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PREFACE. 

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

Seeing that the Nyayavatara 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 commentary. 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 commen­
tary already referred to. 

I acknowledge with thanks that Mr. C. Russell, 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, CLE. , 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.  



INTRODUCTION. 

Logic was mixed up with metaphysics and religion in the ancient writ­
ings 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 (slokas). 

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

He was a pupil of Vrddha-vadi Suri, and received the name of 
Kumuda-candra2 at the time of his ordination. He is said to have 
split, by the efficacy of his prayers, the Lihga (Brahmanical symbol) of 
Rudra in the temple of Mahakala at Ujjaini , and to have called forth 
an image of Parsvanatha by reciting the hymn Kalyana-mandira-stava. 
He is believed to have converted king Vikramaditya to Jainism, 470 years 
after the Nirvana of Mahavira.3 The Jainas believe that he was the spiritual 
tutor of that famous king, as is evident from the Kurnara-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 Vikramaditya] reigned 
60 years 4 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. 

(Vicara-sara-prakarana, noticed by Peterson in his Third Report, p. 272.) 
2 Cf. Prabhavakacaritra V I I I , V , 57. 
3 See Klatt's Pattavall of the Kharatara Gaccha in the Indian Antiquary, Vol. 

X I , Sept. 1882, p. 247. 
4 Vide Beal's Buddhist Records of the Western World, Vol. I I , p. 26. 

Siddha Sena Divakara, the 
author of Nyayavatara. 
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Legends and historical accounts point that Siddha Sena was the well-

known Ksapanaka (the Jain a sago), who adorned the court of Vikrama-

d i t y a and was one of the Nine Gems (Nava Raima). Varahamihira , the 

famous astronomer, who also was another of the Nine Gems of the court of 

V ik ramad i tya , l ived between A . D . 505* and A . D . 587. We are to ld tha t 

Kaapanaka alias Siddha Sena was a contemporary of Varahamihira : so 

he must have flourished about the middle of the 6th century. 

There is an excellent commentary on the Nyayavatara called the Nyaya­

vatara-vivrti possibly by Candraprabha Sur i ,3 who 

also belonged to the Svetambara sect and founded 

the Purn ima Gaccha in Samvat 1159 or A . D . 1102. 

He was a pup i l of Jayasiriiha Suri and preceptor of 

Dharmaghoaa. He wrote another logical treatise called Prameya-ratna-

kosa and a philosophical treatise called Darsana-Suddhi otherwise called 

Samyaktva-prakarana. He was a great logician, and in controversy 

appeared as a l ion before the opponents, who resembled elephants.6 In 

1 The Nine Gems are :— 

(Jyotirvidabharana). 
2 Vide Dr . Thibaut 's In t roduct ion to Parlcasiddhantika, p. xxx . Varahamihira 

chose S'aka 427 or A . D . 505 as the in i t i a l year of his astronomical calculation, 
showing thereby tha t he l ived about tha t t ime . So 

(Parlcasiddhantika, Chap. I , edited by Dr . G. Thibaut and Sudhakara Dvivedi . ) 
3 For Candraprabha Suri see Peterson's Four th Report , p. x x v i i , and Peterson 3. 

x v i . In the Nyayavatara-vivrt i itself there is no mention of Candraprabha Suri. I 
remember to have found somewhere that he was the author of i t . The authorship 
of the Nyayavatnrav ivr t i must however for the present remain an open question. In 
the colophon of the Nyayavatara-v ivr t i it is stated that it was the work of Siddha 
sena-Divakara-vyakhyanaka, or simply Siddha-vyakhyanaka, which was evidently a 
surname. M u n i Dharmavijaya and indravi jaya , relying on the line  

(quoted from Ratnaprabha Suri's Upadesa-mala-visesa-vrtti in Peterson's 
T h i r d Report , p. 168) are inclined to identify Siddhavyakhyanaka w i t h Siddharsi 
who l ived in Sarhvat 062 or 905 A . D . (as is evident from Peterson's Four th Report , 
p. cxxix) . There is another commentary on the Nyayavatara by Haribhadra Suri. 

