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CHAPTER 1V

INFLUENCE OF NYAYA
ON
POETIC FIGURES OF SPEECH
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CHAPTER IV

INFLUENCE OF NYAYA ON POETIC FIGURES OF SPEECH

Most of the Sanskrit rhetoricians have alloted a major:
portion to the treatment of Alahkéras in their works. On
close examination it is found that some of the poeticians
have been greatly influenced by some Nyaya principles,
logical terms and concepts on the basis of which théy have
attempted to ciassify and formulate some figures of speech.
The preéent chapter mekes an attempt to identify the

Alankaras based on Nyaya terms and concepts and to analyse
themn,

IV.1 Principle of AérayBérayibhiva and Anvayavyatirekibhiva

It is known that the Alankaras are classified into
éabdélaﬁkéra, Arthalankara and Ubhayalahkara as they

pertain to the word or to the sense or to both. The simple

classification of Sabdalankira and Arthalafkira is started

from Rudrata's time. But Rudrata does not mention the

Ubhayalankaras. The AP appears to be the earliest known

work to mention the third divisien?’

It is interesting to note that for the classification
of Alankaras Sanskrit Poeticians follow two principles,

Aérayaérayibhava and Anvayavyatirekibhdva, These two
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principles seem to have their beginning in R&jdnaka Tilaka's
commentary on THE KASS of Udbhata wherein he gives these
principles by which the Alankaras are decided as belonging

to Sabda or artha. It is the discussion on the Slesa

Alankara, its definition and illustration in Udbhata that
brings the issue to a head and results in the clear .
formulation of the principle of the classification of .
Alahkéras into those of sabda and those of artha. L

In the Vivrti on'Udbhata's illustration of Artha~81esa

‘Tilaka says that Guna, Dosa, or Alankara is cla351fied into
2
that of sabda or artha by the principle of Anvaya and Vyatireka.

In Udbhata's illustration:’
N e WW@W% i
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if we replace bhasvatkara—viraaita by bhanUydxpyamana, then,

the Alafkdra disappears due to the change of words. Since

the Alankara here depends upon the presendé or otherwise

of certain words it is case of éabdélaﬁkérg. It is clear

that Tilaka .is propounding the principle of AnvayaQVyatireka

for deciding an Alankara as belonging to fanda or artha.

V.Raghavan believes that Mammata accepts the principle

of Anvaya~Vyatireka in his KP from Tilaka? As he says:

The text of Tilaka is found reproduced to some

extent by Mammata.
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But the formal dctual inclusion 6f these two principles in
the theoretical structure is made by Mammata and then by
Ruyyaka, Mammata clearly mentions that the Gupas, Dosas and
‘Alafikaras are characterised as belonging to sabda or to ggjggg

only by the prlnclple of Anvaya and Vyatireka., To quote

" his words :

¢ > _
EE ?lbﬁﬂluuchohmun .?T’Zl‘amﬁ‘r%?f a1 Fsman:
A et AT o azrﬁ—?rnﬂw%r
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Mammatae @iso mentions ASrayddrayibhava and explains that

even to determine the Kérayéérayibhévg‘one has to use

Anvaya=-Vyatireka principle., Hence it is better to‘d;stinguish

Sabdalafkiras from Arthalafkiras through the principle of

Anvaya—Vyatirekafr

Ruyyaka differs from Memmata in that hHe propounds

Asrayasrayibhava as the differentiating principle. He in
his AS says. ’
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Concluding the deliberations of Mammata's views at the
close of the consideration of the view of Tilaka;;ﬁuyyaka
. explains that the Anvaya-Vyatireka theory can prove sabda
or artha only as the karana. Resorting to that theory one
can only say that a certain Alahkéra is the k&rya either
of sabda eor of artha, If one Alankdra of a Sabde/is dué to
the presence of $abda then Srautopams, which due to the

anvaya of 'iva' is actuelly an Arthd@lankara,will be a case

Sabddlankara. Bﬁt there is no Alanké@ra or special figurative
beauty added to the poem by its being a case of Sra&topaﬁé
with the ggggzguof the word 'iva'. So there is no Alankara
as there is 'iva' and it will be contradictory and absurd

if one has to say thatt since there is iva-sabdanvaya, it

is a case of Sabddlahkara. Further, Srautopamd can never

be anything but an Arthalahkadra. So the Anvaya-Vyatireka. .

theory must be discarded.

Now both these principles are the principles of Nydya
philosophy.. According to Nydyasadstra, ASrayasrayibhiva

is a‘relation existing between two objects (dravxa) like

aﬁ&avi~avayavi, guna-guni, kriyﬁ-gyiyévén and jati-vyakti.

Naiydyikas explain their relations viz., Samyoga and
Samavdya on the principle of A8rayasrayibh8va., Samyoga-

sambandha takes place between two objects only (dravyayop
eva samyoga) out .of which one becomes the Asraya and the

later Kérayi? For instace, a bird is sitting on the branch
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of a tree. Here exists the relation of Samyoga between the

bird and the branch, out of which the former is'lérazi and

the latter is ASraya. Samyoga-safibandha is temporary. The
Samav@ya-relation is explained by Kanada as karyakaranayoh

— 153
sa samavayah, the relation of cause and effect, Kekavamiséra,

the Naiyayika, in his TB defines it as ayutasiddhayoh

. 7
sambandhah, the inherent and inseparable relation between

the two obJects, Ayutasiddha means proved to be not Jjoined

( VEE join) or proved to be not separated(if {Eg separate)
that is, things that are always tqgether until one of them
is destroyed.f/%br example, the relation of avayava with
avayavi (eege tantu and BEEE) out of which avéyava is'Kéraya

and avayavi is @srayi. Thus the rdlation of either Samyoga

or Samaevaya is in fact one of Asray&@srayibhava.

Secondly, Anvaya and Vyatireka are two technical terms
of Nyaya philosophy. The relation of Vyapti which obtains
between hetu and a?éégggg is basically of two typeé; the
psoitive and negative invariable concomitance, technically
known as Anvaya and Vyatireka.8 Anvaya is defined in the

Nydya texts as yat-sative yat-sattvam and Vyatireka as

yadabhave yadabh@vah. The conception of Anvaya-Vyatireka is

very important in Navya=-Nyaya. The invariable concomitance
between sadhya and s@dhana through the force of which the

sadhana enables us to draw the conclusion, can be expressed
in two ways, Anvaya and Vyatireka. Naiyayikas classify the

relation of Vydpti in three categories such as Anvaya-vyapti,
gp—————————— . ————— e ——————
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Vyatirekaﬁvzégti and Ahvayagyatireki~vy§pti.g Thé hetu also

- is designated as Kevala@nvayi, Kevakavyatireki énd-Anvaya~

vyatireki. Siﬁilarly, Mammata and his fodlowers ailso

classifies the Alankaras into sabda, artha and Ubhayalahk@ra.
Alansara sSapgda, artaa

The principle of Anvaya-vyatireka is based on karapa-karya

relation. As, according tO‘Nyéya,'kﬁranasattve kd@ryasattvam

or dhumasattve vahnisattvam and ka@rap@bhave karyabhava or

vahnybhave dhiimabliva similerly poeticion salso hold the view
imply in’their propositions Sabdasattve alahkérésattqgg and

Sabddbhave alahkardbhava. From this point of view Mammata's
. principle of classofication is based on the Nyaya prianciple
of relation particularly of vyapti., And Ruyyaka's princile

of'ﬁérayﬁérayibnﬁva is based on the Nyaya theory of relation

of Samyoga and Samavdya.,

By advocating the relation of Asraydsrayibhiva

Ruyyaka stresses the relation existing between the sabda and

artha or both with Alahkara and resulting into §§vyasaundarya.
In case of Sabdalankara this saundarya is based on sabda,
So. sabda is-ﬁéraza and saundarya is Asrayi. This is the

same in the case of ArthalanhkKara.

