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In the tradition of Jaina philosophy the treatment or problem of knowledge can 
be discussed at two levels. The treatment as found in agamic literature and based on 
agamic classification and treatment based on later logical literature and the classification 
based on it. By logical literature, what I intend is the systematic logical texts from 
Akalanka (750 A. D.) downwards or even from Siddhasena Divakara (480-550 A.D.). 
The treatment where knowledge is divided into mati, śruta, etc., is one, based on the 
agamic literature and where it is divided into pramāņas like perception, etc., is the 
second one, based on logical classification. Here, in this paper an attempt is made to 
discuss the concept of Pratyakşa on the light of the discussion made by the laterJaina 
logicians. Before doing so, it would not be out of place to peep into the agamic literature 
to know the historical development with a view to acquaint ourselves on the stand taken 
by them and thus form a ground for further analysis. Pratyakşa is defined in the system 
as follows: 

१. ज द केवलेण णादं हव द िह जीवेण प खं।1 

२. अ णोित ा ोित जानाती य ः आ मा। तमेव... ितिनयत ं य म् ।2 

३. य ल ण ं ा ः प  ंसाकारम सा। पयायसामा यिवशेशथवेदनम्।3 

४. य ं िवशद ं ानम्।4  

५. इि यािनि यानपे मतीत िभचारं साकार हणं य म्।5 
     The Bhagavatisūltra enumerates five types of knowledge, namely, abhinibodhika etc. 
Abhinibodhika is further divided into six kinds on the basis of five sense organs and 
mind. Abhinibodhikajñāna arising due to sense organs are sense perceptions whereas 
Abhinobodhikajñāna dependent on mind includes in it all the knowledge ordinarily 
known asparokşa, with the exception to śrūta. In Sthānāgasūtra  the five kinds of 
knowledge beginning with abhinobodika is brought under parokşa. The reason for this 
contention of the Jainas is not far to seek. Āgama considers only those cognitions to be 
pratyakşa  for which self has not to depend on anything else. Abhinibodhajñāna due to 
five sense organs and avadhi, manahparyāya, kevala are categorized as praytyakşa in 
Nāndisūtra. Out of these, the first five are indrīyapratyakşa and avadhi etc., are 
noindrīyapratykşa. Each of the five abhinibodhikajñāna is accepted to have four stages 
namely avagraha, īhī, avāya and dhāranā. 
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Alike Nāndisūtra, Anuyogadvārasūtra also divides 
pratyakşa into two: Indrīya and noindrīyapratykşa. 
Jinabhadra (484-588 A. D.) accepts the knowledge due to 
sense organs as pratyakşa. Umāsvāti (185 A.D.) however, 
regards such knowledge as parokşa following agamic 
viewpoint.  It is only in the work of Siddhesana Divakara 
that we find a systematic and logical treatment of the 
problem. He defines pratyakşa as aparokşa, other than or 
different from parokşa. The sensuous perception, which is 
called Parokşa in agamic period and is called 
samvyavahārikapratyakşa in later logical period, is stated 
to be of four kinds or it is presented in four stages. The 
four stages are avagraha, īhā, avāya and dhāranṇā. It is 
maintained that each stage is an independent knowledge 
and subsequently they produce collective knowledge. 
What is meant is, in a sense avagraha is independent, īhā 
supported by avagraha is another independent knowledge, 
avāya supported by avagraha and īhā is still another 
independent knowledge and finally dhāraṇā on the basis 
of the succeeding three knowledge forms another 
independent knowledge of the same object. We may now 
take for discussion the four stages of indrīyapratyakşa. 
 

The Jaina theory of non-sensuous perception: 
 

    As stated above, the Jaina classifies perception into two 
types: the sarmyavahārika and the mukhya pratyakşa. The 
first one 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 assistance of sense organs and mind. It 
arises when the obstruction of 'karma’ is destroyed. The 
word mukhya means pradhāna, i.e. superior in comparison 
to rest of the knowledges. As the face has a superior status 
in comparison to other parts of body, Mukhya Pratyakşa is 
also superior amongst all knowledges. Manikyanandi and 
Hemacandra have also defined it as a perfect knowledge 
arising in the self without the instrumentality of the sense 
organs. To Manikyanandi, mukhya is that clear, nor-
sensuous and infinite knowledge from which all veils 
areremoved by special condition (sāmagrīviśeşa- viślesita- 
akhilāvaraņa atindrīya śeşatomukhyam). On the peculiar 
nature of such infinite knowledge Prabhacandra notes that 
it arises when all the veils of karma are removed 
completely under special conditions. Right knowledge, 
right faith and right conduct are the internal condition, 
while space, time etc., are external conditions. When all 
the conditions are favourable, the karmas are removed 
completely, and there arises mukhya pratyakşa and it is 
clear and right knowledge. And also, it is atindrīya i.e. it 

does not depend on mind and sense organs. So, it is 
perfect and infinite. 
 

