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Preface

This study deals with the early philosophical ideas of the Jaina tradition. General
studies on the history of philosophy do not refer to Jaina thought and even studies
on the history of Indian philosophy tend to omit the Jaina sources. Yet, the Jaina
tradition has played a significant role in the history of Indian philosophy. Given the
paucity of philosophical studies of the Jaina texts, writing this thesis was a
challenging task which I could not have completed without the help of others. Their
support made me value an often-quoted aphorism from the Tattvarthadhigama
which rightly observes: parasparopagraho jivanam (the function of souls is mutual
support).

Firstly, I would like to express my gratitude to my supervisors, Prof. Peter C.
Bisschop and Paul Dundas, for their continuous support of my PhD study and related
research. Additionally, | would like to thank Prof. Piotr Balcerowicz for his insightful
comments and help at various stages of the process.

[ thank my fellow PhD students and colleagues, including those who joined
the Sanskrit reading sessions which were extremely helpful for my translation of the
primary texts. I would also like to thank the ERC Beyond Boundaries team, led by Dr.
Michael D. Willis, who provided a stimulating context for my work.

My sincere thanks also go to Prof. Hans T. Bakker, who introduced me to the
world of Indian philosophy and Sanskrit.

Last but not the least, [ would like to acknowledge my friends and family for
supporting me throughout the writing process. In particular, I would like to thank
Elka, Nirajan, Sander, Daniele, Lidia, Marie-Hélene, Timothy, Domiziana, Roshni,
Arthur, Priya, Sasha, Christel, Timon, Dani, and Jasmin. Without you and your efforts
to separate me from my laptop, the last four years would have been rather

different — thank you.



Table of Contents

Preface
Table of Contents
List of Tables

I. Historical and Textual Analysis
1. Introduction
2. The Historical Position of the Tattvarthadhigama and the Bhadsya

2.1 Jaina Philosophy in the Gupta Period
2.2 The Jainas in the Gupta Period

2.3 Date and Authorship

2.4 Conclusion of the Historical Analysis

3. Textual Analysis

3.1 General Structure of the Tattvarthadhigama
3.2 Tattvarthadhigama Chapter |

3.3 Tattvarthadhigama Chapter II (11.8-25)

3.4 Tattvarthadhigama Chapter V

3.5 The Verses in the Tattvarthadhigamabhdsya
3.6 Conclusion of the Textual Analysis

4., Conclusion

II. Translation

Preliminary Remarks
Tattvarthadhigama Chapter I
Tattvarthadhigama Chapter II (11.8-25)
Tattvarthadhigama Chapter V
Sambandhakarikas

Prasasti

References and Appendices

References

Summary

Samenvatting (Dutch summary)
Curriculum Vitae

14

16
29
47
68

70

70
77
141
154
171
189

191

196
198
267
281
319
329

331
347
348
349



List of Tables

il
iii.

iv.

Vi.
vii.

viii.

Xi.
Xii.
xiii.
Xiv.
XV.
XVi.
XVii.
Xviii.
XiX.
XX.
XXi.
xxii.
xxiii.
XXiv.
XXV.

XXVI.

Early philosophical Jaina texts (300 - 600 CE)

The seven categories of reality (tattva)

Chapters of the Tattvarthadhigama and the tattvas

The threefold path to liberation (moksamarga)

Order of the tattvas in canonical texts and in the Tattvarthadhigama
The doors of examination (anuyogadvara)

The five varieties of knowledge (jidna) or two means of cognition (pramana)
Types of ordinary cognition (mati) that have vyafjanavagraha
Objects of the different phases of ordinary cognition (artha, vyafijana)
Varieties of ordinary cognition

Testimonial knowledge (Srutajiiana): The Jaina scriptures

Varieties of cosmic perception (avadhi)

The eight varieties of knowledge and false knowledge (ajiiana)
Causal factors of false knowledge

The perspectives (naya)

Content of the bhasya on Tattvarthadhigama 1.35

Varieties of cognitive operation (upayoga)

Varieties of souls (jiva)

Structure of the five senses (paricendriya)

The senses (indriya) and their objects (artha)

Number of senses in the different classes of living beings

The five substances (dravya)

Qualities of the substances

Space-points (pradesa) occupied by substances and atoms (anu)
The functions of the substances and time (kala)

Characteristics of material elements (pudgala)

21
71
72
80
80
83

104
105
107
109
118
126
128
132
137
144
147
150
151
152
155
159
160
164
166



[. Historical and Textual Analysis



1. Introduction

The Tattvarthadhigama? (TA) is a foundational text for the Jaina tradition. It was the
first text that presented the Jaina worldview in a clear and systematic way and it
functioned as the basis for the development of Jaina philosophy. Since its
composition in the first half of the 1st millennium CE, the TA has been regarded as an
authoritative compendium of Jaina thought and it still has a quasi-scriptural status
for the contemporary Jaina community.z Yet, little is known about the historical
circumstances in which the TA was composed. The text is often associated with an
author named ‘Umasvati’, but the details of this figure are not clear and the
attribution of the TA to Umasvati is contested. The same goes for the first
commentary on the text, the Tattvarthadhigamabhasya (TABh). Even though some
scholars and a large section of the Jaina community assume that the TABh was
written as an auto-commentary, there is no scholarly consensus about the
authorship of the bhasya.

Since the TA and the TABh played a crucial role in the development of an
important intellectual tradition, it is quite unsatisfactory that we know so little
about the historical background of each text. Moreover, research on the
philosophical content of the texts is lagging far behind comparable studies on
seminal works from other traditions, such as the Yogasiitra and Nyayasitra and
their first commentaries. The TA is written in the style of the sitra texts and is hard
to understand without the help of a commentary. However, no one has published an
integral translation of the TABh into any European language as yet, which makes

both texts largely inaccessible for many scholars in the field of Indian philosophy.3

1 The Tattvarthadhigama is more commonly known as the ‘Tattvarthasitra’ or
‘Tattvarthadhigamasitra’. In this study, 1 will use the title ‘Tattvarthadhigama’, which is
mentioned in the introductory verses and colophon that accompany the first commentary on
the text. For further discussion of the title of the work, see § 2.3, Authorship of the TA and the
TABh.

2 Dundas 1992: 87.

3 The tenth chapter of the TABh has been translated into English by Robert Zydenbos (1983).
A German translation of the TA has been published by Hermann Jacobi (1906). Several
English translations of the TA have appeared since the second half of the previous century,
including an influential translation by Nathmal Tatia, which was published by Yale University
Press in 2011 (first published by the Institute of Jainology in 1994). The available English
translations are loose and rely heavily on later interpretations, which makes them less



This study provides the first English translation of the philosophical sections
of the TABh and an analysis of their content. My textual analysis has a dual purpose.
On the one hand, it is an attempt to get a better understanding of the philosophical
ideas that are expressed in the TA and the TABh. On the other hand, by examining
the way in which the texts relate to other intellectual movements, this study tries to
shed some light on the historical positions of the TA and the TABh and, more
broadly, on the position of early Jaina thought in the general development of Indian

philosophy.

Research questions

The research for this thesis was conducted as a part of the ERC Synergy project
‘Beyond Boundaries: Religion, Region, Language and the State’, an interdisciplinary
research project that focuses on the Gupta Age (circa 320 to 550 CE).* This period is
commonly associated with a great efflorescence of culture and relative political
stability. The overall aim of the project is to improve our understanding of this
important period in the history of Central, South, and Southeast Asia by working
across the disciplinary boundaries. My task in the project was to investigate the role
of the Jainas in the Gupta Age. It was clear from the beginning that this would be a
major challenge since little is known with certainty about the history of the Jainas at
that time.

Given the paucity of material and epigraphical evidence, some scholars have
speculated that the Gupta Age must have been a particularly difficult period for the
Jainas. In an important study on the TA, Suzuko Ohira writes that it was ‘one of the
darkest ages for the Jainas’, and she speculates that large numbers of Jainas were
forced to migrate as a result of the rise of Hinduism under the Guptas.5> However, it is
far from clear how the Jaina and Hindu communities related to each other at the
time and the different studies that deal with the history of the Jainas in the Gupta

Period draw very different conclusions on the basis of the available sources.

suitable for scholarly studies. Chapters 1, 2, 5, and 8 of the TABh have been translated into
Polish by Piotr Balcerowicz in his unpublished MA thesis, which was submitted at the
Oriental Institute of the University of Warsaw in 1990.

4 The ERC Synergy project is hosted by the British Museum, the British Library, SOAS, and
Leiden University (2014-2020).

5 Ohira 1982: 29.



The different scenarios that reoccur in scholarly studies are largely based on
the few material and epigraphical sources that are available and are, therefore,
highly speculative in nature.¢ Yet, there is another important source of evidence that
is still largely unexplored. The Jainas produced a huge corpus of literature between
the beginnings of the movement and the middle of the 1st millennium CE. In one of
his articles on the early history of Jainism, Paul Dundas rightly remarks that the
‘huge textual culture of early Jainism and the manner and context in which it was
produced have generally eluded adequate scholarly interpretation’.” Even though a
large part of the texts that Dundas refers to predate the 4th cent. CE, there are several
important texts that can be situated in the Gupta Period, including the
Anuyogadvdrasttra, the Nandisitra, the TA and the TABh, and the Sarvarthasiddhi.

It is precisely in this period that the Jainas begin to write philosophical
works that increasingly reflect their intellectual surroundings. The majority of Jaina
texts that predate the Gupta Age are inward looking and deal with topics such as the
conduct of ascetics. By contrast, the texts from the Gupta Period begin to include
discussions on ontology and epistemology in a way that resembles the philosophical
treatises of the Hindu and Buddhist movements, which seems to indicate some
change in the underlying relations between the Jainas and the other socioreligious
groups.

The TA holds a special position amongst the Jaina texts that were written in
the Gupta Period. It was the first Jaina text that was composed in Sanskrit instead of
Prakrit, the language of the Jaina scriptures. It was also the first text that was
written as a systematic compendium in the style of the foundational texts of the
philosophical schools of the Hindus. Even though the text forms a break with the
tradition, it was well received by the different Jaina sects, which indicates that the
TA filled an important need for the Jaina community. As such, the text raises many
questions.

As the TA reflects a pivotal point in the history of the Jainas that coincides
with the Gupta Period, I have decided to focus my research on this particular text.
Even though the TA is mainly a philosophical text and does not contain any explicit

references to the history of the Jainas, the aim of this study is not only to analyse the

6 | will elaborate on this observation in § 2.2.
7 Dundas 2006: 383.



philosophical content of the work but also to investigate what the text can tell us
about the circumstances in which the TA was composed.

This thesis consists of two parts.8 The first part contains a study of the
historical position of the TA and the TABh (chapter 2) and a textual analysis of the
philosophical sections of the TA and the TABh (chapter 3). The second part contains
an English translation of these sections.

My textual analysis deals with three of the ten chapters of the TA. I focus on
these chapters because they deal with philosophy in a more narrow sense of the
term. Although the TA is usually seen as a philosophical work in its totality, it also
includes chapters that are largely doctrinal in nature. For example, the third chapter
deals with the different classes of gods and the sixth, eighth, and ninth chapter
discuss the Jaina theory of karman. These chapters are less suitable for the purpose
of this study since they mainly summarise the positions that can be found in earlier
scriptures. As such, they cannot tell us much about the intellectual surroundings of
the text. By contrast, the first, second, and fifth chapter of the TA — which are the
parts that I have selected for this thesis — provide a systematic philosophical
account. Since these chapters contain new ideas for the Jaina tradition that are
clearly formulated in response to theories of other schools, they are more useful for
an investigation of their context.?

The question of how we can acquire knowledge about reality forms the
common thread in the philosophical chapters. The first chapter of the TA deals with
the Jaina theory of knowledge. One of the important innovations of this chapter is
the way in which the author presents the classification of knowledge that can be
found in the Jaina scriptures. Instead of listing these five types of knowledge (jidna)
in the traditional way, the author presents them as the two ‘means of cognition’
(pramana). This technical term was at the centre of one of the most important
debates between the different schools in Indian philosophy. However, the traditional

Jaina texts did not contain a theory about the means of cognition, which made it

8 ] refer to these parts as ‘Part I’ and ‘Part II’ throughout this study.

91 realise that it is somewhat arbitrary to distinguish the philosophical sections from the
more doctrinal parts of the TA. One could argue that this is an anachronistic distinction. Yet,
the topics and character of the passages that I have selected are typically associated with
philosophy, unlike the remaining parts. Moreover, there is another reason to focus on the
parts that I identify as the philosophical sections. Most of the later citations of the TA come
from these sections, which shows that these parts had the largest impact on the development
of Jaina thought. As such, there is also a historical reason to focus on these parts.



difficult to have a formal debate with any other school. By presenting the five
traditional types of knowledge as the two sources of cognition, the composer of the
TA made the Jaina theory of knowledge compatible with the model that was used by
other schools. Apart from a discussion of the sources of cognition, the first chapter
also includes an exposition of the Jaina theory of perpectives (naya). The second
chapter of the TA deals with the soul (jiva), which is the seat of knowledge in the
Jaina theory. A large part of this chapter (I1.8 - 25) discusses the way in which the
soul relates to the senses (indriya). As it is relevant for the Jaina theory of knowledge,
[ have included this section in my analysis.1? The fifth chapter of the TA presents an
analysis of the constituents of reality. It deals with the different types of substance
(dravya) and provides a theory of existence (sat) and atoms (pudgala).

In short, the philosophical sections of the TA provide a full epistemological
account: they discuss the valid means of knowledge (Ch. I), the objects of knowledge
(Ch. V), and the way in which knowledge emerges in living beings (Ch. 11.8-25). My

textual analysis of these sections (chapter 3) is focused on the following questions:

i.  Which philosophical standpoints are presented in the TA and the TABh and
what are the arguments for these positions?

ii. =~ How do the theories in both texts relate to the views of other intellectual
traditions?

iii. =~ What are the underlying aims and strategies of the composers?

As mentioned before, the TA is composed in a very concise manner which often
makes it difficult to understand the ideas that are expressed in the text. My textual
analysis clarifies the concepts and ideas in the TA based on a close reading of the TA
and the TABh. By comparing the standpoints in the TA with the views that are
expressed in the commentary, I also question the idea that both texts were written
by the same hand.

My textual analysis includes comparisons with the views of other schools,
such as the Nyaya and Vaisesika traditions. Even though these groups are not

mentioned explicitly, it is very clear that the composers of the texts were well

10 The other parts of the second chapter of the TA deal with different aspects of the soul, such
as the relation between the various types of karman and the different states of the soul
(bhava), the movement of the soul after liberation, and the life span of different types of
beings.



acquainted with their theories. By looking at the way in which the TA and the TABh
present the Jaina views, my analysis investigates the aims of the composers and the
underlying dynamics between the different philosophical traditions.

The historical analysis in chapter 2 focuses on the historical context of the

TA and the TABh. In this chapter, I discuss the following questions:

i.  What is the position of the TA and the TABh in the development of Jaina
philosophy?

ii. ~ What do we know about the role of the Jainas in the Gupta Period and how
can we sitatue the TA and the TABh in this socio-historical context?

iii. =~ Who composed the TA and the TABh?

The first section (§ 2.1) provides a brief overview of the development of Jaina
philosophy between the beginning of the 4t cent. CE and the end of the 6t cent. CE.
In this section, I also investigate the role of the TA in the general development of
Jaina thought. The second section (§ 2.2) deals with the Jainas in the Gupta Age. In
this section, I discuss the different hypotheses that have been formulated by other
scholars and evaluate their explanatory value when it comes to situating the TA and
the TABh in this period. The last section of chapter 2 (§ 2.3) discusses the date and
authorship of the TA and the TABh. In addition to a discussion of the existing
literature, section § 2.3 also includes some of the outcomes of my textual analysis
(chapter 3). An important question in the discussion of the authorship of the TA and
the TABh is the reliability of the sambandhakarikas and the prasasti. These two
compositions accompany the bhdasya and provide some information about the
author of the texts. However, it is unclear at which stage these passages were added
to the bhdsya. Given their importance, I provide a translation of these passages in
Part I1.11 The outcomes of my analysis of their content (§ 3.5) strongly suggest that
the sambandhakarikas and prasasti were added at a later stage, which has some
important implications for the debate about the authorship of the TA and the
TABh.12

11 The sambandhakarikas have not been translated into any European language before. Other
translations of the prasasti can be found in Zydenbos 1983 and Dhaky 1996.

12 As well as the sambandhakarikas and the prasasti, which are both composed in verse, the
TABh also includes some passages in verse. These passages are introduced as citations. Since
the TA is usually seen as the first Sanskrit treatise in the Jaina tradition, it is somewhat



Methodological considerations

The paucity of evidence of the Jainas in the Gupta Age constitutes a general problem
for the scholarly study on the Jainas in this period. Nevertheless, several scholars
have tried to sketch a larger narrative. These accounts are inevitably quite
speculative in nature. This does not necessarily invalidate their claims but these
studies do not provide enough of a basis from which to move forward. Their claims
often contradict each other and there is not enough material that can be used to
evaluate the merit of the different accounts. Instead of developing a new account in
this study, | have chosen to investigate one specific source, with the aim of gathering
more information that can be used for future studies. This choice has some
implications for the methodologies used in the different parts of this study.

For my translation of the TA and the TABh, I stay very close to the Sanskrit
text and try to give translations for technical terms that are close to their primary
meaning. Although it is tempting to use later interpretations of obscure passages, |
mainly try to interpret such passages in the light of the theories that are given in the
TA itself. 13 In some cases, this means that their precise meaning remains unclear.
Yet, it results in a translation that can be used as a source for other studies on the
development of ideas in the history of Jaina philosophy.

[ use a similar approach for my analysis of the philosophical sections
(chapter 3). My explanations of the philosophical content of the TA and the TABh are

primarily based on the information that is provided in the texts themselves.1* The

strange that the TA seems to include citations of other Jaina works in Sanskrit. A discussion
of these verses and their implications can be found in § 3.5.

13 For example, later sources interpret the Jaina theory of standpoints (nayavada) as a form
of perspectivism, i.e., the idea that truth consists in the totality of individual views, which
may seem contradictory at first sight. As such, it is sometimes seen as a model for intellectual
tolerance. The last part of the first chapter of the TA deals with this theory of standpoints.
However, a critical reading of the text and the explanation in the bhdsya shows that this
theory has very little to do with philosophical perspectivism. Instead, it provides an
exegetical tool that can be used to determine the intended meaning of a sentence and to
explain the problem of change. This shows that the Jaina theory of standpoints did change
over time and that the term ‘nayavada’ refers to different ideas at different moments in the
history of Jaina philosophy.

14 My approach differs from the methodologies in most other studies that deal with the
epistemological account of the TA. For example, several studies by Jayandra Soni try to
reconstruct the ‘system’ of Jaina epistemology by linking elements from different texts,
including the TA and the TABh (Soni 2018). This approach allows Soni to answer some
questions that remain open in the individual texts but it runs the risk of constructing a view



building blocks of the philosophical theories in the TA are often scattered across the
text but the overall theories become clearer once the different elements are put
together.1s Yet, in some cases, the theories seem to be incomplete or inconsistent
with other parts of the text. In such cases, I try to get a better understanding of these
passages by comparing them with external sources that deal with similar problems.
This sometimes shows that the composers of the TA and the TABh incorporate
views that are derived from other texts, such as the Nyayasiitra, even if these ideas
do not fit perfectly within the larger context of the TA. In other cases, the
inconsistencies indicate later additions to the text. As such, my conceptual analysis
of the text does not only help to get a better understanding of the philosophical ideas
in the TA but it also reveals anomalies that help to identify historical layers in the
text and links with external sources, which are useful to situate the TA and the TABh

in their historical context.

The TA and the historiography of philosophy

The TA is a seminal text in the history of an important philosophical tradition. As
such, my study of the TA does not only aim to contribute to our understanding of a
specific moment in the history of Indian thought but it also attempts to contribute to
the historiography of philosophy in general. Even though the text is well known in
the Jaina tradition and in the field of Jaina studies, few scholars who study the
history of philosophy are aware of the existence of the text. Some of them might
even question, after reading the text, whether the TA should be regarded as a

philosophical treatise. In the end, the TA is a religious text that outlines a path to

that never existed in history. A different approach can be found in Balcerowicz’s article on
the logical structure of the naya method (Balcerowicz 2001c). In this study, he uses the
concepts and methods of contemporary logic to investigate the theory of nayas in the TABh.
This effort might be interesting from a conceptual point of view but does not help much to
get a better understanding of the historical development of Jaina philosophy. In fact, the
passage in which the nayas are discussed in the TABh seems to consist of several historical
layers. Therefore, it is quite unlikely that the theory is based on a coherent logical model. For
a discussion of the theory of nayas, see § 3.2 The perspectives.

15 [ rely heavily on the TABh for my interpretation of the TA. As such, it is possible that some
of my explanations of the TA do not correspond with the original views of the composer of
the TA and reflect the ideas of the composer of the bhasya. Yet, the dates of the TA and the
TABh seem to be relatively close and the bhasya rarely deviates from the views in the TA,
which makes the TABh an important source for our understanding of the TA. Throughout my
analysis, | indicate whether a certain idea is derived from the TA or the TABh.



enlightenment (moksa) and it contains many elements that are quite different from
the topics that are usually studied in the discipline of philosophy, which mainly
focuses on the Euro-American traditions.16 Yet, even if one uses a narrow definition
of the word ‘philosophy’, it is still evident that the TA deals with philosophy.
Immanuel Kant, who had a strong impact on the shape of the discipline of

philosophy, summarised the main questions of philosophy as follows:

All interest of my reason (the speculative as well as the practical) is united in the

following three questions:

i. What can I know?
il. What should I do?
iii. What may I hope?'?

These questions form an interesting parallel with the opening of the TA, which says:

samyagdarsanajianacaritrani moksamargah || 1.1 ||

The path to liberation [is constituted by] right worldview (samyagdarsana), [right]

knowledge (jfiana) and [right] conduct (caritra).

These three elements form the subject of the TA. The first chapters of the TA deal
with right knowledge (jnana) and provide an answer to the question ‘What can |
know’? The middle part of the TA discusses right conduct (caritra), which answers
the question ‘What should I do?’. The last chapter of the TA examines the state of
liberation (moksa), which is the Jaina answer to the question ‘What may I hope?’. In
other words, one could reasonably argue that the TA addresses the main questions

of philosophy in a Kantian sense of the word.

16 The fact that some traditions focus on different topics is, in itself, not a reason to say that
they are not involved in philosophy. This would exclude many texts in the history of
European philosophy from the discipline of philosophy. Moreover, such an argument could
also be used by some Chinese or Indian traditions to claim that there is no real philosophy in
the Euro-American tradition.

17 Critique of Pure Reason (Kritik der reinen Vernunft) A805/B833 (Kant 1781b: 677). ‘Alles
Interesse meiner Vernunft (das spekulative sowohl als das praktische) vereinigt sich in
folgenden drei Fragen: i. Was kann ich wissen? ii. Was soll ich tun? iii. Was darf ich hoffen?’
(Kant 1781a: 838).

10



When it comes to the sections of the TA that have been selected for this
study, one cannot reasonably deny that we are dealing with philosophy. These
chapters address the basic questions that dominated the history of Euro-American
philosophy: What is knowledge? What are the ontological constituents of the world?
And what is the relation between human knowledge and the external world? Even
though the arguments for the positions that are summarised in the TA are not
always provided, it is often easy to understand the underlying rationale for these
positions. The fact that the argumentation is not always explicit might be strange
from the perspective of Euro-American philosophy. Yet, it is important to keep in
mind that the TA was written as a compendium of Jaina thought that was probably
used in educational settings. As such, it is likely that teachers would orally transmit
the underlying argumentations for the positions in the TA and that the TA mainly
functioned as a mnemonic device. This poses some challenges for the contemporary
scholar, who only sees the outcomes of the debates and has to reconstruct the
underlying argumentation without the help of a teacher. This does not imply, of
course, that the text is not a significant document for the history of philosophy.

Even though the TA clearly deals with the fundamental questions of
philosophy that Kant indentifies, it is doubtful that Kant would be inclined to study
the text, if the TA had been available to him. In Kant’s infamous characterisation of

the different races, Kant describes ‘the Hindus’ as follows:

[The Hindus] do have motivating forces but they have a strong degree of passivity
(Gelassenheit) and all look like philosophers. Nevertheless they incline greatly
towards anger and love. They thus can be educated to the highest degree but only in
the arts® and not in the sciences. A great hindustani man is one who has gone far in
the art of deception and has much money. The Hindus always stay the way they are,

and can never advance, although they began their education much earlier.1?

In Kant’s perspective, South-Asians are very limited in their intellectual capacities,
notwithstanding the fact that he writes that they all look like philosophers. He
contrasts the characteristics of the ‘Hindus’ with the capacities of the ‘Whites’, whom

he describes as follows:

18 German: ‘Kiinsten’.
19 Quoted in Eze 1997: 117.
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The white race possesses all motivating forces and talents in itself.20
Whites contain all the impulses of nature in affects and passions, all talents, all
dispositions to culture and civilization and can as readily obey as govern. They are

the only ones who always advance to perfection.2!

Although Kant’s ideas about the characteristics of different racial groups are
repulsive from a contemporary perspective, they strongly influenced the views of
later historians. As shown by Peter K. Park, the ideas about the history of
philosophy radically changed after Kant. Asian and African traditions were actively
written out of the history of philosophy by historians who came up with an entirely
white canon. If the non-European traditions were mentioned, they were described
as ‘pre-philosophical’ movements.22

When the first logical texts of the Nyaya tradition were ‘discovered’ by Henry
Thomas Colebrooke in the 19th century, it was quite a surprise to many European
intellectuals that such a rational philosophical tradition existed outside of Europe.
Yet, some historians were quick to dismiss the Nyaya texts as proper philosophy.
For example, Heinrich Ritter, who published a famous handbook on the history of

philosophy in 1846, wrote the following:

[The Nyaya] can lay but slight claims to accuracy of exposition. This is proved clearly
enough by the form of their syllogism, which is made to consist of five instead of
three parts. Two of these are manifestly superfluous, while by introduction of an
example in the third the universality of the conclusion is vitiated. [..] [In] its
exposition the Nyaya is tedious, loose and unmethodical. Indeed the whole form of
this philosophy is a proof of the incapacity of its expositors to enter into the intrinsic

developments of ideas.23

Ritter’s perspective on the Nyaya tradition clearly echoes Kant's idea about the
unscientific mind of ‘the Hindus’. It is quite striking that the European intellectuals
in the 19t century failed to recognise the value of the Nyaya texts as important
philosophical works. One might wonder whether the reception of Indian philosophy

would have been different had there been proper translations and studies available.

20 [bid.

21 Mills 2005: 173

2z Park 2013.

23 Ritter, History of Philosophy, 1846: 365-366. Quoted in Ganeri 2001: 9.
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Up until the present day, Indian philosophical texts have been largely
ignored by the discipline of philosophy. Yet, more scholars are becoming aware that
the Eurocentric perspective of the discipline of philosophy is no longer acceptable.24
Research into the history of Indian philosophy, however, has been greatly hampered
by a lack of analytical studies of the primary texts and accurate translations of the
commentaries. For this reason, I have chosen to analyse the TA and TABh primarily
from a conceptual perspective, in an attempt to clarify their philosophical content. It
is, thus, my hope that this study of the philosophical chapters of the TA, which
includes the first English translation of the bhdsya on these chapters, will also
contribute to the development of the historiography of philosophy as a global

discipline.

24 See, e.g., Bryan Van Norden’s manifesto for a global approach to philosophy (Van Norden
2017).
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2. The Historical Position of the Tattvarthadhigama and

the Bhasya

The Tattvarthadhigama (TA) is regarded as the oldest extant philosophical treatise
of the Jaina tradition. The style and content of the TA deviate from earlier Jaina
sources and the text reflects new developments in Jaina thought. Even though some
older Jaina texts also deal with the theory of knowledge and the objects of
knowledge, the TA is the first text that presents a systematic account of Jaina
philosophy, including a clear presentation of Jaina epistemology and ontology.
Moreover, the TA is the first Jaina treatise in Sanskrit and differs in this respect from
the canonical texts, which are all composed in Prakrit. Despite the fact that the TA
signifies a break with the older tradition, it was well received by the Jaina
community. It strongly influenced other Jaina thinkers and the text is still accepted
as an authoritative treatise by the different Jaina sects. This raises the question as to
why the TA, which deviated from the existing tradition, was so well received. And
which need the TA filled for the Jaina community at the time of its composition?

Although there is no scholarly consensus about the exact date of the TA and
the Tattvarthadhigamabhasya (TABh), it is safe to say that the text became an
important philosophical treatise in the Gupta Period (ca. 320 - 550 CE).?5
Unfortunately, it is notoriously difficult to reconstruct the history of the Jainas in the
Gupta Period due to a paucity of sources. Given our limited knowledge of the Jainas
in this era, it is far from easy to identify the motives behind the composition of the
TA and the historical factors that explain the positive reception of this innovative
text. In this chapter, I will investigate the intellectual and socio-historical landscape
of the Jainas in the Gupta Period in an attempt to situate the TA and the TABh in
their historical context.

The first section of this chapter provides an overview of Jaina philosophy in

the Gupta Period. The second section deals with the socio-historical situation of the

25 Most scholars agree that the TABh was composed in the Gupta Period. However, there are
different views on the relationship between the siitra and the commentary and the proposed
dates for the TA range from the 2 to the 5t cent. CE. Since there is no external evidence for
the TA that predates the 5t cent. CE, it is challenging to date the TA more accurately. See
§ 2.3 for a discussion of the date of the TA and the bhasya. The way in which the term ‘Gupta
Period’ is used in this study is explained in § 2.2.
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Jainas in the Gupta Period. In that section, I will discuss the main scholarly accounts
of this part of the history of the Jainas and will assess whether these accounts can
help to identify the historical motives that lead to the composition of the TA. I will
argue that our present understanding of the history of the Jainas in the Gupta Period
is strongly limited and that the available source materials do not provide enough
evidence to reconstruct the historical background of the TA in a convincing way.2é
The last section of this chapter discusses the date and authorship of the TA and the
TABh. This section contains an overview of the different scholarly positions on this
issue and includes some outcomes of my textual analysis in chapter 3 of this study

that are relevant for the date and authorship of both texts.

26 This does not imply that there is nothing to say about the intellectual milieu of the TA. As |
will demonstrate in the third chapter of this thesis, it is possible to trace several explicit and
implicit debates with rival intellectual movements in the text of the TA and the TABh and
these textual elements do provide some clues about the environment of the composers of the
TA and the TABh.
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2.1 Jaina Philosophy in the Gupta Period

The development of Jaina philosophy

If we want to understand the historical significance of the TA, we need to situate the
TA and the TABh in the larger development of Jaina thought. Yet, there are very few
scholarly accounts that provide an overview of the history of Jaina philosophy. One
of the few studies that deal with the history of Jaina philosophy in general is K.K.
Dixit’s Jaina Ontology (1971). Even though the dates of authors and texts in Dixit’s
work are often speculative or omitted altogether, his work is still widely read and
the way in which he differentiates several historical layers in the philosophical
literature of the Jainas has strongly influenced the work of others scholars in the
field of Jaina studies.

Dixit's work divides the history of Jaina philosophy in two periods, which he
labels as ‘the age of Agamas’ and ‘the age of logic’. Dixit characterises the ‘age of
Agamas’ as a period in which the philosophical ideas of the Jainas become gradually
more systematic. The term ‘age of Logic’ is used by Dixit to describe the period in
which writers use ‘logical faculties’ to analyse philosophical problems.?? He
mentions Siddhasena, Mallavadin, and Kundakunda as the first authors who wrote
in this style. Both periods are further divided into three stages.z8 The three stages of

the ‘age of Agamas’ are represented respectively by:

i. [T]he old parts of the Bhagavati and by the philosophical parts of the
Acaranga, Siutrakrtanga and Dasavaikalika (5% - 2nd cent. BCE)

ii. [..] Prajidpana (plus the new parts of the Bhagavati) and by the
philosophical parts of Jjivajivabhigama, Rdjaprasniya, Uttaradhyayana
(minus chapter 28) (2 cent. BCE - 15t cent. CE).

iii. [Tlhe Tattvarthasitra (plus the Uttaradhyayana chapter 28) and by the
Anuyogadvdra, Nandi, Avasyakaniryukti, and Satkhandagama (1st- 6t cent.
CE).29

27 Dixit 1971: 9.

28 Ibid., 7 - 10. The different stages have no specific names and are simply labelled as ‘first
stage’, ‘second stage’, and ‘third stage’.

29 Ibid., 9. The dates of the different stages of the ‘age of Agamas’ are mentioned on p. 31.
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The stages of the ‘age of Logic’ are described as the stages that are represented

respectively by the writings of:

i. Mallavadin (5t cent. CE)
ii. Vidyanandin (8t - 9th cent. CE)
iii. Yasovijaya (18t cent. CE)3°

Following Dixit's classification, we can say that the Gupta Period signifies the
transition from the third stage of the ‘age of Agamas’ to the first stage of the ‘age of
Logic’. Even though it is somewhat artificial to draw a hard line between the two
periods that Dixit identifies, it is indeed rare to find any formal arguments in the
texts that predate Siddhasena and the general style of most texts that are written in
the ‘age of Logic’ differs from the style of the canonical texts that were written in the
‘age of Agamas’. In a further qualification of the ‘age of Logic’, Dixit remarks that
authors in this period start to criticise the views of the different Brahmanical and
Buddhist schools in an effort to establish the validity of their own doctrine of non-
one-sidedness (anekantavada).3! In other words, the philosophical activity of the
Jainas does not only get a new style during the Gupta Period but it also has a
different aim.

The ontological and epistemological theories that can be found in Jaina texts
that predate the TA are usually presented in the form of lists that specify the
different types of substance, the varieties of knowledge, etc. The texts do not
typically provide arguments for these positions and do not explain how these
positions relate to the philosophical ideas of other schools. By contrast, the texts
that are composed after the TA frequently refer to other schools and try to
demonstrate the superiority of the Jaina theories. Even though we know that this
transformation happened during the Gupta Period, it is not evident what accounted
for these changes.

The fact that the Jainas also started using Sanskrit for their philosophical
works since the Gupta Period suggests that the change cannot be explained in terms
of an internal development alone. In the rest of this section, I will provide a short
overview of philosophical Jaina texts that illustrate the transition from the canonical

period, i.e., Dixit’s ‘age of Agamas’, to the period in which Jaina thinkers started to

30 Ibid., 10 - 11. The dates represent the dates that Dixit suggests.
31 bid., 10.
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compose argumentative philosophical treatises, i.e., Dixit’s ‘age of logic’. After listing
the different philosophical texts, I will critically assess Dixit's model of the

development of Jaina philosophy.

Early philosophical Jaina texts

According to Dixit, the following Jaina philosophical texts were composed in the

third stage of the ‘age of Agamas’ and the first stage of the ‘age of Logic’:32

Early Philosophical Jaina Texts mentioned in Dixit 1971

Title Author
Anuyogadvarasiitra -
B Nandisitra -
‘Age of Agamas’, _
Avasyakaniryukti -
third stage
Satkhandagama -
Tattvarthasitra33 (sabhdsya) Umasvati
Sanmati Siddhasena
Nayacakra Mallavadin
Visesavasyakabhasya Jinabhadra
‘Age of Logic’,
Paiicastikaya
first stage
Pravacanasara Kundakunda
Samayasara
Aptamimdamsa Samantabhadra

Dixit writes that several theoretical innovations took place during the third stage of
the ‘age of Agamas’. He mentions the development of exegetical models
(anuyogadvdras and niksepas) and the theory of viewpoints (nayas), the Jaina
perspective on the means of cognition (pramanas), and the doctrine of karman as
the main contributions of this period.3* With the exception of the TA, Dixit does not

provide dates or any information about the authorship of the texts in ‘the age of

32 ]bid., 65 - 87, 89.

33 The titles of texts in this table correspond with the titles that Dixit mentions. In the rest of
this study, I use the title ‘Tattvarthadhigama’, which is mentioned in the introductory verses
(sambandhakarikas) that accompany the Tattvarthadhigamabhasya.

34 Ibid., 65.
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Agamas’. His differentiation of the three stages is mainly based on the content of the
different texts. Dixit seems to assume that there is a linear development of Jaina
philosophy and that philosophical models and concepts become more systematic
and advanced over the course of time.

The different developments that Dixit associates with the third ‘age of
Agamas’ lead up to Umasvati’s work, which he describes as the ‘crowning
achievement of the age of Agamas’. In his view, the chapters of the TA ‘lucidly
summarize the Agamic position on different important questions related to
philosophy, ethics and mythology’.3> The TA plays an important role in Dixit’s
analysis of the development of Jaina philosophy since it closes the ‘age of Agamas’
and makes way for the ‘age of Logic’. Yet, he supposes that the TA primarily
summarises the Jaina views that were developed in texts such as the
Anuyogadvarasutra and Nandisitra.

The fact that he situates the TA at the very end of the ‘age of Agamas’ seems
to result from his idea that philosophy evolves in a linear way and that theories
become more coherent over time. This assumption might have some heuristic value
but can be misleading. It is likely that the individual texts that are associated with
Dixit's third stage of ‘the age of Agamas’ contain different historical layers.36
Moreover, the composers of the Jaina philosophical texts sometimes favour
traditional theories over theories that are more recent. As such, the conceptual
development of ideas does not necessarily follow a linear path. There are good
reasons, therefore, to question Dixit’s idea that the TA comes at the very end of the
‘age of Agamas’ and that the TA only summarised the positions that were already
present in canonical texts.

Moreover, the labels that Dixit uses to describe different periods in the
history of Jaina philosophy are somewhat misleading. The way in which Dixit
distinguishes the texts in the ‘age of Agamas’ from those in the ‘age of Logic,
suggests that all texts before the TA are mostly doctrinal and that the philosophical
texts after the TA are non-doctrinal treatises that are composed in a “proper”

philosophical style.

35 Ibid., 83.

36 Dixit is well aware of the fact that the canonical Jaina texts often contain later
interpolations. He mentions several interpolations in his discussion of the evolution of
pramana theory (Dixit 1971: 22).
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Apart from Dixit’s work, there are very few studies that deal with the general
history of Jaina philosophy and Dixit’s work is still valuable, despite the fact that the
organisation of the material is largely based on his idealistic view on the
development of philosophy. Over the last decades, some scholars have made
important contributions to our understanding of the history of Jaina philosophy by
focusing on the history of particular texts, authors, and concepts. These studies
indicate that the history of Jaina philosophy is more complex than Dixit suggests.37

The complexity of the matter is clearly shown in the first volume on Jaina
philosophy in Potter’s Encyclopedia of Indian Philosophies.38 The encyclopedia briefly
summarises the Jaina texts that deal with philosophical issues and introduces these
texts with a short discussion of their date and context. These short introductions
often highlight how little is known with certainty about the date and authorship of
most texts that predate the 7th century CE. Nevertheless, by putting the different
texts together, it is possible to see some general trends in the development of Jaina
philosophy.

In the table below, I have listed those texts that are dated before the 7th cent.
CE in Potter’s work. The encyclopedia mentions considerably more texts than Dixit,
including other works by Umasvati, Kundakunda, Samantabhadra, Siddhasena
Divakara, and Jinabhadra Gani. However, Potter’s encyclopedia omits all the texts
that Dixit situates in the ‘age of Agamas’ with the exception of the TA. In order to
make the overview of early Jaina philosophical texts more comprehensive, I have
added the texts that Dixit mentions in his discussion of the third stage of the ‘age of
Agamas’. The table contains the title of the works, the name of the author (or the
name that is traditionally associated with the text), the sectarian affiliation of the
author, the language of the text, and the date that is mentioned in Potter’s
encylopedia. In some cases, I rely on other sources for the dates of the texts. In these
cases, the sources are specified in the footnote. In addition, I have added a brief
description of the content of the texts, which provides insight into some general
trends in the development of Jaina philosophy between 300 and 600 CE, which I will

discuss below.

37 For example, Balcerowicz’s study of the development of the Jaina theory of knowledge
convincingly shows that newer ideas were frequently replaced by traditional theories
(Balcerowicz 2016d).

38 Malvania 2007.
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I. Early Philosophical Jaina Texts (300 - 600 CE)

Title Author Affil.3° Lang. Date

740 Svet/Dig. | Skt. | 350(?)
i. Tattvarthadhigama

Treatise on epistemology, ontology, karman, conduct, and liberation.

Aryaraksita*! Svet. Pkt. | 400-45042

ii. Anuyogadvarasitra Treatise on exegetical methods, including the theory of viewpoints

(naya).*? Canonical text belonging to the ‘outer corpus’ of the

Svetambara canon.*

39 For some of the early texts, such as the Tattvarthadhigama, the sectarian affiliation of the
author is a matter of debate. In fact, it is possible that some early philosophical texts predate
the split between the different Jaina sects. Nevertheless, the early texts are usually only seen
as authoritative by one of the two sects that are mentioned in the table, with the exception of
the Tattvarthadhigama.

40 The TA is usually attributed to Umasvati. The name ‘Umasvati’ appears for the first time in
the prasasti that accompanies the Tattvarthadhigamabhasya. However, the date of the
prasasti is uncertain and it is unlikely that Umasvati was the composer of the TA. See also the
discussion of the authorship of the TA and the TABh below. For a discussion of the prasasti,
see Part II.

#1 The Anuyogadvarastitra is traditionally ascribed to Aryaraksita but there is no evidence for
the authorship of the text (Punyavijaya 1968: 69).

421t is unclear when the Anuyogadvarasitra was composed. The Tattvarthasitrabhasya,
Nandistitra, and Anuyogadvarasttra seem to borrow from each other and the Nandisiitra and
Anuyogadvarasutra are composed in a similar style. It is plausible, therefore, that they were
composed in roughly the same period. Punyavijaya claims that the text predates the 4t
century CE since the discussion of the pramanas does not follow the Nyaya-Vaisesika model
(Punyavijaya 1968: 72). This is an unconvincing argument since other Jaina texts that
postdate the Nyayasiitra, such as the Tattvarthadhigamabhdsya, also present a theory of
pramanas that differs from the model that was propounded by the Nyaya-Vais$esika tradition.
43 The text mentions the different sources of knowledge at the beginning and focuses on
testimonial knowledge (Srutajiidna) (Punyavijaya 1968: 45).

4 The text mentions at the beginning that it is a commentary on the Avasyakasitra
(Punyavijaya 1968: 45). The Avasyakastitra deals with the six obligatory (avasyaka) duties of
a mendicant (Dundas 1992: 75, see Dundas 1992: 169-173 for a description of theses duties).
However, the Anuyogadvarasitra mainly deals with other topics and only refers to the
Avasyakastitra in examples (Punyavijaya 1968: 45).
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Devavacaka*s Svet. Pkt. | 400-4504°

. - - e -
ii. Nandisiitra Discussion of the different sources of knowledge.*” Canonical text

belonging to the ‘outer corpus’ (anigabdhya) of the Svetambara

canon.

Bhadrabahu48 Svet. Pkt. 45049

iv. Avasyakaniryukti Commentary on the Avasyakasiitra. The text begins with a

discussion of knowledge and discusses a wide variety of topics,

including the relationship between faith and conduct.

Puspadanta & Bhitabalis0 Dig. Pkt. | 400-50052

v. Satkhandagama Treatise on the soul and karmic theory. Oldest sacred text for the

Digambara tradition.>?

vi. Tattvérthadhigama- Umasvatis3 Svet. | Skt. | 400-450

bhasya Commentary on the Tattvarthadhigama.

45 The name of Devavacaka is mentioned for the first time as the author of the Nandisiitra in
the curni (Prakrit prose commentary, 7t cent CE), which is attributed to Jinadasa
(Punyavijaya 1968: 41, Dundas 1992: 24).

46 According to Punyavijaya, the Nandisttra was composed before 523 V.S. (i.e., 466 CE)
(Punyavijaya 1968: 42-44).

47 Some passages in the Nandisttra are derived from the Avasyakaniryukti (Punyavijaya 1968:
41). It is unclear how the different Jaina philosophical texts that predate the 5% cent. CE
relate to each other and the dates of these texts are hard to determine. Since different models
of the sources of knowledge can be found in a single text, it is likely that the texts were
composed over a longer period.

48 The niryuktis (verse commentaries on canonical Svetimbara texts) are traditionally
attributed to Bhadrabahu. Most scholars agree that there were different Bhadrabahus and
there is much confusion about this name. For a brief summary, see Wiley 2004: 50.

49 Ohira dates Bhadrabahu II, the author of the niryuktis, in the 5t century and situates the
niryuktis in the later 5t century CE (Ohira 1982: 71, 137). Given the unstructured
organisation of the material, Dixit assumes that the text was not written by a single author
(Dixit 1971: 75).

50 The text is traditionally associated with the oral teachings of the monk Dharasena, who
lived in the 2nd century CE and who passed on his knowledge of the sacred scriptures — that
are now lost, according to the Digambara tradition — to the monks Puspadanta and
Bhiitabali (Dundas 1992: 63-64).

51 The date of the Satkhandagama is matter of sectarian dispute. The different ideas about
the date are summarised in Wiley 2008: 57, n. 36. Wiley refers to the position of Hiralal Jain
and A.N. Upadhye, the editors of the Satkhandagama, who date the text ‘around 993 V.N.
(466/568 CE)’ (Wiley 2008: 57, n. 36).

52 The Digambara tradition does not accept the Svetambara canon as an authoritative body of
texts.

53 As I will discuss in § 2.3, it is unlikely that the TABh is an auto-commentary. Yet, the TA
and the TABh are both attributed to Umasvati in the Svetambara tradition.
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vii. Prasamarati- Umasvatis* Svet. | Skt. | 400-450

prakarana Treatise on non-attachment, karman, conduct, and liberation.

Kundakunda Dig. Pkt. 400 (?7)°»
viii. Paficastikdyasdra

Treatise on ontology, karman, the self, and liberation.

Kundakunda Dig. Pkt. 400 (7)

ix. Pravacanasara Treatise on the self, equanimity, omniscience, ontology, and

monastic rules.

Kundakunda Dig. Pkt. 400 (7
X. Samayasara

Treatise on the self, which is one and untouched by karman.

Kundakunda Dig. Pkt. 400 (7)

xi. Niyamasara Treatise on the self, ontology, conduct, repentance, concentration,

equanimity, knowledge and worldview.

Kundakunda (?)56 Dig. Pkt. 400 (7)

Collection of verses, praising right vision, the Jaina sitras, right

=.

xii. Astaprabhrta

action, monasticism, purity of mind, liberation, nudity of the ascetic,

and moral conduct.

Kundakunda (?) Dig. Pkt. 400 (7

L _ Discussion of twelve topics on which a monk should reflect,
xiii. Dvadasanupreksa
including the unbound character of the soul and the causes of

samsara.

Pijyapada Dig. Skt. 48057
xiv. Sarvarthasiddhi

Commentary on Tattvarthadhigama.

Pujyapada Dig. Skt. 480

xv. Istopadesa A collection of aphorisms on the emancipation of the soul and a

variety of moral topics. The aphorisms contain many similes.

54 The authorship of the work is uncertain. Jinadasamahattara’s Nisithacurni (7% cent. CE)
attributes the work to Umasvati (Malvania 2007: 66).

55 Malvania & Soni situate the works of Kundakunda ca. 400 CE. However, the date of
Kundakunda is quite uncertain, and the proposed dates range from the 21d to the 8t cent. CE
(Dundas 1992: 107). Given the subject and style of Kundakunda’s writings, the date that
Malvania and Soni suggest seems to be rather early.

56 The Astaprabhrta and Dvadasanupreksa are traditionally ascribed to Kundakunda.
According to Malvania & Soni, it is unlikely that Kundakunda composed these works
(Malvania 2007: 94).

57 Malvania & Soni date Pijyapada’s works ca. 480 CE. This corresponds with the view of
Bronkhorst, who situates Pujyapada shortly after 455 CE (Bronkhorst 1985: 161).
Balcerowicz proposes a later date and situates Pijyapada ca. 540 - 600 CE (Balcerowicz
2016e: 477).
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Pijyapada Dig. Skt. 480

xvi. Samadhitantra
Treatise on the self, meditation, and liberation.
Siddhasena Divakara Svet. | Pkt. | 450-50058
xvii. Sanmatitarka Treatise on epistemological topics (e.g.,, theory of viewpoints,
awareness of the omniscient, and sevenfold predication) and
ontology (e.g., theory of substance, atoms, and categories).
Siddhasena Divakaras? Svet. | Skt 550
xviii. Dvatrimsika A group of short metrical texts of 32 stanzas each, discussing a
variety of topics, such as eulogies of Mahavira and the refutation of
rival views, including Nyaya and Samkya theories.
Mallavadin Svet. | Skt 550
xix. Nayacakra Refutation of different philosophical doctrines, written as a debate
between 17 disputants. The text deals with Samkhya, Buddhist, and
Vaisesika theories amongst others.
xx. Visesavasyaka- Jinabhadra Gani Svet. | Pkt.60 600
bhasya Commentary on (the first chapter of) the Avasyakaniryukti.
Jinabhadra Gani Svet. | Pkt 600
xxi. Dhyanasataka Treatise on meditation, discussing four types of concentration (drta,
raudra, dharmya, Sukla).
Samantabhadra Dig. Skt. 600 (?7)61
xxii. Aptamimamsa Treatise on ontology (being, unity, permanence, causality),
knowledge (realism and idealism), liberation, and ethics. Advocates
nayavdda and anekdntavada, and criticises rival theories.
Samantabhadra Dig. Skt. 600 (7
xxiii. Yuktyanusasana Treatise about substance, qualities, and the problem of change.
Advocates syadvada.
Simhasiiragani Svet. | Skt 600
xxiv. Nyayagamanusarini

Commentary on Mallavadin’s Nayacakra.

58 Balcerowicz 2016d: 996.

59 See Fujinaga 1999a for a discussion of the authorship of the different works that are
attributed to Siddhasena. Fujinaga argues that there were two Siddhasena’s.

60 The (auto-)commentary on the Visesavasyakabhdsya is in Sanskrit.

61 Malvania & Soni date Samantabhadra ca. 430 CE. However, they date Samantabhadra’s
Aptamimamsa ca. 600 CE. Balcerowicz situates Samantabhadra ca. 530 - 590 CE (Balcerowicz
2016e: 477).
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The information in the table above provides several reasons to rethink Dixit’s
account of the early history of Jaina philosophy. First, Dixit's idea about the role of
the TA in the development of Jaina philosophy seems inaccurate. In Dixit's account,
the TA and the TABh — which he attributes to the same author — summarise the
traditional philosophical viewpoints that were developed during the ‘age of Agamas’
and form the last texts of this period. However, it is highly unlikely that the TABh
was written as an auto-commentary and there is no hard evidence that the TA was
written after the composition of the Nandisiitra and Anuyogadvarasiitra.2 Since the
TA responds in many passages to issues that are raised in the Nyayastitra but never
refers to discussions in the Nydyastitrabhdasya, there is a good reason to assume that
the text was composed well before the 5t century CE.¢3 This means that the TA was
probably not only a summary of the positions that are found in the later canonical
texts. If the TA indeed predates the latest strata of the Jaina canon, it is more likely
that the TA played a rather innovative role and influenced texts such as the
Nandistitra and Anuyogadvdrasttra. As such, it makes sense to regard the TA as the
first philosophical texts of the Jainas.

Second, it is quite problematic to draw a line between the ‘age of Agamas’
and the ‘age of Logic’. Dixit writes that texts from the ‘age of Agamas’ are
characterised by a ‘closed door atmosphere’.64 He explains that none of these texts
ever refers to a rival view that is known from other literature. By contrast, texts
from the ‘age of Logic’ explicitly name and criticise non-Jaina schools, and the
standpoints that are mentions are ‘always followed by more or less cogent
arguments supporting them’.65 In other words, texts in the ‘age of Logic’ differ in two
respects from the previous texts according to Dixit: they are explicitly refuting non-
Jaina schools and they use philosophical arguments to support their own
standpoints.

However, the idea that the early philosophical texts of the Jainas do not
respond to positions of other schools is inadequate. The TA does clearly respond to
Nyaya positions, even if this school is not mentioned explicitly. In order to see the

underlying debates, one has to examine the positions in the text carefully and

62 For a detailed discussion of the argument, see § 2.3.

63 See chapter 3 for a discussion of the relationship between the TA, TABh and the
Nyayasttra.

64 Dixit 1971: 88.

65 Ibid., 89.
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compare these views with positions in contemporary texts. Dixit is right when he
says that only later texts mention the other schools by name but one could say that
this is simply a matter of style. On the other hand, there is considerable number of
Jaina philosophical texts that postdate ‘the age of Agamas’ that do not deal explicitly
with other schools. For example, Plijyapada’s Samddhitantra and Jinabhadra Gani’s
Dhyadnasataka deal with meditation and liberation, and these texts have little to do
with the refutation of other views.

Furthermore, the idea that the positions in these later texts are always
supported by proper arguments only applies to some texts, such as Mallavadin’s
Nayacakra. Most other texts in the table, however, consist for the main part of
statements for which no explicit arguments are given in the text.

Even though Dixit's model has some heuristic value to reconstruct the
development of Jaina philosophy, it cannot be used to order the texts in a
chronological way. Texts that lack a clear structure, which are not dealing with rival
views, and which do not contain proper arguments, do not necessarily predate those
texts that have the opposite characteristics. It is important to realise that Dixit’s
ideas about the development of Jaina philosophy can be misleading if we want to
understand the history of early Jaina philosophy. Since Dixit's work is one of the
most comprehensive studies about Jaina philosophy, it had a strong influence on
other scholars. In fact, the division between the ‘age of Agamas’ and the ‘age of Logic’
also appears to have influenced the organisation of the first volume on Jaina
philosophy in Potter’s Encyclopedia of Indian Philosophies. It does not deal with any
texts from the ‘age of Agamas’ except for the works that are attributed to Umasvati.
In his introductory chapter on the Jaina canon, Potter writes that ‘the philosophical
literature of the Jainas proper may be said to begin’ after the composition of the
canonical texts.®¢ Commenting on the selection of texts that are discussed in the
encyclopedia, he explains that the commentaries on the canonical works are ‘for the
most part ignored’. Instead, the work focuses on ‘independent texts and
commentaries on them’ that try to develop the Jaina worldview in a rational way.6?

It is unclear to me why it is relevant for the historiography of philosophy to
separate the texts that were codified in the Jaina canon and the commentaries

thereon from the ‘independent’ texts. The fact that a text is accepted as an

66 Malvania 2007: 41.
67 Ibid.
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authoritative scripture does not necessarily entail that the text itself differs from
non-canonical texts. Potter’s approach reinforces the idea that there is no ‘real’
philosophy in the canonical texts, such as the Nandisitra and Anuyogadvarasttra,
and that there is a hard divide between philosophical speculation in the Jaina canon
and the ‘independent’ work of later authors who wrote ‘proper’ philosophy. This
seems to echo Dixit’s division between the ‘age of Agamas’ and the ‘age of Logic’.

The information in the table above clearly shows that the history of Jaina
philosophy did not develop in a straight line from doctrinal thought towards rational
philosophy. Treatises on proper ascetic conduct and meditation were written at the
same time as treatises on epistemology and ontology, and both topics are often
discussed in the same sources. Moreover, authors such as Jinabhadra Gani wrote
commentaries on canonical works and composed autonomous treatises as well. In
short, the relevance of canonical thought for the development of Jaina philosophy
did not end with the TA and independent thought went hand in hand with
traditional writings.

Nevertheless, Jaina philosophy did change over time. The texts that are
written in a later period show several characteristics that were rarer at the earlier
stages and vice versa. For example, the canonical literature and some early
philosophical texts are composed in Prakrit and the later philosophical texts are
mostly written in Sanskrit, even though some later authors also wrote in Prakrit.
The TA is a significant text in this respect, since it is the oldest extant text in Sanskrit
in the Jaina tradition. Apart from this linguistic shift, there is also a shift in the
content of the works. Although the early works do reflect some developments in
other philosophical traditions, there are more treatises in later times that explicitly
refute the positions of other schools.

Even though we know that these changes took place during the Gupta Period,
it is not entirely clear how these changes can be explained. Some scholars have
linked these developments with major changes in the Jaina community, such as mass
migration. Others have suggested that these changes were caused by the need for
royal patronage.s8 In order to understand why Jaina thinkers started to favour
Sanskrit for their philosophical texts and why they became more vocal in their
criticism of other philosophical traditions, we need to situate the history of Jaina

philosophy in a larger socio-historical context. For this purpose, I will discuss the

68 See § 2.2 for a discussion of these theories.
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history of the Jainas in the Gupta Period in the next section (§2.2). After my
discussion of the socio-historical situation of the Jainas, I will address the date and

authorship of the TA and the TABh (§ 2.3).
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2.2 The Jainas in the Gupta Period®®

As I will discuss in § 2.3, it is safe to assume that the TA and the TABh were
composed in the Gupta period. Even if the composition of the TA itself would slightly
predate the 4th cent. CE we know that the TA became an important text for the Jaina
community during the Gupta period, since the different Jaina traditions wrote
influential commentaries on the TA in the Gupta age. The fact that the style, content,
and language of the TA substantially diverge from older Jaina texts raises some
important questions: What urged the author of the TA to transform traditional ideas
and present them in a way that strongly resembles philosophical works from non-
Jaina movements? And why did this particular text become such an important text
for the Jainas? It is tempting to conjecture that this intellectual development reflects
a change in the social position of the Jaina community. In order to investigate this
hypothesis, this section will address the socio-historical situation of the Jainas in the
Gupta period. My analysis is mainly based on the scholarly accounts of the history of
the Jainas under the Guptas written by Suzuko Ohira, Johannes Bronkhorst, and Paul
Dundas.”® After analysing their views, [ will discuss the explanatory value of these

accounts with respect to the composition of the TA.

69 In this chapter, the term ‘Gupta period’ refers to the time during which the Gupta dynasty
flourished in South Asia, i.e., from ca. 320 CE, when Candragupta I laid the foundations of the
Gupta empire, until ca. 550 CE, when the reign of Visnugupta ended (see, e.g., Agrawal 1989).
However, the geographical scope of this chapter extends beyond the range of the Gupta
Empire, and includes areas under the control of contemporary dynasties, such as the
Vakatakas and Kadambas. The fact that 550 CE is used to indicate the end of the Gupta Period
does not imply that there was a Gupta empire until that date. Even though there were still
some Gupta kings after the middle of the 5t century CE, the heydays of the Guptas were
already over by that time (Bakker 2015: 25). For a history of the later Guptas, see also Willis
2005.

70 [ will limit my overview of the existing literature to scholarly accounts that deal primarily
with the history of the Jainas in the Gupta Period and I will focus on those accounts that are
particularly relevant for the understanding of the development of early Jaina philosophy. In
order to understand the significance of the changes that happened to the Jaina community in
the Gupta era, a larger study is needed that contextualises the history of the Jainas in the
history of the Gupta Period in general.
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Existing scholarship

In her study of the TA, Ohira gives the first comprehensive account of the Jainas in
the Gupta period.”! Although she portrays the Gupta period in general as an age of
‘long stabilized peace and prosperity’, bringing out ‘the most creative period in the
history of India in all its fields of its cultural activities’, she concludes that it was ‘one
of the darkest ages’ for the Jainas.’2 Moreover, she holds that the Jaina community
underwent significant changes during the Gupta period. She summarises the overall

situation as follows:

[TThe social impact of the days drove them to the other parts of India from the North,
which ultimately became, together with the accidental factor of the natural calamity
of long famine inviting the call of the Third Valabhi Council, the cause of the great

schism into the present day Digambaras and Svetambaras.”3

But what is the basis of Ohira’s extremely negative analysis of the situation of the
Jainas in the Gupta period? And what does she mean exactly by ‘the social impact of
the days’ in the passage cited above? In her general overview of the Gupta age, she
characterises the period between 320 CE and the end of the 5% cent. CE as ‘the
golden age of the Hindus.7* To underpin this view, she mentions the records of

Faxian (J£%H), a Chinese Buddhist monk who travelled to South Asia in the early 5t

71 Ohira 1982: 113-134.

72 Ohira’s general account of the Gupta period is mainly based on R. C. Majumdar’s The
Classical Age (The History and Culture of the Indian People, vol. 3), published in Bombay in
1954. This explains her overly optimistic characterisation of the Gupta period, even though
she describes the Gupta period as a dark age for the Jainas. As Upinder Singh observes, it was
common for ‘Indian historians who lived during the period of nationalist resistance to
colonial rule’ to portray the Gupta period as a golden age, as a reaction to ‘imperialist
historiography’, highlighting the ‘political unification of a large part of the subcontinent’ and
the efflorescence of art and literature (Singh 2009: 473). In his review of The Classical Age,
written in 1954, Louis Renou already points out that there is ‘a certain amount of fallacy’ in
the presentation of the Gupta period as a classical age (Renou 1954: 125). He mentions that
‘the obscurities and gaps in our information concerning the previous epochs’ and the fact
that ‘the history of India has been constructed out of literary material [..] composed by
holders of the Brahmanic ideals’ seriously hinder our understanding of the Gupta period
(Renou 1954: 126).

73 Ohira 1982: 113. The last part of this section addresses Ohira’s account of the supposed
migration and the sectarian division of the Jainas.

74 Ibid.
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cent. CE and portrays the Gupta Empire as very peaceful and prosperous.’s Further,
she points to the promotion of Sanskrit under the Guptas. Unlike the inscriptions
from the previous Mauryan and Kusana period, which are mostly written in Prakrit
or hybrid Sanskrit, the Guptas established Sanskrit as the official language of the
state. Sanskrit authors composed numerous works in this era, ranging from poetry
to history, philosophy, and mathematics. However, unlike the Buddhists, who
adopted Sanskrit at an early stage, the Jainas continued writing in Prakrit, and Ohira
points out that Umasvati’s choice to use Sanskrit must be a response to the
patronage of Sanskrit writing under the Guptas.’¢ She also suggests that the
attachment of the prasasti 77 to the TA, which is the first prasasti in the history of
Jaina literature, reflects the composition of royal genealogies in the puranas.’8
Further, Ohira links the ‘longstanding peace’ and patronage of scholarship to the
systematisation of thought and commentarial activities in the various philosophical
schools. She claims that the TA was the Jaina response to what she describes as ‘the
call of time’, i.e., the systematisation of the different philosophical traditions.”?

In her discussion of religion in the Gupta era, Ohira portrays the Guptas as
tolerant towards all religions, even though Vaisnavism was the official religion. At
the same time she suggests that the Buddhists and Jainas must have ‘suffered from
the loss of royal patronage which they had enjoyed in the Mauryan and Kusana
dynasties’. Nevertheless, she writes that the Buddhists, unlike the Jainas, still
enjoyed royal favour but the evidence that she provides for this difference is
problematic. Ohira contrasts the paucity of epigraphical evidence for Jaina
patronage with the information in the Chinese travel records of Faxian and
Xuanzang, which portray a favourable attitude of the kings towards the Buddhists.80

However, as previously noted, it is highly problematic to interpret these travel

75 Ibid., 114. Recent scholarship problematises the decontextualised use of historical Chinese
travel reports, such as those of Faxian ((££H) and Xuanzang (2.2%). After all, these records
are based on the experience of Buddhist monks who went as pilgrims to the land of the
Buddha and whose targeted audience was in their homeland (e.g., Deeg 2012).

76 Ibid.

77 A short text with the details of the author. See § 3.5 for an analysis of the prasasti. A
translation of the prasasti can be found in Part II.

78 |bid.

79 Ibid.,, 115. She mentions the Yogasitrabhasya, the Mimamsasiutrabhasya, and the
Nydyavadrttika as examples of this ‘historical trend’.

80 Ibid., 115-116. There is some evidence for royal patronage of the Jainas under the Guptas.
For example, there are three well-known Jaina images that were found in Dujanpur (Vidisa),
which were commissioned by Ramagupta (Ohira 1982: 118).
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records as accurate descriptions of the historical situation.8! Despite this, she rightly
observes that the paucity of Jaina inscriptions in the Gupta period strongly contrasts
with the abundance of Jaina inscriptions in Mathura under the Kusanas.82

In order to explain this change, Ohira discusses the history of the Jaina
community in Mathurd, an important commercial centre along the trade route
between Pataliputra and Taksa$ila (Taxila). Mathura is the main source of Jaina
antiquities from North India. The first epigraphical evidence of Jainas at Mathura
dates from the 2nd cent. BCE and the number of inscriptions culminates under the
Kusanas, especially during the reign of Kaniska and Huviska (2nd cent. CE).83 Ohira
suggests that the Jaina community in Mathura acquired an important economic
position under the Kusanas due to their activities as bankers (Sresthin), traders
(sarthavaha), and merchants (kulika), which is supported by the fact that most Jaina
inscriptions of this period relate to lay donations, mostly found on images.84 The
Mathura inscriptions also suggest that the Jaina community under the Kusanas came
from all over Northern India and that Mathura became a centre of Jainism around
the 2nd cent. CE.8

It is interesting that the Jaina inscriptions of this period outnumber the
Buddhist inscriptions, even though Kaniska and Huviska both favoured Buddhism.8é
However, there is a sudden decrease of Jaina images and inscriptions from Mathura
at the beginning of the Gupta period, which leads Ohira to the conclusion that ‘the
Jaina activities at Mathura [...] suffered a sudden blow with the entry of the Gupta

era’ after which the Jainas migrated ‘en masse’ to places in South and West India,

81 Ohira mentions that Xuanzang refers to nirgranthas (interpreted as Jaina mendicants) in
Kapisa, Lanpo, and Simhapura but not in North India proper (see also Ohira 1982: 118).
However, it is far from clear whether the term ‘nirgrantha’in Xuanzang’s text actually refers
to Jaina mendicants, and whether these remarks were based on his own observation. For
example, he mentions that there were numerous nirgranthas in Eastern Bangladesh (Salles
1995: 535, n.11). However, there is no archaeological evidence for the presence of large
groups of Jainas in this region.

82 Ohira 1982: 116.

83 Ibid., 119. See Falk 2001 for a discussion of the dates of the Kusana kings.

84 [bid., 120-121. The inscriptions by lay donors include the names and lineages of their
preceptors, which shows that the lay communities ‘were under the guidance of particular
spiritual teachers’ who were dependent on the lay community for their subsistence (Ohira
1982: 124).

85 [bid., 119. Ohira’s claim is based on an analysis of the names of monastic lineages (ganas,
kulas, and sakhas) mentioned in the Mathura inscriptions (Ohira 1982: 43-44).

86 Ohira mentions Liiders’s study of 159 Kusana inscriptions from Mathura, out of which 87
are Jaina, 55 Buddhist, and 17 ‘non-sectarian’ (Ohira 1982: 119). See also Liiders 1913.
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‘which have continued to be centres of Jainism up to the present age’.8” But what
could explain such a dramatic change?

Ohira writes that the commercial activities of the Jainas were organised in
powerful guilds (sreni) and that the representatives of these guilds had an influential
position in the local government. However, the Guptas were Vaisnavas and Ohira
conjectures that Mathurj, as the mythical birthplace of Lord Krsna, was handed over
to the Vaisnavas in the wake of the ‘Hindu revival movement’.88 Interestingly, by the
end of the Kusana period, Krsna and his elder brother Balarama appear in Jaina
images as the attendants of Neminatha, the 22nd tirthankara. Moreover, the Krsna
theme makes its entrance in the Jaina canonical literature from this era, albeit in a
non-divine role.8? This leads Ohira to the conclusion that there was an aggressive
religious struggle going on between the Hindu and non-Hindu sects during the late
canonical and post-canonical period, which resulted in the decline of Jainism in
Mathura.?0 She states that the subsequent migration of the Jainas was initiated by
the move of the mercantile class and that the ‘exodus of the lay Jaina communities
from Mathura naturally caused the migration of the ascetic sarighas as well because
the latter had to depend on the former for their material needs’.%1

From Mathura, the Jainas moved to important commercial centres in the
South and West, such as Kafici, Madurai, Ujjayini, and Valabhi.?2 Unlike the Jaina
communities in the West, the Jainas in the South managed to secure royal support in
the Gupta era, as attested by land grants from the 4t to the 6t cent. CE. However,
since there are no records of image donations in the South from this period, Ohira

concludes that there were yet to be any Jaina temples. Moreover, she suggests that

87 Ohira 1982: 120.

88 [bid., 121.

89 Qhira lists the following canonical texts: Uttaradhyayana 22, Antakrddasah,
Jiiatadharmakathah 16, Vahnidasa 1, and Dasavaikalika. Ohira argues that the Hindu literary
works of this time make parallel moves. She refers to the Bhagavata Purdna, in which Rsabha,
the first tirtharikara, appears as one of Visnu’s avatdaras (Ohira 1982: 121-122). However, it
is not entirely clear to me how this supports Ohira’s argument since the Bhagavata Purdana
seems to be of a much later date (perhaps 8t cent. CE). Dundas points out that the
relationship with Vaisnavism dates back to the 2nd cent. BCE, ‘with the figure of Krsna being
assimilated to the biography of the twenty-second tirthankara Nemi’ (Dundas 2006: 397).

90 Ibid., 122.

91 Ibid., 123.

92 Ibid., 124.
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the Jaina lay communities started to invite ascetics in order to win royal patronage,
which is supported by epigraphical evidence from Karnataka.o3

To sum up, Ohira characterises the Gupta period as a turbulent era for the
Jaina community. The prevalent ‘Hindu revival movement’ directly threatened the
powerful Jaina guilds in Mathura. This prompted Jaina merchants to relocate to
other commercial centres in the South and West, and the Jaina ascetics had to follow
them given their dependence on the laity. Even though Ohira’s account is quite
comprehensive, there are some questions that remain unanswered. For example,
she argues that the TA was composed in the early 5t cent. CE in Kusumapura, which
is another name for Pataliputra. However, her account of the Jainas in the Gupta
period does not provide any information about the Jaina community in Pataliputra.
In general, Ohira presents a story that is well connected to the evidence but she
tends to take the implications of the evidence, and the lack of it too far. For example,
is it legitimate to conclude that there was a mass migration just because of a paucity
of evidence in one place and a growing number of inscriptions elsewhere?94 And can
we assume that the Jaina merchants were indeed suppressed as a result of the
Vaisnava identity of the Guptas?

Unlike Ohira, Bronkhorst thinks that the TA was composed in the South and
that the bhasya was written in Pataliputra by a different author (see also § 2.3).95 In
a self-admittedly speculative article, Bronkhorst provides another account of the
Jainas under the Guptas, in an effort to explain why the practice of stiipa worship
disappeared from the Jaina tradition. His account has some valuable observations on
the possible context of the TA and provides new hypotheses, especially with respect
to the relation between the Jainas and the Buddhists. Based on an analysis of several
concepts in the Svetambara canon, such as the atomic nature of matter and the
momentariness of all that exists, Bronkhorst claims that Jainism was strongly
influenced by Sarvastivada Buddhism.?¢ He suggests that this took place in north-
western India during the ‘final centuries preceding the Common Era and the first

ones following it’, adding that ‘[i]Jt seems to be a safe bet to conclude that it was in

93 Ibid., 124-125.

94 Ohira’s account of the supposed ‘mass migration’ of the Jainas during the Gupta period and
the way in which this event impacted the Jaina tradition will be discussed later on in this
section.

95 Bronkhorst 2010.

96 See also Bronkhorst 2000.
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Mathura that the Jainas were confronted with these new ideas’.%7 This theory fits
nicely with the presence of a large Jaina stiipa in Mathura.’8 It seems that this
practice of stiipa worship was shared with the Buddhists, even though it was later
abandoned by the Jaina tradition. The question as to why relic worship mainly
disappeared from the Jaina tradition has puzzled several scholars and Bronkhorst
tries to answer this question in his article.?9 His main argument is that the Jainas in
Mathura responded to the competition with the Buddhists by abandoning relic
worship and ‘concentrating on other things’.100 However, there is no direct evidence
that indicates that stiipa worship was abandoned by the Jainas to distance
themselves from the Buddhists. Therefore, Bronkhorst’s theory should be treated
with caution.

In order to understand the adoption of Sanskrit in the Jaina tradition,
Bronkhorst draws a comparison with the Buddhist attitude towards Sanskrit in
north-western India under the Kusanas. He suggests that the ‘massive change from a
Middle Indic language to Sanskrit’ was just an aspect of the larger ‘in-depth
Brahmanization of Buddhism in this region’.101 He claims that the underlying reason
for the changing attitude towards Sanskrit is that the Brahmins ‘had come to play
central roles at and around the royal court’ and that ‘[a]ll others who depended
upon royal support had to be able to plead their cause in Sanskrit’.102

Yet, Bronkhorst believes that the Jainas, unlike the Buddhists, adopted
Sanskrit ‘many centuries after the Kusanas’ and that Mathura does not play a role in

this process. He sees the TA, which he dates between 150 and 350 CE, as an

97 Bronkhorst 2010: 2-3. His reason to situate this encounter in Mathura is that Gandhara
and Mathura were the main centres under the Kusanas, and that there is little evidence of the
Jainas around Gandhara (see also Dundas 2006: 405-406), while there is ample evidence of
the Jainas in Mathura.

98 [bid., 3. This stilpa was excavated from Kankali Tila and is the centre of the archaeological
and inscriptional evidence for the connection of the Jainas with Mathura (Dundas 1992: 113).
99 For a discussion of the history of relic worship, see Cort 2010.

100 Bronkhorst 2010: 5-6. He also suggests that the later importance of vegetarianism in
Jainism (see also Ohira 1994: 18-19), which seems to be a break with the practices
mentioned in canonical texts, might be ‘inspired by similar motives’. However, this argument
seems to be flawed. If the abandonment of relic worship can be explained by the wish to be
distinguished from the Buddhist, one can hardly claim that embracing vegetarianism has the
same background, since vegetarianism does not distinguish the Jainas from the Buddhists.

101 Bronkhorst 2010: 8

102 [bid., 9. Bronkhorst does not provide a source for this claim.
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exception.193 He points out that only two other Jaina texts written in Sanskrit before
the 6th cent. CE have been transmitted, i.e., the TABh and the Sarvarthasiddhi. Since
the TABh was probably composed in Pataliputra and the Sarvarthasiddhi
somewhere in the South, Bronkhorst concludes that Mathura did not play a role in
the adoption of Sanskrit in the Jaina tradition.194 This raises the question as to why
the Buddhists and Jainas in Mathura had a different attitude towards SansKrit.
Bronkhorst explains this by pointing out that the Buddhist community needed royal
support in order to maintain their ‘sometimes big monasteries’ and stiipas.195 By
contrast, the Jainas were moving away from stiipa worship and the presence of the
temple-dwelling monks was a matter of debate. Moreover, the Jaina ascetics could
rely on the wealthy lay donors, which ‘left them relatively independent of the royal
court, allowing them to continue using Prakrit rather than Sanskrit’.1%¢ This would
explain why there is no epigraphical evidence from North India that refers to land
grants. By contrast, the Jainas in the South had a ‘different relationship to the royal
court’ and possessed ‘caves and monasteries accompanied by substantial land
endowments’.107 Bronkhorst speculates that we have to situate the TA in this context;
it was the need for royal support for the Jainas in South India that urged the Jainas to
present their doctrines in Sanskrit at the ‘brahmanized courts’.108

Bronkhorst’s account diverges from Ohira’s by situating the TA in South
India instead of Pataliputra. This reflects a more fundamental difference between
their hypotheses: Ohira assumes that the Jainas in North India received royal
patronage, while Bronkhorst thinks that the Jaina community in the North avoided
dependence on royal favours, which distinguished them from the Buddhists. Further,
Ohira thinks that the adoption of Sanskrit was an immediate response to the
patronage of Sanskrit under the Gupta rulers. By contrast, Bronkhorst assumes that
the change to Sanskrit happened in the South. Yet, both authors agree that the Jainas

adopted Sanskrit in order to secure royal favour.

103 Ibid. See also § 2.3.

104 [bid., 10. See § 2.1 and § 2.3 for the date and origin of these texts.

105 Jbid., 11. He cites a study by Gregory Schopen, which mentions that the maintenance of
permanent quarters requires ‘long-term relationships with donors’, and Bronkhorst assumes
that the royal court must have played a role in this.

106 Thid., 12.

107 Ibid., 13.

108 Jbid., 14.
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While both Ohira and Bronkhorst tend to make large claims about the Jainas
in the Gupta period based on rather fragmentary evidence, Dundas provides a more
careful interpretation of the available data.109 For example, in one of his more recent
articles on Jainism in the Gupta period, he states that ‘attempts to provide a firm
chronological location within the Gupta period for Jain authors and their writings’
are unsatisfactory, and he adds that we cannot even be sure that the TA was
composed in the Gupta period.11® However, his work contains valuable observations
and suggestions with respect to the topics discussed by Ohira and Bronkhorst. In
addition to the epigraphical and material evidence that forms the basis of Ohira’s
and Bronkhorst’'s accounts, Dundas brings in a wide range of literary sources in
order to get a better understanding of the situation of the Jainas under the Guptas.!1!

In The Jains, Dundas’ seminal handbook on Jainism, he explains how the
early Jaina community moved from the Ganges basin, the place of its origin, to the
West and the Dravidian South following the trade routes.!12 Even though there is an
inscription from Hathigumpha, which shows that there were Jainas in the East
before the beginning of the Common Era, Dundas states that it ‘is the westward shift
to the city of Mathura and its environs which provides the best evidence for
generalising about early Jain society’.l13 As mentioned previously, the stipa of
Kankali Tila forms the centre of the archaeological and epigraphical evidence for the
early presence of the Jainas in Mathura. Dundas points out that an inscriptional

reference to this stipa from 157 CE, which mentions that the stiipa was ‘created by

109 Relevant discussions of the Jainas under the Guptas can be found in Dundas 1996b, 2002,
2006, and 2014.

110 Dundas 2014: 231. He writes that it is ‘perfectly plausible’ that the TA was written under
the Kusanas, even though he writes that there is a ‘strong possibility’ that the TA was written
during the Gupta period. This corresponds with his view in The Jains, where he states that
the TA was written in the fourth or 5t cent. CE (Dundas 1992: 86).

111 In the introduction to his chapter in The Jains on the history of the Jainas ‘from early times
to the late medieval period’, Dundas writes: ‘I would contend that it will only be possible to
gain some sense of it if there is brought into play a wider range of source materials such as
stories, legends, belles-lettres, clan and sectarian traditions, hagiographies and so on, not all
of which constitute unimpeachable documentary evidence of the sort usually required in the
writing of history but which nonetheless provide a distinctively Jain perspective on the
religion’s past.” (Dundas 1992: 112).

112 Dundas 1992: 113. He remarks that even the Jains who are nowadays living in Bihar ‘are
descendants of those who migrated back from the West of India for economic reasons’.

113 [bid., 113. The Hathigumpha inscription of king Kharavela (ca. 1st cent. BCE) mentions the
seizing of a Jaina image from another kingdom, which indicates that image worship was
already practiced at this early stage of Jainism.
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the gods’, suggests that the stipa ‘by that period [..] was reckoned to be of
considerable antiquity’.114 Further, the donative inscriptions from Kankali Tila prove
that Jainism in this early stage was not just an ascetic movement and that the
interaction of lay followers with the monks and nuns ‘provided the means for the
maintenance of the religion.’!15 Even though Dundas agrees with Ohira that
substantial sections of the Jaina community from Mathura drifted to the West during
the Gupta period, he points out that a large Par§va image was dedicated in Mathura
in 980 CE. This somehow nuances Ohira’s portrayal of the ‘mass migration’ of the
Jainas. Even though Dundas remarks that the purdnas reflect a negative attitude
towards the Jaina ascetics, he does not think that there is evidence of Hindu
persecution of the Jainas in the North.116¢ He speculates that the Jaina community
under the Guptas responded to external and internal ‘political pressures’ by
gradually migrating to the West, which offered new business opportunities.11? This
shift from Mathura to the West fits well with the fact that the penultimate Jaina
council was held at Valabhi and Mathura, while the last council was held in Valabhi
alone.118

Although these important events took place in North and West India, Jaina
culture was certainly not confined to this area; epigraphical evidence testifies the
presence of Jaina laymen and ascetics in the South in the second and 1st cent. BCE.119
It is far from clear what the place of this early Jaina community in the South exactly
was, and there is a gap in the epigraphical evidence from the first centuries of the
Common Era. Yet, based on the analysis of story literature, Dundas points out that
the later literary tradition preserved ‘some distant memory of wandering Jaina

mendicants’ who ‘acted as transmitters of a northern, prestigious culture’.120 Further,

114 [bid. Dundas mentions a medieval story by Jinaprabha Siiri, in which the Buddhists and
Hindus claim the stiipa for their own. Likewise, Somadeva (tenth cent. CE) writes how the
sttipa was founded after rivalry with the Buddhists. These stories match the archaeological
evidence for the cohabitation of different religious groups in Mathura and the similarity of
their religious architecture (Dundas 1992: 114).

115 Ibid,, 115.

116 He writes that the ‘archetypical heretic’ in the puranas is ‘an amalgam of the Jain and
Buddhist monk and a demonic and anti-social figure’ (Dundas 1992: 115).

117 Ibid. He mentions that the kingdom of the Maitrakas of Valabhi offered ‘new overseas
trading opportunities’ from the 5t cent. CE onwards.

118 For a study on the dates of the Jaina councils, see Wiles 2006.

119 For an overview these early inscriptions, such as the Kalugumalai hill inscriptions and the
cave inscriptions from Madurai, see Ohira 1982: 116-117.

120 Dundas 1992: 116.
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he claims that the ‘religious and political ideologies’ of the Jainas had a significant
impact on literature and kingship in the South.121 Even though the older Jaina texts
say that ascetics cannot accept alms from kings, Dundas suggests that Jaina monks in
the South ‘forged close relationships with kingly patrons’. Interestingly, he remarks
that ‘there is no epigraphic mention in Karnataka of Jains of a mercantile or
bourgeois background until the tenth century’ and that ‘the picture of Jainism up to
this point is very much of a religion sponsored by kings and warrior aristocrats’.122

But what can Jaina ascetics offer these groups? Why would politically
powerful persons want to be associated with the Jaina ideology, which focuses on
the abandonment of worldly matters? Dundas argues that the Jaina ideology of
‘heroic individualism and self-perfection’ was often ‘expressed in ‘images of striving,
battle and conquest’. This applies in particular to the Digambaras, who were the
dominant sect in the South, and one can argue that this imagery must have been
appealing to the ruling class.123 Second, Jaina ideology might have been attractive for
its association with ‘prestigious northern culture’, in contrast to the ‘peasant, Hindu
society’ in the South. The fact that the Adipurdna of Jinasena (9t cent. CE) contains a
prescription for the conduct of kings, might indicate that Jaina intellectuals actively
tried to secure a connection with the royal court. In this account, the institution of
kingship is presented as a ‘necessary but potentially dangerous’ institution, which
requires the ‘controlling presence’ of ‘Jain, rather than Brahman, advisers.’
Nevertheless, Dundas remarks that it hard to prove that there were ever kings
whose religious affiliation was exclusively Jaina.124

As Dundas discusses in his study of early Jaina history, titled ‘A Non-Imperial
Religion?’, Jainism received ‘a strong degree of bourgeois support but only sporadic

royal sponsorship’ during its first eight centuries.125 This attitude was backed up by

121 Ibid. Among the Jaina contributions to Tamil literature, Dundas mentions the earliest
Tamil grammar, a collection of maxims (the Tirukkural), and the oldest Tamil epic (the
Silapadikkaram) which he situates in the 5t cent. CE.

For a discussion of Jainism and kingship in medieval western India, see Cort 1998: 85 - 110.
122 Tbid., 118.

123 Thid,, 119. A good example of such imagery is the giant Bahubali statue at Sravana Belgola,
which was dedicated by general Camundaraya in 981 CE. Yet, Camundaraya also dedicated
temples to Visnu and Siva (Dundas 1992: 120).

124 [bid., 119-120. More generally, he states that kingship in the South seems to have
‘transcended conceptual or religious boundaries’.

125 Dundas 2006: 385.
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texts, which ‘are adamant that it is improper for monks to take alms from a king’.126
Dundas points out that ‘there are no depictions of tirtharikaras on royal coinage’ and
that ‘early Jain images lack royal insignia, such as the parasol’.l2? However, the
mutual rapprochement of the Jaina community and the royal courts in the South
seems to indicate a change in the social position of the Jainas. So, why did the Jainas
in the South develop a different stance towards royal patronage?

As mentioned previously, Bronkhorst suggests that the Jaina ascetics in the
South needed royal patronage since they owned properties, such as caves and
monasteries. However, this explanation ignores the underlying question as to why
the Jainas in the South had a different attitude towards property in the first place.
According to Dundas, it was ‘the institution of ddna, the giving of alms and
temporary shelter by lay people to ascetics,” which developed into the donation of
‘rock-cut caverns’ and eventually the ‘building alongside temples of monasteries
which were accompanied by substantial land endowments’.128 While some of the
rock-cut caves in Tamil Nadu predate the Common Era,!2% Dundas states that the
monasteries (mathas) ‘begun to be built near temple complexes from about the fifth
century CE’.130 These monasteries gave shelter to the temple-dwelling monks
(caityavasin). It is hard to determine when Jaina monks started living around
temples, but the practice might have begun around the 4t cent. CE.131

This change seems to be part of a wider transformation of Jaina practices
during the Gupta period, in which image worship and piija became important
elements of the ritual practice. Even though Jaina laymen and ascetics were both
involved in image worship from an early period, there is evidence that this practice

was subject to discussion in the Gupta era.132 Dundas suggests that the emergence of

126 Dundas 1992: 118. He mentions Vattakera’s Mildcara and Haribhadra’s commentary on
Avasyakaniryukti 153 (Dundas 1992: 292, n16). For a discussion of the ambivalent attitude
of the Jaina community towards kings, see Cort 1998: 85 - 110. His account focuses on
literary sources on Jainism and kingship in medieval western India.

127 Dundas 2006: 391.

128 Dundas 1992: 123.

129 For an overview of early rock-cut caves in South India, see, e.g., Chatterjee 2000, vol. 1:
113ff.

130 Dundas 1992: 123.

131 Dundas writes that ‘by Svetambara reckoning, the temple-dwelling monks appeared in
about the 4t cent. CE, but it is impossible to trace their early history beyond the odd
reference such as that to a king of Patan who banned non-temple-dwelling monks from his
city’ (Dundas 1992: 136).

132 Dundas 1992: 249.
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a story around the 5t cent. CE about an image of Mahavira, which according to the
story had been made during his lifetime, can be seen as evidence of an attempt to
refute those critics ‘who claimed that it had no place in an authentic, textually based
Jainism’.133 Further, textual sources from the 6th cent. CE show a ‘broad consensus’
about the ‘basic elements for the most common form of Jaina pija’.13+

The fact that multiple texts discuss pija in a similar way indicates that puja
became an important topic in the period preceding these texts. Even though Dundas
writes that ‘the origins of ptjd in Jainism are obscure’, he claims that the practice of
puja in Jainism reflects ‘a common ritual culture shared and developed with
Hinduism’.135 This overlap with Hindu culture can also be seen in the fact that the
Jainas absorbed local goddesses into their religion, which became prevalent from
the beginning of the Common Era.136 Eventually some of these goddesses became
linked with specific tirthankaras. The first ‘fully iconic example of this phenomenon’
is a Rsabha image with attendant goddesses from western India, which can be dated
to 550 CE.137 This suggests that that the Jaina community did not simply follow new
religious trends but that they actively reframed significant elements from a wider
cultural sphere, thus negotiating the Jaina identity.

In his article on the Jaina attitude towards Sanskrit, Dundas sketches a
similar pattern with respect to languages. Instead of interpreting the gradual shift
from Prakrit to Sanskrit as a passive process, in which the Jainas conformed to a
dominant language, Dundas argues that Jaina authors started using Sanskrit in an
attempt to reach a wider audience. Yet, texts that were intended for internal use,
continued to be written in Prakrit.138 He rejects the idea that Sanskrit was used by
Jainas as a result of the conversion of Brahmans to Jainism, pointing out that the
conversion of Brahmans also happened long before the first use of Sanskrit.139

Instead, he proposes that ‘it was the willingness of the Jains to countenance a form

133 |bid. The image is known as the Jivantasvami.

134 Both Digambara and Svetambara authors agree on the eight substances used for the
worship of an image (Dundas 1992: 206).

135 Ibid., 206.

136 Ibid., 212.

137 Ibid., 213.

138 Dundas 1996b: 147. He gives Siddhasena’s Nydyavatdra and Dvatrimsika as examples of
Sanskrit texts aimed at a wider audience, and the Prakrit Sanmaitakka, which deals with
‘specifically Jain issues of epistemology’, as a work for ‘internal consumption’ (Dundas 1996b:
147). However, he admits that his general distinction between the use of Sanskrit and Prakrit
does not apply to the entire history of Jaina literature (Dundas 1996b: 148).

139 Ibid., 146. Ohira suggests that Umasvati was a Brahmin convert (Ohira 1982: 53).

41



of Sanskrit - Prakrit bilingualism [..] which may have acted as a positive lure to
many scholarly converts from the brahman cast’. Dundas suggests that this shift to
Sanskrit took place in Mathura, where there was a strong presence of brahman

users of Sanskrit, spreading from there to the West and South.140

Situating the TA in the history of Jainism

The above summary of the different scholarly accounts of the Jainas in the Gupta era
shows that there is wide variety of ideas about the history of the Jainas in this period.
The different authors all suggest that the Gupta Period was a transformative time for
the Jainas but they have different hypotheses about the nature of the supposed
changes. Ohira argues that the Jainas used to receive royal patronage in the North
but were forced to migrate ‘en masse’ to the South and the West as a result of the
Hindu revival under the Guptas. This forced the Jainas to seek for royal patronage in
these new areas. By contrast, Bronkhorst does not think that the Jainas suffered as a
result of a Hindu revival. Instead, he proposes that the Jainas mainly changed their
practices in order to compete with the Buddhists. For this reason, the Jainas in the
North moved away from stiipa worship. He further speculates that the Jainas in the
South began to rely on royal patronage for their rock-cut caves and monasteries.
Dundas agrees that the Jaina ascetics in the South needed patronage for their caves
and monasteries but he does not think that they relied on royal patronage. Instead,
he suggests that these practices were sponsored by the lay community. He also
agrees with Bronkhorst that the Jainas were not forced to move from the North
because of a Hindu revival. Instead, he suggests that they migrated to the West

because of business opportunities and a declining political climate in the North.