.2 Eg;théf Classification of Arthilahkaras

Ruyyaka in his AS makes an attempt for the first time
to classify the Arthd@lahkaras on the principle of Nyaya.

He evolves three categories such as Tarkanyaya, Vakyanyaya
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and Lokanyaya. The figures based on Tarka, are two= Kavyalihga

and Anumana; the Alankaras like Yathdsalmkhyam, Paryaya,

Parivrtti, garisamkhya, Arthapatii, Vikalpa, Semmucaya and

Samadhi are based on Vakyanyaya; and the Alahk@ras such as

Pratyanika, Pratipa, Milita, Tadguna, Atadguna and Uttara

are based on Lokanyaya. We may note that Ruyyaka does not

give any Justification fir such a classification. Even the
commentator Jayaratha and the later rhetoricians who accept
this classification do not give us any rationale, AHe doas

not define either of the term 'Tarka' and 'Nyaya's But his
categordsation of Alank@ras stands definitely on some rationale
otherwise it would not have been unanimously accepted by

his successors only with some slight modifications here

and ‘there. Unlike Ruyyaka however, Vidyanatha, Appaya

and Jagann@tha include Arthantarany&sa alsc in the category
of Tarkanyaya. DlNodern scholars have taken the term 'ggggg'
in the general sense of reasoning and according to them
reasoning should be the result of poetic imagination.
Logical perfection may not be preseﬁt in the figures based
on §§25§10 It may be presumed that logical perfection is
not insisted upon for the constitutions of all these three
figures based upon Tarka but they should bot lack in any

way the pbetic beauty.

Here the two terms 'Tarka' and 'Nvaya' must be defined
carefﬁlly. To consider the term Ny@ya. No doubt he does
not refer to the technical sense of the term Nyaya such as
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paficavayavavékyam nydyah or pramégairarthaparikaagﬁg nyayah.

But ib definifély refers to the 1ogicé1 principle on the
sﬁﬁength of which Ruyyaka's classification is based, From_
the AlankBras groupdd under the heéés like Tarkanyaya,
Vaékyanyaya and Lokanyaya it appears that he classifies them

keeping in view the Sastras such asggggggééggyg, Véakyasdstra

R e —

or Mimdmsa and others like the Laukika Vyavahara. Again,
a close study of Alaidkdras grouped'under Tarkanyaya category

revéals that the term Tarka decidedly refers to Tarkas&stra

in which Anumdna and Lihga occupy the plcae of prime
g ve——————— -,.__—-—oﬁ."‘ w‘

importance, The perfection of hetu or linga is quite

necessary for a valid AnumZna, The poeticians have definitely

used the terms like Anumdna and Lifiga in the sense in which

they are used by the Naiyéyikas/and they have also insisted

on the asame kind of perfection. Unlike the Naiyayikas,
however, they deal with the objects of beauty\in poetics.

As Bha@maha rightly points out, the poetic AnumBna differs from

Ny@yanumana in this respect because the sphere of Nyaya is

altogether different from that of poetics: Still, Ruyyaka

concciously makes an attempt to categorise them as

Tarkanydyamizlaka and thereﬁy differentiates them from the

general sense of the term. Therefore, TarkanyZvamulaka
means the figures based on the principles as given in the

Tarka$dstra.Similarly, the Alahkaras like Yath@samkhya,

Avth3patti refer to the MimArisd8dstra in which these terms
~.have been used in techniéal sense. This may be considered as

é case of influence df'Nyayé of Ruyyaka and his successors.



120

IV.3 Tarkanyayamilaka Alahk3ras

!
A number of Nyaya concepts and terms have been taken up

by the poeticians for formulating their figures of speech,
which reveal the conceptualiinfluence of Nyaya school, The

AlehKBras like Anumana, K&vyalifga and Arthantaranydsa based

on Tarkanyaya are the examples of such influence. As it is
not possible and not necessary here to deal with the
development of thse Alankdras in historical perspective, We
analyse them on the basis of some of the important definitions

glven by some prominent poeticlans,

IV.3.1 Anumdna Alahkara (Iﬁfefence)

As far as the AnumBna Aladkara is concerned nothing

new is added to the Nydya concept of Adumana by the rhetoricians,
All the rhetoricians aocep% the Nyaya concept and present it
with hardly any difference. Bhimeha,Dapdin, Vamana and Udbhata
do not recognise this Alahkara. Rudrata is the first among

the ancients to include it under the large-group of figures
based on Vastava. - Bhoja, Mammata, Ruyyaka, Vidyan@tha,
Vidy&dhara, Vigvandtha, Appaya Dikgita, Jagannatha and even

his successors deal with Anum@na Alankdra. Jagannatha's

= s oy ‘2 s
definition of Anum@na is anumitikaranamanumZnam. This

definition i& exactly identical with the Naiyayika definition

. : 4 ¥ 3 o
of it as found in the works like Tarkasamgraha. He refers to

the views of both old and new Naiygfikas with regard to the
! .
nature of Anumiti—karapa.h‘Old Naiydyikas think that the linga

—

AL



121

which is cognised as s3dhya=vydpya is An&mitikarapa.ﬁsBut

Navyas like Viseanatha Nyayapaficnana accepts the cognition
of such a linga as Anumiti-karapa. In order to distinguish.
poetic Anumana from the practical Anum@na of the Naiyayikas
Jaganndtha states that the poetical Anumana should contain

camatkara(aesthetic beauty)?
i ——— .

Rudtata gives two types of Anumina - 1. where sidhya is
mentioned first and then sddhana. 2. Where sadhana is mentioned
first and then sadhya; Rudrata attempts to extend the nature
of Anum@na and to differentiate it from the Ny3ya concept,

But his attempt does not gailn any significance as pointed out
by Mamma?a‘who refutes his view, As the order of sadhana and
sadhya does not make any differnnce Memmata does not accept

such a div131on”7

In' ‘the Vagbhatédlankara, Vigbhata defines Anumana

as follows:

R T EHEETAT |
ﬁw%ﬁ‘t 3,\-;‘%?1?(3:1«1“(«1 Ffe—e-zfrf I (P-58)

Where from a seen reason (linga) knowledge of lingi existing

in all the three kdlas ( paseé, present and future) arises

that is Anumina,

iere, theword kalatritayavartinhis very significant.

This remiﬁds us three divisions of Anumd@na made by Gautama

and his commentator Vitsydyana. Gl utama dividis Apumdna into

18

three kinds viz., plrvavat, Segavat and sa@mé@nyatodrsta. This is
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the oldest division available . FPurvavat Anumana occurs

where one infers the effect fron the cause, e.g. one infers
“that rain will fall when clouds gether in the sky..'q Segavat
is the opposite of this e.g. When one infers the cause from
the effect, When one sees a river in floods he 1nfers that
there must have been heavy rain womewhere up in its course.20
All cases of inference other than these two fall under

— 2! . . X
samanyatodrgta. Thus, if after seeeing a person in one

place one fiﬁdSR?% another place some time latér we know
that he must have gone from the first place to thé other
during the interval, Ve sée the sun in morning in the east
and find him in the weét in the evening.. Ve therefore infer

aditasya gamanam from the edst to the west during the course

of the day, though his movement is not directly perceived.

