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Abstract - Indian philosophers have been too much preoccupied with their theories of inference. As a
result, theories of perception and linguistic meaning have suffered from comparative neglect. Besides,
though much is known about the theories of perception of the Buddhists, the Naiydyikas, the Samkhyas,
very little is known about their criticism by the Jainas, Furthermore, the works that have appeared so far on
the subject are mainly concerned with psychology and not epistemology. In this respect the present work
that fills up the lacunae is the most welcome addition to the literature on Indian philosophy. The paper
discusses the Jaina theory of the concept of non-sensuous perception in philosophy also the paper
concludes with the analysis of the Agamika concept of perception and its classification into mukhya and
samvyavaharika knowledge.
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1. INTRODUCTION

Jaina theory of the concept of non-sensuous perception This is what seems to me to be the strictly
philosophical truth in the thesis that knowledge is of the essence of the individual self, that it is not acquired,
that what seem to be the causes of knowledge are really instrumental in removing those hindrances which
obscure the full manifestation of it. In the next place, with regard to perception, the Jainas begin with a
rather strict definition of what should count as perception and required that perceptual knowledge should
be not only immediate but should not be caused by the senses - which, in other words, is the same as
saying that true perception is such immediate knowledge as does not require the mediation of the senses.
But on this definition only the perception of the mystics, the Kevalajiidna, or at most the supposed
perception through clairvoyance or telepathy, deserve to be called ‘perception’. However, the more down-
to-earth thinkers of the later period were willing to relax the requirement, and distinguished between
ordinary, empirical perception and extraordinary, hon-sensuous perception.

The Jaina Theory

The Jainas classify perception into two types - the sGrhvyavahdrika and the mukhya. The former is empirical
perception which depends on the sense-organs and mind. The mukhya or the non-sensuous perception
is direct knowledge, which arises directly in the self without the help of the sense-organs and mind; we may
call it therefore super sensuous perception

The Jainas believe in seven tattvas or principles: jiva, ajiva, dsrava, bandha, sarmvara, nirjard and moksa

Here we may try to explain the seven principles of the Jainas.
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1.  TheJivaor the self - Self is a conscious entity. It
possesses infinite knowledge, infinite vision (darsana), infinite power and infinite bliss. These are the
essential qualities of the self. In its pure condition the four qualities are fully developed in the self.

2. Ajiva - What is other than the jiva is ajiva. The jiva is conscious but ajiva is non-conscious. It may
be called matter. Every self is essentially pure; matter is the cause of an unclean veil on the self-due
to which the self cannot shine in its natural conditions. Jiva and the matter are mixed up from the
beginning less time. But the veil of matter may be destroyed by the discipline of body and mind,
and then the self may come to its natural condition of infinite knowledge and infinite bliss etc.

3. ASrava - The asrava may be called as the movement of the karmic matter. The whole universe is
full of karmic matters, according to the Jainas. And through the action of body, mind and speech
the karmic matter is attracted to the self. The movement of the karmic matters towards the self is
called asrava. It means a door-way or a channel. The passage through which water finds its way
into a tank is called asrava. In the same way, the principle through which karmic matter
flows into the self is called asrava.

The self is affected by raga, dvesa, rati, and moha, which are the actions of body, speech and mind. These
actions are called yoga; that is the kdyayoga, vacanayoga and manoyoga. Due to these three forms of
yoga, karmic matter flows into the self; yoga is thus the same as asrava.?

4. Bandha - The bandha may be called the karmic bondage.
Asrava leads to bandha or the bondage of the self, On account of yoga, karmas begin to collect in
the self, bringing about its bondage. It is to be noted that along with the inflow of karmas into the
self, passions or kasdyas make their appearance and as a consequence of that, the self goes along
the path of its own bondage.?® And by continuing to take in the karma matter, there arises in it
mithyatva or false faith, avirati or non-restraint and pramada or delusion. And, these are the causes
of the bondage of the self (bandha-hetavah).

5. Samvara - Samvara may be called stopping the inflow of karma matter. The inflow of the karmic
matter may be stopped and this is called samvara.* The self, that wants salvation, must first try to
break the fetters of karma. Ordinarily it is very difficult to break them off, all of a sudden, because
the activities of the self are first directed to the stoppage of the karma-flow or asrava. Samvara
consists in the stoppage of the asrava. It prevents the further inflow of karma. It is brought about by
the threefold restraint of body, mind and speech (kayagupti, manogupti, vacanagupti), and by the
performance of duties (samiti), by pity towards all living beings (dharma), by the suffering of
privations (parisahajaya), by penance (tapasad), by contemplation of the unsatisfactory nature of
the world (anutpreksa) and by good conduct (caritra)5 for the achievement thereof.

