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CHAPTER IV

INFLUENCE OP NYAYA ON POETIC FIGURES OF SPEECH

Most of the Sanskrit rhetoricians have alloted a major 
portion to the treatment of Alankaras 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 they have 
attempted to classify and formulate some figures of speech. 
The present chapter makes an attempt to identify the 
Alankaras based on Nyaya terms and concepts and to analyse 
them,

IV.1 Principle of Asravasravibhava and Anvavavvatirekibhava

It is known that the Alankaras are classified into 
Sabdalankara, Arthalankara and Ubhayalahkara as they 
pertain to the word or to the sense or to both. The simple 
classification of Sabdalankara and Arthalankara is started
from Rudrata*s time. But Rudrata does not mention the

* •

Ubhayalahkaras. The AP appears to be the earliest known
d-work to mention the third division.

It is interesting to note that for the classification 
of Alankaras Sanskrit Poeticians follow two principles, 
Asrayasrayibhava and Anvayavyatirekibhava« These two
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principles seem to have their beginning in Rajahaka 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 iBlega 
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 
Alankaras into those of sabda and those of artha, .

In the Vivrti on1Udbhata’s Illustration of Artha-S3 esa
■ " * —-............................... ............................. . ini,

Tilaka says that Guna, Dosa, or Alankara is classified into 
that of sabda or artha by the principle of Anvaya and Vyatireka. 
In Udbhata’s illustration:

-ST J
if* we replace bhasvatkara-virajita by bhanu-dipyamana, then, 
the Alankara disappears due to the change of words. Since 
the Alankara here depends upon the presence or otherwise 
of certain words it is case of Sabdalahkara. It is clear 
that Tilaka is propounding the principle of Anvaya-Vyatireka 
for deciding an Alankara as belonging to Aanda. 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
j

extent by Mammata.
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But the formal Actual inclusion of these two principles in 
the theoretical structure is made by Mammata and then by 
Ruyyaka. Mammata clearly mentions that the Gunas, Dosas and 
Alankiras are characterised as belonging to sabda or to artha 
only by the principle of Anvaya and Vyatireka. To quote 
his words * ^

^(rtgrf \ rlwf^T
TO rctlD"ol]ia : °^erP^f
qr^jl ^qrynT^fTFf^R^ HT^PT ft
/ —i> ' —9C\

gVeZlefjTrTr^T aFeJT^^T^r \ __
^ (Kf- !£• P-SMff)

Mammata ;al5o. mentions Asrayasrayibhava and explains that
even to determine the Asrayasrayibhava one has to use
Anvaya-Vyatireka principle. Hence it is better to distinguish
y —Sabdalahkaras from Arthalankaras through the principle of

LAnvaya-Vyatireka.

Ruyyaka differs from Mammata in that he propounds 
Asrayasrayibhava as the differentiating principle. He in 
his AS says:

S' r\r-#»£r-f pi4ur\%T,

^ HT^I^ I ffifl 3"
I „

<^A5.%# p. ?5j)



Concluding the deliberations of 1Mammata *s views at the
close of the consideration of the view of Tilaka, Euyyaka
explains that the Anvaya-Vyatireka theory can-prove isabda
or artha only as the karana. Resorting to that theory one,
can only say that a certain Alahkara is the karya,either
of |abda or of artha» If one Alahkara of a §abd».pis due to
the presence of babda then Srautopama, which due to the
anvaya of ’iva * is actually an Arthalankara,v/lll be a case
Sabdaiankara. But there is no Alahkara or special figurative

> _beauty added to the poem by its being a case of Srautopama 
with the anvaya of the word 'iya*. So there is no Alahkara 
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 Sabdaiankara. Further, Srautopama can never 
be anything but an Arthalankara. So the Anvaya-Vyatireka' , 
theory must be discarded.

Now both these principles are the principles of Nyaya 
philosophy*. According to Nyayasastra, Asrayasrayibhava 
is a relation existing between two objects (dravya) like

V""1 iav^ravi-avayavi, guna-guni, kriya-kriyavan and jati-vyaktl. 

Kaiyayikas explain their relations viz., Samyoga and 
Samavaya on the principle of Asrayasrayibhava. Samyoga- 
sambandha takes place between two objects only (dravyayoh 
eva samyoga) out of which one becomes the Asraya and the 
later Asrayl. 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 Asravi and 
the latter is Asraya. Samyoga-sambandha is temporary. The 
Samavaya-relation is explained by Kanada as karyakaranayoh 
sa samavayahf the relation of cause and effect, Kefeavamilra,

the Naiyayika, in his TB defines it as ayutasiddhayoh
, 9 ~~ 'sambandhah, the inherent and inseparable relation between

the two objects, Ayutasiddha means proved to be not joined
( Vyii join) or proved to be not separated (if Vyu separate)
that is, things that are always together until one of them
is destroyed^'^Por example, the relation of avayava with
avayavi, (e.g, tantu and pata) out of which avayava is Israya
and avayavi is asrayi. Thus the relation of either Samyoga
or Samavaya is in fact one of Asrayasrayibhava.

Secondly, Anvaya and Vyatireka are two technical terms 
of Nyaya philosophy. The relation of Vyapti which obtains 
between hetu and a-sadhya is basically of two types; the 
psoitive and negative invariable concomitance, technically 
known as Anvaya and Vyatireka. Anvaya is defined in the 
Nyaya texts as yat-sattve yat-sattvam and Vyatireka as 
yadabhave yadabhavah. The conception of Anvaya»Vyatireka is 
very important in Navya-Nyaya. The invariable concomitance 
between sadhya and sadhana 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 Vyapti in three categories such as Anvaya-vyapti,
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Vyatireka-vyapti and Anvayavyatireki-vyapti. The hetu also 
is designated as Kevalanvayi, Kevalavyatireki and Anvaya- 
vyatireki. Similarly, Mammata and his followers also 
classifies the Alankaras into sabda, artha and Ubhayalankara. 
The principle of Anvaya-vyatireka is based on karana~karya 
relation. As, according to Nyaya, karanasattve karyasattvam 
or dhumasattve vahnisattvam and karanabhave karyabhava or 
vahnvbhave dhfimabhava similarly poeticion salso hold the view 
imply in'their propositions sabdasattve alahkarasattvam and 
sabdabhave alahkarabhava. From this point of view Mammata fs 
principle of classofication is based on the Nyaya principle 
of relation particularly of, vyapti, And Ruyyaka's princile 
of A&rayasrayibhava is based on the Nyaya theory of relation 
of Samyoga and Samavaya.

