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Bhatta Jayanta on the Purpose of Nyaya*

Kyushu University Kei KATAOKA

1 Introduction: Vedapramanya according to Jayanta

a Vedapramanya in the Agamadambara

The ninth century' Kashmirian author Bhatta Jayanta,’ a Naiydyika famous for his
magnum opus Nydyamaiijari, wrote a play Agamadambara, in which a young
Mimimsaka named Sankarsana takes a major role. Sankarsana appears in this way:

Agamadambara, 1st anka:

svadhyayah pathito yathavidhi paramrstani cangani san

mimamsapi niriipiteti vihitam karma dvijanmocitam/

nityadhiitakutarkadhiisaragiram yavat tu vedadvisam

nyakkaro na krtah krtartha iva me tavan na vidyasramah//
agryas caite vedaviplavakrtam kubuddhayah $auddhodanisisyakah. tad enan
eva stenan iva tavan nigrhnimah. AD 52.3-12 (9.22-10.4)
I learned my Veda according to the rule, reflected upon six Vedangas and
mastered Mimamsa, too. In this way, 1 completed the duty expected of a
Brahmin. It is, however, as if [all] the trouble [I took] to study
(vidyasrama)® has not achieved its goal until | humiliate the enemies of the

* This paper was first read at the Indological Research Seminar, All Souls College,
Oxford, 1999. I thank Prof. A. Sanderson for providing me with the chance. A part
of this paper was published, with many typographical errors that emerged in the
course of the printing process at the press, in the Journal of the Ganga Nath Jha
Kendriya Sanskrit Vidyapeetha, Allahabad, 56 (2003), 249-276. 1 thank Dr.
Elizabeth English, Prof. Harunaga Isaacson, Dr. Somdev Vasudeva and Dr. Alex
Watson for comments.

! Hegde [1983:15] “Thus the date of Bhatta Jayanta falls, beyond any doubt,
between 820 A. D. and 900 A. D.”

2

He calls himself Bhattajayanta instead of Jayantabhatta. Agamadambara 1st
anka: Sai$ava eva vyakaranavivaranakaranad vrttikara it prathitaparanamno
bhattajayantasya ... AD 32.13-15(2.22-23).

3 Dr. V. Raghavan (in his introduction to the edition of the Agamadambara, X)
seems to interpret this compound as “vidya-asramah” (period for study). “[H]e
feels his duty is not yet fully discharged.” Jayanta, however, implies here that
Sankarsana’s learning (§ruta), i.e. effort for knowledge (vidya-srama), would be
useless if he does not defeat his opponents and effect a change in the social
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Vedas, those who always agitate their voice made dusty by their bad
speculation. And the foremost among those who destroy the Vedas are these
stupid [Buddhists], pupils of [the Buddha,] son of Suddhodana.® Therefore,
I will punish them first of all like thieves.

What makes this snataka angry is the transgression of Vedic dharmas and the
refutation of the Vedas’ authoritativeness by nastikas, against whom he starts a
campaign to protect the Vedas and defeats a Buddhist teacher Dharmottara and a
Jain teacher Jinaraksita. Succeeding in convincing the king to ban one of the most
corrupt sects, the Nilambaras,’ he is appointed to a government post for religious
affairs. The play ends in a long lecture by a Naiyayika chairman named Dhairyarasi,

who tries to establish the authoritativeness of the Vedas (vedapramanya) as well as
that of all agamas (sarvagamapramanya).

b Vedapramanya in the Nyayamaiijari: vedaraksa as sastraprayojana
In the Agamadambara Jayanta tries to establish the authoritativeness of all agamas
mainly by applying an argument similar to that applied to the Vedas.® The same is

situation. Cf. Agamadambara, 4th anka: sarva eva hi yathasthita ime. snatakasya
dhig aparthakam Srutam. AD 192.9-10 (74.10-11). “For all of these [sects] without
exception remains the same. What a pity! The snataka’s learning (sruta) is
useless.” Cf. also verse 1064 inserted after Mahabharata 8.65.30 (MBh Vol. 10,
568b):  nasatyadasratrisutodbhavadyair  astangavidyasramam udvahadbhih/
abaddhapatto vranalaghavena yatha sureso ditijaih ksatangah// (1 thank Prof. H.
Isaacson for this reference.)

‘ Jayanta seems intentionally to use the expression Sauddhodani, implying that the
Buddha is just a human being. Cf. Nyavamahjari, 4th ahnika: nanu buddhah
Suddhodanasya rajfio 'patyam sa katham isvaro bhavet. Kataoka [2004:185.5] (NM
1644.10). “[Opponent:] The Buddha is a son of King Suddhodana. How can he be
God?”

° Cf. Kataoka [2004:178.1-4] (NM 1 649.4-7).

8 Agamadambara 4th anka: evam tavad vedam aptapranitam ye manvanas
tatpramanatvam ahuh/ sa pratyekam pajicaratradisastrapramanye 'pi nyayamargah
samanah// ... na pramanyat sarvatha tatpranita grantha ete vedavat pratyavetah//
yadi vanadayo vedah svata eva pramanatam/ yantu, kamam tathaivaitah
paficaratradicodanah// AD 232.3-12 (90.12-91.2). “Thus, first of all, if they insist
that the Veda is valid by accepting that it is composed by a reliable person [i.e.
God], this way of reasoning (nyayamarga) is similar [and applicable] to the validity
of each and every teaching, e.g. of Paficaritra. ... These compositions, [since they]
are composed by them [i.e. reliable persons], would never fall from validity as the
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true of the Nyayamafijari, where the Vedas’ authoritativeness is a central concern.
Indeed, Jayanta states in the beginning of the book that it is Nyaya’s purpose to
protect the Vedas’ authoritativeness (vedapn‘zmc'zrgyaralc,s&).7 And this attitude
penetrates the whole Nyayamaiijari, in particular the most important section
$abda-pariksa (3-6 ahnikas), which covers more than one third of the text (554
pages of 1419 in the Mysore edition), as is clearly shown by Jayanta himself when
he summarizes its various subordinate arguments which aim at a single goal of
proving the Veda as authoritative (NM 1 412.1 1-415.3).

¢ Problems and questions

With regard to the Nydya tradition, however, it seems that Jayanta’s statement not
only deviates from it but also contradicts the orthodoxy, which officially claims
that Nyidya gives us knowledge of the true nature (tattvajiiana) of, in particular, the
twelve prameyas, which leads us to liberation directly, i.e. without depending on
the Vedas.®

Veda [never does]. Or if [they accept that] the Vedas have no beginning and
therefore become intrinsically valid, [they may as well accept that] those teachings
e.g. of Paficaritra [become intrinsically valid too] in the same manner.”

Cf. Nyayakalika: tatra [vaidikesu racanesu] svatantryam 1svarasyeti
tatpranitatvena vedah pramanam iti. vedavad agamantarany api tanmulatvad
aptapranitatvad va pramanam iti veditavyani. NK 4.11-14.  “God is the author of
those [Vedic scriptures]. Therefore the Vedas are means of valid cognition because
they are composed by Him. In the same manner as the Vedas, other scriptures too
should be understood as means of valid cognition because they are Veda-based or
composed by reliable persons.” Nyayamaiijari, 4th ahnika: anye sarvagamanam tu
pramanyam pratipedire/ ... sarvatra vedavat kartur aptasya parikalpanat/ Kataocka
[2004:193.3-5] (NM I 640.6-8). “Others however understand that all scriptures are
valid. ... For in all cases [of scriptures] reliable authors are postulated as in the
case of the Vedas.”

" Nyayama#jari, 1st ahnika: nyayavistaras tu milastambhabhiitah sarvavidyanam,
vedapraminya-*raksa-heturvat. NM 1 7.7-8. (*-raksa-] M; omits. MkhaG,)
“Nyayavistara, on the other hand, is the basic trunk of all sciences, because it is a
means  for  protecting  the Vedas’ authoritativeness.” nanu
vedapramanyanirnayaprayojanas cen nyayavistarah. ... NM 1 10.2. “If Nyayavistara
aims at ascertaining the Vedas’ authoritativeness, ...” yasya hi vedapramanye
sams$ayana viparyastd va matis tam prati Sastrarambhah. NM111.10-11. *“For
[Aksapada] commences [this Nyaya] teaching for those whose mind is doubting or
wrong with regard to the Vedas’ authoritativeness.”

¥ Jayanta does not feel it to be a big problem to accept the traditional view that
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How, then, should we place Jayanta’s view in the Nyaya tradition? Why does
he need to bring in an apparently new idea, instead of repeating the old one? Are
there any problems in the orthodox view? How does he describe the purpose of
Nyaya? What is the place of Nyiya in the large picture of the various branches of
learning? How does he think Nyaya protects the authoritativeness of the Vedas?
Are Mimamsakas unable to do so?