4 See Dr . R. G. Bhandarkar's Report 1883-84, p. 147. 
5 Vide Jainagama L i s t , Bombay, p. 77 , and Peterson's T h i r d Report on Sanskrit 

MSS., Appendix , p. 9. 
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(Dasavaikalika-tika by Tilakaoarya, noticed in Peterson's F i f t h Report , p. 65.) 

Candraprabha Suri, 
author of 

Nygyavatara-vivr t i (?). 
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the introduction to his Nyayavatara-vivrti (q. v.) he has quoted the 
Buddhist logicians Dharmottara and Areata, and in the concluding lines has 
craved the mercy of Jina. 

PRESIDENCY COLLEGE, 

CALCUTTA : S A T I S C H A N D R A V I D Y A B H U S A N A . 

The 12th June, 1908.  

AN OBSERVATION. 

Mahamahopadhyaya Dr. Satis Chandra Vidyabhusana maintains here that Siddha 
sena Diyakara was identical with the well-known Ksapanaka. This view perfectly com­
mends itself to me. There is proof enough that Siddhasena was a 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 Paneatantra and the Mahabharata 
where the Jaina ascetics are nicknamed as Ksapanaka. The following instances from 
the Avadanakalpalata will show that the Buddhists also designated, rather nicknamed, 
the Jaina ascetics as Ksapanaka :— 

(Jyotiskavadana). 

I N D I A N R E S E A R C H S O C I E T Y , 

CALCUTTA. SARAT C H A N D R A DAS. 
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T R A N S L A T I O N W I T H NOTES. 

1. Pramana (val id knowledge) is the knowledge which i l lumines itself 
and other things wi thou t any obstruct ion : it is d iv ided as pratyaksa (direct 
knowledge or perception) and paroksa ( indirect knowledge) as knowables 
are ascertained in two ways. 

This definition sets aside the view of those Buddhist3 [ Yogacaras] who maintain that 
knowledge illumines itself alone, inasmuch as there is, according to them, no external 
object beyond i t . The same definition is also in direct opposition to the doctrine of 
the Naiyay ika , Mimarhsaka and others who hold tha t knowledge illumines external 
objects alone, as it cannot i l lumine itself. The Jainas maintain that it is only when know­
ledge illumines itself that it can take cognizance of oxternal objects. So according to 
them knowledge, l ike a lamp, illumines itself as well as objects ly ing outside i t . 

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. W i t h a view to differentiate such kinds of false knowledge 
from pramana (val id knowledge) the phrase " wi thout obstruction " has been used. 

Pramana (valid knowledge) is divided here into pratyaksa (direct knowledge) 
and paroksa (indirect knowledge) including in the lat ter anumana (inference) and sabda 
(verbal testimony). This division contravenes the conclusion of Carvaka that thero 
is only one pramana, v iz . , pratyaksa (perception or direct knowledge). Carvaka's view 
is unreasonable, for pratyaksa cannot be established as a pramana except through the 
medium of paroksa (indirect knowledge). It also sets aside the view of the Saugatas 
(Buddhists) who divide pramana into pratyaksa (direct knowledge or perception) and 
anumana (inference) wi thout any notice of Sabda (verbal testimony). 

2. Pramanas and the practical use made of them are well k n o w n : there 
appears no necessity for g iv ing any definit ion of pramana. 

There was never a t ime 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 th ing. So it appears superfluous to explain the nature of 
pramana (val id knowledge). 

3. The necessity here for g iv ing the definition of the well-known 
pramanas is to remove s tup id i ty from the mind of s tupid people. 

Pramana (val id knowledge), though well known, is explained here to warn foolish 
people against taking false knowledge as true. 

4. Such knowledge tha t takes cognizance of objects, not beyond 
the range of the senses, is pratyaksa (direct knowledge or perception) ; 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 meditat ion 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. 

