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Indian intelligentsia had subjected language to both micro- analysis and
macro-analysis right from phoneme down to discourse, both at syntactic and semantic
levels. There is gulf of difference between the Indian sages on one side and others on
the other. As far as the linguistic analysis is concerned, the former laid stress on both
spiritualistic and mundane purpose of a language, whereas, the latter was concerned

about the mundane purposes of the language only.

Bhartrhari’s magnum opus, Vakyapadiyam, is a comprehensive treatise on

language analysis and Philosophy of language. And the insightful analysis of the

concept of Language of Bhartrhari can stand up to the challenges faced by the modern

philosophers.

The aim of the thesis is to study the notion of Word in Vakyapadiya,
claborately, under ten headings- NityaSabdavada and Karyasabdavada,

Vyutpattipaksa and Avyutpattipaksa, Namakhyatopasarganipatasca, Subantam
and Tinantam, Trayl or Catustayl $abdanampravrttih, Siddhah-Sadhyah,

Panicakampratipadikarthah, Stripratyah, Sphotah, Vrttipaksa and Avrttipaksa.

There are two groups among vaiyakaranas: those who hold that Sabda is
nitya (immutable) and others who argue that the same is karya (mutable). This
aspect is discussed right from Samgraha of Vyadi down to the latest works on

vyakarana. Since it is difficult to exclusively support either side, Panini resorted to

both the sides while compiling his Astadhyay1.

Close on the heels of nityasabdavada and karyaSabdavada, some
vaiyakaranas hold that there cannot be any production of Sabdas whatsoever. On
the other hand, the opposite side strongly supports the view that all nouns are
produced from a verbal root and suffix combination. Between the two, the former

is called avyutpattipaksa whereas the latter is vyutpattipaksa.



Earlier to Panini, the gamut of words was divided into four groups viz.
nama, akhyata, upasarga, nipata, whereas Panini preferred further brevity and put

the words under two headings viz. subantam and tinantam, only.

Depending upon the cause of behaviour of a particular word, Patafijali

offered two guidelines- catustayl Sabdanampravrttih and trayT Sabdanampravrttih.
The former refers to the four-fold division following jati, guna, kriya and samjiia

whereas in the latter the last category is omitted.

In vyakarana the term siddha refers to subanta, whereas sadhya is tinanta.

Under the Paninisiitra ‘kutsite’, Patafijali enumerates the five meanings

expressed by a noun- jati, vyakti, linga, samkhya and karaka.

Panini instituted seven stripratyayas that are to be added to words for

expressing stritva.

According to vyakaranadarSana, the prakriya (application part) is just a
device that would be helpful in realizing the Sabdabrahman or attaining moksa,

the ultimate goal. Sabda has got four stages, viz. para, pasyanti, madhyama

(sphota) and vaikhari, para is Brahman only.

The concept of wvrtti in terms of krdanta, taddhita, samasa and
sanadyantadhatu is elaborated by Patafijali in Mahabhasya under ‘samarthah

padavidhih (2-1-1)’ etc.

Panini earmarked roughly 2000 siitras in Astadhyayi to describe wvrtti.

Pataiijali declares that there are two sides vrttipaksa and avrttipaksa.



I focused chiefly on both prakriya and arthika. The concepts covered the

structure of other units of Sanskrit as well.

This study consists of seven chapters: The first chapter introduces the study
and its background. Relevance of the study is emphasized by reviewing the earlier

work and organization of the thesis is specified.

Four-fold categorization of Word, which has been prevalent in the ancient
Indian grammars, i.e., right from Pre- paninian period down to Vakyapadiyam, is

discussed in the second chapter.

Two-fold categorization of Panini, i.e. subanta and tinantam, is discussed in

the third chapter. The concept of kala is also touched.

The concept of vrtti i.e. krd, taddhita, samasa and sanadyanta are elaborately

discussed in the fourth chapter.

The five meanings of a Word i.e. jati, vyakti, lingam, vacanam and karakam

are discussed in the fifth chapter.

The philosophy of word, Viz. nityasabdavada and karya$abdavada; the

concept of sphota in comparison with Modern linguistics is discussed in the sixth

chapter.

The conclusions of my research work are given in the seventh chapter.
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1 INTRODUCTION

In Indian grammatical tradition, the origin for the analysis is traced back to

Vedas. In fact, Veda is the highest authority for different $astras like nyaya,
vaiSesika, etc. Here is the evidence, which shows that the terminology used for

language analysis has had its origin in Vedas.

Here is the evidence from Gopathabrahmana- “omkaram prcchamah, ko
dhatuh, kim pratipadikam, kim namakhyatam, kim lingam, ka vibhaktih, kah
pratyayah, kah svara upasargo nipatah, kim vaiyakaranam, ko vikarah, ko vikari,
kati matrah, kati varnah, katyaksarah, katipadah, kah samyogah, kim

sthananadanupradananukaranam.”

Let us analyse omkara, what is dhatu?, what is pratipadika?, what is
akhyata?, what 1s lingam?, what is vibhakti?, what is pratyaya?, what is svara,

upasarga and nipata?, what is vikara?, what is vikari?, how many matras has it
got?, how many words has it got?, what is samyoga?, what is sthana-nada-
anupradana and anukaranam?. There is a discussion about different vibhaktis in

Maitrayaniyasamhita and Aitareyabrahmana.

In Rktantra, it is clearly mentioned-
“brahma brhaspataye provaca, brhaspatirindraya, indrobharadvajaya,

bharadvaja risibhyah, risayo bramhanebhyah.”

Brahma was the first author of vyakarana then he transmitted science to
Brhaspati, who taught the same to Indra, who in turn gave it to the Bharadvaja.

The rsis got it from the latter and from them it reached brahmans.



There are innumerable references to language elements, structure and
nature in classical literature. Vedic literature itself contains many references to

language-

It talks about its nature, its constituent elements, and its relationship with

the mind and the realty.

In Rgveda (also in atharvaveda taittariyaranyaka and Satapathabrahmana),

the following rk is seen and there is a clear reference to the four-fold division of

words.

catvari vakparimitapadani tani vidurbrahmana ye manisinah|

guha trii nihita nengayanti turtyam vaco manusyavadanti||

Patanjali picked up five hymns from rgveda and commented them in
relation to vyakarana in paspasa introductory part of Mahabhasya-
1. catvari Srnga...... (4-58-3).

2. catvari vakparimita padani...... (1-164-45).

hed

utatvah paSyan...... (10-71-4).

saktu miva titauna ..... (10-71-2).
sudevoasi ..... (8-69-12).

vk

1.1 Language in Indian grammatical tradition

Language had been subjected to both microanalysis and macro-analysis
right from phoneme down to discourse, both at syntactic and semantic levels, by
Indian intelligentsia. There is gulf of difference between the Indian sages on one
side and others on the other, as far as the linguistic analysis is concerned. The
former laid stress on both spiritualistic and mundane purposes of a language
whereas the latter, was concerned about the mundane purpose of the language

only.



The uninterrupted culture of Indian sub-continent stands on four pillars, i.e.
dharma, artha, kama, moksa. The scriptures preach that the last purusartha that is
moksa should be the chief goal of every human being and the dharma is an

instrument in achieving the same. Needless to say, artha and kama coupled with

dharma only would also be useful in attaining moksa.

It is the unique phenomenon of Indian linguistic inquiry that the sages were

of the view that one should employ Sabdas that are acceptable to vyakarana and

this would fetch dharma to accumulate. Therefore, it can be asserted that use and

abuse of language is the subject matter of vyakarana.

While it is possible to transform the meaning from the speaker to the
listener through both Sabdas and apaSabdas. Vyakaranam prescribes that one
should employ $abdas only. Here the term Sabdas refers to sadhusabdas (perfect

Sabdas that are acceptable to vyakarana).

It is natural, that for a single Sabda there can be many apaSabdas. For
example, in the sense of cow, gauh is the Sabda while gavi, gota, gopotalika
(registered by pataiijali in paspasa of his magnum opus, mahabhasya) etc., were

being used in the same sense.

Patanjali offered the example of restricted dishes- it is possible to kill the
appetite by any kind of dish, and the restriction is for attaining dharma.

There has not been a separate discipline called Linguistics on Indian
subcontinent. Rather, mostly it is vyakaranam, which is reffered to for any
linguistic analysis. In fact, such an analysis is abundantly available across the
treatises related to Siksa, niruktam, nyaya, vaiSesikam, purvamimamsa, vedanta,

yoga, samkhya, ayurveda etc. also.



The derivative meaning of word vyakaranam is-““vyakriyante
apasabdebhyah sadhu$abdah prthak kriyante anena’ (the Sabdas are separated
from apasSabdas by this). It may be noted that vyakaranam includes grammar but

not vice versa and the term grammar for vyakaranam is used as a rough

translation.

The term Sabdanu$asanam is a synonym of vyakaranam and the derivation

is as follows- “Sabdah anuSisyante vivicya bodhyante anena” (Sabdas are being

vividly taught i.e. in the form of root and suffix).

As far as the Sanskrit language is concerned, Sabdas are put under two
headings viz. vaidikaSabdas and laukikaSabdas. The Sabdas that are available in
four vedas (roughly 1137 branches) are called vaidikasabdas. “PratiSakhyas” are
the works that deal with the grammar of vaidikaSabdas. Each veda has got a

separate pratisakhya.

Vyakaranam is the system that deals with the grammatical analysis of
laukika$abdas. Indra, Candra, Kasakrtsna, Sakatayana etc., were the authors of
different vyakaranas, earlier to Panini, some of them might have been his
contemporaries. Upavedas, puranas, vedangas, kavyas etc., fall under the range of

laukikasabdas. This was the situation prior to Panini.

Astadhyayi is an exclusive and popular treatise authored by Panini,

considered to be the most genius on the earth.

Brevity and perfection are the hallmarks of Astadhyayi. With his
unsurpassed intellect, Panini compiled Astadhyayi in such a way so that both,

vaidikasabdas and laukikaSabdas are analyzed. The form of some Sabdas in veda



differs from loka. Svara (accent) is an important factor in deciding the meaning of

Sabdas in veda. Panini’s work registers the difference in the form of vaidikasabdas

as may be applicable and svaras, viz. udatta, anudatta, svarita etc., are also dealt

with.

In fact, Panini nowhere said that svara is exclusively for vaidikasabdas.

Another factor that requires attention is the free word order in laukikavakyas and

the fixed word order in vedic passages.

The term Sabda is pregnant with meaning and it is employed to denote the

following things- varnah (phoneme), prakrtih and pratyayah (morpheme), padam
(word), vakyam (sentence), avantaravakyam or khandavakyam (sub-sentence),
mahavakyam (discourse), para, pasSyanti, madhyama (sphota), vaikhari, dhvanih
(sound), S$abdapramanam (statement as a means of knowledge) etc. Therefore, the

term Sabda is untranslatable.

Some scholars have offered “Word” as an equivalent of Sabda. Rather, in

light of the above discussion, it is better to adopt the term rather than try for

rendering. It is due to this reason that vyakaranam is aptly called $abdanu$asanam.

It may be noted that all the said items are discussed in

paniniyavyakaranam. It is due to illusion that some people remarked that Panini

deals with morphology only.

According to tradition, one should study the three main systems of Indian

philosophy, viz. vyakarana, nyaya, and pirvamimamsa, popularly known as
padavakyapramanasastrani, in order to have a perfect knowledge of any piece of

literature. Here vyakaranam is styled padasastram as it chiefly deals with Word.

The same is the case with nyaya and mimamsa also. Rather, each one of them



discusses all the major aspects of language, like varna, pada, vakya and
mahavakya.

1.2 Bhartrhari’s vakyapadiyam

Bhartrhari’s view is a completely new way of looking at the concept of

language and his interest is not confined to the rules and forms of language.

Rather, he aims at a depth- analysis of the concepts of language and meaning. In
short, Bhartrhari’s vakyapadiyam is a comprehensive treatise on language

analysis and philosophy of language.

Bhartrhari’s magnum opus, Vakyapadiyam, deals with sentence and word

and there are three kandas.

In verses 24, 25 and 26 of brahmakanda, the author gives the gamut of
things that are going to be discussed in the entire work. They are:
1. Prakrtipratyayas

2. Padavakyas

W

. Prakrtipratyayarthas

. Padavakyarthas

(O T N

. Karyakaranabhava

6. Yogyata
7. Arthajfiana
8. Dharma.

All said eight things are described in three kandas.
The first part of treatise is called ‘brahmakanda’ or agamakanda /agama

samuccaya: It consists of 165 verses. The identity of $abda and brahman, the

authority of Vedas, attaining moksa are chiefly discussed in this chapter.



Sphota is the real Sabda and it is different from vaikhari, which is born out

of the movement of speech organs, has got sequence and is unreal. These aspects

will be elaborated under sphota.

The second part of the treatise is called ‘vakyakanda’. Sentence and its

related matters- only vakyartha is real, padas and padarthas are artificial, the

definition of a sentence and their evolution establishing the vyakarana- viewpoint-

are discussed in this chapter. In case one argues that the padas (words) attained

through apoddhara (extraction) of a sentence are meaningful then the varnas

(phonemes) attained through splitting of pada must also be meaningful. It is not
happening- some words can’t be split, some others, when split, the parts there of
won’t express the meaning that is there in the word and therefore they are
dyotakas (illuminators) and not vacakas (expressersitellers). Thus, the entire

chapter is earmarked for the discussions related to sentence.

The third part of vakyapadiya is called ‘padakanda’; there are 14

samuddes$as (sub-chapters) in this kanda. Each samudde$a deals with a different

subject and the total number of verses is 1323. Here under is a breakup-

1. Jatisamudde$a (106 Verses)

2. Dravyasamuddesa (18)

3. Sambandhasamuddesa (28)
4. Bhiiyodravyasamuddes$a (3)
5. Gunasamuddesa (9)

. Diksamuddesa (28)
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7. Sadhanasamuddesa (167)
8. Kriyasamuddesa (64)
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. Kalasamuddesa (114)

10. Purusasamuddesa (9)



11. Samkhyasamuddesa (32)
12. Upagrahasamuddesa (27)

13. Lingasamuddesa (31)

14. Vrttisamuddes$a (627).

The words extracted from a sentence, different types of words, their

relations with meaning are the subject matter of this kanda. In the beginning it is

stated that there is different opinion about the number of types of words- two,
three, four, and five. Among the words, nama (noun) and akhyata (verb) are
important. So before he ventured upon the explanation of meaning of namas and

their place in a sentence, the author elaborated six things, Viz. jati, dravya,

sambandha, bhilyodravya, guna and dik.

In seventh samuddesa, the author elucidates the instrumentality of namas.
Which is the creation in generation of kriya (action) and which is originated from
the power that the namas posses. Since vakyartha (the indivisible sentence
meaning) is the real factor and its base is the kriyarthavyapara (the
activity/processes, which is the meaning of a verb), the instruments of vyapara,

called karakas have been detailed. The description of the form of kriya follows.

The difference between nama and dhatu, nature of kriya and the definition
of kriya that- the parts having sequence would turn into a single unit without any

differences in the mind and the same is called kriya- are elaborated.

Next comes the kalasamudde$a, in which the form time (kala) is
elucidated. The present, past, future tenses along with the eleven sub-forms are

explained. Purusasamudde$a consists of prathamamadhyamottamapurusa in

detail.



In samkhyasamuddes$a, the question related to samkhya (number), such as
what is samkhya? Where does it exist? How the separation of difference and non-

difference (bhedabhedavibhaga) is regulated by samkhya? - are discussed.

Atmanepada etc., are dealt at length in twelfth chapter called

upagrahasamuddesa.

Lingasamuddesa, chiefly deals with difference between laukikalinga (the

gender in the world) and $astriyalinga (the gender in vyakarana).

The last chapter is vrttisamuddesa. It consists of 627 verses- the krt,

samasa etc. vrttis are discussed from different angles.

Patafijali, who was an erudite scholar in all the systems of Indian

philosophy, had put the gems of vyakarana- theories in a nutshell, called
Mahabhasya. In the course of time, the people couldn’t keep and protect the
tradition of Mahabhasya. Candracarya somehow secured a copy from south and
taught to his disciple, Vasurata and Bhartrhari got it from the latter. Vakyapadiya

is the gist of the theories of Mahabhasya.

Bhartrhari’s contribution can be summarized as follows:

1. The sphotasiddhanta, which is there in Mahabhasya, in the form of a seed is
elaborated in many ways by him.

2. Darsanas like vedanta were advocating ways of attaining moksa etc., during
his lifetime, whereas vyakarana was considered as a tool in knowing the form
of Sabdas. In such a situation, he ventured upon the task of providing that
vyakarana too is a dar§ana and it is verily useful for moksa, rather it is like a

royal path (ajimha rajapaddhati).



3. He advocated the identity of Sabda with brahman and argued that the entire
universe is in $abdabrahman.

4. He elucidated the concept of Patafijali that through the employment of sadhu-
Sabdas one would know the real form of Veda and then get on the track,
attaining dharma.

5. Taking the idea that omkara emerged first at the beginning of creation from
upanisads, he propagated that vak is anadi (beginning less) and is the origin of

the creation.
6. He refuted the theories of other systemists, which were in vogue during his

lifetime.

7. He established the vaiyakaranas’ akhandavakyartha, after having refuted
vehemently the concepts of Naiyayikas and Mimamsakas.

8. He construed the vaiyakaranasiddhantas along with advaitavedanta and
vedapramanikatva (authority of vedas). He brought sphota on par with aptirva

of Mimamsakas, i§vara of Naiyayikas, pilu of Kanadas, Stnya of Bauddhas

and brahman of Vedantins. (Source: Brahmakanda. English Translation by

K.Subrahmanyam)
1.3 The Relevance of study

Bhartrhari’s treatise vakyapadiyam stands out as unique attempt at a

comprehensive philosophy of language. Though he belonged to the grammarian

tradition of Panini and Patafjali, he transcended the limits of grammar and

language analysis set by his predecessors to develop a very original philosophy of

language. Bhartrhari’s insightful analysis of the concept of language can stand up

to the challenges faced by the modern philosophers.

In Philosophy, we don’t discover new truths with advancement of time, as

it happens in the case of natural sciences.

kuto va niitanam vastu vayam utpreksitum ksamabh|

vaco visayavaicitryamatram atra vicaryatam || (nyayamanjari: ahnika- 1-8).
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It is the remark of Jayantabhatta, an ancient Indian philosopher.

“We don’t discover any new truth in philosophy. But we can do something

novel by presenting the old truth propounded by ancients in modern terminology.

Tandra patnaik says, the issues handled by Bhartrhari still continue to hunt

the modern philosophers. We get new approaches to solve them. Therefore, an

understanding of Bhartrhari’s philosophy certainly proved rewarding.

As Bhartrhari himself remarks, “the present is always enriched the wisdom
of the past”.

tattadutpreksamananam puranairagamairvina|

anupasitavrddhanam vidya nati prasidati|| ( vakyakanda- 485)

By serving the gurus and searching the Sastras only one can be able to
explore new dimensions in a particular area. The goddess of learning doesn’t

shower mercy on those who neglect the past.

There are two opposing views regarding the nature of sentence meaning,
one group of philosophers like Davidson and others conceive sentence meaning in
terms of truth conditions contributed by each element in a sentence. The other
group of philosophers like Grice and his followers doesn’t bother about syntactic
and linguistic elements or about their truth conditions. For them the
communication of intended meaning of the speaker by an utterance is all that

matters.

The debate of the two diverse outlooks is still alive and hot. In this context,

the ancient theory of Bhartrhari acquires more importance and requires deep study

of his work on philosophy of language i.e. Vakyapadiyam.
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1.4 Earlier work

Since few decades, linguists have been paying attention to semantics
having dealt with some issues of the modern semantic issues. They turned their
attention towards Indian tradition. They began to discern and work in some details

on Indian theory (of meaning).

Indian tradition maybe set to be superior to the tradition of western

especially the Greeks, which is its main source.

In the light of the contributions by Panini, Vararuci, Patanjali, and

Bhartrhari only, the acquaintance of method of analysis that furnished the means

for the west has come to perfection.

Many national and international scholars have done noteworthy study for

the recent four to five decades giving due importance to the views and theories

proposed and set forth by Bhartrhari.

Some of the translations of vakyapadiyam (partly) by eminent scholars
like:

K.A.Subrahmania Iyer, Satyakamvarma, Munshimmanoharlal, Kamadev
Jha, T. Patanaik, Ramakishoratripathi, Gangadharashastri, Bishnupada
Bhattacharya, Korada Subrahmanyam and others.

The main source of the study of classical Indian philosophy and traditions

are the work of K.A.S. Iyer. By translating Vakyapadiyam with ancient scholars’

vrttis (and commentary of punyaraja and ancient vrttis) created an enthusiasm and

a revival of ancient Indian knowledge. The total disjunction between classical
Indian philosophical traditions and modern theories of language are abridged by

these works.
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Korada Subrahmanyam’s brahmakanda translation focuses new light on

Vakyapadiyam. Having profound knowledge on all systems of Indian

grammatical tradition, it gives a right path to reach the Bhartrhari’s theory.

T. Patnaik has published some critical essays in Journals like Prajfiya,

Indian Philosophical Quarterly and Vishwabharati journal of philosophy.

Bhartrhari’s notion of sentence meaning is viewed. It is an effort to re

understanding Bhartrhari’s theory of sphota.

In “Sabda”, by Tandra Patnaik, many important dimensions of Bhartrhari’s

work are explored. The sphota theory of language, The Word and the meaning,

language and communication, thought and language etc. are discussed.

Kapil Kapoor, in his “Dimensions of Panini” discussed- nature of the
linguistic sign, Bhartrhari’s sphotavada, the concept of padartha in language and

philosophy; and linguistic issues in classical India.

1.5 The Aim and Scope

In my thesis, I would like to discuss the concept of Word with reference to
the following concepts.

1. Nityasabdavada and Karyasabdavada.

2. Vyutpattipaksa and Avyutpattipaksa.
3. Namakhyatopasarganipatasca.

4.  Subantam and Tinantam.

5. Trayd or Catustayi Sabdanampravrttih.
6. Siddhah-Sadhyah.

7.  Pafcakampratipadikarthah.

8.  Stripratyah
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9.  Sphotah.

10. Vrttipaksa and Avrttipaksa.

During the course of my research, I chiefly focus on both prakriya and

arthika as it is detailed in Vakyapadiyam of Bhartrhari. Although the title is

‘The notion of Word in Vakyapadiyam’, the concepts mentioned above will give

the structure of other units of Sanskrit as well.

At this juncture, I made an attempt to put the scattered data, which is
explained in 1966 terse verses in an order, limiting myself to ‘The Notion of
Word in Vakyapadiyam’. At times, I may touch other systems such as nyaya and

mimamsa as well.

An attempt to correlate Modern theories of Linguistics to the possible

extent is made.

There are two groups among vaiyakaranas: those who hold that Sabda is

nitya (immutable) and others who argue that the same is karya (mutable). This

aspect is discussed right from Samgraha of Vyadi down to the latest works on
vyakarana. Since it is difficult to exclusively support either side, Panini resorted to

both the sides while compiling his Astadhyayi.

Close on the heels of nityasabdavada and karyaSabdavada, some

vaiyakaranas hold that the words are partless and there cannot be any production

of Sabdas whatsoever. On the other hand, the opposite side strongly supports the

view that all nouns are produced from a verbal root and suffix combination.

Between the two, the former is called avyutpattipaksa whereas the latter is

vyutpattipaksa.
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Earlier to Panini, the gamut of words was divided into four groups viz.
nama, akhyata, upasarga, nipata, whereas Panini preferred further brevity and put

the words under two headings viz. subantam and tinantam, only.

Depending upon the cause of behaviour of a particular word, Patafjali

offered two guidelines- catustayi Sabdanampravrttih and trayi Sabdanampravrttih.
The former refers to the four-fold division following jati, guna, kriya and samjna

whereas in the latter the last category is omitted.

In vyakarana the term siddha refers to subanta, whereas sadhya is tinanta.

Under the Paninistitra ‘kutsite’, Patafijali enumerates the five meanings

expressed by a noun- jati, vyakti, linga, samkhya and karaka.

Panini instituted seven stripratyayas that are to be added to words for

expressing stritva (feminity).

According to vyakaranadarSana, the prakriya (application part) is just a
device that would be helpful in realizing the Sabdabrahman or attaining moksa the

ultimate goal. Sabda has got four stages, viz. para, pasyanti, madhyama (sphota)

and vaikharT, para is brahman only.

The concept of wvrtti in terms of krdanta, taddhita, samasa and
sanadyantadhatu is elaborated by Patafijali in Mahabhasya under ‘samarthah

padavidhih (2-1-1)’ etc.

Panini earmarked roughly 2000 sitras in Astadhyayi to describe wvrtti.

Patanjali declares that there are two sides vrttipaksa and avrttipaksa.
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1.6 Organisation of Thesis

In pre-paninian view, Word is of four types i.e. nama, akhyata, upasarga,
and nipata are discussed right from Rgveda down to Vakyapadiyam. Four-fold

categorization of word is discussed in second chapter.

In the third chapter, Two-fold categorization of Panini i.e. subantam and

tinantam, the concept of tinantam is discussed in detail. The concept of kala is also

touched.

Fourth chapter deals with the concept of wvrtti, kridvrtti, taddhitavrtti,
samasavrtti, ekasesavrtti and sanadyantavrtti, which explain more than half of

Paninistitras with regard to morphological analysis, are discussed.

In Fifth chapter, the five meanings of a Word i.e. jati, vyakti, lingam,

vacanam and karakam, the concept of siddha and sadhya are discussed.

The philosophy of Word Viz. nityasabdavada and karyasabdavada, the

concept of sphota are discussed in the sixth chapter.

The conclusions of my research are given in the last chapter.
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2 FOUR-FOLD CATEGORIZATION OF WORD

2.1 Rgveda

In Rgveda (also in atharvaveda-taittiriyaranyaka and Satapadabrahmana)

the following rk is seen and there is a clear reference to the four-fold division of

words-

catvari vakparimita padani tani vidurbrahmana ye manisinah|

guha tri1 nihita nengayanti turtyam vaco manusya vadanti|| (rgveda-1-164-45)

As is obvious the four-fold division of “namakhyatopasarganipatasca” had

had its roots in Vedic literature itself.

Earlier to Panini there were four-fold divisions of $Sabdas in
“Vajasaneyapratiséakhya” of ‘Sakatayana’ and ‘Nirukta’ of Yaska.
2.2 Niruktam

Yaska in first chapter mentions the four groups of words- nama (noun),

akhyata (verb), upasarga (prefix) and nipata (filler).

He defines akhyata and nama thus- the word wherein the meaning of verb
(bhava) is considered to be predominant such as vrajati (walks), pacati (cooks) etc.

is akhyata.

On the other hand, the word wherein the concrete form of a thing or sattva

is considered to be important such as gauh (cow), asvah (horse), purusah (man),

hasti (an elephant), is nama.

Further, Yaska also shows the contrast between akhyata and nama- by
which the bhava (meaning of verb or dhatvartha) in the form of starting and

ending is expressed is called akhyata, and vrajati, pacati are examples. Whereas a
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thing i.e. in concrete form is expressed by a word is called a nama, the examples

are vrajya (walk), and pakti (cooking).

Yaska also quotes Sakatayana by saying that the upasargas viz., pra, para,

apa, sam etc., if not pre-fixed, can’t express any meaning and when they added
before nama and akhyata would effect the meaning of the root. He also refers to
Gargeya’s statement that the upasargas express the meaning of more and less.
Yaska concludes that the upasargas would effect change in the meaning of nama

and akhyata. This aspect will be dealt with at latter stage.

So far as nipatas are concerned, Yaska says that since words belonging to

this category are employed in the sense of more or less, they are called nipatas.
Sakatayana says ‘nipatah padapiiranah’ (nipata means filler used for the

adjustment of meter in prosody). Yaska offers some examples for nipatas- api in

the sense of similar, api as filler, na in the sense of negation etc.

“tad yani catvari padajatani namakhyatecOpasarganipatasca tanimani
bhavanti.tatrai tannamakhyatayorlaksanam pradiSanti. bhavapradhanamakhyatam.
sattva pradhanani namani, tad yatrobhe, bhavapradhane bhavatah ptrvapart
bhutam bhavamakhyatenacaste. vrajati pacatiti. upakrama prabhrtyapavarga
paryantam murtim sattvabhiitam sattvanamabhih. vrajyapaktiriti. ada iti
sattvanamupadeSah. gaurasvahpurusohastiti.bhavatiti bhavasya. aste Sete vrajati

tisthatiti”.

“indriyanityam vacanmaudumbarayanah”.
“na nirbaddha upasarga arthannirahuriti $akatayanah. namakhyatayostu
karmopasamyogadyotaka bhavanti. uccavacah padartha bhavantiti gargyah. Tad

ya esu padarthah prahurime tam namakhyatayorarthavikaranam™.
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“atha  nipata uccavacesvarthesu nipatanti. apyupamarthe. api

karmopasangraharthe. api pada piranah. tesamete catvara upamarthe bhavanti.

‘neti pratisedharthiyo bhasayam’ ( niruktam of yaska, vol I, ch: 1).
2.3 Tantravartika

Kumarila in his popular work ‘Tantravartika’, summarized the opinion of

Yaska in the following verses-

caturvidhe pade catra dvividhasyarthanirnayah|

kriyate samSayotpatternopasarganipatayoh|| (1-3-33)

tayorarthabhidhanehi vyaparo naiva vidyate|

yadarthadyotakau tau tu vacakah sa vicaryate | (1-3-34)

Among the four types of words the meanings of two i.e. nama and akhyata
are being discussed. Since there will be confusion in meanings of nipata and
upasarga, they are not taken up. Rather, the nama and akhyata, which are the
agents of the expression, are discussed along with the upasarga and nipata that are

suggestive of the meaning of their qualified. The base of the above comments

made by Kumarilabhatta is there in Vakyapadiyam.

2.4 Vakyapadiyam

Following the dictum- “arthabhedat Sabdabhedah” (difference in Sabda due

to difference in meaning), it evolves that the upasarga is different and the dhatu is

different. At this juncture, Hari in vakyakanda of Vakyapadiyam clarifies that for

effecting adagama, adagama, dvirvacana etc. a procedure has been established in

the $astra that such and such a part is called upasarga and the rest is dhatu.

As a matter of fact, the dhatu united with upasarga is to be called a dhatu.

For example the adagama and adagama are instituted on the dhatu ‘sangrama’ i.e.
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the dhatu is prefixed with the upasarga ‘sam-" and the same that the clusters of

upasarga and dhatu expresses the meaning i.e.“yuddha’ (war)-

adadinam vyavasthartham prthaktvena prakalpanam |

dhattipasargayoh $astre dhatu reva tu tadrSah|| (vakyakanda- 180)

tathahi sangramayateh sopasarga dvidhih smrtah|

kriyaviSesah sanghataih prakramyante tathavidhah|| (vakyakanda- 181)

Further Hari, supports his ruling by exhibiting the purpose of the above

procedure-

karyanamantarangatva mevam dhattipasargayoh|

sadhanairyati sambandham tatha bhitaiva sa kriya|| (vakyakanda- 182)

Thus, in the first place, the dhatu and upasarga unite to become a kriya and

then the same would get connection with karakas. The origin of the above

conclusion is there in Mahabhasya-

“purvam dhatuh upasargena yujyate pascat sadhanena”.

A quite opposite concept i.e. also registered by Patafijali-
‘purvam dhatuh sadhanena yujyate pascadupasargena’, is also explained
by Hari while suggesting that the first concept only is authoritative-

prayogarhesu siddhah san bhettavyo’rthoviSisyate |

prak ca sadhana sambandhat kriya naivopajayate || (vakyakanda- 183)

Hari mentions three kinds of arguments that were prevalent-
1. Upasargas are expressing agents of the special meaning in kriya (vacaka).
2. They may indicate (dyotaka) or suggest the specific meaning of a dhatu.
3. They may be helpful in denoting specific meaning by the dhatu (sahakari)-
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sa vacako viSesanam sambhava ddyotako’pi va |

Saktyadhanaya dhatorva sahakari prayujyate]| (vakyakanda- 188)

The root ‘stha’ (stha- gatinivrttau) means ‘to stand’, when the upasarga

‘pra’ is prefixed i.e. pratisthate. It means ‘to go on a journey’, here the upasarga

‘pra’ is vacaka. Pacati means it can be said preparing a good dish also. Rather,
without the upasarga ‘pra’, i.e. prapacati, the above meaning is not clearly

denoted. Here the upasarga ‘pra’ is dyotaka.

In examples like adhyagacchati (oncoming), pariyagacchati (coming from
all directions) etc. the upasargas ‘adhi’ and ‘pari’ are not meaningful i.e. even

without the upasargas, following the context etc. the meaning can be achieved.