140 Jbid., 146-147.
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Even though there are significant differences between these three accounts,
there are several elements that reoccur in their theories. First, they all try to explain
why the evidence for Jaina activity in the North declines while there seems to be an
increase of sources from the West and the South. Second, the different accounts
suggest that there are some changes in the religious practices of the Jainas. Stipa
worship declines, the first temples are built, and there seems to be a rise in monastic
activity. There is no consensus, however, about the causes for these changes.

One of the main problems for the historiography of Jainism in the Gupta
Period is that it is unclear how the available evidence relates to the actual historical
situation. For example, the fact that the number of inscriptions from Mathura
declines during the Gupta Period does not necessarily imply that the Jaina activities
in Mathura radically changed. Even if the number of images and inscriptions in a
certain region declines while there is an increase of such sources in another region,
there is no need to assume that there was a mass migration going on. In the end, the
number of historical sources that relate to the Jainas in the Gupta Period is so
limited that it can be highly misleading to reconstruct a larger narrative on the basis
of apparent patterns in the data.

A comprehensive overview of the material evidence of the Jainas in the
Gupta Period can be found in the first volume of Asim Kumar Chatterjee’s study on
the history of Jainism. In his overview, he discusses approximately 20 stone
inscriptions and copperplates that relate to the Jainas from the beginning of the 4th
to the end of the 6th cent. CE.141 A few other inscriptions are mentioned in Ram
Bhushan Singh’s study of Jainism in early medieval Karnataka but Chatterjee argues
that these are later forgeries.142 Apart from these inscriptions, which mainly relate
to land donations, Chatterjee discusses a couple of Jaina images. Some of these

images contain inscriptions as well.

141 Chatterjee 2000, vol. I: 79-132.

142 Singh 1975: Appendix A. Singh mentions the Altem copper plates of Pulake$in I and the
copper plates of the Ganga king Avinita found at Mercara. Chatterjee suggests that both sets
are from a later date (Chatterjee 2000, vol. I: 121, 127).
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The inscriptions and images that relate to the Jainas in the Gupta Period
were found in different places, ranging from the North to the South of the Indian
subcontinent. The map below provides an overview of the places where the
evidence was found.43 As can be seen on the map, most of the evidence derives from
three different regions. The first region is situated in the Northeast and stretches
from Mathura to Pataliputra. The second region stretches from Vallabhi in the West
to Nachna in Madhya Pradesh. The third area stretches from Palasika in Karnataka
to Kaficl in Tamil Nadu. The map suggests that there is a concentration of activity in
Karnataka. However, this is mainly due to the fact that several sets of copper plates
were found together in Palasika (Halsi). It is hard to tell whether this indeed

indicates that there was

)

more Jaina activity in
o) this region or whether it

was just a matter of luck

that a larger number of
items were found in this
region. Taking into
account that most of the
pre-Gupta evidence
comes from the North, it
is easy to see why some
scholars believe that
there was a movement

of the Jainas from the

North to the West and
the South.144* However, the present number of available sources is simply too limited
to get an accurate idea of the actual movements of the Jaina community and the

changes that happened to the Jainas in the Gupta Period.145

143 The map indicates the sites that are mentioned as the finding places of the stone
inscriptions and copperplates that are discussed in Chatterjee 2000, vol. I. Since it is possible
that the finding places of some of these objects differ from the places from where they
originate, it is dangerous to draw any conclusions based on this map. The main purpose is
simply to show the geographical spreading of the evidence.

144 For example, there are 172 surviving jina images from Mathura that predate the Gupta
Period (Dundas 2006: 398). This number forms a sharp contrast with the few surviving Jaina
images from the Gupta Period.
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Although Ohira claims that the author of the TA was clearly responding to
‘the call of time’, 146 there is not enough material evidence to see which historical
circumstances could have urged the Jainas to come up with their first compendium
of Jaina thought. The inscriptions from the Gupta Period mostly consist of land
grants and they do not indicate that there was, for example, some rivalry with either
the Buddhists or the Hindus. Moreover, it is hard to infer any regional differences on
the basis of the inscriptions and there is nothing in the content of the text that
indicates that the TA should be situated in a specific region.14” In short, it seems that
the material evidence does not provide enough information to make an educated
guess about the situation in which the TA was composed.148

Apart from the material evidence, there are some literary sources that could
be relevant for our understanding of Jainism in the Gupta Period, such as the latest
layers of the Svetambara canon. Yet, thorough textual analyses of these sources are
needed in order to derive any historical clues from these documents and the number
of available studies on these texts is too small to facilitate a more general
overview.14?

In short, the present status of scholarly work on the material evidence and
literary sources is insufficient to create a larger historical narrative that has actual
explanatory value and that would allow us to situate the TA in the socio-historical
context of Jainism in the Gupta Period. Even though the number of scholars in the

field of Jaina studies is growing and many valuable studies on the Jaina tradition

145 This does not imply that that the available sources cannot be used at all. By contrast, more
studies on these sources are needed in order to develop new ideas and to test some existing
hypotheses about the Jainas in the Gupta age. Dundas’s study of the Titthogali (Dundas 2014)
is a relevant example.

146 Ohira 1982: 115.

147 The situation is different for the TABh since the TABh is accompanied by a prasasti that
situates the composition of the text in Pataliputra. For a discussion of the validity of the
information in the prasasti, see § 2.3.

148 The paucity of historical sources has led R.W. Williams to describe the early history of the
Jainas, i.e., from its beginning to the 5t cent. CE, as the ‘dark age’ of Jainism (Williams 1963:
xii.). As pointed out by Dundas, this label is somewhat misleading. The ‘huge corpus of
literature’ that was composed in this early phase, suggests that Jainism was a flourishing
cultural and religious movement (Dundas 2006: 383). Yet, Dundas rightly remarks that ‘if
darkness connotes obscurity, then Williams may be deemed to have been partially correct,
for the huge textual culture of early Jainism and the manner and context in which it was
produced have generally eluded adequate scholarly interpretation’ (Dundas 2006: 383).

149 Dundas’s study of the Titthogali (2014) is a relevant example of the way in which literary
sources can be explored in order to get a better understanding of the historical context of
these texts.
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have been published over the last decades, most parts of the history of Jainism are
still heavily understudied. It is, therefore, not surprising that the scholarly accounts
that try to provide a general narrative of Jaina history in the Gupta Period tend to be
highly speculative. For this reason, [ am reluctant to add another layer of speculation
to the existing accounts by linking the composition of the TA with specific historical
trends that are identified in these studies. Yet, this does not imply that we cannot
say anything about the historical context of the TA at all. In the third chapter of this
study, I will discuss how the content of the philosophical chapters might provide
some clues about the historical context of the TA and the way in which the TA fits in

the larger development of the history of Indian philosophy.
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2.3 Date and Authorship

Even though the TA is widely regarded as a seminal text in the history of Jaina
philosophy, there are strongly divergent ideas about the date and authorship of the
TA and the TABh. In this section, I will discuss the date and authorship of both texts.
Apart from an overview of the different positions in the scholarly literature, I will

also include some of the outcomes of my textual analysis from chapter 3.150

Is the TABh an auto-commentary?

The first issue that needs to be addressed in order to situate the TA and the TABh is
the question as to whether the TABh is an auto-commentary or not. The Svetambara
tradition assumes that the TA was written by Umasvati, who is also regarded as the
author of the TABh. By contrast, the Digambara tradition does not accept the TABh
as an authoritative commentary and regards Pujyapada’s Sarvarthasiddhi as the first
commentary on the TA.151 Over the last decades, scholars have defended both
positions. Most of the arguments for the same authorship of both texts can be found
in Sanghvi 1974, Ohira 1992, and Dhaky 1996. The counterarguments can be found
in Williams 1963, Phoolchandra 1997, Zydenbos 1983, Balcerowicz 2008,
Bronkhorst 1975 & 2010.152 None of the individual arguments that have been put
forward are strong enough to prove beyond doubt whether the TABh is an auto-
commentary or not. Nevertheless, there are enough arguments that cumulatively

suggest that the TABh was written at a later stage.

150 My discussion primarily deals with the views in the following studies: Williams 1963,
Sanghvi 1974, Phoolcandra 1997, Ohira 1982, Zydenbos 1983, Dundas 1992 & 1997, Dhaky
1996, Balcerowicz 2008, and Bronkhorst 1985 & 2010. Other scholarly discussions of the
dates of the TA and the TABh usually refer to the views that are expressed in these sources.
151 The Digambara tradition favours the variant name ‘Umasvamin’ instead of ‘Umasvati’,
even though the name ‘Umasvati’ is also used (Sanghvi 1974: Introduction, p 14). Some ideas
that are mentioned in the bhasya go against traditional Digambara views. [ will discuss these
aspects in my discussion of the sectarian affiliation of the author(s) of the TA and the TABh
below.

152 Most contemporary scholars assume that the TABh is not an auto-commentary. I am not
aware of any study on this topic that postdates Dhaky’s article and which claims that the
TABh is an auto-commentary.
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The scholars who think that the TABh is an auto-commentary have provided
the following main arguments:153
i.  The prasasti, a short composition of six verses that accompanies the bhasya,

mentions that the ‘Tattvarthadhigama’ was written by ‘vacaka Umasvati’.
Haribhadra’s Sdstravartasamuccaya cites a passage of the TABh, which he
attributes to Umasvati. This suggests that not only the TA but also the TABh
was written by Umasvati.15+

ii.  Siddhasenagani’s tikad contains some remarks that suggest that the siitra and
bhasya were composed by the same person.155 Devagupta’s commentary on
the sambandhakarikas makes the same claim.156

iii. ~ Some expressions in the TA suggest that the author of the siitra composed
the bhasya as well. For example, TA 1.23 reads ‘yathoktanimittah
sadvikalpah Sesandam’.1s” The expression ‘yathokta’ seems to refer to a
specification that is given in the bhasya (see TABh 1.21.1). If the bhasya was
not written together with the siitra, the siitra cannot refer to a passage in the
bhasya. Hence, one could argue that both texts must have been composed
together.158

iv.  The bhasya and the introductory verses (sambandhakarikas) use terms such
as ‘vaksyami’ and ‘pravaksyami’'>® to refer to passages in the sitra. As such,
the composer of the bhasya suggests that he is also the author of the stitra.160

v.  Some authors argue that the bhdsya does not deviate from the theory in the
sttras, which is seen as evidence for the same authorship of both texts. This
is further supported by the fact that the bhdasya does not suggest any

alternative readings of the stitras.16!

153 This is not an exhaustive list of the arguments but it summarises the most relevant
arguments that reoccur in the studies mentioned above.

154 See Part II for a translation and analysis of the prasasti. Umasvati is mentioned as the
author of the work in the fifth verse of the prasasti.

155 Sanghvi 1974, Introduction: 31. The relevant passages are listed by Sanghvi.

156 Tbid.

157 “The other [beings] [have cosmic perception] that is caused as it is said. [This variety of
cosmic perception has] six forms.’ See also the translation in Part II.

158 Ohira 1982: 33-34.

159 ‘Twill teach’. See, e.g., Sambandhakarikas 22 and 31.

160 For some similar expressions in the TABh, see Bronkhorst 1985: 169.

161 See, e.g., Sanghvi 1974, Introduction: 32.
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vi.  Several studies mention that the language and style of the siitra and bhdsya
are similar. Ohira also argues that both works reflect similar historical

circumstances.

Most of the arguments mentioned above have been convincingly refuted by
Zydenbos.162 For this purpose, Zydenbos analyses the debate between Sukhlal
Sanghvi and Phoolchandra Shastri about the authorship of the TA and the TABh.
Since Sanghvi writes from a Svetambara view — which traditionally accepts the
TABh as an authoritative auto-commentary — it is not surprising that he argues in
favour of the same authorship of both texts in the introduction to his own
commentary on the TA. By contrast, Phoolchandra adheres to the Digambara
perspective. Since the Digambaras do not accept the bhasya as an authoritative
work — even though the TA has a quasi-canonical status for them — Phoolchandra
rejects all arguments by Sanghvi in the introduction to his edition of the
Sarvarthasiddhi. It is important to realise that the different positions in these studies
have a sectarian background and one cannot take the analyses in these works at face
value.163

The first argument mentioned above is certainly not conclusive. The
argument hinges on the assumption that the prasasti was composed by the author of
the bhdsya. However, it is not clear at which point in history the prasasti was added
to the bhasya. As 1 will demonstrate in the third chapter of this study, the prasasti
contains several odd historical references that do not correspond with any other
sources.164 Furthermore, if we look at the manuscripts of the TA, there are good
reasons to question whether the prasasti was composed by the author of the bhasya.

Ohira’s study provides an overview of the manuscripts of the ‘western version’ of

162 Zydenbos 1983: 10-12.

163 The discussion often has a polemical character and many ‘arguments’ are merely
rhetorical in nature. For example, Sanghvi writes that Phoolchandra’s view is ‘as much
contradicted by logic as it goes against the findings of history’ and ‘that he is so much bent
upon establishing his position that a clear meaning of words either does not occur to him or
is ignored by him’. By contrast, Sanghvi characterises his own position as ‘the only royal road
to truth’ (Sanghvi 1974, Introduction: 10, 18).

164 See § 3.5 for an analysis of the prasasti. Ohira claims that the prasasti contains ‘the
authentic record of Umasvati’. However, her analysis of the names and lineages that are
mentioned in the prasasti clearly shows that the different historical sources on the lineage of
Umasvati are contradicting each other. It is, therefore, somewhat surprising that she
concludes her investigation by confirming that the prasasti is a trustworthy source of
information about Umasvati (Ohira 1982: 42-53).

49



the TA, with and without the bhasya.1¢5 The oldest of these manuscripts is a palm
leaf manuscript from 1303 V.S. (i.e,, 1246 CE). Apart from one other palm leaf
manuscript, which seems to be a copy of the oldest manuscript, all other
manuscripts are paper manuscripts that postdate the 16t century.1¢¢ Only four of
the seventeen manuscripts that Ohira consulted are accompanied by the bhdsya.
Three of the four manuscripts that have the bhdsya also contain the prasasti. The
bhasya is not included in the two early manuscripts but one of these early
manuscripts includes two verses of the prasasti at the end of the verses that
conclude the last chapter of the TA.167 This might indicate that the prasasti has its
own history and that it is not necessarily composed by the author of the bhasya.

Of course, this evidence is not conclusive but the manuscripts do not provide
sufficient ground to assume that the six verses of the prasasti were written at one
moment in time and that it was composed together with the bhasya. Nevertheless,
Siddhasenagani’s ttka comments on the full version of the prasasti, which shows that
the complete prasasti already accompanied the bhdsya at the time of the
composition of the tika (9t cent. CE). However, if we do not know for sure whether
the prasasti was written by the author of the bhasya, we should be hesitant to accept
the claim that is made in the prasasti about the authorship of the TA.

The fact that Haribhadra attributes some verses of the bhdsya to Umasvati
shows that the bhasya was associated with the name ‘Umasvati’ at Haribhadra’s time.
However, Haribhadra’s works date from the 8t cent. CE, which is three centuries
after the composition of the bhdsya.!681t is perfectly possible that Svetimbara
scholars at the time of Haribhadra attributed the bhasya to Umasvati but this does
not prove anything about the actual authorship of the text.

The same goes for the second argument. The fact that Devagupta and

Siddhasenagani suggest that the siitra and bhdsya were composed by the same

165 The southern tradition has the Digambara version of the TA, which does not include the
Sambandhakarikas, bhasya, and prasasti. The manuscripts from the western tradition include
Svetambara and Digambara versions, and several manuscripts have mixed characteristics
(Ohira 1982: 1-4).

166 Ohira 1982: 1.

167 Ibid., 3-4.

168 Sanghvi raises some doubts about the identification of Haribhadra, the commentator on
the TABh, with the famous Svetambara writer Haribhadra. He mentions that Haribhadra’s
commentary was written by at least three different authors, and that this commentary
follows Siddhasenagani’s tika. This would imply that the commentary is of later date
(Sanghvi 1974, Introduction: 56-57).
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person is not a strong reason to believe that this was actually the case. It is not clear
who Devagupta actually was and his date is quite uncertain. He must predate
Siddhasenagani since he included Devagupta’s commentary on the
sambandhakarikads in his own tika.1¢® However, Siddhasenagani probably wrote his
tika in the early 9th cent. CE.170 If we take into account that there was a sectarian
dispute about the authority of the bhdsya, it is clear that the opinion of a 9t century
Svetambara author cannot be used to prove that the bhdsya is an auto-
commentary.17!

The third argument is also not conclusive. It is indeed odd that the siitra
seems to refer to a passage in the bhasya. However, as [ will show in the third
chapter, it is most likely that the expression ‘yathokta’ in TA 1.23 originally referred
to a part of the stitra that was accidentally moved to the bhdsya.172 This explanation
is supported by the fact that the expression to which TA 1.23 refers is included in
the sitra text in the Sarvarthasiddhi.

The fourth argument, about the fact that the forms ‘vaksyami’ and
‘pravaksyami’ are used in the sambandhakarikas with reference to the siitra, is also
not conclusive. It is not unusual for commentators to write from the perspective of
the composer of the siitra. The Sarvarthasiddhi uses similar forms, even though it is
obvious that Pijyapada is just the commentator and not the author of the TA.173

The fifth argument is quite problematic. The idea that the bhasya does not
deviate from the siitra has been convincingly refuted by Bronkhorst, who identified
a list of ideological differences between the siitra and the bhasya.17* Bronkhorst also

suggests that the author of the bhasya intentionally modified the sitra at several

169 Ohira 1982: 25.

170 For the date of Siddhasenagani, see Bronkhorst 1985: 155-157.

171 In fact, Siddhasenagani was well aware of the problem of the authorship of the bhasya. He
raises this issue in his commentary on TABh 1.11.2. This passage of the bhdsya writes about
the author of the siitra in the third person (see Part I, TABh 1.11.2). However, he concludes
that the author of the siitra and the bhdsya are nevertheless the same.

172 See my discussion of TA 1.21 - 1.23 in § 3.2 Cosmic perception, mental perception, and
absolute knowledge.

173 Zydenbos 1983: 10-11. Zydenbos’s refutation is based on Phoolchandra’s discussion of
this phenomenon.

174 For example, the bhasya lists 11 classes of gods, even though stitra 4.4 mentions that there
are only 10 classes of gods. Likewise, siitra 2.41 - 2.43 explains that each soul in samsara has
a taijasa body, which is denied in the bhasya. For a detailed discussion of the disagreements
between the stitra and the bhasya, see Bronkhorst 1985: 163-168.

51



points.175 This could explain some of the differences between the Svetambara
version of the stitra and the Digambara version, which is not accompanied by the
bhdasya. As such, the fact that the bhasya does not offer any variant readings of the
sutra certainly does not entail that the bhasya is an auto-commentary.

Likewise, the idea that the similarity of the language of the siitra and bhasya
indicates the same authorship is not very strong. In fact, the bhasya uses a different
vocabulary at several points in the text, which suggests the opposite.176

Lastly, Ohira’s claim that the TA and the TABh reflect the same historical
circumstances is quite farfetched. This argument is based on the fact that the
composer of the introductury verses that accompany the TABh stresses how difficult
it is to summarise the words of the jina in a brief compendium. Ohira argues that
this statement is only ‘comprehensible in the historical context wherein the author
was placed’, i.e., the Gupta period. Ohira argues that the Jainas in the Gupta period
did not have a standard text, unlike the other schools. Therefore, the author of the
TA was facing a difficult challenge. She adds that it would be impossible for a later
interpolator to write about these challenging circumstances.!’” This argument is
rather weak. The introductory verses simply state how difficult it is to summarise
the teachings of the jina in a short compendium. There is no reason to assume that a
later writer could not write such an introduction.

To summarise, there is no hard evidence for the position that the bhdsya is
an auto-commentary, even though it seems that some elements in the bhasya and
the verses that accompany the bhasya try to suggest that both works derive from the
same hand. This might be explained as a matter of style but there could also be
another motive. It is not unlikely that the sambandhakarikas and the prasasti were
composed in order to establish the bhdsya as an authoritative auto-commentary at a
time in which several aspects of the bhasya had become a matter of sectarian

disagreement.”8 However, the fact that the bhasya uses a different vocabulary and

175 Bronkhorst 1985: 174.

176 For example, TA 1.19 and 1.22 use the word ‘anindriya’ and the commentary on these
passages uses the peculiar word formation ‘noindriya’ (see also § 3.2 Ordinary cognition). For
an overview of some other diverging choices of words, see Bronkhorst 1985: 168.

177 Ohira 1982: 28-29.

178 T will discuss this idea further in § 3.5.
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contains several ideas that are not in line with the siitra strongly suggests that the
bhasya was written by a later author.179

As I will demonstrate in my analysis of the bhdsya in chapter 3, it is often
easier to explain some problematic passages in the bhasya if we assume that we are
dealing with the commentary of a different author. Furthermore, if we accept that
the bhasya was not composed as an auto-commentary, it is also easier to understand
why the Digambaras did not accept the bhasya even though they accepted the TA as
an authoritative text. It would be difficult, however, to explain how the text could get
this status if it was accompanied from the start by an auto-commentary that
contained unacceptable doctrines. In such a case, one would expect that the author
of the whole text would be regarded as a heretical thinker.180

In short, there is no single argument that is strong enough to prove that the
bhdasya is an auto-commentary. If we assume that the bhdsya is not an auto-
commentary, we are in a better position to explain some textual and theoretical
problems, such as diverging word choices and some doctrinal differences. Moreover,
this assumption makes it easier to understand why the bhasya is not accepted by the
Digambaras. Therefore, if we want to get a better understanding of the development
of early Jaina philosophy, there is sufficient reason to treat the TA and the TABh as
two independent texts that were written at different stages in the history of Jaina

philosophy.

Authorship of the TA and the TABh

As [ have argued above, it is likely that the TA and the TABh were composed by
different authors. However, it is still unclear who the composers of these texts
actually are. The TA is usually attributed to a writer with the name Umasvati or
Umasvamin but very little is known with certainty about this figure. Moreover, the
fact that the prasasti mentions Umasvati as the composer of the TA does not

necessarily imply that this is a historical fact. As I will demonstrate in § 3.5, there are

179 At some points in the text, it is doubtful whether the author of the bhasya fully
understands the meaning of the sitra. For example, the commentary on TA 1.20 fails to
explain the meaning of ‘matipiirva’ and merely rephrases the text of the siitra. See also the
discussion of TA 1.20 in § 3.2 Testimony.

180 Of course, it is not impossible that a community accepts one part of a text and rejects the
other part. However, it is simply more likely that a community rejects a commentary from
another author.
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good reasons to assume that the prasasti was a later addition to the bhdsya, which
might have been added to give some authority to the TA and the TABh at a time
when the TABh had become a subject of sectarian dispute. As such, we should not
only question the authorship of the bhasya but also of the TA itself. In the following
section, I will discuss the identities of the authors of the TA and the TABh. In the first
part, I will focus on the author of the TA and his sectarian affiliation. Thereafter, I
will discuss the profile of the author of the bhdsya.

The last two verses of the prasasti, which is the only part of the prasasti that
accompanies the oldest Svetimbara manuscripts of the TA, provide the following

details about the name of the author and the title of the work:

idam uccairnagaravacakena sattvanukampaya drbdham |
tattvarthadhigamakhyam spastam umasvatina sastram ||5||
yas tattvadhigamakhyam jiasyati ca karisyate ca tatroktam |

so 'vyabadhasukhakhyam prapsyaty acirena paramartham ||6||

This compendium (Sastra), called ‘Tattvarthadhigama’, was composed (drbdha) in
an intelligible way out of compassion for the living beings by vacaka Umasvati of the
uccairndgara [$akhal.

He who will know [this compendium] called ‘Tattvadhigama’ and also does what is
said therein, he will soon attain the highest goal, [which is also] called unimpeded

happiness.181

Even though the TA is nowadays commonly known as the ‘Tattvarthasitra’ or
‘Tattvarthadhigamasitra’, the fifth verse of the prasasti describes the work as a
‘Sastra’ with the title ‘Tattvarthadhigama’. Nevertheless, the Sanskrit word ‘drbdha’
(lit. ‘tied’ or ‘strung’), which I translate as ‘composed’, might indicate that the TA was
regarded as a sutra (lit. ‘thread’ or ‘string’) at the time of the composition of the
prasasti.182 This goes against the view of Zydenbos and Phoolchandra, who suggests
that the title ‘Tattvarthddhigama’ was used for the bhasya and that the root text was
titled ‘Tattvarthasitra’.183

181 See Part II for a full translation of the prasasti with notes on the translation.

182 The word ‘drbdha’ is not commonly used with the meaning of ‘composed’. One would
expect ‘samdrbdha’.

183 Zydenbos’ argument is based on the following observations that are made by
Phoolchandra. The Digambara commentaries use the title ‘Tattvarthasitra’ with reference to
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It is somewhat odd that the sixth verse mentions the title ‘Tattvadhigama’
instead of ‘Tattvdarthadhigama'. Even though the words ‘tattva’ and ‘tattvartha’ are
used as synonyms in the T4, it is still curious that the prasasti refers to the work in
two different ways.184 Sambandhakarika 22 uses the title ‘Tattvarthadhigama’,
which corresponds to the title that is mentioned in the fifth verse of the prasasti. It
describes the work as a short text (laghugrantha) and as a summary (samgraha) of
‘some of the words of the arhat’ (arhatvacanaikadesa).!85 This suggests that the
composer of this verse uses the title ‘Tattvarthadhigama’ with reference to the root
text. In the end, it would be strange to characterise the commentary as a ‘short text’
and as a ‘summary’ since the bhdsya is a relatively long text and certainly not a
summary.186

The prasasti does not only mention the title of the TA but also provides the
name of the author, i.e.,, Umasvati. There are good reasons, however, to question the
validity of this attribution. If the TA significantly predates the bhasya, it is possible
that it was unclear at the time of the composition of the prasasti who actually
composed the TA. Moreover, since there was sectarian disagreement about the
status of the commentary, the attribution of the TA to Umasvati might have been a

strategic choice.187

the root text. This title is also used in the colophons (puspikd) at the end of the work. By
contrast, the puspikas at the end of each chapter of the bhasya mention the title
‘Tattvarthadhigama’ (Zydenbos 1983: 11-12). However, it is unclear when the puspikds were
added to the text since the oldest manuscripts date from the 14t century CE. Moreover, the
oldest manuscript that has the last two verses of the prasasti does not include the bhasya.
This suggests that the titles that are mentioned in the prasasti refer to the root text and not
to the commentary. As such, the observations by Phoolchandra only indicate that various
titles were used to refer to the root text and the bhasya over the course of time.

184 For the use of the terms ‘tattvartha’ and ‘tattva’ in the TA, see, e.g., TA 1.2 and TA 1.4 in
Part I Since the prasasti is composed in verse, it is possible that the author abbreviated the
title for the sake of the metre.

185 See Part II for a translation of the sambandhakarikas.

186 Since my study primarily deals with the version of the TA that is accompanied by the
bhasya, 1 refer to the root text as the ‘Tattvarthadhigama’ (TA), corresponding with the title
used in the sambandhakarikas and prasasti. It cannot be ruled out that the TA was already
known as the ‘Tattvartha(dhigamajsiitra’ at the time of the composition of the TABh.
However, since the TABh, the sambandhakarikas, and the prasasti do not refer to the TA as a
‘sutra’, there is insufficient reason to assume that the text was already known as the
‘Tattvarthd(dhigama)siitra’.

187 For example, if Umasvati was known as the author of the bhasya, it would make sense for
the Svetambaras to attribute the TA to the same person since they view the bhdsya as an
auto-commentary. Unfortunately, there are not enough sources to determine who Umasvati
was exactly.
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Apart from the name ‘Umasvati’, various other names have been connected
with the TA in the Jaina tradition. A valuable overview of the historical references to
the name of the author of the TA can be found in M.A. Dhaky’s study of the
authorship of the TA and the TABh.188 Dhaky’s article discusses how the ‘southern’
and the ‘northern’ tradition have dealt with the authorship of these texts.189 [t seems
that the southern tradition did not have a clear idea about the authorship of the TA
for a long time.190 Akalanka’s Tattvdrthavarttika (8th cent CE) does not say anything
about the name of the author and some later sources attribute the work to a certain
‘Grdhrapicchacarya’.191 The first text that mentions this name as the author of the TA
is Virasena’s Dhavalatika (9% cent. CE). The same name is mentioned in
Vidyananda’s Tattvarthaslokavarttika (10t cent. CE) and in several other texts that
date from the 10thto the 11t cent CE.192 Some southern manuscripts mention the
variant name ‘Umasvami’ instead of ‘Umasvati’. This seems to be a late development

that starts with Srutasagara’s Tattvarthavrtti (15t - 16t cent. CE).193

188 See Dhaky 1996.

189 The southern recension is the version that can be found in the Digambara tradition and
the northern version is the version that is favoured by the Svetambara tradition. Since it is
not clear when the split between the Svetambara and Digambara sects happened exactly, it
makes sense to refer to the two versions of the TA as the southern and northern (or, in
Ohira’s terminology, ‘western’) tradition. The differences between the two versions might
predate the split of the two sects. Ohira’s overview of the western manuscripts shows that
the western manuscripts often include elements of the southern recension (Ohira 1982: 2-4).
190 Dhaky mentions that Pjyapada’s Sarvarthasiddhi, which is the first commentary on the
southern recension of the TA, refers to the author as ‘some Nirgrantha pontiff’ (kascid ...
nirgranthdcarya), which would confirm that Pijyapada did not know the name of the auhor
of the TA (Dhaky 1996: 53). However, Dhaky’s comment seems to be based on an erroneous
reading of the opening lines of the Sarvarthasiddhi, since ‘kascid’ does not refer to the
compound ‘nirgranthdcarya’. Instead, it refers to ‘bhavyah’ (souls that are suitable for
liberation) (Piotr Balcerowicz, personal communication). See, e.g., Phoolchandra 1997: 1.1,
§1.

191 There is a later legend that tells that Umasvati flew through the air to Videha and dropped
his peacock-feather broom. He then took the feathers of a vulture (grdhra) that was flying in
the sky, which explains the name ‘Grdhrapiccha’ (lit. ‘tail feather of a vulture’) (Ohira 1982:
141).

192 Dhaky 1996: 53-54.

193 ]bid.,, 54. The name ‘Umasvami’ is used in many contemporary Digambara sources.
Balcerowicz attributes the TA to ‘Umasvamin’ and the TABh to ‘Umasvati’ (Balcerowicz
2008:35, n. 23). Williams makes a similar distinction between Umasvamin, the author of the
TA, and Umasvati, the author of the Sravakaprajiapti (Williams 1963: 3, n4). Since the name
‘Umasvami(n)’ only appears after the 15t cent. CE, it is quite unlikely that this was the name
of the composer of the TA.
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Apart from the textual sources, there are also some inscriptions that are
relevant for the authorship of the TA. A group of seven inscriptions from Sravana
Belgola mentions the name ‘Grddhrapificha’, which must be the same as the name
‘Grdhrapicchacarya’ that is mentioned in the texts. These inscriptions date from
1115 CE to 1409 CE. Five of these inscriptions are located at Candragiri and two at
Vindhyagiri. The five inscriptions at Candragiri predate the inscriptions at
Vindhyagiri. They all contain a verse that mentions ‘Grddhrapificha’ as an alias of
‘Umasvati’.19¢ However, these five inscriptions do not mention anything about the
TA. By contrast, the two inscriptions from Vindhyagiri mention that Umasvati was
the author of the ‘Tattvarthasiitra’. The first of these two inscriptions (1398 CE)
mentions that Grddhrapificha was a disciple of Umasvati. The other inscription
(1409 CE) provides the same information as the five inscriptions from Candragiri.
Apart from the inscriptions at Sravana Belgola there is one other inscription that
mentions the TA. This inscription, which is located in Humcha, attributes the TA to a
certain ‘Aryadeva’.195

In short, none of the southern sources that predate the 9th cent. CE mention
the name of the author of the TA. After that, the name Grdhrapiccha appears in
textual sources as the author of the TA. From the 12t cent. CE, the name
Grdhrapiccha/Grddhrapificha is mentioned in inscriptions as an alias of Umasvati.
However, the first inscription that identifies this Umasvati as the author of the TA
dates from the end of the 14th cent. CE. Since the TABh is not accepted in the
southern tradition, there are no references to the authorship of the TABh in the
southern sources.

There are no inscriptions from the northern tradition that refer to the TA.1%9
Yet, several literary sources that postdate the prasasti identify the author of the TA.
Agastyasimha’s ciirni on the Dasavaikalikastitra cites two passages from the TA and
two passages from the TABh and attributes them to Umasvati.’%7 As mentioned
previously, Haribhadra’s incomplete commentary on the bhdsya and
Siddhasenagani’s tika both attribute the two works to Umasvati. From the 12t cent.

CE onwards, Umasvati is frequently mentioned as the author of the TA and the TABh

194 ‘abhiid Umasvati munisvaro asau dcaryd sabdottara grddhrapiiichah’ (Dhaky 1996: 51).
195 Dhaky 1996: 52.

196 Tbid., 57.

197 Ibid., 59.
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in brief eulogies.198 In short, the sources in the northern tradition unequivocally
attribute the TA and the TABh to Umasvati. However, there are no sources that refer
to the author of the TA that predate the prasasti.

Given the consistent attribution of the TA and the TABh to Umasvati in the
northern tradition, Dhaky’s study concludes that both works were written by
Umasvati. He speculates that the southern tradition came up with a different name,
i.e., Grdhrapiccha, since they realised that Umasvati did not belong to the Digambara
sect.199 However, Dhaky’s conclusion rests on the assumption that the TABh is an
auto-commentary. As I have argued previously, it is rather unlikely that the TA and
the TABh were composed by the same person. This implies that we cannot take the
information in the northern sources for granted, since they all attribute the TA and
the TABh to the same person. If the bhdsya is not an auto-commentary, it is still a
possibility that either the TA or the TABh was written by Umasvati but at least one
of these attributions must be wrong.

If we suppose that Umasvati did not compose the bhdsya but only the TA
itself, it would be difficult to explain why the southern tradition completely forgot
the name of the author, even though the Jainas in the North were well aware of his
name. In the end, it is safe to assume that there was contact between the northern
and southern tradition.2°¢ Dhaky’s idea that the Digambaras in the South consciously
avoided to use Umasvati's name since they knew that he was not a Digambara seems
to be a bit farfetched. In such as case, it would be hard to understand why they
accepted the TA as an authoritative text in the first place.

Therefore, it seems more plausible that the name of the composer of the TA
was not known in the North and the South when both traditions wrote their first
commentaries on the text.201 This suggests that there was a considerable amount of
time between the composition of the TA and the first commentaries. Otherwise, it
would be somewhat odd that the name of the author was so quickly forgotten. If

Umasvati did not write the T4, it is still possible that he wrote the bhasya. Since the

198 Jbid., 57.

199 Ibid., 55.

200 The fact that a substantial number of manuscripts of the TA from the North contain
elements of the southern recension, shows that the two traditions did not evolve completely
independent from each other.

201 In chapter 3, I will demonstrate that the TA was probably the outcome of a longer process
and that the text contains several historical layers. This would also explain why the text is
not consistently associated with one author.
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bhdasya was a matter of sectarian dispute, it would make sense if the northern
tradition tried to legitimise the bhasya by claiming that the two texts were written
by the same hand.

Even though it is more likely that Umasvati was the author of the bhasya
instead of the siitra, it is also possible that the bhasya was composed by a different
author whose name is unknown to us. There is very little information about
Umasvati in the Jaina sources, and the information about the teachers and lineage of
Umasvati in the prasasti does not match the records in other texts.202

According to the prasasti, Umasvati stayed for some time in Kusumapura
(Pataliputra). As I will discuss later in this section, it is most likely that the TABh was
composed in the first half of the 5t cent. CE. If Umasvati was indeed the author of the
bhasya and if the information in the prasasti is correct, we can reasonably assume
that the bhdasya was composed in Pataliputra during the Gupta Period. Given the
problematic status of the prasasti, however, there is very little that can be said with
certainty about the author of the bhdsya.2°3 The same goes for the composer of the
TA itself. If his identity was already unclear at the time of the composition of the first
commentaries, it is unlikely that we will ever precisely know who the author of the

TA was.204

Sectarian affiliation of the TA and the TABh

Even if we cannot identify the names of the authors of the TA and the TABh with

certainty, it is still possible to investigate some aspects of their identity based on the

202 Qhira has argued that the information about Umasvati in the prasasti is valid (Ohira 1982:
42-53). However, it is quite clear from her discussion that the sources are in fact
contradicting each other and she admits that the historical genealogies disagree with each
other ‘to a great extent’ (p. 49). Her reconstruction of the lineage of Umasvati is partly based
on the identification of the name ‘Umasvati’ and the name ‘Svati’. However, this identification
seems to have its origin in the 16t cent. CE (Dharmasagaragani’'s Tapdgaccha pattavali) and
is, therefore, not very reliable. For an overview of the relevant pattavalis, see Ohira 1982: 45-
48.

203 See § 3.5 for a further discussion of the biographical information in the prasasti.

204 Zydenbos also argues that Umasvati was not the author of the TA. Nevertheless, he
suggests that Umasvati did compose the TABh (Zydenbos 1983: 10-11).

Bronkhorst has suggested that the TA was composed ‘in the South’. His main argument for
situating the TA in the South is his observation that the TA has some Digambara and
Yapaniya features (Bronkhorst 2010: 10). However, this suggestion has not led to any
further clues about the identity of the composer. See also the discussion of the sectarian
affiliation of the composer of the TA below.
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ideas that are expressed in the texts themselves. On the basis of some doctrinal
issues in the TA and the TABh, scholars have tried to identify the sectarian affiliation
of the composers. Since the TA has some characteristics that go against Digambara
views but also do not fit completely within the Svetimbara framework, the scholarly
views on the sectarian affiliation of the TA are divided. This debate is further
complicated by the fact that the Digambara recension of the text differs from the
Svetambara version. Since the manuscripts all postdate the first commentators, who
might have changed the text, it is hard to determine which version of the text is
older.205

Sanghvi argues that the TA is a Svetambara work. In his argumentation, he
first eliminates the possibility that the composer of the TA belonged to the
Digambara sect. He argues that the Uccairndgara sakha, which is mentioned in the
prasasti as Umasvati’s branch, cannot be situated in the Digambara tradition since
this §akha is not mentioned in the Digambara sources.20¢ However, as [ have
previously argued, it is unlikely that Umasvati composed the TA, which invalidates
Sanghvi’s first argument. Sanghvi further claims that several passages, such as TA
5.38 which states that time (kala) is a substance, go against Digambara views.
However, even if later Digambara sources have different views on these matters, we
do not have to assume that their theories never changed. Pijyapada’s commentary
on TA 5.38, explicitly confirms the view that time is a substance and even provides
additional arguments for this idea. Hence, it seems that Pijyapada, who belonged to
the Digambara tradition, did not have any problems with this idea at all.

After discussing why the TA cannot be a Digambara work, Sanghvi tries to
show that the TA must be a Svetambara work. His arguments for this claim are
rather weak. Again, he refers to the §akha and lineage that are mentioned in the
prasasti, which both appear in some Svetambara pattdvalis.207 Even though this
suggests that the prasasti, and perhaps also the bhasya, was composed in a

Svetambara milieu, it does not solve the problem of the sectarian affiliation of the TA

205 In her discussion of the differences between the Svetambara and Digambara version of
the TA, Ohira suggests that Pujyapada revised the TA in his Sarvarthasiddhi (Ohira 1982: 20).
However, as I will demonstrate in the third chapter, some problems in the text suggest that
the composer of the bhasya changed the text of the TA. For example, the last verse of the first
chapter of the TA (TA 1.35) only exists in the Svetambara version of the text and seems to
have been added by the commentator (see also § 3.2).

206 Sanghvi 1974, Introduction: 31.

207 Tbid., 34.
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itself. He further argues that no ‘ancient or modern Svetambara masters’ have
challenged the authority of the text, unlike ‘their Digambara counterparts’. Further,
he argues that some aspects of the Prasamarati, which is often attributed to
Umasvati, deals with the clothes and utensils of monks in a way that is only
acceptable for Svetimbara ascetics.208 However, the authorship of the Prasamarati is
far from clear and even if it was written by Umasvati, we cannot use this argument
to say anything about the TA if Umasvati did not compose the TA.

Contrary to Sanghvi’s view, R. Williams argues that the TA cannot be a
Svetambara work. His claim is based on the discussion of lay practice in the seventh
chapter of the TA. This chapter contains several rules that are only found in
Digambara sources and some of them contradict the rules that are mentioned in the
Svetambara canon.2% He even argues that the development of the corpus of rules for
the layman (sSravakacara) ‘is only understandable if the Tattvartha-sitra is regarded
as belonging originally to the Digambaras’.210 Just as in the case of Sanghvi, Williams
seems to assume that rules and doctrines within a particular tradition do not change
over time, and that the canonical scripures cannot be contradicted in later literature.
However, even though Williams thinks that the TA is a Digambara work, he writes
that the TABh is ‘markedly Svetambara in tone’.211 If the chapter on lay conduct had
gone against the Svetambara views at the time of the composition of the bhdsya, it is
hard to explain why a Svetimbara composer would write a commentary on the TA
without even modifying the text.212

Since the TA has some characterics that do not correspond with traditional
Svetambara views and some other features that go against some later Digambara
ideas, some scholars have argued that the author of the TA did not belong to the
Svetambara or Digambara sect. Instead, they situate the text in a Yapaniya

context.213 This position is favoured by Bronkhorst (1985, 2010).214 He proposes

208 Jbid.

209 Williams 1963: 2.

210 Ipid., 3.

211 Jpid., 2, n1.

212 Two stitras that are part of the Digambara recension of the TA (TA 4 and 8) are included
in the bhdsya in the Svetambara recension. Apart from this, there are no differences between
the Digambara and Svetambara version of the chapter on lay conduct (Williams 1963: 2).

213 Wiley’s Historical Dictionary of Jainism provides the following information about the
Yapaniyas: The Yapaniya sect is an ‘early mendicant lineage that combined features from the
Digambara and Svetimbara traditions’. They appear in ‘numerous inscriptions from the 5t
through the 14t centuries, primarily in Karnataka’. Some scholars believe that a number of
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that the TA is close to the Digambara perspective but he points out that it is
unacceptable from a Digambara perspective that a jina would eat or drink.
Nevertheless, TA 9.11 mentions that there are eleven sufferings (parisahd) that a
jina must bear. Two of these sufferings are hunger (ksudh) and thirst (pipasa).zts
Bronkhorst concludes, therefore, that it is unlikely that the TA is a Digambara work.

Bronkhorst further argues that the views of the Yapaniyas were very close to
the Digambara ideas. However, the Yapaniyas did not believe that a jina cannot eat
or drink and they would not have any problem with the reference to the eleven
hardships in TA 9.11. This leads Bronkhorst to the conclusion that the TA was
probably a Yapaniya text.

Since the TA has some aspects that do not fit perfectly in the Svetambara or
Digambara realm, it would be an attractive solution if we could situate the TA in a
sectarian context that was neither Svetambara nor Digambara. The Yapaniya sect is
an interesting candidate for this purpose since we do not have any information
about the views of the Yapaniyas that contradicts the doctrines in the TA.
Nevertheless, the attribution of the TA to the Yapaniyas is certainly not a problem
free solution. First, there is not a single historical source that associates the TA or
even Umasvati with the Yapaniya sect. Second, our understanding of the views of the
Yapaniyas is very limited. Apart from the fact that they have no problems with the
partaking of food of the jina, we simply do not know whether the views of the
Yapaniyas correspond with the views in the TA. There are only some minor issues
that complicate the identification of the TA as a Svetambara or Digambara text, and
one can easily imagine that we would have similar problems if we had more sources
from the Yapaniyas. Third, the composers of the TABh and the Sarvarthasiddhi did
not change the text of TA 9.11.216 If this passage had radically opposed the views of

Kusana images from Mathura are associated with the Yapaniyas. Unlike the Digambaras, they
believed ‘that women can attain liberation’ and that ‘an omniscient (kevalin) being partakes
of food’. There are only two extant texts that are associated with the Yapaniyas, which deal
with the liberation of women and ‘the taking of food by an omniscient being’. Their lay
followers, who were apparently ‘quite affluent’, ‘built a number of temples in northern
Karnataka’ (Wiley 2004: 238-239).

214 Several other scholars hold similar positions. Nathooram Premi and A.N. Upadhye even
claim that not only the TA but also the TABh is a Yapaniya work (Dhaky 1996: 62).

215 Bronkhorst 1985: 177.

216 See Ohira 1982: 21-23 for a discussion of both commentaries on TA 9.11. It seems that the
verse was problematic for Pijyapada since he tries to alter the meaning of the verse in a
somewhat forced manner. Ohira suggests that the verse only applies to a ‘sayoga kevali’ and
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both sects at the time of the first commentaries, it is difficult to understand why the
commentators would not have changed the text or rejected the TA altogether. It is
also hard to imagine why the Svetambara and Digambaras would accept the TA as a
compendium of Jaina thought if the text had evident Yapaniya characteristics.
Fourth, as mentioned previously, it is unrealistic to expect that the ideas of
particular traditions do not change over time. The fact that a group like the
Yapaniyas could emerge and that they had slightly different ideas precisely indicates
that the views of the Jainas in general were subject to change. As such, we cannot
rule out that the view in TA 9.11 was acceptable for different Jaina groups at the
time of the composition of the TA.

Although we cannot rule out the possibility that the author of the TA
belonged to the Yapaniya sect, there are other ways in which we can deal with the
fact that the TA does not perfectly match the Svetambara or Digambara views.
Taking into account that the history of the split of the different Jaina sects is far from
clear, some scholars have suggested that the TA predates the hard schism of the
Jaina community. For example, Dhaky suggests that the TA was composed by a ‘pre-
Svetambara or non-Svetimbara [..] Northern Nirgrantha holyman’.217 As discussed
previously, Dhaky assumes that the TABh is an auto-commentary. This probably
explains why he still tries to connect the text with the Svetambara tradition, albeit in
a somewhat vague manner.218 Holding a somewhat similar position, Dundas writes
that ‘although a case can be made for Umdsvati having been a Svetambara, it seems
better to assume that he was writing at a time before the sectarian traditions had
fully crystallised’.?19 Even though Dhaky and Dundas both propose that the TA
predates the hard division between the Svetimbara and Digambara communities,
they still suggest that there are reasons to assume that the text was close to the
Svetambara realm. However, this idea seems to rest on the assumption that the TA
and the TABh were composed by the same hand. Since it is rather unlikely that the
TABh is an auto-commentary there is no need to link the TA with the
(pre-)Svetambara community although it seems plausible that the bhdsya was

written in an early Svetambara context.

not to an ‘ayoga kevali’ (Ohira 1982: 21). However, there is nothing in the text of the TA that
suggests that this is indeed the intending meaning,.

217 Dhaky 1996: 62.

218t is unclear to me what the expression ‘non-Svetambara’ in Dhaky’s analysis could
possibly mean.

219 Dundas 1992: 86-87.
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Given the lack of clarity about the sectarian identity of the composer of the
TA and given the wide acceptance of the TA in the different Jaina sects, there is a
strong case to be made for the view that the TA was composed before a hard

ideological schism had appeared in the Jaina community.220

Date of the TA and the TABh

Apart from the fact that there is much uncertainty about the identity of the
composers of the TA and the TABh, there is also no consensus about the dates of the
texts. Since there is no reliable information about the authors that can be used to
date the texts, scholars have come up with different arguments to situate the TA and
the TABh in time. The suggested dates for both texts range from the 1st to the 5t
cent. CE.221

Bronkhorst’s article ‘On the Chronology of the Tattvartha-sitra’ contains a
detailed analysis of the dates of the TA and the TABh. Bronkhorst concludes that the
TA was composed between 150 and 350 CE and that the TABh is likely to have been
composed at some point during the 4th cent. CE. His argument is based on a textual
analysis of the TA and the TABh and the dates of Siddhasenagani’s tika and
Pujyapada’s Sarvarthasiddhi. He argues that Siddhasenagani’s tika can be dated to
the first half of the 9t cent. CE, which implies that the TA and the TABh must predate
the 9th cent. CE.222 However, there is more evidence that suggests that both texts
were written in a much earlier period. Bronkhorst’s article situates Piijyapada’s life
not long after 455 CE, which means that the TA at least predates the middle of the 5t
cent. CE.223 [t is doubtful whether the date of the Sarvarthasiddhi can be used as an

upper limit for the bhdasya as well. Ohira writes that it is ‘self-evident’ that the bhdsya

220 [n the same article in which Bronkhorst suggests that the TA was written by a Yapaniya
author, he also admits that it is strange that the TA does not say anything about the
liberation of women, which was a fundamental issue for the Yapaniyas. Therefore, he does
not rule out the possibility that the text was perhaps ‘composed in a time when there was no
disagreement as yet on this topic, or even in the time before a split had occurred between the
Yapaniyas and the Digambaras’ (Bronkhorst 1985: 178).

221 An overview of the different positions can be found in Balcerowicz 2008: 35, n23. Another
brief overview can be found in Zydenbos 1983: 12. Zydenbos mentions that the dating of the
TA is a ‘difficult matter’ and he does not provide a further analysis of the possible date of the
text.

222 See, e.g., Williams 1963: 7 and Bronkhorst 1985: 157.

223 Bronkhorst 1985: 161.
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predates the Sarvarthasiddhi but her arguments are not fully convincing. She writes
that the explanations of technical terms are more clear in the Sarvarthasiddhi, and
that Pijyapada’s text refers more often to other schools. In Ohira’s view, this
demonstrates that the Sarvarthasiddhi was written after the TABh and that
Pijyapada had the TABh in front of him when he composed his commentary.224

It does make sense to say that the style of the Sarvarthasiddhi seems to be of
a later date but Ohira’s argument is certainly not conclusive. Yet, Bronkhorst
provides another argument that enables us to date the TABh before the middle of
the 5t cent. CE. Based on a citation from a version of the Dhatupatha that predates
450 CE that appears in the TABh, Bronkhorst infers that the TABh must have been
composed before 450 CE.225 He concludes his analysis of the date of the TABh with
the idea that the bhasya was probably written in 4th cent. CE. He writes that this
century ‘saw the establishment of the Gupta empire in and around Pataliputra’,
which is mentioned in the prasasti, and that this period was characterised ‘by the
increased use of Sanskrit’ and ‘religious tolerance’. This last part of his analysis is
somewhat speculative and does not necessarily imply that the TABh was actually
composed before the 5th cent. CE. Since Bronkhorst attributes the TA to the
Yapaniyas, he argues that the TA must postdate the origin of the Yapaniya sect,
which he dates to 150 CE. Hence, he concludes that the TA was composed ‘in all
probability’ between 150 and 350 CE. 226

Even though some older studies suggest earlier dates for the TA, most
studies from the last decades have suggested dates for the TA and the TABh that are
largely similar to Bronkhorst's proposal. The main difference exists between those
studies that regard the bhdsya as an auto-commentary and others that assume that
the works were composed by different authors. The last group often dates the TA
itself earlier in time, although both groups agree that the bhdsya belongs to the 4t or
5th cent. CE. For example, Ohira suggests that the TABh was composed ‘somewhere

in the late middle’ of the 5t cent. CE.227 Dhaky, who also assumes that the TABh is an

224 Qhira 1982: 40. Bronkhorst writes that ‘no evidence is known’ that Pijyapada ‘was
acquainted with’ the TABh (Bronkhorst 1985: 172).

225 Bronkhorst 1985: 161-163.

226 [bid., 178.

227 Ohira’s analysis is mainly based on the relationship between the TA and the TABh and
other philosophical works. The fact that she assumes that the TA and the TABh were both
written by Umasvati makes her analysis problematic. She also argues that the TA and the
TABh show clear influences of the Abhidharmakosa and the Yogasitrabhasya, among other
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auto-commentary dates both texts to 350-375 CE.228 Leaving the question of the
authorship of the bhdsya aside, Dundas dates the TA to the ‘fourth or fifth’ cent. CE.22°

The exact date of the TABh will probably remain unclear unless further
evidence is discovered but the general scholarly consensus suggests that it is safe to
situate the TABh somewhere between 350 and 450 CE. The date of the TA itself is a
difficult matter. Since the TA is clearly responding to some passages in the
Nyayasttra, we can be quite sure that the TA postdates the Nyayasiitra.230 The
strong focus on epistemological matters in the first chapter of the TA also indicates
that the TA was written at a moment when the theories of knowledge became a
popular philosophical theme. Therefore, I am inclined to situate the TA not too far
from the rise of epistemological works in the Buddhist and Hindu traditions in the
5th cent. CE. As | have argued previously, it is likely that some time passed between
the composition of the TA and the TABh. It seems, therefore, reasonable to accept

Balcerowicz’s position, who summarises his view as follows:

[W]lhen we take into consideration the structure of the text, simplicity of lucid
Sanskrit, a moderate level of philosophical depth, clear influence of ideas present in
the Nyaya-siitra (but not in the Nydya-bhdsya), no reference to later philosophical
ideas, we can assign Umasvamin’s Tattvartha-sitra to c. 350-400, and Umasvati’s
Tattvarthadhigama-bhasya to c. 400-450 (there are strong reasons to believe that
the Bhasya was written by a different person than Umasvamin, the author of TA).
The upper limit for the Tattvarthadhigama-bhasya is the Council of Valabhi
(between 450-480; traditionally in Vira Samvat 980 or 993, i.e. in 453 or 466 C.E.),
presided over by Devarddhi-ganin Ksama-$ramana, where the Svetimbara Canon

was finally codified (TBh 1.20 reflects an earlier list of the Canonical works).231

works (Ohira 1982: 135). Since there are no direct quotations of these works in the TA and
the TABAh, it is not evident that the composers of the TA and the TABh were actually
acquainted with these works.

228 Dhaky 1996: 61.

229 Dundas 1992: 86.

230 See chapter 3 for an analysis of the relationship between the TA and the Nyayasiitra.
There is no evidence that the composers of the TA and the TABh were acquainted with the
Nydyasiitrabhdsya. This is another reason to situate the TABh before the middle of the 5t
cent. CE.

231 Balcerowicz 2008:35, n. 23. For a discussion of the wrong attribution of the TA to
‘Umasvamin’, see § 2.3 (Date of the TA and the TABh).
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The upper limit that Balcerowicz proposes is based on the fact that the bhasya
provides a list of the canonical works, which deviates from the canon that was
established during the third Jaina council. This argument has some strength, even
though we cannot be sure that the outcomes of the council were immediately
accepted and represented in all texts that were written after this event.232
Nevertheless, Balcerowicz’s proposal largely corresponds with the ideas of the
majority of recent scholarly studies and his dating of the TA and the TABh seems to
be a plausible account in the light of the available evidence.

To sum up, it is reasonable to situate the composition of the TA at some
point between 350 and 400 CE. We do not know the name of its author and it seems
that he wrote his text at a point in time when the boundaries between the different
Jaina sects were not as pronounced as at the time of the first commentaries. The
TABh was probably composed between 400 and 450 CE. Umasvati might have been
the author of this commentary. If the record in the prasasti can be trusted, we can
situate him in a Svetambara milieu in Pataliputra. Since it is hard to determine the
date of the sambandhakarikds and the prasasti and since there are good reasons to
assume that the composer(s) of these verses tried to legitimise the authority of the
bhasya, we should treat the claims in these verses with caution. Hence, as long as no
further evidence for the authorship of the TA and the TABh emerges, scholars will
have to accept that our understanding of the history of both texts remains a matter

of speculation.

232 For an overview of the works listed in the commentary on TA 1.20, see § 3.1.
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2.4 Conclusion of the Historical Analysis

The aim of the foregoing sections was to get a better understanding of the historical
position of the TA and the TABh. The first section (§ 2.1) provided an overview of
the development of early Jaina philosophy (300 - 600 CE). This survey shows that
Jaina philosophy did not develop in a linear way and that the distinction between
the ‘age of Agamas’ and the ‘age of Logic’, made by Dixit, is quite problematic. It is
clear that the TA played a seminal role in the developments of Jaina thought but it
certainly did not form the end of the ‘age of Agamas’, as suggested by Dixit. The texts
that were written by the Jainas after the TA had a diverse character and doctrinal
ideas went hand in hand with rational analysis. Moreover, the later canonical texts
seem to contain different historical layers and it is likely that the TA influenced some
of these scriptures, such as the Nandistitra and Anuyogadvarasitra. The idea that the
TA simply summarises the positions in the canonical texts is, therefore, untenable.
Likewise, there is no sudden shift from Prakrit to Sanskrit. The TA is an important
text in this development, given its status as the oldest extant Sanskrit text of the
Jainas. Yet, authors such as Kundakunda, Siddhasena Divakara, and Jinabhadra Gani
wrote several treatises in Prakrit, which clearly shows that Sanskrit did not replace
Prakrit as a philosophical language after the TA.

The second section (§ 2.2) discussed the position of the Jainas in the Gupta
Age. This section shows that the Gupta Period was a transformative era for the
Jainas even though there is no scholarly consensus on the nature of the changes that
took place. There available evidence suggests a decline in increase of activity in the
North and a rise of activity in the West and South. Ohira links this phenomenon to
the Hindu revival movement under the Guptas, Bronkhorst suggests that there was
some rivalry with the Buddhists, and Dundas suggests that there was a general
decline in political stability in the North and a more promising business climate in
the West. Their views about the position of the Jainas in the South are also different.
While Ohira and Bronkhorst believe that the Jainas were actively looking for royal
patronage, Dundas thinks that the support was mainly provided by the mercantile
class. Even though some scholars have suggested that the TA was composed in order
to compete with other movements for royal patronage, there is not enough evidence

to link the composition of the TA with a particular need of the Jainas at that time.
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The third section (§ 2.3) investigated the date and authorship of the TA and
the TABh. This section shows that it is highly unlikely that the TABh has been
composed as an auto-commentary. This has some implications for the reliability of
the sambandhakarikas and prasasti, which seem to claim the opposite. I also argued
that there is no reason to assume that the TA was composed by the Umasvati,
although he might have been the composer of the bhasya. When it comes to the
sectarian affiliation of the texts, I have argued that there is insufficient evidence to
situate the TA in an Yapaniya context, and that it is more likely that the TA predates
the hard split between the different sects. Yet, the TABh seems to be written in a
Svetambara context. Even though the dating of both texts remains a matter of
speculation, I propose to date the TA at some point in the 4th cent. CE and the TABh
in the first half of the 5t cent. CE.

The analysis of the historical context of the TA and the TABh leaves many
questions unanswered. It is hard to interpret the evidence of the Jainas in the Gupta
Period and it is even more complex to situate the composition of the texts in this
context. For this reason, I have argued that it is more promising to investigate the
texts themselves in an attempt to uncover the aims and strategies of their authors
and to get a better understanding of their intellectual surroundings. The next
chapter contains the results of my research into these aspects, together with an

exploration of the philosophical content of the TA and the TABh.
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3. Textual Analysis

3.1 General Structure of the Tattvarthadhigama

The TA differs in many respects from canonical Jaina texts that deal with similar
topics, such as the Nandisitra.233 The TA provides a soteriology (moksamarga)?3+
which is firmly rooted in an ontological and epistemological framework, and the text
is composed in a concise and systematic manner. By contrast, the canonical texts
that deal with epistemological and ontological concepts do not present these
theoretical elements as a system and the different types of knowledge and
substances are usually listed in a merely encyclopaedic way. The order of the ten
chapters of the TA clearly indicates that the composer of the text tried to position
Jaina soteriology within an overall theory of reality and wanted to legitimise this
account by providing a theory of knowledge. The different chapters deal

respectively with the following topics:

L The means of cognition and perspectives

II.  Typesand characteristics of the soul
IL Cosmology — the lower and the middle regions
Iv. The gods

V. Non-sentient substances

VL The influx of karman
VIL The vows
VIIL Karmic bondage
IX. Inhibiting and wearing off karman

X. Liberation

The whole text can be divided into three parts, which are indicated by the horizontal

lines in the table above.235 The first part (chapter I) presents the Jaina theory of

233 See § 2.1 for an overview of early Jaina philosophical texts.

234 The first stitra of the TA uses the term ‘moksamarga’ (see TA 1.1).

235 The proposed division relates only to the conceptual structure of the text and does not
reflect a historical division of the text.
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knowledge (jidna). The second part (chapters II - 1V) provides a description of
reality from an ontological perspective. It discusses the layout of the universe, which
consists of non-sentient (ajiva) matter and principles — including space, time, and
motion — as well as sentient elements (jiva) that animate living organisms, such as
plants, animals, human beings, and gods. The third part (chapters VI - X) discusses
how the material world affects the non-material soul, and how the soul can cut its
bonds with the material world in order to reach a state of liberation. The way in
which the chapters are divided is clearly based on the traditional Jaina categories

(tattva), which Umasvati presents as follows:236

II. The seven categories of reality (tattva) (TA 1.4)

i.  jiva (soul)

il. ajiva (non-soul, i.e., non-living substance)

iii. asrava (influx of karmic particles that stick to the soul)

iv. bandha (binding; the bondage which results from karmic influx)

V. samvara (the way to stop the accumulation of karman)

Vi. nirjara (destruction; wearing off collected karmic particles through asceticism)

vii. moksa (liberation)

These seven categories contain the basic elements of Jaina soteriology and form a
sequential series.23” The different tattvas can be connected with the individual

chapters of the TA as follows:

236 The Jaina tattvas are mentioned in TA 1.4, which reads: ‘jivajivasravabandhasamvara-
nirjaramoksas tattvam’. See also Part II.
237 See § 3.2 The categories of reality for a discussion of the tattvas.
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I1I. Chapters of the Tattvarthadhigama and the tattvas

Chapters tattvas
L The means of cognition and perspectives -
I1. Types and characteristics of the soul i. jiva
IL Cosmology — the lower and the middle regions -
IV. The gods -
V. Non-sentient substances ii. ajiva
VL The influx of karman iii. asrava
VIL The vows -
VIIL Karmic bondage iv. bandha
IX. Inhibiting and wearing off karman V. samvara
Vi. nirjara
X. Liberation vii. moksa

Even though it is evident that the chapters of the TA largely follow the sequence of
the tattvas, it is also clear that the TA wants to provide more than a manual on the
tattvas. Chapters I, III, IV, and VII — which deal respectively with knowledge,
cosmology, gods, and the vows — do not address any of the tattvas and they form a
substantial portion of the whole text.238 [t remains a question whether this was a
response to an external intellectual movement or whether the author simply
thought that these topics should be part of a compendium on Jaina doctrine even

though he could not connect them to the traditional list of tattvas.239

238 One may argue that chapter Il and IV can be subsumed under one of the tattvas; since
these chapters deal with the different cosmic realms and its inhabitants, it makes sense to
see these chapters as a further elaboration on the first tattva (i.e., jiva), which is discussed in
chapter II. Yet, it remains a given that the composer of the TA dedicated separate chapters to
these topics.

239 ] am not aware of any Jaina text that predates the TA and has a similar tenfold structure,
and one may wonder why the composer of the TA did not choose a sevenfold structure in
accordance with the tattvas. The structure of the text has some similarities with the layout of
the Abhidharmakosakarika and it is noteworthy that chapters III and 1V of the TA — which
do not correspond with one of the tattvas — deal with the same topic as the third chapter of
the Abhidharmakosakarika, titled ‘Lokanirdesa’ (for a French translation of this chapter, see
La Vallée Poussin 1919). Partly based on this observation, Ohira assumes that the composer
of the TA was directly influenced by the Abhidharmakosakarika (Ohira 1982: 59-60).
However, since there are no direct references to Vasubandhu’s work in the T4, it is hard to
determine whether the composer of the TA was indeed acquainted with the
Abhidharmakosakarika or not. Mark Mejor has shown that Siddhasenagani and
Akalankadeva explicitly refer to the Abhidharmakosakarika in their commentaries on the TA,
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It is remarkable that the TA opens with a chapter on knowledge — a topic
that is not included in the tattvas — and one may wonder why the author gives such
a prominent positon to epistemology. Looking at the overall structure of the TA, one
could argue that the composer of the text started with an epistemological discussion
in order to maintain a conceptually clear order. This is a feature that strongly
characterises the whole text. For example, the TA opens by saying that ‘the path to
liberation is constituted by right worldview, right knowledge, and right conduct’ (TA
1.1). Immediately after that, the text explains the first element in this list — i.e., right
worldview — which is defined as confidence in the tattvas (TA 1.2). Then, after a
remark on the causes of right worldview (TA 1.3), the text continues with an
enumeration of these tattvas (TA 1.4). In the same way, the author deals with the
other two items that are mentioned in TA 1.1, i.e., right knowledge and right conduct.
In other words, the questions that are raised by the individual sitras are
systematically answered in the subsequent sections.240 A similar pattern applies to
the text as a whole. To illustrate, chapter III starts with a general layout of the
cosmos. This is followed by an explanation of the different realms, i.e., hells, the
middle region, and the heavens. Next, the TA discusses the ontological categories in
chapter V. This answers the question as to what ultimately constitutes the cosmos.
Only after introducing the ontological categories, which includes material substance
(pudgala), does the TA continue with an analysis of karman — which is seen as a
material element — and the way in which karman influences the soul’s inherent
urge for liberation. However, the Jaina doctrine had to compete with different
worldviews, such as those of the Buddhists and Brahmins, and the Jaina doctrine is
not self-evident. This is precisely where the first chapter comes in. By discussing the

different means of cognition — including verbal testimony which gives an

and Siddhasenagani even mentions Vasubandhu’s name (Mejor 2008: 142). This indicates
that Jaina authors after the TA not only knew Vasubandhu’'s work but also found the
Abhidharmakosakarika a relevant work for a discussion of the TA. This seems to support
Ohira’s hypothesis.

240 For a contemporary reader it might seem obvious that philosophical texts are always
composed in a systematic way and that the order of sections makes sense for the audience.
However, this is certainly not a given for the stitra texts of the classical Indian philosophical
traditions. The fact that the structure of the TA is fairly systematic, suggests that a significant
part of the composition of the text, or at least its redaction, can be attributed to a single
author. See also Ruzsa 2010 for a discussion of the authorship of the philosophical sitras.
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authoritative status to traditional Jaina texts — the first chapter provides an
epistemological basis for the Jaina doctrine.241

While it was new for the Jaina tradition to open a text with a discussion of
knowledge, it seems that the overall structure of the TA was influenced by another
tradition. The Nyayasiitra, which was one of the most influential treatises on
epistemology in the history of Indian philosophy, opens with a discussion of the
means of cognition (pramana). As 1 will show in § 3.2, the TA clearly relied on this
part of the Nyayasiitra for its presentation of Jaina epistemology. It seems likely,
therefore, that the choice of the composer of the TA to start with a chapter on the
sources of knowledge was influenced by the Nyayasiitra.

The importance that the TA gives to epistemology appears to signify a
change in the intellectual tradition of the Jainas. Yet, it is unclear what urged the
author of the TA to present the Jaina doctrine in a new way. Since there is not
enough external evidence to situate the TA and the TABh conclusively in a historical
context, this chapter will focus on an internal analysis of the text.242 This analysis
serves a dual purpose. Firstly, it will clarify how the texts relate to other schools and
movements. By examining the presentation of the material, including the vocabulary
and the way in which specific ideas are discussed, I will show the relationship
between the TA and other philosophical texts that were written in the first half of
the 1st millennium CE. This will contribute to a better understanding of the
intellectual landscape in which the TA and the TABh were composed and will help to
situate the text in a socio-historical context. Secondly, this analysis will also help to
clarify the philosophical content of the TA and the TABh. Even though the TA had a
major influence on later Jaina philosophers and is regarded nowadays as a standard
compendium of Jaina doctrine, there are many passages in the text that are difficult
to understand. Therefore, this chapter explores the philosophical content of the TA
and the TABh in an effort to clarify its main purport.

My textual analysis will be limited to chapters I, 11.8 - 25, and V, which are
translated in Part II of this thesis. Unlike the other chapters, which mainly discuss
matters of faith such as the different classes of gods and hellish beings, these

chapters provide a philosophical analysis of the constituents of reality (chapter V)

241 Likewise, the sambandhakarikds, which introduce the TA and the TABh, mention that the
TA is a summary of the words of the jina, which implies that the text is derived from an
indisputable source of knowledge (see sambandhakarika 22).

242 See chapter 2 for an analysis of the historical position of the TA and the TABh.
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and the way in which we can gain valid knowledge about this reality (chapter I).
Sttras 11.8 - 25 provide an account of the sense faculties and form, as such, a logical
link between the chapters on ontology and epistemology since ordinary knowledge
results from the contact between sense faculties and the surroundings of the subject
of knowledge. Apart from the fact that the selected chapters form a consistent whole,
there are two more reasons to focus on these parts.

First, if we want to find out more about the intellectual milieu in which the
TA was written, it makes sense to look at those chapters that are more likely to
reflect external influences. The TA shows little change in doctrinal matter, such as
the theory of karman, while there is significant conceptual change in the theory of
knowledge. Since there was a lively debate about the theory of knowledge amongst
the different philosophical schools in the first half of the 1st millennium CE, one can
assume that the TA reflects some of the aspects of this wider philosophical debate in
its discussion of knowledge and in the underlying ontological framework. Therefore,
this chapter will examine whether the philosophical parts of the TA and the TABh
reflect any influences from contemporary movements, such as the Nyaya and
Vais$esika schools. This will provide a better basis to understand the position of the
TA and the TABh in the history of Indian philosophy.

The second reason why it makes sense to focus on the selected chapters is
that these chapters were the most influential parts of the text. The large majority of
citations of the TA in later Jaina texts are derived from chapter I, II and V.243 This
demonstrates that the tradition itself regarded these chapters as the most significant
parts of the text.244

Apart from a study of the content of the philosophical parts of the TA, this
chapter of the thesis also provides an analysis of the introductory verses, the
colophon, and some peculiar verses that are found in the TABh. Even though these
parts may not be directly relevant for our understanding of the philosophical

account that can be found in the TA, they are most relevant for the authorship of the

243 Qhira provides an overview of references to the TA in the Jaina commentarial literature
up to the 10t cent. CE (Ohira 1982: 71-78).

244 One could argue that it is anachronistic to make a distinction between the more rational
or philosophical parts of the text on the one hand, and the doctrinal or religious parts on the
other. However, the fact that later authors focused on precisely those chapters that one could
label as the ‘philosophical chapters’ indicates that these chapters are not only significant
from a contemporary philosophical point of view.
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TA and the TABh, which has important implications for the interpretation of both

texts. The study of these textual passages can be found in § 3.5.245

245 The translated passages of the TA and the TABh that I cite in this chapter sometimes
deviate from the way in which these passages are translated in Part II. In order to facilitate a
better understanding of the expressed ideas, | sometimes opt for a less literal translation and
omit some brackets. For a more precise translation of these passages, see the translation in
PartII.
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3.2 Tattvarthadhigama Chapter |

The overall content of the first chapter of the TA can be represented as follows:

1.1 The path to liberation
1.2 - 1.3 The right worldview
1.4 The categories of reality
1.5 - 1.8 The modes of analysis and viewpoints
1.9 - 1.12 Knowledge and means of cognition
1.13 - 1.30 Five types of knowledge
1.13 - 1-19 Ordinary cognition
1.20 Testimony
1.21 - 1.23 Cosmic perception
1.24 - 1.26 Mental perception
1.27 - 1.30 Domains of the five varieties of knowledge,
including omniscience
1.31 Co-presence of varieties of knowledge
1.32 - 1.33 Misapprehension
1.34 - 1.35 The perspectives

The path to liberation

As mentioned above, chapter I opens by stating that the way to liberation consists of
right worldview (darsana), right knowledge (jidna), and right conduct (caritra).
This idea is not new to the Jaina tradition. Several canonical texts, like the
Uttaradhyayana?4¢ and the Sitrakrtanga?+’ already contain similar expressions. The
three elements that are mentioned are known as the ‘three jewels’, a concept which
has a parallel in the Buddhist tradition.248 However, the author of the TA deviates
from the earlier sources by putting darsana before jidna and one may wonder why
he felt the need to change the traditional order. Since the three jewels are listed in

the first sentence of the text and determine the order of the following sections, it is

246 Jttaradhyayana 23.33 (Jacobi 1985: 337). See also Ohira 1982: 55.

247 Stitrakrtanga 1.6.17 (Jacobi 1985: 447). See also Dundas 1992: 87.

248 The concept of the three jewels plays a prominent position in both Jainism and Buddhism,
and one could argue that the Buddhist version — in which the three jewels stand for the
Buddha, his teachings, and the community — is conceptually close to the Jaina version
(Dundas 1992: 87).
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unlikely that this was an accidental change. In an effort to explain the significance of

this change, Dundas writes the following:

By putting faith?4? at the beginning of the first rule of the Tattvarthasitra which
defines the very nature of Jainism, Umadsvati is both drawing attention to its role as
an essential component on the path to salvation and at the same time broadening
Jainism'’s range of spiritual reference beyond early Hinduism for whom faith, at least

textually, did not have such a central and formally enunciated position.250

[s it possible that the author of the TA did indeed try to demonstrate the superiority
of the Jaina doctrine by stressing an element that is absent in rival soteriologies?251
Apart from the fact that the TA deviates from the traditional order, the text also adds
the adjective ‘samyaric’ to the three jewels.252 This seems to be an innovation of the
TA. Interestingly, the word does not appear very often in Jaina texts and it is
tempting to see a connection with the Buddhist tradition, which uses the word
‘samyaric’ in the formulation of the ‘eightfold path’.253 In short, the opening verse of
the TA consists of a traditional Jaina expression but the small changes of the
formulation seem to indicate that the author of the TA was well aware of rival views
and tried to overtrump them.

After the introductory siitra, chapter I begins with a discussion of right
worldview (samyagdarsana), which is characterised as ‘confidence in the categories
of reality’ (tattvarthasraddhdna) (TA 1.2). This is a new idea for the Jaina tradition,
even though there seems to be a precedent in the Uttarddhyayana, which states that
‘[h]e who verily believes in the true teaching of the (above nine) fundamental truths,

possesses righteousness’ (Uttarddhyayana 28.15).25¢ However, the TA is making a

249 Dundas translates darsana as ‘faith’, which he defines as follows: ‘For Jainism, faith does
not imply some kind of blind belief but is rather the correct way of looking at things, a
positive and well-informed disposition’ (Dundas 1992: 87).

250 Dundas 1992: 87.

2511t should be remarked that the TA is not the first text in which the three jewels appear in a
new order. Even though the Uttaradhyayana mentions the three jewels several times in the
traditional order, one can already find the order that the TA uses in Uttarddhyayana 28.29-
30 (See also Ohira 1982: 55). Interestingly, Sambandhakarikd 1 seems to prioritise jiiana,
and presents darsana as an aspect of jiiana (see Part I, sambandhakarika 1).

252 ‘samyagdarsanajiianacdritrani moksamargah’ (TA 1.1).

253 A description of the aryastangamarga can be found in Buswell 2014: 763-764.

254 ‘tghiyanam tu bhavanam sabbhave uvaesanam | bhavenam saddahamtassa sammatam tam
viyahiyam (Amar 2011: 356)." Transl. Jacobi 1985: 357.
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different claim. While the Uttaradhyayana states that belief in the categories (tattvas)
is an indicator of righteousness (samyaktva), the TA defines samyagdarsana as belief
or confidence in the categories.2ss Since samyagdarsana is presented as the first
element of the way to liberation (TA 1.1), it seems that the author of the TA presents
confidence in the categories as the prerequisite of moksa. This is a new idea for the
Jaina tradition.25¢ Yet, we can find a similar idea expressed in Nyayasttra 1.1.1, which

says:

pramanaprameyasamsayaprayojanadrstantasiddhantavayavatarkanirnayava
dajalpavitandahetvabhasacchalajatinigrahasthananam tattvajiianan nihsreya-
sadhigamah

Par la connaissance juste des moyens-de-connaissance-droite, des objets-de-
connaissance-droite, du doute, du but <de la démonstration>, de 'illustration, de la
conclusion, des <cinq> membres <du raisonnement dialectique>, de 'argumentation,
de la connaissance définitive, de la discussion, de la dispute, de la chicane, des

pseudo-raisons, des sophismes, des ripostes sophistiques et des situations de défaite,

on atteint le bonheur indépassable (NS 1.1.1).257

As can be seen in the above passage, the Nyayasiitra promises that knowledge of the
different categories that the Nyaya tradition propounds leads to ‘the highest good’
(nihsreyasa). The similarity between the opening of the TA and the Nyayasitra
seems to indicate that the author of the TA was acquainted with this text. The fact
that he followed the Nyaya model in his compendium of Jaina doctrine raises the
question as to how the Jaina intellectuals related to the adherents of the
Brahmanical schools. In any case, it is clear that the author of the TA conformed to
the Nyaya model, which suggests that the text was composed in an environment in
which the people adhering to the Naiyayika theory provided the dominant
philosophical blueprints.

In addition to TA 1.2, siitra 1.3 explains that right worldview either results
from learning or occurs by nature. Even though the bhasya remains somewhat vague
when it explains the latter option — which is caused by ‘a particular transformation’

(parinamavisesa) (TABh 1.3.6) — it is clear that the text tries to solve an important

255 See also Ohira 1982: 55.
256 Qhira 1982: 56.
257 Angot 2009: 246-247 (Sanskrit and translation), my underlining.
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epistemological problem. If right worldview could only be obtained from learning,
one could question how the teacher obtained his knowledge, and one would end up
with an infinite regress. However, by stating that right worldview spontaneously
occurs in some beings, the text has an answer to this question, even though it does
not have much explanatory value. To summarise, the elements of the way to

liberation can be presented as follows:

IV. The threefold path to liberation (moksamarga) (TA 1.1)

nisargasamyagdarsana

(right worldview by nature) (TA 1.3)
i. samyagdarsana (right worldview)

adhigamasamyagdarsana

(right worldview from learning) (TA 1.3)

ii.  samyagjiana (right knowledge)

iii. samyakcaritra (right conduct)

The categories of reality

Next, TA 1.4 lists the categories of reality (tattvas).258 As discussed by Ohira, the TA
deviates from previous presentation of the tattvas and reduces their number from

nine to seven, as can be seen in the table below.25%

V. Order of the tattvas in canonical texts and in the TA
Sthana 9.867 Uttaradhyayana 28.14 TA1.4
jiva-ajiva Jjiva-ajiva jiva
punya-papa bandha ajiva
asrava-samvara-nirjara punya-papa asrava
bandha-moksa asrava-samvara-nirjara-moksa bandha
samvara
nirjara
moksa

258 See also § 3.1.
259 QOhira 1982: 55.
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Unlike the lists that appear in older texts, the TA organises the categories in a causal
order. It begins with the primary ontological distinction between the soul (jiva) and
non-living entities (ajiva). Because of the influx (asrava) of karmic particles, the soul
becomes entangled with ajiva (bandha). By subsequently stopping the influx of
karman (samvara) and removing karmic residue from the soul through asceticism
(nirjarad), the soul finally gets liberated from its state of bondage and reaches moksa.
It is interesting to note that the categories of merit (punya) and demerit (papa),
which appear in the older texts, are completely ignored in the TA. Some scholars
have suggested that these categories can be subsumed under asrava, and that the
author therefore omitted these categories.26° The TA does not give a reason for this
omission and the TABh also does not mention punya and pdpa in its discussion of
the categories.261 Even if we follow the standard explanation that the TA reduced the
number of categories in an attempt to make the Jaina doctrine more systematic, it
remains hard to understand why this change of a traditional list was acceptable for
the audience of the text.

Even though the enumeration of categories at the beginning of the text
resembles the start of the Nyayasiitra, it is clear that the Jaina categories or tattvas
have very little to do with the categories of the Nyaya or Vai$esika school, which are
mainly ontological and dialectical categories. Instead, the Jaina categories provide
the basic elements of their soteriological account. It is noteworthy that the bhdsya
explicitly mentions that the tattvas are the seven ‘padarthas’ (TABh 1.4.2). As far as |
am aware, the word ‘padartha’ is not used in earlier Jaina discussions of the Jaina
tattvas but it is the standard word for the ontological categories in the Vaisesika
tradition. The fact that the bhasya explains the word ‘tattva’ with the term ‘padartha’
indicates that the audience of the text was familiar with basic Nyaya-Vaisesika
theory.262 Moreover, it confirms that the TA and the TABh tried to present the Jaina

doctrine as an alternative that can compete with the Nyaya-VaiSesika account.

260 See for example Dixit’s introduction to Sanghvi’'s commentary on the TA (Sanghvi 1974:
12).

261 The TABh talks about ‘the fruit of merit and demerit’ (punyapapaphala) but does not refer
to these terms as categories. See [1.3.6].

262 For example, Vaisesikasitra 1.1.4 reads ‘dharmavisesaprasitad dravyagunakarma-
samanyavisesasamavdyanam paddarthanam sdadharmyavaidharmyabhyam tattvajidnan
nihsreyasam’ (The highest good results from particular merit [and is obtained] by means of
the similarity and dissimilarity of the categories, substance, attribute, action, generality,
particularity, and inhesion) (Gough 1873: 4).
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Nevertheless, it also indicates that the Jainas were well aware that the Nyaya-

Vai$esika movement provided the dominant vocabulary for the discussion.

The modes of analysis

Following the list of categories, TA 1.5 introduces the four modes of analysis (nydsa),
which can be applied to the categories. These hermeneutical tools deal with the
complex relationship between entities, words, and meanings. For example, when the
deity Indra is depicted in a painting or a sculpture, we can use the word ‘Indra’ to
refer to this figure, and we have to interpret such a reference from the perspective of
representation (sthapana) (TABh 1.5.8). In other words, the modes of analysis point
to the different references of a word, such as ‘Indra’, which facilitates a better
understanding of the precise meaning of sentences and helps to see why two
seemingly contradictory statements can be both true. The bhasya labels these modes
of analysis (nyasa) with the traditional word ‘doors of examination’ (anuyogadvara)
(TABh 1.5.1). Apart from the list of perspectives given in TA 1.5, the text provides
two more lists in TA 1.7 and TA 1.8. The TABh adds a fourth list in TABh 1.8.8, as can
be seen in the following table.

The TA and the TABh do not explain how these different lists relate to each
other and the origin of the lists is not clear. They partly overlap with some of the
lists that are mentioned in the Anuyogadvarasitra.?¢3 Yet, the date of the
Anuyogadvdrasttra is quite uncertain and it is hard to determine whether the lists in
the TA and the TABh are derived from the Anuyogadvarasiitra or whether the TA
influenced some parts of this text.

The fourth list that is mentioned in the bhdsya deviates from the three lists
that the TA mentions and mostly relates to aspects that are particular for the Jaina
worldview, such as the theory about the colours of the soul (lesya) and the threefold
path to liberation (jiidna, darsana, caritra). By contrast, the first three lists address
more general aspects, such as number (samkhya), place (ksetra), cause (sadhana),

etc. As such, these lists strongly relate to grammatical categories.264

263 The different doors of examination are mentioned throughout the Anuyogadvarastitra, in
a rather unsystematic manner. The text has been translated by Hanaki (1970).

264 Several modes of analysis also correspond to some elements of the Vaisesika theory such
as the category (padartha) ‘substance’ (dravya) and the qualities (guna) ‘touch’ (sparsa) and
‘number’ (samkhya). See, e.g., Kumar 2013.
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VI. The doors of examination (anuyogadvara) (TA 1.5, 1.7, 1.8)

The four modes of The six doors of The eight doors of The thirteen doors of
analysis (nydsa) examination examination examination
(TA1.5) or (anuyogadvara) (anuyogadvara) (anuyogadvara)
four doors of (TA 1.7, TABh (TA 1.8, TABh 1.8.4) (TABh 1.8.8)
examination 1.7.1)
(anuyogadvara)
(TABh 1.5.1)
i. nama i. nirdesa i. sat i. gati
(name) (description) (existence) (transmigration)
ii. sthapana ii. svamitva ii. samkhya ii. indriya
(representation) (ownership) (numeration) (the senses)
iii. dravya iii. sadhana iii. ksetra iii. kdya
(substance) (cause) (place) (body)
iv. bhava iv. adhikarana iv. sparsana iv. yoga
(state) (locus) (touching/reach) (activity)
v. sthiti v. kala v. kasaya
(duration) (time) (passion)
vi. vidhana vi. antara vi. veda
(classification) (interval) (feelings)
vii. bhava vii. lesya
(state) (colouring)
viii. alpabahutva viil. samyaktva
(quantity)26s (rightness)
ix. jAidana
(knowledge)
x. darsana
(worldview)
xi. caritra
(conduct)
xil. ahdra
(taking food)
xiil. upayoga
(cognitive operation)

The author of the TA is very brief in his explanation of this hermeneutical theory and
does not mention the traditional term ‘anuyogadvara’. By contrast, the TABh
provides an elaborate commentary on the siitras that enumerate these modes of
analysis and even adds a fourth list that is not mentioned in the sitra. This might
indicate that the topic had become more important in the Jaina tradition at the time

of the composition of the bhdsya. It is also possible that the composer of the TA was

265 Lit. ‘being little or much’.
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less interested in this theory because it did not relate to the general epistemological

discussions of the other schools.

Classification of the means of cognition

After the enumeration of the modes of analysis, the TA continues with a description
of the means of cognition (pramdnas) — one of the main topics in Nyaya philosophy.
This part runs from TA 1.9 to TA 1.31 and forms the largest part of chapter I. Hence,
it seems that the author of the TA did not only follow the Nyayasiitra by opening his
treatise with a chapter on knowledge. He also dedicates most of the chapter to an
epistemological discussion that is less important in the Jaina tradition while the
more traditional Jaina topics are only briefly mentioned.266

TA 1.6 explains that one can understand the categories through the means of
cognition (pramana) and the perspectives (naya). TA 1.9 and TA 1.10 state that
there are five types of knowledge, which can be subsumed under two pramanas, as

shown in the following table.

VII. The five varieties of knowledge (jfiana) (TA 1.9) or

two means of cognition (pramana) (TA 1.10)

paroksa (indirect cognition) (TA 1.11) pratyaksa (direct cognition) (TA 1.12)
i. mati (ordinary cognition) iii. avadhi (cosmic perception)267
ii. Sruta (testimony) iv. manahparyaya (mental perception)268
V. kevala (absolute knowledge)

266 The siutra and the bhasya differ in this respect. While the largest part of the
epistemological theory in the TA deals with a discussion of the pramanas, the TABh provides
more information on traditional Jaina topics, such as the different lists of anuyogadvara.
Likewise, the TA is very brief in its discussion of avadhi, manahparydya, and kevala. These
means of knowledge are specific for the Jainas and were not accepted by other schools. The
bhasya provides a more elaborate discussion of all the subclassifications of these types of
knowledge, and their individual ranges. This might indicate that the author of the bhasya felt
that he had to compensate for the omission of important elements of the more traditional
Jaina theory of knowledge.

267 For a discussion of the meaning and translation of this term, see § 3.2, Cosmic perception,
mental perception, and absolute knowledge.

268 A more literal translation of the term ‘manahparydya[jidna)’ would be ‘[knowledge of]
the modifications of the mind’. See also § 3.2, Cosmic perception, mental perception, and
absolute knowledge.
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[t seems that there were different views on the classification of these five varieties of
knowledge.26? Even though the TA clearly refers to two pramanas, the bhasya
mentions that some people (eke) claim that there are four pramanas.2’0 The text
does not explain whether this alternative view can be attributed to other Jaina
intellectuals or whether it is a reference to a different philosophical movement.
Since the Nyaya school propounded that there are four pramanas, Jacobi assumes
that the text refers to the Nyaya position.2’! However, the TABh rarely refers to non-
Jaina positions, and it is far from clear what the motive for mentioning the Nyaya
view could have been. In his commentary on TA 1.9, which lists the Jaina means of
cognition, Jacobi tries to explain the reference to the view of the others (eke) as

follows:

Diese Einteilung zeigt, wie weit man von Logik und Psychologie noch entfernt war,
als man sie aufstellte. Da sie im Kanon gilt und also kanonische Geltung hatte,
mussten sich die Jainas damit abfinden, was ihnen nicht leicht war, nachdem der

Nyaya die Erkenntnistheorie wissenschaftlich begriindet hatte (Jacobi 1906: 294).

In other words, Jacobi assumes that the author of the TA had to present the
traditional Jaina view on the different types of knowledge, even though he was well
aware that the Nyaya school had a better theory. However, there seems to be a
better explanation for the reference to the four pramanas.

In his discussion of the evolution of pramadna theory in the Jaina tradition,
Dixit states that some early Jaina texts mention four pramdnas, which correspond to
the four pramanas that were accepted by the Nyaya tradition.2’2 The remark in the
TABh that others ‘claim that that there are four pramanas’?73 could, therefore, refer
to the fact that other Jaina texts mention these four means of cognition. Yet, Dixit
assumes that the canonical passages that mention the four pramanas are later
interpolations. His argument for this idea, however, is rather weak. He simply states
that the pramdnas are not discussed in other parts of these texts, that none of the

‘old Agamic texts’ deal with pramana’, and that the dgamas usually speak about the

269 The individual varieties of knowledge will be discussed in the next section.

270 See TABh 1.6.3.

271 ‘Diese eke waren natiirlich die Anhanger des Nyaya’ (Jacobi 1906: 294).

272 The Bhagavati (Viyahapannatti) 5.4.26 mentions perception (pratyaksa), inference
(anumana), comparison (upamana), and testimony (Sabda). See also Balcerowicz 2016: 1004,
n. 28

273 See TABh 1.6.3.
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‘five types of jiianas’.274 Nevertheless, the fact that the TA discusses the pramanas
shows that the author was not only acquainted with pramana theory but also
thought that it was somehow relevant for a compendium of Jaina doctrine. This
suggests that pramana theory was not completely new for the Jainas at the time of
the composition of the TA, which is a good reason to doubt Dixit's line of
argumentation.