Kinds of mukhya  pratyakşa: 
 

    According to Jainas, there are three types of Mukhya 
Pratyakşa, namely, avadhijñāna, manahparyāya jñāna 
and kevalajñāna. The first two are called deşapratyakşa 
(vikala) and the last one is called sarvapratyakşa (sakala). 
 

Avadhi Jñāna: 
 

    The 'avadhijñāna'  is non-sensuous knowledge and it 
means limited. Though avadhijñāna  is non-sensuous, it is 
limited. In this knowledge, one can perceive the objects, 
which possess form (rūpa). All the objects, which have 
form, are manifested in avadhi but all their modes cannot 
be manifested. It apprehends objects that possess form, 
although the objects are of the past, future are present. It 
can apprehend very fine objects, such as the atoms and the 
karmic matter. Avadhijñāna is divided into many types. 
All types of avahijñāna cannot apprehend all objects of all 
space and of all time. This faculty differs in different 
being on account of the development of their spiritual 
discipline. The highest type of avadhi jñāna is able to 
apprehend die material objects of all time and all space. 
The lower type of avadhi jñāna extends to a very small 
fraction of space and time. With regard to its possessor, 
the avadhi jñāna is of two types: bhāvapratyakşa and 
guņapratyakşa. This may also be interpreted as the 
knowledge, which is associated with the person right from 
his birth due to his previous karmas in his earlier births. 
This seems to us more logical than the traditional view. 
The former is that which arises in a person due to his birth, 
for example, beings of heaven and hell acquiring this kind 
of avadhijñāna right from their birth. 
    The guņapratyakşa avadhijñāna is that which has to be 
acquired as a result of special merit. Everybody can 
acquire it when his avadhi jñānāvaraņa is destroyed by 
meditation and discipline. Although both the type of 
avadhi jñāna arises by destruction and subsidence of its 
karmic veil, yet for the bhāva pratyakşa-avadhi jñāna, the 
birth is the nimitta kāraņa, who possesses it. 
 

Manahparyāya Jñāna: 
 

    The changing modes of minds are called 
manahparyāya. According to Jainas, mind is a material 
substance and its nodes are its different changing states. 
Depending on the change of state of thought, the mode 
also changes. And the knowledge, which knows the modes 
of thinking of the mind of other persons, is called 
manahparyāya jñāna (parakīya manogatartha jñānam 
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manahparyāyah).7 A person possessing manahparyāya 
jñāna directly knows the other mental states without the 
help of sense organs and mind. Such knowledge arises by 
the destruction and subsidence of manahparyāya 
jñānāvaraņa.8 
   There are different views on the nature of 
manahparyāya jñāna. According to Jinabhadra, in 
manahparyāya jñāna, one perceived the state of 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 and the non-material object cannot be 
apprehended by manahparyāya (The amūrtas are known 
directly only in kevala). Akalanka rejects this and point 
out that manahparyāya jñāna also apprehends directly that 
object of other thought. The knowledge of such objects 
cannot be an inference: it is perceptual knowledge. 
Akalanka holds that the external objects also are directly 
apprehended by manahparyāya, as they are associated 
with mind. However, mind is not the cause of 
manahparyāya. Akalanka argues that mind is only the 
apekşā in this knowledge and not the cause. For example, 
when one sees the moon in the sky, one cannot see the 
moon without perceiving the sky. The sky is only apekā 
and not the cause in the knowledge of moon. It is two 
types ŗjumati and vipulamati. They are different in respect 
of purity and duration. ©jumati is less pure and it 
sometimes flatters. Vipulamati is purer, cleaner and more 
enduring. It lasts up to the rise of omniscience. Man can 
possess both types of manahparyāya. 
Kevala Jnāna: 
   Kevala Jnāna Is the perfect and infinite knowledge, we 
may call it omniscience. When the obstructions of all the 
karmas are destroyed, the self a t t a i ns  kevala. In  this 
knowledge one apprehends simultaneously all substances 
and all the qualities without the assistance of sense organs 
and mind. Nothing remains to be known and nothing is 
unknown. It is perfect and eternal knowledge. The causes 
of omniscience are two: internal and external.A question 
frequently asked is whether the other knowledge like 
avadhi  etc. are present or not, in the state of omniscience. 
According to some, all other knowledge exists, but is over 
powered by kevala. For example, the stars are not seen 
during the daytime. However, according to Umasvati, this 
view is not correct, because, kevala arises due to the total 
destruction of all karmic matter, while the other 
knowledge a r i s e s  b y  t h e d es t r u c t i o n  a n d  
s u b s i s t en c e o f  t h e i r  o wn jñānāvaraṇa. When there 
is the total destruction of karmic matters the other 

