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PREFACE BY THE EDITOR

I have great pleasure in presenting S. C. Vidyabhiisana’s Nydya-
vatdra which had practically two editions at the life time of the
author. The first edition appeared in 1909 in Calcutta, and the
second from Arrah in 1915. 1In fact, it was S. C. Vidyabhiisana who
gave a due honour to Siddhasena’s work. My esteemed friend
Dr Joydeb Ganguly Shastri, M.A., Ph.D, of Calcutta University,
drew my attention to the fact that there was a reprint edition of
Nydydvatara published in 1971 from Bombay wunder the able
editorship of Dr A. N. Upadhye. He was also kind enough to
hand over his personal copy to me for my use. I am really grateful
to him for this piece of information.

Dr Upadhye’s edition is a reprint from the second, while ours is
a reprint from the first. Though there is hardly any advance in the
second edition, I consider that the first edition has still some value.
This edition is entirely re-arranged and re-set. Each verse is followed
by an extract from the Nydyavatara-viveti and an English translation
and notes. In the introduction an analytical content of the Nyaya-
vatdra culled out from S. C. Vidyabhiisana’s ‘A History of
Indian Logic’ is added for the benefit of the readers. I have also
given in the appendix A what S. C. Vidyabhiisana has written about
Siddhasena in his History of Indian Logic. Though this is almost a
repetition of what he says in the Introduction to his Nyaydvatara,
some new pieces of information are also available there. I hope this
will also be beneficial to the readers. I have also presented a chart
to show how the Jaina Pramana-Sdstra is related to Jaina Philosophy.
As Jaina logic is mainly intended to establish the validity of the
nine principles of Jaina philosophy, the doctrines of Jainism
are presented here for those who are not fully conversant with the
technical terms of Jaina principles. In short, I have tried my best
to make this edition handy and useful to the scholars.

My acknowledgments are due to Shri Abhoy Kumar Burman of
Sanskrit Book Depot (Pvt) Ltd. for undertaking such a reprint
scheme, and to Pandit Madhusudan Vedantashastri of Sanskrit
Sahitya Parishat, Calcutta, for going through the galley proofs of
this book. All attempts have been made to make this edition free
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from printing mistakes, and yet if any misprints have crept into the
book through oversight, I hope readers will be kind enough to
correct them. My thanks are also due to Shri Suresh Datta for
printing this book in a very short time.

Lastly, I can say that if this edition proves useful to the students
of Jaina logic, I shall consider my labour worth undertaking and
the publisher’s desire also fulfilled.

University of Calcutta, } Satya Ranjan Banerjee

20 June, 1981



The Doctrines of Jainism and Jaina Logic
By
Dr Satya Ranjan Banerjee

I. Siddhasena Divikara

Siddhasena Divakara alias Ksapanaka (crica 480-550 A.D.), a
celebrated logician, is claimed by both the Digambaras and Svetam-
baras as one of their own authorities. The earlier eminent autho-
rities before Siddhasena were Kundakunda (1st cent. A.D), a pupil of
Bhadrabahu II, and his disciple Uméasvami or Umasvati (1-85 A.D),
Bhattakera (Ist Cent. A.D.) and Karttikeyasvami ( Ist Cent. A.D,).
According to the evidence of Pattdvali’s Vrddhavadin, Padalipta
(="Pkt. Palitta) and Siddhasena Divakara were contemporaries®.

Siddhasena Divikara is famous both as a logician and a lyrical
poet. His book, Kalyina-mandira-stotra of 44 stanzas is a hymn-
book addressed to Par§vandtha. His other two books—Dvdrrim$ad-
dvarrim$ik@ and Sammati-tarka-sitra—though form a part of his
Nyayavatéara, exhibit his poetic talent.

The work for which Siddhasena Divakara is famous is his Nydya-
vatdra. 1t is written in 32 Sanskrit stanzas and is a fundamental
work on Jaina logic. The book discusses the means of acquiring
right knowledge (pramana) and of methods (naya). In Jaina logic
Pramdnasdstra is necessary to establish the validity of the nine cate-
gories (nava-tattva) of Jaina Philosophy.

The Pramana-Sastra, ie., the science of right knowledge,
discusses mainly the principles of pure logic in order to expound the
dogmas of Jaina religion and metaphysics. But, in fact, Siddhasena
Divakara and Dinnaga, the Buddhist logician, by about 450 A.D.,
differentiated first the principles of Logic from the domain of religion
and metaphysics. Gautama, the ancient logician, enumerates the
sixteen categories of knowledge, of which praménpa is one with other
fifteen things. But Siddhasena and Difindga discuss only one
category, i.e., Pramdna, in their treatises in order to establish the
doctrines of Jainism and Buddhism respectively. They even excluded
prameya, the object of knowledge, from their consideration.

1. Klatt. IA, Vol. 11, p. 257
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The relationship of Logic with the Jaina Philosophy is shown

below :

The Doctrines of Jainism

(Philosophical and Practical)
y

Practical Ethics
[Ethics, Asceticism, Monasticism,
& Laity rules]

l
Philosophical

[Metaphysics, Ontology &

Psychologyl

A. Metaphysics : (Substance)
Navatattva (nine cardinal
principles)

[Jiva, ajiva, dsrava, bandha, punya,
pdpa, sathvara, nirjar@ & moksal—> For Moksa the necessary ele-

ments are

A (a) tri-ratna

to be comprehended by (b) tri-gupti
LOGIC (c) paiica-samiti

B. Philosoyhy :
1. Anckantavada
2. Syadvada (Sapta-bhangi)
3. Jaina-naya (Sapta-naya)
[naigama, sahgraha, vyavizhdra,
rju-siitra, Sabda, samabhiriidha
& evambhiital
— application of the Krma

C. Karmaviada :
theory to Ethics.

Let me discuss the above principles briefly.



II. The Doctrines of Jainism

The foundation of Jaina philosophy is mainly based on the con-
ception of the constitution of the world. To the Jains, the world is
eternal and vast, it is beginningless and endless. Time is also eternal
and is like a wheel with twelve spokes. The wheel of time is divided
into two halves: avasarpini (descending order) and utsarpini
(ascending order). The present age is the age of avasarpini. This
universe is composed of two things : Joka and aloka. Loka consists
of living and non-living things and all phenomena around it. Aloka
is space which we normally call by the term dkd@sa. It is void and
empty, “an abyss of nothing”. Having given this description of the
world, the Jains have considered the nature of matter or substance
(padartha) which is eternal as well as ever-changing. With this idea
in their background, they have proceeded to analyse the substance
on the one hand and to establish their philosophical speculation on
the other. So the doctrines of Jainism will consist of the philo-
sophical and practical utility of their speculations. Jaina philosophy
consists of Metaphysics, Ontology and Psychology, while the practical
doctrines are concerned with ethics and asceticism, monasticism and
the conduct of the laity. Let us first start with Jaina Metaphysics.

In the domain of Loka (or lokastikdya, as it is often called), all
things (i.e. dravya, substance) are classified into 9 categories : jiva,
ajiva, dsravo, bandha, punya, papa, samvara, nirjara, and moksa.
Jiva (lit. “lives’) is the soul. There are infinite numbers of souls ;
the whole world is filled with souls. The souls are eternal, but they
can grow, contract or expand according to the necessity of the body
in which they are incorporated. The characteristic mark of the souls
is intelligence, which is never destroyed, but can be obscured by
extrinsic causes.

Jiva is of two kinds :  Samsdri (mundane) and mukta (liberated).
Samsari jiva (mundane souls) are the embodied souls of the living
beings in the world and they are subject to the cycle of Birth.
Mukta jivas are liberated souls and so they will not come to this
world again. They are free from the bondage of the world. Man
is made up with cetand (consciousness) and jada (unconsciousness).
So long as jadatva in man remains, he will come to this world again
and again. If jadatva is removed, he will be free (mukta) and will
attain nirvana. Asrava means flow of Karmic matter into the nature
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of self or soul. Bandha implies the mixture of the Karmic matter
with the nature of the soul on account of which the soul loses its
intrinsic purity and brilliance. Sarivara represents the act of
presenting the inflow of the Karmic matter and hence it is the
blocking of Asrava. Nirjara represents the act of destroying the
Karmic matter which may adhere to the soul. Each particular
karma has been caused by some action, good, bad or indifferent,
of the individual being in question, so that karma in return,
produces certain painful, or pleasant, or indifferent conditions and
events which the individual in question must undergo. If the
condition is good, it is called punya, if it is opposite, it is pdpa.

The conception of Jiva may be said to be the central doctrine of
Jaina philosophy, all the other categories being merely secondary
and subsidiary to the central entity. The sarisdra jiva is again
divided into four classes : deva, manusya, tiryak and naraka. The
devas live in the upper world (Devaloka), while the ndrakas live in
hell. Manusya (men) live in this world along with the firyak animals
belonging to the zoological and botanical kingdoms. All beings of
these four different groups are called sarisara Jivas, because they are
subject to the cycle of birth and death. This sanisdri jiva associated
with its own karmic bondage and its own corporeal existence is
considered to be uncreated and therefore beginningless. For the
Jaina metaphysican the question when the soul did get associated
with material body is a meaningless question, because they say
samsara is anddi (beginningless). At the time of liberation of the
soul from material and karmic bondage, it is said to attain Moksa,
i.e. the cycle of births and deaths is stopped for him.

The five categories which are grouped in the agjiva class are
distinctly non-spiritual and hence incapable of consciousness. They
are therefore acetana. These are—dharma, adharma, akdsa, pudgala
and kdla. The inherent character of dharma is to make move, or to
be moved, while adharma is the opposite to it. The idea is that
dharma and adharma are necessary conditions for the subsistence of
all other things, viz. souls and matter. Aka$a is space, while pudgala
is matter which is eternal and consists of atoms. There are two
kinds of matter : gross (sthiila) and subtle (sitksma). Gross matter
are the things which we perceive, while subtle matter is beyond the
reach of our senses. Subtle matter is that matter which is trans-
formed into the different kinds of karma. Kala (time) is a quasi-
substance, and ifs necessity to accept it as a substance is to explain
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the changing state of the souls and matter. Now the last substance
moksa.