If we do not accept Dixit’s idea that earlier references to the pramdnas in
Jaina literature are all later interpolations, it remains a question whether the TABh
refers to the Nyaya school when it mentions that some teachers believe that there
are four pramdnas. A recent study by Balcerowicz, which deals with the
development of epistemological concepts in the history of Jaina philosophy, shows
that the Jaina tradition adopted the pramana concept in several stages.2’5 The first
stage is represented by the Stanangasitra (Thanamgasutta), in which four means of
cognition are listed as ‘causes of valid cognition’ (hetu).27¢ The hetus that are
mentioned in this text correspond with the set of pramanas that were accepted in
the Nyaya tradition, i.e., pratyaksa, anumana, aupamya, and agama.?’’ However, at a
later stage, these four concepts were listed as pramanas.278

One may wonder why the Jainas initially adopted the four means of
cognition that were advanced by the Nyaya school, instead of coming up with their
own list of pramdnas. Balcerowicz speculates that ‘the notion of [pramadna] was
introduced into Jainism with the ‘typological package’, i.e., already with the fourfold
classification, not as a separate term’.279 In other words, he claims that before the
time of the TA the term ‘pramdna’ automatically referred to the four pramanas listed
above and was not seen as a general concept that could be redefined by the Jainas.
This is certainly not inconceivable and provides a better explanation for the change
that the TA proposes. If the concept of pramanas was completely absent in the Jaina
tradition before the T4, it would not make much sense to claim that the jAdnas are
the pramanas. However, if Jaina thinkers incorporated the Nyaya model in earlier

texts, even though this theory did not match the traditional theory of jidnas, there

274 Dixit 1977: 22.

275 Balcerowicz 2016d.

276 Ibid., 1004.

277 Ibid.

278 Balcerowicz refers to the Bhagavati (Viyahapannatti) as an example of this stage
(Balcerowicz 2016d: 1004).

279 Ibid.
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would be a very good reason to claim that the traditional jiianas are the pramanas.
In this way, the TA gets rid of a theoretical element that does not fit very well in the
overall system that the TA tries to establish, and it clearly distinguishes the Jaina
theory from its opponents.

To sum up, Dixit’s claim that the references to the four pramanas before the
TA are later interpolation should not be taken at face value. Further, it is perfectly
plausible that the reference to four pramanas in the TABh refers to the fourfold list
that the Jaina tradition had adopted before the composition of the TA. Unlike what
Jacobi claims, the fact that the TA presents the five types of knowledge as the
pramanas while the bhdsya refers to the fourfold division, does not prove that the
composer of the TABh thought that the traditional Jaina view was inferior to the
Nyaya view. Instead, it shows that the TA wanted to present the orthodox position
as a viable alternative to the Nyaya theory, which had influenced earlier Jaina text.
Yet, the fact that the TA presents the traditional jiidnas as the pramanas, instead of
abandoning the pramana concept, indicates that the Nyaya framework was seen as

the dominant model.

Direct and indirect types of knowledge

After listing the varieties of knowledge (jiiana) in TA 1.9, the author divides these

five varieties into two categories of pramanas:280

adye paroksam ||1.11|| pratyaksam anyat ||1.12]|

The first two [varieties of knowledge are forms of] indirect cognition (paroksa). The

other [varieties of knowledge are forms of] direct cognition (pratyaksa).

In other words, the TA teaches that ordinary cognition (mati) and testimony (sruta)
are forms of indirect cognition (paroksa), while cosmic perception (avadhi), mental
perception (manahparydya), and absolute [knowledge] (kevala) are forms of direct

cognition (pratyaksa).28! At first sight, this seems a counterintuitive classification.

280 See table above.

281 Balcerowicz suggests that the classification that we find in the TA was based on the
PrajAdpanadstitra (Pannavanasutta), which ‘mentions the division into pratyaksa and paroksa
in passing, but does not mention any division of cognitive criteria, or the term pramana per
se’ (Balcerowicz 2016d: 1005, n29).
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From a phenomenological perspective, ordinary cognition — which includes visual
experience — appears as a very direct way to acquire knowledge. It is, therefore,
somewhat odd that the TA claims that ordinary cognition (mati) is a form of indirect
cognition (paroksa) instead of direct cognition (pratyaksa). However, the inversion
of the meaning of pratyaksa and paroksa can be seen as a legitimate move from the
perspective of Jaina epistemology as presented in the TA. If one accepts that the soul
can acquire knowledge by cosmic perception (avadhi), mental perception
(manahparyaya), and omniscience (kevala) without the involvement of any sense
organ, it makes sense to interpret these types of knowledge as more direct than
ordinary cognition (mati) and testimony (Sruta), which cannot take place without
the interference of the sense organs. Yet, the fact that one can argue in favour of the
Jaina model that we find in the TA does not sufficiently explain what urged the
Jainas to change the original meaning of pratyaksa and paroksa.282

In this section, I will discuss how this inversion relates to the standard
interpretation of these terms, and I will explore whether this unique feature of Jaina
philosophy can tell us something about the way in which Jaina intellectuals who
propounded this model related to other philosophical traditons. For this goal, I will
also discuss the bhasya on TA 1.11 - 1.12, which explicitly deals with some other
views on the means of cognition.

The idea that sense perception — which is included in ordinary cognition
(mati) — is an indirect means of cognition (paroksa) is not only unusual from a
contemporary phenomemological perspective but also deviates from the standard
interpretation of pratyaksa and paroksa in Indian philosophy. The Nydya tradition,
for example, clearly interprets perception (pratyaksa) as an unmediated means of

cognition, as can be read in Nyayastitra 1.1.4:

282 The interpretation of pratyaksa in the Jaina tradition is not unprecedented. In his
translation of NS 1.1.4, Angot remarks that the meaning of the word ‘perception’ (in French)
does not fully correspond to the meaning of ‘pratyaksa’ in Sanskrit. Even though he does not
discuss the Jaina tradition, he mentions that memory and yogic experience were classified as
‘pratyaksa’ by other philosophical traditions (Angot 2009: 271, n.777). This shows that the
Jainas were not alone in interpreting non-sensory cognition as direct forms of knowledge.
See also Oberhammer 2006: 37-61 and Balcerowicz 2016d: 1001-1002.

The simple fact that the siitra mentions paroksa before pratyaksa indicates that we are
dealing with an inversion of a pre-existing system. From a linguistic point of view, it is
somewhat counterintuitive to mention the particle ‘paras’ (‘beyond’) before ‘prati’ (‘near to’).
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indriyarthasamnikarsotpannam jianam avyapadesyam avyabhicari

vyavasayatmakam pratyaksam |

La perception-immédiate c’est la connaissance produite par le contact d’'un organe-
sensoriel avec un objet; elle est non-verbale, non sujette a I'erreur et consiste en une

connaissance déterminée (NS 1.1.4).283

Note that the word ‘pratyaksa’ in the Nyayasiitra — which Angot translates as
‘perception-immédiate’ — refers to the type of knowledge that is included in
ordinary cognition (mati) in the TA. Yet, the TA does not classify ordinary cognition
(mati) as a form of direct cognition (which is called ‘pratyaksa’ in the TA) but as a
variety of indirect cognition (paroksa). This inversion is strange from a historical
point of view. In his study of the historical development of Jaina epistemological
terms, Balcerowicz notes that the distinction between pratyaksa and paroksa can be
traced back to the Brahmanas, in which pratyaksa refers to that which is ‘directly in
front of our eyes’ whereas paroksa refers to ‘the realm of the divine, beyond our
eyes’. 28¢ However, he demonstrates that the Jaina tradition developed a completely
different understanding of these terms, and that ‘pratyaksa came to denote direct
cognition of the soul, unmediated by any physical organ, whereas paroksa referred
to cognitive acts by means of sense organs and/or the mind which served as
instruments of cognition for the soul’.285 This is indeed the model that we find in the
TA.

It is plausible that this move was a conscious effort of the Jainas to
distinghuish themselves from other philosophical traditions. Since there is no
textual evidence that the Jaina tradition classified the five types of knowledge as
pratyaksa and paroksa according to the model of the TA before, it is feasible that this
move was initiated by the author of the TA. In fact, such a move would match the

overall strategy of the TA, which is characterised by the reorganisation of traditional

283 Angot 2009: 271-272.

284 Balcerowicz 2016d: 1001. Balcerowicz has proposed a reconstruction of the different
stages of the Jaina theory of knowledge. He suggests that the fivefold list of types of
knowledge and the twofold classification of pratyaksa and paroksa represent different
historical stages, which eventually merged. He tentatively dates the merging of these two
models to the 21d cent. CE (Balcerowicz 2016d: 1002). Unfortunately, he does not specify the
texts that represent this stage and it is not clear why he assumes that the Jainas originally
associated the term pratyaksa with mati and sruta, while avadhi, manahparyaya, and kevala
were seen as paroksa (Balcerowicz 2016d: Appendix, Model V).

285 Balcerowicz 2016d: 1001.
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Jaina notions in such a way that it resembles the ideas of other movements but also
demonstrates the uniqueness of the Jaina model. In fact, one could even say that this
model has a certain theoretical advantage. Since the soul is the seat of knowledge in
the Jaina system, it makes sense to describe the types of knowledge that are directly
perceived by the soul, such as avadhijiiana, as direct sources of knowledge. By
interpreting sense perception as an indirect means of cognition, the Jaina model can
also explain why sense perception can sometimes be erroneous, which is a serious

problem for theories that interpret sense perception as a form of direct perception.

Other means of cognition

While the TA teaches that there are only two pramanas, i.e., pratyaksa and paroksa,

the bhasya discusses an alternative view on the means of cognition:

anumanopamandagamarthapattisambhavabhavan api pramanani iti kecit

manyante | tat katham etad iti |

Some people think that inference, comparison, verbal testimony, postulation,
equivalence, and negation are means of cognition too. How, then, can this be

explained (TABh 1.12.7 - 1.12.8)? 286

This passage shows that the commentator was well aware of pramana theories that
differed from the theory that the TA presents. Yet, the list of pramanas that are
mentioned in the bhdsya is somewhat peculiar. The sixfold list — which consists of
inference (anumana), comparison (upamana), verbal testimony (dgama),

postulation (arthdpatti), equivalence?8” (sambhava), and negation (abhava) — does

286 See also Part I1.

287 This translation of ‘sambhava’ follows MW, which explains that equivalence as a pramana
is 'illustrated by the equivalence between one shilling and pence'. Gerhard Oberhammer
discusses the meaning and historical development of sambhava in his Terminologie der
friihen philosophischen Scholastik in Indien. He mentions that the Carakasamhita refers to
‘sambhava’ as a cause or origin of things but the text does not connect this term with an
epistemological theory. Although Oberhammer notes that later sources connect the
epistemological use of sambhava with the ‘Pauranikas’, he writes: ‘Wer jene Lehrer waren,
die den sambhava als eigenstdndiges Erkenntnismittel vertraten, 143t sich nicht wirklich
klaren’ (Oberhammer 2006: 232ff). The meaning of ‘sambhava’ clearly changed over time
and referred to different concepts in different traditions. It is, therefore, hard to tell which
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not correspond with any of the standard lists that are associated with the main
philosophical schools and it also does not fit within the Jaina framework. The list
comes very close to the list of pramdnas that is associated with the Mimamsakas but
equivalence (sambhava) does not feature in the Mimamsa theory.288 It is possible
that the author of the TABh did not refer to the theory of a particular school and
simply listed the different elements that were accepted as pramdnas by other
philosophical movements. Yet, even in that case, it is remarkable that the author
included sambhava since none of the known philosophical movements claimed that
sambhava should be accepted as a pramana. Nevertheless, even though there is no
textual source that claims that sambhava should be accepted as a pramana, this
position was sometimes attributed to others. For example, an opponent in

Nyadyasiitra 11.2.1 raises the following objection against the Nyaya position:

na catustvam aitihyarthapattisambhavabhavapramanyam |

I n'y a pas quatre moyens-de-connaissance-droite parce que le caractere de
pramana s’attache aussi a la tradition orale (aitihya), a la supposition nécessaire

(arthapatti), al'inclusion (sambhava) et a 'absence (abhava) (NS 11.2.1).289

Even though it is not clear what the identity of the opponent is, this passage
indicates that some people interpreted sambhava as a pramana. However, the

Nyayasiitra is the first text that mentions this position and later literature has little

concept the author of the TABh had in mind when he included ‘sambhava’ in his list. In his
French translation of the Nydyasiitra, Angot translates sambhava as ‘inclusion’, which makes
sense in the light of the interpretation that the Nyayasitrabhdsya provides: ‘sambhavo
namavinabhdvino ‘rthasya sattagrahandd anyasya sattagrahanam | yatha dronasya
sattagrahanad adhakasya sattdgrahanam, adhakasya [ca] sattagrahanat prasthasyeti’ (‘Ce
qu’'on nomme sambhava ‘inclusion’, c’est le fait de connaitre I'existence de quelque chose en
connaissant l'existence d'une autre sans laquelle nécessairement elle n’existerait pas. Par
exemple c’est connaitre I'existence du poids d’'un adhaka parce qu’on connait I'existence du
poids d’un drona, celle du prastha parce qu’on connait I'existence de 'adhaka.”) (Angot 2009:
479-480). The idea seems to be that one can infer the existence of a prastha (% of the weight
of an adhaka, which is in turn % of a drona) of something by knowing that there is an adhaka
of something, just as one can infer that there is a gram of gold when one perceives a kilo of
gold. This type of knowledge does indeed rely on sense perception, as claimed in
TABh 1.12.10.

288 Sabarasvamin’s commentary on the Mimamsdsiitra lists six pramdnas: pratyaksa,
anumana, Sabda, upamana, arthdpatti, and abhava (see, e.g., Oberhammer 2006: 70).

289 Angot 2009: 479.
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to say about the identity of the proponents of this theory. One may, therefore,
question whether the author of the TABh had a specific opponent in mind when he
mentioned the view that sambhava is a pramana. In fact, it is possible that he simply
followed the Nyayasiitra. While there is not enough evidence to answer this question
definitively, it is noteworthy that TABh 1.12.7 is phrased as an objection while NS
[1.2.1 likewise contains the voice of an opponent. This strongly indicates that the
author of the TABh was influenced by NS 11.2.1.29

Furthermore, the counterargument that is provided in the TABh resembles
the counterargument in the Nyayasiitra but the counterargument does not fit very
well in the overall theory that is presented in the TA. The TABh refutes the view of

the opponent as follows:

sarvany etani matisrutayor antarbhiitani, indriyarthasannikarsanimittatvat |

All these [means of cognition] are within ordinary cognition (mati) and testimony
(Sruta) since they are caused by the connection of the object with the sense organ

(TABh 1.12.10).

In other words, the author claims that inference (anumana), comparison (upamana),
verbal testimony (dgama), postulation (arthapatti), equivalence (sambhava), [and]
negation (abhdva) are in fact forms of ordinary cognition (mati) and testimony
(Sruta). This is legitimised by stating that these varieties of cognition are all
dependent on sense contact (indriyartha-sannikarsa-nimitta). The first part of this
counterargument is similar to Nyayasitra 11.2.2, which refutes the opponent in 11.2.1
who claims that aitihya, arthdpatti, sambhava, and abhava are independent means of

cognition:

290 Alternatively, it is possible that the objection was a common trope in the discussion of
pramanas at the time of the composition of the TABh and that TABh 1.12.7 was not directly
influenced by the Nyayasiitra. Even in that case, however, the similarity between the
objections in the TABh and the Nyayasiitra suggests that the TABh derived some of its
content from a textual source that was very close to the Nyayasitra.
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Sabda aitihyanarthantarabhavad anumane ‘rthapattisambhavabhdavanar-

thantarabhavac capratisedhah |

Parce que la ‘tradition’ n’a pas d’objet qui soit différent de celui du témoignage
verbal et que ‘supposition nécessaire’, ‘inclusion’ et ‘absence’ ne différent pas de

‘I'inférence’, cette dénégation n’est pas justifiée (NS I11.2.2).291

The Nyayasiitra claims that the means of cognition that the opponent mentions are
not proper means of cognition, since they are forms of verbal testimony (Sabda) and
inference (anumana).

While the form of this argument is identical to the form of the argument in
the TABh,292 the argument in the Nydyasiitra seems to make more sense. It is
perfectly understandable why the Nyayasiitra classifies traditional instruction293
(aitihya) as a type of verbal testimony (Sabda) and it is also not difficult to see why
postulation (arthapatti), equivalence (sambhava), and negation (abhdva) are
classified as forms of inference (anumdna). In the end, these means of cognition
seem to refer to different types of inferential reasoning. By contrast, the claim in the
TABh that inference (anumana), comparison (upamana), verbal testimony (agama),
postulation (arthapatti), equivalence (sambhava), and negation (abhdva) are all
forms of ordinary cognition (mati) and testimony (sruta) is less obvious. First, the
TABh does not explain which of these means of cognition are specifically included in
ordinary cognition (mati) and which means of cognition are subsumed under
testimony (Sruta). Second, the counterargument that the TABh provides is not fully
consistent with the theory about ordinary cognition (mati) in the TA itself. TABh
1.12.10 states explicitly that the other types of cognition result from ‘the connection
of the object with the sense organ’ (indriya-artha-sannikarsa) but it is not self-
evident that inferential reasoning (anumana etc.) is always caused by sense
perception. Yet, TA 1.14 mentions that mati is caused by the senses (indriya) and the
mind (anindriya) and one could argue, therefore, that inferential reasoning is a form

of mati that is caused by the mind. 29 If the author of the TABh wanted to say that

291 Angot 2009: 480.

292 In both texts, the pramanas that are mentioned by the opponent are subsumed under the
accepted pramanas.

293 This translation of aitihya follows MW. Angot translates ‘tradition’.

294 Likewise, TA 1.13 explicitly states that mental activities such as remembrance,
recognition, and thought are not different from ordinary cognition (matih smrtih samjia
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inferential reasoning is included in mati since it is caused by the mind (anindriya), it
is hard to explain why he only talks about the sense organ (indriya) in his
counterargument. The fact that the argument in TABh 1.12.10 strongly resembles
the argument in NS I1.2.2 while it does not fit very well within the epistemological
framework of the TA, suggests that the author of the TABh strongly relied on the
presentation of pramdna theory in the Nydyastitra.

Further, it is somewhat odd that the terminology in the counterargument
corresponds with the terminology that the Nydyastitra uses to qualify pratyaksa. The
well-known definition of pratyaksa in NS 1.1.4 states that perception (pratyaksa) is
the knowledge that results from the contact of the object with the sense organ
(indriyarthasamnikarsotpannam jiianam ... pratyaksam). However, the TABh uses the
same description to demonstrate that anumana etc. are forms of indirect cognition
(paroksa). Perhaps the author used this terminology on purpose to stress that the
Jaina model interprets ordinary cognition — which includes sense perception — as
paroksa instead of pratyaksa.

Even though the counterargument in TABh 1.12.10 is perhaps not fully
convincing, it is still worth questioning why the author tried to refute a different
view on the number of pramdnas. Can this passage tell us anything about the
opponent and the audience of the TABh? Since the list of mentioned pramanas
cannot be connected with one particular movement but includes pramanas that
were accepted by different opponents, we can assume that the TABh does not try to
refute a particular rival. The fact that the list includes sambhava, which is an unusual
element in pramana theory and might be derived from Nyayasitra 11.2.1, further
supports the idea that the author is refuting a merely theoretical option and not the
actual position of a rival movement. The passage defends the Jaina position by ruling
out that there is any other authoritative pramana — apart from the five types of
knowledge that the TA identifies — and serves, as such, an apologetic goal. The way
in which the counterargument is presented only makes sense if one already accepts
the Jaina position, which interprets sense perception and mental activity as indirect
means of cognition (paroksa). It is, therefore, likely that this passage was mainly

written for a Jaina audience that was eager to hear about the superiority of Jaina

cintabhinibodha ity anarthantaram). From this perspective, it is not hard to understand why
anumana etc. can be seen as forms of mati. It is curious that the author of the TABh does not
refer to TA 1.13 in his refutation of the opponent.
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philosophy. This also explains why the author adds the following remark to his

counterargument:

apramanany eva va | kutah | mithyadarsanaparigrahat viparitopadesac ca

Or, [they are] indeed not means of cognition. Why? Due to adoption of wrong view

and since [it results] from false teaching (TABh 1.12.12 - 1.12.14).29

This is a purely rhetorical remark and not an argument that can be used in any
actual debate with a real opponent. Nevertheless, it is clear that the author of the
TABh knew the debates in the Nyayasiitra, and the way in which he uses Nydya
vocabulary and phrases suggests that his audience was acquainted with the
Nyayasiitra too. Therefore, it is likely that the author wrote for a Jaina audience that
was acquainted with Nyaya thought but wanted to distinguish itself from the

upholders of Nyaya philosophy.

The five types of knowledge

After explaining that the five types of knowledge (jfidna) are the two pramadnas, and
that the additional pramanas that are accepted by other movements are in fact
forms of paroksa, the TA continues with a discussion of the individual types of
knowledge. This section forms the largest part of the first chapter and runs from TA

1.13 up to TA 1.30. The discussion is structured as follows:

295 See also Part II.

95



[Direct cognition]

TA 1.13 - 1.19 Ordinary cognition (mati)
TA 1.13 Synonyms of ordinary cognition
TA 1.14 Relation to the senses and the mind
TA 1.15 Stages of ordinary cognition
TA 1.16 - 1.17 The objects of ordinary cognition
TA 1.17 - 1.18 Perception of the vyafijana
TA 1.20 Testimony (sruta)

[Indirect cognition]

TA 1.21 - 1.23 Cosmic perception (avadhi)
TA 1.24 - 1.25 Mental perception (manahparyaya)
TA 1.26 Difference between cosmic and mental perception
TA 1.27 - 1.30 Ranges of the different types of knowledge
TA 1.27 Range of ordinary cognition and testimony
TA 1.28 Range of cosmic perception
TA 1.29 Range of mental perception

TA 1.30 Range of omniscience (kevala)

The discussion of the types of knowledge starts with an investigation of ordinary
cognition (mati). First, it defines the concept by giving a list of synonyms (TA 1.13),
followed by an explanation of its relation to the senses and the mind (TA 1.14) and
an analysis of the different stages that are involved in the process of ordinary
cognition (TA 1.15). Next, the siitra deals with the objects of ordinary cognition (TA
1.16 - 1.17) and the role of what is called the vyafjana?°¢ in the perceptual process
(TA 1.18 - 1.19). The discussion of testimony (sSruta) is limited to one sitra (TA
1.20). This stitra clarifies the way in which testimony relates to ordinary cognition
and explains that ‘testimony’ refers to the different collections of canonical texts.
Cosmic perception (avadhi) is discussed in three siitras, which mention that there
are two classes and six types of cosmic perception (TA 1.21 - 1.23). In a similar way,
the stitra mentions that there are two types of mental perception (manahparyaya)

(TA 1.24 - 1.25). This is followed by one siitra, which clarifies the difference

296 Since | am not sure about the exact meaning of the term ‘vyafijand’, | have left the term
untranslated. The prime meaning of the word ‘vyaiijjana’ is ‘sign’ or ‘mark’ (MW). However,
these translations do not match the use of ‘vyaiijana’ in the TA. See the discussion of TA 1.18
below for a further analysis of the term.
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between cosmic and mental perception. The final four sitras of the section that
deals with the types of knowledge discuss the range of the individual types of
knowledge (TA 1.27 - 1.30). The last sitra discusses the range of omniscience
(kevala) (TA 1.30).

Apart from the comparison of the range of omniscience with the range of
other types of knowledge, there is no separate discussion of omniscience. In fact, all
types of direct cognition (i.e.,, avadhi, manahparydya, and kevala) are only briefly
discussed, and the siitra does not provide a proper definition of these means of
cognition. Even though the siitra mentions that there are different varieties, it does
not explain how these types of knowledge function. By contrast, the discussion of
ordinary cognition is quite elaborate and makes it clear what ordinary cognition is
and how it functions. The fact that the discussion of knowledge mostly focuses on a
type of knowledge that was also accepted by other schools, while the types of
knowledge that are not accepted as valid means of cognition by other movements
are only briefly mentioned, suggests that the composer of the siitra wanted to clarify
the Jaina perspective on ordinary cognition vis-a-vis the views of other movements.
In the following paragraphs, I will discuss the different types of knowledge in the TA
in further detail, with reference to the commentary in the bhasya. By analysing the
way in which the types of knowledge are discussed, I will demonstrate that the TA
and the TABh consciously position the Jaina theory of knowledge in a wider

epistemological debate.

Ordinary cognition

The TA introduces the discussion of ordinary cognition (mati) by giving a list of

synonyms:

matih smrtih samjria cintabhinibodha ity anarthantaram ||1.13||

‘Ordinary cognition’, ‘remembrance’, ‘recognition’, ‘thought’, [and] ‘apprehension’ —

[these are] not different (i.e., they are synonyms).297

At first sight, this list seems to suggest that ordinary cognition is predominantly seen

as mental activity.298 However, TS 1.14 states explicitly that mati is ‘caused by the

297 See also Part II.
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organs of sense (indriya) and the mind (anindriya)’.2%° This raises the question as to
what the role of the senses in ordinary cognition exactly is. The bhdsya on TA 1.14
explains that ordinary cognition that is caused by the sense organs is fivefold, i.e.,
derived from the five senses; ordinary cognition that is caused by the mind has two
varieties: activity of the mind (manovrtti) and instinctive knowledge (oghajiiana).300
This indicates that ‘ordinary cognition’ (mati) has a very wide meaning — it refers
to all types of sensory cognition and includes conscious and unconscious mental
activity.

The sitra continues with a description of the four stages of ordinary
cognition (TA 1.15). This list suggests that the process of ordinary cognition — from
the initial sense perception to the final grasping of its content — involves both the

senses and the mind:

avagrahehapayadharanah ||1.15]|

[The phases of ordinary cognition are]:
sense perception (avagraha)
endeavour to obtain (1ha)
elimination (apdya)®® [and]

holding (i.e., remembrance) (dharana).

This list explains the way in which knowledge is obtained from ordinary cognition.
First, there is sense perception (avagraha), which should be understood as the
initial contact between a sense organ and its object.302 This initial impression is

followed by the ‘endeavour to obtain’ (ihd), i.e., the attempt of the cogniser to grasp

298 The meaning of the word ‘abhinibodha’ (or abhinibodhika-jiiana) is not as obvious as the
meaning of the other synonyms in the list and is not mentioned in standard Sanskrit
dictionaries. Bhatt writes that the later Jaina tradition interpreted ‘abhinibodhika-jiiana’,
which frequently appears in the canonical sources, as a synonym of mati. Eventually, the
term ‘mati-jiiana’ replaced ‘abhinibodhika-jiiana’ (Bhatt 1978: 75).

299 tad indriyanindriyanimittam (TA 1.14).

300 The five senses, which are mentioned in TABh 1.14.3, are listed in TA 2.20. The term
oghajiiana seems to refer to instinctive knowledge. See the translation of TABh 1.14.4 for a
discussion of this term.

301 Sanghvi reads avaya. He remarks that both readings are possible according to Akalanka
(Sanghvi 1974: 4, footnote 4). Balcerowicz notes that ‘apdya’ is used in the Svetimbara
tradition and ‘avdya’ in the Digambara tradition (Balcerowicz 2016d: 1001).

302 See also TABh 1.15.4 - 1.15.5.
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the object completely.303 Next, the cogniser determines the right interpretation of
the perception by eliminating alternative interpretations. This stage is called
‘elimination’ (apdya). After determining the right interpretation of the sense
perception, the cogniser can retain the acquired knowledge. This final stage is
labelled ‘holding’ (dharana).

This fourfold analysis of the process of ordinary cognition is perfectly
comprehensible from a common sense point of view and matches ordinary
experience. Moreover, it provides a model that can account for the fact that ordinary
cognition can lead to false knowledge. To illustrate, when someone walks along the
beach, her eye might suddenly be attracted to a shiny object at a short distance
because the sun reflects its light on its surface. At this point, the perceiver is not
paying proper attention to the object and she does not know yet what it is. This is
the stage of ‘sense perception’ (avagraha), i.e., the initial contact between the object
and the sense organ. Next, she might focus her attention on the object to find out
what it is. In the end, it might be something valuable, like a silver coin. This is the
‘endeavour to obtain’ (thd). By approaching the object and examining it more
carefully, the perceiver can find out that there is no silver coin but just a shell that is
coated in mother-of-pearl. This is the stage of ‘elimination’ (apdya). Finally, the
perceiver knows what the object is. Having acquired knowledge about the initial
sense perception, she can remember this knowledge episode when she is confronted
with a similar situation. This is called ‘holding’ (dharana).

Since a perceiver only acquires knowledge when the initial sense perception
is properly investigated, it is possible that one ends up with false cognition
(ajiana).3%4 For example, when someone sees a coin but does not know that there
are counterfeit coins, it is likely that this person will falsely determine the object as a
genuine coin.305

Even though this fourfold analysis nicely explains how sensory perception

can lead to knowledge, it is remarkable that this model assumes that all ordinary

303 TABh 1.15.6 explains ‘tha’ as ‘the desire to know the particularities by inquiry’ (niscaya-
visesa-jijiidsa). TABh 1.15.7 mentions ‘tarka’ as a synonym.

304 See TABh 1.32.3. See § 3.2 False knowledge for a discussion of the theory of error.

305 Epistemological models that interpret perception as a linear process in which knowledge
automatically results from sense perception face problems in explaining the possibility of
error. The four stages of ordinary cognition provide a model in which sense perceptions can
lead to false knowledge due to a wrong interpretation of the initial sense perception.
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cognition begins with sense perception.3¢ This does not seem to match the
description of ordinary cognition in TA 1.13, which interprets ordinary cognition as
mental activity. Of course, one could claim that all forms of thought are ultimately
based on sensory input and it is not unlikely that this is the idea behind the
discussion of ordinary cognition in the TA. Nevertheless, it remains unclear why the
TA deals with ordinary cognition in a rather confusing way: TA 1.13 equates
ordinary cognition with mental activity, TA 1.14 states that ordinary cognition is
caused by the sense organs and the mind, and the remainder of the discussion (TA
1.15 - TA 1.19) deals with ordinary cognition as sensory cognition. As such, it seems
that there are two different views on ordinary cognition, which are only connected
by the claim in TA 1.14. This might indicate that the Jaina tradition did not have a
consistent view on ordinary cognition at the moment of the composition of the sitra
and that the author of the TA tried to unite these views in a single discussion.
Balcerowicz suggests that the Jaina tradition developed its theory about the
fourfold stages of perception under influence of Nyaya-Vaisesika thought.307 It is
hard to trace exactly how the development of Jaina epistemology took place before
the TA but it is clear that Nyaya epistemology influenced the traditional Jaina
perspective. This process is reflected in the Bhagavati, which lists the four means of
cognition that the Naiyayikas accept as authoritative pramadnas. The same text also
mentions the four stages of ordinary cognition that are listed in TA 1.15, which
supports Balcerowicz’ claim that this theory developed under Nyaya influence.308 It
seems likely, therefore, that the first Jaina epistemological theories had little to say
about sense perception. More advanced theories about pratyaksa in other schools
probably urged the Jainas to include a theory about sensory perception in their own
system. The different layers of this process seem to be reflected in the presentation
of ordinary cognition in the TA. The analysis of the role of the vyafjana in ordinary

cognition in TA 18 - 19 provides further evidence that the Jainas were still

306 The bhasya explicitly states that the four stages apply to all forms of ordinary cognition,
i.e., those that are caused by the senses and those that are caused by the mind (See TABh
1.15.1).

307 Balcerowicz notes that the fivefold division of knowledge in the Jaina tradition does not
reflect any external influence but that the ‘particular solutions and definitions of respective
cognitions’ show influence from outside (Balcerowicz 2016d: 1001).

308 See, e.g., Shastri 1990: 202. The oldest layers of the epistemological theory of the Jainas do
not include the fourfold theory of perception (Balcerowicz 2016d: 1024, Model I).
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developing their theories against the background of Nyaya thought at the time of the
composition of the TA.
After listing the stages of ordinary cognition, the TA continues with a

description of the objects of ordinary cognition:

bahubahuvidhaksipranisritanuktadhruvanam setaranam ||1.16||

[The objects of ordinary cognition appear as] much (bahu), of many sorts
(bahuvidha), swift (ksipra), independent (anisrita), non-verbal (anukta), and

constant (dhruva) together with their opposites.

It is not exactly clear to me what the idea behind this list is.309 The fact that these
qualifications are supposed to have their opposites indicates that this list tries to
categorise the objects of perception in a systematic way, even though it is hard to
understand the underlying principles. The explanation in the bhdsya is not very
helpful. It simply mentions that the objects of ordinary cognition throughout its four
stages are qualified as described in the sitra (TABh 1.16.1). While these
qualifications most likely relate to the objects (artha)31? of ordinary cognition, it
seems that some of them actually qualify the perception itself. In other words, it is
not entirely clear whether the terms in TA 1.6 are ontological or phenomenological
descriptions. This ambiguity is also reflected in the Sarvarthasiddhi. In his
commentary on TA 1.16, Pijyapada explains that the list provides a subdivision of
avagraha but in the commentary on the following sitra he states that bahu etc.
qualify the objects of apprehension.311

It is hard to decide which interpretation of TA 1.16 is more plausible based
on the text alone. Apart from the list of adjectives and the reference to their
opposites (itara), there is no additional information in TA 1.16 that provides any
context. The qualifications are in genitive plural and seem to relate syntactically to
the four stages of perception (avagraha etc.) that are listed in TA 1.15 in nominative

plural. If we combine these two siitras, we end up with the basic structure: ‘[There is]

309 Jacobi points out that the Jaina commentaries have different interpretations of the
meaning of ‘anisrita’ (Jacobi 1906: 296). Further, a variant version of the text reads
‘sandigdha’ (unambiguous) instead of ‘anukta’ (see also Part II). It seems, therefore, that the
Jaina tradition struggled to agree on the meaning of this sitra.

310 See TA 1.17.

311 S A, Jain 1992: 25-26.
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sense perception (avagraha) etc. of many (bahu ...) etc.’312 However, this combined
sentence still needs a noun that is qualified by bahu etc. This noun is provided in TA
1.17, which consists of one word only, i.e., ‘arthasya’. It is unclear to me why ‘artha’
does not correspond in number with the adjectives in TA 1.16.313 The underlying
idea of TA 1.15 - 1.17 seems to be that there is sense perception etc. of sense objects
that are many, of many sorts, swift etc.314# One could argue that the text allows for
this interpretation, even though ‘artha’ and ‘bahul...]’ do not correspond in number.
Yet, the bigger problem is formed by the three last adjectives. While it is perfectly
plausible to describe sense objects as ‘many’ (bahu), ‘of many sorts’ (bahuvidha),
and ‘swift’ (ksipra), it is harder to understand how sense objects could be
‘independent’ (anisrita), ‘non-verbal’ (anukta), and ‘constant’ (dhruva).

The translation of the TA by Tatia solves this problem by taking the first
items in TA 1.16 as qualifications of the sense objects and the last items as
qualifications of the process of perception.315 Unfortunately, Tatia’s work does not
refer to a source that legitimises this interpretation. The definition of direct
perception (pratyaksa) in the Nyadyasiitra, however, contains a threefold

qualification that resembles the last three adjectives in TA 1.16:

312 The full translation of TA 1.15 and 1.16 is provided above.

313 One would expect ‘arthandm’ instead of ‘arthasya’. It is also possible to read TA 1.17
together with TA 1.18: ‘arthasya ||1.17|| vyaifijanasyavagrahah ||1.18||" ([There is] sense
perception of the vyafijana [and] the sense object.) Pijyapada discusses ‘arthavagraha’ and
‘vyafijanavagraha’ in his commentary on TA 1.18, which indicates that he reads TA 1.17
together with TA 1.18 (S.A. Jain 1992: 26 - 27). In fact, it is not impossible that the author of
the TA used ‘artha’ as the object of the preceding and the following stitras.

314 A more straightforward organisation of the content in TA 1.15 - 1.17 would be:
bahubahuvidhaksipranisritanuktadhruvanam setaranam arthanam avagrahehapayadharanadh.
315 Tatia translates TA 1.16 as follows: ‘The objects perceptible by relatively pure mental
faculties are multiple and complex and the comprehension of them is quick, partially
exposed, unspoken and constant. The objects perceptible by relatively impure mental
faculties are few and simple and the comprehension of them is slow, completely exposed,
spoken and inconstant’ (Tatia 2011: 16-17). He obviously reads a lot into the rather concise
sutra and the meaning of the adjectives that qualify the ‘comprehension’ is still obscure.
Nevertheless, the idea that some of the adjectives qualify the sense object while the others
qualify the sense perception is appealing.
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indriydrthasamnikarsotpannam jAanam avyapadesyam avyabhicari

vyavasayatmakam pratyaksam |

La perception-immédiate c’est la connaissance produite par le contact d’'un organe-
sensoriel avec un objet; elle est non-verbale, non sujette a I'erreur et consiste en

une connaissance déterminée (NS 1.1.4).316

Of course, the individual words in TA 1.16 and NS 1.1.4 are quite different but it is
remarkable that both siitras are dealing with sense perception and that both
passages use the qualifications ‘non-verbal’ (anukta in the TABh, avyapadesya in the
NS) and ‘definitive’ (dhruva in the TABh, vyavasdyatmaka in the NS).317 It is unlikely
that this correspondence is completely coincidental. Even though there is not
enough evidence to say that TA 1.16 was directly influenced by NS [.1.4, the
matching terms do suggest that at least some of the adjectives in TA 1.16 qualify the
perceptual process (avagraha etc.) instead of the objects (artha). The fact that this is
not evident from the syntax of the siitra might explain why later commentators did
not agree on its interpretation and why we ended up with different versions of this
sutra.

The content of the siitras that immediately follow TA 1.15 - 1.17 provides
further evidence that this passage was indeed influenced by the discussion of
pratyaksa in the Nydyasitra. TA 1.18 - 1.19 addresses a technical debate about the

precise object of sense perception:

vyaiijanasyavagrahah ||1.18|| na caksuranindriyabhyam ||1.19||

[There is] sense perception of the vyadjana. [However, there is] no [sense

perception of the vyafijana] by the eyes (caksus) or the mind (anindriya).

316 Angot 2009: 271-272 (emphasis mine). As demonstrated above, the counterargument in
TABh 1.12.10 seems to be based on the first part of this sitra.

317 Dasti translates ‘vyavasdayatmaka’ as ‘definitive’ (Dasti 2017: 20). This is very close to the
prime meaning of ‘dhruva’, which is given as ‘unchangeable’, ‘permanent’, etc. in MW. It is
hard to evaluate whether the term ‘anisrita’ in the TA possibly relates to ‘avyabhicadrin’ in the
Nyadyasttra. As mentioned above, the reading and meaning of this term is contested in the
Jaina tradition (Jacobi 1906: 296). The Sarvarthasiddhi reads ‘anihsrta’.
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The word ‘vyaiijana’ is difficult to translate but seems to refer to the actual contact of
a sense organ with its object.318 TA 1.19 points out that the eye and the mind cannot
perceive the ‘vyafjana’ and the bhasya explicitly states that the other senses do have
the vyarfijana as its object.319 This suggests that the term ‘vyafijana’ refers to the
physical contact between the sense organ and the object, which is possible in the
case of the other sense organs but not in the case of the eye or the mind.32° Hence,
we end up with the following four possible connections between a sense organ and

the vyaiijana:

VIIL Types of ordinary cognition (mati) that have vyafijanavagraha (TA1.19)

indriya vyafijanavagraha
i.  sparsana +
ii.  rasana +
iii.  ghrana +
iv.  caksus -
v.  Srotra +
anindriya
Vi. manas -

The idea that there is no direct contact between the eye and its object goes against
the view on pratyaksa in NS 1.1.4, which says that pratyaksa — which includes visual
perception for the Naiyayikas — results from the contact of the object with the sense
organ (indriyarthasamnikarsa).32! Hence, it seems that the author of the TA is trying
to present a slightly different view by excluding the possibility of direct contact
between the object and eye or the mind.

The TABh on TA 1.18 explains that the phrase ‘vyafijjanasyavagrahah’ entails
that the vyanjana is the object at the first stage of ordinary cognition only. In other

words, there is only sense perception (avagraha) of the vyaifijana, and not the

318 Jacobi translates the term ‘vyafijjana’ as ‘eine unbestimmte Empfindung’ (Jacobi 1906:
296). Tatia translates ‘contact-awareness’ (Tatia 1951:35).

319 ‘caturbhir indriyaih Sesair bhavati’ (TABh 1.19.2).

320 The Sarvarthasiddhi illustrates this point as follows: ‘The sense-organ of sight is one
without contact, for it does not apprehend an object in contact with it. If it were one with
contact, it would perceive the collyrium applied to the eye. But it does not perceive it; so it is
a sense without contact like the mind’ (S.A. Jain 1992: 27 - 28).

321 The relation between TA 1.18 - 1.19 and NS 1.1.4 has been previously observed by Ohira
(Ohira 1982: 57).
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endeavour to obtain (thd) etc.322 Ordinary cognition, however, is directed at the
object (artha) throughout its four stages.323 Hence, the way in which the different
stages of ordinary cognition relate to the object and the vyadjana can be

summarised as follows:

IX. Objects of the different phases of ordinary cognition (mati) (TA1.17 - 1.18)

artha vyafjana
avagraha + +
tha + -
apdya + -
dharana + -

If the vyarijana indeed refers to the physical contact between the sense organ and
the object, the above table makes perfect sense. In the end, the three last stages of
ordinary cognition (ihd, apdya, and dhdrana) are predominantly mental activities
and do not engage with the object in a physical way.

[t is remarkable that the bhasya on TA 1.19 uses the peculiar word formation
‘noindriya’ instead of ‘anindriya’, which is used in the siitra itself.324 Since both words
are clearly used to refer to ‘mind’, one could argue that the bhdsya uses a synonym
to clarify the term. However, synonyms are explicitly indicated as such in the
bhasya.3?5 It is also unlikely that we are dealing with a scribal error since the same
phenomenon occurs in the commentary on TA 2.22, in which the bhdsya uses the

word ‘noindriya’ in the first sentence after the sitra while the sitra says

322 ‘yyafijanasydavagraha eva bhavati nehddayah’ (TABh 1.18.1).

323 ‘thadayas tv arthasyaiva’ (TABh 1.18.3).

324 The siutra states: ‘na caksuranindriyabhyam’ (TA 1.19) and the bhdsya comments:
‘caksusa noindriyena ca vyaiijjanavagraho na bhavati’ (TA 1.19.1). The word ‘noindriya’ is
uncommon in classical Sanskrit. It probably derives from ‘na u indriya’ (and not ‘indriya’).
The particle ‘v’ can indicate a restriction or an antithesis (MW).

In her article on sensory cognition in the Nandisitra, Clavel points out that the Nandisitra
uses the term ‘noindriya’ in reference to two different meanings: it is used to label the types
of cognition that are included in pratyaksa (avadhi, manahparyaya, and kevala) but it is also
used as a name for non-sensory cognition that is caused by the mind. The TABh uses the
term in this second sense. In the same article, Clavel remarks that the difference between the
TA and the TABh illustrates that the philosophical terminology of the Jainas was subject to
change at the time of the composition of these texts. She relates this change of vocabulary
and the shifting classifications of cognition to the influence of the Naiyayikas (Clavel 2015).
325 The bhasya usually adds ‘anarthantaram’ when a word is explained with synonyms. See,
e.g., TABh 1.3.4, 1.3.7, 1.5.5. The siitra uses the same expression in TA 1.13.
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‘anindriya’ 326 Since the word ‘noindriya’ was used in different ways in early treatises
on Jaina epistemology, it is possible that there was some controversy about the exact
meaning of the term. Since the bhdsya uses both ‘noindriya’ and ‘anindriya’ while the
context of these terms does not indicate that they refer to different concepts, it is
hard to tell whether these terms had a different meaning for the author of the
bhasya.327 The difference can be seen as an argument for the position that the author
of the siitra did not write the bhdsya, even though this cannot be taken as conclusive
evidence.

After discussing the different types of ordinary cognition (mati) and their
objects (artha and vyafjana), the bhdasya concludes the commentary on mati by

summing up the divisions and subdivisions of mati:

evam etat matijiianam dvividham caturvidham astavimsatividham astasasty-

uttarasatavidham sattrimsattrisatavidham ca bhavati |

So, this ordinary cognition (matijiiana) is twofold, fourfold, 28-fold, 168-fold, and
336-fold (TABh 1.19.3).

The bhasya does not provide any further explanation about this enumeration and it
is hard to interpret the meaning of these numbers on the basis of the siitra and
bhasya alone.328 This suggests that the author of the bhasya refers to a classification
of the types of ordinary cognition that was well known when the bhasya was
composed. In the table below, I provide a possible interpretation of the numbers.
The organisation of the table corresponds to the organisation of the types of
ordinary cognition in the Nandisiitra, which successively lists four types of
‘vyafijanavagraha’, and six types of ‘arthdvagraha’, six types of ‘ihd, six types of

‘avdya’, and six types of ‘dharana’.32° The number six in these lists refers to the five

326 While the siitra says ‘Srutam anindriyasya’ (TA 2.22), the bhasya comments ‘Srutajidnam
dvividham anekadvadasavidham noindriyasyarthah’ (TABh 2.22.1).

327 The bhdsya uses the term ‘anindriya’ in different parts of the commentary, such as TABh
1.1.9, 1.14.1, and 1.20.36. Unlike the bhasya, which seems to use the two terms
interchangeably, the siitra only uses ‘anindriya’.

328 The bhdsya mentions the twofold division of mati in TABh 1.18.2 and the fourfold division
in TABh 1.15.1. The other numbers are not mentioned before.

329 Amar 2007: 309-319.
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senses (indriya) and the mind (manas). Since the eye and the mind cannot perceive

the vyaiijana, the list of types of vyafijjanavagraha is only fourfold.330

X. Varieties of ordinary cognition (mati) (TA 1.13 - 1.19)

Stages Types (2) Objects and vyarnijana
(TA1.15) (TABh 1.14.2)
vyanjana
tha (TA1.17
indriyanimitta and artha ( ) (TA1.18)
anindriyanimitta®3! | Qualifications The opposites Four types of
(TA1.14) (TA 1.16)332 (TABh 1.16.2-9) | vyafjanavagraha
(TABh 1.19.1-2)
avagraha sparsana bahu alpa sparsana
tha rasana bahuvidha ekavidha rasana
apaya ghrana ksipra cirena ghrana
dhdrana caksus anisrita nisrita
Srotra anukta333 ukta Srotra
manas dhruva adhruva
4 6 6 6 *4
28[=(4x6) +47] 12 (=2 x 6)
168 (=28 x 6)
336 (=28 x12)

The numbers that are mentioned in TABh 1.19.3 are emphasized in the above table.
The twofold division refers to the types of ordinary cognition that are caused
respectively by the sense organs and the mind (TA 1.14).334The fourfold division
relates to the stages of the perceptual process, as mentioned in TA 1.15. The larger
numbers result from the multiplication of the stages of ordinary cognition by the
types of ordinary cognition and their objects. The 28-fold division results from the

application of the four stages of ordinary cognition to the five senses and the mind

330 Since the vyariijana is the object of sense perception (avagraha) only, the vyarfijana is not
the object of ‘tha’ etc. (TABh 1.18.1). Therefore, apart from the four types of vyaiijanavagraha
(related to sparsana, rasana, ghrana, and srotra), all other types of ordinary cognition are
directed at the object (artha) (TA 1.17).

331 The five indriyas are listed in TA 2.20.

33z As discussed above, it is possible that some of the qualifications in TA 1.16 refer to the
perceptual process instead of the objects.

333 Other versions of the TA read ‘asandigdha’ instead of ‘anukta’. See also above.

334 Alternatively, it could refer to the type of ordinary cognition that relate to the object
(artha) and the vyaiijana, as mentioned in TA 1.17 - 1.18. The commentary on these stitras
uses the term ‘twofold’ (dvividha).
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(which gives 24 varieties) together with the four types of vyafjanavagraha. The
number 168 results from the application of the 28 varieties to the six sorts of
objects. By adding the six opposite sorts of objects to the same calculation, the

number doubles to 336.335

Testimony

After discussing ordinary cognition (mati), the TA addresses testimony (Sruta),
which is seen as a form of indirect knowledge (paroksa).33¢ Testimonial knowledge

is discussed as follows:

Srutam matipirvam dvyanekadvadasabhedam ||1.20]|

Testimony (sSruta) is preceded by ordinary cognition (mati). [It consists of] two

[varieties], the many [outer limbs] and the twelve [inner limbs].

The siitra is very concise, and the TA does not provide any further information about
testimony as a source of knowledge. It is striking that there is only one siitra that
deals with testimony while ordinary cognition is discussed in seven sitras. This
suggests that the composer of the TA did not feel the need to defend the Jaina
perspective on testimony vis-a-vis the views of other movements. The siitra further
suggests that the meaning of ‘two’(dvi), ‘many’ (aneka) and ‘twelve’ (dvdadasa) was
evident for the audience of the TA, since the TA does not explain their meaning. The
number ‘two’ (dvi) in the siitra seems to refer to the division of texts as listed in the
bhasya, i.e., the twelve ‘inner limbs’ and many ‘outer limbs’.337 The bhasya explains
that the disciples of the jina (ganadharas) composed the first group of texts, while
the second group was composed by later teachers (dcaryas).338 While the bhdsya
does not comment on the number ‘two’, it does explain the reference of ‘many’ and

‘twelve’ as follows:

335 The table is based on the analyses of the TABh by Tatia (Tatia 1951: 44) and Sanghvi
(Sanghvi 1974: chapter 1, p. 36).

336 See TA 1.11.

337 The ‘inner limbs’ and ‘outer limbs’ are listed in the table below.

338 TABh 1.20.19 - 22. This interpretation is in line with the explanation in the
Sarvarthasiddhi (S.A. Jain 1960: 30).
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arigabahyam anekavidham [..] angapravistam dvadasavidham |

The [corpus of] outer limbs (angabahya) [is] manifold (TABh 1.20.5). The [corpus of]
inner limbs (angapravista) [is] twelvefold (TABh 1.20.8).

The word ‘limb’ (anga) in the commentary refers to a section of the corpus of
authoritative Jaina texts or ‘@gamas’33° The TABh explains that there are twelve
‘inner limbs’ (angapravista) and many ‘outer limbs’ (arigabahya), which can be
interpreted as ‘core teachings’ and ‘additional teachings’.340 The titles of these texts

are given in the table below.

XI. Testimonial knowledge (Srutajfidna): The Jaina scriptures

The corpus of outer limbs (arigabdhya) | The corpus of inner limbs (angapravista)
(TABh 1.20.7) (TABh 1.20.10)
i.  Samayika i.  Acdra

il. Caturvimsatistava il. Sttrakrta

iil. Vandana iil. Sthana

iv. Pratikramana iv. Samavaya

V. Kayavyutsarga V. Vyakhyaprajiiapti

Vi. Pratyakhyadna vi.  Jiatadharmakathah3*!
vil. Dasavaikalika vil. Upasakadhyayanadasah
viii. Uttaradhyayah viii.  Antakrddasah

ix. Dasah ix.  Anuttaraupapatikadasah

X. Kalpavyavaharau X.  Prasnavyakarana

Xi. Nisitha Xi. Vipakasiitra
xii. Rsibhasitani xii. Drstipata

Etc.342

339 Dundas notes that the terminology that is used to describe the two main parts of the
contemporary Svetambara canon (i.e., ariga and updnga) ‘may have been borrowed from
Vedic learning and indicate an original desire to organise Jain writings on the model of those
of the brahmans’. The Jaina tradition compares their body of scriptures to the human body,
which both have twelve limbs (ariga), i.e., ‘feet, calves, thighs, forearms, arms, neck and head’
(Dundas 1992: 73).

340 The Nandisttra divides the Jaina corpus in a similar way into ‘inner limbs’ (angapravista)
and ‘outer limbs’ (angabahira, anangapravista). It attributes the first group to Mahavira’s
disciples and the second group to later monks (Dundas 1992: 77). The same view about the
composers of these two groups of text is expressed in the Sarvarthasiddhi (1960: 31).

341 Some manuscripts read ‘jaatadharmakatha’ (Mody 1903: 20).

342 The TABh adds ‘evam adi’ to the list, which indicates that there are more texts that belong
to the group of ‘outer limbs’.
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The list of twelve ‘inner limbs’ (angapravista) in the TABh corresponds to the
twelvefold list of angas that is accepted by the Svetambara and Digambara
traditions.343 The Sarvarthasiddhi mentions a similar list in its commentary on TA
1.20.34¢ However, the Sarvarthasiddhi explains the word ‘many’ (aneka) in the sitra
by giving only two examples of outer limbs (arigabdhya) instead of twelve: the
Dasavaikalika and the Uttaradhyayana.3*> This suggests that the composers of the
TABh and the Sarvarthasiddhi had different views on the ‘outer limbs’.34¢ The fact
that the TA refers to the ‘many’ (aneka) outer limbs instead of giving an exact
number indicates that there had yet to be a standard list of ‘outer limbs’, or that
there was no consensus about the list. By contrast, it must have been generally
accepted that there were twelve ‘inner limbs’, since the siitra explicitly refers to a
‘twelvefold’ list.

Whatever the precise reference of the ‘many’ and ‘twelvefold’ texts might be,
the reference to the ‘inner and outer limbs’ in TA 1.20 suggests that the author of the
TA interprets testimonial knowledge (sruta) as the knowledge that is derived from
sacred teachings and not simply as knowledge that is conveyed by any credible
person.347 However, the first part of the siitra states that testimony is preceded by
ordinary cognition (matiptrva). The meaning of this expression is open to various

interpretations since it is not specified whether testimony is preceded by ordinary

343 Even though the Digambara tradition agrees that these titles refer to the twelve angas,
they assume that the original texts are lost. Unlike the Svetambaras, they do not accept the
outstanding versions of these texts as authoritative works. It is unclear how and when the
crystallisation of these different perspectives on the Jaina scriptures took place (Dundas
1992: 79-80). Dixit assumes that the Digambara view on the authority of the argas started to
change in the 6t - 7t cent. CE (Dixit 1971: 2).

344 The Sarvarthasiddhi reads ‘Jiiatrdharmakathd’ instead of ‘JAdtadharmakathah’ (alt. jiiata),
‘Upasakdadhyayana’ instead of ‘Upasakadhyayanadasah’ and Drstivada instead of Drstapata
(see also Fujinaga 2007: 4). These minor variations might result from the fact that these texts
are composed in Prakrit while the titles are provided in Sanskrit. Nevertheless, these
differences indicate that the titles of the twelve arigas were not completely standardised yet
at the moment of the composition of the TABh.

345 The TABh uses the name ‘Uttaradhyayah’.

346 [t is unclear to me what the source of the list of outer limbs in the TABh is.

347 The explanation in the bhasya confirms this view: “Testimony’ (sruta), ‘the words of the
dpta’ (aptavacana), ‘scriptural tradition’ (dgama), ‘teaching’ (upadesa), ‘tradition’ (aitihya),
‘sacred tradition’ (@mnaya), ‘sacred writings’ (pravacana), [and] ‘the words of the jina’
(jinavacana) (iti) — [these are] not different (i.e., they are synonyms) (Srutam aptavacanam
dagamah upadesa aitihyam amndyah pravacanam jinavacanam ity anarthantaram)’ (TABh
1.20.2). This list strongly suggests that aptavacana — the second synonym in the list —
refers to scriptural knowledge.
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cognition for the receiver or for the conveyer of testimony. In other words, it is
unclear whether the siitra tries to say that scriptural knowledge is ultimately
derived from ordinary cognition or that one cannot acquire scriptural knowledge
without ordinary cognition since one has to hear it. The bhasya on TA 1.11, which
deals with indirect cognition, discusses the relationship between ordinary cognition

and testimony as follows:

tatpiirvakatvat paropadesajatvdc ca Srutajiianam |

Knowledge from testimony (srutajiiana) [is an indirect means of cognition] from the
quality of being preceded by that (i.e., by ordinary cognition) (tatptirvakatva) and by
the quality of being caused by the instruction of others (paropadesajatva) (TABh
1.11.8).

Even though this passage in the bhasya does explain why testimony is not a direct
form of cognition, it does not fully clarify the exact relationship between ordinary
cognition and testimony. The bhdsya on TA 1.20 comments on the phrase ‘preceded
by ordinary cognition’ (matiptirva) but does not satisfactorily explain its meaning. It
basically repeats the statement in the sidtra without giving much more
information.348 Therefore, one might question whether the author of the bhasya had
a clear idea about the precise meaning of the expression in the sitra.

The Sarvarthasiddhi addresses the relationship between ordinary cognition
and testimony in greater detail. It states explicitly that ordinary cognition is the
instrumental cause of testimony. Following this statement, Pijyapada discusses
several objections to this view, such as the idea that testimony cannot be eternal if it
is caused by ordinary cognition. He tries to counter this argument by applying
different perspectives, which leads Pijyapada to the conclusion that testimony is
both eternal and non-eternal, depending on one’s perspective.34? This argument is
hardly convincing for anyone who does not adhere to the Jaina theory of
perspectives. Given the difficulties of the position that testimony results from

ordinary cognition, it is hard to understand why the composer of the TA added this

348 The bhasya on TA 1.20 simply comments that ‘[k|nowledge from testimony is preceded by
knowledge from ordinary cognition’ (Srutajignam matijidnapirvakam bhavati) (TABh
1.20.1). At the end of the commentary on TA 1.20, the bhasya uses the expression ‘tatpirvaka’
again but does not elaborate on its meaning (see TABh 1.20.37).

349 S A. Jain 1960: 28 - 30.
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phrase to its description of testimony. In the end, there is nothing in the context of
TA 1.20 that asks for a specification of the relationship between ordinary cognition
and testimony and it would have been sufficient if TA 1.20 simply said ‘Srutam
dvyanekadvadasabhedam’ and omitted ‘matipirvam’.

As shown previously, the discussion of ordinary cognition in the TA seems to
respond to the definition of direct perception (pratyaksa) in Nyayasitra 1.1.3. It is,
therefore, remarkable that the next sitra (i.e., NS 1.1.4) uses an expression that is

very similar to the phrase ‘preceded by ordinary cognition’ (matipiirva) in TA 1.20:

atha tatpurvakam trividham anumdnam ptirvavacchesavatsamanyatodrstam ca |

Maintenant l'inférence précédée de cette <perception>; elle est de trois sortes
appelées piirvavat ‘avec précédent’, Sesavat ‘avec conséquent’ et samanyatodrsta ‘vu

a partir d'un trait commun’ (NS 1.1.5).350

Even though this siitra deals with inference (anumana) and not with testimony,
there are some striking similarities between TA 1.20 and NS 1.1.5. First of all, NS 1.1.5
immediately follows the discussion of pratyaksa, while TA 1.20 immediately follows
the discussion of mati. The expression ‘tatpiirvaka’ in NS 1.1.5 means ‘preceded by
pratyaksa’, which is very close to the meaning of ‘matipirva’ in TA 1.20. Both
expressions play a similar role in the text: they connect the discussion of the first
and second source or type of knowledge.35! Further, after stating that inference is
preceded by pratyaksa, NS 1.1.5 explains that there are three types of inference.
Likewise, the TA classifies testimony in a threefold manner by pointing to a twofold,
manifold, and twelvefold division of texts. In other words, the structure of both
sttras can be rendered as ‘X is preceded by Y and has three varieties’. It seems,
therefore, that the composer of the TA used NS I.1.5 and twisted its meaning when
he wrote his definition of testimony. This might explain why the suggested relation
between ordinary cognition and testimony is not evident and caused some
difficulties for the early commentators; the expression ‘matipirva’ in the TA
basically echoes ‘tatpiirvaka’ in the Nydyastitra but the concepts in both sitras are

fundamentally different. Hence, it is not surprising that the relationship between

350 Angot 2009: 280.
351 L.e., pratyaksa and anumana in the Nydyasttra and mati and Sruta in the TA.
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ordinary cognition (mati) and testimony (Sruta) is not as evident as the relationship
between direct perception (pratyaksa) and inference (anumana).

The similarity between TA 1.20 and NS 1.1.5 confirms my earlier observation
that the composer of the TA was well acquainted with Nyaya theory. As mentioned
previously, the discussion of knowledge in the TA suggests that the composer of the
TA wrote his compendium for an audience that was familiar with Nyaya
epistemology. The author of the bhdsya must have been well aware of the content of
the Nydyastitra as well, which is evident from his commentary on TA 1.20.352 At the

end of the discussion on testimony, the bhdasya states the following:

matijianam  indriyanindriyanimittam dtmano jiiasvabhavyat padrinamikam |

Srutajiianam tu tatpiirvakam aptopadesad bhavatiti |

Knowledge from ordinary cognition is caused by the senses and the mind
(indriyanindriyanimitta), resulting from a natural disposition (pdrinamika), due to
the own nature of knowing (jia-svabhdvya) of the self (i.e., since knowing is the
essence of the self); but knowledge from testimony, which is preceded by that
(tatpiirvaka), arises from the teaching of the aptas (aptopadesa) (TABh 1.20.36 -
1.20.37).

First of all, instead of using the phrase ‘preceded by ordinary cognition’ (matipiirva)
which is used in the siitra, the bhasya says ‘preceded by that’ (tatpirvaka). As
mentioned above, it is likely that the expression ‘matiptrva’ in TA 1.20 echoes the
phrase ‘tatpiirvaka’ in NS 1.1.5. The fact that the bhdsya uses the expression that is
found in the Nyayasiitra, suggests that the author of the bhdsya was well aware of
the connection between NS 1.1.5 and TA 1.20.353 It is unlikely that this
correspondence between these phrases in the bhasya and the Nyayasitra is merely
coincidental, since the expression in the bhdsya is immediately followed by a

definition of testimony that seems to be directly derived from the Nydyastitra. While

352 This does not oppose my earlier observation that the author of the bhasya has difficulties
to explain the meaning of ‘tatpiirva’. Even if one knows Nyayasiitra 1.1.5, which served as the
model for TA 1.20, it is still hard to explain TA 1.20 since the concepts in both passages are
radically different.

353 The bhasya uses the same expression in TABh 1.11.18.
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the TA does not mention the role of dptas3s4in testimony, the Nydyasiitra defines

testimony as follows:

aptopadesah sabdah |

Le Sabda ‘mot, verbalité’ c’est le témoignage des personnes fiables (NS 1.1.7).355

The fact that the final sentence on testimony (Sabda) in the bhdsya adds that
testimonial knowledge originates from the teachings of the dptas — which is
precisely the definition that NS [.1.7 provides — shows again that the Nyayasiitra
was a relevant source for the author of the bhdsya. Since he does not further explain
the meaning of the expression ‘aptopadesa’, it is likely that his audience was
acquainted with the Nyaya definition of testimony as well.

As mentioned above, the TABh does not elaborate on the relationship
between ordinary cognition and testimony, which raises the question whether the
author had a clear idea about the precise meaning of the expression ‘matipiirva’. Yet,
it is possible that the concept of testimony was simply ambiguous and that the
author could not be more precise without contradicting himself. On the one hand,
testimony clearly refers to scripture, which is evident from the definition in TA 1.20.
On the other hand, however, the TABh explains that testimony is the type of
knowledge that is conveyed by an authoritative person (dpta), which seems to
indicate that testimony is a wider category of knowledge than scripture alone. If
testimony is interpreted in this more general way, it is easy to understand why
testimony is preceded by ordinary cognition. In the end, the knowledge that the apta
conveys must have a proper foundation. However, the same model does not work
for all scriptures. The TABh explicitly states that testimony has the ‘three times’ as
its object (i.e., past, present, and future), while ordinary cognition only relates to the

present. 3% Since ordinary cognition can only provide knowledge about the present,

354 The word ‘dpta’ can be translated as ‘credible or authoritative person’ (MW).

355 Angot 2009: 286.

356 The TABh explains the difference between the respective ranges of ordinary cognition
and testimony as follows: ‘That which perceives objects that have been produced and are not
[vet] destroyed, having the present time as its range, that is knowledge from ordinary
cognition; but knowledge from testimony has the three times as its range and perceives
objects that have been produced, that are destroyed, and are not [yet] produced
(utpannavinastarthagrahakam sampratakalavisayam matijiianam Srutajidnam tu trikala-
visayam utpannavinastanutpannarthagrahakam)’ (TABh 1.20.14 - 1.20.15). See also Part II.
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it is impossible that all testimony — including scriptural knowledge about the
future — is based on ordinary cognition. This suggests that testimony (sruta) in fact
refers to two different types of knowledge: scripture and general testimony. This
would be in line with Nyayasiitra 1.1.8, which explicitly mentions the dual character

of testimony:

sa dvividho drstadrstarthatvat |

Ce <témoignage verbal>, parce que son objet est soit visible soit non-visible, est de

deux sortes (NS 1.1.8).357

In his commentary on this sitra, Vatsyayana explains that the two types of
testimony relate respectively to sages (rsi) and ordinary people (laukika).358 It is
possible that the composer of the TA had this division in mind when he wrote that
testimony has two varieties.359 Nevertheless, the author of the TABh does not follow
this line of interpretation but explains that the twofold division relates to the ‘inner

limbs’ and ‘outer limbs’:

vaktrvisesad dvaividhyam | yad bhagavadbhih [..] uktam bhagavacchisyair |...]
ganadharair drbdham tad angapravistam | ganadharanantaryadibhis tv [..]

dacaryaih [..] yat proktam tad angabahyam iti |

The twofold variance results from the difference of expounder (vaktrvisesa): That
which has been spoken by the jinas (bhagavat) [..] — which is composed by the
ganadharas, who are the pupils of the jinas (bhagavacchisya) [..] — that is the
corpus of inner limbs (arigapravista). And that which is taught by the dcaryas [..] —
who are the successors of the ganadharas etc. — that is the corpus of outer limbs

(angabahya) (TABh 1.20.20 - 22).

Even though this interpretation of the twofold nature of testimony clearly differs
from the explanation in NS 1.1.8, it seems that these two accounts are not completely
incompatible. The bhasya qualifies the jinas — who are the source for the inner

limbs — as ‘all-knowing (sarvajiia) and all-seeing (sarvadarsin) most excellent sages

357 Angot 2009: 288.
358 ‘evam rsilaukikavakyanam vibhaga iti’ (Angot 2009: 288).
359 See TA 1.20.
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(paramarsi)’.360 This corresponds to the way in which the rsis are described in the
Nyayasiitra as the source of testimony about that which is invisible (adrstartha). By
contrast, the dcaryas — who composed the outer limbs — are described as having
‘highly superior powers of speech, ordinary cognition and mind’ (parama-prakrsta-
vdc-mati-buddhi-sakti).361 Even though the dcdryas have above average cognitive
capacities, this description suggests that their powers are quite different from those
of the jinas. As such, one could interpret the difference between testimony that is
conveyed by the jinas and dcdryas along the lines of the twofold division between
testimony by the sages (rsi) and ordinary people (laukika) in NS [.1.8.

It is hard to evaluate whether the author of the TABh consciously tried to
connect the dual nature of scripture with the two types of testimony that are
specified in the Nydyastitra, or whether the parallels are merely coincidental.
However, the passage in the TABh that deals with the twofold nature of testimony is
remarkably elliptical and the sentences are unusually long.362 This might be an
indication that the author struggled to present his view on the twofold nature of
testimony in a way that would please the Jaina audience, without being at odds with

the wider accepted view of testimony as described in the Nyayasiitra.

Cosmic perception, mental perception, and absolute knowledge

While it is evident that the composer of the TA was more interested in ordinary
cognition (mati) than in testimony (sruta), it is also clear that he does not have much
to say about the three types of knowledge that are classified as direct sources of
knowledge (pratyaksa). Cosmic perception (avadhi) is discussed in three short
sutras, mental perception (manahparyaya) in two siitras, and absolute knowledge
(kevala) is only briefly mentioned in a more general discussion of the respective
ranges of the different types of knowledge.363

Cosmic perception (avadhi), which is the first type of direct knowledge

(pratyaksa) that is mentioned in the T4, is discussed as follows:

360 TABh 1.20.21. See also Part 1.

361 Jbid.

362 The above quote omits substantial parts of the passage. The complete passage can be
found in Part II (TABh 1.20.21 - 22). The style of these sentences deviates from the general
style of the bhasya, which is usually more straightforward.

363 TA 1.21 - 23 discusses avadhi, TA 1.23 - 24 discusses manahparyadya. Kevala is mentioned
in TA 1.30.
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dvividho ’vadhih ||1.21|| bhavapratyayo narakadevanam ||1.22|| yathokta-

nimittah sadvikalpah sesanam ||1.23||

Cosmic perception (avadhi) has two varieties (TA 1.21). Hellish beings and gods
[have cosmic perception] caused by birth (bhavapratyaya) (TA 1.22). The other
[beings have cosmic perception] that is caused as it is said. [This variety of cosmic

perception has] six forms (TA 1.23).

There are several problems with this explanation of cosmic perception. First, the TA
does not clarify what cosmic perception actually is. It mentions that there are
several varieties but it does not give a proper definition of the term. Even though
ordinary cognition and testimony are also not well defined, the TA does at least
provide synonyms of mati and explains that sruta refers to the Jaina scriptures.
Moreover, the meaning of mati and Sruta can be easily derived from the prime
meaning of these words in Sanskrit. By contrast, ‘avadhi’ usually refers to ‘limit’ or
‘boundary’, and it is not immediately evident what ‘avadhi’ could mean in an
epistemological context. The fact that the sitra does not give a proper explanation of
the term strongly indicates that the TA was written for a Jaina audience that was
already familiar with basic Jaina terminology.

Based on the commentary in the bhdsya, one could say that cosmic
perception is the ability to perceive things that are beyond the range of the senses
directly.36¢ As mentioned in the siitra, there are two types of cosmic perception (TA.
1.21). The first type belongs to gods and hellish beings, for whom cosmic perception

is an innate capacity (TA 1.22). The second type of cosmic perception appears as a

364 Although the term ‘avadhi’ is usually translated as ‘clairvoyance’ (see, e.g., Tatia 2011), I
prefer the translation ‘cosmic perception’ for two reasons. First, this translation relates
directly to the prime meanings of the Sanskrit word ‘avadhi’. Monier-Williams gives
‘avadhijidna’ as ‘perception extending as far as the furthest limits of the world’, which nicely
connects to the meaning of ‘avadhi’ as ‘limit’. This view is supported by the bhasya, which
explains that avadhi provides knowledge of extended substances (ripini dravyani, TABh
1.26.4), ranging from an extremely small part of the world up to the whole cosmos (a
sarvalokat, TABh 1.23.10). This is the basis of my translation ‘cosmic perception’. Another
reason to avoid the translation ‘clairvoyance’ is the vagueness of the term in English.
Depending on one’s interpretation, ‘clairvoyance’ can also refer to the ability to read other
people’s minds. However, the content of the mind is the object of manahparyadya, and not of
avadhi.
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result of favourable karmic circumstances3¢s and has six varieties (TA 1.23). These

varieties are listed in the TABh as follows:

XII. Varieties of cosmic perception (avadhi) (TABh 1.23.6)

i. ananugamika (the one that is not following)

ii. anugamika (the one that is following)

iii. hiyamanaka (the one that weakens)

iv. vardhamanaka (the one that increases)

V. anavasthita (the one that is not continuous)

Vi. avasthita (the one that is continuous)

The first variety occurs at a specific location to someone and disappears when this
person moves away (TABh 1.23.7). By contrast, the second variety remains with the
person, even if the person goes to another place (TABh 1.23.8). The third variety
initially reveals a large part of the world, after which the range of the perception
gradually contracts (TABh 1.23.9). The fourth type does exactly the opposite (TABh
1.23.10). The range of the fifth variety increases and diminishes constantly, like
waves (TABh 1.23.11). The sixth variety never goes away but remains until the
person reaches absolute knowledge (kevala) (TABh 1.23.12).

Even though the bhdsya properly explains the different aspects of cosmic
perception that are mentioned in the siitra, the description of the second variety of
cosmic perception in the siitra itself is somewhat odd. TA 1.23 explains that this
variety is ‘caused as it is said’ (yathoktanimitta). However, it is very clear that this

refers to the explanation given in the bhasya on TA 1.21, which says:
bhavapratyayah ksayopasamanimittas ca |
[There are two varieties of cosmic perception], [i.e., cosmic perception] that

originates in birth (bhavapratyaya) and [cosmic perception] caused by destruction

and cessation [of karman] (ksaya-upasama-nimitta) (TABh 1.21.1).

365 e, ‘caused by destruction and cessation of karman’ (ksaya-upasama-nimitta) (TABh
1.21.1).
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In other words, ‘yathoktanimitta’ in TA 1.23 refers to the expression
‘ksayopasamanimitta’ in TABh 1.21.1. Since the siitra never refers to the bhasya, it is
highly suspicious that TA 1.23 apparently refers to TABh 1.21.1 here. Ohira
interprets this as proof of the common authorship of the siitra and the bhasya.366
This is not a farfetched conclusion, since it is hard to explain how the sitra could
possible refer to a passage from a later commentary. However, there are certainly
other possible scenarios since there is a good reason to doubt the textual
transmission. The Digambara version of the TA, which follows the reading of the
sutra in the Sarvarthasiddhi, omits TA 1.21, and adds ‘avadhi’ to the following
sutra. 367 This version also reads ‘ksayopasamanimittah’ instead of
‘yvathoktanimittah’ 368 The differences between the two versions of the passage on

cosmic perception are highlighted in the table below:

TA 1.21 - 23: Version A TA 1.21 - 22: Version B
(TA with bhasya) (Sarvarthasiddhi)

dvividho  ’vadhih || [bhavapratyayah
ksayopasamanimittas ca (TABh 1.21.1)]

bhavapratyayo narakadevanam || bhavapratyayo  ‘'vadhir  devanarakanam ||

yathoktanimittah sadvikalpah sesanam || ksayopasamanimittah sadvikalpah Sesanam ||

It is hard to tell how these two versions evolved exactly. Yet, it is clear that the first
sentence of the bhdsya is an essential part of version A; if it is left out, the expression
‘vathokta’ does not make any sense. This might indicate that a part of the original
sutra ended up in the bhasya.36? If we accept TABh 1.21.1 as a part of the TA itself,
the whole problem of the reference to the bhasya disappears.37? If this happened
before the Sarvarthasiddhi was composed, it is understandable why Pujyapada felt

the need to reformulate the siitra, which does not make sense without the bhasya. In

366 Ohira 1982: 33-34.

367 Ibid., 10.

368 Jbid., 9.

369 [t is striking that the first two sentences of the bhasya on TA 1.24 have the exact same
structure as TA 1.21 and TABh 1.21.1: ‘manahparydyajiianam dvividham | rjumati-
manahparydyajiianam vipulamatimanahparydyajiianam ca’ (TABh 1.24.1 - 2). This might
indicate that TA 1.21 used to be part of the bhasya. In that case, it is unclear what the original
sutra could have been.

370 Even if the bhasya were an auto-commentary, it would still be unlikely that the author of
both texts refers to the bhasya in the stitra itself since this would go against the conventional
format of a stitra.
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any case, as long as there is no further evidence for the exact textual transmission of
this part of the siitra, one cannot take this passage as proof of the common
authorship of the sitra and the bhasya.

After the discussion of cosmic perception, the TA continues with two siitras

on mental perception (manahparydya):

rjuvipulamati manahparyadyah ||1.24|| visuddhyapratipatabhyam tadvise-
sah |[1.25]|

Mental perception (manahparydya) [has two varieties]: direct perception (rjumati)
and extensive perception (vipulamati).37! Their difference results from purity

(visuddhi) and permanence (apratipata).

As in the case of cosmic perception, the TA does not explain what mental perception
(manahparyaya) is exactly. The bhdsya explains that the knowledge that is obtained
by extensive mental perception (vipulamati) is more pure and stable than the
knowledge that is obtained from direct mental perception (rjumati). However, the
exact character of mental perception remains unclear. TA 1.29 mentions that the
range of mental perception is an infinitesimal part of the range of cosmic perception.
This seems to suggest that mental perception does not have extended substance as
its object but the subtle matter that makes up the mind. This would also be in line
with the term ‘manahparydya’, which can also be translated as ‘modifications of the
mind’.372 As such, manahparydyajiiana can be seen as direct knowledge about the
modifications of the mind.373

The passage on cosmic perception and mental perception finishes with a
comparison between the different ranges and objects of these types of knowledge

(TA 1.26 - 1.28). At the end of this section, the TA says:

371 The exact meaning of the terms ‘rjumati’ and ‘vipulamati’ in this context is not entirely
clear to me. The prime meaning of ‘rju’ and ‘vipula’ is respectively ‘straight’ and ‘extensive’,
which is interpreted as ‘simple’ and ‘complex’ by other translators (e.g., Tatia). The intended
meaning might be ‘mental perception of simple cognitions’ and ‘mental perception of
complex cognitions’. However, if ‘rjuvipulamati’ were the object of ‘manahparyaya’ one
would rather expect a genitive construction.

372 TA 5.37 explains that substance has qualities and modes (gunaparydayavad dravyam). See
also § 3.4.

373 Since it is not clear whether this type of knowledge includes the capacity to read other
people’s minds, [ prefer to avoid using the more common translation ‘mind-reading’ (see, e.g.,
Tatia 2002).
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sarvadravyaparyayesu kevalasya ||1.30]|

[The domain of] absolute knowledge (kevala) [consists of] all modes of all

substances (sarvadravyaparydya).

This is the only passage in the first chapter of the TA that deals with absolute
knowledge (kevala). The sitra makes it clear that kevala is the most extensive type
of knowledge and that everything falls in its range.374 Apart from the comparison of
the range of absolute knowledge with the range of other varieties of knowledge, the
TA does not elaborate on the meaning of absolute knowledge. It seems that the
author of the bhasya felt that absolute knowledge was not properly discussed in the
first chapter of the TA. After discussing cosmic perception and mental perception, he
addresses the lack of a separate discussion of absolute knowledge in the following

way:

uktam manahparyayajiianam | atha kevalajiianam kim iti | atrocyate | kevala-
jianam dasame 'dhyaye vaksyate | mohaksayat jiianadarsanavaranantaraya-

ksayac ca kevalam iti |

Knowledge from mental perception has now been discussed. But what is absolute
knowledge (kevalajiidna)? At this point, it is said: Absolute knowledge will be
discussed in the tenth chapter; [there it will be said that] ‘absolute knowledge
results from the destruction of deluding [karman] (mohaksaya) and from the
destruction of knowledge[covering], worldview-covering, and obstacle-creating

[karman] (jianadarsanavaranantardya)’ (TABh 1.26.18 - 1.26.22).375

In other words, the bhdsya notes that absolute knowledge is omitted in the
discussion of knowledge in the siitra and refers to the tenth chapter, which indeed
deals with kevala. However, the chapter discusses kevala as the state of the liberated
soul and does not deal with the kevala as a type of knowledge. Hence, the fact that
kevala is not discussed in the first chapter remains a significant omission in the

epistemological theory in the TA. The fact that the TA discusses the two indirect

374 While the term is frequently translated as ‘omniscience’, I translate ‘kevala’ as ‘absolute
knowledge’, which still preserves the prime meaning of ‘kevala’.
375 This passage refers to TA 10.1.
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types of cognition (i.e., mati and $ruta) in a more precise way than the three direct
types of knowledge (i.e., avadhi, manahparydya, and kevala) and barely deals with
kevala in the first chapter, might indicates that the TA was written in an
environment in which the epistemological debates were mainly focused on sense
perception and that there was little discussion of yogic perception between the

different schools at the time of composition of the TA.376

Concomitance of the varieties of knowledge

After discussing the different varieties of knowledge, the TA addresses the possible

co-occurrence of the varieties of knowledge:

ekadini bhajyani yugapad ekasminn a caturbhyah ||1.31]||

One up to four [varieties of knowledge] can be shared simultaneously in one [soul].

Commenting on this siitra, the bhdsya explains that one can simultaneously have
knowledge from ordinary cognition (mati) etc.377but that there cannot be a
concomitance (sahabhava) of absolute knowledge (kevalajiidna) and one of the
other varieties of knowledge.378 The idea that absolute knowledge cannot co-exist
with other varieties of knowledge is certainly understandable since absolute
knowledge already entails knowledge of all substances in all modes.379 However, it
seems that there were different views on this issue at the time of the composition of
the bhasya since the TABh mentions the view of some teachers who claim that the
other varieties of knowledge are still there for someone with absolute knowledge,

even though they do not have a real function anymore. This view is illustrated

376 See Isaacson 1993 for a discussion of the early history of yogic perception.

377 ‘In some soul[s] there is one of the [varieties of knowledge, i.e.] ordinary cognition etc.
(mati-adi). In some soul[s], there are two. In some, there are three. In some, there are four
(kasmimscij jive matyadinam ekam bhavati | kasmimscij jive dve bhavatah | kasmimscit trini
bhavanti | kasmimscic catvari bhavanti)’ (TABh 1.31.2 - 1.31.5). The expression ‘ordinary
cognition etc.” (matyadi) most likely refers to ordinary cognition (mati), testimony (Sruta),
cosmic perception (avadhi), and mental perception (manahparyaya). However, the bhasya
only mentions the co-occurrence of ordinary cognition and testimony in the subsequent
discussion (TABh 1.31.6 - 1.31.8).

378 TABh 1.31.10.

379 ‘[The domain of] absolute knowledge [extends to] all modes of all substances
(sarvadravyaparyadyesu kevalasya)’ (TA 1.30).
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through a comparison between absolute knowledge and the blazing light of the

sun:380

yatha va vyabhre nabhasi aditya udite bhiritejastvad adityenabhibhiitany
anyatejamsi jvalanamanicandranaksatraprabhrtini prakasanam prati akimcit-

karani bhavanti tadvad iti |

Or just like the other lights, such as shining jewels, the moon and the stars, [being]
surpassed by the sun when the sun rises in the cloudless sky — since [the sun] is a
strong light — become likewise non-functional (akificitkara) with regard to that

which is illuminating (prakasana) (TABh 1.31.14).

In other words, by surpassing the light of other celestial bodies, the sun makes their
light irrelevant, just as other varieties of knowledge are non-functional when the
soul reaches the state of absolute knowledge.

This discussion about the concomitance of absolute knowledge and other
varieties of knowledge relates to a broader debate about the nature of a liberated
soul and the activities of a liberated being (kevalin).381 The inclusion of a different
view in the bhasya might indicate that the author of the bhdsya wanted to provide a
commentary on the sitra that was acceptable for different groups within the Jaina
community. In fact, the metaphor of the sun — which is primarily used to illustrate
the other view — works well to mitigate the contrast between the two views. By
describing the other varieties of knowledge as ‘non-functional’ or ‘non-significant’
(akificitkara), just like the stars in daytime, it remains somewhat vague whether
these types of knowledge can co-occur with kevalajiidna or not. In fact, the metaphor
could even be used by the opposite party to illustrate that other types of knowledge
cannot go together with absolute knowledge. As such, it seems that the author of the
bhasya tried to mitigate the differences between the two views. This is further
supported by his use of vocabulary. The difference between the idea that the kevalin
cannot have knowledge from ordinary cognition etc. and the idea that the other
varieties of knowledge are ‘non-significant’ for someone with kevalajiiana seems

almost trivial. Therefore, one could question whether the bhdsya discusses the other

380 TABh 1.31.11 - 1.31.14.
381 Kundakunda discusses this issue in several works. For an analysis of Kundakunda’s view
on kevalajfidna and the cognitive state of the kevalin, see Bajzelj 2018.
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view to highlight the differences between the two doctrinal standpoints or to

demonstrate that there are no major differences between the two positions after all.

False knowledge

The theory of knowledge in the TA presupposes ontological realism and could be
classified as a correspondence theory.382 It assumes that the world exists
independent of the observer and that knowledge corresponds to the state of affairs
in the external reality. In order to acquire knowledge, therefore, the process of
cognition should reveal reality as it is. However, every epistemological account that
claims that the process of cognition reveals the world as it is faces the problem of
erroneous cognition. The TA describes ordinary cognition, testimony, etc. as reliable
means of knowledge. However, these means of cognition can also lead to erroneous
cognition.

Therefore, the epistemological theory in the TA needs an account of false cognition
in order to disambiguate knowledge from error. The TA addresses this issue in the

following two stitras:

matisrutavadhayo viparyayas ca ||1.32|| sadasator avisesad yadrcchopa-

labdher unmattavat ||1.33||

[There is knowledge from] ordinary cognition, testimony, and cosmic perception,
and the opposite. [Erroneous cognition results] from accidental-perception
(vadrcchopalabhdi) because of indistinction between [things that are] real and

unreal, like a madman.

TA 1.32 is very short and the intended meaning is not immediately obvious. The
sutra seems to say that ordinary cognition, testimony, and cosmic perception each
have their opposite. Even though it is not explained in the siitra what these
opposites exactly are, one can infer from TA 1.33 that ‘the opposite’ must refer to
erroneous cognition. Commenting on TA 1.32, the bhdsya explains that the ‘opposite’

(viparyaya) refers to gjiiana, i.e., the opposite of knowledge (jiiana).383 While the

382 See David 2016 for a discussion of the correspondence theory of truth.
383 ‘The opposite of knowledge is false knowledge (jiianaviparyayo ’jianam iti)’ (TABh
1.32.3). Soni translates the term ‘viparyaya’ in TA 1.32 as ‘erroneous’ instead of ‘opposite’. He
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term ‘ajidna’ can be translated as ‘ignorance’, the example of the madman
(unmattavat) in TA 1.33 clearly indicates that we are dealing with erroneous
cognition and not with an absence of cognition.384

Since there are five varieties of knowledge, one would expect that there are
also five varieties of false knowledge. However, in the commentary on TA 1.35, the
bhdsya uses the phrase ‘all eight’,385 in reference to the varieties of knowledge and
their opposites. Since there are five varieties of knowledge, one can infer that there
are only three varieties of false knowledge. This corresponds with the text in TA
1.32, which only mentions the opposite of the first three varieties of knowledge. The

bhasya specifies these three types of false knowledge as follows:

matyajianam srutajiianam vibhangajiianam iti | avadher viparito vibhanga ity

ucyate |

False knowledge from ordinary cognition (maty-ajiidna), false knowledge from
testimony (Sruta-ajiidna) and deceptive knowledge (vibhariga-jiiana). It is said that

deceptive knowledge is the opposite of cosmic perception (TABh 1.32.11 - 12).386

translates: ‘Sensory knowledge, knowledge of scripture, clairvoyance also are [or: can be]
erroneous.” The word ‘viparyaya’ is sometimes used as ‘misapprehension’ or ‘error’ (MW)
and this translation does make sense in the context of TA 1.32 - 33. However, the bhdsya
clearly interprets ‘viparyaya’ as opposite. In the commentary on TA 1.32, the bhasya explains
‘viparyaya' by contrasting ‘jidna’ and ‘gjfiana’, and uses metaphors such as ‘shade and
sunshine’ and ‘heat and cold’ (chayatapavac chitosnavac ca) to illustrate the difference
between jiiana and ajfidna (TABh 1.32.3 - 1.32.6). Therefore, I prefer to translate ‘viparyaya’
as ‘opposite’ instead of ‘erroneous’.

384 As Soni remarks in his study of the Jaina theory of error, it is somewhat odd that the TA
first introduces the five varieties of knowledge as pramanas, and later explains that mati,
Sruta, and avadhi can also lead to erroneous cognition (Soni 2018: 57). In the end, pramanas
are usually seen as reliable means of knowledge. Soni tries to explain this by pointing out
that TA 1.9 deals with the varieties of knowledge as pramanas, while TA 1.32 deals with the
same varieties of knowledge as forms of jidnopayoga (i.e., cognitive operation in the form of
knowledge) (Soni 2018: 63-64). Yet, this does not solve the central problem that the varieties
of knowledge that are listed in TA 1.9 as pramanas are not fully reliable, which goes against
the concept of pramana. As explained above, the pramana theory in the TA consists of
several historical layers, and the five varieties of knowledge already existed before the
concept of pramana was introduced in Jaina theory. It is, therefore, not entirely surprising
that the TA discusses these varieties of knowledge in a way that does not fully match the
standard idea of pramdnas.

385 naigamadayas trayah sarvany astau Srayante (TABh 1.35.77).

386 See also Part II. It is unclear to me why the opposite of cosmic perception (avadhi) is
labelled ‘vibarigajiana’ instead of ‘avadhyajidna’.
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Following the explanation in the bhdsya, the eight varieties of knowledge and false

knowledge can be classified as shown in the table below:

XIII. The eight varieties of knowledge (jfiana) and false knowledge (ajfiana)387

jidna (TA 1.9) ajiiana (TABh 1.32.3)
i. knowledge from ordinary cognition vi. false knowledge from ordinary
(matijiiana) cognition (matyajiiana) (TABh
1.32.11)

ii. knowledge from testimony vii. false knowledge from testimony
(Srutajiiana) (Srutajiiana) (TABh 1.32.11)

iii. knowledge from cosmic perception viii. deceptive knowledge (vibhanga)
(avadhijiiana) (TABh 1.32.12)

iv. knowledge from mental perception
(manahparydyajiiana)

V. absolute knowledge
(kevalajiiana)

The overall account of the opposites of the varieties of knowledge makes a rather
unsystematic impression. As can be seen in the table above, there is no opposite of
knowledge from mental perception (manahparydyajiiana).38® However, the sttra
and the bhdsya do not explain why only the first three varieties of knowledge have
their opposite. Furthermore, it is unclear to me why the opposite of cosmic
perception (avadhi) is labelled ‘vibangajiidna’ instead of ‘avadhyajiiana’. The
unsystematic presentation of these opposites suggests that the Jaina theory of
erroneous cognition was not yet fully developed, and that the author of the TA
combined some pre-existent ideas in an effort to address the problem of error.

Apart from a lack of clarity when it comes to the classification of knowledge

and false knowledge, the siitra also does not clearly identify the cause of error, even

387TA 2.9 refers to the eight and four varieties of cognitive operation (upayoga). This
eightfold list corresponds to the eight types of jidnopayoga that are listed in TABh 2.9.5. TA
2.8 defines upayoga as the characteristic (laksana) of the soul. This passage will be further
discussed below.

