Jainadarsanam

The Ksanikavada (the theory which says that everything is momentary) of Bauddhas
is not acceptable to Jainas (followers of Jainacarya of Arhata) as for facing the Karma
(nemesis) there should be a stable person. Arhata, one who is Sarvajia (all-knowing), who
conquered the vices such as Raga (love), Dvesa (hatred) etc., worshipped in all the three
worlds, who speaks the truth etc. is regarded as the lord of the universe. There is no creator of
the universe. Jainas follow a theory called Saptabhanginaya (a theory wherein seven kinds of
refutation of existence and non-existence is embedded). Jainas accept Pratyaksa (Perception)
and Anumana (Inference) as Pramanas. There are two denominations among Jainas —

Svetambaras (with white cloths) Digambaras (without clothes).

More

Jainadar$anam, also called Arhatadar$anam ,is another Nastikadar§anam (a system of

atheists), i.e. the system does not accept the authority of Veda and the existence of I§vara

(God). As has been the case with Bauddhas, Jainas also take most of their tenets from Veda

and Upanisats.

Refutation of Ksanikavada



Bauddhas hold that everything in the universe is momentary, i.e. the thing goes on
changing by moments and as such there cannot be anything called Atma (soul) and acquiring
the instruments for results related to this and the other world would be of no use. It is not
possible that one performs something and another gets the result. Therefore, since it is clearly
established through Pramanas (Means of Knowledge) that Atma, which is related to earlier
and later times by the norm that whatever Karma (activity) I have committed that this same
person gets the result of that Karma (nemesis), is there as an eternal thing, the Ksanikatva
(momentariness), that defines a state of absence of earlier or later part, is not to be respected

by Jainas.

Sarvajiiah

This term, is used to refer to both Buddha and Arhata. Jainas argue that a person, who
is interested in Purusartha (the ultimate purpose of a person's life, i.e. Moksa), should not

follow Bauddhadar$§anam but Jainadar§anam of Arhata.

Hemacandrasiri, in his Aptani$cayalankara defines Arhata —

T REaEeaqiod: | TafFaardad o garsge
A |
sarvajfio jitaragadidosastrailokyaptjitah |

yathasthitarthavadi ca devo'rhan parame$varah |l



The one, who, knows everything, conquered Raga (interest in mundane things)
etc. vices, worshipped in three worlds, speaks the truth, shining, capable and

Parames$vara (lord of the universe) is Arhata.

Tautatita (Kumarila?) vehemently refuted the concept / designation of Sarvajia

(all-knowing) —

a9 T ATdeiale I HEACIGTe: |

TS A dheAsfed forgar a1 AsaFAT—A |
o areTAfA: FRAfAcTadsIays: |

o T JEdaEE AT Hecad i
o AU NG edcd faefiad|

F Aefated AT qaHTARE: I

sarvajiio drsyate tavannedanimasmadadibhih |
drsto na caikade$o'sti lingam va yo'numapayet |l
na cagamavidhih kascinnityasarvajiabodhakah |
na ca tatrarthavadanam tatparyamapi kalpyate |
na canyarthapradhanaistaistadastittvam vidhiyate |

na canuvaditum $akyah pturvamanyairabodhitah |

Today we do not see any Sarvajfia (Pratyaksapramana or Perception does not
work). If a part is seen as a sign then it is possible to infer but no such sign is
there for Sarvajiia, so Anumana (Inference) also failed. Even by

Sabdapramana (statement), since there is no any injunction which ordains



BIGEICUEH]

Sarvajiiatva (the property of Sarvajfia) on an eternal basis either in Veda or
Sastra, it is not possible to accept. Nor is there any Arthavada (Vedic sentence
of commendation) of which the purport would be Sarvajiia. There is also no
any sentence proposing something else as important but proposes Sarvajiia.
Anuvada (saying again a thing said earlier) cannot be there without an earlier

reference to Sarvajiia.

