT -

The fault in considering that the activity is performed by
the object itself with assistance of the external causes -

TITUIUT TRUTTHET=IT agsTard X1

araanel - [ TRTUSTOr ] ER (WEHN RN i STHen Y@
W [ aRtunfiem ] (vered &) qReme g e €;

[ AeHTaTd ] 39% (WEhRl &R &) 3196 8F § [ 319 ]
e (3T fauwda) erefq & T2 & Gear 2
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If the activity be performed by the object itself with
assistance from other instrumental-causes (sahakari
karana) then it becomes transformational (parinami);
otherwise, the activity cannot take place.

EXPLANATORY NOTE

If it be considered that the activity is performed by the object itself
with assistance from other instrumental-causes (sahakari karana)
then it becomes transformational (parinami). It undergoes
destruction (vyaya) of the present mode, origination (utpada) of the
new mode, and permanence (nitya, dhrauvya) of the own-nature; this
proves the simultaneity of the general (samanya) and the specific
(visesa). Without the availability of assistance from other
instrumental-causes (sahakari karana) the object will become non-
transformational (aparinami), like in the stage of prior (antecedent)
non-existence —pragabhava.

Prior (antecedent) non-existence (pragabhava): The non-existence of
the effect (the jar) in the cause (the lump-of-clay) previous to its
production is the prior (antecedent) non-existence. It is expressed in
the knowledge ‘a thing will be’. Due to prior (antecedent) non-
existence (pragabhava) the effect comes into existence. The lump-of-
clay signifies the prior non-existence (pragabhava) of the pitcher
(ghata) which is formed on the lump-of-clay’s cessation to exist. Non-
existence of the ‘pitcher’ before it is made is the pragabhava of the
pitcher. The clay that was transformed into the pitcher did not possess
the attribute ‘pitcher’ before the pitcher was made. All substances will
become ‘without-beginning (defect —anadi)’ if prior (antecedent) non-
existence (pragabhdva) is not accepted.!

1. See, Jain, Vijay K. (2016), ‘Acarya Samantabhadra’s Aptamimamsa
(Devagamastotra) — Deep Reflection On The Omniscient Lord’, verse-9,
p. 19-20.
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The pitcher (ghata) is transformational (parinami) since it has main-
tained the ‘clayness’ of the lump-of-clay in it. This is the meaning of
being transformational (parinami). If thisis not accepted, as the lump-
of-clay was unable to store water, the pitcher should also have the
same attribute. This proves that with assistance from the instrumen-
tal-causes (sahakari karana) the object becomes transformational
(parinami).

@ e e & Rl 7Y @ EI (g Uy W Q) -

The fault in the second consideration, of activity without
own-capability —

IR Rl Jaad g4 |l

e - [ EImEndw ] = emmd g 9l (ugied) &

[ 2TehReheTd ] STHETE U il 8, [gdaq ] 98 & 9aH
(9o U& & GHH) |

No activity can be performed by the object without own
capability; like the one with own-capability but without
assistance from other instrumental-causes.

EXPLANATORY NOTE

As the object with own-capability was unable to perform activity
without the instrumental-causes (sahakari karana), the object
without own capability will not be able to perform activity even with
assistance of the instrumental-causes.

This establishes that only the object that is of the nature of both, the
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general (samanya) and the specific (visesa), can perform activity
(arthakriya).

The conceptions of the object being only the general (samanya), only
the specific (visesa), or only the general (samanya) and the specific
(visesa) independent of each other, will constitute the fallacy-of-the-
subject (visayabhasa).

This concludes the discussion on the fallacy-of-the-subject (visaya-
bhasa).

THTOT-TRATHTH ohT 0T -

The description of the fallacy-of-the-fruit (phalabhasa) in
the valid-knowledge (pramana) -

TRoTHTH: ! YHIOESTTS T9=9Ha a1 I§s 1|

=AY - [ WHTOT ] U997 § Y97 & el Rl Hael
[ etfas ] sifvm [wa ] & [ar] stoen [Tag ] 9= & A\
[ FATHTE: | BATHH hadldl 2

To consider the valid-knowledge (pramana) and its fruit
(phala) either as absolutely (sarvatha) inseparable
(abhinna) or absolutely (sarvatha) separable (bhinna) is
the fallacy-of-the-fruit (phalabhasa).