388 One could argue that it is not possible to have the opposite of absolute knowledge
(kevalajiana), which could explain why there is no opposite of this means of cognition
specified in the TABh. A similar claim could be made with respect to mental perception
(manahparyaya).
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though this is a crucial element in any theory of error. According to TA 1.33, the
opposites of ordinary cognition etc. arise by accidental perception
(vadrcchopalabdhi). This explanation, however, has little explanatory value as it

does not identify the actual cause of error. The bhasya offers a more detailed theory:

yathonmattah karmodayad upahatendriyamatir viparitagrahi bhavati so 'Svam
gaur ity adhyavasyati gam casva iti lostam suvarnam iti suvarnam losta iti
lostam ca losta iti suvarnam suvarnam iti tasyaivam avisesena lostam
suvarnam suvarnam lostam iti viparitam adhyavasyato niyatam ajiianam eva
bhavati - tadvan mithyadarsanopahatendriyamater matisrutavadhayo ’'py

ajiianam bhavanti |

Just as a madman, whose senses and mind are damaged from the rising of karman,
perceives the opposite (viparita); he determines a horse as a cow and a cow as a
horse, gold as clay and clay as gold, and [sometimes he determines] ‘clay as clay and
gold as gold’; thus, that is certainly false knowledge for him who is determining the
opposite (viparita) without distinction, [saying] ‘clay is gold and gold is clay’. In the
same way, ordinary cognition, testimony and cosmic perception of a person whose
senses and mind are damaged due to wrong worldview (mithyddarsana), are also

false knowledge (TABh 1.33.1).

First of all, the commentary relates false knowledge to a defect of the senses and
mind. This defect is the result of an unfavourable karmic process. In the last part of
this passage, the bhdsya relates the defect of the mind and senses to wrong
worldview (mithyddarsana). Hence, there are two factors that result in a defective
cognitive apparatus: unfavourable karman and wrong worldview. These two factors,
however, are causally related. This is explained in TA 6.14, which says that
disrespect for the Jaina religion results in worldview-deluding karman.38° In other
words, the causal chain that leads up to false knowledge can be summarised as

follows:

389 This idea is expressed in TA 6.14, which says: ‘[The varieties of karmic influx related to]
delusion of worldview (darsanamoha) are: blaming omniscient beings, scripture, the
community, the dharma, and the gods’ (kevalisSrutasanghadharmadevavarnavado
darsanamohasya). In other words, disrespect for the Jaina religion causes worldview-
deluding karman.

127



XIV. Causal factors of false knowledge (ajfiana)

Disrespect for the Jaina religion (TA 6.14)
l

Influx of worldview-deluding (darsanamohaniya) karman
(TA 6.14, TABh 1.7.37, TABh 1.33.1)
l

Wrong worldview (mithyadarsana) (TABh 1.33.1)
l

False knowledge (ajiana) (TABh 1.32.3, TABh 1.33.1)

For a person with wrong worldview (mithyadarsana), the cognitive process
becomes unreliable. As mentioned in the bhdsya, such a person will falsely
determine sense objects, and ends up with false knowledge. The process of
determination is random, which implies that one can accidentally identify an object
as it is. However, the bhdsya states that even in that case, one cannot say that this
person has real knowledge. Instead, it is still labelled as false knowledge (TABh
1.33.1).390

The explanation of error in the bhasya suggests that cognition is always
based on the state of affairs in a world that exists independent of human minds.
Even in the case of false knowledge, there is an external object — such as a lump of
clay or gold — that forms the basis for the erroneous cognition. This is probably why
the five varieties of knowledge (jiidna) and the three varieties of false knowledge
(ajidna) are grouped together in the bhdsya as a cluster of eight, as mentioned
above.391 In both cases, the mind and the senses are directed at an object in the real
world, which is grasped by the knower. However, only when an object is correctly
identified by someone who is endowed with right worldview, can one speak of real
knowledge. In all other cases, the outcome of the cognitive process is classified as
false knowledge.

When one compares the two siitras on error with the explanation in the
bhasya, it is clear that the bhasya has a more elaborate theory of error than the siitra.

For example, the bhasya deals with the question as to why someone with wrong

390 In other words, the author of the bhasya claims that a true cognition (or belief) cannot be
called ‘knowledge’ if it is not justified.
391 See TABh 1.35.77.
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views (mithyadrsti)392 can incidentally make right claims (TABh 1.32.15 - 1.33.1).
Furthermore, the author of the bhasya introduces some technical terms that are not
mentioned in the sitra, such as ‘ajiana’ and ‘viparita’.3%3 While the word ‘viparita’
clearly functions as a synonym of ‘viparyaya’, which is used in TA 1.32, it is
noteworthy that the term ‘viparita’ is associated with the Bhatta Mimamsa theory of
error, which is known as ‘viparitakhyati’ .39+

Even though the bhdsya has a more elaborate explanation of error than the
sutra itself, it remains an incomplete theory. It claims that a false cognition is based
on the perception of an actual object — which the cognizer misidentifies due to
wrong worldview — but it does not explain where the content of this false cognition
comes from. One can only misidentify a lump of clay as gold if one knows the
concept ‘gold’. One obvious solution would be to refer to memory as the source of
these concepts. However, it is hard to explain how the concept of gold could ever
enter memory if one assumes that a person with wrong worldview can only obtain
false knowledge.395 The fact that the TA and the bhasya do not deal with this issue,
suggest that the theory of error was not fully developed in the Jaina tradition at the
time of the composition of these texts, even though the difference between the siitra
and the bhasya indicates that the theory of error had become more important by the

time of the TABh.

392 The term ‘mithyadrsti’ also refers to the lowest of the fourteen gunasthdnas (stages from
bondage to liberation). See, e.g., Wiley 2004: 243-244.

393 See TABh 1.33.1 (translated above): ‘yathonmattah karmodayad upahatendriyamatir
viparitagrahi bhavati [...] viparitam adhyavasyato niyatam ajiianam eva bhavati - tadvan
mithyadarsanopahatendriyamater matisrutavadhayo 'py ajianam bhavanti'.

394 See, e.g., Rao 1998: 73ff. It is unclear to me whether there is a historical link between the
theory of error in the TABh and the Bhatta Mimamsa view since the TABh (5t cent. CE)
largely predates Kumarila (fl. 700). The shared vocabulary suggests that there was an
ongoing debate about error that transcended the boundaries of the different schools. This
idea is supported by the fact that the term ‘viparitakhyati’ was not exclusively used for the
Bhatta Mimamsa view. For example, Jayanta uses the word ‘viparitakhyati’ with reference to
the Nyaya theory of error, which is usually called ‘anyathakhyati’ (Rao 1998: 63).

395 This problem relates to Prabhakara’s criticism of the Bhatta Mimamsa theory of error
(viparitakhyadti), propounded by Kumarila. Prabhakara thinks that memory must be involved,
while the Kaumarilas assume that error can take place without memory being involved. For
them, it is enough that the falsely perceived object (such as silver, when the actual object is a
shell) is real, even though it is unperceived (Rao 1998: 74).
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The perspectives

The last two sitras of the opening chapter of the TA deal with the theory of
perspectives (naya). This theory became important in the later Jaina tradition but

the presentation of this doctrine in the TA is rather brief:39

naigamasangrahavyavahararjusitrasabda nayah ||1.34||

adyasabdau dvitribhedau ||1.35]|

The perspectives are the commonplace [perspective] (naigama), the collecting
[perspective] (sangraha), the practical [perspective] (vyavahara), the linear
[perspective] (rjusitra), and the literal [perspective] (Sabda). The first [perspective]
(i.e., the commonplace perspective, naigama) and the literal perspective (Sabda)

[have respectively] two and three varieties.

The two sitras simply list five different perspectives and add that two of these
perspectives have several varieties. The composer of the TA does not explain the
meaning of the different perspectives and even does not specify the varieties that
TA 1.35 hints at.397

While the Jaina tradition is well known for its advocacy for non-one-
sidedness (anekantavada), it is not that easy to understand the exact purpose of the
theory of viewpoints that is presented in the TA. The general idea seems to be that
objects of knowledge can be analysed from different perspectives that only grasp a

particular aspect of that object. The bhasya defines the word ‘naya’ as follows:

3% For a discussion of anekantavada throughout the history of Jainism, see Barbato 2018. A
more detailed discussion of the different lists of perspectives in the Jaina tradition can be
found in Balcerowicz 2003b.

397 The Sarvarthasiddhi omits TA 1.35 and has a different reading of TA 1.34. The siitra on the
perspectives in the Sarvarthasiddhi reads as follows: ‘naigamasamgrahavyavahdrarjusitra-
Sabdasamabhiriudhaivambhtta nayah’ (Sarvarthasiddhi 1.33, Tatia 2011: 23). Sarvarthasiddhi
1.33 adds ‘samabhirtidha’ and ‘evambhiita’ to the five perspectives that are listed in the
version of the TA that is accompanied by the TABh. However, these two perspectives are
listed as varieties of the literal perspective (Sabda) in the TABh on TA 1.35 (see the table
below). Since the Sarvarthasiddhi omits TA 1.35, which is the final siitra of the first chapter,
one may question whether this sitra was perhaps added to the main body of the TA at a later
stage.
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nayah prapakah karakah sadhaka nirvartaka nirbhasaka upalambhaka
vyaiijaka ity anarthantaram | jivadin padarthan nayanti prapnuvanti karayanti

sadhayanti nirvartayanti nirbhasayanti upalambhayanti vyafijayantiti nayah |

‘Perspectives’ (lit. ‘leading’) (naya), ‘[that which is] causing to reach’ (prapaka),
‘[that which is] causing to make’ (karaka), ‘[that which is] causing to accomplish’
(sadhaka), ‘[that which is] causing to bring about’ (nirvartaka), ‘[that which is]
causing to illuminate’ (nirbhdsaka), ‘[that which is] causing to perceive’
(upalambhaka), ‘[that which is] causing to appear’ (vyafjaka) — [these are] not
different (i.e., they are synonyms). The perspectives lead (nayanti), [i.e.], reach
(prapnuvanti), cause to make (karayanti), cause to accomplish (sadhayanti), cause to
bring about (nirvartayanti), cause to illuminate (nirbhasayanti), cause to perceive
(upalambhayanti), and cause to clarify (vyafijayanti) the categories (padartha),

beginning with soul (TABh 1.35.19 - 1.35.20).

Simply put, the bhasya claims that the perspectives lead to knowledge of the
categories (padartha).3°8 The different perspectives that are mentioned in the TA

and the TABh are given in the table below:3%9

398 TABh 1.35.91 says that the perspectives (naya) can be used to investigate the tattvas
(nayaih pariksyani tattvani). This is in line with TA 1.6, which says that the categories can be
understood through the means of cognition and the perspectives (see Part II).

399 The way in which the TA and the TABh categorise the different perspectives is somewhat
unusual. As can be seen in the table, the TA lists five nayas and the TABh adds several
subtypes. Most other discussions, including the theory of perspectives in Siddhasena
Divakara’s Sanmatitarka, list seven nayas. The etymological viewpoint (samabhiridha) and
the exact viewpoint (evambhiita) — which the TABh mentions as subtypes of the literal
perspective (Sabda) — are usually seen as independent nayas. The present viewpoint
(samprata) is not mentioned in the other discussions. The fact that the TABh adds several
subtypes to the short list in the TA suggests that the theory of perspectives was not
standardised yet at the time of the composition of the TA and the TABh. For an overview of
different descriptions of the nayas, see Balcerowicz 2003b: 48-49.

131



XV. The perspectives (naya) (TA1.34 - 1.35)

desapariksepin
i. naigama (encompassing partially) (TABh 1.35.2)
(the commonplace perspective) sarvapariksepin

(encompassing all) (TABh 1.35.2)

ii. sangraha
(the collecting perspective)

iii. vyavahara
(the practical perspective)
iv. rjusutra
(the linear perspective)
samprata
(the present viewpoint) (TABh 1.35.3)
V. Sabda samabhiridha
(the literal perspective) (the etymological viewpoint) (TABh 1.35.3)
evambhiita

(the exact viewpoint)(TABh 1.35.3)

As mentioned above, it is hard to understand the exact meaning of the different
perspectives as described in the bhasya, especially since the descriptions of several
perspectives seem to be partly similar. In the following passage, I will summarise
the explanation of the perspectives that the bhasya provides.400

When one analyses something from the ‘commonplace perspective’
(naigama), one grasps the object (artha) and the meaning of words (Sabdartha) as
used in daily undertakings (nigama). This perspective reveals either a part or the

whole#0! (TABh 1.35.7). For this reason, it is said that there are two varieties: the

400 Another discussion of this passage in the bhdsya can be found in Balcerowicz 2001c: 382ff.
Balcerowicz proposes that each item in the list of nayas ‘represents a further restriction of
the point of reference’ (2001c: 383). However, I doubt whether the list of nayas in the TA
was composed with this idea in mind since the list deals with different aspects of language
that cannot be reduced to the same categories. For example, it is unclear to me how the point
of reference of the practical perspective (vyavahara) could be a further restriction of the
point of reference of the collective perspective (sarigraha). They seem to refer to two
different ways in which language is used and their difference, therefore, relates more to
pragmatics than to semantics.

401 The compound ‘desa-samagra-grahin’ can be interpreted in different ways. It is not fully
clear to me whether ‘desasamagra’ refers to ‘a part and the whole’ or ‘a part or the whole’.
Since the naigama perspective is said to have two varieties (desapariksepin and
sarvapariksepin), | interpret the compound as a disjunctive compound. This interpretation is
supported by TABh 1.35.27, which uses the word ‘va’ in the application of the naigama
perspective to the example of a jar. The ‘part’ and the ‘whole’ seem to refer to the ‘object’
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commonplace perspective that is ‘encompassing partially’ (desapariksepin) and the
commonplace perspective that is ‘encompassing all’ (sarvapariksepin) (TABh 1.35.2).
The bhasya illustrates the different perspectives by applying them to a pot (ghata).
When the word ‘pot’ is interpreted from the commonplace perspective, it refers
either to a particular pot or to all objects of the class (jatiya) of pots in general
(TABh 1.35.27).

The ‘collecting perspective’ (sarigraha) perceives the ‘whole and the part’
(sarva-ekadesa-grahana) (TABh 1.35.8).402 Applied to a pot, the collective
perspective reveals the pot as being one (eka) or many (bahu), its name etc.403
(nama-adi-visesita), and the aspect of time, i.e., past, present, and future (samprata-
atita-andagata) (TABh 1.35.28).

The practical perspective (vyavahdra) ‘equals the view of worldly men’
(laukika-sama) and is applied in a ‘pragmatic way’ (upacara-praya) with a ‘broad
meaning’ (vistrta-artha) (TABh 1.35.9). In the example of the pot, it reveals the pot
from the perspective of its use (upacara-gamya) (TABh 1.35.29).

The linear perspective (rjustitra) focuses on the present aspect of an object,
and is not concerned with its past or future (TABh 1.35.10). In the example of the
pot, it is the understanding of ‘pot’ as the pot that exists at present (samprata)
(TABh 1.35.30).404

The ‘literal perspective’ (Sabda) is described as the ‘designation in

accordance with reality’ (yathartha-abhidhana) and has three varieties (TABh

(artha) and the ‘meaning’ (Sabdartha) that are mentioned at the beginning of the explanation,
which can be interpreted as the particular and the universal.

402 follow Siddhasenagani’s tika, which analyses this compound as a dvandva. Based on the
explanation of the naigama perspective, one could argue that the phrase ‘the whole and the
part’ (sarva-ekadesa) refers to a particular object and its class. As such, the collecting
perspective (sarigraha) combines the two varieties of the commonplace perspective
(naigama). According to John Cort, the sarigraha perspective ‘describes an object in terms of
its generic characteristics’ (Cort 2000: 326). This partly corresponds with the description in
the bhasya, which talks about number, name, etc. However, it is not clear to me how this
relates to ‘the whole and the part’ (sarva-ekadesa), which are said to be known from the
naigama perspective.

403 The expression ‘name etc.” (namadi) seems to refer to the four anuyogadvaras, which are
listed in TA 1.5, i.e.,, name (nadma), representation (sthapana), substance (dravya), and state
(bhava).

404 It is somewhat odd that the explanation of the linear perspective (rjusiitra) uses the word
‘samprata’ to qualify the jar, even though ‘samprata’ is also presented as a variety of the
literal perspective (Sabda).
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1.35.11).405 The first variety of this literal perspective, which is the ‘present
viewpoint’ (samprata), results from a word that has previously been coined, which
is expressive of name etc. (TABh 1.35.12). Applied to a pot, it is the aspect of a pot
that is actually present that is revealed by the word ‘pot’ (TABh 1.35.12).406

The ‘etymological perspective’ (samabhiriidha) makes distinctions between
existing objects in accordance with their name (TABh 1.35.13).407 Applied to the
same pot, it is the ‘delimitation of the apprehension’ (adhyavasaya-asankrama) of
the pots that are present (TABh 1.35.32).

The exact viewpoint (evambhiita), which is the third variety of the literal
perspective, distinguishes between the object and the sign (vyafjana) 408 (TABh
1.35.3). It grasps the mutual dependence of the word and the object, such as the
word ‘pot’ and the actual pot (TABh 1.35.33).

Even though it is hard to understand the precise demarcation of the different
perspectives on the basis of the explanation in the bhdsya alone, the commentary
does help to identify the underlying problem. Conceived as a whole, the system of
nayas disambiguates the different ways in which words can be used. The example of
the pot shows that the word ‘pot’ can refer to a particular pot or to pots in general.
Further, it might point to a particular pot at different moments in time, i.e., a pot that
does not yet exist, a pot that exists right now, or a pot that has been destroyed. In
addition, the word ‘pot’ might refer to the word ‘pot’ itself. As such, the theory of
perspectives addresses different philosophical problems that were discussed
amongst the different philosophical schools: the status of universals, the problem of

change, and the relationship between words and their meaning.40° The list of nayas

405 Mehta explains that [i]t treats synonymous words as all having the same sense’ (Mehta
1971:179).

406 It is not entirely clear to me what the difference between the samprata variety of the
Sabda perspective and the rjusiitra perspective is. The list of perspectives in the version of
the TA that is included in the Sarvarthasiddhi omits the samprata perspective.

407 According to Mehta, the etymological perspective (samabhiriidha) ‘holds that with the
difference of the words expressing the object, the significance of the object also differs.” He
gives the example of a jar (kumbha), a pitcher (kalasa), and a pot (ghata) (Mehta 1971: 178).
408 The meaning of the word ‘vyafjana’, which appears in TA 1.18, has been discussed above.
In the context of the theory of perception, the term ‘vyafijana’ seems to refer to the physical
contact between a sense object and a sense organ. In the commentary on the ‘literal’
perspective, ‘vyaiijana’ is more likely to have the more common meaning of ‘sign’ or ‘letter’,
referring to the words as it is written or pronounced.

409 In his study of anekadntavada, B. K. Matilal describes how the different standpoints
correspond to the positions of different philosophical schools. For example, he identifies the

134



in the TA suggests that the Jainas tried to contribute to these debates by pointing out
that a single word can have different functions and by providing a model for the
analysis of these functions. For example, Indian philosophers disagreed about the
question as to whether a pot already exists right before the potter combines the two
pot-halves that constitute the pot.410 Following the model of nayas, the Jainas could
say that the pot does not exist from a practical perspective (vyavahdra), since the
two pot-halves cannot be used as a pot yet. Nevertheless, taking the collecting
perspective (sangraha), one could say that the pot already exists in terms of its
substance (dravya). As such, the Jaina theory of perspectives accommodates
seemingly contradictory positions, such as the idea that an object is both existent
and non-existent.

The theory of perspectives is usually seen as one of the elements of the Jaina
theory of non-one-sidedness (anekdantavada).4'* According to this doctrine, reality is
multifaceted, which leads to apparent contradictions in philosophical analysis. Jaina
philosophers claim that a full understanding of reality, therefore, includes different
viewpoints. Given the multifaceted nature of reality, they accept that the views of
rival religio-philosophical movements can be partially true, even though their views
are ultimately inferior because of their one-sided character.#12 Even though the TA
discusses the theory of viewpoints, one should be careful in attributing a
perspectivistic view to the composer of the TA. Importantly, the TA does not contain
the word ‘anekanta’ or ‘anekantavada’ and there is no explicit reference to the
partial truth of the views of other schools.

According to Dundas, the TA was the first text that brought the ‘inchoate and

unconnected remarks’ about the standpoints that can be found in the canonical texts

practical perspective (vyavahdra) as the position of the VaiSesika and Samkhya traditions
and the literal perspective (Sabda) as the perspective of the grammarians. This is based on
the analysis of the nayas in Siddhasena Divakara’s Sanmatitarkaprakarana, which links the
different nayas with the position of different schools (Matilal 1981: 32-34).

410 The example of the pot-halves and the pot is a stock example in the discussion of
causation in the Nyaya-Vaisesika tradition. See, e.g., Potter 1977: 56.

411 The other part is the theory of sevenfold predication (syadvada). The following
description of the theory of anekantavada is based on Wiley 2004: 36.

412 In more recent times, the Jains have reinterpreted the doctrine of anekantavada as an
‘attitude of tolerance in situations of religious pluralism’ (Wiley 2004: 36). This idea is often
expressed with the term ‘intellectual ahimsa’. Cort argues that the historical understanding
of anekantavada has nothing to do with ‘intellectual ahimsa'. Instead, Jaina philosophers
mainly used this theory to criticise other philosophies because of their one-sided character
(Cort 2000: 341).
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together in a more systematic way; as such, it functioned as a ‘catalyst in the
emergence of philosophical relativism.’413 Nevertheless, this does not mean that the
theory of standpoints in the TA was already connected with the idea of philosophical
relativism. Dundas assumes that Mallavadin was the first author who applied the
theory of anekantatva to rival intellectual systems and that the TA only deals with
the theory of standpoints as a part of its theory on substance and modifications.414
However, it seems that the composer of the TABh, which predates
Mallavadin, was aware of a pluralistic interpretation of the theory of perspectives.
After the explanation of the meaning of the different viewpoints, the bhasya raises

the following question about the nature of the different perspectives:

atraha | kim ete tantrantariya vadina ahosvit svatantra eva codakapaksa-
grahino matibhedena vipradhabvita iti | atrocyate | naite tantrantariya napi sva-
tantrah matibhedena vipradhavitah | jiieyasya tv arthasyadhyavasayantarany

etani |

At this point one says: Are these [perspectives] the proponents (vddin) of other sects
(tantrantariya) or [proponents of] our own school (svatantra) who are taking the
side of the objector (codaka-paksa-grahin), [and who are] running in different
directions (i.e., disagreeing) (vipradhavita) by difference in opinion (matibheda)? At
this point it is said: These [perspectives are] not [the proponents belonging to] other
schools nor [proponents belonging to] our own school, [who are] running in
different directions by difference in opinion. On the contrary, these are different
apprehensions (adhyavasaya-antara) of the object to be known (TABh 1.35.21 -
1.35.25).

In other words, the bhdsya denies that the perspectives represent the views of
different schools and states that the perspectives are just different ways to
apprehend an object. As far as [ am aware, this would be the earliest reference to the
idea that the perspectives represent the views of different schools, even though the
text denies that one should interpret the theory of perspectives in this way.
However, there are several reasons why we should be cautious in drawing
conclusions about the section of the bhasya in which this passage occurs. First, the

bhdsya on the two sitras on the standpoints consists of a hundred sentences, which

413 Dundas 1992: 230.
414 Tbid.
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is exceptionally long.#15 Second, the structure of this passage of the bhdsya is
somewhat loose. The different topics that are discussed in the commentary on TA

1.35 can be summarised as follows:416

XVI. Content of the bhasya on TA 1.35 (TABh 1.35.1-100)

1.35.1-3 The varieties of the commonplace perspective (naigama) and the
literal perspective (Sabda)

1.35.4-14 Explanation of the different perspectives

1.35.15-20 Definition of naya

1.35.21-25 Denial of contradictions between the standpoints of different
schools

1.35.26-33 The perspectives applied to the example of a pot

1.35.34-38 Different views on the unity of reality

1.35.39-41 Comparison between the perspectives and the varieties of
iii. knowledge

1.35.42-49 Summary of the perspectives in four verses in drya metre

iv. 1.35.50-73 The perspectives applied to the word ‘soul’
1.35.74-88 Relationship between specific perspectives and varieties of
knowledge
1.35.89 Statement about the authoritativeness of direct perception,
v inference, comparison and verbal testimony
1.35.90-99 Summary of the relation between the perspectives and the
varieties of knowledge in five verses in aryd metre
Vi. 1.35.100 Closing sentence of the first chapter of the TABh

The first three elements in this discussion (TABh 1.35.1-20) are fairly normal. It
explains the meaning of the different perspectives, the varieties that are mentioned
in the sitra and it provides a definition of the word perspective ‘naya’. Next, the
bhasya deals with seemingly contradictory statements of different philosophical
schools, illustrated with the application of the perspectives to the example of a pot

(TABh 1.35.21-33). In a similar way, the unity of reality is analysed from different

415 See TABh 1.35.1 - 1.35.100. This is the only passage of the first chapter in which the
bhdsya exceeds fifty sentences and only a few verses have a commentary of more than
twenty sentences.

416 The division of this part of the commentary into six sections (i. - vi.) is based on my
analysis of the content and is not indicated as such in the bhasya itself.
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perspectives, which shows that reality can be said to be onefold, twofold, and
manifold, depending on one’s perspective (TABh 1.35.34-38). Thereafter, the bhasya
explains that the perspectives can be compared to the five varieties of knowledge
(jAiana), which also reveal different aspects of an object without contradicting each
other (TABh 1.35.39-40). Immediately following this comparison, the bhasya

continues as follows:

yatha va pratyaksanumanopamanaptavacanaih pramanair eko 'rthah pra-

miyate svavisayaniyamat na ca ta vipratipattayo bhavanti tadvan nayavada iti |

Or, just as one object is understood by the means of cognition (pramana), [i.e],
direct cognition, inference, comparison, and verbal testimony (pratyaksa-anumana-
upamadna-daptavacana) — and these are not contradictory (vipratipatti) on account
of the limitation of their respective ranges — likewise, the statements [from the

different] perspectives [are not incompatible] (TABh 1.35.41).

The claim in this sentence is similar to the claim about the compatibility of the five
varieties of knowledge in the passage that precedes this sentence.*!” However,
instead of mentioning the five varieties of knowledge, this sentence talks about the
means of cognition (pramana). It is striking that the means of cognition are specified
as ‘direct cognition, inference, comparison, and verbal testimony’ (pratyaksa-
anumana-upamana-aptavacana) since the TA claims that there are only two means
of cognition, i.e., pratyaksa and paroksa. 418 Moreover, the listed means of cognition
are the means of cognition that were associated with the Naiyayikas and it is not
evident what the exact purpose of the reference to the Nyaya means of cognition is.
The passage clearly compares the perspectives with the means of cognition, pointing
out that one can know an object in different ways without ending up with a
contradictory understanding of that object. However, the bhasya already made that
point with reference to the five varieties of knowledge, which is more in line with
the general epistemological account of the TA. By repeating the same argument with
reference to the means of cognition that were accepted by the Naiyayikas, the

bhasya seems to suggest that the Nyaya point of view is also a legitimate perspective.

417 |.e., TABh 1.35.40.

418 In the commentary on TA 1.6, the bhdsya mentions the position of others who claim that
there are four means of cognition (TABh 1.6.3). For a discussion of this passage, see the
above section on the classification of the means of cognition.
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In fact, this interpretation is supported by another sentence that appears towards

the end of the discussion of the perspectives:

atas ca pratyaksanumanopamandptavacanadnadm api pramanyam abhyanu-

jAayata iti |

Hence, the authoritativeness (pramanya) of direct perception, inference, comparison
and verbal testimony (pratyaksa-anumana-upamdna-aptavacana) is also approved

(TABh 1.35.89).

This passage clearly supports the Nyaya position on the means of knowledge, even
though the TA offers a different account. Hence, based on the commentary on TA
1.35, one could say that the TABh provides the first account of philosophical
pluralism in the Jaina tradition. It is clear that the author of these parts of the bhasya
does not only interpret the theory of standpoints as a solution to the problems of
change, universals, etc. but also applies this model to the compatibility of different
philosophical traditions.#19 Yet, just as the passage about the four means of cognition
(TABh 1.35.41), the above sentence is not well connected with the topic that
precedes it. TABh 1.35.74-88 discusses how the perspectives relate to the varieties
of knowledge. It explains, for example, that the literal perspective (sabda) only
applies to knowledge from testimony and absolute knowledge (TABh 1.35.83). Even
though TABh 1.35.89 begins with ‘atas ca’, which suggests an argumentative
connection with the preceding passage, the conclusion in this sentence does not
follow from the foregoing sentences. This might be a further indication that the
commentary on TA 1.35 was not written at one moment in time. If this is indeed the
case, we cannot say with certainty that the Jaina philosophers already applied their
theory of perspectives to the different philosophical traditions when the core of the
TABh was composed.

Looking at the different sections of the commentary on TA 1.35, as specified
in the table above, it is possible to imagine that some of the sections were added at a

later stage. If this passage was written at one moment in time, [ would expect that

419 Since the Naiyayikas are not mentioned explicitly, it is possible that the bhasya simply
argues for the compatibility of different views within the Jaina tradition. As discussed
previously, some Jaina texts do indeed present a fourfold list of pramanas, which
corresponds with the Nyaya model. Nevertheless, even in that case, it remains a fact that the
text uses the theory of perspectives to argue for philosophical pluralism.
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the application of the perspectives to the word ‘soul’ (TABh 1.35.50-73) would
immediately follow the application of the perspectives to the word ‘pot’ (TABh
1.35.26-33). Furthermore, it is remarkable that the bhdsya contains two passages in
arya metre, which strongly deviate from the overall style of the bhdsya, which is
composed in prose.*20 To conclude, the disorderly presentation of this section of the
bhdasya and the reference to the Nyaya means of cognition as authoritative sources of
knowledge suggest that this passage underwent changes over time. Since the first
parts of the commentary on TA 1.35 are straightforward and in line with the general
style of the bhdsya, it is plausible that TABh 1.35.1-20 belonged to an early version
of the TABh and that the remaining parts were added at a later stage. Given the lack
of contemporary sources, it is hard to know whether this happened before or after
Mallavadin.

Despite this, it is likely that the theory of perspectives in the TA and the
bhdasya on this passage reflect several stages of a theory that was still in
development when the sitra and the main part of the bhdasya were composed. As
mentioned above, TA 1.34 lists five perspectives while the Sarvarthasiddhi lists
seven perspectives. Yet, the additional two perspectives that the Sarvarthasiddhi
mentions are included in the varieties of the literal perspective (Sabda) that are
mentioned in the bhasya on TA 1.35. This might indicate that the TA orginally only
listed five perspectives and did not include TA 1.35, which states that the first and
fifth perspective have several varieties. This siitra was perhaps added at a later stage
in order to make sure that the TA also included those perspectives that were missing
in the original text.42! The discussion in the bhadsya about the connection between
the perspectives and views of different philosophical schools probably reflects
another stage in the development of the Jaina theory of perspectives, which ties in
with the treatment of the topic by Mallavadin. The fact that these different aspects of
the theory of perspectives are included in the present version of the TA and the
TABh suggests that the TA was seen as a relevant text in the discussion and that
later redactors of the TA and the TABh felt the need to bring the text in line with

new ideas that emerged long after the TA itself was composed.

420 The first of these passages occurs halfway through the commentary on TA 1.35 (TABh
1.35.42-49) and the second passage occurs at the very end of the discussion of the
perspectives (TABh 1.35.90-99). For a more detailed discussion of these passages, see § 3.5.
421 The majority of Jaina authors follow the sevenfold list of perspectives, as listed in the
Sarvarthasiddhi (Ohira 1982: 16).
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3.3 Tattvarthadhigama Chapter 11.8-25

After the first chapter of the TA, which primarily deals with epistemology, the
second chapter continues with a discussion of the soul (jiva). The soul is a central
notion in Jaina thought and is an important element of different theories in the TA.
First of all, the soul plays a crucial role in the soteriology of the Jainas. In the first
chapter of the TA, the soul is mentioned as one of the fundamental categories of
reality (tattva). These categories are the basic constituents of the path to liberation
and the soul — the final goal of which is liberation from karmic influence and
rebirth — is the very first category in this list. Apart from its role in the
soteriological framework of the Jainas, the soul is also an important element in their
ontological theories. The soul constitutes the essence of living beings and is listed in
TA 5.2 as one of the five substances (dravya). From an ontological perspective, the
soul is radically different from the other substances, which are inanimate
(ajivakaya).*?2 Finally, the soul is also the centre of knowledge and is, as such, the
cornerstone of the epistemological account in the TA.

The second chapter of the TA discusses various aspects of the Jaina theory of
the soul. The first section of the chapter on the soul explains how different types of
karman relate to different states (bhdva) of souls (TA 2.1 - 2.7). Next, the TA
mentions different varieties of cognitive operation (upayoga), which is introduced as
the hallmark of the soul (TA 2.8 - 2.9). Thereafter, the text deals with specific
characteristics of different kinds of living beings, ranging from plants to gods (TA
2.10 - 2.52). This section includes a discussion of the senses (indriya).

Since the soul is the actual centre of knowledge, it forms an important link
between the epistemological and ontological theories in the TA. For this reason, I
have included an analysis of the relevant parts of the second chapter of the TA in
this chapter. Since this study is mainly concerned with the epistemological account
in the TA, I will focus my analysis on those parts that are directly relevant to the
theory of knowledge. Therefore, I will leave out the first section (TA 2.1 - 2.7), which
deals with karmic theory, and the last section (TA 2.26 - 2.52), which deals with the

movements of the transmigrating soul, the varieties of rebirth, the different types of

422 The inanimate entities are listed in TA 5.1.
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bodies, and the life span of beings. The middle part (TA 2.8 - 2.25), which forms the

basis of the following analysis, discusses the following topics:

i. Cognitive operation (upayoga) (TA 2.8 - 2.9)
ii. Varieties of worldly souls (TA 2.10 - 2.14)
iii. The five senses (TA 2.15 - 2.20)
iv. The objects of the senses and the mind (TA 2.21 - TA 2.22)
V. Number of senses in classes of beings (TA 2.23 - 2.25)

Cognitive operation (upayoga)

TA 2.8 - 2.9 discuss the notion of cognitive operation (upayoga), which is introduced

as the defining characteristic of the soul:

upayogo laksanam ||2.8|| sa dvividho 'stacaturbhedah ||2.9]|

[Cognitive] operation (upayoga) is the characteristic (laksana) [of the soul]. It is

twofold and has eight and four varieties.

The more general meaning of the term ‘upayoga’ is ‘use’ or ‘application’#23 and the
term usually does not refer to cognitive processes. However, the bhdsya and other
commentaries, such as the Sarvarthasiddhi, interpret upayoga as a generic term for
the different varieties of knowledge (jfidna) and worldview (darsana), which are
clearly cognitive aspects. Therefore, I translate the term as ‘cognitive operation’.424
The bhasya on TA 2.9 explains the different varieties of cognitive operation as

follows:

423 MW.

424 The term ‘upayoga’ also appears in canonical sources, such as the PrajAdpandsiitra
(Pannavanasutta). However, it seems that the interpretation of the term in the commentaries
on the TA differs from the canonical use of the term. In my analysis, [ will only deal with the
concept of upayoga as used in the TA and the TABh. For a more detailed study of upayoga in
different sources, see Soni 2007.
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sa upayogo dvividhah sakaro 'nakdras ca jiianopayogo darsanopayogas cety

arthah | sa punar yathasarnkhyam astacaturbhedo bhavati |

This cognitive operation is twofold: having shape (sa-akara) and shapeless (an-
akara). The meaning is: cognitive operation [in the form of] knowledge (jiiana-
upayoga) and cognitive operation [in the form of] worldview (darsana-upayoga).
This [twofold cognitive operation] is again respectively eight- and fourfold (TABh
2.9.1-2.9.2).

First, the bhasya explains that cognitive operation falls into two categories: ‘having
shape’ (sa-akara) and ‘shapeless’ (an-dkara). These terms are explained as
references to ‘cognitive operation [in the form of] knowledge’ (jiiana-upayoga) and
‘cognitive operation [in the form of] worldview’ (darsana-upayoga). However, the
bhasya does not explain why jAaanopayoga is qualified as ‘having form’ (sa-akara)
and darsanopayoga as ‘shapeless’ (an-dkara). Since the meaning of these terms is
not self-evident in this particular context, it remains unclear what the composer of
the bhdasya means exactly by these qualifications. However, the two terms are not
only used in the Jaina tradition but also feature in the discussion of perception in the
Yogacara tradition.*25 The main question in this debate is whether cognition is
representational or not. This ties in to the more general discussion in Indian
epistemology about determinate (savikalpa) and indeterminate perception
(nirvikalpa), i.e., the difference between the bare apprehension of an object and
concept-laden perception.426 Yet, it is hard to tell whether the terms that are used in
the bhasya on TA 2.9 have the same meaning as the terms that were discussed by the
Yogacarins or the other schools.

After making this distinction, the commentary explains that cognitive
operation in the form of knowledge (jiidna-upayoga) and cognitive operation in the
form of worldview (darsana-upayoga) have eight and four varieties respectively.
These varieties are summed up in TABh 2.9.5 and 2.9.8 and are given in the table

below.

425 For a discussion of the sakdra - nirakaravada controversy, see, e.g., Peter Della Santina
2000 and Stephen Phillips 2011.

426 Soni 2007: 208-209. Tatia translates ‘sakara’ and ‘andkdra’ as ‘determinate’ and
‘indeterminate’ (Tatia 1951: 70) and Sanghvi uses the same terms in his commentary in the
TA (Sanghvi 1974: 82). It seems, therefore, that both authors interpret the terms ‘sakara’ and
‘anakara’ as synonyms of ‘savikalpa’ and ‘nirvikalpa’. Since the bhasya does not explain the
meaning of these terms, it is hard to evaluate whether this identification is justified.
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XVII. Varieties of cognitive operation (upayoga) (TA 2.8 - 2.9)

jianopayoga (TABh 2.9.1, 2.9.5) darsanopayoga (TABh 2.9.1, 2.9.8)
i. matijiidnopayoga i.  caksurdarsanopayoga
ii. Srutajiidnopayoga ii. acaksurdarsanopayoga
iii. avadhijiianopayoga iii. avadhidarsanopayoga
iv. manahparydyajiianopayoga iv.  kevaladarsanopayoga
V. kevalajiianopayoga

Vi. matyajianopayoga

vil.  Srutajianopayoga

viii. vibhanga*?’jidnopayoga

The eight varieties of cognitive operation in the form of knowledge (jiianopayoga)
correspond to the eight varieties of knowledge (jfiadna) and false knowledge (ajidana)
that are listed in TA 1.9 and TABh 1.32.3. The four varieties of cognitive operation in
the form of worldview (darsanopayoga) do not correspond to a previously
mentioned list.428 The categorisation of these four varieties of darsanopayoga differs
in several respects from the varieties of jidnopayoga. First, the list does not mention
any opposites. The list of jidnopayoga also contains forms of cognitive operation in
the form of false knowledge (ajfiadna) but the list of darsanopayoga does not contain
any elements that are related to wrong worldview (mithyddarsana).4?° Second, the
list of varieties of darsanopayoga contains two of the five varieties of knowledge —
i.e.,, avadhi and kevala — but does not refer to mati, sruta, and manahparyadya.
Instead, it uses the terms ‘caksus’ and ‘acaksus’. This might refer to a distinction
between two forms of ordinary cognition (mati) — i.e., ordinary cognition derived
from visual perception and ordinary cognition derived from the other senses and

the mind — but the bhasya does not clarify the meaning of these terms.

427 yibhangajiiana is the opposite of avadhijiiana (TABh 1.32.12).

428 [t is unclear to me whether this fourfold list of varieties of dars§anopayoga is derived from
an older source. Glasenapp discusses the different varieties of upayoga in his discussion of
the soul but he does not specify his source. His explanation, however, seems to follow the
TABh (Glasenapp 1925: 203-206).

429 Wrong worldview is seen as a cause of false knowledge. See, e.g., TABh 1.33.1.
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The order in which the bhdasya introduces the terms sakdra/andkara and
jidnopayoga/darsanopayoga suggests that the varieties of jiianopayoga are qualified
as sakara and the varieties of darsanopayoga as anakara. In other words, the
varieties of cognitive operation in the form of knowledge are determinate (or
concept-laden) and the varieties of cognitive operation in the form of worldview are
indeterminate (or conceptless). The general idea seems to be that all varieties of
darsana are non-representational. They are ways of ‘seeing’ the world in the form of
bare perceptions. This could explain why testimony (sruta) and mental perception
(manahparyaya) are not included in this list, even though the other varieties of
cognition — such as cosmic perception (avadhi) and absolute worldview430
(kevala) — are mentioned in the list of darsanopayoga. Testimony and mental
perception are inherently conceptual and have, therefore, nothing to do with

darsanopayoga, which is non-representational (anakara).

Varieties of worldly souls

After the two siitras on cognitive operation (TA 2.8 - 2.9), the TA continues with a

discussion of the varieties of souls (TA 2.10 - 2.14).

samsarino muktas cal|2.10|| samanaskamanaskah ||2.11|| samsarinas
trasasthavarah ||2.12|| prthivyabvanaspatayah sthavarah ||2.13|| tejovayu
dvindriyadayas ca trasah ||2.14]||

[There are] worldly (samsarin) and liberated (mukta) [souls]. [Souls exist] with
minds (samanaska) and without minds (amanaska). Worldly souls (samsdrin) are
mobile (trasa) and immobile (sthavara). Earth (prthivi), water (ap), and plants
(vanaspati) 43! are immobile (sthavara). Fire (tejas) and air (vayu) and [beings with]

two senses (indriya) etc. are mobile (trasa).

430 In the first chapter of the TA, the term ‘kevala’ is only used with reference to ‘kevalajiiana’.
For this reason, I have translated the term ‘kevala’ as ‘absolute knowledge’. However, in this
context, the bhdsya differentiates between kevalajiidna and kevaladarsana. Therefore, the
appropriate translation of ‘kevala’ in this context is ‘absolute worldview’.

431 The first meaning of ‘vanaspati’ is ‘tree’ (MW). However, TABh 2.13.4 explains that this
category begins with ‘Saivala’, which is a kind of duckweed. Hence, it seems that the term
‘vanaspati’ refers to the category of plants.
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First, TA 2.10 makes a distinction between worldly (samsarin) and liberated (mukta)
souls. Then, the next stitra adds that there are souls with minds (manaska) and souls
without minds (eamanaska). The TA and the TABh do not specify whether this relates
to worldly and liberated souls, or to worldly souls only. However, the
Sarvarthasiddhi explicitly mentions that these two qualifications relate to worldly
souls.#32 TABh 2.25.2 explains that all gods, hellish beings, human beings, and some
mammals are provided with a mind (samanaska).

Next, the TA 2.12 explains that worldly souls are either mobile (trasa) or
immobile (sthavara). The souls of earth, water, and plants are classified as immobile
and the souls of fire, air, and beings with two or more senses are qualified as

mobile.*33 The classification of souls in TA 2.10 - 2.14 can be represented as follows:

432 S A. Jain 1992: 60 - 61. The TABh on TA 2.11 is less clear. It says: ‘Succinctly, these souls
are twofold: with minds and without minds. We will explain them later on (see TA 2.25)
(samasatas ta eva jiva dvividha bhavanti samanaskds camanaskdas ca| tan parastad
vaksyamah)’ (TABh 2.11.1 - 2.11.2). The commentary does not explicitly exclude the
possibility that the qualifications in TA 2.11 relate to worldly and liberated souls since it is
not obvious what the reference of ‘ta (< te)’ is exactly. If one reads TA 2.11 together with the
next siitra, the phrase ‘samanaskamanaskah’ would qualify the word ‘samsarinah’. In fact, if
the danda that separates TA 2.11 and TA 2.12 would be placed after ‘samsarinah’ in TA 2.12,
we would end up with the following reading: ‘samsarino muktas ca | samanaskamanaskah
samsarinah | trasasthavarah | prthivyabvanaspatayah sthavarah | tejovayu dvindriyadayas ca
trasah’. With this minor change, the whole passage would be more straightforward and the
ambiguity of TA 2.11 would disappear.

433 The Sarvarthasiddhi has a variant reading of TA 2.13 - 2.14 and categorises the souls of
fire and air bodies as immobile beings (prthivyaptejovayuvanaspatayah sthavarah |
dvindriyadayas trasah).
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XVIIIL. Varieties of souls (jiva) (TA 2.10 - 2.14)

sthavara (immobile) trasa (mobile)
(TA 2.12, TABh 2.13.1) (TA2.12, TABh 2.14.1 - 3)
prthivikayika tejahkayika
(earth-bodied) (fire-bodied)
one-sensed
apkayika vayukayika
beings
(water-bodied) (air-bodied)
(TA 2.23)
vanaspatikdyika
amanaska (plant-bodied)
(without a mind) dvindriya
(TA 2.11) (having two senses)
trindriya
beings with (having three senses)
more than caturindriya
one sense (having four senses)
(TA 2.14)
samanaska*3* paricendriya
(having a mind) (having five senses)
(TABh 2.25.2)

This model shows a general distinction between more complex beings with more
than one sense and simple one-sensed beings, which are specified as earth-, water-,
plant-, air-, and fire-bodied beings.435 The TABh gives some examples of these beings,

such as snow (hima), duckweed (Saivala), and charcoal (angara).+36

434 Not all five-sensed beings have a mind (manas). Gods, hellish beings, and humans have a
mind but not all animals that have five senses are provided with a mind (TABh 2.25.2).

435 TA 2.23 explains that the souls of earth etc. have only one sense, which is the sense of
touch (TABh 2.23.1). Since the Jainas attribute a soul and the sense of touch to these entities,
we can qualify their ontology as a form of hylozoism, i.e., the view that matter is in some
sense alive. Even though this idea might sound very outlandish from a contemporary
perspective, we can find similar ideas attributed to, e.g, Thales, Anaximander, and
Anaximenes. For a general outline of their philosophical ideas, see Guthrie 1962.

436 TABh 2.13.2 - 2.14.2. The TA and the TABh do not mention nigodas, which are often
included in Jaina classifications of beings. P.S. Jaini explains that these minute beings are
smaller than the elements, are provided with the sense of touch only, ‘permeate the bodies of
other beings’ and ‘are born together in colonies which die a fraction of a second later’ (P.S.
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The five senses

After the basic outline of the different varieties of living beings, the TA provides an

explanation of the senses (TA 2.15 - 2.20):

paficendriyani ||2.15|| dvividhani ||2.16]|| nirvrttyupakarane dravyendri-
yam ||2.17|| labdhyupayogau bhavendriyam ||2.18|| upayogah spars-

adisu ||2.19|| sparsanarasanaghranacaksuhsrotrani ||2.20]|

There are five senses (paricendriya). [The five senses are] twofold (dvividha). The
sense organ (dravyendriya) [consists of] the ‘manifestation’ (nirvrtti) [and] the
instrument (upakarana). The sense faculty (bhavendriya) [consists of] acquisition
(labdhi) and cognitive operation (upayoga). Cognitive operation (upayoga) relates to
touch (i.e., touchable objects) (sparsa) etc. [The five senses are] the sense of touch

(sparsana), taste (rasana), smell (ghrana), sight (caksus) and hearing (srotra).**’

TA 2.15 states that there are five senses (indriya), which are specified in TA 2.20. TA
2.16 adds that the senses are twofold. The twofold distinction is explained in the
next two sitras (TA 2.17 and 2.18), which deal respectively with the sense organ
and the sense faculty. The bhasya on these two siitras describes the sense organ
(dravyendriya) as the physical component of the senses and the sense faculty
(bhavendriya) as the cognitive power of the senses.

Next, TA 2.17 divides the physical sense organ into the ‘manifestation’
(nirvrtti) and the ‘instrument’ (upakarana).+3® The TABh explains the term ‘nirvrtti’
as the apertures of the senses (indriyadvdara) — which are brought about (nirvartita)

by body-determining karman (TABh 2.17.2) — and ‘upakarana’ as the part that is

Jaini 1998: 109). The beings that are mentioned in the TABh as the earth-bodied
(prthivikayika) etc. take the elements as their bodies. The idea that these simple entities are
provided with a soul and the sense of touch explains why certain professions that involve
harm to these beings are forbidden. For a discussion of the forbidden professions, see
Williams 1963: 117-123.

437 The discussion of the senses in the Bhagavati (Viyahapannatti) presents the senses in the
inversed order (Bhagavati 2.4.1). Since the TA says that one-sensed beings have the sense of
touch only, while the sense of hearing only appears in complex beings such as humans (TA
2.23 - 2.24), it makes sense to begin the list with the sense of touch.

438 Even though the terms ‘nirvrtti’ and ‘upakarana’ suggest that the siitra makes a distinction
between the physical and instrumental aspect of the senses, they are both used to describe
an aspect of the physical sense organ.
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‘assisting’ (upakarin) that which is brought about (nirvartita) (TABh 2.17.5).439 TA
2.18 says that sense faculties (bhdvendriya) have, likewise, two components:
acquisition (labdhi) and cognitive operation (upayoga). The bhasya explains the
term ‘acquisition’ as something that results from different karmic processes, such as
the destruction of knowledge-covering karman (TABh 2.18.2).440 The meaning
seems to be that the capacity of the sense faculty is determined by karmic factors.
The term ‘cognitive operation’ (upayoga)**! seems to refer to the power of the sense
faculty, which links the cognitive apparatus with the objects of the sense.442 The
bhasya on TA 2.19 further explains that perception cannot take place in the absence
of one of the different components (i.e., nirvrtti etc.) (TABh 2.19.6). The different

components of the five senses can be represented as follows:

439 The explanation of these terms in the bhasya is not entirely clear to me. The
Sarvarthasiddhi explains that the ‘manifestation’ (nirvrtti) is a minute part of the soul that
takes the shape of the sense. The term ‘upakarana’ refers to a part of the physical sense
organ that assists this process, such as the eyeball and eyelid. This subtle division of the
sense organ into the general physical aspect and the involvement of the soul seems to be a
way to bridge the gap between the mental and physical aspects of sense perception (S.A. Jain
1992: 64).

440 The bhdsya adds that acquisition (labdhi) is fivefold, related to the five senses (TABh
2.18.3 - 2.18.5).

441 See also TA 2.8, which introduces cognitive operation (upayoga) as the characteristic of
the soul.

442TA 2.19 explains that cognitive operation applies to the objects of the five senses
(sparsadi). This stitra is omitted in the Sarvarthasiddhi. The objects of the different senses are
listed in TA 2.21. The bhadsya gives ‘joining’ (ayoga) as one of the synonyms of ‘upayoga’,
which confirms the idea that upayoga is the power that links the sense object with the sense
organ (TABh 2.19.3).
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XIX. Structure of the five senses (paricendriya) (TA 2.15 - 2.20)

sense organ (dravyendriya)

(TABh 2.16.2)

sense faculty (bhavendriya)

(TABh 2.16.2)

manifestation
(nirvrtti)

(TA 2.17)

the instrument
(upakarana)

(TA2.17)

acquisition (labdhi)
(TA 2.18, TABh 2.18.5)

cognitive operation

(upayoga)
(TA2.18 - 2.19)

related to the sense of touch

(sparsanendriyalabdhi)

related to touch

(sparsa)

related to the sense of taste

(rasanendriyalabdhi)

related to taste

(rasa)

related to the sense of smell

(ghranendriyalabdhi)

related to smell

(gandha)

related to the sense of sight

(caksusindriyalabdhi)

related to colour

(varna)

related the sense of hearing

(Srotrendriyalabdhi)

related to sound
(Sabda)

The objects of the senses and the mind

At the end of the discussion of the structure of the senses, the TA lists the five senses

and their objects (TA 2.20 - 2.21), which are given in the table below. The bhasya

briefly comments that the five items in TA 2.20 are the five senses and the items in

TA 2.21 their respective objects. After listing the objects of the five senses, TA 2.22

adds that testimony (sruta) is the object of the mind (anindriya).+*3

443 The bhasya on TA 2.22 uses the word ‘noindriya’ instead of ‘anindriya’. The same
phenomenon occurs in TABh 1.19.1. For a discussion of this peculiar word formation, see
§ 3.2 Ordinary cognition.
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XX. The senses and their objects (TA 2.20 - 2.22)

indriya (sense) artha (sense object)
i. sparsana (sense of touch) i. sparsa (touch)
ii. rasana (sense of taste) ii. rasa (taste)
iii.  ghrana (sense of smell) iii.  gandha (smell)
iv. caksus (sense of sight) iv. varna (colour)
V. srotra (sense of hearing) V. Sabda (sound)
anindriya (mind) (TA 2.22) Sruta (testimony)

Unlike the longer and complex explanations on the preceding siitras that deal with
the structure of the senses, the bhasya on TA 2.20 - 2.22 is remarkable short and
straightforward. Furthermore, it is a somewhat odd that TA 2.20 lists the five senses
without mentioning that these are the senses (indriya) and puts this sitra at the
very end of the discussion of the structure of the five senses. A more obvious place
for this stitra would be after TA 2.15, which says that there are five senses. If one
joins TA 2.15 and TA 2.20 by taking out TA 2.16 - 2.19, one would end up with a
more straightforward passage (paricendriyani| sparsanarasanaghrdanacaksuh-
Srotrani). This might be an indication that the discussion of the senses has several

historical layers.

Number of senses in classes of beings

The last part of the discussion of the senses explains how the different senses relate

to different types of beings:

vayvantanam ekam ||2.23|| krmipipilikabhramaramanusydadinam ekaika-

vrddhani ||2.24|| samjfiinah samanaskah ||2.25]|

[Living beings] up to the air[-bodied]*** (vayv-anta) have one [sense]. [The number
of senses of] worms (krmi), ants (pipilika), bees (bhramara), human beings
(manusya), etc. increases one by one (i.e, worms have two senses, ants three, etc.).

Conscious beings (samjiin) are provided with minds (samanaska).

444 The Sarvarthasiddhi reads ‘vanaspatyantanam’, ‘up to the plant-bodied’.
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TA 2.23 explains that the simplest beings have one sense only. The expression ‘up to
the air[-bodied]’ (vayvanta)’ refers to the souls that inhabit the elements, which are
mentioned in TA 2.13 - 2.14.’445 The bhdsya on TA 2.23 mentions that these beings
have the sense of touch (sparsana) only (TABh 2.23.1). Beings that are more
complex have more senses, as specified in TA 2.24. The table below provides an
overview of the different classes of living beings and their respective number of

senses.

XXI. Number of senses in the different classes of living beings (TA 2.23 - 2.25)

Classes of beings (jiva)*4¢ Senses (indriya)
sparsana | rasana ghrana caksus Srotra
i. one-sensed beings (prthivi, ap,
X
vanaspati, tejah, vayu)
ii. worms (krmi) etc. X X
iii. ants (pipilika) etc. X X X
iv. bees (bhramara) etc. X X X X
v. human beings (manusya) etc. X X X X X

In addition to this model, TA 2.25 adds that conscious beings (samjfiin) are provided
with a mind (samanaska). This suggests that the mind (manas) was somehow seen

as a sixth sense. The bhasya explains the term ‘samanaska’ as a form of moral

445 Le., prthivikayika (earth-bodied), apkayika, (water-bodied), vanaspatikayika, (plant-
bodied), tejahkayika, (fire-bodied), and vayukdyika (air-bodied) (TABh 2.13.1, 2.14.1 -
2.14.2). See also above.

446 The bhasya provides more examples of beings of each class (see TABh 2.24.4 - 2.24.7).
Unfortunately, it is rather difficult to identify many of the species that are mentioned in this
passage.
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consciousness,*4”7 which is attributed to all gods, hellish beings, human beings, and
some mammals.*48

Even though the model is understandable to a certain extent, the suggested
link between the classes of beings and the number of senses is not fully evident. For
example, the beings in the class of bees etc. do not have the sense of sight according
to the theory in the TA. This is somewhat odd, since the eyes of bees and similar
insects#4? are clearly visible. This could be an indication that the classifications of
beings was originally not connected with the theory about the senses.

To conclude, the model that is presented in the TA demonstrates a close link
between epistemology and ontology in the conceptual framework of the Jainas. The
different classes of beings are organised on the basis of the number of senses.
Furthermore, the different senses correspond to the different varieties of matter
(pudgala).*5° In the next section, I will discuss the ontological account of the TA,

which is the topic of the fifth chapter of the TA.

447 TABh 2.25.1 uses the term ‘recognition of deliberation’ (sampradharanasamjia), which is
explained in TABh 2.25.3 as the capacity of making a distinction between merit and vice
(guna-dosa-vicarana-atmika).

448 TABh 2.25.2. Animals such as fishes, snakes, and birds — which are listed as examples of
the class of ‘humans etc.’ in TABh 2.24.7 — seem to be excluded.

449 The bhdsya mentions several other beings that belong to the class of bees etc., such as
gnats (damsa) and mosquitos (masaka) (TABh 2.24.6).

450 Matter (pudgala) is discussed in the fifth chapter of the TA. See also the analysis in the
next section.
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3.4 Tattvarthadhigama Chapter V

The fifth chapter of the TA deals with the different types of substance (dravya). The
discussion mainly focuses on the inanimate entities (ajiva-kaya).*5! As such, it forms
the counterpart of chapter II, III and IV, which provide a discussion of souls (jiva).452
Unlike the previous chapters, which contain many lists of types of karman, gods,
hellish beings, and cosmic realms, chapter V is composed in a more systematic way
and presents a concise and coherent ontological account. Even though this study is
mainly concerned with the epistemological account of the TA, there are several
reasons to look at the ontological theory as well. First, the TA assumes a direct
relation between the sense organs and the sense objects, which exist independently
of the knower. As such, the ontological makeup of the world determines the
knowledge that results from ordinary cognition. Second, the explanation of the
differences between mind-reading (manahparydya), cosmic perception (avadhi),
and absolute knowledge (kevala)453in the first chapter of the TA cannot be
understood without a proper understanding of the notion of substance (dravya) and
its modifications (paryaya).*>* Given its relevance to the epistemological account in

the TA, this section will provide an outline of the ontological theory in the fifth

451 The term ‘gjiva’ literally translates as ‘non-soul’, and refers to all ontological categories
that are not living, such as space and matter (TA 5.1).

452 Even though chapter II, I1I, and IV address different topics — including karman, the
senses, hellish beings and gods, and the different realms of the cosmos that are inhabited by
living beings — they all discuss aspects of the soul (jiva). The introductory sentences of
chapter Il and V in the bhasya, indicate that the composer of the bhdsya regards chapters II -
IV as a unity. The bhasya introduces the first sitra of the second chapter by asking what the
soul is and what its characteristic is (ko jivah katham laksano veti) (TABh 2.0.1) and opens
the fifth chapter by saying that souls have now been discussed and that the next chapter will
address inanimate entities (ukta jivah | ajivan vaksyamah) (TABh 5.0.1 - 5.0.2).

453 LLe., the three direct types of knowledge that are classified as pratyaksa in the TA. See § 3.2.
454 TA 1.27 - 1.30 says: ‘The range (nibandha) of ordinary cognition and testimony [extends
to] all substances (sarvadravya) but not in all modes (asarvaparyaya). [The range] of cosmic
perception [extends to all things] having extension (ripin). [The range of] mental perception
[extends to] an infinitesimal part of that. [The range of] absolute knowledge [extends to] all
modes (paryadya) of all substances’ (matisrutayor nibandhah sarvadravyesv asarvaparyayesu |
rupisv avadheh | tadanantabhdage manahparydyasya | sarvadravyaparyayesu kevalasya). The
bhasya adds that the domain of cosmic perception extends to all extended substances
(rtpidravya) but not in all modes (asarvaparydya) (TABh 1.26.15).
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iil.

iv.

Vi.

Vil.

chapter of the TA.455 The chapter consists of 44 siitras and discusses the following

topics:

The substances (dravya) (TA 5.1 - 5.6)

Space-points (pradesa) (TA 5.7 - 5.16)

Function (upakara) of the substances (TA 5.17 - 5.22)

The material elements (pudgala): atoms and aggregates (TA 5.23 - 5.28)
Existence (sat) and permanence (TA 5.29 - 5.31)

Connection of material elements (bandha) (TA 5.32 - 5.36)

Qualities (guna), modes (paryaya), and transformation (parinama) (TA 5.37 - 5.44)

The substances (dravya)

The first siitra of the fifth chapter opens with an enumeration of the four inanimate
entities (ajivakaya). The second sitra explains that the inanimate entities together
with the soul are the substances (dravya) (TA 5.2). This implies that there are five

types of substance, which are given in the table below:

XXII. The five substances (dravya) (TA 5.1 - 5.2)

ajivakaya (the non-living entities)

i dharma (motion)

ii. adharma (rest)

iii. akdsa (space) v.  jiva (souls)

iv.  pudgala (material elements)

[kala (time), TA 5.38]

The first two inanimate substances (dharma and adharma) facilitate movement

(gati) and inertia (sthiti).*5¢ The terms that are used for these categories is peculiar

455 The prime goal of the analysis in this section is to present the different components of the
ontological account of the TA. My analysis is mainly based on the text of the TA and the
explanation in the bhasya. Since this study is primarily focused on the epistemological
account in the TA, my discussion of the ontological account will be relatively brief and I will
not analyse its historical relationship with other texts or schools. For a comparative study of
the ontological theory in the TA and the ontological account of Kundakunda, see BajZelj 2013.
456 The functions of motion (dharma) and rest (adharma) is explained in TA 5.17, which will
be discussed below. The category of rest (adharma) does not feature in the ontological model
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since ‘dharma’ and ‘adharma’ usually refer to ethical categories. However, the idea
that one needs an ontological category to explain movement or change is not unique
to the TA. Similar ideas are expressed in influential ontological treatises such as the
Vaisesikastiitra and the Samkhyakarika.*>” Apart from motion and rest, the TA
mentions two other inanimate substances, i.e., space (akasa) and material elements
(pudgala). The soul (jiva) forms the counterpart of the inanimate entities. It is the
cause of life, the locus of knowledge, and explains the agency of living beings.

The ontological categories that the TA proposes, provide a relatively simple
but coherent model. It reduces the plurality of phenomena to a limited number of
substances that are fundamentally different and cannot be further reduced. The idea
that the world exists of material elements (pudgala), which occur in space (akasa),
which can move or be stationary because of the principles of motion and rest
(dharma and adharma), and which can be animated by a sentient principle (jiva) has
some explanatory value and the text does not postulate special entities such as
universals, individuators, or the relation of inherence, which can be found in rival
theories.

Even though the TA presents a fairly coherent ontological model, it seems
that the text reflects different stages of the Jaina theory of substance. In the last part

of the chapter, the TA adds that some teachers also regard time (kala) as one of the

in the Vaisesikastitra, which is the locus classicus for the theory of categories. The TA and the
TABh do not explain why motion (dharma) has an opposite (adharma). The
Dravyasamgraha — a later Jaina text by Nemicandra (fl. 10t cent. CE) — explains that the
principle of rest (adharma) helps matter (pudgala) and living entities (jiva) to stay in the
same place, just like shade helps travellers to remain at the same place (Dravyasamgraha 18,
in Balbir 2010: 10 - 11). The inclusion of a principle of rest can also be found in other
traditions. The Samkhyakarika, for example, mentions tamas as one of the three strands
(guna) of prakrti (Samkhyakarika 13 in Burley 2007: 166 - 167).

457 The Vaisesikastitra (VS) includes motion (karman) as one of the ontological categories
(padartha) (VS 1.1.4, Gough 1873: 4). It is remarkable that the ontological categories in the
TA correspond to several of the Vaisesika categories. However, the vocabulary that is used to
describe the different ontological categories deviates from the vocabulary that is used in the
VS. For example, the different categories are listed as different types of ‘dravya’. By contrast,
the VS uses the term ‘padartha’ to refer to the categories. However, it uses ‘dravya’ to refer to
the material elements, which are called ‘pudgala’ in the TA. Space (akdsa) is seen as one of
the substances (dravya) in the VS but the list of categories in the same text does not include
time. As such, the TA proposes a radically different ontological account even though the
similarity of some of the terms suggests that the models in the TA and the VS emerged from a
shared intellectual context. For a general overview of the meaning of ‘padartha’ in the
different traditions, see Oberhammer 1996: 153 - 156.
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substances (TA 5.38).458 The TA does not refute this idea, even though time is not
listed as one of the substances at the beginning of the chapter in TA 5.1 - 5.2.
Furthermore, the discussion of the function (upakara) of the different substances
also deals with the function of time (TA 5.22) after discussing the function of the five
substances that are mentioned in TA 5.1 - 5.2, which suggests that the composer of
that passage regarded time as one of the substances.*59

After enumerating the substances, the TA continues with some general

qualifications of the substances. The first two siitras of this section read as follows:

nityavasthitany arupani ||5.3|| ripinah pudgalah ||5.4||

[These substances] are eternal (nitya), [their number is] fixed*¢® (avasthita), and

[they are] formless (ariipa). The material elements (pudgala), [however], have form

(rapin).

This description is somewhat confusing. TA 5.3 seems to suggest that all substances
are eternal, that their number is fixed, and that they are formless. Nevertheless,
TA 5.4 adds that the material elements (pudgala) do have form, even though the
material elements are mentioned as one of the substances. The bhdasya provides the

following explanation of TA 5.3:

etani dravyani nityani bhavanti| tadbhavavyayam nityam iti vaksyate ||
avasthitani ca | na hi kadacit paficatvam bhutarthatvam ca vyabhicaranti ||
artpani ca | naisam ripam astiti | ripam miirtir mirtyasrayas ca sparsadaya

iti ||

These substances (dravya) are eternal (nitya). It will be said*6! that ‘[an entity that]
does not change its condition (tadbhavavyaya) is eternal (nitya)’. Furthermore, [the
substances] are fixed (avasthita) since they never deviate from the quality of being
five (paficatva) and the quality of being real (bhiitarthatva). And they are formless

(artipa). They have no form. ‘Form’ (riipa) is ‘embodiment’ (mirti) and [the objects

458 For a discussion of this passage, see § 3.4 (Qualities, modes, and transformation).

459 The function of the individual substances is discussed in TA 5.17 - 5.22. See also § 3.4
(Function of the substances).

460 See TABh 5.3.4.

461 See TA 5.30.
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of the senses] beginning with touch (sparsa-adi) are dependent on embodiment

(mirti-asraya) (TABh 5.3.1 - 5.3.7).

As can be seen in the passage above, the composer of the bhdsya interprets the three
terms in TA 5.3 (nitya, avasthita, ariipa) as qualifications of the substances. Since
TA 5.4 says that the material elements (pudgala) have form, it would be strange if
TA 5.3 is indeed trying to say that all substances are formless (ariipa). Moreover, if
the three terms in the sitra all qualify substance, one would expect a different
syntactical structure of TA 5.3. The siitra separates the third term (ariipa) from the
first two terms, which are given in compound (nityavasthita). If the three terms all
qualify substance, it would be more obvious to write ‘nityavasthitariipani’. However,
if we do not follow the interpretation of the bhdsya, we could read TA 5.3 - 5.4

(nityavasthitany arupani | riipinah pudgalah) in at least two other ways:

i.  The formless [substances are] eternal and [their number is] fixed. The material
elements have form.
ii. [The five substances are] eternal and [their number is] fixed. [There are] formless

[substances]. The material elements have form.

The first reading would imply that material elements are not eternal. The second
reading does not necessarily entail the same idea about the material elements but it
is not the most obvious reading. Unfortunately, the TA does not discuss whether
material elements are eternal. Therefore, it is hard to decide how these siitras
should be interpreted exactly.*¢2 Nevertheless, all the different readings entail at
least the eternality of four substances, i.e., motion (dharma), rest (adharma), space
(akasa) and souls (jiva). Since the qualification ‘fixed’ (avasthita) is not explained in
the TA, it is not clear whether the siitra tries to say that the number of types of
substances is fixed or whether there is a fixed number of all substances, i.e., a fixed
number of souls, material elements, etc. The bhdasya chooses the first option and

explains that the number of substances is five (TABh 5.3.4).463

462 The tika discusses several interpretations of these stitras and mentions the variant
reading ‘artipini’, which is also given in Mody’s edition. Kapadia’s edition adds ‘ca’ at the end
of TA 5.3. The fact that there are variant readings of the siitra and different interpretations in
the commentaries suggest that there was no consensus about the meaning of the siitra and
might indicate a problem in the textual transmission.

463 The same explanation is given in the Sarvarthasiddhi (S.A. Jain 1992: 132).
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The siitra adds that motion, rest, and space are unique substances
(ekadravya) and that they are inactive (niskriya).46* The bhasya explains that souls
(jiva) and matter (pudgala) are active (kriyavat) and non-unique substances
(anekadravya).*¢> The table below shows the different qualities of the substances as

discussed in this passage:

XXIIIL. Qualities of the substances (dravya) (TA 5.5 - 5.6, TABh 5.5.1 - 5.6.1)

inactive active unique non-unique
(niskriya) (kriyavat) (ekadravya) (anekadravya)
motion (dharma) X X
rest (adharma) X X
space (akasa) X X
matter (pudgala) X X
souls (jiva) X X

Space and space-points (pradesa)

After giving an overview of the five substances, the TA continues with a discussion
of space (TA 5.7 - 5.16). The first siitras of this section deal with the peculiar
concept of ‘space-points’ (pradesa). The general idea seems to be that space consists
of atomic spatial units, which are called ‘pradesa’.

The substances motion (dharma), rest (adharma), and souls (jiva) are said to
occupy innumerable (asarnkhyeya) space-points (TA 5.7 - 5.8). Space (akadsa)
occupies infinitely many space-points (TA 5.9). Material elements (pudgala) can
occupy numerable (sankhyeya), innumerable (asankhyeya), or infinitely many
(ananta) space-points (TA 5.10).4¢¢ However, individual atoms (anu) do not occupy

space-points (TA 5.11). The bhasya explains that atoms have no beginning or

464 [The substances] up to space (i.e, motion, rest and space) (a-akasa) are unique
substances. And [they are] inactive’ (akasad ekadravyani | niskriyani ca) (TA 5.5 - 5.6).

465 TABh 5.5.2 and 5.6.1. It is interesting that the material elements are seen as active
(kriyavat). The bhasya explains that action (kriyd) means ‘the action of going’ (gati-karman)
(TABh 5.6.3).

466 The bhasya does not explain why matter (pudgala) can occupy numerable, innumerable,
or infinitely many space-points. The TA does mention that motion, rest, and souls, exist in the
worldly realm (loka-akasa) (TA 5.12 - 5.15), which suggests that they do not exist in the part
of the cosmos outside the worldly realm (aloka).
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centre.4¢” The meaning seems to be that atoms cannot have further divisions and,
therefore, cannot occupy multiple space-points.468 The number of space-points
occupied by the different substances and the atoms, as mentioned in TA 5.7 - 5.11,

are summarised in the table below:

XXIV. Space-points (pradesa) occupied by substances and atoms (TA 5.7 - 5.11)

numerable innumerable infinitely many
none (sankhyeya) (asanikhyeya) (ananta)

motion (dharma) X

rest (adharma) X

souls (jiva) X

space (akasa) X
matter (pudgala) X X X

atoms (anu) X

As can be seen in the table above, the number of space-points that are occupied by
motion, rest, and souls is large (innumerable) but ultimately limited (i.e., not
‘infinitely many’). By contrast, the number of space-points that are occipied by space
(a@kasa) is said to be infinitely many (TA 5.9). However, the bhadsya explains that
space (akasa) in the world (loka) occupies a limited number of space-points too, just
like motion, rest, and souls. However, the bhasya makes a distinction between the
world (loka) and that which is beyond the world (aloka) and adds that the space in
these two realms together occupies infinitely many space-points, as stated in TA
5.9.469 In other words, the cosmos as a whole (loka and aloka) has infinitely many

space-points but the number of space-points in the worldly realm of the cosmos

467 “There are no space-points for an atom (anu) since the infinitesimal particle (paramanu)
is without beginning (anadi), without centre (amadhya) and without space-point (apradesa)’
(anoh pradesa na bhavanti | anadir amadhyo 'pradeso hi paramanuh) (TABh 5.11.1 - 5.11.2).
468 The size of an atom corresponds to the size of a space-point. Therefore, the siitra says that
there are no space-points in atoms. However, clusters of atoms can take up two or more
space-points (TABh 5.14.3 - 5.14.6). Jacobi’'s commentary on TA 5.11 says: ‘[Das Atom] ist
eben ein Punkt und hat keine Punkte’ (Jacobi 1885: 513).

469 “The worldly realm and that which is beyond the world (loka-aloka-akasa) have infinitely
many space-points. However, [the number of space-points] in the worldly realm (loka-akasa)
is equal to motion, rest and souls’ (lokalokakasasyanantah pradesah | lokakasasya tu
dharmadharmaikajivais tulyah) (TABh 5.9.1 - 5.9.2).
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(loka) — which is inhabited by souls and in which the principles of motion and rest
are present — is limited.

After discussing the number of space-points that are occupied by the
different substances, TA 5.12 - 5.16 continues with a discussion of the presence of

the substances in the worldly realm (loka):

lokakase ’'vagahah ||5.12|| dharmadharmayoh krtsne ||5.13]|| ekapradesadisu
bhajyah pudgalanam ||5.14|| asankhyeyabhagadisu jivanam ||5.15|| pradesa-

samharavisargabhyam pradipavat ||5.16||

[There is] ‘abidance’ (avagaha) in the worldly realm (lokakasa). [There is abidance
of] motion and rest (dharma-adharma) in the entire (krtsna) [worldly realm]. [There
is] distribution (bhdjya) of material elements (pudgala) in one space-point etc.
(ekapradesa-adi). [The abidance] of souls (jiva) is in innumerable parts etc.
(asamkhyeyabhaga-adi). [It is caused] by contraction (samhdra) and expansion

(visarga) [of] space-points (pradesa), like a light (pradipa).

The passage begins by saying that there is ‘abidance’ (avagaha)*’0in the worldly
realm of the cosmos. The subject of the abidance is not mentioned explicitly but
must be substances, which is the main subject of chapter V. In other words, the
intended meaning of the siitra seems to be that the substances have their abode in
the worldly realm (lokakdsa) but not in the space outside the worldly realm (aloka).
The principles of motion (dharma) and rest (adharma) are present in the entire
worldly realm, which facilitates the movement of matter and souls. The material
elements (pudgala) are dispersed throughout the worldly realm and can take up one,
two, or more space-points (pradesa). Individual souls (jiva) can expand and contract
and their size may grow to the size of the entire worldly realm (TABh 5.15.1 -
5.15.2). This is compared to the way in which light functions. The bhdsya explains
that the light of a lamp can reach the ceiling of a large room but remains small when
it is placed in a small room (TABh 5.16.3). By expanding itself up to the size of the

whole worldly realm, the soul can acquire knowledge about the whole world.471

470 The prime meaning of the word ‘avagdha’ is ‘plunging’ or ‘bathing’ (MW). In this passage,
the term refers to the act of occurring or existing in a specific part of the cosmos.

471 The bhasya mentions that the ultimate expansion of the soul happens to worldly souls
(samsarin) in an advanced spiritual state and to perfected beings (siddha) (TABh 5.16.9).
This relates to the different varieties of cosmic perception (avadhi), such as ‘the one that
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Function of the substances

After discussing the loci of the different substances and the space-points that they

can occupy, the TA explains the functions of the individual substances as follows:

gatisthityupagraho  dharmadharmayor  upakarah ||5.17|| akasasyava-
gahah ||5.18|| Sariravanmanahpranapanah pudgalanam ||5.19|| sukhaduhkha-
jivitamaranopagrahas ca ||5.20|| parasparopagraho jivanam ||5.21|| vartana

parinamah kriya paratvaparatve ca kalasya ||5.22||

The function (upakara) of motion and rest (dharmadharma) is the support
(upagraha) of movement (gati) and inertia (sthiti). [The function] of space (akasa) is
abidance (avagdha). [The function] of material elements (pudgala) is [the support of]
body, speech, mind, inhalation, and exhalation (Sarira-vac-manas-prandpana) and
the support (upagraha) of pleasure (sukha), pain (duhkha), life (jivita), and death
(marana). [The function] of souls (jiva) is mutual support (parasparopagraha). [The
function] of time (kala) is continuation (vartand), transformation (parinama),

activity (kriya), temporal priority (paratva) and posteriority (aparatva).

First, motion (dharma) and rest (adharma) are said to facilitate movement and
inertia (TA 5.17). Next, space (dkdsa) is said to facilitate ‘abidance’ (avagaha) (TA
5.18). In other words, it functions as the abode of the other substances. The function
of the material elements (pudgala) is explained as the support (upagraha) of bodily
processes, experiences, and states (TA 5.19 - 5.20).472 Next, souls (jiva) are said to
provide mutual support (paraspara-upagraha) (TA 5.21). The bhasya explains this

idea in the following way:

weakens’ (hiyamanaka) and ‘the one that increases’ (vardhamanaka), which are mentioned
in TABh 1.23.6. See also the discussion of cosmic perception above (§ 3.2).

472 [t is not clear to me why the function of the material elements is explained in terms that
relate to the human body only. One would expect a more general description of the function
of matter, such as hardness, weight etc. Such terms are used, however, in the description of
atoms in TA 5.23 - 5.24 (see § 3.4, The material elements). It is interesting that the
explanation of the material elements (pudgala) relates to the primary meaning of the word
(i.e, ‘body’, MW).
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parasparasya hitahitopadesabhyam upagraho jivanam iti |

[The function] of souls (jiva) is support (upagraha) for each other by teaching [about
that which is] beneficial and disadvantageous (hita-ahita-upadesa) (TABh 5.21.1).

This is a somewhat remarkable passage. So far, the characteristics of the substances
were mainly explained in ontological terms. The explanation of the function of the
soul, however, has more to do with ethics. It would have been more consistent if the
TA had referred to consciousness or the power to animate as the function of the soul
as a substance.

In her analysis of this section of the TA, Ohira mentions that the discussion of
the functions of the different substances is largely based on canonical sources such
as the Sthana and Uttaradhyayana.*’3 However, the description of the function of the
soul that is given in the TA does not appear in canonical texts. Hence, this might be
an innovation of the composer of the TA. The author might have felt the need to
specify the function of the soul since he also mentions the functions of the other
substances. In the end, the overall style of the TA is rather systematic and it would
be odd to leave one of the substances out of the discussion. Since the canonical
sources do not specify the function of the soul, there was a significant lacuna in the
theory, which allowed the composer to come up with a new idea.*7+

The discussion of the functions of the different substances finishes with a
discussion of time (kala), which is said to facilitate continuation (vartana),
transformation (parinama), activity (kriya), anteriority (paratva), and posteriority

(aparatva) (TA 5.22).475 Since time is not mentioned as one of the substances in TA

473 Qhira 1982: 60.

474 One may still question why the composer of the TA chose this particular solution, which
differs strongly from the explanations of the functions of the other substances. It is striking
that this stitra became one of the most cited parts of the TA and is even included in an often-
used contemporary Jaina emblem. The influential English translation of the TA by Tatia has
singled out this siitra on a separate page following the title page, translated as ‘Souls render
service to one another’ (Tatia 2011: v).

475 The bhasya has an extensive commentary on the terms ‘paratva’ and ‘aparatva’. It
distinguishes three different meanings of these terms, related to praiseworthiness
(prasamsa), region (ksetra), and time (kala) (TABh 5.22.10). It illustrates these meanings
with, respectively, the highest and inferior knowledge, remoteness and proximity, and being
young and old. Since the first two options are irrelevant for the discussion of time, it seems
that the bhasya simply lists the possible meanings of the terms and does not try to explain
different aspects of the function of time. Therefore, I translate the terms as ‘anteriority’ and
‘posteriority’, even though these English words cannot be related to ‘praiseworthiness’ and
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5.1 - 5.2, it is striking that the TA deals with the function of time immediately
following the discussion of the function of the five substances. The TA and the TABh
do not explain why time is included in this section.4’¢ This inconsistency in the
presentation might indicate that the chapter on ontology was composed at different
stages.

The table below summarises the discussion of the functions of the different

substances and time, as discussed in TA 5.17 - 5.22.

XXV. The functions of the substances and time (TA 5.17 - 5.22)

Substances (dravya)*77 Functions (upakara)+78
i. dharma (motion) (TA 5.17) gati (movement)
ii. adharma (rest) (TA5.17) sthiti (inertia)
iii. akdsa (space) (TA 5.18) avagaha (abidance)

Sarira (body)

vdc (speech)

manas (mind)

iv. pudgala (material elements) pranapana (inhalation and exhalation)

(TA5.19 - 5.20) sukha (pleasure)

duhkha (pain)

jivita (life)

marana (death)

v.  jiva (souls) (TA 5.21) parasparopagraha (mutual support)

vartana (subsistence)

parindma (transformation)

Vi. kala (time) (TA 5.22) kriya (activity)

paratva (anteriority)

aparatva (posteriority)

‘region’. The length of the commentary on this passage might indicate that the discussion of
the different meanings of ‘paratva’ and ‘aparatva’ was added at a later stage, perhaps as a
result of the accidental inclusion of a gloss.

476 As mentioned previously, the TA says that some teachers classify time as a substance (TA
5.38).

477 This list includes time, which is not mentioned as a substance in TA 5.1 - 5.2.

478 The function of the individual substances is explained as ‘support of (upagraha) the items
that are listed in the right column of this table.
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The material elements (pudgala): atoms and aggregates

Having discussed the functions of the different substances, the TA continues with a

discussion of the material elements (pudgala) (TA 5.23 - 5.28).

sparsarasagandhavarnavantah pudgalah ||5.23|| Sabdabandhasauksmya-

sthaulyasamsthanabhedatamaschdayatapodyotavantas ca ||5.24||

The material elements (pudgala) possess touch (sparsa), taste (rasa), smell (gandha),
and colour (varna); and they possess sound (Sabda), connection (bandha), subtlety
(sauksmya), largeness (sthaulya), shape (samsthana), partition (bheda), darkness

(tamas), shade (chaya), heat (tapas), and light (uddyota).

anavah skandhas ca ||5.25|| samghatabhedebhya utpadyante ||5.26|| bhedad
anuh ||5.27|| bhedasamghatabhyam caksusah ||5.28||

[The material elements exist as] atoms (anu) and aggregates (skandha). They result
(utpad) from combination (samghata) [and] disintegration (bheda). An atom (anu)
[results] from disintegration (bheda) [only]. The perceptible [aggregates] (caksusa)

[result] from disintegration (bheda) [and] combination (samghdta).

The section on the material elements begins with a list of characteristics, which has
been divided into two sitras (TA 5.23 - 5.24).479 The bhasya introduces this section
by explaining that the word ‘pudgala’ has different meanings in other schools
(tantrantariya) and can even mean ‘soul’ (jiva). It adds that the TA explains the
meaning of ‘pudgala’ in TA 5.23 to distinguish its meaning from the way in which
other traditions use the word (TABh 5.22.16 - 5.22.21). The TABh further provides a
detailed specification of the varieties of each of the characteristics of the material

elements that are mentioned in these two stitras, which are listed in the table below.

479 [t is not immediately obvious why the characteristics of the material elements are
discussed in two separate stitras. The four characteristics that are mentioned in TA 5.23 are
all related to the senses (touch, taste, smell, and colour) and describe, as such, phenomenal
aspects of the material elements. By contrast, most of the characteristics in TA 5.24 describe
more objective aspects of the material elements, such as size and shape. However, the first
item that is mentioned in TA 5.24 is sound (Sabda), which one would expect, rather, in the
preceding sitra, which describes the sensory qualities. The bhasya raises the question about
the separation of the list and explains that the items in TA 5.23 relate to infinitesimal
particles (paramanu) as well as aggregates (skandha) but that the items in TA 5.24 qualify
aggregates only (TABh 5.24.24 - 5.24.25).
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TA 5.25 - 5.28 explains that the group of material elements (pudgala) exists of

atoms (anu), which can be combined into aggregates (skandha). When aggregates

disintegrate, they end up as smaller aggregates and/or individual atoms. Unlike the

atoms, the aggregates are perceptible.

XXVI. Characteristics of material elements (pudgala)

TA 5.23480

TA 5.24

kathina (hard)

mrdu (soft)

tata (far reaching)

vitata (diffused)

uru (heav, hana (firm
guru (heavy) sabda (soundyss |-91na (firm)
sparsa | laghu (light) Susira (hollow)
(touch) | siti (cold) gharsa (frictional)
usna (hot) bhasa (speaking)
snigdha (smooth) prayogabandha (yoked)
_ bandha —
riksa (rough) . visrasabandha (loose)
- - (connection) » :
tikta (bitter) misra (mixed)
katu (sharp) antya (ultimate)
rasa N X sauksmya (subtlety) [— - -
(taste) kasaya (astringent) apeksika (relative)
aste
amla (acid) antya (ultimate)
sthaulya (largeness) — - -
madhura (sweet) apeksika (relative)
anekavidha; dirgha-
gandha | surabhi (fragrant) samsthana (shape) | hrasva-adi (manifold;
(smell) long, short, etc.)
asurabhi (non-fragrant) autkarika (split)
krsna (black) caurnika (pulverised)
nila (blue) L khanda (a piece)
- bheda (partition)
varna | lohita (red) pratara (layered)+82
(colour) anutata (from the

pita (yellow)

sides)#83

Sukla (white)

tamas (darkness)

chaya (shade)

tapas (heat)

uddyota (lightness)

parinamaja (produced
by transformation)

480 The items in TA 5.23 qualify infinitesimal particles (paramanu) and aggregates (skandha).

The items in TA 5.24 qualify aggregates only (TA 5.24.24 - 5.24.25).

481 The tika illustrates the different varieties of sound with different musical instruments,
such as a drum, a stringed instrument, a bell, and a flute. See also Sanghvi 1974: 195.

482 [ jke chopped off layers of mica (Sanghvi 1974: 196).
483 Like the removal of the bark of bamboo or sugar cane (Sanghvi 1974: 196).
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Existence and permanence of substance

After listing the characteristics of material elements, the TA discusses existence (sat)

and permance (nitya) (TA 5.29 - 5.30):

utpadavyayadhrauvyayuktam sat||5.29|| tadbhavavyayam nityam ||5.30||
arpitanarpitasiddheh ||5.31]|

Existence*84 (sat) is connected with production (utpada), decay (vyaya), and
duration (dhrauvya). [An entity that] does not change its state (bhava), is eternal
(nitya). [The apparent contradiction] results form the validity of the conventional
[standpoint] (arpita) and the non-conventional [standpoint] (arpita-anarpita-
siddhi).485

It is hard to grasp the intended meaning of these three siitras and translators and
commentators have come up with different interpretations.48¢ It seems that the
sutra refers to different aspects of substance and tries to explain their apparent
contradiction. The first siitra says that existence is connected with decay. However,
TA 5.5 says that the substances are eternal (nitya). This seems to imply that the
existence of substance contradicts its eternity. The composer of the TA was
apparently aware of this problem and he explains in TA 5.31 that this contradiction

results from analysing the subject from two different standpoints.

Connection of material elements (bandha)

The next section in the siitra is more straightforward and explains how atoms can

form aggregates (TA 5.32 - 5.36):

484 Alternatively, ‘things that exist’.

485 The bhasya explains the ‘arpita’ perspective as a common sense perspective (vyavaharika)
and the ‘anarpita’ perspective as an uncommon standpoint (avyavaharika) (TABh 5.31.2).
Sanghvi translates TA 5.31 as follows: ‘Each thing is possessed of a number of properties; for
as viewed from the standpoint adopted and as viewed from another standpoint it proves to
be something self-contradictory’ (Sanghvi 1974: 206). Tatia notes that this sitra is based on
the discussion of substance in the Angapravista 3.10.46 (Tatia 200: 136, n. 3). See also Soni
2003: 29ff.

486 Sanghvi provides different interpretations of this passage (Sanghvi 1974: 202 - 208). See
also Tatia 2011: 135 - 140.
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snigdhariksatvad bandhah ||5.32|| na jaghanyagunanam ||5.33|| gunasamye
sadrsanam ||5.34|| dvyadhikadigunanam tu||5.35|| bandhe samadhikau

parinamikau ||5.36||

A connection (bandha) [results] from smoothness (snigdha) and roughness
(ruksatva). [Such a connection does] not [take place between material elements
having a] low [degree] of [these] qualities (i.e, smoothness and roughness)
(Jjaghanyaguna). [Likewise, such a connection does not take place] when [there is]
an evenness of the qualities (gunasamya) [between] similar [material elements]
(sadrsa) (i.e., two material elements having the same degree of smoothness or
roughness cannot connect). However, [a connection exists between material
elements whose] qualities [have a] difference of two or more (i.e., when there is a
difference of at least two degrees in smoothness or roughness) (dvy-adhika-adi-
guna). [When there is] a connection (bandha), [two material elements whose
smoothness or roughness is] equal or more (samadhika) are subject to

transformation (parinamika).

The text distinguishes two characteristics of material elements,*87 i.e.,, smoothness
(snigdha) and roughness (riksatva). The intensity of these qualities determines the
adhesion between the material elements. Only those material elements that have
opposite qualities in a sufficient degree — i.e., a difference of two or more degrees in

smoothness or roughness — will connect and will thereby transform into aggregates.

Qualities, modes, and transformation

The last section of the fifth chapter discusses several aspect of substance (dravya),
which centre around the notion of change (parindma) (TA 5.37 - 5.44). The passage

reads as follows:

487 The siitra does not mention explicitly that the material elements (pudgala) are the subject
of the passage. However, the bhdsya clearly states that the passage deals with the connection
between material elements (TABh 5.32.1).
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gunaparyayavad dravyam ||5.37|| kalas cety eke ||5.38||
so ’'nantasamayah ||5.39|| dravyasraya nirguna gunah ||5.40|| tadbhavah
parinamah ||5.41|| anadir adimams ca||5.42|| riapisv adiman ||5.43||

yogopayogau jivesu ||5.44||

Substance (dravya) has qualities and modes (guna-paryayavat). Time (kala) is also
[a substance] according to some. It [consists of] infinitely many moments
(anantasamaya). Qualities (guna) inhere in substance (dravya-asraya) [and are
themselves] devoid of qualities (nirguna). The existence of these [substances]
(tadbhava) [is characterised by] transformation (parinama). [There is
transformation, parindma] without beginning (anadi) and having a beginning
(adimat). [Transformation] with a beginning (adimat) [applies to substances which
are] having form (rtpin). Action (yoga) and cognitive operation (upayoga) [cause

transformation] in the case of souls (jiva).