AT o T T AR FHAT cadAT T FY

anaderagamasyartho na ca sarvajiia adiman |

krtrimena tvasatyena sa katham pratipadyate |l

A person, like Arhata, having a beginning cannot be proposed by an Agama
(Veda) which is beginningless (eternal). If he is proposed by an Agama
(Jainadar$anam), which has got beginning, artificial and untruthful, how can it

be authoritative?

Y degdaled Tdalsa: Tdad| Thewdd &

fefeR=aamsrevd: I

atha tadvacanenaiva sarvajiio'jnaih pratiyate|

prakalpyate katham siddhiranyonyasrayadosatah ||

If the layman came to know by Sarvajiia's words only that he is Sarvajiia then

it is not possible due to the defect of interdependency.



JaAFITAT ATFT T, del deeddr|

HY dgHd faeEdd euHd=aredl
sarvajiioktataya vakyam satyam, tena tadastita|

katham tadubhayam viddhyet siddhamulantaradrte |

Without another authoritative text how both the things are possible — the
sentence is true as it is said by Sarvajia and since the sentence is authoritative

he is Sarvajna (interdependency).

o
IFaAYa aaaTHad T |
) o~ S

AdAAITSed: TAAFAT b o SAAT||
asarvajfiapranitattu vacananmilavarjitat|

sarvajfiamavagacchantah svavakyat kim na janate |

Why can't the people, who come to know that someone is Sarvajna by the
words of a non-Sarvajfia ,which are baseless, know him as Sarvajiia by their

own words?

TdHee Hi>acafe gdH FHufd|
3TATAA Fael S ddr g+ |

sarvajiiasadr§am kaficidyadi pasyema samprati|

upamanena sarvajiam janiyama tato vayam ||



Not even Upamanapramanam (Simile) is helpful in this regard — today if we
find something that is equal to a Sarvajfia then we would know that someone

is Sarvajiia (we do not find one today).

3T Jeerey TARTUATGINTT: | =g Aqvedd Ay Ife
ATAIA|

TIRATATRTY GATOT AT JoId| 3UGAET Heded Il Aregeraiead |

upadeso'pi buddhasya dharmadharmadigocarah |

anyatha nopapadyeta sarvajiiyam yadi nabhavat|l

evamarthapattirapi pramanam natra yujyate|

upadesasya satyatvam yato nadhyaksamiksyate ||

Even through Arthapattipramanam (Implication), it is not possible to know the
Sarvajiiatva — If there was no Sarvajfiatva then Buddha would (could) not have
preached Dharma and Adharma — this kind of Arthapatti is not possible as
there is no any Pratyaksapramanam (Perception) to decide that whatever

Buddha preached is true.

(In this context it may be noted that the refutation of the concept of Sarvajiia

by Tautatita is applicable to both Buddha and Arhata).

Jainas counter Tautatita by holding that just like Atma, which can perceive all the
things, after all the Jiianas (cognitions) that hinder the perception are gone, Arhata can also be

Sarvajna after all the obstacles are gone, i.e. through Anumanapramanam, it is possible to



accept that Arhata is Sarvajfia. All the obstacles (layers of non-cognition) can be thwarted
through Ratnatrayam (the three gems), viz. Samyagdarsanam (full confidence in the
teachings of Arhata), Samyagjianam (knowing the real form and nature of things, without

confusion or doubt), Samyakcaritam (doing activities to kill the sins that caused the mundane

life).