EXPLANATORY NOTE

In both cases, the comprehension of the fruit (phala) of the valid-

1. TR - ReTHTE
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knowledge (pramana) is contrary to the true fruit (phala) of the valid-
knowledge (pramana).

el Rl THIOT § FaoAT FAe 7 & g1 -

The fault in considering the fruit (phala) absolutely insepa-
rable (abhinna) from the valid-knowledge (pramana) -

NY AGIEERIIUT: 11§91

araand - [ 39T ] o79% BF W [ dgudeREuuN: ] 3T
iR & SHEEN &I SUAfel 9 B 1 GG U< B 2
(39 YHIUT 3R JHOT & Bl | T99e 1 oFeRr o T8 @
Hendl 21)

If the valid-knowledge (pramana) is considered absolutely
(sarvatha) inseparable (abhinna) from the fruit (phala)
the depiction of each of these will not be possible.

EXPLANATORY NOTE

If the valid-knowledge (pramana) be considered absolutely (sarvatha)
inseparable (abhinna) from the fruit (phala) their individual depiction
will not be possible; individuality of both will vanish. It will not be
possible to say that this is the valid-knowledge (pramana) and this is
its fruit (phala).

The Buddhists consider the valid-knowledge (pramana) absolutely
(sarvatha) inseparable (abhinna) from the fruit (phala) but say that
their concepts of fictional-unity (samuvrti) in successive momentary
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events and consequent negation (vyavrtti, nivrtti) of the non-fruit
(aphala)is able to establish their separate identity.

FHEUAT W WHTUT U el ohl STagR ¥ § Ui -

Contradiction of the concept of the consequent negation
(vyavrtti, nivrtti) of the non-fruit (aphala) to establish the
inseparableness -

TN T ARhedTT HATRIG,
SEGATSFATIAG T, IEL 1

g - [ g ] A 9 AU AFA Hi AG[ |
[fa] off [ AcheaaT] 39 & ol hoddl [F] &1 &l S
Tehcll, ST [ WeATaRTq ST | 3TF-Tel i =ghd o
[ SoFeTe-TEgTe ] STHETT &I el 1 TET W e 2

By the negation (vyavrtti, nivrtti) of the non-fruit
(aphala) the fruit (phala) [of the valid-knowledge
(pramana)] cannot be imagined; otherwise, by the
negation (vyavrtti, nivrtti) of the other-fruit (phalantara)
the imagination of the presence of the non-fruit (aphala)
too shall arise.

EXPLANATORY NOTE

The Buddhists derive the knowledge of something by its absence or
negation (vyavrtti, nivrtti) in the other; the word ‘go’ (the cow) is
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established by its absence or negation (vyavrtti, nivriti) in the other —
‘ago’ (not-cow) — like the horse and the elephant. Similarly, they
consider the valid-knowledge (pramana) absolutely (sarvatha)
inseparable (abhinna) from the fruit (phala) but imagine the presence
of the fruit (phala) through the negation (vyavrtti, nivrtti) of the non-
fruit (aphala). The sutra contradicts this contention by raising a
question that in such a situation, why the negation (vyavrtti, nivrtti) of
the other-fruit (phalantara) would not lead to the imagination of the
presence of the non-fruit (aphala) too. The idea is that by the absence
or negation (vyavrtti, nivrtti) in the other, the fruit (phala) cannot be
imagined.

HETAHST H FAATEN T & ¥eht ¥ g -

An example that that the fictional (kalpanika) fruit (phala)
(of the Buddhists) is not sustainable -

THTUTRTE, SITHATSTHTE IR

araEme - [ YHTOTRT ] 9 YOI (3191 WEIOT)

[ g ] =argfa § [Ta ] & [ STAHToTee | ST9HrYe il
THT 3 2

Like (as per their contention), the negation (vyavrtti,
nivrtti) of the other-valid-knowledge (pramanantara)

would give rise to the invalid-knowledge (apramana).

EXPLANATORY NOTE

The Buddhists accept that the negation (vyavrtti, nivrtti) of the
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invalid-knowledge (apramana) gives rise to the valid-knowledge
(pramana), in the same way, the negation (vyavriti, nivriti) of the
other-valid-knowledge (pramanantara) should give rise to the invalid-
knowledge (apramana).