5. Knowledge determinant of tha t which is to be proved (i.e., the 
major t e rm called in Sanskrit sadhya), derived through the mark (i.e., the 
middle t e rm called in Sanskrit linga) which is inseparably connected 
w i t h the same, is known as anumana (inference) : being a pramana 
it is free f rom i n v a l i d i t y l ike perception (pratyaksa). 

Inference is of two k i n d s : (1) svarthanumana, inference for one's own self, and 
(2) pararthanumana, inference for the sake of others. The first k ind is the inference 
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drawn in one's own m i n d 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 h i l l and entertains a doubt as to whether 
or not there is fire in i t . Ins tan t ly , when he observes smoke on i t , he recollects the in­
separable connection between fire and smoke, and concludes in his mind that the h i l l 
has fire in i t , as it has smoke on i t . This is an inference for one's own self. Inference 
for the sake of others wi l l be defined late]' on. 

This definition of inference, says the commentator, sets aside the view of certain 
writers [such as Dha rmak i r t i the Buddhist] who mainta in that non-perception (anu-
palabdhi), ident i ty (svabhava) and causality (karya) are the marks or grounds of 
inforence, or of certain other writers who hold the effect (karya), cause (karaya), con­
junct ion (samyoga), co-exist once (mmavaya), and opposition (virodha) to be such 
marks or grounds. The division of inference as (1) a pr ior i (purvavat, from cause 
to effect), (2) a posteriori (tie-meat, from effect to cause), and (3) from analogy (samZin-
yato-drsta, perception of homogeneousness, that is, the recognition of the subject as 
being roferrable to some class, and as being thence liable to have predicated of it 
whatover may bo prodicablo of the class) fas given in the Nyaya-sutra of Aksapada 
Gautama] is also hereby set aside. 

(5. Since it is a pramana, pratyaksa (perception), too, is not i n v a l i d , 
for " a pramana is inva l id " is an absurd expression. 

Some [Buddhists] who maintain that the world is true only from the practical or 
illusory point of view (lokasamvrti), but false from the transcendental or absolute 
standpoint (paramarthiku), consider perception (pratyaksa) to be merely illusory and 
consequently inva l id from the absolute standard of t ru th . B u t this view is opposed 
by the Jainas who mainta in that the world is real from all standpoints and conse­
quently perception is not inval id . 

7. Owing to the impossibi l i ty of a l l phenomena (external objects) 
being inva l id , pramana, is evidently a determinant of self and other things 
and serves to establish both . 

The wor ld is not an i l lusion : knowledge and its objects are a l l real. 

8. Knowledge arising from words, which taken in their proper 
acceptance express real objects not inconsistent w i t h what are established 
by perception, is known as sabda (verbal test imony). 

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

9. Scripture (sastra) is tha t which was first known by a competent 
person, which is not such as to be passed over by others, which is not 
incompatible w i t h the t ru ths derived f rom perception, which imparts true 
instructions and which is profitable to all men and is preventive of the ev i l 
pa th . 

This definition sots aside the view of those [Mimarhsakas] who main ta in tha t 
scripture [such as the Voda] is eternal and was not composed by any human being. 
Scripture could not have been called a verbal testimony (sabda or word), unless it 
embodied the words of any particular person or persons. 

10. L ike the decision for oneself, the product ion of a decision in others 
is called by the learned ' knowledge for the sake of others ' (parartha-
mana) ; speech is designated as such by metaphor. 

Knowledge is of two kinds : (1) knowledge for one's own self (avartha mana), and 
(2) knowledge for the sake of others (parartha mana). The second is defined as that 
which produces decision or belief (niscaya) in others, i.e., which enables others to ascer­
ta in the nature of things. The " w o r d ' ' or " s p e e c h " (sabda or vakya) comes under 
this class, that is, it is knowledge for the sake of others, for it produces decision in 
others. It is true the " word " itself is not knowledge, but being the medium 
through which knowledge is conveyed to others, it is figuratively identified w i t h 
knowledge. 
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11. Perception and inference having disclosed objects w i t h which we 
are famil iar and they being the means of communicat ion to other people, 
bo th of them are knowledge for the sake of others. 