But before examining the nature of moksa, let us explain some
of the fundamental philosophical doctrines associated with it. Let
us first take the doctrine of Reality (Sat). The definition of sar as
given by Uvasvami is utpata-vaya-dravya-yuktarin sat (it is a permanent
reality in the midst of change of appearance and disappearance).
This conception of reality is peculiar to Jainism. An existing reality
in order to maintain its permanent and continued existence must
necessarily undergo change in the form of appearance and dis-
appearance. It seems to us a paradox at the very beginning. But a
closer analysis and minute observation will help us to appreciate the
significance of this description of reality. For example, let us look
at the seed of a plant. When the seed is planted in the soil it must
necessarily break the shell and sprout out. This is the first step in
its attempt to grow. Then the sprouting seed further undergoes
change and some portion of it comes out seeking the sunlight and
another goes down into the earth. That portion of the sprouting
which goes down into the soil will undergo enormous changes into
the root system. Similarly, the portion that shoots up into the air
and sunlight will also undergo enormous change, of sprouting out in
tendrils and leaves finally resulting in branches and stem of the plant
all engaged in the task of procuring nourishment with the help of
sunlight. At every stage thus we find change, the old leaves being
shed off and the new sprouts coming in. This seems to be the
general law of Nature.. The life of the seed does never die ; it lives
even though it is being constantly changed, and this is what is sat.
What is true of a plant, is also true with regard to the basic or
fundamental things of Nature. In this respect, I believe, Jaina
conception of Reality is different from the other Indian philosophies.
Some philosophers would only emphasize permanency as the nature
of reality, while others would emphasize change alone as the charac-
teristic of reality. The one-sided emphasis either of permanency or
change is rejected by Jaina thinkers. They consider this system as
anekanta-vada, a system which clings to a partial aspect of the reality.
So they call their own system as anekdanta-vada, that is to say,a system
of philosophy which maintains that Reality has multifarious aspects
and thata complete comprehension of such a nature must necessarily
take into consideration all the different aspects through which reality
manifests itself. Hence the Jaina dar§ana is technically called
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Anekdntavada, often translated as ““Indefiniteness of Being”. It tellsus
that any material thing continues for ever to exist as matter, and this
matter may assume any shape and quality. Thus mretika (clay) as a
substance may be regarded as permanent, but the form of a jar of
clay (ghata-patidi), or its colour, may come into existence and perish.

The doctrine of anekantavada is upheld by a logical method
called syad-vdda. According to the doctrine, there are seven forms
of metaphysical propositions and all contain the word sydt, meaning
‘may be’. As it consists of seven propositions, it is known as Sapta-
bhangi. These propositions are—

(1) syad asti,

(2) syan nasti,

(3) syad asti nasti ca,

4) syad avyaktavyah,

(5) syad asti avyaktavya$ca,

(6) syan nasti avyaktavya$ca,

(7 syad asti nasti avyaktavyasca.

According to this logical doctripe every fact of reality can be
described in two logical propositions—one affirmative and the other
negative. We have described before that the ultimate reality is a perma-
nent and changing entity manifesting itself through constant change
of appearance and disappearance, then we can understand that a fact
of reality when looked at from the underlying permanent substance
may be described to be non-permanent and changing. When a
substance is described from the aspect of the underlying substance,
it is called dravyarthikanaya and when the description is based on
the modifications or changes, it is called parydydrthikanaya. As a
dravya has two aspects, it should be described logically from two
points of view : positive and negative. For example, if a jar is
made of clay, then it is possible to describe it as a jar made of clay.
But can we describe it as ‘a jar made of stone’ ? Certainly not. But
it must be remembered that to describe every fact of reality, four
conditions are to be taken into considerations I dravya, ksetra, kila
and bhdva. Name of the substance, the place where it is, the time
when it exists, and characteristics intrinsically presented in it. Every
object from its own dravya admits an affirmative predication and
looked at from the paradravya admits of a negative predication. So
the example given above from its own substance (clay) admits of
affirmative predication, and from the view of paradravya, a negative
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predication. Similarly, from the point of view of ksetra, it can be
stated in two ways : if a thing is really in the room, then we can
say affirmatively it is in the room, and negatively it is not in the
verandah. Similarly in other two cases. For want of space I cannot
dilate upon this point any more.

Supplementary to the doctrine of sydd-vada is the doctrine of
naya-viada. The nayas are ways of expressing the nature of things.
There are seven nayas: naigama, samgraha, vyavahdra, tjusitra,
$abda, samabhiridha and evambhita. Without going into detail, it
can be said that the nayas are necessary in order to understand the
partial true nature of a thing. Now let us come back to the last
substanc moksa.

The path to Salvation (moksamarga) is different in Jainism from
other religious systems. It is the Right Faith (samyag dar$ana), Right
Knowledge (Samyag jiiana), and Right Conduct (samyak caritryam).
The emphasis is laid on ali the three : only when all the three charac-
teristics are combined, they can constitute Moksamarga. Each
by itself is imperfect and therefore insufficient. To depend on any
of them will not lead one to Moksa. Further, it is emphasized that
these three (faith, knowledge and conduct) must be of right type.
Hence the word samyak is prefixed to each of these terms. To bring
out the force of the meaning of this definition, one metaphorical
example is given by the commentator. A person suffering from a
disease (if he desires to cure himself of the disease) must have faith
in the capacity of a doctor and must know the exact nature of the
medicine prescribed by him for his disease and must take the medicine
according to the instructions of the doctor. Mere faith in the doctor
will be of no use. Faith in the capacity of the doctor and the know-
ledge of the nature of the medicine would equally be useless unless
the patient takes the medicine. In this case beings in the world of
samsara are assumed to be patients suffering from a spiritual dis-
qualification or disease who desire to get rid of this disease and to
attain perfect spiritual health. Thus for the purpose of helping such
persons this Moksamarga is prescribed as a spiritual remedy and the
spiritual remedy therefore must be associated with all three character-
istics of right faith, right knowledge and right conduct in order to be
effective. These three constituent elements of the path to salvation
are called Ratna-traya (the three jewels).

To effect this ratna-traya the rules of conduct must be observed
and corresponding virtues must be acquired. The Jains have
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formulated certain vows (vratas) for that. These are : pafica mahavrata
(five great vows), pafica anuvrata (five small vows), tri-guna vrata
(three good qualities) and four $iksavratas (four educational vows).
Of these the first five vratas are mainly and strictly to be observed by
the monks while the rest are mainly meant for the laity. The five
mahavratas are—(1) ahirmsd (abstain from killing, (2) asatya (abstain
from telling lies), (3) acaurya (abstain from stealing), (4) abrahmacarya
(abstain from sexual intercourse), and (5) aparigraha (to renounce all
interest in worldly things, and not to keep any property). For a
monk many rules have been laid down, which aim at preventing the
destruction of the life of any living whatsoever. But for a ]ayinan
these vows are also applicable, but in a less rigorous way. A layman
may, for a limited time, follow a rigorous practice, but that is to
regulate his conduct. But a monk on entering the order (diksd),
should practise these vows rigorously. To effectuate them, more
regulations are required, and these constitute the disciplin of the
monk. These are—three guptis (i.e. guarding of body, speech, and
mind) and five samitis (i.e. a monk must be cautious in walking,
speaking, collecting alms, taking up or putting down things, and
voiding the body). Besides these, a monk should practise other
conduct, such as, ksamd (forgiveness), mardava (modesty), drjava
(simplicity), nirlobhatd (not to be greedy), akificanatd (to consider
worldly things insignificant), satya (to speak the truth), tapasya
(penance), Sauca (purity) and brahmacarya (abstain from any sexual
desire). On the whole, there are innumerable vows laid down for a
monk who wants to attain salvation (moksa) which is the ultimate
object of a monk.

In conclusion, it can be said that Jaina religion is mainly a
monastic religion, full of vows and penances, required for a monk as
well as for a laity to keep them away from killing of any kind of
living beings. Life is very much respected by the Jains. Character has
also been given a great prominence, and to control mind from every
sphere of life is highly eulogised. The Jains believe that if anybody
follows truly their code of conduct, there will be no violence (hirisd)
in the world and a permanent bliss will pervade throughout the world.
It is not the Jains who alone will follow their doctrines, but all the
citizens of the world. The Jains also believe that if the peoples of
the world can understand Jaina religion as such, then we shall be
able to broaden our visions for our future life, to fasten our fraternal
ties with our neighbours, to strengthen our minds with a new
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vigour for our future activities, to deepen our trenchant ideas and
reveted thoughts in human beings, to enlighten our future generations
for the betterment of our life, and to heighten our ultimate supreme
love in mankind. And in this way, we shall be able to slacken com-
pletely our narrow-mindedness at the altar of our pride and prejudices,
to loosen our beastly acrimony and mental ‘malady for the sake of -
humanity, and to liken all human beings as belonging to one chum
though separated by their natural qualities and environments.

After having described briefly the doctrines of Jainism let me now
pass on to the study of the Nyaydvatara

Nine categories of Jaina Philoso;{hy can only be comprehended by

pramana and Naya
|
l [naigama, sarhgraha. vyavahara,
pratyaksa paroksa rju-sttra, $abda, samabhiridha,
& evambhiita)
vyavahdarika " paramdrthika
(kevala)
¥ ¥
lanumdana, sadhya, hetu(lingal .fal'm'a
v 7
svarthanumana pardrthanumana  Laukika Sabda Sastriva Sabda
1. paksa
2. sdadhya
3. hetu
———— 4. drstanta Vo
5, upanaya vyapti
6. nigamana

[terms of a Syllogism]
antar vyapti bahir vyapti

l

sadharmya vaidharmya

paksa hetu sadhya drstanta hetu sidhya

Fallacies of pararthanumdna
paksabhasa

hetvabhasa
drstantabhasa
disanabhdsa

|

sadharmya vaidharmya asiddha viruddha anaikantika
drstantabhasa drstantabhasa

A~

Effects of pramana
(Moksa)

The above chart is explained below.
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III. Analytical Contents of the Nyayavatira
1. Praména—Right knowledge.

1. Perception

Pramana is right knowledg which illumines itself as well as other
things without any obstruction. It is of two kinds: (1) direct
valid knowledge or perception (pratyaksa) and (2) indirect valid
knowledge (paroksa). Direct valid knowledge (pratyaksa) is two-
fold : (1) practica] (vyavaharika) which is the knowledge acquired
by the soul through the five senses (the eye, ear, nose, tongue and
touch) and the mind (manas), and (2) transcendental (paramérthika)
which is the infinite knowledge that comes from the perfect enlighten-
ment of the soul : it is called kevala or absolute knowledge.

2, Verbal testimony

Indirect valid knowlege (paroksa) is also of two kinds: (1)
inference (anumidna) and (2) verbal testimony (Sabda). Verbal
testimony is the knowledge derived from the words of reliable
persons including knowledge from scripture. Suppose a young man
coming to the side of a river cannot ascertain whether the river is
fordable or not, and immediately an old experienced man of the
locality, who has no enmity against him, comes and tells him that
the river is easily fordable : the word of the old man is to be
accepted as a source of valid knowledge called personal testimony
or laukita $abda. Scripture is also a source of valid knowledge for
it lays down injunctions on matters which baffle perception and
inference : for instance, it teaches that misery is the consequence of
vice. Knowledge derived from this source is called scriptural
testimony or $astraja §abda. Scripture is defined as that which was
first cognised or composed by a competent person, which is not such
as to be passed over by others, which is not incompatible with the
truths derived from perception, which imparts true instruction and
which is profitable to all men and is preventive of the evil path.*

3. Inference

Inference (anumaina) is the correct knowledge of the major term
(sadhya) derived through the middle term {hetu, reason, or linga,
sign) which is inseparably connected withit. Itis of two kinds:

1 amElgEmgraganess wiatiasd |
gedaRyFq @19 ure Frgagan 1 (Verse 9, Nyayavatara)
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(1) inference for one’s own self (svarthinumaina) and (2) inference
for the sake of others (pararthinumana).

The first kind is the inference deduced in one’s own mind after
having made repeated observations. A man by repeated observations
in the kitchen and elsewhere forms the conclusion in his mind that
fire is always an antecedent of smoke. Afterwords, he is not certain
whether a hill which he sees has fire on it or not. But, noticing
smoke, he at once brings to mind the inseparable connection between
fire and smoke, and concludes that there must be fire on the hill.
This is the inference for one’s own self.

