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PREFACE

This volume presents the Nyayadarsana of Aksapada Gautama along with the
Nyayabhäsya of Paksilasvämin Vätsyäyana. The concluding verse of the
Nyayabhäsya declares that Aksapäda was a seer (rsi) and the greatest debater,
on whom the truths of the Nyäyasästra dawned. The Bhäsya of Vätsyäyana
seems to be the earliest and most authentic commentary on his work. It
occasionally refers to the views of other logicians as well. It is not clear if these
logicians belonged to Aksapäda's school pr to some other parallel school
existing at the time. Among the several Nyäyatantras, the Mahäbhärata advises
that the one supported by reason and authority and accepted by the knowl-
edgeable people should be followed. The work of Aksapäda has been given
this status in the history of Indian Logic.

The truth received through perception or authority is tested by inference.
This is called anviksä. The sästra that depends upon this anviksa is called
Änviksiki or Nyäyavidyä or Nyäyasästra. The term Nyäya finds mention in the
Astädhyäyi of Pänini and the Mahäbhärata. The term Änviksiki is known to
Manu and Kautilya. The term Nyäya has been defined as the examination of
some authoritative notion by means of the recognized pramänas. Thus it
conforms to a five-membered syllogistic reasoning in which the first four
propositions, viz. pratijiiä, hetu, udaharana and upanaya are respectively con-
nected with verbal knowledge, inference, perception and analogy. The fifth,
the conclusion, is derived through the mutual interaction of the first four. This
Nyäya constitutes the central point of the sästra. Besides Nyäya which is also
called avayava, fifteen more categories have been recognised and defined by
Aksapäda. They are pramäna (means of knowledge), prameya (objects of
knowledge), samsaya (doubt), prayojana (purpose), drstänta (illustrative ex-
ample) , siddhänta (accepted tenet), tarka (argumentation), nimaya (ascertain-
ment), väda (amicable discussion for the ascertainment of a truth), jalpa
(disputation), vitandä (destructive criticism), hetväbhäsa (fallacy), chala
(quibble) ,jäti (futile rejoinder) and nigrahasthäna (points of defeat). All these
sixteen categories have been mentioned in the very first aphorism of the
Nyayadarsana. Avayava occupies the seventh position among them. The
treatise is divided into five chapters, each comprising two daily lessons. Along
with the categories just mentioned, the first nine are further divided where
division is necessary and defined in the first daily lesson of the opening
chapter. The remaining seven categories received similar treatment in the
second lesson, with the distinction that chalahas been subjected to examina-
tion and the last two categories, jati and nigrahasthäna, have been defined
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without classification. The first daily lesson of the second chapter examines
samsaya and the four pramänas. The second lesson shows the inclusion of the
other pramänasrecognized by other schools in those accepted by the Naiyäyika
along with a detailed discussion on verbal testimony. The first lesson of the
third chapter examines the first four objects of knowledge, i.e. soul, body,
sense-organs and objects of senses, and the second examines the intellect and
mind and adds a discussion on the association of the soul with the body due
to its merits and demerits. The first lesson of the fourth chapter examines
endeavour, rebirth, result, sorrow and salvation and also the eight theories
about creation prevalent at the time of Aksapäda. The second lesson examines
composite bodies and the partlessness of the ultimate particles, reconsiders
the refutation of eternal objects and shows the way of enhancement and
preservation of true knowledge. The two daily lessons of the fifth and the
concluding chapter subdivide, and define the last two categories, futile
rejoinder and the points of defeat respectively. Examination here means the
examination of the definitions of the accepted categories and sub-categories.

Aksapäda'sfive-membered syllogism combines in itself both induction and
deduction at the same time. It is the main instrument of friendly or inimical
debates called vädaandjalpam. Indian philosophy. In the formerpramänaand
tarka alone are the means of proof or refutation. In the latter, inexpedient
means like chala,jätiand nigrahasthänaare also applied. The aim of väda and
jalpa is true knowledge and victory respectively. In väda and jalpa both the
proponent and the opponent establish their respective positions while in
vitandä, the third form of debate, the opponent demolishes the position of the
proponent without establishing his own thesis.