By advocating the relation of Asrayasrayibhava 
Ruyyaka stresses the relation existing between the sabda and 
artha or both with Alankara and resulting into kavyasaundarya. 
In case of Sabdalankara this saundarya is based on sabda.
So sabda is Asraya and saundarya is Asrayi, This is the 
same in the case of Arthalankara.

IV*2 Further Classification of Arthalahkaras

Ruyyaka in his AS makes an attempt for the first time 
to classify the Arthalahkaras on the principle of Nyaya.
He evolves three categories such as Tarkanyaya, Vakyanyaya
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_ a _ ,and Lokanyaya* The figures based on Tarka, are two- Kavyalinga

and Anumana; the Alankaras like Yathasamkhyam, Paryaya,
Parivrttl, Parisamkhyl, Arthapatti, Vikalpa, Sammucaya and
Samddhi are based on Vakyanyaya; and the Alankaras 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. He does
not define either of the term 'Tarka * and *Myaya *. But his
categorisation of Alankaras stands definitely on some rationale
otherwise it would not have been unanimously accepted by
his successors only with some slight modifications here

land there. Unlike Ruyyaka however, Vidyanatha, Appaya 
and Jagannatha include Arthantaranyasa also in the category 
of Tarkanyaya. Modern scholars have taken the term 'Tarka' 
in the general sense of reasoning and according to them 
reasoning should be the result of poetic imagination.
Logical perfection may not be present in the figures based 
on Tarka]° 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 poetic beauty.

Here the two terms 'Tarka * and 'Nyaya' must be defined 
carefully. To consider the term Hyaya. No doubt, he doesf111* — — N

not refer to the technical sense of the term Nyaya such as
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pancavayavavakyam nyayah or pramanairarthaparikqanaifi nyayah«

But It definitely refers to the logical principle on the
strength of which Ruyyaka*s classification is based* From.

the Alankaras groupdd under the heads like Tarkanyaya,
Vakyanyaya and Lokanyiya it appears that he classifies them
keeping in view the Sastras such as Tarkasastra, Vakya§astra

or Mimamsa and others like the Laukika Vyavahara* Again*
a close study of Alamkaras grouped under Tarkanyaya category
reveals that the term Tarka decidedly refers to Tarkasastra

in which Anumana and Lifiga occupy the plcae of prime

importance. The perfection pf hetu or lihga is quite

necessary for a valid Anumana, The poeticians have definitely
used the terms like Anumana and Lihga in the sense in which
they are used by the Naiyayikas and they have also insisted
on the same kind of perfection,! Unlike the Naiyayikas,
however, they deal with the objects of beauty in poetics.
As Bhamaha rightly points out, the poetic Anumana differs from
Nylyanumana in this respect because the sphere of Nyaya is

ualtogether different from that of poetics. Still, Ruyyaka 
concciously makes an attempt to categorise them as 
Tarkanyayamulaka and thereby differentiates them from the 
general sense of the term. Therefore, Tarkanyayamulaka 
means the figures based on the principles as given in the 
Tarkasastra.Similarly.* the Alankaras like Yathasamkhya, 

Arthapatti refer to the Mimamsasastra in which these terms 
■have been used in technical sense. This may be considered as 
a case of influence of Nyaya of Ruyyaka and his successors.
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IV.3 Tarkanyayaroulaka Alankaras

tA number of Nyaya concepts and terms have been taken up 
by the poeticians for formulating their figures of speech, 
which reveal the conceptual; influence of Nyaya school. The 
Alankaras like Anumana, Kavyalihga and Arthantaranyasa 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 Alankaras in historical perspective. We 
analyse them on the basis of some of the Important definitions 
given by some prominent poeticians,

IV,3.1 Anumana Alankara (Inference)

As far as the Anumana Alankara is concerned nothing
new is added to the Nyaya concept of Anumana by the rhetoricians.
All the rhetoricians accept the Nyaya concept and present it
with hardly any difference, Bhamaha,Dandin, Vamana and Udbhata
do not recognise this Alarikara, Rudrata is the first among
the ancients to include it under the large-group of figures
based on Vastava. - Bhoja, Mammata, Ruyyaka, Vidyariatha,
Vidyadhara, VisvanStha, Appaya Diksita, Jagannatha and even
his successors deal with Anumana Alaiakara, Jagannatha's

12.definition of Anumana is anumitikaranamanum'Snam, This
— - ___ • ______________________________ _

definition is exactly identical with the Naiyayika definition
, I3of it as found in the works like TarkasamgrahaHe refers to 

the views of both old and hew Naiyayikas with regard to the
I hfnature of Anumiti-karana, Old Naiyayikas think that the linga
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which is cognised as sadhya-vyapya is AraAmitikarana. But 
Navyas like Yisfcanatha Nyayaparlcanana accepts the cognition 
of such a lihga as Anumiti-karapa. In order to distinguish . 
poetic Anumina from the practical Anumana of the Naiyayikas 
Jagannatha states that the poetical ArmteSna should contain 
camatkara(aesthetic beauty),.

Rudfata gives two types of Anumana - 1 * where sadhya Is 
mentioned first and then sadhana. 2. where sadhana is mentioned 
first and then sadhya. Rudrata attempts to extend the nature 
of Anumana and to differentiate it from the Nyaya concept.
But his attempt does not gain any significance as pointed out 
by Mammata who refutes his view. As the order of sadhana and 
sadhya does not make any differnnee Mammata does not accept 
such a division!^

In' 'the Vagbhatalahkara, Vagbhata defines Anumana 
as follows•

l| Cp.yj)
Where from a seen reason (lihga) knowledge of lihgi existing 
in all the three kalas ( pase-, present and future) arises 
that is Anumana.