So far as the nipatas are concerned, acaryas felt that the same just like
upasargas, can be dyotakas, may denote a different meaning and like agamas
express meaning by uniting with other words. Hari summarizes the different

concepts and elaborates-

nipatah dyotakah kecit prthagarthabhidhayinah |

agama iva ke’pisyuh sambhiiyarthasya vacakah| (vakyakanda- 192)

Hari further, clarifies that although the nipatas such as ‘ca’ etc. are
considered to be words- “cadayo’ sattve (1-4-57)”, “svaradinipatamavyayam (1-
137)”,“avyayadap supah (2-4-82)”. They are not employed independently. It is
just like a pratyaya, which is meaningful but can’t be used independently (apadam
na prayufijita, na kevala prakrtih prayoktavya, napi pratyayah- mahabhasyam).

cadayo na prayujyante padatve sati kevalah|

pratyayo vacakatve’pi kevalo na prayujyate|| (vakyakanda- 194)
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Hari in vakyakanda rules that the fifth category of words (according to

some scholars) viz. karmapravacaniyas are dyotakas and not vacakas. It does not

have expectancy of a kriya but denotes the sambandha (relation).

kriyaya dyotako nayam sambandhasya na vacakah|

napi kriyapadakse’pi sambandhasya tu bhedakah|| (vakyakanda- 204)

‘Sakalyasya samhitamanu pravarsat’- is the example for the

karmapravacaniya ‘anu’ (it rained while Sakalya recited the samhitd). Here the

recitation of samhita by Sakalya is a sign to indicate as to when it rained. Here rain

is laksya (example) and the relation is laksana (sign). The karmapravachaniya
‘anu’ denotes the relation between the above laksya and laksana. The following
siitras are relevant- ‘anurlaksane (1-8-84)’, ‘karmapravacaniyayukte dvitiya (2-3-
8)’.

2.5 Panini

On the other hand, Panini preferred a two-fold categorization of padas-

subantam (nouns) and tinantam (verbs) (suptinantam padam 1-4-14). Panini did
not fail to explain the other categories, i.e. upasarga and nipata, which are
included in subanta. Panini included avyayas (indeclinables) also in subanta- tatra
(there), svar (heaven), kada (when) etc. By this Panini could achieve a lot of
brevity (laghavam).
2.6 Astadhyayi

A survey across Astadhyayi makes us believe that Panini looked at the

gamut of S§abdas from four angles-

1. JatiSabdah: The unique, inherent, single and perennial phenomenon that is there

in a thing and it is useful in separating a thing from the rest of the things in the

universe- gotvam (cowness). A cow is separated by jati, cowness, from the
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rest of the things in the universe. Similarly, vrksatvam (treeness), stritvam

(womanhood) etc.

2. Gunasabdah: The word that denotes a quality- sthiilah (stout), krsah (lean) etc.

3. Kriyasabdah: The word that denotes an action- pacati (cooking), pathati

(reading) etc. It may be noted that kriya denotes the karaka and samkhya

(besides tense and mood).

In fact, kriya is only one- caitramaitravisnumitrah gacchanti (caitra, maitra and

visnumitra are going). Here, although the verb gacchanti is in plural it is a

single ‘gamanakriya’ (a single act of going). Rather, the number suggests that

the noun or karaka is in dual/plural. The karaka and kriya are bound by mutual

expectancy (parasparakanksa).

4. Samjiiasabdah: Name or designation- caitra, padma etc. In terms of Translation,
although it is possible some times, one should not try to translate the Sabdas
denoting samjna- visnu (all-pervading), parvati (the daughter of parvata) etc.

On the other hand, the samjiias have to be transliterated and the derivative or
literary (basic/simple) meaning may be provided in parenthesis or footnotes or

endnotes.

All the four entities, Viz. jati, guna, kriya and samjna have got dravya or

vyakti as their resort. The dravya can be concrete or abstract.

The word Hari has got many meanings- frog, lion, serpent, parrot, visnu,

indra, vayu etc.

In Mahabhasya, Patafjali (under rluk) discusses the categorization of

Sabdas following their behaviour.
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2.7 Catustayl Sabdanampravrttih and Trayl Sabdanampravrttih

The first one refers to jati, guna, kriya and samjiia, whereas the latter is
limited to the first three. NageSa in Udyota and Laghumaifjtsa asserts that the
trayipaksa is authoritative. As has already been exhibited, the origin for this line of
thinking is in Astadhyay1.

2.8 Modern Linguistics

2.8.1 What does a Word mean?

Right from Rgveda down to Modern linguistics, Scholars have been

defining Word from different angles. Though, to precise word is a difficult task.

The following are some of the definitions given by various scholars.

To a non-professional, Word is a written or a printed form between spaces

(Orthographical word).

To a common speaker or listener, a word is a segment of sentence bounded

by successive points at which a pause is possible (Utterance).

For some, a word can be defined as a sequence of sounds with stress on its

initial syllable (Phonological word).

Morphemes (phonemic shapes with meaning as fundamental units), whose
meanings can’t be recognised with the grammatical pattern of Language are

known as Lexical words.

A word may be viewed as a sequence of sounds, as grammatical element

and as a unit of meaning.
Bloomfield defines a word as ““a minimal free form™.

The word has a semantic autonomy, and which has complex sounds in

itself possessing a meaning fixed and accepted by convention. The meaning
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denoted may be concrete or abstract actually existing or imaginary or as Ogden

and Richards point out, ‘whatever we may be thinking of or referring to’.

Palmer defines; a word is ‘the smallest speech unit (constantly recurring

sound pattern) capable of functioning as a complete utterance.

Thrax defined a ‘Word’ formally based on syntax, ‘as the minimal unit of a
sentence’. But he defined ‘sentence’ as a complete thought. Sentences are

complete if thoughts are complete.
Semantic definition of a Word:

A word maybe defined as the union of a particular meaning with a
particular complex of sounds capable of a particular grammatical employment.
This means the word should be simultaneously a semantic, a phonological, and a
grammatical unit. This definition is further improved by some linguists saying that

words are the smallest segments of utterances, which fulfil the three conditions.

John Lyons opined that semantic considerations are irrelevant in definition

of word and concentrates upon defining the word in purely grammatical terms.

These definitions help to define the word, up to some extent only.
2.8.2 Types of Words

A word can be said to be of two types according to meaning: Functional

and Lexical.
Functional meaning is the meaning of a word in actual speech.

Lexical meaning is the mental content attaching to an isolated word.
Lexical meaning belongs to the language system and in ordinary speech isolated
words, donot occur. We have to note that the language is social and speech is

individual. (Ferdinand de Saussure)

Mark aronoff and Fudeman (what is morphology; 32-44) summarised that
there are various ways to define a word but no definition is entirely satisfactory.

He rightly opines that syntactical (words are the smallest unit of syntax) and
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phonological definitions of words have their own limitations and proves it by
further elaborative definition. In order to come up with a definition that tells us
that whether some thing is a word, he puts forth three empirical tests-fixed order

of elements, non-separability and integrity, stress.

In view of some scholars, the word requires definition separately for each
language and presumes that there are probably some languages in which the

concept of word may not be applicable at all.

Naiyayikas hold that prakrti and pratyaya (root and suffix) are called

padam. Meaning is understood through this “padyate gamyate anena iti padam”.

Infact, it was Patafijjali who employed the word in the sense of prakrti and

pratyaya (dadha ghvadap, 1-1-20), and (uran raparah, 1-1-51).

Aksapada, the author of nyayasutras defines the pada as vibhaktyantah:

this is a different version of “suptinantam padam (1-4-14) of Panini.

Navyanaiyayikas offered a different definition “Saktam padam”. This

apparently extends the jurisdiction to prakrti and pratyaya.

According to Mimamsakas a word is the aggregate of the letters into which
it could be analysed.
Directly or indirectly all the systems have accepted Panin’s definition

“suptinantam padam (1-4-14)”.

The part of speech conventionally followed by the western grammarians is
based on the Graceo-Roman classification of parts of speech. Among the Greek
grammarians, Dionysius Thrax (second century B.C.) is the foremost to establish

the tradition of this type of classification.

26



In Alexandria, about the first century B.C., the first comprehensive
grammar in the Western World was compiled; this was the grammar of Dionysius

Thrax, and it consisted of only twenty-five short paragraphs.

Dionysius Thrax defined grammar as ‘The technical knowledge of the
language generally employed by poets and writers’. He isolated eight parts of
speech: Noun, Verb, Conjunction, Article, Adverb, Participle, Pronoun and
Preposition; and he recognised case, gender, number, person, tense, voice and
mood. He defines Noun, as ‘“The noun is a part of a sentence having case
inflections, signifying a person or a thing”; “The sentence is a combination of
words that have complete meaning in themselves”. One lack in Dionysius Thrax
was treatment of syntax i.e. how the various parts of speech combine and how

sentences may be analysed. (Source: 1981, simpson)
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3 TWO-FOLD CATEGORIZATION OF PANINI

Panini preferred the term subantam to nama. There are twenty-one suffixes

that are to be added to roots in order to make a ‘nama’ and the same are called

‘sup’, whereas, the words such as ramah, harih i.e. ending in ‘sup’ pratyayas are

called subantas.

Panini preferred the term tinantam to akhyata that was employed by earlier
grammarians such as Sakatayana, Yaska, etc. In the Ganasitra-
‘akhyatamakhyatena kriyasadhatye (2-1-72)’: Panini employed the term akhyata

in the sense of kriya. Piirvamimasakas call the pratyaya ‘ta’ (in yajeta) by the
name ‘akhyata’.

3.1 Tinanta

There are 18 suffixes that are to be added to roots in order to make a

kriyapada and the same are called ‘tin’, whereas the words such as pacati, pacami

etc., i.e. ending in tinpratyaya are called tinantas.

In dhatupatha there are 2000 odd verbal roots catalogued by Panini. There

are a few more sutradhatus, which are found in Paninisttras only.

As has already been discussed the kriya is denoted by a tinanta and the

same is called sadhya, its counterpart being subanta or siddha.

Panini by his sitra ‘dhatusambandhe pratyayah (3-4-1)’, suggested that the
verb rather than a noun, in a sentence is the predominant factor i.e. qualified

(viSesyam). Needless to say that, the noun or nama would become the qualifier
(visesanam). This is, what is meant by Nairuktas, when they offered the derivation

i.e. ‘namati akhyatartham prati viSesanani bhavatiti nama’.
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The above concept is styled- ‘dhatvarthamukhyaviSesyaka $abdabodha’ by

GangeSopadhyaya of ninth century.

3.1.1 Definitions of Kriya

A tinanta expresses kriya (activity/ action) and the same, as was explained
by Kaundabhatta, author of Vaiyakaranabhiisanam, is called vyapara, bhavana
and utpadana-‘vyaparo bhavana saivotpadana saiva ca kriya’ (dhatvarthanirnayah-

5).

The term dhatu is commonly used for a root and a verb, as well as a
tinanta. According to Kaundabhatta, phala and vyapara are expressed by a dhatu,
whereas NageS$a says that ‘phalavacchinnavyapara or vyaparavacchinnaphala’ is
the meaning of a dhatu-‘phalavyaparayordhatuh’ (vaiyakaranabhiisanam,
dhatunirnayah-2), ‘phalavacchinnavyaparo va, vyaparavacchinnaphalam va

dhatvarthah’, (laghumafijtisa- dhatvarthanirtipanam).

3.1.2 Vakyapadiyam
Hari, in Vakyapadiya expounded the concept of kriya and kala in two
chapters viz. kriyasamuddesa and kalasamuddesa. At the outset of

kriyasamuddesa, Hari defines a kriya by the following verse-
yavatsiddhamasiddham va sadhyatvena’bhidhiyate]

asritakramarapatvat sa kriyetyabhidhiyate|| (kriyasamuddesa- 1)

Whether completed or not completed i.e. happening or going to happen,
the total entity, which is treated as sadhya (to be achieved) the same, as it has a
particular sequence, is called kriya.

The term kriya generally means a vyapara (process/activity). The one,
which we propose to do or happen, is kriya in its entirety. It means, when
there is a question kim karoti? (what are you doing?), the answer like

gacchati (going), pacati (cooking)etc. is called kriya. It can be said to have
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happened, happening or going to happen i.e. past, present and future tenses

caused by kala (time).

Hari in kalasamuddeS$a says that kala causes difference in kriya-

“kriyabhedaya kalastu samkhya sarvasya bhedika” (kalasamuddesa- 2).

In fact, it is very difficult to offer a clear definition of kriya. Rather, every

kriya would have phala (a result), which is perceptible (pratyaksa) and through

that, the kriya can be inferred (anumana). It is just like inferring fire by smoke.

Similarly, every kriya would have a sequence of avantarakriyas (sub-
activities) and by taking the minute details of kala, if one looks at the sub-

activities then the form of kriya can be understood.

NageSa asserted that kriya is dependent upon ksanas (movements)-

‘ksanadhara kriya’.

3.1.3 Mahabhasyam

Patanjali under ‘“bhiivadayo dhatavah (1-3-1)” offers the following

comments-

“yadi punah, kriyavacano dhatuh. ityetallaksanam kriyeta. ka punah kriya?.

tha. ka punariha?. cesta. ka punaScesta?. vyaparah. sarvatha bhavan
Sabdaireva Sabdanachaste. na kimcidarthajatam nidar§ayatyevamjatiyika kriyate.
nameyamatyantaparidrstata asakya kriya pindibhiiya nidarSayitum. yatha garbho
nirluthitah. sasavanumanagamya.

ko’savanumanah?

iha sarvesu sadhanesu sannihitesu kadacit pacatityetatbhavati kadacinna

bhavati. yasmin sadhane sannihite pacatityetatbhavati sa ninam kriya. athava

yaya devadatta iha bhiitva pataliputre bhavati sa ninam kriya.”’(mahabhasyam- 3)
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If, on the other hand, a definition like- dhatu is the one, which denotes an
activity- is offered then what is kriya, activity (tha), what is activity? Movement

of body, what is movement of body? Activity.

By all means you are explaining Sabdas by Sabdas only, but you won’t

exhibit any form of a thing and say this type of thing is kriya.

This so called kriya can totally be not perceived. It is impossible to exhibit
in a concrete form like an aborted pregnancy (or like a pregnancy that cannot be
perceived but inferred), that this kriya is to be known through inference. What is
this inference? Here when all the karakas are handy, sometimes this happens-

cooking, some times it does not happen, when some karaka is handy the cooking
happens, that certainly is kriya. How is it known that ‘pac’ (dupacas pake) etc. are
expressing agents of kriya?, because they have samanadhikaranya with the verb

karoti.

What is (he/she/it) doing?- cooking, what will be doing?- will be cooking,

what had done?- cooked.

3.1.4 Nagesa

Nagesa summarized the above bhasyam and said ‘phalanumeya kriya’ (a
kriya has to be inferred through the result), elsewhere Patafijali offered another
definition- ‘karakanam pravrttivi§esah kriya’- it means that the activity of dravyas
(things) which are in the form of karakas is kriya. Even though the karaka is there,

no result can be generated without its activity. Therefore, the activity (vyapara) is

kriya.
By and large apart from the dravya which is sadhana, the kriya i.e. Sadhya

1s different- is the conclusion and the same can be understood through intellectual

capacity.

31



Some people generally think kriya involves movement rather it is not
correct, whether it involves movement or not (mere existence i.e. to be) it can be a

kriya. Similarly, the vyapara of karta and karma only can’t be taken as kriya.

Following vivaksa, the vyapara of all the karakas can be kriya.

Here is the essence-
Anything i.e. different from sadhana and considered as sadhya is totally
kriya and dravya is siddha. kriya is sadhya is the siddhanta.

The kriyas are innumerable. For each kriya, there will be a number of
avantarakriyas (sub-activity). The avantaraphala (sub-result) and the
pradhanaphala (main result) can be different. Rather right from the movement of
the commencement till the movement of achieving the result, there will be a

sequence for the avantarakriyas.

If the sequence is disturbed the expected result can’t be achieved and these
aspects can be explained by taking up kriyas like cooking, going, eating (pac,
gum, bhuyj) etc.

Dhatu denotes a kriya- pac, gam, bhu;j etc. tin suffixes are added to dhatu

and the same indicate special aspects like karta, karma, samkhya, kala etc.

‘Pacati’ is the verb. Here cooking is the kriya, the one who cooks is the
karta. He is one only (single), the time is present tense, due to the relation with

kala. Three states of kriyas are mentioned bhiita (past), vartamana (present) and

bhavisyat (future). Karaka is the candidate which generates a kriya, it depends

upon vivaksa (a desire to say), and anything can be shown as karaka.

There may be a doubt in terms of the definition of a kriya- there will be
some avantarakriyas in every kriya. Kriya depends upon time. Time is in the form

of movements, and not all the avantarakriyas that happened at different
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movements can be had at a single point of time. Therefore, how can one consider

kriya as an entity? Hari answers this question-

gunabhttairavayavaih samihah kramajanmanam|

buddhya prakalpitabhedah kriyeti vyapadiSyate|| (kriyasamuddes$a- 4)

Kriya is the amalgam of unimportant and sequential parts that are
channelized into one by the intellect. Every kriya would certainly have a result
and through the result only the kriya is inferred. Right from the beginning till the
result there will be so many movements in a specific sequence. The
avantarakriyas happen at different movements and at the last movement the result
emerges. There ends the kriya. Taking the group of the movements as one, the
kriya that caused the result is also considered as one. Following the sub-activities
and the sequence, the singleness of kriya is mentioned. This is simply a mental

1magination.

Cooking can be taken as an example- here the softening of the raw rice is
the result. Placing the vessel on the hearth is the first movement and replacing the
vessel from the hearth is the last movement in cooking. In such a situation there
will be innumerable movements in between at different movements, some small
sub-activities take place and the gamut of such sub-activities is called cooking.

Singleness following the sub-activities flashes in the mind.

Following this procedure, it is said that kriya is only one and each kriya is

denoted by a dhatu like gam, pac and bhu;.

In truth, an avayavi can’t be different from the avayavas but the result is
achieved only through the gamut of things and not through the parts. Therefore,
one should consider both the complete and the complements. Moreover, it is also
necessary that the sequence of the parts of a kriya should be causative. Otherwise,
the result would not emerge. The line of thinking that the complete is important

and the complements are unimportant is also artificial.
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The sequence of sub-activities of a kriya and the sadhyasvabhava of a

kriya is asserted by Hari, by the following verse-

sa ca’ purvaparibhita ekatvadakramatmakah|

purvaparanam dharmena tadarthenanugamyate|| (kriyasamuddesa- 18)

Since it is single and doesn’t have anything like back and forth as well as
the sequence, the kriya, by the nature of the sub-activities that are useful, is

Imaginary.

Further, having exhibited the definition of a kriya following vyaktivada,
Hari by the following verse defined a kriya following jativada-

jatimanye kriyamahuranekavyaktivartinim)|
asadhya vyaktiriipena sa sadhyevopalabhyate|| (kriyasamuddes$a- 20)
The common feature i.e. seen across all the kriyas, according to some

scholars is kriya. Infact, such a dharma is nitya and asadhya. Rather, following

vyaktis the sadhyasvabhava is to be superimposed on jati.

Whoever may cook, whatever may be cooked, the common feature, i.e.
cooking, is there across all the cooking activities and the same may be termed as
pakajati. According to $astra the jati is nitya (immutable) and asadhya (that can’t
be acted upon). Nevertheless, following the vyaktis that bear jati as concomitant.

The features like sadhyatva etc., have to be applied to jati too.

Hari also says that according to tradition satta is dhatvarthah, according to

some scholars-

antyevatmani ya satta sa kriya kaiScidisyate|

bhava eva hi dhatvartha ityavicchinna agamah|| (kriyasamuddesa-23)
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Vaiyakaranas believe that the meaning (artha) expressed by Sabda is

bauddha (imaginary) only and by considering the bauddhartha and the (real)

artha as non-different, the designations are employed and the prakriya is run.

Hari, explains bauddhartha in terms of kriya-

buddhim tajjatimanyetu buddhisattamathapare]

pratyasta ripam bhavesu kriyeti prati janate || (kriyasamuddesa- 24)

Some scholars take the mental image of the thing, correlate the same with
the real thing and the same is applied to kriya, be it jati or vyakti. Some others
hold that the mahasatta of buddhi is kriya. The kriyas such as cooking, going etc.
would generate some sort of images in the mind. Non-difference has to be
effected between the images and the outside real activities. Therefore kriya is a

mental process and it can be jati, vyakti or mahasatta.

Hari explains that not only the tinpratyayas but also the dhatu that is
followed by lat-krtya-kta-khalartha- avyayakrt-riidhi-nistha- ghanadi, denotes

sadhya.

The kriya in the form of sadhya can be known through dhatu, it is not

known in the absence of dhatu, and the same is experienced. Therefore following

anvaya and vyatireka (yatsatve, yatsatvam, anvayah) (yadabhave, yadabhavah,

vyatirekah). It can be decided in all the places dhatu denotes sadhyavastha only. In

the case of pacati etc. also (lakaras) the dhatu part denotes sadhya only.

1. la: This means lat, lit i.e. lakaras. tinpratyayas replace the same.
E.g. pacati, pacatah, pacanti etc.
2. krtya: tavya, tavyat, aniyar etc. kartavya, karantyam are examples.

3. kta: The ktapratyaya in bhava by ‘napumsake bhave ktah’ (3-3-114).

E.g. hasitam, jalpitam etc. This pratyaya is in bhava.
4. khalartha: The pratyayas that are there in the sense of khalpratyaya.
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E.g. sulabhah, durlabhah.

5. avyayakrt: ktva, tumun etc., which, when added to a dhatu the Sabda would

become an avyaya.

E.g. krtva, gantum.

6. riidhi: This indicates the suffix tin in bhava by striyamktin (3-3-94).
E.g. krtih, gatih and matih.

7. nistha: This includes ktavatu also and the pair is styled nistha in Panini.
E.g. patitam, patitavan, drstam, drstavan.

8. ghanadi: It means ghan, lyut, and a, etc.

E.g. pakah, pacanam, iccha.

In all the above examples, the dhatu denotes sadhya only. In certain cases,

the krtpratyayas totally denote siddhavastha. In some places, kriya only is

important.

3.1.5 Kalasamuddes$a

Hari in kalasamuddes$a asserts that kala is considered by scholars as a
siitradhara of lokayantra, the kala divides the world. Stutradhara means a driver

and he runs the machine called universe-

tamasya lokayantrasya stutradharam pracaksate|

pratibandhabhyanugfiabhyam tena viSvam vibhajyate|| (kalasamuddeSa- 4)

Hari in the same chapter explains that the kala having kriya as upadhi

(abode) gets the form of bhiita (past), bhavisyat (future) and vartamana (present)

and there too it is of eleven forms —

kriyopadhiS$ca san bhiutabhavisyadvartamanatah|

ckadasSabhirakarairvibhaktah pratipadyatel| (kalasamuddes$a-37)
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When a kriya is produced and perished, the kala which has got such kriya
as upadhi is called bhita.

When all the instruments are ready and the situation promises a kriya to

happen, the kala which has got such a kriya as upadhi is called bhavisyat.

Having commenced but not yet completed- the kala which has got such a

kriya as upadhi is vartamana.

3.1.6 Types of Kala

Hari enumerates the eleven types of kala i.e. bhiita i1s of five types,

bhavisyat is of four types, and vartamana is of two types-

bhutah paficvidhastatra bhavisyams$ca caturvidhah|

vartamano dvidhakhyata ityekadasakalpanah || (kalasamuddes$a-38)
As far as the vartamana is concerned, the top order of the grammarians
such as Katyayana, Patafjali and Bhartrhari took pains to defend the very

existence of vartamana against the stiff resistance by some scholars.

The following is the crux of the problem-

If the action is completed, it falls under bhiita and in case it is not yet

completed, it will be bhavisyat, as such, there can’t be any entity called
vartamana. It may also be noted that vartamana is pratidvandvi (opposite) of bhita

and bhavisyat.

Another significant aspect is- examples like tisthanti parvatah, pravahanti

nadyah etc. are not possible as the mountains and the rivers are nitya, i.e. they

were there in the past and will be in future and therefore the opposite vartamana

can’t be employed. It is against this background that Katyayana and Patanjali
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under ‘vartamane lat’ (3-2-123) strived their best to defend Panini’s sttram-

(vartamane lat (3-2-123)).

pravrttasyavirame $isya bhavanti vartamanatvat|| (vartikam)

pravrttasya virame $asitavya bhavanti, ihadhimahe, iha vasamah, iha
pusyamitram yajayama iti, kim punah karanam na sidhyati? avartamanatvat||

(bhasyam)

When there is no pause in the activity after it is started, it can be termed

vartamana and for such an exigency lat should be instituted (by the $astra).

Lat has to be instituted in the case of an activity that has started but running

without a pause. Here we recite, here we live, and here we perform sacrifices by

Pusyamitra. What is the reason for not getting lat, due to avartamanatva.

nityapravrtte ca kalavibhagat| (vartikam)

nityapravrtte ca Sasitavya bhavanti, tisthanti parvatah, sravanti nadya iti.

kim punah karanam na sidhyati, kalavibhagat, iha
bhitabhavisyatpratidvandvi vartamanah kalah nacatra bhutabhavisyantau

kalau stah.(bhasyam)

Since in the case of things that are immutable/imperishable, there can’t be

any difference in terms of kala (time/tense).

Lat has to be instituted in the case of things that are immutable. Mountains

are there, rivers are flowing. What is the reason for not getting the lat, since time
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can’t be divided. Here the vartamanakala is the opposite of bhiita and bhavisyat.

Moreover, here there is neither bhiitakala nor bhavisyatkala.

Hari in kalasamuddesa clearly states that kala creates difference in a kriya

whereas samkhya separates every thing.
“nyayya tvarambhanapavargat.”(vartikam)

“nyayyatvesa vartamanakalata, krutah?, arambhanapavargat,
arambho’tranapavrktah, esa eva ca nama nyayyo vartamanakalo

yatrarambho’ napavrktah”. (bhasyam)

Vartamanakala is justified, as the activity has commenced but not yet
complete, is this vartamanakalata vindicated? How? As it has commenced but not
complete. Here there is commencement but not completion. This only is justified

as vartamanakala where the commenced activity is not complete.
“asti ca muktasams$aye viramah.” (vartikam)

“yam khalvapi bhavanmuktasam$ayam vartamanakalam nyayyam manyate,

bhunkte devadatta iti, tenaitattulyam, so’pi hyavasyam bhufijano hasati va
jalpati va paniyam va pibati, yadyatra yukta vartamanakalata drsyate, ihapi

yukta drsyatam”. (bhasyam)

In the case of an activity that is in vartamanakala, beyond the shadow of

doubt there also some pause will be there. This is on a par with the vartamanakala

like ‘bhuiikte devadattah’, which you think the vartamanakala is justified. He also

while having food laughs, speaks, or may drink water. If vartamanakala is

acceptable here, then here also let it be considered as acceptable.
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Hari in kalasamudde$a summarized the above discussion in the following

VErses-

vyavadhanamivopaiti nivrtta iva drsyate|

kriyasamitho bhujyadirantaralapravrttibhih||  (kalasamudde$a- 82)

na ca vicchinna riipo’pi so’viramannivartate|

sarvaiva hi kriyanyena sankirnevopa labhyate|| (kalasamuddes$a- 83)

tadantaraladrsta va sarvaivavayava kriya)|

sadrSyat sati bhede tu tadangatvena grhyate|| (kalasamuddesa- 84)

The group of activities of consumption of food etc. look like having pauses
in between and completed due to the sub-activities. Although the same seems to
be having pauses it doesn’t, due to its continuity it is not complete. Each activity

seems to be clubbed with a different activity.

Hari wants to elaborate the concept of vartamanatva that was meant by

both Panini and Katyayana and subsequently Patafjali ‘tha adhimahe’ is an

example. The adhyayana might be stopped and resumed at different intervals to

facilitate food, sleep etc. As such, the activity of adhyayana is considered as a

group of some sub- activities. The founders and propagators of vyakaranasmrti

are of the opinion that the intermittent sub-activities would in no way affect the
overall continuity of activity. And it is also natural that the main activity seems to

be intertwined with other activities and this phenomenon is simply common.

“santi ca kalavibhagah,

santi ca khalvapi kalavibhagah tisthanti parvatah, sthasyanti parvatah,

tasthuh parvata iti.
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kim Sakyanta ete Sabdah prayoktumityatah santi kalavibhagah?.

navaSyam prayogadeva. ihahi bhutabhavisyadvartamananam rajiam yah
kriyastah tisthateradhikaranam. iha tavat tisthanti parvatah iti, samprati ye
rajanastesam yah kriyastasu vartamanasu. ‘sthasyanti parvatah’ iti. ita
uttaram ye rajano bhavisyanti tesam yah kriyastasu bhavishyantisu. ‘tasthuh
parvatah’ iti, itha hi ye rajano babhiivustesam yah kriyah tasu atikrantasu”.

(bhasyam)

There are divisions of time also. Certainly, there are divisions of time;
mountains are there, mountains will be there and mountains were there. Do you

mean to say that divisions of time are there as such usages can be employed?, not

necessarily by usage only. Here the activities of the kings of bhiita, bhavisyat and

vartamana are the base of existence. Here ‘tisthanti parvatah’ means the kings

who are there now, and which are their activities during the existence of those

activities. “sthasyanti parvatah” means here after the kings who are going to be

there and whichever their activities are, and during the existence of the activities

that will be- “tasthuh parvatah” means here which kings were there, whatever

were their activities and after completion of their activities.

Hari in kalasamuddeSa offered the gist of the above discussion in two

VErses-

parato bhidyate sarvamatma tu na vikalpate |

parvatadi sthitistasmat parariipena bhidyate || (kalasamuddesa- 80)

prasiddhabheda vyapara virtpavayavakriyah|

sahacaryena bhidyante sartipavayavakriya| (kalasamuddesa- 81)
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Every thing differs from the other. Its form can’t be different; therefore, the
existence of mountain etc. differs from the form of other things. The activities
consisting of sub- activities of different nature have got the well-known difference
of time. Whereas the activities consisting of similar parts get the difference due to

the association of other activities.

Cooking is a kriya. Cleaning the raw rice, placing the vessel on the hearth,

lighting the fire etc. sub-activities are there as limbs. Since the sub-activities are

dissimilar the difference of time like bhiita, bhavisyat clearly known. In activities

like sthiti (existence), there are limbs in the form of sub-activities.

The existence of yesterday, today and tomorrow are different. But since
these sub- activities are similar to the main activity ‘sthiti’, it is not possible to

know through the activities of kings etc.

Further Patafjali records the arguments advanced by some scholars on the

refutation of the same.

apara aha, nasti vartamanah kala iti. apicatra Slokanudaharanti-

na vartate cakramisurna patyate na syandante saritah sagarayal

kiitastho’yam loko na vicestitasti yohyevam pasyati s’opyanandhah||

mimamsako manyamano yuva medhavisammatah|

kakam smehanuprcchati kim te patitalaksanam]|

anagate na patasi atikrante ca kaka na|

yadi samprati patasi sarvo lokah patatyayam]|

himavanapi gacchati.

anagatamatikrantam vartamanamiti trayam|
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sarvatra ca gatirnasti gacchatiti kimucyate || (bhasyam)

Some others held- there is no vartamanakala, also they quote verses in this
regard- “the wheel is not there, the arrow is not sped, the rivers are not flowing to

the ocean, the universe is as static as anvil”.

There is no any karta (doer), the one who knows this also non-blind. A
young person who is genius investigative enquires with a crow- what the
definition of your flying is. If it hasn’t happened, o! Crow! You are not flying
nor if you have not already flown, if you are flying now, this entire universe also

flies, even Himalaya goes.

Future, past and present- there are three things and a single movement that
is available and no activity such as movement is available to the same and then

how come the vartamana like gacchati is being employed.

Hari in kalasamuddesSa (85) offered the gist of the above argument in the

following verse-

sadasadvapi vastu syat trtiyam nasti kificana

tena bhutabhavisyantau muktva madhyam na vidyate|| (kalasamuddeS$a- 85)

Patanjali refutes the above argument by the following verse-

kriyapravrvttau yo hetuh tadartham yadvicestitam|

tadapeksya prayufyjita gacchatityavicarayan|| (bhasyam)

The one which is the cause of the behaviour of an activity, and what is
performed for that purpose, having pondered over all that one should employ a

word like gacchati without further discussion.
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He also advances a counter argument of certain scholars in support of his

argument.

Another scholar says so- there is vartamanakala just like the transit of sun it

is not available. Also they quote the following verses—

apara aha- asti vartamanakala iti, adityagativannopalabhyate, api catra

Slokamudaharanti-

bisasya bala iva dahyamana nalaksyate vikrtih sannipate|

astiti tam vedayante’tribhavah stikksmo hi bhavo’nanumitena gamyabh ||iti]|

Just as a tender innercore of lotus that is being burned is not perceptible,

the kriya having a moment as resort is not perceptible. The yogins who can
perceive all the three states i.e. past, future and present through yogipratyaksa

knew that vartamanakala is there. It is so minute that it can be known only

through inference.

On the other hand, Thrax defines, a verb is a part of a sentence without
case inflection, susceptible of tenses, person, number, activity and passivity in it’s

meaning.