The passage begins by saying that substances (dravya) have qualities (guna) and
modes (paryaya) (TA 5.37).488 Qualities (guna) are said to inhere in substance and
they do not have qualities themselves (TA 5.40). In other words, qualities cannot
inhere in qualities but only in matter. 482 Modes are not further explained in the siitra
but the bhdsya explains modes as ‘other states’ (bhava-antara) or ‘other
recognitions’ (samjiia-antara) of substance (TABh 5.37.2).49

In the middle of the discussion of qualities, the TA mentions that some
teachers say that time is a substance too and that it exists of infinitely many
moments (TA 5.38 - 5.39).491 [t is not entirely clear to me why the TA includes a
discussion of time at this point even though the notion of time relates to the concept
of transformation (parinama), which is mentioned in TA 5.41.492 This siitra says that
substances undergo transformation, and specifies two sorts of transformation (TA

5.42). The first type of transformation relates to substances with form (ripin) (TA

488 See Soni 1991 for a discussion of these three notions in Jaina thought.

489 Halbfass observes that this siitra reflects the view of Vaisesikasttra 1.1.15 (Halbfass 1992:
107, n.21).

490 As explained in the above analysis of the sources of valid cognition, only the omniscient
beings can grasp all modes of all substance.

491 See the beginning of this section (§ 3.4, The substances) for a discussion of the ambiguous
status of time in the TA.

492 TA 5.22 explains that transformation (parinama) is a function of time.
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5.43). The second type relates to the transformation of the soul, which is caused by
action (yoga) and cognitive operation (upayoga) (TA 5.44).493

The inclusion of this topic at the very end of the chapter is rather suspicous,
especially since the version of the TA in the Sarvarthasiddhi deviates from the
version that is accompanied by the bhdsya. The Sarvarthasiddhi simply reads ‘kalas
ca’ and omits ‘ity eke’, which indicates that time was seen as a substance by
Pijyapada.#94 By contrast, the version of the TA that is accompanied by the bhdsya
does not confirm whether time is a substance or not and only mentions that some
people regard time as a substance. Furthermore, TA 5.42 - 5.44 are fully omitted in
the Sarvarthasiddhi. Given these textual varieties, and because of the unusual
position of the discussion of time,*%5 there are good reasons to treat the last verses of
the TA with caution.

To sum up, the fifth chapter of the TA provides a rather common-sensical
ontological account and the theory is fairly coherent. Yet, the presentation of the
material is rather unsystematic, which might indicate that the ontological theory in
the TA has undergone some changes. This is further supported by the fact that the
version of the fifth chapter of the TA in the Sarvarthasiddhi deviates at several points
from the version that is accompanied by the bhdsya. In the next section (§ 3.5), [ will
analyse several passages in the TA, which will further support the idea that the TA

contains several historical layers.

493 [t is not clear to me why these two varieties of transformation are qualified as ‘having a
beginning’ (adimat) and ‘without beginning’ (anadi). The underlying idea seems to be that
the transformation of the soul is beginningless, unlike the transformation of material
elements.

494 Tatia 2011: 143.

495 Since the TA lists the different substances at the very beginning of the chapter (TA 5.1 -
5.3), it would make more sense if the discussion of time would have been included in the first
section of the chapter.
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3.5 The Verses in the Tattvarthadhigamabhasya

As discussed in § 2.3, there are different accounts of the authorship of the TABh.
Some scholars, such as Ohira and Dhaky, think that the TABh is an auto-commentary
written by Umasvati. By contrast, Bronkhorst, Balcerowicz, and others assume that
the author of the TA did not write the TABh.4% In order to interpret and date the TA
and the TABM, it is crucial to know whether the author of the siitras wrote the TABh
or not. Since the stitras are composed in a concise manner, many passages are hard
to interpret, or are open for various explanations. If the TABh was written as an
auto-commentary, we can assume that the commentator correctly understands the
sutras, and we can accept the explanations as authoritative. Yet, if the commentator
was a different commentator, we have to be more careful in our analysis since it
might be that the commentator did not fully understand the siitras, or he might have
had his own agenda and might have consciously changed the intended meaning of
the root text.

Unfortunately, the existing evidence for the authorship of the TA and the
TABh is rather inconclusive. It seems, however, that previous studies have
overlooked one aspect of the TABh that is certainly relevant for any discussion of the
authorship of the bhasya. Although the TABh is composed in prose, the text contains
some passages in verse, which are introduced as citations. As I will explain below,
these short citations form a serious problem for the view that the TA and the TABh
were written by the same author as the first Jaina philosophical text in Sanskrit.

The following section contains an analysis of all the verses that accompany
the TABh. The first part discusses the different quotations in the TABh. The second
part deals with other parts of the bhdsya that are composed in verse but are not
introduced as citations. In the third part, [ provide an analysis of the introductory
verses (sambandhakarikd) and the colophon (prasasti) that accompany the bhasya.
The authorship and date of these two short texts is contested but most scholars
assume that these parts are later additions. Since these passages are also composed
in verse, however, [ will analyse whether the verses in the bhdasya itself can be linked
to these parts. Apart from that, [ will also discuss whether the sambandhakarikas

and prasasti can tell us anything about the authorship of the TA and the TABh.

496 See Ohira 1982, Dhaky 1996, Bronkhorst 1985 and 2010, and Balcerowicz 2008.
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Quotations in the TABh

There are three passages that are introduced with the expressions ‘dha ca’ and
‘uktam ca’, which deviate from the main text. The first instance can be found at the

end of the first chapter of the bhdsya at TABh 1.35.42-49, and reads as follows:497

aha ca

[1.35.42] naigamasabdarthanam ekanekarthanayagamapeksah |
[1.35.43] desasamagragrahi vyavahari naigamo jiieyah ||1]||

[1.35.44] yat sangrhitavacanam samanye desato 'tha ca visese |
[1.35.45] tat sangrahanayaniyatam jiianam vidyan nayavidhijiiah ||2||
[1.35.46] samudayavyaktyakrtisattasamjiiadiniscayapeksam |
[1.35.47] lokopacaraniyatam vyavaharam vistrtam vidyat ||3||
[1.35.48] sampratavisayagrahakam rjusitranayam samasato vidyat |

[1.35.49] vidyad yatharthasabdam visesitapadam tu Sabdanayam ||4|| iti ||

And one says: Grasping either partially or wholly, depending on the understanding
from a perspective on objects that are single and many, with reference to meanings
of common words, this is to be known as the ordinary commonplace perspective

(naigama) (TABh 1.35.42-43).

One who knows the perspectives should know that knowledge which is established
by the collecting perspective (sarigraha-naya) as the one which is expressive of the

collective, in general terms, in partial terms, and specific terms (TABh 1.35.44-45).

He should know the practical perspective (vyavahadra) as broad, established by
worldly usage, depending on the ascertainment of ‘group, individual, form, existence

and name etc.’ (TABh 1.35.46-47).

He should know concisely the linear perspective (rjusiitra-naya) as the kind of
grasping having the present as its range; and he should know the verbal perspective
(Sabda-naya) as the one where word is in accordance with the object, which has

qualified stages (TABh 1.35.48-49).

This passage occurs in a discussion of the theory of perspectives (nayavada) and

gives a brief summary of the five perspectives.498 Unlike the main body of the text,

497 This passage is also given in Part II, with explanatory notes and a discussion of the
translation.
498 For an explanation of the perspectives, see § 3.2 The perspectives.
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which is written in prose, this passage consists of four verses in drya metre. It is
clearly demarcated by the introductory phrase ‘a@¢ha ca’ and closes with ‘iti’, which
suggests that we are dealing with a quotation.*9? The use of vocabulary in these
aryas also differs from the overall style of the bhadsya. For example, the naigama or
commonplace perspective is qualified as vyavahdrin or ‘ordinary’ in TABh 1.35.42-
43. However, the vyavahara perspective is also discussed as a separate perspective
in TABh 1.35.47. This is confusing and does not match the straightforward
explanations that characterise most parts of the bhasya. This strongly suggests that
we are dealing with a quotation from an external source.

A similar passage appears later in the commentary on the same sitra in

TABh 1.35.90-99:

aha ca

[1.35.90] vijiiayaikarthapadany arthapadani ca vidhanam istam ca |
[1.35.91] vinyasya pariksepan nayaih pariksyani tattvani ||1]||
[1.35.92] jiianam saviparydsam trayah srayanty adito nayah sarvam |
[1.35.93] samyagdrster jianam mithyadrster viparyasah ||2||
[1.35.94] rjusiitrah sat Srayate mateh srutopagrahad ananyatvat |
[1.35.95] srutakevale tu Sabdah Srayate na’'nyac chrutangatvat ||3||
[1.35.96] mithyadrstyajiiane na sSrayate nasya kascid ajiio 'sti |
[1.35.97] jiiasvabhavyaj jivo mithyadrstir na capy ajiiah ||4||
[1.35.98] iti nayavadas citrah kvacid viruddha ivatha ca visuddhah |
[1.35.99] laukikavisayatitas tattvajiianartham adhigamyah ||5||>°°

499 One could argue that we are not necessarily dealing with a quotation from an external
source. As mentioned by Tubb & Boose, it is often the miilakara who is the subject of a verb
in the third person singular such as ‘@ha’ in a commentary (Tubb 2007: 227). Likewise, the
participle ‘ukta’ ‘may mean “stated by the miilakara™ (Tubb 2007: 228). Further, even in the
case of an auto-commentary, the author ‘normally refers to the miilakara as if the miilakara
were another person’ (Tubb 2007: 229). Hence, these quotation marks do not necessarily
imply that we are dealing with citations from a different work. However, the cited passages
do not occur in the TA and, as far as | am aware, the passages also do not occur in any other
text attributed to the author of the TA. It is also unlikely that these verses try to render what
is intended by the milakara, since in that case there is no reason to write in arya verse while
the TA and the TABh are in prose. Hence, the most plausible reading is that we are dealing
with genuine quotations from an external source.

500 See part II.
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Having understood words of single meaning>°! and words referring to objects and
their appropriate classification, having set them out completely, the entities are to

be examined by the perspectives (naya) (TABh 1.35.90-91).

The first three perspectives apply to all [types of cognition], i.e., knowledge together
with its opposite; knowledge results from a right view, delusion results from wrong

view (TABh 1.35.92-93).

The linear perspective (rjustitra) applies to six [types of cognition] due to identity,
since testimony seizes ordinary cognition; but the literal perspective (sabda) applies
to testimony and absolute knowledge [only] due to the quality of being dependent
on testimony, not on anything else (TABh 1.35.94-95).

[The literal perspective] does not apply to wrong view or false knowledge because
there is not any [soul which is] unknowing of that; and there is also no unknowing
soul having wrong view, due to the own nature of having knowledge (TABh 1.35.96-
97).

In this manner, the statements from the different perspectives (nayavada) are
manifold; first they appear to be opposed>02and yet they are free from vice;
surpassing the range of the worldly they are to be studied for the sake of knowledge

of reality (TABh 1.35.98-99).

These five verses are also written in aryd metre, and form the very last part of the
first chapter. Just as the previous arya verses, they summarise the discussion of
nayavada. They are introduced in the same way as the first four aryds, even though
the passage is not closed with ‘iti’. The omission of ‘iti’ might be explained by the fact
that TABh 1.35.99 is immediately followed by a standard formula which starts with
‘iti’ and indicates the end of the chapter.503 As such, it is slightly ambiguous whether
the particle ‘iti’ forms the beginning of a new sentence or simply closes the dryas.
The third apparent quotation appears in the fifth chapter, and consists of just one

verse, which deals with the concept of paramanu:

501 The meaning of the expression ‘ekdrthapadani’ is not entirely clear to me. Perhaps the
intended meaning is ‘synonyms’.

502 Alternatively, ‘in their pure form they appear to be opposed’.

503 ‘ti tattvarthadhigame ‘rhatpravacanasangrahe prathamo ‘dhyayah samaptah’ (TABh
1.35.100). Similar sentences are used at the end of the other chapters (see also part II).
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uktam ca
karanam eva tad antyam siitksmo nityas ca paramanuh |

ekarasagandhavarno dvisparsah karyalingas ca || iti |54

And it has been said: ‘The cause is indeed that, the ultimate (antya). The
infinitesimal particle is subtle and eternal. It has one taste, smell and colour, two

types of touch and its mark is the effect’ (TABh 5.25.1-2).

This verse is introduced with ‘uktam ca’ instead of ‘@ha ca’ and is composed in
upagiti metre. The fact that these three passages in verse seem to be quotations
raises the question as to what their possible source can be. If we are indeed dealing
with quotations and if we follow Ohira’s and Dhaky’s idea that the TABh is an auto-
commentary, then we have to assume that the author cites a source in Sanskrit that
predates the TA. Since the first passage discusses an exclusively Jaina topic, i.e.,
nayavada, it has to be derived from a Jaina source. However, the TA is usually seen
as the first Jaina text in Sanskrit, and there is no evidence that other Jaina
philosophical texts were written in Sanskrit before the TA.505 Yet, if the TABh is not
an auto-commentary, the source of the quotations could theoretically postdate the
TA. But even in that case, it is still not clear which text could have been the source
since there are no extant Jaina philosophical texts in Sanskrit that predate the TABh
apart from the TA. Hence, if we are dealing with proper quotations, we have to
accept that another philosophical Jaina text in Sanskrit existed before the
composition of the TABh. Further, if one assumes that the TABh is an auto-

commentary, it implies that the TA is not the first Jaina text in Sanskrit.

Other verses in the TABh

The existence of other Jaina philosophical works in Sanskrit is relevant for our
investigation of Jaina intellectual life at the time of the composition of the TA and the
TABh, and the position of the TA itself. Unfortunately, there are no other sources
apart from the TABh that provide any information about these texts. Therefore, we

can only look at the TABh itself to find out more about these lost sources. One of the

504 See also Part II.
505 It is also unlikely that the passages are Sanskrit renderings of verses from a Prakrit source.
In such a case, it would be strange to present the verses as a quotation.
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questions that need to be addressed is whether the different quotations are derived
from a single source or not. Since the quotations are written in verse, we can assume
that the original text was composed in verse. Apart from the three explicit
quotations, the main body of the TABh has two more passages in verse, which could
potentially be copied from the same source as the quotations. The first verse

appears in chapter six:

samrambhah sakasayah paritapanaya bhavet samarambhah |

arambhah pranivadhah trividho yogas tato jiieyah ||

The threefold (trividha) undertaking (yoga) [is] therefore (tatas) to be known (jiieya)
[as] action (samrambha), [which is] accompanied by passion (sa-kasaya),
undertaking (samarambhah), [which] may appear (bhavet) by torment (paritapana),
[and] violent action (arambha), [which is] the slaughter of living beings (prdnivadha)

(TABh 6.9.18-19).

The verse is composed in drya metre but is not marked as a quotation. However, one
could question whether this verse was included in the TABh at the time of its
composition since Siddhasenagani and Haribhadra, two important early
commentators, do not comment on this verse. Moreover, Siddhasenagani usually
comments on every word of the TABh.506

The last passage in verse can be found at the end of the final chapter, at
TABh 10.7.157-220. This passage consists of 32 verses in anustubh metre. These
verses summarise the content of the last chapter, which deals with moksa, and
address some additional problems, such as the question as to whether a bodiless
being can experience happiness.507

There is no reason to assume that the different verses in the TABh are
derived from a single pre-existent source. First, only three of the five passages are

introduced as quotations. It is unclear what the character of the verse in chapter six

506 Mody 1903: 142. Kapadia has a slightly different verse, which corresponds with
manuscript C in Mody.

Mody has one more passage in aryd metre in chapter five. However, these aryas are part of a
longer passage that Mody presents in brackets, indicating that this part does not belong to
the TABh. The whole passage is omitted by Kapadia. Mody’s edition mentions a comment
found in several manuscripts that identifies this passage as a part of Haribhadra’s
commentary. Therefore, this passage is omitted in the present analysis.

507 An analysis and translation of these verses can be found in Zydenbos 1983.
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is but the verses at the end of the bhasya clearly summarise the content of the whole
chapter and form a suitable ending of the work. It is highly unlikely that such a
summary can be derived from another source. As such, we can assume that these
last verses were composed by the author of the bhasya, unlike the quotations in the
first and fifth chapter. The idea that the different passages in verse are not derived
from the same source is further supported by the fact that these passages are
composed in different meters. The quotations in the first chapter and the verse in
the sixth chapter are in aryd, the quotation from the fifth chapter is in upagiti, and
the last 32 verses of the tenth chapter are in anustubh.

In short, it seems that the TABh contains several passages that were derived
from various texts. It is possible that some of these passages were added to the
TABh at a later stage but this must have happened before the composition of the tika
(9th cent. CE). Yet, since none of these passages have been identified, it is plausible
that these verses were derived from older works that have not been preserved. This
would indicate that there were other Jaina works in Sanskrit at the time of the

composition of the TABh.

The sambandhakarikas and prasasti

Since we do not have any Sanskrit texts from the Jaina tradition that are composed
before the TABh apart from the TA, we cannot use the quotations in the TABh to
answer the question as to whether the TABh was written at a later stage than the TA.
However, manuscripts of the TABh often include two additions in verse that are
most relevant for the discussion of the authorship.508 The first part is an
introductory section, which is known as the sambandhakarikas. It consists of 31
verses in aryd metre. The second addition is a prasasti, which is added at the end of
the work. It consists of six verses in dryd metre and provides information about the
work and the author. Both parts can be found in Siddhasenagani’s tika.s%® However,
it is unclear who the author of the sambandhakarikas and the prasasti is. Since they

contain information about the authorship of the text, the title of the work, and the

508 For a discussion of the manuscripts of the TA and the TABh, see Ohira 1982: 1-4. See also
§2.3.

509 Siddhasenagani does comment on the prasasti, but he does not comment on the
sambandhakarikas. However, he includes the commentary of Devagupta on these verses in
his own work (Ohira 1982: 25). Devagupta’s comments on the sambandhakarikds can be
found in Kapadia’s edition of Siddhasenagani'’s tika (Kapadia 1926).
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place of composition, it is important to examine the relationship between these
passages and the TA/TABh. Further, there is a good reason to compare the style of
the sambandhakarikas and the prasasti with the verses in the TABh since both
passages are composed in dryd metre. Even though the sambandhakarikas play an
important role in the debate about the question as to whether the TABh is an auto-
commentary or not, these 31 verses have not been translated in any European
language. Therefore, I have provided a translation of this passage in Part I, which
serves as the basis for the following analysis.

The sambandhakarikas deal with various topics related to Jaina doctrine and
the nature of the TA/TABh. The opening verse, which resembles the first siitra of the

TA, goes as follows: 510

samyagdarsanasuddham yo jiianam viratim eva capnoti |

duhkhanimittam apidam tena sulabdham bhavati janma ||1]|

[For] him who obtains knowledge, which is pure through right worldview, and
indeed non-passion, for him there is good birth, even though this is the cause of pain

(SK 1).511

Even though the opening verse of the sambandhakarikas seems to deal with the
three standard elements of moksamdrga (i.e., darsana, jiiana, and caritra), the
formulation deviates from TA 1.1. First, knowledge (jiiana) plays a central role,
while right worldview (samyagdarsana) is somehow presented as an aspect in the
acquisition of knowledge. This raises the question as to why the author of the
sambandhakarikds chooses to deviate from the way in which moksamadrga is
presented in TA 1.1. This deviation would be even more peculiar if these
introductory verses are composed by the author of the TA and/or TABh. One may
wonder whether it is possible that the author of the sambandhakarikas consciously
modified the idea presented in TA 1.1 to stress the paramount importance of jiiana

in the quest for liberation in line with the views of other philosophical treatises like

510 The first siitra of the TA states: ‘samyagdarsanajiianacaritrani moksamdrgah’, “The path to
liberation [is constituted by] right worldview, [right] knowledge, and [right] conduct’ (see
also PartII).

511 See also Part II.
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the Nyadyasiitra.512 Apart from the unusual relation between jiiana and darsana in
sambandhakarika 1, it is also remarkable that caritra is not mentioned in the
sambandhakarikas at all. Of course, one can interpret virati as caritra since right
conduct results from non-passion in the Jaina perspective. Nevertheless, it remains
unclear why the author of the sambandhakarikas opens the introductory verses with
such an unusual summary of moksamadrga.

As demonstrated in the analysis of the philosophical chapters,513 the TABh is
clearly influenced by Nyaya thought, and one can hardly escape the impression that
the author of the TABh tries to innovate Jaina doctrine based on the model of more
influential philosophical treatises, such as the Nyayasitra and VaiSesikasitra. In a
similar way, the sambandhakarikas use some words that are not very common for
traditional Jaina texts but clearly resonate with Nyaya doctrine. An illustration of

this phenomenon can be found in sambandhakarika 8:

abhyarcanad arhatam manahprasadas tatah samadhis ca |

tasmad api nih§reyasam ato hi tatpiijanam nyayyam ||8||

From the worship of the arhats comes peace of mind, and from that samadhi. And

from that comes ultimate bliss. Therefore, worship of them is appropriate (SK 8).514

The term ‘ultimate bliss’ (nihsreyasa) is uncommon for the Jaina tradition, even
though it is presented in this verse as the highest goal. Yet, nihsreyasa plays a crucial
role in Nyaya philosophy.5!> The same term is used in sambandhakarika 16, where
‘the mark of asceticism’ is described as ‘the means to ultimate bliss’
(nihsreyasasadhakam sramanalingam).516 The fact that the term ‘nihs§reyasa’ occurs

twice in this short introduction to the TABh demonstrates the importance of the

512The order of darsana, jiana, and caritra does not correspond with most canonical
formulations, in which jidna is usually the first element, followed by darsana (Ohira 1982:
55). Therefore, one could also argue that the author of the sambandhakarikas simply favours
the traditional formulation. However, this does not explain why caritra is replaced with
virati.

513 See § 3.2 - 3.4.

514 See also Part II.

515 The Nydyasiitra states at its beginning: ‘pramdnaprameya-[..] tattvajidnan
nihsreyasadhigamah’ (NS 1.1.1), ‘Par la connaissance juste des moyens-de-connaissance-
droite, des objets-de-connaissance-droite [..], on atteint le bonheur indépassable’ (Angot
2009: 246-247).

516 See also Part II.
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concept to the composer of this passage, which indicates that the author was well
acquainted with Nydya thought. Furthermore, this term deviates from the
terminology in the TA and TABh, which strongly suggests that the
sambandhakarikds were written by a different hand.5!7

After the first half of the sambandhakdrikas, which covers the way to
liberation, the suitability of different kinds of people to achieve liberation, and the
life of Mahavira, who reached the highest goal and who taught the Jaina doctrine, the
text continues with a salutation to Mahavira (sambandhakarika 21). Then, the

author introduces the work as a summary of the words of Mahavira in verse 22:

tattvarthadhigamakhyam bahvartham samgraham laghugrantham |

vaksyami Sisyahitam imam arhadvacanaikadesasya ||22]|

[ will teach this short text, called ‘Tattvarthadhigama’, an important compendium of

some of the words of the arhat, which is beneficial for students (SK 22).

This verse forms the core of the sambandhakarikas: it mentions the goal and the title
of the work that the sambandhakarikas introduce. Even though the work is usually
called ‘Tattvarthasttra’ or ‘Tattvarthddhigamasitra’, the text is labelled in the
sambandhakarikds as ‘Tattvarthddhigama’ which can be translated as ‘A Study of the
Categories’.518 By using the verb ‘vaksyami’, the author of the sambandhakarikas
presents himself as the author of the text that the sambandhakarikas introduce. A
similar expression is used in the final verse of the sambandhakarikas, which ends

with the words ‘imam [..] moksamdrgam pravaksyami’, 1 will teach this path to

517 The tenth chapter of the TA deals with liberation (moksa). Instead of the term ‘nihsreyasa’,
which is used in the sambandhakarikas, this part of the TABh associates moksa with
‘unsurpassed (anuttara) bliss (sukha)’. The 27t verse of the concluding verses of the tenth
chapter reads: ‘punyakarmavipakdc ca sukham istendriydrthajam | karmaklesavimoksac ca
mokse sukham anuttaram || (And by the fruition of good karma there is bliss, produced by a
desired object of the senses; but by the liberation from the afflictions of karma in moksa,
there is unsurpassed bliss)’ (tr. Zydenbos 1983: 37).

518 The Svetambara tradition accepts the TABh including the sambandhakarikdas as an
authoritative work, written by Umasvati. Therefore, most Svetambara works use the title
‘Tattvarthadhigama(sitra)’, based on the title that is mentioned in the sambandhakarikas.
However, the Digambara tradition does not attribute the TABh and sambandhakarikas to
Umasvati. Therefore, they do not accept the title ‘Tattvarthadhigama(sitra)’ and use
‘Tattvarthasttra’ instead. See also Dhaky 1996: 49.
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liberation’.51° However, this does not imply that the sambandhakarikas were actually
written by the author of the TA or the TABh. Even though most contemporary
scholars agree that the TA predates the sambandhakarikds and prasasti, there is no
consensus about the question as to whether these verses were written by the author
of the bhasya.520

Even though the sambandhakdrikas mention the title of the work that it
introduces, the sambandhakarikds use ambiguous terms to characterise this work,
making it hard to determine the relation with the bhdsya. The work is presented as a
summary or compendium (samgraha) of Mahavira’s teachings, and the author
describes his text as a ‘laghugrantha’. Since the TABh is a relatively extensive
commentary, it is not an obvious choice to describe the Tattvarthadhigama as a
‘short text’ if it includes the bhasya. Yet, one can argue that the author contrasts the
teachings of the arhat with the size of his own text, and wants to say that his text is
relatively short compared to the vast amount of Mahavira’s teachings. Such an
interpretation may seem somewhat far-fatched, especially given the straightforward
character of the previous verses. However, the next verse seems to go in this

direction:

mahato ‘timahavisayasya durgamagranthabhasy aparasya |

kah saktah pratyasam jinavacanamahodadheh kartum ||23||

Who, in enunciating a difficult text, is able to make a summary of the great ocean of
the words of the jina, which is boundless, whose scope is way larger than large (SK

23)7521

This verse elaborates on the enormous extent of the words of the jina, which makes
it difficult to decide what ‘laghugrantha’ in sambandhakarika 22 means exactly.

Compared to the foregoing part, the style of sambandhakarika 23 is more poetic and

519 Sambandhakarika 31. See also Part II. Based on Phoolchandra’s discussion of the
sambandhakarikas, Zydenbos mentions that the identification ‘of the commentator with the
author of the original text is not uncommon’. (Zydenbos 1983: 10 - 11, Phoolchandra 1997).
520 Dhaky claims that the TA, TABh, sambandhakarikds, and prasasti are all written by
Umasvati (Dhaky 1996: 60). Zydenbos attributes the sambandhakarikas and prasasti to the
author of the bhasya but he writes that ‘we may safely assume that the Sitra and the Bhasya
are not by one and the same author’ (Zydenbos 1983: 10, 12). Ohira holds basically the same
position as Dhaky even though she mentions that sambandhakarikas 21, 22 and 31 were
possibly composed first as benedictory verses (Ohira 1982: 26 - 28).

521 See also Part I1.
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the verse contains some curious elements. First, the text of the author is described
as a ‘pratyasa’. This is a highly unusual word. Haribhadra's commentary interprets
‘pratyasa’ as ‘samgraha’, which is used in sambandhakarika 22.522 But even if we
follow this interpretation, it does not help in deciding whether this refers to the text
with the commentary or not. Second, it is very easy to misread the first line of the
verse. In Devanagari script, the compound ‘durgamagranthabhdsy-’ is not separated
from ‘-apdrasya’. It is very likely that a reader of the manuscript will read ‘durgama-
grantha-bhasya-parasya’, especially since manuscripts of the sambandhakarikas
usually contain the TA accompanied by the bhadsya.523 In this way, one could assume
that the author of the sambandhakarikds claims to have written a ‘grantha’ and a
‘bhasya’, i.e., a root text and a commentary. This would support the view that the
bhdsya is an auto-commentary. Yet, this reading is problematic from a syntactical
perspective, unlike the less intuitive reading ‘-bhasy aparasya’.524 It is tempting to
think that the author actively tried to create ambiguity.

Up to sambandhakarikad 22, the text has a logical structure, and the number
of verses that are used for the various subtopics corresponds to the relative
importance of these topics. However, the passage that deals with the challenge that
the author faces in writing a compendium of the words of the jing, is quite elaborate
and is written in a different style. This is clearly visible in sambandhakarikas 24 - 26,

where the text compares the challenge of the author with some Herculean tasks:

Sirasa girim bibhitsed ucciksipsec ca sa ksitim dorbhydm |
pratitirsec ca samudram mitsec ca punah kusdagrena ||24||
vyomnindum cikramisen merugirim panina cikampayiset |
gatyanilam jigisec caramasamudram pipasec ca ||25]|
khadyotakaprabhabhih so ‘bhibubhiisec ca bhdaskaram mohat |

yo ‘timahagranthartham jinavacanam samjighrkseta ||26||

He [who] would desire to comprehend the word of the jina, [which is] the subject of

a very extensive text (SK 26 cd),

he could desire to break a mountain with the head, and he could desire to throw up

the earth with two arms (SK 24 ab).

522 Mody 1903: 30, footnote 3.
523 A discussion of some of the manuscripts can be found in Ohira 1982: 1 - 6.
524 See also the translation of this verse in Part IL
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And he could desire to cross the ocean, and further, he could desire to measure [the

ocean] with the tip of the kusa grass (SK 24 cd).

He could desire to move the moon in the sky, [and] he could desire to shake mount

Meru with one hand (SK 25 ab).

He could desire to move [along with] the wind [by his own] movement, and he could

desire to drink the deepest ocean (SK 25 cd).

And he could desire to surpass the sun with the light of fireflies out of delusion (SK
26 ab).

Unlike the previous part, the author uses several verses to present a single idea.
Further, the use of multiple desideratives does not match the style of the previous
part and does not appear in the TA or TABh. This can be taken as an argument for
the position that the sambandhakarikas were not written by the author of the TA or
TABh. However, we can even question whether this passage was written by the
same hand that wrote the first part of the sambandhakarikas.

Apart from the difference in style and the unusual length of this passage, it
also seems to contradict sambandhakarika 22. While sambandhakarika 22 states
that the author wrote a short text (laghugrantha), sambandhakdrika 26 states that
the word of the jina is the subject of a very extensive text (atimahdgranthartha). Of
course, one could argue that the author simply contrasts the size of his own work
with the overwelming breadth of the subject that he tries to cover. Yet, there is
another reference to the size of the work, which creates more ambiguity. In
sambandhakdrika 28, the author mentions ‘the word of the jina in a brief and
extended form’ (samdsato vydsatas ca jinavacanam).525 1t is not clear from the
context what this means exactly but one could interpret this as a reference to the
short siitra and extended bhasya.

Yet, why does the author not make it more explicit what he means? On the
one hand, based on sambandhakarika 22, one gets the impression that the
sambandhakarikds introduce the sitra only since the author mentions that he
composed a short text. On the other hand, it seems that the author of
sambandhakarika 23 tries to refer to the bhdsya, even though the word ‘bhasya’ is
part of an ambiguous compound. In addition, there seems to be a reference to the

sitra and bhdsya at the end of the sambandhakarikas when the author writes about

525 See Part II.
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the subject of his text ‘in a brief and extended form’. These contradictory elements
might indicate that we are dealing with a text that has different historical layers.
Even though Ohira attributes the sambandhakarikas to the author of the TABh, she
already speculates that verse 21, 22, and 31 ‘were originally composed as the
benedictory verse’ to which the other verses were added.526 However, she fails to
explain why the author would write his introduction in two stages.

Even though there is not enough evidence to rule out the possibility that the
sambandhakarikds were written by a single hand, it seems more likely that there
were at least two different authors. It is hard to explain the difference in style of
verses 24 - 26 if the whole text was composed by one person, and the incoherent
statements about the text that the sambandhakarikas introduce support the view
that we are dealing with different historical layers. Unfortunately, apart from the
differences in the content and style of some of the verses in the sambandhakarikas,
there is not much more evidence to reconstruct the history of this text.52” However,
it seems reasonable to assume that we are dealing with a text that was written by
more than one author. This would also explain the strange structure of the

sambandhakarikas, which can be summarised as follows:528

526 Ohira 1982: 27.

527 The metre of the aryas of the sambandhakarikds, the TABh, and the prasasti is fairly
regular and does not provide further evidence to distinguish the writings of different authors.
While the sambandhakarikds have only one vipula arya in sambandhakarika 23, almost half
of the verses of the prasasti are in vipula arya (i.e., prasasti 2, 3, and 5). However, this
difference can be explained by the fact that the prasasti contains many names, which are
harder to fit in a metrical scheme.

In his analysis of the sambandhakarikas, Balcerowicz writes that ‘the style of the sambandha-
karikas resembles that of the Bhasya’, and that ‘there are some stylistic devices in the karikas
typical of the prose style of the Bhasya, e.g. the frequent use of gerundives (e.g. kds 8, 15, 28,
etc.) or ablatives of mode that describe their manner of teaching (e.g. samasato vyasatas ca in
ka 28, that are evocative of such phrases as purastal laksanato vidhanatas ca vistarena
common to the Bhasya, e.g. TBh 1.1)’ (Balcerowicz 2008: 35). However, these similarities in
style do not necessarily imply that these passages were written by the same author, and even
if we accept that some of the verses of the sambandhakarikas were written by the author of
the bhasya, we cannot rule out that some parts of the sambandhakarikds were written by a
different author.

Some of the manuscripts that were surveyed by Ohira only contain sambandhakarikas 1-9
and omit the rest of the sambandhakarikas (Ohira 1982: 2-3). It is unclear to me how these
verses can form an independent and meaningful introduction to the text.

528 The analysis of the different parts follows Ohira 1982: 27 - 28.
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i. The Jaina ideal SK5291 -3

ii. Classification of human beings SK4-6
iii. Nature of the Tirthakara SK7-10
iv. Life of Mahavira SK11-20
V. Salutation SK 21

Vi. Nature of the work SK 22

vii. Difficulty of the task of the author =~ SK 23 - 26
viii. Benefits for the author and others SK27-30
ix. Nature of the work SK 31

It is somewhat odd that the salutation starts at sambandhakarika 21, and that the
statement about the nature of the work in sambandhakdrika 22 is interrupted by
verse 23-30 and continues at sambandhakarika 31. In fact, the structure of the text
seems to suggest that the first historical layer consisted of verses 21, 22, and 31 only,

which would constitute a proper introduction for the TA:530

krtva trikaranasuddham tasmai paramarsaye namaskaram |
pujyatamaya bhagavate viraya vilinamohaya ||21||
tattvarthadhigamakhyam bahvartham samgraham laghugrantham |
vaksyami Sisyahitam imam arhadvacanaikadesasya ||22]|

na rte ca moksamargad dhitopadeso ’sti jagati krtsne 'smin |

tasmat param imam eveti moksamargam pravaksyami ||31||

529 SK = sambandhakarikas.

530 Qhira observes some similarities with the introductory verse of the Sarvarthasiddhi, and
writes that Pujyapada’s mangaldcarana ‘was directly derived’ from sambandhakadrikads 21
and 31. Pijyapada’s introductory verse goes as follows: moksamargasya netaram bhettaram
karmabhtibrtam | jadtaram visvatattvanam vande tadgunalabdhaye || (‘I bow to the Lord, the
promulgator of the path to liberation, the destroyer of mountains of karmas and the knower
of the whole reality, so that | may realize these qualities’) (ed. and tr. S.A. Jain 1992: 1). Even
though there are some similarities, such as the word ‘moksamadrga’ in both texts, and ‘jagat’
in the sambandhakarikas and ‘visva’ in the Sarvarthasiddhi, it is hard to tell how these two
passages relate to each other, and Ohira’s idea that Pujyapada used sambandhakarikas 21
and 31 for his own opening verse seems rather speculative. Nevertheless, Pijyapada’s verse
shows that a short introduction with a reference to moksamarga and the jina was as an
appropriate opening for a commentary on the TS.
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After having made homage to that great sage with purity of the three faculties,

[to him who is] a most venerable, illustrious hero, whose delusion is gone (SK 21),

[ will teach this short text, called ‘Tattvarthadhigama’, an important compendium of

some of the words of the arhat, [which is] beneficial for students (SK 22).

And besides the path to liberation, there is no beneficial teaching in this entire world.

Therefore, I will teach indeed this very highest path to liberation (SK 31).

Perhaps, these introductory verses used to accompany the TA, together with the
other aryas that became part of the bhasya. They might have been composed
together with the TA, or between the time of the TA and the TABh.

However, what could have been the reason for expanding these introductory
verses? As discussed in § 2.3, the Jaina traditions in the North and the South had
different ideas about the authorship of the TA and the TABh, and the Jainas in the
South did not transmit the TABh. Up to the present day, the Digambara tradition
does not accept the TABh as an authoritative commentary, and they disagree with
the Svetambara Jains who assume that Umasvati wrote the TA and the TABh. It is
hard to believe that the TA and the TABh were originally composed together and
that the Jainas in the South embraced the siitra and rejected the bhasya. If these texts
were written together and contained some elements that were unacceptable to the
Jaina community, one would expect that the whole text would be considered
heretical. Therefore, it is much more likely that the TABh was written at a later stage,
and that the text was received differently in the North and the South.

The dispute about the authoritativeness of the TABh might have been a
reason for the Jainas in the North to expand the introductory verses of the TA. If the
author of the verses that were added to sambandhakarikds 21, 22 and 31 indeed
tried to legitimate the TABh, it makes perfect sense that he used some ambiguous
terms to suggest that the author of the introductory verses claims to be the author of
the sitra and the bhasya. Since sambandhakarika 22 clearly states that the author
wrote a short compendium, there was not much space to alter the meaning in such a
way that the introductory verses also introduce the bhdsya. However, by comparing
the length of the text to the enormous amount of the words of the jina, one can argue
that the term ‘laghugrantha’ in sambandhakarika 22 only means that the text is

short compared to the teachings of the arhat. It is clear that this strategy did not
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influence the views of the Jainas in the South since the TABh never acquired an
authoritative position in the Digambara community. Nevertheless, it gave the
northern tradition textual evidence to attribute the TABh to the author of the TA.

For the name of this author, we have to look at the prasasti, which is the first
source that attributes the TA and the TABh to Umasvati. As mentioned above, it is
unclear who the author of these six verses is and how they relate to the
sambandhakarikds. The work to which the prasasti is attached is referred to as a
sastra, called the ‘Tattvarthadhigama’.53! This corresponds with the title mentioned
in sambandhakarika 22, even though the sambandhakarikas refer to the text as a
‘samgraha’ (sambandhakarika 22), or ‘pratydsa’ (sambandhakarika 23) instead of
‘Sastra’. 532 Prasasti 6 mentions the title ‘tattvadhigama’ instead of
‘tattvarthadhigama’. The prasasti attributes the Tattv(arth)adhigama to ‘vacaka
Umasvati’.533 The name Umasvati seems to indicate a Brahmanical background. This
would also explain why prasasti 3 mentions Umasvati’'s gotra.534 It is hard to locate
‘Nyagrodhika’, which is mentioned as the place of birth of Umasvati in prasasti 3,
since it could refer to any place which has banyan trees. The same verse also
mentions that Umasvati spent some time in Kusumapura, which is another name for
Pataliputra.535 However, the information in the prasasti should not be taken at face
value for several reasons. First, the name ‘Umasvati’ does not appear in any other
text that is attributed to him, and the southern tradition did not even attribute the
TA to him.536 Apart from the prasasti and the later textual tradition, there is no
evidence that there was an actual writer with the name Umasvati, working in
Pataliputra. Further, the names of the teachers in Umasvati’s lineage that are
mentioned in prasasti 2, Mundapada and Milla, are quite odd and do not appear in
other lineages that mention Umasvati.537

Given the lack of external evidence that supports the information in the
prasasti and the fact that the names that are mentioned are rather unusual, while

Umasvati’s place of birth remains vague, there is enough reason to doubt the

531 Prasasti 5.

532 Sambandhakarikd 22 and prasasti 5 both use the phrase ‘tattvarthadhigamakhya'.

533 Prasasti 5.

534 Prasasti 3 mentions that Umasvati belonged to the Kaubhisani gotra.

535 Ohira suggests that the author of the prasasti preferred the name ‘Kusuma’ for metrical
reasons (Ohira 1982: 53).

536 Ohira 1982: 43. For a discussion of the TA in the southern tradition, see § 2.3.

537 For an overview of the lineages that mention Svati, which is another name for Umasvati
according to Ohira, see Ohira 1982: 44ff.
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veracity of the prasasti.>38 Since it seems that the extended version of the
sambandhakarikds was written in an attempt to legitimise the TABh as an auto-
commentary, one can easily imagine that the prasasti was added to substantiate this

idea, and to attribute both texts to Umasvati.

538 Based on an analysis of the lineages that are mentioned in other texts, Ohira concludes
that the prasasti is ‘the authentic record of Umasvati’ (Ohira 1982: 53). However, her
analysis does not provide the evidence needed for this conclusion. The lineages talk about
‘Svati’ instead of ‘Umasvati’ and they assign Svati to the Harita gotra, instead of the
Kaubhisani gotra, which is mentioned in prasasti 3. Furthermore, the teachers that are
mentioned in the prasasti do not appear in these lineages.
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3.6 Conclusion of the Textual Analysis

In the foregoing sections, I have analysed the content of the philosophical chapters
of the TA and the TABh with a dual purpose in mind. On the one hand, I have tried to
clarify the philosophical ideas that are conveyed in these texts. On the other hand, I
have aimed to get more clarity about the intellectual contexts in which the TA and
the TABh were composed. In addition, I have investigated the verses in the TABh,
the sambandhakarikas, and the prasasti in order to get a better understanding of the
authorship of both texts.

My analysis shows that the epistemological and ontological theories in the
TA constitute a fairly coherent account that can compete with the views of the other
philosophical movements that were active at the time of its composition. The TA
presents a dualistic ontology, in which the soul (jiva) is radically different from all
other substances (agjivakdya). It is the centre of knowledge and can occupy an
innumerable amount of space-points (pradesa). By expanding its range, the soul can
acquire direct knowledge of objects in the entire cosmos, which explains why
liberated beings (kevalin) are omniscient. Yet, the soul that is still bound by karman
has a limited range and has to rely on indirect means of cognition, such as ordinary
cognition (mati) and testimony (Sruta).

These theories are not new for the Jaina tradition but the way in which the
TA presents the Jaina view is rather innovative. Throughout my analysis, [ have
shown that the composer of the TA positions the Jaina perspective as an alternative
to the views that are expressed in the texts of the Nydya and Vaisesika traditions.
Although the structure of the TA is based on a traditional list of soteriological
categories (tattva), the TA opens with a chapter on knowledge, a topic that does not
correspond to any of the tattvas. By opening the TA with a chapter on knowledge,
the composer of the TA stresses the crucial role of knowledge in his overall
soteriology. This strongly resembles the view about the relationship between
knowledge and ultimate bliss (nihsreyasa) in the Nyadyasiitra. Likewise, the
classification of the five types of knowledge (jiana) as the two means of cognitions
(pramana) indicates that the author of the TA tried to connect the Jaina theory with
the more dominant epistemological models at his time. The same goes for the way in

which the TA presents the ontological categories and their functions.

189



The TABh is mostly in line with the theories held in the TA but some aspects
of the bhdsya suggest that the composer of the bhasya had a slightly different aim.
Even though his views are also influenced by Nyaya theories, he seems to place
more value on the traditional Jaina theories than the composer of the TA. For
example, he mentions that the TA does not discuss absolute knowledge
(kevalalajiana) in the first chapter of the TA, which he apparently interprets as a
significant omission. Further, the TABh includes longer discussions of the modes of
analysis (anuyogadvdra) and the theory of viewpoints (naya), which are topics that
are particular to the Jaina tradition.

The discussion of the viewpoints at the end of the first chapter seems to
consist of different historical layers. It is unusually long and rather unsystematic.
Moreover, this passage mentions that the four pramanas that were accepted by the
Nyaya tradition are also valid means of cognition (TABh 1.35.89) which is
contradicted in an earlier passage (TABh 1.12.7 - 1.12.14). This supports the idea
that the bhadsya contains some later additions. The same goes for the TA itself. For
example, the unsystematic character of the fifth chapter of the TA suggests that this
chapter has undergone some changes over the course of time. These changes might
have been made between the composition of the TA and the TABh but it is also
possible that some of them were made by the authors of the TABh and the
Sarvarthasiddhi. The ambiguous status of time (kala) in the fifth chapter indicates
that the ontological theory of the Jainas was still in development at the moment of
the composition of the TA. Moreover, the differences between the passage on time
(kala) in the different versions of the TA show that the text of the TA was not
immune to change after its initial composition.

In short, my textual analysis of the philosophical sections shows that it is
unlikely that the TA and the TABh were composed by the same author and that both
texts include some later additions. This is in line with the outcome of my analysis of
the sambandhakadrikas and prasasti, which shows that these compositions were
probably composed to legitimise the authority of the bhasya as an auto-commentary.
As such, their value as sources about the authorship of the TA and the TABh is quite
limited. Yet, the fact that the identity of the authors of the texts is unclear, does not
imply that we cannot make an attempt at situating both texts in their historical
intellectual context. In the general conclusion of this study, [ will further discuss the
implications of the outcomes of my textual analysis and will evaluate the position of

the TA and the TABh in the context of the larger development of Indian philosophy.
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4. Conclusion

In this study, | have investigated the conceptual content and the historical context of
the philosophical chapters of the TA and the TABh. In chapter 2, I focused on the
position of the TA and the TABh in the development of Jaina philosophy, the role of
the Jainas in the Gupta Period, and the date and authorship of both texts. The main
outcomes of my investigation of the historical context of these texts can be found in
the concluding section of chapter 2 (§ 2.4). In chapter 3, I analysed the philosophical
content of the philosophical sections of the TA and TABh. My analysis of the texts
indicates that the TA and TABh were composed by different authors and that both
texts contain different historical layers. This is further supported by my discussion
of the sambandhakarikds, the prasasti, and the verses in the TABh. A summary of the
results of my textual analysis can be found in the conclusion of the third chapter
(§ 3.6).

Although chapters 2 and 3 address different topics and have a very different
methodology, they are connected by an overarching aim. As explained in the
introduction (chapter 1), this study was not only conducted in order to get a better
understanding of the philosophical views in the TA but also to find out more about
the position of the Jainas in the Gupta Period. In § 2.2, I discussed the different
scholarly accounts of the Jainas in the Gupta Period and have argued that the
existing hypotheses are underdetermined by the available source materials. Since
the TA and the TABh were composed in the Gupta Period and reflect some
important changes in the Jaina tradition, I have examined the text of the TA and the
TABh in order get a better idea of their historical surroundings. This was a
challenging task since both texts do not explicitly mention any other schools or texts,
apart from the Jaina scriptures.

Yet, as I have shown in chapter 3, it is possible to identify some external
influences by closely examining the arguments and the structure of the TA and the
TABh. The texts contain several conceptual inconsistencies and odd arguments that
suggest that their composers borrowed some ideas from other sources. These
textual anomalies enabled me to get a better understanding of the intellectual
context of the TA and the TABh and the aims of their authors.

As mentioned in the conclusion of the third chapter, my analysis shows that

both texts are strongly influenced by Nyaya philosophy. Although the TA is a
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soteriological text, it opens with a chapter on the theory of knowledge and gives a
prominent place to epistemology in its soteriology. This is a new development for
the Jaina tradition and strongly resembles the view on the soteriological purpose of
knowledge that is expressed in the Nyayasitra. Moreover, the epistemological
discussion in the TA deals predominantly with ordinary cognition (mati), i.e., the
type of cognition that plays the main role in the epistemological theory of the
Naiyayikas and most other schools.>3? By contrast, the types of knowledge that are
particular for the Jaina tradition, such as cosmic perception (avadhi) and mental
perception (manahparydya), are discussed very briefly.

It is remarkable that the author of the TA pays relatively little attention to
some important Jaina subjects and that he is willing to incorporate views and
concepts from the Nyaya tradition that are new for the Jainas. However, the way in
which these Nyaya elements are incorporated in the Jaina theory is not always
successful. In several cases, such as in the analysis of the relationship between
ordinary cognition and testimony (sruta), it is unclear how these external ideas
should be interpreted in the overall framework of the TA. The fact that the first
commentaries struggle to explain the precise meaning of these passages indicates
that some of the ideas in the TA were far from standard in the Jaina tradition at the
time of its composition.

Despite these shortcomings, the author of the TA has succeeded in
presenting Jaina epistemology in a way that could relate to the views of the other
schools. This innovative move opened the way for later Jaina authors to write
philosophical treatises that could directly engage with the philosophical positions of
rival movements. Yet, it remains a matter of speculation who the rivals of the Jainas
in the Gupta Period actually were. As [ have argued in § 2.2, it is quite unclear what
the position of the Jainas in the Gupta Period was and in which way they related to
other religio-philosophical movements.

My analysis of the TA and TABh suggests that their authors tried to offer an
alternative that could compete with the ideas of the Nyaya and VaiSesika tradition,
which goes against the hypothesis of some scholars who situate the TA mainly in the
context of a confrontation with the Buddhists.540 Instead, the texts seem to indicate a

certain rivalry between the Jainas and the Brahmanical movements. The fact that the

539 Ordinary cognition (mati) largely corresponds to the type of cognition that is known as
‘pratyaksa’ in most other schools.
540 See § 2.2.
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TA deviates from the traditional Jaina texts and embraces the style and models of
the philosophical texts of the Brahmanical schools, suggests that the TA was written
in an intellectual environment in which the Brahmanical views were dominant. The
same can be said about the TABh which suggests that the TABh was composed in a
similar setting. Yet, we have to be careful about drawing conclusions about the social
dynamics between the Jainas and the Brahmanical movements based on certain
trends in their philosophical literature.

In order to get a better understanding of the social reality that underlies the
philosophical changes in the Jaina texts from the Gupta Period, we need to know
more about the way in which philosophy was practiced at that time. The fact that the
Jaina texts begin to incorporate elements from the Nyaya traditions might indicate
that the Jainas were competing with other schools to secure royal patronage, as
suggested by Ohira and Bronkhorst. However, our current understanding of the
historical practice of Indian philosophy and the way in which philosophical
traditions relate to social groups is very limited. For example, even though the
Nyaya and Vai$esika views are obviously linked with the Brahmanical tradition, it is
unclear who the propounders of these theories are. Studies on the history of Indian
philosophy often talk about the different ‘schools’ but interpreting this term as a
reference to actual institutes would be an unwarranted reification of this notion.

The TA and the TABh were evidently composed for a Jaina audience, which
can be inferred from the fact that the text cannot be understood without previous
knowledge of many Jaina terms and concepts. Yet, it is also clear that the texts were
composed for an audience that was acquainted with Nyaya and VaiSesika
terminology. This raises some important questions. If we assume that Nyaya
philosophy was only practiced by philosophers with a Brahmanical identity, it is
hard to explain why the Jainas seem to be acquainted with their texts and ideas. One
could argue that the texts of rival movements were only studied in order to defeat
the opponent in a debate, but it is hard to situate the TA in such a scenario. The
composer of the TA does not treat the Nyaya views with hostility and actually
transforms the Jaina theory on the basis of Nyaya concepts. This suggests that the
author had a positive attitude towards the Nyaya tradition. One may question,
therefore, whether Nyaya philosophy should exclusively be seen as the view

(darsana) of a particular group within the Brahmanical realm or whether it was also
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a general philosophical discipline that was studied by scholars from different socio-
religious backgrounds.5#1

This study aimed to situate the philosophical theories in the TA and the
TABh in the larger context of the history of Indian philosophy. I hope to have
demonstrated that a conceptual analysis of a philosophical text does not only
provide a better understanding of the philosophical ideas in the text itself but that it
can also be a useful tool to investigate the intellectual surroundings of the text. As I
have mentioned above, my study indicates that there are good reasons to re-
evaluate existing ideas about the boundaries between the philosophical traditions in
the history of Indian philosophy, and that we should further investigate the way in
which the different “schools” relate to the different socio-religous groups. This
cannot be done without an active collaboration of scholars from different disciplines.
The contemporary study of Indian philosophy is characterised by a divide between
scholars who are primarily interested in the philosophical ideas that can be found in
the texts and scholars with expertise of the linguistic and historical aspects of these
texts. I hope that my study has shown that a collaboration between both sides is
needed if we want to obtain a more complete picture of the history of Indian

philosophy.

541 A relevant discussion of the way in which Nyaya philosophy relates to the Brahmanical
tradition can be found in Preisendanz 2000. However, Preisendanz’s article focuses on the
dynamics between the religious and philosophical traditions within the Brahmanical realm
only. I am not aware of any study that clarifies how students from different socio-religious
groups acquainted themselves with Nyaya philosophy.
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[I. Translation
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Preliminary Remarks

The following sections provide an English translation of the philosophical chapters
of the Tattvarthadhigama (TA) and the Tattvarthadhigamabhasya (TABh).5421n
addition, this part contains a translation of the sambandhakadrikdas (SK) and the
prasasti.5s*3

The transliteration of the Sanskrit text is primarily based on the edition of
the TA and TABh by Keshavlal Premchand Mody.544 I have also consulted the edition
by Hiralal Rasikdas Kapadia.545 In a number of cases, I have followed Kapadia’s
instead of Mody’s reading.546 The differences between the two editions are relatively
minor and are mentioned in the footnotes.

The numbering of the sitras in my transliteration follows Mody’s edition.
They indicate the chapter and siitra number. E.g., ‘||1.1||’ is the first siitra of the first
chapter. Some of the siitras have a different number in the version of the TA that is
accompanied by Pijyapada’s Sarvarthasiddhi (SS). These variant numbers are given
in parentheses.>4” The numbers between square brackets in the bhasya are my own.
They correspond to the dandas in Mody’s edition. E.g., the number ‘[1.2.3]’ refers to
the third sentence of the commentary on the second siitra of the first chapter of the
TA.548 An overview of the different abbreviations can be found in the references.

For my translation of the TA, I have consulted the following translations:
Jacobi 1906, Sanghvi 1974, and Tatia 2011. For the translation of the prasasti, | have
consulted Dhaky 1996 and Zydenbos 1983. The bhadsya and the sambandhakarikads

542 [ e., Chapter [, I1.8 - 25, and V. In the general introduction (§ 1), I explain why these parts
have been selected.

543 [ e, the introductory verses and colophon that accompany the bhasya.

544 See Mody 1903.

545 See Kapadia 1926, 1930. Kapadia’s edition also contains Siddhasenagani’s tika.

546 All deviations from Mody’s edition are mentioned in the footnotes.

547 E.g., TA 1.22 corresponds to sitra 1.21 in the Sarvarthasiddhi. I refer to the version of this
sutra in the Sarvarthasiddhi as ‘(SS 1.21)’.

548 [n Part I of this study, [ refer to these numbers as TA 1.1 and TABh 1.2.3. I have numbered
the verses of the sambandhakdrikds and prasasti in the same way as the TABh. The number
‘[0.1]’ refers to the first line of the sambandhakarikas. Since the prasasti immediately follows
the concluding verses of the commentary on TA 10.7, the numbering of the prasasti begins
with ‘[10.7.2247].
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have not been translated into a European language before, with the exception of the
tenth chapter of the bhasya.54°

The TA is written in the style of the philosophical sitra texts and the
intended meaning of many passages cannot be understood without the help of a
commentary. Yet, since it is highly unlikely that the TABh was written as an auto-
commentary, we cannot be certain that the interpretation that the TABh offers is in
line with the meaning that the composer of the TA had in mind when he composed
the text. Therefore, I have tried to interpret the sitras of the TA primarily in the
context of the theories that are provided in the TA itself. 550

For the same reasons, I have translated most of the technical terms in a
literal way. As such, my translation of these terms differs from more conventional
translations, which are often based on later interpretations. For example, I translate
‘manahparyadyajiiana’ as ‘knowledge from mental perception’ instead of the more
common translation ‘telepathy’. Since the discussions of this notion in the TA and
the TABh do not say anything about reading the minds of other people, I prefer to
use a translation whose meaning is less specific. Since many passages in the TA and
TABh are open to various interpretions, I have aimed to indicate as clearly as
possible how my English rendering relates to the Sanskrit text. Therefore, I have
kept my translation very literal and close to the Sanskrit syntax. Although this
complicates the reading of my translation, I hope that my translation can be of help
to other scholars who wish to investigate the actual content of the TA and TABh.

The textual analysis in the third chapter of this study discusses the main
ideas and concepts that are expressed in the philosophical sections of the TA and
TABh, which are translated in this part. The order of the topics in my analysis
corresponds to the order of the topics in the translated passages. As such, the reader
can consult my interpretation of the content together with the Sanskrit text and my

English translation.

549 The tenth chapter has been translated by Zydenbos. See Zydenbos 1983.

550 For some passages, | have based my translation of the TABh on the explanation in
Siddhasenagani’s tika (Kapadia 1926, 1930). In these cases, I mention the tika in the
footnotes as the source of my interpretation.
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Tattvarthadhigamass: Chapter I

samyagdarsanajiianacaritrani moksamargah ||1.1]|
1.1 The path to liberation (moksa-marga) [is constituted by]| right worldview

(samyag-darsana), [right] knowledge (jfidna) and [right] conduct (cdritra).>52

[1.1.1] samyagdarsanam samyagjfianam samyakcdaritram ity esa trividho
moksamargah |

‘Right worldview (samyag-darsana), right knowledge (samyag-jiiana) and right
conduct (samyak-caritra)’ — this (etad) [is] the threefold (trividha) path to
liberation (moksa-marga).

[1.1.2] tam purastal laksanato vidhanatas ca vistarenopadeksyamah |

Later on (purastdt), we will explain (upadeksydmah) this (tad) in detail (vistara)
based on [their] characteristic[s] (laksana)>53 and (ca) classification (vidhana)>5+.
[1.1.3] $astranupurvivinyasartham tiiddesamatram idam ucyate |

However (tu), this [sitra] (idam) has been formulated (ucyate) merely as (matra) a
brief statement (uddesa), for the sake of (artha) arrangement (vinyasa) [in
accordance with] the order (anuptrvin) [in] the scriptures (Sdstra).>>>

[1.1.4] etani ca samastani moksasadhanani |

And (ca) these (etad) combined (samasta) [are] the means [to] liberation (moksa-

sadhana).

551 Several other titles are used to refer to the Tattvarthadhigama. In this study, I use the title
that is mentioned in the Sambandhakarikas. For a discussion of the title of the text, see § 2.3,
Authorship of the TA and the TABh.

552 For a discussion of this siitra, see § 3.2 The path to liberation.

553 ‘Charakterischen Merkmal’, ‘Kennzeichen’, ‘Definition’ (Oberhammer 2006: 100).

554 ‘Anordnung’, ‘Erkldrende Differenzierung’; ‘Er bezeichnet die Anordnung des Stoffes bzw.
das Nennen der Abschnitte oder Themen einer Darstellung in der ihnen entsprechenden
Reihenfolge’ (Oberhammer 2006: 141).

555 Alternatively, the order of the chapters in the TA itself, which is called a ‘Sastra’ in
prasasti 5.
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[1.1.5] ekatarabhave 'py asadhananity atas trayanam grahanam |

For (iti), even (api) in the absence (abhava) [of] one of them (ekatara), [they are]
not leading [to liberation] (a-sddhana); hence (atas) [there should be] adoption
(grahana) [of] the threefold [means] (traya).

[1.1.6] esam ca pirvalabhe bhajaniyam uttaram | [1.1.7] uttaralabhe tu niyatah
purvalabhah |

And (ca) in the case of acquisition of the first (i.e., samyag-darsana)s5¢ (pirva-labha)
of these (idam), the latter (i.e., samyag-jiiana and samyak-caritra) (uttara) [have] to
be cultivated (bhajaniya). But (tu) in the case of acquisition (labha) of the latter (i.e.,
samyag-jiidna and samyak-caritra) (uttara), the obtainment (Iabha) [of] the first
(ptirva) [is] certain (niyata)

[1.1.8] tatra samyag iti prasamsartho nipatah samaiicater va bhave>s’ darsana
iti |

In this [sitra] (tatra) the word (iti) ‘right’ (samyanic) [is] a particle (nipata), for the
sake of (artha) commendation (prasamsa), or (va) [it is] ‘worldview’ (darsana) (iti)
in the state (bhava) of [the verb] ‘samaiic’ (to correspond, i.e., the state of
corresponding with reality) (samaricati)>s8.

[1.1.9] drser avyabhicarini sarvendriyanindriyarthapraptih etat samyag-
darsanam |

The obtainment (prapti) [of] all (sarva) the object[s] (artha) of the organs of sense
(indriya) and the mind (anindriya) which does not deviate (avyabhicarin) from the
[right] view559 (drsi) — this (etad) [is] right worldview (samyag-darsana).

[1.1.10] prasastam darsanam samyagdarsanam| [1.1.11] sangatam va
darsanam samyagdarsanam |

‘Right worldview’ (samyag-darsana) [is] the best (prasasta) worldview (darsana).
Alternatively (va), ‘right worldview’ (samyag-darsana) [is] the correct (sangata)
worldview (darsana).

[1.1.12] evam jianacaritrayor api ||

The same (evam) [applies] to knowledge (jfidna) [and] conduct (cdritra) as well

(api).

556 My interpretation of ‘ptirva’ and ‘uttara’ follows the tika.

557 Mody reads ‘bhavah darsana’, and mentions the variant reading ‘bhave’. Kapadia places
the danda before ‘darsanam iti'.

558 The form ‘samaricateh’ is the gen. sg. of the pres. 3 sg. of sam+Vaiic.

559 Alternatively, ‘which has no deviation of the view’.
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tattvarthasraddhanam samyagdarsanam ||1.2]|
1.2 Right worldview (samyagdarsana) [is] confidence (Sraddhana) in the categories

(artha) of reality (tattva).

[1.2.1] tattvanam arthanam sSraddhanam tattvena varthanam sSraddhdanam
tattvarthasraddhanam tat samyagdarsanam |

Confidence in the categories of reality (tattva-artha-sraddhana) [is] confidence
(Sraddhana) in the categories (artha) of the entities>¢0 (tattva) or (va) confidence
(Sraddhana) in the categories (artha) [in terms of] reality (tattvena); that (tad) [is]
right worldview (samyag-darsana).

[1.2.2] tattvena bhavato niscitam ity arthah |

The meaning [of] (ity artha) ‘tattvena’ [is]: ‘understood (niscita) in terms of [their]
nature (bhava)’.561

[1.2.3] tattvani jivadini vaksyante |

The entities (tattva) will be explained (see TA 1.4) (vaksyante) [to be] the soul (jiva)
etc. (adi).

[1.2.4] ta eva carthah tesam sraddhanam tesu pratyayavadharanam |

And (ca) they (tad) [are] indeed (eva) the categories (artha); confidence (Sraddhana)
in these (tad) [is] ascertainment (avadhdrana) [of] trust (pratyaya) with respect to
these [categories] (tad).

[1.2.5] tad evam prasamasamveganirvedanukampastikyabhivyaktilaksanam
tattvarthasraddhanam samyagdarsanam iti ||

In this way (evam), this (tad) confidence in the categories of reality (tattva-artha-
sraddhdna) — whose characteristic (laksanam) [is] the manifestation (abhivyakti)
[of] tranquillity (prasama), desire for liberation (samvega),562 indifference (nirveda),
compassion (anukampd) [and] faithfulness (astikya) — [is] right worldview

(samyag-darsana) (iti).

560 The word ‘tattva’ is used in both singular and plural in the bhasya. 1 translate ‘reality’
when used in singular and ‘the entities’ when used in plural. See also TABh 1.4.1 and TABh
1.4.2.

561 The tikd explains that this is a gloss (vivarana) on the word ‘tattvena’ in the previous
sentence.

562 ‘desire for emancipation’ (MW). The term ‘samvega’ is mentioned as a variety of body-
determining karman (namakarman) in TA 6.23.
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tan nisargad adhigamad va ||1.3||
1.3 That (i.e., the right worldview) [arises] by nature (nisarga) or from learning

(adhigama).

[1.3.1] tad etat samyagdarsanam dvividham bhavati| [1.3.2] nisarga-
samyagdarsanam adhigamasamyagdarsanam ca |

That very (tad etad) right worldview (samyag-darsana) exists (bhavati) in two ways
(dvividha); [i.e.] right worldview by nature (nisarga-samyag-darsana) and right
worldview [from] learning (adhigama-samyag-darsana).

[1.3.3] nisargad adhigamad votpadyate iti dvihetukam dvividham ||

‘It arises (utpadyate) from nature (nisarga) or (va) by learning (adhigama)’ (iti),
[that is the meaning of] ‘twofold’ (dvividha) (see TABh 1.3.1), [i.e.], having two
causes (dvi-hetuka).

[1.3.4] nisargah parinamah svabhdavah aparopadesa ity anarthantaram |
‘Nature’ (nisarga), ‘[natural] transformation’ (parindma), ‘innate disposition’
(svabhava), ‘not taught by others’ (apara-upadesa) (iti), [they are] not different (i.e.,
they are synonyms) (anarthantara).

[1.3.5] jianadarsanopayogalaksano jiva iti vaksyate |

[It] will be explained (see TA 2.8) [that] (iti) ‘the soul (jiva) is characterised (laksana)
[by] the cognitive operation (upayoga) [in the form of] knowledge [and] worldview
(darsana).’s63

[1.3.6] tasyanadau samsare paribhramatah karmata eva karmanah svakrtasya
bandhanikacanodayanirjarapeksam narakatiryagyonimanusyamarabhava-
grahanesu vividham punyapapaphalam anubhavato

For the one (tad) [who is] wandering about (paribhramat) in beginningless (anadi)
samsdara — for [him who is] experiencing (anubhavat) the varied (vividha) fruit of
merit and demerit (punya-papa-phala), depending on (apeksa, bah.) the bondage
(bandha) nikacana,>®* rising (udaya), [and] destruction (nirjarad) of the karman made
by himself (svakrta), in taking states [of] hellish beings, animals, human beings [and]
gods (naraka-tiryagyoni-manusya-amara-bhava-grahana), indeed (eva) due to [one’s]

karman;

563 Tatia translates upayoga as ‘sentience’ (Tatia 2011: 39). TA 2.9 explains the twofold
character of upayoga (i.e., knowledge and worldview). See also § 3.3, Cognitive operation.

564 According to Tatia, the term ‘nikdcana’ refers to a karmic process (karana) that is
predetermined and cannot be altered (Tatia 1951: 259).
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jAdanadarsanopayogasvabhavyat tani tani parinamadhyavasdyasthanantarani
gacchato 'nadimithyadrster api satah

for [him] going (gacchat) [through] all these (tani tani) differences (antara) of
transformation (parinama), determination (adhyavasdya),¢> [and] states (sthana),
due to the own nature [of] the cognitive operation [in the form of] knowledge [and]
worldview (jAana-darsana-upayoga-svabhavya), even though (api) he is (sat)
[someone whose] wrong view [has] no beginning (anadi-mithya-drsti) —
parinamavisesad  apiirvakaranam tadrg bhavati  yendsyanupadesat
samyagdarsanam utpadyate ity etat nisargasamyagdarsanam ||

such (tadrk) an aptirvakarana [process]56 (apiirva-karana) arises (bhavati) due to a
particular transformation (parinama-visesa); by this [apiirvakarana process] (yad)
there arises (utpadyate) right worldview (samyag-darsana) for him (idam) without
instruction (anupadesa) — this (etad) [is] right worldview by nature (nisarga-
samyag-darsana).

[1.3.7] adhigamah abhigama agamo nimittam Sravanam siksa upadesa ity
anarthantaram |

‘Learning’ (see TA 1.3) (adhigama), ‘understanding’ (abhigama), ‘tradition’ (dgama),
‘instruction’ 567 (nimitta), ‘hearing’ (Sravana), ‘study’ (Siksa), [and] ‘teaching’
(upadesa) (iti) — [these are] not different (i.e., these are synonyms) (anarthantara).
[1.3.8] tad evam paropadesad yat tattvarthasraddhanam bhavati tad
adhigamasamyagdarsanam iti ||

Thus (tad evam), confidence in the categories of reality (tattva-artha-sraddhana),
which (yad) arises (bhavati) [as a result of] instruction by others (para-upadesa),
that (tad) [is called] right worldview by learning (adhigama-samyag-darsana).

[1.3.9] atraha tattvarthasraddhanam samyagdarsanam ity uktam| [1.3.10]
tatra kim tattvam iti | [1.3.11] atrocyate |

At this point (atra) one says (aha): [It has been] explained (ukta) [that] ‘right
worldview (samyag-darsana) [is] confidence in the categories of reality (tattva-
artha-sraddhdna)’. Here (tatra), [one may ask]: What (kim) [is] reality (tattva)? At
this point (atra), it is said (ucyate):

565 For a discussion of adhyavasdya in the Jaina theory of karman, see Wiley 2011.

566 ‘the process by which the soul attains to an unprecedented degree of purity’ (P.S. Jaini
1998: 337).

567 MW mentions ‘adesa’ (instruction) as a synonym of ‘nimitta’.
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jivajivasravabandhasamvaranirjaramoksas tattvam ||1.4||
1.4 [The categories of] reality (tattva) [are]:
i.  soul (jiva)

ii.  non-soul (i.e., inanimate entities) (ajiva)

iii.  influx (dasrava)

iv.  binding (bandha)

v.  stopping (samvara)

vi.  destruction (nirjara), [and]

vii.  liberation (moksa).

[1.4.1] jiva ajiva dasrava bandhah samvaro nirjara moksa ity esa
saptavidho 'rthas tattvam | [1.4.2] ete va sapta padarthas tattvani |

Souls (jiva), non-souls (i.e., inanimate entities) (ajiva), [types of] influx (asrava),
binding (bandha), stopping (samvara), destruction (nirjara), [and] liberation (moksa)
(itf) — this (etad) [is] the sevenfold (saptavidha) category568 (artha), [which is]
reality (tattva). Or (va), these (etad) seven (sapta) categories (padartha) [are] the
entities (tattva).

[1.4.3] taml laksanato vidhanatas ca purastad vistarenopadeksyamah ||

Later on (purastat), we will explain (upadeksydma) them (tad) in detail (vistara)

based on [their] characteristic[s] (laksana) and (ca) classification (vidhana).

namasthapanadravyabhavatas tannyasah ||1.5]|
1.5 The analysis of these [categories] (tad-nydsa) [can be done] from [the
perspective of]:
i.  name (nama)
ii.  representation (sthapana)ss®
iii.  substance (dravya), [and]

iv.  state (bhava)>7°.

568 [t is somewhat odd that ‘artha’ is used in singular in this sentence. For the sake of
consistency, | have translated ‘artha’ as ‘category’.

569 Lit. ‘causing to stand’. The bhasya refers to a painting or sculpture of the god Indra. (see
TABh 1.5.8).

570 For a discussion of these modes of analysis, see § 3.2 The modes of analysis.
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[1.5.1] ebhir namadibhis caturbhir anuyogadvarais tesam jivadinam tattvanam
nydaso bhavati |

The analysis (nyasa) of these (tad) entities (tattva), beginning with soul (jiva-adi),
takes place (bhavati) by these (etad) four (catur) doors of examination (anuyoga-
dvara), [i.e.], name etc. (nama-adi).

[1.5.2] vistarena laksanato vidhanatas cadhigamartham nydso niksepa ity
arthah |

The analysis (nyasa) for the sake of learning (adhigama-artha), based on [their]
characteristic[s] (laksana) and (ca) classification (vidhana), in detail (vistara) — that
is the meaning (ity artha) [of] ‘niksepa’.

[1.5.3] tad yatha | [1.5.4] namajivah sthapanajivo dravyajivo bhavajivo iti |

For instance (tad yathad), soul [from the perspective of] name (ndma-jiva), soul [from
the perspective of]| representation (sthapana-jiva), soul [from the perspective of]
substance (dravya-jiva) [and] soul [from the perspective of] state (bhava-jiva).
[1.5.5] nama samjiiakarma ity anarthantaram |

‘Name’ (ndma) [and] ‘giving a name’s7! (samjAd-karman) (iti) — [these are] not
different (i.e., these are synonyms) (anarthantara).

[1.5.6] cetanavato ’cetanasya va dravyasya jiva iti nama kriyate | [1.5.7] sa
namajivah ||

[When] the name (ndma) ‘soul’ (jiva iti) is given (kriyate) to animate (cetandvat) or
(va) inanimate (acetana) substance (dravya), that (tad) [is] soul [from the
perspective of] name (ndma-jiva).

[1.5.8] yah kastapustacitrakarmaksaniksepadisu sthapyate jiva iti sa
sthapanajivo devatapratikrtivad indro rudrah skando visnur iti | |

The soul (jiva) which (yah) is represented (sthdpyate) [in the case of] visual
representations (aksa-niksepa)s72 [in] wood (kdsta), a clay model (pusta), a painting
(citra-karman) etc. (adi) — that (tad) [is] soul [from the perspective of]
representation (sthapand-jiva); like the images of deities (devata-pratikrtivat),

named (iti) Indra, Rudra, Skanda [or] Visnu.573

571 samjiidkarman = samjiidkarana (MW). I follow Kapadia’s reading ‘samjiiakarma’. Mody
reads ‘samjid karma'.

572 Lit. ‘deposited in the senses’.

573 The same explanation is given in TABh 1.5.16.
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[1.5.9] dravyajiva iti gunaparyayaviyuktah prajhiasthapito 'nadiparinamika-
bhavayukto jiva ucyate |

[When] the soul (jiva) is said (ucyate) [to be] destitute of qualities [and] modes
(guna-paryaya-viyukta),5’* represented by knowledges’s (prajAa-sthapita), [and]
connected with the condition of beginningless transformation (anddi-parinamika-
bhava-yukta) — [that is] ‘soul [from the perspective of] substance (dravya-jiva)’ (iti).
[1.5.10] athava siinyo 'yam bhangabh |

However (athava), this (idam) form of analysis (bhanga) [is] pointless (Stinya).>7¢
[1.5.11] yasya hy ajivasya sato bhavyam jivatvam syat sa dravyajivah syat
anistam caitat ||

For (hi), this (tad) soul [from the perspective of] substance (dravya-jiva) would
imply (syad) [that] the quality of being a soul (jivatva) might (sydt) 577 occur (bhavya)
for that (yad) which is (sat) not-soul (ajiva), and (ca) this (etad) is incorrect (anista).
[1.5.12] bhavato jiva aupasamikaksayikaksayopasamikaudayikapdarinamika-
bhavayukta upayogalaksanah samsarino muktas ca dvividha vaksyante ||

From [the perspective of] state (bhadva), souls (jiva) will be said (vaksyante)s78 [to be]
twofold (dvividha): transmigratory [souls] (samsdrin) — [which] are connected with
the states (bhava-yukta) [that are] resulting from the cessation [of karman]
(aupasamika), resulting from the annihilation [of karman] (ksayika), resulting from
the annihilation and cessation [of karman] (ksdya-upasamika)>7°, resulting from the
manifestation [of karman] (audayika) [and] resulting from a natural disposition
(parinamika)>8® — [and that are] characterised by [cognitive] operation (upayoga-

laksana) and (ca) liberated (mukta).

574 TA 5.37 explains that ‘substance has qualities and modes’ (gunaparyayavad dravyam).

575 The tika suggests an instrumental relationship between ‘prajiia’ and ‘sthapita’. The
meaning of this expression is not entirely clear to me. I have translated ‘stapita’ in
accordance with my translation of the term ‘sthapana’ (representation), which is frequently
used in this passage. Perhaps, the intended meaning is ‘mental phenomenon’. Alternatively,
‘prajiiasthapita’ can be translated as ‘established by knowledge’.

576 |e., analysing the soul from the perspective of dravya does not make any sense. See also
the following sentence (TABh 1.5.11).

577 Mody’s K manuscript omits the second ‘syat’ (Mody 1903: 8).

578 TA 2.10 explains that there are two types of souls, i.e.,, ‘worldly and liberated [souls]’
(samsarino muktas ca).

579 Mentioned in TA 2.1 as ‘the mixed state’ (misra).

580 These five states are also listed in TA 2.10.
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[1.5.13] evam ajivadisu sarvesv anugantavyam ||

Likewise (evam), [the different perspectives are] to be applied (anugantavya) to all
[other categories] (sarva), beginning with non-soul (gjiva-adi).s8!

[1.5.14] paryayantarenapi namadravyam sthapanadravyam dravyadravyam
bhavato dravyam iti |

Also (api), with regard to (antarena) modes (paryaya)ss?, [there is] ‘substance [from
the perspective of] name (ndma-dravya), substance [from the perspective of]
representation (sthapand-dravya), substance [from the perspective of] substance
(dravyadravya) [and] substance (dravya) from [the perspective of] state (bhava)’
(iti).

[1.5.15] yasya jivasydjivasya583 va nama kriyate dravyam iti tan namadravyam |
[When] the name (ndma) ‘substance’ (dravya iti) is given (kriyate) to that which
(vad) [is] soul (jiva) or (va) non-soul (ajiva), that (tad) is substance [from the
perspective of] name (ndma-dravya).

[1.5.16] yat kastapustacitrakarmaksaniksepadisu sthapyate dravyam iti tat
sthapanadravyam devatapratikrtivad indro rudrah skando visnur iti |

The substance (dravyam) which (yad) is represented (sthapyate) [in the case of]
visual representations (aksa-niksepa) [in] wood (kdsta), a clay model (pusta), a
painting (citra-karman) etc. (adi), that (tad) [is] substance [from the perspective of]
representation (sthapana-dravya); like the images of deities (devata-pratikrtivad),
named (iti) Indra, Rudra, Skanda [or] Visnu.58+

[1.5.17] dravyadravyam nama gunaparydyaviyuktam prajfiasthapitam
dharmadinam anyatamat |

‘Substance [from the perspective of] substance’ can be defined as (ndma) [that
which is] without qualities [and] modes (guna-parydya-viyukta), established by
knowledge (prajidsthapita), [and] different from (anyatama) motion etc. (dharma-

adi)sss.

581 [ e., the other categories that are mentioned in TA 1.4 can also be analysed from the four
perspectives that are mentioned in TA 1.5.

582 See TA 5.37 for a discussion of ‘modes’ (paryaya). The meaning of this passage is not
entirely clear to me.

583 Mody reads ‘jivasya vd jivasya va'. He mentions a variant reading that omits the first va. |
follow Kapadia, who reads ‘jivasyajivasya va'.

584 Cf. TABh 1.5.8.

585 [.e. the inanimate entities, which are listed in TA 5.1: motion (dharma), rest (adharma),
space (akdsa), and material elements (pudgala).
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[1.5.18] kecid apy ahur yad dravyato dravyam bhavati tac ca pudgaladravyam
eveti pratyetavyam |

Some [people] (kecid) also (api) say (ahuh): ‘And (ca) that which (yad) is (bhavati)
substance (dravya) [from the perspective of] substance (dravya), that (tad) [is] just
(eva) to be understood (pratyetavya) [as] ‘the substance [of] material elements’
(pudgala-dravya) (iti).

[1.5.19] anavah skandhas ca sarighatabhedebhya utpadyanta iti vaksyamah |
We will explain (vaksyamah) (see TA 5.25 - 26) [that] (iti) the atoms (anu) and (ca)
the aggregates (skandha) result (utpadyante) from combination and disintegration
(sanighdta-bheda).

[1.5.20] bhavato dravyani dharmadini sagunaparydyani praptilaksanani
vaksyante |

From [the perspective of] state (bhava), the substances (dravya) will be said (see TA
5.37) (vaksyante) [to be]: motion etc. (dharma-adi) (i.e., the five substances, see TA
5.1), [provided] with qualities [and] modes (saguna-parydya), [and] characterised
by reach (prapti-laksana) (i.e., having extension)s8eé.

[1.5.21] agamatas ca prabhrtajio dravyam iti bhavyam aha | [1.5.22] dravyam
ca bhavye |

And (ca) based on scripture (Ggama), a learned person (prabhrta-jia)s8” names (aha)
[that which] exists (bhavya) ‘substance’ (dravya) (iti). And (ca) [this is] substance
(dravya) [in the sense of] ‘that which exists’ (bhavya).

[1.5.23] bhavyam iti prapyam aha | [1.5.24] bhu praptav atmanepadi | [1.5.25]
tad evam prapyante prapnuvanti va dravyani ||

[He] names (aha) that which exists (bhavya) (iti) as ‘attainable’ (prapya). [The verb]
“Vbhi' (existing) in the middle voice (atmanepadin) [has the meaning of] ‘reaching’
(prapti). In this respect (tad evam), the substances (dravya) are reached (prapyante),
or (va) they reach (prapnuvanti) (i.e., they are either contactable or they come into

contact).

586 Perhaps, ‘praptilaksana’ is the opposite of the expression ‘prajiasthapita’in TABh 1.5.7
and TABh 1.5.15.

587 Lit. someone who knows the dgamas. The term ‘prabhrta’ refers to a category of texts that
are used in the Digambara tradition.
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[1.5.26] evam sarvesam anadinam adimatam ca jivadinam bhavanam
moksantanam tattvadhigamartham nyasah karya iti ||

Likewise (evam), the analysis (nyasa) [is] to be done (karya) for all (sarva) states
(bhava) of souls etc. (jiva-adi), [i.e., the categories]>88 without beginning (anadi) and
(ca) having a beginning (adimat)58%, whose end is liberation (moksa-dnta), for the

sake of study of reality (tattva-adhigama-artha) (iti).

pramananayair adhigamah ||1.6||
1.6 [The categories] can be understood (adhigama) through the means of cognition

(pramana)s°® and the perspectives (naya).

[1.6.1] esam ca jivadinam tattvanam yathoddistanam namadibhir nyastanam
pramananayair vistaradhigamo bhavati ||

And (ca) the full understanding (vistarddhigama) of these (etad) entities (tattva) —
[i.e.], souls etc. (jiva-adi) as listed (see TA 1.4) (yathd-uddista), [which are] analysed
(nyasta)s! by name etc. (nama-adi) — takes place (bhavati) through the means of
cognition (pramana) [and] perspectives (naya).

[1.6.2] tatra pramanam dvividham paroksam pratyaksam ca vaksyate |

Among them (tatra), the twofold (dvividha) means of cognition (pramana), [i.e.],
indirect cognition (paroksa) and (ca) direct cognition (pratyaksa), will be explained
(see TA 1.10 - 1.12) (vaksyate).

[1.6.3] caturvidham ity eke | [1.6.4] nayavadantarena ||592

Some (eka) [say that] (iti) [the means of cognition are] fourfold (caturvidha),s93 in

accordance with (antarena) the doctrine of perspectives (naya-vada).

588 See TA 1.4.

589 TA 5.42 says: ‘[There is transformation] without beginning and having a beginning’
(anadir adimams ca).

590 Since a pramana can also lead to false cognition (ajfiana) according to the bhdsya (see
TABh 1.12.15), I translate ‘means of cognition’ instead of the more commonly used phrase
‘means of knowledge’. The difficulty of translating this term partly results from the fact that
the word ‘pramana’ is used in different ways by different philosophical movements. For
some traditions it means ‘authoritative means of knowledge’, while for others it does ‘not
necessarily yield true cognition’ (Gokhale 1993: 675 - 676). The TABh adheres to the latter
position.

591 Cf. ‘nyasa’ in TA 1.5.

592 Kapadia’s edition omits the danda between ‘ity eke’ and ‘nayavadantarena’.

593 In § 3.2 Classification of the means of knowledge, 1 discuss who the adherents of this view
might be.
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[1.6.5] nayas ca naigamadayo vaksyante || [1.6.6] kim canyat |
And (ca) the perspectives (naya) will be said (see TA 1.34) (vaksyante) [to be] the

commonplace [perspective] etc. (naigama-adi). Further (kim canyat):

nirdesasvamitvasadhanadhikaranasthitividhanatah ||1.7]|
1.7 [The categories can also be analysed] based on classification (vidhana) [into]:
i.  description (nirdesa)
ii.  ownership (svamitva)
iii.  cause (sadhana)>%*
iv.  locus (adhikarana)
v.  duration (sthiti), [and]

vi.  classification (vidhana).

[1.7.1] ebhis ca nirdesadibhih sadbhir anuyogadvaraih sarvesam bhavanam
jivadinam tattvanam vikalpaso vistarenadhigamo bhavati |

And (ca) by these (idam) six (sas) doors of examination (anuyoga-dvara), [i.e.],
description etc. (nirdesa-adi), there is (bhavati) varied (vikalpasas) understanding
(adhigama) in detail (vistarena) of all (sarva) states (bhdva) [of all] entities (tattva),
beginning with soul (jiva-adi).>%

[1.7.2] tadyatha | [1.7.3] nirdesah | [1.7.4] ko jivah | [1.7.5] aupasamikadibhava-
yukto dravyam jivah |

To illustrate (tadyatha), [from the perspective of] description (nirdesa) — what (kim)
[is] the soul (jiva)? The soul (jiva) [is] a substance (dravya) connected with states
(bhava-yukta), beginning with ‘resulting from the cessation [of karman]’
(aupasamika-adi) (see TA 2.1).

[1.7.6] samyagdarsanapariksayam | [1.7.7] kim samyagdarsanam dravyam |
[With regard to] the investigation (pariksa) [of] right worldview (samyag-darsana):

What (kim) [is] right worldview (samyag-darsana)? [It is] a substance (dravya).

594 Lit. ‘bringing about’ (MW). My translation of this term is based on Tatia’s translation of
this sutra.

595 The word order in this sentence is somewhat strange. One would rather expect ‘sarvesam

bhavanam’ after ‘jivadinam tattvanam’ if the intended meaning is indeed ‘of all states [of all]
entities, beginning with soul’.
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[1.7.8] samyagdrstijivo 'ripi noskandho nogramah>% ||
The soul [that possesses] right insight (samyag-drsti-jiva) [has] no extension
(aripin)>97, [having] a quasi-combination [of atoms] (no-skandha), [being] a quasi-
collection (no-grama).s98
[1.7.9] svamitvam | [1.7.10] kasya samyagdarsanam iti etad atmasamyogena
parasamyogenobhayasamyogena ceti vacyam |
[From the perspective of] ownership (svamitva): Who has (kim) right worldview
(samyag-darsana) (iti)? [It is] to be said (vacya): It [exists] (etad) [in terms of]
connection with the self (atma-samyoga), [in terms of] connection with the other
(para-samyoga) and (ca) [in terms of] connection with both (ubhaya-samyoga) (iti).
[1.7.11] atmasamyogena jivasya samyagdarsanam |
[There is] right worldview (samyag-darsana) of the soul (jiva) [in terms of]
connection with the self (atma-samyoga);
[1.7.12] parasamyogena jivasydajivasya jivayor ajivayor jivanam ajivanam iti
vikalpah |
[In terms of] connection with the other (para-samyoga) [there are] the varieties [of
connection] (vikalpa):

i.  ofsoul (jiva) [and] non-soul (agjiva)

ii.  oftwo souls (jiva) [and] two non-souls (ajiva)

iii.  of [many] souls (jiva) [and many] non-souls (ajiva) (iti).

596 Mody separates the prefix ‘no-" in this passage. I follow Kapadia’s reading, which is in line
with the way in which ‘no-’ appears in other passages of the TABh (e.g. TABh 1.7.13).

597 TA 5.4 explains that the substances (dravya) have no extension with the exception of the
material elements (pudgala).

598 The intended meaning seems to be that, somehow, there is a connection between the soul
and material elements (pudgala), even though the soul itself is a substance without extension.
The peculiar prefix ‘no’ (< na + u, ‘and not’ or ‘partly not’) also appears in other passages of
the TABh and has the meaning of ‘quasi-’. For example, TABh 1.7.13 makes a distinction
between ‘jiva’, ‘ajiva’, and ‘nojiva’, which indicates that ‘nojiva’ is different from ‘jiva’ (soul)
and ‘ajiva’ (non-soul).
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[1.7.13] ubhayasamyogena jivasya nojivasya jivayor ajivayor jivanam ajivanam
iti vikalpa na santi Sesah santi ||
Soul (jiva) [and] quasi-soul (nojiva), two souls (jiva) [and] two non-souls (ajiva),
[many] souls (jiva) [and] many non-souls (ajiva) — [these] (iti) are not (na santi)
varieties (vikalpa) [in terms of] connection with both (ubhaya-samyoga); the
remaining [combinations] (Sesa) are (santi).>9°
[1.7.14] sadhanam | [1.7.15] samyagdarsanam kena bhavati | [1.7.16] nisargad
adhigamad va bhavatity uktam |
[From the perspective of] cause (sadhana): By what (kim) does right worldview
(samyag-darsana) come into existence (bhavati)? It has been said (see TA 1.3) (ukta)
[that] it arises (bhavati) by nature (nisarga) or (va) from learning (adhigama) (iti).
[1.7.17] tatra nisargah puirvoktah | [1.7.18] adhigamas tu samyagvyayamah |
Among them (tatra), ‘by nature’ (nisarga) has been explained before (pirva-ukta)
(see TABh 1.3.4). And (tu) learning (adhigama) [is] right exertion (samyag-vyayama).
[1.7.19] ubhayam api tadavaraniyasya karmanah ksayenopasamena
ksayopasamabhyam iti ||
Both (i.e., right worldview by nature and from learning) (ubhaya) also (api) [arise]
by destruction (ksaya), by cessation (upasama) [and] by both destruction [and]
cessation (ksaya-upasama) of karman [that is] covering that (i.e., right worldview)600
(tad-avaraniya) (iti).
[1.7.20] adhikaranam trividham atmasannidhanena parasannidhanenobhaya-
sannidhaneneti vacyam |
[From the perspective of] locus (adhikarana) — [it is] to be said (vdcya) [that] (iti)
[the locus of right worldview is] threefold (trividha):

i.  inthe presence of the self (atma-sannidhana)

ii.  in the presence of the other (i.e., non-self) (para-sannidhana)

iii.  in the presence of both (ubhaya-sannidhdna).6%

599 The function of the dual and plural forms and the intended meaning of this passage are
not entirely unclear to me. Perhaps, the intended meaning is that there are only five types of
connection between substances: (i.) between souls (jiva) and non-souls (i.e. non-living
substances, such as matter) (ajiva), (ii.) between quasi-souls (no-jiva) and non-souls (ajiva),
(iii.) between different souls (jiva), (iv.) between different non-souls (ajiva), (v.) between
different quasi-souls (nojiva).