Thus all the categories and sub-categories are used in the debates resulting
in the attainment of true knowledge or victory over the opponent. Jalpa and
vitanda debates employing inexpedient means like chalajätiand nigrahasthäna
should also be learnt by an honest debater in order to avoid their application.
On occasions they may also be needed to establish or to justify the good tenets.

The Rgueda knows the väda or samvädaform of debate. Rsijamadagni prays
for the safety from those who do not offer sacrifices, who do not ascertain the
truth through väda—amicable debate—and those who do not receive the
entire knowledge about the truth through repeated enquiries (pariprasna)
from the preceptor. In the Brhadäranyakopanisadwe come across instances of
vädakathäand jalpakathä. In the MahäbhärataNärada is described as an expert
in detecting strength and weakness of the five-membered syllogism. Again,
Asvatthaman is described there as always taking delight in the vitandä form of
debate. The Mahäbhärataknows all the Nyäya categories and the subdivisions
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of a few among them with some details of the early history of the Nyäyasästra.
But so long logic was a väda treatise only.

By the time of Vätsyäyana it assumed the form of a full-fledged philosophical
system without hampering its original nature of a fäda-handbook. It came in
close contact with other systems of thought and was influenced by some of
them and influenced others in its turn as well.

The Vaisesika, for example, received the syllogistic reasoning from the
Nyäya system and exerted much influence on the Nyäyabhäsya, Thus in
Nyäyabhäsya I.i.4, we read an anonymous objection with reference to the
epithet indriyärthasannikarsotpannam—na tarhi idänim idam bhavati, ätmä manasä
samyujyate, mana indriyena indriyam arthena iti? This must have come from the
Vaisesika whose sütra—ätmendriyamano 'rthasannikarsädyad utpadyate tad anyat
VSIII.i.13 (Ch) covers the cases referred to in the objection. Vätsyäyana,
however, explains the Nyäya position and shows that the mention of the cases
in question is redundant as the Nyäyasütra here refers to the uncommon
sannikarsa only. Those common with different forms of perceptions or other
forms of cognition need not be mentioned here.

Alternative explanations of pürvavat, sesavat and sämänyatodrsta forms of
inference have differently been offered by different authorities. Some say that
the two sets of explanations come from different commentaries earlier than
the Nyäyabhäsya, whereas others contend that Vätsyäyana was not aware of the
exact definitions of the terms concerned. As such, he has given two conjectural
explanations side by side. We beg to differ from both the authorities on the
ground that all the vrttikäras accept the first set of explanation as the Nyäya
view. The second set utilizing the Vaisesika sütras, Vaisesika tenets and
Vaisesika categories must have come in the Nyäyabhäsya from the Vaisesika
side. Prasastapäda in his Padärthadhannasaingi-ahahas explained the drstaand
sämänyatodrsta forms of inference. His drsta inference is identical with the
pürvavat form of the second set And the sesavat form proceeds from the VS
ILii.27-9 (Ch).

