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Abstract:

In Jaina philosophy, pramana is accepted as a definitive knowledge of an
object and knowledge itself. There are many treatises on Jaina pramana-sastra
which include epistemology and logic according to Jainism. Since
Siddhasena’s Nyayavatra more than forty texts and commentaries are available
on this subject. Five types of knowledge i.e. matijiana (knowledge through
sense organs and mind), srutajiiana (scriptural of verbal knowledge),
avadhijiiana (clairvoyance), manahparyayajiiana (knowing the modes of
others’ minds) and kevaljiiana (knowledge of all substances and modes) as
mentioned in the canonical literature are the basis of the development of Jaina
pramana-sastra. Contributions of Bhatta Akalanka (720-780), Vidyananda
(775-840), Ananatavirya (950-990), Vadiraj (1025), Abhayadevasuri (10"
century), Prabhacandra (980-1065), Vadi devassiri (1086-1169, Hemacandra
(1088-1173), Dharmabushana (15" century), Yasovijaya (18" century) are
very important in the development of Jaina pramana-sastra, the
Tattvarthasitra and its commentarial literature has also a significant role in
developing the Jaina pramana-sastra. This development has three aspects-
conceptual, analytical and logical. The Tattvarthasiitra is the first text which
established the classification of knowledge as two types of pramana —
pratyaksa (perception) and paroksa (indirect pramana). An intensive
discussion on Jaina epistemology or pramana-sastra is seen in the
commentarial literature of the Tattvarthasitra.

Keywords: knowledge, pramana, perception, inference, probans, probandum,
determinate, indeterminate.

1. Introduction

The Tattvarthasitra of Umasvati or Umasvami is the first Sanskrit text of Jaina philosophy. It
contains ten chapters in the style of aphorisms and was coined in the second century. It bears the
essence of Jaina canonical literature in respect of the branches of philosophy i.e. epistemology,
metaphysics and ethics.

Commentary writing is an old tradition in Jainism. There is a vast variety of commentaries
on canonical literature. Mainly five types of commentaries are available: 1. niryukti 2. bhdasya 3.
curni 4. tika or vrtti 5. tippana. Niryuktis and bhdsyas have been written in Prakrit verses. cirnis
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were written in mixed Prakrit and Sanskrit languages. Ttka or vreti were constructed in Sanskrit.
tippana were written in Gujarati and Rajasthani and marugurjar. Vivrtti, avaciri, dipika were also
the types of commentaries in Sanskrit with minor differences from fika.

Not only on Agamas, on Jaina philosophical texts also a huge commentarial literature is
available. The Tattvarthasiitra of Umasvati, the Aptamimamsa of Samantabhadra, the
Nyayavatara of Siddhasena are some instances on which a long tradition of
commentaries is found. In the latter literature also commentaries like the
tattvabodhavidhayini of Abhayadevastri (11th century) the prameyakamalamartanda
and the nyayakumudacandra of Prabhacandra (980-1065) are eminent [5, pp. 56-59].

2. Commentaries on the Tattvartha Sutra

The main commentaries on the Tattvarthasitra are as follows: 1. The Tattvarthabhasya by
Umasvati himself. 2. The Sarvarthasiddhi by Pujyapada Devanandin (5th century). 3. The
Tattvarthabhasya vrtti by Haribhadra Suri (700-770) which was completed by Yasobhadra. 4. The
Tattvartha-Varttika by Bhatta Akalanka (720-780). 5. vrtti by Siddhasenaganin (9th century). 6.
The Tattvartha-slokavarttika by Vidyananda. 7. The Tattvarthavrtti by Srutasagarasiri (14th
century). Here for discussion on development of pramana-sastra five commentaries (as shown
above orderly 1, 2, 3, 4 and 6) are being used.

Although on pramana-sastra in Jaina philosophy several texts like the Nyayavatara of
Siddhasena, the pramanasangraha, the Laghiyastraya, the Nyayaviniscaya, the Siddhiviniscaya of
Bhatta Akalanka, the pramana-pariksa of Vidyananda, the Pariksamukha of Manikyanandin, the
pramananayatattvaloka of Vadidevastri, the pramanamimamsa of Hemacandrasuri, the
Jainatarkabhdasa of YasSovijaya, the pramana-prameyakalika of Narendrasena are separately
available, but the Tattvarthasitra and its commentaries also contributed a lot.