Here, theword kalatritayavartinfris very significant.
This reminds us three divisions of Anumana made by Gautama 
and his commentator Vatsyayana, G(;utama dividis Anumana into

— |gthree kinds viz., purvavat, segavat and samanyatodrsta. This is

15



123
the oldest division available . Purvavat Anumana occurs
where one infers the effect fron the cause’, e.g. one infers
that rain Kirill fall when clouds gather in the sky. Sesavaf
is the opposite of this e.g. v/hen one infers the cause from
the effect. When one sees a river in floods he infers that

' 2.<there must have been heavy rain womewhere up in its course.
All cases of inference’ other than these two fall under 
___ 2.1samanyatodrsta. Thus, if after seeeing a person in one 

place one finds^in another place some time later we know 
that he must have gone from the first place to the other 
during the interval. We see the sun in morning in the east 
and find him in the v/est in the evening. , We therefore infer 
aditasya gamanam from the e&st to the urest during the course 
of the day, though his movement is not directly perceived.

According to Vagbhata, Anumana Alankara is of three 
types viz., Atitanumana, Vartaroanafcmana and Bhavasyanumana. 
Their examples are given in order as follows:

1. Atltanumanam

Definitely the rivers were created from thewaters of the 
abhiseka of the Lord, otherwise how does a man gets purified 
by taking batha in them.

Here oen infers the purifying capacity of rivers due 
to the water being that of the Lord's abhiseka by the
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purification of people because of their bath into thosesrivers. 
The commentator eaiplains it clearly in the following manners

l

i Cp-^»)
Thus the Atltanumana of Vagbhata corresponds to the ^esavat 

type of Anumana of Naiyayikas.
jyti _2. Vartarn^yumana

This corresponds to the Samanyatodrsta Anumana which is 
generally based on the commonly known principles. For Example:

F^\-H«i 41^'friIf 
°° C p*

As is seen in the case of a servant who does not tolerate
the insult of his lord and takes immediate revange on the
defaulter, in the same way the moon as a servant takes
revenges on the lotuses who being jealous of the nayika’s
beauty tries to take that anway.

In the Bhavigyanumana one infers the future incident 
from the present effect, technically saying one infers the 
effect from its cause. This exactly happens in case of 
PuYvavat Anumana.
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For Example:

o r" c>^ ■, ^>^f ^ir<=h=>h^T H M£f] 4T^T f%TH~^Trr 1
He/r ?rf?3 f^gn^: |] fp.r^

Hera om 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.

Visvan^hadeva in hss Sahityasudhasindhu(SSS), a notable 
work on Sanskrit poetics deals with Anumana Alahkara. which 
according to,him, is of three types, vi2., anvayavyaptlka, 
vyatirekavyaptika and anvayavyatlrekavyaptika. But he 
does not define them* He gives two examples only anvaya­
vyaptika type of Anumana-Alahkara.
For example :

________® t tc|-iH =r| ^ q-o{| ^{ohfOT^l

'-gzwq rfen rT sT^rfrT ^=T Fjpt^Rh! nY ^ Csss - p* ^0
Here the hero infers the anger of the heroine. It can be
said in the following Wyaya style as is rightly explained
by the editor:

snfcm -rtf yfe

°s

Ti^T Xrapf



In Nyayasastra anvaya is defined as yat sattve yat sattvaro 
(hetusattve sadhyasattvam). In the example given above, 
from hetu i.e. upacaravacana., udgamana etc., sadhya i.e, 
kopa of riayika is inferred. So the vyapti, yatra yatra 
upacaravacanadiprayogah tatra tatra kopabhayah occurs and 
thus a the Anumana is entitled anvayavyaptika.

Jayaratha in his commentary- Vimarsini on AS identifies 
two types of Anumana viz., svarthanumana and pararthanuma^.
In the example furnished by Ruyyaka;

st&rr ~?-cf
, _s>

JqvrjrM ^ [h

Cf-s-sV)
He explains this verse smoke etc., having the characteristic 
of three essentials helps us in infereing the fire expressed 
by the word tdava1. The comment aror-, however, identifies 
it as an example of svarthanumana for, in this the person

2.2-himself reaches the definite knowledge of his own paramarsa.

For pararthanumana« since there is no example in Ruyyaka *s 
text Jayaratha himself furnishes one :

rTH: fj=ra

^ C P; S-S-Z)
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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 recollectior

- _ 1 ' N.
Bhamaha does not mention Kavyalinga, but mentions hetu and 
rejefts it as an Alankara. Dandln accepts it but Vamana ; 
again rejects it. It is Udbhata who accepts it and calls 
it KaVyaliflga which term thereafter stayed with this Alankara. 
The commentator, Pratiharenduraja clarifies that the hetu 
of the logicians is related with the worddly objects and 
followed by paksadharmatva and anvayavyatlreka. Hence that 
does not creat any charm0 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 kavya is Incorporated in 
the definition, Jagannatha defines Kavyalinga as:

^n=rr<r“«M

The expression "anumitikarapatvena* excludes Anumana where 
the 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

ialso but(the 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 demarcation between Kavyalinga and Anumana is 

given for the first time in the KP of Mammata, He defines 
Kavyalinga as a figure where the cause takes the form of the 
sense of a sentence or that of a word and Anumana consists 
in the presentation of what is deduced (sadhya) and the 
cause for such a deduction (sadhana). As in logic, in

%.h-Poetics also the cause of the Anumana has three aspects.

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 Anumana 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 Anumana because 
it gives stress on hetu and not on tje process of Anumana. 
Dandin’s Hetu Alahkara is in fact Kavyalinga but it has 
been made more distinct by adding the term ^avya1 to it. 
Accordingly it comes under Tarkanyaya and has been rightly 
included among Tarkanyayamulaka Alahki\ras.