6. Nirjara - Nirjard means the falling away of the karmic matters from the self. Samvara stops the
inflow of fresh karmas. But it is also necessary that the already collected karmas should be
destroyed, because salvation is impossible so long as karmas remain in the self. Nirjara consists in
the annihilation of the already introduced karmas. It is of two types-savipdka and avipdka. The
former consists in the annihilation of the karmas, which arise when their fruits are all enjoyed.
Avipadka nirjara is the destruction of the karmas through penance etc., even before their fruits have
been enjoyed.
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7. Moksa- It may be called liberation from karma or complete freedom of the self from karmic matter.
When asrava is stopped, bandha becomes loosened, the already collected karmas are destroyed
by nirjarad and thus the karmas disappear from the self altogether. In the state of salvation there is
no bondage. Moksa consists in the state of infinite knowledge, infinite vision, infinite power and
infinite joy (anantajidna, anantadaréana, anantavirya and anantdnanda) in the self. The self-
returns to its natural state. Thus, the karmic matters are the cause of ignorance or the obstructions
of knowledge. There are eight types of karmic matters - one of them is the jidnavaraniya karma or
the knowledge obscuring matter.® The jidndvarniya karma or the knowledge obscuring karmas is
sub-divided into five types. This classification is based on the classification of knowledge.’” In the
Jaina Agamas, knowledge is described as being of five types - dbhinibodhika or matijiidna,
Srutajidna, avadhijidna, manahparydyajiidna and kevalajidna. There are also five corresponding
knowledge-obscuring karmas-matijfidnavaraniya, Srutajidndvaraniya, avadhijfidnavaraniyq,
manahparydyajiiandvaraniya and the kevalajidndvaraniya. Due to these five types of avaranas,
the five types of knowledge are obscured or not manifested.

2. RELATION BETWEEN SELF AND KARMAS

The matter or the pudgalas which attract the self are very subtle and cannot be seen by an eye or even by
any instrument; only an omniscient being may perceive them.? They belong to the whole atmosphere and
due to the activities of body, mind and speech they are attracted towards the self.

The relation of the self and matter has existed from time immemorial. Matter mixes with the self just as
water mixes with milk; the relation between the self and matter is called as a relation of water and milk.®
There is a link of the relation; the old matters of the self-affect its present activity and the present activities
determine the future of the self.® But the relation of the self and matter is not permanent." This pure self
may be called Jing, Arhat or Paramatma.

The question may be asked, if knowledge is the essential quality of the self then how it is veiled by the karmic
matters? Hemacandra would reply™ that though the self is obscured by the veil of the karmic matters, yet
there is no harm to the nature of the self; the light of knowledge is not destroyed by the veil in the same way
as the light of the sun or moon is not destroyed by the veil of the clouds. In the same way the formless self
may be influenced by the karmas.”®

The Jainas reply that the self is eternal in one sense and non-eternal in another sense. Self is eternal in its
essential nature; the karmic matters do not influence its essential nature. But the self is non-eternal in the
sense that its attribute or the parydyas are changing, they are not eternal. Thus, the self is kitasthanitya
but parindminitya. That is why, though eternal, yet it undergoes change.

3. THE MEANING OF THE MUKHYA PRATYAKSA

The Jainas believe that mukhya pratyaksa is of three types - avadhi, manahaparydya, kevala. These are
the direct knowledge’s by the self itself and are not based on the instrumentality of the sense organs and
the mind. The kevala or omniscience occurs when there is complete destruction of all karmas. But when
the destruction of the veil is not complete, the two other varieties, the avadhi and the manahparyadya,
appear.”
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4. THE DEFINITION OF MUKHYA PRATYAKSA

The mukhya pratyaksa is defined in different ways by different Jaina philosophers, although the meanings
are not very different. For example, Akalanka defines it thus:® “the mukhya pratyaksa is not caused by
sense-organs, it arises in the self”. Vadideva defines it thus: “the parmarthika pratyaksa arises in the self
without any intermediation.”” Manikyanandi and Hemacandra also define it as a perfect knowledge arising
in the self without the instrumentality of the sense organs. Now we will try to explain Manikyanandi's
definition of the mukhya pratyaksa.