If the inference is communicated to others through words, it is
called an inference for the sake of others. A type of this kind of
inference is as follows :—

(1) The hill (minor term or paksa) is full of fire (major term or
sadhya) ;

(2) because it is full of smoke {middle term or hetu) ;

(3) whatever is full of smoke is full of fire, as, e.g. a kitchen
(example or drstanta) ;

(4) so is this hill full of smoke (application or upanaya) ;

(5) therefore this hill is full of fire (conclusion or nigamana).

4. Terms of a syllogism

In a proposition the subject is the minor term (paksa) and the
predicate the major term (sadhya). The minor term is that with
which the connection of the major term is to be shown. In the
proposition ‘““the hill is full of fire,” the hill is the minor term and
fire major term. The middle term (hetu) is defined as that which
cannot occur otherwise than in connection with the major term.
Thus in the proposition : ‘“‘the hill is full of fire because it is full of
smoke,” smoke is the middle term which cannot arise from any
other thing than fire which is the major term. The example
(drstdnta) is a familiar case which assures the connection between
the major term and the middle term. It is of two kinds. (1) homo-
geneous or affirmative (sidharmya), such as, “the hill is full of fire
because it is full of smoke, as a kitchen,” and (2) heterogeneous or
negative (vaidharmya) which assures the connection between the
the middle term and major term by contrariety, that is, by showing
that the absence of the major term is attended by the absence of the
middle term, such as “where there is no fire there is no smoke, as in

a lake,”
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In an inference for the sake of others the minor term (paksa)
must be explicitly set forth, otherwise the reasoning might be
misunderstood by the opponent, e.g. This hill has fire because it
has smoke.

This instance, if the minor term is omitted, will assume the
following form :—

Having fire, | Because having smoke.

Here the opponent might not at once recollect any instance in
which fire and smoke exist in union, and might mistake a lake for
such an instance. In such a case the whole reasoning will be mis-
understood.

If that of which the major term or predicate is affirmed, is
opposed by evidence, public opinion, one’s own statement, €tc., we
have that which is known as the fallacy of the minor term (paksa-
bhésa) of which there are many varieties.

5. Fallacies of the minor term

The semblance or fallacy of the minor term (paksibhasa) arises
when one attributes to it as a proved fact that which is yet to be
proved, or which is incapable of being proved, or when it is opposed
to perception and inference, or inconsistent with public opinion or
incongruous with one’s own statement, thus :—

(1) “The jar is corporeal (paudgalika)’—this is a conclusion
which is yet to be proved to the opponent.

(2) “Every thing is momentary’’—this is a Saugata conclusion
which, according to the Jainas, is incapable of being proved.

(3) “The general particular (samanya vifesa) things are without
parts, are distinct from each other and are like themselves alone”— -
this is opposed to perception.

(4) “There is no omniscient being’”’—this is, according to the
Jainas, opposed to inference.

(5) ““The sister is to be taken as wife”’—this is inconsistent with
public opinion.

(6) “All things are non-existent— this is incongruous with
one’s own statement,

6. Inseparable connection

Inseparable connection or invariable concomitance (vyapti)
is the constant accompaniment of the middle term by the major
term. In the inference : “‘this hill is full of fire, because it is full
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of smoke,” the connection between fire and smoke, that is, the cons-
tant presence of fire with smoke, is called vyapti or Inseparable
connection. It is of two kinds : (1) Intrinsic, and (2) Extrinsic.

7. Antar vyapti

Intrinsic inseparable connection (antar-vyapti) occurs when the
minor term (paksa), itself as the common abode of the middle term
(hetu) and the major term (sadhya), shows the inseparable connection
between them, thus :

(1) This hill (minor term) is full of fire (major term) ;

(2) because it is full of smoke (middle term).

Here the inseparable connection between fire and smoke is shown
“by the hill (minor term) in which both of them abide.

8. Bahir Vyapti

Extrinsic inseparable connection (bahir-vyapti) occurs when an
example (drstdnta) from the outside is introduced as the common
abode of the middle term (hetu) and the major term (sadhya) to
assure the inseparable connection between them, thus :

(1) This hill is full of fire (major term) ;

(2) because it is full of smoke (middle term) ;

(3) as a kitchen (example).

Here the reference to the kitchen isno essential part of the
inference, but is introduced from without as a common instance of a
place in which fire and smoke exist together, and so it reaffirms
the inseparable connection between them.

Some logicians hold that that which is to be proved, that is, the
major term (sadhya), can be established by intrinsic inseparable
connection (antar-vyapti) only : hence the extrinsic inseparable
connection (bahir vyédpti) is superfluous. '

9. Fallacies of the middle term

The semblance of reason or fallacy of the middle term (hetvi-
bhasa) arises from doubt, misconception or non-conception about it
(the middle term). It is of three kinds :—

(1) The unproved (asiddha) : This is fragrant, because it is a
sky-lotus,

Here the reason (middle term), viz. the sky-lotus, is unreal.

(2) The contradictory (viruddha) : “This is fiery, because it is a
body of water.”
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Here the reason alleged is opposed to what is to be established.
. (3) The uncertain (anaikantika). ‘“‘Sound is eternal, because it
is always audible.”

Here the reason or middle term is uncertain, because audibleness
may or may not be a proof of eternity.

10. Fallacies of homogenous examples

The Fallacy of example (drstantabhdsa) may arise in the homo-
geneous or heterogeneous form, from a defect -in the middle term
(hetu) or major term (sadhya) or both, or from doubt about them,

Fallacies of the homogeneous example (sadharmya-drstanta
bhisa) are follows :(—

(1) Inference is invalid (major term), because it is a source of
knowledge (middle term), like perception (homogeneous example).

‘Here the example involves a defect in the major term (sadhya),
for perception is not invalid. B

(2) Perception is invalid (major term), because it is a source of
valid knowledge (middle term), like a dream (homogeneous example).

Here the example involves a defect in the middle term (betu) for
the dream is not a source of valid knowledge.

(3) The omniscient being is not existent (major term), because
he is not apprehended by the senses (middle term), like a jar (homo-
geneous example). ~

Here the example involves a defect in both the major and middle
terms (sadhya and hetu), for the jar is both existent and apprehended
by the senses.

(4) This person is devoid of passions (major term), because he is
mortal (middle term), like the man in the street (homogeneous
example). :

Here the example involves doubt as to the validity of the major
term, for it is doubtful whether the man in the street is devoid of
passions.

(5) This person is mortal (major term), because he is full of
passions (middle term), like the man in the street (homogeneous
example).

Here the example involves doubt as to the validity of the middle
term, for itis doubtful whether the man in the street is devoid of
passions. :

(6) This person is non-omniscient (major term), because he is
full of passions (middle term), like the man in the street (homo-
geneous example). '
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Here the example involves doubt as to the validity of both the
major and middle terms, for it is doubtful whether the man in the
street is full of passions and non-omniscient,

It is stated in the Nyayavatara-vivrti that some unnecessarily lay
down three other kinds of fallacy of the homogeneous example
(sadharmya-drstantabhasa), viz. :—

(1) Unconnected (ananvyaya), such as : This person is full of
passions (major term), because he is a speaker (middle term), like a
certain man in Magadha (example).

Here though a certain man in Magadha is both a speaker and
full of passions, yet there is no inseparable connection between
“being a speaker” and ‘“being full of passions”’.

(2) Of connection unshown (apradar§itdnvaya), such as :—

Sound is non-eternal (major term), because it is produced (middle
term), as a jar (example).

Here though there is an inseparable connection between “pro-
duced”” and ‘“‘non-eternal’, yet it has not been shown in the proper
form as :—

“Whatever is produced is non-eternal, as a jar.”

(3) Of inverted connection (viparitanvaya), such as :

Sound is non-eternal (major term), because it is produced
(middle term). Here if the inseparable connection (vyapti) is shown
thus—

““Whatever is non-eternal is produced as a jar,”” instead of—

“Whatever is produced is non-eternal as a jar,” the example
would involve the fallacy of inverted connection.

11. Fallacies of heterogeneous example

Fallacies of the heterogeneous example (vaidharmyadrstinta-
bhiasa) are of six kinds, thus :

(1) inference is invalid (major term), because it is a source of
knowledge (middle term) : whatever is not invalid is not a source
of knowledge, as a dream (heterogeneous example).

Here the examplé involves in the heterogeneous form a defect in
the major term (sddhya), for the dream is really invalid though it
has been cited as not invalid.

(2) Perception is non-reflective or nirvikalpaka (major term),
because it is a source of knowledge (middle term): whatever is
reflective or savikalpaka, is nota source of knowledge, as inference
(heterogeneous example).
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Here the example involves in the heterogeneous form a defect in
the middle term (siadhana), for inference is really a source of
knowledge it has been cited as not such.

" (3) Sound is eternal and non-eternal (major term, because it
is an existence (middle term): whatever is not eternal and non-
eternal is not an existence, as a jar (heterogeneous example).

Here the example involves in the heterogeneous form a defect in
both the major and middle terms (sadhya and sadhana), for the
jar is both “eternal and non-eternal’” and *‘an existence’.

(4) Kapila is not omniscient (major term), because he is not a
propounder of the four noble truths (middle term): whoever is
omniscient is propounder of the four noble truths, as Buddha (the
heterogeneous example).

‘Here the example involves in the heterogeneous form a doubt as
to the validity of the major term (sadhya), for it is doubtful whether
Buddha was omniscient.

(5) This person is untrustworthy (major term), because he is
full of passions (middle term) : Whoever is trustworthy is not full of
passions, as Buddha (heterogeneous example).

Here the example involves doubt as to the validity of the middle
term (hetu), for it is doubtful whether Buddha is not full of passions.

(6) Kapila is not devoid of passions (major term), because he
did not give his own flesh to the hungry (middle term) : Whoeve is
devoid of passions gives his own flesh to the hungry, as Buddha
(heterogeneous example).

Here the example involves doubt as to the validity of both the
major and middle terms (sadhya and sadhana), for it is doubtful
whether Buddha was devoid of passions and gave his own flesh to the
hungry.

1t is stated in the Nydyavatara-vivrti that some unnecessarily lay
down three other kinds of fallacy of the heterogeneous example
(vaidharmya-drstantabhasa), viz.—

(i) Unseparated (avyatireki) : This person is not devoid of
passions (major term}, because he is a speaker (middle term) : Who-
ever is devoid of passions is not a speaker, as a piece of stone
(heterogeneous example).

Here, though a piece of stone is both devoid of passions and ““not
a speaker,” yet there is no invariable separation (vyatireka vyapti)
between ““devoid of passions’ and “a speaker”.
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(iiy Of separation unshown (apradargita-vyatireka) :

Sound is non-eternal (major term), because it is produced (middle
term) ; as ether (example). '

Here, though there is an invariable separation between *pro-
duced” and “‘eternal”, yet it has not been shown in the proper form,
such as : ““Whatever is non-non-eternal is not produced, e.g. ether”.