IV.3.3 Arfloantaranyak-a Alahkara (Corroboration)

Vidyariatha, Appaya and Jagannatha hold that Arthantara- 
nvlasa Alahkara is based on Tarkanyaya. Jagannatha defines
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When a general proposition corroborates a particular 
proposition or when a particular proposition corroborates a 
general proposition the figure Artharifraranyasa takes place, 
Jagannatha generally follows Ruyyaka but here he differs 
from 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 Arthantaranyasa is a figure based on Tarkanyaya.
For example j

IV.4 Hetvabhasas as Alankaras .

Hetvabhasas are invalid reasons which appear to be hetu 
but in fact do not possess the characteristics of valid 
reasoning, The word Hetvabhasas 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 t&at Yajnesvara Diksita in his 
Alankararaghava(Part II) has treated Hetvabhasas as sub-types 
of Anumana Alankara. He perhaps for the first time and 
perhaps for the only time treats Hetvabhasas also as Alankaras

(rg^.
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Unlike Bhamaha and the Agnipurapakara who treat Hetvabhasas 
as poetic blemishes, Yajneswara enumerates, under the 
treatment of Anumana Alankara four Hetvabhasas viz., Asiddha 
(with its three types), Viruddha, Satpratipaksa and Badha,

1• Asiddha

He defines Asiddha Alankara as the reason which does not 
remain present in its pakga and gives its three kinds, namely 
Ssravasiddha. Svarupasiddha and Vyapyatvasiddha. He, however, 
gives the examples only of Asrayasiddha and Vyapyatvasiddha 
and omits that of Svarupasiddha.

(a) “Asrayasiddha

In the TB a'i } instance of Asrayasiddha is given as
2. 5gaganaravlndam surabhih aravlndatvat saro.iaravindavat ♦ Here 

we find that viz,, a sky-lotus simply does not exist because 
it is only an imaginary thing. Asrayasiddha thus lacks the 
very first requisite of a valid hetu viz., paksadharmatvam.

Yajnesvara gives the following example of Asrayasiddha
Alankara: ^ ^

HHHtj: ^RTrf <4i'H tr; I
ohq Mn 1 ^ frl f£f ’q ‘ |J

£AR. P-2-l9>
In this example the aSraya. the person who is not born 

creates charm in mind. The asraya 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 
sadhya. Yajneswara gives the following example of its

r5ff qff?r| H\
r^f 1|

(jftR- P-2.18)
In this example candranakhayudhatva is the hetu and kesari- 
savatva is sadhya and the vyapti between the two is not 
invariably connected. Since the(Hefou remains present in 
tiger, bears etc.

As mentioned above (yYajheswara does not give example 
for Svarupasiddha.

2. •giruddha

It has been defined as sadhyabhavena tadvyapta viruddha- 
laakrtlrmata. The hetu pervades the locus of sadhyabhava. 
This means instead of tending to prove its proper ' .sadhya 
"the hetu proves exactly the opposite.

For examples
rcFfiTffr|f—- __ oP| l I irrj r°il

Here the Ihetu sadvitiyatva does not prove its .'"sadhya but 
actually pooves its absence i.e. sarvadvltltva.

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 sabdo nityah sravanatvat 
sabdatvavat and sabdo nityah karyatvat ghatavat. Here we

■ a ■ - - ■---------1 • }
note that while sravanatva seems to p;r®ve the nltyatva of \ 
sabda, karyatva proves anltyatva with equal force.
For example: _ ^ ^ C °\ r

^T: tfcsfr -m: «
Here one hetu. purnakalobhanatvarupa has another reason 

' prakasatisayatva to prove its opposite.

4. Badha

It is defined as sadhyabhava prama yatra sa badhalan- 
krtirmaia. It consists in having the negation of its sadhya 
already ascertained by another proof. For examples agniranu- 
gnafr dravyatvat. We know by the percetion of touch that 
fire is hot*. Perception is a stronger proof than Inference.

’ FJsnatva, which we through perception, contradicts the 
anusnatva which is intended to be proved by the reason 
i.e, dravvatva.

Yajneiwara gives the following examples
?rrfcf -7T3T1 ^ I

: n (m.Here the kingship (rajatva) is proved by perception so the 
hetu simhasanasthitatva in the kantara contradicts the given 

- hetu.
t

All these clearly prove that Yajnewara Diksita was
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highly influenced by the Nyaya theory of Hetvabhasa. He 
exactly formulates the definitions as given by the Naiyayikas 
and fully accents the divisions of the Hetvabhasas made by 
Waiyayikas•

IV,5 Pramanas as Alahkaras

Another classification of Alahkaras was made by 
rhetoricians taking into consideration the pramanas as 
Alahkaras, This new classification started from Bhoja and 
later on developed by his successors, Pramanas as the source 
of valid knowledge have been given am 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 prarna, pramana, pramata and 
prameya, Among the philosophers of ancient Inida, Waiyayikas 
sre particularly known as praiaanikas because of their excessive 
emphasis on the doctrine of pramanas. Gautama in his MyS, 
therefore, considers pramana ss the first padartha among the 
sixteen padarthas enumerated therein, Waiyayikas even define 
the term *Hyaya* as pramanairarthap arikfanam nyayah,

Pramapa literally means the principal instrument (karana) 
of valid kno\irledge (pramaj, According to the Hyayasastra 
prama_~ (cognition) is of four types; Fratyakga, Anumiti,
Upamiti and Sabda. The most important causes (karana) of 
these four types of knowledge are called Pratyaksa (perception), 
Anumana(infeence). Upamana(comparision) and Sabda (valid
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testimony), the source of attaining valid knowledge.