While supporting Sarvajfia, Jainas refute the concept of I§vara as the creator of the
universe — Is Karta (creator of the universe) one or many? If it is one then there will be under
-application in a building etc. as there are many engineers. If there are many Kartas then
there will be chaos in the universe as due to difference of opinion each thing will be built in
different ways by different people. And when all the people have got equal capacity, since

one can carry on the work, the rest are not useful. Vitaragastuti (verse 6) says the following —

HAIEd HIAd ST9T:, T dh:, T TIT:, T TIGL:, T e |

SHT: FEAThASFAT: TIEAT o ANHJMHRETH |
kartasti kaScit jagatah, sa caikah, sa sarvagah, sa svavasah, sa nityah |

imah kuhevakavidambanah syustesam na yesamanus$asakastvam ||
Arhata! the people, to whom you are not the preacher, suffer from obstinacy
and speak ridiculously thus — there is a creator (Karta) to the universe, he is

only one, he is all-pervading, he is his own controller and eternal.

Elsewhere it is stated —

el & d1aieg s TATSAT a1 TEASTIAT HEHAETT ATHST: |



S TheT adrsi o detehied: 3EcT o HaA qIW: AT
karta na tavadiha ko'pi yathecchaya va

drsto'nyatha katakrtavapi tatprasangah |

karyam kimatra bhavata'pi ca taksakadyaih

ahatya ca tribhuvanam purusah karoti ||

Nobody, who can build the universe at will, is seen. If you argue that you
guess, even if such a person is not seen, then he should come and weave the
mat also. Then what is the use of yourself, the carpenter etc.? That person

should build all the three worlds.

Therefore, by the strength of Ratnatrayam the cover is removed and thus it is possible
that he becomes Sarvajfia. In the handbook of Jainas, called Paramagamasara, it is stated that

Ratnatrayam (only) is useful for Moksa —

A ATTATRATION FATGTHTIT:

samyagdars$anajfianacaritrani moksamargah

Samyagdarsanam, Samyagjfianam and Samyakcaritram are together the path

of Moksa (not separately).

Yogadeva explains Ratnatrayam —



TFIICYAH — A TN SHaread: Fafeyd: da FI0T 3gdr gfaariea
deardf faudiarfafaaeRigdcarcaaaaid seure FFaeed=Hd| dur I

TedTdgAH, — "deardt seure gFgee=A" 3l

samyagdarsanam — yena riipena jivadyarthah vyavasthitah tena riipena arhata
pratipadite tatvarthe viparitabhinivesarahitatvadyaparaparyayam $raddhanam
samyagdarsanam | tatha ca tattvarthasttram — "tattvartham sraddhanam

samyagdarsanam" iti|

Samyagdar§anam means complete confidence (Sraddhanam) in the real thing,
preached by Arhata, in the form in which the living things etc. separately exist.
Absence of a negative and obstinate opinion is (a synonym of) Sraddhanam.

Tattvarthasttram says the deep interest for the truth is Samyagdarsanam.

FITATAH — AT TIHTAA SHAIGT: Yerl: SIATEYdT: del TIHTAA

AR g ccds] 3TaTH: FFIIeeTa| AT —

TUTa T ddearel HaTdIe aearoT ar|

ASTNEEAHAG: FFIIAA HATTIOT: |
samyagjfianam — yena svabhavena jivadayah padarthah vyavasthitah tena
svabhavena mohasams$ayarahitatvena avagamah samyagjfianam| yathoktam —
yathavasthitatattvanam samksepadvistarena val

yo'vabodhastamatrahuh samyagjianam manisinah ||

Knowing the things, i.e. creatures etc., by their real nature, without illusion or

doubt is called Samyagjiianam. It is explained —



Knowing the things by their real nature, briefly or elaborately, is said

to be Samyagjiianam by scholars --

FFIFAIRAH — HEUTRAITot! 36ATET HegUl e FleIad:
UYTHARROTHATTAG (e HEIFATRAA | cTercie] AITTHFAH 376 —
FAUTIC AT AR |
Rfdd defeamfeadeies saurl

samyakcaritram — samsaranakarmocchittau udyatasya sraddadhanasya
jhanavatah papagamanakaranakriyanirvrttih samyakcaritram. tadetat
saprapaficamuktam arhata —

sarvathavadyayoganam tyagascaritramucyate |

kirtitam tadahimsadivratabhedena pancadhall

"Performing activities that cause destruction of sins by a Jiiani (a person with
spiritual cognition) with deep involvement and who had decided to destroy the
Karmas (activities) that are the cause of mundane life" is called
Samyakcartiram. Arhata elaborated Samyakcaritram thus —
Snapping connections related to sin completely is called Caritram and
it is divided into five like Ahimsavratam (a way of life wherein

non-violence is the theme) etc.