Perception and inference are as much knowledge for one's own self (svartha mana) 
as for the sake of others (parartha ma)ia). 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. 

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 t r u t h the judge has not 
perceived the fact deposed to. 

13. A statement expressive of the reason (i.e., mark or the middle term 
called hetu) which is inseparably connected w i t h tha t which is to be proved 
(i.e., the major t e rm called sadhya) having been composed of the minor term 
(called paksa signifying a side or place), etc., is called an inference for the 
sake of others (pararthanuniana). 

In an " inference for the sake of others " the minor term (paksa), etc., must be ex 
p l ic i t ly sot for th . The major te rm (sadhya) is that which is to bo proved. The mid­
dle term or reason (hetu, Hnga or sadhana) is that which cannot exist except in 
connection w i t h the major term (sadhya or lingi). The minor te rm, locus or abode 
(paksa), is that w i t h which the roason or middle term (hetu) is connected, and whose 
connection w i t h the major term (sadhya) is to be proved. In a proposition the subject 
is the minor te rm (paksa), and the predicate the major term (sadhya). The following 
is an " inference for the sake of others " :— 

(1) This hill (minor term) is fu l l of fire (major term)-—proposition (pratijna) ; 
(2) because i t is fu l l of smoke (middle term) ; 
(3) whatever is full of smoke is ful l of fire, e.g., a kitchen (example, drstanta) : 
(4) so is this h i l l ful l of smoke (application, upanaya) ; 
(5) therefore this h i l l is ful l of lire (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 (sadhya), 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 (hcttn 
in addi t ion to the major term (sadhya) and the minor term (paksa), thus :— 

(J) This hill (minor term) is full of fire (major term) ; 
(2) because i t is ful l of smoke (middle term). 

The best (uttama) form of an inference for the sake of others consists in the state­
ment of the following ten parts or members (dasavayava) : (1) proposition (pratijna) ; 
(2) correction of the proposition (pratijua-suddhi) ; (3) reason or middle t e rm (hetu) ; 
(4) correction of the reason or middle term (hetu-sudd hi); (5) example (drstanta) ; (6) 
correction of the example (drstanta-suddhi) ; (7) application (upanaya); (8) correction 
of the application (upanaya-tuddhi) ; (9) conclusion (nigamana) and (10) correction of the 
conclusion (nigamana-fudd hi). 

A n y form containing less than ten members down to five is called mediocre 
(madhyama). 

14. Paksa (the minor term) is tha t which is asserted to be connected 
w i t h the (major te rm or) sadhya and is not excluded by perception, etc. : 
it is to be used here ( in an inference for the sake of others) as exhib i t ing 
a locus or abode of the reason (i.e., the middle t e rm called hetu). 

Some philosophers hold that the minor term (paksa) is not an essential part of an 
inference. Bu t this view, according to the Jainas, is untenable, it being absolutely 
necessary to state the minor term (paksa) in an inference. 
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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) as intended by the disputant, his reason 
(hetu or middle term) may appear to his opponent as absurd. 

If any disputant does not expl ici t ly state the minor term (paksa), his reason might 
be misunderstood by his opponent, e.g. :— 

(1) This h i l l (minor term) is ful l of fire (major term) 
(2) because i t is fu l l of smoke (middle term). 

The above inference, i f the minor term is omi t ted , wi l l assume the following 
form :— 

(1) F u l l of fire (major term) ; 
(2) because full of smoke (middle term). 

Here the opponent migh t not at once recollect any locus or abode (minor t e rm, 
paksa) in which the fire and smoke abide in union, and might mistake a lake for such a 
loous or abode. I n such a case the whole argument wi l l be misunderstood. 

16. A man who has come to behold the excellence of an archer wil l 
have to behold the opposite of i t , if the archer hits without fixing an aim. 

Just as a clover archer, w i t h a view to preventing his arrow from going to a wrong 
direction, fixes his a im before h i t t i n g , so a skilful disputant in order to avoid being 
misunderstood, should in stating an inference mention the minor term {paksa) w i t h 
which the major term (sadhya) and the middle term (hetu) are both connected. 