3. Establishment of Pramana in the Tattvarthasiitra

The Tattvarthasitra is the first text which established knowledge as pramana in Jaina philosophy.
In canonical literature five types of knowledge are mentioned. The Tattvarthasitra categorised
them into pratyaksa (perception) and paroksa (indirect) division of pramana. Thus Umasvati gave a
shape to Jaina pramana-sastra. Five aphorisms are most significant for establishing pramana
sastra.

1. Pramana-nayairadhigamah.1.6

2. Matisrutavadhimanhparyayakevalani jianam. 1.9

3. Tatpramane. 1.10

4.  Adye paroksam. 1.11

5.  pratyaksamanyat.1.12.

In the subsequent aphorisms of the first chapter description of five knowledges is very interesting.
Description of naya is older in Jaina tradition. That is also a means of knowing. Umasvati clubbed
the both naya and pramana as the means of knowledge or cognition. Naya is a viewpoint for
knowing and pramana is a valid means of knowledge which is greater than naya and also a kind of
knowledge. Difference between these two is that naya is a part of pramana and it is limited mainly
to scriptural or verbal knowledge only, whereas pramana is a determinate cognition and it is related
to all five kinds of knowledge. In this way Jains are different from other Indian branches of
philosophy. The concept of naya is a specialty of Jaina philosophy which is not found in other
philosophies.

Fivefold knowledge is mentioned as follows: 1. matijiiana or abhinibodhika jiiana — this
knowledge occurs through sense organs and mind. 2. srutajiiana — scriptural or verbal knowledge 3.
Avadhijiiana — clairvoyance or visual intuition by a soul 4. manah-paryayajiiana — modes of other’s
mind are known lucidly 5. kevalajiiana — substances and their modes of present, past and future are
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known directly and lucidly by a perfect soul. Among these the first two knowledges are considered
as paroksa (indirect) pramana and the last three are accepted as pratyaksa (direct) pramana because
these are manifested directly through a soul. In this way the concept of two pramanas was
established by Umasvati.

4. Concept of Four Pramanas Prior to the Tattvarthasiitra

Prior to the Tattvartha sitra, in Jaina canonical literature mention of four pramanas of Nyaya
philosophy is found. In the Sthanangasitra (sthana 4), the Vyakhyaprajiaptisitra (5.3), the
Anuyogadvarasiitra [(bhavagunavarna) four pramanas are mentioned as- 1. pratyaksa (perception)
2. anumana (inference) 3. aupamya (comparison) and 4. agama (testimony).These four pramanas
were well known at that time, hence Caraka-samhita of Caraka and Buddhist text Upayahrdaya (p.
13) also describe these four pramanas [5, pp. 5, 9].

Anuyogadvara siitra of Aryaraksita gives a detailed account of these four pramanas [1]. It
propounds two types of pratyaksa: 1. Sensuous (indriya pratyaksa) 2. Non-sensuous (no-indriya
pratyaksa). In sensuous pratyaksa, Aryaraksita puts knowledge manifested through five sense
organs and in non-sensuous pratyaksa he keeps three types of direct knowledge as avadhijiiana,
manahparyayajiiana and kevalajiiana. Inference is of three types: 1. piarvavat 2. sesavat 3.
drstasadharmyavat. This division is similar to the division mentioned in the Nyayasitra and
Samkhya philosophy but the description and examples shown in the Anuyogadvarasiitra are
different and related to our life of behaviour. Here a few examples of various kinds of inference are
described which show the speciality of this canon.

1. Parvavat — to know a prior acquainted person or thing knowing its old mark, scar, signal, etc.,
for example a mother recognises his son after a few years seeing his scar on head. In the latter
development of Jaina logic such example is included in pratyabhijiiana (recognition) pramana. In
Nyaya philosophy inference of effect from a cause is considered as pirvavat.

2. Sesavat — it has been introduced of five types: 1. inference of cause from an effect e.g. from a
sound inference of conch, from keka voice inference of peacock, from raining inference of clouds,
hearing neigh-sound inference of a horse, from whipping inference of kettledrum. These are the
practical examples in life. 2. Inference of effect from a cause — seeing threads inference of making
clothes, from the lump of clay inference of making an earthen pot. 3. Inference of substance from
quality or attribute e.g. inference of flower from its perfume, inference of salt from its taste,
inference of cloth from its touch. 4. Inference of a aggregate from a part, e.g. inference of buffalo
from horns, inference of cock from a crest, inference of an elephant from a tusk, inference of
monkey from its tail, inference of a bull from its hump etc. All these examples are based on our
practical life. 5. Inference of asylum from a dependent e.g. inference of fire from smoke (generally
this example is given for inference of cause from effect in Indian tradition), inference of water
seeing multitude of ducks, inference of a noble son by his etiquettes etc.