According to Vigbhata, Anumgna Alahkara is of -three

types viz., Atitanumina, Vartaménébmana an& @pavasyénumﬁna.

Their examples are given in order as follows:

1 Atitanuminam v

Gt WWWW Fsirs |
ey %W AT Wﬂwfﬁ‘ Il Cp-s)

Definitely the rivers were created from tbewaters of the
abhlseka of the Lord, otherw;se how does a man gets purified

by taklng batha in them,

Here oen infers the purifying capacity of rivers due

to the water being that of the Lord's abhigeka by the
—



123

purification of people because of their bath into thosérivers.

The commentator emplains it clcarly in the following manner:
e Fasneheeat TR ST |
r_,qwmg-:{%a—m ST el
greata | aﬁ’maﬁ SIEEg e gl =
Fﬁ%«wf\mr}m '?’?TW%TFFHD%B?/T}W

=SSR (p.s9®
Thus the Atiténuména of Vigbhata corresponds to the Sesavat

type of Anuména of Naiyayikas.

. _ma _
2. Vartamgyumana

This corresponds to the Samanyatodrsta Anumdha which is
———— it ———

generally based on the commonly known principles. For Example:

mmﬁlﬁwf?ﬁ?ﬂ Sromen: (el o |
;q;g‘—a{e1sql F%%iFﬂTT"TEXT‘Q4cxﬂllG1 61T1%!r°h¥TZT{éTUﬂf;T|

Cp-59)
As 1s seen in the case of a servant who does not tolerate

<

the insult of hislord and takes immedidte revange on the
defaulter, in the same way the moon as a servant takes
revenggboﬁ the lotuses who being Jealous of the nayikd's

beauty tries to take that qiway.

- £\ .-~
3. Bhavisyan umana
. N?

In the Bhavisy&@numana one infers the future incident

from the present effect, technically saying one infers the
effect from its cause, This exactly happens in case of

Puyvdvat Anumana,
ANy I ——————e
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For Example: c\ (
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Ekﬂeone“infers an object of future i.e., the rising of moon
by looking into thr present object or cause i.e, the whiteness

of the direction of Indra,

This categorisation is Vagbhata's contribution to
Sanskrit Poetics which clearly speaks of Nyaya influence in

disguise.

Viévaé%hadeva in hss Sdhityasudhdsindhu(SSsS), a notable

work on Sanskrit poetics deals with Anum3na AlahkBra, which

accordlng to him, is of three typés, viz., anvayavyaptika,

vyatirekavyaptika and anvayavyatirekavyaptika, But he

does not define them. He gives two examples only anvaya-

vyaptika type of Anumdna-Alankara,

For example : <,
THTHGARIT T 2/21346‘415371”?{?! WI
- FIHY 'H%fmn?’f zrzfr%r?m Fﬁ*«‘rfm*%m”

(sss.pyacg)
Here the hero infers the anger of the heroine, It can be

said in the following Nyéya style as is rightly explained
by the editor:

T2 sfore i FiA spfad STARTL

= ,"7,._—~—-
S7ETIAA, ym?ra’?rr@ Frenda g T Hed ==
I3 T3 Wﬂxaawﬂn;wma\ GERGE mm
Teff BWCOIUR)| FI(EA] Tl HAAA eEE]

= W weefal | ¢ p-uab-1)
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In NydyaSastra anvaya is defined as yat sattve yat sattvam

(hetusattve sadhyasattvam). In the example given above,

from hetu i.e. upacdravacena, udgamana etc., sadhya i.e,

kopa of nayikd is inferred. So the vydpti, yatra yatra

upac@dravacanadiprayogah tatra tatra kopabhavah océurs and

thus a the Anumna is entitled anvayavyaptika.

Jayaratha in his commentary Vimarsini on AS identifies

two types of Anum3na viz., svarthanumana and pararthanumavg.
5 —————— -

In the example funnished by Ruyyaka:
2T TG ATHLAHARG GH: TSI
zoa%gwn‘ 2t guf =T Awr Sewon: |

e FEEATS \we{amw%ﬁ—’q’ FEH

soeq TS O e s T |
: CpssB)

He explains this verse smoke etc., having the characteristic

of three eszentials helps us in infereing the fire expressed
by the word 'dava', The commentaror, howevér, identifies

it as an example of svarthanumana for, in this the person

- ’ 2
himself reaches the definite knowledge of his own paramarsafL

For pararth@numana, since there is no examp:le in Ruyyaka's

-text Jayaratha himself furnishes one :
, O .
F\';f;z.:?{ %"E\T et /C!?(‘ fau“
- Femreaed AT "NFNE%{EWH\\

@ B AT AR
GLHS cnzA

Thel = ﬁr;a-—q-w; 3{%’33(% |

Cp:552)
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IV.3.2 Kavyalinga Alankara (Poetical Cause)

Udbhata is the first to mention Kavyalinga which,

he says, occurs when something becomes the cause of recolleptior

™,
Bhamaha does not mention Kavyallnga, but mentions hetu and *\x

rejefts it as an Alankara, Dandin accepts it but Vamana
again rejects it, It is Udbhata who accepis it and calls

it KEVyalinéa which term thereafter stayed with this Alankara.
The commentator, Pratihﬁrendurﬁja clarifiés that the hetu

of the'logicians is rglated with the worddly objects and

followed by paksadharmatva and anvayavyatireka. Hence that

does not creat any charm. But the hetu of the kavya is of

different nature and creats a special charm. Hence the term

hetu is rejected from and the word_gggzg is incorporated in

the de:t‘.’u'x:l.t:'.on.2'3 Jagannatha defines Kavyalinga as:
3‘15“\4*\V\—{°h-201r~°ld H\Hx«q\qiiwmmm
e e e S ECIF 5. AT bZT T lcra.r.c2%)

The expression ‘'anumitikarapatvena' excludes AnumZna where

the hetu is a means of inference:' The hetu in this figure
brings poeiic charm when it is not expressely mentioned by
an ablative or an instrumental case but is suggested. A
case of Kavyalinga presents invariably a case for inference
also but&he poet does not want to convey ir to the readers,
In Anumana the poet or the speaker draws the conclusion

for the readers. In Kavyalinga the reader himself gets the

knowledge of Anumiti due to some reasoning.
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A clear demdrcation between Kavyalinga and Anumana is
given for the first time in the KF of Mammata, He defines
K&vyaliﬁga as a figure where the cause takes the form of the
sense of a sentence or that of a word and Anumdna consists
in the presentation of what is deduced (s3dhya) and the
cause for such a deduction (sB8dhana). 4s in logic, in
Poetics also the cause of the Anumana has three aspects.ZJ%
1. It serves as an attribute to the particular case (paksa).
2., It must be present in a positive case (sapaksa).

3. It must be absent in a negative case (vipaksa).

Ruyyaka in presenting these two figures follows Mammata.
He further observes that in Anumé@na something not known
before is inferred while in Kavyalinga what is known already

is supported by the presentation of a cause,

Kavyalinga definitely differs from Anumdna because
it gives stress on hetu and not on tJje process of Anumé@na.