17. The reason (or the middle term i.e., hetu) may be used to show con­
nection or the opposite of i t : 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 t e rm (hetu) may exist only if the major term (sadhya) 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 t e r m ) ; and (2) the reason or middle term (hetu) 
cannot exist if the major t e rm (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). 

18. Where the inseparable connection of the major term (sadhya) 
and the middle term (sadhana or hetu) is ascertained by homogeneousness 
(sadharmya), the example is called a homogeneous one on account of the 
connection (between those terms) being recollected. 

An example (drsianta) is a familiar case which assures the inseparable connection 
(vyapti) between the major te rm (sadhya) and the middle term (hetu). It is of two kinds : 
(1) homogeneous (sadharmyavat), and (2) heterogeneous (vaidharmyavat). The homo­
geneous example is that which assures the connection (vyapti) by homogeneousness 
(sadharmya) t hus :— 

(1) This h i l l is full of fire (major term) ; 
(2) because i t is fu l l of smoke (middle term) ; 
(3) as a kitchen (homogeneous example). 

Here the fire and smoke abide homogeneously in the ki tchen. 

19. The heterogeneous example is that which shows that the absence 
of the major term (sadhya) is followed by the absence of the middle term 
(sadhana). 

The heterogeneous example assures the conrection (vyapti) by contrariety, tha t 
is , by showing that the absence of the major term (sadhya) is attended by the absence 
of the middle term (hetu), thus :— 

(1) This h i l l has no smoke (major term) ; 
(2) because it has no fire (middle term) ; 
(3) as a lake (heterogeneous example). 

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 in­
separable connection (antar-vyapti) even without such example. 
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Internal 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) 

show's 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). 

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

External inseparable connection (bahir-vyapti) occurs when an example (drs~ 
tanta) from 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 :— 

(!) This hill is full of fire (major term) ; 
(2) because it is full of smoke (middle 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 lire and smoke to assure the inseparable connection 
between them (the fire and smoke). 

Some logicians [such as Vasubandhu] hold that that which is to be proved, that 
is, the major term (sadhya), can be established by the internal inseparable connec­
tion (antar-vyapti) alone, so the pointing out of the external inseparable connection 
(bahir-vyapti) 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 (sadhya), Cf. 

(1) This hill (minor torm) 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 dis­
pensed with thus :— 

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

Even here, where there is no minor term (paksa), the example (drstanta), according 
to them, is useless. 

21. If that of which the major term or predicate is affirmed is opposed 
by evidence (lingo), the public understanding, one's own statement, etc., 
we have that which is known as the fallacy of the minor term or thesis 
(Pakmbhasa) of which there are many varieties. 

The semblance or fallacy of the minor term or thesis (pahsdbhasa) 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 incongruous 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 (samanya) and particular (visesa) 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 state­
ment. 

22. The reason (i.e., the middle term called hetu) has been defined as 
that which cannot exist except in connection with the major term (sadhya): 
the fallacy of the reason (hetvabhasa) arises from non-conception, doubt or 
misconception about it (the middle term). 
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(1) This h i l l is fu l l of fire (major t e r m ) ; 
(2) because i t is fu l l of smoke (middle term). 

In this example " smoke " is the middle term or reason (hetu) which cannot exist 
except in an inseparable connection (union) w i t h " fire " which is the major te rm (sadhya). 

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 or fallacy of the middle te rm (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 : al l things are momentary because 
they are existent.'* Hero the reason alleged is uncertain because ' exis­
tence' may or may not be a proof of momentariness, for , an opponent 
migh t equally argue : " al l things are eternal because they are existent." 

24. Logicians have declared that fallacies of the example (drstanta-
bhasa) 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-drstabhasa) arise f rom a defect 
in the major t e rm (sadhya) or middle term (hetu) or both or f rom doubt about them, 
thus :— 

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

Here the example involves a defect in the major term (sadhya), for perception is 
not inva l id . 