The different schools of Indian philosophy are not 

unanimous about the nature and number of pramanas, The 

materialistic Carvaka recognises perception alone, the 

Buddhists and the Vaifeesika accept only two (perception and 

inference), the Samkhya recognises three (perception, inference 

and analogy), the Nyaya recognises four (with addition of 

J>abd§) p the Prabhakaras adajit five with arthapatti, the 

Vedantins and the Bhattas recognise six with anupalabdhi 

and the Pauranikas add two more sambhava and aitihya.

I? *5.1, Bhoja
i

Bhoja in his fer.P treats Pramanalahkaras in Gastric 

terminology viz., pratyaksa, anumana, upamana, arthapatti, 
sambhava and abhava^

According to Bhoja, the two means of knowledge, Darsana 

the mutual seeing and sravana (hearing of each other) by 

which love meay developed between two lovers, bring in a 

long digression into the Pramanas. Bhoja takes Darsana 

as comprising all Pramagas based on Pratyakga, which is 

Darsana par excellence, namely, Pratyaksa, Anumana, Upamana, 

Arthapatti, Sambhava and Abhava. Similarly, "Sravana is 

taken by Bhoja as all Pramanas based on Sabda, which is 

Sravana par excellence, namely, Sabda, Aitihya, Srutanumana, 

Srutopamana, ISrutarthapatti and Srutasambhava.
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Bhoja divides Pratyaksa into six kinds: saksat, 

pratibimba, pratibhana, utpreksa, smrti and svapna. Bhoja 
defines 'lAnumana as lingadarsariat lingapratipattiranumanam.
He gives six vanities of it : samanyatodrsta , visesatodrsta, 
pratyaksatodrsta, paroksatodrsta, vidyamanavisaya and 
avidyamanavisaya. All these are varieties of svarthanumana. 
Pararthanumana» Bhoja says, partakes of the character of 
sabda and hence each dealt ewith under sabdalankara, Bhoja 
quotes Gautama’s Nvayasutra' 1,1.6. on Upamana. But he 
classifies it into six kinds : sadharmyopamana, valdharmvqpa--i*' ...... ... ‘ '

mana, mudropamana, lllpopamana, sangnopamana and abhiprayopa- 
roana. According to Bhoja ,the fourth part of the syllosism 
called Upanaya is Upamana. Bho.ja quotes here Vatsyayana's Bhasya. 
Bhoja has argued for the superiority of Upamana among 
pramanas and concludes that this does not mean that the other 
pramanas are unnecessary. Bhoja bases his reply here on what 
Vatsyayana says in reply to the point raised by himself 
regarding the separate enumeration mil the opening padartha- 
samuddesa sutra of categories which can be included in one 
or the other* Bhoja divedes arthapatti into two kinds: 
drstartharthapatti and ^^arthapatti. The former is diveded 

again into six kinds:pratyaksa-purvika,anumana-purvika, 
upamana-purvika,sabda-purvika, arthapatti-purvika,and sabda- 
purvika. Again, Sambhava is of six kinds : sambhavana, samsaya, 
vitarka, prayovada, sampratyaya and pratyayanusandhi. Then 
Bhoja deals with Abhava Alahkara and its six kinds : pragbhava,
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pradhvamsabhava, itaretarabhava, atyantabhava, sambandhabhava 
and sarvabhava. Abhava is a padartha to the Kaiyayikas whom 
Bhoja deserts here. The Kaiyayikas recognise only four 
varieties of Ablwa viz,, pragabhava, pradhvamsabhava, atyantabhava 
and anyonylbHava« Certain ancient Kaiyayikas recognise a 
samayika-abhava. Bhoja's sambandhabhava is ancient Kaiyayikas* 
samayika-abhgya and sarvabhava is not different from atyanta- 
ibhava, Bhoja then takes up the six pramanas of the Sravana - 
class. As related to the Sabdapramana Bhoja speaks of other 
six minor pramanas, sabdantara, abhyasa, samgna, samkhya, guna 
and prakarana. All these are not necessary for our purpose 
so we have left them.

IV.5.2, Amrtananda Yogin

Amrtananda Yogin (1250 A.D.) in his Alahkarasamgraha 
(ASam) deals with Pramanas as Alankaras. He quotes the 
following passage from the Tarkikaraksa of Varadaraja, a 
Waiyayika of great reputei

-qr?w; v-T: I
-‘T ^ |l

^ (fhScnfo P‘^o ; TqT'yiRA.YctKsC, v» "5lJ
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He then defines and explains with examples eight Prmanalankaras 
viz., pratyaksa, anumana, agafea, upamana, arthapatti, abhya, 
sambhava and aitihya.

The Pratyaksa Alankara 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 jnanedriyas and one 
wknd (manas). Again, it is of two types : nirvikalpaka and 
savikalpaka. The former is only of the nature of pure 
perception devoid of any definite knowledge while the latter 
is the special knowledge having nama etc., as its object. The 
definitions and divisions of Pratyaksa Alankara given by 
Amytananda seem to be quite similar with the definitions and 
divisions of pratyaksa given by Miyayikas.

He defines Anumana Alankara as the knowledge of the 
hetumat i.w. sadhya by its hetu. It is of two types:,drsta 
and samanyato drsta;

Agama is defined as the upadesa of a trustworthy person.^ 
His definition is $uite similar .^ith the definition of 
aptopadesah sabdah and apta as yathartha vakta purusa given 
by Annambhatta in his Tarkasamgraha 0

Upamana Alankara has been defined as sadr&yat sadrsa
jftanam, which is essentially not different from the Nyaya 

- _concept of Upamana pramana.
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Amrtinanda also includes Abhava of the Naiyayikas as an 

Alahkara. 1 .Abhava has been accepted as a padartha by the 

Naiyayikas like Annambhatta of syncretic school of Nyaya- 

Vaisesika system# There are in all four varieties of Abhava:
—. —. -at <o

pragabhava, pradhvamsabhava, atyantabhava and anyonyabhava. 

Ghata-pragabhava exists before the production of the gha^a 
and it eists Q from time immemorial, when the ghata is 

produced ghata-pragabhava comes to an end. Pradhvamsabhava 

is produced is- produced- when the ghata is destroyed. 