So, the negation (vyavrtti, nivrtti) of the other-fruit (phalantara)
should lead to the imagination of the presence of the non-fruit
(aphala).

Therefore, it is not correct to consider the valid-knowledge (pramana)
as absolutely (sarvatha) inseparable (abhinna) from its fruit (phala).

JHIOT 3K IHSH el § A w1 oty -

The conclusion about the valid-knowledge (pramana) and
its fruit (phala) -

TEETEEr 9 9ol

st - [ o ] SO (TEIT SR YEI % He o)
[ ard: ] add | (FTeutiss &) [ 9€: ] 98 2

Therefore, there is real (not imaginary) difference
(bheda) in the valid-knowledge (pramana) and its fruit
(phala).

EXPLANATORY NOTE

Itis wrong to deduce that there is absolutely no difference between the
valid-knowledge (pramana) and its fruit (phala). Also, the difference
between the two is not imaginary but real; if the difference be
considered imaginary, all further discussion is futile.
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The fault in considering the fruit (phala) absolutely
(sarvatha) separable (bhinna) from the valid-knowledge
(pramana) -

U ETETaEaeTIud: 1108 |1

e - [9e ] (FEe) O " W[

[ SATeT=Rad | 31 e & 99 [ dgquu: ] 39 JE &
%ol &1 3UUR fag 7 eF ¥ 78 9% °e sfia @

(T 9% WA R T A % THM T8 39 WA T B
8, UH HeeR & € Thml)

If the fruit (phala) be considered absolutely (sarvatha)
separable (bhinna), its association with the valid-
knowledge (pramana) of the particular soul (atma) will
not be possible; there will be no difference from the fruit
(phala) enjoyed by any other soul (atma).

EXPLANATORY NOTE

The Naiyayika consider that the fruit (phala) is absolutely (sarvatha)
separable (bhinna) from the valid-knowledge (pramana). The sitra
explains that this is a fallacy. The fruit (phala) enjoyed by the other
soul (atma) cannot be called the fruit of the valid-knowledge
(pramana) of our soul. If the fruit (phala) be considered absolutely
(sarvatha) separable (bhinna) from the valid-knowledge (pramana),
the fruit (phala) enjoyed by our own soul (atma) will not be called ours.

To this contradiction, the Naiyayika reply that the soul (atma) has
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association with the valid-knowledge (pramana) through the
inherence (samavaya). And, the fruit (phala) too has association with
the soul (atma) through the inherence (samavaya). This way, the
relation of the fruit (phala) with only the particular soul (atma) will
get established.

TAUETI-T-Y | Y07 3T QHI0T-%el o1 fofa qram o fme -

The inherence (samavaya) cannot establish that the fruit
(phala) is absolutely separable (bhinna) from the valid-
knowledge (pramana) -

Trarastawag: e

el - [ wward ] wHeE % 7 W [ afagg: ] stfaws
T 3 B

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

EXPLANATORY NOTE

The Naiyayika believe that the valid-knowledge (pramana) and the
fruit (phala) are associated with the soul (atma) through the inherence
(samavaya). And this way the relation of the fruit (phala) with the
particular soul (atma) is established. This contention is contradicted
here.

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

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

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

This concludes the discussion on the fallacy-of-the-fruit (phalabhasa).

W-T U &% Wred AR U Tl e -

The aptness (sadhana) and the inaptness (disana) during
the course of a debate -

THIUTASTHTE g aAeHTiad TRl arfe:
WIIFASTAET YidaTfest SuuTgaer o 11931

araarel - [ YHTOTARTHTEr ] THOT SR gEone s [ widerte: ]
Tirerdt @ [ greadigufadt ] <o g W 3 < stefq ymm
3R YHONYE Yehe B a1 BId © qe [arfe: ] 9t 9

[ uReamuigaerst ] uied iR e7ufied <9 od &id & 99 o

A & foAu [ WrEFaerETEr | e SR A B g (9]
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e yfaardt & feu [ guoTsyeoT ] guur iR sy

(TSt & R WS THIOT SR YHONHE Wiaerdt & g ey
9 Igifad fFd SR W ot 9 ufied sik o1afied v o1a @
A 9 9 & fou "ieM SR wEaeE ® IR gfdere % fou

T 3R 99T 2)

The valid-knowledge (pramana) and the fallacious-
knowledge (pramanabhasa) employed by the propounder
(vadi) are subject to be flawed by the disputant
(prativadi); if the propounder (vadi) is able to or not able
to defend himself then these are corroborative (sadhana)
and disruptive (sadhanabhasa), respectively, for the
propounder (vadi), and ungainly (diisana) and gainly
(bhiisana), respectively, for the disputant (prativadi).