Manikyanandi defines mukhya pratyaksa thus: “Mukhya is that clear, non-sensuous and infinite knowledge
of which all veils are removed by special conditions”.® The question may be asked as to what is the specialty
of such infinite knowledge. The commentator Prabhdcandra replies that it arises when all the veils of the
karmas are removed completely under special conditions (sémongviéesa). Right faith (samyokdoréona),
is the internal condition while space, time etc. are the external conditions. When all these conditions are
favorable, the karmas are removed completely and there arises the mukhya pratyaksa.

Prabhdcandra explains mukhya pratyaksa with the help of an inference: "wherever there is clear and true
knowledge, there is the destruction of all veils, just as in the case of perception of trees etc. which were
being enclosed by clouds or mist”. Mukhya pratyaksa is clear and right knowledge. It is non-sensuous
(otTndriyo), i.e,, does not depend on mind and the sense-organs, so it is perfect and infinite. Whatever is not
non-sensuous does not possess the adjective “is independent of the mind and the senses” (yattu
natindriyddisvabhdvarm na tattadanapeksatvadiviSesanavisitam), just as our ordinary sensuous
knowledge, which is caused by the sense-organs and the mind. Thus, the mukhya is that pratyaksa which
is non-sensuous, infinite; whatever is not of this kind is not mukhya, just as our sensuous knowledge.
Therefore, its limitations must be due to some dvarana.?®

The Advaitins hold that avidyad is the dvarana, not the karmic matter, because something (marta) cannot
veil the immaterial (amarta) knowledge. For if it was so, and then the body may also be the dvarana. The
Jainas point out that this is not true, because it is found that intoxicants which are material may obscure
knowledge. There is no such rule that the dvarana of knowledge must be itself immaterial.?

The samkhyas hold that the karmas are not the quality of the self but they are the production of prakrti. The
Jainas would reject this for they do not believe in the Sarkhya theory of prakrti. The Jainas reply that there
are some special conditions under which they may be destroyed; these are the right knowledge
(samyakjiana), right faith (samyakdarsana), and right conduct (samyakcaritrya). The possibility of nirjard
may be proved by the following inference; "the karmas of the self may sometimes be all destroyed because
their effects are exhausted. If something is not destroyed then its power of producing effects does not come
to an end, as in the case of time".

Again, there is the principle of samvara. Samvara stops the karma attraction towards the self. Thus
Prabhdcandra says that nirjard and samvara destroy the beginningless karma obstruction of the self. 2

5. KINDS OF MUKHYA PRATYAKSA

The Jainas hold that there are three types of mukhya pratyaksaavadhijiidna, manahparydyajidna and
kevalajidna. The former two are called as desapratyaksa and the last one called sarvapratyaksa 2 (or
vikalapratyaksa and sakalapratyaksa). Although all the three types of mukhya pratyaksa are non-
sensuous and they all arise in the self directly, yet the deSapratyaksa are partial knowledge’s. The
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sarvapratyaksa is the knowledge of all; it is perfect and infinite knowledge. Thus the kevalajidna is the
knowledge of all, it is omniscience. The three types of mukhyapratyaksa may now be explained one by one.
Avadhi jiidna

As mentioned before, there are five types of knowledge according to the Jaina Agamas-namely, mati,
$ruta, avadhi, manahparydya and kevala. The former two are sensuous knowledge and are called
sarmvyavahadrika pratyaksa and the latter three are non-sensuous knowledge and are called mukhya
pratyaksa in the logical literature. There are five types of obstruction corresponding to the five types of
knowledge. Each type of knowledge is obscured by its own obstruction or jAidnavarana.?* As for example,
matijidna is obscured by matijidnavarana and it arises by destruction and subsidence (ksayopasama)
of its karmic veil (matijpdnavarana). In the same way, avadhijiGna arises by the destruction and
subsidence of the avadhijidndvarana.

The avadhijiidna is non-sensuous knowledge. It arises in the self without the help of the sense-organs and
the mind. Avadhi means limitation, though avadhijidna is non-sensuous yet it is limited, because due to
avadhi one can perceive the objects which possess form or shape (ripin)?. All the objects which have form
are manifested in avadhi but all their modes cannot be manifested in this knowledge.