In order to answer these questions, first we shall look at a mode] description by
Pataijali of $astra-prayojana, then the Nyiya orthodoxy, and finally investigate
Jayanta’s own description and discussion.

2 Patafijali on $@straprayojana: five Veda-oriented purposes of grammar
Patafijali starts his Mahabhasya by enumerating five purposes of grammar, all of
which are in various ways connected with the Vedas:®

a raksa: protects the Vedas, viz. preserves it correctly.

b iha: changes mantras in proper forms when they are applied.
agama: an unquestionable injunction to study the Veda also implies that
grammar should necessarily be studied, since it is the main (pradhana) of all
six Vedangas.

d laghu: grammar is the easiest way to know language, i.e. the Vedas and so
on.

e asamdeha: grammar removes doubts (and makes one certain) about the Vedas.

By applying Pataiijali’s terminology to Mimamsa, one could say that the latter has
two combined purposes as its aim, i.e. agama and asamdeha: the injunction to study
the Veda “svadhyayo ‘dhyetavyah”, also implies Mimamsa study, because
hermeneutics is necessary to make sense of the Vedas, i.e. to remove doubts and
bring about determinate knowledge about the meaning of the Vedas.

Nyaya aims at liberation (NM II 264.19: nihsreyasarthatvac chastrasya). He can
accept that prameyataitvajiiana leads one to liberation directly (NM 11
264.20-265.1: prameyajiianasya pramanajianavad anyajiianopayogitam antarena
svata eva mithy&jﬁc"manivrttyc'zdikramer_i5pavargaheturvapratzf/‘ﬁ&n&t). But he does
not accept Nydya’s independence of the Vedas, because the Vedas are the original
sole provider of armajiiana and Aksapada bases himself on the Vedas when he
teaches that armajfiana is a means for liberation (NM Il 461.9-12. See my later
discussion 4c, *Jayanta’s deviation from the Nyaya orthodoxy™). I thank Dr. Alex
Watson for reminding me of Jayanta’s relevant passage in the atmavada.

? Mahabhasya, paspasahnika, VMBh 1 1.14-2.2. Jayanta (in the parvapaksa)
mentions these five purposes in NM 11 233.
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Among the remaining possibilities, Jayanta can be regarded as having chosen
raksa, with a modification of Patafijali's meaning: he says that Nyaya protects the
Vedas from enemies. The orthodox Nyaya view, however, seems different. Nydya
does not feel it essential or necessary, even as an excuse, to present itself as
connected with the Vedas. For Nyaya is an independent method for acquiring the
knowledge which leads one to liberation. Let us look at the orthodox view about the
purpose of Nyaya described in the Nyayasutra and the Nyayabhdsya.

3 The Nyaya orthodoxy on sastraprayojana

a The purpose of Nyaya described in the Nyayasutra: tattvajiianan
nihsreyasadhigamah

Nyayasitra 1.1.1, enumerating sixteen padarthas which will be discussed later,
states the purpose of this science (*sastra-prayojana).

Nyayasiitra 1.1.1: pramanaprameyasams$ayaprayojanadrstanta-
siddhantavayavatarkanirnayavadajalpavitandahetvabhasa-
cchalajatinigrahasthananam tattvajiianan nihsreyasadhigamah//

One obtains final beatitude from the knowledge of the true nature of
pramana, prameya, samsaya, prayojana, drstanta, siddhanta, avayava, tarka,

nirnaya, vada, jalpa, vitanda, hetvabhasa, chala, jati and nigrahasthana.

Nyidya gives us the knowledge of the true nature of these sixteen principles, which
leads us to final beatitude (nihs$reyasa).'®

' The relationship between nihsreyasa and apavarga is problematic and therefore
some scholars have tried to clarify it. Cf. ‘Sekundérliteratur’ given in Slaje [1986].

According to the Nyayabhasya, nihsreyasa is a general term for the good which
includes various fruits of each science. Therefore we can postulate a fruit proper
for each science (ND, 5.17: tad idam tattvajfianam nihsreyasadhigamasé ca
yathavidyam veditavyam). Thus apavarga which Nyaya gives is one of possible
nihsrayasas (ND; 5.17-19: iha tv adhyatmavidyayam ... nihsreyasadhigamo
'pavargapraptih).

The Nydyavarttika divides nihs§reyasa into two, visible and invisible (ND, 13.
14: nihSrevasam punar drstidrstabhedad dvedha bhavati). The visible nihsreyasa is
that which arises from pramanaditattvajfiana  (ND, 13.14-15: tatra
pramanadipadarthatattvajiianad drstam nihsreyasam) as is shown in the Nyayasiitra
1.1.1. The invisible niksreyasa is that which arises from prameyatattvajiiana (ND;
13.16-17: param tu nihSreyasam atmadeh prameyasya tattvajiianad bhavati) as is
shown in the Nyayasitra 1.1.2. The former nihsreyasa, which corresponds to (or
includes?) jivanmukti (ND, 152.8), arises directly (ND, 152.6-7: yat tavad aparam
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The following siitra 1.1.2 shows the process to reach liberation (apavarga)
through the knowledge of the true nature (tattvajiiana).

Nyayasutra 1.1.2: duhkhajanmapravrttidosamithyajiiananam uttarottarapaye
tadanantarapayad') apavargah//

1) -payad] ND,Ch, Slaje [1986: 164, n.7] ; -bhavad ND,

Among pain, [re]birth, undertaking, evil qualities and false knowledge, when
each following item perishes, each preceding item perishes [respectively].
From that arises liberation.

nifh]sreyasam tat tattvajiiananantaram eva bhavati), while the latter does indirectly
(ND, 152.9: param tu nihs$reyasam tattvajiianat kramena bhavati). According to
Uddyotakara, therefore, nihsreyasa in the first siitra is visible lower fruit (drsta,
apara), while the apavarga in the second siitra is invisible higher fruit (adrsta,
para). Cf. Slaje [1986:174]: “Und so hat Vacaspati wie Uddyotakara die Aussage
von NSu I.1.1 unter dem Aspekt der Lebenderldsung gedeutet, und diese Form
einer ,.niedrigeren Erlésung‘‘ in den Kontext der ,,endgiiltigen Erlésung*‘ von NSi
1.1.2 als Vorstufe integriert.”

Therefore there lies a possible contradiction with Vatsyiayana, who interprets
nikfreyasa in the first siitra as general and apavarga in the second siitra as
particular for Nyaya and thus the former includes the latter. For these two are
different for Uddyotakara. I would like to point out two odd attitudes of
Uddyotakara: first he keeps silent about the purpose of the Upanisads, while he
mentions svargaprapti as a purpose of the three Vedas (ND; 21.10-12).
Uddyotakara, as a varttikakara, should have explained that the purpose of the
pirvakanda is svargadi and that of the urtarakanda is moksa. But he avoids it. He
might have hesitated to say explicitly that the nihsreyasa in the first sitra includes
moksa, because moksa (except for jivanmukti) corresponds to the apavarga in the
second siitra; second he skips commenting on the Nyayabhasya (ND, 5.17-19=ND,
21.16-17: iha tv adhyatmavidyayam ... nihSreyasadhigamo 'pavargapraptih) which
clearly states that apavarga in the second siitra is one of the nihsreyasas in the first
sutra.

With regard to the first slitra, Jayanta’s understanding of the tradition seems to
be based on the Bhasya. For he accepts that liberation is brought about by the
knowledge of the sixteen principles. Nyayamaiijari, 1st ahnika: ity esa
sodasapadarthanibandhanena nihSreyasasya munin@ niradesi panthah/ anyas tu
sann api padarthagano 'pavargamargopayogavirahad iha nopadistah// NM 1 29.1-4.
“Thus the sage [Aksapada] taught this path for final beatitude by the composition
of the sixteen principles. As for other groups of things, although they exist, he did
not teach them here because they do not contribute to the path for liberation.”
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It is likely that the Nyayasiitra, at least as an official view, presents itself as an
independent means for liberation, i.e. independent of the Vedas.

b The fourfold division of sciences in the Nyayabhasya: caturvidy@sthanah
Nyayasitra 1.1.1 does not mention other sciences. Vatsydyana, in Nyayabhasya ad
1.1.1, takes a wider view in order to show the place of Nyaya among other sciences.

11

He mentions a categorization of science into four kinds, ' one of which is

identified as Nyaya.

Nyayabhasya ad 1.1.1: imas tu catasro vidyah prthakprasthanah pranabhrtam
anugrahayopadisyante, yasam caturthiyam anviksiki nyayavidya. ND,
2.15-16, ND, 2.18-20

But these four sciences, each of which has its individual topic, are taught in
order to help living beings. Among them, the fourth is this anviksiki, i.e.
Nyaya-science.