3”% E”Ec\I cIE”EEl ERMER] Ii[ Tet: |

ahimsasiinrtasteyabrahmacaryaparigrahah |
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Ahimsa (non-violence), Satyam (truth), Asteyam (not stealing anything),
Brahmacaryam (celibacy) and Aparigraha (not accepting anything from

others) — are the five vratas.

Hfgar -
T IHATCIRT NATIIRIYOTH | TR0 TATRIOT T deadrdd FAH|

ahimsa - na yatpramadayogena jivitavyaparopanam/|

caranam sthavaranam ca tadahimsavratam matam|

Not killing the beings, both moving and stable (trees etc.) even by mistake is

called Ahimsa.

HoldddH —

aNC >

O g2d quEaed Foyd JdHId| TATAN A dgANY d@ifgd o

Id |l
stinrtavratam — priyam pathyam vacastathyam stinrtam vratamucyate |

tattathyamapi no tathyamapriyam cahitam ca yat ||

Speaking words, that are liked by others, good for them and true, is called

Stnrtavratam. The word, which is neither liked nor good, even if true, is not

true.

11



STEdT: 9T SJonHY: gl o &1 &
asteyavratam — anadanamadattasya asteyavratamudiritam|

bahyah prana nrnamarthah harata tam hata hi tell

Not taking a thing that is not offered is called Asteyavratam. For people,
money (wealth) is the life outside. One who steals that is a killer of them.

SEATIIdH —

~

hd o \\:
IHARALCEIEIG] PAlJHIRTRA I

HAITFRITd: Tl STEATSCIGET HAH |
brahmacaryavratam — divyaudarikakamanam krtanumatakaritaih|

manovakkayatah tyagah brahmastadasadha matam ||

Renouncing the mundane enjoyments, that are to be experienced by another
body or this body, caused by activities performed by self, accepted by others
and done through others, by mind, speech and body, is called

Bramhacaryavratam and it is of eighteen types.

IRAITETTH —
FAHAY HBT: T TEIRIE: |
FeHEaT SR HABAT FRafacera: |

aparigrahavratam — sarvabhavesu mirchayah tyagah syadaparigrahah|

yadasatsvapi jayeta miirchaya cittaviplavah |l

12



Renouncing the desire in all things, living and non-loving, inner and outer, is
called Aparigraha. The reason is, even by guessing there will be desire also in

things that do not exist at all and it causes worry in the mind.

'H?'Ia?l'lﬁ — e (Mahavratani — Moksah)

HIGATRHATTIATA Tsafe: g5 AT

HETadIfel dilhed ATeTecdedd Yo ||
bhavanabhirbhavitani paficabhih paficadha kramat|

mahavratani lokasya sadhyantyavyayam padamll

The said five Mahavratas (great ways of ascetic life) investigated in five ways

by five notions would achieve Moksa, that is unending.

Here in Jainadar§anam, briefly there will be two things — Jiva and Ajiva (Cit and
Acit). Jiva is in the form of cognition (Jianam) and Ajiva is in the form of Jada (the one

without Jianam). Padmanandi explains —

faefee gd W dcd fAasedefadesa| 3uRTAUCT ¢d 8 I FHaa: ||
gd & &l WM dehriAfaafehdr| 39ed W SAfaeanishasaomE ||

cidacid dve pare tattve vivekastadvivecanam|
upadeyamupadeyam heyam heyam ca kurvatah ||
heyam hi kartii ragadi tatkaryamavivekital