3. Drstasadharmyavat — In Nyaya and Samkhya philosophies word samanyatodrsta is used for it.
drstasadharmyavat 1s of two types — samanyadrsta and visesadrsta. knowing one thing to know
other similar things or knowing many things to know other similar thing is samanyadrsta inference
e.g. as one human is, other humans are also alike him, as other humans are, a human is also like
them. In visesadrsta one thing is known differently from many.

The Anuyogadvarasitra enumerates aupamya pramana twofold as: 1. sadhrmyopanita
(showing similarity) 2. vaidharmyopanita (showing dissimilarity). Testimony is of two kinds: 1.
laukika (worldly) — the Ramayana,the Mahabharata etc. 2. lokottara (statement of tirtharnkara) [1].
Description of aupamyapramana and agama pramana is also intelligible for practical life, but here
we have to discuss mainly this subject according to the Tattvarthasiitra and its commentaries.
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5. Contribution of the Tattvarthasiitra and its Commentaries

What has been discussed about pramana and its various aspects in the Tattvarthasitra and its
commentaries which shows the development of Jaina logic and epistemology is now to be focused.
Jaina philosophical commentarial literature contributed in three aspects of development: 1.
Conceptual development 2. Analytical development and 3. Logical development. We find all these
three aspects of development in the commentaries on the Tattvarthasutra. There are more than 15
commentaries on the Tattvarthasutra, but here only five commentaries as mentioned before are
taken into consideration.

As we know that the Tattvarthasitra is the first text which developed the concept of
pramana in the Jaina framework. It established knowledge as pramana first time in Jaina
philosophy which opened the doors for the philosophers to construct the independent texts on
pramana. Siddhasena was the first to write a text named the Nyayavatara and then Bhatta Akalanka
wrote many texts on Jaina epistemology and logic.This tendency was continued for centuries.
Commentaries are also written enriching the analytical and logical aspects. Commentators on the
Tattvarthasiitra also contributed a lot.

6. Pramana: A Discussion

Umasvati defines pramana in his svopajiia bhasya as the organ of cognition of an object-
pramiyante arthastairiti pramanani [16, 1.12]. Through which objects are cognized are pramanas.
Pijyapada Devanandin in the commentary Sarvarthasiddhi defines pramana etymologically in
three ways — praminoti, pramivate anena, pramitimatram va pramanam [9, 1.10, p. 72].
Grammatically pramana word has ‘pra’ prefix, ‘ma’ root and ‘lyut’ suffix. Suffix ‘lyut’ is used in
three meanings: doerness, an instrument and abstract state. Devanandin applied all these three
meanings in the above definition. According to him that which knows rightly (praminoti) that by
which anything is known rightly (pramiyateanena) or right knowledge is itself (pramitimatram va)
IS pramana. Bhatta Akalanka justified all these three aspects giving example of a lamp which
illuminates, illuminated by which and illumination itself — all these three aspects are right [2, 1.10,
p. 72]. Haribhadrasiiri accepts only its instrumental meaning in his commentary: pramiyate anena
tattvamiti pramanam karanarthabhidhanah pramanasabda iti [13, 1.6, p. 69]. Instrumental
meaning of pramana is vastly acceptable in Indian philosophies. Jaina philosophers also accepted
its instrumental nature only in the latter period. Siddharsiganin in the Nyayavataravivrti gives
etymological explanation of pramana in six cases and as abstract (bhava), but he advocates only
instrumental case and denies all other meanings [12].

Pramana illuminates the objects as well as itself. Hence Pijyapada Devanandin mentions
two types of pramana — tatra pramanam dvividham svartham parartham ca [9, 1.6, p. 14]. For the
self and for others. In Buddhist logic inference is divided into two types — for the self
(svarthanumana) and for the other (pararthanumana) [3, 2.1-2]. Devanandin propounds that except
srutajiiana every pramana is for the self, but srutajiiana is of two types - for the self and for the
others. He also explained that for the self it’s in the form of knowledge and for the others it is in the
form of statement [9, 1.6, p. 14]. Bhatta Akalanka also propouds in the Tattvarthavarttika that
purpose of knowledge is of twofold- knowledge for the self knower and for the others. In the form
of knowledge it’s for the self and for the others it’s in the form of statement
(adhigamaheturdvividhah svadhigamaheturjiianatmakah pramananayavikalpakah paradhigama-
heturvacanatmakah) [2, 1.6, p. 33].