Each science has its own independent information (*abhidheya) and purpose
(*prayojana). Vitsydyana expresses this independence with the term ‘having
individual topics’ (prthakprasthanah). Thus four sciences, i.e. trayl, varta,
dandaniti and anviksiki, are not mutually connected. Using the terminology
tattvajiiana and nihsreyasa of the Siitra, Vatsyayana clarifies that each science has
its own way.

Nyayabhasya ad 1.1.1: tad idam tattvajiianam nih$reyasadhigamas® ca
yathavidyam veditavyam. iha tv adhyatmavidyayam atmadijianam®
tattvajiianam, nihsreyasadhigamo 'pavargapraptir iti. ND, 5.17-19, ND,

6.2-3

1) -dhigama$ c¢al NDND, ; -dhigamartham Ch 2) darmadijianam]
ND,ND, ; atmaditattvajiianam Ch 3) -gapraptir iti] ND|\ND, ; -gapraptih
Ch

The above-mentioned knowledge of the true nature and the attainment of
final beatitude should be understood according to [each] science. As for this

case, i.e. in the science of atman, it is the knowledge of atman and so on that

Y Cf. Kautiliyarthasastra, 1.2, vidyasamuddesa: anviksiki trayi varta dandanitis
ceti vidyah/l/ ... catasra eva vidya iti kautilyah/8/ ... balabale caitasam
[trayyadinam] hetubhir anviksamana lokasyopakaroti.../11/ pradipah
sarvavidyanam upayah sarvakarmanam/ asrayah sarvadharmanam $asvad anviksiki
mata//12// AS 4.3-14.
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is the knowledge of the true nature, and the obtaining of liberation that is the
attainment of final beatitude.

With the help of the Nyayavarttika,'> we can make a diagram as follows.

object of rattvajfiana nih§reyasa
trayi dharma (atman) svargadi (apavarga)
varta bhiumyadi sasya
dandaniti samadi prthivi
anviksiki (nyaya) atmadi apavarga

The three Vedas (trayi) teach dharma and arman, the knowledge of which leads one
to heaven etc. and liberation respectively. (The Nyayavarttika does not mention
atman and liberation, perhaps intentionally.) The science of agriculture (varta)
teaches proper ground and so on (bhamyadi), through which one get grains
(sasyadhigama). Politics teaches conciliation (sa@manr) and so forth, which leads one
to attain kingship over the world (prthivivijaya). The last science, i.e. anviksiki,
teaches sixteen principles, especially those prameyas relevant for liberation such as
atman. This science of atman (adhyatmavidya) leads one to liberation. We can say
that Vatsyayana introduces the fourfold division in order to show Nyaya’s unique
position among branches of science.

¢ The task of Nyaya in general and in particular: pramana, prameya and
samsayadi

The Nyayasiitra, although it explains the process of how to attain liberation through
tattvajiiana in Sitra 1.1.2, does not bother to explain how each of the sixteen
padarthas leads one to final beatitude. The Nyayabhasya, on the other hand, shows

it by dividing possible cases into three, viz. pramana, prameya and samsayadi.

Pramana  Vatsyayana explains in general how pramana leads one to a fruit and
establishes that pramana grasps an object (pramanam arthavat) and therefore is
valid."” He attributes to pramana a wider role, i.e. the means to get any kind of
fruits through supplying cognition of objects.

In this way, all activities, so long as they are intended to have a secured fruit,
require a means of valid cognition (pramana). Thus Nydya can give us a secure
ground for all kinds of activity.

Vatsyayana identifies Nyaya with the process of examination of an object

' Nyayavarttika ad 1.1.1, ND, 21.9-17.
3 Nyayabhasya ad 1.1.1, ND, 1.1-7, ND; 1.6-11.
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through pramanas (pramanair arthapariksanam nyayah), mainly bearing in mind
the logical proof which consists of five component parts (paficavayavah)."

The last of the four branches of science (catasro vidyah) is called anviksiki,
which Viatsyayana identifies with Nyaya (caturthiyam anviksiki nyayavidya).
According to him, the supreme Nyaya (paramo nyayah) is nothing but syllogism
(paficavayavah)'’ in the sense that Nyaya operates by means of inference, which
relies on perception and verbal testimony (pratyaksagamasritam canumanam
sanviksa).

By means of this identification of Nyaya as anviksiki, i.e. examination of an
object in the form of inference with the help of perception and verbal testimony,
Vitsyayana succeeds in showing the wider contribution of Nyaya-teaching, besides
its particular job for liberation. The following statement shows well the aspect of
Nyaya in the wider context.

Nyayabhasya ad 1.1.1: seyvam anviksiki pramanadibhih padarthair

'Y Nyayabhasya ad 1.1.1: kah punar ayam nyayah. pramanair arthaparik._s'anam”‘
pratyaksagamasritam canumanam® sanviksa. pratyaksagamabhyam
iksitasyanviksanam anviksa. taya pravartata ity anviksiki nyayavidya nyayasastram.
ND, 3.5-8, ND; 3.11-13

1) -pariksanam] ND;ND, ; -pariksanam nyayeh Ch 2) canumanam] ND;ND, ;
anumanam Ch.

“[Q:] But what is this Nyaya? [A:] [It is] an examination of an object through
means of valid cognition. And inference, which is based on perception and verbal
testimony, is [nothing but] anviksa. The anv-iksa is a following observation
(anv-iksana) of a thing which has been observed by perception and verbal
testimony. That which acts with this [anviksa] is anviksiki, i.e. Nydya-science,
Nyaya-teaching.”

5 Nyayabhasya ad 1.1.1: tesu [paficavayavesu] pramanasamavayah. 1. Ggamah
pratijiia. 2. hetur anumanam. 3. udaharanam pratyaksam. 4. upamanam upanayah").
3. sarvesam ekarthasamavaye samarthyapradarSanam nigamanam iti. so 'vam
paramo nyaya iti. ND,; 4.9-12, ND, 4.14-16

1) upamanam upanayah] ND ND, ; upanayanam upamanam Ch. 2) iti] ND,Ch ;
omits ND,

“Means of valid cognition enter together into these [five component parts of
syllogism in this way]: 1. The proposition is verbal testimony. 2. The logical reason
is inference. 3. The illustration is perception. 4. The application is the comparative
identification. 5. It is the conclusion to show that all [four] are capable of entering
together into one object. And these [five component parts] are called ‘the supreme

s M

logic’.
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vibhajyamana

pradipah sarvavidyanam upayah sarvakarmanam/

asrayah sarvadharmanam vidyoddese pariksita*// ND, 5.13-15, ND,
5.18-20
*pariksital J (in the footnote of ND,), NM ; prakirtita ND,ND,Ch
This anviksiki, which is divided by principles such as pramanas, is examined
[and established] in the enumeration of sciences (i.e. Kautiliyarthasastra
1.2.12, AS 4.13-14, pada d: sasvad anviksiki mata) as a light of all sciences,
means of all actions, [and] substratum of all dharmas.

Only Nyaya can help actions and support dharmas. Nydya is a single light of all
other sciences. Thus Nyaya has not only its own fruit, i.e. liberation, but also
contributes to others, mainly through inference. We can see here Vitsyiyana’s
intention to show that Nydya has general and particular contributions.

Prameya  There are twelve prameyas, which begin with atman and end with
apavarga.'® Although there exist in our world endless objects of pramanas (ND,

'” the tattvajiiana of them does not necessarily

1.6: pramanartho ‘parisamkhyveyah),
lead one to liberation.'® What the Siitra teaches, at least according to the Bhasya, is
the least necessary list of those objects (prameyas) which one should know to

— =

destroy his false knowledge (mithyajiiana) for the sake of liberation.

Nyayabhasya ad 1.1.1: atmadeh khalu prameyasya tattvajfianan

' Nyayasatra 1.1.9: atmasarirendriyarthabuddhimanahpravrttidosapretyabhava-
phaladuhkhapavargas tu prameyam// “On the other hand, the object of valid
cognition is the following: atman, body, sense-organs, the objects of sense-organs,
cognition, internal organ, undertaking, evil qualities, rebirth, fruit, pain and
liberation.”

7 Uddyotakara interprets “pramana-artha” as “a purpose (prayojana) of each
pramana” (ND, 11.11: arthasabdasya prayojanavacitvat) because arthas are only
fourfold (sukha, sukhahetu, duhkha, duhkhahetu) and therefore not countless (ND,
11.8-9: etavan ayam pramanartho yad uta sukhaduhkhe taddhetus ceti). In fact
Vatsyayana seems to accept of artha two aspects, i.e. from the viewpoint of
epistemology (‘object’) and that of value (‘purpose’).