The verb has eight simultaneous features: Moods, kinds, types, forms,
numbers, person, tense, and conjugation. Thrax first criterion for identifying the
verb is formal: absence of the typical noun endings and presence of the typical
verbal endings. After this the important class meaning is (name of an action)

assigned. (Francis p. Dinneen: An introduction to General Linguistics)

3.2 Vyutpattipaksa and Avyutpattipaksa

As far as the form (svaripam) of nouns is concerned, there are two sides-
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Vyutpattipaksa and avyutpattipaksa, the former which is supported by

nairuktas and Sakatayana holds that the nouns are formed by adding some

pratyaya (suffix) or the other to a root of a verb. Whereas the latter holds that

ready-made Sabdas are used.
Patanjali under “‘unadayo bahulam™ (3-3-1) offers two vartikas and commented-
“nama ca dhatujamaha nirukte. (vartikam)

nama khalvapi dhatujamevemahu nairuktah. (bhasyam)

vyakarane Sakatasya ca tokam. (vartikam)

vaiakarananam ca S$akatayana aha- dhatujam name ti”. (bhasyam)

(in nirukta, yaska said that the nouns are formed from dhatus, nairuktas

said that nama is certainly formed out of dhatus. In vyakarana, $§akatayana also

said the same; $akatayana who was a vaiyakarana said that noun is produced out

of dhatu.)

Under “ayaneyiniyiyah phadhakhachagham pratyayadinam (7-1-2)”.

Patafijali offers the following statement-

“pratipadikavighana cca panineh siddham.” (vartikam)

“pratipadika vighanacca bhagavatah panineracaryasya siddham, unadayo

avyutpannani pratipadikani.” (bhasyam)

Since Panini took the side of pratipadikas, since acarya bhagavan Panini

took them as pratipadikas, it became possible. Unadis are avyutpannapratipadikas:
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considered to be a good authority in vyakarana, Nagesa tried his best to prove that
Panini favours avyutpattipaksa, quoting Patafjali and Panini in Udyota (7-1-2)
and Sabdendu$ekhara. Another proof Nage$a offers in support of Panini’s

avyutpattipaksa is-
“atah krkamikamsakumbhapatrakusakarnisvanavyayasya”. (Panini, 8-3-46)

In the above sitra, Panini read both the root kami and a noun kamsa that is
produced from the root kami, this has to be taken as the proof of Panini’s

avyutpattipaksa as otherwise kami only will do.

Nagesa in visargasandhi of Laghu$abdendusSekhara also states that it is also

possible to argue that Panini is not against to vyutpattipaksa and his sttra

“ayamantalvayyetnvisnusu (6-4-55)”.

Rather, he also adds that it may be, just like the “mahasamjiia sarvanama”,

simply to follow the sitra i.e. already there in another vyakarana. He also points

out that since it is also very much acceptable to Patafjali he remarked

avyutpannani only but not as in the case of ‘“anekartha api dhatavah”,

avyutpannanityapi-

“pratipadikavijfianacca bhagavatah panineh siddhamityuktam,
ayamantalvayyetnvisnusviti  slitram paninervyutpattipaksasyapi svikara
ityasya gamakam. vyakaranantararityaiva va tatsiitram, sarvanamasthanamiti
mahasamjnavat, ata eva bhasye vyutpannanityevoktam. natvanekartha api

dhatava iti vadavyutpannanityapyuktam”. (laghu$abdendusekharah-

svadisandhi).
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On the other hand, Hari in vakyakanda (2-238), declares that the so-called

prakriya is not an established procedure that should be followed. Rather, it may

vary from vyakarana to vyakarana i.e. it may be rama+su or rama+si etc. it may

vary from vaiyakarana to vaiyakarana, but the final product ramah, bhavati etc.

should be the same. All these analyses are hypothetical and as such, they are

unreal ways to reach the real things i.e. Sabdabrahman or achieve moksa-

upayah Siksamananam balanamapalalanah]|

asatye vartmani sthitva tatah satyam samihate|| (vakyakanda- 238)
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4 THE CONCEPT OF VRTTI

The concept of vrtti is discussed at length by Patanjali while commenting
on the Panini sutra “samarthah padavidhih (2-1-1)”. Earlier to Patafijali, the aspect
was covered under ‘padavidhi’. In fact, both the padavidhi and vrtti are synonyms.
Hari elaborated the concept of vrtti in 624 verses in vrttisamuddesa in padakanda
of Vakyapadiyam. Later grammarians preferred the term vrtti to padavidhi.

4.1 Definition of vrtti

‘pararthabhidanam vrttih’ is the definition quoted by Patafijali. The words

involved in a vakya would get a different form. Expression of meaning by the
important word: supported by the meaning of the unimportant meaning: taking in

to account the meaning of the group of words, the meaning of the group of the

prakriti and pratyaya- is parartha.

The words have different individual meaning. When they unite to form a

samasa or vakya, in the process of technical frame, they are modified to mean

some thing special and it is called vrtti.

4.2 Purpose of vrtti

The main purpose of vrtti is to achieve brevity of expression.

4.3 Types of vrttis

Vrtti is of four types- samasa, krt, taddhita and sanadyantadhatuvrttis. On
the other side, the number is added by one ekaSesa. Since ekaSesa is seen in the

place of dvandva, it is not separately counted (by vaiyakaranas like nagesa).
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4.3.1 Samasavrtti

Words unite to form samasas and while uniting they give up their meaning
(not completely) to qualify the other word of samasa which is termed as jahat
svartha. On the other side, the words united in the samasa won’t give up their
meaning but combines with other word as a qualifier and a unified meaning is

expressed which is termed as ajahat svartha.

4.3.2 Krdvrtti

krt is the name of non-tin pratyayas instituted on a dhatu. It will come as

para and will have adyudattasvara. These pratyayas are instituted in the sense of

different karakas i.e. kartr, karma, karana, sampradana, apadana, adhikarana, and

bhava.

4.3.3 Taddhitavrtti
Taddhitas are pratyayas, which are instituted on subantas. These pratyayas

are meant to prepare padas.

4.3.4 Sanadyantadhatuvrtti

These are twelve pratyayas beginning with san, in order to add krts and tins

for required Sabdas, sanadyantas are given the name dhatu. They can’t be called

krts and ardhadhatukas and therefore as a result they won’t get idagama and guna.

4.4 The chief characteristics of vrtti

1. These are all padavidhis. They are meant to make a pada.

2. They are applied to Sabdas having samarthya only.

3. They acquire ekarthibhava, eikapadyam (single word), eikasvaram (single
svaram), eikavibhaktikam (single vibhakti) are the signs of ekarthibhava and

the same is meant by samarthya becoming a single entity is ekarthibhava.
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4. Vrtti is not instituted on the Sabdas with adjectives in general: as it becomes

sapeksam. On the other side, a sambandhiSabda even if sapeksa would get

united with another $abda to become a samasa.
5. The first word of vrtti denotes the ‘abhedaikatvasamkhya’. It is how different

rasas with different capacities are there in honey, all the samkhyas are in

abhedaikatva. And this term is put forth by Hari.

6. To explain the meaning of the united Sabdas having vrtti, laukikavakyas are

required. Alaukikavakyas show the different stages that the Sabdas have

undergone vrtti and they have no practical value in usage of day-to-day life.

7. After imposition of vrtti, united form becomes pratipadika or dhatu and it

will be ready to accept process of necessary prakriya.

8. Though ekarthibhavasamarthya enables the processes of vritti efficiently,
there is another samarthya called vyapeksabhava, which is the main
characteristic of vakya. Vyapeksabhava is the fastening capacity of padas
with each other to get mutual expectancy coupled with akaknksa coupled
with yogyata and asatti. No doubt that at sometimes, vrtti also has
vyapeksabhavasamarthya.

4.5 Samasavrtti

Panini took up samasavrtti initially. Samasa literally means samudaya/

group (of words). Most of the samasas are covered under four headings-

avyayibhava, tatpurusa, dvandva and bahuvrihi. Any samasa that is not covered

by the sitras under these four headings has to be processed by “supsupa”. This is

stated by Patafjjali under “saha supa” (2-1-4). Sup is brought as anuvrtti from
“subamantrite parnavatsvare” (2-1-2) and combined with supa in “saha supa™.
Punarutsytitam, punarniskrtah, piirvam bhitah, bhitapurvah are examples.

Samasas are of two types- nityasamasa and anityasamasa. Following vibhasa (or
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mahavibhasadhikara), which is gotten through carving out the siitra “vibhasa

paparibahiraiicavahpaficamya” (2-1-11), all the samasas that follow this stitra are

optional. Moreover, it is implied that the samasas preceding the above siitra are
nitya, supsupa is not a nityasamasa.
4.5.1 What is Optional

The term samarthah (in 2-1-1) means ekarthibhavasamarthyam. Vibhasa is
a qualifier of samarthah. Therefore, the ekarthibhava that is being superimposed in
regard to padavidhi (vrtti) is optional. So much so that in case there is
ekarthibhava the samasa (vrtti) will take place and in its absence there will be
vakya (with vyapeksa)- rajapurusah-rajfiah purusah. Vibhasa should not be taken

as a qualifier of samasasamjia as the same would be a mere waste.

Under ‘samarthah padavidhih’ katyayana offered two important vartikas-
‘saviSesananam vrittirna’ (the words followed by qualifiers can’t become samasa),
vrttasya va viSesanayogo na (no qualifier can be appended to a word i.e. already

ivolved in vritti).

‘krddhasya rajiiah purusah’ is an example for the first vartika. Here, the
word ‘rajiiah’ is preceded by a qualifier 1.e. krddhasya. And therefore, it can’t

combine with rajfiah to make a samasa.

Similarly, the word raja in the samasa rajapurusah can’t have a qualifier like

krddhasya.
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On the other hand, there are certain usages like ‘dévadattasya gurukulam’,
where in the word involved in a samasa such as ‘guru’ has got a qualifier like

‘deévadattasya’.

In order to certify that such usages are acceptable, in spite of the fact, that they
go against the above said vartika. Patanjali offered a guideline- ‘gamakatvat samasah’

(samasa takes place if the intended meaning is certainly denoted).

Hari in vrittisamuddé$a summarizes the discussion that is there in

Mahabhasya, in two verses-

sambandhi Sabdassapekso nityam sarvah prayujyate |

svartha vatsavyapeksasya vrttavapi na hiyate|| (vrttisamuddesa- 47)

samudayena smbandho yesam gurukuladina]

samsprSyavayavamsteca yujyante tadvata sahal| (vrttisamuddesSa- 48)

The terms which denote relation, whether in a samasa or vakya, are always

there with akanksa or expectancy and such usages i.e. in the present case a word

involved in a samasa having a qualifier, just like in the case of ‘d€vadattasya

gurukulam’, are common.

In conclusion, the usage- °‘dévadattasya gurukulam’ denotes the sense-

‘deévadattasya guroh kulam’ without a hitch.

The system of vyakarana is based on the usage of the Sabdas (prayoga
Saranam vyakaranam). In fact, both the usages i.e. a vakya like ‘rajiiah purusah’ and

a samasa like ‘rajapurusah’ are seen in common parlense as separate entities.
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Rather, in order to teach vyakaranam to non-scholarly people, sages like Panini etc.

took up certain devices, which are unreal.

The mahavibhasa, which says that the samasa is optional, is also such a

device. Hari explaines the concept by the following verse-

abudhan pratyupayasca vicitrah pratipattaye|

Sabdantaratvadatyanta bhedo vakya samasayoh||  (vrttisamuddeSa- 49)

NageSa suggests (2-1-17) that initially the samarthya (coupled with
optionality) has to be imposed and students are to be taught in the following

manner for easy understanding subantam “Sritadibhih sahoccaryamanam va

samartham bhavati, samartham ca samasasamjnam bhavati”’ (a noun pronounced

along with $rita etc. would become optionally capable, and the same would have

the name samasa). Even in nisedhasiitras, samarthya will be optional (nagésa in
this regard differs with bhattoji who says samasyate, rather, Patafijali, under 2-1-6

(avyayam...) says- “etesvarthesu yadavyayam vartate, tatsubantena saha

samasyate iti”.

4.5.2 Common principles
The vigrahavakya (like rajiiah purusah) is a statement which explains the

samasa. It is similar to vakya (rajiiah purusah). Vigraha (vibhinnatvena grahah

jianam- the meaning of the words involved in a samasa is shown separately by

this) is not fit for usage whereas a vakya is fit for usage. Rajan nas purusa su is

called alaukikavigrahavakya, exclusively useful for prakriya. Both vrtti and vakya
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(also called wvyasta) should express the same meaning (vrttivakyayoh

samanarthakatvaniyamah).

Further Hari clarifies that the resemblances of vrtti and vakya is not there in

every case. He offers examples in this regard-

Vasisthasya-ayam vasistah, gargasya-apatyam gargyah, in both the cases it is
taddhitavrtti and you will find resemblances between vrtti and vakya. Rather, in case
like Srotriyah and ksetriyah, there is no resemblance between (taddhita) vrtti and

vakya. Panini offered the words $rotriya and ksetriya as nipatas (readymade words)-

Srotriya§chando’dhite (5-2-8), ksetriyac paraksetre cikitsyah (5-2-92).

In the first case, it is Srotriyah in vrtti but ‘chandah adhite’ is the vakya.
Where as, in the second one, it is ksetriyah in wvrtti ‘paraksetre cikitsyah’ is the

vakyam.

Srotriya ksetriyadinam na ca vasisthagargyavat|

bhedena pratyayo loke tulya ripa samanvayat|| (vrttisamuddesa- 54)

The following steps in the given sequence are to be taught to pupils- and

inject samudayasakti (supsupa etc.)-

Rajnah purusah- gives an exploded view (alaukikavigraha) rajan nas

purusa su.
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Inject ekarthibhava (samarthah padavidhih) give samasasamjna and

viSesasamjias (prakkadaratsamasah, avyayibhavah, tatpurusah etc.)

Apply pratipadikatva to the group (krttaddhitasamasasca).

lopa of suppratyayas (and nalopa) (supo dhatupratipadikayoh).

purvanipata to upasarjana (prathamanirdistam samasa upasarjanam and

upasarjanam pirvam).
Making the samasa a subanta by adding sups (su au jas am aut...).

Rajapurusah- samasanta, aluk, svara, etc. may follow.

4.5.3 Tihantasamasa

Samasa, according to Panini, is not confined to subantas (nouns) only-
akhyatamakhyatena kriyasatatye (ganastitram 20, quoted under
maytravyamsakadayasca (2-1-72 in Kaumudi)- a tinanta (verb) will get united

with another verb to form into a samasa if continuity of a kriya (activity) is there-

cook and fry- if this is mentioned time and again then the kriya is called

pacatabhrjjata (in feminine gender- tap). Similarly khadatamodata (eat and enjoy).

4.5.4 Nityasamasa
Rajapurusah- is a vaikalpikasamasa, since it has got a vigrahavakya (made
of its own words). Gireh samipam (near the hill) is the explanation offered for the

nityasamasa upagiram, i.e. it does not have a vigraha (like a vaikalpikasamasa).

nyayah, vyakaranam, stpaprati, adhihari, kumbhakarah etc. are popular as

nityasamasas. Alaukikavigraha is as follows: giri + nas, upa; kumbha + nas, kara.

Panini said 56 sutras before vibhasadhikara (2-1-11) and the samasas

produced by these siitras are nityasamasas. Supsupa- is not a nityasamasa
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(patanjali offered- vispastam patuh, vispastapatuh- as example) although it

precedes vibhasa.

Following Kaiyata (iko ‘savarne Sakalyasya hrasvasca 6-1-127) it seems,
Bhattoji ruled in Kaumudt that a samasa either having no vigraha at all or having a

vigraha not made of its own words is a nityasamasa. While the first one can be

taken as a definition the second one can be a sign to identify a nityasamasa. Under

caturth1 tadartharthabalihitasukharaksitaih (2-1-35) and asadaksa... (5-4-7)
Patanjali says- ‘“bhavati vai kaScidasvapadavigraho bahuvrihih, tadyatha

Sobhanam mukham asyah sumukhiti”. It is difficult to support Kaiyata's (under 6-

1-127) statement that nityasamasa is that which is under nityadhikara for obvious
reasons. Patafijali’s statements in support of a vigraha are there under 2-1-36, 2-2-

19, 5-1-64 and 5-4-7.

4.5.5 Samjiiayam nityasamasah

A sentence cannot be considered as a name. Therefore, in spite of vibhasa,
the samasa like unmattagangam, lohitagangam (anyapadarthe ca samjnayam 2-1-

21), which are names of countries, are nityasamasas.

4.5.6 Types of samasas:

There are four major samasas analysed by Panini.

4.5.7 Avyayibhava
The common rule for avyayibhava offered by grammarians earlier to
Panini was-piirvapadarthapradhanah (wherein meaning of the first word would

be important). Since this phenomenon is observed in many examples, this

definition became popular. In examples like siipaprati (less stipa- boiled gram),

and unmattagangam (name of a country) where uttarapadartha (the meaning of the
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latter word) and anyapadartha (the meaning of another word) are important

respectively.

There are two sttras read- avyayibhavasca (1-1-41 & 2-4-18). The former
says that all avyayibhavasamasas are avyayas (having a single form which does

not undergo any vyaya- change due to linga, vacana and vibhakti- also called

indeclinable). The latter says that avyayibhavasamasa is napumsaka (neuter

gender)- the term napumsakam from ‘sa napumsakam’ (2-4-17) is brought down

to this sitra- called anuvrtti. The benefit is hrasva through “hrasvo napumsake
pratipadikasya™ (1-2-47)- gopayati (one who protects) or gah pati (one who
protects the cows)- gopah- tasmin (in gopa) iti adhigopam. Here the a in gopah

became hrasva due to napumsakatva through the above sitra.

4.5.8 Pare madhye sasthya va (2-1-18):

While there exists the mahavibhasadhikara, Panini again adds va
(optionally) here. Mahavibhasa says that ekarthibhava is optional. The result is
that there will be samasa and vakya- paregangat, madhyegangat, gangayah parat,
gangayah madhyat. The va in the above siitra says that there will be sasthisamasa

as well- gangaparat, gangamadhyat.

4.5.9 Samasantah (5-4-68)
The avyayilbhavasamjfia gets samasantapratyayas as well- tac-
upasaradam, pratyaksam etc.

4.5.10 Tatpurusa

Earlier grammarians defined tatpurusa as uttarapadarthapradhana. Since

the meaning of the latter word is important in most of the examples the same

became popular.
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4.5.11 Dvigu
In order to get samasantas (tac and ac only), Panini (dviguSca 2-1-23)

extended tatpurusasamjia to dvigusamasa also. In stritva nip (dvigoh 4-1-21) and

in samahara (group) napumsakatva (dvigurekavacanam 2-4-1, sa napumsakam 2-

4-17) are other benefits- triloki, paficarajam etc.

4.5.12 Karmadharaya

When both the words express the same thing (samanam ekam

adhikaranam vacyam yayoh padayoh) the tatpurusa is called karmadharaya.

In examples like mahanavami, pumvattvapumvatkarmadharaya-

jatiyadeSiyesu 6-3-42) and  the subsequent attva (anmahatah-

samanadhikaranajatiyayoh 6-3-46) are the benefits.

4.5.13 Nan (2-2-6)
Naifi, an avyaya would get samasa with a samartha-subanta, and it is called

(nan) tatpurusa- na + brahmanah- abrahmanabh, i.e. a person, ksatriya etc. who is

like a brahmana but different from a brahmana.

Patafijali analyses the samasa chiefly from three angles.

4.5.14 Uttarapadarthapradhanah:

Here nan indicates illusion or bhranti, i.e. a person who is certainly not

brahmana but is a subject of the feeling- brahmana. If this is accepted then the
samasa means only brahmana- a viSesana (here it is nafi) adds something without
spoiling the visésya. Nan denotes abhava (non-existence) and it is viSesana, then

abhava of uttarapadartha (brahmana) would be the result. This is not what is

required and the implication is that it is redundant in the samasa. Then the

remaining brahmana$abda means brahmana only. Therefore abrahmanamanaya

means fetch a brahmana. This is the purport, of Patafjjali's statement-
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brahmanamatrsyanayanam prapnoti. On the other hand, if it is held that nafi
denotes the absence of same qualities (of a brahmana) then also the same is the

situation as there cannot be a single brahmana with all the qualities.

4.5.15 Anyapadarthapradhanah:

Here abrahmanah means a person like a ksatriya, who is not a brahmana,

i.e. both the words denote the meaning of another (not involved in samasa) word

like ksatriya- na brahmanah asyam, i.e. a jati with brahmanavyakti.

But if this is accepted there will be problem with usages like- avarsa
hemantah (the hemanta season is like varsah). Here, as per anyapadartha the

vigraha would be na varsah yasmin sah (bahuvrihi-anekamanyapadarthe, 2-2-24)

and then following gostriyorupasarjanasya (1-2-48), hrasva will be effected and it

will be avarsah. Avarsah is the usage and the same only is acceptable. Therefore

anyapadartha will not do.

ekarthe vartamanabhyamasata brahmanena ca|

yada jatyantaram bahyam ksatriyadyapadiSyate|| (vrttisamuddes$sa-296)

avrstyo yatha varsa niharabhrasamavrtah|

tadripatvat sa hemantaityabhinnah pratiyate|| (vrttisamuddesa- 301)

4.5.16 Purvapadarthapradhanah:

If the meaning of the first word is predominant then, since naii is an avyaya

the samasa would become an avyaya (abrahmanam). Bhasyakara had offered a

clarification to this doubt /objection- nafi in a vakya denotes nisedha (restriction)
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only whereas in a samasa the same denotes a dravya (thing) and this is a natural

phenomenon.

samanyadravya vrttitvannimittanu vidhayinah|

ayogo lingasamkhyabhyam syadva samanyadharmatal|

(vrttisamuddesa- 307)

pragasattvabhidhayitvam samase dravyavacita|

nimittauvidhanam ca na sarvatra svabhavatah|| (vrttisamuddesa- 308)

Finally, after a lengthy discussion, Patafijali ruled that

uttarapadarthapradhana is legitimate. Moreover, instead of using a word like

ksatriya why is it that a term like abrahmana is used bhasyakara responds to this
question- jatihine samdehat durupade$acca brahmanaSabdo vartate... tatasca
pascadupalabhate nayam brahmanah abrahmanoyamiti- due to wrong
information, initially one thinks that someone is a brahmana and later he realizes

and employs the word- abrahmana.

The fact is that vakya and samasa, which have already been in usage, are

quite different and vyakaranam is Sabdanusasana (and not arthanu$asana). Rather

as remarked by Kaiyata, Patafjali wants to discuss the intricacies of prakriya

through apoddhara (artificial separation of samasa).

sastrapravrttibhede’pi laukikartho na bhidyate|

nafisamase yatastatra trayh paksa vicaritah|| (vrttisamuddesa- 248)

60



Depending on the connection of nafi with the verb and the latter word

(uttarapada), two processes, viz. Prasajyapratisedha and Paryudasa, take place-

prasajyapratisedhah syat kriyaya saha yatra nafi
paryudasah sa vijiieyo yatrottarapadena naii

If the sentence- anekam bhojaya means do not feed a single person (i.e.

feed many persons), i.e. if it is construed as- ekam na bhojaya, it is

prasajyapratisedha (having referred, restriction).

On the other hand, if the same sentence is interpreted as different but

similar to one (i.e. two or more), i.e. if it is construed as ekabhinnam ekasadr§am

bhojaya (following the norm- nafiivayuktamanyasadrSe tathahyarthagatih), then it

is paryudasa.

In the first process the karaka is restricted directly whereas in the latter one

it results ultimately.

4.5.17 Seso bahuvrihih (2-2-23):

Literally, Sesah means remaining. All the other vibhaktis, i.e. dvitiya, trtiya
etc. are taken by Panini for samasas and prathama is left behind. Therefore, the

samasa of prathamantas or samanadhikaranas is called bahuvrihi.

4.5.17.1 Anekamanyapadarthe (2-2-24):

Many a subanta would get samasa if it (the samasa) denotes the meaning

of another word, i.e. a word other than the ones involved in samasa- pitam

ambaram yasya sah / pitambarah- visnuh (one who has got a yellow dress).
pradhanamanyarthataya bhinnam svairupasarjanaih|

nimittamabhidheyam va sarvapaScadapeksyate||  (vrttisamuddesSa- 235)
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Bhasyakara advanced two sides to the aspect-padarthabhidhana and

vibhaktyarthabhidhana and took the latter side. In bahuvrihi anyapadartha is

pradhana. If sambandha is mentioned the pravrttinimitta and sambandhi as

samasartha then it is padarthabhidhana. On the other hand, if sambandhi is

mentioned as pravrttinimitta and sambandha as samasartha then it is

vibhaktyarthabhidhana. In the case of latter, due to abhedabhavana, the sambandhi

would completely be known. First the Sasthi is shown- citrah gavah asya and in
the same sense the samasa- citraguh is used and therefore this is sensible. Rather,

since Panini asserts anyapadartha, finally the padartha having sambandha would

be denoted.

Further Patafjjali discusses the aspect of dravya, linga and samkhya and

rules that in vibhaktyarthabhidhanapaksa only, since Panini employed a term arthe

instead of anekamanyapade, whereby it would automatically be known

anyapadarthe as vrtti cannot be applied in a pada, the complete padartha having
dravya linga and samkhya is taken, i.e. since the viS€sya devadattah is used as

anuprayoga it will be citraguh only.

svamini vyatirekaSca vakye yadyapi drSyate|

pradhanya eva tasyesto bahuvrihirvivaksite|| (vrttisamuddes$a- 236)

In the case of bahuvrihi, there is some conspicuous difference between

vakya and vrtti- a vakya shows the svami1 as unimportant whereas vrtti shows the

same as important- citra gavah asya devadattasya/citraguh devadattah.

Bhasyakara remarks that both vakya and vrtti would never be used

simultaneously.
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Tadgunasamvijnanabahuvrihi is that where the meaning of the guna is also

taken- Suklavasasam anaya (fetch the man in white dress)- the person with white
dress is brought. On the other hand, citragum anaya (fetch citragu, a person who

has got cows in different colours)- the person only is brought, i.e. not along with

types- explains Nagesa in Mafjiisa.

4.5.17.2 SaptamiviSesane bahuvrihau (2-2-35):

Saptamyanta as well as viS§€sanaSabda, in a bahuvrihisamasa, are to be
placed first (upasarjanam ptirvam 2-2-30)- kanthe kalah yasya sah kanthekalah

citrah gavah yasya sah citraguh.

4.5.17.3 Vyadhikaranabahuvrthih :

Bahuvrihih samanadhikarananam says Katyayana under
aneckamanyapadarthe. So in cases like paficabhih bhuktamasya there cannot be a
samasa. For examples like kanthekalah (in kanthesthah kalah yasya sah)

Katyayana composed a vartika- saptamyupamanapurvapadasyottarapadalopasca.

On the other hand, Panini insinuates that there can be a vyadhikaranabahuvrthi- in

2-2-35 the word saptami is not required as vi$€sana includes saptami also. Thus

the word saptami, having become redundant, suggests that there can be a

vyadhikaranabahuvrihi- kanthekalah, sthaneyoga etc. This is clarified in Kaumudi
and Sekhara. Bhasyakara under vrddhiradaic (1-1-1) resorts to
vyadhikaranabahuvrihi-vrddhirnimittam yasmin so’ yam vrddhinimittah. Kaiyata
comments- nimitta-Sabdopadanasamarthyat vyadhikaranapado bahuvrihirasriyate.
In Udyota, Nages$a sustains the concept. Jinendrabuddhi explains it is beneficial to

prefer bahuvrihi to tatpurusa (vrddhinimittasya ca taddhitasyaraktavikare 6-3-39).
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Abhidhanalaksana krttaddhita-samasah (krdantas, taddhitantas and samasas are

acceptable if there is the usage)- is the guideline.

4.5.18 Carthe dvandvah (2-2-29):

The avyaya, ca is used in four contexts:

4.5.18.1 Samuccayah:

ISvaram gurum ca bhajasva- in this example both the words, 1$varam and
gurum, do not have any mutual expectancy (or they are parasparanirapeksa) and

have individual connection with the kriyapada, bhajasva. Here ca is used in

Samuccaya.

4.5.18.2 Anvacayah:

If things are said as pradhana and apradhana and if there is akanksa
(mutual expectancy) between them the cakara is said to be in anvacaya-
bhiksamata, gamcanaya- here moving for bhiksa is important and fetching the
cow (it is to be fetched if found on the way) is unimportant and obviously both are

with akanksa (or apeksa).

4.5.18.3 Itaretarayogah:

When mixed things have connection with a verb and compatibility
(sahacaryam) 1is there then the cakara is said to be in itaretarayoga-

dhavakhadirau- dhavasca khadirasca- here the two cakaras express compatibility.

4.5.18.4 Samaharah:

The term  means a  group (samiha)- a group of
samjfias and paribhasas is samjnaparibhasam- samjfianam paribhasanam ca
samaharah. Here unlike itaretarayoga, samaharah is vis€sya. In itaretarayoga the

parts are separately known/felt whereas in samahara opposite is the case. In

samuccaya (there is no pradhanya to cartha) and anvacaya (both have got
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connection with different verbs) due to lack of samarthya and anabhidhana (no

usage) samasa does not take place. In itarctarayoga and samahara, Nagesa asserts
(contrast with kaiyata) that the ca in the first and second is dyotaka (i.e. simply an

indicator/illuminator of the already existing property), whereas in the third and

fourth it 1s vacaka (expressing agent).

4.5.19 EkasSesah:

4.5.19.1 SartipanamekasSesa ekavibhaktau (1-2-64):

If one wants one cow he would pay five thousand rupees and for ten cows

he would pay ten times. Similarly, if one wants to express one meaning he has to

use one $abda and as many Sabdas for as many meanings- but rules Panini, only

one Sabda remains and the pratyaya denotes the number of things- i.e. brevity and

economy in Sabdas. This is called ekaSesa. EkaSesa is considered as a vrtti by
some (bhattojidiksita etc.) and NageSa opposes the idea. He clarifies that the
popularity is secondary (gauna) as ckaSesa replaces (apavada) dvandva, and
ekarthibhava in the form of prthagarthanamekarthibhava (two separate meanings

becoming a single meaning) is not there in ekaSesa (tatra vrttiScaturdha-manjisa).

In this siitra, the bahuvacana in sarupanam is not vivaksita, i.e. the siitra

applies in dvivacana as well- vrksaSca vrksaSca vrksau.

There are ten siitras, which regulate the ekaSesa at the end of second pada

of first adhyaya.

EkasSesa is applicable in itaretarayogadvandva only and not in samahara.
Bhasyakara is of the view that ekaSesaprakarana is not necessary

(pratyakhyanam)- if akrti is meant then ekavacana and if dravya is meant then

dvivacana and bahuvacana will take place.

akrtissarva S$abdanam yada vacya pratiyate|
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ckatvadekasabdatvam nyayyam tasyamca varnyate|| (vrttisamuddesa- 316)

abhedetvekasabdatvat Sastracca vacane sati|

ckaseso na vaktavyahvacananam ca sambhavah|| (vrttisamuddesa- 332)

4.5.20 Aluk:

4.5.20.1 Alguttarapade (6-3-1):
These two words will run as adhikara until ananrto dvandve (6-3-25). In

certain samasas the vibhakti on the first word does not disappear and all such
examples are covered. This siitra checks supo dhatupratipadikayoh (2-4-71).
4.5.21 Vaiyakaranakhyayam caturthyah (6-3-7):

In atmanepadam, atmanebhasa etc. the caturthi stands. The latter is a pre-

Paninian equivalent of atmanepadam.

4.5.22 Gaviyudhibhyam sthirah (8-3-95):

This siitra actually institutes satva to sakara of uttarapada. Rather in the
example gavisthirah, the saptami in gavi stands (aluk) as it is read so in the sitra.
In the case of yudhisthirah (dharmaraja of mahabharata), the saptami in yudhi

stands due to haladantat saptamyah samjiayam (6-3-9).

4.5.23 Tatpuruse krti bahulam (6-3-14):

Bahulam is significant-stamberamah/stambaramabh, karnejapah/
karnajapah. And in some cases luk applies- kurucarah. In all the examples the

uttarapada is a krdanta.
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4.5.24 Sasthya akrose (6-3-21):

If ninda (scolding) is implied then the sasthi stands- caurasyakulam.
paSyatoharah (pickpocket), vacoyuktih etc. are analysed through the vartika-

vakdikpasyadbhyo yuktidandaharesu. Devanampriya means a mirkha (fool) and

1s a nipata through the vartika- devanampriya iti ca miirkhe.

4.6 Krdvrtti:

Krt is the name of pratyayas instituted under the adhikara- dhatoh (3-1-91)
by a sitra-krdatin (3-1-93). Pratyayah, parasca, adyudattasca (3-1-1, 2, 3) are
adhikaras. Therefore, krt is a non-tin-pratyaya instituted on a dhatu and it will
come as para and will have adyudattasvara- is the meaning. Krt-pratyayas are
instituted in the sense of different karakas, i.e. kartr, karma, karana, sampradana,

apadana, adhikarana, and bhava.

4.6.1 Ekarthibhava:
Katyayana and Patafjali discuss this aspect under tatropapadam

saptamistham (3-1-92). Bhasyakara rules that krdvidhi is padavidhi as there is

padagandha and padavidhi will be in the case of samarthas. Nagésa says that the

word gandha means sambandha (gandho gandhaka amode leSe
sambandhagarvayoh- amarakoS$a). Patafjali refutes the amendment by Katyayana-

upapadasamjnayam samarthavacanam. The latter opined that the term samartha

has to be added. Under samarthah padavidhih (2-2-1) also Bhasyakara touched
this aspect. Kaiyata clearly says (pradipa 2-2-1) that a mahatisamjia, i.e.
upapadam, is exclusively for bringing the krdanta in to the ambit of samarthah

padavidhih (2-2-1) as the pratyaya has got pada as its resort. Nage$a further

clarifies and adds that the word tatra in the samjnasiitra (tatropapadam
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saptamistham 3-1-92) is also a sign and it means somehow or the other

padasambandhividhi should be brought under 2-2-1.