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

Here the example involves a defect in the middle te rm (hetu), for a dream is 
not a source of true knowledge. 

(3) The omniscient being is not existent (major term), because he is not appre­
hended by the senses (middle term), l ike a jar (homogeneous example). 

Here the example involves a defect in both the major and middle terms ((sMhya 
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), l ike the man in the street (homogeneous example ). 

Here the example involvea doubt as to the va l i d i t y of the major t e rm, 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), l ike the man in the street (homogeneous example). 

Here the example involves doubt as to the va l i d i t y of the middle t e rm, for it 
is doubtful whether the man in the street is devoid of passions. 

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

Here the example involves doubt as to the va l id i t y of both the major and middle 
terms, for it is doubtful whether the man in the street is fu l l of passions and n o t 
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 speaker (middle term), l ike a certain man in Magadha 
(example). 
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ere 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 pas­
sions.'* 

(2) Of connection unshown (apradarfitanvaya), 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 form, as :— 

" Whatever is a product is non-eternal as a jar." 

[Dignaga 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 (viparitanvaya), such as :— 
Sound is non-eternal (major term), because it is a product (middle term). 

Here if the inseparable connection (vyapti) is shown thus— 
" Whatever is non-eternal is a product as a jar," inatead of thus— 

" Whatever is a product is non-eternal as a jar, " the example would 
involve the fallacy of contrary connection. 

25. Logicians have declared that fallacies of example in the hetero­
geneous form arise when the absence of the major term (sadhya) or the 
middle term (sadhana or hetu) or both is not shown or when there is a doubt 
about them. 

The fallacy of heterogeneous example (vaidharmya-drstantabhasa) 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 
(sadhya), for a 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 true knowledge (middle term) ; whatever is reflective or savikalpaka 
is not a source of true knowledge, as inference (heterogeneous 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 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 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 a9 to the validity of the 
major torra (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 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 doubftul 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); whoever is devoid of passions gives 
his own flesh to the hungry, as Buddha (heterogeneous example). 
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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. 

Some unnecessarily lay down three other kinds of fallacy of the heterogeneous 
example (vaidharrnya-drstdntdbhasa), 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 atone (heterogeneous example). 

Here though a piece of stone is both " devoid of passions " and " not a speaker," 
yet there is no unavoidable separation (vyatireka-vyapti) between " devoid of passions ' 
and " a speaker." 

(2) Of separation unshown (apradartita-vyatireka) : 
Sound is non-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." 

[Dignaga the Buddhist urgod the necessity of converting the heterogeneous 
example into a universal negative proposition with a view to pointing out the connec­
tion 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 

t erm); whatever is not a product is eternal, as ether (example). 

Hero the oxample has been put in a contrary way, for the proper form should 
have been : " Whatever is eternal is not a product, as ether." 

26. Refutation (dusana) is the pointing out of the aforesaid fallacies 
in the reasoning of an opponent ; but it is called a semblance of a refuta­
tion (dusandbhdsa) when the reasoning is really devoid of defects. 

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 sem­
blance of refutation if he ascribes to his opponent fallacies which he has not really 
committed. 

27. That which is characterised as free from all obstructions and 
shines as the absolute is called (supreme or transcendental) perception ; it 
uninterruptedly illumines the nature of all objects. 

Perception (pratyakm) is used in two senses : (1) supreme or transcendental (para-
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. 

28. The immediate effect of pramana (valid knowledge) is the 
removal of ignoranco ; and the mediate effect of the absolute knowledge 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 ordi 
nary knowledge is the facility which it affords us to choose the desirable and reject 
the undesirable. 

29. Since tilings have many characters (that is, may be conceived from 
many points of view), they are the objects of all-sided knowledge (omni­
science) ; but a thing conceived from one particular point of view is the 
objeot of naya (or one-sided knowledge). 