EXPLANATORY NOTE

During the debate, the propounder (vadi) presents his case based on
the valid-knowledge (pramana) and the disputant (prativadi) presents
a flaw in it. If the propounder (vadi) is able to defend himself, it is
corroborative (sadhana) for him and ungainly (disana) for the
disputant (prativadi).

Consider the situation when the propounder (vadi) presents his case
based on the fallacious-knowledge (pramanabhasa) and the disputant
(prativadi) presents a flaw in it. If the propounder (vadi) is not able to
defend himself, it is disruptive (sadhanabhasa) for him and gainly
(bhusana) for the disputant (prativadi).

The idea is that the ability to prove the own point-of-view and disprove
the other’s point-of-view is the fruit of the understanding of the valid-
knowledge (pramana) and the fallacious-knowledge (pramanabhasa).
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T3: s Chapter-6
e dvell o WEU o uig o U -

The standpoint (naya), etc., are the means to ascertain the
nature of the objects -

HHIEATGeRUH_ 19%11

araared - [Ea ] 9ud (79§ F7 gL TH 3R
RO o @e07) [ 3 ] S e S 4, faefg @

[ feemuiteng ] 9 ot fammeia €

(e w1 Tl & foe wvye e Tm-faefe «f fommofia €1)

To ascertain the nature of the objects, other possible
(existent) subjects [like the particular standpoint (naya),
the installation (niksepa), etc.] too need to be considered.

EXPLANATORY NOTE

Besides the valid-knowledge (pramana), the subject matter of this
treatise, other subjects like the ‘naya’ and the ‘niksepa’ should be
understood from other sacred texts in order to ascertain the nature of
the objects —vastutattva.

It has been said in the Scripture that after knowing the substance with
the help of pramana, ascertaining its one particular state or mode is
naya. Secondly, the scope of pramana comprises all attributes of the
substance. The pramana is sakaladesa — comprehensive and absolute
—and naya isvikaladesa — partial and relative.

In brief, naya is of two kinds, the dravyarthika naya and the
paryayarthika naya. The paryayarthika naya is concerned with bhava
niksepa — the present mode (paryaya) or actual state (bhava) of the
substance. Since bhava niksepa refers to the mode (paryaya) of the
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substance, it is specific and falls under paryayarthika naya. The
dravyarthika naya is concerned with the other three niksepa — nama,
sthapana and dravya — which are general in nature. The dravyarthika
naya refers to the general attributes of the substance, and the
paryayarthika naya to the constantly changing states or modes
(paryaya) of the substance. That which has the substance (dravya) as
its object is the standpoint-of-substance — dravyarthika naya. That
which has the mode (paryaya) as its object is the standpoint-of-modes —
paryayarthika naya. Both the substance and the modes are
ascertained by the pramana (comprehensive knowledge).I

* AfH WTEAT *

* The Composer’s Endnote *

T ETEyt, gadeddaal: |
ifere AIgeN oTeT:, TieSarEgTeTy |

YIARR SAERRd 3797 HeA H ITHER hld gL AT Tl
TR # -

velrertel- [ TS | 39 wderqE’ e W [ 3meyt ] e
(gdor) & wEw [ FEUTeE ] 39 SR SR [ awE: ] <
el % [Wfae ] 99 & fau [ agen: o ] WS99
(319 A [ udiereerad ] wan o 38 (HRE) & FHH

[ ==em | =

1. See, Jain, Vijay K. (2018), ‘Acarya Umasvami’s Tattvarthasitra — With
Explanation in English from Acarya Pijyapada’s Sarvarthasiddhi’,
p. 12.
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(S8 a-uden | fager fage o1 wRe el s gl W €,
SH FRR T4 ft 39 TR I gl W AT Heded 1 g
fewan 21)

Like a mirror to reflect the knowledge of the objects-of-
the-reality (tattva) that are worth rejecting (heya) and
accepting (upadeya), this treatise (grantha)
‘Pariksamukha’ has been composed by deficient-and-
ignorant (bala) me, as if adept in reasoning.