Avadhijidna is divided into many types. All kinds of avadhijidna cannot apprehend all objects of all space
and of all time. This faculty differs in different beings on account of the development of their spiritual
discipline. The highest type of avadhijfidna is able to apprehend the material objects of all time and of all
space. The lower type of avadhijiidna extends to a very small fraction of space and time.?®

The question may arise as to who possesses this knowledge. With respect to its possessor, the avadhijiidna
is of two types? - bhavapratyaya and gunapratyaya. The former is that which arises in a person due to his
birth; for example, the beings of heaven and hell acquire this kind of avadhijiidgna which is their birth right.?®
The gunapratyaya avadhijiidna is that which has to be acquired as a result of special merit. Everybody can
acquire it when his avadhijfidndvarana is destroyed by meditation and discipline. Just as the birds acquire
the capacity of flying in the sky from their very birth, similarly the beings of heaven and hell acquire
avadhijidna from their birth.® This avadhijidna is not the highest type of avadhijidng; it is a limited
avadhijidna.

Manahparyaya JAidna

Mind, according to the Jainas is a material substance. Its modes are its different changing states. As our
states of thought change, the modes also change correspondingly. These changing modes of mind are
called manahparydya. And the knowledge which knows the modes of thinking of the mind of other persons
is called manahparydyajiidna.® A person possessing manahparydyajiidna directly knows the others'
mental states without the help of sense organs and mind. Such knowledge arises by the destruction and
subsidence of manahparydya jrandavarana.®

There are different views regarding the nature of manah, paryayajfidna.®? According to Jinabhadra, in the
manahparyayajiidna, one perceives the states of the mind substance directly, but the external objects of
thoughts of another mind are known only by inference, because the external objects of thought may be
material or non-material (mdrta or amdrta) and the nonmaterial objects cannot be apprehended directly
by manah. parydyajidna. (The amdrta are known directly only in kevala).
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Akalanka rejects this and points out that manahparydya jidna also apprehend directly the objects of
others’ thoughts. The knowledge of such objects cannot be an inference, it is perceptual knowledge. It
possesses the characteristics of pratyaksa; it is clear and it is direct and not dependent on sense organs
and mind. Therefore, it should not be regarded as an inference, which is not clear and independent.®
Akalanka holds that the external objects also are directly apprehended by manahparydyajidna, as they
are associated with the mind which is thinking of them.

According to Hemacandra, the external objects of others mind are not apprehended directly in
manahparydyajiidna; they are known only by inference.34

Akalanka argues that mind is only the apeksa in this knowledge, not the cause. For example, when one sees
the moon in the sky he cannot see the moon without perceiving the sky. The sky is only the apeksa in the
knowledge of the moon, not its cause. In the same way mind is not the cause in manahparydyajfidna but
only an apeksa or a factor depending on which one perceives the mental states of others.®

Manahparyayajiidna is of two types-namely rjumati and vipulamati. In respect of purity and duration, they
are differents.3® Rjumati is less pure and it sometimes falters. Vipulamati is purer, clearer and more
enduring. It lasts up to the rise of omniscience. Man can possess both types of manahparyayajidna in the
state of spiritual perfection.

Kevalajfiana :
Kevalajiidna is the perfect and infinite knowledge. We may call it omniscience. As mentioned before, when
the obstructions of all the karmas are destroyed, the self attains kevala or omniscience. In this knowledge
one apprehends simultaneously all substances and all their qualities directly without the help of sense-
organs and mind. Nothing remains to be known and nothing is unknown.*” When there is the total
destruction of karmic matters the other knowledge’s also could not arise. There would be only the state of
omnisciencel.®

Yasovijaya replies that though the different knowledge’s are manifested by the destruction of their own
knowledge-obscuring karmas, yet the dvarana of perfect knowledge is also at the same time the cause of
the manifestation of imperfect knowledge, just as the veil of a cloth may be both an obstruction of clear
vision and also a cause of unclear vision.*® In other words the obstruction of perfect knowledge is the cause
of the manifestation of imperfect knowledge. Thus, according to Yasovijaya, for an omniscient person,
partial knowledge is not possible, for the cause of partial knowledge, i.e. the kevalajidgnavaraniya, has been
destroyed.*® It may be asked, how can the self be both avrta and andvrt at one and the same time? In reply,
it is said that this is possible only from the anekadnta viewpoint. Kundakunda's Explanation of

Kevalajiidna

Kundakunda explains the nature of kevalajiidna with the help of niScaya drsti and vyavahdra drsti.
Therefore, it will be necessary to understand at first what is the niscaya drsti and what is the vyavahara
drsti.