Atyantabhava is the absolute negatione.g. the absence of 

rupa in air. Anyonyabhava is illustrated by ghatah pato na 

denying the relation of identity between ghata and pata.

Amrtananda also in the light of this Naiyayika doctrine 

of Abhava, propounds Abhava as an Alahkara. He defines 

it as the absence of an object. He then proceeds to illustrate 

its four varieties though he does not define them individually. 

The illustrations are as follows:

Pragabhava; /I

3-rf^Tjui -znmm ^rti
Pradhvamsabhava:

Anyonyabhava:tavn ? v )

i



4, Atyantabhava: ^ ^ ^ ^ ^
^ sqj q^c.2^ rM -MH fJ-?Vcb .* J
?5ira SNi r"i?l1 ^ 1 J ^ citIJ]

In the first example he has shown the absence of karana 
in karya i,e. the absence of abhyasa in vidyaj 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 
v;as completely absent.

IV.5*3 Appaya Diksita

Appaya Diksita also treats same eight pramanas as 
Alafakaras in Ms Kuvalayananda. In the age when Appaya 
flourished, philosophers especially Naiyayikas like Gahgesa 
Upadhyaya were seriously engaged with the problems of 
epistemology of which pramana is the backbone. As Appaya 
was a good scholar of Nyaya as evinced from his language, 
style and his argumentative method he tried to incorporate 
pramana doctrine in poetics and, in their light, framed 
figures of speech. Since lire do not have something concrete 
as a mark of Nyiya influence in Appaya, we shall not attempt 
here a comprehensive treatment of his Pramana-Alahkaras, 
Instead, we shift our attention to other great poetieians 
whose treatment of Pramana Alahkaras reflects an Influence 
of the Nyaya doctrine of Pramana.
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IV,5.A Visve&vara Pandita

Vi§vesvara Pandita (1700-1750 A.D.) also deals with the 
same eight Pramag.ilankaras in his Alahkarapradipa viz., 
anumana, pratyaksa, upamiti, 'sabda, arthapatti, anupalabdhi,
sambhava and’ aitihya. He defines Anumana as: vyapyena

_ 34 ' """"""" _ 3Svyapakajrianamanmnanam, He defines sabd as : aptvakyam feabdah
We must mention here that Visvesvara is a Naiyayika himself and
he also authored some Nyaya works like Tarkakutuhalam etc.
It is natuaally therefore, that he uses the Nyaya technical
term like ’vyapya * arid *vyapaka’ in the definition of Anumana
Alankara, Even the definition of Sabda Alankara is exactly
similar to Gautama *s definition of feabda Pramana,

IV.5.5 Devasahkara Purohita

Devasahkara (1750-1800 A.D,) in his Alarikaramanjusa 
(AM) treats Pram^nas as Alarikaras under the heading Pramana- 
lankaravivecanam. According to his Pramanalakaras occur 
where valid knowledge and its means are drawn upon by poets.
Valid knowledge (prama) says Devasahkara, is of four kinds: 
Pratyaksa, Anumiti, Upamiti, and Sabda, and accordingly their 
means are of four kinds viz,, pratyaksa, anumana, upamana- 
and sabda . The examples are as follows: '

1. Pratyaksa: ^ '

SRJpqi; II (f-»3)
<sJ5 ^
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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, 
too, vies with the "sirisa flower; and there is grap~juice 
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 that the Pratyaksa Alankara is 
based on direct experience. This reminds us of the definitions 
of Pratyaksa given by the Nalyayikas• Gautama defines 
Pratyaksa ass indriyarthasannilcarsotpannam avyapdesyam 
avyabhicari vyavasayatmakam (NyS 1,1.4). Annambhatta

_ 3 gdefines Ptatyaksa as i indriyarthasannikarsajanyam jhanam.
JB——   in — * —............. . .............. " * ** ~ ...........  " ’ ■

Hence the knowledge which is directly obtained,throguh the 
contact of sense organs with objects is called Pratyaksa 
and in the example given by Devasahkara direct experience, 
the you^g lover experiences is a testimony to this effect.

2. Anumana
^ .......

According to Devasahkara, Anumama is of two types: 
Rupakasankirna and Suddha. The examples are in order:

ST^rBrHTsf^ -nfr;

C\



' ■ 141
(The king named Raghava who is another fire [jhad burnt the 
straw in the form of his enemies did not act wrongly although

ion account of the dust raised by his forces he was inferred 
to be present by the frightened enemies taking shelter on 
the mountain#) ^ ^ c\ r- «\5
13,. : I

11 Cp.2.2h)

(From the blooming of the lotusestfrom the cries uttered by 
the birds and from the commotion caused among the bees 
lurking within the creepers it is learnt with certainty that 
the sun has risen*)

Here in both the examples how a sadhana helps in 
cognising a sadhva is shown exactly as it happenes in the 
Nyaya-anumana,

3• Upamana -cMehiV ^ -*?i^r
■mgf&r ipr -rff fW n Cf_^

(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 thepramanas of Naiysiyikas • It is
the instrument of Upamiti or^analogical cognition which
consists in the knowledge of the connection between a name

37and the object expressed by it. For producing this upamiti
knowlefge of similarity is necessary. Therefore Upamana is
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analogical cognition. A person happens to be ignorant of 
the exact meaning of the word gayaya, which is similar to 
cow and recollects the information conveyed by the assimilative 
proposition(atidebavakya). Then the assimilative cognition, 
*This is the animal of the bovine species* denoted by the 
word *gayaya * arises,

In this example king Madhava is known from the analogical 
knowledge due to his similarity with other objects.

4. Sabda
(a) Vaidlka-sabda; ^ ^ r— _____

-^ntrrq -sjsrzn [
oigi tn "&w)

(Although himself aware of the smpti that hunting does not 
conduce 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 Smrjfji and Sruti are added by the translator. The 
smrti-dictum os well-known but where from does he infer ori t —

refer to bruti is not clear.