EXPLANATORY NOTE

As is the tradition followed by many learned authors, the composer
(Acarya Manikyanandi) of this profound treatise ‘Pariksamukha’
expresses his modesty through this endnote.

He notes that as the man adept in reasoning concludes the task
undertaken, he too has fulfilled his obligation by concluding this
treatise (grantha).

zfa ws: uf=se: gura:
This concludes Chapter-6.

® ok ok

227



Pariksamukha Sutra qlerE 9o

At the conclusion of this worthy endeavour I (Vijay)
adore and worship the Lotus Feet of Lord Mahavira,
the twenty-fourth Tirthankara, for continued propitiousness:

TATCHATTHAT IS TATHTUTHRHATS SSAATA_ |
NYEHAE: Yarefor! e Taafgday 15
- 3, FHHE ‘Feaena’

2 o fSM! ST9ert ¥ (STHeRT=cAeh IEH) <41 (3iféan), <A
(zfsaemm, dom), @m (JRue-cae), gafy (werasE) 9 s
(qoi) 21 T ARy § e, asga (TEiel) & faesnd e
(gFf=d) & aen 2 3R (sreeR § f) o gt yamsl
Y srared (Sdr T&Y S "R arenn) @1 gHiferd o stfgda B

O Lord Vira! Your Doctrine advocating compassion (daya or
ahimsa), self-restraint (indriyadamana or samyama),
renunciation (dana or parigrahatyaga), and meditation
(samadhi or dhyana) is unparalleled. Through the concepts of
the partial-standpoint (naya) and the comprehensive-knowledge
(pramana), it determines, absolutely clearly, the nature of the
substances; it cannot be contradicted by any other doctrine.

TS T-eT:

This concludes the treatise ‘Pariksamukha Sutra’.
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=1 gTiRuTyes v ua g
NYAYA TERMINOLOGY AND CONCEPTS

The term and its description page
valid-knowledge (pramana) | gHToT
The valid-knowledge (pramana) is the definitive --- 6

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

Since pramana (valid-knowledge) enables one to acquire  --- 8
things favorable and relinquish things unfavorable,
therefore, it can be nothing but knowledge (jiana).

The divisions of valid-knowledge (pramana) are the --- 21
direct (pratyaksa) and the other [called, the indirect
(paroksa)].

direct (pratyaksa) valid-knowledge | YAT-WHTOT

The knowledge that is ‘visada’ — unambiguous (nirmala, --- 22
spasta) — is the direct (pratyaksa) [valid-knowledge
(pramana)].

connection of the sense (indriya) ‘ LS IPC]

and the object (padartha)
The connection of the sense (indriya) with the external — 8,
objects (- the Naiyayika). 152-154

mundane-direct (samvyavaharika- ‘ WHATETh-TAT
pratyaksa) knowledge

The knowledge obtained with the help of the senses --- 25
(indriya) and the mind (mana) is partially (ekadesa)

unambiguous (visada) — with respect to some part only —

and is called the mundane-direct (samvyavaharika-

pratyaksa) knowledge.
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infallible-affirmation (anvaya) | 3T

Infallible-affirmation (anvaya) is when in the presence of ---
the cause (karana) the effect (karya) must exist. Or,
infallible-affirmation (anvaya) indicates infallible-
concomitance (vyapti) of the object-to-be-proved (sadhya)
with the means (sadhana). Illustration: ‘There is the fire
(sadhya) on the hill because there is the smoke

(sadhana).’

infallible-negation (vyatireka) | faieh

Infallible-negation (vyatireka) is when in the absence of  ---
the cause (karana) the effect (karya) must not exist. Or,
infallible-negation (vyatireka) indicates infallible-non-
existence of the means (sadhana) in the absence of the
object-to-be-proved (sadhya). Illustration: ‘Wherever

there is no fire (absence of sadhya), there is no smoke
(absence of sadhana).’

supreme-direct (mukhya-pratyaksa) | GEI-Ua& - HaeAH

knowledge - kevalajniana

When all envelopments (Gvarana) are eliminated on the —
availability of special concomitances, the sense-

independent (atindriya) and completely unambiguous
(nirmala, spasta), supreme-direct (mukhya-pratyaksa)
knowledge - kevalajiiana — manifests.

under-pervasiveness (avyapti) | T

The mark (laksana) is not universally found in the ---
object (laksya).

over-pervasiveness (ativyapti) | SAfeia

The mark (laksana) is also found outside the object ---
(laksya).