7. Definition of Pramana

Commentator Vidyananda gives complete definition of pramana in the Tattvarthasloka-varttika —

Tatsvarthavyavasdyatmajinanam manamitiyatd. laksanena gatarthatvad vyarthamanyad visesanam
[14,1.10.77].

81



The determinate (vyavasayatmaka) cognition of the self and the object is pramana. This
definition is quite sufficient any other adjective to it is futile. This definition of pramana shows
conceptual development in the commentarial literature and is a resultant of the definitions given by
Siddhasena (pramanam svaparabhdasi jianam badhavivarjitam) [11, p. 1]. Samantabhadra
(svaparavabhasakam yathapramanam bhuvi buddhilaksanam) [10, p. 63] and Bhatta Akalanka in
Laghiyastraya, 60 (vyavasayatmakamjiianamatmarthagrahakam matam. grahanam nirnayastena
mukhyam pramanyamasnute) in their independent texts on Jaina logic. Determinate word is very
important in this reference, it excludes doubt (samsaya), illusion (viparyaya) and indetermination
(anadhyavasaya) in the nature of pramana.Vidyananda in another treatise the Pramana-pariksa
defines pramana as samyagjiiana. This samyagjiiana is also a determinate knowledge devoid of
doubt, illusion and indeterminateness. Here one development is seen. In the Tattvarthasiitra,
samyagjiana (right knowledge) is a part of means of liberation from bondage which requires right
view (samyagdarsana) prior to it, but in the Pramana-pariksa it is useful for right behaviour. This
samyagjiiana doesn’t necessarily require samyagdarsana prior to its occurrence in the case of
pramana, but for liberation samyagdarsana is necessary prior to samyagjiiana.

8. Cognition of Cognized Object is also Pramana

Mimamsa philosophy propounds pramana as cognition of unknown objects only. Its renowned
definition is: tatrapurvarthavijiianam niscitam badhavarjitam. adustakaranarabdham pramanam
lokasammatam.

The knowledge which cognizes hither to uncognized object, which is determinate,
unobstructed, produced through non defective cause and which is acceptable in the public is
pramana. Vidyananda negates all these inessential adjectives except the adjective determinate.

In Bhuddhist philosophy also pramana is accepted as knowledge which cognizes
uncognized object: ajiiatarthajiiapakamiti pramana- samanyalaksanam [7]. Vidyananda refutes this
definition presenting the following argument:

ajiatarthaprakasascellaksanamparmarthatah.
grhitagrahananna syadanumanasyanumanata.
grhitamagrhitam va svartham yadi vyavasyati.
tanna loke na Sastresu vijahati pramanatam [14, 1.10.68 & 79].

If the original laksana of pramana is cognition of unknown objects, then validity of inference will
not occur due to its characteristic of knowing the previously known object through recollection of
invariable concomitance. Recollection of invariable concomitance is a cognition of previously
cognized objects, which helps in inference of unknown objects. A pramana doesn’t leave its
validity in the public and in the sastras if it cognizes the object already cognized. It should
definitely cognize the self and the object, no other adjective is needed. By this statement, he also
negates Bhatta Akalanka [17, p. 175] and Manikyanandin [6, 1.1] who incorporated respectively
apirva (svapirvarthavyavasayatmakam jiianam pramanam) denoting previously unknown objects.
Actually this was an impact of Mimamsa and Bauddha philosophies on some Jaina philosophers.
Bhatta Akalanka was not of a strong view to put this adjective (anadhigata-grahaka) in the
definition of pramana, this is why in the Tattvartha-varttika he says — yatha andhakare
avasthitanam  ghatadinamutpattyanantaram prakasakah pradipa uttarakalamapi na tam
vyapadesam jahati evam jianamapi [2, 1.12, p. 56]. For instance a lamp illuminating objects like
pots kept in the darkness, illuminates them in the subsequent time also. It does not leave its name as
an illuminating lamp, so is the cognition. It means pramana does not leave its validity even after
knowing the object previously known. Hence Vidyananda takes a clear cut stand and refutes his
predecessor Digambara acaryas. In Shvetambara tradition all philosophers accept that determinate
cognition of previously cognized object is also pramana. Hemacandrastiri presents a cogent
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argument that cognition of an object to be cognized is valid at present, likewise this cognition of an
object previously cognised is also valid [4, 1.1.4].