'8 Cf. Nyayama#jari, Tth ahnika: jhatam samyag asamyag va yan moksaya bhaviya
va/ tat prameyam ihabhistam na pramanarthamatrakam// NM 11 264.14-15. “Here
[in the sttra 1.1.2, Aksapada] accepts as prameya [only that which leads one] to
liberation [if one] knows [it] correctly or [that which binds one] to this world [if"
one] knows [it] incorrectly, and not objects of pramanas in general.”
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nihsreyasadhigamah. ... heyam tasya nirvartakam hanam atyantikam
tasyopayo 'dhigantavya ity etani catvary arthapadani samyag buddhva
nihsreyasam adhigacchati. ND, 2.9-12, ND,2.14-16

As is well-known, one attains final beatitude by means of the knowledge of
the true nature of prameyas such as atman. ... One attains the final beatitude
after knowing correctly these four arthapadas: one should know what is to

be avoided, its cause, the ultimate avoidance, {and] its means.'’

Vatsyayana shows how each knowledge of twelve items leads one to liberation.
First we have various kinds of false knowledge regarding prameyas, e.g. “There is
no atman”, “Liberation is terrible.””® The knowledge of the true nature destroys
this sort of false knowledge and through various steps one reaches final goal, i.e.
liberation.?'

'” The fourfold set is clearly absorbed from the Buddhist catvary aryasatyani, i.e.
duhkha, samudaya, nirodha and marga. But the Nyayavarttika (ad 1.1.1, ND; 8.1-4)
distorts it and enumerates instead heya (duhkha, duhkhahetu), hana (tattvajiiana),
updva (sastra) and adhigantavya (apavarga).

 Nyayabhasya ad 1.1.2: tatratmadyapavargaparyante') prameye mithyajianam
anekaprakarakam vartate. atmani tavat “nasti” iti, anatmani “atma@” iti. ... apavarge
“bhismah khalv ayam sarvakaryoparamah, sarvaviprayoge ‘pavarge bahu
bhadrakam lupyata iti katham buddhiman sarvasukhocchedam acaitanyam amum
apavargam rocayet” iti. ND, 150.5-15, ND, 6.9-18

1) -paryante] ND|ND; ; -paryantam Ch

“As for those prameyas, which start with atman and end with liberation, there are
various kinds of false knowledge: first as for atman “It does not exist”, and as for
non-atman ‘[This is] &tman’; ... and as for liberation ‘Terrible indeed is this
cessation of all results. In the [state of] liberation, which is disconnection from
everything, many good things get lost (hahu bhadrakam Iupyate). Therefore how
could a wise man be pleased with this insentient liberation (acaitanyam amum
apavargam) which is a cutting off of every pleasure (sarvasukhocchedam).””

*' Nyayabhasya ad 1.1.2: yada tu tattvajiianan mithyajianam apaiti tada
mithyajiianapaye dosa apayanti, dosapaye pravritir apaiti, pravrityapaye janmapaiti,
Jjanmapaye duhkham apaiti, duhkhapaye catyantiko 'pavargo nihsreyasam iti. ND,
151.6-8, ND, 7.12-14. “But when the false knowledge vanishes by means of the
knowledge of the true nature, the evil qualities vanish since the false knowledge
vanished; when the evil qualities vanish, the undertaking vanishes; when the
undertaking vanishes, the {relbirth vanishes; when the [re]birth vanishes, the pain
vanishes; when the pain vanishes, there is a final beatitude, i.e. ultimate
liberation.”
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Although Vitsydyana explains that the tattvajiiana of each of the twelve items
is equally relevant to liberation, it is clear from the order of enumeration that
atmajiiana is the main means and the rest are subordinate. This observation is in
fact confirmed by the fact that Vatsyayana explicitly states that Nydya is an
adhyatmavidya (ND, 5.18).

In comparison with pramana, which has a wide scope of contribution to all
actions and all sciences, the prameya-tattvajiana is more specific, being the direct
knowledge leading to liberation.

Therefore, when the tradition says that Nyaya offers the tattvajiiana which leads
one to liberation, it means mainly the prameya-tattvajiiana, more specifically
adhyatmavidya, as is revealed by Vitsydyana.

Sams$ayadi 1t is not surprising to find the possibility of Nyaya being reduced to
adhyatmavidyd, because Nyiya, like many other systems, aims at the liberation of
atman. Our assumption is already expressed by Jayanta.”

But this reduction would cause a problem, so Vatsyayana fears: if Nyaya was
reduced to adhyatmavidya, it would become non-different from Upanisadic
teachings and therefore lose its unique position among the four branches of science,
which validates the Naiyayika insistence that one should start learning Nyidya. In
order to solve this problem, Vaitsyayana picks up the remaining items, i.e.

samsayadi, which can be reduced to pramana or prameya.

Nyayabhasya ad 1.1.1: tasyah prthak prasthanam" samsSayadayah padarthah.
tesam prthagvacanam antarenadhyatmavidyamatram iyam syad
yathopanisadah. tasmat samsayadibhih padarthaih prthak prasthapyate. ND,
2.16-18, ND,2.20-3.2

1) prasthanam] emendation (Cf. Nyayavarttika ad 1.1.1: tasyah
samsayadiprasthanam antarena ... ND, 14.9) ; -prasthanah ND,;ND,Ch

Of this [nyayavidya, only] the principles beginning with doubt are the
specific topic. Without a separate statement of these [principles] this

** Nyayamapjari, 4th ahnika: kim cagamanam virodho 'pi nativa vidyate. pradhane
purusarthe sarvesam avivadat. ... tathd hy apavarga upeyah sarvasastresu
nirdisyate. tadup@yah sarvatra jiianam upadisyate. jianavisaye tu vivadante. tatrapi
prayasa atmavisayatdyam bahiinam avipratipattih. Kataoka [2004:192.4-191.4]
(NM 1640.18-641.4). “Furthermore there are not many contradictions either among
scriptures, because no one disputes the main aim of human beings. ... To explain,
liberation is taught as a goal in all teachings. Knowledge is taught as its means
everywhere. But they dispute the object of knowledge. Even on that point, in most
cases, many agree that atman is the object.”
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[nyayavidya] would be a mere science of atman like the Upanisads.
Therefore [the nyayavidya] is established separately by means of principles
such as doubt.

In this way, Vatsyayana succeeds in recycling the superfluous item, i.e. changing it

into a good excuse for the uniqueness of Nyaya.

d Some problems left unsolved in the Nyaya-tradition
The traditional view on the purpose of Nyaya can be summed up as follows:

i) General aspect: the general aspect of Nyaya which examines the object
through pramanas has wide scope, supporting all actions and helping all
sciences as a light.
ii) Specific aspect: the prameya-tattvajiigna is a direct means to liberation. In
order to distinguish Nyaya from Upanisad, which can also teach arman, Nyaya
teaches samsayadi.

If we consider the context of Nyayasitra 1.1.1, where the author should convince
readers to start reading the text, the traditional view looks weak, especially on its
uniqueness distinguished from any other science. They first insist that their branch
can offer good means to achieve liberation, which in fact is available in another
branch, also. Then they provide the excuse that although it is available in another
branch, they can offer really unique knowledge, i.e. samsayadi-tattvajiana, which
can in fact be reduced to the other two, either pramana- or prameya-tattvajiigna, as
they admit.”> What then do they give us as their specialty?

4 Jayanta’s view on Sastraprayojana

a The fourteen-fold division of sciences: caturdasavidyasthanah

While the Nyavasiutra did not pay attention to other sciences, the Nyayabhasya
introduced a fourfold division in order to show that Nyaya has a unique and
independent place among all sciences. Jayanta, however, substitutes the fourfold
with a fourteen-fold division.**

3 Nyayabhasya ad 1.1.1: tatra samsayadinam prthagvacanam anarthakam,
samSayadayo hi yathasambhavam pramanesu prameyesu cantarbhavanto na
vyatiricyanta iti. satyam evam etat. ND| 2.13-14, ND, 2.17-18. “[Q:] Among them
the separate reference to doubt etc. is pointless, because doubt etc., being included
in pramana and prameya accordingly, are not different [from them]. [A:] It is true.”
2% Jayanta himself gives two scriptural evidences for the fourteen-fold division, the

Yajiiavalkyasmyti 1.3 and an unknown source. Nyayamaiijari, 1st ahnika: yathoktam.
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First of all, he limits the scope of all sciences (sastra, vidyasthana) to the
transcendental world (adrsta) which people except for yogins can never experience
directly. For there is no use for us to be taught about observable matters, e.g. “The
person who is dirty should bathe” or “The person who is hungry should eat”.?*

Second, in the hierarchy of all sciences which deal with unobservable matters
(adrsta), he places the four Vedas on the top,26 followed by ten other sciences. The

purdanatarkamimamsadharmasastrangamisritah/ vedah sthanani vidyanam
dharmasya ca caturda$a// (Yajiiavalkya, 1.3) iti. anyatrapy uktam. angani vedas
catvaro mimamsa nyayavistarah/ puranam dharmasastram ca vidya hy etas
caturdasa// (?) iti. NM 1 8.4-9. Both are quoted again with other sources in NM 1
618-619. The latter is quoted again in NM 1] 258.8-9.