(b) Laukika-sabda __ A r~~ ^.JT __£H—r-. .

yfdtfpi "CfT^rf rhl°H| cH uHcfr • N (Tp- 22.5)
(It is the current topic among the people that kingLRaghava 
the might’j, Pesava who is adorned even by the mightiest 
is setting out for Indraprastha.) ,
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~Sabda is one of the Pramana of the Naiyayikas. Gautama 

defines SabcQt as Aptavakvam (nyS 1,1,6). 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 Deva&ankara he has shown two types of 
Sabda- . Alahkara as exactly found in the Nyaya works. Secondly, 
in the first example, he has whown the superiority of Sruti 
over Smrti according to which the king Madhava decided to 
not to kill other beings. The second example is based on 
the Laukika Sabdapraroana.

Thus Devasarikara accepts only the above mentioned 
four Pramana Alahkaras and not the remaining'four. .He opines 
thet their field is duly covered by the four recognisedby , 
him; sambhava and cesta can be included in Anumana; aitihva 
in sabda abd anupalabdhi in pratyaksa. Therefore, his 
treatment of these Alankaras reveals a deep Nyaya influence 
on him, for, he accepts only those four pramanas which are 
accepted by the Naiyayikas and includes the other pramapas 
in them oust as Naiyayikas do. Again, the definitions of 
prama and pramana given by him ar*. quite similar to those 
found in the Nyaya works.
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IV,6 Other Nyayasastra related Alarikaras

(1) Drstanta (Exemplification)

Drstanta, one of t|je Arthalahkaras, is first propounded 
by Bhamaha, Indura^a, the commentator of Udbhata named it as 
Kavyadrstanta, It is so named to distinguish it from the 
Drstant of Nyayasastra. Except Vamana almost all the 
Alamkar\ikas accept it. According to Mammata, Ruyyaka, 
Visvanatha and Appaya Dikslta etc,, Drstanta is a figure 
ehere the upamana, iipameya 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: T^TiriTH I (sp. p-3£)

He gives the following example: r—~
^TFSFTfliHWFn: Sfwrg, 4^ -nUUqr I

-?af iWii!' CSP-P-30
Drstant at'?.; is one of the sixteen padarthas enumerated by
Gautama in his Mvavasastra. It is one of the five syllogistic
statements (pancavayavavakyam) otherwise called Udaharana,
It has been mainly discussed in the context of Anumana, It
is defined by Gautama ass o,/- r-'

*&** *■***&,,,.«)
In poetry and philosophy both Drstanta is used to strengthen 
and to clarify the maxter in hand. In both, the words like



yatha etc., (samyabodhaka) are not used. It is importnnt to 
note that the two varieties if Drstanta viz., sadhrmyadrstanta 
and vaidharmyadrstanta as given by Mammata and Yisvanatha 
are similar to those of the varieties available in the

(2) Udaharana 'i; (
i

Along with Drstanta Udaharana is treated as an independent

The term Udaharana is defined in the NyS as:
1 fay s. x • i■ 30

In this alahkara the similaBity is expressed by the words 
like yatha, iva etc.,as in that of Hyayasutra i.e, parvate 
vahniman dhumavattvat yatha mahlnasah.

^^ iyisesokti ( Peculiar Allegation 5
S /

This alawkara is introduced for the first time by Bhamaha, 
Mammata, Ruyyaka, Vidyadhara, and Yisvanatha follow Bhamaha 
in this respect and define this Alahkara in the same way, < 
Vl&esokti occurs when the effect is not produced in spite of 
the occurance of its cause, ViSvanatha defines it as:

; i (sp.p.4^)He gives the following example:

_ -2 C?Nyaya works like TB of Kesavamisra.

alhkara only by Jagannatha and Parakala Swami, Jagannatha
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The concept, of this Aiahkara is related to the Nyaya theory 
of causality. Naiyayikas 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 paramanm. According to the Naiyayika theory, k§rya 
does not exist in any form and at any place before its 
production. It is produced when karanavyapara 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 Vibesokti Aiahkara 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 fickleness in the absence of the karanavyapara.

(4) Start! (Recollection)

This Aiahkara is propounded for the first time by 
Rudrata by the name Smarana. Narasimha Kavi names it as 
Smrtimat. Sobhakara, Jayaratha, Jayade^a and Appaya call 
it Smrti. Other rhetoricians have termed it as Smarana.

....a,.,,.,.... -............... -........ilf 11 ■■

Thus all the rhetoricians are. not unanimous about, its name 
but the concept of the Aiahkara is the same.. Visvanatha 
defines it as ; -?i p.xf)
A recollection of an object arising from the perception of 
something similar is termed as Smarana. For example:

<4-> r-H M ]

(SP p.za)
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In this example the perception of the lotus on which khanjana 
bird was playing stirs up the impression which cause the 
remembrance of the face of the beautifulQ lady with 
tremulous eyes. There is similarity between the face and 
the lotus.

According to the Naiyayikas the knowledge (jnana) is of 
two types : Smpti and Anubhava, .Smrti is that knowledge 
which is produced by impression called bhavana which is of 
two kinds : yathartha (true) and ayathartha(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 Naiyayikas 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 t;.e object experienced before.