600 TA 6.11 lists the different types of ‘knowledge and worldview covering [karman]’
(jianadarsanavarana).

601 [.e., samyagdarsana has something to do with the self, has reference to things other than
the self, and is related to both at the same time.
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[1.7.21] atmasannidhanam abhyantarasannidhanam ity arthah| [1.7.22]
parasannidhanam bahyasannidhanam ity arthah| [1.7.23] ubhaya-
sannidhanam bahyabhyantarasannidhanam®? jty arthabh |

In the presence of the self (atma-sannidhana) — the meaning is (ity artha) ‘in the
presence of the interior’ (abhyantara-sannidhana). In the presence of the other
(para-sannidhana) — the meaning is (ity artha) ‘in the presence of the exterior’
(bdahya-sannidhdna). In the presence of both (ubhaya-sannidhana) — the meaning is
(ity artha) ‘in the presence of the exterior [and] the interior’ (bahya-abhyantara-
sannidhana).603

[1.7.24] kasmin samyagdarsanam |64

Right worldview (samyag-darsana) [is] in what (kim)?

[1.7.25] atmasannidhane tavat jive samyagdarsanam jive jianam jive caritram
ity etadadi |

First of all (tavat), [the varieties of] ‘in the presence of the self (atma-sannidhana)’
[are]: right worldview (samyag-darsana) in the soul (jiva), [right] knowledge (jfidna)
in the soul (jiva), [right] conduct (cdritra) in the soul (jiva), and so on (ity etad-adi).
[1.7.26] bahyasannidhane jive samyagdarsanam nojive samyagdarsanam iti
yathokta vikalpah |

The varieties (vikalpa) [of] ‘in the presence of the other (bahya-sannidhana)’ [are]:
‘right worldview (samyag-darsana) in the soul (jiva) [and] right worldview (samyag-
darsana) in the quasi-soul (nojive)’ (iti) as it is said (yathd-ukta)e0s.

[1.7.27] ubhayasannidhane capy abhiitah sadbhiitas ca yathokta bhangavikalpa
iti ||

And (ca) also (api), the varieties [with respect to] analysis (bhanga-vikalpa) [of] ‘in
the presence of both’ (ubhaya-sannidhana) are: non-existent (abhiita) and (ca) fully

existents06 (sad-bhiita)’ (iti), as it is said (yathd-ukta).

602 Kapadia reads ‘abhyantarabahyayoh sannidhanam’.

603 This passage comments on the previous sentence. It is somewhat strange that the
composer of the bhdsya provides a comment on his own text, which might indicate that this
passage is a later addition.

604 Kapadia adds ‘atmasannidhdne parasannidhane ubhayasannidhane iti'.

605 [ have not been able to identify the reference of ‘yathokta’ in TABh 1.7.26 and 1.7.27.

606 The term ‘sadbhiita’ also appears in the commentary on TA 1.8 (TABh 1.8.1, 1.8.8), which
deals with the different ‘doors of examination’ (anuyogadvara).
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[1.7.30] sthitih | [1.7.29] samyagdarsanam kiyantam kalam |
[From the perspective of] duration (sthiti) — right worldview (samyag-darsana)
[lasts] up to what time (kiyat kala)?
[1.7.30] samyagdrstir dvividha| [1.7.31] sadih saparyavasana sadir apary-
avasand ca |
Right insight (samyag-drsti) [is] twofold (dvividha):
i.  having a beginning (sa-adi) [and] having an end (sa-paryavasana), and (ca)

ii.  having a beginning (sa-adi) [and] not having an end (a-paryavasana).
[1.7.32] sadisaparyavasanam eva ca samyagdarsanam |
And (ca) right worldview (samyag-darsana) [is] only (eva) ‘having a beginning [and]
having an end (sa-adi-saparyavasana)’.
[1.7.33] tajjaghanyenantarmuhiirtam utkrstena satsastih sagaropamani
sadhikani |
At its lowest (tad-jaghanya) [the duration is] less than an hour (antar-muhiirta); at
[its] highest (utkrsta) [it is] more than (sadhika) 66 (satsasti) ‘ocean-measured’
[periods] (sagara-upama)é’.
[1.7.34] samyagdrstih sadiraparyavasana | [1.7.35] sayogah Sailesipraptas ca
kevali siddhasceti ||
[Concerning] ‘right insight’ (samyag-drsti) [that] has a beginning (sa-adi) [and is] not
having an end (a-paryavasana) — [this type of right insight is found in]:

i.  [someone] possessed with yoga (sa-yoga),t°8 and (ca)
ii.  [in someone] reaching the top [of the gunasthanas]®® (Sailesi-prapta)
iii.  the one endowed with absolute knowledge (kevalin), and (ca)

iv.  the perfected being (siddha) (iti).

607 For a discussion of the measurement of time in the TABh, see Tatia 2011: 271-274.

608 L.e., one of the 14 stages of spiritual development (gunasthdna). For an overview of the
gunasthanas, see, e.g., Tatia 2011: 279 - 285.

609 L.e., the 14th gunasthana.
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[1.7.36] vidhanam hetutraividhyat ksayadi trividham samyagdarsanam | [1.7.37]
tadavaraniyasya karmano darsanamohaniyasya ca ksayadibhyah |

[From the perspective of] classification (vidhana) — right worldview (samyag-
darsana) [is] threefold (trividha), [resulting] from a triple cause (hetu-traividhya),
beginning with destruction (ksaya-adi). [1.e.], from the destruction etc. (ksaya-adi) of
karman [that is] covering [worldview] (tad-avaraniya) and (ca) deluding worldview
(darsana-mohaniya).610

[1.7.38] tadyatha | [1.7.39] ksayasamyagdarsanam upasamasamyagdarsanam
ksayopasamasamyagdarsanam iti |

To illustrate (tad-yathd): ‘the right worldview [resulting from] destruction (ksaya-
samyag-darsana), the right worldview [resulting from] cessation (upasama-samyag-
darsana) [and] the right worldview [resulting from] destruction [and] cessation
(ksaya-upasama-samyag-darsana) (iti).

[1.7.40] atra caupasamikaksayopasamikaksdayikanam paratah parato
visuddhiprakarsah || [1.7.41] kim canyat |

And (ca) here (atra), [there is a] higher and higher (paratas paratas) intensity [of]
purity (visuddhiprakarsa) for [respectively someone] with cessation (aupasamika),
[someone] with destruction [and] cessation (ksdya-upasamika), [and] [someone]
with destruction (ksayika) [of worlview covering and deluding karman]. Further

(kim canyat):

satsamkhyaksetrasparsanakalantarabhavalpabahutvais ca ||1.8||
1.8 And by:
i.  existence (sat)
ii.  numeration (samkhya)
iii.  region (ksetra)
iv.  touching (i.e., reach) (sparsana)
v.  time (kala)
vi.  interval (antara)s!!
vii.  state (bhdva), [and]

viii.  quantity®!? (alpa-bahutva).

610 See also TABh 1.7.19.

611 Alternatively, ‘kala’ and ‘antara’ can also be read together as ‘kalantara’ (interval).
However, TABh mentions that there are eight doors of examination (anuyogadvara). It is
more likely, therefore, that these two words represent two different doors of examination.
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[1.8.1] sat sankhya ksetram sparsanam kalah antaram bhavah alpabahutvam
ity etai§ ca sadbhitapadapraripanadibhir astabhir anuyogadvaraih
sarvabhavanam vikalpaso vistarddhigamo bhavati |
And (ca) by these (etad) eight (asta) doors of examination (anuyoga-dvara), [namely]
‘existence (sat), numeration (samkhyd), region (ksetra), touching (i.e., reach)
(sparsana), time (kala), interval (antara), state (bhdva), [and] quantityé!3 (alpa-
bahutva)’ (iti), — [i.e. by exposing]¢!* that which is true, a sign, a metaphorical
description etc. (sadbhiita-pada-praripanadi) — there is (bhavati) full (vistara)
varied (vikalpasas) understanding (adhigama) of all states (sarva-bhdava).615
[1.8.2] katham iti cet ucyate | [1.8.3] sat samyagdarsanam kim asti ndasti astity
ucyate |
If one asks (iti ced): ‘How [are these doors of examination to be applied]?’ (katham),
[then] it is said (ucyate): [From the perspective of] ‘existence’ (sat) — does right
worldview (samyag-darsana) exist [or] does is not exist (kim asti na-asti)? [Then] it
is said (ucyate): It exists (asti) (iti).
[1.8.4] kvastiti ced ucyate | [1.8.5] ajivesu tavan nasti | [1.8.6] jivesu tu bhajyam |
If one asks (iti cet): “Where is it616 (kva-asti)?”, it is said (ucyate): First of all (tavat),
it is not (na-asti) in non-souls (ajiva). However (tu), [it is] distributed®'’ (bhajya) in
souls (jiva).
[1.8.7] tadyatha | [1.8.8] gatindriyakayayogakasdayavedalesyasamyaktvajiiana-
darsanacaritraharopayogesu trayodasasv anuyogadvaresu yatha sambhavam
sadbhiitapraripana kartavya ||
As here follows (tad-yatha), exposing that which is true (sad-bhiita-prartipanad) [is]
to be done (kartavya) respectively (yathda sambhava) in the case of the thirteen
(trayodasa) doors of examination (anuyoga-dvara), [i.e.]:

i.  transmigration (gati)

ii.  the senses (indriya)

iii.  body (kaya)

612 Tatia translates ‘relative numerical strength’.

613 Lit. ‘being little or much’.

614 Cf. ‘sadbhiitapraripand’ in TABh 1.8.8.

615 The word order of this sentence is somewhat strange. The syntax of this passage is similar
to TABh 1.7.1.

616 [.e., what is the locus of right worldview?

617 Lit. ‘to be distributed’ (MW).
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iv.  activity (yoga)

v.  passion (kasaya)

vi. feelings (veda)
vii.  colouring (lesya)
viii.  rightness (samyaktva)

ix.  knowledge (jiiana)

X.  worldview (darsana)

xi.  conduct (caritra)
xii.  taking food (ahara)
xiii.  [cognitive] operation (upayoga).618
[1.8.9] sankhyeya| [1.8.10] kiyat samyagdarsanam kim sarkhyeyam
asankhyeyam anantam iti |
[From the perspective of] numeration (sarnkhyeyad) — How many (kiyat) right
worldviews (samyag-darsana) [are there]? Is it (kim) numerable (sarikhyeya),
innumerable (asarnikkhyeya) [or] endlessly many (ananta) (iti)?
[1.8.11] wucyate| [1.8.12] asankhyeyani samyagdarsanani| [1.8.13]
samyagdrstayas tv anantah ||
It is said (ucyate): [The number of] right worldviews (samyagdarsana) [is]
innumerable (asanikhyeya) but (tu) [there are] endlessly many (ananta) right
insights (samyag-drsti).
[1.8.14] ksetram| [1.8.15] samyagdarsanam kiyati ksetre| [1.8.16]
lokasyasanikhyeyabhage ||
[From the perspective of] place — in a region (ksetra) of what extent (kiyat) [does]
right worldview (samyag-darsana) [occur]? [It occurs] in an innumerable part
(asankhyeya-bhaga) of the cosmos (loka).
[1.8.17] sparsanam | [1.8.18] samyagdarsanena kim sprstam |
[From the perspective of] touching (i.e., reach) (sparsana): What (kim) [is] reached
(sprsta) by right worldview (samyag-darsana)?619
[1.8.19] lokasyasarikheyabhagah | [1.8.20] samyagdrstina tu sarvaloka iti ||
An innumerable part (asarikheya-bhdga) of the cosmos (loka). However (tu), the

whole cosmos (sarva-loka) [is reached] by right insight (samyag-drsti) (iti).

618 Several items in this list are also mentioned in TA 2.6, which enumerates 21 states (bhdva)
of the soul, including four varieties of transmigration (gati), four passions (kasaya), and six
colourings of the soul (lesya).

619 In other words: ‘What is the range of right worldview?’

216



[1.8.21] atraha samyagdrstisamyagdarsanayoh kah prativisesa iti |

At this point (atra) one says (aha): What (kim) [is] the difference (prativisesa)
between right insight and right worldview (samyag-drsti-samyag-darsana) (iti)?
[1.8.22] wucyate| [1.8.23] apdayasaddravyataya samyagdarsanam apdya
abhinibodhikam | [1.8.24] tadyogat samyagdarsanam |

It is said (ucyate): Right worldview (samyag-darsana) [arises] from existent
substance [through] elimination®2® (apdya-sad-dravyata); ‘elimination’ (apdya) [is]
perceptual apprehension (abhinibodhika); right worldview (samyag-darsana)
[arises] from the activity of that (tad-yoga).

[1.8.25] tat kevalino nasti| [1.8.26] tasmat na kevali samyagdarsani
samyagdrstis tus2! ||

That (i.e., right worldview) (tad) is not (na-asti) of the one endowed with absolute
knowledge (kevalin). Therefore (tasmat), the one endowed with absolute knowledge
(kevalin) is not [someone] possessing right worldview (samyag-darsanin); however
(tu), [he does possess] right insight (samyag-drsti).

[1.8.27] kalah | [1.8.28] samyagdarsanam kiyantam kalam iti atrocyate | [1.8.29]
tad ekajivena nandjivais ca pariksyam |

[From the perspective of] time (kdla) — How long (kiyat kala) [does] right
worldview [last] (samyag-darsana) (iti)? At this point (atra) it is said (ucyate): That
(tad) [is] to be examined (pariksya) with respect to an individual soul (eka-jiva) and
(ca) with respect to all soul[s] (ndana-jiva).

[1.8.30] tadyatha | [1.8.31] ekajivam prati jaghanyenantarmuhiirtam utkrstena
satsastih sagaropamani sadhikani | [1.8.32] nanajivan prati sarvaddha ||
Namely (tad-yatha), in the case of (prati) an individual soul (eka-jiva) [it is] less than
an hour (antar-muhiirta) at its lowest (jaghanya), [and] more than (sadhika) 66
(satsasti) sagaropamas at [its] highest (utkrsta); in the case of (prati) all souls (nana-

jiva) [it exists] all the time (sarva-addha).622

620 TA 1.15 lists ‘elimination’ (apdya) as the third phase of ordinary cognition (mati) (for a
discussion of the phases of ordinary cognition, see § 3.2 Ordinary cognition). The general idea
of ‘elimination’ is that sensory cognition only becomes knowledge after investigating an
object of sense and eliminating false ideas, such as the idea of silver in the case of mother-of-
pearl. This passage in the bhdsya seems to explain that right worldview is ultimately based
on actual perceptions. For this reason, it is said that the kevalin cannot have right worldview
(samyagdarsana) (TABh 1.8.25), since he is liberated from all bonds with the material world.
Instead, the bhasya says that he has right insight (samyagdrsti) (TABh 1.8.26).

621 Kapadia adds ‘bhavati’, mentioned by Mody as a variant reading.

622 ‘sqrvaddha’ = ‘savvadha’ (Ardhamagadhi), ‘gesamte Zeit’ (Mylius 2003: 621).
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[1.8.33] antaram | [1.8.34] samyagdarsanasya ko virahakalah |

[From the perspective of] interval (antara): What (kim) [is] the time [in] separation
(viraha-kala) of right worldview (samyag-darsana) (i.e., the time between two
instances of right worldview)?

[1.8.35] ekam jivam  prati jaghanyenantarmuhiirtam utkrstena
upardhapudgalaparivartah | [1.8.36] nandjivan prati nasty antaram ||

In the case of (prati) an individual (eka) soul (jiva) [it is] less than an hour (antar-
muhitirta) at its lowest (jaghanya) [and] nearly half [the time of] the expiration of
material elementsé23 (upa-ardha-pudgala-parivarta) at [its] highest (utkrsta); in the
case of (prati) many souls (ndnd-jiva) there is no (na-asti) interval (antara).624
[1.8.37] bhavah| [1.8.38] samyagdarsanam aupasamikadinam bhavanam
katamo bhava ucyate| [1.8.39] audayikaparinamikavarjam trisu bhavesu
bhavati ||

[From the perspective of] state (bhava): Which (katama) state (bhdva) of the states
(bhava) beginning with ‘resulting from the cessation [of karman] (aupasamika-
adi)é?s [is suitable for] right worldview (samyag-darsana)? It is said (ucyate): It
exists (bhavati) in three (tri) states (bhava), [i.e., all states] with the exception of
[the state] resulting from the manifestation [of karman and the state] resulting from
a natural disposition (audayika-parinamika-varja).

[1.8.40] alpabahutvam| [1.8.41] atraha samyagdarsananam trisu bhavesu
vartamananam kim tulyasamkhyatvam®2¢ ahosvid alpabahutvam astiti |

[From the perspective of] quantity (alpa-bahutva): At this point (atra) one says
(a@ha): Is there (kim) a state of having equal numbers (tulya-samkhyatva) or is there
(ahosvit) a state of being little and much (alpa-bahutva) of right worldviews
(samyag-darsana) existing (vartamadna) in the three (tri) states (bhava) (iti) (in

other words, is there a same amount of right worldviews in the three states or not)?

623 According to Tatia, ‘just short of half the time it takes karmic particles to undergo their
complete course of binding and falling away from the soul’ (Tatia 2011: 11).

624 In other words, there is always right worldview.

625 The different states of the soul, including the ‘aupasamika’ state, are listed in TA 2.1.

626 Kapadia reads -samkhyadtva-.
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[1.8.42] ucyate | [1.8.43] sarvastokam aupasamikam | [1.8.44] tatah ksdyikam
asarikhyeyagunam |

It is said (ucyate): [In] the state ‘resulting from the cessation [of karman]’
(aupasamika) [it is] the smallest of all (sarva-stoka). From that (tatas), [it is
multiplied by] an innumerable number (asarikhyeya-guna) [in] the state resulting
from the annihilation [of karman] (ksayika).

[1.8.45] tato ’'pi ksayopasamikam asankhyeyagunam | [1.8.46] samyagdrstayas
tv anantaguna iti | |

Again (api) from that (tatas), [it is multiplied by] an innumerable number
(asankhyeya-guna) [in] the state resulting from the annihilation and cessation [of
karman] (ksaya-upasamika). But (tu) right insights (samyag-drsti) [are multiplied by]
an endless number (ananta-guna).

[1.8.47] evam sarvabhavanam namadibhir nyasam krtva pramanadibhir
abhigamah karyah ||

Thus (evam), having done (krtva) the analysis (nydsa) by name etc. (nama-adi) of all
states (sarva-bhava), the study (abhigama) by the means of cognition etc. (pramana-
adi) [is] to be done (karya).

[1.8.48] uktam samyagdarsanam | [1.8.49] jianam vaksyamah |

Right worldview (samyag-darsana) [has been] discussed (ukta). [Now] we will

explain (vaksyamah) knowledge (jfidna).

matisrutavadhimanahparyayakevalani jiianam ||1.9]|
1.9 [The varieties of] knowledge (jiiana) [are]:
i.  ordinary cognition (mati)
ii.  testimony (Sruta)
iii.  cosmic perceptioné?? (avadhi)
iv.  mental perception (manah-paryadya),é?8 [and]

v.  absolute [knowledge]629 (kevala).

627 This term is often translated as ‘clairvoyance’ (e.g., Soni 2000). Literally, the term ‘avadhi’
means ‘limit’, which might refer to the range of this variety of knowledge, which consists of
all extended substance up to the limits of the cosmos (see also TABh 1.26.6 - 1.26.16).

628 This term is often translated as ‘mind-reading’ (e.g., Tatia 2011). However, ‘mind-reading’
usually refers to telepathy, i.e., reading other people’s mind. As will be explained in TA 1.29,
manahparyaya should not be interpreted as telepathy. Sanghvi explains that
manahparyayajiiana apprehends the shapes or modes (parydya) that the mind (manas)
assumes while thinking, which correspond with the objects (Sanghvi 1974: 46).
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[1.9.1] matijianam Srutajianam avadhijianam manahparyayajianam
kevalajiianam ity etat milavidhanatah paficavidham jianam| [1.9.2]
prabhedas tv asya purastad vaksyante ||

Knowledge from ordinary cognition (mati-jiidna), knowledge from testimony (sruta-
jiana), knowledge from cosmic perception (avadhi-jiiana), knowledge from mental
perception (manah-paryaya-jiiana) [and] absolute knowledge (kevala-jiiana) (iti) —
thus (etad), knowledge (jAiana) [is] fivefold (paricavidha) according to the basic
classification (mila-vidhana). And (tu) the varieties (prabheda) of this (idam) will be

explained (vaksyante) later on (purastat).

tat pramane ||1.10||
1.10 These [five varieties of knowledge are] the two means of cognition

(pramana).630

[1.10.1] tad etat pancavidham api jianam dve pramane bhavatah paroksam
pratyaksam ca ||

That very (tad etad) full (api)¢3! fivefold (paficavidha) knowledge (jiiana) [is] the
two (dvi) means of cognition (pramana), being (bhavatah) indirect cognition

(paroksa) and (ca) direct cognition (pratyaksa).

adye paroksam ||1.11]]
1.11 The first two [varieties of knowledge are forms of] indirect cognition

(paroksa).s32

629 Often translated as ‘omniscience’ (e.g., Soni 2000). A person who acquires absolute
knowledge (i.e., a kevalin) will attain liberation at the end of their life (Wiley 2004: 123).

630 For a discussion of this siitra, see § 3.2 Classification of the means of cognition.

631 ‘Putting api after a cardinal expresses the completeness of the number’ (Speijer 1886,
§298).

632 For a discussion of this passage, see § 3.2 Direct and indirect types of knowledge.
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[1.11.1] ddau bhavam adyam| [1.11.2] adye sutrakramapramanyat
prathamadyvitiye $asti | [1.11.3] tad evam adye matijiianasrutajiiane paroksam
pramanam bhavatah |

[That] which is (bhava) at the beginning (adi), that is [the meaning of] ‘first’ (adya).
‘The first [two]’ (adya, du.) — [The author] teaches®33 (i.e., he refers to) (Sasti) the
first and the second [variety of knowledge] (prathama-dvitiya), following the
authoritativeness of the order in the sttra (see TA 1.9) (sttra-krama-pramadnya);
according to that (tad evam), the first two (adya), [i.e.], knowledge from ordinary
cognition and knowledge from testimony (mati-jiiana-sruta-jiiana), are (bhavatah)
indirect (paroksa) means of cognition (pramana).

[1.11.4] kutah| [1.11.5] nimittapeksatvat| [1.11.6] apayasaddravyataya
matijiianam | [1.11.7] tad indriyanindriyanimittam iti vaksyate ||

Why (kutas)? Due to the quality of being dependent on a cause (nimitta-apeksatva);
ordinary cognition (mati-jiana) [arises] from existent substance [through]
elimination (apaya-sad-dravyata)é3+. It will be said (see TA 1.14) (vaksyate) [that]
‘this [ordinary cognition] (tad) [is] caused by the organs of sense [and] the mind
(indriya-anindriya-nimitta).’

[1.11.8] tatpiirvakatvat paropadesajatvdc ca Srutajfidnam ||

Knowledge from testimony (Sruta-jidna) [is an indirect means of cognition] due to
the quality of being preceded by that (i.e., since knowledge from testimony is
preceded by ordinary cognition)®3s (tat-piirvakatva), and (ca) due to the quality of

being caused by the instruction of others (para-upadesajatva).

pratyaksam anyat ||1.12]|

1.12 The other [varieties of knowledge] (anya) [are forms of] direct cognition

(pratyaksa).

633 The verb form ‘Sasti’ suggests that the author of the bhasya did not compose the siitra.
Siddhasenagani comments on this issue and acknowledges that this is a problem.
Nevertheless, he maintains that both texts are composed by the same person.

634 The same expression occurs in TABh 1.8.23 and TABh 1.31.16.

635 See the definition of testimony in TA 1.20.
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[1.12.1] matisrutabhyam yad anyat trividham jfianam tat pratyaksam
pramanam bhavati |

The threefold (trividha) knowledge (jiiana) that [is] different (yad anyat) from
ordinary cognition and testimony (mati-sSruta),53¢that (tad) is (bhavati) direct
(pratyaksa) cognition (pramana).

[1.12.2] kutah | [1.12.3] atindriyatvat |

Why (kutas)? Due to the quality of being beyond [the cognisance] of the senses
(atindriyatva).

[1.12.4] pramiyante 'rthas tair iti pramanani ||

Since (iti) the objects (artha) are cognised (pramiyante) through them (tad), [they
are called] ‘means of cognition’ (pramana).

[1.12.5] atraha | [1.12.6] iha avadharitam dve eva pramane pratyaksaparokse
iti |

At this point (atra) one says (dha): Here (iha) [it is] determined (avadharita) [that]
the means of cognition (pramana) [are] indeed (eva) two (dvi), [i.e.], direct and
indirect cognition (pratyaksa-paroksa) (iti).

[1.12.7] anumanopamanagamarthapattisambhavabhavan api pramanani iti
kecit manyante | [1.12.8] tat katham etad iti |

Some [people] (kecid) are of the opinion (manyante) [that] (iti) inference,
comparison, verbal testimony, postulation, equivalence, [and] negation (anumana-
upamana-agama-arthdpatti-sambhava-abhava) [are] also (api) means of cognition
(pramana).e3” How (katham), then (tad), [can] this (etad) [be explained] (iti)?
[1.12.9] atrocyate| [1.12.10] sarvany etani matisrutayor antarbhiitani,
indriyarthasannikarsanimittatvat | [1.12.11] kim canyat |

At this point (atra) it is said (ucyate): All (sarva) these (etad) are within (antarbhiita)
ordinary cognition and testimony (mati-sruta), due to the quality of being caused by
the connection of the object with the sense organ (indriya-artha-sannikarsa-

nimittatva)®38, Further (kim canyat):

636 L.e., avadhi, manahparyaya, and kevala (see TA 1.9).

637 This is a peculiar list, which does not correspond to a known list of pramadnas that were
accepted by a specific school. For a discussion of this passage, see § 3.2 Other means of
cognition.

638 The term ‘samnikarsa’ refers to ‘the connection of an indriya with its visaya or
object’ (MW). This term plays an important role in the epistemology of the Naiyayikas. For a
discussion of this term and the relationship between the theory in the TA and the Nyadyasiitra,
see § 3.2 Ordinary cognition.
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[1.12.12] apramanany eva va| [1.12.13] kutah| [1.12.14] mithyadarsana-
parigrahat viparitopadesac ca |

Or, (va) [they are] indeed (eva) not means of cognition (apramana). Why (kutas)?
[Since this results] from the adoption of wrong view (mithya-darsana-parigraha)
and (ca) from false teaching (viparita-upadesa).

[1.12.15] mithyadrster hi matisrutavadhayo niyatam ajfianam eveti vaksyate |
Since (hi), it will be said (TA 1.32) (vaksyate) [that] ordinary cognition, testimony
[and] cosmic perception (mati-Sruta-avadhi) [are] certainly (niyata) false knowledge
(ajAana) for someone who has wrong view (mithya-drsti).

[1.12.16] nayavadantarena tu yatha matisrutavikalpajani bhavanti tatha
parastad vaksyamabh ||

And (tu), in accordance with the doctrine of perspectives (naya-vada-antarena), we
will explain (vaksyamah) later on (parastat) [that] they are (bhavanti) born from the
varieties of ordinary cognition and testimony (mati-sruta-vikalpaja).

[1.12.17] atraha| [1.12.18] uktam bhavata matyadini jianani uddisya tani
vidhanato laksanatas ca purastad vistarena vaksyama iti| [1.12.19] tad
ucyatam iti | [1.12.20] atrocyate |

At this point (atra) one says (aha): [It] has been said (ukta) by you (bhavat) [that]
‘after having taught (uddisya) the knowledges (jiana), beginning with ordinary
cognition (mati-adi), we will explain (vaksyamah) them (tad) below (purastat) in
detail (vistarena) based on [their] characteristic[s] (laksana) and (ca) classification
(vidhana)’ (see TABh 1.9.2) (iti). That (tad) should [now] be taught (ucyatam) (iti).
At this point (atra) it is said (ucyate):

matih smrtih samjiia cintabhinibodha ity anarthantaram ||1.13]|
1.13 ‘Ordinary cognition’ (mati), ‘remembrance’ (smrti), ‘recognition’ (samjia),
‘thought’ (cintd) [and] ‘apprehension’e3® (abhinibodha) — [these are] not different

(i.e., they are synonyms) (andrthantara).

639 The primary meaning of the unusual word ‘abhinibodha’ is not given in the standard
dictionaries. The bhdsya on this siitra uses a slightly different form of the word, i.e.
‘abhinibodhikajfiana’. It is evident that the word is used as a synonym of ‘mati’ (ordinary
cognition). It is usually translated as ‘apprehension’ (see, e.g., Balcerowicz 2016d: 998),
which is close to the primary meaning of ‘ni-Vbudh (to learn, to attend)’ + ‘abhi’ (towards).
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[1.13.1] matijianam smrtijianam samjfiajianam cintajianam
abhinibodhikajiianam ity anarthantaram ||

‘Knowledge [from] ordinary cognition’ (mati-jiiana), ‘knowledge [from]
remembrance’ (smrti-jiiana), ‘knowledge [from] recognition’ (samjia-jiiana),
‘knowledge [from] thought’ (cintd-jiana), [and] ‘knowledge [from] apprehension’
(abhinibodhika-jiiana) (iti) — [these are] not different (i.e, they are synonyms)

(anarthantara).

tad indriyanindriyanimittam ||1.14||
1.14 This [ordinary cognition] (tad) [is] caused by the organs of sense [and] the

mind (indriya-anindriya-nimitta).

[1.14.1] tad etat matijfianam dvividham bhavati| [1.14.2] indriyanimittam
anindriyanimittam ca |

That very (tad etad) ordinary cognition (mati-jiiana) arises (bhavati) in a twofold
way (dvividha): caused by the organs of sense (indriya-nimitta) and (ca) caused by
the mind (anindriya-nimitta).

[1.14.3] tatrendriyanimittam sparsandadinam pafncanam sparsadisu parficasv
eva svavisayesu | [1.14.4] anindriyanimittam manovrttir oghajfianam ca |
Among them (tatra), ‘caused by the organs of sense’ (indriya-nimitta) [refers to] the
respective ranges (svavisaya), [which are] indeed (eva) the five [objects of sense]
(pafica) beginning with the quality of tangibility (sparsa-adi), which belong to the
five [senses] (parica), beginning with the organ of touch (sparsana-adi). ‘Caused by
the mind’ (anindriya-nimitta) [is] the activity of the mind (manas-vrtti) and (ca)

oghajiidnas*o,

640 Siddhasenagani uses the word ‘samdnya’ (general, common) to describe this type of
knowledge, and he compares oghajiiana with the knowledge of a creeper. This is in line with
Tatia’s explanation of ‘ogha’ as ‘instinct’ (Tatia 1951: 54). Perhaps, it could be translated as
‘basic knowledge’.
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avagrahehapayadharanah ||1.15]|
1.15 [The phases of ordinary cognition are]:
i.  sense perception (avagraha)
ii.  endeavour to obtain (iha)
iii.  elimination (apdya),é*! [and]

iv.  holding (i.e., keeping in remembrance) (dhdrana).e+2

[1.15.1] tad etat matijianam ubhayanimittam apy ekasah caturvidham
bhavati | [1.15.2] tadyatha | [1.15.3] avagraha iha apayo dharanas ceti |

That very (tad etad) ordinary cognition (mati-jidna), even though (api) [it is] caused
by both (i.e., by the senses and the mind)¢43 (ubhaya-nimitta), arises (bhavati) in
every caseb% (ekasas) in a fourfold way (caturvidha). l.e. (tad-yatha), [it arises
through] sense perception (avagraha), endeavour to obtain (iha), elimination
(apaya), and (ca) holding (dharana) (iti).

[1.15.4] tatravyaktam yathasvam indriyair visayanam alocanavadharanam
avagrahabh |

Among them (tatra), sense perception (avagraha) [is] an indistinct (avyakta)
perceptual ascertainment (alocana-avadharana) of the ranges (visaya) by the senses
(indriya), each on their own account (yathasvam).

[1.15.5] avagraho grahanam alocanam avadhdaranam ity anarthantaram ||
‘Sense perception’ (avagraha), ‘seizing’ (grahana), ‘perceiving’ (dlocana), [and]
‘ascertainment’ (avadharana) (iti) — [these are] not different (i.e., they are

synonyms) (anarthdntara).

641 Sanghvi reads ‘avaya’. He remarks that both readings are possible according to Akalanka
(1974: 4, n. 4). Balcerowicz notes that ‘apdya’ is used in the Svetambara tradition and ‘avaya’
in the Digambara tradition (Balcerowicz 2016d: 1001).

642 My translations of the technical terms in this stitra are based on the explanation in the
bhasya (TABh 1.15.1 - 1.15.11).

643 See TABh 1.14.1.

644 [ e,, in the case of the five varieties of ordinary cognition that are caused by the senses and
the two varieties that are caused by the mind (see TABh 1.14.2 - 1.14.4).
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[1.15.6] avagrhite visayarthaikadesdac chesanugamanam niscayavisesajijiiasas+>
tha |

Seeking the remainder (Sesa-anugamana) on the basis of a part of the objects
[within one’s] range (visaya-artha-ekadesa) in the case of that which is perceived
(avagrhita), [or] the desire to know the particularities [by] inquiry (niscaya-visesa-
jijiiasa), [that is] the ‘endeavour to obtain’ (iha).

[1.15.7] iha uha tarkah pariksa vicarand jijiiasety anarthantaram ||

‘Endeavour to obtain’ (ihd), ‘comprehending’ (iha), ‘reasoning’ (tarka),
‘investigation’ (pariksa), ‘consideration’ (vicarana), [and] ‘desire to know’ (jijiidsa)
(itf) — [these are] not different (i.e., they are synonyms) (anarthantara).

[1.15.8] avagrhite  visaye samyagasamyag iti gunadosavicarana
adhyavasayapanodo 'payah |

[Making] a distinction [between] merits and defects (guna-dosa-vicarana) [by telling]
(iti) ‘right’ from ‘wrong’ (samyag-asamyaiic) (iti) with respect to the perceived
(avagrhita) rangeé4¢ (visaya) — [that is] elimination (apaya), [which] removes mere
opinion®*’ (adhyavasaya-apanoda).

[1.15.9] apayo 'pagamah apanodah apavyadhah apetam apagatam apaviddham
apanuttam ity anarthantaram ||

‘Elimination’ (apdya), ‘going away’ (apagama), ‘removing’ (apanoda), ‘driving away’
(apavyadha), ‘gone’ (apeta), ‘departed’ (apagata), ‘rejected’ (apaviddha), ‘removed’
(apanutta) (iti) — [these are] not different (i.e, they are synonyms)
(anarthantaram).648

[1.15.10] dharana pratipattir yathasvam matyavasthanam avadharanam ca |
‘Holding’ (dharana) [means] ‘ascertainment’ (pratipatti), ‘properly%4° (yathdsvam)

holding [in] the mind’ (maty-avasthdna), and (ca) ‘retaining’ (avadhdrana).

645 Kapadia reads ‘niscayavisesajijidsa cesta tha'. The word ‘cesta’ can be translated as
‘activity’, or ‘endeavour’ (MW). Alternatively, it can be analysed as ‘ca + ista (desired)’.
Siddhasenagani interprets ‘cesta’ as ‘activity’.

646 See also TABh 1.15.6.

647 ‘blosse Meinung’ (adhyavasaya) (Bohtlingk 1855).

648 [t is somewhat strange that this list of synonyms contains active and passive word forms
(apaya, apagama, apanoda, and apavyadha vs. apeta, apagata, apaviddha, and apanutta).

649 ‘ygthdsvam’ can also mean ‘each on their own account’ (MW). Siddhasenagani explains
‘yathasvam’ as ‘yathavisayam’ (in accordance with [one’s] sphere of reference).
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[1.15.11] dharana pratipattir avadharanavasthadnam niscayo ’vagamah
avabodha ity anarthantaram ||

‘Holding’ (dhdrand), ‘assurance’ (pratipatti), ‘the condition of retaining’
(avadharana-avasthana), ‘inquiry’ (niscaya), ‘understanding’ (avagama), [and]
‘knowledge’ (avabodha) (iti) — [these are] not different (i.e., they are synonyms)

(anarthantara).

bahubahuvidhaksipranisritanuktas5°dhruvanam setaranam ||1.16||
1.16 [The objects of ordinary cognition appear as] much (bahu), of many sorts
(bahuvidha), swift (ksipra), independent (anisrita), non-verbals! (anukta) [and]

constant (dhruva), together with [their] opposites (setara).

[1.16.1] avagrahadayas catvaro matijianavibhdga esam bahvadindm
arthanam setaranam bhavanty ekasah |

The four (catiir) varieties of ordinary cognition (mati-jiiana-vibhaga) — [i.e.], sense
perception etc.652 (avagraha-adi) — exist (bhavanti) for these (idam) objects (artha),
beginning with much (bahv-adi), together with [their] opposites (sa-itara), in every
case (ekasas).653

[1.16.2] setaranam iti | [1.16.3] sapratipaksanam ity arthah |

Together with [their] opposites (setara) (iti) — the meaning is (iti artha) ‘with that
which is opposite’ (sa-pratipaksa).

[1.16.4] bahv avagrhnati alpam avagrhnati |

One perceives (avagrhndti) muché54 (bahu) [and] one perceives little (alpa).

[1.16.5] bahuvidham avagrhnati ekavidham avagrhnati |

One perceives [something] of many sorts (bahuvidha) [and] one perceives
[something] of one sort (ekavidha).

[1.16.6] ksipram avagrhnati cirenavagrhnati |

One perceives [something] swift (ksipra) [and] one perceives [something] for a long

time (cirena).

650 Kapadia reads ‘nisritasandigdhadhruvanam’ (‘independent, unambiguous, constant’).
The reading of Mody corresponds to the reading in the Sarvarthasiddhi.

651 Literally ‘unspoken’.

652 See TA 1.15.

653 In other words, there is avagraha, iha etc. of the objects that are much, of many sorts etc.
654 The word bahu seems to have an adverbial function. The same goes for ksipra etc. in the
next sentences.
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[1.16.7] anisritam avagrhnati nisritam avagrhnati |

One perceives [something] independent (anisrita) [and] one perceives [something]
dependent (nisrita).

[1.16.8]¢55 anuktam avagrhnati uktam avagrhnati |

One perceives [something] non-verbal (anukta) [and] one perceives [something that
is] spoken (ukta).

[1.16.9] dhruvam avagrhnati adhruvam avagrhnati |

One perceives [something] constant (dhruva) [and] one perceives [something]
impermanent (adhruva).

[1.16.10] ity evam ihadinam api vidyat ||

In the same way (ity evam), one should also know (api vidyat) [these varieties] of

‘the endeavour to obtain’ etc. (see TA 1.15) (iha-adi).

arthasya ||1.17||

1.17 [There is ordinary cognition]656 of the sense object (artha).

[1.17.1] avagrahadayo matijiianavikalpa arthasya bhavanti ||
The varieties of ordinary cognition (mati-jiidna-vikalpa), beginning with sense

perception (avagraha-adi), are (bhavanti) of a sense object (artha).657

vyaifijanasyavagrahah ||1.18||

1.18 [There is] sense perception (avagraha) of the vyafijana®s.

[1.18.1] vyarfijanasyavagraha eva bhavati nehadayah |
There is (bhavati) indeed (eva) sense perception (avagraha) of the vyaiijana, not ‘the

endeavour to obtain’ etc. (na iha-adi).

655 Omitted by Kapadia. See Mody 1903: 28, footnote 3.

656 [t is somewhat strange that ‘artha’ is given in singular since the qualifications of the sense
object in the previous sitra are given in plural (TA 1.16). It is also possible that TA 1.17
should be read together with TA 1.18. For a discussion of this possibility, see § 3.2 Ordinary
cognition.

657 In other words, the sense objects are the object of ordinary cognition.

658 The peculiar term ‘vyafijana’ seems to refer to the physical contact of a sense organ with
its object. Tatia translates the term ‘vyafijanavagraha’ as ‘contact-awareness’ (Tatia 1951:35).
For a discussion of this term, see § 3.2 Ordinary cognition.
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[1.18.2] evam dvividho 'vagraho vyaiijanasyarthasya ca | [1.18.3] ihadayas tv
arthasyaiva ||

Thus (evam), sense perception (avagraha) [is] twofold (dvividha), [i.e.], of the
vyaiijana and (ca) of the sense object (artha). But (tu) ‘the endeavour to obtain’ etc.

(tha-adi) [is] only (eva) of the sense object (artha).

na caksuranindriyabhyam ||1.19||
1.19 [There is] no [sense perception of the vyafijana]s® by the eyes (caksus) or the

mind (anindriya).

[1.19.1] caksusa noindriyena ca vyarfijanavagraho na bhavati | [1.19.2] caturbhir
indriyaih Sesair bhavati |

There is no (na bhavati) sense perception (avagraha) of the vyadjana by the eye
(caksus) and (ca) the mind (noindriya)¢¢9; [however] there is (bhavati) [sense
perception of the vyarfijana] by the four (catur) other (Sesa) senses (indriya).66!
[1.19.3] evam etat matijfianam dvividham caturvidham astavimsatividham
astasastyuttarasatavidham sattrimsattrisatavidham ca bhavati ||

So (evam), this (etad) ordinary cognition (mati-jiana) is (bhavati) twofold
(dvividha), fourfold (caturvidha), 28-fold (astavimsatividha), 168-fold (astasasty-

uttarasatavidha) and (ca) 336-fold (sattrimsattrisatavidha).s62

Srutam matipirvam dvyanekadvadasabhedam ||1.20]||
1.20 Testimony (Sruta) is preceded by ordinary cognition (mati). [It consists of] two

[varieties], the many [outer limbs] and the twelve [inner limbs].¢63

659 See TA 1.18.

660 It is remarkable that the bhasya uses the word ‘noindriya’ instead of ‘anindriya’, which is
used in the sutra. For a discussion of the peculiar word formation ‘noindriya’, see
§ 3.2 Ordinary cognition.

661 An overview of this theory is given in § 3.2, table viii. Types of ordinary cognition that have
vyafijandvagraha and ix. Objects of the different phases of ordinary cognition.

662 See § 3.2, table x. (Varieties of ordinary cognition) for a clarification of these numbers.

663 The ‘inner limbs’ (angapravista) and ‘outer limbs’ (arigabahya) refer to specific textual
categories of the Jaina scriptures (see TABh 1.20.3). They are specified in TABh 1.20.7 and
1.20.10.
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[1.20.1] Srutajiianam matijiianapirvakam bhavati |

Knowledge from testimony (Sruta-jiana) is (bhavati) preceded by knowledge from
ordinary cognition (mati-jiana-pirvaka).

[1.20.2] Srutam aptavacanam adgamah upadesa aitihyam amnayah pravacanam
jinavacanam ity anarthantaram ||

‘Testimony’ (Sruta), ‘the words of the apta’ (dpta-vacana), ‘scriptural tradition’
(agama), ‘teaching’ (upadesa), ‘tradition’ (aitihya), ‘sacred tradition’ (amnaya),
‘sacred writings’ (pravacana), [and] ‘the words of the jina’ (jina-vacana) (iti) —
[these are] not different (i.e., they are synonyms) (anarthantara).

[1.20.3] tad dvividham arngabdahyam angapravistam ca| [1.20.4] tat punar
anekavidham dvadasavidham ca yatha sarikhyam |

That (i.e., testimony) (tad) [is] twofold (dvividha), [i.e.], the [corpus of] outer limbs
(anga-bahya)é* and (ca) the [corpus of] inner limbs (anga-pravista). That (tad) [is]
again (punar) manifold (anekavidha) and (ca) twelvefold (dvadasavidha), according
to (yathd) numbering (sarikhya).665

[1.20.5] angabahyam anekavidham | [1.20.6] tadyatha| [1.20.7] samayikam
caturvimsatistavo vandanam prati-kramanam kayavyutsargah pratyakhyanam
dasavaikalikam uttaradhydayah dasah kalpavyavahdrau nisitham rsibhasitany
evam adi ||

The [corpus of] outer limbs (ariga-bahya) [is] manifold (anekavidha). Namely (tad-

yatha):
i.  Samayika vii.  Dasavaikalika
ii.  Caturvims$atistava vili.  Uttaradhyayah
iii. Vandana ix.  Dasah
iv.  Pratikramana x.  Kalpavyavaharau
v.  Kayavyutsarga xi.  Nisitha
vi.  Pratyakhydna xii.  Rsibhasitani, etc. (evam adi).666

664 Alternatively, ‘that which is outside the limbs’, i.e., ‘non-canonical’.

665 For an overview of these texts, see § 3.2, table xi. Testimonial knowledge: The Jaina
scriptures.

666 For a discussion of this list, see § 3.2 Testimony.
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[1.20.8] angapravistam dvadasavidham | [1.20.9] tadyatha| [1.20.10] dcarah
sutrakrtam sthanam samavaya vyakhyaprajiaptih jiatadharmikatha
updasakadhyayanadasah antakrddasah anuttaraupapatikadasah prasna-
vyakaranam vipakasitram drstipata iti | |

The [corpus of] inner limbs (ariga-pravista) [is] twelvefold (dvadasavidha).

Namely (tad-yatha):
i. Acdra vii.  Updsakadhyayanadasah
ii.  Sutrakrta viii.  Antakrddasah
iii.  Sthana ix.  Anuttaraupapatikadasah
iv.  Samavaya X.  Prasnavyakarana
v.  Vyakhyaprajiapti xi.  Vipakasttra
vi.  JAatadharmakathah xii.  Drstipata.

[1.20.11] atrdha | [1.20.12] matijianasrutajiianayoh kah prativisesa iti |

At this point (atra) one says (aha): What (kim) [is] the difference (prativisesa)
between knowledge from ordinary cognition and knowledge from testimony (mati-
jAana-sruta-jidna) (iti)?

[1.20.13] atrocyate| [1.20.14] utpannavinastarthagrahakam sampratakala-
visayam matijianam | [1.20.15] Srutajianam tu trikalavisayam utpanna-
vinastanutpannarthagrahakam ||

At this point (atra) it is said (ucyate): That which perceives objects [that have been]
produced [and are] not [yet] destroyed (utpanna-avinasta-artha-grahaka), having
the present time as its range (samprata-kdla-visaya), [that is] knowledge from
ordinary cognition (matijiadna); but (tu) knowledge from testimony (srutajiiana) has
the three times as its range (trikdla-visaya) [and] perceives objects [that have been]
produced, [that are] destroyed [and are] not [yet] produced (i.e., objects in the past,
present and future) (utpanna-vinasta-anutpanna-artha-grahaka).

[1.20.16] atraha| [1.20.17] grhnimo matisrutayor nanatvam | [1.20.18] atha
Srutajiianasya dvividham anekadvadasavidham iti kim krtah prativisesa iti |

At this point (atra) one says (aha): We understand (grhnimah) the difference
(nanatva) between ordinary cognition and testimony (mati-sruta). Now (atha), why
(kim) [has one] made (krta) a difference (prativisesa) [between] the twofold
(dvividha), manifold, [and] twelvefold (aneka-dvadasavidha) 667 [varieties] of

knowledge from testimony (Sruta-jiiana) (iti)?

667 See TABh 1.20.3 - 1.20.4.
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[1.20.19] atrocyate | [1.20.20] vaktrvisesad dvaividhyam |

At this point (atra) it is said (ucyate): The twofold nature (dvaividhya) [results] from

the difference of speaker (vaktr-visesa).

[1.20.21] yad bhagavadbhih sarvajiiaih sarvadarsibhih paramarsibhir

arhadbhis tatsvabhavyat paramasubhasya ca pravacanapratisthapana-

phalasya tirthakaranamakarmano ’'nubhavad uktam bhagavacchisyair
atisayavadbhir uttamatisayavagbuddhisampannair ganadharair drbdham tad
angapravistam |

That which (yad) has been spoken (ukta) by the jinas (bhagavat) —

[who are] the all-knowing (sarva-jiia) [and] all-seeing (sarva-darsin) most
excellent sages (parama-rsi), the arhats,®%® on account of the experience
(anubhdva) of body-determining karman [related to] the tirthakara
(tirthakara-nama-karman)69 — which is very positive (parama-subha) [and]
the result of which is the establishing of the doctrine (pravacana-
pratisthdpana-phala) — [and] on account of their own nature (tat-
svabhavya) —

[which has been] composed (drbdha) by the pupils of the jinas (bhagavat-Sisya) —
[who are] the ganadharas, having supernatural qualities (atisayavat),670
provided with the most eminent speech and mind (uttama-atisaya-vag-
buddhi-sampanna) —

that (tad) [is the corpus] of inner limbs (anga-pravista).

[1.20.22] ganadharanantaryadibhis tv atyantavisuddhagamaih parama-

prakrstavanmatibuddhisaktibhir acaryaih kalasamhanandyurdosad alpa-

Saktinam sisyanam anugrahaya yat proktam tad arigabahyam iti ||

And (tu) that which (yad) [is] taught (prokta) by the succession of ganadharas etc.

(ganadhara-danantarya-adi)e7t —

[who are] the teachers (dcarya), [whose] verbal testimonies [are]
excessively pure (atyanta-visuddha-dgama), [whose] powers of speech,
ordinary cognition and mind [are] most superior (parama-prakrsta-vac-

mati-buddhi-sakti) —

668 The terms ‘paramarsi’ and ‘arhat’ refer to the jina.

669 This type of karman is listed in TA 8.12.

670 The word ‘atiSaya’ refers to ‘one of the superhuman qualities attributed to Jaina Arhats’
(MW).

671 Siddhasenagani mentions Jambiu as an example. He was the pupil of the ganadhara
Sudharman (see, e.g., Wiley 2004: 104).
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for the benefit (anugraha) of the pupils (Sisya) —

[whose] power is little (alpasakti) through defect brought about by time,

physical structure [and] vital power (kala-samhanana-ayur-dosa) —
that (tad) [is the corpus of] outer limbs (anigabahya) (iti).
[1.20.23] sarvajiiapranitatvad anantydc ca jiieyasya srutajiianam matijianan
mahavisayam |
Knowledge from testimony (Sruta-jiiana), [due to] the quality of being conveyed by
the all-knowing [beings] (sarvajfia-pranitatva) and (ca) [due to] the infinity
(@nantya) of [that what is] to be known (jiieya), [has] a greater range (maha-visaya)
[than] knowledge by ordinary cognition (mati-jfiana).
[1.20.24] tasya mahavisayatvat tams tan arthan adhikrtya
prakaranasamaptyapeksam angopangananatvam |
And (ca) [there is] a variety of ‘limbs’ and ‘additional limbs’¢72 (ariga-upanga-
nanatva) — whose reference is the complete acquisition of the subjects (prakarana-
samdpty-apeksa), referring to (adhikrtya) the various (tad tad) objects (artha) —
due to the quality of having a great range (mahavisayatva) of this (i.e., of testimony)
(tad).
[1.20.25] kim canyat | [1.20.26] sukhagrahanavijiianapohaprayogartham ca |
Moreover (kim canyat), [there is] also (ca) [a variety of scriptures] for the sake of
(artha) easy understanding (sukha-grahana), [easy]673 comprehending (vijiiana),
[easy] reasoning (apoha), and [easy] operation of consciousness (prayoga).67+
[1.20.27] anyatha hy anibaddham arngopangasah samudraprataranavad-
duradhyavasanam syat |
For (hi), otherwise (anyatha), it would be (syat) a difficult task (dur-adhyavasana),
like crossing the ocean (samudra-prataranavat), unattached (anibaddha) to the

limbs and additional limbs (i.e., without arms and legs) (aniga-uparnga). 675

672 The terms ‘ariga’ and ‘upanga’ refer to the inner and outer corpus, which are mentioned
previously (see TABh 1.20.3).

673 Siddhasenagani explains that ‘sukha’ qualifies all other elements in the compound. This
interpretation is in line with the next sentence.

674 Siddhasenagani explains ‘prayoga’ as ‘prayoga-vydpara’. The exact meaning of this term is
unclear to me.

675 In other words, mastering the different subjects without the help of the scriptures would
be nearly impossible, just as crossing the ocean. The expression ‘anibaddham angopangasah’
(without arms and legs/without the inner and outer corpus) seems to be a pun.
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[1.20.28] etena purvani vastiini prabhrtani prabhrtaprabhrtani adhyayanany
uddesas ca vyakhyatah ||

By this 676 (etad), the piirvas ¢77, subjects (vastu), chapters ¢78 (prabhrta),
subdivisions 679 (prabhrta-prabhrta), readings (adhyayana), and (ca) brief
statements (uddesa), are fully explained (vydkhydta).680

[1.20.29] atraha| [1.20.30] matisrutayos tulyavisayatvam vaksyati| [1.20.31]
dravyesv asarvaparyayesu iti | [1.20.32] tasmad ekatvam evasty iti |

At this point (atra) one says (aha): [There is] the quality of being of equal range
(tulya-visayatva) of ordinary cognition and testimony (mati-sruta),8! [since the
author of the stitra] will say (vaksyati)é82 that ‘[the domain of ordinary cognition and
testimony extends] to [all] substances (dravya) [but] not in all modes (a-sarva-
paryaya)’ (iti) (see TA 1.27). Therefore (tasmat), there must indeed (eva) be (astu)
the quality of being one (i.e., ordinary cognition and testimony must have the same
range) (ekatva) (iti).

[1.20.33] atrocyate | [1.20.34] uktam etat sampratakalavisayam matijianam
Srutajiianam tu trikalavisayam visuddhataram ceti |

At this point (atra) it is said (ucyate): [It has been] said (ukta) [that] this (etad)
‘knowledge from ordinary cognition (mati-jiiana) [has] the present time as its range
(samprata-kala-visaya) but (tu) [that] knowledge from testimony (Sruta-jfidna) has
the three times as its range (trikala-visaya)' (see TABh 1.20.15) and (ca) [that

knowledge from testimony is] purer (visuddhatara) (iti).

676 L.e., the limbs (anga) and additional limbs (uparga) (see TABh 1.20.27).

677 The term ‘ptirva’ is used in the Jaina tradition with reference to a collection of 14 extinct
scriptures, which are supposed to contain the oldest teachings of the tirthankaras (see, e.g.,
Wiley 2004: 176).

678 The term ‘prabhrta’ can be used to refer to the chapters of a work (MW). It is also a type
of texts in the Digambara tradition (see also TABh 1.5.21). However, since the term is
followed by the term ‘prabhrtaprabhrta’, it is more likely that the intended meaning is
‘chapter’.

679 The word ‘prabhrtaprabhrta’ can be used with reference to subdivisions of chapters
(MW).

680 The precise reference of the different terms in this passage is unclear to me.
Siddhasenagani interprets the terms that follow ‘pirvani’ as increasingly smaller
subdivisions of the piirvas.

681 In other words, ordinary cognition and testimony have the same range. This is an
objection to TABh 1.20.15, which says that testimony has a greater range than ordinary
cognition.

682 [t is remarkable that that the questioner in the bhasya refers to a stitra (TA 1.27) that has
not yet been discussed.
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[1.20.35] kim canyat| [1.20.36] matijianam indriyanindriyanimittam atmano
jAasvabhavyat parinamikam| [1.20.37] Srutajianam tu tatpurvakam
aptopadesad bhavatiti | |

Moreover (kim canyat): Knowledge from ordinary cognition (mati-jiana) [is] caused
by the senses and the mind (indriya-anindriya-nimitta), resulting from a natural
disposition (parinamika) due to the own nature of knowing (jiia-svabhavya) of the
self (atman) (i.e., since knowing is the essence of the self); but (tu) knowledge from
testimony (Sruta-jiiana), [which is] preceded by that (tat-ptirvaka), arises (bhavati)
from the teaching of the aptas (apta-upadesa) (iti).

[1.20.38] atrdha | [1.20.39] uktam Srutajiianam | [1.20.40] athavadhijiianam kim
iti | [1.20.41] atrocyate ||

At this point (atra) one says (aha): Knowledge from testimony (sruta-jidna) [has
now been] discussed (ukta). Now (atha), what (kim) [is] knowledge from cosmic

perception (avadhi-jidna) (iti)? At this point (atra) it is said (ucyate):

dvividho 'vadhih ||1.21]|

1.21683 Cosmic perception (avadhi) [has] two varieties (dvividha).

[1.21.1] bhavapratyayah ksayopasamanimittas ca || tatra

[The two varieties of cosmic perception are]: [cosmic perception that] originates in
birth (see TA 1.22) (bhava-pratyaya), and (ca) [cosmic perception that is] caused by
the destruction [and] cessation [of karman] (ksaya-upasama-nimitta). Among them

(tatra):

bhavapratyayo narakadevanam ||1.22||
1.22 (SS 1.21) Hellish beings and gods [have cosmic perception that is] caused by
birth (bhava-pratyaya).

[1.22.1] narakanam devanam ca yathasvam bhavapratyayam avadhijianam
bhavati |

There is (bhavati) knowledge from cosmic perception (avadhi-jiiana) caused by
birth (bhava-pratyaya) for hellish beings (ndraka) and (ca) gods (deva), in their own

way (yathasvam).

683 The Sarvarthasiddhi does not include this sitra.
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[1.22.2] bhavapratyayam bhavahetukam bhavanimittam ity arthah |

‘Caused by birth’ (bhava-pratyaya): The meaning [is] (iti artha) ‘effected by birth
(bhava-hetu) [or] dependent on birth’ (bhava-nimitta).

[1.22.3] tesam hi bhavotpattir eva tasya hetur bhavati paksinam
akasagamanavat na Siksa na tapa iti | |

Since (hi) the cause (hetu) of it (i.e., of cosmic perception) (tad) is (bhavati) indeed
(eva) produced as a consequence of birth (bhava-utpatti) for them (tad), like flying
(akasa-gamanavat) for birds (paksin), [it arises] without learning (na Siksa) [and]

without austerity (na tapa) (iti).

yathoktanimittah sadvikalpah sesanam ||1.23||
1.23 (SS 1.22) The other [beings] (Sesa) [have cosmic perception] that is caused
(nimitta) as it is said (see TABh 1.21.1) (vathd-ukta).e8* [This variety of cosmic

perception has] six forms (sad-vikalpa).

[1.23.1] yathoktanimittah ksayopasamanimitta ity arthah| [1.23.2] tad etad
avadhijiianam ksayopasamanimittam sadvidham bhavati Sesanamesss |

‘Caused as it is said’ (yatha-ukta-nimitta): The meaning [is] (ity artha) ‘caused by the
destruction [and] cessation [of karman] (see TABh 1.21.1)’ (ksaya-upasama-nimitta).
That very (tad etad) knowledge from cosmic perception (avadhi-jidna) [that is]
caused by the destruction [and] cessation [of karman] (ksaya-upasama-nimitta)
exists (bhavati) in a sixfold way (sadvidha) for the other beings (Sesa).

[1.23.3] Sesanam iti narakadevebhyah sesanam tiryagyonijanam manusyanam
ca |

‘The other [beings]’ (see TA 1.23) (Sesa) (iti) [refers to beings] different (Sesa) from
hellish beings and gods (ndraka-deva), [beings] born from the wombs of animals

(tiryafic-yoni-ja) and (ca) human beings (manusya).

684 [t is remarkable that the siitra refers to the bhasya. For a discussion of this passage, see
§ 2.3 Is the TABh an auto-commentary.
685 Kapadia’s edition omits ‘Sesanam’. Note that the next sentence begins with ‘Sesanam’.
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[1.23.4] avadhijfianavaraniyasya karmanah ksayopasamabhyam bhavati
sadvidham | [1.23.5] tadyatha| [1.23.6] ananugamikam anugamikam
hiyamanakam, vardhamanakam anavasthitam avasthitam iti |
[[t] arises (bhavati) from the destruction [and] cessation (ksaya-upasama) of
karman that is covering knowledge from cosmic perception (avadhi-jidna-
avaraniya), in a sixfold way (sadvidham). Namely (tad-yatha):
i.  the one that is not following (an-anugamika)

ii.  the one that is following (@nugamika)

iii.  the one that weakens (hiyamanaka)

iv.  the one that increases (vardhamanaka)

v.  the one that is not continuous (an-avasthita), [and]

vi.  the one that is continuous (avasthita) (iti).
[1.23.7] tatrananugamikam yatra ksetre sthitasyotpannam tatah pracyutasya
pratipatati prasnadesapurusajiianavat | |
Among them (tatra), [there is] ‘the one that is not following’ (an-anugdamika)
whenever (yatra) [cosmic perception that is] produced (utpanna) for [someone who
is] staying (sthita) in a region (ksetra) goes away (pratipatati) [when that person is]
gone away (pracyuta) from that [place] (tatas); like the knowledge of a person
[when there is a] teaching of a lessoné8¢ (prasna-adesa-purusa-jiianavat).
[1.23.8] anugamikam yatra kvacid utpannam ksetrantaragatasyapi na
pratipatati bhaskaraprakasavat ghataraktabhavavac ca ||
[There is] ‘the one that is following’ (anugamika), [which can be] produced (utpanna)
in any place (yatra kvacid) [but] does not go away (na pratipatati) for [that person],
even when [that person has] gone to another place (ksetra-antara-gata ... api), like
the brightness of the sun (bhdskara-prakasavat) and (ca) like the condition of being

coloureds® of a jar (ghata-rakta-bhavavat).

686 The meaning of this simile is unclear to me. Perhaps, it refers to a situation in which
students are connected with knowledge when they are listening to a teacher but forget about
the teaching when they leave the class.

687 Alternatively, ‘red’.
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[1.23.9] hiyamanakam asamkhyeyesu dvipesu samudresu prthivisu vimanesu
tiryag urdhvam adho va yad utpannam kramasah samksipyamanam
pratipatati a angulasam samkhyeyabhagat pratipataty eva va
paricchinnendhanopadanasamtaty agnisikhavat ||

[There is] ‘the one that weakens’ (hiyamanaka), which (yad), [after being] produced
(utpanna) with regard to%88 innumerable (asarikhyeya) islands (dvipa), oceans
(samudra), lands (prthivi), vimana-heavens (vimana) — horizontal (tiryarc),
upwards (iirdhvam), or (va) below (adhas) — goes away (pratipatati), gradually
(kramasas) contracting (samksipyamdna) up to an innumerable part of a finger’s
breadth (a angula-asankhyeya-bhdga); or (va), it goes indeed away (pratipatati eva)
like a multitude (samtati) of fire flames (agni-sikhavat) [that is] dependent (upadana)
on fuel that has diminished (paricchinna-indhana).

[1.23.10] vardhamanakam yad angulasyasamkhyeyabhdgadisiutpannah
vardhate a sarvalokat adharottararaninirmathanotpanné®opattasuskopaciya-
manadhiyamanendhanarasyagnivat ||

[There is] ‘the one that increases’ (vardhamanaka), which (yad) [is] produced
(utpanna) with regard to an innumerable part etc. (asamkhyeya-bhaga-adi) of a
finger's breadth (angula) [and] increases (vardhate) up to the whole world (a
sarvalokat), like a fire (agnivat) from a heap of fuel (indhana-rasi) [that is] gathered
(upattas??), dried up (Suska), accumulated (upaciyamana), [and] placed in a fire
(adhiyamana) [that is] risen (utpanna) by rubbing (nirmathana) the lower and
upper piece of wood [used for kindling fire] (adhara-uttara-arani) 691.

[1.23.11] anavasthitam hiyate vardhate vardhate hiyate ca pratipatati
cotpadyate ceti punah punar tirmivat | |

‘The one that is not continuous’ (anavasthita) diminishes (hiyate) [and] increases
(vardhate), and (ca), [it] increases [and] (vardhate) diminishes (hiyate) (i.e., it
fluctuates constantly); and (ca) it goes away (pratipatati) and (ca) is produced
[again] (utpadyate) (iti), like a wave (@rmivat) [that is coming and going] again and

again (punar punar).

688 [n other words, the range of this type of cosmic perception includes innumerable islands,
oceans, etc.

689 Kapadia reads ‘nirmathandsannopatta’ (from near hand, asanna).

690 ‘contracted fr. upa-datta’ (MW)

691 The term ‘arani’ refers to ‘the piece of wood used for kindling fire by attrition’; ‘generally
distinction is made between the lower one and the upper one (adharadrani & uttararani)’
(MW).
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[1.23.12] avasthitam yavati ksetre utpannam bhavati tato na pratipataty a ke-
valaprapteh®°? a bhavaksayad va jatyantarasthayi vas*: bhavati lingavat ||23||
‘The one that is continuous’ (avasthita) is (bhavati) produced (utpanna) in whatever
(vavat) region (ksetra), it does not go away (na pratipatati) from there (tatas) [and]
it remains (avatistate) up to the reaching of absolute knowledge (a kevala-prapti);
[it] is (bhavati) either (va) remaining [till] the next birth (jati-antara-sthayin) or (va)
up to the termination of [one’s] state (d bhava-ksaya), like gender (lingavat).
[1.23.13] uktam avadhijianam | [1.23.14] manahparydyajiianam vaksyamabh |
Knowledge from cosmic perception (avadhi-jiidna) [has now been] discussed (ukta).
[Next], we will explain (vaksyamah) knowledge from mental perception (manah-

paryaya-jaiana).

rjuvipulamati manahparydyah ||1.24||
1.24 (SS 1.23) Mental perception (manah-parydya) [has] two [varieties], [i.e.], direct

perception (rju-mati) [and] extensive perception (vipula-mati). 694

[1.24.1] manahparyayajfianam dvividham | [1.24.2] rjumatimanahparyadya-
jAanam vipulamatimanahparyayajinanam ca ||

Knowledge from mental perception (manah-parydya-jidna) is twofold (dvividha),
[i.e.], knowledge from direct mental perception (rju-mati-manahparyaya-jiiana) and
(ca) knowledge from extensive mental perception (vipula-mati-manah-parydya-
jiana).

[1.24.3] atraha | [1.24.5] ko 'nayoh prativisesa iti | [1.24.6] atrocyate |

At this point (atra) one says (aha): What (kim) [is] the difference (prativisesa)
[between] these two (idam) (iti)? At this point (atra) it is said (ucyate):

visuddhyapratipatabhyam tadvisesah ||1.25]|
1.25 (SS 1.24) The difference between them [results] from purity (visuddhi) and

permanence®s (a-pratipata).

692 Kapadia reads ‘kevalaprapter avatisthate’.

693 Kapadia omits the second ‘va’.

694 Tatia translates ‘simple’ and ‘complex’. See also § 3.2 Cosmic perception, mental perception,
and absolute knowledge. See also the discussion of these terms in § 3.2 Cosmic perception,
mental perception, and absolute knowledge.

695 Lit. ‘not falling away’.
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[1.25.1] visuddhikrtas capratipatakrtas canayoh prativisesah| [1.25.2]
tadyatha| [1.25.3] rjumatimanahparydyad ¢°¢ vipulamatimanahparyaya-
jiadanam visuddhataram | [1.25.4] kim canyat |

The difference (prativisesa) [between] these two (idam) is brought about by purity
(visuddhi-krta) and (ca) is brought about by permanence (a-pratipata-krta).

Namely (tad-yathd), knowledge from extensive mental perception (vipula-mati-
manah-parydya-jiiana) [is] purer (viSuddhatara) than [knowledge] from direct
mental perception (rju-mati-manah-paryaya). Further (kim canyat):

[1.25.5] rjumatimanahparyayajiianam pratipataty api bhiiyo vipulamati-
manahparydyajfianam tu na pratipatatiti | |

Knowledge from direct mental perception (rju-mati-manah-paryaya-jiiana) goes
away (pratipatati) again (api bhiiyas)°7 but (tu) knowledge from extensive mental
perception (vipula-mati-manah-paryaya-jiidna) does not go away (na pratipatati).
[1.25.6] atraha | [1.25.7] athavadhimanahparyadyajfianayoh kah prativisesa iti |
[1.25.8] atrocyate |

At this point (atra) one says (aha): Now (atha), what (kim) [is] the difference
(prativisesa) [between] cosmic perception and mental perception (avadhi-manah-

paryaya-jiiana) (itf)? At this point (atra), it is said (ucyate):

visuddhiksetrasvamivisayebhyo 'vadhimanahparyayayoh ||1.26||
1.26 (SS 1.25) [The difference between] cosmic perception (avadhi) and mental
perception (manah-paryaya) [results] from purity (visuddhi), region (ksetra), owner

(svamin), [and] range (visaya).

[1.26.1] visuddhikrtah ksetrakrtah svamikrto visayakrtas canayor viseso
bhavaty avadhimanahparyayajfianayoh |
The difference (visesa) [between] this (idam) knowledge from cosmic perception
and mental perception (avadhi-manah-parydya-jiiana) is (bhavati):
i.  brought about by purity (see TABh 1.25.1) (visuddhi-krta)
ii.  brought about by region (ksetra-krta)
iii.  brought about by owner (svami-krta), and (ca)

iv.  brought about by range (visaya-krta).

696 Kapadia reads ‘rjumatimanahparyadyajianad’.
697 The word order is somewhat odd. One would rather expect ‘bhiiyo ‘pi’.
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[1.26.2] tadyathda| [1.26.3] avadhijfianat manahparydyajiianam visuddha-
taram |

Namely (tad-yatha), knowledge from mental perception (manah-paryaya-jiiana) [is]
more pure (viSuddhatara) than knowledge from cosmic perception (avadhi-jiiana).
[1.26.4] yavanti hi ripini dravyany avadhijiani janite tani manahparyayajiani
visuddhatarani manogatani janite || [1.26.5] kim canyat |

For (hi), as many (yavat) extended (ripin) substances$%8 (dravya) [as] the one with
knowledge from cosmic perception (avadhi-jiianin) knows (janite), so many (tad)
the one endowed with knowledge from mental perception (manah-parydya-jiidnin)
knows (jdnite) [as] mores% refined (visuddhatara) thoughts (manas-gata). Further
(kim canyat):

[1.26.6] ksetrakrtas canayoh prativisesah| [1.26.7] avadhijianam
angulasyasankhyeyabhagadisiitpannam bhavaty a sarvalokat| [1.26.8]
manahparydyajfianam tu manusyaksetra eva bhavati nanyaksetra iti || [1.26.9]
kim canyat |

And (ca) [concerning] the difference (prativisesa) between these two700 (idam)
resulting from region (ksetrakrta): Knowledge from cosmic perception (avadhijidna)
is (bhavati) produced (utpanna) in an innumerable part etc. (asamkhyeya-bhaga-adi)
of a finger’s breadth (arngula), up to the whole world (a sarvalokat)7°1. In contrast
(tu), knowledge from mental perception (manahparyaya-jidna) exists (bhavati) only
(eva) in the region of men (manusyaksetra), [and] not (na) in another region
(anyaksetra) (iti). Moreover (kim canyat):

[1.26.10] svamikrtas canayoh prativisesah | [1.26.11] avadhijfianam samyatasya
asamyatasya va’2 sarvagatisu bhavati |

And (ca) [concerning] the difference (prativisesa) between these two (idam)
resulting from the owner (svamikrta): Clairvoyant knowledge (avadhijiiana) exists
(bhavati) for [beings with] restraint (samyata)793 or (va) [beings] without restraint

(asamyata), in all varieties of transmigration (sarvagati).

698 For a discussion of the substances (dravya), see TA 5.1 - 5.3.

699 The suffix ‘-tara’ can also mean ‘particularly’, instead of ‘more’. However, given the
meaning of the term ‘visuddhatara’ in the previous sentence (TABh 1.26.2), [ translate ‘more’.
700 |.e., manahparyayajiidna and avadhijiiana (see TABh 1.26.1).

701 See also TABh 1.23.10.

702 Kapadia reads ‘asamyatasya, [samyatasamyatasya ca] (va)'.

703 Siddhasenagani explains that ‘samyata’ excludes the first six gunasthanas. See also Wiley
2003:100.
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[1.26.12] manahparyayajiidnam tu manusyasamyatasyaiva bhavati nanyasyas ||
[1.26.13] kim canyat |

By contrast (tu), knowledge from mental perception (manahparydya-jfidna) exists
(bhavati) only (eva) for beings with restraint that are human (i.e., not for gods and
hellish beings)7%* (manusyasamyata), [and] not (na) for another (anya). Moreover
(kim canyat):

[1.26.14] visayakrtas canayoh prativiSesah| [1.26.15] ripidravyesv
asarvaparyayesv avadher visayanibandho bhavati| [1.26.16] tadanantabhage
manahparyadyasyeti ||

And (ca) [concerning] the difference (prativisesa) between these two (idam)
resulting from the range (visaya-krta): The scope of the range’05 (visaya-nibandha)
of cosmic perception (avadhi) exists (bhavati) with respect to all extended
substances (rtpi-dravya), [but] not in all modes (a-sarva-paryaya) (see TA 1.27). [It
will be said] (see TA 1.29) [that] (iti) [the domain of] mental perception (manah-
paryaya) [extends to] an infinitesimal part (ananta-bhdaga) of that (tad).

[1.26.17] atraha| [1.26.18] uktam manahparyayajianam| [1.26.19] atha
kevalajiianam kim iti |

At this point (atra) one says (dha): Knowledge from mental perception (manah-
paryaya-jiiana) [has now been] discussed (ukta). Now (atha), what (kim) [is]
absolute knowledge (kevala-jiidna) (iti)?

[1.26.20] atrocyate | [1.26.21] kevalajfianam dasame 'dhyaye vaksyate | [1.26.22]
mohaksayat jianadarsanavaranantarayaksayac ca kevalam iti ||

At this point (atra), it is said (ucyate): Absolute knowledge (kevala-jidna) will be
discussed (vaksyate) in the tenth (dasama) chapter (adhyaya). [It will be said that]
(see TA 10.1) ‘absolute knowledge (kevala) [results] from the destruction [of]
deluding [karman] (moha-ksaya) and from the destruction [of] knowledge[covering],
worldview-covering, [and] obstacle-creating [karman] (jidna-darsana-davarana-

antaraya-ksaya)’ (iti).

704 See also TABh 1.26.9. Knowledge from mental perception (manahparydyajiiana) only
occurs in the human realm (manusyaksetra).
705 Lit. ‘the binding of the range’ (visayanibandha).
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[1.26.23] atraha| [1.26.24] esam matijianadinam jAananam kah kasya
visayanibandha iti | [1.26.25] atrocyate |

At this point (atra), one says (aha): Of these (etad) [varieties of] knowledge (jidna),
beginning with ordinary cognition (mati-jiiana-adi), what (kim) scope of the range
(see TABh 1.26.15) (visaya-nibandha) [is there] for whom (kim) (iti)? At this point

(atra) it is said (ucyate):

matisrutayor nibandhah sarvadravyesv asarvaparyadyesu ||1.27]|
1.27 (SS 1.26) The scope (nibandha) of ordinary cognition (mati) and testimony

(Sruta) [includes] all substances (sarva-dravya) [but] not in all modes (a-sarva-

paryaya).

[1.27.1] matijiianasrutajiianayor visayanibandho bhavati sarvadravyesy
asarvaparyadyesu |

The scope of the range (visaya-nibandha) of knowledge from ordinary cognition
(mati-jAidna) and knowledge from testimony (Sruta-jiidna) exists (bhavati) with
respect to all substances (sarva-dravya) [but] not in all modes (a-sarva-paryaya).
[1.27.2] tabhyam hi sarvani dravyani janite na tu sarvaih parydyaih ||

For (hi), one knows (janite) all (sarva) substances (dravya) by these two70 (tad) but

(tu) not (na) by’97 all (sarva) modes (parydya).

rupisv avadheh ||1.28||
1.28 (SS 1.27) [The scope of the range] of cosmic perception (avadhi) [includes all

things] that have extension (ripin).

[1.28.1] rupisv eva dravyesv avadhijiianasya visayanibandho bhavati
asarvaparyayesu |

The scope of the range (visaya-nibandha) of knowledge from cosmic perception
(avadhi-jidna) exists (bhavati) indeed?%8 (eva) with respect to the substances

(dravya) that have extension (riipin), but not in all modes (a-sarva-paryaya).

706 |e., matijiiana and Srutajidna.

707 The meaning of the instrumental case is not entirely clear to me. Perhaps, the intended
meaning is ‘[accompanied] by all modes’.

708 Alternatively, ‘only’.
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[1.28.2] suvisuddhenapy avadhijfianena ripiny eva dravyany avadhijiidni janite
tany api na sarvaih paryayair iti | |

Even when (api) the one endowed with clairvoyant knowledge (avadhi-jiianin)
knows (janite) the substances (dravya) that have indeed (eva) extension (riipin) by a
very pure (su-visuddha) cosmic perception (avadhi-jiiana), even then (api), [he can]

not (na) [know] them (tad) by all (sarva) modes (paryaya) (iti).

tadanantabhage manahparyayasya ||1.29||
1.29 (SS 1.28) [The scope] of mental perception (manah-parydya) [extends to] an
infinitesimal part (tad-ananta-bhdga) of that (see TABh 1.29.1).

[1.29.1] yani rupini dravyany avadhijiiani janite tato ’'nantabhage
manahparyayasya visayanibandho bhavati |

The scope of the range (visaya-nibandha) of mental perception (manah-parydya)
exists (bhavati) with respect to an infinitesimal part (ananta-bhdaga) of that (tatas),
[i.e.], the substances (dravya) that have extension (ripin), which (yad) the one
endowed with knowledge from cosmic perception (avadhi-jidnin) knows (janite)
(see TABh 1.28.1).

[1.29.2] avadhijianavisayasyanantabhagam manahparyayajfiani janite ruapi-
dravyani manorahasyavicaragatani ca manusa 7% ksetraparyapannani vi-
Suddhatarani ceti ||

The one endowed with knowledge from mental perception (manah-paryaya-jidanin)
knows (janite) an infinitesimal part (ananta-bhaga) of the range of knowledge from
cosmic perception (avadhi-jidna-visaya) — [i.e.], extended substances (ripi-dravya),
and (ca) the movements of thought, [which are] hidden in the mind (mano-rahasya-
vicara-gata), and (ca) [that which is] beyond the human region (manusa-ksetra-

parydapanna) — [as] more refined [thoughts]710 (visuddhatara) (iti).

sarvadravyaparyayesu kevalasya ||1.30||
1.30 (SS 1.29) [The scope] of absolute knowledge (kevala) [extends to] all modes of

all substances (sarva-dravya-paryaya).

709 Mody mentions the variant reading ‘manusya-" The term ‘manusyaksetra’ also appears in
TABh 1.26.9.
710 See TABh 1.26.4.
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[1.30.1] sarvadravyesu sarvaparyayesu ca kevalajiianasya visayanibandho
bhavati |

The scope of the range (visaya-nibandha) of absolute knowledge (kevala-jiiana)
exists (bhavati) with respect to all substances (sarva-dravya) and (ca) in all modes
(sarva-paryaya).

[1.30.2] taddhi sarvabhavagrahakam sambhinnalokalokavisayam |

For (hi), that [absolute knowledge] (tad) is the seizer of everything (sarva-bhava-
grahaka), [whose] range [is] both the world and that which is beyond the world
(sambhinna-loka-aloka-visaya).

[1.30.3] natah param jiianam asti| [1.30.4] na ca kevalajfianavisayat param
kimcid anyaj jiieyam asti |

There is (asti) no (na) higher (para) knowledge (jfidna) than this (atas). And (ca)
there is (asti) not (na) something else (kificid anya) to be known (jAieya) [that is]
higher (para) than the range of absolute knowledge (kevala-jfiana-visaya).

[1.30.5] kevalam paripirnam samagram asadharanam nirapeksam visuddham
sarvabhavajiiapakam lokalokavisayam anantaparyayam ity arthah ||

‘Absolute’ (kevala) — The meaning is (ity artha): ‘complete’ (pariptirna), ‘entire’
(samagra), ‘extra-ordinary’ (asadhdrana), ‘independent’ (nirapeksa), ‘pure’
(visuddha), ‘causing to know everything’ (sarva-bhava-jidpaka), ‘[whose] range is
the world and that which is beyond the world’ (loka-aloka-visaya), ‘[whose] modes
[are] infinite’ (ananta-parydya).

[1.30.6] atraha| [1.30.7] esam matijianadinam yugapad ekasmiri jive kati
bhavantiti | [1.30.8] atrocyate |

At this point (atra) one says (aha): How much (kati) of these (idam) [varieties of
knowledge], beginning with knowledge from ordinary cognition (mati-jidna-adi),
exist (bhavanti) simultaneously (yugapad) in one (eka) soul (jiva)? At this point

(atra) it is said (ucyate):
ekadini bhajyani yugapad ekasminn a caturbhyah ||1.31]|

1.31 (SS 1.30) One up to four [varieties of knowledge] (eka-adi .... @ catur) can be
shared (bhajya) simultaneously (yugapad) in one [soul] (eka).
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[1.31.1] esam matyadinam jaiananam adita ekadini bhajyani yugapad ekasmifi
jive a caturbhyah |

Starting from (aditas) the [varieties] of knowledge (jiana), beginning with ordinary
cognition (mati-adi), one up to four (eka-adi .... a catur) of these (tad), can be shared
(bhajya) simultaneously (yugapad) in one (eka) soul (jiva).

[1.31.2] tadyatha - kasmimscij jive matyadinam ekam bhavati| [1.31.3]
kasmimscij jive dve bhavatah| [1.31.4] kasmimscit trini bhavanti| [1.31.5]
kasmims$cic catvari bhavanti |

To illustrate (tad-yatha), in some (kascid) soul[s] (jiva) there is (bhavati) one (eka)
of the [varieties of knowledge, i.e.], ordinary cognition etc. (mati-adi). In some
(kascid) soul[s] (jiva) there are (bhavatah) two (dvi). In some (kascid) there are
(bhavanti) three (tri). In some (kascid) there are (bhavanti) four (catur).

[1.31.6] Srutajiianasya tu matijiianena niyatah sahabhavas tatpirvakatvat |
However (tu), the concomitance (sahabhava) of knowledge from testimony
(Srutajiiana) with knowledge from ordinary cognition (matijiiana) [is] certain
(niyata) due the quality of being preceded by that (i.e., ordinary cognition precedes
testimony) (tat-pirvakatva).

[1.31.7] yasya Srutajiianam tasya niyatam matijiianam| [1.31.8] yasya tu
matijiadnam tasya Srutajiianam sydd va na veti ||

For whom (yah) [there is] knowledge from testimony (Sruta-jiana), for [that person]
(tad) [there is] certainly (niyata) knowledge from ordinary cognition (mati-jidna).
But (tu) for whom (yah) [there is] knowledge from ordinary cognition (mati-jiiana),
for him (tad) knowledge from testimony (Sruta-jiidna) might either exist (sydt va) or
not (na va) (iti).

[1.31.9] atraha| [1.31.10] atha kevalajiianasya piurvair matijiianadibhih kim
sahabhavo bhavati nety’!! ucyate |

At this point (atra) one says (aha): Now (atha), is there (kim .. bhavati)
concomitance (saha-bhava) of absolute knowledge (kevala-jidna) with the foregoing
[varieties of knowledge] (piirva), [i.e.], knowledge from ordinary cognition etc.

(mati-jiiana-adi)? It is said (ucyate): ‘[This is] not [the case]’ (na) (iti).

711 Kapadia reads ‘neti? | atrocyate’.
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[1.31.11] kecid dacarya vyacaksate| [1.31.12] nabhavah| [1.31.13] kim tu
tadabhibhitatvad akimcitkarani bhavantindriyavat |

Some (kecid) teachers (acarya) explain (vydcaksate) [that there is] no absence [of
the other varieties of knowledge for the one endowed with absolute knowledge]
(na-abhadva); nevertheless (kim tu), due to the quality of surpassing them (tad-
abhibhiitatva), they are (bhavanti) non-functional’!2 (akificitkara), like the senses
(indriyavat).713

[1.31.14] yatha va vyabhre nabhasi aditya udite bhiuritejastvad
adityenabhibhiitany = anyatejamsi  jvalanamanicandranaksatraprabhrtini
prakasanam prati akimcitkarani bhavanti tadvad iti |

Or (va), just as (yatha) when the sun (aditya) rises (udita) in the cloudless (vyabhra)
sky (nabhas), the other lights (anya-tejas) — beginning with shining jewels, the
moon, and the stars (jvalana-mani-candra-naksatra-prabhrtin), [which are]
surpassed (abhibhiita) by the sun (aditya), due to the quality of being a great light
(bhuri-tejastva) — become (bhavanti) likewise (tadvat) non-functional (akificitkara)
with regard to (prati) [that which is] illuminating (prakasana) (iti).

[1.31.15] kecid apy ahuh| [1.31.16] apayasaddravyataya matijianam
tatpiurvakam Srutajiianam avadhijianamanahparyayajfiane ca
riupidravyavisaye tasman naitani kevalinah santiti ||

Some (kecid) also (api) say (dahuh): ‘Knowledge from ordinary cognition (mati-
jiianam) [arises] from existent substance [through] elimination7!* (apdya-sad-
dravyatd); Knowledge from testimony (Sruta-jidna) [is] preceded by that
(tatpiirvaka); And (ca) knowledge from cosmic perception [and] knowledge from
mental perception (avadhi-jiiana-manah-parydya-jidna) — [their] range [consists of]
substances having form (ripi-dravya-visaya). Hence (tasmat), these (etad) exist not
(na santi) for the one endowed with absolute knowledge (kevalin)’ (iti).

[1.31.17] kim canyat| [1.31.18] matijiianadisu catursu paryayenopayogo
bhavati na yugapat |

Moreover (kim canyat): In the case of the four [varieties of knowledge]7!5 (catur),
beginning with ordinary cognition (mati-jidna-adi), [cognitive] operation (upayoga)

takes place (bhavati) successively (parydyena), not simultaneously (na yugapad).

712 g-kimcid-kara: ‘not able to do anything’, ‘insignificant’ (MW).

713 For a discussion of this passage, see § 3.2 Concomitance of the varieties of knowledge.
714 See also TABh 1.8.23 and TABh 1.11.6.

715 Alternatively, ‘[people endowed with] the four [varieties of knowledge]’.
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[1.31.19] sambhinnajiianadarsanasya tu bhagavatah kevalino yugapat
sarvabhavagrahake nirapekse kevalajiane kevaladarsane canusamayam
upayogo bhavati ||

But (tu) [cognitive] operation (upayoga) takes place (bhavati) simultaneously
(yugapad) for the one endowed with absolute knowledge (kevalin), [which is] the
jina (bhagavat), [whose] knowledge and worldview [are] combined (sambhinna-
jidna-darsana); [in other words, cognitive operation takes place] jointly
(anusamaya) with respect to absolute knowledge (kevala-jiiana) — [which is] the
seizer of everything7!¢ (sarva-bhava-grahaka) [and which is] independent7?7
(nirapeksa) — and (ca) with respect to absolute worldview (kevala-darsana).
[1.31.20] kim canyat| [1.31.21] ksayopasamajani catvari jiandani purvani
ksayad eva kevalam | [1.31.22] tasman na kevalinah Sesani jiianani bhavantiti | |
Moreover (kim canyat): The former (pirva) four (catur) [varieties of] knowledge
(jAiana) [are] born from the destruction and cessation [of karman] (ksaya-upasama-
ja); absolute knowledge (kevala) [is born] from destruction [of karman] (ksaya)
alone (eva). Hence (tasmat), the other (Sesa) [varieties of] knowledge (jiana) exist

not (na bhavanti) for the one endowed with absolute knowledge (kevalin) (iti).

matisrutavadhayo viparyayas ca ||1.32]|
1.32 (SS 1.31) [There is knowledge from] ordinary cognition (mati), testimony

(Sruta), [and] cosmic perception (avadhi), and the opposite (viparyaya).

[1.32.1] matijianam Srutajfidnam avadhijiidanam iti| [1.32.2] viparyayas ca
bhavaty ajiianam cety arthah |

[There is] knowledge from ordinary cognition (mati-jidna), knowledge from
testimony (Sruta-jiidna), [and] knowledge from cosmic perception (avadhi-jiiana)
(iti). And (ca) there is (bhavati) the opposite (viparyaya). The meaning (ity artha) [is]
‘false knowledge’ (ajiiana).

[1.32.3] jianaviparyayo ’jiianam iti |

The opposite of knowledge (jidna-viparyaya) is false knowledge (ajiidna).

716 See also TABh 1.30.2.

717 Siddhasenagani explains ‘nirapeksa’ as ‘independent of the indriyas’. He interprets this as
a qualification of both kevalajidna and kevaladarsana. The same goes for ‘sarvabhava-
grahaka’. However, these two terms are used in TABh 1.30.2 and TABh 1.30.5 with reference
to kevalajiiana only.
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[1.32.4] atraha| [1.32.5] tad eva jaanam tad evdjianam iti| [1.32.6] nanu
cchayatapavac chitosnavac ca tadatyantaviruddham iti |

At this point (atra) one says (aha): That (tad) [is] indeed (eva) knowledge (jAana)
[and] that (tad) [is] indeed (eva) false knowledge (ajfiana) (iti); surely (nanu) [there
is] an extreme opposition of them (tad-atyanta-viruddha) like shade [and] sunshine
(chaya-atapavat) and (ca) like cold [and] hot (Sita-usnavat) (iti).

[1.32.7] atrocyate| [1.32.8] mithyadarsanaparigrahad viparitagrahakatvam
etesam |

At this point (atra) it is said (ucyate): [There is] the quality of being a seizer of the
opposite (viparita-grahakatva) of them (i.e., the varieties of knowledge) (etad), due
to the adoption of wrong view (mithya-darsana-parigraha).’8

[1.32.9] tasmad ajiianani bhavanti | [1.32.10] tadyatha | [1.32.11] matyajfianam
Srutajiianam vibhangajfianam iti |

The [varieties of] false knowledge (ajiiadna) arise (bhavanti) from that (tasmat).
Namely (tad-yatha), false knowledge from ordinary cognition (maty-ajiidna), false
knowledge from testimony (Sruta-ajiiana), [and] deceptive knowledge (i.e., the
opposite of avadhi) (vibhangajiana) (iti).

[1.32.12] avadher’? viparito vibhanga ity ucyate ||

It is said (ucyate) that (iti) deceptive knowledge (vibhanga) [is] the opposite
(viparita) [of] cosmic perception (avadhi).

[1.32.13] atraha| [1.32.14] uktam bhavata samyagdarsanaparigrhitam
matyadijiianam bhavaty anyatha’?0 ’jiianam eveti |

At this point (atra) one says (aha): [It] has been said (ukta) by you (bhavat) (see
TABh 1.32.1 - 1.32.6) [that] knowledge, beginning with ordinary cognition (mati-
adi-jiana), is (bhavati) obtained by right worldview (samyag-darsana-parigrhita)
[and that] everything contrary to this (anyatha) [is] indeed (eva) false knowledge

(ajAana)’ (iti).