Appendix-2

28, 44
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35
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indirect (paroksa) valid-knowledge | Y &T-gHToT

That which is different from the direct (pratyaksa) is the
indirect (paroksa) [valid-knowledge (pramana)].

The indirect (paroksa) knowledge is that which is caused
by direct (pratyaksa), etc., and has these divisions:
remembrance (smrti), recognition (pratyabhijiana),
inductive-reasoning (tarka), inference (anumana), and
the Scripture (agama).

remembrance (smrti) | wfa

Remembrance (smrti) is caused by bringing to the fore
the earlier retention (dharana) and gaining the
knowledge that ‘that’ — particular object — has the same
form.

recognition (pratyabhijiana) | LeIREIE]

The knowledge based on the confluence of the present
vision and remembrance (smrti) of the earlier vision is
recognition (pratyabhijiiana).

inductive-reasoning (zhah, tarka) | & (F8:)

The knowledge of infallible-concomitance (vyapti or
avinabhava) caused through infallible-affirmation
(upalambha, anvaya) or infallible-negation
(anupalambha, vyatireka) is called inductive-reasoning
(hah or tarka).

infallible-concomitance (vyapti =i, Stfaarae
or avinabhava)

Infallible-concomitance (vyapti or avinabhdva) is said to
exist when, invariably, in the presence of the
instrumental-object (sadhana, hetu) the object-to-be-
proved (sadhya) is present and in the absence of the
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object-to-be-proved (sadhya) the instrumental-object
(sadhana) is absent.

inference (anumana) | AT

The particular knowledge of the object-to-be-proved 46
(sadhya) obtained from the means (sadhana, hetu) is the
inference (anumana).

The acquisition of the knowledge of the object-to-be- --- 46
proved [the major-term, the probandum (Latin), sadhya,

lingt] through the means (the middle-term, sadhana,

hetu, linga) is the inference (anumana). The example is

to see the smoke and infer the presence of the fire on the

hill.

The inference (anumana) is of two kinds: 1) for-self --- 80
(svartha) and 2) for-other (parartha).

the object-to-be-proved (sadhya) | e

The object-to-be-proved [the major-term, the probandum --- 51
(Latin), sadhya, lingi] is that which is ‘of-interest’ (ista),
‘undeniable’ (abadhita) and ‘unproven’ (asiddha).

the subject-of-inference (paksa) | ey, et
The substratum of the object-to-be-proved (sadhya) is 63-65
the possessor-of-the-attribute (dharmi) or the subject-of-
inference (paksa — the minor-term, the locus or the
abode).
the proposition (pratijna) | yfagr
Statement of that which is to be proved. 65
the reason or the means (hetu) | ?q
Statement of the reason. --- 65,73, 74
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The means (hetu, sadhana) whose mark is infallible-
concomitance (avinabhava) [between the object-to-be-
proved (sadhya) and the means (sadhana)] is of two
kinds: 1) infallible-presence (upalabdhiripa) and

2) infallible-absence (anupalabdhirtiipa).

the example (drstanta, udaharana) | TR, ISTE0T

Statement of the general rule supported by the example.

the application-of-the-rule ‘ ELER)
(upanaya)

Application-of-the-rule to the case.

the conclusion (nigamana) | =

The conclusion.

infallible-coexistence | agrauta
(tathopapatti)

Infallible-coexistence (tathopapatti) is defined as: ‘In
presence of the object-to-be-proved (sadhya), the means
(sadhana) must exist.’

infallible--non-coexistence | sraeTguufa
(anyathanupapatti)

Infallible-non-coexistence (anyathanupapaiti) is defined
as: ‘In absence of the object-to-be-proved (sadhya), the
means (sadhana) must not exist.’

the Scripture (agama) | 3T

The knowledge-of-the-objects (arthajnana) whose
instrumental-cause (nimitta) is the speech, etc., of the
Omniscient Lord (apta) is the Scripture (Ggama).
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the general (samanya) quality QE 0T
(guna) of objects

All objects (artha, vastu) have two kinds of qualities --- 135
(guna) — the general (samanya) and the specific (visesa).