9. Sense Organs and Sense-Object Contact is not Pramana

Naiyayikas accept sense organs and sense-object contact as pramana, because these are used as
instrumental means in perception. Jaina philosophers don’t accept sense organs and sense-object
contact as pramana. Devanandin in the Sarvarthasiddhi gives argument — if for differentiating
pramana from its resultant, sense-object contact is considered as pramana, and the cognition of an
object is as resultant, then a problem arises. Sense-object contact remains in both a sense organ and
an object, hence its cognition should remain in both a sense organ and an object, but it is not found
in the object [9, 1.10, p. 69]. In this way Devanandin presents a puzzle for Naiyayikas and then
provides a solution from Jaina point of view. He says that considering cognition as pramana, there
is an interest or negligence towards the object known and that is a resultant of pramana. Another
effect or resultant is destruction of respective ignorance [9, 1.10, p. 70]. All these are the
consequences of cognitive pramana.

Vidyananda says in the Tattvartha-sloka-varttika — sense organs are basically inanimate,
hence they are not pramana. Knowledge is animate, it illuminates the self and the object, whereas
the above two are not self illuminating. Vidyananda argues — if eyes are known as pramana, then
pots etc are also to be treated as pramana, but in Jaina philosophy sense organs are considered as
made of pudgala (matter) and knowledge is considered as conscious [14, 1.6, pp. 40-41].
Vidyananda gives a new dimension to this subject. In the Jainism sense organs are meant of two
types — physical (dravyendriya) and conscious (bhavendriya). Vidyananda considers physical sense
organs as apramana (invalid pramana) and the conscious senses as pramana, because these are
having knowledge in some respect [14, 1.10.10].

One another argument is given by Pijyapada Devanandin — if sense-object contact is a
pramana (especially perception), then how will be the cognition of micro objects, obstructed
objects and distant objects? These objects don’t come in the contact of sense organs. Also them
omniscience will not be possible. This objection will also arise in accepting the sense organs as
pramana. One more argument is this — the sense organs like eyes can know the limited objects
whereas the knowables are unlimited [9, 1.10, p. 69]. Devanandin also presents the viewpoint of
Jainism according to which object-contact is not found with all sense organs, because eyes and
mind are not nearly contactable [9, 1.10, p. 69]. Through them the objects are known at some
distance. Bhatta Akalanka also supported Devanandin in the Tattvartha varttika. He says — if sense-
object contact is pramana then there will be absence of omniscience, because for an omniscient,
sensuous contact is not physible [2, 1.10, p. 51]. This type of argument indicates that the concept of
yogi perception through transcendental contact is a later development in Nyaya — Vaisesika
philosophy.

10. Hluminating the Self and an Object

Knowledge in Jaina philosophy is accepted as illuminating the self and an object, hence pramana is
also having the same characteristic. Other philosophers may ask a question — if through pramana
animate and inanimate objects are known, then how the pramana will be known? If it’s known
through another pramana, then infinite regress will come. Devanandin replies — a lamp illuminates
the objects and itself, like that a pramana illuminates the objects and itself. If pramana is not self
illuminating then its recollection can’t take place and in the absence of memory and recollection
valid behaviour will not be possible [9, 1.10, p. 70]. Akalanka in the Tattvartha-varttika also
propounded that knowable is cognised through pramana, but for knowledge of pramana no other
means is needed because pramana illuminates itself also. If it’s not self illuminating then it will not
be a pramana, because of two reasons. The first is — it will be known by another pramana, and that
by another one and that by another one. In this way it will lead an infinite regress. The second
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argument is — in the absence of the self illumination, recollection of it will not be possible and the
knower will not be able to say that he knows that object [2, 1.10, p. 49].

11. Inclusion of Avisamvadakata

Dharmakirti, a Buddhist philosopher propounded an empirical definition of pramana — pramanam
avisamvadi jianam [8, 1.3]. The cognition of an object without any discrepancy in its resultant is
pramana. Jaina philosophers also used the word avisamvadakam, but they accepted it in the
meaning of determinate knowledge which is devoid of doubt, illusion and indeterminateness.
Vidyananda also mentions — yatha yatravisamvadastatha tatra pramanata [14, 1.10.38]. The
cognition with its determinant characteristic is proved as pramana. He also mentioned that
kevalajiiana is more lucid and avisamvadaka than avadhijiana and manahparyayajiiana and these
two are more lucid and determinant than matijriana and srutajiiana, hence their validity depends on
the lucidity and determinateness [14, 1.10.39].