2 Nyayamaiijari, 1st ahnika: drstadrstabhedena ca dvividhah purus&rthasya"

2)

panthah. tatra™ drste visaye .. bhojanadav anapeksitasastrasyaiva bhavati

3) ey

pravritih. na hi “malinah snayat” "bubhuksito® 'Sniyat” iti $astram upayujyate.
adrste tu svargdpavargamarge®’ lokasya sastram eva prakasah. tad eva
sakalasadupayadariane divyam caksur asmadadeh ... tasmad asmadadibhih®
sastram evadhigantavyam®. NM 14.10-19

1) purusarthasyal MG, ; purusasya Mvar 2) tatra]l] M ; tasya MkhaG, 3)
bubhuksito] Mvar. ; bubhuksito va MG, 3) -marge] Mvar. ; -matre MG, 4)
-smadadibhih] emendation ; -smadadeh MG, 5) evadhigantavyam] M
evavagantavyam G,

“And the path to the goal of human beings is of two kinds according to the
distinction between what is observed and what is not observed. Of these two, as for
an observed matter such as eating, ... one undertakes [it] without relying on a
teaching. For a teaching, “The person who is dirty should bathe” [or] “The person
who is hungry should eat”, is not useful. On the other hand, as for an unobserved
matter such as the path to heaven or liberation, ... teaching alone is a light for
people. And it alone is a divine eye for people like us to see all correct means. ...
Therefore it is a teaching that people like us should obtain.”

¥ Nyayamaiijari, 1st ahnika: tac ca caturdasavidham yani vidvamsas caturdasa

) catvaro vedas tavat®

vidydsthanany acaksate. tatra vedas catvarah. ... ta ete'
saksad eva purusarthasadhanopadesasvabhavah, “agnihotram Jjuhuyat
svargakamah™ “atma jaatavyah” ityadisruteh. NM15.2-8

1) ta ete] Mvar ; ete MG, 2) tavat] Mvar ; omits MG,

“And the [sastras] are of fourteen kinds. They are termed by scholars ‘the
fourteen branches of science’. Among them the Vedas are four. ... First of all, these
four Vedas by nature [can] teach means for the aims of human beings in a direct
way [i.e. without depending on other authorities]. For there are $rutis ‘One who

wishes heaven should perform an agnihotra-offering’, ‘One should know the
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first three groups, i.e. the four Vedas which begin with the ,A‘tha.rvaveda,27 Smrtis
and Itihasa-Puranas, can tell us invisible things directly by themselves (svata eva),

i.e. from their own mouth.

Nyayama#jari, 1st ahnika: tad evam vedapur[madharmas’&str&rg&m svata eva
purusc’zrthas&dhanopades"asvabh&vatv?zd vidyasthanatvam. NM 1 6.6-7.

In the above-mentioned way, the Vedas, Puranas and Dharmasastras are [fit
to be counted as] branches of science, because it is their nature to teach, by

themselves, means for the aims of human beings.

The four Vedas teach us the methods to attain liberation, heaven and so on. Smrtis
can also teach us dharmas by themselves.” Puranas and the Itihdsas do the same,
by telling stories.?® The last group, i.e. the six Vedangas, Mimamsa and Nyaya,
does not tell us about the invisible world by itself, but only helps the former,
especially the four Vedas. The six Vedangas help the Vedas as shown by their name
“Veda-auxiliaries”.” Mimamsa helps us to understand the Vedas, i.e. to be certain

Gtman’ and so on.”

27 jayanta regards the Atharvaveda as the foremost among the four Vedas (NM 1
5.5: prathamo 'tharvavedah). He spends many pages to establish its
authoritativeness. The opponent thinks that it does not contribute to the dharmas
taught in the three Vedas and it is outside of the three (NM 1 614.7-9:
atharvavedasya ltu trayy&mn&tadharmopayog[znupalabdhes trayibahyatvena na
tatsamanayogaksematrvam). First Jayanta shows the equality of the four Vedas with
regard to validity, name and contribution (NM [ 626.11-12: tena pramanatayam
vedasvadhyayasabdavacyatve puru.s[zrthas?zdhanavidh&v api catvarah sama vedah).
Then he tries to show that the Atharvaveda is the first of all four (NM 1 626.14-15:
atharvaveda eva prathamah). We can see another reason that Jayanta prefers a
fourteen-fold to fourfold division of sciences, which refers to the Vedas as frayl
instead of catvaro vedah.

28 Nyayama#jari,  1st Ghnika: smrtisastram  api manvadyupanibaddham
as_tak&.éikhc’tkarmaprapﬁpravartanc’zdipurus?zrthasc‘zdhanopade.éy eva drsyate. NM 1
5.10-11. “A Smrti-teaching composed by Manu or other [teachers] is also seen to
teach [people] means for the aims of human beings, such as Astaka, keeping a tuft
of hair, and promoting drinking booths.”

2% Nyayamafjari, 1st dhnika: itihdsapuranabhyam apy upakhyanadivarnanena
vaidika evarthah prayena (prayena] MkhaG, ; prayah M) pratanyate. NM I 6.2-3.
“The same content of the Veda is in most cases expanded by the Itihasas and
Purdnas too, by telling tales and so on.”

3% Nyayamanjari, 1st ahnika: angani vy&karanakalpajyotihs’ik,s'ﬁchandoniruktz‘mi
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about Vedic passages and their meanings.>' Nyaya protects the authoritativeness of
the Vedas, as we will see later in some depth.*?

vea’&rthopayogipad&divyutp&danadvc"zrena vidyasthanatvam pratipadyante. tesam
angasamakhyaiva tadanugamitam prakatayati. NM 16.9-1]. “The auxiliaries [of
the Vedas], i.e. grammar, ritual-manual, astrology, Siksa, prosody and etymology,
become [suitable as] branches of science through derivation of words and so on
which contribute to the meaning of the Vedas. Their name ‘auxiliary’ itself makes
it clear that they are followers of those [Vedas].”

3 Nyayamarijari, 1st ahnika: vicaram antarenavyavasthitavedavakyarthanavadhg-
ranan mimamsa vedavakyarthavicaratmika vedakhyasya karanasya (vedakhyasya
karanasya) G, ; vedakarasya M) itikartavyatariapam anubhavanti vidyasthanatam
pratipadyate. tatha ca bhattah --- dharme pramiyamane tu vedena karanatmana/
itikartavyatabhagam mimamsa pirayisyati// (Brhattika; cf. PrP 404, 15-16) iti. ata
eva  saptamam angam  iti na ganyate  mimamsa. pratyasannatvena
vedaikadesabhiiratvar. vicarasahayo  hi Sabdah  svartham nirakanksam
prabodhayitum ksamah. NM 16.13-7.5. “Because without investigation one [can]
not ascertain an undetermined meaning of a Vedic sentence, Mimamsa, which is
essentially an investigation of meanings of Vedic passages, becomes a branch of
science by taking the form of itikartavyata (subordinate means for activity) of the
Veda, [which corresponds to] karana (means for activity). And this is [taught by]
Kumairila [as follows]: ‘But when one cognizes a dharma through the Veda which
corresponds to karana, it is Mimamsa which can fulfil] the role of itikartavyata.’
That is the very reason why Mimamsa is not counted as the seventh auxiliary. For it
is a part of the Veda as being close [to it]. For speech can communicate its meaning
without further expectation [only] when it is helped by an investigation.”

> The same scheme is repeated again  with a clearer division of
sﬁksc'ztpurus&rthas&dhanopades’im’ and tadupayogini. Nyayamaiijari, 4th Ghnika:
sarvatha tavad vedaé catvarah puranam smrtiv iti sad imani vidyasthanani
sﬁk.sfztpurusﬁrthay&dhanopades‘ini purvoktaritya pramanam. vyakaranadini tu sad
angany angatvenaiva tadupayogini, na saksaddharmopadesini. mimamsa
vedavakyarthavicaratmika. vedaprﬁmZn_ryanijcayahetus‘ ca nyayavistara ity amukha
evoktam. tad imani caturdasa vidyasthanani pramanam. kanicit saksadupadesini,
kanicit tadupayoginiti siddham. Kataoka [2004:203.6-201.1] (NM 1 634.18-645.5).
“In whatever way, first, these six branches of science, i.e. the four Vedas, the
Purana and the Smrti, which directly teach means for the aims of human beings, are
means of valid cognition (pramana) in the way mentioned above. The sjx
auxiliaries [of the Vedas], i.e. Grammar and so on, on the other hand, contribute to
the [Vedas] precisely as [their] auxiliaries (angatvenaiva), and they do not teach
dharmas directly. ... Mimamsa is essentially an examination of meanings of Vedic
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Thus the fourteen-fold division enables Jayanta to bring together the goals of
all sciences into a single, invisible fruit, either liberation or heaven and so on, the
foremost teacher of which is the Veda. We can see the advantage of introducing a
new division: it functions as a map of branches of science which is more
Veda-oriented than the old one. While in the old scheme Nyaya is an independent
branch leading to liberation, the new one makes it subordinate to the Vedas. In
order to keep this characteristic feature of being Veda-oriented, the new division
excludes politics and agriculture, i.e. branches of science which concern the visible
world, and thereby secures their independence from the Vedas. >’

b The purpose of Nyiya described in the Nyayamaiijari

We have seen the place of Nyaya among branches of science according to the
fourteen-fold division, which Jayanta introduces with the intention of showing a
Veda-oriented map of science. Now let us look closely at the role of Nyiya.
According to the tradition, Nyaya aims in particular at liberation, for which Nyiya
gives us tattvajhiana, mainly prameya-tattvajfiana, while pramana contributes in
general for all activities and sciences. Jayanta, however, explicitly defines Nyaya
as a science which aims to protect the authoritativeness of the Vedas.