Dandin's Hetu Alankara is in fact Kavyalinga but it has

been made more distinct by adding the term 'kavya' to it.
Accordingly it comes under Tarkanyaya and has been rightly

included among Tarkany@yamilaka Alahkéj}as.

Iv.3.3 Arthantaranyfsa Alankdra (Corroboratiop)

Vidyanatha, Appaya and Jagannatha hold that Arthantara-
nyasas Alank@ra is based on Tarkanyvaya. Jagamndtha defines
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When a general proposition corroborates a particular

proposition or when a particular proposition corroborates a

general proposition the figure Arthankaranyasa takes place,
Jagannatha éenerally follows Ruyyaka but here he differs

’f:om him. According to Jagannatha the corroboration of a
general by a particular or of a particualar by a general

is based on some logic; for, a general consists of particulars,

and the particular forms part and parcel of the general,

Therefore Arthantaranyisa is a figure based on Tarkanyaya.

For example

o . = '
SOREY Hae Uz FREon Frrerarer |
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IV.4 Hetvibhasas as Alaﬁkﬁra;

Hetvébhasas are invalid reasons which appear‘toybe'géﬁg
but in fact do not pbésess the characteristics of valid
reasoning, The word Hetv@bhasas is used in two senses @
first it means a fallacious reason, secondly, it means
'fallacy'or the defect which renders a reason fallacious.

It is interesting to note tjat Yajhedvara Dikgita in his
Alankdrardghava(Part I1I) has treated Hetva@bha@sas as sub-types

of Anumana Alaﬁkﬁra. He perhaps for the first time and
Anumana slankara

perhaps for the only time ‘treats Hetv@bhdsas also as Alahkdras.
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Unlike Bhamaha and the Agnipurdpakdra who treat Hetvabhisas

as poetic blemishes, YajheSwara enumerates, under the
treatment of Anuména Mafkira four Hetvablsas viz., Asiddha

(with its three types), Viruddha, Satpratipaksa and Badha,

1 o Asiddha

He defines Asiddha Alankdrs as the reason which does not
remain present in its paksa and gives its three kinds, namely
Asrayasiddha, Svarupdsiddha and Vyapyatvisiddha., He, however,

gives the examples only of Abrayasiddha and Vyapyatvasiddha

and omits that of Svarupasiddha,

(a) "Asraydsiddha

In the TB a 'instance of Ajrayasiddha is given as

. .5
gagandravindam surabhiharavindatvat sarojéravindavat. Here

we find that viz,, a sky=lotus simply does not exist because

it is only an imaginary thing. Aérayasiddha thus lacks the

very first requisite of a valid hetu viz., paksadharmatvam,

Yajhiedvara gives the following example of ASraydsiddha
- Alankara:

C}\
3= TATAY: ?H’SUCF\I SHar e |

s ofAReT %ﬂ%ﬁr?ﬁr%@g“‘vr: n>
AR. P 2189

In this example the §éréza; the person who is not born

creates charm in mind. The d&raya i.e. puman is absent.

(b) Vyapyatvasiddha

It is explained as vyapyatvam asiddham yasmin in which
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the Vyapyatva of the reason is not established i.e. in which
the reason is not vyapya or invariably associated with the
sﬁdhxa. Ya jlieswara gives the following example of it:
> o ' _*°
< : . :
e SHAR0); ' oF e wweAd |

sEer o e SEA AU
RR - P21
In this example candranakhayudhatva is the hetu and keSari-

savgtva is sadhya and the vydpti between the two is not

invariably connected. Since thechePu remains present in

tiger, bears etc.

As mentioned aboveifYajﬁeéwara does not give example

for Svartupasiddha.

2. Viruddha

It has been defined as s@dhyabhdvena tadvydpta viruddha-

lamkrtirmata., The hetu pervades the locus of sd@dhydbhava.

This means instead of tending to prove its proper  sadhya
the hetu proves exactly the opposite.

For example:
S C AR o-r% =) ﬂééa‘aqi%ﬂﬁ t
SEzieT HF 3 H@é’% el 7 |

(rR p-219)
Here the metu sadv1t1yatva does not prove its ! sadhza but

actually pooves its absence i.e, sarvadvititva.

3. Satpratipaksa

It is defined as~the reason for which there exists

another reason of equal power proving the opposite of the
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sadhya, The famous example is 5abdo nitygﬁ sravanatvat

sabdatvavat and sabdo nityah ka@ryatvdt ghatavat. Here we

note thét while éravanatva seems to p@bve the nityatva of
éabda, kdryatva proves anityatva with equal force,

For example:

Q%ﬁTﬂ‘rﬂﬂﬂé UUPQ¢§ 4§Md ZRHW*HﬂF%”&ﬁl
Q'?iclrre{"*i"(r ey T s S |

C AR. P z.sa)
Here one hetu, purpakalobhanatvarupa has another reason

' prak@satisayatva to prove its opposite,

L" . Badha

It is defined as s&dhydbhdva pramd yatra sa badhdlan-

E{Eigggﬁg. It consists in having the negation of its sidhya

already ascertained by another proof. For’example: agniranu-
§§§Q dravyatva&t., We know by the percetion of touch that

fire is hot,. Perception is a stronger proof than inference,

'Hggatva, which we through perception, cqntradicts the

anugnatva which is intended to be proved by the reason
e

i.e, dravyatva,

Yaaneéwara gives the following example.

34(% *\cdea—»—q{:{ .g'rm QTG‘H ;r:ﬂ:‘iiz{ \
e ThefdTY  MAFEITHAIRUAL Il (AR p220)
Here the kingship (rdjatva) is proved by perception so the

hetu sifh3sanasthitatva in the k&ntara contradicts the given

- hetu,

¢

A1l these clearly prove that Yajﬁéyara Dikgita was



highly influenced by the ilyaya theory of Hetvabhasa, He

exactly formulates the definitions as given by the Naiyéyikas
and fully accepts the divisions of the Hetvabhésas made by
Naiydyikas. |

IV.5 Pramanas as Alankaras

Another classification of Ala@kéras was made by
rhetoricians taking into consideration the pramanas as
Alankdras. This new classification started from Bhoja and
later on developed by his SUCCEeSSOrs. Pramanas as the source
of valid knowledge have been givénlam important place in all
the systems of Indian philosophy. Epistemology, an important
branch of phioosophical thought, mainly deals in the context

of Inidan Philosophies, with prama, pramdna, pramdtd and

prameya., Among the philosophers of ancient Inida, Naiyayikas

sre particularly known -as prémanikas because of their excessive

c———————

emphasis on the doctrine of pramipnas. Gautama in his NyS,

therefore, considers praména ss the first pad&rtha among the
sixteen padi@rthas enumerated therein., Naiydyikas even define

the term 'Ny8ya'! as pram§nairarthapar§k?agam nyayah,

Pramapa literally means the principal instrument (kerana)

of valid knowledge(pramé). According to the NyEyasastra

prémé ﬁ(cognition) is of four types: Pratyaksa, Anumiti,

Upamiti and Sabda. The most important causes (karapa) of
these four’types of knowledge are called Pratyaksa (perception),

Anum@na (infeence), UpamZna(comparision) and Sapda (valid
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testimony), the source of attaining valid knowledge.