The knowledge is obscured by knowledge-obscuring (jianavarana) karma and it is
manifested after destruction (ksaya) or subsidence-cum-destruction (Ksayopasama) of that karma.
In absence of this ability no cognition or knowledge occurs. This is the specific notion of Jaina
philosophy. Due to the difference in this ability knowledge of every living being varies. The
knowledge Kevalajiiana manifests after the complete destruction of jianavarana karma, hence it
bears completeness of knowledge of every substance and its mode. avadhijiiana and
manahparyayajiiana also manifest after subsidence-cum-destruction of their obscuring karmas.
Above these three types of knowledge arise without the use of sense organs. matijiana is a
sensuous knowledge and ability for its manifestation is found different due to different state of
subsidence-cum-destruction of its obscuring karma and defective sense organs. srutajiiana also
arises after subsidence-cum-destruction of its obscuring karma, but it requires precedence of
matijiiana. Generally it’s called scriptural or verbal knowledge. It arises after listening to a sentence
or word. Hence it’s considered under the category of testimony or dgama pramana. Although every
pramana is valid for behaviour and no one is greater or inferior, variation in their purity and lucidity
can’t be denied.

12. Refutation of Nyaya-VaiSesika

Akalanka in the Tattvarthavarttika refutes the concept of Nyaya-Vaisesika in which they accepted
knower and pramana different. He says — Knower and knowledge are not absolutely different,
because then in the absence of knowledge the state of knower becomes as non-knowing. If he is
believed as knower after the contact of knowledge, then without the nature of knowing he can’t be
called as knower. For example a blind man cannot see even after the contact of a lamp with him [2,
1.10, p. 50].

Pramana is not absolutely different from its resultant and also it is not absolutely identical
with that. This non-absolutist view point of Jainism is presented in the commentaries on the
Tattvarthasitra. If they are absolutely different then there will be no connection between them as
pramana and its resultant and if they are identical then there will be no difference between them.
Accepting any thing, denying any thing or to become neutral to that are the resultant cognition
which are different from pramana whereas destruction of related ignorance is an identical resultant
of pramana [14, 1.6.42].

13. Perception (Pratyaksa Pramana)

Defining pratyaksa (perception) Devanandin gives etymological explanation — aksnotivyapnoti
Jjanatityaksa atma tameva prapta- Ksayopasamam praksinavaranam va pratiniyatam pratyaksam |9,
1.12] — pratyaksa word is derived from prati prefix and aksa word. The etymological meaning of
aksa is a knower and that is a soul. Direct knowledge of that soul without any help of sense organs
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and mind is perception. This is the original view of the Tattvarthasitra and its tradition. He also
says that if only sensuous knowledge is considered as perception then the knowledge of trustworthy
seers will not come in the category of perception [9, 1.12]. Haribhadrasiiri also advocates this
notion that direct knowledge of a soul without the help of sense organs and mind is perception. He
ignores the statement of Nandisutra in which indiyapaccakkham no-indiyapaccakkham words were
used. Accepting them as secondary another sentence of Nandisitra mentions matinanaparokkham
ca suyananaparokkham ca. Matijiiana is manifested through sense organs and mind, hence it is
indirect (paroksa) [13, 1.11]. In the Tattvarthavarttika definition of perception is clear-
indriyanindryanapeksamatitav-yabhicaram sakaragrahanam pratyaksam [2, 1.12]. Perception is a
definitive cognition devoid of fallacies and without the help of sense organs and mind. Here sakara
word excludes avadhidarsana (a conscious experience before clairvoyance) and kevaladarsana
(conscious experience before kevaljiana) from the category of perception, because they are non-
definitive in nature.

In the latter period Jaina logicians accepted the sensuous knowledge as empirical perception.
Its impact is seen in the Tattvartha-slokavarttika where Vidyananda quotes definition of perception
from his predecessor Akalanka:

pratyaksa-laksanam prahuh spastam sakaramarijasa.
dravyaparyayasamanyavisesarthatmanivedanam [14, 1.12.4].