The problem is this- in krdanta the pratyaya is applied on a dhatu, i.e. after

applying the krtpratyaya the unit would be eligible to receive suppratyayas,

whereas in the case of samasa, taddhita and subdhatu the padas (subantas) are

taken and it is fit to call them padavidhis. Therefore, somehow or the other,

krdanta should be certified as a padavidhi. A big name (mahati samjiia) like

upapadam is given by Panini-argues Patafjali, in order to accommodate krdanta

as a padavidhi. Since there is ekarthibhava in nagarakara, kumbhakara etc., all

other krdvidhis have to be justified as having vrtti- so padoddeSyakavidhi is

padavidhi is the connotation. Patafjali under 3-1-92 clarifies that due to

asamarthya, karmanyan (3-2-1) does not apply in case of- mahantam kumbham
karoti but it applies in case of- mahan kumbho mahakumbhah, mahakumbham
karotiti mahakumbhakarah (in the former the word kumbham. is sakanksa with

mahantam and therefore savi§esananam vrttirna).

4.6.2 Krtyah (3-1-95):

This is an adhikarasiitra before nvultrcau (3-1-133). A group of seven krt-
pratyayas, i.e. tavyat, tavya, aniyar, yat, nyat, kyap and kelimar (by katyayana) are
given an additional name- krtya for brevity while instituting certain applications-
tayoreva krtyaktakhalarthah (3-4-70), krtyalyuto bahulam (3-3-113), arhe
krtyatrcasca (3-3-169) etc. All the krtyapratyayas come in the sense of bhava and

karma following tayoreva krtyaktakhalarthah (3-4-70). On sakarmakadhatus in

karmartha and on akarmakadhatus in bhavartha- are they applied? This rule

replaces the general rule kartari krt (3-4-67).
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4.6.3 Va sarupo’striyam (3-1-94):

This is a Paribhasa and does not apply to pratyayas under the adhikara-
striyam (4-1-3). Under the adhikara, dhatoh (3-1-91) a dissimilar pratyaya
replaces the original pratyaya optionally. Dissimilarity has to be considered after

stripping off the anubandhas (nanubandhakrtam asariipyam)- gam dadati iti
godah. Here ka-pratyaya by ato’nupasarge kah (3-2-3) totally replaces the original
an by karmanyan (3-2-1) due to similarity (after stripping)- here an is called
utsarga whereas ka is apavada. Both viksipah and viksepakah will be there as a
result of this paribhasa-two dissimilar pratyayas, viz. ka by igupadhajfiaprikirah
kah (3-1-135) and nvul by nvultrcau (3-1-133) are applied. Therefore, the

dissimilarity has to be decided depending on prayoga (usage). So far as the

astriyam- regulation is concerned, Kaiyata (nyasa also) clarifies that vasarupavidhi
applies even beyond striyam (4-1-3), rather it is anitya (uncertain- not
compulsory) beyond 4-1-3 as Panini takes krtya and trc in arhe krtyatrcasca (3-3-
169). And further, krtyas, in addition to bhavartha and karmartha, are applicable in

arhartha also.

4.6.4 Karmanyan (3-2-1):

When a karmvacaka is upapada the dhatu would get an-pratyaya.
Upapadamatin (2-2-19) - upapadasamasa- kumbham karotiti kumbhakarah

(potter), nagarakarah (town- planner). Here karmani refers to nirvartya and

vikarya- asserts Katyayana- the karma defined by karturipsitatamam karma (1-4-
49) is of three types as explained by Hari- nirvartyam, vikaryam and prapyam. A

thing, which does not have the cause or wherein the cause is not, mentioned

(avivaksita)- both are called nirvartya- samyogam karoti, ghatam karoti. If the

prakrti (cause) is mentioned then it is vikaryakarma- mrdam ghatam karoti

(making a pot with clay). Prapyakarma is that wherein no change is noticed

through either pratyaksa or anumana (perception /inference)- adityampaSyati,
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gramam gacchati. In both the examples no change has taken place- by looking no

change has taken place in the sun and by going, the village did not undergo any

change. Prapyakarma is not the subject of this siitra (i.e. karmani). Further,
Katyayana says that since there is no usage (of anpratyayantasabda) in the case of
prapyakarma there is no anpratyaya. Rather in the sense of niyukta (employed)

anpratyaya is seen (yatra ca niyuktah- katyayana)-

chatradharah (umbrella-holder), dvarapalah (gatekeeper)- these examples

fall under prapyakarma.

4.6.5 Nistha (3-2-102):

Kta and ktavatu- both the pratyayas are called-nistha (ktaktavati nistha, 1-

1-26). In bhutakala these pratyayas are applied. Kta is in the sense of bhava and

karma (following tayoreva krtyaktakhalarthah, 3-4-70) whereas ktavatu is in
kartrartha (following kartari krt, 3-4-67)- krtah-krtavan. There are a number of
applications involving both these pratyayas. Therefore, Panini had given a
separate name to these two pratyayas for brevity-nisthayamanyadarthe (6-4-60),

radabhyam nisthato nah piirvasya ca dah (8-2-42), nistha ca (6-1-105) etc.

4.6.6 Radabhyam nisthato nah purvasya ca dah (8-2-42):

Two sentences (siitras) are combined into one. Nisthatakara on ra and da

would become nakara and the preceding dakara also becomes nakara- chid+ ta

chinnah, bhid + ta bhinnah.

4.6.7 Chandasi lit, litah kanajva, kvasusca (3-2-105, 106, 107):

All the three munis, viz. Panini, Katyayana and Patafijali agree that both

kanac and kvasu are exclusively vedic, i.e. they cannot be used in loka- bandhe

vrtrasya yadvadbadhanasya rodasi, tvamarnavan badbadhanam aramnah.
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Katyayana and Patafijali had a useful discussion about the kittva in kanac-

initially it is proposed by the former that for samyogantas kittva is needed, i.e.

asamyogantas are taken care of by asamyogallit kit (1-2-5)- the purpose of nittva
or kittva is to arrest guna and vrddhi and here nittva effects upadhalopa. Patafijali
dismisses this proposition- both kanac and kvasu are vedic. In veda lit becomes
sarvadhatukam and nit as well (chandasyubhayatha, 3-4-117); sarvadhatukamapit
1-2-4, apitsarvadhatukam nidvat syat) and therefore upadhalopa will take place.
Katyayana offers another benefit-to arrest guna in rkarantadhatus. Patafijali (save

for his usage papusah, a kvasupratyayanta under 4-3-24), seems to be forwarding

this view.

Jinendrabuddhi, the author of Nyasa had slightly different argument-

kitkarana is useful in cases that are samyogantas like-bandha (bandhane). As far

as asamyogantas are concerned there is one siitra- asamyogallit kit (1-2-5). In fact,

kittva to samyogantas is useful in loka and not veda as there is-

chandasyubhayatha (3-4-117). There is no any specific benefit in veda due to

kittva or nittva. On the other hand, kittva is useful in loka- nipapurana iti (ni + pr+

kanac). Therefore, this is a sign (jiidpaka) to decide that kanac can be used in loka.

Patafijali under vibhasa purvahnaparahnabhyam (4-3-24) used a
kvasupratyayanta- papusa agatam papivadrupyam and this indicates that kvasu

can be used in loka also- Sreyamsi sarvanyadhijagmusaste (Raghuvamsa 5-34).

While Diksita says that poets have crossed the boundaryline (kaumudi)
Nageésa in Udyota under vibhasa purvahnaparahnabhyam (4-3-24) remarks that
the usage- papusah by Patafjali insinuates the fact (advanced by some) that in

loka also kvasu is used occasionally.
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4.6.8 Latassatrsanacavaprathamasamanadhikarane (3-2-124):

Pacan and pacamana are examples. Vartamane lat (3-2-123) is the earlier
sttra. While lat is coming to this stitra, the use of the word latah suggests that Satr
and S$anac- both the pratyayas are seen in prathamasamanadhikaranya also
occasionally- san brahmanah. Katyayana adds an amendment- maniakroSe iti
vacyam (vartikam 2109) - majivanyah paravajiiaduhkhadagdho’pi jivati
(SiSupalavadha 2-45)- a person who is burnt by the insult of enemies but is still

alive- damn it- this is used blaming a person. In sambodhana (addressing) also Satr

and $anac are employed (sambodhane ca, 3-2-125)- he pacan, he pacamana. Both

the pratyayas are used optionally in the place of It (future tense)- tau

sat, Irtah sadva (3-2-127, 3-3-14)- karisyantam, karisyamanam pasSya, he karisyan.

4.6.9 Unadayo bahulam (3-3-1):

Krvapajimisvadisadhyasubhya un- is the first of unadisiitras composed by
another grammarian, Sakatdyana. Since the first pratyaya is un they are called
unadi, karuh, vayuh, jayuh etc. are the nouns that have emerged through this stitra

by adding un-pratyaya on kr etc. roots in vartamanakala. Panini through the

present stitra wants to certify these grammatical applications and the resulting

Sabdas as fit for usage. Rather, since Sakatayana's unadisiitras are not exhaustive,
Panini employed the term bahulam which, as was already explained, is useful in

accommodating the unsaid but required further grammatical applications. Nagesa
remarks that even Brahman (the creator) cannot offer the complete list of roots

and suffixes.

4.6.10 Bhave (3-3-18):
Ghaii from padarujaviSaspr§o ghafi (3-3-16) is coming as anuvrtti. The

word bhava itself is ghafi-pratyayanta. What about strilinga and napumsakalinga?
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(bhutau and bhavane)-Patafijali says that the pumlinga is to be ignored- i.e. since
one should exhibit by some linga or the other, pumlinga is taken, same is the case

with ekavacana also. Nantariyakatvam- is a term used to express the concept- na +

antara + cha- is the prakirya. It means inevitability, i.e. since one has to use a pada,

and not either a prakrti or pratyaya, to express an idea, there should necessarily be

some linga and some vacana- one cannot get rice without chaff, it is first paddy

and after removing the husk rice is attained.

Patafijali offers another solution- rather both samanya and visesa are being

expressed. Samanya is that which penetrates into all viSesas but viSesa cannot

penetrate into all samanyas. Bhava is samanya, it means the dhatvartha in the

form of siddha (visible / tangible or having a concrete form). For example- pac (to

cook) is the dhatu- ghafi bhave- pakah. Here there is samanya in the form of
siddhatva (expressed by the term bhava) and the viSesa- cooking. Similarly- tyaj
(to give up)- bhave ghan- tyagah. The linga and vacana depend upon the pratyaya-

ktin- paktih, lyut-pacanam.

samanye bhava ityatra yallingamupalabhyate|

bhedanamanumeyatvannatattesu vivaksyate|| (kriyasamuddesa- 59)

bhavatau yatpacadinam tavadatropadiSyate|

na ca lingam pacadinam bhavatau samavasthitam|| (kriyasamuddesa- 61)

ckasSca so’rthah sattakhyah kathafcit kaiSciducyate|

linganicasya bhidyante paciripadibhedavat]| (kriyasamuddesa- 62)
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Hari tried to explain the concept in a different way- bhave means bhave iva
(like in the case of bhava), i.e. on bhu-dhatu it will be bhava in bhavartha.

Similarly, on pac it will be paka (cooking)- i.e. the sutra is like a simile

(upamana). Therefore, since the linga served its purpose in (upamana) nirdesa it is

to be ignored (atantram).

nirdeSe caritarthatvat lingam bhave vivaksitam|

upamanavidhatvacca bhavadanyah pacadisul| (kriyasamuddesa- 60)

Patanjali, while explaining as to how a single Sabda (bhave) can serve two
purposes, i.e. denoting samanya and viSesa offered a simile- a teacher has got two

disciples and one of them is his nephew, i.e. the teacher is maternal uncle to one of
them. The first of them asked the second to salute the teacher. He saluted his
uncle. The second one asked the first one to salute his uncle. He saluted the

teacher. The point to note is that the same person can be a teacher (samanya) and

uncle (viSesa) at a time. Hari also explicated the simile.
acaryo matulasceti yathaiko vyapadiSyate|
sambandhibhedadarthatma sa vidhih paktibhavayoh|| (kriyasamuddeS$a- 63)
The literal meaning of the term bhava is dhatvartha (the meaning of the

verb).

‘bhava eva hi dhatvrtha ityaviccchinna agamah’ (kriyasamuddesa- 23)

Under sarvadhatuke yak (3-1-67) Patafjali explains (and clarifies) the

difference between two types of bhavas, i.e. the one expressed by a tinanta (verb)

and a krdanta (noun)- the krdabhihitabhava is like dravya, it gets connection with

a verb or in other words, it becomes a sadhana (karaka)- pako vartate. On the

other hand, a kriya does not get connection with a kriya- pacati, pathati (the
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siddhanta is that krdanta expresses siddha whereas tinanta expresses sadhya and
sattva and dravya are synonyms of siddha), tinabhihitabhava will have kala,
purusa and upagrahas and krdabhihitabhava does not have these things, tinanta
vacya would certainly have kartrakanksa and krdantavacya as well as

krdantavacyabhava only would have linga and samkhya and not the other.

Hari explained these lines in Vakyapadiya. He also adds that in words like
paka, the dhatu (pac) expresses sadhya and ghaii (pratyaya) expresses the siddha.

The same is the case with la-krtya-kta-khalartha-avyayakrt- rtidhi- nistha- ghai

etc.

sadhyatvena kriya tatra dhaturtipanibandhana]

sattva bhagastu yastasyah sa ghafiadinibandhanah|| (kriyasamuddeS$a- 47)

lakrtyaktakhalarthanam tatha’vyayakrtamapi]

ridhinisthaghanadinam dhatuh sadhyasya vacakah|| (kriyasamuddeSa- 52)

4.7 Taddhitavrttih:

Taddhitah (4-1-76) is an adhikara sitra that gives the name taddhita to
hundreds of pratyayas which are instituted on subantas. The plural number (unlike

krdatin 3-1-93 which is in singular number) in the above siitra suggests that there

can be some taddhitas which are not said in Astadhyayi.

Taddhitamtidho vaiyakaranah! taddhitamtidho’vaiyakaranah- is a saying
which is popularly used by grammarians to suggest that the knowledge of
taddhitas is essential to be called a vaiyakarana (grammarian). The first sentence

(in verbal usage there is only one sentence) means that one who is burdened
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(taddhitam + Gidhah) is fit to be called a vaiyakarana. The latter one implies that

one who is ignorant of taddhitas (taddhita + miidhah) is a non-vaiyakarana.

Patafjali in paspasa comments that the southerners (like katyayana) are

fond of taddhitas.

Panini wanted the name taddhita for a couple of stripratyayas and therefore
read this siitra in stripratyayaprakarana. Since taddhitapratyayas are meant to
prepare padas (words) the paribhasa, samarthah padavidhih (2-1-1) applies here.
When there is ekarthibhava, then there will be vrtti and in its absence vakya will

be there- aupagavah / upagoh apatyam.

After effecting a Taddhitapratyaya, the stem, like aupagava would become

a pratipadika and consequently gets sup in order to become a subanta as per the

sttra- krttaddhitasamasasca (1-2-46).

Taddhita Vrtti is started with samarthanam prathamadva (4-1-82) by
Panini. While discussing the utility of each word in the above sutra, Patanjali,
quoting Katyayana, suggests that, the siitra (as well as samarthah padavidhih 2-1-

1) is not required-vyakaranasastra is an instrument which analyses (through

grammatical applications) the Sabdas that are already used in veda and loka. A
Sabda which is samartha (capable) in rendering the meaning only is taken up for
analysis. Therefore, the term samarthanam (and samarthah) is not necessary. If a
pratyaya is generated on a non-prathama that won't be capable to render the

meaning. So the term prathamat is not required. Va says vrtti is optional. In fact,
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both vrtti and vakya will be there in usage. Neither is going to replace the other. In

such a case va is not required.

4.7.1 Avivaksa in taddhitas:

Tasyapatyam (4-1-92) is a stitra which says that an, i etc. pratyayas will
be there in the sense- his progeny. This is called arthanirde$a (instructing the
meaning) and this sitra goes into other siitras like- ata i (4-1-95) as anuvrtti- the
son of DaSaratha is called Dasarathi (daSarathasya apatyam puman- is the
vigraha). Since tasya is preferably in pumlinga, the pratyaya instituted by the
above sitra on sumata etc. cannot be effected. Similarly if the progeny is in plural
this siitra cannot be effected. Rather since in some linga or the other and in some
vacana or the other the instruction should be given, Pumlinga and ekavacana are

preferred. As such they are not to be taken as expressed- which is technically

called atantra or avivaksita.

In fact, in many places across vyakaranasastra, the samkhya and linga are

not expressed. In case of samkhya there are exceptions like supsupa (only one

subanta will get samasa with one subanta).

4.7.2 Gotra-yuva-samjias and kinship terms:

The treatment of kinship terms in Taddhitas is very interesting to note.

From the third generation (pautra) onwards progeny would get the name gotram
(vrddha is the corresponding name of pre-paninian grammarians). Rather, if any
one of the persons related to the clan, like father, etc. is alive then the generation

after pautra (i.e. fourth one etc.) would get the name yuva. Similarly, if the elder

brother is alive (in case the father etc. are dead), the younger ones starting with the

fourth one would get the name yuva. On the other hand, if another sapinda

(including self up to seven generations on both sides, i.e. father and mother, the

term sapinda applies) of the brother, who is better/elder in terms of place and age
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(sthaviratare) is alive, then the progeny starting with pautra, if alive, would get the

name yuva optionally. The tarap in sthaviratara suggests that if a person more

respectable and elder in age, like father's brother (pitrvya), mother's father
(matamaha), and brother (of pitrvya or matamaha) is alive. Ex. The progeny of
gargya can be gargyayana or gargya (gargyasyapatyam gargyayanah gargyo va).

If the conditions are not met then there will be only gotrasamjiia and as a result,

only one term, i.e. gargya, will be there.

4.7.3 Regulations:

If one goes by the above said procedure then there will be ninety-nine

pratyayas in case one wants to mention, the one hundredth man. In order to avoid
such a situation Panini said eko gotre- there will be only one pratyaya in gotra.
Another similar sitra, i.e. gotradytinyastriyam says that if one wants to effect a
pratyaya in yuvapatya it should be on a gotrapratyayanta (i.e. only one

gotrapratyaya will be there in case of female)- gargasyapatyam str1 gargi.

4.7.4 Gotram:

The term gotram is used by Panini in many siitras. There is one gotra that
is popular with people (pravaradhyaya-prasiddha) and the other (is the one said
above) that is there in apatyadhikaraprakarana (i.e. technical). Patafjjali under ytni
luk (4-1-77), stripumsabhyam nafisnafiau bhavanat (4-1-87) etc. ruled that outside
the apatyadhikara the gotra referred to by people or the so-called

pravaradhyayaprasiddhagotra has to be taken. This is much useful in the
interpretation of siitras like yaskadibhyo gotre (2-4-63).

4.7.5 Kanina:
The son of a wvirgin is called kanina- kanyayah kanina ca

(4-1-116). Patanjali in this context had a beautiful discussion-
the stitra seems to be inappropriate as a kanya cannot have progeny and one who
has progeny cannot be a kanya. Therefore, kanya and apatyam are incompatible.
Then he clarifies that simply by having a physical relation with a man, kanya does

not forfeit kanyatva (virginity), rather it is possible if she is married through vedic
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rituals. Thus if a kanya gives birth to a child, before she under went the marriage

as per scriptures, then the «child is «called kanina (male),

ex. Vyasa and Karna (of mahabharata fame).

4.7.6 Tadadhite tadveda (4-2-59):
One who studies it or knows it in both the senses an-pratyaya would be
applied. One who studies vyakarana or one who knows vyakarana is called

vaiyakarana. nyaya-naiyayikah etc. Here under this siitra, Patafijali rakes up a

point- a person who studies, knows it too and vice versa, then why to say adhite
veda, either will do? He further clarifies that a person who studies (or recites) need
not necessarily know it, he simply recites and one who knows need not certainly

recite it. Therefore, acarya mentioned both.

4.7.7 Caturarthikas:
A different style of Panini- he read out four sutras (tadasminnastiti
desetannamni, tena nirvrttam, tasyanivasah, adtrabhavasca 4-2-67 to 70) and in

any one of these senses an etc. pratyayas would be applied. Hence these pratyayas
are called caturarthikas. If the sense- this is there in this country- is expressed and
the word would be the name of a country, it is performed / built etc. by him, it is

his abode and it is nearby- these are the four senses in which an-pratyaya has to be

applied.

Ex: udumbaras (a kind of tree- ficus glomerata) are there in this country
and hence the country is called Audumbara, Kusamba built the city and therefore,
Kausambi, Sibis (people who descended from the famous emperor $ibi) are living
in this country, therefore the name of the country is Saiba, the city, which is there
in the vicinity of river Vidis$a is VaidiSam. Sometimes the pratyaya is not seen (it
disappears), especially in the case, of Janapada (an empire)- Pafcalas are living

here and the name of the country is Paficalah, Kurus are living here and the name

of the country is Kuravah. Panini, while injecting lup to caturarthika in case of
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janapada, ruled that the linga and vacana of the paradigm would be like that of the

prakrti.

4.7.8 Tinanta:

Thak-pratyaya is instituted through sitras like- tena divyati khanati jayati
jitam (4-4-2)- if one is either playing/winning with dice is called aksikah (aksaih
divyati/jayati), something that is won through dice is called aksikam (aksaih
jitam), one who is digging with a crowbar is called kauddalikah (kuddalena

khanati kauddalikah).

The peculiarity is that Panini expresses the sense, in which a pratyaya has

to be effected, either through subantas or tinantas.

One who is living with salary etc. is called vaitanikah (vetanadibhyo jivati
4-4-12, thak). One who is living with a weapon is called ayudhiyah or ayudhikah

(ayudhaccha ca 4-4-14, than.).

One who has got the knowledge of prakrti and pratyaya (of Sabdas) is

called $abdikah (Sabdam karoti $abdikah- $abdadarduram karoti, 4-4-34).

4.7.9 Paksimatsyamrgan hanti (4-4-35):

Katyayana says that in this siitra the form, synonyms and other kinds are to

be taken (svarupasya paryayanam viSesanam ca grahanam- 523). Only mina
among the synonyms of matsya has to be taken. Thakpratyaya is being instituted.

One who is killing birds is paksikah (paksino hanti), Sakuna-$akunikah, maytira-
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mayurikah, matsya-matsyikah, mina-mainikah, mrga-margikah, saranga-

sarangikah.

4.7.10 Paripantham ca tisthati (4-4-36):

A dacoit who is around the (high) way- may be just away from the road or

in the vicinity of the road, or a dacoit who kills around the road is paripanthikah,

thak pratyaya.

4.7.11 Dharmam carati (4-4-41):
One who is following dharma is dharmika (thak), adharmika is in negative.

Katyayana reads an amendment- adharmacceti vaktavyam (2966), therefore one

who is following adharma can be called adharmika (as well).

4.7.12 Asti nastidistam matih (4-4-60):

This is a stutra which institutes a taddhita (thak) on verbs (tinantas). One
who believes that another world is there-is called astikah, one who does not
believe in the existence of the same is called nastikah, one who attributes

everything to destiny is called daistikah.

4.7.13 Vati:
There are four siitras for instituting vati (like)- tena tulyam kriya cedvatih,

tatra tasyeva, tadarham and upasargacchandasi dhatvarthe (5-1-115 to 118). The
first three deal with laukikasabdas and the last one is for vaidikasabdas. The first

siitra says that if one is doing/performing some activity like another (who is

naturally expected to do) then there will be vati-pratyaya on trtiyanta- ksatriya is
reciting (veda) like a brahmana (brahmanena tulyam adhite ksatriyah) then the
usage will be brahmanavadadhite ksatriyah (compare with brahmana iva adhite
ksatriyah, brahmanena tulyam adhite ksatriyah). The sttra is exclusively for kriya.

Therefore, if either guna or dravya is referred to there won't be the pratyaya-
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putrena tulyah sthiilah (he is stout on a par with his son), caitrena tulyam dhani

maitrah (maitra is wealthy on a par with caitra).

The second siitra says that if there is something (in / of a place / person
etc.) like the one in / of another place /person etc. then vati will take place. The

boundaries in srughna are like the ones in mathura so mathuravat srughne

prakarah (mathurayamiva mathuravat srughne prakarah), caitrasyeva caitravat
maitrasya-bhavah (the thinking/ feeling of maitra is like that of caitra). So this

stitra is for guna and dravya.

The third stitra deals with examples where one is doing something (kriya)

that fits him- vidhimarhati (he is fit to be treated as per the scriptures) vidhivat

pijyate. The word kriya from 5-1-115 would jump into this sttra (mandikapluti

/frog-leap).

The last stitra, as is evident, deals with vedic usages where vati, in svartha-

yadudvato nivatah (udgatat, nirgatat).

Hari, while discussing the third siitra, 1.e. tadarham, opines that in other
vyakaranas like apiSala and kasakrtsna, such a sttra is not there. The discussion of
Patanjali, under this siitra did not say anything against the absence of such a siitra
in other vyakaranas. Therefore, following the norm, apratisiddham anumatam
bhavati (it is accepted which is not refuted), it can be deduced that tadarham is not
required as through creating bheda in the examples covered by this siitra,
upamanopameyabhava is possible and then the earlier stitra would take care of

these examples as well. Rather, finally Hari asserts that this is not the case- the

sense tadarham can never be included in tena tulyam or tatra tasyeva. There is no

vivaksa of upamanopameyabhava here. Therefore, Panini was observing the

phenomenon keenly and since it was not covered /dealt with by earlier vyakaranas
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he made a sttra which is essential and this is the meaning of Patafijali's silence on

the question of refutation of this siitra.

tadarhamitinarabdham stitramvyakaranantare|

sambhavatyupamatrapi bhedasya parikalpanat|| (vrttisamuddesa- 561)

yuktamaupayikam rajfia ityarthasya nidarSane]

upamanavivaksayam tadarhamiti pathyate|| (vrttisamuddesa- 577)

4.7.14 Tasya bhavastvatalau (5-1-119):
The term bhava is the indicator of jati or samanyam. Hari in Vakyapadiya
clarifies that pratyayas like tva, tal, imanic, yat etc. express jati which is eternal

(nitya) and the so called satta or atma or mahan (according to samkhya) and the

same is described as pratipadikartha and dhatvartha in paniniyavyakarana.

Therfore, since all Sabdas express jati, the bhavapratyaya can be added as per the

usage. jati is the unique quality / property within, that separates one thing from the

rest of the things in the universe. In vyakarana, guna is used as a synonym to jati

(see katyayana in the present siitra and patafijali under samarthahpadavidhih 2-1-

).

sambandhibhedatsattaiva bhidyamana gavadisu|

jatirityucyate tasyam sarve Sabda vyavasthitah|| (jatisamuddesa- 33)

tam pratipadikartham ca dhatvartham ca pracaksate|

sa nitya sa mahanatma tamahuh tvataladayah|| (jatisamuddeSa- 34)

There are two linganusasanasitras- tvantam klibam, talantam striyam-

gotvam / gota. The word ending in tva will be in neuter gender and the one ending

in tal will be in feminine gender.
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4.7.15 Gostham- gogostham:

Go + stha + ka (ghafiarthe kavidhanam) = gostham- the place where cows
stay (pen). This is a krtpratyayanta. Subsequently due to comparison (upamana)

the place where birds stay is called avigostham and so on. Before compiling his

vartika (upamanadva siddham) to this effect, Katyayana (under samprodasca

katac, 5-2-29) offered a vartika- i.e. gosthadayah sthanadisu pasunamabhyah,
which says gostha- pratyaya in the sense of place should be instituted on words
denoting animals etc. Then the pen of cows has to be called gogostham and there

will be avigostham, ustragostham (stable of camels) etc.

Similarly tailam is a taddhitanta- tilanam vikarah- an pratyaya by tasya
vikarah 4-3-134, in the sense a changed form of sesame- i.e. sesame-oil. Rather

this Sabda is popular in the sense of oil, i.e. any oil and therefore for sesame-oil it

would be tilatailam.

In case the tailac-pratyaya is accepted, the popular word tailam is not
covered. Same is the case with gosthac-pratyaya, i.e. the popular word gostham
(pen) is affected. Therefore upamanadva siddham stands. The earlier vartika was,

probably, to register the opinions of other vaiyakaranas.

4.7.16 Sitaka / usnaka:

Both the words, $ita and usna, are used in secondary sense or laksyartha-

one who does the job to be completed quickly, in a slow manner is called $itaka,

the one who does the same job-quickly is called usnaka. The term karini in the

stitra denotes the sense- one with such a nature (nini-pratyaya is tacchila )-
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Sttosnabhyam karini (5-2-72). Patanjali explains- uttarapadalopo'tra drastavyah,

Sttamiva Sitam, usnamiva usnam.

4.7.17 Adhikam (5-2-73):

This is a nipata. adhyarudha, kan, uttarapadalopa- adhikam (more).

4.7.18 Parsvakah:

The word parsSva is in the sense of pretext. Patafjali explains- parSvamiva

parSvam, uttarapadalopo’tra drastvyah, yah rjunopayena anvestavyanarthan
anrjunopayena anvicchati sa ucyate- parSvaka iti (one who wants to investigate

things through pretexts rather than reasons is called par$vaka.

4.7.19 Ayas$ilikah:

The word ayasSula (iron dart) denotes hard means. One who wants to

probe things (to be probed through easy means) through-hard means is called

ayassSulikah- ayassiladandabhyam thakthafiau 5-2-76.

4.7.20 Srotriyah:

This is a nipata. A word S$rotriyah is read in the sense of a sentence- one

who recites chandas (veda)-SrotriyamS$chando’dhite 5-2-84- chandas + ghaii-

Srotra + ghafi = Srotriyah, there will be an (tadadhite tadveda 4-2-59) optional-

chandasah.

4.7.21 Sakst:

One who witnesses the transaction / incident is called sakshi-a nipata by
saksaddrastari samjhayam 5-2-91. There will be three people- one who gives, one
who receives and the one who witnesses. The third person is called sakst and he is

naturally not involved in the transaction- saksat is an avyaya, upon that ini is the
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pratyaya (avyayanam bhamatre tilopah). Patafijali clarifies that samjfiayam is
needed because all the three persons naturally witness the event and without that

term (in case saksat drastari is the siitra) all the three would become saksis.

4.7.22 Ksetriyah:

This is a nipata (often seen in atharvaveda)- ksetriyac paraksetre cikitsyah
5-2-92. This is on a par with Srotriyamschando’dhite (5-2-84) says Katyayana, i.e.
in the sense of a sentence- this disease has to be treated in a different body (i.e.
incurable) the word ksetriyah is prescribed. Ksetra means body. The cakara at the
end is for antodadttasvara. Katyayana also comments that it can be paralopa
(disappearance of the word para) and ghac-pratyaya in the sense to be treated

there- paraksetra- ksetra + ghac- ksetriyah.

4.7.23 Matup:
In the senses- that is there to this and in this, matup-pratyaya is instituted

by Panini- tadasyastyasminniti matup 5-2-94. Here asti in the sitra is important,
1.e. Panini wants to convey that the thing should be possessed by one (place,

person etc.) presently and the pratyaya cannot be applied in past and future tenses.
A person has got cows at present is called goman. Similarly a place /country

where there are cows at present is called goman. If the person or place had cows

earlier or will be having the same in future cannot be referred to as goman- gavah

santyasya asminva goman devadattah deSova gavo’sya asan, gavo sya bhavitarah

iti vakyameva. Patafijali had a beautiful discussion (hari summarised the same) in
this context- why asti? In order to convey existence, this is not the purpose,
existence is concomitant with every thing, then this is the purpose- in present
existence only pratyaya will take place, in past & future existence no pratyaya,
cows were there to him, cows will be there to him. The present existence is called

sampratisatta or bahyasatta.

etam sattam padartho hi na kascidativartate|
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sa ca sampratisattayah prthak bhasye nidarsital| (sambandhasamuddes$a- 51)

The vartika of Katyayana says that asti (a verb conveying existence) has to

be added to a sentence without a verb (astirbhavantiparah aprayujyamano pyasti)

has to be read in this context.

In usages like gavo’sya santyanantarah, gavo’sya santi samipe there won't
be the pratyaya as the word gavah has got the apeksa with anantarah and samipa

and thus it became asamartha (sapeksamasamartham bhavati 2-1-1).

A matubanta cannot have another matup- one who has got cows is goman.

A country which has got many a goman (gomamtah santi asmin de$e)-in such a

situation, Patafijali clarifies, there cannot be another matup as the sense is already

expressed, i.e. a deSa which has got many a goman has also got many a cow,

therefore goman desah itself will do.

Katyayana offered an amendment to this sitra saying that simple
ownership of something should not entitle one to receive the pratyaya as there will
be ativyapti in cases like vrihirasya (this person has got paddy) yavo'sya (this

person has got yavas).

matupprabhrtayah sanmatre iti cedatiprasangah,

bhimanindaprasamsasu nityayoge tiSayane|

sambandhe’ stivivaksayam bhavanti matubadayah||

He rather enumerated the specific senses in which pratyayas starting with

matup are to be applied-

1. bhimni (in abundance)- goman, yavaman.
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2. nindayam (in cursing)- kakudavarti, samkhadaki.