The different schools of Indian philosophy are not
ﬁnanimods about the nature and number of pramanas. The
materialistic nggagg“recognises perception alone, the
Buddhists and the %éi@esika accept only two (percepfion and
inference), the Samkhya recognises three (;erception, inference
and analogy), the Nyaya récognises four (with addition of
5abda), the Prabh3karas admit five with arthspatti, the

Vedantins and the Bhattas recognise six with anupalabdhi

and the Paurd@nikas add two more sambhava and aitihya.
Iv6501( BhOJ.a

; . » 2 - - » -— 3 -
Bhoja in his Sr.P treats Pramanalahkaras in %astric

terminology viz., pratyakss, anuména, upamavna, arthdpatti,

sambhava and abhava .2'6

According to BhoJa, the tweo means of khowledge, Darsana
the mutual seeing and Sravapa (hearing of each other) by
which love meay developed betWeeﬁ two lovers, bring in a
long digression into the Pram@nas, BhoJja takes Darsana
as cgmprising all Pramanas based on Pratyaksa, which is

DarSana par excellence, namely, Pratyaksa, Anumdna, Upaména,

Arthapatti, Saimbhava and Abhdva. Simslarly, Sravena is

taken by BhoJja as all Pramanas based on éabda, which is

Sravana par excellence, namely, éabda, Aitihya, Srut@numdna,

Srutopamdna, Srutdrthdpatti and Srutasambhava,




BhoJa divides Pratyaksa into six kinds: saksat,

pratibimba, pratibhana, utpreksa, smrti and svapna. Bhoja

L - e . - P . -
defines | Anumana as lihgadarSanat lingapratipattiranumanam.

e gives six varities : samanyato » Vises ¥
He gi ix varities of it : s@manyatodrsta, vikesatodrsia

pratyaksatodrsta, paroksatodrsta, vidyamBnavigaya and

avidyam@navibsaya., All these are varieties of svarthinumana.

Pararthanumina, BhoJja says, partakes of the character of

sabda and hsnce each dealt ewith under §abd§lahkéra. Bho ja

quotes Gautama's NyByasttra I.1.5. on Upar@na. But he

classifies it into six kinds : sadharmyopam@na, vaidharmyopa-

ména, mudropamdna, Silpopamina, sangnopamdna and abhiprayopa-

mana. According to Bhoja sthe fourth part of the syllosism
called Upanaya is UpamZna.BhoJja quotes here Vatézgxggg“é‘Bhééya.
BhoJja has argued for the superiority of Upan&na among ‘

pramanas and concludes that this does not mean that the other

praménas are unnecessary. Bhoja bases his reply here on what
Vatsyayana says in reply to the point raised by himself
regarding the separate enumeration #h the opening padartha-

ggmuddeéa sutra of categories which can be included in one

or the other, BhoJja divedes arthapatti into two kinds:
drstartharthapatti and ‘;ﬁﬁrth§patti. The former is diveded

again into six kinds:pratyaksa=purvika,anumdna=-purvika,

upam@na=-plrvika,sabda~-purviksd, arthdpatti-purvika,and sabda-

plrvika, Again, Sambhava is of six kinds : sambh@vana, samsaya,

vitarka, prayovada, sampratyaya and pratyayanusandhi., Then

Bhoja deals with Abhava Alankdra and its six kinds : pragbhava,




pradhvamsabhava, itaretarabhgva, atyantabhava, sambandhabhava

and sarvabhi@va. Abhdva is a padartha to the Naiyaylkas whom
b mEEES = )

BhoJja deserts here. The Naiyayikas recognise only four

varieties of Abﬁ%a viz., pragabhdva, pradhvamsabhava, atyantabhava

and anyonyd@blidva., Certain ancient Naiyayikas recognise a

samayika=-abhdva. - Bhoja's sambandh@bhava is ancient Naiyayikas'

s8mayika-abhava and sarvabhava is not different from atyanta=-

“bhava. Bhoja then takes up the six pram@nas of the Sravapa-

class. As related to the éabdapraména BhoJja speaks of other

six minor pramanas, sabd@ntara, abhyasa, samgna, saikhya, guna

and prakarana, All these are not necessary for our purpose

50 we have left thenm.

Iv.5.2, Amrtananda Yogin

Amrténanda Yogin (1250 A.D.) in his Alahk@rasamgraha

(ASam) deals with Praménas as Alahkdras. He quotes the

following passage from the Térkikarak§§ of Varadaraja, a

Naiyayika of great repute:

U grAE ITH: SO A T
HIAT =7 A=A Aq: sTey, eiastiy ||
ﬂgmaﬁéﬁ}%t%s t%ém‘qﬂ‘a‘“ —T HeT |
ebroredr AZAT(eT AT W
Tng G@famﬁ?{ HTET -rt‘-a:rmq*‘x
:zw—érﬁqazrcwﬁf arfg ShzrioraT V1)

(ASU\.M Féo TQTIKQYQKSQ_ V 5}"5‘:{)
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He then defines and explains with examples eight Prhanalankaras

viz., pratyaksa, anumdna, agama, upamana, arthapatti, abﬁ?a,

sambhava and aitihya.

The Pratyaksa Alankdra is defined as the knowledge
arising out of the connection of sense organs with the objects,
It is of six types with regard to five jf@nedriyas and one

mind (manas). Again, it is of two types : nirvikalpaka and

savikélpaka. The former is only of the nature of pure

perception devoid of any definite knowledge while the latter
is the special knowledge ha¥ing riéma etc., as its ol:tjec.tf.a'r7 The
definitions aﬁd divisions of Pratyaksa Alankara given by
~A@gﬁ?g@g@grseem to be quite similar with the definitions and

divisions ofagratYakga given by Naiyayikas.,.

He defines Anumdna Alanhkdra as the knowledge of the

hetumat i.w. sﬁdhya by its hetu, It is of two types: drsta

ey

and samanyato d;gtafgg

Egama is defined as the upadesa of a trustworthy person.lq
His definitien is Huite similar With the definition of

‘aptopadesah Sabdah and dpta as yathartha vaktd purusa given

by Annambhatta in his Tarkasangraha ©°

Upamana Alahkdra has been defined as sadrdyat sadrsa

Jhanam, which is essentially not different from the Nyaya

concept of Upaména pramépa?t




Amrtenanda also includes Abhd@va of the Naiydyikas as an

Alahkara., {Abhéva has been accepted as a padartha by the
. i

Naiyayikas like Annambhatta of syncretic school of Nyfya-

Vaisesika system. There are in all four varieties of Abhava:

prégabhaéva, pradhvams@bhava, atyantdbhava and anyonyébhﬁvaf5z

Ghata-pragabhava exists before the production of the ghata

and it eists [| from time immemorial. When the ghata is

produced ghata-pragabh@va comes to an end. Pradhvamsdbhava

is produced is produced when the ghata 1s destroyed.

Atyanta@bhava is the absolute negatione.g. the absence of

rupa in air, Anyonyabhava is illustrated by ghatah pato na
33

denying the relation of identity between ghata and pata.

Amrtananda also in the light of this Naiyayika doctrine
of Abhava, propounds Abhava as an Alahk3ara., He defines
it as the abscnce of an objeét. He then procéeds to illustrate
its four Qarieties though he does not define them individually.