(iiiy Of contrary separation (viparita-vyatireka) :

Sound is non-eternal (major term), because it is produced (middle
term) : Whatever is not produced is non-non-eternal, e.g. ether
(example).

Here the example has been put in a contrary way, for the proper
form should have been :

Whatever is non-non-eternal is not produced, e.g. ether.”

12.  Refutation

Refutation (dasana) is the pointing out of defects or fallacies in
the statements of the opponent in any of the forms enumerated
above. The semblance of a refutation (disanabhasa) is the contri-
vance to allege defects where there are no defects at all.

13. Consequence of Pramana

The immediate effect of pramana (valid knowledge) is the
removal of ignorance. The consequence of the transcendental per-
ception (paramdrthika pratyaksa pramina) is bliss and equanimity
consisting in salvation (Moksa or final emancipation), while that of
the other kinds of pramana (direct and indirect knowledge) is the
facility which they afford us to choose the desirable and reject the
undesirable things.

- II. Naya—the method of descriptions

Naya is the method of comprehending things from particular
standpoints. Thus we may conceive rose either as a flower possessing
the attributes common to all flowers or as a thing possessing attri-
butes which are peculiar to the rose as distinguished from other
flowers. The Naya is of seven kinds : naigama, samgraha, vyavahara,
rju-stitra, $abda, samabhirddha, and evambhuta.

1.  Sydadvada

Knowledge which determines the full meaning of an object
through - the -employment, in the scriptural method, of one-sided -
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nayas, is called Syadvada-$ruta. It is the perfect knowledge of
things taken from all possible standpoints. Thus a thing may be,
may not be, both may or may not be, etc., according as we take it
from one or other standpoint.

The soul (Jiva) is the knower, the illuminator of self and non-self,
doer and enjoyer. It undergoes changes of condition and is self-
conscious, being different from the earth, water, etc.

This system of pramana and Naya, with which all of us are
familiar and which serves to perform all practical functions, cannot
be traced to its beginning or followed to its end.?

1 Adapted from S. C, Vidyabhiisana’s A History of Indian Logic.
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PREFACE
( First Edition )

Professor Peterson, in his Fifth Report on the Search for Sanskrit
Manuscripts in the Bombay Circle, mentions a Jaina Sanskrit work
called Nydyavatiara by Siddha Sena Divakara. A manuscript of this
work, together with a commentary on it called Nyadyavatara-vivrti,
was kindly procured for me from a private library in Bhavanagar,
Bombay, by the well-known Svetambara Sadhus, Muni Dharmavijaya
and Indravijaya.

Seeing that the Nyaydvatira is a very important work, being the
earliest known Jaina treatise on Pure Logic, I have, in the present
volume, attached the text of it with extracts from its verbose commen-
tary. I have also included in the volume an English translation which
I prepared for the “Journal” of the Indian Research Society of
Calcutta. The notes which I have added to elucidate the translation
are based on the commentary already referred to.

I acknowledge with thanks that Mr. C. Russel, M.A., Principal,
Patna College, has kindly helped me with a number of suggestions
while the translation was passing through the press.

My thanks are also due to Rai Sarat Chandra Das, Bahadur,
C.LE., at whose instance I undertook this work, and who, at the
suggestion of the Government of Bengal, forwarded its advance proof
to the International Congress of Orientalists held at Copenhagen in
August 1908. It was kindly accepted by that learned body as a
contribution on the Jaina philosophical literature.

_ SATIS CHANDRA VIDYABHUSANA
PRESIDENCY COLLEGE,
CALCUTTA,
February, 1909.



PREFACE
( Second Edition )

The second edition of this treatise on Jaina Logic is intended to
- be included as a volume of the Library of Jaina Literature in the
publication of the Sacred Books of the Jaina Society, Arrah.

I take this opportunity of expressing my sincere thanks to my

friend Kumar Devendra Prasad, Managing Director of the said
Society, at whose suggestion this edition was undertaken.

I hope the work,. which as a treatise on Jaina Logic is unique
in its character will in this way obtain a wider circulation.

SANSKRIT COLLEGE,,

CALCUTTA. SATIS CHANDRA VIDYABHUSANA
December, 1915.



INTRODUCTION

1. Siddha Sena Divikara, the author of Nyiyavatara.

Logic was mixed up with metaphysics and religion in the ancient
writings of the Jainas as in those of other sects in India. The
first Jaina writer on Pure Logic appears to have been Siddha Sena
Divakara. It was he who, for the first time among the Jainas,
distinguished logic from the cognate branches of learning by
composing a metrical work called Nyayavatara on Logic in thirty-
two couplets (§lokas).

Siddha Sena Divakara is the famous author of the Sammati-
tarka-sitra, which is a Prakrta work on philosophy containing an
elaborate discussion on the principles of logic. This author, who
belonged to the Svetiambara (white robed) sect,-has been mentioned
by Pradyumna Siri (980 A.D.) in his Vicara-sara-prakarana.®

He was a pupil of Vrddha-vadi Siri, and received the name of
Kumuda-candra?® at the time of his ordination. Heis said to have
split, by the efficacy of his prayers, the Lifiga (Brahmanical symbol)
of Rudra in the temple of Mahakala at Ujjaini, and to have called
forth an image of Par§vandtha by reciting the hymn Kalyana-
mandira-stava. He is believed to have converted king Vikramaditya
to Jainism, 470 years after the Nirvana of Mahavira.® The Jainas
believe that he was the spiritual tutor of that famous king, as is
evident from the Kumara-pala-caritra and other works.

It may be noted here that Vikramaditya of Ujjaini has been
considered by some scholars to be identical with YaSodharma Deva,
king of Malwa, who, according to Alberuni, had defeated the Huns
at Korur in 533 A.D. The Chinese pilgrim Hwen-tshang (Yuan
chwang), who came to India in 629 A.D., says that a very powerful
king [presumably Vikramiditya] reigned 60 years* before his arrival
there. From these it appears that Siddha Sena Divakara, who was a
contemporary of Vikramaditya, must have lived at Ujjaini about
550 A.D.

1 939 g afwagq Ggau-faamd 7 sgaasy |
geaqy Aafgy qvwgs seafFaag b & 1

(Vicara-sara-prakarana, noticed by Peterson in his Third Report, p. 272.)

2 Cf. Prabhavakacarita VIII. V, 57.

3 See Klatt’s Patiavali of the Kharatara Gaccha in the Indian Antiquary,
Vol. XI, Sept. 1882, p. 247.

* Vide Beal’s Buddhist Records of the Western World, Vol. II, p. 26.
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Legends and historical accounts show that Siddha Sena was the
well-known Ksapanaka (the Jaina sage), who adorned the court of
Vikraméaditya and was one of the Nine Gems (Nava Ratna).* Varaha-
mihira, the famous astronomer, who also was another of the Nine
Gems of the court of Vikramaditya, lived between A.D. 5052 and
A.D. 587. We are told that Ksapanaka alias Siddha Sena was a
contemporary of Varamihira ; so he must have flourished about
the middle of the 6th Century.

2. Candraprabha Siri, author of Nydyavatara-vivrti (?)

There is an excellent commentary on the Nyayavatiara called the
Nyayavatara-vivrti possibly by Candraprabha Siiri,> who also
belonged to the Svetimbara sect and founded the Piirnima Gacchat
in Sarhvat 1159 or A.D. 1102. He was a pupil of Jayasirhha Sari and
preceptor of Dharmaghosa. He wrote another logical treatise called
Prameya-ratna-kosa® and a philosophical treatise called Darsana-
$uddhi otherwise called Samyaktva-prakarana. He was a great logi-
cian, and in controversy appeared as a lion before the opponents,

* The Nine Games ate :—
geaeafe: gouasAfag: a5 darawgnead FTfasmEr: |
eqrat augfafedy qag: awai e 9 axwfada fawaer
(Jyotirvidabharana).
2 Vide Dr. Thibaut’s Introduction to Paficasiddhintiki, p. xxx. Vardhamihira

chose Saka 427 or A.D. 505 as the initial year of his astronomical calculation,
showing thereby that he lived about that time. So—

earfeadz-ved ARFIARTET FALFATRT |
ygieafad WA g3 giwafggad 0 os

(Paficasiddhédntikd, Chap. I, edited by Dr. G. Thibaut and Sudhakara
Dvivedi.)

3 For Candraprabha Siiri see Peterson’s Fourth Report, p. xxvii, and Peterson
3, xvi. In the Nyaydvatara-vivrti itself there is no mention of Candraprabha Siiri.
I remember to have found somewhere that he was the author of it. The author-
ship of the Nyidyavatiaravivrti must however for the present remain an open
question. In the colophon of the Nyayavatara-vivrti it is stated that it was the
work of Siddhasena-Divakara-vyakhyanaka, or simply Siddha-vyakhyanaka,
which was evidently a surname. Muni Dharmavijaya and Indravijaya, relying on
the line syreaTgaeTHnfagaTs: (quoted from Ratnaprabha Stiri’s Upadesa-mala-
videsa-vrtti in Peterson’s Third Report, p. 168) are inclined to identify Siddha-
vyakhyidnaka with Siddharsi who lived in Samvat 962 or 905 A.D. (as is evident
from Peterson’s Fourth Report, p.cxxix). There is another commentary on the
Nyayavatara by Haribhadra Stri.

+ See Dr. R. G. Bhandarkar’s Report 1883-84, p. 147.

5 Vide Jainigama List, Bombay, p, 77, and Peterson’s Third Report on
Sanskrit MSS., Appendix. p. 9.



(xxx)

who resembled elephants.? 1In the introduction to his Nyayavatira-
vivrti (q. v.) he has quoted the Buddhist logicians, Dharmottara and
Arcata, and in the concluding lines has craved the mercy of Jina.

PRESIDENCY COLLEGE,
CALCUTTA. SATIS CHANDRA VIDYABHUSANA
The 12th June, 1908.

AN OBSERVATION.

Mahamahopddhyaya Dr. Satis Chandra Vidyabhlsana maintains here that
Siddhasena Divakara was identical with the well-known Ksapanaka. This view
perfectly commends itself to me. There is proof enough that Siddhasena wasa
Jaina sage and lived in the court of Vikramaditya. That Ksapanaka was one of
the Nine Gems of the court of Vikramaditya is also very widely known, and it
remains only to prove that he was a Jaina sage. We have instances enough in
the Paficatantra and the Mahabhirata where the Jaina ascetics are nicknamed as
Ksapanaka. The following instances from the Avadanakalpalatd will show
that the Buddhists also designated, rather nicknamed, the Jaina ascetics as
Ksapanaka :

wagrfad a< gaso faafaag
seaT gqu: fasaaag gafamrga: 1o n

wex wadar afa gwar afz agfrzn)
AT qIIGT ALAfT AAMETT 1 R N

qEwToTHA agfrer gaaifar |
AT AFFATAT 5 ATH GFAT FIH 1) Yo |
(Jyotiskdvadana).

INDIAN REASERCH SOCIETY
} SARAT CHANDRA DAS

CALCUTTA.