3. prasamsayam (in praising)- ripavan, varnavan.

4. nityayoga (eternal association)- ksirino vrksah, kantakino vrksah.

5. atiSayane (having too much)- udarini kanya

6. samsarga (in having)- dandi, chatri

Katyayana himself says (uktam va) that the above vartika is not required as

it is already implied by Paninisiitra. Comments Patafijali that when the word iti is

used in the sitra (like tadasya tadasmin syaditi 5-1-16) it suggests that if there is

vivaksa (if such a word denotes such a meaning in the common parlance),

therefore if there is vivaksa of bhiima etc. then only the pratyaya would come.

Rather in another vartika (sanmatre carsidar§anat), Katyayana says that in
simple existence there is usage of matup in veda-yavamatibhiradbhih yiipam
proksati. Further the matup would disappear on words denoting guna (quality etc.)
says Katyayana- a thing which is white is- Suklah (vasah-cloth), a sari- sukla
(sati), a cloth- Suklam (vastram), similarly krsnah ,nilah, other numbers also-
Suklau, Suklah. The last vartika, tatha ca lingavacanasiddhih, is about linga and
vacana. This is the origin of the statement of Amarasimha in AmarakoSa- gune

Sukladayah pumsi gunilingastu tadvati.

4.7.24 Alu & Elu:

Katyayana under ‘bahulam chandasi 5-2-122" offers vartikas in the sense-

one cannot endure- one who cannot endure cold is called- Sitaluh, usna (heat)

usnaluh, trupra (purodasa; misery- according to madhava)- trupraluh- alu is the
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pratyaya- hima + elu- himeluh, bala + Gla- baliilah, but on vatasabda in both the

senses- one cannot endure and a mass of wind (gale)- there will be - Gila-pratyaya-

vatilah.

4.7.25 Vagmi-Vacalah / Vacatah:

Vaco gminih, alajatajau bahubhasini (5-2-124, 125) are the sutras. Patafjali

(rather than katyayana as is stated in kaumudi) clarifies that one who speaks too

much but good and useful is called vagmi and one who speaks too much that is
wind is called vacalah / vacatah. Since Panini made two siitras instead of one, the
style (technically called samarthya) implies that bahubhasini is applicable to

earlier siitra also and as a result one need not amend the latter siitra by kutsita iti

vaktavyam (in the sense of speaking too much but useless).

4.7.26 Pragdiso vibhaktih (5-3-1):

The Taddhita-pratyayas under this adhikara are given an additional

samjiia-vibhakti. There are three benefits for this samjfia- the itsamjna is arrested

through na vibhaktau tusmah (1-3-4), atva through tyadadinamah (7-2-102) and

udattasvara (to idam through savekacastriyadirvibhaktih (6-1-168).

And since no specific sense is mentioned by Panini, these pratyayas are

called svarthikas, i.e. the pratyayas express the meaning of prakrti only. Therefore,

both the terms, samarthanam and prathamat won't apply to these pratyayas. Va

would continue.

4.7.27 Adhuna (5-3-17):

In the sense asmin kale (now/at present) idam-$abda (saptamyanta) would
get adhuna-pratyaya- idam + adhuna (idama i$ 5-3-3) i + adhuna (yasyeti ca 6-4-
148)- adhuna. Bhasyakara explains that it can be either a- adeSa to idam and

dhuna is the pratyaya or lopa to idam and adhuna is the pratyaya. When vatup is
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applied on idam (kimidambhyam vo ghah 5-2-40) then also the same would be
the situation- idam + vatup, idam- iyat (idamkimoriski 6-3-90) 1 + iyat (yasyeti ca

6-4-148) iyat (num etc.) iyan.

4.7.28 Atisayane tamabisthanau (5-3-55):

In the sense qualitatively the best or in expressing superlative degree,

tamap and isthan are instituted on subantas. Since there cannot be any degree of

comparison in terms of dravya, and jati, Patafijali concluded, after a prolonged

discussion, that these pratyayas denote degree of guna and therefore on
pratipadikas (i.e. subantas) denoting guna only the pratyayas are to be added.
Nagesa under akadaradeka samjia says that the Sabdas other than jati- samjia-
avyaya- krdanta- taddhitanta- samasta,- sarvanama- samkhya- Sabdas are to be

taken as gunavacana.

Hari in gunasamudde$a of padakanda defined guna in order to avoid
confusion between the gunas enumerated by naiyayikas and popular in common

parlance vis-a-vis the guna intended in certain paniniyasiitras- having connected

with the resort, able to separate the resort from other things, due to its resorting to

other things identified as paratantra (gunanam ca pararthatvat- jaimini)- such a
padartha is called guna in vyakarana. Sukla (white), krsna (black) can be seen

with the resort, ghata, pata etc. only, they cannot be perceived separately. They

separate their resort from other things- a white vessel is differing from a black

vessel due to its guna (colour). There is ghatatva in a ghata and it is referred to as
guna (as well as jati) by vaiyakaranas (see vartika, yasya gunasya bhavat dravye
Sabdanives$ah, under tasyabhavastvatalau 5-1-119). And naiyayikas take it as jati
and not as guna. Under samarthah padavidhih (2-1-1) Patafijali also says viratvam

gunah, purusatvam gunah. Rather the guna that is acceptable to naiyayikas and

90



popular in common parlance has to be taken in certain siitras and vartikas- voto

gunavacanat 4-1-44, samkhyayah gunasya nimane mayat 5-2-47, trtiya
tatkrtarthena  gunavacanena  2-1-30, prakare gunavacanasya 8-1-12,
purnagunasuhitarthasadavyayatavyasamanadhikaranena 2-2-11,
1sadgunavacanena 2-2-7, ajadi gunavacanadeva 5-3-58 and gunavacanebhyo

matupo luk, vartika under 5-2-94.

samsargi bhedakam yadyatsavyaparam prativyate|

gunatvam paratantratvattasya Sastre udartam|| (gunasamudde$am- 1)

Hari asserts that, keeping aside jati, guna, kriya etc. upadhis, it is not
possible to exhibit pure dravya. Therefore the guna which is used as a dividing
factor is also taken up for measuring degrees of comparison. In brahmakanda

(also) he says that although the guna (Sukla etc.) is referred to (Suklataram riipam

etc.) it indirectly refers to the dravya with which it is associated- i.e. the pure

dravya cannot be expressed by a Sabda.

dravyasya’vyapadeSyasya ya upadiyate gunah|

bhedako vyapadeSaya tatprakarso’bhidhiyate|| (gunasamuddes$a- 2)

sarvasyaiva pradhanasya na vina bhedahetuna|

prakarso vidyate napi Sabdasyopaiti vacyatam|| (gunasamuddes$a- 3)

gunah prakarsaheturyah svatantantrenopadiSyate|

tasyasrita gunadeva prakrstatvam pratiyatel| (brahmakanda-64)

Ex: adhya- adhyatamah, laghu-laghisthah
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4.7.29 Tinasca (5-3-56):

Tamap-pratyaya is added on tmanta in the sense of excellence-
pacatitamam (@m by kimettinavyayaghadamva-dravyaprakarse 5-4-11). Ayasun

does not apply here following the regulation- ajadi gunavacanadeva 5-3-58.

Patanjali under asadaksaSitanvalamkarmalampurusa-dhyuttarapadatkhah

5-4-7 says that tamap etc. are nityapratyayas.

Katyayana observed that the pratyaya is seen in svartha in veda- devo vah
savita prarpayatu Sresthatamaya karmane. Here, in the word Sresthatamaya, isthan
is the first pratyaya in the sense of excellence and another pratyaya in the same
sense cannot be added.

4.7.30 Dvivacanavibhajyopapade tarabiyasunau (5-3-57):
Both the pratyayas would be added to subantas and only tarap on tinantas

in the sense of comparison between two- laghu- laghutarah (this one is smaller) /

laghiyan, pacati- pacatitaram (this one cooks better).

In examples like alpactaram 2-2-34 and lopaSca balavattarah (katyayana
under hayavarat) the tarap is atyantasvarthika. This is deduced from the fact that
instead of pitau ghah or tadi ghah, Panini read it taraptamapau ghah (1-1-22). His
style insinuates the fact.

4.7.31 Prasamsayam rapap (5-3-66):
This is also a pratyaya which is added to both subantas and tinatas in the

sense of admiration- prasastah patuh paturtipah, prasastam pacati pacatiripam.
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4.7.32 Bahuc:
All the pratyayas are added as suffixes (pratyayah, parasca 3-1-1 & 2) but
bahuc is the only pratyaya that is prefixed- vibhasa supo bahuc purastattu 5-3-68.

Bahuc is instituted in the sense-isadasamaptau (just less)- bahupatuh. The tu in the

stitra denotes that the pratyaya comes as a prefix only.

4.7.33 Kutsite (5-3-74):
In the sense of wicked, ka-pratyaya is added (pragivatkah 5-3-70)- a

wicked asva is called asvakah. Raising an objection that when kutsita itself is the

pratipadika then, since the sense wicked (kutsita) is already expressed, there

cannot be the pratyaya- how come kutsitakah, anukampitakah etc., Patafijali
asserts that each sabda expresses five meanings-jati, dravya, linga vacana and
vibhakti. This is what is referred to by later vaiyakaranas as paficakam

pratipadikarthah .

4.7.34 Datarac /Datamac:

Both these pratyayas are instituted on kim, yat and tat while separating one

from two and many respectively- anayoh kataro devadattah? (who is devadatta

between these two?), bhavatam katamo devadattah? (who is devadatta among you

people?)

Both Katyayana and Patafijali opine that the upadhis (conditions) are not

very much useful- dvayoh is not needed as datarac is used when one is separated
from many and katamasabda is seen in ajatipariprasna. Under pratyayah (3-1-1)

Patanjali’s usage-bahusvasinesu kascit kamcit prcchati kataro devadattah (where

many people are sitting, one is enquiring another- who is devadatta?) and his

another usage- katama esam adhyatama (who among these ladies is wealthiest?)

Under prakare gunavacanasya (8-1-12) following Katyayana’s vartika.
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4.7.35 Avaksepane kan (5-3-95):

Ka-pratyaya was instituted through kutsite (5-3-74). There will be

difference in svara between kan and ka. Rather, avaksepana and kutsana are

synonyms. Patafijali under the above sitra clarifies that where a thing is
considered to be wicked due to the reasons within (svakutsartham upadiyate) that
are an example for ka-pratyaya- devadattakah. devadatta due to his bad conduct
etc. is considered to be wicked and therefore is called devadattakah. Whereas in
the present context a thing, that is taken up for projecting some other thing as
wicked, is the example- vyakaranakah devadattah. Here in this example

vyakarana is good (not bad by itself). Rather devadatta became proud due to the

study of vyakarana.

4.7.36 Samasacca tadvisayat (5-3-106):

A very terse sitra. Kakataltyah (corena caitrasya vadhah)- is the example.

There are two ivarthas (meanings of comparison) here- like the flying of crow and
like the fall of the palm- fruit (when something happened incidentally- the thief
had accidentally seen caitra and killed- this is compared with another incident- a

crow came flying under a palm-tree and just then a palm-fruit fell upon and killed
it). Ajakrpaniyam is another example. A goat has come under the tree while the

sword has just slipped from the hands of the wood-cutter and killed the goat. Any

such coincidence is compared with this (explained through this usage).

Hari earmarked nine verses to explain the meaning of this sitra. First
Patafijali's Bhasyam- what is referred to by (the pronoun) tat? (i.e. ivartha is the
context and cha-pratyaya as well, following sarvanamnam pradhanaparamarsitvat
both are equally pradhana and hence the doubt), cha-pratyaya, how come samasa

becomes subject of cha? Then it is ivartha, if samasa is in ivartha and pratyaya as

well, since the sense is already expressed by samasa the pratyaya won't come (i.e.

following uktarthanamaprayogah- nothing to be used to express the already
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expressed meaning), then there are two ivarthas, how? kakagamanamiva

talapatanamiva kakatalam, kakatalamiva kakataliyam (i.e. the samasa which is

subject to ivartha is the prakrti and it would get cha-pratyaya in ivartha).

Here is Hari-

chapeksa tadvisayata vidheyatvanna gamyate|

kakataliyamityatra prasiddham hyupalaksanam|| (vrttisamuddes$a-606)

Since cha-pratyaya is (for the first time) being instituted it is not

appropriate to say that the pratyaya would come on a samasa that is the subject

(visaya means which is not seen elsewhere, 1.e. the samasa connected forever with

cha- vi + sifi (bandhane) + ac- visayah) of cha. In examples like kakataliyam it is

well-known that it is the present siitra that effects the samasa (i.e. since there is no
any vidhistitra which can effect samasa through imposing samarthya in such a
situation, the present siitra itself or pratyayavidhana itself is a jiapaka (sign) in
deducing that such a samasa is possible, jiiapaka is preferred to supsupa . If it is

argued that chavisaya means a samasa which is going to become the subject of

cha in future would get cha-pratyaya- then it would be rendered unmeaningful.

Hari further clarifies that the condition if the samasa is the subject of cha is
not feasible as it is not decided as to whether it is rajasva etc. or another samasa

that will be the subject of cha. Therefore, before the chapratyaya is instituted,

chapratyayavisaya cannot be there. The result is that although it is pradhana

(important as it is being instituted) chapratyaya cannot be the candidate that is

being referred to by the pronoun tat in tadvisayat, rather although unimportant the

ivartha is the candidate.
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Thus, explains Hari, it is suggested that both the ivarthas are the cause of
the meaning of samasa and pratyaya- one ivartha is connected with a word that is

part of the samasa whereas the other is connected with chapratyaya.

dvayorivarthayorarthanimittatvam pratiyate|

ekenavayavo yuktah pratyayo’nyena yujyatel| (vrttisamuddes$a-608)

caitrasya tatragamanam kakasyagamanam yatha]

dasyorabhinipatastu talasya patanam yatha| (vrttisamuddesa-609)

In contrast, in examples like SastrT Syama (the girl is like a knife) the knife
has already had the quality of Syamatva (medium complexion) and a lady,
devadatta is being compared with a knife which is of medium complexion. Here
since nothing else is being compared with the upameya, devadatta, there is only

one ivartha.

4.7.37 Ivartha in samasa:

There are two upameyas and two upamanas-caitra’s coming is like the
coming of the crow, the thief’s pouncing on caitra is like the falling of palm-fruit

on the crow. The samanadharma (common property) is coincidence.

4.7.38 Ivartha by pratyaya:
The different kriya (activity) like vadha (killing) etc. which is happening

due to the collision of crow and palm-fruit, becomes upamana and in the sense of
upameya vis-a-vis the said upamana the chapratyaya is being instituted. Therefore
the upamanopameyabhava that is there between both the activities is the meaning

of chapratyaya.
sannipate tayoryanya kriya tatropa jayate|

vadhadirupameye’rthe taya chavidhirisyate|| (vrttisamuddesa-610)
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Having explained both the ivarthas Hari addresses the question of
samarthya- the coming of crow is the upamana of the coming of caitra and
therefore kakagamana is apradhana (unimportant). The falling of palm-fruit is the
upamana of the coming of the thief. And there is no relation between kakasabda
and talasabda which are pradhana and apradhana, respectively. As such both these
Sabdas are asamartha. Then how come the samasa takes place. Further when it is

said that the chapratyayavidhi is the sign (jiiapaka) of samasa then also it is
indicated in Bhasya that supsupa is the vidhisitra of samasa. Therefore, it is
difficult to have a samasa out of two asamartha Sabdas. On the other hand,
although the samasa is achieved somehow or the other, how two words which do
not construe with each other express a unitary meaning? Then which is the
prakrtyartha that would be a viS€sana (qualifier) of pratyayartha (visésya)?-

responds Hari- dravyaSabda exists in the activity with which it is connected, in the
present example the dravyaS$abdas, i.e. kaka and tala are there connected with pata
(falling) and agamana (coming). Dravya is siddha and kriya is sadhya. In
examples like dadhyodanah, both are dravyas and hence there cannot be any
connection between them. At the same time, samasa cannot be effected between
asamarthasabdas (samarthah padavidhih 2-1-1). Therefore, in order to make a

samasa possible a kriya like upaseka (soaking) is taken- the odanam (rice) that is
soaked in dadhi (curd) is dadhyodana. Same is the case with kaka and tala which
denote agamana and patana. Kakagamana and talapatana both are coincidental
and are upamana to each other. Thus both the Sabdas are construed due to
parasparopamanopameyabhava and pratyayarthavis€sanatva is possible. Further,
the comparison between both the above kriyas on the one side, the coming of
caitra and pouncing of the thief on the other becomes possible. Such a meaning is
expressed by samasa. caitra-vadha is upameya of kakavadha and the same is

expressed by chapratyaya.

kriyayam samavetayam dravya Sabdo’vatisthate]

patagamanayoh kakatala Sabdau tatha sthitaul]| (vrttisamuddesa- 611)
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Why to resort to the secondary meaning (gaunartha) in case of kaka and
tala? Why not directly compare coincidental corakrta-caitravadha with talakrta-

kakavadha?- Hari clarifies that the sentence that expresses the meaning of vrtti is

being created and the one that is popularly used is not similar to this. The purport

is that kakataliyam and ajakrpaniyam are the words that are used in common

parlance. The author of vyakarana ought to analyze these Sabdas. The words in

prakriyavakya or laukikavigrahavakya are construed through anvakhyana

(analysis). Therefore, such a vakya is created in accordance with anvakhyana. The

result is that vrtti is being advocated on samasa-prakrti when the combination of
the two coincidences, i.e. that of kaka-tala and caitra-cora is ivartha. Upamana is

kakatalasambandhaviSista and upameya is vadha etc. Chapratyaya denotes
upameya only. The prakrti, kakatala is chapratyayavisaya (tadvisaya) eternally

and therefore without chapratyaya the prakrti would be rendered unfit for usage.

kriyayam samavetayam dravya $abdo’vatisthate|

prayogavakyam yalloke tadevam na prayujyate|| (vrttisamuddesSa- 612)

yayoratarkita praptih drSyate kakatalavat|

tayoh samasaprakrteh vrttirabhyupagamyate|| (vrttisamuddesa- 613)

kakasya talena yathavadho yasya tu dasyuna|

tatra citrikrte’nyasminnupameye cha isyatel| (vrttisamuddesa-614)

In the above verse (613) it is said that vrtti is being advocated but in what

sense?- kaka by tala and devadatta by cora are killed in a fashion that is surprising
and in another upameya, which is similar to that, the chapratyaya is instituted, i.e.

The activities should be similar- coincidental.
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4.7.39 Vigrahaparvika taddhitotpattih:

Vigrahapiirvika taddhitotpattih says Patafijali under asadak-

sasitangvalamkarmalampurusadhyuttarapadatkhah (5-4-7).

Every taddhitapratyaya has to be applied after exhibiting the vigraha. At

the same time Patafijali clarifies that a nityapratyayanta does not have a vigraha.

The observation is that Panini leaves it to the commentators to decide as to which

one is nityapratyaya. In spite of the fact that in certain cases he clearly mentions-

trermum nityam (4-4-20). Bhasyakara enumerates the nityapratyayas among

taddhitas. Tamadayah prakkanah- is a general statement-comments NageSa.

Patafijali also says that there is bahuvrihi with asvapadavigraha- Sobhanam

mukham asyah sumukhi iti. Diksita in Kaumudi declares that-

avigraho'svapadavigraho va nityasamasah.

4.7.40 Samasantah (5-4-68):

Samasantapratyayas (there are some ade$as also) are given the name

taddhita- nastaddhite (6-4-144, tilopa), gorataddhitaluki (5-4-92, tacnisedha),

lasakvataddhite (1-3-8, itsamjnanisedha in kap etc.) etc. are the purposes.

Here the word anta means the last part and it is clearly stated in

Mahabhasya under gostriyorupasarjanasya (1-2-48) and antah (8-4-20). And the
Mahabhasya under 1-2-48, i.e. tadarthyat tacchabdyam, clearly indicates that the

term samasa in samasantah refers to (alaukika) vigrahavakya (through laksana).
Nagesa under the same stitra dwells at the cryptic meaning that is there in the

words of Bhasyakara and Kaiyata. The conclusion is that simultaneously the

99



samasantapratyaya as well as the samasasamjia are to be applied at the stage of

alaukikavigrahavakya itself.

4.7.41 Exceptions:

The samasantas can’t be applied under certain conditions-

4.7.42 Na puajanat (5-4-69):

If the pratipadika is preceded by a Sabda that denotes respect there cannot
be a samasanta- suraja, atiraja (tac does not apply- rajahassakhibhyah tac 5-4-91).
This applies to su and ati only (svatibhyameva- vartikam 3346)- paramarajah, and

before bahuvrihau sakthyaksnoh svangatsac 5-4-113)- susakthah, svaksah.

4.7.43 Kimah ksepe (5-4-70):

In the sense of cursing, a pratipadika on kim does not receive samasanta-

kimraja, kimsakha (no tac).

4.7.44 Nanastatpurusat (5-4-71):

On nafitatpurusa no samasanta- araja, asakha.

4.7.45 Patho vibhasa (5-4-72):

On the word panthah in nafitatpurusa it is optional (a- pratyaya by

rkpiirabdhiih pathamanakse 5-4-74)-apatham- apanthah.
There are eleven pratyayas:

4.7.45.1 Bahuvrihau samkhyeye dajabahuganat (5-4-73):

If the bahuvrihi denotes a thing that refers to a number, on that dac applies-

upadasah (around ten- i.e. nine or eleven).

100



4.7.45.2 rkparabdhiuhpathamanakse (5-4-74):
A + anakse. A- pratyaya on samasa ending in rk etc. except dhiu in the

sense of load of an axle- ardharcah, visnupuram, vimalapam, rajadhura,

ramyapathah (desah).

4.7.45.3 Acpratyanvavapirvat samalomnah (5-4-75):

Samasas like pratisama, anuloma etc. would get ac-pratyaya- pratisamam,

pratilomam, anulomam.
Further brahmavarcasam (brahmahastibhyam varcasah (5-4-78),
SvahSreyasam ($vaso vasiyah Sreyasah (5-4-80), dvistava, tristava (dvistava

tristava vedih 5-4-84) etc. are also covered under ac .

4.7.45.4 Rajahassakhibhyah tac (5-4-91):
The tatpurusa ending in these words would get tac- paramarajam,
uttamahah, krsnasakhah, upasaradam (avyayibhave Saratprabhrtibhyah (5-4-

uparajam, adhyatmam (anaSca 5-4-108) etc. are also covered.

4.7.45.5 Bahuvrihau sakthyaksnoh svangat sac (5-4-113):

Where words Sakthi and aksi denote the limb of a body, the bahuvrihi,
ending in these words would get sac. The difference between ac and sac is that the
latter effects anantodatta. Dirghasakthah, jalajakst are examples. Nis is the purpose

for sakara (sidgauradibhyasSca 4-1-41).

4.7.45.6 Dvitribhyam sa miirdhnah (5-4-115):

In Bahuvrihi, mtirdha preceded by dvi and tri would get sa- dvimtirdhah,
trimirdhah. If sac itself is applied here also then antodattatva (by citah 6-1-157)

by cittva would affect totally the piurvapadaprakrtisvara (by dvitribhyam
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paddanmirdhasu bahuvrihau 6-2-196), which is optional when samasanta is not

applied- dvimurdha. Rather in case of sa, since samasantah (5-4-68) is anitya (not

compulsory- contrast with patafijali under asadaksa 5-4-7, samasantas are,

nityapratyayas) when the samasanta is applied then also there will be two svaras-

antodattatva purvapadaprakrtisvara (adyudattatva). NageSa asserts that the sa-
pratyaya (apart from sac) is the sign (jfiapaka) in ruling that samasantavidhi is
anitya (not compulsory).
4.7.45.7 Appiuaranipramanyoh (5-4-116):

A Sabda in feminine gender, ending in puranapratyaya and the one ending
with pramani would get ap in bahuvrihi- kalyanipaficamah (ratrayah),

stripramanah.
4.7.45.8 Nityamasic prajamedhayoh (5-4-122):
Asic would come (in bahuvrihi) on praja and medha- preceded by naf, duh

and su- aprajah / amedhah, suprajah / sumedhah.

4.7.45.9 Dharmadanic kevalat (5-4-124):
In bahuvrihi dharmasabda, if preceded by only one purvapada, would get

anic- kalyanadharma.

4.7.45.10 Ic karmavyatihare (5-4-127):
A bahuvrihi which denotes a duel would get ic- kesakeSi, mustamusti,

musalamusali.

4.7.45.11 Urah prabhrtibhyah kap (5-4-151):

Bahuvrihi, ending in uras, sarpih, puman etc. (singular number only)

would get kap vyudhoraskah, priyasarpiskah etc. In dvivacana bahuvacana
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optional kap by Sesadvibhasa (5-4-154)- dvipuman/dvipumskah etc. Arthannafiah

(ganastitram 149)- anarthakam, otherwise apartham / aparthakam.

There are certain nipatas and adeSas among samasantas :-

Acatura, naktamdiva, niSSreyasa, vrddhoksa (5-4-77), bahuprajah (5-4-
123), suhrt, durhrt (5-4-150), nispravanih (5-4-160) etc. are nipatas with or

without samasanta.
Sarvahnah (ahan replaced by ahna 5-4-88), yuvajanih (jayaya nin 5-4-134),

sudan/sudati (vayasi dantasya datr 5-4-141) etc. are adeSas included in

samasantas.

4.8 Sanadyantadhatuvrttih:

San etc. are twelve pratyayas called sanadi. Sanadyantas are given the

name dhatu by sanadyanta dhatavah (3-1-32) so that krts as well as tins can be

added for required Sabdas. Since sanadipratyayas are not read under the adhikara-

dhatoh (3-1-91) they cannot be called krts. And for the same reason they do not
get the samjfia- ardhadhatuka by ardhadhatukam Sesah (3-4-114) and as a result
idagama by ardhadhatukasyedvaladeh (7-2-35) and guna by

sarvadhatukardhadhatukayoh (7-3-84) won't apply.

4.8.1 Ekarthibhava:

Patanjali discussed this aspect under dhatoh samanakartrkadicchayam va
(3-1-7) and supa atmanah kyac (3-1-8)- kyac-pratyaya does not come in cases
like- mahantam putram icchati (putram icchati-putriyati is the example) due to

asamarthya and asamarthya is due to sapeksatva, i.e. the word putram, which is

involved, is tied with a vis€sana (qualifier)- mahantam and hence became
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sapeksa. Following Katyayana, Patafijali remarks that the term va in 3-1-7 is not

required/useful as san is a nityapratyaya.

4.8.2 Vrttipaksa and Avrttipaksa:

Here (in sanadyantadhatuprakriya) there are two sides- vrttipaksa and

avrttipaksa. It is natural that both vakya and pratyaya would be there (in common

parlance). In such a situation when there is the nityapratyaya (no vakya) then what

else than samjfia can be targeted? And optionality to pratyayasamjna is not

desirable. Therefore va is not useful. Under supa atmanah kyac (3-1-8) Patafijali
discusses the strange situation wherein one has to conclude that sapeksatve na
vrttih but make an exception that sapeksatve’pi gamakatve vrttih (i.e. repetition of
what was said under samarthah padavidhih, 2-1-1, no samasa in the case of mahat
kastam Sritah, but it is there in the case of devadattasya gurukulam)-
sanadyantadhatuvrtti does not apply (here it is kyac) in the case of mahantam
putram icchati due to sapeksatva but even if it is sapeksa, kyac will come on
mundayati manavakam due to gamakatva (here it is nic by mundamisra , 3-1-20).
Therefore, it is clear that the adhikara-samarthah padavidhih (2-1-1) applies in this

vrtti as well.

The peculiarity of sanadi is that some of these pratyayas apply on dhatus

whereas others on pratipadikas but both of them ultimately become dhatus and

thus become eligible to receive both krts and tins. While tinantas are used directly,

the krdantas, following krttaddhitasamasasca (1-2-46) get sups and endup as

subantas.

4.8.3 Guptijkidbhyah san (3-1-5):

Gup-tij-kit- these dhatus get san-pratyaya. In what sense? As per the

paribhasa- anirdistarthah pratyayah svarthe bhavanti- it should be svartha, i.e.
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prakrtyartha (or as remarked by kaiyata and nageSa under pratyayah, 3-1-1,

svartha is a kalpana and it means meaninglessness/artharahitya). It seems there is

deep controversy in this aspect- Patafijali under-supi sthah, 3-2-4, tumarthe sesen
ey 3-4-9, kartari krt, 3-4-67 etc. quotes the above paribhasa and mentions-

guptijkidbhyah san and yavadibhyah kan (5-4-29) as examples.

Kasikavrtti quotes a vartika (it is not there in mahabhasya)-
nindaksamavyadhipratikaresu sanisyate, which means san would come in

blaming, patience and remedy for a disease respectively. Jinendrabuddhi goes one
step further and remarks that a sannantagup-dhatu, i.e. jugupsate, does not denote
the meaning of gup (hiding) and following anvaya and vyatireka, i.e. when there
is san then the meaning (blaming) is expressed and not in its absence, it is decided

that this is the meaning of san.

Bhattojidiksita mentioned the vartika in three pieces. NageSa in Udyota

held that in light of the usages it may be explained that san would come on dhatus

having specific meaning.

Panini used sannantakit-dhatu in ksetriyac paraksetre cikitsyah (5-2-92).

Vicikitsa tu samS$ayah is Amarako$a. Gup gopane and kita niketane- are usages.

It seems that Panini at times does not go into the semantic part- asti nasti

distam matih (4-4-60). Astika and nastika are popular in the sense of believer in

another world and non-believer in another world respectively. Jugupsa, cikitsa etc.

are popular in some sense and it is needless to mention the sense in such cases.
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Namovariva$citranah kyac, (3-1-19), it is another sanadi where Panini does

not mention the meaning and Patafjali says that acarya surprises- at some places
he mentions the meanings and at some other places he does not. Samasantas can
also be an example. Under 3-1-21, (dhatorekaco haladeh kriyasamabhihare yan)
Katyayana remarks- kriyaviSese svarthe yan, i.e. yan-pratyaya is instituted in a
specific meaning which is svartha. This remark insinuates that Katyayana (and

patafijali) considers even the specific meaning kriyasamabhihara as the meaning

of dhatu (prakrti) itself and therefore it is svartha.

Apparently, Nagesa is trying to defend Patanjali. Haradatta of Padamaiijari

seems to have given the clue to Nagésa.

But in examples like jugupsisate and mimamsisate, where there are two

sannantas one has to accept that the first san is in svartha as otherwise it goes

against the norm- sannantanna sanisyate (3-1-7 patafjali), i.e. no san on san (in the

same sense).

Since dhatus have got several meanings (dhatinam anekarthatvat)

Patanjali must have thought that the popular meaning of the dhatu in relation to
the pratyaya (san-jugupsa, nic-gopayati) will be taken and it may not be wise to
mention the sense in cases like- cikitsa and viciktsa by reason of brevity. It is in

this context that one should recall the statement of Patafjjali under samarthah
padavidhih 2-1-1 (nahyartha adiSyante) and this is Sabdanu$asanam and not

arthanuSasanam.

Dvitva by sanyanoh (6-1-9) and atmanepada by pirvavatsanah (1-3-62)-

jugupsate, jugupsamcakre, titiksate, cikitsati, cikitsamcakara- in the sense of
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nivasa (dwelling) ketayati and guptijman-dhatus are, according to Patafijali,

anudattets (anudattanita atmanepadam, 1-3-12).

Since jugupsa is a dhatu akarapratyaya by a pratyayat (3-3-102) in
strilinga is added- jugupsa.
4.8.4 Dhatoh karmanah samanakartrkadicchayam va (3-1-7):
Sanpratyaya on dhatus so that ardhadhatukatva and idagama would follow.
A dhatu, which has got isi as karma and having the same karta as isi,
would receive sanpratyaya optionally in iccha (desire). So there will be both vrtti
and vakya- caitrah pathitum icchati / pipathisati. Here caitra is karta in both iccha

and pathana and hence path is samanakartrka. If guru desires that pupils should

study then there won't be san- Sisyah pathantu iti icchati guruh (vakya only).

Krt is added- sanasamsabhiksa uh (3-2-168)-pipathisuh, jigamisuh,
cikirsuh etc. are subantas. Patafjali raises a question- what about having a san on

sannanta- cikirsitum icchati, jihirsitum icchati?-
Saisikanmatubarthiyat Saisiko matubarthikah
sariipah pratyayo nestah sannantanna sanisyate

4.8.5 Saisikat $aisikah:

Sﬁl'c‘lyﬁm bhavah- $aliyah-cha, Saliye bhavah-vakya only, there cannot be
another cha. Sartpapratyaya only is restricted, virtipapratyaya will come-

ahiccatre bhavah- an-ahicchatrah, ahicchatre bhavah- cha- ahicchatriyah.
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4.8.6 Matvarthat:

Dhanam asya asti- matup- dhanavan, dhanavan asya asti- no another

matup, but there can be a viriipa- dandah asya asti- ini- dandi, dandinah asyam

santi dandimati $ala (matup).