Objects, whether intrinsic or extrinsic, possess many different characteristics and 
may be taken from different standpoints. They are understood in their entire 
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character by omniscience alone, while to take them from one particular standpoint 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 remain­
ing 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 Nyaya and Vaisesika schools of philosophy 
follow the Naigama naya. 

(2) Samgraha (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, wo mean 
that it is a tree. The Advaita and Sarhkhya systems of philosophy 
follow the Samgraha naya. 

(3) Vyavahara (the practical) is the method by which the practical or particulai 
alone is considered, for the general without the particular is a non-entit> 
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 Carvaka philosophy follows the Vyavahara naya. 
(4) Rju-sutra (the straight expression) is the method by which a thing, as it exist** 

at present, is considered without any reference to the past or future. It 
is useless to ponder over things as they were in the past or will become 
in the future. All practical purposes 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-sutra recognises only the 
entity itself (bhava) and does not consider the name (nama), image (sthS-
pana) 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 futuro 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 satru usually, 
or in its conventional sense, means " enemy," while etymologically 
" a destroy or." The grammarians are the followers of this method. 

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

(7) Evambhuta (the suchlike) consists in naming a thing only when it possesses 
its practical efficiency. Thus a man should be named sakra, if he 
actually possesses strength (sakli) implied by the name. The gram­
marians are the followers of this method. 

30. Knowledge which determines the full meaning of an object 
through the employment, in the scriptural method, of one-sided nayas, is 
called Syadvada-kuta, 

The sruta or scriptural knowledge is of three kinds, viz. : (1) false hearing or 
knowledge (mithya-sruta), such as that derived from the scripturo of the bad 
Tirthikas; (2) hearing of the one-sided method (naya-n'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-v&da-
iruta), that is, knowledge derived from that part of the Jaina scripture which teaches 
us to comprehend things from all-sided standpoints. The naya-iruta (knowledge of the 
one-sided method) has been described in the previous verse. The eyad-vada (know­
ledge of the all-sided method) is described below :— 

Syadrvada, which literally signifies assertion of possibilities, seeks to ascertain the 
meaning of things from ail possible standpoints. Things are neither existent 
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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-vada examines 
things from seven points of view, hence the doctrine is also called sapkhbhangi-
naya (seven-fold paralogism). It is stated as follows: (1) May be, it is (ayid-
asti); (2) may be, it is not (syad-nasti); (3) may be, it is and it is not (syad-asti-
nfoH); (4) may be, it is indescribable (syad-avyaktavyam); (5) may be, it is and 
yet indescribable (syadrasti ca avaktavyanca) ; (6) may be, it is not and also in­
describable (syad nastica avaktavyanca); (7) may be it is and it is not and also 
indescribable (syadasti ca nasti ca avaktavyafiea). 

When a thing is to be established we say " it is," when it is to be denied, we say 
" it is not." 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 simultaneously, we say " it 
is indescribable." When a thing is to be established and yet to be described as indes­
cribable, 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. 

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 (atman 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 undergoing changes of 
condition. In this respect it is different from that of the Nyaya and Vaifosika philo­
sophy. 

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 conoeived by the Jainas is eternal. 
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0 

... ... 8 

... ... 12 

3,4,9,10 
8,12 

8 
8,5,10 

... ... 9 

... ... 8 

4,8,11 
... ... 8, 9 
... ... 11 

4,5,7,8 

Page 

7 
... 9,10 

1 
... 9,10 

10 
8 
6 

11 
7 
5 

12 
9 

7,11,12 
11 
10 

8,8,11,12 
... 2,7,8 
... 7,12 

10 
11 
9 
8 

4,7,8,9,11 
11 
12 

8 
8,6,8,10 

4 
... 4,6,7 

5 
10 
8 

... 11,12 
,8,7,8,9,10 

8 
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1.2.8.5.7.8.9.10,11 

Page 
9 

10 
9 

2,3,7 
7 

12 

9 
9 
9 
5 
6 

... 5,10 

... 7,10 
4,6,8,11 

, ... 5 
5 

... 1,6 
8 
8 

...2,8,12 

... 3,12 

... 8,12 
4 

1,2,7,8,11 
... 8,11 

11 
10 
5 
4 
5 
8 

11 
12 

7 

Page 

1,6 
2,7 
7,8 
1,2 

4 
8,11,12 

8,11 
11 

... 1,2,8,4,6,7 
1 
9 
9 

4 
K 

5 
4,6,6,10,11,12 

... 2 , 7 , 8 
8 

8,5 
4 
1 
4, 

7,8 
7 

8,11 
5,6 

2,8,5,12 
7 
6 
8 
8 



I N D E X OP WOBDS IN ENGLISH. 