U dre Arefadr: gudnog argmass -
wifRassaaargasgaatytearaaiaata: |
EUERINEGE R LGOI e

Araezrag ity anfaatdwfagiseag 0 ¢ o
(Dasavaikalika-tika by Tilakicarya, noticed in Peterson’s Fifth Report, p. 65.)
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QAT
QIO SRR [0 arafaafaan |
qered 9 Qe 9 fear Aafafarg i

RIRIECINEEIRE
[ St @ ]

sfqgaararafageafae agamam |
aaraafaafa: erfafafaagy Brag o

gamienife’ §79 9 gErEA-agafavanesrafasagar sadTfgd
sfe gmoarATg  sfrdarfEgaagrQuRaRaITET ST g9 Gfq
sNiqErg 3fr gaiad 7y | AEEEg AF | T AEFITERFRG]
STATUATHATET] qoT ATTATAETIS: |

o AT e g | v arwrafay semwfag i oawm qqo
aqr Ay faoffady qed 37 g wag L areny sAAfa are:, faadardd-
qeaqrgmnAsgfafefy aag) §7 fEgw afad WRd aq w9 ag
samorfafy §3%: | @IUAREEAT ¥ EMET {6 AR  sraafea
dAgfasian ; ¥ 9 qUWEIT AaEsAafasET: ¥ Gwae fgoaf-
W@ w19 FinqdafaaaarE RAEa | aggw 1 Aarat-
HIF ATAAITFIL N oo oo qUATERfq TTFRAETY AT azea-
g | @IFREE s ;g 9fe awemasiaa
FERIENAS sarfad |

ga fagrasfagaremiyssasiearsagsal agataaa srﬁr:f; |
w®WJ -uagrftaﬁsrezrasrwrerﬁ seeafrfiEaaTa) TRy qavw e g wd
seast afefrzanifae Ifsady sdaengeiiad ag saafiad: | .
JATH GETAAT a4 Treqqasd qafy gaafag® wafa  aafa @wwe
T aengEwEgEtefy | age 9@ WY sl adansee-
e AaaRY smraATgafeges 9g @19 qoaetwfe W@ o .
fadig . grearig gwHEET duRg granded fafrrarg @eefavarg o

Nyayavatara-vivrtih
[ Extracts]

Translation with notes : A _
1. Pramapa (valid knowledge) is the knowledge which illumines
itself and other things without any obstruction: it is divided as



2 . FATATFAR:

pratyaksa (direct knowledge or perception) and paroksa (indirect
knowledge) as knowables are ascertained in two ways.

This - definition sets aside the view of those Buddhists [Yogiciras] who
maintain that knowledge illumines itself alone, inasmuch as therg is, according to
them, no external object beyond it. The same definition is also in direct
opposition to the doctrine of the Naiyayika, Mimarhsaka and others who hold
that knowledge illumines external objects alone, as it cannot illumine itself. The
Jainas maintain that it is only when knowledge illumines itself that it can take
cognizance of external objects. So according to them knowledge, like a lamp,
illumines itself as well as objects lying outside it.

Those whose sight has been obscured by darkness often see many false
images, such as two moons, etc.; and men bewildered by sophism are found to
believe that every thing is momentary or the like., With a view to differentiate
such kinds of false knowledge from pramdna (valid knowledge) the phrasé
“without obstruction’ has been used.

Pramana (valid knowledge) is divided here into pratyaksa (direct knowledge)
and paroksa (indirect knowledge) including in the latter anumana (inference) and
Sabda (verbal testimony). This division contravenes the conclusion of Carvika
that there is only one pramana, viz., pratyaksa (perception or direct knowledge).
Cirvaka’s view is unreasonable, for praryaksa cannot be established as a pramdna
except through the medium of paroksa (indirect knowledge). 1t also sets aside
the view of the Saugatas (Buddhists) who divide pramdna into pratyaksa (direct
knowledge or perception) and anumana (inference) without any notice of $abda
(verbal testimony).

aferET SATON SIAERES S | |
STRTOTZAIOTEATRRT TR A S, | R 0

sfagrfr searfy, argar qreaElend: | gaonfy yeenAAEsEifT |
we v AIE FRIOGAFOUARTETT  STAUSF@iestagAasTianEs: |
afgwds gamagufaaafafs n o

-~ 2, Pramanas and the practical use made of them are well known :
there appears no necessity for giving any definition of pramdana.

There was never a time when the acts of seeing, inferring, etc., were not
performed. The use of these acts is also well known, for it is through them that
we can choose one thing and reject another thing. So it appears superfluous to
explain the nature of pramana (valid knowledge).

qtagIAT AT T FFSAA,
qEATAEfAER: |1 SATgEATaTEE |3

gafy sfawifosfagifr ganfr 1 sFaar aqzafafeasaagiegs-
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- 3. -The necessity here for giving the definition of the well-known
pramdnas is to remove stupidity from the mind of stupid people.

Pramana (valid knowledge), though well known, is explained here to warn
foolish people against taking false knowledge as true.
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4. Such knowledge that takes cognizance of objects, not beyond
the range of the senses, is pratyaksa (direct knowledge or percep-
tion) ; the other is known as paroksa (indirect knowledge) in reference

to the manner of taking the cognizance.

" The words pratyaksa (direct knowledge) and paroksa (indirect knowledge ) have
‘been used here in their ordinary acceptations, namely, the first for sense-
perception, and the second for inference and verbal testimony. In the ancient
Jaina scriptures, however, pratyaksa ( direct knowledge ) signified . perfect
knowledge acquired by the soul direct through meditation and not through the
channels of the senses, while paroksa (indirect knowledge) signified knowledge
derived through the medium of the senses or signs comprising perception,
inference.and verbal testimony.
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5. Knowledged eterminant of that which is to be proved (i.e.,
the major term called in Sanskrit sd@dhya), derived through the mark
(i.e. the middle term called in Sanskrit /iiga) which is inseparably
connected with the same, is known as anumana (inference) : being a
pramana it is free from invalidity like perception (pratyaksa).

" Inference is of two kinds : (1) svarth@numana, inference for one’s own self,
and (2) pardrthanumana inference for the sake of others, The first kind is the
inference drawn in ong’s own mind after having made repeated observations.
Suppose that having repeatedly seen in the kitchen and other places, that where
there is smoke there is fire, and having realised in his mind that there is
a universal antecedence of fire in respect of smoke, a man afterwards goes to a
hill and entertains a doubt as to whether or not there is fire in it. Instantly, when
he observes smoke on it, he recollects the inseparable connection between fire and
smoke, and concludes in his mind that the hill has fire in it, as it has smoke on it.
This is an inference for one’s own self. 1nference for the sake of others will be
defined later on.

This definition of inference, sayé the commentator, sets aside the view of
certain writers [ such as Dharmakirti the Buddhist ] who maintain that non-
perception (anupalabdhi), identity (svabhava) and causality (kdrya) are the marks
or grounds of inference, or of certain other writers who hold the - effect (karya),
cause (kdrana), conjunction (sarityoga), co-existence (samavdaya), and opposition
(virodha) to be such marks or grounds. The division of inference as (1) a priori
(pBrvavat, from cause to effect), (2) a posteriori (Sesavat from effect to cause),
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ahd (3) from analogy (s@amanyato-drsta, pérception of homogetieousness, that is,
the recognition of the subject as being referrable to some class, and as being
thence liable to have predicated of it whatever may be predicable of the- class)
[as given in the Nyaya-stitra of Aksapada Gautama) is also hereby set aside.

7 JHIAT STA JATRIATS (FF=T |
FqTa AR faega=se a1 &
< Plg
T Fqaaaa s fw afg agafg: geeraaar sard sead qafy
ARy Cadaraean Ay’ efq qwArg ) .- @F|ala gegar 9
EEG?WHHTHHTETHWTFEHHHIW\T HQHHTFTWTF[?T\T SIITIUIHTFH'%I&F% "< lI
6. Since it is a pramana, pratyaksa (perception), too is not
invalid, for “a pramdna is invalid” is an absurd expression.

Some [Buddhists] who maintain that the world is true only from the practical
or illusory point of view (lokasaritvrti), but false from the transcendental or
absolute standpoint (paramdarthika), consider percg:ption (pratyaksa) to be merely
illusory and consequently invalid from the absolute standard of truth. But this

view is opposed by the Jainas who maintain that the world is real from all
standpoints and consequently perception is not 1nvahd

AFEQERTEE STt E@aq |
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7. Owing to the impossibility of all phenomena (external objects)
being invalid, pramana is evidently a determinant of self and other

things and serves to establish both.
The world is not an illusion : knowledge and its objects are all real.
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8. Knowledge arising from words, which taken in their proper
acceptance express real objects not inconsistent with what are establi-

shed by perception, is known as Sdbda (verbal testimony).

Sabda (the word or verbal testimony) is of two kinds, viz., (1) laukika (know-
lcdge derived from a reliable person), and (2) $astraja (knowledge derived from
scripture).

AT TG A TR EEA |
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9. Scripture ($astra) is that which was first known by a competent
person, which is not such as to be passed over by others, which is not
incompatible with the truths derived from perception, which 1mparts
true instructions and which is profitable to all men and is preventive
of the evil path,

This definition sets aside the view of those {[Mimarsakas] who maintain that
scripture [such as the Veda] is eternal and was not composed by any human

being. Scripture could not have been called a verbal testimony (§@bda of word),
unless it embodied the words of any particular person or persons,

wffgagAad fAreaRng 99 |
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10. Like the decision for oneself, the production of a decision in
others is called by the learned ‘knowledge for the sake of others

(pardrthamdna) : speech is designated as such by metaphor,

. Knowledge is of two kinds: (1) knowledge for one’s own self (svartha
mdna), and (2) knowledge for the sake of others (pardrtha mana). The second
is defined as that which produces decision or belief (nifcaya) in others, i.e., which
enables others to ascertain the nature of things. The “word” or ““speech” (§abda)
or vakya) comes under this class, that is, it is knowledge for the sake of others,
for it produces decision in others, 1t is true the “word’” itself is not knowledge,
but being the medium through which knowledge is conveyed to others, it is
figuratively identified with knowledge.
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~ 11. Perception and inference havmg disclosed objects with. Wthh

we are familiar and they being the means of communication to other
“peoplé, both of them are knowledge for the sake of others. -
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Perception and inference are as much knowledge for one’s own self (svartha
mdna) as for the sake of others ( parartha mdna). They are called *“knowledge
for the sake of others’ because the results of ‘perception and_inference arrived at
by one’s own self can be communicated to.others through words.
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12. A statement expressive of the object ascertained by

perception is also called perception : it is so called being the cause
of the object’s manifestation.

As the result of perception can be communicated to others through word, the
word itself is figuratively called perception. For instance, the deposition of a
witness is taken by the judge as equivalent to perception, though in truth the
judge has not perceived the fact deposed to.

AT 3EsT a4 sfauER |
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13. A statement expressive of the reason (i.e., mark or the middle
term called hetu) which is inseparably connected with that which is to
be proved (i.e., the major term called sadhya) having been ,composed
f the minor term (called paksa. signifying a side or plaee), ‘etc., is
called an inference for the sake of others (pardrthdnumana).