The illustrations are as follows:

?Hzagzng%ix f%FZHTTFH§?3T§¥b\ ?Q%W?T‘"

2feaTZON ENRION TS ST ﬁ;"”(”‘*’“ﬂ’é"

2. Pradhvains@bliava: - D .
%F%:}‘Fr%\:ﬂ IF‘:Q@ e g |
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1. Pragabhava:




4, Atyantabhava: p
N TS, Gxay: AT 'gwr%?{gr \

ma—;—«—mawawmmﬁwu
s AT

(ibid)

In the first example he has shown the absence of karana

in karya i,e,. the'absence of abhydsa in Y;dyﬁ; absence of

samsarga in dhimati etc.In the second example the destruction

of dhrti, rati etc., is shown as pradhvamsabhava. . In the

third example, 'karnotpala' is not identical with eyes and

eye is Sravanotpala. In the fourth example, thes situation

was completely absent.

IV.5.3 Appaya Diksita

Appaya Diksita also treats same eight pram@pas as

Alankaras in his Kuvalayananda. In the age when Appaya

flourished, philosophers especially Naiyayikas like Gangesa
Upadhydya were seriously engagged with the problems: of
epistemology of which pramana is the backbone. As Appaya
was a good scholar of Nydya as evinced frgm his language,
style and his argumentative method he tried to incorporate
pramé@na doctrine in poetics and, in their light, framed
figures of speech, Since we do not have something concrete
as a mark of‘ﬁzézg influence in Appaya, we shall not attempt

here a comprehensive treatment of his Pram@na-Alankaras,

Instead, we shift our attention to other great poeticians

whose treatment of Pramana Alankaras reflects an influence

of the Nydya doctrine of Pramdna.
p———— . ————ns
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IV.5.4 Vidvelvara Pandita

Visve$vara Pandita (1700-1750 A.D.) also deals with the

same eight Pram3palafkaras in his AlahkBrapradipa viz.,

anuﬁéna; pratyaksa, upamiti, Sabda, arthapatti, anupalabdhi,

sambhava and aitihya. He defines AnumZna as: yydpyena

- — ” 25
vyépakajﬁanamanuménamf% He defines sabd as : @ptvakyam sabdah

We must mention here that VisveSvara is a Naiydyika himself and

he also authored some Nydya works like Earkakﬁtuhalam etc.

It is natusally therefore, that he uses the Nyaya technical

term like 'vyapya! and 'vyapaka' in the definition of Anuména

Alankd@ra. Even the definition of Sabda Alankdra is exactly

similar to Gautema's definition of Sabda Praména.

IV.5.5 Devasahkara Purohita

Devasahkara (1750-1800 &.D,.) in his Alankaramangjusa

(AM) treats Pramenas as Alankaras under the heading Pramana-

lahk3ravivecanam. According to his Pramapaldkdras occur

where valld knowledge and its means are drawn upon\by poets.
Valid knowledge (pramd) says Devasankara, is of four kinds:

Pratyakga, Anumiti, Upamiti, and éabda, and accordingly their

means are of four kinds viz., pratyaksa, anumana, upamana’
and sabda . The examples are as follows: '

1. Pratyaksa:

‘«F{Q’Z{’ *ZT??T‘D/T)H ci{gdma?l 'F,,\'%‘ H?’Ul-‘
MWW Fagtagfasia: |
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(The young damsel's face is bright like the moon; the
continuous line of her wweet words is a wave of the nector;
the fragrance of her mouth is extremely intense; her body,

‘oo, vies with the‘éiri§a flower; and there is grap-Jjuice

on her lower lip. A certain lucky youth in the course of
his carnal enjoyment with the young damsel indeed directly

experiences all the sensual pleasures of this earth.)

Here it is noticed tnat the Pratyaksa Alankéra is
based on direct experience, This reminds us of the definitions
of Pratyaksa given by the Nalyd@yikas. Gautama defines

Pratyaksa as: indriyérthasanniﬁ§%§btpéhﬁém avyapdesyam

avyabhicari vyavasayatmakam (NyS I:1.4). Annambhatta

defines Ptétyakga as : indriyarthasannikarsajanyam jﬁénameQ

Hence the knowledge which is directly obtained, throguh the
contact of sense organs with objects is called Pratyaksa
and in the example given by Devasankara direct experience,

the youﬁg lover experiences is a testimony to this effect.

2. Anumdna
R ———

According to Devasahkara, Anumama is of two types:

Rupakasanklrna and Suddha. The examples are in order:

zarif:‘m—’r?{ ”ﬁ?ﬁ-ﬁ'ﬂ%ﬂf% ,
sRrafate T*‘F&T%T%& ‘
oy T 22f4°*?TE%E?!
W@ﬂ@;é@(}lx Ul by IS I ] @R p-224)
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(The king named Rééhava who is another fire{ had burnt the
straw in the form of his enemids did not act wrongly although
on account of the dust raiséd by his forces he was inferred
to be present by the frightened enemies taking shelter on

the mountain‘)

B e (e Wﬁ?ﬁ?ﬂf:?ﬁ'
a ﬁn .Qx ’m?ﬁ .a . i
% F’gi; A Cr221)
(From the blooming of the lotuses, from the cries uttered by
the birds and from the commotion caused among the bees
Jurking within the creepers it is learnt with certainty that

the sun has risen.)

Here in both the examples how a sddhana helps in
cognising a s8@dhya is shown exactly as it happenes in the

Ny3@dya~anuména..

3., Upam@na o

—EOTRTY Al Zﬁqﬂ?4733 “21;313 GTE%%fH‘
CEIED = oo A AEe CP?—’“D
(This person is decidedly king Madhava, since his eye-brows
are bow-shaped, since his face resembles the moon and since

his eyes are like lotuses,)

Upamana is one of thépramﬁpas of Naiyayikas. It is
the instrument of Upamiti or analogical cognition &hich
consists in the knowledge of the connection between a name
and the object expressed by it.37For producing this upamiti

knowlefge of similarity is necessary. Therefore Upam@na is

——————
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analogical cognition. A person happens to be ignorant of
the exact meaning of the word gavaya, which is similar to
cow and recollects the information conveyed by the assimilative

proposition(atidebavdkya), Then the assimilative cognition,

'This is the animal of the bovine species' denoted by the

word 'gavaya'! arises,
[AMACNAS

In this example king Madhava is known from the dﬁglogical

5L

knowledge due to his similarity with other objects.

4, Sabda

(a) Vaidika~éabda-
‘ggmm%ﬁm [
\7{22[ AT Eean f3 T @Wﬁfﬁ’%ﬂ%ﬁ (Pzz.S')

(Although himself aware of the smrti that hunting does not

copduce to a sin in the case of kings, heroic Madhava gave
it up, establishing the Sruti that one must not kill other

beings . )

The words Smy¥i: and Sruti are added by the translator. The
smorti-dictum os well-known but where from does he infer or

refer to &ruti is not clear,

(b) Laukika»sabda :; {} 6 S?W
1 'ﬂ“ﬁﬂ mﬁhntu4#(?“7aq%r “CPzzQ
(It is the current topic among the people that kingLRaghava

the might, Pesavd who is adorned even by the mightiest

is setting out for Indraprastha.) .



Babda is one of the Pram@na of the Naiydyikas. Gautama
————— PR I
defines Sabd_h as Aptavakyam (nyS I.1.6). So Sabda is a
sentence uttered by a trustworthy person or apta. According
to Gautama it is of two kinds : Vaidika and Laukika., In
the examples given by Devabsankara he has shown two types of

Sabda’. Alank3ra as exactly found in the MNyaya works. Secondly,

in the first example, he has whown the superiority of Sruti

over Smrti according to which the king M@dhava decided to

not to kill other beings. The second example is based on

the Laukika Sabdapramana.