Nyayamafijari,  Ist  Ghnika: nyayavistaras tu miilastambhabhutah
sarvavidyanam, vedapramanya-*raksa-hetutvat. NM 1 7.7-8.

*-raksa-]1 M ; omits MkhaG,

Nyayavistara [taught by Aksapada], on the other hand, is the basic trunk of

sentences. Nyayavistara is a cause of ascertaining the authoritativeness of the
Vedas. This is [already] taught in the very beginning [of this book]. Therefore these
fourteen branches of science are means of valid cognition. Some teach directly
[and] some contribute to the former. —This is established.”

** Jayanta himself tries to solve a possible contradiction with the old view of
fourfold division. Nyayamafijari, 1st ahnika: nanu catasras ced vidyas tat katham
caturdasa dar$itah. naisa virodhah. vartadandanityor drstaikaprayojanatvena
sarvapurusarthopadesividyavarge ganananarhatvat trayyanviksikyos ca tatra
nirdesat tas" caturdasaiva vidyah. NM 19.12-14.

1) nirdesat tas) G, ; nirdesac M

“[Q:] If sciences are four, why [did you] show fourteen [sciences]? [A:] This is
not a contradiction. Sciences of agriculture and politics, because they aim at only
observed [results] (drsta), cannot be enumerated in the group of sciences which
teach [means for] the aims of human beings in general; and the three Vedas (trayi)
and anviksiki are shown in that [fourteen-fold list]. Therefore those fourteen
[branches] alone are sciences.”
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all branches of science, because it is a means for protecting the Vedas’

authoritativeness.

As we have seen in the dgamadambara, Buddhists and other heretics attack the

Veda, which is now almost falling to the ground unless someone protects it.

Nyayamaiijari, 1st ahnika: vedesu hi tarkika'-racitakutarkaviplavita-
pramanyesu  Sithilitasthah  katham iva  bahuvittavyayayasadisadhyam
vedarthanusthanam adriyeran sadhavah. NM 1 7.8-10.

1) tarkika-]1 G, ; dustarkika- M

For, when their confidence in the Vedas becomes shaky because their
validity is destroyed by the bad speculation of philosophers, then how can
good people care about the performance of the objects of the Vedas which is

accomplished through spending a lot of money, energy and so on?

Smrtis, Puranas and the Itihasas are independent subbranches and are too far away
from the main branch to protect it. Six Vedangas and Mimamsa are, as it were, busy
with their own work, i.e. to help their boss in his office. They are not strong
enough to save the Veda in a fight with heretics. Only Nydya can do it.

Nyayama#jari, 1st ahnika: kim va tadanim" svamini parimlane tadanuyayina
mimamsadividyd@sthanaparijanena krtyam iti. NM 17.10-11.

1) tadanim] G, ; omits M

Or, at that time [when good people’s faith in the Vedas has become shaky],
since the master has become faint, what is the use of the attendants, i.e.

branches of science such as Mimamsa, who follow that [master]?

Protecting the Veda is a unique job suitable only for Nyidya, which in fact
contributes to the other sciences through saving their so-called master (svamir). In
this sense Nyaya can be a science with a wide scope.

Nyayamaiijari, 1st ahnika: tasmad asesadustatarkikopamardadvarakadrdha-
taravedapramanyapratyayadhayinyayopadesaksamam aksapadopadistam
idam nyayavistarakhyam sastram $astrapratisthananibandhanam iti dhuryam
vidyasthanam. NM17.11-14.

Therefore this teaching called Nyayavistara taught by Aksapada, which is
capable of teaching logic that provides a firmer faith in the authoritativeness
of the Vedas through crushing all bad philosophers, is the base for
establishing [all] teachings; thus it is the most responsible branch of science.

Nydya contributes particularly to save the Veda and through this unique job makes
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some more general contributions.

Thus the principal task of Nydya is to establish the authoritativeness of the
Vedas. Jayanta in fact spends hundreds of pages proving the Vedas’
authoritativeness. The chapters of sabda-pariksa consist of more than one third of
the whole Nyayamaijari. And the elaborate arguments expounded in these chapters
are, as Jayanta states in the beginning, intended to establish the Vedas’
authoritativeness. Consistent with this is his unique interpretation of Nyayasitra
1.1.7, “aptopadesah $abdah. This siitra proves the authoritativeness of verbal
testimony in general on the ground that it is speech by a reliable person (apta). The
tradition puts effort into defining conditions for “being reliable” (aptatva). After
showing this orthodox interpretation, Jayanta suggests an alternative one.

Nyayamafijari, 3rd ahnika: atha va vedapramanyasiddhyarthatvac chastrasya
tatpranetur  aptasyesvarasya  yathasrutam  evedam  laksanam. sa
saksatkrtadharma eva, dharmasye$varapratyaksagocaratvar. NM 1401.1-3.
Or because the [Nyaya] teaching is for the sake of establishing the Vedas’
authoritativeness, this definition [can be interpreted] literally as referring to
God, i.e. the reliable author of those [Vedas]. He is one who has perceived
[and therefore reached] dharma directly [i.e. fulfils the definition of an aptaj,
because dharma is an object of God’s perception.

Thus, according to Jayanta, we can say that the essence of this huge Nyaya-tree lies
in this proof. (My own reconstruction which I would like to name paramaparamo
nyavah.)

vedah pramanam
dptabhutasarvajiiaparamesvarapranitatvat

yad yad aptoktam tat tat pramanam yathayurvedah
veda aptoktah

tasmad vedah pramanam

¢ Jayanta’s deviation from the Nydya orthodoxy

It is clear that Jayanta deviates from the tradition. What, then, does he have to say
to reconcile his own view with the orthodoxy? His view is given in his
interpretation of Nyayasatra 1.1.1, where he himself puts forward a question about
the conflict between the two.

Nyayamafijari, 1st ahnika: nanu sodasapadarthatattvajiianasya katham
nihSreyasadhigamahetutvam iti  vaktavyam. vedapramanyasiddhyartham

)

idam' sastram iti tavanmatram eva vyutpadyatam, kim

sodasapadarthakanthagranthanena. NM 122.2-4
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1) idam] Mkha ; cedam MG,

[Q:] But what is the need to say that the knowledge of the true nature of the
sixteen principles is the cause for attaining final beatitude? This teaching
aims to establish the Vedas’ authoritativeness—only this much should be
explained. What is the use of stringing together patched garments of sixteen

principles?

Jayanta, following the three divisions of sixteen padarthas introduced by
Vitsydyana, accepts the tradition that the prameya-tattvajiana leads one directly to
liberation.>* But he deviates from the tradition when he says that we are informed
of the causal relationship between atmadi and liberation only by the Upanisads.”’
Vatsyayana indeed feared this kind of reductionism which might destroy Nyaya’s
independence. But Jayanta simply admits it and makes consistent his view that
Nyaya is for the sake of the Veda.

Nyayama#ijari, st ahnika: atmadya'-pavargaparyantadvadasavidhapra-
meyajiianam tavad anyajfiGnanaupayikam eva saksad apavargasadhanam iti
vaksyamah. ... tasya tu prameyasyatmader apavargasadhanatvadhigama
agamaikanibandhanah. NM122.5-8.

1) atmadya-) G, ; atma- M

As for the knowledge of the twelve kinds of prameyas which start with
arman and end with liberation, we will state that it is a cause of
accomplishing liberation directly without being at all a means for other
knowledge. ... But [our] knowledge that [the knowledge of] those prameyas
such as atman is a means for liberation is solely based on the [Vedic]
scripture.