Sariipa means similiarity in meaning. Therefore, there can be an icchasan

on svarthika san-jugupsisate, mimamsisate.

Katyayana adds a vartika- aSamsayam san vaktavyah- Sva mumirsati (the

dog wants to die), kiilam pipatisati (the bank wants to fall by itself).

4.8.7 Supa atmanah kyac (3-1-8):

Karmanah, icchayam, va- follow. If one wants for himself then kyac will
come on subanta. Sup will disappear following supo dhatupratipadikayoh (2-4-
71). Caitra wants a son for himself- caitrah putram atmanah icchati- putriyati. If
caitra wants a son to the king then there won't be vrtti but vakya only- caitrah,

rajhah putram icchati. Mahaputramicchati-mahaputriyati, but mahantam putram

icchati- vakya only as the meaning expressed by vakya can never be expressed by

vrtti if effected. The aspect is already explained earlier. The dhatus formed on

subantas are called namadhatus. The ikara is by kyaci ca (7-4-33). Katyayana

imposes restriction on mantavyayas- kyaci mantavyayapratisedhah- idam icchati,
kim icchati, uccairicchati, nicairicchati (mantaprakrtikasubanta and avyaya are
meant).

4.8.8 Asanayodanyadhanaya bubhuksapipasagardhesu (7-4-34):

Three kyajantas are nipatas- asanayati, udanyati, dhanayati in the sense of-

desire to eat, desire to drink and desire respectively.
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4.8.9 Kamyacca (3-1-9):
In the sense of 3-1-8 kamyac- putram atmanah icchati- putrakamyati. A

pratyayat (3-3-102) - putrakamya.

4.8.10 Upamanadacare (3-1-10):
Acara is treatment, upon a subanta which is upamana and karma- kyac will

come- putramivacarati putriyati chatram (the teacher treats the disciple on a par

with his son). Adhikaranacceti vaktavyam (vartikam)- kutiyati prasade,

prasadiyati kutyam- a sannyasi treats a palace as a hut and vice versa.

4.8.11 Kartuh kyan salopasca (3-1-11):

A subanta, which is upamana and karta, will optionally get kyan in

acarartha and salopa also optionally. Katyayana adds two significant vartikas-

salopo va, ojasopsarasornityam- krsna ivacarati krsnayate, ojayate, apsarayate,
yasayate/yaSasyate. Katyayana amends- sarvapratipadikebhyah acare kvibva
vaktavyah. Therefore kvip (this kvip is different from the one that is krt) can be
added on any pratipadika. Kaiyata explains the idea behind the assertion-

pratipadika (and not subanta)- so that there will not be padatva and ato gune (6-1-

97). Kvip is a sarvalopipratyaya, i.e. nothing remains to show that such a word is

kvibanta. But here in sanadis a kvibanta would become dhatu and there will be

tinantas (in krdantas also kvip would disappear and a krdanta would become
pratipadika to receive sups-krttaddhitasamasasca, 1-2-46)- he looks like krsna-

krsnati, mala iva acarati malati.

4.8.12 Lohitadidajbhyah kyas (3-1-13):

On lohitadis and dajantas kyas will come in the sense of bhavati. Here
acveh comes from earlier stitra and becomes a qualifier of lohitadi and not d3j as it

does not exist. Alohitah lohitah bhavati (a non-reddish thing becomes reddish)-
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lohitayati/lohitayate. Patapatayati/patapatayate- va kyasah (1-3-90)- optionally

parasmaipada.

4.8.13 Kastaya kramane (3-1-14):

Kyan on kastaya in the sense of interested- kastaya kramate kastayate. It

means that one is interested in committing sin (here kasta means sin).

4.8.14 Sukhadibhyah kartrvedanayam (3-1-18):

Sukha etc. which are karmas will get kyan if the person who feels only is

the subject of sukha etc.- sukham vedayate sukhayate.

4.8.15 Namovarivascitranah kyac (3-1-19):

While Katyayana insists that the meaning should be mentioned, Patafjali

remarks that acarya surprisingly mentions the meanings at some places and does

not mention at some other places but for the sake of non-scholars the meaning
should be mentioned. He concludes that since karane from
sabdavairakalahabhrakanvameghebhyah karane (3-1-17) follows and as it means
karoti which is kriyasamanya it need not be (insisted that the meaning should be)
mentioned. Rather, Patafjali gives the /meanings for the dhatus in this sttra and
the following one, i.e. pucchabhandacivarannin (3-1-20)- namasyati devan

(saluting), varivasyati guriin (serving), citryate (surprising), utpucchayate,
vipucchayate, paripucchayate, the animal is shaking the tail (upwards, at random,

around), sambhandayate (collecting), samcivarayate (earning or putting on).

Namasya, varivasya are nouns by a pratyayat (3-3-102)- pija
namasyapacitih saparyarcarhanassamabh, varivasya tu Susrtisa

paricaryapyupasana- Amarakosa.
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4.8.16

Mundamisraslaksnalavanavratavastrahalakalakrtatiastebhyo nic
(3-1-21):

Karane from 3-1-17 follows. Munda etc. will get nic-pratyaya in the sense
of karoti. As has already been explained under- supa atmanah kyac (3-1-8) there
will be vrtti even in sapeksatva-mundam karoti manavakam mundayati (he is
getting the boy, i.e. boy's head, clean-shaven). Kaiyata remarks that while the
curadiganasttra- pratipadikaddhatvarthe bahulam isthavacca is there this sitra is

an elaboration or it is for vrtti in sapeksatva.

There are ten categories of dhatus and curadi is also a gana (group). Panini

instituted nic on these dhatus in order to get dhatutva through sanadi.

4.8.17 Satyapapasaruapavinatiilaslokasenalomatvacavarmava
rnacurnacuradibhyo nic (3-1-25):

Satyam karoti satyapayati (he is pledging that this is true),

corayati/corayate. While all the twelve roots get nic in the sense of tatkaroti

tadacaste (doing/saying), the curadis get it in svartha.

4.8.18 Hetumati ca (3-1-26):

presanadhyesane kurvamstatsamarthani cacaran)|

kartaiva vihitam $astre hetusamjfiam prapadyate|| (sadhanasamuddesa-125)

Here the term hetu is technical, i.e. the one who/which employs / urges /

makes it convenient. Tatprayojako hetuSca (1-4-55) is the definition. The nic by

this stitra upon a dhatu expresses the activity or behaviour (vyapara or pravartana).

And nic is applicable only when prayojya (employer) and prayojaka (employee)
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are interacting and the function by the latter takes place. Devadattah yajfiadattena

pacayati (devadatta arranged cooking by yajiiadatta or devadatta making cooking

by yajfiadatta)- this is for presana. When the Sisya (desciple) requests the guru

(teacher)- pathaya (teach me), it is adhyesana.

anantaram phalam yasyah kalpate tam kriyam viduh|

pradhanabhiitam tadarthyadanyasam tu tadakhyata|| (kriyasamudde$a-15)

Tatsamarthacarana needs elaboration- in the above examples for presana
and adhyesana there are two kartas, prayojyakarta (who employs/ requests) and
prayojakakarta (who acts). The activity of the former is dhatvartha and that of the
latter is mnijartha. Dhatvartha is the qualifier of nijartha, i.e. dhatvartha is
unimportant and nijartha is important. While things stand thus there are usages
like- bhiksa vasayate, kariso’gniradhyapayati, where no living person is there to
cause presana and adhyesana (both the activities can be performed by a living

thing only). Alms (or support) are making the mendicant stay put- is the answer to

the question- why is he staying in the village?

Similarly, the fire of dry dung (dung is dried and used as firewood) is
making him study- is the answer to the question- how is the student continuing the
study in such a cold weather. Katyayana raised an issue- here hetu should be taken

as nimitta (cause), i.e. not the technical one by tatprayojako hetusca (1-4-55) in

order to cover examples like the above. Patafijali explicates the idea behind the
statement- Katyayana thinks that presana and adhyesana are possible only to

beings and bhiksa is a non-being. Then he offers the solution- it won't be amiss, a

person who offers- you can stay here-only need not be considered as providing for

the stay; rather the person who keeps mum but arranges (samarthacarana) for the
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stay is also to be considered as a provider. Even available alms (bhiksas) which

are abundant and coupled with mouth-watering sauces also facilitate the stay (of
the student). Similarly, the fire of dry-dung well-lit at a windless and secluded
place facilitates the study.

In fact, there are a number of vartikas offered by Katyayana for analysing

and certifying certain examples but Patafjali brushed aside all of them as Panini's
stitra will suffice to cover all the usages under three headings- presana, adhyesana
and tatsamarthacarana- pathikah mahismatyam siryamudgamayati (the wayfarer

raises sun in the city of mahismati, i.e. he would arrive in the city by sunrise),

kamsam ghatayati (the story teller is making kamsa's killing, i.e. the act or activity
is being enacted and treated as if it is happening now, this sentence is offered as an
answer when people who are late to the drama enquire) etc. are analysed by the

sutra itself.

Sabdopahitaripams$ca buddhervisayatam gatan|

pratyksamiva kamsadin sadhantvena manyate|| (sadhanasamuddesa-5)

Patanjali analyses the aspect of independence in case of prayojaka

(employee) in light of the observations made by Katyayana (i.e. since a person
who employs only can have independence and not the one who is employed and

thus the employee cannot be called hetu as he is not svatantra / independent-
svatantrah karta, tatprayojako hetusca, 1-4-54, 55)- nobody in the world is
behaving out of kindness towards others, rather all the people are trying for their
selfish ends. The disciples are serving the guru in order to attain paralaukika (good
result in the other world) and for teaching by guru. The workers are also working
with a view of getting the daily payment, oil etc. and also not to get reprimanded.

The experts also are doing things for their own good- we will get salary and

friends as well. Therefore, there is kartrtva in prayojaka.
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nimittebhyah pravartante sarva eva svabhiitaye|

abhiprayanurodho’pi svarthasyaiva prasiddhaye|| (sadhanasamuddesa-124)

4.8.19 Dhatorekaco haladeh kriyasamabhihare yan (3-1-22):

Recurrence and abundance are referred to by the term kriyasamabhihara.

Yan-pratyaya would come on a haladi dhatu having a single ac suggesting
(dyotya) and not expressing (vacya) kriyasamabhihara. Abhyasa will get guna by
guno yanlukoh (7-4-82) and atmanepadam by anudatta nita atmanepadam (1-3-
12). As it was in the case of sannantas the dhatu will get dvitva (reduplication) by
sanyanoh (6-1-9)- papacyate caitrah (caitra is cooking time? and again or plenty).

Sosiicyate (siica paiSunye- to vilify) etc.

Ekarthibhava has to be imposed in the prakrti- pratyaya combination as

this is a padavidhi. Since the meaning to be expressed, i.e. kriyasamabhihara

cannot be conveyed through a vakya, yan-pratyaya is nitya, rather ekarthibhava is
nitya. This is suggested by Katyayana under 3-1-23, i.e. nityam kautilye gatau-

since the specific meaning is not conveyed by vigraha the term nityam (it runs

into 3-1-24 as anuvrtti) is not required. Hari compares this with nityam in nityam
kridajivikayoh  (2-2-17). Rather since va follows from  dhatoh.
samanakartrkadicchayam va (3-1-7), yan will be optional- there will be lot by
kriyasamabhihare dve bhavatah (vartika under 8-1-12)- sa bhavan lunihiluntht
tyevayam lunati, punihi punihityevayam punati. Kaiyata while commenting on
the above vartika says that since in the case of lot only is this dvitva applicable
(significant is the fact that the context as to whether dvitva will be there in lot or

yan- is not mentioned in the vartika) and not in yan as lot (even in samuccaya,

dvitva is instituted by samuccaye samanyavacanasya 3-4-5) does not have the

samarthya (capacity) to express samabhivyahara, rather yan does not need dvitva
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as it per se denotes (dyotana) kriyasamabhihara. The word dhatoh in siitra is for

ardhadhatukatva and the nakara in yan is for atmanepada.

kridayam jivikayam ca vakyena’vacanattatha|

na nityagrahanam yuktam kautilye yanvidhau yathal|(vrttisamuddesa-40)

Nyasakara, Jinendrabuddhi, explains that kriya will be two-fold-pradhana
and apradhana. The softening of raw rice is the former whereas putting the pot on

hearth etc. is the latter. If the cook completes cooking and again starts the same

activity it is paunahpunyam (recurrence) and if he is involved only in
apradhanakriyas completely then it is bhrSarthata (abundance) jajvalyate,
dedipyate- guna by guno yanlukoh (7-4-82). Dedipyamana, jajvalyamana etc. by
adding Sanac-pratyaya. Yanantas and yanlugantas are rarcly used and a person

with the knowledge of these paradigms is considered highly.

4.8.20 Kandvadibhyo yak (3-1-27):

Kandvadis are both dhatus and pratipadikas. Here since there won't be any

use by yak and the kittva therein it is decided that dhatus are to be taken and not

pratipadikas. From dhatorekaco haladeh kriyasamabhihare yan (3-1-22) the word
dhatoh follows. How to decide that there are kandvadipratipadikas? Kandui,
hrnifi, mahin etc. are pronounced by Panini as dirghantas. If they are dhatus then
only will they get dirgha by akrtsarvadhatukayoh dirghah (7-4-25) in case yak is

applied. The yak-pratyaya is nitya since va is read in the next stitra and in case this

pratyaya is optional, va comes as anuvrtti from earlier stitra and goes further.
Since the sense is not mentioned in the siitra yak comes in svartha. Kanduyati/
kandiiyate (it is itching), kandiih (itch). Hrniyate, mahiyate, sukhyati, duhkhyati

(ato lopah, 6-4-48), astiyati / asliyate, asilya (a pratyayat, 3-3-102).

115



4.8.21 Gupiudhupavicchipanipanibhya ayah (3-1-28):

Dhatoh from dhatorekaco haladeh kriyasamabhihare yan (3-1-22) follows.

The result is ardhadhatukatva and guna by pugantalaghiipadhasya ca (7-3-86).
Since no sense is mentioned in the sitra, aya-pratyaya is in svartha- gopayati.
Panini by another siitra, i.e. ayadaya ardhadatuke va (3-1-31) made ayadi (aya,
fyan and nin) optional in ardhadhatukavivaksa. Am will be added
(kaspratyayadamamantre liti, 3-1-35) in case aya is applied (in lit), ato lopah (6-4-
48 under ardhadhatuke, 6-4-46)- gopayamcakara /gopayambabhiiva /gopayamasa.

In case aya is not applied it will be jugopa. Dhiipayati, dhiipayamcakara/ dudhiipa.

4.8.22 Rteriyan (3-1-29):

Rti is a sutradhatu, i.e. is not there in dhatupatha. It is in svartha apparently.
This sttra has got its own significance as instead of making it rteSchan and getting
iyadesa by ayaneyiniyiyah phadhakhachagham pratyayadinam (7-1-2) Panini
made it Tyan to suggest that ayan etc. won't apply to dhatupratyayas. This results
in the conclusion that Panini does not believe in vyutpattipaksa (i.e. pratipadikas
are formed by adding pratyayas like unadi on dhatus) like his predecessor

Sakatayana and nairuktas, rather he supports avyutpattipaksa. Iyasun in

dvivacanavibhajyopapade tarabiyasunau (5-3-57) is not replaced by chasun, but

this cannot be taken as a proof on a par with Tyan as in that case ayan etc. will

have no place at all- asserts Nagésa in Udyota. The dhatu, according to some, is

used in the sense of jugupsa (hate) and others krpa (mercy) also. Prakriya is like in

case of aya- rtiyate, rtiyamcakre.
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4.8.23 Kamernin (3-1-30):

Nin-pratyaya on kamidhatu in svartha. Prakriya as in the case of aya and
iyan- kamayate caitrah (caitra desires), ceto nalam kamayate madiyam (says
damayanti in naisadhiyacarita of $rtharsa- my mind desires nala), Kamayamcakre
(ni has got ayadeSa by ayamantalvayyetnvisnusu, 6-4-55) /cakame. By adding

Sanac- kamayamana-kanye kamayamanam mam na tvam kamayase katham?-

Dandi in Kavyadars$a (o! virgin I love you how come you do not reciprocate?).

Among the twelve sanadipratyayas eleven are said by Panini and acarakvip

is said by Katyayana.

The major source of this chapter is ‘Four vrttis in Panini’.

In modern linguistics (source: PGDCAIL material, University of
Hyderabad), a proto typical compound is defined as a word made up of at least
two bases, often identical to their phrasal counterparts. Compounds are syntactic

atoms like other words.

Accent sub-ordination, lexical integrity are the charecteristics of a

compound.

Compound words, however, are considered to be both similar to and
different from simple words and phrases in the sense that compounds have an

internal structure but it is invisible to syntax.
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Endo-centric (sub-ordinative): There exists a discernible head; usually the
compound has the properties of its head. The generic sense of the head is often

reduced to specific one (hyponymic). Ex: Cage-bird.

Exo-centric (co-ordinative): there is no discernible head often constituents

retain their status. Less transparent. Sub-varieties include bahuvrthi (non-

hyponymic). Ex: Lazybone, loudmouth, redskin.
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5 THE FIVE MEANINGS OF A WORD

Under the Paninisiitra “kutsite (5-3-74)”, Patafijali discusses the concept of
‘pancakam pratipadikarthah’ i.e. a pratipadika expresses five meanings;

1) Svarthah (jati)

2) Dravyam (vyakti)

3) Lingam (gender)

4) Vacanam (samkhya)

5) Karakam (case)

5.1 Svarthah / jati (class):

The svartha can be of many types i.e. jati (class), guna (property), kriya,

sambandha, svaripa, the following one are the examples respectively-

Gauh (cow), Sukla (white), pacakah (cook), rajapurusah (king’s servant),

and ditthah (name of a person). Example for dravyam is gauh, it may be noted that

the jati and dravya (vyakti) are inseparable and depending on the context either
has to be taken as important and the other as unimportant. The aspect of

inseparability is expressed by Patafijali by the term ‘nantariyaka’. Under the

Paninisiitra ‘bhave (3-3-18)’ also Patafjali says that there is nantartyakata between

jati and dravya (or vyakti).

Under the Panini siitra ‘samarthah padavidhih (2-1-1)’, Patafijali discusses

the importance of jati and vyakti.
5.1.1 Nyaya:
The nyayasttra “jatyakrtivyaktayastu padarthah (2-2-67)” says that a noun

expresses one of the three meanings i.e. jati (class), akrti (form), and vyakti

(individual). In the sentence “gaurna hantavya” a cow should not be killed. Here
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the word gauh means jati i.e. all the cow individuals on the earth and not a
govyakti (a single cow).

The example for akrti is mrnmayi gauh (the cow made of clay) here the

akrti (form) of the cow only is known.

In the sentence ‘gamanaya’ (fetch a cow), the word gam means a govyakti

(a single cow) rather than jati (all the cows on the earth).

As the time passed, systemists of Indian philosophy had concluded that,

since akrti can be included in jati, there can be only two meanings- jati and vyakti.

“jatimevakrtim prahurvyaktirakriyate yaya”

(kumarilabhatta in $lokavartika- akritivada-3 says that the jati itself that has

got so many vyaktis as its resort is called akrti).

Patanjali at the outset of Mahabhasya (in paspasa) employed the word akrti

in the sense of jati also.

5.1.2 Mimamsa:

Mimamsakas hold that jati is expressed by the word ‘pasuna’ in the
sentence ‘pasuna yajeta’ but since it is not possible to have jati in a concrete form,
the inseparable vyakti is taken up for the sacrifices, some other systemists accept

vyakti as the primary meaning, jati as the secondary meaning.

Patafjali in paspas$a takes up the question of whether Panini followed the

jativada or the vyaktivada and answers that both are taken up in the construction

of Astadhyay1 as the following siitras vouch-

“jatyakhyayam ekasmin bahuvacanam anyatarasyayam (1-2-58)”
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saripanam ekasesa ekavibhaktau (1-2-64)

5.1.3 Bhartrhari:

On the other hand, Bhartrhari in jatisamudde$sa & dravyasamuddesa of

padakanda widely discusses the concept of jati and dravya and here are some

important aspects-

At the beginning of jatisamuddesa, Hari says that the words are separated

from sentences just like prakrti, pratyaya etc., are divided from a pada.

Hari was referring to Panini, when he said words are divided into two, i.e.
the sttra- “suptinantam padam” (1-4-14). Nipatas qualify the meaning of nama
and therefore are included in subantas. Whereas upasargas like pra, para, apa, etc.

and karmapravacaniyas qualify the verb and therefore they are included in

tinantas.

Some people argue that the nipatas and upasargas no doubt qualify the

nama and akhyata respectively and simply for this reason one can’t include them

in subanta and tinanta therefore it is proper to say that words are of four types-

nama, akhyata, upasarga and nipata. Rather, they also hold that
karmapravacaniyas are connected with akhyata in one way or the other; they need

not be considered as separately.

Still some others opine that the four-fold division of words, nama, akhyata,
upasarga, nipata, no doubt stands as it is but the karmapravacaniyas can’t directly
qualify the akhyata and therefore instead of including them in akhyatas, better be
considered as the fifth category.

dvidha kai$cit padam bhinnam caturdha pancadhapi va|

apoddhrtyaiva vakyebhyah prakrtipratyayadivat|| (jatisamuddesa- 1)
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Vyadi, an acarya said that all the Sabdas express dravya only whereas

Vajapyayana, another acarya felt that all the Sabdas express jati only.

Rather, Panini followed the siddhanta (theory) that a $abda expresses both
jati as well as dravya and he constructed Astadhyayi on these lines-

(mahabhasyam- paspasa).

Further, Hari summarizes jati, vyaktivada in the following verse-
padarthanamapoddhare jatirva dravyameva va|

padarthau sarvasabdanam nityavevopavarnitau|| (jatisamuddeSa- 2)

After apoddhara (artificial separation) of padarthas from a vakyartha, it is

described that either jati or dravya or both will be the meaning of all $abdas.

Vajapyayana felt that jati would be the meaning of all the Sabdas. As has
already been mentioned the gamut of Sabdas can be put under four headings jati,

guna, kriya, and samjia. Here according to Vajapyayana, words like ghata, pata,
denote the jati i.e. ghatatva and patatva, Sukla etc. express jati like Suklatva that is

there in kriya such as paka and samjnas like dittha etc. denote the jati like dithatva,

it may be noted that the jati requires a resort i.e. dravya but dravya per se is not

denoted.

Contrary to this, Vyadi a renowned scholar strongly felt that all the Sabdas
denote dravya only. Here dravya means ‘nirgunadvayabrahma’, rather, things like
ghata and pata. Hari discusses both these dravyas in dravyasamuddesa of

padakanda.
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On the other hand, the system of Panini accepts that both jati and dravya

can be denoted by a Sabda and the relation between both of them is
viSesanaviSesyabhava or the relation of qualifier and qualified. Katyayana and

Patafjali described both jati and dravya as immutable-

“siddhe Sabdarthasambandhe lokato’rthaprayukte Sabdaprayoge Sastrena

dharma niyamah”

It may be noted that all the systems and schools of Indian philosophy,
except vedanta had conceded the immutability (nityatva) of jati.

Upanisads preach that in case brahman is considered as dravya it will be

nitya. If vyakti is considered as dravya then vyaktis would have nityata following

pravahanityata (the immutability of a stream). These aspects are widely discussed

in the introductory part of Mahabhasya- paspasa by Katyayana and Patafijali.

When all the upadhis are considered as the forms of parabrahma, how
come there is difference of jati and vyakti-

Hari responds to this question-

satyasatyau tu yau bhagau pratibhavam vyavasthitaul|

satyam yattatra sa jatirasatya vyaktayah smrtah||  (jatisamuddeSa- 32)

In every ‘thing’ there are two parts, the real and unreal. Between the two,
the real part is jati and the unreal part is vyakti.

Hari suggests that unless and until the advaitasiddhanta is digested the

concept of satya and asatya or jati and vyakti can’t be understood.
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Different kinds of ornaments are made out of gold. The ornaments may
lose their form, as they are vyaktis that are unreal. Whereas the gold per se i.e. jati,

which is real doesn’t undergo any change or decay.

Further Hari elaborates the concepts of jati in connection with vyakarana-

sambandhibhedat sattaiva bhidyamana gavadisu|

jatirityucyate tasyam sarve Sabdavyavasthitah|| (jatisamuddesa- 33)

According to advaitasiddhanta the real thing is jati and the same is called

mahasatta. It is in the form of Parabrahman and the same transforms into gotva,
ghatatva, patatva etc. following this only the transaction takes place. The same

mahasatta, depending on the difference in the resort, differs and called jati, such as

gotva, ghatatva etc. All the Sabdas express the jati positively.

Hari further clarifies the concept by the following verse-

tam pratipadikartham ca dhatvartham ca pracaksate|

sa nitya sa mahanatma tamahustvataladayal|| (jatisamuddesa- 34).

Panini compiled the following siitra for pratipadika and dhatu, in line with

his two-fold division of padam i.e. subanta and tinanta (“suptinantam padam™ (1-

4-14)).

arthavadadhaturapratyah pratipadikam (1-2-45),

krttaddhitasamasasca (1-2-46), dhatoh (3-1-91).

Pratipadikam is the root of subantas or nouns. Whereas dhatu is the root of

kriya or tinanta. Hari asserts that the meaning of pratipadika and dhatu is
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described by scholars as satta or jati, the same is nitya (immutable) and the same

is called mahan and the same is atma- this is expressed by suffixes like-tva,-tal etc.

Scholars say “pratipadikarthah satta” which means the primary meaning of

pratipadika is sattd only and the same satta is also considered as the primary
meaning of dhatu. Following the derivation “kriyajanakatvam karakatvam™, all
the karakas generate kriya and in all the kriyas there is jati and therefore such a jati
is expressed by dhatus.

Such a satta is nitya i.e. it doesn’t posses two properties i.e. generation and

destruction.

Such a satta is all-pervading paramatma and the six bhavavikaras viz.
jayate (is born), asti (does exist), vardhate (develops), viparinamate (transforms),
apaksiyate (degenerates), vinaSyati (perishes), enumerated in Niruktam (1%

chapter) of Yaska are nothing but the different forms of paramatma only. The

same satta is expressed by suffixes like- tva,- tal,- ghati, etc.

Under the adhikarastitra- taddhitah (4-1-76), Panini instituted-tva and-tal
pratyayas in the sense of bhava by the siitra-“tasya bhavastvatalau (5-1-119)”.

Here the term bhava means pravrttinimitta (the cause of behaviour) and it is

nothing but satta- gotvam, gota, are examples.

Under “kartari krt (3-4-67), Panini instituted the suffix ‘ghafi’ on dhatu

(dhatoh, 3-1-91)) in the sense of bhava (pakah is an example).
Here the term bhava refers to the meaning of a dhatu. This is clearly

mentioned by Hari in kriyasamuddeSa of padakanda of Vakyapadiyam (verse-

23)-
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antyeva’tmani ya satta sa kriya kaiScidisyate |

bhava eva hi dhatvartha ityavicchinna agamah || (kriyasamudde$a- 23).

(The satta that is there in the final part of vyapara is considered as a kriya
by some people, rather the uninterrupted tradition says that bhava or satta only is

the meaning of dhatu).

The word nitya can be taken as a reference to nyaya and vaiSesika, while

mahan to samkhya, and atma to vedanta.

Helaraja a commentator on Vakyapadiyam, explained the case of mahan
only. Rather, it may be taken that Hari was trying to explore chemistry of all the
darSanas in proposing jati or mahasatta or satta or mahasamanyam.

5.2 Dravyam (individual):

Dravyam is the second factor that is expressed by a nama.

In dravyasamuddes$a of padakanda (verse- 4) Hari explains the concept of

dravya by offering analogy-
suvarnadi yatha bhinnam svairakarairapayibhih|

rucakadyabhidhananam Suddhamevaiti vacyatam|| (dravyasamuddeSa- 4)

Bangles, rings etc. ornaments are made of gold. Rather, the form is neither

invariable nor has got anything to do with gold.

Rather, the pure dravya is being denoted by Sabdas like rucaka, kataka,

kamkana, kundala, etc.

126



Having established that all the words like ghata denote dravya and the
same is seen all-pervading (sarvartrikam). Hari responds the question as to how
can dravya be certified as sarvartrika, when there are certain Sabdas like

samsthana and sannive$a; which denote a dharma called assembly of different

parts and also the same won’t denote dravya-

tesvakaresu yassabdastathabhiitesu vartate]

tattvatmakatvattenapi nityamevabhidhiyate|| (dravyasamuddesa- 6)

In such forms, i.e. assemblies of different parts, wherein upadhi only is the
svabhava (nature). The $abdas like samsthana and sannivesa are there, there also

the immutable dravya only is expressed as the form is nothing but dravya only.

Since upadhis are artificial they are mutable (just like a ghata) rather their

actual form is nothing other than dravya. Dravya is never seen in the form of an

upadhi.

On the other hand, since upadhis got amalgamated in dravya, which is the
root, they can’t be considered separately; rather it is due to brahmasatta that the

upadhis have attained a concrete form.

Hari further clarifies the following doubt-

Scholars have decided that the akaram (form) is mutable and dravya is
immutable. In such a situation if it is accepted that even dharmas, in a different
state or seen in the form of dharmi only, it amounts to accepting that the dharmas

are also immutable. And this contradicts the above said decision of scholars

(akrtiranitya, dravyam tu nityam- paspasa)- (siddhe Sabdarthasambandhe).

na tattvatattvayorbheda iti viddhebhya agamabh|

atattvamiti manyante tattvameva’vicaritam|| (dravyasamuddesa- 7)
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The uninterrupted tradition inherited from the elders is that there is no,

as a matter of fact, any difference, what so ever, between tattva and atattva.

Rather, since the matter is not thoroughly discussed the tattva itself is

misunderstood as atatva.

As far as the Indian philosophy is concerned, there are no two things-

Satya (real one), asatya (the one that is illusory). There is, in conclusion,

only one ‘paramarthikatattva’ and it is nothing but parabrahman.

The thing that is satya only seems to be asatya having different forms due
to avidya that has been there since time immemorial. Rather, the asatyapadartha
can’t stand forever separately from satyapadartha. As long as the avidya is there,
the difference is felt. Once the avidya perishes there will be satyapadartha only

that remains.

Hari at the outset of his work, in bramhakanda (verse- 9) declared the very

thesis in the following words-

satya viSuddhistatrokta vidyaivaikapadagama|

yukta pranavartipena sarvavadavirodhini]| (brahmakanda- 9)

On the other hand, in modern linguistics the concept of types and token

(introduced by C.S.Peirce) is comparable to jati and vyakti.

“C.S. Peirce (1839-1914) referred to the distinction between words as

tokens and words as types.
Example: He who laughs last laughs longer.

From one point of view, it can be said to contain six words: it is six words
long. From another point of view, however, it can be said to contain only five

words, since two of the words-the third and the fifth (laughs)- identical: they are
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different tokens (or instances) of the same type”. (John Lyons, Linguistic

Semantics; An introduction. Part-2, p.49)

Types are word forms and tokens are occurrences (instances). (types are

abstract and tokens are concrete.)

5.3 Lingam (gender):

Linga is the third factor that is expressed by a nama. As far as the concept
of linga in vyakarana is concerned there is a great debate recorded by Patafijali

under “‘sartipanam eka Sesa eka vibhaktau” (1-2-64). Pataijali concludes thus-

“tasmanna vaiyakaranaih Sakyam laukikam lingamasthatum, avasyam kascit

svakrtanta astheyah”

Therefore it is not feasible for vaiyakaranas to bank on the laukikalinga. By

all means, they should resort to a thesis of their own. Here is a panorama of the

picture- a single thing is expressed by different words associated with different
genders- puSyah, taraka, naksatram are in pumlinga, strilinga, napunsakalinga,

respectively but denote the same meaning (star). Similarly, the sense of a ‘thing’ is

expressed by the following words-

Padarthah, vyaktih, dravyam, having genders of the same sequence. The
thesis of vaiyakaranas as far as the linga is concerned is that it is the Sabda rather
than artha that is the resort of linga. A detailed discussion in this regard can be had

from “vaiyakaranasiddhantalaghumanjiisa’ of Nagesabhatta.

Patafijali, having observed that the laukikalinga which is defined by

“stanakeSavati nari lomasah purusassmrtah” etc. has got difficulty in terms of
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non- living things, arrived at the above said conclusion that a technical linga that is

exclusively useful to vyakarana is quite necessary.

In fact, Patafijali borrowed the ideology of SamkhyadarSana and adopted

the same in toto.

Hari in lingasamuddes$a of padakanda of Vakyapadiyam tried his best to
explicate the nuances of the concept of linga from a vaiyakarana’s point of view

as 1s depicted in Mahabhasya-

avirbhavastirobhavah sthitiScetyanapayinah|

dharma mirtisu sarvasu lingatvenanudarSitah|| (lingasamuddesa-13)

In all Padarthas there will be three dharmas (properties) viz. avirbhava

(the birth of gunas), tirobhava (gradual decrease of gunas) and sthiti (the state of
balance), and the same which are inherent are shown as pumlinga, strilinga,

napumsakalinga.

5.3.1 Stripratyayas:
In vyakarana ‘bauddhartha (imaginary thing)’ rather than the vastu (real
thing) has to be taken in terms of kriya, karakam, lingam etc. The lingam is in

Sabda rather than in artha according to Patafijali-

‘ekarthe Sabdanyatvat drstam linganyatvam avayavanyatvacca’ is bhasya.