The explanation of NSI.i.25 has been influenced by the Vaisesika theory of
niränandamoksaväda, while the Sahksepasankarajaya, Saugatasütravyäkhyäna-
kärikä and the works of Bhasarvajna school accept änandamoksaväda as the
Nyäya view. The Nyäyabhäsya has utilized dozens of Vaisesikasütras without
mentioning the source. Anekadravyasamaväyäd rüpavisesäc ca rüpopalabdhih is
one of such Vaisesikasütras, (IV.i.9 [Ch]) quoted in connection with the
explanation of NS TV.i.37. The Nyäyasücinibandha (at least one version of it)
regards this as a Nyäyasütra. The Tätparyatikä does not elucidate it. No
Nyäyavrtti printed or in manuscript form so far known to us accepts it as a
Nyäyasütra. The Nyäyabhäsya puts it between yatra and tatra clearly indicating
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its source, other than the Nyäyadarsana. The sütra in question is quoted in the
Nyäyabhäsyabefore the explanation of A/5 IV. i. 3 7 is completed. Uddyotakara
(in N.Vär. I.ii.2) introduces this sütra with yathä anyatra and connects it with
anena (etena [Ch]) rasagandhasparsesu jnänam vyäkhyätam (VS IV.i.10). All
these indicate that anekadravyasamaväyäd mpavisesäc ca rüpopalabdhih is a
Vaisesikasütra. The Nyäyatattväloka (p. 318) corroborates this.

We had thus to remove the sütra in question, from our Nyäyasütra text.
After Aksapäda the Buddhists gradually became the formidable opponents

of the Naiyäyikas. But in their initial speculations, the Buddhist logicians
followed the logical structure as propounded by Aksapäda himself. The pre-
Dirinäga Buddhist logic used the same Nyäya categories and the same subdi-
visions thereof. The Vaidalyasütra, Pramänavihetana and the Vigrahavyavartanl
of Nägärjuna testify distinct knowledge of the Nyäya categories. The four
means of knowledge, the five-membered syllogism, the five characteristics of
the probans, the five defects thereof and the subdivisions of the futile
rejoinders and the points of defeat were generally held in common by the
logicians of both these schools during the pre-Dirinäga period.

The Buddhist views touched by Aksapäda and Vätsyäyana are general in
character.

The term yoga has been used by Vätsyäyana in I.i.29 to mean the Nyäya-
Vaisesika school. The Jainas also used the term yoga and yauga in the same
sense. Sälikanätha, the Mimämsä and Vaisesika commentator, has used the
term yoga in the Rjuvimaläpanjikä with regard to the Vaisesika. Vätsyäyana in
the above-mentioned place remarks—purusa-karmädinimitto bhütasargah,
karmahetavo dosäh pravrttis ca, svagunavisistäs cetanäh, asadutpadyate, utpannam
nirudhyata iti yoganam. These are surely the Nyäya-Vaisesika views. Yogic
practices akin to those of Pätänjala Yoga system are recommended in NBh
IV.ii.36, IV.ii.42, and IV.ii.46.

Verbal agreement between the Nyayabhasya and the Vyäsabhäsya on the
Yogasutras of Patafijali may also be noticed in passages like (1) so'yam vikäro
vyakter apaiti nityatvapratisedhät, na nityo vikära upapadyate, apeto'pi vikäro'six
nityatvapratisedhät—N5AI.Ü.6, cf. Vyäsabhäsya, IIL13. (2) Again the definition
of parinäma in the Nyayabhasya III.ii.15—parinamas ca avasthitasya dravyasya
püwadhaimanivrttau dharmäntarotpattir iti agrees with that in the Vyäsabhäsya,
111.13.

Vätsyäyana shows unmistakable knowledge of the Arthasästra of Kautilya
when he quotes three caranas of an anustup verse

pradipah saruasästränäm
upäyah sarvakarmanäm/
äsrayah sarvadharviänäm
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with indication that it comes from the Vidyoddesa section of some important
text in

vidyoddese prakirtita//
We actually find this in the Vidyäsamuddesa section of the Arthasästra of

Kautilya. The complete verse reads as follows:

pradipah sawasästränäm
upäyah sarvakarmanäm/
äsrayah sawadharmänam
sasvad änviksiki matä//

{Arthasästra Vinayädhikänkam, eh. 2)

Again, the definition of anumata, a tantrayukti, in the Nyäyabhäsya—
paramatam apratisiddham anumatam iti (Li.4) agrees with paravakyam
apratisiddham anumatam (Arthasästra, XV. ch. 180).