Thus the Veda enjoys the status of being the sole provider of the causal knowledge

** Jayanta regards liberation as the highest goal of Nyaya-teaching. Nyayamaiijari,
9th ahnika: evam Sariradau duhkhaparyante heye prameya nirnite yadartha
etadupadesah, yat param upadeyam prameyam, yadarthah S$astrarambhah, tam
apavargam laksayitum aha. NM 11 430.3-4. “Thus we ascertained [ten] prameyas,
i.e. beginning with body and ending with pain, which should be avoided (heya).
[Now Aksapada) teaches [s@itra 1.1.22] to define liberation, for which he taught
these [ten prameyas], which is a supreme prameya to be obtained, and for which
[Nyaya-]science starts.”

33 Strictly speaking, the subject to be informed should be understood as ordinary
people like us, who are not yogins, as Jayanta noted in NM 4.18 (... asmadadeh, na

yoginam iva ...).
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for liberation, and also for heaven and so on.>¢ In order to determine this scriptural
authoritativeness through other pramanas, mainly through anumana, give us
confidence in it and protect its authoritativeness from enemies, Nyaya supplies us
with good instruments, i.e. pramanas with the help of doubt and so on
(samsayadi).”’

d Jayanta’s uniqueness on §astraprayojana as seen in the Nyaya tradition

3% Therefore Aksapida, when he teaches the causal relationship between armajfiana
and liberation, repeats what the Vedas said. Nyayamafijari, 9th ahnika: yat tu kutas
tasya nih$reyasasadhanatvam avagatam iti. aksapadavacanad iti  briimah.
aksapadas tavad evam upadistavan ‘Gtmajfianan nih$reyasadhigamah’ iti. na ca
nispramanakam artham esa rsir upadisad iti bhavitavyam atra pramanena. tat tu
vaidikam vidhivakyam atma jhatavya iti. NM 11 461.9-12. “With regard to the
question how we know that this [atmajfiana] is a means of final beatitude, we reply:
[we know it] from the statement of Aksapada. First Aksapada taught that one
obtains final beatitude through the knowledge of atmarn. And there must be some
source (pramana) of this because this sage could not have taught a thing without
any source. And (su) that [source] is a Vedic injunctive sentence ‘One should know

EERT

the atman’.
37 Nyayamaijari, 1st  ahnika: tasya  [agamasya]  pramanyanirnitir
anumananibandhana/  aptoktatvam  ca  tallingam  avinabhavi  vaksyate//
pratibandhagrahe tasya pratyaksam upayujyate/ ... upamanam tu kvacit karmani
sopayogam. ... samsayadayas tu padartha yathasambhavam pramanesu prameyesu
cantarbhavanto 'pi  nyayapravrttihetutvat prthag upadisyante. nyayas ca
vedapramanya-pratisthapana*-piurvakatvena purusarthopayogitvam upayatiti
darsitam. NM 122.11-23.3. (*-pratisthapana-] M ; -pratistha- G,) “To ascertain
that it (agama) is valid is based on inference. And being spoken by a reliable
person (aptoktatva) will be stated later as its (=pramanya’s) inferential mark as
being invariably concomitant [with it]. Perception is useful to grasp the essential
connection of that [aptoktatva with pramanya]. ... As for comparison, it is useful
for a certain ritual. ... As for the principles such as doubt, although they are
accordingly included [under the category of] pramanas and prameyas, they are
taught separately because they are the cause for Nyaya to operate. And it is already
taught that Nyaya becomes contributive to the aim of human beings through
establishing the authoritativeness of the Vedas.” Nyayamaiijari, |st ahnika: tad
evam upadestavyah padarthah samsayadayah/ tanmiulanyayanirneyavedapramanya-
siddhaye// NM 1 28.9-10. “In this way, therefore, the principles such as doubt
should be taught so that the authoritativeness of the Vedas, which is to be
ascertained by logic based on these [doubt etc.], will be established.”
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The Nyaya tradition regards itself as an independent science for liberation. That is
why Vatsydyana introduces a fourfold division of branches of science. The main
cause of achieving liberation is prameya-tartvajiiana, which becomes possible
through pramanas. According to Vatsyayana, pramana has wider‘scope: it supports
all actions and shines as a single light for all sciences. On the contrary,
prameya-tattvajitana is for liberation in particular. But there is an unfavorable
possibility that Nyaya might be dissolved into Upanisadic teachings, because both
give atmajfiana for the sake of liberation. In order to avoid this undesirable
consequence, Vatsyayana puts forward samsayadi as Nyaya’s distinguishing mark.

Deviating from the tradition, Jayanta insists that Nydya aims to protect the
authoritativeness of the Vedas. That is the reason why he introduces the
fourteen-fold division of branches of science instead of the fourfold. He accepts
that the direct cause of liberation is prameya-tattvajfiana. But the most important
knowledge for liberation, i.e. cognition of the causal relationship between armadi
and liberation, is originally given by the Upanisads and not by Nyiya. Therefore
Nydya’s main job is not concerned with prameya as the tradition intends, but rather
with pramana. Jayanta interprets the old metaphor of Nyiya as “support” and
“light” in a specific context that Nyaya helps other colleagues, too, through
protecting their boss, i.e. the Veda.

Nyayamatjari, 1st ahnika:

tenagamapramanatvadvarakhilaphalaprada/

iyam anviksiki vidya vidyasthanesu ganyate//
aha ca bhasyakarah

pradipah sarvavidyanam updyah sarvakarmanam/

asrayah sarvadharmanam vidyoddese pariksita*// NM 1 28.11-15.
*pariksital MG,, J (variant given in ND,’s footnote) ; prakirtita ND,ND,Ch
Therefore this science anviksiki is counted as an [individual] science among
branches of science, because it gives every fruit through [establishing] the
authoritativeness of the scripture. And the author of the Bhasya says, “[This
anviksiki] is examined [and established] in the enumeration of sciences as a

light of all sciences, means of all actions, [and] substratum of all dharmas.”

Jayanta’s uniqueness lies in the fact that he consistently regards Nyiya as
Veda-oriented. And this attitude becomes manifest as a shift of emphasis from

prameya to pramana.

S Nyaya’s Unique Job, heavy for Mimamsa
a Mimamsa’s contribution to the Vedas: vedavakyarthavicara as
sastraprayojana

Jayanta thinks that it is the unique job of Nyaya to protect the authoritativeness of
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the Vedas. But this raises a question. It is possible for Nyidya's colleague,
Mimamsi, to do it. So could Nyaya be dismissed altogether?

Nyayamaijari, 1st ahnika: nanu vedapramanyanirnayaprayojanas cen
rydyavistarah, krtam anena, mimamsata eva tatsiddheh. tatra hy
arthavicaravat pramanyavicaro 'pi krta eva. NM 1 10.2-4,

[Q:] If the Nyayavistara [taught by Aksapada] aims to determine the validity
of the Vedas, it (Nyﬁyavistara}) is not necessary [at all], because that
(vedapramanyanirnaya) is established just by Mimamsa. For that examines
the validity of the Vedas as well as their meanings.

Jayanta tries to avoid making Nydya redundant on two grounds: it is not
Mimamsa’s main job to protect the Vedas’ authoritativeness, because it has its own
job; furthermore Mimamsa is in fact unable to protect the Vedas’ authoritativeness.

In order to clear the way for his first reason, he defined in advance the purpose
of Mimamsa, faithfully following Kumarila.

Nyayamaiijari, 1st ahnika: satyam. sa tv anusangikah. tatra mukhyas tv
arthavicara eva. prthakprasthana hima vidyah. sa ca vakyarthavidya, na
pramanavidyeti. NM 1 10.4-6.

True! But that (pramanyavicara) is secondary. What is primary there is only
to examine [the Vedas’] meanings. For these sciences have individual topics.
And that (Mimamsi) is a science for examining the meaning of sentences
and not a science of pramanas.

Thus, following Mimamsa’s own self-reflection, Jayanta succeeds in restricting
Mimamsa to her secretarial role, i.e. the examination of meanings of Vedic
sentences (vedavakyarthavicara), which helps her boss to communicate to us
dharmas (and atman in the case of Uttaramimamsa).

b Incompetence of Mimamsa for protecting the Vedas: svatahpramanya and
paratahpramanya

But there is the possibility that Mimamsa could actually invade Nyaya’s territory,
although it has its own job. And this anxiety is real, for in fact Kumarila tries to
protect the Vedas’ authoritativeness based on the svatahpramanya theory. But
Jayanta states that it is not only a secondary (@nusangika) but also an unachievable
job for Mimamsa.

Nyayamafijari, 1st ahnika: na ca mimamsakah samyagvedapramanyaraksana-
ksamam saranim avalokayitum ksamah.") kutarkakantakanikaraniruddha-

saficaramargabhasaparibhrantah khalu ta iti vaksyamah. NM 1 10.6-8.
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1) ksamah] Mvar ; kusalah MG,

And Mimamsakas are not able to find a path which makes it possible to
protect well the validity of the Vedas. As we will state later, they are indeed
wandering on the wrong path, a narrow road obstructed by a mass of thorns

of bad speculation.