knowledge also could not arise. There would only be the 
state of omniscience. 
Conclusion: 
    We may now make some observations on the basis of 
the afforesteddiscussion. 
1.The Jaina view that the sense organs are not capable to 
apprehend the objects with all its permanent and changing 
qualities seems to be reasonable since sense organs have 
limited capacities. 
2.According t o  Jainas, pratyakşa i s  t ha t  type of 
k n o wl e d g e ,  which i s  able to apprehend t h e  ob j e c t s  
with a l l  i t s  permanent and changing qualities a n d  that 
i s  possible o n l y  b y  t h e  self. T h e r e f or e,  pratyakşa 
means, t h e knowledge a r i s i n g  i n  t h e  s e l f  directly. 
3.The knowledge of the object derived from the sense 
organs is called samvyavahārika pratyakşa. T h e Jaina 
not only defines samvyavahārika pratyakşa b u t  also 
analyzes the process involved in i t .  The process consists 
in the four stages of avagraha, īhā, avāya and dhāraņā. 
The idea of four states is original to this system. Though 
o t h er  systems of I n d ia n  philosophy d i s t i n gu is h  
b et ween  nirvikalpaka a n d  savikalpaka p er c ep t i o n ,  
t h e i r  d i s t i nc t i o n  i s  not as thorough as t ha t  o f  t h e  
Jainas. No other system has given us such an account of 
the d i f f er ent  states of sense perception. 
4.The concept of non-sensuous knowledge of the Jaina 
philosophy is based on their metaphysics. According to 
Jainas, knowledge is the essential quality of the self. The 
pure self-possesses infinite knowledge, b u t  due to the 
veil of the karmic matters, it cannot realize its true nature. 
When the obstruction of true nature is destroyed 
knowledge arises in the self. The self ca n  know objects 
directly w i t h ou t  the h e l p  of the sense organs. 
5.Regarding the nature of non-sensuous perception, the 
Jainas are not very clear. They simply say that in avadhi 
jñāna one apprehends material objects directly by the self. 
In manahparyāya the knowledge of other mind is acquired 
and in kevaljñāna, the self-possesses the knowledge of all 
things past, present and future and also of its own pure 
nature. Jainas do not say much about the nature of it. How 
does the self-apprehend the object? Does it apprehend the 
objects as done by the sense organs? Do other objects 
come in contact with the self only in the shape of ideas, in 
this knowledge purely subjective experience like pleasure 
a n dpain. These questions are left unanswered. 
6.The Jainas h o l d  t ha t  everybody ca n  become an 
omniscient, while most other schools believe o n l y  i n  
God as the omniscient being. According to Nyāya, a Yogi 
can acquire omniscience, this is not permanent, owing the 
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state of release, and t h er e  would be no knowledge. 
On l y  God's omniscience is e t er na l .  
7.Regarding the nature of omniscient or kevala jñāna, the 
Jainas are not very clear. They s i mp l y  say t ha t  i n  
kevala jñāna, the self-possesses the knowledge of a l l .  
    This may be compared with the Yogic perception of the 
Nyāya and other systems. In Nyāya, there are three types 
of extra ordinary perception. The first two, 
sāmānyalakşanā and jñānalakşanā cannot be called 
atindrīyapratyakşa from Jaina point of view. Atindrīya 
pratyakşa is not caused by the sense or ga n s  a n d mi n d  
wh er e a s  sāmānyalakşaād a n d jñānalakşanā arise with 
the help of the senses. Though there is no direct 
senseobject contact, there is indirect contact. TheJainaalso 
would argue that sāmānyalakşanā is not pratyakşa at a l l ,  
for the pratyakşa is a clear knowledge. The Yogi 
pratyakşa of the Naiyāyikas may be called as atindrīya 
pratyakşa. It may be compared with kevala jñāna of 
Jainas. 
   The Brahmānda of Advaitins is atindrīya jñāna but there 
is no knowledge of the object of the past, present and 
future. There is no question of direct apprehension of all 
objects of the world is in Brahmajñāna. There is the direct 
apprehension of the self only that is called Brahma. They 
also accept the direct apprehension of the pure self in the 
stage of kevala. The Yogi patyakşa of the Buddhist may be 
called atindrīyapratyakşa, because it is not caused by 
sense organs. It is the direct intuition of transcendental 
reality. But the Jaina does not accept the nivikalpaka 
character of i t .  According to Jaina, knowledge must be 
determinate. As mentioned above, determinateness is the 
criterion of the right knowledge. 
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