.~ Inan “inference for the sake of others” the minor term (paksa), etc., must be
explicitly set forth. The major term (sadhya) is that which is to be proved. The

" middle term or reason (hetu, linga or sadhana) is that which cannot existin
connection with the major term (sddhya or lifigi). The minor term, locus
or abode (paksa), is 1hat with which the reason or middle term (&etu) is
cennccted, and whpse connection with the major term (sd@dhya) is to be proved.
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In a proposition the subject is the minor term (paksa), and the predicate the
major term (s@dhya). The following is an “‘inference for the sake of others” :—
(1) This Aill (minor term) is full of fire (major term)—proposition
(pratijfia) ;
(2) because it is full of smoke (middle term) ;
(3) whatever is full of smoke is full of fire, e.g., a kitchen (example,
drstania) ;
(4) so is this hill full of smoke (application, upanaya) ;
(5) therefore this hill is full of fire (conclusion, nigamana).

The above is a mediocre (madhyama) form of an “inference for the sake of
others.” Here the minor term (paksa), the major term {s@dhya), the middle term
(hetu) and example (drstanta) have been used. The worst (jaghanya) form of an
“inference for the sake of others™ consists in a mere statement of the reason or
middle term (keru) in addition to the major term (sddhya) and minor term (paksa),
thus :— .

(1) This Aill (minor term) is full of fire (major term).
(2) because it is full of smoke (middle term).

The best (uttama) form of an inference for the sake of others consists in the
statement of the following ten parts or members (da$dvayava) ;: (1).proposition
(pratijfia) ; (2) correction of the proposition (pratijfiG-Suddhi) ; (3) reason or
middle term (heru) ; (4) correction of the reason or middle term (hetu-Suddhi) ;
(5) example . (drstanta) ; (6) correction of the example (drstanta-Suddhi) ;
(7) application (upanaya) ; (8) correction of the application (upanaya-Suddki) ;
(9) conclusion (nigamana) and (10) correction of the conclusion (nigamana-
Suddhi). :

Any form containing less than ten members down to - five is called mediocre
(madhyama).
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14, Paksa (the minor term) is that which is asserted to be
connected with the (major term or) sadhya and is not excluded by
perception, etc. ; it is to be used here (in an inference for the sake of
others) as exhibiting a locus or abode of the reason (i.e., the middle
term called heru).

Some philosophers hold that the minor term (paksa) is not an essential part

of an inference. But this view, according to the Jainas, is untenable, it being
absolutely necessary to state the minor term (paksa) in an inference,

2
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15. Otherwise owing to a misconception as to the locus or abode
of the reason (i.e , paksa or minor term) asintended by the disputant,
his reason (hetu or middle term) may appear to his opponent as

absurd.

If any disputant does not explicitly state the minor term (paksa), his reason
might be misunderstood by his opponent, e.g. :—
(1) This hill (minor term) is full of fire (major term)
(2) because it is full of smoke (middle term).
The above inference, if the minor term is omitted, will assume the followmg
form -—
(1) Full of fire (major term) :
(2) because full of smoke (middle term).
Here the opponent might not at once recollect any locus- or abode (minor term,
paksa) in which the fire and smoke abide in union, and might mistake a lake for
such a locus or abode. In such a case the whole argument will be misunderstood.

IGFIUEE AT aRfEd
e B gRafE e gaad ¢ g5
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-16. A man who has come to behold the excellence of an archer
will have to behold the opposite of it, if the archer hits without fixing

an aim, ,

Just as a clever archer, with a view to preventing his arrow from going toa
wrong direction, fixes his aim before hitting, so a skilful disputant in order to
avoid being misunderstood, should in stating an inference mention the minor
term (paksa) with which the major term (sddhya) and the middle term (hetu) are
both connected,
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17. The reason (or the middle term i.e., hetu) may be used to
show connection or the opposite of it : in either of these two ways
the sadhya (that which is to be proved) can be proved.

The reason or middle term (hetu) can be used in two ways as follows : (1) the
reason or middle term (hesu) may exist only if the major term (sddhya) existed,
such as in the proposition “here there is fire because there is smoke,” the smoke
(middle term) may exist only if there is fire (major term) ; and (2) the reason or
middle term (ketu) cannot exist if the major term (sadhya) does not exist, such as
in the proposition “here there is fire because otherwise there could not be any

smoke” the smoke (middle term) could not have existed if there had been no fire
(major term).
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18.  Where the inseparable connection of the major term (sddhya)
and the middle term (sddhana or hetu) is ascertained by homogene-

ousness (sadharmya), the example is called a homogeneous one on
account of the connection (between those terms) being recollected.

An example (drstdnta) is a familiar case which assures the inseparable
connection (vydpti) between the major term (sédhya) and the middle term (hetu).
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It is of two kinds: (1) homogeneous (sddharmyavat), and (2) heterogeneous
(vaidharmyavat). The homogeneous example is that which assures the connection
(vyapti) by homogeneous (sadharmya) thus :—
(1) This hill is full of fire (major term) ;
(2) because it is full of smoke (middle term) ;
(3) as a kitchen (homogeneous example).
Here the fire and smoke abide homogeneously in the kitchen.
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19. The heterogeneous example is that which shows that th.
‘absence of the major term (sddhya) is followed by the absence of the
middle term (sadhana).

The heterogeneous example assures the connection (vyapti) by contrariety, that
- is, by showing that the absence of the major term {(sddhya) is attended by the
absence of the middle term (hetu), thus :(—

(1) This hill has no smoke (major term) ;

(2) because it has no fire (middle term) ;

(3) as a lake (heterogeneous example).
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20. Logicians maintain that to cite an example from outside is
useless as that which is to be proved (sadhya) can be proved through
internal inseparable connection (antar-vyapti) even without such
example.

Internal inseparable connection (gntar-vyapti) occurs when the minor term
(paksa) itself as the common abode of the middle term (kety) and the major term
(sd@dhya) shows the inseparable connection between them, thus ;—

(1) This hill (minor term) is fuil of fire (major term) ;
(2) because it is full of smoke (middle term).

Here the inseparable connection between fire and smoke is shown by the hill
(minor term) which is their common abode.

External inseparable connection (bahir-vydpti) occurs when an example (drs-
tanta) from outside is introduced as the common abode of the middie term (heru)
and the major term (sadhya) to assure the inseparable connection between them
thus :—

(1) This hill is full of fire (major term) ;
(2) because it is full of smoke (midcile term) ;
(3) as a kitchen (example).

Here the kitchen, which forms no essential part of the inference, is introduced
from outside as the common abode of fire and smoke to assure the inseparable
connection between them (the fire and smoke).

Some logicians [such as Vasubandhu] hold that that whichis to be proved,
that is, the major term (sddhya) can be established by the internal inseparable
connection (antar-vyapti) alone, so the pointing out of the external inseparable
connection (bahir-vydpti) is superfluous. Other logicians go so far as to say that
even if the minor term (paksa) is not used, there will be no impossibility in
establishing the major term (s@dhya). Cf.

(1) This Aill (minor term) is full of fire (major term) ;
(2) because it is full of smoke (middle term) ;
(3) as a kitchen (example).

In the above example “as a kitchen,” that is, the example, is, according to
these logicians, superfluous. Even the minor term (paksa) can, according to them,
be dispensed with thus ;

(1) Full of fire (major term) ;
(2) because full of smoke (middle term).

Even here, where there is no minor term (paksa), the example (drstanta),
according to them, is useless.
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21. If that of which the major term or predicate is affirmed is
opposed by evidence (lifiga), the public understanding, one’s own
statement, etc.,, we have that which is known as the fallacy of the
minor term or thesis (paksdbhdsa) of which there are many varieties.

The semblance or fallacy of the minor term or thesis (paksabhdsa) arises
when one predicates of the minor term (paksa) that which is yet to be proved to
the opponent, or which is incapable of being proved, or when it is opposed to
perception and inference, or inconsistent with the public understanding or incon-
gruous with one’s own statement, thus :(—

(1) “The jar is animate (paudgalika)”-—this is a conclusion which is yet
to be proved to the opponent.

(2) “Every thing is momentary”—this is a Saugata (Buddhist) doctrine
which, according to the Jainas, is incapable of being proved.

(3) “The general (samdinya) and particular (vifesa) things are without
parts, are distinct from each other and are like themselves alone”—
this is opposed to perception.

(4) ““There is no omniscient being”’—this is, according to the Jainas,
opposed to inference.

(5) “The sister is to be taken as wife”—this is inconsistent with the public
understanding.

(6) “All things are non-existent—this is incongruous with one’s own
statement.
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22. The reason (i.e., the middle term called hefu) has been
defined as that which cannot exist except in connection with the major

term (sddhya) : the fallacy of the reason (hervabhasa) arises from
non-conception, doubt or misconception about it (the middle term),
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(1) This hill is full of fire (major term) ;
(2) because it is full of smoke (middle term).
In this example “smoke” is the middle term or reason (her#) which cannot
exist except in an inseparable connection (union) with ““fire” which is the major
term (sadhya).

AtegEagnaT a1 AT |
PR FisauTas gRISAFaw: q g 123 |

7: wfrazydia: sdensmadsarsfafeag: Sisfagamar gamna: | ..
aEg A7 gd qred fadia faoer wafa a1ag Soeay gevafy @ faegrfaarm: |
7: g wragify greafaeadonfy aw gewmEsfy asaq arsamfy s
safamistaifrasas qaen gfa 1 aa sfsrfrafagsmmmafafisarisrg-
fregafefn: FuwenaageifafraderaaaEn af ug da9: 1 qa
uta . faea: wsdistaeat at | wearq Safowcag sasag safia-
WA AR\ - FeqaRfAq@QrEET 7 adafwfagegaar -
WiFear | agife Jui wrgaey wreaafy fregarafaty o wfEerg
aafaurores argAagEY gfF AT qrEAReAsTag: | - U fg AW-
qoelis qa Aredifa aarfewafs seafag 7 azafafy sasdq 1 - afreaaE
freaaifes sfa swoafy 1 o afos geamg - o fregaEr g oE
sHEfE | @F fRed qRArg 1 qENg S @9 0T ZAT: GRISAETR ara oy
Maqay sfa ag wfqarefagy $ov fagzafafa: g fawwaraaey

Swgerar faaerar sfrsfargrasasarmfawdifa feaag 1 3 0

23. That which has not yet been established is called “the
unproved” (asiddha) ; that which is possible only in the opposite way
is called “the contradictory” (viruddha) ; and.that which can be
explained in one way as well as in the opposite way is called “the
uncertain® (anaikantika).

Semblance of the reason of fallacy of the middle term (hetvabhasa) is of three
kinds, as follows :—

(1) The unproved (asiddha) such as : “‘this lotus is fragrant because it is
a sky-lotus.” Here the reason, viz,, the sky-lotus {which is unreal]
is unproved.

(2) The contradictory (viruddha) such as : *this is fiery because it is a
body of water.” Here the reason alleged is opposed to what is to
be established.

(3) The uncertain (anaikantika) such as : “all things are momentary
because they are existent.”” Here the reason alleged is uncertain
because ‘existence’ may or may not be a proof of momentariness,
for, an opponent might equally argue “all things are e¢ternal
because they are existent,”
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24. Logicians have declared that fallacies of the example

(drstantabhdsa) in the homogeneous form arise here from an imperfect
middle term or from a defect in the major term, etc.