Jayanta intends that the theory of svatahpramanya is not competent enough to
protect the authoritativeness of the Vedas and that the theory of paratahpramanya
alone can do it. In the third @hnika of the Nyayama#jari, Jayanta discusses in detail
validity (pramanya) of cognition in general, first describing Kumarila’s view and
then refuting it.

According to the Mim@msa theory of svatahpramanya, cognition has validity by
nature, automatically illuminates objects as they are, and does not require external
confirmation.*® Cognition is exceptionally invalidated only when there is a
problem:** when there is a problem in the cognizing process (karanadosa) or when
there arises a counter-cognition (badhakapratyaya) subsequently. Thus cognition is
in principle reliable.*® Therefore it is not only unnecessary but destructive to have

% Nyayamaijari, 3rd ahnika: atas cotpattau svakaryakarane svapramanyaniscaye
ca nirapeksatvad apeksatrayarahitatvat svatahpramanyam iti siddham. tad uktam
(Slokavarttika, codana v. 47) --- svatah sarvapramananam pramanyam iti grhyatam/
na hi svato 'satl $aktih kartum anyena paryate// NM 1430.8-12. “And therefore,
it is established that [a pramana] is intrinsically valid because it is free from three
kinds of dependence: because it does not require [something external] in order to
arise [as a valid cognition], in order to accomplish its own task, and in order to
determine its validity. This is taught [by Kumarila]: ‘One should know that all
pramanas are valid by themselves. For an external thing cannot produce a capacity
if it does not exist innately’.”

*  Nyayama#jari, 3rd ahnika: sthite caivam autsargike pramanye, yatra
tasyapavadah kvacid bhavati ratrapramanyam. NM 1431.10-11. “And in this way
once it is established that validity is innate, [only] that is invalid which, [only] in
some cases, has an exceptional rejection (apaviada).”

* Nyayamanjari, 3vd  Ghnika: dvividha evapavadah:  badhakapratyayah
karanadosajfianam ca. tad uktam bhasyakrta---yatra dustam karanam yatra ca
mithyeti pratyayah, sa evasamicinah pratyayah nanya (§ﬁbarabh&sya ad 1.1.3-5,
vrttikara, Frauwallner [1968:26.20-21] (yasya ca dustam)) iti. varttikakaro vy
aha---tasmad bodhatmakatvena prapta buddheh pramanata/
arthanyathatvahetiitthadosajiianad apodyate// (Slokavarttika, codana v. 53) iti. NM
I 431.13-18. “Exceptional rejection (apavada) is only of two kinds: a
counter-cognition (badhakapratyaya) and a cognition of defects in causes
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excessive doubts about its validity.

Nyayamanjari, 3rd ahnika:

hathad utpadyamanas tu hinasti sakalah kriyah/

svabharyaparirambhe 'pi bhaven matari samsayah// NM1433.1-2.

But [a doubt] which is forcibly made to arise destroys all activities. Even
when one embraces his wife, he would have a doubt ‘Is she Mother?’.

Jayanta, refuting each point made by Kumarila, establishes paratahpramanya. The
main point can be summarized as follows: Kumarila too admits that there are two
kinds of cognition, valid and invalid. In consequence we always have doubts about
the validity of cognition whether it is true or not. In order to remove this doubt, we
need confirmation. Thus cognition depends on other cognition. So the
paratahpramanya-theory is established.’ Bearing in mind this argument, Jayanta
rejects Mimamsa’s invasion of the territory of Nyaya.

Nydyamafijari, st ahnika: na hi pramanantarasamvadadardhyam antarena

pratyaksadiny api pramanabhavam bhajante, kim uta tadadhinavrttir esa

(karanadosajiiana). Thus taught the author of the Bhasya: When it has a defective
cause, and when it has a [counter-]Jcognition that it is wrong, only that is wrong
cognition. The author of the Varttika too says: Therefore the validity of a cognition,
which has resulted [merely] by its being cognition in nature, is exceptionally
canceled by [invalidating] cognition that the object is otherwise or by cognition of
defects in causes.”

*!' This is pointed out by a Prabhakara opponent in the beginning of the argument
about khyati. Nyayamafijari, 3vrd ahnika: viparitakhyatav abhyupagamyamanayam
badhyabodhasandarbhasubhikse sati tatsadharmyad anutpannabadhake 'pi bodhe
duspariharah samsayah. samsaye ca samvadadyanvesanam api dhruvam avataratiti
paratahpramanyam anivaryam. NM 1452.2-5. “Once you accept [as a doctrine of
error] ‘the cognition of a wrong object’, there is an abundant supply [of the
possibility] that a deniable cognition is interwoven. Therefore due to the common
property [of being cognition] it is difficult to avoid a doubt about cognition
although it does not have a counter-cognition already arisen. And when there is a
doubt, there necessarily occurs a seeking for confirmation etc., too, and thus
extrinsic validity is inevitable.” The Siddhantin also summarizes the point in the
same manner. Nyavamafjari, 3vd ahnika: buddhidvaividhyadarsanat/ samsaye sati
samvadasapeksatvam tathaiva tat// NM 1 480.14-15. “Because we experience that
there are two kinds of cognition [i.e. true and false], we [necessarily] have a doubt.
Therefore it is left unsolved that cognition requires confirmation etc.”
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Sabdah. ... arthatathatvetaratvapariniscaye tu purusamukhapreksitvam
asydpariharyam. tasmad aptoktatvad eva sabdah pramanibhavati, nanyatheti.
etac casminn eva $astre vyutpadayisyate. NM 1 10.8-11.2.

For without a confirmation by means of an agreement with another pramana,
even perception etc. do not become valid, not to say this speech, which
operates in dependence on them. ... But in order to determine whether or not
the meaning is true, it is inevitable [i.e. necessary] to consider the person’s
face in the case of this [speech]. Therefore speech becomes valid only on the
basis of being spoken by a reliable person (aptoktatvad eva), and not in other
ways. And this will be explained in this same teaching.

Jayanta thinks that the passive way of Mimamsa is weak. Mimamsakas only repeat
that cognition which arises from the Vedas is valid because we have not found any
problem.

Nyaya, on the contrary, has a positive way of demonstrating a good reason for
the validity of the Vedas. The Vedas are valid because they are composed by God,
who creates and knows everything. In this sense, Jayanta regards Nydya as strong
enough to protect the authoritativeness of the Vedas.

6 Conclusion

The Nyaya orthodoxy on sastraprayojana  The Nyaya tradition claims that a
means of liberation is the knowledge of the true nature (tattvajiiana) of, especially,
the twelve prameyas which begin with atman. Thus Vitsyiayana calls Nyaya
adhyatmavidya. But the identification of Nyaya as adhyatmavidya causes a problem
that Nyaya could be dissolved into Upanisadic teachings. In order to avoid this
reduction, Vatsydyana puts forward samsayadi as a distinguishing mark of Nyiya,
which should have a separate topic (prthakprasthana) from other sciences,
especially the Upanisads, in a map of the four branches of science
(caturvidyasthana). While prameyatattvajiiana aims at liberation in particular,
pramana contributes in general to all activities and all sciences.

Jayanta’s view on S$astraprayojana Jayanta replaces a fourfold with a
fourteen-fold division of sciences, all of which are concerned with invisible objects
(adrsta) and related to the Vedas. Thus he presents a Veda-oriented map of
sciences. In this map Nyaya contributes to the Veda by protecting its
authoritativeness (vedapramanyaraksa) essentially through an inference based on
aptoktatva together with various subordinate arguments.

While vedapramanyaraksa is a unique as well as a wide-reaching job for Nyaya,
the role of prameyatattvajiiana is rather suppressed by Jayanta, who admits the
reduction which Vatsyayana fears. Thus Jayanta shifts the emphasis from prameya
to pramana and as a result solves an unconvincing claim by the tradition that Nyaya

— 172 —



is a unique science supplying an adhyatmavidya in particular.

There might be various external reasons for Jayanta to introduce the
vedapramanyaraksa as the purpose of Nyaya, e.g. in order to defend an orthodox
brahmin against an attack by nastikas such as Buddhists; Jayanta’s social and
political situation and so on. One thing I have confirmed in this paper is that to
change a job from prameyatattvajiiana (especially adhyatmavidya) to
vedapramanyaraksa is in fact to protect the independent position of Nydya, about
which Jayanta is quite nervous, especially with respect to Mimamsa, which might
deprive Nyiya of a new job. Thus he succeeds in showing a more convincing reason
for readers to study Nyaya instead of repeating an old view which is rather weak in
its claim of Nyaya’s uniqueness.
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