According to this laksana (defining characteristics) lucidity is the main characteristic of
perception. This lucidity includes the sensuous knowledge also in the category of perception. In this
way two types of perception emerged as (i) empirical in the form of definitive sensuous knowledge
and as (ii) transcendental in the form of definitive knowledge manifested directly in a soul viz.
avadhijiiana, manahparyayajiiana and kevalajiiana. In Jaina philosophy darsana is a technical term
which is also a characteristic of a conscious soul and occurs before knowledge of any object, but it
doesn’t bear a characteristic of definitive knowledge, hence it is not meant as pramana. This is why
nirvikalpa or anakara darsana is not understood as pramana.

Due to the essential characteristic of definitive cognition of pramana Jaina philosophers
refute the Buddhist notion of nirvikalpaka perception. Vidyananda refutes the definition of
perception propounded by Dharmakirti. Dharmakirti says that perception is devoid of verbal
construction (kalpana) and also it is non-illusionary. Vidyananda proposes four meanings of
kalpana: 1. Inexplicit cognition is kalpana. 2. Determinate knowledge of the self and the object is
kalpana. 3. The verbal designation is kalpana. 4. VVerbal designability is kalpana. Out of these four
he negates the first meaning and accepts second meaning as determinate cognition of the self and
the object as a necessary adjective of perception [14, 1.12.8-9]. A new development is also seen in
the Tattvartha slokavarttika due to the non-absolutist view of Jainism, Vidyananda accepts
perception as nirvikalpaka in the sense of devoidness from verbal structure. He accepts its
savikalpakata in the sense of determinate cognition and nirvikalpakata in the sense of devoidness
from verbal designation. In his view a definitive knowledge without verbal designation may be
considered as perception. Vidyananda says in brief:

sarvatha nirvikalpakatve svarthavyavasitih Kutah.
sarvathd savikalpakatve tasya sydacchabdakalpana [14, 1.12.27].

Determinate knowledge is not possible in absolutely nirvikalpakata and in absolutely

savikalpakata where a verbal construction is essential. He tried to establish savikalpakata in some
respect in the Buddhist perception also [14, 1.12.28-32].
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14. Paroksa (Indirect) Pramana

It is notable that Devanandin, Haribhadra and Akalanka do not discuss five types of indirect
(paroksa) pramana in their commentaries on the Tattvarthasitra. Absence of this discussion in the
Tattvarthavarttika of Akalanka is astonishing, because Akalanka is the logician who established the
five types of indirect pramana in his other treatises. It gives an indication to think whether the
writer of Tattvarthavarttika is a different person? It is a big question which requires a separate
paper.

Vidyananda has discussed all the five types of indirect ( paroksa) pramana i.e. smrti
(recollection), pratyabhijiiana (recognition), tarka (inductive reasoning), anumana (inference) and
agama (testimony). He cogently establishes the validity of all these five pramanas. In his view
without accepting validity of recollection, validity of recognition doesn’t exist and without
accepting the validity of recognition, validity of inference can’t exist and without accepting the
validity of inference perception can’t be established. Then in the absence of pramana no object will
be proven. Thus all systems of pramana and objects will be abolished [14, 1.13.9-11]. Vidyananda
presented separate arguments to establish these five indirect pramanas in the
Tattvarthaslokavarttika efficiently which are to be consulted there.He also described inference in
detail with the description of probans, probandum, invariable concomitance etc. He gives a detailed
account of the kinds of probans [14, 1.13.14].

15. Conclusion

Thus, the description of pramana-sastra available in the commentaries on the Tattvarthasitra
depicts a continuation of the developing thoughts of the commentators. This is understood that the
subject of the Tattvarthasitra and commentaries has a vast field of Jaina philosophy, even then the
wide discussion on pramana-sastra is found here. It gives light on the notions of other philosophies
and shows arguments for their refutation also.
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Notes

1. Nryukti explains the selective content of agama and propounds the right meaning in the context of a word. Examples
and stories are also added for explanation. bhasya is greater in size and some independent content to explain. Some
verses of niryukti are incorporated in bhasya. This is different from the Sanskrit bhiasyas of Indian tradition in style and
content. Sanskrit bhdsya is found in prose, whereas bhasyas on agama are in Prakrit. cirpi is shorter than bhasya and
very brief. Commentaries as ¢ika, vrtti,vivrtti, avacuri, dipika have minor differences among them.

2. It looks like a definition of Buddhist view.
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