A single thing can be expressed in all lingas-

ayam padarthah (pumlingam), iyam vyaktih (strilingam), idam vastu

(napumsakalingam) is an example. Similarly darah (pumlingam), bharya
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(strilingam), kalatram (napumsakalingam)- all these words mean wife although

they have different lingas.

Under “sariipanam ekaSesa ekavibhaktau (1-2-64)” Patanjali widely
discusses the aspect of linga, he rules that the general definition offered for

2

identifying linga i.e. “stanakeSavati nari lomasah purusassmrtah” etc. can’t be

taken by vaiyakaranas and quite different theory i.e. exclusive to vyakarana has

to be resorted to-

“tasmanna vaiyakaranaih Sakyam laukikamlingam asthatum, kaScana

svakrtanta astheyah”.

Then Patanjali borrows the trigunas i.e. satva, rajas, and tamas from
samkhya and rules that when there is an increase of these gunas then it will be
pumlinga, decrease of the same would cause strilinga and the balance of the trio

would cause napumsakalinga. The dictum “samanye napumsakam” reflects the

last of the three.

“lingapariharascapi ~ nopapadyate, kim  karanam?,  avistalinga
jatiryallingam upadaya pravartate utpatti prabhrutyavinasam tallingam na jahati.
tasmanna vaiyakaranaih Sakyam loukikam lingamasthatum, avaSyam kaScana
svakrtanta astheyah. ko’sau svakrtantah?, samstyane styayate’rdrat str1 stiteh sap-

prasave puman. nanuca loke’pi styayatereva stri, sdteSca puman?

adhikaranasadhana loke stri, styayatyasyam garbha iti, kartrusadhanasca puman-
site pumaniti. ihapunarubhayam bhavasadhanam- styanam pravrttiSca.
kasyapunah styanamastri, pravrttirvapuman? gunanam, kesam? Sabda

sparSarasagandhanam. sarvascha punarmirtaya evamatmikah- samstyana

131



prasavagunah  SabdasparSarasagandhavatyah.  yatralpiyam$o  gunastatra-
varatastrayah-Sabdah sparSortipamiti. rasagandhou na sarvatra, pravrittih

khalvapi nitya. nahidam kaSchidapi svasminnatmani muhtirtamapyavatisthate,

vardhate yavadanena vardhitavyamapacayena, va yujyate. tachchobhayam

sarvatra, yadyubhayam sarvatra, krtovyavastha?, vivaksatah.

In spite of the fact, that Panini appended Astadhyayl with
linganusasanam, i.e. ghanjabantah pumsi etc. Katyayana offered a vartika i.e.-

‘lingamasSisyam lokasrayatvallingasya’ (the genders for Sabdas need not

necessarily be prescribed as the gender should be known through the usages of

the Sistaloka).

In the above vartika, loka means not only the usages of Sistas but also

thesauri such as ‘Namalinganu$asanam’ of Amarasimha, which prescribe the

genders of different Sabdas.

In Sanskrit language, a Sabda can have one, two, or three lingas and

apparently, there is a separate category called avyayas, which don’t have any

linga, vibhakti, vacana- ca, na, va, atra, yatha, naktam etc.

sadrSam trisu lingesu sarvasuca vibhaktisu |

vacanesu ca sarvesu yanna vyeti tadavyayam|| (atharvaveda)

Finally as was ruled by Patanjali i.e. vivaksatah (from the desire to say)

there is no other go but one has to resort to the vivaksa of yogins.

In Astadhyayi, in the first leg of fourth chapter Panini earmarked some

siitras under the adhikara “striyam (4-1-3) the pratyayas instituted to suggest the

stritva, such as tap, dap, cap, nis, nip, nin and ti (nac and tin are also related to
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stritva  but in Kaumudi they are covered elsewhere are not in

stripratyayaprakarana) have to be added to pratipadikas.

1.

tap: The sttra “ajadyatastap (4-1-4)” means that the words read in ajadigana
and those ending in short ‘a’ would receive the suffix ‘tap’ to suggest ‘stritva’.
The ajadigana is provided by Panini in order to check nis and nin to certain
Sabdas, aja, edaka, as$va, cataka, musika etc. will get nis by
“jaterastrivisayadayopadhat 4-1-63”. bala, vatsa, vodha, vilata are saved from
getting nip by “vayasi prathame 4-1-20.

dap: The siutra ‘“dabubhabhyamanyatarasyam (4-1-13)”, upon the words
covered by the sitras, manah (4-1-11) and ano bahuvriheh (4-1-12) would
receive the suffix dap to suggest stritva. sima, dama are examples.

cap: The sutra “yansScap (4-1-74)” on a word ending with ‘yan’ the suffix
‘cap” would come to suggest stritva. Here yan means fiyan and Syaii.
ambhastya and karisagandhya are examples, respectively.

nis: The sitra “sidgauradibhyasca (4-1-41) is one of the sttras that institutes
‘nis’ on the pratipadikas which are ‘sit” and words that are read in
‘gauradigana’, ‘nrtt’ is the root and ‘svun’is the pratyaya by ‘Silpini svun (3-
1-145)” and nartaka is the form since there is ‘sitva’, the stripratyaya ‘nis’ is
applied and will get the form ‘nartaki’. Gauri is another example.

nip: ‘runnebhyo nip (4-1-5)’, the words ending in r and na would receive the
suffix nip to express stritva, krosti, kartri, dandint are examples.

nin: ‘Sarngaravadyafo nin (4-1-73)’ is the sttra that effects the suffix nin to
suggest stritva. The words enumerated in ‘Sarngaravadigana’ and the words
ending in ‘ai’ pratyaya will get the suffix ‘nin’, Sarngaravi and baidi are

examples.
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7. ti: ‘yunastih (4-1-77)’ is the sitra that effects the suffix ‘ti’ to suggest stritva

on the word ‘yuvan’, yuvati is the example.

It may be noted that ‘@’ is the remaining form in all the three i.e. tap, dap and

cap whereas ‘T’ is the remaining form in all the three nip, nis and nin. Such a

variety of pratyayas is required for variety of svara.

Hari in lingasamudde$a explains that there are seven alternatives in terms of

linga that are described by scholars-

upadanavikalpasca linganam sapta varnitah||

vikalpasanniyogabhyam ye Sabdesu vyavasthitah|| (lingasamudde$a-3)

The following are seven types-

1. Sankhah- Sankham, padmah- padmam etc. have got both pumlinga and
napumsakalinga.
2. bhagadheyam- bhagadheyi, bhesajam- bhesaji etc. have got strilinga and

napumsaka.

3. isuh, asanih etc. have got strilinga and pumlinga.
4. tatah, tati, tatam etc. have got all the three lingas.

There will be three more types following sanniyoga and niyamam (ruling).

5. vrksa etc. will be there in pumlinga only.
6. khatva etc. can be seen in strilinga only.

7. dadhi etc. are in napumsakalinga only.

When some words have got more than one linga, how to decide as to

where this linga only.
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Patafijali answered this question by vivaksatah, which means that the

following desire to say a specific linga has to be taken in a particular example.

This concept is elaborated by Hari-

sthitesu sarvalingesu vivaksaniyamasrayah|

kasyacicchabdasamskare vyaparah kvacidisyate|| (lingasamuddes$a-19)

On the other hand, when a question irrespective of gender has to be put

then it is napumsakalinga, which is described as common to all the lingas, just like

sarvanama is for all the namavacakas.

Hari says this in lingasamuddesa following Mahabhasya (dandinayana- 6-4-174)-

guna ityeva buddherva nimittatvam sthitirmata|

sthiteSca sarvalinganam sarvanamatvamucyate|| (lingasamuddesa-18)

Sthiti which means napumsakalinga, is the cause of the buddhi, is in the

form of gunas and the same is considered as sarvanama of the all the lingas.

Hari takes up the jatipaksa and he explains that the three jatis i.e. pumstva,

stritva and napumsakatva, which are in fact compatible, are there with the jatis

like gotva, mahisatva, etc. which are incompatible, as the argument put forward

by some scholars-

tisro jataya evaitah kesamcit samavasthitah|

aviruddha viruddhabhirgomahisyadijatibhih|| (lingasamuddesa- 4)
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Finally, Hari clarifies that the Sistas who could discern the noumenon of

different things had said as to which linga that is constantly available in Sabda and

artha would be the constituent of dharma-

bhavatattvadrsah Sistah Sabdarthesu vyavasthitam|

yadyaddharme’ngatameti lingam tattat pracaksate|| (lingasamudde$a-21)

It may be noted that it is a nama only that is associated with linga; kriya
does not have a linga.

5.4 Vacanam (number):

The fourth factor that is expressed by a word (nama) is vacanam. Both the
words vacanam and samkhya are synonyms. If one wants to purchase a cow, he
takes some amount along with him. In case, he wants five cows he has to take an

amount five times the cost of the cow.

“sakrduccaritah Sabdah sakrdevartham gamayati” (a Sabda pronounced

once would express meaning once only) is the norm. Therefore, following this

norm, if one wants to express the sense of 10 trees he has to employ 10

vrksasabdas like vrksah, vrksah... etc. In such a situation, Panini instituted
‘ekasesa’ by ‘“saripanam ekasesa ekavibhaktau (1-2-64)”, in order to effect
brevity without loss of meaning i.e. one can take vrksasabda and add the suffix
‘au’ for two trees (i.e. vrksau) and if he wants to express three or more vrksas then

it will be vrksa+jas=vrksah.

“Ucyate iti vacanam, samcaste iti samkhya (the one that is being

expressed) are the etymologies of both the terms i.e. vacanam and samkhya.
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Hari in samkhyasamuddesa of padakanda of Vakyapadiya asserts that

every padartha, which is in the form of dravya is used along with samkhya only.
The difference and non-difference of things in the world has got samkhya as its
base. The number ‘one’ expresses abheda (non-difference or singleness of the

thing) and other numbers like 2, 3, 4 etc. express bheda (difference).

At the outset of kriyasamuddesSa, Hari declares that the aspect of kala
(tense) is for the separating the kriya (present, past, future) whereas samkhya is for
separating anything from anything-

“kriyabhedaya kalastu samkhya sarvasya bhedika” (kalasamuddeSa- 2)

samkhyavan sattvabhiito’rthah sarva evabhidhiyate|

bhedabhedavibhago hi loke samkhyanibandhanah|| (samkhyasamuddesa-1)

On the other hand, the things that can be referred to by the pronouns such
as this and that are called dravyas and the difference among dravyas is expressed
by samkhya such as two and three. Rather, the abheda or non-difference is

expressed by number ‘one ’.

In the case of vimsati, trim$at, catvarimsat, etc. There is a peculiar aspect

as for as the samkhya in Sanskrit is concerned-

VimsSati etc. can be employed to denote both the number of things i.e.

samkhya as well as the things themselves to be numbered denoted by the

samkhya- “gavam vimsatih” (20 of cows) is an example of the word wherein the
word vimsSati is samkhyavacaka and the usage ‘vimS$atirgavah’ (20 cows) is an

example of the word vims$ati being samkhyeya.

Hari in samkhyasamuddes$a verse (19) explains the situation-
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samkhyeyasangha samkhyanasanghah samkhyeti kathyate |

vimS$atyadisu sanyasya dravyasamghasya bhedikal|

By words like vimsati, trimsat etc. the group of things to be counted and

the group of the one which we count are denoted as samkhya.

As such, vimsati etc. would be instruments in separation of other groups of things.

“eka kriya kriyagatadvitvabahutve” (mahabhasyam).
5.5 Karakam (case):

The fifth factor that is expressed by a word is karaka. The word ‘karaka’

means the one, which produces a verb. If a word like ramah is pronounced, the
listener immediately asks- what is he doing? Then the answer would be a verb-
eating/going/coming etc. There are six karakas- kartr, karma, karana, sampradana,
apadana and adhikarana. Each karaka is represented by a vibhakti- prathama,
dvitiya, trtiya, caturthi, paficami and saptami (respectively). Each vibhakti got
three pratyayas to denote three numbers. Karakas are absolutely dependent on

vivaksa (a desire to say) of the speaker.

1. Kartrkarakam: A person or thing who is considered to be (in the sentence used)

independent is called karta (agent)-‘devadattah pacati’ (devadatta is cooking),

‘sthali pacati’ (the vessel/cooker is cooking) etc. Karta is in prathama in the
above examples.

2. Karmakarakam: The thing that is mostly desired by karta is called karma.

‘caitrah gramam gacchati’. Gramam, rather going to grama is mostly desired

by caitra and therefore, it is karma and got dvittyavibhakti.

3. Karanakarakam: the most useful instrument in an activity gets the name-

karanam- ‘maitrah parasuna chinatti’ (maitra is cutting with an axe). In this
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5.

sentence, parasSu is the instrument that is mostly useful in the action- cutting.
Therefore, it has got karanasamjfia and subsequently tritiyavibhakti.

Sampradanakarakam: The person/thing at the receiving end is called
sampradanam- ‘padma sitdyai pustakam dadati’ (padma is giving a book to
sita)- in this example since Sita is at the receiving end it is called sampradana
and got caturthivibhakti.

Apadanakarakam: The thing that is stable during separation is called apadana.
‘vrksat parnam patati/dhavatah asvat bhatah patati’ (the leaf is falling from the
tree, the police is falling from the running horse) in both the instances, the tree

and the running horse are stable during the separation of leaf and police

respectively and hence they are apadanas and got paficamivibhakti.

6. Adhikaranakarakam: Adhikaranam here in vyakarana means adhara (base

/aim). The word that denotes a base/aim in a sentence is called adhikarana.
‘Kipe jalamasti/mokse iccha asti’ (there is water in the well/he has got desire
in salvation)- in both the instances the well and moksa are the base and aim

and hence they being adhikaranas got saptamivibhakti.

During the above course of discussion it is conspicuous that sasthivibhakti

is left behind. Sasthivibhakti denotes sambandha (relation): rajfiah purusah (king’s

servant)- here in this example the word rajiiah is in sasthi. When someone utters

the word- rajnah (of the king) the listener would ask- what is that? Here the

answer would be something concrete and certainly not a verb. That is why sasthi

is not considered as a karaka. Rather it indicates the relation between two things.

5.5.1 Siddha and Sadhya:

The padarthas, as has been detailed above, are been divided into two

1. Siddha 2. Sadhya
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Sadhya is in the form of a kriya, like paka, yaga, gamana, adhyayana etc.
and it is done/ performed at specific times, i.e. like ghata and pata are not seen in

an immovable form. If it is to be produced, then some entity is required and the
same is siddha. The same is karaka and the same is sadhana. Between the kriya
which is sadhya and the sadhana which is siddha there will be the relation of

“kriyakarakabhava”.

Thus, a kriya is generated through sadhana / karaka. Here sadhana is not, in

fact, the tangible thing. Rather, it is the Sakti (capacity) of the thing.

Hari, following Patanjali, in the seventh part of padakanda of
Vakyapadiyam called sadhanasamuddeS$a, explains the gamut of things that are

associated with sadhana or karaka in 167 terse verses-

svasraye samavetanam tadvadeva’Srayantare |

kriyanamabhinispattau samarthyam sadhanam viduh||

(sadhanasamuddes$a-1)

Bhasyakara etc. identified the Sakti (capacity) that is required in the

generation of a kriya like paka, gamana etc., i.e. concommitant with the resorts of

its own such as karta and karma and similarly the other resorts as sadhanam.

Hari is going to discuss the six karakas viz. karma, karanam, karta,

sampradanam, apadanam, along with Sesa and hetu.

The terms karaka and sadhanam are synonyms- “karoti kriyam nispadayati

2% <6

iti karakam”, “sadhyate kriya anena iti sadhanam”.

Following both these derivations, it can be asserted that kriyajanakatvam

rather than kriyanvayitvam is karakatvam (bhattoji). Patafijali employed both

these words as synonyms.
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Under “parokse lit (3-2-115), anabhihite (2-3-1)”etc. Patafjali says-
“gunah sadhanam”. Here the term guna means Sakti whereas sadhana means

karakam. In the sitra- ‘saptamipaficamyau karakamadhye (2-3-7)’, the term

karaka is employed in the sense of Sakti.

In the following sttras, Patanjali said dravya is karaka. It is possible when

one would have the vivaksa (a desire to say) of abheda (non-difference) between

Sakti (capacity) and Saktimat (the thing having the capacity).

“dravyam kriyabhinirvrttim prati sadhanam” (sarvadhatuke yak (3-1-67)),
“sadhanam vai dravyam” (kimettinavyaya (5-3-55)), “sadhane’yam bhavan linga

samkyabhyam yoksyate” (upasargacchandasi dhatvarthe (5-1-118)).

In the sentence “caitrah kasthaih sthalyam tandulan pacati”, (caitra is

cooking rice in the vessel with firewood), the word pacati denotes a kriya

(activity), it may be noted that kriya will be there in either karta or karma

(phalavacchinnavyaparah, vyaparavacchinnaphalam va dhathvarthah) the former

is for kartariprayoga and the latter is for karmaniprayoga).

Kriya will not be there in karana, sampradanam etc. Rather, karakas like

karana etc. are also generating kriya like paka.

In other words, caitra, tandula etc. are generating the kriyas that are within

and hence the nomenclature kartrkaraka and karmakaraka, all this is explained by

“svasraye samavetanam”.
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In fact, pakadikriyas are not there in kastha etc. by ‘samavayasambandha’.

Nonetheless, kastha etc. are generating the kriyas that are there in karta and karma

and as such became sadhanas. In light of this the term ‘asrayantare’ should be
interpreted as in adhara i.e. different from karana etc. but in the form of karta and

karma.

In the term svasraye, the term ‘sva’ means kriya and the same which is
denoted by dhatu will be there in karta and karma only and not in other karakas,

that’s why the thing is generated in karta and karma only.

Rather than karakas such as karana etc., this is the decision of Bhasyakara

and following him, Hari employed two words ‘asraye’ and ‘asrayantare’.

A careful analysis in to the gamut of things take us to the conclusion that as

a matter of fact things like caitrah, rice, etc. in the sentence ‘caitrah tandulan

kastaih sthalyam pacati’ are not karakas.

Karaka is the one, which generates kriya and obviously, in its own form
the things can’t generate a kriya. Rather the capacity i.e. samarthyam or Sakti i.e.

there in the karaka generates a kriya.

Therefore, the conclusion will be “Saktih karakam”. On the other hand,

since Sakti can’t exist devoid of resort, the things (rather than Sakti) are referred to

as karakas in common parlance. Here it is possible to say ‘Saktimat karakam’.

Under “hetumati ca (3-1-26)” Patanjali establishes the concept of
bauddhartha in terms of karaka.
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‘Kamsam ghatayati’ is a sentence in the sense of relating the purana of
kamsavadha and the analysis will be kamsa vadha+nic. The pratyaya nic is
instituted in the sense of prerana (causative) by “hetumati ca”. Here Katyayana

raised an objection that since at the time of relating the purana the concerned

persons, i.e. kamsa, krishna etc. are not available; there cannot be the said usage

by the said siitra. He offered a vartika-

‘akhyanat krtastadacaste’ (on the krdanta that denotes a story popular in

puranas there will be nic pratyaya in the sense of relating).

At this juncture, Patafjali refuted the need of the vartika and said that the
stitra itself can fulfil the task—

While the pauranika relates the story, Sabdas like Kamsa, Krishna etc. are

employed. Such Sabdas would create the images of respective persons having
some form, behavior, mannerism etc., in the minds of the audience and as such by

taking the bauddhartha (imaginary meaning) of the sadhanas the siitra ‘hetumati

ca’ can generate ‘nic’, in spite of the fact that the real persons are not present.

Hari, in his terse verse summarized the Mahabhasya-

sabdopahitartipams$ca buddhervisayatam gatan|

pratyaksamiva kamsadin sadhanatvena manyate|| (sadhanasamuddesa-5)

Hari in sadhanasamuddesa enumerates seven karakas viz. karma, karana,

kartr, sampradanam, apadanam, adhikaranam and sambandha.
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It may be noted that generally sambandha is not considered as karaka. In
that case, there will be six karakas only. Rather Hari, considers sambandha also as

a karaka.

5.5.2 Karmakarakam:

samanyam karakam tasya saptadya bhedayonayah|

sat karmakhyadi bhedena Sesabhedastu saptami|| (sadhanasamuddesa- 44)

Further, Hari ventures upon the task of offering different forms of each

karaka through keen observation. At the outset, he says that there are seven

varieties of karma that is exhibited by Panini. Hari says that the karma defined by

the sutra-

‘karturipsitatamam karma (1-4-49)’ is of three types viz. nirvartyam,

vikaryam and prapyam.

On the other hand, the karma shown by other sttras such as ‘tathayuktam
ca nipsitam (1-4-50)’ etc. is of four types-

nirvartyam ca vikaryam ca prapyam ceti tridha matam|

tatrepsitatamam karma caturthanyattu kalpitam|| (sadhanasamuddesa- 45)

Hari explains ‘nirvartyakarma’ by the following verse-

sativa’vidyamana va prakrtih parinamini|

yasya nasriyate tasya nirvartyatvam pracaksate || (sadhanasamuddesa- 47)

To which karma, the main cause, be it that exists or under goes some

variation, is not resorted to or the one, which is, without, ‘prakrti’ is called

nirvartyam.
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In the sentence ‘ghatam karoti’, ‘ghata’ is karma. Here, the very cause of

‘ghata’, 1.e. ‘clay’ (mrttika), is not desired to be expressed and therefore ‘ghata’

became ‘nirvartyakarma’. In the example ‘samyogam karoti’ there is no any cause

of ‘samyoga’ and therefore the same became karma.

In case, the cause is desired to be expressed then it will be ‘vikaryakarma’.

In the example ‘mrdam ghatam karoti’, ghata is ‘vikaryakarma’—

prakrtestu vivaksayam vikaryam kaiScidanyatha|

nirvartyam ca vikaryam ca karma $astre pradarsSitam||

(sadhanasamuddes$a- 48)

Hari defines ‘prapyakarma’ by the following verse-

kriyakrtaviSesanam siddhiryatra na gamyate|

darSanadanumanadva tatprapyamiti kathyate|| (sadhanasamuddesa-51)

The change of the form related to the different processes of ‘karta’ in a

karma can’t be known then either ‘pratyaksa’ or ‘anumana’-~ is called

‘prapyakarma’.

The examples for prapyakarma are- adityam paSyati, ghatam janati.

While looking at the sun we won’t get anything special and while knowing

that this is a ghata nothing specific is known, therefore adityam and ghatam are

‘prapyakarmas’.
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Some people hold that prapyakarma need not separately be accepted but

Hari believes that ‘prapyakarma’ is there.

Hari explains the other four types of karmas by the following verse-

audasinyena yatprapyam yacca karturanipsitam|

samjfiantarairanakhyatam yat yaccapyanyapirvakam||

(sadhanasamuddesSa- 46)

While doing some activity something else, which is not desired, is also

obtained. The same is not undesirable at the same time- “gramam gacchan
trnam sprsati” is the example. Here ‘grama’ is desirable and became karma
following ‘karturipsitatamam karma”. Whereas ‘trna’ (touching trna) is

incidental and not desired. Rather, it is not undesirable. Therefore following

the Paninisiitra-“tathayuktam canipsitam (1-4-50)” the trna became karma and

the same is called audasinyakarma”.

Under the same category, the one which is not desired by karta also
becomes karma and the example is ‘coran paSyati’. Here the encounter with the
thieves is undesired by karta and therefore ‘cora’ became ‘anipsitatamam’ and the

same is also called audasinyakarma.

The sixth category is the one that is attained by the siitra ‘akathitam ca (1-

4-51)’: this happens in such a situation wherein karma is ‘vivaksita’ (desired), in

spite of the fact that karakas such as apadana, adhikarana etc. have to take place.
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‘gam dogdhi payah’ is the example. Here the cow is apadana as milk is
extracted from the cow. Rather, since apadanatva is not vivaksita and karma is

vivaksita the word gau became karma.

The last karma is the one that is instituted in the place of another karaka
such as sampradanam.
‘krtramabhikrdhyati’- 1s the example, here in the case of

‘krdhadhatvarthayoga sampradanasamjna’ happens by-

“krdhadrhersyasiiyarthanam yam  prati  kopah  (1-4-37)” and
caturthivibhakti should come but, as an apavada (replacement) by

“krdhadrhorupasrstayoh karma (1-4-38), “karmasam;jia™ is instituted.

Hari in the following verse enumerates four guidelines that are useful to

identify an ‘akarmakakriya’-

dhatorarthantarevrtterdhatvarthenopasamgrahat|

prasiddheravivaksatah karmano’karmika kriya || (sadhanasamuddesSa- 88)

When the dhatu is there in another sense, when the karma is included in the
‘dhatvartha’, when there is popularity, when the karma is not desired to express-

the dhatu can be decided as akarmaka.

‘bharam vahati’ (he is carrying the load) originally the root ‘vah’ is
employed in the sense of transforming a thing one place to the other. Here since
the verb vahati doesn’t express the said meaning but different one the same

became akarmaka in the following example- ‘nadi vahati’ (the river is flowing).
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The thing that is considered as ‘karma’ is there inherently in ‘dhatvartha’-

“caitrah jivati” (caitra is alive). Here the root ‘jiva’ means holding the life.

Since the same meaning is there embedded in the verb jivati, it became

“akarmaka’.

For the third category ‘varSati’ (it is raining) is an example. Since it is
popularly known that in the activity of raining, the karta will be megha (cloud) at
the same time ‘varSati’ means ‘varSati udakam” (raining water) again one need

not employ the word udakam, which is karma.

It may be noted that in  ‘atmanepadaprakaranam’  of
“Laghu$abdendusekhara” NageSa refuted the guideline “prasiddheh” as unlike,

the other three, it is not mentioned in Mahabhasya.

For the fourth guideline-‘nasamsSrunute’ (doesn’t listen), i.e. doesn’t listen

to good counselling by well-wishers is an example. In the above sentence even if

the relation of “‘kriyakarakabhava”, in the form of “hitat hitam na samsrunute”, is
available it is not shown and hence the verb ‘samSrunute’ became ‘akarmaka’ due

to ‘avivaksa’ (not desired to express).

5.5.3 Karanam:

Hari by the following verse explains the very meaning of the Paninisitra,

1.e. ‘sadhakatamam karanam (1-4-42)’-

kriyayah parinispattiryadvyaparadanantaram)|
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vivaksyate yada yatra karanam tattada smrtam|| (sadhanasamuddesa- 90)

In the generation of an activity, generally all the karakas play their

respective roles. In such a situation the one, which is considered (vivaksa- desired

to express) as the one that is useful in the generation of the activity immediately

after the vyapara, is styled as karanam, in that particular activity.

In the sentence- ‘caitrah asina cchinatti’ (caitra is chopping with a sword),

the activity of chopping is completed in the immediate movement following the

fall of the sword and therefore ‘asi- (rather the caitra)- is considered as karana.

The same is said by-

“kriyasiddhau prakrstopakarakamkaranasamjfiakamsyat”

(kaumudi-karakaprakaranam)

On the other hand, there can’t be any clash between karta and the rest of

the karakas and karana, when compared with other karakas, is superior.

5.5.4 Kartrkarakam:

Panini compiled a siitra,” svatantrah karta’ (1-4-54), which means the one

that is important among the karakas is called karta. Hari in “sadhanasamuddes$a”

offered six devices that are useful in deciding ‘karta’, by the following two verses-

praganyatah Saktilabhat nyagbhavapadanadapi]

tadadhinapravrttitvat pravrttanam nivartanat|| (sadhanasamuddes$a-101)

adrstatvat pratinidheh praviveke ca darSanat|

aradapyupakaritve svatantryam karturucyate || (sadhanasamudde$a-102)
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By getting ‘Sakti’ ahead of the other ‘karakas’, by attributing ‘paradhinata’
(being under the control of others)’ to other karakas, by the behavior of other
karakas i.e. within its control, by rerouting the ones that have already acted by the
absence of a delegate to karta, by the presence of karta while other karakas are

absent and even then it helps from a distance- independence to karta is imposed.

The theme of the above two verses is available in Mahabhasya under karake (1-3-

23).

Six causes to exhibit that ‘karta’ is “svatantra”, are given in the above two verses.

‘Karta’ gets involved in different activities expecting the result. That kind

of ‘Sakti’ is available to ‘karta’ ahead of other karakas. This is the first cause.

Karta attributes ‘nyagbhava’ to other karakas such as karanam. It means he

pulls them under his control. This is the second reason.

Other karakas such as karana or under the control of ‘karta’ and as such

only they take part in their respective activities and therefore are not independent.

This is the third reason.

Since ‘kartd’ behaves for a result, he would cease from the activity as soon

as the result is achieved. He also would see to it that the karana etc. also cease to

act further. This is the fourth cause.

In case, the sword or axe doesn’t function properly then a representative in
its place can be attained by karta. But he can’t have representative. This is the fifth

cause.
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Even in the absence of other karakas, kartd can be there- asti, vidyate,

bhavati (does exist).

Here it means someone or the other, who is a ‘karta’, i.e. the resort of the

activity is necessary. There are no other karakas and this is the sixth cause.

It is due to the above reasons that the importance certainly goes to ‘karta’ is
far away in terms of fruition of activity (kriyasiddhi), since he is the person who
can turn the wheel of the karakas (karakacakram), the independence should go to

him .

Further, once it is accepted that the ‘svatantryam’ (independence) depends
upon “vivaksa” (a desire to say), usages like “atma atmanam atmana hanti”’ (he is

killing himself by himself) are possible- declares Hari-

ekasya buddhyavasthabhih bhede ca parikalpite|

karmatvam karanatvam va kartrtvam vopajayate|| (sadhanasamuddes$a-104)

By creating difference through the state of intellect to a single thing it is

possible to have karmatva, karanatva, and kartrtva.

In the above usage a single thing, i.e. ‘atma’ is employed as three karakas.

A single thing can’t have different forms simultaneously. Therefore, through

vivaksa one should create different forms and make it possible. Further, ‘atma’ is

not a thing that has got some form, i.e. a non-concrete thing (abstract) and as such

it is not possible to achieve killing which is possible with a weapon etc. The same

also should be made possible to vivaksa. Here one thing will act, another thing

would get the result of the activity and still another thing is useful in achieving the

result.
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In such a way, in the world, all the three things are seen separately.
Whereas in Sastra, the thing denoted by a Sabda is the only artha. It need not be
available in a real form (tangible). Therefore, to atma only the activity of killing,

its result and the instrumentality in achieving the result of the activity have

become possible due to vivaksa only.

5.54.1 Hetvadhikara:

Karta himself if causes something, is called ‘hetu’, Hari in

sadhanasamuddes$a elaborates the concept of ‘hetu’ in Panini-

presanadhyesane kurvamstatsamarthani cacaran|

kartaiva vihitam $astre hetusamjfiam prapadyate|| (sadhanasamuddesa-125)

The one who issues orders, who requests for something, who does
something that is helpful to the worker and the one who does the work / activity is

karta and the same will get the designation ‘hetu’ that is instituted in

‘vyakarana$astra’.

Entrusting a task to someone who is inferior is called ‘presanam’. Getting
the things done through appeal to superiors is called ‘adhyesana’.

‘tatsamardhacarana’ means extending logistical support to the one who is

involved in a task, the same is the real activity (vyapara) of ‘prayojaka’(the person

who causes something to happen).

By asserting that karta himself would get ‘hetusamjia’, it is possible to
have both the samjfias i.e. karta and hetu to a single thing which otherwise

wouldn’t have become possible due to ‘ekasamjiiadhikara’. In that adhikara there

would have been replacement of ‘kartrsamjna’ by ‘hetusamjna’.

152



In fact, Panini suggested the above arrangement by the word ‘ca’ in

‘tatrprayojako hetusca” (1-4-55). This hetusamjna is instituted by $astra and the

same has to be taken by the word hetu in all the vidhisiitras.

In the world, hetu can be a hetu of dravya and guna also. But here it is

applicable to kriya only and this is karaka. Presanadhyesana etc. are activities.

The same hetu is referred to by the word hetu in sitras like ‘hetumati ca (3-1-26),

‘bhiyo hetubhaye suk (7-3-40)’etc.

In sutras like ‘hetau (2-3-23)°, °‘laksanahetvoh kriyayah (3-2-126)’,
‘hetuhetumatorlin (3-3-156)°, ‘kriio hetutacchilyanulomyesu (3-2-20)’etc. the

laukikahetu has to be taken.

5.5.5 Sampradanakarakam:

“karmana yam abhipraiti sa sampradanam”(1-4-82) is the Paninistitra. Hari

in the following verse elaborates the sampradanakaraka which is the meaning of

caturthivibhakti-

anirakaranat kartuh tyagangam karmanepsitam|

prerananumatibhyam va labhate sampradanatam|| (sadhanasamuddesa-129)

The one, which is a part of dana (donation/giving) of karta and by not
refusing the karaka that is meant to be related to karma and by encouraging or

accepting the designation, sampradana is attained.

Here 1s a sentence “upadhyayaya gam dadati devadattah™.