It was pointed out earlier that materials at our disposal stood in the way of
accepting anekadravyasamaväyäd mpavisesäc ca mpopalabdhih as a Nyäyasütra.
In another case, for example, na sadyah käläntaropabhogyatvät, we had to differ
with the hitherto accepted sütra text.

The phalapanksäprakarana in the Nyäyadarsana ch. IV, lesson 1 begins with
a doubt—sadyah käläntare caphalanispatteh samsayah A/SVLi.44. Now it is in the
fitness of things that the doubt should be removed by the following sütra. But
the answer according to earlier editors comes in the Bhäsya. The above-
mentioned proposition—na sadyah etc. is accepted as a sentence in the Bhäsya
as it was not accepted as a sütra by the Nyäyasücinibandha of Väcaspatimisra I.
But in one printed version of the Nyäyasücinibandha this proposition has been
accepted as JVSIV.i.45. The Nyäyatattväloka of Väcaspatimisra II agrees here.
We therefore accept the proposition as Nyäyasütra IV.i.45 and thus eliminate
the objection of a gap in the sütra text.

The history of the Nyäya system is divided into three phases—the ancient,
the mediaeval and the modern. The ancient phase of it is characterized by
complete devotion to the entire treatise of Aksapäda, alliance with the
Vaisesika and rivalry with the Buddhists—particularly of the Vijfiänaväda
school. The rivalry was systematic. It helped both the systems flourish through
constant scholarly debates for generations. The Nyäyabhäsyawas criticized by
Vasubandhu and Dinnäga. Uddyotakara demolished their position. He was
criticized by Dharmakirti who in his own turn was refuted by Väcaspatimisra.
jnänasrimitra criticized Väcaspati. Udayanäcärya refuted the views of
Jnänasrlmitra. After Udayanäcärya, the Buddhist side was routed through
foreign invasion. And classical Nyäya ceased to maintain its usual rate of
growth for want of equal rivals.
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After the advent of Uddyotakara, there arose a controversy among the
Nyäya scholars of Kashmir. Some welcomed the innovations introduced by
Uddyotakara while others remained faithful to the Bhäsyakära. Ultimately
Kashmir gave rise to a new school of logic. Its main text was the Nyäyasära of
Bhäsarvajiia, otherwise called Bhävasarvajiia. It is a sütra work on Nyäya
epistemology consisting of three chapters on perception, inference and
authority. The main characteristics of this school are: (1) partial allegiance to
the sütra text of Aksapäda, (2) apathy to the Vaisesika system, and (3) rivalry
with the Vijnänaväda Buddhism. It claimed that Nyäya was an independent
school of thought and it can stand on its own without any help from the
Vaisesikas. To them some worn-out ideas of the ancient school could be
dispensed with. But the predominance of the Buddhists in contemporary
Kashmir compelled them to accept the Buddhists as their rivals. Gunaratna
Süri ascribes eighteen commentaries to the Nyäyasära including the auto-
commentary Nyäyabhüsana. Many among these commentaries are still extant.
They come from almost all parts of India and some are ascribed to somejaina
scholars. The school of Bhäsarvajfia also lost its vitality after its opponents, the
Buddhists were wiped out from the Indian soil.

The third phase of orthodox Indian logic was started by the followers of
Udayana. They wrote tracts and commentaries on earlier texts and finally
presented works like the Nyäyaratna of Manikantha and the Tattvacintämani
of Gahgesa Upädhyäya. The main characteristics of this new school are: (1)
rivalry with the Mimämsakas of the Präbhäkara school, (2) more freedom
from the influence of the sütras of Aksapäda, and (3) rapprochementwith the
Vaisesikas. The division of the Tattvacintämani into four sections called
pratyaksa, anumana, upamana and sabda-khandas points to its epistemological
bias. Vaisesika categories already treated as alternative prameyas in the
Nyäyabhäsya almost replaced the Nyäya-prameyas in the neo-school and the
Vaisesika texts like the Kiranävali of Udayana and the Nyäyalilävatiof Srivallabha
came to be regarded as source-books (äkaragranthas) in it.