6. THE JAINA VIEW OF NON-SENSUOUS PERCEPTION
We have explained the different kinds of non-sensuous perception recognized in the different schools of
Indian philosophy. In the Nydya system, there are three types of extraordinary perceptions. Of these, the
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first two - sdmadnyalaksana and jidnalaksana-cannot be called atindriyapratyaksa or non-sensuous
perception from the Jaina point of view. Atindriya pratyaksa is a perception which is not caused by the
sense-organs and mind, while sdmanyalaksana and jiidnalaksana arise with the help of the senses. As
regards jhdnalakgsana the Jainas point out that it is a mixed mode of knowledge (samahalambana jadana)
in which the visual perception of sandal and idea of fragrance are integrated into one knowledge.* Thus, it
is not the atindriya pratyaksa. The Yogi pratyaksa of the Naiydyikas may be called as alaukika pratyaksa or
the atindriya pratyaksa, for it is not caused by the sense-organs; it is the direct apprehension of the objects
of the past, future and distance. It may be compared with the kevalajidnaof the Jainas.

7. CONCLUSION

Regarding the nature of non-sensuous perception the Jainas are not very clear. They say simply that in
avadhijidna one apprehends material objects directly by the self; in manahparydyajfidna the knowledge
of other's mind is acquired; and in kevalajidna, the self-possesses the knowledge of all things, past, present
and future and also of its own pure nature. The Jainas do not say much about the nature of non-sensuous
perception. Does the self-apprehend the objects in the same manner as our sense organs apprehend their
objects? Or, do the objects come into contact with the self only in the shape of ideas? Or, is this knowledge
a purely subjective experience like pleasure and pain? In some places we are told that the self sees all
things in the same way as one sees the dmalaka fruit on his palm or just as one sees objects in the mirror.
But these analogies are not enough to make us understand the real nature of non-sensuous perception.

Most systems of Indian philosophy believe in the possibility of an omniscient being. But the Jaina concept
of omniscience has its own distinctive place amongst them. The Jainas hold that everybody can become
an omniscient while most other systems believe only in God as the Omniscient being. According to the
Nyaya-vaisesikas, a yogi can acquire omniscience but this omniscience is not permanent; for, in the stage
of release there would be no knowledge. Knowledge, according to them, is a non-eternal attitude of the
self. Only God's omniscience is eternal but the omniscience acquired by the power of yoga cannot be
eternal. But according to the Jainas, every self is omniscient; due to the obstruction of the karmic matters,
however, this omniscience is not manifested. By the practice of mental and bodily discipline and meditation
everybody can destroy the dvarana and can manifest the latent omniscience. As knowledge is the
essential quality of self, the omniscience would be permanent, even in the stage of release.
Again, though the other systems (which believe in the possibility of an omniscient being), have given some
arguments, yet these are not as strong as those given by the Jainas. A large part of the logical literature of
the Jainas is full of the arguments for  the possibility of ompniscience.
Regarding the nature of omniscience or kevalajiidna, the Jainas are not very clear. They simply say that in
kevalgjiidna the self-possesses knowledge of all objects, of past, present and that nothing remains
unknown to an omniscient But, as stated earlier, Kundakunda explains the nature of omniscience in a new
way. He says that though a kevall omniscient being perceives all objects of all time and of ace, yet it is so
only from the vyavahadra drsti. really, however, a kevalin knows only himself or he has only an intuitive
experience of the pure self. This explanation about the nature kevalajidna is very remarkable and true. In
fact, when a wolf becomes pure, it becomes indifferent to all worldly things and shines in its own light, that
is, the knowledge. Knowledge is the essential quality of the self, but due to the avarana of the karmic matter,
it is not manifested. When the dvarana is destroyed, there arises the knowledge. There is the knowledge of
self-realization or atmapratiti or dtmasaksatkara. In this stage there is no difference between knowledge
and self.
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Thus, the explanation of kevalajiidina given by Kundakunda has its own important place in Jaina philosophy.
This explanation is more satisfactory than that of the others. On this interpretation, the conception of
omniscience or kevalajidna gains a spiritual significance which it would lack if it were taken merely as
knowledge of all things.
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