Advaita 
Aksapada 
Anaikantika 
Ananvaya 
Antarvyapti 
Apradarsitan v ay a 
Apradarsitavyatireka 
Asiddha 
Atman 
Avyatireki 
Bahir-vyapti 
Buddha 
Carvaka 
Contradictory 
Daaavayava 
Dliarmakfrti 
Dignaga 
Dretanta , 15, 
Drstantabhasa .. 
Dusana 
Dusanabhasa 
Evambhuta 
Example .. 1 
External inseparable connec­

tion 
Fallacy of example 
Fallacy of heterogeneous ex­

ample 
Fallacy of homogeneous ex­

ample 
Fallacy of middle term 
Fallacy of minor term 
Hetu .. 1 
Hetvabhasa 
Inference for one's self ] 
Inference for the sake of 

others .. 1 
Inseparable connection 13, h 
Internal inseparable connec­

tion .. 1 
Jiva 
Kapila 
Kevala 
Knowledge .. 1 
Linga 13, 1 
Lingi 
Lokasamvrti 
Major term .. 13, 15 
Middle term . 13, 16 
Mimamsaka .. 1 
Minor term 16 
Naigama 

21 
14 
18 
18 

8,17 
19 
20 
18 
22 
20 
17 

J, 20 
5,21 

18 
15 
14 

I, 20 
16, 17 

18 
20 
20 
21 

- 2 0 

17 
18 

,20 

18 
, 18 

17 
-19 
,18 
,14 

-15 
-19 

17 
22 
19 
20 
14 
17 
15 
14 

-20 
-20 
14 

•17 
21 

Naya 
Nigamana 
Nyaya 
Nyayasutra 
Paksa 
Paksabhasa 
Pararthamana 
Pararthanumana .. 
Poroksa 
Perception 13—15 
Pramana .. 13 
Pratijna 
Pratyakaa 
Proposition 
Purvavat 
Reason 
Refutation 
Rju-sutra 
S'abda 
S'abda 
Sadhana .. 15 
Sadharmyadrstantabhasa 
Sadhya 
Samabhirudha 
Samanyatodrsta .. 
Samgraha 
Samkhya 
Saptabhangi-naya 
S'astra 
Scripture 
Sesavat 
Soul .. 
Strata.. 
Svarthamana 
Svarthanumana .. 
Syadvada 
Thesis 
Upanaya 
Vaidharmya-drstantabhae 
Vaisesika 
Vasubandhu 
Verbal testimony.. 
Viparltanvaya 
Viparitavyati reka 
Viruddha 
Vyapti 
Vyatireka-vyapti 
Vyavahara 
Vyavaharika 
Word 
Yogaoara 

20,21 
. . 16 

21, 22 
14 

16—17 
. . 17 

14, 15 
15 

. . 13 
3—15, 17, 18, 20 

13, 14, 20, 22 
. . 15 

13, 14, 20 
. . 15 

14 
15—18 

. . 20 

. . 21 
13,21 

. 14 
15. 16. 19. 20 

. . 18 
13, 15—20 

. . 21 
14 

. . 21 
21,22 

. . 22 
14 

. . 14 

. . 14 
22 

. . 21 
14, 15 

. . 13 
21,22 

. . 17 

. . 15 
a 19,20 

21,22 
. . 17 

13,14 
. . 19 
. . 20 
. . 18 

16, 19 
. . 20 
. . 21 
. . 20 

14, 16 
. . 13 