The Nyäya classics—especially the four successive commentaries—the
Nyäyabhäsya, the Nyäyavärttika, the Tätparyatikä and the Parisuddhi received
occasional treatment. The Nyäyasütras also were decorated with numerous
annotations by the neo-logicians. They attempted to adjust the newly found
ideas with the traditional ones in them.

Now at the fag-end of the twentieth century, the standard of Nyäya studies
has deteriorated to an alarming level. The neo-logic does not attract modern
students in the seminaries because of linguistic difficulties. The Präbhäkara
Mimämsakas have disappeared from the scene. General apathy to classical
Sanskritic studies also is telling upon the Nyäya studies in general. Modern
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universities are trying to preserve the Nyäyasästra through study and research.
But paucity of trained teachers and serious scholars in the discipline poses a
formidable problem now.

But in spite of all these signs of decay, there is some silver lining also.
Important texts of all the three schools of Indian logic have been traced,
studied and elucidated in far off seats of learning in the world. Nyäya tenets
are now being made available in modern languages. Textual, exegetical and
historical problems of the entire Nyäyasästra are drawing the attention of the
specialists. Will it be too much to expect that Indian logic will again flourish
in the background of western logic in the twenty-first century?

Let us come back to our own topic. Our scheme was to publish the four main
classical commentaries on the Nyäyadarsana based on un tapped materials.
Decades of search and study kept me in the company of the best minds of our
tradition. The amoun t of success achieved will be judged by the usefulness of
these works to the scholars in this field. I am glad to say that I received immense
help from my teachers and well-wishers. My young friends also did a lot. And
what is encouraging to me is that they have taken u p the critical editions of
several important works like the Tätparyaprisuddhiprakäsa of Vardhamäna
Upädhyäya. I am glad to ment ion that my grand disciple Dr. Visvambharanäth
Giri has recently published Sankaramisra's Vädivinoda with elaborate intro-
duction are critical-cum-comparative notes. And many more volumes by
others and under preparat ion.

The specimen volume of Nyäyacaturgranthikä was published in 1967 and
was well received by scholars. In order to avoid serious practical difficulties, I
decided to publish the successive commentaries in separate volumes. The
volumes will offer the picture of development during the periods and help to
find out the relation with the preceding and succeeding Buddhist masters
whose works are now available.

Before concluding, I beg to add that in the preparat ion of the present
edition of the Nyäyadarsana and the Nyäyabhäsya, I mainly depended on the
photocopy of the manuscript received through my late lamented friend Dr.
J.S. Jetly and the two editions of the Nyäyabhäsya (1) edited, translated and
annotated by my revered teacher, the late MM. PhanibhüsanaTarkavägisaand
published by the Vahgiya Sähitya Parisat and (2) The Calcutta Sanskrit Series
edition of the Nyäyadarsana edited by my other revered teachers the late
Pandita Täränätha Nyäyatirtha and the late Pandita Amarendramohana
Tarkatirtha supplemented by the late Pandita Hemantakumära Tarkatirtha.
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The main abbreviations used here are:

C = Calcutta Sanskrit Series edition of the
Nyäyadarsana

Ch or r̂ = Vaisesika sütra accd. to Candränanda.

Pf C. var. = Variant in C

= aicH4dlchi J = Photocopy from the Jaisalmir Bhandar

Om = omitted in

In the Tätparyaökä Vol. Ill of this series the 20th line on p. 485 should be
read as the 18th line and in the Parisuddhi Vol. IV, p. 453, please read line 15
and 16 as lines 13 and 14 respectively. These dislocations are very much
regretted.

I thank everybody, specially Shri Buddhadev Bhattacharya, whose active
help and encouragement enabled my humble self to complete the job.

Gurupürnimä ANANTALAL THAKUR

1997
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