upadeyam param jyotirupayogaikalaksanam |

13



Cit and Acit (Jianam and the one not having Jiianam) are the two important
things. Distinguishing between the two is Viveka (wisdom). The one who is
trying for Moksa should take which is to be taken and should discard which is
to be discarded. The Karta (one who endeavours for Moksa) should renounce
Raga (desire for something) etc. because they cause foolishness. One should
know the great light, i.e. Atma (Soul), which is in the form of Upayoga. The
Jiianam (perception of ghata / pot etc. with their form) and Darsanam (indirect
cognition of a thing without form etc. or nirakaraparoksapratyaya) are called

Upayoga.

The gist of Arhata's teachings can be summarized in two sentences — Asrava is the

cause of mundane life whereas Samvara is the cause of Moksa —

HT&THROTH|

3HT: FAA g@R FUNCIT HaX:| HTHaT Haed: T TR

SATgATG ive: e dT: TIseTa |l

asravah srotaso dvaram samvrnotiti samvarah |
asravo bhavahetuh syat samvaro moksakaranam |

ittyamarhati srstih anyadasyah prapaficanam ||

Asrava is the gate for the stream of Karmas (activities). The one which

envelops Asrava is called Samvara. Asrava is the cause of mundane life

14



whereas Samvara is that of Moksa. This is the main theme of Arhata and the

rest is just elaboration of the same.

Jainas accept Samvara and Nirjara as the two causes of Moksa —

HERETSTHCTAT HAOT SRUMMCE | orkr F&ar ... |

samsarabijabhiitanam karmanam jaranadihal| nirjara sammata . . . ||

Destroying the Karmas (activities), which are the cause of mundane life, here

only, is called Nirjara.

Here is Tattvarthasttram (10.2.5) —

SR TATAoRIAT HeEeTehd [ATHIETOT HIET: |

el dAEd  TeBecATelhlodld |
bandhahetvabhavanirjarabhyam krtsnakarmavipramoksanam moksah|

tadanantaramiirdhvam gacchantyalokantat|

Since there are no any causes of worldly bindings, relief from all Karmas
through Nirjara is Moksa. After all the Karmas are destroyed, the person

would go up into the fag end of all the worlds.

ITedl el fAdded Teaqdicar I@r:|
AT o fAaded caalIRIRIRIARIAT: || (TEHRY)
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gatva gatva nivartante candrastiryadayo grahahl

adyapi na nivartante tvalokakasamagatah Il (padamafijart)

Planets such as Moon, Sun etc. keep on going and returning. But the Atmas

(souls), that went into the space without light are not returning even today.

HIdIq: (Syadvadah)

Jainas apply a norm called Saptabhanginaya to all the things of the universe.
Syadvada has got Saptabhanginaya as its base. Except Jainas, all others, i.e. followers of all
other Dar$anas, accept Ekantavada (theory of decision) —

e Samkhyas, who follow Satkaryavada, hold that the things do always exist.

e Naiyayikas follow Asatkaryavada and hold that before birth things will not be there,
after birth they will be there for some time and after later they perish and do not exist
at all.

e Advaitavedantins argue that things are indefinable (Anirvacaniya) as Maya (a
capacity of Brahman) is the basic cause (Upadanakaranam) of the universe. Water is
seen in mirage due to Maya and later it is known that there is none. Therefore, things
in the universe are non-existent during existence itself. Existence and non-existence
are mutually contradictory. As such it is not possible to express in words that both of

them exist at the same time — and thus they (the things) are indefinable.

16



If all the above people say "ghatah asti" (the pot is there) Jainas add the term "syat"
and say "ghatah syadasti" (pot may be existing and this may be a pot), i.e. Anekanta is

indecision. Ekanta means decision.