The object of the nature of the general (samanya) and

the specific (visesa) is the subject of the valid-knowledge

(pramana).

The general (samanya) is of two kinds: 1) oblique-general --- 138
(tiryak-samanya) and 2) upwardness-general (irdhvata-
samanya,).

The oblique-general (¢iryak-samanya) is expression of --- 138
similarity (sadrsa); as ‘cowness’ — the general attribute of
being a cow — is present in all cows, black, white, etc.

The upwardness-general (irdhvata-samanya) is --- 139
characterized by the presence of the substance (dravya)

in its previous (pérva) and subsequent (uttara) modes

(paryaya); as the clay is present in all consecutive modes

in making of the pot (ghata).

the specific (visesa) quality (guna) | faors wor

of objects
The specific (visesa), too, is of two kinds: 1) mode-specific --- 140, 141
(paryaya-visesa) and 2) distinction-specific (vyatireka-
visesa).
The modifications (parinama) that take place 141

consecutively in a substance (dravya) are its modes
(paryaya); like the experience of happiness (harsa) and
misery (visada) in the soul (atma).

The modification-with-distinction (visadrsa-parinama) --- 142
that resides in another-object (arthantara) is called

distinction (vyatireka); like in the cow and the buffalo.

The two have modification-with-distinction (visadrsa-

parinama) and that is the nature of the distinction-

specific (vyatireka-visesa).
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the fruit of the valid-knowledge THTUT <1 el
(pramana)
Destruction-of-ignorance (ajiiana-nivrtti), rejection --- 143

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

The fruit of the valid-knowledge (pramana) is, from a --- 146
particular standpoint (katharicit), indistinctive (abhinna)

from the valid-knowledge (pramana) and, from a certain

other standpoint, distinctive (bhinna) from the valid-

knowledge (pramana).

the fallacious-knowledge THTOTHTE
(pramanabhasa)

Other than those mentioned under the valid knowledge  --- 148
(pramana) constitute the fallacious-knowledge
(pramanabhasa,).

Opposite to the own-nature (svaripa), number (samkhya), --- 148, 149
subject (visaya), and fruit (phala) of the valid-knowledge
(pramana) constitute its fallacy (@bhasa).

Comprehension of the own-nature (svaripa) that is
contrary to the nature (svaripa) of the valid-knowledge
(pramana) is the fallacy-of-the-nature (svariapabhasa).

Comprehension of the number (samkhya) that is contrary
to the true number (samkhya) of the valid-knowledge
(pramana) is the fallacy-of-the-number (samkhyabhasa).

Comprehension of the subject (visaya) that is contrary to
the true subject (visaya) of the valid-knowledge (pramana)
is the fallacy-of-the-subject (visayabhasa).

Comprehension of the fruit (phala) that is contrary to the
true fruit (phala) of the valid-knowledge (pramana) is the
fallacy-of-the-fruit (phalabhasa).
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the fallacy-of-remembrance HIUTTHTH
(smarnabhasa)
Application of the knowledge that has not been acquired --- 157

earlier in form of retention (dharana) and thereby
mistaking one for another is the fallacy-of-remembrance
(smarnabhasa); like mistaking Jinadatta for Devadatta.

the fallacy-of-recognition YA TR
(pratyabhijianabhasa)

To recognize the ‘similar’ object as the one seen earlier, --- 158
and to recognize the object seen earlier as the ‘similar’,

are examples of the fallacy-of-recognition (pratyabhi-

Jjranabhasa); like the failure to differentiate between the

two offsprings born at the same time from the same

pregnancy.
the fallacy-of-induction ‘ AR
(tarkabhasa)
The knowledge that recognizes infallible-concomitance 159

(avinabhava) between objects that do not have such
concomitance is the fallacy-of-induction (tarkabhasa).

the fallacy-of-inference ‘ ATHAFTHTE
(anumanabhasa)
The misuse of the constituents of inference (anumana) - 160

like the subject-of-inference (paksa), the means
(sadhana, hetu), and the illustration (drstanta) is the
fallacy-of-inference (anumanabhasa).