718 Cf. TABh 1.12.14.

719 The edition of Modi has ‘avadhir’ even though he mentions ‘avadher’ as a variant reading.
Since the word is followed by ‘viparita’, I choose the reading with the ablative ending.

720 Mody reads anyathajianam.
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[1.32.15] mithyadrstayo 'pi ca bhavyas cabhavyas cendriyanimittdan aviparitan
sparsadin upalabhante upadisante ca sparsam sparsa iti rasam rasa iti|
[1.32.16] evam Sesan | [1.32.16] tat katham etad iti |

And although (api ca) [they may have] wrong view (mithya-drsti), [both those who
are] suitable for liberation?2! (bhavya) and (ca) [those who are] not suitable for
liberation (abhavya) perceive (upalabhante) [that which is perceptible by the sense
of] touch etc. (sparsa-adi) without mistakes (aviparita), caused by senses (indriya-
nimitta). And (ca) they point out (upadisante): “[there is] touching (sparsa) [of] a
tangible object (sparsa)” (iti)722, “[there is] tasting (rasa) [of] taste (rasa)” (iti), [and]
likewise (evam) [in the case of] the remaining [senses] (Sesa). Then (tad), how
(katham) [is] this [possible] (etad) (iti)?723

[1.32.17] atrocyate | [1.32.18] tesam hi viparitam etad bhavati |

At this point (atra) it is said (ucyate): surely (hi), this (etad) is (bhavati) false

(viparita) for them (tad).72*

sadasator avisesad yadrcchopalabdher unmattavat ||1.33||
1.33 (SS 1.32) [Erroneous cognition results] from accidental-perception (yadrccha-
upalabhdi) because of indistinction (avisesa) between [things that are] real and

unreal (sad-asat), like a madman (unmattavat).725

[1.33.1] yathonmattah karmodayad upahatendriyamatir viparitagrahi bhavati
so 'Svam gaur ity adhyavasyati gam casva iti lostam suvarnam iti suvarnam
losta iti lostam ca losta iti suvarnam suvarnam iti tasyaivam avisesena lostam
suvarnam suvarnam lostam iti viparitam adhyavasyato niyatam ajianam eva
bhavati - tadvan mithyadarsanopahatendriyamater matisrutavadhayo ’py
ajiianam bhavanti ||

Just as (yathd) a madman (unmatta), whose senses and mind are damaged
(upahata-indriya-mati) from the rising of karman (karma-udaya), is (bhavati)

perceiving the opposite (viparita-grahin). He (tad) determines (adhyavasyati) a

721 TA 2.7 says: ‘[There are] the qualities of being suitable (i.e. for liberation) and unsuitable
(abhavya) etc. [in the case] of the soul etc.” (jivabhavyabhavyatvadini ca).

722 Alternatively, ‘they name tangible objects tangible’ etc. That is, they teach them as they
are.

723 Put differently, how is it possible that people with a wrong view make right observations?
724 In other words, this is false knowledge.

725 For a discussion of this passage, see § 3.2 False knowledge.
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horse [as a] cow (go) (asva) (iti) and (ca) a cow (go) [as] a horse (asva) (iti), gold
(suvarna) [as] clay (losta) (iti) [and] clay (losta) [as] gold (suvarna) (iti), and
[sometimes]726 (ca) [he determines] clay (losta) [as] clay (losta) (iti) [and] gold
(suvarna) [as] gold (suvarna) (iti). Thus (evam), [that] is (bhavati) certainly (niyata ...
eva) false knowledge (ajfidna) for him (tad) [who is] determining (adhyavasyat) the
opposite (viparita) without distinction (aviSesena), [saying] ‘clay (losta) [is] gold
(suvarna) [and] gold (suvarna) [is] clay (losta)’ (iti).

In the same way (tadvat), ordinary cognition, testimony, and cosmic perception
(mati-sruta-avadhi) of [a person] whose senses and mind are damaged [due to]
wrong worldview (mithya-darsana-upahata-indriya-mati) are (bhavanti) also (api)
false knowledge (ajfiana).

[1.33.2] uktam jAianam | [1.33.3] caritram navame 'dhydye vaksyamah | [1.33.4]
pramane cokte | [1.33.5] nayan vaksyamah | [1.33.6] tadyatha |

[So far] knowledge (jfidna) [has been] discussed (ukta). We will explain (vaksyamah)
conduct (caritra) in the ninth (navama) chapter (adhyaya). And (ca) the two means
of cognition (pramana) [have been] discussed (ukta). [Now] we will explain

(vaksyamah) the perspectives (naya). Namely (tad-yatha):

naigamasangrahavyavahararjusiitrasabda nayah ||1.34||
1.34 (SS 1.33, variant)727 The perspectives (naya) [are]:
i.  the commonplace [perspective] (naigama)
ii.  the collecting [perspective] (sangraha)
iii.  the practical [perspective] (vyavahadra)
iv.  thelinear [perspective] (rju-sitra)

v.  theliteral [perspective] (Sabda).”28

726 This reading is based on Siddhasenagani’s interpretation.

727 The Sarvarthasiddhi adds ‘samabhiriidhaivambhiita’ (naigamasamgrahavyavahdra-
rjusiutrasabdasamabhiridhaivambhita nayah) (Sarvarthasiddhi 1.33). For a discussion of this
variant reading, see § 3.2 The perspectives.

728 See § 3.2 The perspectives for an analysis of the different perspectives.
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[1.34.1] naigamah sanigrahah vyavaharah rjusitrah sabda ity ete paficanaya
bhavanti | [1.34.2] tatra

‘The commonplace [perspective] (naigama), the collecting [perspective] (sarigraha),
the practical [perspective] (vyavahara), the linear [perspective] (rju-siitra) [and] the
literal [perspective] (Sabda)’ (iti) — these (etad) are (bhavanti) the five (parica)

perspectives (naya). Among them (tatra):

adyasabdau dvitribhedau ||1.35]|
1.35729 The first [perspective] (i.e., the commonplace perspective, naigama) (adya)

[and] the literal perspective (Sabda) [have respectively] two [and] three varieties

(dvi-tribheda).

[1.35.1] adya iti siitrakramapramanyan naigamam dha |

[The author of the siitra] refers (aha) to the commonplace [perspective] (naigama)
[as] ‘the first’ (adya iti), following the authoritativeness of the order [in] the siitra
(sttra-krama-pramanya).

[1.35.2] sa dvibhedo desapariksepi sarvapariksepi ceti |

This [perspective] (i.e., naigama) (sa) [has] two varieties (dvibheda): [the one that is]
encompassing partially (desa-pariksepin) and (ca) [the one that is] encompassing
everything (sarva-pariksepin) (iti).730

[1.35.3] Sabdas tribhedah sampratah samabhiriidha evambhiita iti | |

The literal perspective (Sabda) has three varieties (tribheda): the present [viewpoint]
(samprata), the etymological [viewpoint] (samabhiriidha), [and] the exact
[viewpoint] (evam-bhiita) (iti).

[1.35.4] atraha | [1.35.5] kim esam laksanam iti |

At this point (atra) one says (aha): What (kim) is the characteristic (laksana) of

these?

729 This sttra is not included in the Sarvarthasiddhi.
730 Tatia explains: ‘regarding a part as the whole and vice versa’ (Tatia 2011: 24).
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[1.35.6] atrocyate| [1.35.7] nigamesu ye ’'bhihitah $Sabdas tesam arthah
Sabdarthaparijfianam ca deSasamagragrahi naigamah |

At this point (atra) it is said (ucyate): The object (artha) and (ca) the ascertainment
of the meaning of the words’3! (Sabda-artha-parijidna) of those (tad) words (yad
Sabda) [that are] employed (abhihita) in ‘daily undertakings’ (nigama), [that is] the
commonplace [perspective] (naigama), which is grasping either partially or wholly
(desa-samagra-grahin).

[1.35.8] arthanam sarvaikadesagrahanam sangrahah |

Seizing [both] the whole and the part”32 (sarva-ekadesa-grahana) of objects (artha),
[that is] the collecting [perspective] (sarnigraha).

[1.35.9] laukikasama upacaraprayo vistrtartho vyavaharah |

The practical [perspective] (vyavahara) [is] equal to the [view of] worldly men733
(laukika-sama), applied in a pragmatic way73* (upacdra-prdya), having a broad
meaning (vistrta-artha).

[1.35.10] satam sampratanam arthanam abhidhanaparijianam rjusitrah |

The linear [perspective] (rjustitra) [is] the ascertainment of the name (abhidhdna-
parijidna) of objects (artha) existing (sat) presently (i.e., not in the past or future)
(samprata).

[1.35.11] yatharthabhidhanam sabdah |

The literal perspective (Sabda) [is] the designation in accordance with reality
(vathartha-abhidhana).

[1.35.12] namadisu prasiddhapiirvac chabdad arthe pratyayah sampratah |

The present [viewpoint] (i.e., the first variety of ‘Sabda’) (samprata) [is] the idea
(pratyaya) in the case of an object (artha) [from] a literal perspective (Sabda),
preceded by being known (i.e, whose conventional meaning is already fixed)735

(prasiddha-piirva), with respect to name etc.”3¢ (ndma-adi).

731 ]t is unclear to me what the precise meaning of ‘artha’ and ‘Sabdarthaparijiiana’ is in this
context. Perhaps the author tries to differentiate between the sense (Sabdartha-parijiiana)
and reference (artha) of a word.

732 Siddhasenagani analyses ‘sarvaikadesagrahanam’ as a dvandva compound.

733 Siddhasenagani interprets ‘laukika’ as worldly people.

734 Alternatively, ‘by way of metaphor’. Siddhasenagani refers to metaphors in his
commentary on this passage. However, this perspective deals with objects in a practical way.
See also TABh 1.35.29.

735 Cf. TABh 1.35.31.

736 |e., the four modes of analysis (see TA 1.5).
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[1.35.13] satsv arthesv asannkramah samabhiriudhah |

The etymological [viewpoint] (samabhiriidha) [is] non-going together (i.e.,, making
distinctions) (asarikrama) in the case of objects (artha) [that are] existent (sat).
[1.35.14] vyanijanarthayor evambhiita iti ||

The exact [viewpoint] (evam-bhiita) [makes a distinction]73” between the sign
(vyaiijana)738 [and] the object?3° (vyafijana-artha) (iti).

[1.35.15] atraha| [1.35.16] uddista bhavata naigamadayo nayah| [1.35.17]
tan’* naya iti kah padartha iti |

At this point (atra) one says (aha): The perspectives (naya) beginning with [the
perspective of] the common man (naigama-adi) [have now been] listed (uddista) by
you (bhavat). What (kim) [is] the meaning (pada-artha) [of] the there (tad)
[mentioned term] (iti) ‘perspectives’ (naya)?

[1.35.18] atrocyate| [1.35.19] nayah prapakah karakah sadhaka nirvartaka
nirbhasaka upalambhaka vyariijaka ity anarthantaram |

At this point (atra) it is said (ucyate): ‘Perspectives’ (lit. ‘leading’) (naya), ‘[that
which is] causing to reach’ (prapaka), ‘[that which is] causing to make’ (karaka),
‘[that which is] causing to accomplish’ (sadhaka), ‘[that which is] causing to bring
about’ (nirvartaka), ‘[that which is] causing to illuminate’ (nirbhasaka), ‘[that which
is] causing to perceive’ (upalambhaka), ‘[that which is] causing to appear’
(vyanjaka) — [these are] not different (i.e., they are synonyms).

[1.35.20] jivadin padarthan nayanti prapnuvanti karayanti sadhayanti
nirvartayanti nirbhasayanti upalambhayanti vyaiijayantiti nayah ||

The perspectives lead (nayanti), [i.e.], reach (prdpnuvanti), cause to make
(kdrayanti), cause to accomplish (sadhayanti), cause to bring about (nirvartayanti),
cause to illuminate (nirbhdsayanti), cause to perceive (upalambhayanti), and cause

to clarify (vyafijayanti) the categories (paddrtha), beginning with soul (jiva-adi) (iti).

737 See the previous sentence (TABh 1.35.13).

738 For a discussion of the term ‘vyaiijana’, see § 3.2 Ordinary cognition. The meaning of the
term in this context seems to be ‘sign’ or ‘word’. However, the term has a different meaning
in the theory of perception in the TA (see TA 1.8). See also TABh 1.35.33.

739 Cf. TABh 1.18.2: ‘Thus, sense perception [is] twofold, [i.e.], of the vyafijana and of the
sense object’ (evam dvividho 'vagraho vyafijanasyarthasya ca).

740 Kapadia reads ‘tatra naya iti'.
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[1.35.21] atraha | [1.35.22] kim ete tantrantariya vadina ahosvit svatantra eva
codakapaksagrahino matibhedena vipradhavita iti |

At this point (atra) one says (aha): [Are] (kim) these (etad) [perspectives] the
proponents (vadin) of other sects74! (tantrantariya) or (ahosvit) [proponents of] our
own school (svatantra) [who are] taking the side of the objector (codaka-paksa-
grahin), [and who are] running in different directions (i.e., disagreeing)
(vipradhavita) by difference in opinion (mati-bheda) (iti)?

[1.35.23] atrocyate | [1.35.24] naite tantrantariya napi svatantrah matibhedena
vipradhavitah |

At this point (atra) it is said (ucyate): These (etad) [perspectives are] not (na) [the
proponents belonging to] other schools (tantrantariya) nor (na-api) [proponents
belonging to] our own school (svatantra) [who are] running in different directions
(i.e., disagreeing) (vipradhavita) by difference in opinion (mati-bheda).

[1.35.25] jiieyasya tv arthasyadhyavasayantarany etani |

On the contrary (tu), these (etani) [are] different apprehensions (adhyavasaya-
antara) of the object (artha) to be known (jiieya).

[1.35.26] tadyatha| [1.35.27] ghata ity ukte yo ’sau cestabhinirvrtta
urdhvakundalausthayatavrttagrivo 'dhastat parimandalo jaladinam aharana-
dharanasamartha uttaragunanirvartananirvrtto dravyavisesas tasminn
ekasmin visesavati tajjatiyesu va sarvesv avisesat parijiianam naigamanayah |
To illustrate (tad-yatha), the understanding (parijiiana) [when the word] ‘pot’
(ghata) (iti) [is] said (ukta) — [i.e.], that [object] (adas) which (yad) [is] resulting
from activity (cesta-abhinirvrtta), having round handles on top (érdhva-kundala-
austha) [and] a stretched circular neck (ayata-vrtta-griva), with a globe
(parimandala) below (adhastat), [which is] fit for taking and holding (aharana-
dharana-samartha) of water etc. (jala-adi), completed by the application of other
qualities (i.e., colour etc.) (uttara-guna-nirvartanda-nirvrtta), having some specific
material (dravya-visesa) — [as] that (tad) single (eka) particularised?42 [object]
(visesavat) or (va) [as] all [objects] (sarva) of the class of that (taj-jatiya) in general

(avisesat), [that is] the commonplace perspective (naigama-naya).

741 Siddhasenagani mentions the VaiSesika tradition as an example.
742 Lit. ‘having a particular’.
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[1.35.28] ekasmin va bahusu va namadiviSesitesu sampratatitanagatesu
ghatesu sampratyayah sangrahah |

The understanding (sampratyaya) in the case of pots (ghata) [as being] either (va)
one (eka) or (va) many (bahu), specified by name etc. (nama-adi-visesita), [existing
in] the present, past, and future’43 samprata-atita-anagata), [that is] the collecting
[perspective] (sangraha).

[1.35.29] tesv eva laukikapariksakagrahyesiipacaragamyesu yathdsthiilarthesu
sampratyayo vyavaharabh |

The understanding (sampratyaya) [in the case of] the very same [pots] (tad eva) [as]
having a broad meaning (yathd-sthiila’**-artha), to be understood by the
investigator [for the sake] of worldly matters (laukika-pariksaka-grahya), to be
understood in a pragmatic way74> (upacara-gamya), [that is] the practical
[perspective] (vyavahara).

[1.35.30] tesv eva satsu sampratesu sampratyayah rjusttrah |

The understanding (sampratyaya) [in the case of] the very same [pots] (tad eva) [as]
existing (sat) at present (sdmprata), [that is] the linear [perspective] (rju-sitra).
[1.35.31] tesv eva sampratesu namadinam anyatamagrahisu prasiddha-
purvakesu ghatesu sampratyayah sampratah sabdah |

The understanding (sampratyaya) [in the case of] the very same (tad eva) pots
(ghata) [that are] present (samprata), [which are] previously known746 (prasiddha-
purvaka) expressive of any (anyatama-grahin) of [the modes of analysis] beginning
with name (na@ma-adi), [that is] the present (samprata) literal perspective (Sabda).
[1.35.32] tesam eva sampratanam adhyavasayasankramo vitarkadhyanavat
samabhiridhah |

The delimitation of the apprehension (adhyavasdya-asankrama) [in the case of] the
very same [pots] (tad eva) [that are] present (sdmprata), as in vitarka meditation747

(vitarka-dhydnavat), [that is] the etymological [viewpoint] (samabhiriidha).748

743 Lit. ‘gone’ (atita) and ‘not arrived’ (andgata).

744 yathasthila: ‘not detailed’ (MW).

745 Cf. TABh 1.35.9.

746 | e., whose conventional meaning has already been fixed. Cf. TABh 1.35.12.

747 Le., focused on singleness. The ninth chapter of the TA discusses vitarka meditation (TA
9.41, TA9.43, and TA 9.45).

748 Cf. TABh 1.35.13.
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[1.35.33] tesam eva vyafijanarthayor anyonyapeksarthagrahitvam evambhiita
iti ||

The quality of understanding objects [by] mutual dependence (anyonya-apeksa-
artha-grahitva) of the sign’+° (vyaiijana) [and] the object’5° (vyanijana-artha) [in the
case of] the very same [pots] (tad eva), [that is] the exact [viewpoint] (evam-bhiita).
[1.35.34] atraha | [1.35.35] evam idanim ekasminn arthe 'dhyavasdyananatvan
nanu vipratipattiprasanga iti |

At this point (atra) one says (aha): In this way (evam), [is there] not (nanu) the
unwanted consequence of a contradiction (vipratipatti-prasanga) at this point
(idanim), due to the difference of apprehensions (adhyavasdya-ndanatva) in the case
of a single (eka) object (artha) (iti)?

[1.35.36] atrocyate | [1.35.37] yatha sarvam ekam sadavisesat

At this point (atra) it is said (ucyate): Just as (yatha) everything (sarva) [is] a unity
(eka) on account of non-distinction [with respect to] existence (sad-avisesa);”>!
sarvam dvitvam jivajivatmakatvat

everything (sarva) [is] twofold (dvitva) on account of the quality of being
characterised by soul and non-soul (jiva-ajiva-atmakatva);

sarvam tritvam dravyagunaparyayavarodhat

everything (sarva) [is] threefold (tritva) on account of the delimitation of qualities,
modes and substance (dravya-guna-parydya-avarodha);

sarvam catustvam?’s2 caturdarsanavisayavarodhat

everything (sarva) [is] fourfold (catustva) on account of the delimitation of the range
of the four views’s3 (catur-darsana-visaya-avarodha);

sarvam paicatvam astikayavarodhat’s4

everything (sarva) [is] fivefold (paricatva) on account of the delimitation of the [five]

categories (astikaya-avarodha);

749 Siddhasenagani interprets vyarijana as ‘word’ (Sabda).

750 Perhaps the intended meaning is that the exact viewpoint analyses the relationship
between word and the nature of objects. For example, when people bake, they can be called
‘baker’.

751 In other words, seen from the perspective of existence, everything is the same, i.e. existent.
752 Kapadia reads ‘catustayam’.

753 The reference of these four views eludes me. Perhaps it refers to the eye, the ear, the
tongue, and touch. Alternatively, it might refer to the four modes of analysis (TA 1.5).

754 Kapadia reads ‘paficastikayatmakatvat’ (‘on account of the quality of being characterised
by the five categories’).
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sarvam sattvam saddravyavarodhad iti |

everything (sarva) [is] sixfold (sattva) on account of the delimitation of the six
substances (sad-dravya-avarodha).

[1.35.38] yathaita na vipratipattayo 'tha cadhyavasayasthanantarany etani
tadvan nayavada iti |

Just as (yatha) these (etad) [are] not (na) contradictory (vipratipatti) but (ca) these
(etad) [are] rather (atha) different states of apprehension (adhyavasaya-sthana-
antara), likewise (tadvat), the statements [from the different] perspectives (naya-
vada) [are not incompatible] (iti).

[1.35.39] kim canyat| [1.35.40] yatha matijianadibhih paficabhir jianair
dharmadinam astikadayanam anyatamo ’'rthah prthak prthag upalabhyate
paryayavisuddhivisesad utkarsena na ca ta’ss vipratipattayah bhavanti tadvan
nayavadah |

Further (kim canyat): Just as (yathd) any (anyatama) object (artha) of the categories
(asti-kaya), beginning with motion (dharma-adi), is perceived (upalabhyate)
separately (prthak prthak) by the five (panca) knowledges (jiiana), beginning with
knowledge from ordinary cognition (see TA 1.9) (mati-jiiana-adi), [resulting] from a
difference in the purity of the modes (parydya-visuddhi-visesa), gradually
(utkarsena), and (ca) these (tad) are (bhavanti) not (na) contradictory (vipratipatti),
likewise (tadvat), the statements [from the different] perspectives (naya-vada) [are
not incompatible] (iti).

[1.35.41] yatha va pratyaksanumanopamandptavacanaih pramanair eko 'rthah
pramiyate svavisayaniyamat na ca ta vipratipattayo bhavanti tadvan nayavada
iti |

Or (va), just as (yathd) one (eka) object (artha) is understood (pramiyate) by the
means of cognition (pramana), [i.e.], direct cognition, inference, comparison and
verbal testimony (pratyaksa-anumana-upamana-aptavacana) — and these (tad) are
(bhavanti) not (na) contradictory (vipratipatti) on account of the limitation of their
respective ranges (svavisaya-niyama) — likewise (tadvat), the statements [from the

different] perspectives (naya-vada) [are not incompatible] (iti).

755 Kapadia reads ‘tani’.
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aha ca’>¢

[1.35.42] naigamasabdarthanam ekanekarthanayagamapeksah |

[1.35.43] desasamagragrahi vyavahari naigamo jiieyah ||1]|

And (ca) one says (aha): Grasping either partially or wholly?s7 (desa-samagra-
grahin), depending on the understanding [from] a perspective on objects that are
single and many (eka-aneka-artha-naya-gama-apeksah) [with reference to]
meanings of common words (naigama-sabda-artha), [this is] to be known (jiieya) [as]
the ordinary?8 (vyavaharin) commonplace [perspective] (naigama).

[1.35.44] yat sanigrhitavacanam samanye desato 'tha ca visese |

[1.35.45] tat sangrahanayaniyatam jianam vidyan nayavidhijiiah ||2||

One who knows the perspectives (naya-vidhijiia) should know (vidyat) that (tad)
knowledge (jfiana) [which is] established?5° by the collecting perspective (sarigraha-
naya-niyata) [as the one] which (yad) [is] expressive of the collective (sangrhita-
vacana), in general terms (samdnya), in partial terms (desatas), and (ca) specific
terms (visesa).760

[1.35.46] samudayavyaktyakrtisattasamjiiadiniscayapeksam |

[1.35.47] lokopacaraniyatam vyavaharam vistrtam vidyat ||3||

[He] should know (vidydt) the practical [perspective] (vyavahara) [as] broad
(vistrta), established by worldly usage (loka-upacara-niyata), depending on the
ascertainment of ‘group, individual, form, existence, name, etc.” (samuddya-vyakty-

akrti-satta-samjia-adi-niscaya-apeksa).761

756 It is remarkable that this passage is introduced with ‘@ha ca’, which suggests that the
verses that follow are quoted from another source. For a discussion of this issue, see § 3.5
Quotations in the TABh.

757 See TABh 1.35.7.

758 It is somewhat strange that the author uses the word ‘vyavaharin’ to qualify the naigama
perspective since the vyavahadra perspective is discussed separately (see TABh 1.35.47). This
suggests that this passage was written by a different author.

759 Alternatively, ‘delimited’ (niyata).

760 [t is unclear to me how ‘samdnye desato 'tha ca visese’ should be analysed, and the syntax
allows for several interpretations. The word ‘desatas’ can be interpreted as a third option,
apart from ‘samanya’ and ‘visesa’. Alternatively, it might qualify ‘viesa’, or ‘samanya’ and
‘visSesa’. The vocabulary suggests a link with the VaiSesika theory of universals and
particulars.

7611t is unclear to me what the source of this list is. In his study on VaisSesika philosophy,
Halbfass writes that in ‘early Nyaya, akrti is defined as the “mark” (linga) of the universal
(jati). [..] In classical Mimamsa and some grammatical traditions, akrti can be used as a
synonym of jati/samanya and refer to the universal itself’ (Halbfass 1992: 121).

259



[1.35.48] sampratavisayagrahakam rjusiitranayam samasato vidyat |

[1.35.49] vidyad yatharthasabdam visesitapadam tu sabdanayam ||4|] iti ||

[He] should know (vidyat) concisely (samasatas) the linear perspective (rju-sitra-
naya) [as the kind of] grasping [having] the present [as its] range (samprata-visaya-
grahaka); and (tu) [he] should know (vidyat) the verbal perspective (Sabda-naya)
[as the one in which] a word [is] in accordance with the object (yatha-artha-sabda),
which has qualified stages762 (visesita-pada).

[1.35.50] atraha| [1.35.51] atha jivo nojivah ajivo no’jiva’s3 ity akarite kena
nayena ko 'rthah pratiyata iti |

At this point (atra) one says (aha): Now (atha), if [the words] (iti) ‘soul’ (jiva),
‘quasi-soul’ (nojiva), ‘non-soul’ (gjiva), [or] ‘quasi-non-soul’ (no-ajiva) are brought
into play (akarita), which (kim) object (artha) is understood (pratiyate) by which
(kim) perspective (naya)?

[1.35.52] atrocyate | [1.35.53] jiva ity akarite naigamadesasangrahavyavahara-
rjusutrasampratasamabhiriudhaih pancasv api gatisv anyatamo jiva iti
pratiyate |

At this point (atra) it is said (ucyate): [When] the word ‘soul’ (jiva iti) is brought into
play (akarita), any (anyatama) soul (jiva iti) is understood (pratiyate) — in all (api)
the five (pafica) varieties of transmigration (gati)7¢* — by the commonplace
[perspective] (naigama), the collecting [perspective] (sarigraha) [with respect to]
the part’6s (desa), the practical [perspective] (vyavahdra), the linear [perspective]
(rju-siitra), the present [viewpoint] (samprata), [and] the etymological [viewpoint]
(samabhirtdha).766

[1.35.54] kasmat| [1.35.55] ete hi naya jivam praty aupasamikadiyukta-
bhavagrahinah |

Why (kasmat)? Since (hi) these (etad) perspectives (naya) [are] grasping the states
of existence, connected with ‘the state resulting from the cessation’ [of karman] etc.

(aupasamika-adi-yukta-bhava-grahin), applied to (prati) the soul (jiva).

7621t is not clear to me what the intended meaning is. Perhaps this refers to the three
varieties of Sabda, i.e., samprata, samabhiridha, and evambhiita.

763 Kapadia reads ‘noagjiva’..

764 Siddhasenagani explains: animals, hell-beings, humans, gods, and siddhas.

765 TABh 1.35.69 explains that it is pointless to analyse the words ‘soul’ (sg.) or ‘souls’ (du.,
pl.) from the sarigraha perspective with respect to the whole (sarva).

766 This seems to be a selective list of nayas that can be applied to the word ‘soul’.
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[1.35.56] nojiva ity ajivadravyam jivasya va desapradesau |

‘Quasi-soul’ (nojiva iti) [implies] inanimate substance (ajiva-dravya), or (va) larger
and smaller parts’¢7 (desa-pradesa) of the soul (jiva).

[1.35.57] gjiva ity ajivadravyam eva |

‘Non-soul’ (gjiva iti) [implies] only (eva) inanimate substance (ajiva-dravya).
[1.35.58] no’jiva iti jiva eva tasya va desapradesav iti | |

‘Quasi-non-soul’ (no’jiva iti) [implies] indeed (eva) soul (jiva), or (va) larger and
smaller parts (desa-pradesa) for this [soul] (tad) (iti).

[1.35.59] evambhiitanayena tu jiva ity akarite bhavastho jivah pratiyate |

But (tu) [when] the word ‘soul’ (jiva iti) is brought into play (akarita) from the exact
perspective (evam-bhiita-naya), the soul (jiva) is understood (pratiyate) [as] being
in existence (bhava-stha).

[1.35.60] kasmat| [1.35.61] esa hi nayo jivam praty audayikabhavagrahaka
eva |

Why (kasmat)? For (hi) this (etad) perspective (naya) [is] only (eva) grasping the
state [resulting from] the manifestation [of karman] (audayika-bhdva-grahaka),
applied to the soul (jiva prati).

[1.35.62] jivatiti jivah praniti pranan dharayatity arthah |

‘The soul (jiva) lives (jivati)’ (iti) — ‘[it] lives’ (praniti), ‘[it] continues living’ (prandn
dharayati),’¢8 [that is] the meaning (ity artha).

[1.35.63] tac ca jivanam siddhe na vidyate tasmad bhavastha eva jiva iti |

And (ca) that (tad) [which is] being alive (jivana) is not seen (na vidyate) [in the case
of] the perfected being (siddha); therefore (tasmat), [the word] ‘soul’ [from the exact
perspective]7¢9 (jiva iti) [is] only (eva) [understood as] being in existence (bhava-
stha).770

[1.35.64] nojiva ity ajivadravyam siddho va |

[The word] ‘quasi-soul’ [from the exact perspective] (nojiva iti) [refers to] inanimate

substance (ajiva-dravya), or (va) the perfected being (siddha).

767 The term ‘pradesa’ also occurs in the fifth chapter of the TA as ‘space-points’. The word
seems to have a more general meaning in this context. Siddhasenagani explains ‘desapradesa’
as larger and smaller parts (see also TABh 1.35.67).

768 \/dhr with pranan: 'to preserve soul’, ‘continue living’ (MW).

769 See above (TABh 1.35.59).

770 In other words, siddhas are not alive, even though they exist.
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[1.35.65] gjiva ity ajivadravyam eva |

[The word] ‘non-soul’ [from the exact perspective] (ajiva iti) [refers] indeed (eva)
[to] inanimate substance (ajiva-dravya).

[1.35.66] no’jiva iti bhavastha eva jiva iti |

[The word] ‘quasi-non-soul’ [from the exact perspective] (no-ajiva iti) [refers]
indeed (eva) [to] ‘soul’ (jiva iti) [as] being in existence (bhava-stha).

[1.35.67] samagrarthagrahitvac casya nayasya nanena desapradesau grhyete |
And (ca) on account of the quality of seizing the objects entirely (samagra-artha-
grahitva) of this (idam) perspective’’! (naya), larger and smaller parts?72 (desa-
pradesa) are not (na) perceived (grhyete) by it (idam).

[1.35.68] evam jivau jiva iti dvitvabahutvakaritesv api| [1.35.69]
sarvasangrahane?’’3 tu jivo nojivah’’* ajivo no’jivo jivau nojivau ajivau no’jivau
ity ekadvitvakaritesu siinyam |

The same applies (evam) also (api) [when the words] (iti) ‘two souls’ (jiva) [and]
‘(many] souls’ (jiva) [are] brought into play [on account of] the quality of being
[respectively] dual and plural (dvitva-bahutva-akarita).’’s But (tu) in the case of
grasping the whole?7¢ (sarva-sangrahana), [when the words] (iti) ‘soul’ (jiva), ‘quasi-
soul’ (nojiva), mon-soul’ (ajiva), ‘quasi-non-soul’ (no-gjiva), ‘two souls’ (jiva), ‘two
quasi-souls’ (nojiva), ‘two non-souls’ (gjiva) [and] ‘two quasi-non-souls’ (no-ajiva)
[are] brought into play [on account of] the quality of being single or dual (eka-dvitva-

akarita), [it is] pointless?77 (Siinya).

771 Le., evambhiitanaya.

772 See also TABh 1.35.56.

773 Since this passage deals with the perspectives, including the ‘sarigraha’ perspective, it is
somewhat strange that the text reads ‘sarvasarigrahane’. Moreover, TABh 1.35.53 mentions
‘desasangraha’, and this seems to be the opposite of that term. Siddhasenagani reads
‘sarvasangrahena’.

774 Kapadia’s edition has a danda at this point (nojivah | ajivo). The fact that Mody’s edition
reads ‘nojivah ajivo’ instead of ‘nojivo ’jivo’, suggests that there was originally a danda
between these two words. However, it is unclear to me how the reading in Kapadia’s edition
can be interpreted.

775 In other words, one can also apply the above analysis to the dual and plural forms of the
words jiva'.

776 Cf. TABh 1.35.53.

777 The same expression appears in TABh 1.5.10.
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[1.35.70] kasmat| [1.35.71] esa hi nayah sanikhyanantyadj jivanam bahutvam
evecchati yatharthagrahi |

Why (kasmat)? Since (hi) this (etad) perspective (naya), [which is] grasping in
accordance with reality (yatha-artha-grahin), indeed (eva) seeks for (icchati) the
quality of being many (bahutva) of souls (jiva), on account of the infinity of the
number [of souls] (sankhya-anantya).

[1.35.72] Sesas tu nayah jatyapeksam ekasmin bahuvacanatvam bahusu ca
bahuvacanam sarvakaritagrahina iti |

But (tu) the remaining (Sesa) perspectives (naya), [which are] seizing all that is
brought into play (sarva-akdrita-grahin), [seek for] plurality’’8 (bahu-vacanatva),
[which is] depending on genus (jaty-apeksa), [even when referring to] a single thing
(eka), and (ca) for the plural number (bahu-vacana) in the case of many (bahu)
(iti).779

[1.35.73] evam sarvabhavesu nayavadadhigamah?8® karyah |

Likewise (evam), the approach?8! of the statements [from the different] perspectives
(naya-vada-adhigama) [is] to be done (karya) in the case of all states (sarva-bhava).
[1.35.74] atraha | [1.35.75] atha paficanam jiananam’s? saviparyayanam kani
ko nayah srayata7s3 iti |

At this point (atra) one says (aha): Now (atha), which (kim) perspective (naya)
applies to784 (srayate) which (kim) of the five (pafica) [varieties of] knowledge

(jAiana) together with [their] opposites’ss (sa-viparyaya) (iti)?

778 bahuvacana: ‘the pl. number, the case endings and personal terminations in the pl
number’ (MW).

779 The meaning seems to be that plurality is always implied by the other perspectives, even
when these perspectives are applied to a singular object.

780 Kapadia reads ‘nayavadanugamah’.

781 ] translate ‘adhigama’ as ‘learning’ in the rest of the chapter. However, this translation
does not fit very well in this passage, which might explain why Kapadia’s edition reads
‘anugama’.

782 Kapadia omits ‘jidnanam’.

783 Kapadia reads ‘samdsrayata’.

784 Lit. ‘rests on’, ‘clings to’ (< Vsri) (MW).

785 e, varieties of false knowledge. See TABh 1.32.9 - 1.32.11.
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[1.35.76] atrocyate | [1.35.77] naigamadayas trayah sarvany astau Srayante |
[1.35.78] rjusiitranayo matijiianamatyajiianavarjani sat | |

At this point (atra) it is said (ucyate): The three [perspectives] (tri), beginning with
the commonplace [perspective] (naigama-adi), apply to (Srayante) all (sarva) eight
[varieties of knowledge]786 (asta); the linear perspective (rju-sitra-naya) [applies to]
six (sas), leaving out knowledge from ordinary cognition and false knowledge from
ordinary cognition (mati-jiidna-maty-ajiiana-varja).

[1.35.79] atrdha | [1.35.80] kasmdn matim saviparyayam na Srayata iti |

At this point (atra) one says (aha): Why (kasmat) does [the linear perspective] not
apply to (na Srayate) ordinary cognition (mati) together with its opposite (sa-
viparyaya) (iti)?

[1.35.81] atrocyate| [1.35.82] Srutasya saviparyayasyopagrahatvat | [1.35.83]
Sabdanayas tu dve eva Srutajiianakevalajfiane Srayate |

At this point (atra) it is said (ucyate): [The linear perspective does not apply to
ordinary cognition together with its opposite] due to the quality of seizing
(upagrahatva) of scriptural [knowledge] (sruta) together with its opposite787 (sa-
viparyaya). And (tu) the literal perspective (Sabda-naya) applies (Srayate) only (eva)
to two [varieties of knowledge] (dvi), [i.e.], knowledge from testimony and absolute
knowledge (sruta-jiiana-kevala-jiana).

[1.35.83] atraha | [1.35.84] kasman netarani srayata iti |

At this point (atra) one says (dha): Why (kasmat) does [it] not apply to (na srayate)
other [varieties of knowledge] (itara) (iti)?

[1.35.85] atrocyate| [1.35.86] matyavadhimanahparydyanam Ssrutasyaivopa-
grahakatvat | [1.35.87] cetandjfiiasvabhavydc ca sarvajivanam nasya kascin
mithyadrstir ajio va jivo vidyate |

At this point (atra) it is said (ucyate): Due to the quality of being a seizer
(upagrahakatva) of [this] very (eva) testimony (Sruta) of ordinary cognition, cosmic
perception and mental perception’88 (maty-avadhi-manah-paryaya). And (ca) due to

the own nature [and] intelligence?8 (cetand-jiia-svabhavya) of all souls (sarva-jiva),

786 | e. five varieties of knowledge and three types of false knowledge (see TABh 1.32.11).

787 In other words, the linear perspective (rjusitra) can be applied to knowledge from
testimony and false knowledge from testimony, but not to knowledge from ordinary
cognition.

788 [n other words, since knowledge from testimony includes ordinary cognition, cosmic
perception, and mental perception.

789 Siddhasenagani analyses this as a dvandva compound.
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[there is] not (na) seen (vidyate) any (kascid) soul (jiva) that has79 (idam) wrong
view (mithya-drsti) or (va) false knowledge (ajiia).”°1

[1.35.88] tasmad api viparyayan na Srayata iti |

Therefore (tasmat) [it] also (api) does not apply to (na Srayate) the opposites
(viparyaya) (iti).

[1.35.89] atas ca pratyaksanumdanopamdandaptavacanandm api pramanyam
abhyanujidyata iti | aha ca -

And (ca) hence (atas), the authoritativeness (pramanya) of direct perception,
inference, comparison, and verbal testimony (pratyaksa-anumana-upamana-apta-
vacana) [is] also (api) approved (abhyanujiiayate) (iti).”92 And (ca) one says (dha) -
[1.35.90] vijiayaikarthapadany arthapadani ca vidhanam istam ca |

[1.35.91] vinyasya pariksepan nayaih pariksyani tattvani ||1]||

Having understood (vijiidya) words of single meaning”93 (eka-artha-pada) and (ca)
words referring to objects (artha-pada), and (ca) [their] appropriate (ista)
classification?94 (vidhdna), having set them out (vinyasya) completely (pariksepat),
the entities (tattva) [are] to be examined (pariksya) by the perspectives (naya).
[1.35.92] jfianam saviparydasam trayah srayanty adito nayah sarvam |

[1.35.93] samyagdrster jianam mithyadrster viparyasah ||2||

The first (aditas) three (tri) perspectives (naya) apply to (Srayanti) all’®s (sarva),
[i.e.], knowledge (jiiana) together with its opposite (sa-viparyasa). Knowledge
(jAiana) [results] from right view (samyag-drsti), delusion (viparyasa) [results] from

wrong view (mithya-drsti).

790 [ interpret ‘asya’ as ‘jivasya’. However, it is not entirely clear to me what the reference of
‘asya’ in this sentence is.

791 Cf. TABh 1.35.96 - 1.35.97.

792 It is remarkable that the four means of cognition that are accepted by the Nyaya tradition
are said to be valid. For a discussion of this passage, see § 3.2, The perspectives.

793 Perhaps ‘synonyms’.

794 Siddhasenagani refers to the four modes of analysis (nama, sthapana, etc.).

795 Le. the eight varieties of knowledge and false knowledge.
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[1.35.94] rjusiitrah sat Srayate mateh srutopagrahad ananyatvat |

[1.35.95] srutakevale tu Sabdah Srayate nanyac chrutangatvat ||3||

The linear perspective (rju-siitra) applies to (Srayate) six79¢ (sas) due to identity
(ananyatva), [i.e.], due to the seizing of testimony (Sruta-upagraha) of ordinary
cognition”97 (mati). And (tu) the literal perspective (Sabda) applies to (Srayate)
testimony [and] absolute knowledge’°8 (Sruta-kevala) due to the quality of being
dependent on testimony (Sruta-angatva), not on anything else (na-anyat).

[1.35.96] mithyadrstyajiiane na srayate nasya kascid ajfio ’sti |

[1.35.97] jiiasvabhavyaj jivo mithyadrstir na capy ajiiah° ||4||

[The literal perspective]8® does not apply to (na Srayate) wrong view or false
knowledge (mithya-drsty-ajiiana) [because] there is not (na asti) any (kascid) false
knowledge (ajfia) for [the soul] (idam). The soul (jiva) [is] not (na) ignorant (ajiia)
and (ca) also (api) [not] having false view (mithyad-drsti), due to the own nature of
having knowledge (jiia-svabhavya).

[1.35.98] iti nayavadas citrah kvacid viruddha ivatha ca visuddhabh |

[1.35.99] laukikavisayatitas tattvajiianartham adhigamyah ||5||

In this manner (iti), the statements [from the different] perspectives (naya-vada)
[are] manifold80! (citra), first they appear to be opposed (kvacid viruddha iva), and
(ca) yet (atha), [they are] free from vice (visuddha). Surpassing the worldly range
(laukika-visaya-atita) [they are] to be studied (adhigamya) for the sake of
knowledge of reality (tattva-jidna-artha).

[1.35.100] iti tattvarthadhigame 'rhatpravacanasarigrahe prathamo 'dhyayah
samaptah | |82

Thus (iti), the first (prathama) chapter (adhyaya) of the Tattvarthadhigama, [which
is] a summary of the words of the arhat (arhat-pravacana-sangraha), [is now]

completed (samapta).

796 According to Siddhasenagani, the varieties of knowledge with the exception of knowledge
from ordinary cognition (mati).

797 Le., because testimony (sSruta) is preceded by ordinary cognition (mati) (see TA 1.20).

798 See also TABh 1.35.83.

799 Kapadia reads ‘capyasti’.

800 See TABh 1.35.83.

801 The word ‘citra’ also means ‘excellent’ (MW).

802 Kapadia has a different concluding sentence, which refers to the bhasya and the tika.
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Tattvarthadhigama Chapter II (I1.8-25)

[2.0.1] atraha | [2.0.2] uktam bhavata jivadini tattvaniti | [2.0.3] tatra ko jivah
kathamlaksano veti | [2.0.4] atrocyate | [...]

At this point (atra) one says (aha): You have mentioned (uktam bhavata) ‘[the
categories of] reality (tattva) beginning with soul (jiva-adi)’ (see TA 1.4) (iti). Here
(tatra), [one may ask]: ‘What (kim) [is] the soul (jiva), or (va), how [is it]
characterised (katham-laksana) (iti)?’ At this point (atra) it is said (ucyate): [...]803

upayogo laksanam ||2.8||
2.8 [Cognitive] operation (upayoga) [is] the characteristic [of the soul] (laksana).

[2.8.1] upayogo laksanam jivasya bhavati |
[Cognitive] operation (upayoga) is (bhavati) the characteristic (laksana) of the soul

(jiva).

sa dvividho ’stacaturbhedah ||2.9||
2.9 This [cognitive operation] (tad) is twofold (dvividha), [having] eight [and] four

varieties (asta-caturbheda).

[2.9.1] sa upayogo dvividhah sakaro 'nakaras ca jianopayogo darsanopayogas
cety arthah |

This (tad) [cognitive] operation (upayoga) [is] twofold (dvividha): having shape
(sakdra) and (ca) shapeless (anakara).8%* The meaning is (ity artha): [cognitive]
operation [in the form of] knowledge (jiidna-upayoga) and (ca) [cognitive]

operation [in the form of] worldview (darsana-upayoga).

803 The second chapter of the TA deals with the soul. The first stitras (TA 2.1 - 2.7), which
follow the opening sentences of the bhdsya, deal with the states of the soul (bhdva) and the
Jaina theory of karman. They are not included in this study.

804 [.e., representational and non-representational. For a discussion of this passage, see § 3.3,
Cognitive operation. Sanghvi translates ‘determinate’ and ‘indeterminate’ (Sanghvi 1974: 82).
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[2.9.2] sa punar yathasarnikkhyam astacaturbhedo bhavati |
This [twofold cognitive operation] (tad) is (bhavati) again (punar) respectively
(vatha-sankhyam) eight- and fourfold (asta-caturbheda).
[2.9.3] jAianopayogo ’stavidhah| [2.9.4] tadyatha| [2.9.5] matijianopayogah
Srutajiianopayogo 'vadhijiianopayogo manahparyayajiianopayogah kevalajria-
nopayogo matyajiiadnopayogah srutajfianopayoga vibhangajii@nopayogaiiti |
[Cognitive] operation [in the form of] knowledge (jfiana-upayoga) [is] eightfold
(astavidha). Namely (tad-yatha):
i.  [cognitive] operation [in the form of] knowledge from ordinary cognition
(mati-jidna-upayoga)
ii.  [cognitive] operation [in the form of] knowledge from testimony (sSruta-
jidna-upayoga)
iii.  [cognitive] operation [in the form of] cosmic knowledge (avadhi-jidana-
upayoga)
iv.  [cognitive] operation [in the form of] mental knowledge (manah-paryaya-
jAiana-upayoga)
V. [cognitive] operation [in the form of] absolute knowledge (kevala-jiidna-
upayoga)
vi.  [cognitive] operation [in the form of] false knowledge from ordinary
cognition (maty-ajidna-upayoga)
vii.  [cognitive] operation [in the form of] false knowledge from testimony (sruta-
ajiiana-upayoga)
viii.  [cognitive] operation [in the form of] deceptive knowledge8®s (vibhariga-
jAana-upayoga) (iti).
[2.9.6] darsanopayogas caturbhedah| [2.9.7] tadyatha| [2.9.8] caksur-
darsanopayogo ’caksurdarsanopayogo ’vadhidarsanopayogah  kevala-
darsanopayoga iti |
[Cognitive] operation [in the form of] worldview (darsana-upayoga) [has] four
varieties (caturbheda). Namely (tad-yatha):
[cognitive] operation [in the form of] visual worldview (caksur-darsana-
upayoga)
[cognitive] operation [in the form of] non-visual8% worldview (acaksur-

darsana-upayoga)

805 L.e., the opposite of avadhijiiana (see TABh 1.32.12).
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[cognitive] operation [in the form of] cosmic worldview (avadhi-darsana-

upayoga)

[cognitive] operation [in the form of] absolute worldview (kevala-darsana-

upayoga) (iti).

samsarino muktas ca ||2.10]|

2.10 [There are] worldly (samsarin) and liberated (mukta) [souls].

[2.10.1] te jivah samdsato dvividha bhavanti samsarino muktas ca | [2.10.2] kim
canyat |
Succinctly (samasatas), these (tad) souls (jiva) are (bhavanti) twofold (dvividha):

worldly (samsarin) and liberated (mukta). Further (kim canyat):

samanaskamanaskah ||2.11]|

2.11 [Souls exist] with minds (samanaska) and without minds (amanaska).

[2.11.1] samasatas ta3"’ eva jiva dvividha bhavanti samanaskas camanaskas ca |
[2.11.2] tan parastad vaksyamah ||

Succinctly (samasatas), these (tad) souls (jiva) are (bhavanti) twofold (dvividha):
with minds (samanaska) and without minds (amanaska). We will explain

(vaksyadmah) them (tad) later on (see TA 2.25) (parastat).

samsarinas trasasthavarah ||2.12||

2.12 Worldly souls (samsarin) [are] mobile (trasa) and immobile (sthavara).

[2.12.1] samsarino jiva dvividha bhavanti trasah sthavaras ca | [2.12.2] tatra
Worldly souls (samsarin) are (bhavanti) twofold (dvividha): mobile (trasa) and (ca)

immobile (sthavara). Among them (tatra):

806 [t is not entirely clear to me what the intended meaning of ‘caksus-" and ‘acaksus-" in this
context is. Siddhasenagani interprets ‘acaksus-’ as the other senses, which I follow in my
translation. This distinction resembles TA 1.14, which says that ordinary cognition is caused
by the organs of sense and the mind (indriya-anindriya-nimitta). Siddhasenagani illustrates
acaksurdarsanopayoga with the example of feeling a snake behind one’s back.

807 Mody reads ‘te’. Kapadia has the correct reading ‘ta’.
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prthivyabvanaspatayah sthavarah ||2.13]|808
2.13 Earth (prthivi), water (ap), [and] plants8%® (vanaspati) [are] immobile [souls]

(sthavara).

bhavanti |
These (etad) immobile (sthavara) souls (jiva) are (bhavanti) threefold (trividha):
i.  earth-bodied (prthivi-kayika)

ii.  water-bodied (ap-kayika) [and]

iii.  plant-bodied (vanaspati-kayika) (iti).
[2.13.2] tatra prthivikayo 'nekavidhah suddhaprthivisarkaravalukadih |
Among them (tatra), the earth-bodied [immobile souls] (prthivi-kdaya) [are] manifold
(anekavidha), beginning with pure earth, small stones, [and] sand (Suddha-prthivi-
Sarkara-valuka-adi).
[2.13.3] apkayo 'nekavidho himadih |
The water-bodied [immobile souls] (ap-kaya) [are] manifold (anekavidha),
beginning with snow (hima-adi).
[2.13.4] vanaspatikdyo 'nekavidhah Saivaladih ||
The plant-bodied [immobile souls] (vanaspati-kaya) [are] manifold (anekavidha),

beginning with Saivala81? (Saivala-adi).

tejovayi dvindriyadayas ca trasah ||2.14||8!!
2.14 Fire (tejas), air (vayu), and (ca) [beings with] two or more senses (dvi-indriya-

adi) [are] mobile [souls] (trasa).

[2.14.1] tejahkayika angaradayah |

The fire-bodied [mobile souls] (tejah-kdyika) [are] charcoal8!? etc. (angara-adi).

808 The Sarvarthasiddhi has a different reading and includes fire- and air-bodied beings in the
class of immobile souls (SS 2.13-14).

809 The primary meaning of ‘vanaspati’ is ‘tree’ (MW). However, the explanation of
‘vanaspati-kaya’ in TABh 2.13.4 clearly indicates that the term refers to the category of plants
in general.

810 ‘Blyxa Octandra’, ‘a kind of duck-weed or green moss-like plant growing in pools’ (MW).
811 The Sarvarthasiddhi includes ‘tejas’ and ‘vayu’ in the class of immobile souls (see also TA
2.13).
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[2.14.2] vayukayika utkalikadayah |

The air-bodied [mobile souls] (vayukayika) [are] the outgoing etc.813 (utkalika-adi).
[2.14.3] dvindriyas trindriyas caturindriydah paficendriya ity ete trasa bhavanti |
[Beings with] two senses (dvi-indriya), [beings with] three senses (tri-indriya),
[beings with] four senses (catur-indriya) [and] [beings with] five senses (parica-
indriya) (iti) — these (etad) are (bhavanti) mobile (trasa).

[2.14.4] samsarinas trasah sthavara ity ukte etad uktam bhavati mukta naiva
trasa naiva sthavara iti | |

When it is said (see TA 2.12) (ity ukta) ‘worldly souls (samsdrin) [are] mobile (trasa)
[and] immobile (sthavara)’, this (etad) is (bhavati) said (ukta): ‘liberated [souls]

(mukta) [are] neither (na-eva) mobile (trasa) nor (na-eva) immobile (sthavara)’ (iti).

pariicendriyani ||2.15]|

2.15 [There are] five senses (pafica-indriya).

[2.15.1] paficendriyani  bhavanti| [2.15.2] arambho  niyamarthah
sadadipratisedharthas ca ||

[There] are (bhavanti) five senses (paiica-indriya). The beginning [of the subject]814
(arambha) [is] for the sake of restriction (i.e., of the number of senses) (niyama-
artha) and (ca) for the sake of exclusion of six etc. (sad-adi-pratisedha-artha).
[2.15.3] indriyam | [2.15.4] indralingam indradistam indradrstam indrasrstam
indrajustam iti vas?s |

‘Sense’ (indriya) [means] ‘mark of the soul’ (indra-linga), ‘directed by the soul’
(indra-dista), ‘perceived by the soul’ (indra-drsta), ‘brought forth by the soul’ (indra-

srsta), or (va) ‘welcomed by the soul’ (indra-justa)’ (iti).

812 It is somewhat strange that charcoal is seen as a mobile soul. Perhaps the idea is that
charcoal is inhabited by fire-bodied mobile souls. The classification in the Sarvarthasiddhi,
which classifies fire-bodied souls as immobile (SS 2.13), is easier to understand.

813 Siddhasenagani explains: ‘Air (vayu) [has the following] varieties (bheda): eastern,
western etc. (pracya-praticya-adi), [and] outgoing (utkalika), circular etc. (mandalika-adi)
(pracyapraticyadyutkalikamandalikadibhedo vayuh).

814 [.e,, TA 2.15, which opens the passage on the senses.

815 This is a quote from Panini 5.2.93. However, Umasvati skips ‘indradatta’ and adds
‘indradista’ (Ohira 1982: 59).
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[2.15.5] indro jivah sarvadravyesv aisvaryayogad visayesu va paramaisvarya-
yogat |

The soul (jiva) [is called] ‘indra’ on account of the power (aisvarya-yoga) with
respect to all substances (sarvadravya), or (va) on account of the highest power
(parama-aisvarya-yoga) with respect to the range [of the senses] (visaya).

[2.15.6] tasya lingam indriyam linganat siicanat pradarsanad upastambhanad
vyafijandc ca jivasya lingam indriyam ||

The sense (indriya) [is] the mark (liniga) of this (tad), [i.e.], the sense (indriya) [is]
the mark (linga) of the soul (jiva) [on account of its] marking (lingana), indicating
(sticana), pointing out (pradarsana), supporting (upastambhana), and (ca)

manifesting (vyafijana).

dvividhani ||2.16||
2.16.1 [The five senses are] twofold (dvividha).

[2.16.1] dvividhanindriyani bhavanti| [2.16.2] dravyendriyani bhavendriyani
ca||[2.16.3] tatra

[The five] senses (indriya) are (bhavanti) twofold (dvividha), [i.e.], the sense
organs8!é (dravya-indriya) and (ca) the sense faculties (bhava-indriya).817 Among

them (tatra):

nirvrttyupakarane dravyendriyam ||2.17|]
2.17 The sense organ (dravya-indriya) [consists of] the ‘manifestation’ (nirvrtti) [and]

the ‘instrument’ (upakarana).

[2.17.1] nirvrttindriyam upakaranendriyam ca dvividham dravyendriyam |

The sense organ (dravya-indriya) [is] twofold (dvividha), [i.e.], the manifested sense
(nirvrtti-indriya) and (ca) the instrumental sense (upakarana-indriya).

[2.17.2] nirvrttir angopanganamanirvartitanindriyadvarani karmavisesa-
samskrtah Sarirapradesah |

The ‘manifestation’ (nirvrtti) [is] the regions of the body (Sarira-pradesa) [that are]

conditioned [by] a particular type of karmans!8 (karma-visesa-samskrta), [i.e.], the

816 Literally ‘material sense’.
817 For a discussion of this distinction, see § 3.3, The five senses.
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apertures [of] the senses (indriyadvadra) [that are] brought about (nirvartita) [by]
body determining [karman that causes] the limbs and additional limbs819 (ariga-
upanga-nama).

[2.17.3] nirmananamangapratyaya miilagunanirvartanety arthah ||

The meaning is (ity artha): [whose] accomplishment [is due to] the basic virtuess20
(miula-guna-nirvartana) [and whose] cause8?! (pratyaya) [of] the body-parts (anga)
[is the karman that causes] the formation [of the body]822 (nirmdana-nama).

[2.17.4] upakaranam bahyam abhyantaram ca| [2.17.5] nirvartitasyanupa-
ghatanugrahabhyam upakariti ||

The ‘instrument’s23 (upakarana) [is] outer (bahhya) and (ca) interior (abhyantara).
[[s is] assisting (upakarin) [by] not-obstructing (anupaghata) [and] favouring
(anugraha) [that which is] brought about (nirvartita)82* (iti).

labdhyupayogau bhavendriyam ||2.18||
2.18 The sense faculty (bhava-indriya) [consists of] acquisition (labdhi) and

[cognitive] operation (upayoga).

[2.18.1] labdhir upayogas ca bhavendriyam bhavati |
The sense faculty (bhavendriya) is (bhavati) acquisition (labdhi) and (ca) [cognitive]

operation (upayoga).

818 Alternatively, ‘for a particular type of action’. However, Siddhasenagani glosses
‘karmavisesa’ as ‘namakarman’.

819 Le.,, a particular type of body determining karman (arngoparigandmakarmani). For a
discussion of the 93 varieties of ndmakarman, see Glasenapp 1925: 188ff.

820 [n the Svetambara tradition, the word ‘miilaguna’ usually refers to the list of anuvrata, i.e.,
the minor vows that a householder should observe. See Williams 1963: 50ff for a discussion
of the different lists of milaguna.

821 Siddhasenagani glosses ‘nimitta’.

822 Glasenapp explains nirmananamakarman as the karman that ‘causes that the parts of a
being are in the right place’ (Glasenapp 1925: 190).

823 [e., the dravyendriya as instrument (see TA 2.17).

824 Perhaps the intended meaning is ‘brought about [by angopariganamakarman]’ (see
‘nivartita’ in TABh 2.17.2).
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[2.18.2] labdhir nama gatijatyadinamakarmajanita tadavaraniyakarma-
ksayopasamajanita cendriyasrayakarmodayanirvrtta ca jivasya bhavati |
[That which is] called (nama) ‘acquisition’ (labdhi), is (bhavati) [that which is]:

i.  produced (janita) by body-determining karman (namakarman), beginning
with [the varieties of] transmigration [and] birth (gati-jati-adi), and (ca)

ii.  produced (janita) by both destruction [and] cessation (ksaya-upasama) of
karman [that is] covering that (i.e., knowledge- and worldview)s82s (tad-
avaraniya-karman), and (ca)

iii.  resulting (nirvrtta) from the rising (udaya) of karman [that is] attached to
the senses (indriya-asraya-karman), of the soul (jiva).

[2.18.3] sa parficavidha| [2.18.4] tadyatha| [2.18.5] sparsanendriyalabdhih
rasanendriyalabdhih ghranendriyalabdhih caksurindriyalabdhih srotrendriya-
labdhir iti ||
It (i.e., labdhi) (tad) [is] fivefold (paficavidha). Namely (tad-yatha):

i.  acquisition [related to] the sense of touch (sparsana-indriya-labdhi)

ii.  acquisition [related to] the sense of taste (rasana-indriya-labdhi)

iii.  acquisition [related to] the sense of smell (ghrana-indriya-labdhi)

iv.  acquisition [related to] the sense of sight (caksus-indriya-labdhi)
[ ]

v.  acquisition [related to] the sense of hearing (Srotra-indriya-labdhi) (iti).

upayogah sparsadisu ||2.19]|826
2.19 [Cognitive] operation (upayoga) relates to touch (i.e., touchable objects)

(sparsa) etc.

[2.19.1] sparsadisu matijiianopayoga ity arthah |

The meaning is (ity artha): [Cognitive] operation [in the form of] knowledge from
ordinary cognition (mati-jidna-upayoga) with respect to touch etc. (sparsa-adi)
[2.19.2] uktam etad upayogo laksanam |

It (etad) has been said (see TA 2.8) (ukta) [that] ‘[cognitive] operation (upayoga) [is]
the characteristic [of the soul] (laksana)’.

[2.19.3] upayogah pranidhanam ayogas tadbhavah parinama ity arthah ||

825 See, e.g.,, TABh 1.7.19.
826 This sutra is not included in the Sarvarthasiddhi.

274



‘[Cognitive] operation’ (upayoga) — the meaning is (ity artha): ‘directing’s?’
(pranidhadna), ‘joining’ (dyoga), ‘becoming’ (tad-bhava), ‘developing’ (parindma).
[2.19.4] esam ca satyam nirvrttav upakaranopayogau bhavatah| [2.19.5]
satyam ca labdhau nirvrttyupakaranopayoga  bhavanti | [2.19.6]
nirvrttyadinam ekatarabhave visayalocanam na bhavati |

And (ca) among these (i.e., nirvrtti, upakarana, labdhi, and upayoga)8?8 (idam), when
there is (sati) the manifestation (nirvrtti), [then] there are (bhavatas) the instrument
and cognitive operation (upakarana-upayoga). And (ca) when there is (sati)
acquisition (labdhi), there are (bhavanti) the manifestation, the instrument, and
cognitive operation (nirvrtti-upakarana-upayoga). [There] is (bhavati) no (na)
perception of the range [of the senses] (visaya-dlocana) in the absence of one
(ekatara-abhava) of the ‘manifestation’ etc. (nirvrtti-adi).82°

[2.19.7] atraha| [2.19.8] uktam bhavata parficendriyaniti| [2.19.9] tat kani
tanindriyanity ucyate |

At this point (atra) one says (dha): [It] has been said (ukta) by you (bhavat) [that]
‘[there are] five senses (pafica-indriya)’ (see TA 2.15) (iti). Now (tad), which (kim)

[are] these (tad) senses (indriya)? It is said (ucyate):

sparsanarasanaghranacaksuhsrotrani ||2.20||
2.20 [The five senses are]:

i.  [sense of] touch (sparsana)

ii. [sense of] taste (rasana)
iii.  [sense of] smell (ghrana)
iv.  [sense of] sight (caksus) [and]
v.  [sense of] hearing (Srotra).
[2.20.1] sparsanam rasanam ghranam caksuh Srotram ity etani paficendriyani |
[Sense of] touch (sparsana), [sense of] taste (rasana), [sense of] smell (ghrdna),
[sense of] sight (caksus), [and] [sense of] hearing (Srotra) (iti) — these (etad) [are]

the five senses (parica-indriya).

827 pra+ni+\Vdha: ‘to turn or direct (the eyes or thoughts) upon’ (MW).

828 See TA 2.17 - 2.18.

829 Sanghvi explains the order as follows: labdhi is a prerequisite for nirvrtti. Again, nirvrtti is
a prerequisite for upakarana and upayoga. Upayoga is the combination of labdhi, nirvrtti and
upakarana (Sanghvi 1974: 89-90).
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sparsarasagandhavarnasabdas tesam arthah ||2.21||
2.21 The objects (artha) of them (i.e., of the senses) (tad) [are]:
i.  touch (sparsa)
ii. taste (rasa)
iii.  smell (gandha)
iv.  colour (varna)

v.  and sound (Sabda).

[2.21.1] etesam indriyanam ete sparsadayo 'rtha bhavanti yathasankhyam ||
These (etad) objects (artha), beginning with touch (sparsa-adi), are (bhavanti)

respectively (yathasarikhyam) [the objects] of these (etad) senses (indriya).

Srutam anindriyasya ||2.22||

2.22 Testimony (Sruta) [is the object] of the mind (anindriya).

[2.22.1] Srutajiianam dvividham anekadvadasavidham noindriyasyarthah |
Knowledge from testimony (Srutajiiana) [is] twofold (dvividha), [i.e.], manifold [and]
twelvefold (see TABh 1.20.3 - 1.20.4) (aneka-dvadasavidha). [It is] the object (artha)
of the mind (noindriya).83°

[2.22.2] atraha| [2.22.3] uktam bhavata prthivyabvanaspatitejovayavo
dvindriyadayas®3! ca nava jivanikayah | [2.22.4] paficendriyani ceti | [2.22.5] tat
kim kasyendriyam iti | [2.22.6] atrocyate |

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TA 2.13 -
2.14) (bhavat) [that] earth (prthivi), water (ap), plants (vanaspati), fire (tejas), air
(vayu), and (ca) [beings with] two senses etc. (dvi-indriya-adi) [are] the nine classes
of souls (jiva-nikaya). And [is has also been said by you] (ca) [that there are] five
senses (pafica-indriya) (see TA 2.15) (iti). Now (tad), which sense (kim ... indriya)
[belongs to] which [class of beings] (kim) (iti)? At this point (atra) it is said (ucyate):

830 The bhasya reads ‘noindriya’ instead of ‘anindriya’. The same phenomenon occurs in
TABh 1.19.1. For a discussion of this peculiar word formation, see § 3.2 Ordinary cognition.
831 Mody erroneously reads ‘dvindriyadas’. Kapadia has the correct reading ‘-adayas’.
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vayvantanam ekam ||2.23||
2.23 [Souls] up to the air[-bodied]832 (vayv-anta) [have] one [sense] (i.e., touch)
(eka).833

[2.23.1] prthivyadinam vayvantanam jivanikayanam ekam evendriyam
stutrakramapramanydt prathamam sparsanam evety arthah |

The meaning [is] (ity artha): [There is] only (eva) one (eka) sense (indriya) for the
classes of souls (jiva-nikaya) beginning with earth (prthivi-adi) up to air (vayu-anta).
Following the authoritativeness of the order [in] the sttra (sitra-krama-pramanya),

the first [is] indeed (eva) sense of touch (sparsana).

krmipipilikabhramaramanusyadinam ekaikavrddhani ||2.24||
2.24 [The number of senses of] worms (krmi), ants (pipilika), bees (bhramara),
human beings (manusya) etc. (adi) increases one by one (i.e., worms have two
senses, ants three etc.) (ekaika-vrddha).
[2.24.1] krmyadinam pipilikadinam bhramaradinam manusyadinam ca
yathasankhyam ekaikavrddhanindriyani bhavanti |
The senses (indriya) of
i.  [the class of souls] beginning with worms (krmi-adi),

ii. [the class of souls] beginning with ants (pipilika-adi),

iii.  [the class of souls] beginning with bees (bhramara-adi), and (ca)

iv.  [the class of souls] beginning with human beings (manusya-adi)
are (bhavanti) respectively (yathasarnkhyam) increasing one by one (ekaika-vrddha).
[2.24.2] yathakramam | [2.24.3] tadyatha| [2.24.4] krmyadinam apadika-
nilpurakagandiipadasanikhasuktikasambiikajalitkaprabhrtinam ekendriye-
bhyah prthivyadibhya ekena vrddhe sparsanarasanendriye bhavatah |
Successively834 (yathakramam) — Namely (tad-yathd): The senses of touch and taste
(sparsana-rasana-indriya) are (bhavatas) increased (vrddha) by one (eka) from [the

class of souls] beginning with earth etc. (prthivi-adi) for [the class of souls]

832 The Sarvarthasiddhi reads ‘vanaspatyantanam’, ‘up to the plant-bodied’.
833 For a discussion of this passage, see §3.3, Number of senses in classes of beings.
834 Kapadia adds ‘yathakramam’ to the previous sentence.
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beginning with worms835 (krmi-adi) — [i.e.], beginning with (prabhrtin) apadika,
nupuraka, gandiipada, conch-shells (Sarnkha), Suktika, Sambiikd, [and] leeches
(jaliika).836
[2.24.5] tato 'py ekena vrddhani pipilikarohinikaupacikakunthituburukatra-
pusabijakarpasasthikasatapadyutpatakatrnapatrakastaharakaprabhrtinam
trini sparsanarasanaghranani |
Again (api), from that (i.e., the class of souls beginning with worms) (tatas), the
three (tri) [senses of] touch, taste, [and] smell (sparsana-rasana-ghrana) [are]
increased (vrddha) by one (eka) for [the class of souls] beginning with (prabhrtin)
ants (pipilikd), rohinika, upacika, kunthi, tuburuka, trapusabija, karpasasthika,
centipedes (Satapadi), utpataka, trnapatra, [and] kasta-haraka.
[2.24.6] tato 'py ekena vrddhani bhramara-vatara-saranga-maksika-puttika-
damsa-masaka-vrscika-nandyavarta-kita-patangadinam catvari sparsana-
rasanaghranacaksiumsi |
Again (api), from that (i.e., the class of souls beginning with ants) (tatas), the four
(catur) [senses of] touch, taste, smell, [and] sight (sparsana-rasana-ghrana-caksus)
[are] increased (vrddha) by one (eka) for [the class of souls] beginning with (adi)
bees (bhramara), vatara, saranga, flies (maksika), puttikd, gnats (damsa), mosquitos
(masaka), scorpions (vrscika), nandyavarta, worms (kita), [and] moths (patanga).
[2.24.7] Sesanam ca tiryagyonijanam matsyoragabhujangapaksicatus-
padanam sarvesam ca narakamanusyadevanam paricendriyaniti ||
And (ca) [there are] five (pafica) senses (indriya) for the remaining [classes of souls]
(Sesa), [i-e.]:

i.  [beings] born from the womb of an animal (tiryag-yoni-ja) and (ca)

ii.  all (sarva) fishes, snakes, serpents, birds, [and] quadrupeds (matsya-uraga-

bhujanga-paksi-catuspada) [and]

iii.  hellish beings, human beings, [and] gods (naraka-manusya-deva) (iti).

835 In other words, the class of souls that includes worms etc. has one sense more than the
class of souls that includes earth etc.
836 | have been unable to identify most of the species in this list and the following two lists.
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[2.24.8] atraha | [2.24.9] uktam bhavata dvividha jivah | [2.24.10] samanaska
amanaskas ceti | [2.24.11] tatra ke samanaska iti | [2.24.12] atrocyate |

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TABh 2.11.1)
(bhavat) [that] souls (jiva) [are] twofold (dvividha): with minds (samanaska) and
without minds (amanaska). Among them (tatra), which [souls] (kim) [are provided]

with minds (samanaska)? At this point (atra) it is said (ucyate):

samjfiinah samanaskah ||2.25||

2.25 Conscious [beings] (samjfin) [are provided] with minds (samanaska).

[2.25.1] sampradharanasamjiiayam samjiiino jivah samanaska bhavanti |

Souls (jiva) [that are] conscious (samjiin) with respect to the awareness of
deliberation83? (sampradharana-samjiid) are (bhavanti) [provided] with minds
(samanaska).

[2.25.2] sarve narakadeva garbhavyutkrantayas ca manusyds tiryagyonijas ca
kecit ||

[Le.], all (sarva) hellish beings and gods (naraka-deva), and (ca) [beings] born from
the womb (garbhavyutkranti), [and] human beings (manusya), and (ca) some838
(kecid) [beings] born from the womb of animals (tiryagyoni-ja).

[2.25.3] 1iha 83° pohayukta gunadosavicaranatmika sampradharanasamjnia |
[2.25.4] tam prati samjiiino vivaksitah |

The awareness of deliberation (sampradharana-samjiia), the nature of which [is] the
distinction [between] merits and defects84 (guna-dosa-vicarand-atmika), [is]
connected with desire and exclusion (tha-apoha-yukta). [Souls are] said (vivaksita)
[to be] ‘conscious’ (see TA 2.15) (samjiiin) with respect to (prati) this (i.e.,

sampradharanasamjiad) (tad).

837 L.e.,, with moral consciousness (see TABh 2.25.3). According to Sanghvi, the term
‘sampradhdranasamjiia@’ refers to ‘reflection over the merits and demerits of things’ (Sanghvi
1974:95-96).

838 The Sanskrit is ambiguous; it is not clear whether kecid should be connected with both
manusya and tiryagyonija or only with the latter. Siddhasenagani connects kecid with
tiryagyonija only.

839 Mody reads thopoha-. Kapadia has the correct reading ‘tha-'.

840 See also TABh 1.15.8.
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[2.25.5] anyatha hy aharabhayamaithunaparigrahasamjiiabhih sarva eva jivah
samjfina iti | |

For (hi), otherwise (anyatha), all (sarva) souls (jiva) [would be] indeed (eva)
conscious (samjiiin), by the awareness of taking food, fear, sexual intercourse [and]

possession (ahdra-bhaya-maithuna-parigraha-samjia).
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Tattvarthadhigama Chapter V

[5.0.1] ukta jivah | [5.0.2] ajivan vaksyamah ||
Souls (jiva) have been discussed (ukta). [Now] we will explain (vaksyamah) non-

souls (i.e., inanimate entities) (ajiva).841

ajivakaya dharmadharmakasapudgalah ||5.1]|
5.1 The inanimate entities8*2 (ajiva-kaya) [are]:
i.  motion (dharma)
ii.  rest(adharma)
iii.  space (akasa) [and]

iv.  material elements843 (pudgala).

[5.1.1] dharmastikayo ’'dharmastikaya akasastikayah pudgalastikaya ity
ajivakayah | [5.1.2] tan laksanatah parastad vaksyamah |

We will explain (vaksyamah) them (tad) below (see TABh 5.16.11) (parastat) based
on [their] characteristic[s] (laksana). The category of motion (dharma-astikaya), the
category of rest (adharma-astikaya), the category of space (akasa-astikaya) and the
category of material elements (pudgala-astikaya) — [these are] (iti) the inanimate
entities (ajivakaya).

[5.1.3] kayagrahanam pradesavayavabahutvartham addhasamaya-
pratisedhartham ca ||

The expression ‘entity’ (kdya-grahana) [denotes] the plurality of space-points and
parts (pradesa-avayava®**-bahutva-artha) and (ca) the exclusion of ‘real-time’84s

(addha-samaya-pratisedha-artha).

841 For a discussion of the different substances in the TA, see § 3.4, The substances.

842 | translate ‘kgya’ as ‘entity’. The primary meaning ‘body’ does not fit in this context, since
the list of entities (kaya) also includes space, motion, and rest.

843 The word ‘pudgala’ consistently appears in plural in the TA. Therefore, 1 translate
‘material elements’.

844 The word ‘avayava’ is also used in VaisSesika philosophy, which postulates ‘[a] “whole”
(avayavin) as an entity over and above its constituent parts (avayava)’ (Halbfass 1992: 94).
845 Jacobi translates the term ‘addhasamaya’ as ‘real-time’ (Uttaradhyayana 35: 5-6). He
explains: ‘It has no divisions or parts as the other things, because of time only the present
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dravyani jivas ca ||5.2]|
5.2 [These inanimate entities] together with (ca) the souls (jiva) are the substances

(dravya).

[5.2.1] ete dharmadayas catvaro praninas ca paiica dravyani ca bhavantiti |

And (ca) these (etad) four [entities] (catur), beginning with motion (dharma-adi),
together with (ca) the living [entities] (pranin) are (bhavanti) the five (parica)
substances (dravya) (iti).

[5.2.2] uktam hi matisrutayor nibandho dravyesv asarvaparydyesu
sarvadravyaparyayesu kevalasyeti ||

Indeed (hi), it has been said (see TA 1.27, 1.30) (ukta) [that] ‘the binding (i.e., the
range) (nibandha) of ordinary cognition (mati) and testimony (sruta) [extends to all]
substances (dravya)84¢ [but] not in all modes (asarva-parydya)’ and ‘[the domain of]

absolute knowledge (kevala) [extends to] all modes of all substances (sarva-dravya-

paryaya)’.

nityavasthitany artupani ||5.3]|847

5.3 [These substances] are eternal (nitya), fixed®® (avasthita) [and] formless (aripa).

moment is existent. And a moment cannot be divided’ (Jacobi 1885: 208, n1). Time is not
included in the list of ‘entities’ (kaya) or ‘substances’ (dravya) in TA 5.1, even though TA 5.38
mentions that some people regard time as a substance.
846 TA 1.27 reads ‘sarvadravyesu’.
847 Siddhasenagani discusses several interpretations of this stitra and mentions the variant
reading ‘riipini’, which is also given in Mody. Kapadia adds ‘ca’ after ariipani. It is unclear to
me why the sitra presents ‘nitya’ and ‘avasthita’ in compound, unlike ‘artipa’. The syntax is
somewhat odd if the author is trying to express that the five dravyas have these three
qualities, as the bhdsya suggests. In fact, there are two other possibilities to translate this
sutra:

L. ‘The formless [substances] [are] eternal and fixed.’

L ‘[The five substances are] eternal and fixed. [There are] formless [substances].” (By

contrast, the material elements do have form. See TA 5.4).

However, both alternatives are contradicted by TABh 5.3.5.
848 [.e., their number is fixed (Jacobi 1906: 512). See also 5.3.4.
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[5.3.1] etani dravyani nityani bhavanti| [5.3.2] tadbhavavyayam nityam iti
vaksyate ||

These (etad) substances (dravya) are (bhavanti) eternal (nitya). It will be said (see
TA 5.30) (vaksyate) [that] ‘[that] whose state is not changing (tad-bhava-avyaya), [is]
eternal (nitya)’ (iti).

[5.3.3] avasthitani ca| [5.3.4] na hi kadacit paficatvam bhiitarthatvam ca
vyabhicaranti ||

And (ca) [these substances are] fixed (avasthita). For (hi), [they] never (na ... kadacit)
transgress (vyabhicaranti) the quality of being five (paficatva) and (ca) the quality of
being real (bhiitarthatva).

[5.3.5] arupani ca| [5.3.6] naisam ripam astiti| [5.3.7] rdpam mirtir
miirtyasrayas ca sparsadayaiti | |

And (ca) [these substances are] formless (aripa).84 [There] is (asti) no (na) form
(rtipa) for them (idam). ‘Form’ (riipa) [is] ‘embodiment’ (mirti), and (ca) [the
objects of the senses (see TA 2.21)] beginning with touch (sparsa-adi) [are]

dependent on embodiment (mirti-asraya) (iti).

rupinah pudgalah ||5.4||

5.4 [However], material elements (pudgala) [are] having form (riipin).

[5.4.1] pudgala eva ripino bhavanti| [5.4.2] rupam esam asty esu vastiti
rupinah ||

Only (eva)®?material elements (pudgala) are (bhavanti) having form (ripin).
[There] is (asti) form (ripa) for them (idam), or (va), [there] is (asti) [form] in the

case of them (idam) — [that is the meaning of] (iti) ‘having form’ (ripin).

akasad ekadravyani ||5.5]|
5.5 [The substances] up to space (i.e, motion, rest and space) (a-akasa)ss! [are]

unique substances (eka-dravya).

849 Alternatively, ‘And there are formless [substances].’ See the footnote on TA 5.3.
850 Alternatively, ‘material elements are indeed (eva) having form’.
851 The bhasya explains ‘akasad’ as ‘a akasad'.
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[5.5.1] a akasad dharmadiny ekadravyany eva bhavanti | [5.5.2] pudgalajivas tv
anekadravyaniti ||

[The substances] up to space (d akasa), beginning with motion (dharma-adi) are
(bhavanti) indeed (eva) unique substances (ekadravya). However (tu), material

elements [and] souls (pudgala-jiva) [are] non-unique substances (aneka-dravya).

niskriyani ca ||5.6||

5.6 And [they] (i.e., motion, rest, and space) (ca) [are] inactive (niskriya).

[5.6.1] a akasad eva dharmadini niskriyani bhavanti| [5.6.2] pudgalajivas tu
kriyavantah | [5.6.3] kriyeti gatikarmaha |

[The substances] up to space (@ akasa), beginning with motion (dharma-adi) are
(bhavanti) indeed (eva) inactive (niskriya). However (tu), material elements [and]
souls (pudgala-jiva) [are] active (kriyavat). It has been said (@ha)8>? [that] ‘action’
(kriya) (iti) [is] ‘the action of going’8s3 (gati-karman).

[5.6.4] atraha | [5.6.5] uktam bhavata pradesavayavabahutvam kdyasamjfiam
iti | [5.6.6] tasmat ka esam dharmadinam pradesavayavaniyama iti |

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TABh 5.1.3)
(bhavat) [that] the term ‘entity’ (kdya-samjia) [denotes] ‘the plurality of space-
points and parts’ (pradesa-avayava-bahutva) (iti). Therefore (tasmat), what (kim) [is]
the limitation (i.e., number) of space-points and parts (pradesa-avayava-niyama) for
these (idam) [substances] beginning with motion (dharma-adi)?

[5.6.7] atrocyate | [5.6.8] sarvesam pradesah santy anyatra paramanoh | [5.6.9]
avayavas tu skandhanam eva |

At this point (atra) it is said (ucyate): For all [substances] (sarva) there are (santi)
space-points (pradesa), except for an infinitesimal particle (parama-anu). However

(tu), [there are] parts85* (avayava) for the aggregates (skandha) only (eva).

852 Siddhasenagani comments that ‘aha’ refers to the author of the siitra. However, [ have not
been able to identify the source of this reference.

853 Alternatively, ‘the karman of transmigration’. Siddhasenagani explains that the author of
the bhasya uses an alternative root, i.e., ‘gam-dhatu’ instead of ‘kr-dhatu’.

854 See TABh 5.1.3.
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[5.6.10] vaksyate hy anavah skandhdas ca samghatabhedebhya utpadyante iti ||
[5.6.11] tatra

For (hi), it will be said (see TA 5.25, TA 6.26) (vaksyate) [that] ‘[material elements
exist as] atoms (anu) and aggregates (skandha)’ [and that] ‘[they] result (utpad)
from combination (samghdta) [and] disintegration (bheda)’ (iti). Among them (i.e.,

the substances) (tatra):

asarikhyeyah pradesa dharmdadharmayoh ||5.7||
5.7 [There are] innumerable (asarikhyeya) space-points (pradesa) for motion [and]

rest (dharma-adharma).

[5.7.1] pradeso namapeksikah sarvasitksmas tu paramanor avagaha iti | |
[That which is] called (nama) ‘space-point’ (pradesa) [is] relative8>s (apeksika).
However (tu), the abidancess¢ (avagaha) of the infinitesimal particle (parama-anu)

[is] most subtle (sarva-siiksma).857

jivasya ca ||5.8||
5.8 Likewise (see TA 5.7) (ca), [there are innumerable space-points] for the soul

(jiva).

[5.8.1] ekajivasya casarikhyeyah pradesa bhavantiti ||
Likewise (ca), [there] are (bhavanti) innumerable (asarikhyeya) space-points

(pradesa) for an individual soul (eka-jiva).

akasasyanantah ||5.9||

5.9 There are infinitely many [space-points] (ananta) for space (akasa).

[5.9.1] lokalokakasasyanantah  pradesah | [5.9.2] Ilokakasasya tu
dharmadharmaikajivais tulyah ||
The worldly realm and that which is beyond the world (loka-aloka-akasa) have

infinitely many (ananta) space-points (pradesa). However, [the space-points] of the

855 TABh 5.24.5 distinguishes relative (apeksika) and ultimate (antya) subtlety of matter.

856 For an explanation of the term ‘abidance’ (avagaha), see TA 5.12.

857 For a discussion of the size of space-points (pradesa) and the infinitesimal particle
(paramanu), see § 3.4, Space and space-points.
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worldly realm (loka-dkasa) [are] equal to (tulya) [the space-points occupied by]

motion, rest, and souls (dharma-adharma-jiva).858

sanikhyeyasankhyeyas ca pudgalanam ||5.10||
5.10 [There are infinitely many]85° and (ca) numerable (sarikhyeya) [and]

innumerable (asarikhyeya) [space-points] for material elements (pudgala).

[5.10.1] sarnikhyeya asankhyeyd anantas ca pudgalanam pradesa bhavanti |
[5.10.2] ananta iti vartate ||

There are (bhavanti) numerable (sarikhyeya), innumerable (asarikhyeya) and (ca)
infinitely many (ananta) space-points (pradesa) for material elements (pudgala).
[The expression] ‘infinitely many’ (ananta iti) is present (i.e., is carried over from

TA 5.9) (vartate).860

nanoh ||5.11]|

5.11 [There are] no [space-points] for an atom (anu).

[5.11.1] anoh pradesa na bhavanti| [5.11.2] anadir amadhyo ’pradeso hi
paramanuh ||

There are (bhavanti) no (na) space-points (pradesa) for an atom (anu). For (hi), the
infinitesimal particle (paramanu) [is] without beginning (anadi), without centre

(amadhya), [and] without space-point (apradesa).86!

lokakase 'vagahah ||5.12||

5.12 [There is] abidance (avagdha)gsz in the worldly realm (loka-akadsa).

[5.12.1] avagahinam avagaho lokakase bhavati ||
The abidance (avagadha) of [those entities that are] abiding (avagahin) is (bhavati) in

the worldly realm (lokakasa).

858 [n other words, the space-points in loka are innumerable but not infinitely many. The
space-points in aloka are infinitely many.

859 See TABh 5.10.2.

860 For an explanation of the meaning of ‘vartate’, see Tubb & Boose 2007: 165-166.

861 See also TABh 5.14.1.

862 The prime meaning of the word ‘avagaha’ is ‘plunging’ or ‘bathing’ (MW). In this passage,
the term refers to the act of occurring or existing in a specific part of the cosmos.
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dharmadharmayoh krtsne ||5.13]|
5.13 [There is abidance of] motion [and] rest (dharma-adharma) in the entire

(krtsna) [worldly realm].

[5.13.1] dharmadharmayoh krtsne lokakdse 'vagaho bhavatiti ||
There is (bhavati) abidance (avagdaha) of motion [and] rest (dharma-adharma) in

the entire (krtsna) [worldly realm].

ekapradesadisu bhajyah pudgalanam ||5.14||
5.14 [There is] distribution (bhdjya) of material elements (pudgala) in one space-

point etc. (eka-pradesa-adi).

[5.14.1] apradesasankhyeydsankhyeyanantapradesanam pudgalanam ekadisv
akasapradesesu bhdjya 'vagahah |
Abidance (avagaha) [is] distribution (bhdjya) of material elements (pudgala) —
[which are] without space-points, with numerable, innumerable, and infinitely many
space-points (apradesa-sankhyeya-asarikhyeya-ananta-pradesa) — in [a number of]
units of space8¢3 (akasa-pradesa), beginning with one (eka-adi).86+
[5.14.2] bhajyo vibhajyo vikalpa ity anarthantaram |
‘Distribution’ (bhdjya), ‘to be divided’ (vibhdjya), ‘arranged’ (vikalpa) (iti) — [these
are] not different (i.e., they are synonyms) (anarthantara).86s
[5.14.3] tadyatha| [5.14.4] paramanor ekasminn eva pradese| [5.14.5]
dvyanukasyaikasmin dvayos ca | [5.14.6] tryanukasyaikasmin dvayos trisu ca |
Namely (tadyatha):

i. [the abidance] of the infinitesimal particle (paramadnu) [is] only (eva) in one

(eka) space-point (pradesa);
ii. [the abidance] of [an aggregate of] two atoms (dvi-anuka) [is] in one (eka)

and (ca) two (dvi) [space-points];

863 The general meaning of ‘pradesa’ in this chapter of the TA is ‘space-points’. However, it
seems that the author of the bhdsya tries to explain this notion by describing space-points as
‘akdsa-pradesa’, which I translate in this passage as ‘units of space’.

864 In other words, material elements occupy one or more space-points (see TABh 5.15.4 -
5.14.6).

865 Kapadia reads ‘bhajyo vibhasyo vikalpya'.
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iii. [the abidance] of [an aggregate of] three atoms (tri-anuka) [is] in one (eka),

two (dvi), and (ca) three (tri) [space-points].

[5.14.7] evam caturanukadinam sankhyeyasankhyeyapradesasyaikadisu
sarnkhyeyesv asankhyeyesu ca | [5.14.8] anantapradesasya ca ||
Likewise (evam), [the abidance] of
i. [an aggregate of] four atoms etc. (catur-anuka-adi)
ii. [an aggregate] whose space-point[s] 8¢ (pradesa) [are] numerable
(sanikhyeya)
iii. [and an aggregate whose space-points are] innumerable (asarkhyeya)
[is respectively] in
i. one [space-point] etc. (eka-adi),
ii. numerable (sarikkhyeya), and (ca)
iii. innumerable (asankhyeya) [space-points].
And (ca) [the same applies] to [an aggregate] whose space-points [are] infinitely

many (ananta-pradesa).

asanikhyeyabhagadisu jivanam ||5.15]|
5.15 [The abidance] of souls (jiva) [is] in innumerable parts etc. (asarikhyeya-bhaga-
adi).

[5.15.1] lokakasapradesanam asankhyeyabhagadisu jivanam avagaho bhavati |
[5.15.2] a sarvalokad iti ||

There is (bhavati) abidance (avagaha) of souls (jiva) in innumerable parts8é’ etc.
(asamkhyeya-bhaga-adi) of the space-points in the worldly realm (loka-akadsa-
pradesa), up to the whole world (a sarva-loka).

[5.15.3] atraha| [5.15.4] ko hetur asankhyeyabhagadisu jivanam avagaho
bhavatiti | [5.15.5] atrocyate ||

At this point (atra) one says (dha): What (kim) is (bhavati) the cause (hetu) [of the
fact that] ‘there is (bhavati) abidance (avagdha) of souls (jiva) in innumerable parts

etc. (asankhyeya-bhdaga-adi)ses (iti)’? At this point (atra) it is said (ucyate):

866 [t is unclear to me why the word ‘-pradesasya’ appears in a singular rather than plural
form.

867 Siddhasenagani analyses the compound as a karmadharaya.

868 See TABh 5.15.1.
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pradesasamharavisargabhyam pradipavat ||5.16||
5.16 [It is caused] by contraction (samhara) [and] expansion (visarga) [of] space-

points (pradesa), like a light8¢9 (pradipa).

[5.16.1] jivasya hi pradesanam samhdaravisargayv istau pradipasyeva |
For, contraction (samhara) [and] expansion (visarga) of the space-points (pradesa)
of the soul (jiva) [are] desired (ista), like (iva) [the contraction and expansion] of a
light (pradipa).
[5.16.2] tadyatha| [5.16.3] tailavartyagnyupadanapravrddhah pradipo
mahatim api kiitagarasalam prakasayaty anvim api manikavrtah manikam
dronavrto dronam dadhakavrtascadhakam prasthavrtah prastham panyavrto
panim iti |
Namely (tadyatha), a light (pradipa) [whose] increase [is] dependent on fuel, a wick
and fire (taila-varti-agni-upaddna-pravrddha), illuminates (prakasayati) also (api) a
big (mahat) room [of] a house [up to] the top (kiita-agara®7°-sala), as well as (api) a
small [room] (anvi). [To illustrate],
[when there is] a manika®7! [of fuel], [the light is] limited by a manika
(manika-avrta);
[when there is] a drona®72 [of fuel], [the light is] limited by a drona (drona-
avrta);
and (ca) [when there is] an adhaka®73 [of fuel], [the light is] limited by an
adhaka (adhaka-avrta);
[when there is] a prastha874 [of fuel], [the light is] limited by a prastha
(prastha-avrta);
[when there is] a hand [of fuel] (pani) [the light is] limited by a hand (pani-
avrta) (iti).