Thus Devasarikara accepts only the above mentioned

four Pramdna Alafkiras and not the remaining four. .He opines

thet their field is duly covered by the four recogniééd\by)

him; sambhava and EE§£§ can be included in Anuma@na; aitihya
in Sabda abd anupalabdhi in pratyaksa. Therefore, his
treatment of these Alankdras reveals a deep Nyaya influence
on him, for, he accepts only those four praménas which are
accepted by the Naiyayikas and includes the other praiapas
in them Jjust as Naiyﬁyikas do, Again, the definitions of
prama and pramépa given by him are quite similar to those

found in the Nyaya works,
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IV.6 Other Nyayesastra related Alankaras

(1) Drstanta (Exemplification)

Drstanta, one of the Arthalankaras, is first propounded

by Bhamaha, Indurdja, the commentator of Udbhata nemed it as

Kavyadrstaénta, It is so named to distinguish it from the

Drstant of Nydyasastra. Except Vamana almost all the

Alaikar ikas accept it. Accorcing to Mammata, Ruyyaka,

Visvandtha and Appaya Dikgita etc., Drstanta is a figuré

ehere the upamana, upameya and the common property are

presented as if reflected i.e. where no yatha, iva etc.,,
are used; but the meaning of one sentence is a reflection

as it were of that of another sentence., Visvanatha defines

it as: THEFRA ALHETY FIAA: HATTEIAT_ 1 (o030

He gives the following example:
SRrFSATONTY  Hrantel 1TOTH : oY e T AYERT |

ooty § Z W A

Drsténtaii; is one of the sixteen padarthas enumerated by
*> & a—— r-—-—."—""—_—

Gautama in his NyayaSastra. It is one of the five syllogistic

-, _
statements (paficavayavaviékyam) otherwise called UdZharana,
It has been mainly discussed in the context of Anuwana, It

1s defined by Gautama as:

= EE :T“ .

= %?H“F’.

Frfrugtemon Al 3 i ch’m:.f.zs)
In poetry and philosophy both Drsténta is used to strengthen

and to clarify the matter in hand. In both, the words like
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yatha etc., (s@myabodhaka) are not used., It is importmnt to -

note that the two varieties if Drstanta viz., sa@dhrmyadrstanta

and vaidharmyadrsténta as given by Mammata and Visvanatha

are similar to those of the varieties available in the

Nyaya works like TB of Kesavamisra, 3%

(2) Uddharana “!

Along with ng:ﬁénig Uddharana is treated as an independent

aifikira only by Jagannatha and Parakala Swami, Jaganndtha
defines it as follows: FTHT= Frefarearelzy
My Gree ARSI S W =TT 3G 'CP"«>

ov exambple . r{ﬁ W Ferte %ih W’?ﬁ
; e W'Wﬁ T ATg] HIA I |

The term Udaharapa is defined in the NyS as:
FMTAYTAHAZH S| 2GR STZI_ (y s. T-1-3¢)

In this alanka@ra the similamity is expressed by the words

like yatha, iva etc.,as in that of Nyayasutra i.e. parvate
yatria, iva parvate
vahnimén dhUimavattvdt yathd mah@nasah,

(3) ‘Wisegokti ( Peculiar Allegation )

This alamkdra is introduced for the first time by Bhamaha,
Mammata, Ruyyaka, Vidy&adhara, and Viswandtha follow Bhamaha
in this respect and define this Alaﬁ.k'éra‘ in the same way. -
Visesokti occurs when the effect is not produced in spite of

the occurance of its cause. Vi'évanétha defines it as:

aff BT wsiHE Fraents: | (32 P 19)

He gives the following example.

erferaEry F?mrmefi ?ffauffsﬂi T ==
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The concept. of this Alahkara is related to the Nyaya theory

of causality. Naiya@yikas advocate asatkaryavada, according

to which an effect which is anitya gets pruduced from its
cause which is nitya. For example, aniyya ghata is produced
from nitya param@nu, According to the Naiyayika theory, karya
does not exist in any form and at any place before its

production, It is produced when karanavy8pira is undertaken,

Even if the clay is present, a jar is not produced without
the causeal process of the Jar maker. In the same way in

the Visegokti Alankara in spite of the cause being present,

the effect is not produced, In the example given above

youth, the causeoof fickleness is present but it does not

give rise . to ficklemess in the absence of the karanavyapara.

(4) Sm;ti(Recolleciion)

This Alahkara is propounded fof the first time by
Rudrataﬁby the name Smarapna. Narasimha Kavi names it as
Smrtimat. Sobhakara, Jayaratha, Jayade¥a and Appaya call
it Smrti. Other rhetoricians have termed it as Smarana.

Thus all the rhetoricians are not unanimous about its name
but tne concept of the Alahkdra is the same.. ViSvandtha
defines it as : ﬂi&llﬁﬁaigég?"aﬁi %H?Ulg?—b‘:}\ ]CSD p-22)

A recollection of an object arising from the perception of

‘'something similar is termed as Smarana. For examﬁle'
: 34?\0{"*7“4; St zamr--zof}ﬁe—i?l}drhﬂl

;Wﬁ:( 5]17;{ TR "”P"‘fmnh("”f’”’f I
| (_SD P. 279
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In this example the percéption of the lotus on which khanjana '
bird was playing stirs up the impressidn'which cause the
remembranée of the face of the beautifull ) lady with
tremulous eyes, There 1is similarity between the face and

the lotus,

According to the Naiydyikas the knowledge(jhzna) is of
two types : Smyti and Anubhava. ,§mrti is that knowledge

which is produced by impression called bhdvana which is of
two kinds : yathdrtha (true) and ayath@rtha(false). Both
these types of knowledge arise in one's waking state. In

dream all kinds of remembrance is false.,

In the case of the Smrti of Nalydyikas the object which
is onee experienced by a person at some particular time,
leaves some kind of impression on the mind of the person
and when he again observes a similar object. it strikes
the hidden impressions which give rise to the knowledge

of tie object experienced before,

Similar is the natﬁre.of the Alafkara called Smrti.
In the example given above, the s&drsya (similarity)
existiné between fﬁe lotus with the bee hovering over it
and the face wiﬁh tremulous eyeé is an instrumental cause
giving rise to the memory of tﬁe beautiful face by arousing

“the bhavana samskira of the face~expereence. But the

difference in the NyézaASm;ti and kavye~smrti is that in
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poetics it -must deal with some aesthetic object.

In the TB sédys&a, cinta, adrste are mentioned as the

39
causes of impressions which give rise to Smriti. Among
poeticians Bhoja considers these causes as the base of this

Alahkérac L’ 5
(5) Sam@sckti(Speech of Brevity)

In case of Samasokti Alahik@ra it is interesting to note

that the authors like Ruyyaka, Brahmatantra Parakalaswami
and Narendraprabhasuri admit the Nyaya element as aprastuta,
In Ruyyaka, however, we see for the first time instead of
worldly obJjects occuring as aprastuta we find the elements
of.gzﬁzg and other sastras occuring as the elements of k
aprastuta, Ruyyaka in his AS gives the followign examplé

and shows the superimoosition of Nyaya objects on wordly

objects: =N 2 C A E%jiTJFT
TR (ﬂ%“q e mmm”
e FeRTaRA ARG Al 3 cR L

-2 2 C’As.?.32?>

Sri Krigpa—Brahmatant@a Parakdlaswami in his Alankdra-
mapnihara shows how in the treatment of the subject pertaining

to Veda@ntasa@stra the subject of Nyayasastra is superimposed.
ST vfa—rmaa%r F%xmfﬁmzf—er FTELTLEAH |

q
Q:(%}T&ﬁ'm GTaTET ol UFCWT%/ TR AeETR o )

R (p-Ysy
‘Here, it is shown that as the persons cognised fire on the

basis of its sadhanai.e. dhima which is free from fallacies
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like Badha and Pratipaksa, similarly, the wise persons
attempt to obtain the Lord who is all pervasi’e. Here in
the treatment of a topic relating with the philosophy of

Vedznta superimposition of technical Nyaya concept has occured.

qqrwm&ﬂﬁﬁmwmﬁm%|

W e I o Pyt pos s T
’ GRED)

Again, here in the treatment of dharmasastriya subject

superiqposiﬁion of Nyayasa@striya topics like vydpti and

paksavrttitva of hetu has occured.