the fallacy-of-the-subject-of- qTHTH
inference (paksabhasa)

The fallacy-of-the-subject-of-inference (paksabhasa) is 160
making something that is of-no-interest (anista),

deniable (badhita) and already-proven (siddha), as the
subject-of-inference (paksa).
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the fallacies-of-the-means T
(hetvabhasa)
The unproven (asiddha), the contrary (viruddha), the 169

unconstrained (anaikantika), and the futile (akincitkara)
are the four kinds of the fallacies-of-the-means
(hetvabhasa).

involving infallible-affirmation -

the fallacy-of-the-illustration ‘ II-gRTATHTH
anvayadrstantabhasa

The fallacy of the example or illustration (drstanta) of --- 186
the kind infallible-affirmation (anvaya) —

anvayadrstantabhasa — is of three kinds: 1) the
unproven-object-to-be-proved (asiddhasadhya), 2) the

unproven-means (asiddhasadhana), and 3) the
unproven-object-to-be-proved-and-means

(asiddhasadhyasadhana).

the fallacy-of-the-illustration Hfaieh- g
involving infallible-negation -
vyatirekadrstantabhasa

The fallacy-of-the-illustration (drstantabhasa) involving  --- 190, 191
infallible-negation (vyatireka) — vyatirekadyrstantabhasa —

is of three kinds: 1) of the unproven-object-to-be-proved
(asiddhasadhya), 2) of the unproven-means

(asiddhasadhana), and 3) of the unproven-object-to-be-
proved-and-means (asiddhobhaya).

the fallacy-of-usage-for-the- ATA-FETTH
uninitiated (bala-prayogabhasa)

Of the five limbs of inference (anumana) [the proposition --- 195
(pratijna), the reason or means (hetu), the example

(udaharana), the application-of-the-rule (upanaya) and

the conclusion (nigamana)] if any is (are) missing, that is

the fallacy-of-usage-for-the-uninitiated (bala-

prayogabhasa).
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the fallacy-of-the-number ‘ YHTOT-HEATHTH
(samkhyabhasa)

To make statements like ‘only the direct (pratyaksa) is
the one kind of the valid-knowledge (pramana)’ is the
fallacy-of-the-number (samkhyabhasa).

the fallacy-of-the-subject ‘ yuToT-fasaTaTe
(visayabhasa)

To make only the general (samanya), only the specific
(visesa), or both the general (samanya) and the specific
(visesa) but independent of each other, as the subject of
the valid-knowledge (pramana) is the fallacy-of-the-
subject (visayabhasa).

the fallacy-of-the-fruit FTHTOT-TheT 9 T
(phalabhasa)

To consider the valid-knowledge (pramana) and its fruit
(phala) either as absolutely (sarvatha) inseparable
(abhinna) or absolutely (sarvatha) separable (bhinna) is
the fallacy-of-the-fruit (phalabhasa).

the particular standpoint (raya) | =

It has been said in the Scripture that after knowing the
substance with the help of pramana, ascertaining its one
particular state or mode is naya. The scope of pramana
comprises all attributes of the substance. The pramana
is sakaladesa — comprehensive and absolute — and naya
is vikaladesa — partial and relative.

Briefly, naya is of two kinds, the dravyarthika naya and
the paryayarthika naya. That which has the substance
(dravya) as its object is the standpoint-of-substance —
dravyarthika naya. That which has the mode (paryaya)
as its object is the standpoint-of-modes — paryayarthika
naya.
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aRfom-¥ APPENDIX-4

GUIDE TO TRANSLITERATION

Devanagari IAST* | Devanagar:i IAST | Devanagari IAST
AH a o gha q pa
<l a =3 na k2 pha
H l El ca q ba
3 z B3 cha q bha
3 u S ja q ma
EQ u El Jjha q ya
q e El fia R\ ra
T al 2z ta o la
an o 3 tha q va
a au £ da 30 sSa
Ed r [} dha v sa
% l T na 9 sa
3 m q ta g ha
3 h o tha & ksa
EQ ka T da El tra
e kha g dha Bl Jjiia
T ga 1 na A sra

*IAST: International Alphabet of Sanskrit Transliteration
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