The term "syat" is a Nipata (a readymade word that is pronounced by Panini without
offering the structure, i.e. root and suffix) and looks like the verbal form of the root "asa" (to
be) that denotes Anekanta (indecision). Since it looks like its verbal counterpart it is called

"Tinantapratiripaka" (a replica of verbal form) —

dreFsdidlededdr IFT gfd fadworA|
M feaTardis A Ecard fag=agtasae: |

vakyesvanekantadyotT gamyam prati visesanam|

syannipato'rthayogitvat tinantapratirtipakah |l

The replica of Tinanta (a verbal form — as + vidhilin —
prathamapurusaika-vacanam), "syat" is a Nipata. In sentences this will be
qualifier of Vidheya (the qualified) and suggests Anekantatva (the property of

indecisiveness).

Thus it becomes meaningful. If the term "syat" denotes Ekantatva (the property of
decisiveness) then it would be rendered useless in sentences such as "syadasti" as the word
"asti" in it, denotes Ekantatva. If the Nipata suggests Anekantatva then it means "kathamcit"
and the sentence "syadasti" means "kathamcidasti" (in one way it is there). Thus the term

"syat" would not be rendered redundant —

17



Teare: Hadhledcanichdaiae ay: |
TCANSANALIIET: AT ATIATH |
syadvadah sarvathaikantatyagatkimvrttacidvidheh|

saptabhanginayapeksah heyaheyavisesakrtll

By adding a suffix "tham" on the root "kim" (kimasca — Paninisiitram 5.3.25)
the word "katham" has formed. "cit" is added to that and we get "kathamcit",
which means "in one way". The term "syat" means "kathamcit". The Syadvada
that has formed by completely giving up Ekanta, requires Saptabhanginaya

and clearly denotes — this is to be taken and this is not to be taken.

"Ghatah asti" (the pot is there) is not a correct usage. Because anyway ghata is there.
Then it will be like using "ghatah kalasah" (pot pot) — the word "ghatah" means "the pot is
there" and "asti" also means "the pot is there", i.e. "ghatah". So "ghatah asti" is a sentence of
two synonyms, which is not acceptable. Then "ghatah nasti" (there is no pot) is also not a
correct sentence as there cannot be both existence and non-existence at a single point of time
— "ghatah" means "there is a pot" and "nasti" means "there is no pot". Then "ghatah nasti"
means "there is a pot and there is no pot" — and this is not acceptable. The following verse

explains the above concept —

gelsTdild o gaded Teaid g Idr gc:|
AT o gaded ATcacaeaar: ||

ghato'stiti na vaktavyam sanneva hi yato ghatah |

18



nastityapi na vaktavyam virodhatsadasattvayoh |l

In Syadvadamarijari, Acarya says —

IelehledlicHs a&] IMeR: FAHTdGH]|
Theerafsersaf Fuey vt A9

FRATATHG ST Yl AcTacH ol |
FFqudfafaeany Faeas] Aaaad|

anekantatmake vastu gocarah sarvasamvidam|
ekadesavisisto'rtho nayasya visayo matahll
nyayanamekanisthanam pravrttau Srutavartmani|

sampiirnarthaviniscayi syadvastu Srutamucyatell

An indecisive thing only is available in all kinds of cognitions. In
Saptabhanginaya a thing that is connected with a part only is the subject.
When, in the path of Pramanas (Means of Knowledge), there are many norms
to denote a part (existence etc.), the Syadvastu that decides the complete
meaning, i.e. the thing, such as "ghata" etc., denoted by the (seven) sentences,

is called Srutam, i.e. authoritative.

ACAHFNAT: (Saptabhainginayah)
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Proposing non-contradiction to a contradiction in the form of existence and
non-existence in a single thing is called Bhanga. The norm, which has got seven such

proposals is called Saptabhanginaya or Saptabhanginaya or Saptabhanganaya —

HEBd| Teid| TERd I dAled I Tlededed: | TIEied

qracded: | TAeARd diadded:| TAGRd I AlRd I dideded: |
syadasti| syannasti| syadasti ca nasti cal syadavaktavyah| syadasti

cavaktavyah| syannasti cavaktavyah| syadasti ca nasti ca cavaktavyah|

It may be. It may not be. It may be, may be not. Probably it may not be spoken
of. It may be and it may also not be possible to say. It may not be and it may
also not be possible to say. It may be, may be not, and may not be possible to

say.