Similar is the nature.of the Alankara called Sropti.
In the example given above, the ssdrsya (similarity) 
existing between the lotus with the bee hovering over it 
and the face with tremulous eyes is an instrumental cause 
giving rise to the memory of the beautiful face by arousing 
the bhavana samskara of the face-expereence» But the 
difference in the Nyaya-smpti and kavya-smrti is that in



poetics it must deal with some aesthetic object

In the TB sadrsya, cinta, adrsta are mentioned as the
--- ,--- ------ —^causes of impressions which give rise to Smrti. Among

poeticians Bhoja considers these causes as the base of this
Alankara.^ ^

(5) Samasokti(Speech of Brevity)

In case of Samasokti Alankara it is interesting to note 
that the authors like Ruyyaka, Brahmatantra Parakalaswami 
and Warendraprabhasuri admit the Nyaya element as aprastuta, 
In Ruyyaka, however, we see for the first time instead of 
worldly objects occuring as aprastuta we find the elements 
of Nyaya and other sastras occuring as the elements of 
aprastuta, Ruyyaka in his AS gives the followign example 
and shows the superimoosition of Nyaya objects on wordly

C *S. P B2-7)
Sri Krisna-Brahmatantfia Parakalaswami in his Alankara- 

* * v -

manihara shows how in the treatment of the subject pertaining 
to Vedantasastra the subject of Nyayasastra is superimposed. 

oSflCfZn r^ic-u, -'T
h]~41 uT3Trff r®lf yl!c^tcii H

'Here, it is shown that as the persons cognised fire on the
basis of its sadhanai.e, dhuma 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 pervasive. Here in 
the treatment of a topic relating with the philosophy of 
Vedanta superimposition of technical Nyaya concept has occured.

*—£>

rTFHTtqi h^ {p- Hs-8)
Again, here in the treatment of dharmasastriya subject 
superimposition of Nyayasastriya topics like vyapti and
paksavrttitva of hetu has occured,

f«R rf 4|
i-U-iUlf I c*f7

__ C P-
Here in the treatment of Vedantasastriya topic the super­
imposition of Myayasastriya objects such as sapaksa has 

occured. ^ ^ <c. ^<r r- r- -™— /

^^1 T "
Here, in the treatment of a topic relating to Bhagavadgita 
and Bhagavata the superimposition of Nyayasastriya objects 
has taken place. f—. /\ r'<\ c"
^ d a ip dno&rqM ^ ^

In this example, the treatment of a laukikavastu, srinivasadl- 
vigraha the superimposition of the Nyayasas triya topic has 
taken place. Through Samasokti -he refers to NSM of Visvariatha, 
to ”Sitikanthiya, a Nyaya work' of Sitikantha, to Raghunatha 
Siromani and to his Dldhiti, a commentary on TC of Gangesa,^
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Vidyanatha in his Prataparudriya similarly shows .

...... 1superimposition of the'Tarka'sastriya objects on worldly

Here in the treatment of a laklka object, khadga there is 
imposition of Hyaya object such as pratipakpa and hetu.

Harendraprabhasuri in his Alankaramahodadhi similarly 
shows the superimposition of the objects of Nyayasastra 
on worldly objects. The example : ^ „ o

(f>. 2.$2)

In this upon the treatment of lavanva the superimposition 
of pramapas has taken place.

(6) Tulyayogita(Equal Pairing)

Dealing eith Tulyayogita Alahkara, Visvesvara Pandita 
in his Alahkarapradipa firstgives it s definitions on the 
generally well-known line as: ^ q pfor I
Then he defines another type of Tulayayoglti as:

^qr&ifrr i cp-s-x)
Obviously this second Alahkara of the same name is entirely 
based on the Hyaya concept and defined by the Nyaya terminology. 
It is clear that this second Alahkara is not to be treated
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as a sub-variety of the first one. By' the term 'Anya* given
in the definition he perhaps means a kind of Tulyayogita

/~ 1different from the commonly known Alankara of the; ,'name. 
This is further proved by the definition of Tulyayogita 
given previously. Visvesvara does not mention anya 
tulyayogita as a kind of Tulyayogita Alankara. The terms 
used by him i.e. sapaksa and vipaksa are defined by the 
Naiyayikas as niseitasadhyavan and niscltasadhyabhavivan 
respectively. As per the Nyaya-Anumana theory a hetu 
cannot be present in both sapaksa and vipaksa. But, 
according to Visvesvara, it can remain present in the 
sphere of poetry* He gives the following example:

(Si) Vi'vMViabh«$gt : <1 ?’ 3^)
Vi6 vanathadeva in his Sahityasudhasindhu(SSS.), while

dealing with Virodhabhasa Alankara gives the following
example which interestingly reflects an influence of Nyaya :

(£S S A-
This shows how even Nyaya terminology and concepts can be 
employed with a reversal to poetic ends. Here the presence 
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 praised in
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the verse. The author here refers to the terms and concepts 
of Nyaya with the help of paBanomistic words. The same 
example is also given by theautnor as that of Apratitadosa.

IV.7 Alankaradhvanl based on Tarkasastra

Narendraprabhasuri in his Nanrajayasobhusana explains
Alahkaradhvani (Sabdasaktimula) based on the object of ^
' ” --------------------------------------------------------" %

Tarkasastra. The examplei ^ ^

d- P‘Here Vibhavana Alankara is suggested as vahnyanumitl has 
been shown without a valid vylpti 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 Alankaras like Anumdna, 
Kavyaliriga. Drstanta, Udaharana, Smrti etc. In the matter 
of the types of Anumana Alanl<ara and Hetvsbhasas as Alankara 
the influence of Nyaya is very clear. The section of 
Pramanalankaras also clearly reveals the impact of Nyaya.
The principle of Asrayasrayibhava and Anvayavyatirekibhava 
are found to have some relation with the Nyaya concepts.
In the Alankaras like AnyaOTulyalogita we see the poetics



going a step further over the Nyaya concepts where t 
author says the hetu is present in vipaksa also. Visvanatha- 
deva even shows poetic examples where the Naiyayika 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 are included into the Alaftkarika fold attain the 
poetic charm and they are recognised as individual poetic 
figurative structures called Alankaras and at a times even 
bypassed or surpassed as we just saw above. This is not 
difficult to expalin since the primary concern of the Nyaya 
sastra is the validity of thought and thought process and 
poetry organises various semantic structures. Logical 
validity or incalidity are therefore bound to enter the 
thought structure or poetic figures and when vie 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 (camatkrtl) makes it a poem, 
the thought structure reveals the Nyaya concpt which 
makes the rhetoricians recognise them as NySya-based 
Alankaras•
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