Fallacies of the homogeneous example (sadharmya-drstantabhdsa) arise from a
defect in the major term (sadhya) or middle term (hetu) or both or from doubt
about them, thus :—

(1) Inference is invalid (major term), because it is a source of knowledge
(middle term), like a perception (homogeneous example).

Here the example involves a defect in the major term (sadhya), for perception
is not invalid,

(2) Perception is invalid (major term), because it is a source of true
knowledge (middie term), like a dream (homogeneous example),
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Here the example involves a defect in the middle term (hetx), for a dream is not
a source of true knowledge.

-(3) The omniscient being is not existent (major term), because he is not
apprehended by the senses (middle term), like a jar (homogeneous
example).

Here the example involves a defect in both the major and middle terms (sddhya
and hetu), for the jar is both existent and apprehendgd by the senses.

(4) This person is devoid of passions (major term), because he is mortal
(middle term), like the man in the street (homogeneous example).
Here the example involves doubt as to the validity of the major term, for it
is doubtful whether the man in the street is devoid of passions.

(5) This person is mortal (major term). because heis full of passions
(middle term), like the man in the street (homogeneous example).

Here the example involves doubt as to the validity of the middle term, for it
is doubtful whether the man in the street is devoid of passions.

(6) The person is not omniscient (major term), because he is full of passions
(middle term), like the man in the street (homogeneous example).

Here the example involves doubt as to the validity of both the major and
middle terms, for it is doubtful whether the man in the street is full of passions
and not omniscient.

Some unnecessarily lay down three other kinds of fallacy of the homogeneous
example (sadharmya-drstantabhasa), viz. :—
(1) Unconnected (ananvaya), such as: This person is full of passions
(major term), because he is a speakei (middle term), like a certain
man in Magadha (example).

Here though a certain man in Magadha is both a speaker and full of passions,

yet there is no inseparable connection between “being a speaker” and “being full
of passions.”

(2) Of connection unshown (apradar$itanvaya), such as :— :
Sound is non-eternal (major term), because it is a product (middle
term) as a jar (example).
Here though there is an inseparable connection between “product” and *‘non-
eternal” yet it has not been shown in the proper from, as :—
“Whatever is a product is non-eternal as a jar.”

(Dinnaga the Buddhist urged the necessity of converting the example into a
universal proposition with a view to showing the connection between the middle
term and the major term in the proper form.}

(3) Of contrary connection (viparltdnvaya), such as :—
Sound is non-eternal (major term), because it is a product (middle
term).
Here if the inseparable connection (vydpti) is shown thus—
“Whatever is non-eternal is a product as a jar.” instead of thus—

‘“Whatever is a product is non-eternal as a jar,”’ the example would
involve the fallacy of contrary connection,
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25. Logicians have declared that fallacies of example in the
heterogeneous form arise when the absence of the major term
(sadhya) or the middle term (sddhana or hetu) or both is not shown
or when there is a doubt about them,

The fallacy of heterogeneous example (vaidharmya-dystantibhasa) is of six
kinds, thus :—

(1) Inference is invalid (major term), because it is a source of true knowledge
(middle term); whatever is not invalid is not a source of true
knowledge as a dream (heterogeneous example).

Here the example involves in the heterogeneous form a defect in the major
term (s@dhya), for a dream is really invalid though it has been cited as not invalid.

(2) Perceptlon is non-reflective or nirvikalpaka (mmajor term), because it is.a
source of true knowledge (middle term); whatever is refleciive or
savikalpaka is not a source of true knowlege, as inference (hetero-
geneous example).

Here the example involves in the heterogeneous form a defect in the middle
term (sadhana), for inference is really a source of true knowledge though it has
been cited as not such.

(3) Sound is eternal and non-eternal (major termy), because it is an existence
(middle term) ; whatever is not eternal and non-eternal is not an
existence, as a jar (heterogeneous example).

Here the example involves in the heterogeneous form a defect in both the
major and middle terms (sddhya and sadhana), for the jar is both “eternal and
non-eternal,” and ‘“‘an existence.”

(4) Kapila is non-omniscient (major term), because he is ' a non-propounder
of the four noble truths (middle term); whoever is not non-
omniscient is not non-propounder of the four noble truths, as
Buddha (the heterogeneous example). :

Here the example involves in the negative form a doubt as to the validity- of
the major term (sddhya), for it is doubtful whether Buddha was omniscient.

(5) This person is wuntrustworthy (major term), because he is full of
passions (middle term) ; whoever is not untrustworthy is not full of
passions, a Buddha (heterogeneous example).

Here the example involves doubt as to the validity of the middle term (hetu),
for it is doubtful whether Buddha is not full of passions.

(6) Kapila is not devoid of passions (major term), because he did nor give
his own flesh to the hungry (middie term) ; whoever is devoid of
passions gives his own flesh to the bungry, as Buddha (hetero-
geneous example).
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Here the example involves doubt as to the validity of both ‘the major and
middle terms (sadhya and sddhand), for it is doubtful whether Buddha was devoid
of passions and gave his own flesh to the hungry.

Some unnecessarily lay down three other kinds of fallacy of the heterogeneous
example (vaidharmya-drstantabhdsa), viz. :—

(1) Unseparated (avyatireki) : This person is not devoid of passions (major
term), because he is a speaker (middle term) ; whoever is devoid of
passions is not a speaker, as a piece of stone (heterogeneous
example).

Here though a piece of stone is both “devoid of passions” and “not a speaker,”
yet there is no unavoidable separation (vyatireka-vydpti) between *‘devoid of
passions’’ and ‘‘a speaker.”

(2) Of separation unshown apradarS$ita-vyatireka :—

Sound is #on-eternal (major term), because it is a product (middle
term) ; as ether (example).

Here though there is an unavoidable separation between “product™ and
“‘eternal’’, yet it has not been shown in the proper form, such as: ‘“Whatever is
eternal is not a product, as ether.”

[Dinniga the Buddhist urged the necessity of converting the heterogeneous
example into a universal negative prdposition with a view to pointing out the
connection of the middle term and the major term].

(3) Of contrary separation (viparlta-vyatireka) :
Sound is not eternal (major term), because it is a product (middle
term) ; whatever is not a product is eternal, as ether (example).

Here the example has been put in a contrary way, for the proper form should
have been : ‘““Whatever is eternal is not a product, as ether.”
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26. Refutation (diigana) is the pointing out of the aforesaid

fallacies in the reasoning of an opponent ; but itis called a semblance

of a refutation (dizsanabhdsa) when the reasoning is really devoid of
defects.
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A disputant is said really to refute his opponent, if the former can detect in the
reasoning of the latter any of the fallacies aforementioned. But it will be a mere
semblance of refutation if he ascribes to his opponent fallacies which he has not
really committed. ‘
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27. That which is characterised as free from all obstructions and

shines as the absolute is called (supreme or transcendental) percep-
tion ; it uninterruptedly illumines the nature of all objects.

Perception (pratyaksa) is used in two senses : (1) supreme or transcendental
(pd@ra-marthika), and (2) practical (vyavaharika). The practical perception consists
of knowledge acquired by the soul through the channels of the senses such as the
visual knowledge, auditory knowledge, etc. The transcendental perception is
knowledge acquired by the soul direct through meditation without the intervention
of the senses or signs. .
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28. The immediate effect of pramana (valid knowledge) is the
removal of ignorance ; and the mediate effect of the absolute know-

ledge is bliss and equanimity while that of the ordinary practical
knowledge is the facility to select or reject.

Pramana (valid knowledge) is of two kinds: (1) kevala, absolute and (2)
a-kevala, ordinary. The immediate effect of both is the cessation of ignorance.
The mediate effect of the absolute knowledge is happiness and equanimity, while
that of the ordinary knowledge is the facitity which it affords us to choose the
desirable and reject the undesirable.
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29. Since things have many characters (that is, may be conceived
from many points of view), they are the objects of all-sided knowled ge
(omniscieace) ; but a thing conceived from one particular point of
view is the object of naya (or one-sided knowledge).

Objects, whether intrinsic or extrinsic, possess many different characteristics
may be taken from different standpoints. They are understood in their entire
character by omniscience alone, while to take them from one particular stand-
point is the scope of naya (the one-sided method of comprehension).

Naya (the one-sided method of comprehension) is of seven kinds mentioned
below :(—

(1) Naigama (the non-distinguished) is the method by which an object is
taken in its generic and specific capacities not distinguished from
each other. For instance, by the term “bamboo” one may
understand a number of properties, some of which are peculiar to
its own species, while the remaining ones are possessed by it in
common with other trees such as a mango, jack, banyan, etc.,
without any distinction being made between these two classes of
properties. The Nyadya and Vaisesika schools of philosophy follow
the Naigama naya.

(2) Sariigraha (the generic) is the method by which the generic properties
alone are taken into consideration without any cognizance of the
particular properties which, independent of the former, are non-
entities, like sky-flowers. Thus, when we speak of a mango, jack or
bamboo, we mean that it is a tree, The Advaita and Sarhkhya
systems of philosophy follow the Sasigraha naya.

(3) Vyavahara (the practical) is the method by which the practical or
particular alone is considered, for the general without the particular
is a non-entity like the horn of a hare. On being asked to bring a
tree, can anybody bring the tree in general ? No, he can bring only
a particular tree such as a mango, jack or bamboo. The Cé_rvéka
philosophy follows the Vyavahara naya. '

(9 Rju-siitra (the straight expression) is the method by which a thing, sa
it exists at presenf, is considered without any reference to the past
or future. Tt is useless to ponder over things as they were in the
past or will become in the future. All practical purposes
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are served by the thing itself as it exists at the present moment.
For instance, a man, who was formerly (in a previous birth) my
son, is now born as a prince somewhere else ; he is of no practical
use to me now. So the Rju-shitra recognises only the entity itself
(bhava) and does not consider the name (nama), image (sthapana)
or the constituent cause (dravya). For instance, a poor cowherd,
if he bears the name of Indra, does not thereby become the lord of
heavens. An image of a king cannot accomplish the function of
the king himself. The causes in me which will lead to my accepting
a different kind of body in a future birth cannot enable me to
enjoy that body now. Some hold that the atoms alone are true,
and aggregates or lumps of them constitute things. This doctrine
is followed by the Buddhists.

(5) Sabda (the verbal) consists in using a word in a conventional sense
and not according to its etymological derivation. Thus the word
$atru usually, or in its conventional sense, means ‘“‘enemy,” while
etymologically “a destroyer.” The grammarians are the followers
of this method.

(6) Samabhirfidha (the subtle) consists in making nice distinctions among
the synonyms, applying each name appropriately according to their
etymological derivation. The grammarians are the followers of
this method.

(7) Evambhiita (the such-like) consists in naming a thing only when it
possesses its practical efficiency. Thus a man should be named
Sakra, if he actually possesses strength (§akti) implied by the
name. The grammarians are the followers of this method.