Anantaviryacarya proposed thus —

defaurafaqsaar FeEdfa afasiad]
e JA9T: i fFafard |l

SHATNAIATSOIET TeT: FHCIHTS |
aIIC eIl FTEaTedHRITFA: |

HTCITEATITAGeTIT I>IA HZ9T 38|

3ecITaTATAdeTaT TS SIHHCHT: |

FHTTYT JFaRT HCAA 39T 34|

tadvidhanavivaksayam syadastiti gatirbhavet|
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syannastiti prayogah syattannisedhe vivaksitell
kramenobhayavanchayam prayogah samudayabhak|
yugapattadvivaksayam syadavacyamasaktitahll
adyavacyavivaksayam paficamo bhanga isyatel|
antyavacyavivaksayam sasthabhangasamudbhavahll

samuccayena yuktasca saptamo bhanga ucyatel|

1. When one wants to have a Vidhi (injunction) of things then the Bhanga
will be "syat asti". "Ghatah syadasti" means "pot may be there, this may be
a pot".

2. When one wants a Nisedha (restriction) of things, then there will be the
usage "syat nasti". "Ghatah syannasti" means "it may not be a pot".

3. When both Vidhi and Nisedha are to be denoted then there will be the
combination of both — "syat asti ca syat nasti ca". "Ghatah syat asti ca syat
nasti ca" means "it may be a pot, may not be too".

4. When one wants to denote both Vidhi and Nisedha simultaneously, since it
is not possible, there will be the usage "syat avaktavyah". "Ghatah syat
avaktavyah" means "probably the pot cannot be said".

5. When it is the first one, i.e. asti, and not possible to say, then the usage
will be "syat asti ca avaktavyasca". "Ghatah syat asti ca avaktavya$ca"
means "it may be a pot, may be, also not possible to say".

6. When it is the second one, i.e. nasti, and not possible to say then the usage

will be "syat nasti syat avaktavyasca". "Ghatah syat nasti syat

21



avaktavya$ca" means "it may not be a pot, also may not be possible to
say".

7. When one wants to say all the three simultaneously then the usage will be
"syadasti, syannasti, sayadavaktavyasca". "Ghatah syadasti, syannasti,

sayadavaktavyasca" means "pot may be there, may not be there and may

not be possible to say".

G“Flﬂ?ﬂ{ (Jainamatam)

Jinadattasiiri offered the gist of Jainamatam (the theory of Jainas) —

ol ST TeT: |

e RIIETAT AT AT S|
fEar TeRdr WWeeawafRfa: T

AT ATATCTAASSEIGRT ST o I&T & |l

{3 &ar 9% §Fge AcaeeTeRre: |
AAGTAARATTIITIET TaT |
balabhogopabhoganamubhayordanalabhayoh |
antarayastatha nidra bhirajianam jugupsitam |
himsa ratyarati ragadvesavaviratih smarah |
$oko mithyatvamete'stadasa dosa na yasya sah ||
jino devo guruh samyak tattvajianopadesakah |

jhanadar$anacaritranyapavargasya vartant|l |
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Obstruction of strength, enjoyment, comfort of sense organs, contribution and
profit; sleep, fear, ignorance, hate, violence, desire, dissatisfaction, love,
hatred, aversion to worldly desires, sex, worry and unreality — a God devoid of
these eighteen vices who conquered the sense organs (=Jina) and teacher is the
good preacher of the noumenon of reality. Samyagjfianam (a cognition without
confusion), Samyagdarsanam (belief in the teachings of Arhata) and

Samyakcaritram (keeping away from sin) — are the path (not paths) of Moksa.