869 L.e., like the reach of a light, which adapts to the size of the space in which the light is
placed.

870 Or: agara.

871 A particular weight.

872 [dem.

873 [dem.

874 [dem.
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[5.16.4] evam eva pradesanam samharavisargabhyam jivo mahantam anum va
paicavidham Sariraskandham dharmadharmakasapudgalajivapradesa-
samudayam vyapnotity avagahata ity arthah |
Exactly so (evam eva), the soul (jiva) pervades (vyapnoti)

a big (mahanta) or (va) small [space] (anu),

the fivefold (paricavidha) types of the body®” (Sarira-skandha),

[or] the totality of space-points of motion, rest, space, material elements, and

souls (dharma-adharma-akasa-pudgala-jiva-pradesa-samudadya)
by contraction [and] expansion (samharavisarga) [of] space-points (pradesa); ‘it
abides’ (avagahate) — [that is] the meaning (i.e., of vyapnoti) (ity artha).
[5.16.5] dharmadharmakasajivanam parasparena pudgalesu ca vrttir na
virudhyate 'miirtatvat | |
The activity (vrtti) of motion, rest, space, and souls (dharma-adharma-akasa-
pudgala-jiva) and (ca) [the activity] in the case of876 the material elements (pudgala)
is not (na) mutually (paraspara) obstructed (virudhyate), on account of the absence
of form (amiirtatva).
[5.16.6] atraha| [5.16.7] sati pradesasamharavisargasambhave kasmad
asarikhyeyabhagddisu jivanam avagaho bhavati naikapradesadisv iti| [5.16.8]
atrocyate |
At this point (atra) one says (aha): If it is (sat) caused8’” by contraction [and]
expansion [of] space-points (pradesa-samhara-visarga-sambhava), why (kasmat) is
[there] (bhavati) abidance (avagdha) of souls (jiva) in innumerable parts etc.878
(asamkhyeya-bhaga-adi) [but] not (na) in a single space-point etc. (eka-pradesa-adi)
(iti)? At this point (atra) it is said (ucyate):

875 TA 2.37 lists the five types of body as follows: ‘[The varieties of] body [are]: the gross
[body] (audarika), [the body that is] subject to change (vaikriya), the conveyance [body]
(@hdaraka), the fiery [body], (taijasa) [and] the karmic [body] (kdrmana)’ (audarika-
vaikriyahdrakataijasakdrmanani sarirani).

876 My interpretation of this sentence is based on Siddhasenagani’s analysis of the syntax.

877 See TABh 5.15.4 (ko hetur) and TA 5.16.

878 See TABh 5.15.2.
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[5.16.9] sayogatvat samsdarinam caramasariratribhagahinavagahitvac ca
siddhanam iti |

Due to the quality of being possessed with yoga®7? (sayogatva) of worldly souls
(samsarin) and (ca) due to abidance [of] the final body, [which is] free from the
three parts88® (carama-sarira-tri-bhaga-hina-avagahitva), of the perfected beings
(siddha).881

[5.16.10] atraha| [5.16.11] uktam bhavata dharmadin astikayan parastal
laksanato vaksyama iti (5.1) | [5.16.12] tat kim esam laksanam iti| [5.16.13]
atrocyate

At this point (atra) one says (dha) — [The following] has been said (ukta) by you
(see TABh 5.1.1 - 5.1.2) (bhavat): ‘We will explain (vaksydmah) the categories
(astikaya) beginning with motion (dharma-adi) below (parastat), based on [their]
characteristic[s] (laksana)’. Now (tad), what (kim) [are] the characteristic|[s]

(laksana) of them (idam) (iti)? At this point (atra) it is said (ucyate):

gatisthityupagraho dharmadharmayor upakarah ||5.17||
5.17 The function (upakara) of motion and rest (dharma-adharma) [is] the support

(upagraha) [of] movement (gati) and inertia882 (sthiti).

[5.17.1] gatimatam gateh sthitimatam ca sthiter upagraho dharmadharmayor
upakaro yathasankhyam |

The support (upagraha) of movement (gati) of [those entities] having movement
(gatimat, gen.pl.) and (ca) [the support] of inertia (sthiti) of [those entities] having
inertia (sthitimat), [that is] the function (upakdra) of motion and rest (dharma-
adharma) respectively (yatha-sankhyam).

[5.17.2] upagraho nimittam apeksa karanam hetur ity anarthantaram |
‘Support’ (upagraha), ‘condition’ (nimitta), ‘requirement’ (apeksd), ‘ground’
(kdrana), ‘reason’ (hetu) (iti) — [these are] not different (i.e., they are synonyms)

(anarthantara).

879 See also TABh 1.7.35.

880 My analysis of the compound follows Siddhasenagani'’s interpretation.

881 It is not entirely clear to me how this passage answers the question that is raised in the
previous sentence (TABh 5.16.7).

882 In TA 1.7 ‘sthiti’ has been translated as ‘duration’. However, in this passage ‘sthiti’ refers
to the opposite of movement.
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[5.17.3] upakarah prayojanam guno 'rtha ity anarthantaram ||
‘Function’ (upakdra), ‘purpose’ (prayojana), ‘quality’ (guna), ‘use’ (artha) (iti) —

[these are] not different (i.e., they are synonyms) (anarthantara).

akasasyavagahah ||5.18||

5.18 [The function, upakara] of space (akasa) [is] abidance883 (avagaha).

[5.18.1] avagahinam dharmadharmapudgalajivanam avagaha dakasasyopa-
karah | [5.18.2] dharmadharmayor antahpravesasambhavena pudgalajivanam
samyogavibhagais ceti ||

The function (upakara) of space (akasa) [is] abidance (avagdha) of motion, rest,
material elements, and souls (dharma-adharma-pudgala-jiva). [It is] made possible
by permeation884 (antahpravesa-sambhava) of motion and rest (dharma-adharma)
and (ca) by the varieties of connection88s (samyoga-vibhaga) of material elements

[and] souls (pudgala-jiva).

Sariravanmanahpranapanah pudgalanam ||5.19||
5.19 [The function] of material elements (pudgala) [is] body, speech, mind,

inhalation, [and] exhalation (Sarira-vac-manas-prana-apana) [...]886

pudgalanam upakarah |

The function (upakdra) of material elements (pudgala) [is]: the fivefold (paricavidha)
[varieties] of bodies (Sarira), beginning with the gross [body]887 (audarika-adi),
speech (vdc), mind (manas), inhalation, [and] exhalation (prana-apana).

[5.19.2] tatra Sarirani yathoktani |

Among them (tatra), the [varieties of] bodies (Sarira) [are] as it is said (see TA 2.37)

(vathokta).

883 See also TA 5.12.

884 Bohtlink translates ‘antahpravesa’ as ‘das Hinenschliipfen’ (Bohtlingk 1855).
885 See also TABh 1.7.10.

886 The list continues in TA 5.20.

887 See TA 2.37.
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[5.19.3] pranapanau ca namakarmani vyakhyatau |

And (ca) inhalation [and] exhalation (prana-apdna) are explained (TA 8.12)888
(vyakhydta) in [the discussion of] body-determining karman (nama-karman).
[5.19.4] dvindriyadayo jihvendriyayogads?® bhasatvena grhnanti nanye |

[Beings with] two senses etc. (dvi-indriya-adi) understand (grhnanti) by the quality
of being [provided with] language (bhasatva), because [they are] provided with
speech [and] mind (jihva-indriya-yoga), not (na) others (i.e., not one-sensed beings)
(anya).

[5.19.5] samjiinas ca manastvena grhnanti nanye iti |

And (ca) conscious [beings] (see TA 2.25) (samjiiin) understand (grhnanti) by the
quality of being [provided with] a mind (manastva), not (na) others8° (anya).
[5.19.6] vaksyate hi sakasdyatvaj jivah karmano yogyan pudgalan adatta iti ||
kim canyat

Indeed (hi), it will be said (see TA 8.2) (vaksyate) [that] ‘due to the quality of being
with passions (sakasdyatva) the soul (jiva) attracts (ddatte) material elements
(pudgala) appropriate to (yogya) karmic activity (karman)’ (iti). Further (kim

canyat):

sukhaduhkhajivitamaranopagrahas ca ||5.20||
5.20 [..] and the support8d! (upagraha) [of] pleasure (sukha), pain (duhkha), life

(jivita), [and] death (marana).

[5.20.1] sukhopagraho duhkhopagraho jivitopagraho maranopagrahas ceti
pudgalanam upakarah |

The function (upakdra) of material elements (pudgala) [is] the support of pleasure
(sukha-upagraha), the support of pain (duhkha-upagraha), the support of life (jivita-
upagraha), and (ca) the support of death (marana-upagraha) (iti).

[5.20.2] tadyatha | [5.20.3] istah sparsarasagandhavarnasabdah
sukhasyopakarah | [5.20.4] anista dukhasya |

888 TA 8.12 lists 42 varieties of body-determining karman. One of these varieties is ‘breath’
(ucchvasa).

889 Kapadia reads ‘samyogad’.

890 [.e., not the beings without a mind (amanaska) (see TA 2.11 and TA 2.25).

891 Lit. ‘supports’ (pl.), i.e., the support of pleasure, the support of pain, etc.
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Namely (tad-yatha), [objects of] touch, tastes, smells, colours, and sounds89? (sparsa-
rasa-gandha-varna-sabda) [that are] desirable (ista) — [their] function (upakara) [is
the support] of pleasure (sukha). [The function of the objects of the senses that are]
undesirable (anista) [is the support] of pain (dukha).

[5.20.5] snanacchadananulepanabhojanadini vidhiprayuktani jivitasyanapa-
vartanam cayuskasya| [5.20.6] visasastrdagnyddini maranasydapavartanam
cayuskasya ||

[Actions] performed according to rule (vidhi-prayukta), beginning with bathing,
clothing, anointing, and eating (sndana-dcchadana-anulepana-bhojana-adi) - [their
function is] sustenance®93 (an-apavartana) of life (jivita) and (ca) of life span
determining karman8®* (ayuska). [Objects beginning with] poison, weapons, [and]
fire (visa-Sastra-agni) - [their function is] death (marana) and (ca) the removal
(apavartana) of life span determining karman (ayuska).

[5.20.7] atraha| [5.20.8] upapannam tavad etat sopakramanam
apavartaniydayusam | [5.20.9] athanapavartyayusam katham iti |

At this point (atra) one says (aha): First of all (tavat), this (etad) [is] appropriate
(upapanna) for [those whose] lives [can] be shortened (apavartaniya-dayus), [who
are provided] with life span reducing factors8% (sa-upakrama). Now (atha), how [is
this] (kim) for [those whose] lives cannot be shortened89¢ (anapavartya-ayus) (iti)?
[5.20.10] atrocyate| [5.20.11] tesam api jivitamaranopagrahah pudgalanam
upakarah| [5.20.12] katham iti cet tad ucyate| [5.20.13] karmanah
sthitiksayabhyam | [5.20.14] karma hi paudgalam iti |

At this point (atra) it is said (ucyate): The function (upakdra) of these (tad) material
elements (pudgala) [is] also (api) the support of life and death897 (jivita-marana-
upagraha). If one asks (iti ced) “How?” (katham), then (tad) it is said (ucyate): By
maintenance and destruction (sthiti-ksaya) of karman. For (hi), karman [is] material

(paudgala) (iti).

892 [e., the objects of the senses (see TA 2.21).

893 Lit. ‘non-removal’.

894 This type of karman is listed in TA 8.5.

895 The term ‘upakrama’ is discussed in the bhasya on TA 2.52 and refers to factors that
reduce one’s life span (Balcerowicz 2016c: 165). It is also mentioned in the Thanamgasutta
as one of the six states ‘according to the manner in which karman can be operated upon’
(Balcerowicz 2016c: 163).

896 The term ‘anapavartydyus’ is also used in TA 2.52. The life span of some classes of beings
cannot be shortened.

897 See TABh 5.20.1.
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[5.20.15] daharas ca trividhah sarvesam evopakurute | [5.20.16] kim karanam |
And (ca) the threefold (trividha) livelihood (ahara) assists (upakurute) all (sarva).
What (kim) [is] the reason [for this] (karana)?

[5.20.17] $arirasthityupacayabalavrddhiprityartham hy ahara iti ||

Indeed (hi), livelihood (ahdra) [is] for the sake of maintenance, growth, strength,
flourishing, [and] satisfaction [of] the body (Sarira-sthity-upacaya-bala-vrddhi-prity-
artha).

[5.20.18] atraha| [5.20.19] grhnimas tavad dharmadharmakasapudgala?’s
jivadravyanam upakurvantiti | [5.20.20] atha jivanam ka upakara iti | [5.20.21]
atrocyate |

At this point (atra), one says (aha): So far (tavat), we understand (grhnimah) [that]
motion, rest, space, and material elements (dharma-adharma-akasa-pudgala) assist
(upakurvanti) the animate substances (jiva-dravya) (iti). Now (atha), what (kim) [is]

the function (upakara) of souls (jiva) (iti)? At this point (atra) it is said (ucyate):

parasparopagraho jivanam ||5.21]|

5.21 [The function] of souls (jiva) [is] mutual support (paraspara-upagraha).8%°

[5.21.1] parasparasya hitahitopadesabhyam upagraho jivanam iti |

[The function] of souls (jiva) [is] the support (upagraha) by teaching (upadesa)
[about that which is] beneficial and disadvantageous (hita-ahita-upadesa) for each
other (paraspara).

[5.21.2] atraha | [5.21.3] atha kalasyopakarah ka iti | [5.21.4] atrocyate |

At this point (atra) one says (aha): Now (atha), what (kim) [is] the function

(upakadra) of time (kala) (iti)? At this point (atra) it is said (ucyate):

vartanad parinamah kriya paratvaparatve ca kalasya ||5.22||
5.22 [The function, upakara] of time (kdla) [is] beginning 900 (vartanad),
transformation (parindma), activity (kriyd), [temporal] priority (paratva) and

posteriority (aparatva).

898 Kapadia reads -pudgalajiva-.

899 [t seems that the TA is the first text that makes this claim. For a discussion of this stitra,
see § 3.4, Function of the substances.

900 Alternatively, ‘continuation’. TABh 5.22.3 seems to interpret ‘vartana’ as ‘beginning’.

295



[5.22.1] tadyathd | [5.22.2] sarvabhavanam vartand kalasrayo vrttih |
Namely (tad-yatha), the beginning (vartana) of all things (sarvabhdva) [is] a state
(vrtti) [that is] dependent on time (kala-asraya).
[5.22.3] vartana utpattih sthitih prathamasamayasraya ity arthah ||
‘Beginning’ (vartand), ‘occurrence’ (utpatti), ‘the state (sthiti) [that is] depending on
the first moment’ (prathama-samaya-asraya) — [that is] the meaning (ity artha).901
[5.22.4] parindmo dvividhah| [5.22.5] anddir adimams ca| [5.22.6] tam
parastad vaksyamabh ||
Transformation (parinama) [is] twofold: without beginning (anadi) and (ca) having
a beginning (adimat). We will explain (vaksydmah) this (tad) later on (see TA 5.42)
(parastat).
[5.22.7] kriya gatih | [5.22.8] sa trividha | [5.22.9] prayogagatir visrasa®2gatir
misriketi ||
Activity (kriyd) [is] movement (gati). It (tad) [is] threefold: beginning movement
(prayoga-gati), declining movement (visrasd-gati), [and] mixed [movement]
(misrika) (iti).
[5.22.10] paratvaparatve trividhe prasamsakrte ksetrakrte kalakrte iti |
The quality of being uppermost and the quality of being lowermost?3 (paratva-
aparatva) [are] threefold (trividha): resulting from praiseworthiness (prasamsa-
krta), resulting from region (ksetra-krta), resulting from time (kala-krta) (iti).20*
[5.22.11] tatra prasamsakrte paro dharmah param jiianam aparo 'dharma®°
aparam ajiianam iti |
Among them (tatra), resulting from praiseworthiness (prasamsa-krte) [are]:

i. the uppermost (para) dharma

ii. the uppermost (para) knowledge (jfidna)

iii. the lowermost (apara) adharma, [and]

901 The syntactical structure of this sentence is not entirely clear to me. I interpret ‘prathama-
samaya-asraya as a bahuvrihi compound that qualifies ‘sthiti’. However, it is also possible
that ‘sthiti’ is given as a separate synonym.

902 Mody reads ‘visrasagatir and mentions ‘visrasagatir’ as a variant reading. Kapadia reads
‘visrasdgatir'. The word seems to be derived from the verbal root ‘Vsras’ (falling, dropping).
Therefore, I follow the reading ‘visrasagatir’.

93 In TA 5.22 I translate ‘[temporal] priority (paratva) and posteriority (aparatva)’ since
both terms are clearly related to the function of time. However, the bhdsya comments on
those terms in a more general way.

904 The bhasya seems to point out that the terms ‘paratva’ and ‘aparatva’ can refer to moral,
geographical, and temporal differences.

905 Mody reads ‘dharma’. Kapadia has the correct reading ‘adharma’.
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iv. the lowermost (apara) false knowledge (ajiidna) (iti).
[5.22.12] ksetrakrte ekadikkalavasthitayor viprakrstah paro bhavati
sannikrsto 'parah |
Resulting from region (ksetra-krta) — [Amongst two things that are] placed in a
single space [and] time (eka-dis-kala-avasthita), remote (viprakrsta) is (bhavati) the
uppermost (para), proximate (sannikrsta) [is] the lowermost (apara).
[5.22.13] kalakrte dvirastavarsdad varsasatikah paro bhavati varsasatikad
dvirastavarso 'paro bhavati ||
Resulting from time (kalakrta) — Someone of hundred years (varsa-sSatika) is
(bhavati) higher (i.e., older) (para) than someone of sixteen years (dvi-astan-varsa).
Someone of sixteen years®0¢ (dvi-astan-varsa) is (bhavati) lower (i.e., younger) than
someone of hundred years (varsasa-tika).
[5.22.14] tad evam prasamsaksetrakrte paratvaparatve varjayitva vartanadini
kalakrtani kalasyopakara iti ||
Thus (tad evam), with the exception of (varjayitva) the quality of being uppermost
and lowermost [that are] resulting from praiseworthiness and region (prasamsa-
ksetra-krta), the function (upakdra) of time (kala) [are the things] resulting from
time (kala-krta), i.e., beginning etc. (vartana-adi) (iti).
[5.22.15] atraha | [5.22.16] uktam bhavata Sariradini pudgalanam upakara iti |
[5.22.17] pudgalan iti ca tantrantariya jivan paribhasante| [5.22.18]
sparsadirahitas canye | [5.22.19] tat katham etad iti |
At this point (atra) one says (adha): You have mentioned (uktam bhavata) [that] the
function (upakara) of material elements (pudgala) [are] the body etc. (Sarira-adi)
(see TA 5.19). Yet (ca), other schools®7 (tantrantariya) teach (paribhdsante) [that]
(iti) souls (jiva) [are] material elements (pudgala). And (ca) others (anya) [teach
that they are] destitute of touch etc. (sparsa-adi-rahita). Then (tad), how (katham)
[is] this [possible] (etad) (iti)?

906 Siddhasenagani explains ‘dvyastan’ as ‘sixteen’ (sodasavarsa).
907 This might be a reference to the pudgalavadins.
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[5.22.20] atrocyate| [5.22.21] etadadivipratipattipratisedhartham visesa-
vacanavivaksaya cedam ucyate ||

At this point (atra) it is said (ucyate): For the sake of exclusion of contradictory
[views] beginning with this%08 (etad-adi-vipratipatti-pratisedha-artha) and (ca) by
the wish to explain®09 the different teachings (visesa-vacana-vivaksa), this (idam) is

said (ucyate):

sparsarasagandhavarnavantah pudgalah ||5.23||
5.23 The material elements (pudgala) possess:
i.  touch (sparsa)
ii. taste (rasa)
iii.  smell (gandha) [and]

iv.  colour (varna);

[5.23.1] sparsah rasah gandhah varna ity evamlaksanah pudgala bhavanti |
Touch (sparsa), taste (rasa), smell (gandha), [and] colour (varna) (iti) — the
material elements (pudgala) are (bhavanti) characterised in this way (evam-
laksana).
[5.23.2] tatra sparso ’stavidhah kathino mrdur gurur laghuh Siti usnah
snigdhah riiksa iti |
Among them (tatra), touch (sparsa) [is] eightfold (astavidha):
i.  hard (kathina)
ii.  soft (mrdu)
iii.  heavy (guru)
iv.  light (laghu)
v.  cold (siti)
vi.  hot (usna)
vii.  smooth (snigdha) [and]
viii.  rough (riksa) (iti).

908 [ e, the alternative views that are mentioned in TABh 5.22.17 - 5.22.18.
909 Perhaps the intended meaning is ‘oppose’. The term ‘vivaksa’ can also mean ‘doubt’ or
‘uncertainty’ (MW).
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[5.23.3] rasah pancavidhas tiktah katuh kasdayo 'mlo madhura iti |
Taste (rasa) [is] fivefold (paricavidha):
i.  bitter (tikta)
ii.  sharp (katu)
iii.  astringent (kasaya)
iv.  acid (amla) [and]
v.  sweet (madhura) (iti).
[5.23.4] gandho dvividhah surabhir asurabhis ca |
Smell (gandha) [is] twofold (dvividha):
i.  fragrant (surabhi) and (ca)
ii.  non-fragrant (asurabhi).
[5.23.5] varnah pancavidhah krsno nilo lohitah pitah sSukla iti || [5.23.6] kim
canyat |
Colour (varna) [is] fivefold (paricavidha):
i.  black (krsna)
ii.  blue (nila)
iii.  red (lohita)
iv.  yellow (pita) [and]
v.  white (Sukla) (iti).

Further (kim canyat):

Sabdabandhasauksmyasthaulyasamsthanabhedatamaschayatapodyotavantas
ca ||5.24]||
5.24 And®10 [the material elements] possess:
i.  sound (Sabda)
ii.  connection (bandha)
iii.  subtlety (sauksmya)
iv.  largeness (sthaulya)
v.  shape (samsthadna)
vi.  partition (bheda)
vii.  darkness (tamas)

viii.  shade (chaya)

910 This is a continuation of TA 5.23. TABh 5.24.21 — 5.24.25 explains why these siitras are
separated.
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ix.  heat (tapas) [and]
x.  light (uddyota).

[5.24.1] tatra Sabdah sadvidhah tato vitato ghanah susiro gharso bhasa iti | |
Among them (tatra), sound (Sabda) [is] sixfold (sadvidha):911

i. farreaching (tata)

ii. diffused®!2 (vitata)

iii. firm (ghana)

iv. hollow (Susira)913

v. frictional (gharsa), [and]

vi. spoken (bhasa) (iti).
[5.24.2] bandhas trividhah | [5.24.3] prayogabandho visrasabandho®'* misra iti |
Connection (bandha) [is] threefold (trividha):

i. yoked connection!s (prayoga-bandha)

ii. loose connection (visrasa-bandha), [and]

iii. mixed [connection] (misra) (iti).
[5.24.4] snigdhariiksatvad bhavatiti vaksyate ||
It will be said (see TA 5.32) (vaksyate) [that a connection of material elements]
arises (bhavati) due to smoothness and roughness (snigdha-riksatva) (iti).
[5.24.5] sauksmyam dvividham antyam apeksikam ca |
Subtlety (sauksmya) [is] twofold (dvividha): ultimate (antya), and (ca) relative
(apeksika).
[5.24.6] antyam paramanusv eva| [5.24.7] apeksikam dvyanukadisu
samghataparinamapeksam bhavati |
Ultimate [subtlety] (antya) [is] only (eva) in the infinitesimal particles (paramanu).
Relative [subtlety] (dpiksika) exists (bhavati) dependent on combination?16 [and]
transformation (samghdta-parinama-apeksa) in the case of [aggregates] beginning

with [an aggregate of] two atoms (dvi-anuka-adi).

911 Siddhasenagani explains each sound with the example of a musical instrument. E.g., the
sound of a drum is ‘far reaching (tata), the sound of a lute is ‘diffused’ (vitata), etc.

912 Alternatively, ‘not far reaching’.

913 = ‘susira’ (MW).

914 Mody reads ‘visrasabandha’. 1 follow Kapadia’s edition, which reads ‘visrasabandha’. Cf.
TABh 5.22.9.

915 Siddhasenagani explains this as related to the soul (jiva-vyapara).

916 See TA 5.26.
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[5.24.8] tadyatha | [5.24.9] amalakad badaram iti ||
Namely (tadyathd): a jujube (badara) [compared with] a gooseberry (i.e., a jujube is
relatively subtle compared to a gooseberry) (@amalaka) (iti).
[5.24.10] sthaulyam api dvividham antyam apeksikam ca |
Largeness (sthaulya) [is] also (api) twofold (dvividha): ultimate (antya) and (ca)
relative (apeksika).
[5.24.11] samghataparinamapeksam eva bhavati| [5.24.12] tatrantyam
sarvalokavyapini mahaskandhe bhavati| [5.24.13] apeksikam badaradibhya
amalakadisv iti | |
It exists (bhavati) indeed (eva) dependent on combination [and] transformation
(samghata-parinama-apeksa). Among them (tatra), ultimate [largeness] (antya)
exists (bhavati) in the great aggregate®!” (mahd-skandha), [which is] pervading the
whole world (sarva-loka-vyapin). Relative [largeness] (apeksika) [exists] in
gooseberries etc. (amalaka-adi) [compared to] jujubes etc. (badara-adi) (iti).
[5.24.14] samsthanam anekavidham | [5.24.15] dirghahrasvadyanitthantva®!s-
paryantam ||
Shape (samsthana) [is] manifold (anekavidha): including indefinite [shapes]919,
beginning with long and short (dirgha-hrasva-ady-anitthantva-paryanta).
[5.24.16] bhedah paiicavidhah| [5.24.17] autkarikah caurnikah khandah
pratarah anutata iti ||
Partition (bheda) [is] fivefold:920

i. split (autkarika)

ii. pulverised (caurnika)

iii. a piece (khanda)

iv. layered?2! (pratara)

v. from the sides®22 (anutata) (iti).

917 The precise meaning of ‘mahdskandha’ is not clear to me. Perhaps it refers to the
conceptual opposite of a paramanu.

918 Mody reads ‘-anitthatva-'. Kapadia has the correct reading ‘anitthantva’.

919 Lit. ‘not-thusness’ (an-itthantva <ittham). Sanghvi refers to the shapes of clouds (Sanghvi
1974:196).

920 My translation of the following terms is based on Sanghvi’s interpretation (Sanghvi 1974:
196).

921 Lijke chopped off layers of mica (Sanghvi 1974: 196).

922 Like the removal of the bark of bamboo or sugar cane (Sanghvi 1974: 196).
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[5.24.18] tamaschaydtapoddyotas ca parinamajah ||

And (ca) darkness, shade, heat, [and] light (tamas-chayad-tapas-uddyota) [are]
produced by transformation (parinama-ja).923

[5.24.19] sarva evaite sparsadayah pudgalesu eva bhavantiti| [5.24.20] atah
pudgalds tadvantah ||

All these (sarva etad) [characteristics]924 beginning with touch (sparsa-adi) exist
(bhavanti) indeed (eva) in the very (eva) material elements (pudgala) (iti). Hence
(atas), the material elements (pudgala) [are] like that (tadvat).

[5.24.21] atraha| [5.24.22] kim artham sparsadinam Sabddadinam ca prthak
sutrakaranam iti |

At this point (atra) one says (aha): Why (kim artham) [is] the composition of the
sutra (sutra-karana) separate (prthak) for [the objects of the senses] beginning with
touch (sparsa-adi) and (ca) for [the objects of the senses] beginning with sound
(Sabda-adi) (iti)?925

[5.24.23] atrocyate| [5.24.24] sparsadayah paramanusu skandhesu ca
parinadmaja eva bhavantiti | [5.24.25] Sabdadayas tu skandhesv eva bhavanty
anekanimittas cety atah prthak karanam ||

At this point (atra) it is said (ucyate): [The objects of the senses] beginning with
touch (sparsa-adi) exist (bhavanti) indeed (eva), produced by transformation926
(parinama-ja), in [the case of] the infinitesimal particles (paramdnu) and (ca)
aggregates??’ (skandha). However (tu), [the objects of the senses] beginning with
sound (Sabda-adi) exist (bhavanti) only (eva) in [the case of] aggregates (skandha).
And (ca) [they are] caused differently (aneka-nimitta) (iti). Hence (atas), the
composition [of the siitras] (karana) [is] separate (prthak).

[5.24.26] ta ete pudgalah samasato dvividha bhavanti | [5.24.27] tadyatha
Succinctly (samasatas), these (tad) very (etad) material elements (pudgala) are

(bhavanti) twofold (dvividha), namely (tadyatha):

anavah skandhas ca ||5.25]|

5.25 [The material elements exist as] atoms (anu) and aggregates (skandha).

923 [t is somewhat strange that this explanation differs from the previous explanations, which
all mention different varieties.

924 See TABh 5.23.1: ‘laksana’.

925 In other words, why are TA 5.23 and TA 5.24 separated?

926 See TABh 5.24.18.

927 See TA 5.25.
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[5.25.1] uktam ca karanam eva tad antyam?®?8 sitksmo nityas ca paramanubh |
[5.25.2] ekarasagandhavarno dvisparsah karyalingas ca || [5.25.3] iti |92°

And (ca) [it has been] said (ukta):

‘The cause (kdrana) [is] indeed (eva) that (tad), the ultimate (antya). The
infinitesimal particle (paramanu) [is] subtle (siiksma) and (ca) eternal (nitya).

[It has] one taste, smell, [and] colour (eka-rasa-gandha-varna), two [types of]
touch?30 (dvi-sparsa), and (ca) its mark [is] the effect (karya-linga) (iti).

[5.25.4] tatranavo 'baddhah skandhas tu baddha eva ||

Among them (tatra), the atoms (anu) [are] unconnected (abaddha) but (tu) the
aggregates (skandha) [are] indeed (eva) connected (baddha).

[5.25.5] atraha | [5.25.6] katham punar etad dvaividhyam bhavatiti| [5.25.7]
atrocyate | [5.25.8] skandhas tavat |

At this point (atra) one says (aha): Again (punar), why (katham) does this (etad)
exist (bhavati) in a twofold manner (dvaividhya)? At this point (atra) it is said

(ucyate): First of all (tavat), [with respect to] the aggregates (skandha):

samghatabhedebhya utpadyante ||5.26||
5.26 They (i.e., the aggregates) result (utpad) from combination (samghata) [and]
disintegration (bheda).

[5.26.1] samghatad bhedad samghatabhedad iti| [5.26.2] ebhyas tribhyah
karanebhyah skandha utpadyante dvipradesadayah |

From combination (samghata), from disintegration (bheda), [and] from combination
and disintegration (samghdta-bheda) — the aggregates (skandha) beginning with
[those having] two space-points (dvi-pradesa-adi) result (utpadyante) from these
(idam) three (tri) causes (kdrana).

[5.26.3] tadyathd | [5.26.4] dvayoh paramanvoh samghatad dvipradesah |
Namely (tad-yatha): [An aggregate having] two space-points (dvi-pradesa) [results]

from combination (samghdta) of two (dvi) infinitesimal particles (paramanu).

928 Alternatively, one can read ‘antyamsiiksmo’ in compound, as ‘ultimately subtle’.

929 It is unclear to me what the source of this verse in upagiti metre is. For a discussion of this
quotation, see § 3.5. Quotations in the TABh.

930 Cf. TA 5.23.
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[5.26.5] dvipradesasyanos ca samghatat tripradesah |

[An aggregate having] three space-points (tri-pradesa) [results] from combination
(samghata) of [an aggregate that has] two space-points (dvi-pradesa) and (ca) an
atom (anu).

[5.26.6] evam sankhyeyanam asankhyeyanam anantanam®?!ca pradesanam
samghatat tavatpradesah ||

Likewise (evam), from the combination (samghdta) of numerable (sankhyeya),
innumerable (asarikhyeya), and (ca) infinitely many (ananta) space-points (pradesa),
[result aggregates having] such a number of space-points (tavat-pradesa).

[5.26.7] esam eva bhedad dvipradesaparyantah ||

[Aggregates] ending with two space-points (i.e., two or more) (dvi-pradesa-paryanta)
[result] from disintegration (bheda) indeed (eva) of these (idam).

[5.26.8] eta eva samghatabhedabhyam ekasamdyikabhyam dvipradesadayah
skandha utpadyante |

These (etad) very same (eva) aggregates (skandha), beginning with [aggregates
having] two space-points (dvi-pradesa-adi), [result] from single-momentary (eka-
samdyika) combination and disintegration (samghata-bheda).

[5.26.9] anyasya samghatenanyato bhedeneti ||

[Le.], by combination (samghata) with another (anya) [and] by disintegration
(bheda) from another (anyatas) (iti).932

[5.26.10] atraha| [5.26.11] atha paramanuh katham utpadyate iti| [5.26.12]
atrocyate |

At this point (atra) one says (aha): Now (atha), how (katham) does the infinitesimal

particle (paramanu) arise (utpadyate)? At this point (atra) it is said (ucyate):

bhedad anuh ||5.27||
5.27 An atom (anu) [results] from disintegration (bheda) [only].

931 Mody reads ‘anantdm anantdnantanam’ and mentions the variant reading ‘anantanam
anantanam’. However, in other passages of the bhdasya the list is simply ‘sankhyeya,
asankhyeya, ananta’ (see, for example, TABh 1.8.9 and TABh 5.10.1). Kapadia omits ‘ananta’
but gives the variant reading ‘anantanam anantanantanam’ in the footnote.

932 According to Siddhasenagani, by combination with another atom and by separation from
another aggregate.
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[5.27.1] bhedad eva paramanur utpadyate na samghatad iti ||
The infinitesimal particle (paramadnu) results (utpadyate) indeed (eva) from

disintegration (bheda), not (na) from combination (samghata).

bhedasamghatabhyam caksusah ||5.28||
5.28 The perceptible [aggregates] (caksusa) [result] from disintegration (bheda)

[and] combination (samghata).

[5.28.1] bhedasamghatabhyam caksusah skandha utpadyante |

The aggregates (skandha) [that are] perceptible (caksusa) result (utpadyante) from
disintegration (bheda) [and] combination (samghata).

[5.28.2] acaksusas tu yathoktat samghatad bhedat samghatabhedac ceti | |
However (tu), [the aggregates that are] imperceptible (acdksusa) [result] ‘from
combination (samghata), from disintegration (bheda), and (ca) from combination
and disintegration (samghatabheda)’ (iti), as it is said (see TABh 5.26.1) (yathokta).
[5.28.3] atraha | [5.28.4] dharmadini santiti katham grhyate iti |

At this point (atra) one says (aha): How (katham) is [the saying that] (iti)
[substances] beginning with motion?33 (dharma-adi) are existent (santi) understood
(grhyate) (iti)?

[5.28.5] atrocyate| [5.28.6] laksanatah || [5.28.7] kim ca sato laksanam iti |
[5.28.8] atrocyate |

At this point (atra) it is said (ucyate): based on the characteristic (laksana). And (ca)
what (kim) is the characteristic (laksana) of existence (sat)? At this point (atra) it is

said (ucyate):

utpadavyayadhrauvyayuktam sat ||5.29]|
5.29 Existence?3* (sat) [is] endowed with (yukta) production (utpada), decay (vyaya),
[and] duration (dhrauvya).

933 See TA 5.1.
934 Alternatively, ‘things that exist’.
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[5.29.1] utpadavyayabhyam dhrauvyena ca yuktam sato laksanam yad
utpadyate yad vyeti yac ca dhruvam tat sat ato 'nyad asad iti ||°35

The characteristic (laksana) of existence (sat) [is] endowed with (yukta) production
and decay (utpada-vyaya), and (ca) duration (dhrauvya). That which (yad) is
produced (utpadyate), that which (yad) decays (vyeti), and (ca) that which (yad) [is]
enduring (dhruva), that (that) [is] existent (sat). Hence (atas), [that which is]
different [from this] (anya) [is] non-existent (asad) (iti).

[5.29.2] atraha | [5.29.3] grhnimas tavad evam laksanam sad iti | [5.29.4] idam
tu vacyam tat kim nityam ahosvid anityam iti | [5.29.4] atrocyate |

At this point (atra) one says (aha): So far (tavat), we understand (grhnimah) [that]
existence (sat) [is] thus (evam) characterised (laksana) (iti). However (tu), this
(idam) [is] to be said (vacya): [Is] it (i.e., existence) (tad kim) eternal (nitya) or

(ahosvid) non-eternal (anitya) (iti)? At this point (atra) it is said (ucyate):

tadbhavavyayam nityam ||5.30||
5.30 [An entity that] does not change its state (tad-bhdva-avyaya), [is] eternal (nitya).

[5.30.1] yat sato bhavan na vyeti na vyesyati tan nityam iti |
That which (yad) does not change (na vyeti) [and] will not change (na vyesyati) from
the state (bhdva) of existence (sat), that (tad) [is] eternal (nitya) (iti).

arpitanarpitasiddheh ||5.31||
5.31 [The apparent contradiction] results from the validity (siddhi) of the
conventional [standpoint] (arpita) and the non-conventional [standpoint]

(anarpita).?36

935 This reading follows Kapadia. Mody reads ‘utpadavyayau dhrauvyam ca yuktam sato
laksanam’. After this sentence, Mody adds a substantial passage between square brackets
(Mody 1903: 131-133). This passage seems to be a later addition and is omitted by Kapadia.
However, the last sentence of the omitted part (yad utpadyate yad vyeti yac ca dhruvam tat
sat ato ‘nyad asad iti) is given by Kapadia, immediately following ‘sato laksanam’ (yad
utpadyate yad vyeti yac ca dhruvam tat sat ato ‘nyad asad iti).

936 It seems that the author tries to explain the apparent contradiction between TA 5.5, which
says that substance is eternal, and TA 5.29, which says that substance is connected with
decay. For a discussion of this sitra, see Soni 2003: 29ff. The terms ‘arpita’ and ‘anarpita’ are
explained in TABh 5.31.2 as ‘vyavaharika’ and ‘avyavaharika’ (see below). See also § 3.4,
Existence and permanence of substance.
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[5.31.1] sac ca trividham api nityam cobhe®37 api arpitanarpitasiddheh |
And (ca) existence (sat) [is] also (api) threefold (see TA 5.29) (trividha), [namely]
eternal (see TA 5.30)938 (nitya) and (ca) also (api) both93° (ubhe), [which] results
from the validity (siddhi) of the conventional [standpoint] (arpita) and the non-
conventional [standpoint] (anarpita).
[5.31.2] arpitam vyavaharikam anarpitam avyavaharikam® cety arthah |
‘Conventional’ (arpita) [is the standpoint that is] relating to common life
(vyavaharika) and (ca) ‘non-conventional’ (anarpita) [is the standpoint that is] not
relating to common life (avyavaharika) — that is the meaning (ity artha).
[5.31.3] tac ca®*! sac caturvidham | [5.31.4] tadyatha| [5.31.5] dravyastikam
matrkapadastikam utpannastikam paryayastikam iti |
And (ca) that (tad) existence (see TABh 5.31.1) (sat) [is] fourfold (caturvidha).
Namely:
i. [the view on] existence [from the perspective of] substance (dravya-astika)
ii. [the view on] existence [from] the linguistic perspective%4? (matrka-pada-
astika)
iii. [the view on] existence [from the perspective of] production (utpanna-astika)
iv. [the view on] existence [from the perspective of] transformation (paryaya-
astika) (iti).
[5.31.6] esam arthapadani dravyam va dravye va dravyani va sat | [5.31.7] asan
nama nasty eva dravyastikasya ||
The objects 943(artha-pada) of these [perspectives] (idam) [are as follows]:
For [the view on] existence [from the perspective of] substance (dravya-astika) —
Either (va) a [single] substance (dravya), or (va) two substances (dravya, du.), or (va)
[many] substances (dravya, pl.) [are] existent (sat); [that which is] called (ndma)

non-existence (asat), [that] does not exist (ndsti) indeed (eva).

937 Mody reads ‘ca ubhe’.

938 [s ‘nitya’ interpreted as ‘dhrauvya’ (see TA 5.29)?

939 This seems to refer to TA 5.29, which says that existence is also endowed with production
and decay.

940 Kapadia reads ‘anarpitavydavaharika’.

941 Kapadia reads ‘tatra’.

942 Lit. ‘letters and words’.

943 Cf. TABh 1.35.90.
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[5.31.8] matrkapadastikasyapi| [5.31.9] matrkapadam va matrkapade va
matrkapadani va sat| [5.31.10] amatrkapadam va amatrkapade va
amatrkapadani va asat ||

And likewise (api), for [the view on] existence [from the perspective of] letters and
words (madtrka-pada-astika) — Either (va) a [single] linguistic [entity] (madtrka-
pada), or (va) two linguistic entities, (matrka-pada, du.), or (va) [many] linguistic
[entities] (matrka-pada, pl.) [are] existent (sat); Either (va) a [single] non[-existent]
linguistic expression (amadtrka-pada), or (vd) two non-[existent] linguistic
expressions (amatrkapada, du.), or (va) [many] non[-existent] linguistic expressions
(amatrka-pada, pl.) [are] non-existent (asat).

[5.31.11] utpannastikasya | [5.31.12] utpannam votpanne votpanndni va sat |
[5.31.13] anutpannam vanutpanne vanutpannani vasat®* | |

For [the view on] existence [from the perspective of] production (utpanna-dstika) —
either (va) [a single object that is] produced (utpanna), or (va) two [objects that are]
produced (utpanna, du.), or (va) [many objects that are] produced (utpanna, pl.) [are]
existent (sat); either (va) [a single object that is] not produced (anutpanna), or (va)
two [objects that are] not produced (anutpanna, du.), or (va) [many objects that are]
not produced (anutpanna, pl.) [are] non-existent (asat).

[5.31.14] arpite 'nupanite na vacyam sad ity asad iti va |

When the conventional [standpoint]?45 (arpita) [is] not applied (anupanita), [it]
should not be said (na vdcya) [to be] existent (sat) or (vd) non-existent (asat) (iti).94¢
[5.31.15] paryayastikasya sadbhavaparyaye va sadbhavaparyayayor va sad-
bhavaparyayesu va adistam dravyam va dravye va dravyani va sat| [5.31.16]
asadbhavaparyaye va asadbhavaparyayayor va asadbhavaparyayesu va
adistam dravyam va dravye va dravyani vasat |

For [the view on] existence [from the perspective of]| transformation (paryaya-
astika) — Either (va) a [single] substance (dravya), or (va) two substances (dravya,
du.), or (vd) [many] substances (dravya, pl.) pointed out (ddista) [with respect to]
either (va) a transformation of the real state (sad-bhava-parydya), or (vd) two

transformations of the real state (sad-bhdva-parydya, du.), or (va) [many]

944 Kapadia reads ‘va ’sat’.

945 See also TABh 5.31.2.

946 Cf. TABh 5.31.17. The meaning seems to be that things are either existent or non-existent
from a conventional standpoint. However, from a non-conventional standpoint, this is not
the case.
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transformations of the real state (sad-bhava-parydya, pl.) [are] existent (sat); Either
(va) a [single] substance (dravya), or (va) two substances (dravya, du.), or (va)
[many] substances (dravya, pl.) pointed out (adista) [with respect to] either (va) a
non-transformation of the real state (asad-bhava-paryaya), or (va) two non-
transformations of the real state (asad-bhava-parydya, du.), or (va) [many] non-
transformations of the real state (asad-bhava-paryaya, pl.) [are] non-existent (asat).
[5.31.17] tadubhayaparyaye va tadubhayaparydyayor va tadubhayaparyayesu
va adistam dravyam va dravye va dravydani va na vacyam sad ity asad iti va |
[5.31.18] desadesena vikalpayitavyam iti ||

Either (va) a [single] substance (dravya), or (vd) two substances (dravya, du.), or (va)
[many] substances (dravya, pl.) pointed out (adista) [with respect to] either (va) a
transformation of both of them9% (tad-ubhaya-parydya), or (vda) two transfor-
mations of both of them (tad-ubhaya-paryaya, du.), or (va) [many] transformations
of both of them (tad-ubhaya-paryaya, pl.), should not be said (na vdcya) [to be]
existent (sat iti) or (vd) non-existent (asat iti).?48 It should be explained
(vikalpayitavya) by the application94 (ddesa) of partial [viewpoints] (desa).

[5.31.19] atraha| [5.31.20] uktam bhavata samghatabhedebhyah skandha
utpadyante iti| [5.31.21] tat kim samyogamatrad eva samghato bhavati |
[5.31.22] ahosvid asti kascid visesa iti | [5.31.23] atrocyate |

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TA 5.26)
(bhavat) [that] the aggregates (skandha) result (utpadyante) from combination and
disintegration (samghadta-bheda). Now (tad), is (bhavati) combination (samghata) in
fact (eva) [resulting from] connection only (samyoga-madtra)? Or (ahosvid), is (asti)
[there] something (kimcid) specific [to the connection]95° (visesa) (iti)? At this point
(atra) it is said (ucyate):

[5.31.24] sati samyoge baddhasya samghato bhavatiti ||

When there is (sat) a connection (samyoga), there is (bhavati) a combination

(samghata) with [an aggregate that is] connected®! (baddha).

947 Le., sadbhava and asadbhava (see TABh 5.31.15 - 5.31.16).

948 [n other words, from the perspective of transformation, the labels ‘existent’ and ‘non-
existent’ cannot be applied to a substance that is subject to both transformation and non-
transformation.

949 Siddhasenagani interprets the compound as ‘desa-ddesena’. The term ‘adesa’ seems to be
related to ‘adista’ in the previous sentence.

950 Siddhasenagani explains ‘visesa’ as ‘samyogavisesa’.

951 See TABh 5.25.4.
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[5.31.25] atraha | [5.31.26] atha katham bandho bhavatiti | [5.31.27] atrocyate |
At this point (atra) one says (aha): Now (atha), how (katham) [does] a connection

(bandha) arise (bhavati) (iti)? At this point (atra) it is said (ucyate):

snigdharitksatvad bandhah ||5.32||
5.32 A connection (bandha) [results] from smoothness (snigdha) and roughness

(ruksatva).

[5.32.1] snigdhariiksayoh pudgalayoh sprstayor bandho bhavatiti |

A connection (bandha) exists (bhavati) [between] two material elements (pudgala)
[that are] smooth and rough (snigdha-ritksa) [and that are] touching [each other]
(sprsta).

[5.32.2] atraha | [5.32.3] kim esa ekanta iti | [5.32.4] atrocyate |

At this point (atra) one says (dha): [Does] this (kim etad) [happen] invariably
(ekanta iti)? At this point (atra) it is said (ucyate):

na jaghanyagunanam ||5.33||
5.33 [Such a connection does] not (na) [take place between material elements

having a] low [degree] of [these] qualities (i.e., smoothness and roughness)

(jaghanya-guna).

[5.33.1] jaghanyagunasnigdhanam jaghanyagunariuksanam ca parasparena
bandho na bhavatiti ||

A mutual (paraspara) connection (bandha) does not exists (na bhavati) [between
material elements having] a low smooth quality (jaghanya-guna-snigdha) and (ca)
[material elements having] a low rough quality (jaghanya-guna-riiksa) (iti).

[5.33.2] atraha | [5.33.3] uktam bhavata jaghanyagunavarjanam snigdhanam
ritksena riksanam ca snigdhena saha bandho bhavatiti| [5.33.4] atha
tulyagunayoh kim atyantapratisedha iti | [5.33.5] atrocyate |

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TABh 5.32.1)
(bhavat) [that] a connection (bandha) exists (bhavati) [between] smooth [material
elements] (snigdha) [and] rough [material elements] (ritksa) and (ca) [between]
rough [material elements] (rtiksa) and (saha) smooth [material elements] (snigdha),
with the exception of [those whose] quality [is] low (jaghanya-guna-varja). Now

(atha), is there (kim) an absolute exclusion (atyanta-pratisedha) of [material
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elements that have an] equal [degree] of [these] qualities (tulya-guna) (iti)? At this
point (atra) it is said (ucyate):

[5.33.6] na jaghanyagunanam ity adhikrtyedam ucyate ||

Referring to (adhikrtya) [the siitra that says] (see TA 5.33) [Such a connection does]
not (na) [take place between material elements having a] low [degree] of [these]
qualities (i.e., smoothness and roughness) (jaghanya-guna)’ (iti), this (idam) is said

(ucyate):

gunasamye sadrsanam ||5.34||
5.34 [Likewise, such a connection does not take place] when [there is] an evenness
of the qualities (i.e., smoothness and roughness) (guna-samya) between similar

[material elements] (sadrsa).o52

[5.34.1] gunasamye sati sadrsanam bandho na bhavati |

When there is (sat) an evenness of the qualities (guna-samya), there is (bhavati) no
(na) connection (bandha) between similar [material elements] (sadrsa).

[5.34.2] tadyatha| [5.34.3] tulyagunasnigdhasya tulyagunasnigdhena
tulyagunariuksasya tulyagunariikseneti |

Namely (tad-yatha),

i. between a [material element whose] smoothness [is] of equal quality (tulya-
guna-snigdha) [and another material element whose] smoothness [is] of
equal quality (tulya-guna-snigdha), [and]

ii. between a [material element whose] roughness [is] of equal quality (tulya-
guna-riksa) [and another material element whose] roughness [is] of equal
quality (tulya-guna-riksa) (iti).

[5.34.4] atrdaha | [5.34.5] sadrsagrahanam kim apeksate iti | [5.34.6] atrocyate |
At this point (atra) one says (aha): To what (kim) does the expression ‘similar’
(sadrsa-grahana) refer (apeksate)? At this point (atra) it is said (ucyate):

[5.34.7] gunavaisamye sadrsanam bandho bhavatiti | |

A connection (bandha) exists (bhavati) [between] similar [material elements]

(sadrsa) [when there is] a diversity of qualities (guna-vaisamya) (iti).

952 In other words, two material elements that have the same degree of smoothness or
roughness cannot connect.
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[5.34.8] atraha| [5.34.9] kim avisesena gunavaisamye sadrsanam bandho
bhavatiti | [5.34.10] atrocyate |

At this point (atra) one says (dha): Is it so [that] (kim) a connection (bandha) exists
(bhavati) between similar [material elements] (sadrsa) [when there is] a diversity of
qualities (guna-vaisamya) without exception (avisesena) (iti)? At this point (atra) it

is said (ucyate):

dvyadhikadigunanam tu ||5.35]||
5.35 However (tu), [a connection exists between material elements whose] qualities
(i.e., smoothness and roughness) [have a] difference of two or more?s3 (dvy-adhika-

adi-guna).

[5.35.1] dvyadhikadigunanam tu sadrsanam bandho bhavati |

A connection (bandha) exists (bhavati) [between] similar [material elements]
(sadrsa) [whose] qualities (i.e., smoothness and roughness) [have] a difference of
two or more (i.e., when there is a difference of at least two degrees in smoothness or

roughness) (dvy-adhika-adi-guna).

[5.35.2] tadyatha| [5.35.3] snigdhasya dvigunadyadhikasnigdhena| [5.35.4]
dvigunadyadhikasnigdhasya snigdhena| [5.35.5] riksasyapi dvigunady-
adhikariksena | [5.35.6] dvigunadyadhikariiksasya riiksena |

Namely (tad-yatha):

i. [between] a smooth [material element] (snigdha) [and another material
element whose] smoothness [is] different by two or more degrees (dvi-guna-
adi-adhika-snigdha) [and]

ii. [between] a [material element whose] smoothness [is] different by two or
more degrees (dvi-guna-adi-adhika-snigdha) [and another]| smooth [material
element] (snigdha);

And likewise (api):

i. [between] a rough [material element] (ritksa) [and another material element

whose] roughness [is] different by two or more degrees (dvi-guna-adi-

adhika- riiksa) [and]

953 .e., when there is a difference of at least two degrees in smoothness or roughness.
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ii. [between a material element whose] roughness [is] different by two or more
degrees (dvi-guna-adi-adhika-riiksa) [and another] rough [material element]
(rtksa).

[5.35.7] ekadigunadhikayos tu sadrsayor bandho na bhavati |

However (tu), a connection (bandha) does not exist (na bhavati) [between] two
similar [material elements] (sadrsa) whose difference is one or less [than one] 954
degree (eka-adi-guna-adhika).

[5.35.8] atra tu Ssabdo vyavrttivisesanarthah pratisedham vyavartayati
bandham ca visesayati ||

Here (i.e., in the foregoing sentence) (atra) the word (Sabda) ‘however’ (tu) [is] an
indication of exclusion [and] specification (vyavrtti-visesana-artha); it singles out
(vyavartayati) an exception (pratisedha) and (ca) it specifies (visesayati) the
connection (bandha).

[5.35.9] atraha | [5.35.10] paramanusu skandhesu ca ye sparsadayo gunds te
kim vyavasthitas tesv ahosvid avyavasthita iti | [5.35.11] atrocyate |

At this point (atra) one says (aha): These (tad) qualities (guna), beginning with
touch (sparsa-adi), which (yad) [exist] in the case of infinitesimal particles
(paramanu) and (ca) in the case of aggregates (skandha), [are they] (kim) fixed
(vyavasthita) or (ahosvid) not fixed (avyavasthita) to these [infinitesimal particles
and aggregates] (tad)?955 At this point (atra) it is said (ucyate):

[5.35.12] avyavasthitah | [5.35.13] kutah | [5.35.14] parinamat ||

[They are] not fixed (avyavasthita). Why (kutas)? On account of transformation
(parinama).

[5.35.15] atraha | [5.35.16] dvayor api badhyamanayor gunavattve sati katham
parinamo bhavatiti | [5.35.17] ucyate |

At this point (atra) one says (aha): When there is (sat) the state of possessing a
quality (gunavattva) for two [material elements] (dvi) that are connected?6
(badhyamana), how (katham) does a transformation (parindma) exist (bhavati) (iti)?

At this point (atra) it is said (ucyate):

954 [t seems that the suffix ‘addi’ means ‘or less than one’ in this context, unlike the previous
sentences, in which it means ‘or more’.

955 See also TABh 5.24.24 - 5.24.25.

956 In other words, ‘when two connected elements share a quality’.
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bandhe samadhikau parinamikau ||5.36||
5.36 [When there is] a connection (bandha), [two material elements whose
smoothness or roughness is] equal [or] more (samadhika) [are] subject to

transformation (parinamika).

[5.36.1] bandhe sati samagunasya samagunah parinamako bhavati| [5.36.2]
adhikaguno hinasyeti ||

When there is (sat) a connection (bandha) [with a material element] whose quality
is equal (sama-guna), [the material element] whose quality is equal (samaguna)
becomes (bhavati) subject to transformation (pdrinamika); [when there is a
connection] [with a material element] whose quality is less (hina), [the material
element] whose quality is more (adhika-guna) [becomes subject to development]
(iti).

[5.36.3] atraha | [5.36.4] uktam bhavata dravyani jivas ceti (5.2) | [5.36.5] tat
kim uddesata eva dravyanam prasiddhir ahosvil laksanato ’piti| [5.36.6]
atrocyate |

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TA 5.2)
(bhavat) [that] ‘[the inanimate entities] together with (ca) the souls (jiva) are the
substances (dravya).’ Now (tad), [is there] (kim) only (eva) an explanation
(prasiddhi) of the substances (dravya) by a brief statement (uddesa) or (ahosvid)
also (api) based on [their] characteristic[s] (laksana) (iti)? At this point (atra) it is
said (ucyate):

[5.36.7] laksanato ’pi prasiddhih tad ucyate -
[There is] also (api) an explanation (prasiddhi) based on [their] characteristic[s]

(laksana). It (tad) is said (ucyate):

gunaparyayavad dravyam ||5.37||
5.37 Substance (dravya) has qualities [and] modes (guna-paryayavat).?57

957 For a discussion of this siitra, see § 3.4, Qualities, modes, and transformation. See also Soni
1991.
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[5.37.1] gunan laksanato vaksyamah | [5.37.2] bhavantaram samjiantaram ca
paryayah | [5.37.3] tadubhayam yatra vidyate tad dravyam |

We will explain (vaksydmah) the qualities (guna) based on [their] characteristic[s]
(laksana). Another state (bhdva-antara) and (ca) another recognition (samjia-
antara) - [that is] a mode (paryaya). Where (yatra) the combination of them (i.e., of
a quality and a mode) (tad-ubhaya) is seen (vidyate), that (tad) [is] substance.
[5.37.4] gunaparyaya asya santy asmin va santiti gunaparyayavat ||

‘Having qualities [and] modes’ (guna-parydyavat) [means that] (iti) qualities [and]
modes (gunaparyaya) exist (santi) for this (idam) or (va) they exist (santi) in the

case of it (idam).

kalas cety eke ||5.38|]|

5.38 Time (kala) [is] also [a substance] (ca) according to some (iti eke).

[5.38.1] eke tv acarya vyacaksate kalo 'pi dravyam iti ||
And (tu) some (eka) teachers (dacarya) explain (vydcaksate) [that] time (kala) [is]

also (api) a substance (dravya) (iti).

so ‘'nantasamayabh ||5.39||

5.39 That (i.e, time) (tad) [consists of] infinitely [many] moments (ananta-samaya).

[5.39.1] sa caisa kalo ’'nantasamayah| [5.39.2] tatraika eva vartamana-
samayah | [5.39.3] atitanagatayos tv anantyam ||

And (ca) ‘that’ (tad) [refers to] this (etad) time (kala), [which consists of] infinitely
[many] moments (anantasamaya). Among them (i.e., the dravyas) (tatra), [time is] a
single substance (see TA 5.5) (eka), [which has] moments [that are] existent
(vartamana-samaya). And (tu) [there is] infinity (anantya) of past and future
[moments] (atita-andagata).

[5.39.4] atraha | [5.39.5] uktam bhavata gunaparydyavaddravyam iti| [5.39.6]
tatra ke guna iti | [5.39.7] atrocyate

At this point (atra) one says (aha): [It] has been said (ukta) by you (see TA 5.37)
(bhavat) [that] ‘substance (dravya) has qualities [and] modes (guna-parydyavat)’
(iti). Among them (tatra), what (kim) [are] qualities (guna) (iti)? At this point (atra)

it is said (ucyate):
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dravyasraya nirguna gunah ||5.40]|%58
5.40 Qualities (guna) inhere in substance®s® (dravya-asraya) [and are themselves]
devoid of qualities (i.e., qualities cannot inhere in qualities but only in matter)

(nirguna).

[5.40.1] dravyam esam asraya iti dravyasrayah | [5.40.2] naisam gunah santiti
nirgunabh |

Substance (dravya) [is] the locus (asraya) of them (i.e., of qualities) (idam) (iti) —
[that is the meaning of] ‘inhering in substance’ (dravya-asraya). [There] are no (na
santi) qualities (guna) for them (i.e., for qualities) (idam) (iti) — [that is the meaning

of] ‘devoid of qualities’ (nirguna).

[5.40.3] atraha| [5.40.4] uktam bhavata bandhe samadhikau parinamikau iti
(5.36) | [5.40.5] tatra kah parinama iti | [5.40.6] atrocyate

At this point (atra), one says (aha): [It] has been said (ukta) by you (see TA 5.36)
(bhavat) [that] ‘[the material elements whose smoothness or roughness is] equal [or]
more (samddhika) [are] subject to transformation (parinamika) [when there is] a
connection (bandha)’ (iti). Here (i.e., in this siutra) (tatra), what (kim) [is]

transformation (parinama) (iti)? At this point (atra) it is said (ucyate):

tadbhavah parinamah ||5.41||
5.41 The existence of these [substances]9 (tad-bhava) [is characterised by]

transformation (parinama).

[5.41.1] dharmadinam dravyanam yathoktanam ca gunanam svabhavah
svatattvam parinamah | [5.41.2] sa dvividhah |

Transformation (parinama) [is] the essence (svabhava) [or] own nature (svatattva)
of the substances (dravya) beginning with motion (dharma-adi) — as it is said
(vathokta) — and (ca) of the qualities (guna). This [transformation] (tad) [is]
twofold (dvividha):

958 Halbfass suggests that this siitra reflects VS 1.1.15 (Halbfass 1992: 107, n.21). See also
§ 3.4, Qualities, modes, and transformation.

959 Lit. ‘whose locus is matter’ (bah.).

960 Siddhasenagani interprets ‘tad’ as a reference to the dravyas.

316



anadir adimams ca ||5.42||
5.42 [There is transformation] without beginning (anadi) and having a beginning

(adimat).%61

[5.42.1] tatranadir ariipisu dharmadharmakasajivesyv iti |
Among them (tatra), [transformation] without beginning (anadi) [applies to] motion,

rest, space, and souls (dharma-adharma-akasa-jiva), [which are] formless (artipin)

(iti).

ripisv adiman ||5.43||
5.43 [Transformation] with a beginning (adimat) [applies to substances that are]

having form (rupin).

[5.43.1] ripisu tu dravyesu dadiman| [5.43.2] parinamo ’nekavidhah
sparsaparinamadir iti | |

And (tu) [transformation] with a beginning (adimat) [applies to] substances (dravya)
that are] having form (rdpin). Transformation (parinama) [is] manifold

(anekavidha), beginning with the transformation of touch (sparsa-parinama-adi)

(iti).

yogopayogau jivesu ||5.44||
5.44 [There is] action [and] cognitive operation (yoga-upayoga) in the case of souls

(jiva).

[5.44.1] jivesv arupisu api satsu yogopayogau parinamav adimantau bhavatah |
Action [and] cognitive operation (yoga-upayoga) are (bhavatas) the two
transformations (parindma) having a beginning (ddimat), in the case of the souls
(jiva), being (sat) indeed (api) formless (artipin).

[5.44.2] tatropayogah piirvoktah |

Among them (tatra), cognitive operation (upayoga) has been discussed before (see

TA 2.19) (purvokta).

961 See also TABh 5.22.4 - 5.22.6.
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[5.44.3] yogas tu parastad vaksyate ||

And (tu) action (yoga) will be explained (vaksyate) later on (see TA 6.1) (parastat).
iti tattvarthadhigame 'rhatpravacanasangrahe paficamo 'dhyayah samaptah ||
Thus (iti), the fifth (paficama) chapter (adhyaya) of the Tattvarthadhigama, [which
is] a summary of the words of the arhat (arhat-pravacana-sangraha), [is now]

completed (samapta).
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Sambandhakarikasss:

[The Jaina ideal]963

[0.1] samyagdarsanasuddham yo jiiaGnam viratim eva capnoti |

[0.2] duhkhanimittam apidam tena sulabdham bhavati janma ||1]||

[For] him who (yah) obtains (apnoti) knowledge (jidna), [which is] pure [through]
right worldview (samyak-darsana-suddha),?6*and (ca) indeed (eva) non-passion
(virati), for him (tad) there is (bhavati) good (sulabdha) birth (janman), even though

(api) this (idam) [is] the cause of pain (duhkha-nimitta).

[0.3] janmani karmaklesair anubaddhe ’smims tatha prayatitavyam |

[0.4] karmaklesabhavo yatha bhavaty esa paramarthah ||2||

Pains have to be taken (prayatitavya) in this (idam) birth (janman), [which is]
connected with (anubaddha) the afflictions of karman (karma-klesa), in such a way
that (yatha ... tatha) the absence of the afflictions of karman (karma-klesa-abhava)

occurs (bhavati); this (etad) [is] the highest aim (parama-artha).

[0.5] paramarthalabhe va dosesv arambhakasvabhavesu |

[0.6] kusalanubandham eva syad anavadyam yatha karma ||3]|

Or (va), when there is no acquirement of the highest aim (paramartha-alabha),

[when there are] faults (dosa), [being] the inherent nature of someone who

962 The verses of this introductory text are labelled ‘sambandhakarikah’ at the end of the
passage. See SK 0.63.

963 The description of the content of the sections of the sambandhakarikas is based on Ohira
1982: 27.

964 Alternatively, one could interpret the compound as ‘samyagdarsanam suddham’. The
general content of this verse deviates from TA 1.1 (samyagdarsanajiianacdritrani
moksamargah), in which darsana and jidna seem to play an equal role. It is remarkable that
‘virati’ is mentioned instead of ‘caritra’. For a discussion of this verse, see § 3.5, The
sambandhakarikas and prasasti.
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performs [violent activities]5 (arambhaka-svabhava), [pains have to be taken] in
such a way (yatha) [that] karman might be (syat) faultless (anavadya), [having]

indeed (eva) a suitable?¢¢ connection (kusala-anubandha).

[Classification of human beings]

[0.7] karmahitam iha camutra cadhamatamo narah samarabhate |

[0.8] iha phalam eva tv adhamo vimadhyamas tiibhayaphalartham ||4||

The very lowest (adhamatama) man (nara) undertakes (samarabhate) evil deeds
(karma-ahita) here (iha ca) and there (i.e., the next life) (amutra ca). But (tu) the
low [man] (adhama) [undertakes deeds which give] fruit (phala) here (iha) only
(eva). And (tu) the exactly mediocre®7? [man] (vi-madhyama) [undertakes deeds] for

the sake of the fruit in both [lives] (ubhaya-phala-artha).

[0.9] paralokahitayaiva pravartate madhyamah kriyasu sada |

[0.10] moksayaiva tu ghatate visistamatir uttamah purusah ||5||

The middling [man] (madhyama) always (sadd) engages (pravartate) in actions
(kriya) for the sake of the future world (paralokahita) only (eva), while (tu) the
highest (uttama) man (purusa), having excellent cognition (visista-mati) is suitable

(ghatate) for liberation (moksa) only (eva).

[0.11] yas tu krtartho 'py uttamam avapya dharmam parebhya upadisati |
[0.12] nityam sa uttamebhyo 'py uttama iti pijyatama eva ||6||

But (tu) [he] who (yah) has indeed accomplished [his] goal (krta-artha api), having
obtained (avapya) the highest (uttama), teaches (upadisati) the dharma to others
(para). He (tad) [is] always (nityam) the highest (uttama) of the very highest
(uttama api). Thus (iti), [he is] indeed (eva) the most venerable (piijyatama).

965 The term ‘drambha’ has a very negative connotation in Jainism, and carries the meaning
of violent action (Johnson 1995: 38).

966 The term ‘kusala’ is not very common in Jainism but frequently appears in Buddhist texts.
967 The prefix ‘vi-' is interpreted as ‘visista-’.
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[Nature of the Tirthakara]

[0.13] tasmad arhati piijjam arhann evottamottamo loke |

[0.14] devarsinarendrebhyah piijyebhyo 'py anyasattvanam ||7||

Therefore (tasmat), the arhat alone (eva), [who is] the very highest (uttamottama)
in this world (loka), is worthy (arhati) of veneration (ptja) [from] gods, sages, and
lords (deva-rsi-narendra), even though (api) [they are] worthy of veneration (pijya)

[from] other beings (anya-sattva) [themselves].

[0.15] abhyarcanad arhatam manahprasadas tatah samadhis ca |

[0.16] tasmad api nihsreyasam ato hi tatpijjanam nyayyam ||8||

From the worship (abhyarcana) of the arhats (arhat) [comes] peace of mind
(manah-prasada), and (ca) from that (tatas) samadhi. And from that (tasmat api)
[comes] ultimate bliss%8 (nihsreyasa). Therefore (atas hi), worship of them (tat-

pujanam) is appropriate (nyayya).

[0.17] tirthapravartanaphalam yat proktam karma tirthakaranama |

[0.18] tasyodayat krtartho ’'py arhams tirtham pravartayati ||9||

That which [is] (yad) called (prokta) ‘body-determining karman [related to] the
tirthakara’?® (tirthakara-nama) [has] the commencement of a ford [as its] result
(tirtha-pravartana-phala). From the occurrence (udayat) of that (tad), the arhat,
having his goal accomplished (krtartha), also (api) proceeds to initiate (pravartayati)

a ford (tirtha).

968 This term is uncommon for the Jaina tradition. See also § 3.5, The sambandhakarikas and
prasasti.
969 This type of karman is listed in TA 8.12.
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[0.19] tatsvabhavyad eva prakasayati bhaskaro yatha lokam |

[0.20] tirthapravartanaya pravartate tirthakara evam ||10]|

Just as (yatha) the sun (bhaskara) illuminates (prakasayati) the world (loka) out of
its own nature (tat-svabhavya), in the same way (evam) the tirthakara is occupied

with970 (pravartate) making a ford (tirtha-pravartana).

[Life of Mahavira]

[0.21] yah subhakarma sevanabhavitabhavo bhavesv anekesu |

[0.22] jajiie jiateksvakusu siddharthanarendrakuladipah ||11]]

He who [is] (yah) of virtuous conduct®’! (Subha-karman), whose being is pervaded
by serving (sevana-bhavita-bhdva) in many (aneka) lives (bhava), was born (jajrie)
in the well-known Iksvaku [clan] (jiidta-iksvaku), [being] the lamp of the lineage of

kings whose goals are accomplished (siddhartha-narendra-kula-dipa)

[0.23] jianaih pirvadhigatair apratipatitair matisrutavadhibhih |

[0.24] tribhir api Suddhair yuktah Saityadyutikantibhir ivenduh ||12]|

.. endowed (yukta) with knowledge (jiidna), acquired previously (pirvadhigata),
which does not disappear®’2 (apratipatita), [being] ordinary cognition, testimony,
and cosmic perception (mati-Sruta-avadhi), which [are] all three (tri api) pure
(Suddha), like (iva) the moon (indu), [which is endowed] with coolness, splendour,

and brightness (Saitya-dyuti-kanti), ...

[0.25] Subhasarasattvasamhananaviryamahatmyariipagunayuktah |

[0.26] jagati mahavira iti tridasair gunatah krtabhikhyah ||13]|

.. endowed with auspiciousness, energy, strength, firmness, power, magnanimity,

beauty, and virtue (Subha-sdra-sattva-samhanana-virya-mahdtmya-ripa-guna-

970 The middle voice fits the ‘svabhavya’ character of the activity.
971 Alternatively, ‘auspicious karman’.
972 See also TABh 1.23.8.
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yukta), [who] is made famous (krta-abhikhyd) as ‘Mahavira’ (mahavira iti) in this

world (jagat) by the gods (tridasa) because of his virtues (guna), ...

[0.27] svayam eva buddhatattvah sattvahitabhyudyatacalitasattvah |
[0.28] abhinanditasubhasattvah sendrair lokantikair devaih ||14||

... he himself (svayam) indeed (eva), whose essence is enlightened (buddha-tattva),

whose strength is unshakable, [who is] engaged in beneficial [deeds] for [other]
beings (sattva-hita-abhyudyata-acalita-sattva), whose auspicious essence is
venerated (abhinandita-subha-sattva) by the lokdntika gods?73 (lokantika deva),

including Indra (sa-indra), ...

[0.29] janmajaramarandrttam jagad asaranam abhisamiksya nihsaram

[0.30] sphitam apahdya rajyam samaya dhiman pravavrdja ||15]|

. after having seen (abhisamiksya) the world (jagat) [being] without refuge
(asarana), without essence (nihsdra), afflicted by birth, old age, and death (janma-
jara-marana-drtta), the wise one (dhimat) renounced the world (pravavrdja), for the
sake of peace (S§ama), leaving behind (apahdya) a prosperous (sphita) kingdom

(rajya).

[0.31] pratipadyasubhasamanam nihsreyasasadhakam sramanalingam |

[0.32] krtasamayikakarma vratani vidhivat samaropya ||16||

After taking up (pratipadya) the mark of asceticism (Sramanaliniga), [which is]
destroying [that which is] inauspicous (asubhasamana), [and which is] the means to
ultimate bliss (nihsreyasa-sadhaka), [he who is] engaged in the performance of
samdyika 7 (krta-samayika-karman), after undertaking (samaropya) the vows

(vrata) according to the rules (vidhivat), ...

973 TA 4.25 explains that the lokdntika gods dwell in Brahmaloka (brahmalokalaya lokantikah)
(Mody 1903: 112).
974 L.e., the totality of the Jaina path.
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[0.33] samyaktvajiianacaritrasamvaratapahsamadhibalayuktah |

[0.34] mohadini nihatyasubhani catvari karmani ||17||

endowed with righteousness, knowledge, stopping,97s asceticism, samadhi,
power 976 (samyaktva-jiiana-caritra-samvara-tapah-samadhi-bala-yukta), having
destroyed (nihatya) four (catur) [types of] inauspicous (asubhani) karman,

beginning with deluding [karman]®77 (moha-adi), ...

[0.35] kevalam adhigamya vibhuh svayam eva jiianadarsanam anantam |

[0.36] lokahitaya krtartha ’'pi desayam dsa tirtham idam ||18]|

. after having attained (adhigamya) absolute knowledge (kevala), [which is]
unlimited (ananta) knowledge and worldview (jiiana-darsanam), the lord (vibhu)
himself (svayam eva), even though (api) he has accomplished his goals (krta-artha),
taught (desayam dsa) this (idam) path (tirtha)°78 for the benefit of this world (loka-
hita), ...

[0.37] dvividham anekadvadasavidham mahavisayam amitagamayuktam |

[0.38] samsararnavaparagamanaya duhkhaksayayalam ||19]|

.. [i.e.], the twofold (dvividha), manifold, [and] twelvefold [varieties of knowledge
from testimony] 979 (aneka-dvadasavidha), having great range (mahad-visaya),
endowed with many perspectives®8? (amita-gama-yukta), [being] adequate for the
annihilation of pain (duhkha-ksayaya-alam), in order to go to the other shore of the

ocean of samsdra (samsara-arnava-pdra-gamana).

975 Le., of karmic influx (see TA 1.4).

976 Alternatively, ‘power acquired by austerities’ (tapo[bala]) and ‘force of meditation’
(samadhibala).

977 This type of karman is listed in TA 10.1. See also TABh 1.26.22.

978 Alternatively, ‘showed this ford’.

979 Le., the canonical Jaina scriptures. See TABh 1.20.18.

980 The term ‘gama’ is a synonym of ‘naya’ (see also Mody 1903: 30, footnote 1).
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[0.39] grantharthavacanapatubhih prayatnavadbhir api vadibhir nipunaih |

[0.40] anabhibhavaniyam anyair bhaskara iva sarvatejobhih ||20||

[[t] cannot be surpassed (anabhibhavaniya) by other (anya) skilful (nipuna) teachers
(vadin), even (api) [not by those] who are diligent (prayatnavat) [and] skilful [with
respect to] the meaning and words of scripture (grantha-artha-vacana-patu), just

like (iva) the sun (bhdskara) [cannot be surpassed] by all lights (sarva-tejas).

[Salutation]98t

[0.41] krtva trikaranasuddham tasmai paramarsaye namaskaram

[0.42] pujyatamaya bhagavate viraya vilinamohaya ||21||

After having made (krtva) homage (namaskdra) to that (tad) great sage (parama-rsi)
with purity of the three faculties?8? (tri-karana-suddham), [to him who is] a most
venerable (pujyatama) illustrious (bhagavat) hero (vira), whose delusion is gone

(vilina-moha), ...

[Nature of the work]

[0.43] tattvarthadhigamakhyam bahvartham samgraham laghugrantham |

[0.44] vaksyami Sisyahitam imam arhadvacanaikadesasya ||22]|

., 1 will teach (vaksyami) this (idam) short text (laghu-grantha), called
‘Tattvarthadhigama’ (tattvartha-adhigama-akhya) — an important983 (bahu-artha)
compendium (samgraha) of some%#4of the words of the arhat (arhat-vacana-

ekadesa), [which is] beneficial for students (Sisya-hita).

[Difficulty of the task of the author]

981 Qhira writes that SK 21, 22, and 31 are the ‘essential three karikas’, and observes that the
mangaldcarana in the Sarvarthasiddhi was ‘directly derived from SK 21 and 31’ (Ohira 1982:
29-30). See also § 3.5.

982 L.e., body, speech, and mind. See, e.g., Balcerowicz 2008: 36.

983 Lit. ‘having much meaning’.

984 Lit. ‘a part’.
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[0.45] mahato 'timahavisayasya durgamagranthabhasy®ss aparasya |

[0.46] kah Saktah pratyasam jinavacanamahodadheh kartum ||23||

Who (kim), in enunciating a difficult text (durgama-grantha-bhasin), [is] able (Sakta)
to make (kartum) a summary98¢é (pratydsa) of the great ocean of the words of the
jina (jina-vacana-maha-udadhi), [which is] boundless (apara), [whose] scope [is]

way larger (atimahd-visaya) [than] large (mahat)?

[0.47] Sirasa girim bibhitsed ucciksipsec ca sa ksitim dorbhyam |

[0.48] pratitirsec ca samudram mitsec ca punah kusagrena ||24||

[He who would desire to comprehend the word of the jina, which is the subject of a
very extensive text],987 he (tad) could desire to break (bibhitset) a mountain (giri)
with the head (Siras), and (ca) he could desire to throw up (ucciksipset) the earth
(ksiti) with two arms (dos), and (ca) he could desire to cross (pratitirset) the ocean
(samudra), and (ca) further (punar), he could desire to measure (mitset) [the ocean]

with the tip of the kusa grass (kusa-agra) ...

[0.49] vvomnindum cikramisen merugirim panina cikampayiset |

[0.50] gatyanilam jigisec caramasamudram pipasec ca ||25]|

.. [and] he could desire to move (cikramiset) the moon (indu) in the sky (vyoman),
[and] he could desire to shake (cikampayiset) mount Meru (merugiri) with one hand
(pani), [and] he could desire to move (jigiset) [along with] the wind [by his own]
movement?88 (gaty-anila), and (ca) he could desire to drink (pipaset) the deepest

ocean (carama-samudra) ...

985 There are different ways to analyse ‘durgamagranthabhasyaparasya’. It is tempting to
read “bhdsya-parasya’ since the sambandhakarikds seem to introduce the main text (grantha)
and the bhasya. However, this is syntactically unlikely. Therefore, “bhasy aparasya’ seems to
be the correct word division. For a discussion of this verse, see § 3.5, The sambandhakarikas
and the prasasti.

986 This is an unusual word. Haribhadra interprets ‘pratydsa’ as ‘samgraha’ (Mody 1903: 30,
footnote 3).

987 See SK 0.52.

988 [.e., going as fast as the wind.
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[0.51] khadyotakaprabhabhih so 'bhibubhiisec ca bhaskaram mohat |

[0.52] yo 'timahagranthartham jinavacanam samjighrkseta ||26||

.. and (ca) he (tad) could desire to surpass (abhibubhiiset) the sun (bhaskara) with
the light of fireflies (khadyotaka-prabha) out of delusion (mohdt). He [who] (yah)
would desire to comprehend (samjighrkseta)®8® the word of the jina (jinavacana),
[which is] the subject of a very extensive text (atimahd-grantha-artha), [he could

desire to ... (see SK 0.47 - 0.52)]

[Benefits for the author and others]

[0.53] ekam api tu jinavacanad yasman nirvahakam padam bhavati |

[0.54] Sriyante canantah samdyikamatrapadasiddhah ||27||

Because (yasmat), even though?90 (api tu) one (eka) state (pada) which brings about
deliverance (nirvahaka) comes into being (bhavati)?°! from the word of the jina
(jina-vacana), yet (ca), infinitely [many] (ananta) are heard (Sriyante) [to have]

accomplished a state consisting of samayika (samayika-matra-pada-siddha), ...

[0.55] tasmat tatpramanyat samasato vyasatas ca jinavacanam |

[0.56] Sreya iti nirvicaram grahyam dharyam ca vacyam ca ||28]||

... therefore (tasmat), from the authority of that%92 (tat-pramanya), the word of the
jina (jina-vacana) in a brief (samasa) and (ca) extended [form] (vyasatas), should be
accepted (grdhya), without doubt (nirvicdara), [thinking] ‘[this is] the best (sreyas)’
(iti), and (ca) [it] should be remembered (dharya), and (ca) [it] should be taught
(vacya).

989 Middle voice, metri causa.

990 Alternatively, ‘in fact’.

991 In other words, the highest accomplishing state becomes possible.

992 [.e., because many people have reached the samayika state by the words of the jina.
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[0.57] na bhavati dharmah srotuh sarvasyaikantato hitasravanat |

[0.58] bruvato 'nugrahabuddhya vaktus tv ekantato bhavati ||29||

There is no (na bhavati) exclusive?93 (ekantatas) dharma for the hearer (srotr) from
the act of hearing [which is] beneficial (hita-sravana) for all (sarva). However (tu),
[that] final [dharma] (ekantatas) comes into being (bhavati) [for someone who is]
speaking (vaktr) because the mind (buddhi) of the speaker (bruvat) is promoting a

good thing%4 (anugraha).

[0.59] Sramam avicintyatmagatam tasmadc sreyah sadopadestavyam |

[0.60] atmanam ca param ca hi hitopadestanugrhnati ||30||

Therefore (tasmat), the bliss of final emancipation (sreyas) should always (sada) be
taught (upadestavya) without thinking about (avicintya) the trouble (s§rama) for
oneself (atmagata). Certainly (hi), someone who teaches [that which is] beneficial

(hita-upadestr) favours (anugrhnati) himself (atman) as well as (ca ... ca) the other

(para).

[Nature of the work]

[0.61] na rte ca moksamargad dhitopadeso 'sti jagati krtsne ’smin |

[0.62] tasmat param imam®%eveti moksamargam pravaksyami ||31]||

And (ca) besides (na rte) the path to liberation (moksamarga), there is (asti) no (na)
beneficial teaching (hita-upadesa) in this (idam) entire (krtsna) world (jagat).
Therefore (tasmat), 1 will teach (pravaksyami) indeed (eva) this (idam) very (iti)

highest (para) path to liberation (moksa-marga).

[0.63] iti sambandhakarikah samaptah ||
Thus (iti), the introductory verses (sambandha-kdrika) [are now] completed

(samapta).

993 L.e., focused on one thing.
994 Lit. ‘from the mind, [which is] showing favour (anugraha-buddhi), of the speaker (bruvat)’.
995 Kapadia reads ‘idam’.
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Prasasti

[10.7.224] vacakamukhyasya Sivasriyah prakasayasasah prasisyenas |

[10.7.225] Sisyena ghosanandiksamanasyaikadasangavidah ||1]|

[This compendium was composed by vdacaka Umasvati],?9¢ the pupil of the pupil
(prasisya) of Sivasri, [whose] fame [is] widely known (prakasa-yasas), [who is] the
best among the vacakas (vacaka-mukhya), the pupil (Sisya) of ksamana Ghosanandin,

knower of the eleven main scriptural texts®97 (ekadasa-anga-vid) ...

[10.7.226] vacanaya ca mahavacakaksamanamundapadasisyasyas |

[10.7.227] Sisyena vacakdacaryamiilanamnah prathitakirteh ||2||

.. and (ca) [based on] the interpretation? (vacand) of the pupil of mahavacaka
ksamana Mundapada®?? (maha-vacaka-ksamana-mundapada-sisya), the pupil (Sisya)
of vdcaka dcarya Mila (vacaka-dcarya-mila-naman) [whose] fame [is] known

(prathita-kirti), ...

[10.7.228] nyagrodhikaprasiitena viharata puravare kusumanamni |

[10.7.229] kaubhisanina svatitanayena vatsisutenarghyam ||3||

... [who was] born in Nyagrodhika (nyagrodhika-prastita), [who was] spending time
(viharat) in the chief town (puravara) called Kusuma 1000 (kusuma-naman),
[belonging to the] Kaubhisani[-gotra] (kaubhisani), the son of Svati (svati-tanaya),

[and] Vatsi (vatsi-suta).1001

996 See 10.7.232 - 10.7.233.

997 Le., eleven out of the twelve ‘inner limbs’ or ‘angas’ (see TA 1.20).

998 Lit. ‘by the lesson/recitation’.

999 The names Mila and Mundapada (lit. the venerable baldhead) are unusual for Jaina
ascetics.

1000 [ e., Pataliputra.

1001 Tt seems that ‘arghyam’ has to be taken with the next verse. This is exceptional and does
not occur in the other verses of the prasasti and sambandhakarikas.
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[10.7.230] arhadvacanam samyaggurukramenagatam samupadharya |

[10.7.231] duhkhartam ca duragamavihatamatim lokamavalokya ||4||

[After having] reflected (samupadharya) on the priceless (arghya)1902 word of the
arhat (arhat-vacana), [which] arrived (dgata) through the succession of right
teachers003 (samyak-guru-krama), after having seen (avalokya) the people (loka)
[whose] mind [is] impeded by wicked teachings!%0 (dur-agama-vihata-mati) and (ca)

[who are] afflicted by pain (duhkha-drta), ...

[10.7.232] idam uccairnagaravacakena sattvanukampaya drbdham |

[10.7.233] tattvarthadhigamakhyam spastam umasvatina sastram ||5||

. this (idam) compendium ($astra), called ‘Tattvarthadhigama' (tattva-artha-
adhigama-akhyd) [was] composed (drbdha)0% in an intelligible way (spasta) out of
compassion for the living beings (sattva-anukampa) by vdacaka Umasvati of the

uccairndgara [$akha]%%¢ (uccais-ndgara-vdcaka ... umasvati).

[10.7.234] yas tattvadhigamakhyam jhiasyati ca karisyate ca tatroktam |
[10.7.235] so 'vyabadhasukhakhyam prapsyaty acirena paramartham ||6||

He who (yah) will know (jiasyati) [this compendium] called ‘Tattvadhigama’
(tattva-adhigama-akhya) and (ca) also (ca) does (karisyate) what is said (ukta)
therein (tatra), he (tad) will soon (acirena) attain (prapsyati) the highest goal
(parama-artha), [which is also] called unimpeded happiness (avyabdadha-sukha-

akhya).

1002 The word ‘arghya’ appears in verse 3.

1003 [n other words, the teachings of the arhat were passed down by the succession of
teachers.

1004 Alternatively, ‘whose ordinary cognition (mati) is hindered (vihata) by the difficult
verbal testimonies (duragama)’.

1005 Unlike ‘samdrbdha’, ‘drbdha’ is not a common word.

1006 Translation based on Dhaky 1996: 60. Zydenbos mistranslates ‘the lofty nagaravacaka
Umasvati’ (Zydenbos 1983: 38).
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Summary

Early Jaina Epistemology: A Study of the Philosophical Chapters of the
Tattvarthadhigama; With an English Translation of the Tattvarthadhigama-
bhasya 1,11.8 - 25, and V.

This thesis provides an analysis and translation of the oldest extant philosophical
treatise in the Jaina tradition. The Tattvarthadhigama (A Study of the Fundamental
Categories) provides a systematic overview of the Jaina view on epistemology,
ontology, and ethics. The text situates human beings in an overall cosmology and
explains how the soul can reach liberation from the eternal cycle of rebirths. This
study deals primarily with the ideas about knowledge in the Tattvarthadhigama,
which can be found in the first, second, and fifth chapter.

The first part of this study consists of three chapters. The first chapter forms
an introduction to this thesis and discusses the research questions, methodology,
and the position of the Tattvarthadhigama in the history of philosophy from a global
perspective. The second chapter situates the Tattvarthadhigama and the first
commentary on this text, the Tattvarthadhigamabhdsya, in their historical context.
This chapter deals with the role of both texts in the development of Jaina philosophy,
the history of the Jainas in the Gupta Period, and the authorship of both texts. The
third chapter forms the core of this thesis and offers a conceptual analysis of the
content of Tattvarthadhigama |, 11.8 - 25, and V.

The second part of this study contains an English translation from the
original Sanskrit text of the Tattvarthadhigama. This part also provides the first
English translation of the commentary on these passages from the
Tattvarthadhigamabhdsya.

This thesis demonstrates that the Tattvarthadhigama offers a coherent
philosophical system that was strongly influenced by the Nyaya tradition.
Nevertheless, this study also shows the Tattvarthadhigama has a unique character
and that it played a crucial role in the further development of the philosophical

tradition of the Jainas.
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Samenvatting

Vroege Jaina epistemologie: Een studie van de filosofische hoofdstukken van
de Tattvarthadhigama; Met een Engelse vertaling van de Tattvarthadhigama-

bhasyal,11.8 - 25,en V.

Dit proefschrift bevat een analyse en vertaling van de oudst overgeleverde
filosofische tekst uit de Jaina traditie. De Tattvarthadhigama (Een studie van de
fundamentele categorieén) biedt een systematisch overzicht van de Jaina theorieén
op het gebied van epistemologie, ontologie, en ethiek. Het werk als geheel situeert
de mens in de kosmos en schetst de weg naar bevrijding van de ziel uit de eeuwige
cyclus van wedergeboortes. Deze studie richt zich voornamelijk op de ideeén over
kennis in de Tattvarthadhigama, welke te vinden zijn in het eerste, tweede, en vijfde
hoofdstuk.

Het eerste deel van dit proefschrift bestaat uit drie hoofdstukken. Het eerste
hoofdstuk vormt de inleiding van deze studie, en behandelt de onderzoeksvragen,
de methodologie, en de plaats van de Tattvarthadhigama in de algemene
geschiedenis van de filosofie. Het tweede hoofdstuk situeert de Tattvarthadhigama
en het eerste commentaar op deze tekst, de Tattvarthadhigamabhdsya, in hun
historische context. Hierbij wordt er ingegaan op de plaats van beide teksten in de
ontwikkeling van Jaina filosofie, de geschiedenis van de Jainas in de Gupta Periode,
en het auteurschap van beide teksten. Het derde hoofdstuk vormt de kern van dit
proefschrift en biedt een conceptuele analyse van de inhoud van Tattvarthadhigama
[, 1.8 - 25, en V. Het tweede deel van deze studie bestaat uit een Engelse vertaling
van deze passages uit het Sanskriet. Dit deel biedt tevens de eerste Engelse vertaling
van het commentaar op deze passages uit de Tattvarthadhigamabhdsya.

Dit proefschrift laat zien dat de Tattvarthadhigama een coherent filosofisch
systeem bevat dat in sterke mate door de Nyaya traditie is beinvloed. Niettemin
toont deze studie aan dat de filosofie in de Tattvarthadhigama een uniek karakter
heeft, en dat de tekst een cruciale rol in de verdere ontwikkeling van de filosofische

tradities van de Jainas heeft gespeeld.
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