~_ - e
afﬁ»ws—o—rraﬂdwaﬁd AleT ‘5' = JH
?{%5;7 ézanfgyzf =. ;pqg{jzyzn?ﬂﬂﬂvﬂEﬁ?faTi}égT

e Lmo)
Here in the treatment of Vedantasdstriya topic the super-

imposition of Nyéyasastriya obJjects such as sapaksa has

= :ﬂ Mo W%dom—mq&n Hﬁzﬁwﬁr’{rw(

;'—r W%ﬂ‘ Az ?3119%
?ﬁ?{?ﬁ%#QTT} ;ﬁaﬁ%%?f C? Ygs)
Here, in the treatment of a topic relating to Bhagavadgita

occured,

and Bhagavata the superimposition ofryyéyaééstriya objects
has taken place.
Sod™ Hch]qf?oﬁhiQT%—‘;ﬁ‘_g—qT%am$i ZESEcIl
St T et s 2 “i ”
/

In this example, the treatment of a laukikavastu, Srinivas@di-.

vigraha the superimposition of the‘gyéyaé§str§ya topic has

taken place., Through Samdsckti he refers to NSM of Visvanatha,
to éitikagthiya; a Nyaya work of Sitikantha, to Raghunatha

Biromagi and to his Didhiti, a commentary on TC of Gaﬁgeéaf”
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Vidy&natha in his Pratdparudriya similarly shows .

superimposition of théFarka%ésthya objeéts on worldly

cbjexts. 0 e REp AR AR
STRGATIA EEE I
W@?ﬂﬁf
Aw Hﬁﬂ":ﬂgﬁ-qﬁ RS ‘

Here in the treatment of a lakika object, khadga there is

imposition of Nyadya object such as pratipaksa and hetu.

Narendraprabhasuri in his Alankéramahodadhi similarly

shows the superimposition ¢f the objects of Nyayasd@stra

on worldly obJjects. The example . o

m;mmw 1 T
Fg‘? Waﬁm%ﬁz@wwqﬁl
amxe,m foer o ﬂqmm %

s GTafe AOIRIgH W

(p-282)
In this upon the treatment of lavanys the superimposition

of pramapas has taken place,

(6) Tulyayogita(Equal Pairing)

Dealing eith Tulyayogita Alankfra, ViSvesvara Pandita

in his Alankarapradipa firstgives it s definitions on the

generally well=known line as:

Hohﬁt-—m—\qogﬁmrﬁq = WW ]
Then he defines another type of Tulayayogita as:

T UM AATE TaTRAT | o3

Obviously this second Alankadra of the same name is entirely

based on the Nyaya concept and defined by the Nyaya terminology.

It is clear that this second Alankara is not to be treated
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as a sub-vériety of the first one. BY¥ the term‘Anyé‘ given
in the definition he perhaps means a kind of Tulyayogita

different from the commonly known Alankara of theifname.

This is further proved by the definition of Tulyayogita

given previously. Vibveévara does not mention anya

tulyayogita as a kind of Tulyayogita Alahkdra., The terms

used by him i.e, sapaksa and vipaksa are defined by the

NaiyByikas as niscitasadhyav@n and niscitas@dhy&bhavavin

respectivelys As per the Nyaya-Anumdna theory a hetu
cannot be present in both sapaksa and vipaksa. But,
abcording to VisveSvara, it can remain present in the

sphere of poetry. He gives the following example.

o Wwﬁfmﬁrﬂ T -

VU e AR Pt W'W'M***M I

(3) Vuvoo\habhasq : C P 32)
Vibwandthadeva in his Sahityastih3sindhu(SsS), while

dealing with Virodhdbhdsa Alankara gives the following

example which interestingly reflects an influence of Nydya :
) -qg@%‘ T Faerld;
Famgryld: FHiH Y

Fenfor 7 ﬁ’amsr%m
i GATas: TR W"r I (s55.p.203)

This shows how even Nydaya terminology and concepts can be
employed with a reversal to poetic ends. Here the presende

of karavaladhuma, the hetu is neither present in paksa nor

in sapaksa and yet its presence in vipaksa becomes means of

-inference of the fire of the valour of the king preised in
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the verse, The author here refers to the terms and concepts
of Nyaya with the help of paranomistic words. The same

example is also given by theautnor as that of Apratitadosa.

Iv.7 Alankaradhvani based on Tarkasdstra

Narendraprabhastri in his Nafirajayasobhusana explains

Alankaradhvani (éébdaéaktimﬁlé) based on the obJject of 9

L)

TarkaSdstra. The example:

aﬁaﬁﬁgﬂ?fv%ﬂﬁﬂ”@%ﬁ?ﬁq FAT: |
1o waTAg S STHAETeR A R

C p-2€

- Here Vibhavana Alankfira is suggested as vahnyanumiti has

. been shown without a valid vy3pti inspite of the fallacious

nature of the hetu.

We have seen above how various concepts of Nyaya are
imbibed into the structure of the poetic figures of speech
also. As a result we find the Alankiras like Anumdna,

Kavyalinga, Drstédnta, Udgharana, Smrti etc., In the matter

of the types of Anum@na Alankira and Hetvabhasas as Alahnkara
the influence of Nyaya is very clear. The section of

Prapmand@lankaras also clearly reveals the impact of Nyaya.

The principle of Asrayasrayibhava and Anvayavyatirekibhava

‘are found to have some relation with the Nydya concepts.

In the Al.ahkaras like AnyajTulyalogitd we see the poetics



|

going a step further over the Nydya concepts where tg
author says the hetu is present in vipaksa also. Vi%vané%hé-
deva even shows poetic examples where the Naiydyika process
is reversed or contradicted. The author like Parakalaswami
would even blur the distinctions of prastuta and aprastuta
by putting various sastric concepts including Naiyayika
ones in both the categories.‘ Thus individual Nyaya
concepts ére included into the Alank@rika fold attain the
poetic charm and they are recognised as individual poetic
figurative structures called Alahkaras and at a fimés even
bypassed or surpassed as we Jjust saw above. -This is not
difficult to expalin since the primary concern of the Nyaya
Sd@stra is the validity of thought and thought process and
poetry organises various semantic structures. Logical
validity or incalidity are therefore bound %o enter the
thought structure or poetic figures4and when wé recognise
them as such that is when we see a Nyaya structure appearing
in an expression whey will naturally be recognised as

such, The strikingness (camatkrti) makes it a poem,

the thought structure reveals the Nyaya concpt which

makes the ﬁﬁetoricians recognise them as Nydya-based

Alahkaras.
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