TIATAFRIEAT ST RaTEr |
qeqoTidfataTnta &ErEst ag=aa | 3o |

zg fafae s@q 1 a@ar | frearsd, Tosd, @gEsEn | aq S
g wammm: 1 frenssts o faemrgag ) asw gRmfwarawgs
Pfawgeafy faafawag ) qar 78 {YIF: =9 A9 1 q@ed
agammaraiand  ewAmifawrasfaagq | - qur fafararadeata fosr-
FUEATILEGATT A I ARISTASAEHITT AR | qRwAE o
aq feyam=ay wwag @l fawe: @ =arader afgfrenfs
afeviaggeary wanfuefay | - qEt Fowdam owfrssEr gRadag-
qiafaqEAr FFAHA AWHATM  9q9:  FadArE  agserraasiaag
wqurie fafrearfa agaamsds dquidfafrramasag sagag u 3o 1

30. Knowledge which determines the full meaning of an object

through the employment, in the scriptural method, of one-sided
nayas, is called Syadvada-sruta,
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The $ruta or scriptural knowledge is of three kinds, viz, (1) false hearing
or knowledge (mithyd-$ruta), such as that derived from the scripture of
the bad Tirthikas; (2) hearing of the one-sided method (naya-$ruta), that
is, knowledge derived from that part of the Jaina scripture which teaches us to
comprehend things from any particular standpoint; and (3) hearing of the
all-sided method (sydd-vada-§ruta), that is, knowledge derived from that part of
the Jaina scripture which teaches us to comprehend things from all-sided
standpoints. The naya-§ruta (knowledge of the one-sided method) has been
described in the previous verse. The sydd-vada (knowledge of the all-sided
method) is described below :—

Syad-vada, which literally signifies assertion of possibilities, seeks to ascertain
the meaning of things from all possible standpoints. Things are neither
existent nor non-existent absolutely. A thing may be said to exist in a
certain way and to be non-existent in another way, and so forth. Syad-vdada
examines things from seven points of view, hence the doctrine is also
called sapta-bhangi-naya (seven-fold paralogism). It is stated as follows :

(1) May be, it is (syad-asti) ;

(2) may be, it is not (syad-nasti) ; )

(3) may be, it is and it is not (syad-asti-ndsti)

(4) may be, it is indescribable (syad-avyaktavyam) ;

(5) may be, it is and yet indescribable (syad-asti ca avyaktavyafica) ;

(6) may be, it is not and also indescribable (sydd ndsti ca avyaktavyafica);

(7) may be, it is and it is not and also indescribable (syad asti ca nasti
ca avyaktavyafica).

When a thing is to be established we say ““it is,”- when it is to be denied, we
say ““it isnot.” When a thing is to be established and denied in turn, we say
it is and it is not.”” When a thing is to be established and denied simultane-
ously, we say ““it is indescribable.” When a thing is to be established and yet to
be described as indescribable, we say “it is and yet indescribable.” When a thing
is to be denied and also declared as indescribable, we say it is not and also
indescribable.”” When a thing is to be established and denied as well as declared
indescribable at the same time, we say ‘it is and it is not, and also indescribable.”
Syad which signifies “may be’’ denotes all these seven possibilities, that is, a
thing may be looked upon from one of the above seven points of view, there
having been no eighth alternative.

SHTET TR Fal AT et |
SLEETICCARICR P IDEi R I

gt greaqy fawlafagy seicfag Sewefs  carafaais)
sgeawqredal: SEE 3f aEaq | - fFEd g ety aad fayfa
gfeoma: & faay geafa fagfaarT o @3 swenr @9=d sAafa @waed
7 waw fag: gfafssa: sdey a1 agaeEfag 0 fafa: ofedy
afedui arf faedfn ) orfiasarg segAst-ararFaty aga |

4
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A faurq siear cawqaedfa sAwAs: - faenfarasa 7 wafy gad: (.
srafaaidicrtd srweaaraifasafaaeaefmasry  auagfgarta
aurrrRies wrAAEafeT: afafaafa o w9 sAsifaE: sefreadm
FgweaAfaaefy @Al wiwfy  fadewedw  @iewd faegafy
frafaarfreanar g wwrafaed safemfad Anifasdafesifarsfeod
samak freafa adasfafrasess sqgomfomamEaas: 13

31. The spirit (soul or jiva) is the knower, doer and enjoyer,

illumines itself and others, undergoes changes of condition, is realised

only in self-consciousness and is different from the earth, etc.

The soul (@tman or jiva) has knowledge and so is different from knowledge
itself. As an enjoyer and doer the soul of the Jaina philosophy is different from
that of the Samkhya philosophy. The soul of the Jainas is described as under-
going changes of condition. In this respect it is different from that of the Nyaya
and Vaisesika philosophy.

gt EsTRATRATE aTaw |
qae=TIRg o SfeEfT gEfEar 1 3R

St sNfaqazfagdafearswa

gty gexend@ifs snfeasaraaaforg: |« 3w sggen sfafiag-
agofesar aaiar a1 gaATra Qe gEfaafa ) - addsaTR O
AFEFENfarazfraaaegeaagiaai sfgafa wafa  qagfosy  fafea-
SYAZIASGITGTIG | - SFqaT Hafeaar ssgeas agfaaaearigmigmta
TET 1 IR N

HFEAAGANITARATTEAAAITG TTHEAAA |

8 grabragdiformgmaderamny fagra fadrer qarsmeas 11 ¢

afedar wnafy gFdFId qegraaiaseaa wfa: e

myral afeg ffwavearg aq e gasar @fr igasg o o

aEatagia fafaar ffwar: fog gq o sz qoaamead ¥

faea: airdsRoEquTaTaE waifsaEaadageys S9: 0 3
gfa ramEarfagfa:  garar ) pfafad feang  sfifegdafa-
SATRATAFE A IF NN |

32. This system of pramana, etc., is beginningless and endless ;
and though familiar to all persons in every day practice it is yet

explained here. '
This shows that the world as conceived by the Jainas is eternal.



APPENDIX A

SIDDHASENA DIVAKARA alias KSAPANAKA
(ABOUT 480—550 A.D.)
[ from S. C. Vidyabhusana’s A History of Indian Logic ]

The first Jaina writer on systematic logic was Siddhasena
Divakara. It was he who for the first time laid the foundation of a
science called Logic among the Jainas by compiling a treatise called
Nyayavatara® in thirty-two short stanzas.

Siddhasena Divakara is also famous as the author of the Sammati-
tarka-siitra which is a work in Prakrta on general philosophy
containing an elaborate discussion on the principles of logic. This
author, who belonged to the Svetambara sect, has been mentioned
by Pradyumna Siuri (980 A.D.) in his Vicdra-sdara-prakarana® and by
Jinasena Siri in the Adipurana dated 783 A.D.

Siddhasena, who was a pupil of Vyddha-vadisuri, received the
name of Kumudacandra® at the time of ordination. He is said to
have split, by the efficacy of his prayers, the Linga, the Brahmanical
symbol of Rudra, in the temple of Mahéakala at Ujjaini, and to have
called forth an image of Parévanatha by reciting his Kalyana-mandira-
stava. He is believed by Jainas to have converted Vikramaditya to
Jainism 470 years after the nirvana of Mabhavira, that is, 57 B.C.*

But Vikramaditya of Ujjaini does not seem to be so old, as he
has been identified by scholars with Yasodharma Deva, King of

1 Vide No. 741 in the list of Mss. purchased for the Bombay Government as
noticed by Peterson in his 5th Report, p. 289. A manuscript of the Nyiyavatara
with Viveti was procured for me from Bhavanagara, Bombay, by Muni Dharma-
vijaya and his pupil Sri Indravijaya. The Nydya-vatira with commentary and
translation edited by Satis Chandra Vidyabhusana is available in Calcutta and
Arrah.

2 The verse g3 (26) etc. quoted from Vicara-sdra-prakarana, and noticed
by Peterson in his 3rd Report, p. 272, is already quoted in the introduction foot
note 1, p. 28.

3 cf. Prabhavakacarita VIIL V. 57.

+ For other particulars about Siddhasena Divakara see Dr. Klatt’s Pattavali
of the Kharataragaccha in the Indian Antiquary, Vol. XI, Sept. 1882. p. 247. Vide
alsc Dr. R. G. Bhandarkar’s report on Sanskrit Mss., during 1883-84, p. 118, 140.
Also the Prabandha-cintimani translated by Mr. Tawney in the Bibliotheca
Indica series of Calcutta, pp. 10—14.
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Malwa, who, on the authority of Alberuni, defeated the Huns at
Korur in 533 A.D. This view of scholars agrees well with the state-
ment of the Chinese pilgrim Hwen-thsang, who visited India in 629
A.D. and says that a very powerfull King, presumably Vikramaditya,
reigned at Ujjaini 60 years before his arrival there.® Moreover,
Varihamihira, who was one of the nine Gems at the court of Vikra-
maditya, is known to have lived between 505 A.D. and 587 A.D.® It
is therefore very probable that Vikramaditya and his contemporary
Siddhasena Divikara lived at Ujjaini about 530 A.D. I am inclined
to-believe that Siddhasena was no other than Ksapanaka” (a Jaina
sage) who is traditionally known to the Hindus to have been one of
the nine Gems that adorned the court of Vikramaditya.

Siddhasena Divakara seems to have been a senior centemporary
of Jinabhadra Gani Ksamasramana (484—588 A.D.) who criticises
Dvitrim$at-dvatrimséika of which the Nyayavatara is a part.

5 Vide Beal’s Buddhist Records Vol. 1L p. 261.

&  Vardhamihira chose sak 427 or A.D. 505 as the initial year of his astro-
nomical calculation, showing thereby that he lived about that time. garfa-
Jeg'Ed etc. is already quoted in the introduction p. 29.

(Paficasiddhantika, Chap. I, edited by Dr. G. Thibaut and Sudhiakara Dvivedi).
Vide also Dr. Thibaut’s Introduction to the Paficasiddbantika, p. XXX.

7 The nine Gems are sg=a=qiy etc. from Jyotirvidibharana is already quoted
in the introduction p. 29.

In the Paficatantra and other Brahmanic Sanskrit work as well as in the
Avadanakalpalata and other Buddhist Sanskrit works the Jaina ascetics are
nicknamed as Ksapanaka. The verse qﬂa’q\'mﬁiﬁ‘ etc. (Avadanakalpalata,
- Jyotiskavadana) is already quoted in the introduction p. 30.
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faqd caca
faqaeasafads
faqata
fasfaas

fasea

Index of Sanskrit words

Page ‘Word Page

- 10, 16, 19, 26 fasmar . e 22
26 faqeasfaar ... ee 18

5 fasg 6, 10, 15

16 fasgaa e 5

4, 16, 20 famgifs 10
4,22 fazia 6, 10

26 fa<tas 6

20 fadifa 4

fagar 15
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FEQIRA cee 22
TEARY ... e 16
IS ...1,9, 14, 16, 22
qI AT .22
qa97 26
afaswsas ... . 18
qgega .12
qTeAT 3,13, 21
IATIFLT .., . 1
qrerrgwfe ... . 1,809
FIEAIFAAT . 3
qIATFSAIT ... .21

Word Pdge
qIATEHALT ., e 12
qieq eee 23,26
qraT 8, 11, 12, 16, 18
CIPE I vee. 15
grgafawes ... 16
qraaTaTE L., 20
argarsafaiE .18
qIgTHT ... 11,16
ATAFAEET .. 1
arg e 26
qreq 4,11, 12, 16, 18, 22
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