TITCAIETT JAT gd JcaeTHAATS T |

fcafacarcas @9 19 dwaria god drll
Sharsfrat quadTy areE: Farsr @
St TSR0l HiFRW eareare-Hread ||

syadvadasya pramane dve pratyaksamanuma'pi cal
nityanityatmakam sarvam nava tattvani sapta vall
jivajivau punyapape casravah samvaro'pi cal

bandho nirjaranam muktiresam vyakhyadhunocyate |

Perception and Inference are the two Pramanas (Means of Knowledge) for
Syadvada. Everything in the universe is both eternal and non-eternal. Tattvas
(real things) are nine or seven. Living things, non-living things, Punyam
(opposite of sin), sin, Asrava, Samvara, binding, Nirjaranam (destroying) and

Moksa are the tattvas. Now they are being commented.
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AdATAGTUN Siia: TAGoilasdcedeh: |

HeehAqedrell: qud 919 &y fauda: |
HHT: GIAE @R IO ol

YALT: HAUN Tt fdoREdg aaTaTH |
HSCHARTITHIET: AT HTTET T |

U HaR O fohad g |l
cetanalaksano jivah syadajivastadanyakah |
satkarmapudgalah punyam papam tasya viparyayah |
asravah srotaso dvarah samvrnotiti samvarah |
pravesah karmanam bandhah nirjarastadviyojanam |
astakarmaksayanmoksah athantarbhavasya kai§canal

punyasya samvare papasyasrave kriyate punah |

Jiva is in the form of consciousness. Ajiva is the one without consciousness.
The atoms or compounds of good Karma (activity) are Punyam. The atoms or
compounds of bad Karma are Papam (sin). Asrava is the gate of the stream of
Karmas. The one which envelops Asrava is Samvara. Entry of Karmas into the
soul is Bandha. Relieving Bandha is Nirjara. Moksa is achieved through
destroying the eight kinds of Karmas. Some scholars included Punya in

Samvara and Papa in Asrava and accepted seven tattvas.

cledlddodddbend (‘{\Ichldtl\(‘p{-q AlcHoT: |
ghumseehaAv Hidd: fedigfatstaiearl
TN HeTsraT: AaadHeT: |
S S N
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QATTFRT: &TATRMe: foh: g Sterarya: ||
labdhanantacatuskasya lokagtidhasya catmanah |
ksinastakarmano muktih nirvyavrttirjinodita |l
sarajoharana bhaiksabhujah luficitamiirdhajah |

$vetambarah ksamasilah nihsanga jainasadhavabh |l

Cognition, faith, strength and comfort are called Anantacatustaya and the
Atma which has got the same, not bound in this space connected with
universe, got all the eight Karmas destroyed, would have non-returning Moksa
— this is said by Jina (Arhata). The Jain monks, who hold the sweeping
instrument, consume alms, have hair pulled out, patient, have no relation with

anybody, wear white clothes and therefore are called Svetambaras.

Af>aar: AfoHEEdr: arformET feameR: |
FeaTfRI=r TIC%' CAGE giadar: Féflgﬁﬂﬁ?lz Il
luficitah picchikahastah panipatra digambarah |

ardhvasino grhe datuh dvitiyah syurjinarsayah Il
The Jain monks, of the other type, have their hair pulled out, hold a feather,

use hands as vessels, eat food while standing in the house of the donor and

since they go naked, are called Digambaras.

HgFd o el o T ATATT feameat: | IIWAY ey AgTRIAdFSN:
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bhunkte na kevali na strT moksameti digambarah |

prahuresamayam bhedo mahans$vetambaraih sahall

The Digambara, with cognition, the cause of Moksa, does not eat; women do
not get Moksa (she gets after a birth of a man, through practice) — scholars say

this is the difference with Svetambaras.
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