Here ‘gam’ is karma, dadati is kriya, Sisya i.e. devadatta is karta. In the

activity of tyaga by devadatta upadhyaya is a part (angam). Here the donor’s hand
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can also become a part of the activity. Therefore, it won’t become ‘sampradanam’

and further the condition ‘karmanepsitam’ is added. Such sampradana should

become a karaka. Karaka means the one, which generates an activity. Here any
one of the following can become a kriya- not refusing, encouraging or accepting,
upadhyaya didn’t refuse the cow that was offered by his disciple and the same is
his vyapara. In the sentence ‘devatabhyo balim dadati’, the bali (oblation) that is

offered is accepted and the same is the sampradanavyapara.

Receiving something after begging / requesting is prerana and the same is
sampradanavyapara. Thus, since sampradana has become helpful to “tyaga” it

became ‘tyagangam’.

5.5.6 Apadanakarakam:

Panini instituted ‘apadanakaraka’ by ‘dhruvamapaye apadanam (1-4-2)’;

apadanam is also called ‘avadhi’. Hari elaborates this concept-

nirdistavisayam kificidupattavisayam tatha|

apeksitakriyamceti tridhapadanamucyate|| (sadhanasamuddesa-136)

The apadana is of three types-

The first one would have a specific subject. The second one is the one in

which a subject is taken, whereas the third one requires a kriya. In the example

“gramadagacchati devadattah” (devadatta is coming from the village) devadatta
has got separation (viSlesa) from the village, the resort of such a visSlesa is the
village. The one who affected viSlesa is devadatta. As such, the one which is the

resort of vivaksa and the non-resort of the kriya that is the cause of viSlesa is

apadanam.
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Here there are two sadhanas for the vislesa.

The first one is karta who is called ‘“samrabdhakaraka/sadhana” (the

starting agent) which performed the kriya that caused the viSlesa. In such a case,

the visleSa/ vibhaga/ apaya which can be achieved through two sadhanas, i.e.

samrabdha and udasina, has to be shown in a particular case and the same is the
first category, i.e. ‘nirdistavisaya’. In the above example ‘grama’ is the apadana of

the first type.

“valahakat vidyotate vidyut” (the lightening is shining from the cloud) is

an example for the second category. Here valahaka is an apadana that is

upattavisaya. Here there are two kriyas- nissaranam (to come out), and
vidyotanam (shining) between both the kriyas either will be ‘angit (constitute) and

the other is anga (constituent), the vidyotana having ‘nissarana’ as a constituent or

vice versa is the meaning of vidyotate.

Upattavisaya is the apadanakaraka that is found where one kriya is

described either as an anga or as angi to the other.

When it is said that the lightening is shining from the cloud, it strikes to the
mind that the cloud is different and the lightening is different. In fact, a cloud is

nothing but a conglomeration of smoke, light, water and air (dhiimajyotissalila

marutham sanniphatah kva meghah- meghasandeSam). It means that the light is

part and parcel of a cloud.

In such a situation by considering the difference between megha and jyoti

(vidyut) a vibhaga is created and its avadhi is ‘valahaka’.
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The third apadana is ‘“‘apeksitakriya”. In a sentence, the kriya is not

pronounced but rather inferred. In addition, the resort of such an inferred kriya

gets apadanasamjna and the same is called apeksitakriya.

“mathurah pataliputrakebhyah adhyatarah™-

In this sentence ‘pataliputrakebhyah’ is the example, the people living in
the city of mathura are wealthier than that of pataliputra. In the word adhyatarah,
the suffix ‘tarap’ denotes ‘prakarsa’ (superiority). Due to that, the separation of
mathuras is suggested. The inferred ‘apakarsana’ (separation), as the mathuras

separated from pataliputrakas, is an apadana that requires a kriya. apakarsana

means vibhaga.

The term dhruvam in the said Paninisutra is illustrated by Hari—

dravyasvabhavo na dhrauvyamiti siitre pratiyate|

apayavisayam dhrauvyam yattu tavat vivaksitam|| (sadhanasamuddesa-138)

In the sttra ‘dhruvam apaye apadanam’, the term ‘dhruvam’ doesn’t mean

stationary. Rather Panini meant when there is separation the thing, which is

‘avadhi’, is to be considered as dhruvam.

In day-to-day transaction, the word dhruvam means static/stationary/fast.

Therefore in the example- dhavatah aSvat patitah (The person fell from a

galloping horse). Although the horse continues to gallop while the person falls,
asva became apadanam, as it is the avadhi. Therefore, the udasine sadhana only is

meant by the term ‘dhruvam’. Hari explained the same by the following verse-
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sarane devadattasya dhrauvyam pate tu vajinah|

avistam yadapayena tasya dhrauvyam pracaksate||(sadhanasamudde$a-139)

During the state of galloping when devadatta falls from the horse and here
the horse is dhruvam. Whereas the one i.e. ‘devadatta’ who is associated with the

kriya that caused apaya, is adhruvam.

‘dhavatah asvat patitah devadattah’ is a sentence. Here galloping is the act

of the horse and since it is galloping, the horse is dhruva. Whereas, since he can’t
run, devadatta who fell is adhruva. Falling means getting associated with another
place. Devadatta is the one is involved /working towards that end. Since he fell
from the horse, even if the horse is galloping, it is dhruvam in the activity of

devadatta.

Therefore, it is against the above background that one can decide that when
there is separation, the entity, from which some thing gets separated is called
dhruvam.

(calam va yadivacalam, vakyapadiyam- sadhanasamuddes$a-138)

5.5.7 Adhikaranam:

“adharo’dhikaranam (1-4-45)” is the Paninistitra, which defines

adhikarana, and it is nothing but “the base". Hari further discusses adhikarana-
kartrkarmavyavahitamasaksaddharayat kriyam|

upakurvat kriyasiddhau $astre’dhikarnam smrtam|| (sadhanasamuddesa-148)
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The one which indirectly holding the kriya separated by karta and karma,

is useful in the generation of kriya is called adhikaranam in the $astra.

Adhikarana means adhara (the base). In the world, it can be a base to
dravya or guna or kriya. However, in the $astra the one, i.e. the adhara of kriya
only is called adhikarana. Karta and karma are directly the adhara of kriya and
adhikaranam is the adhara of both of them. Therefore, the karaka, which is the

adhara of the kriya through karta and karma is called adhikarana.

In the sentence “devadattah kate aste (devadatta is sitting on the mat)”, the

mat is holding devadatta and thus became useful in the activity of sitting.

Karaka means kriyajanakatva (the one which generates a verb) rather, a

karaka need not necessarily generate a verb and it can be indirectly also.

Further, Hari by the following verse, summarizes three kinds of

adhikaranas described in Mahabhasya under “samhitayam (6-1-72)-

upa$lesasya ca bhedastilakasakatadisul

upakarastu bhidyante samyogisamavayinam|| (sadhanasamuddes$a-149)

Among the things like tila (sesame), akasam (sky), kata (mat) etc. the

sambandha is abheda (non-difference) only. The things that are helpful in the
activity of the adharas that have got samyogasambandha and samavaya with

adheya (The thing that is placed on something) are different.
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The adhikarana is of three types aupaslesika, abhivyapaka and vaisayika.
Caitrah kate aste, kiipe jalamasti, and mokse icchasti- are the examples
respectively. The relation between adhara and adheya is upa$lesa and it is in the

same form in all the three adhikaranas.
5.5.8 Sesah:

‘sasthi Sese (2-3-50)’ is the sitra which institutes sasthi in the sense of

Sesa, i.e. sambandha such as ‘svasvamibhava’, Hari explains sambandha-

sambandhah karakebhyo’nyah kriyakarakapirvakah|

Srutayamasrutayam va kriyayam so’bhidhiyate|| (sadhanasamudde$a-156)

Sambandha is the one that is different from karakas and it is backed by a
karaka that has got a kriya as the cause. Whether the kriya is there or not in a

sentence, the relation is denoted by sasthi.

Rajiiah purusah is the example. Since the word rajiiah does not generate a

kriya, it is not covered by any karaka and therefore it is called Sesa and sasthi

denotes such a sambandha. It may be noted that if the karaka is denoted by

another word, such as tinanta, krdanta, taddhitanta, nipata, samasa etc. then there
will be prathamaviabhakti, which expresses pratipadikartha, linga, parimana,

vacana and sambandha- pratipadikarthalingaparimanavacanamatre prathama (2-3-

46)

In modern linguistics, cases are inflected forms of nouns, which fit them

for participation in key constructions related to verbs.
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6 THE FLAVOUR OF PHILOSOPHY AND WORD

6.1 Nitya and karya:

Under ‘sthanivadade$o’nalvidhau (1-1-56)°, Patanjali widely discusses the

‘Sabdanityatva’. He takes up the following vartika in the first place-

‘anityavijfidnam tu’ and comments thus-

“anityavijhanam tu bhavati. nityah Sabdah. nityesu nama Sabdesu katasthai
ravicalibhirvarpairbhavitavyam, anapayopajanavikaribhih. tatra sa evayam
vikrtaScetyetan nityesuSabdesu nopapadyate”. (it means that the Sabdas are

mutable).

In case we accept the norm ‘ekadeSavikrtam ananyavat, chinnapucche Suni

Svatvavyavaharah’ (slight deformation doesn’t cause change of nomenclature,

although the tail is cut the dog is a dog). It insinuates that Sabdas are anitya and
this is acceptable in karyasabdavada but the $astra (system) is started on the

premise that Sabdas are nitya (siddhe Sabdarthasambandhe).

If we claim that Sabdas are nitya then the varnas are supposed to be

kiitastha, i.e. immutable like an anvil and should not move away nor should there

be any loss, production or change in the form. In such a case, having a different

form is against the norm of immutability.

Further, Patafijali elaborates another vartika-

‘anupapannam sthanyadeSatvam nityatvat- sthani adeSa ityetannityesu
Sabdesu nopapadyate. kim karanam? nityatvat, sthanihi nama yo bhutva na
bhavati. adeSohi nama yo’bhutva bhavati. etacca nityesu Sabdesu nopapadyate

yatsato nama vinasah syat, asato va pradurbhava iti’.
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The arrangement of sthani and adeSa (replacement) is insensible.

Sthani- adeSa, such a thing is not reasonable while the S$abdas are

immutable. What is the reason?, due to immutability, sthani means which was not
there but going to be, this is not possible in terms of Sabdas, which are immutable,

which also means the existing will perish and a new thing happens.

Further Patafijali endeavours to justify the concept of ‘sthani- adeSa’ with

in the terms of ‘Sabdanityavada’.

Here is another vartika-

“siddham tu yatha laukikavaidikesvabhiitaptrve’pi sthanasabdaprayogat”.
“siddhametat. katham?,  yatha laukikavaidikesu krtantesu abhutaptrve’pi
sthanasabda prayogo vartate. loke tavad-° upadhyayasya sthane Sisyah’ ityucyate,

na ca tatra upadhyayo bhiitapirvo bhavati. vede’pi- ‘somasya sthane

299

putikatrnanyabhisunuyad’ ityucyate. na ca tatra somo bhiitapiirvo bhavati’”’.

It is possible just like in loka and veda, the term sthana is employed even in
the case of a thing that was not there earlier, it is possible how?, just like in the
process pertaining to loka and veda, the usage of the term sthana is there. Firstly,
in loka, it is said that the disciple will be in the place of the teacher but no teacher

is found earlier.

In veda too pitikatrna (a kind of grass) has to be ground in the place of

soma- is the statement, but soma is not there earlier.

Patafijali quotes another vartika, which finally puts all the doubts to rest.
‘karyaviparinamadva siddham’-
“athava karyaviparinamatsiddhametat. kimidam karyaviparinamaditi?,

karya buddhih sa viparinamyate. nanu ca karyaviparinamaditi bhavitavyam. santi
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caiva  hyauttarapadikani  hrasvatvani. api ca ‘buddhih sampratyaya
ityanarthantaram’. karya buddhih, karyah  sampratyayah. karyasya
sampratyayasya viparinamah karyaviparinamah karyaviparinaditi.
pariharantaramevedam matva pathitam. katham vedam pariharantaram syat? yadi

bhutapturve sthanaSabdo vartate. bhuataptirve capi sthano vartate. katham?

buddhya. tadyatha kaScitkasmaicidupadiSati-

“pracinam gramadamrah” iti. tasya sarvatramrabuddhih prasakta. tath
paScadaha-  “ye ksirino’varohavantah prthuparnaste nyagrodhah” iti. sa
tatramrabudhya nyagrodhabuddhim pratipadyate. sa tatah paSyati- budhya
amrams$caprakrsyamanan. nyagrodhams$copadhiyamanan. nitya eva ca svasmin
visaye  amrah, nityaSca  nyagrodhah.  buddhistasya  viparinamyate.
evamihapyastirasmayaviSesenopadistah. tasya sarvatrastibuddhih prasakta. sah
“asterbhtih” ityanenastibuddhya bhavatibuddhim pratipadyate. sa tatah paSyati-
buddhya astim capakrsyamanam, bhavatim copadhiyamanam. nitya eva ca

svasminvisaye’stirnityo bhavati$ca. buddhistvasya viparinamyate.”

On the other hand, it is possible due to the change in the mind. Otherwise,
this is possible due to change in the mind. What is karyaviparinamat?, karya
means buddhi (intellect), that is undergoing change. But it should be due to no
change in the mind. Certainly there are shortening etc. that one effected in the

latter word, also buddhi and sampratyaya are synonyms, karyabuddhih means

karyah sampratyayah, that means change of buddhi i.e. it is said karyaviparinama.

This is stated as a different solutions, when the term sthana is employed in the
sense of bhitapiirva also, katham, through mind/intellect i.e. how, certain person
preaches someone there are mango trees east of the village, then his mind takes it
that there are mango trees everywhere. Again the former says- those with milk

downward roots and big leaves are banyans, then the latter would get the image of
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mango trees first banyan trees next, then he looks that some mango trees are
replaced by banyans through intellect. As a matter of fact, both mango trees as
well as banyans themselves are immutable like this- ‘asti’ is preached without any

exception and for the disciple’s intellect, ‘asti’ is there everywhere, thereby the

siitra “asterbhiih”- he would get ‘bhavati’ after ‘asti’ in his intellect, then he looks

through intellect ‘asti’ being replaced by ‘bhavati’. Rather, the fact is that, both

‘asti’ and ‘bhavati’ are immutable by themselves only the intellect is mutable.

Therefore, one has to understand the Sabdanityatva as follows:

Panini came across a word asti and also another word bhavati which is

quite different in other words both are independent, immutable and there is no any

relation whatsoever between the two. Rather he instituted a siitra ““asterbhih™,

which means asti is replaced by bhavati. The sttra insinuates that Sabda is karya

and not nitya. This process apparently looks to be self-contradictory, i.e. the

system of vyakarana built on the premises of Sabdanityatva. Whereas the siitras

such as the one quoted above imply “Sabdanityatva”. It is against this background,

that Patafjali illuminated the concept of Sabdanityatva.

The thesis is that, there will be change that is intellectual rather than real

and therefore the theory of Sabdanityatva is not at stake.

In Paspasahnika, Patafijali rakes up the question as to whether Sabda is

nitya or karya?.

“kim punarnityah Sabdah, ahosvit karyah?”’-

The question employed is that in case Sabda is nitya, the system of

vyakarana is in vain. Mimamsakas opine that varnas suggested by the articulated

sounds is $abda and it is immutable. Vaiyakaranas hold that padasphota, which is
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different from varna is acceptable still some vaiyakaranas advocate vakyasphota

as the real candidate. VaiSesikas hold that the sound itself is Sabda and it is karya

as nothing else, other than the same is available. Patanjali shows the way out of

the impasse by the following paragraph.

Under the first sttra ‘vrddhiradaic’, Patafijali substantiates the theory of

‘Sabdanityatva’ by the following paragraph.

The following is the context-

The samjfia (designation), vrddhi is given to the three letters a, ai and au.

The samjiia can be given to the existing varnas, if varnas do exist then only the

samjia can be given. Thus, both the things are interdependent (itaretarasrayatva).

Then Vararuci offers the following vartika as a solution;

“Siddhantu nityasabdatvat” (since the $abdas are immutable, there will not

be interdependency), following is Pataifijali’s bhasyam-

“Siddhametat katham? nityasabdatvat. nityah Sabdah, nityesu Sabdesu

satamadaicam samjiia kriyate. na ca samjnaya adaico bhavyante.”

It is possible how? as Sabdas are immutable the samjna is being given to a,

ai and au, which are already there, but the letters are not being named (injected).

Then Patafjjali quoting another vartika, replies the question as what is the

purpose of §astra? while Sabdanityatva is being advocated.

“yadi tarhi nityah Sabdah, kimartham $astram?. kimartham $astramiti cen-
nivartakatvatsiddham.  nivartakam  $astram. katham?,  mrjirasmayavis-
esenopadistah. tasya sarvatra mrjibuddhih prasakta. tatranena nivrttih kriyate.

mrjerakinitsu pratyayesu mrji prasaiige marjih sadhurbhavatiti”.
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If Sabdas are immutable, what is the purpose of $astra? It is required for

exemption, exempting, how? The root miji is taught to this man without any
exception, his intellect spreads everywhere in the form of mrji, then by this, it is
being exempted when mrji is taken up, marji will be the perfect one, if not

followed by suffixes that are kit, git, nit.

Bhartrhari’s statement ‘nityassabdarthasambandhah tatramnata

maharsibhih’ is made keeping the quoted lengthy discussion in mind.

At this juncture, it may be of some interest to compare the Indian
dichotomy between name/Sabda, and sense/artha with the western concept of

meaning.

Writing on the concept of meaning in linguistics, Stephen Ullmann says,
“Among the definitions of meaning evolved outside linguistics proper, two lines
of thought have proved particularly fruitful in their application to language; the
analytical and the operational approach to the problem”. The best-known modern
attempt for the analytical type of definition of meaning is the basic triangle

designed by ‘Ogden and Richords’ basic triangle.

The author lay down a tripartite relationship between three terms,
‘symbol’, ‘referent’ and ‘reference’. In simple terminology we shall call the
symbol the ‘name’ which is the phonetic word; thought or reference, the ‘sense’
which corresponds to the name, referent, ‘the thing’ thing or ‘object’ to which the
word refers. These three terms stand at the three apices of the triangle, but the
symbol (the name) and the referent (the thing) are connected by a dotted line. It
means, there is no direct relationship between the symbol and the referent and the

relation is imputed.

On the other hand, Saussure says ‘“the combination of a concept and a

sound image”, is a sign.
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In Saussure’s terminology, the word ‘sign’ means the whole, concept and

sound image.

He replaces these two words, concept and sound image by the term
‘signified’ (signifie) and ‘signifier’ (signifient). And thus by °‘sign’, Saussure
means the whole the result from the association of the signifier with the signified.
The bond between signifier (sound-image) and the signified (concept) is arbitrary.
In other words the relationship of word and it’s meaning is arbitrary (the word has
no natural connection with the object it denotes). Thus, the artha or sense is
signifie in Saussure, thought or reference is Ogden- Richords and apoha according

to Buddhists.

Hari defines in vakyakanda of Vakyapadiyam the deciding factors of a

meaning in the following verses-

vakyatprakaranadarthadaucityaddesakalatah|

sabdarthah pravibhajyante na rupadeva kevalat|| (vakyakanda- 314)

samsargo viprayogasca sahacaryam virodhita|

arthah prakaranam lingam Sabdasyanyasya sannidhih| (vakyakanda- 315)

samarthyamauciti deSah kalo vyaktih svaradayabh|

Sabdarthasyanavacchede visesasmrtihetavah|| (vakyakanda- 316)

1. Samyoga (association): ‘sasankhacakro harih’- Hari with Sankha and cakra.

Due to the association with conch and disc, here Hari means visnu. The word

Hari has got many meanings- frog, lion, serpent, parrot, indra, vayu etc.
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Viprayoga (dissociation): ‘sah raja asankhacakro harih’- The king is Hari
without Sankha and cakra. Due to dissociation with conch and disc, here Hari
means visnu. Association precedes dissociation.

Sahacaryam (company): ‘tau ramalaksmanau iva drSyete’- They look like
Rama and Laksmana. Rama may mean Srirama or Balarama or Parusurama.

Since Srirama only can have company with Laksmana, here Rama refers to
Srirama.
Virodhita (hostility): ‘ramarjunagatih tayoh’- their behaviour is akin to that of

Rama and Arjuna. Here, following hostility, Rama means ParaSurama and
Arjuna means Kartaviryarjuna.

Artha (purpose): the word ‘sthanu’ means Siva or a block of wood. ‘sthanum
bhaja bhavacchide’- pray to ‘sthanu’ for moksa. Since Siva only can help in
attaining moksa, here sthanu means Siva.

Prakaranam (context): Saindhava means a kind of salt as well as a kind of

horse (from the land of sindhu). If one pronounces a sentence like
‘saindhavamanaya’ (fetch saindhavam) at the time of dinner it means ‘salt’

and if pronounced when one is about to start on a journey it means a ‘horse’.

Lingam (sign): it means a specific phenomenon that will be there with a
person or thing. Makaradhvajah means Manmatha or Samudra. ‘kupito

makaradhvajah’ (makaradhvaja is angry) is a sentence wherein Makaradhvaja

means Manmatha rather than Samudra as ‘being angry’ is possible only with
Manmatha. ‘ocean is angry’- is a figurative usage.
Sabdantarasannidhi (proximity of another word): Kara means hand or tusk.

Naga means serpent or elephant or a person belonging to the clan of nagas.

‘karena rajate nagah’ (the naga is shining with kara)- is a sentence wherein

kara, due to the proximity of the word naga, means tusk and naga, due to the

proximity of the word ‘kara’, means elephant.
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9. Samarthyam (capacity): Madhu means honey, the month of caitra and liquor.

In the sentence ‘madhuna mattah kokilah’ (the cuckoo is excited due to

macho) the word macho means ‘the month of caitra’ (spring) as the cuckoo
gets excited during caitra.

10. Aucityam (propriety): ‘patu vo dayitamukham’ (may the dayitamukham
protect you). Here ‘dayitamukham’ means ‘the face of love’ (lady). But since
the same can’t do the needful, the word has to be taken in the sense of ‘the

positive behaviour of the love’, following propriety.

11.DeSah (place): In the sentence- ‘vaikunthe harih vasati’ (hari lives in
vaikuntha), the word ‘Hari’ means Visnu, as vaikuntham is the abode of the
latter.

12. Kalah (time): in the sentence ‘diva citrabhanuh vibhati’ (citrabhanu is shining
during daytime), the word citrabhanu means ‘sun’, whereas in the sentence
‘ratrau citrabhanuh vibhati’ (citrabhanu is shining during night) the same
means ‘moon’.

13. Vyaktih (gender): The word ‘mitram’ is in neuter gender and it means ‘friend’.
‘mitrah’ 1s in masculine gender and it means ‘sun’. Nabhas (neuter) means
‘sky’ whereas ‘nabhah’(masculine) means the month of Sravana.

14. Svarah (accent): In Vedic literature, the svara (udatta, anudatta, svarita etc.)

causes change of meaning. vrtrasura was a demon, who threw a missile

targeted at indra. Due to wrong pronunciation of the mantra, i.e.
svahendrasatrurvardhasva, in terms of svara (adyudatta instead of antodatta),

the weapon fired back killing the demon.

6.2 Sphota:

Sphota is the ultimate ground of the linguistic communicability. It

contributes to the central problem of general linguistics and to the philosophy of
language. It is the co-ordinating factor amongst the varying aspect of ‘language-

in-use’.
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Sphota theory is not invented by Bhartrhari but he used it as the

fundamental concept of the study of language. To review briefly the concept of

sphota, we have to go back to the Vedic period.

Vak was considered to be a manifestation of all-pervading Brahman. All

forms of vak have evolved from the primordial speech i.e. pranava.

Panini had mentioned the sage Sphotayana in his rule (avan

sphotayanasya, 6-1-123) sphota theory is identified with the sage.

Bhartrhari seems to have considered Audumbarayana mentioned by Yaska

as having a similar view of the theory.

Patanjali opines that sphota signifies speech/language and the audible

sound is it’s speech quality. The audible noise may be variable depending upon

the speaker’s mode of utterance, whereas sphota is a unit of speech and is not

subject to such variation.

He concludes that eventhough the sound can’t coexist at the time of

utterance, they can do so in the mind of the speaker as well as the mind of hearer.

According to him sphota is the permanent and unchanging element in the Sabda.

The term sphota stands for both Sabda as well as artha. “sphutati arthah
asmat iti Sabdah. Sphotah- since it emerges out of this and therefore sphota means

Sabda. ‘sphutyate iti arthah api sphotah”. Since it emerges, meaning is also sphota.

6.2.1 Yoganusasana:

Patafjali in yoganu$asana rules that the trio of Sabda, artha and jfiana are

identical as each of them is superimposed upon the other i.e. Sabda is artha, artha
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is jiana and jiana is Sabda (yoga sutram, 3-17)- Sabdartha pratyayanam
itaretaradhyasat sankarah tatpravibhagasamyamat sarvabhiitarutajiianam.
6.2.2 Mahabhasya:

In Paspasahnika of Mahabhasya, Patanjali while discussing the form of

Sabda says that, by the pronunciation of which the jiana (cognition) of dewlap,

tail, hump and horns is attained, is Sabda-

“yenoccaritena sasnalangtilakakudakhuravisaninam sampratyayo bhavati

sa Sabdah” i.e. it is nothing but sphota.

6.2.3 Bhartrhari- Sphota:

Hari develops the sphota theory, which is the anchor sheet of inquiry about

how language functions at different levels of our conscious activity. He visualises

it in a different way. For him sphota is a neither a meaning bearing unit nor a

linguistic sign. It is some thing more than that. Sphota is indivisible, changeless. It

is a two faceted coin; the sound pattern on one side meaning bearing on the other

side.

Bhartrhari compares sphota with ‘fire’ in the arani-

aranistham yatha jyotih prakasantarakaranam)|

tadvacchabdo’pi buddhisthah Srtinam karanam prthak|| (brahmakanda-46)

Sphota resides in the mind. Being manifested becomes separately the cause

for manifesting itself as well as the meaning.

In verse (1-44), Hari says about the elements of the language ‘nimitta’

(root cause of manifestation) and the other the applied (prayujyate) when
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manifested to convey the meaning. One is nada or dhvani and the other is sphota.
Dhavni is the audible sound pattern having the potency of meaning and it’s
expressibility. Sphota is the real basis of language. It is linguistic potency and it is

manifested by dhvani.

dvavupadanasabdesu Sabdau $abdavido viduh|

eko nimittam Sabdanam aparo’rthe prayujyate]| (brahmakanda- 44)

Hari deeply inquires into the limitless ways of language function. He
thinks that the rules of grammar like syntax and vocabulary are used to articulate
expression, sense and meaning. But it itself is not useful to act as the basic ground
of linguistic expressibility. There is the power of words to express the meaning in
innumerable ways and contexts. Besides it there is a power deep rooted in the
dispositional linguistic ability present within each human being; irrespective of the
language limitations. He proposes that the real linguistic potency is present in

buddhi (intellect).

In his view, there are two abilities in human beings- one is to express in

speech form and the other is to discern meaning. Sphota is inclusive of the two.

6.2.4 The process of communicability:
How the meaning is transferred from one person to another? In the light of

sphota, we can describe the process. The speaker utters a meaningful statement

which he intends to say, taking it’s origin from the non- sequential and

undifferentiated form which is already present there in buddhi.

In reverse, the hearer through the uttered sounds refers the potency to

understand meaning which is also already residing in his mind. In this way, they

share the same sphota in the process of communicability.

andabhavamivapanno yah kratuh Sabdasamjnakah|
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vrttistasya kriyartpa bhagaso bhajate kramam|| (brahmakanda- 51)

Madhyama, which dwells in the buddhi of speaker, is nimitta of the
speakers ‘vak’ whereas vaikhari the utterance of the speaker is nimitta for the
madhyama of the hearer. As it is exemplified in the above verse just like all the
colors of a fully grown pea-hen are potentially there in the egg and the same is

manifested when it comes out of it; the linguistic forms along with it’s potency of

meaning are already present there in the sphota. It functions identically both in the

speaker and the hearer causing the transferability in speaking.

6.2.5 Bhartrhari on speaker’s communication of meaning:

According to Hari, there are three stages of linguistic expressibility in the

speaker viz. pasyanti, madhyama and vaikhard.

At paSyanti level, yogins would have the prakritipratyayavibhaga.

Madhyama is sphota that is there in mind. All the three, i.e. Sabda, artha and jhana

are there in the mind in the form of an amalgam.

The utterances awaken the hearer’s linguistic potency and thereby he
draws the comprehension of meaning. The utterances are expressed sequentially

syllable by syllable. This utterance or acoustic sounds are called vaikhari.

They are of the merging and emerging natured sequency. The memory
impressions of preceding sound units along with the last syllable gives the hearer
the total unit of meaning. In this way, the non-sequential and unitary meaning out

of particularised series of sound patterns is conveyed.

6.2.6 Pratibha:

Hari puts forth the concept of pratibha, in order to explain the problem of
linguistic communication without which the gap in communication between the
speaker and hearer is not answered. The concept is drawn from ‘yoga’ to explain

the nature of linguistic meaning. Sometimes the hearer fails to understand what is
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said by the speaker in spite of listening to the whole statement. It is but for lack of

intuitive power i.e. pratibha.

Pratibha is the significant intuitive linguistic disposition of the hearer. It
can be experienced but can’t be defined clearly. It will be appropriate to call
pratibha as the instinctive power of mind. It is the basis of understanding and

linguistic experience.

6.2.7 Sphota- Others:

There is no unanimity of opinion regarding the exact significance of sphota

amongst the ancient as well as modern scholars. There has been difference of

opinion among different systems and schools of Indian Philosophy, such as
vyakaranam, nyaya, mimamsa, samkhya, yoga etc. regarding the candidate that

expresses the meaning.

6.2.7.1 Sabarasvamy:

Sabarasvamy in his commentary viz. Sabarabhasya, takes up the question
of the form of Sabda and says that the varnas-‘ ga-au-h’ are Sabda, i.e. varna is
$abda. Further Sabarasvamy asserts that the last varna coupled with the samskaras
of the earlier varnas will be the candidate that renders the meaning and therefore

there won’t be any problem even if the varnas perish as soon as they are

pronounced-

“purvavarnajanitasamskarasahitato’ntyo varnah pratyayakah™

($abarabhasyam,1-1-1-1).

6.2.7.2 Kumarilabhatta:

Kumarilabhatta, in his famous work Slokavartikam, earmarked a chapter

called sphotavada simply to refute the sphota of vaiyakaranas. He naturally
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supports ~ Sabarasvamy’s  argument in this regard. According to

purvamimamsakas, a group of varnas is a word and that of words is a sentence.

6.2.7.3 Naiyayikas:

As far as the naiyayikas are concerned, the varnas and padas are real.

There cannot be any entity such as sphota. Here is nyayabhasya-

“Srutam varnamekamanekam va padabhavena pratisandhatte™

(nyayasitrabhasyam).

“pratityapratitibhyam na sphotatmakah Sabdah’- this samkhyasiitra refutes
the sphota theory as there is no understanding of the meaning through sphota and

it is a burden to accept sphota, when the meaning is understood through Sabda.

So far as the vedantins are concerned, they follow in the footsteps of

pirvamimamsakas in most of the cases. In devatadhikaranam, Sankaracarya
vehemently refutes the sphota and says just like a group of ants makes a row a
group of varnas makes a word-

“yatha kramanurodhinya eva pipilikah panktibuddhimarohanti evam

kramanurodhina eva varnah padabuddhimaroksyanti”. (devatadhikaranam, 1-3-

28)

Vaiyakaranas advocate the theory of sphota which holds that the sentence
is the real candidate and padam and varna are unreal. Yogins and alankarikas
subscribed to sphota theory. On the other hand, mimamsakas, naiyayikas,

vedantins, samkhyas, and vaisesikas refute this theory of sphota.
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6.2.7.4 Modern scholars:

John Brough and K.Kunjunni Raja treat sphota as the linguistic sign in

view of it’s meaning bearing aspect.

Joshi and Cardona opine that sphota is sound-unit of language system.

Iyer refutes the concept of sound-unit of language system and argues that

sphota should include the meaning- bearing speech unit.

Matilal follows Hari’s theory of sphota in the following way;

<

‘ .... sphota is the real sub-stratum prior linguistic unit which is identical

also with its meaning. Language is not the vehicle of meaning or the conveyor

belt of thought.

Sabdana (languaging) is thinking; and thought vibrates through language-

sphota refers to this non-differentiated language principle.” (Word and the World,

p-85)

Korada answers the question ‘why sphota?” in this way;

The varnas perish as soon as they are pronounced. As such all the earlier
varnas are gone by the time the last one is pronounced. Nevertheless, the listener
claims to have understood the meaning without a hitch. Therefore, vaiyakaranas

argue that a candidate called sphota is very much required for the transformation

of meaning from the speaker to the listener.
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6.2.7.5 Wittgenstein:
Hari’s concept of sphota and communicative meaning are put to a quite

different interpretation by Wittgenstein.

In the beginning, he was a formalist but later on became a communication-
intention theorist. He refutes the concept of pratibha, saying that there are no such
mental states occurring privately in speakers or hearers mind. He dismisses the
role of any such intermediatory step between the actual level of utterance and the

hearer’s understanding.

To explain the hearer’s understanding problem, he says that... “there are
certain definite mental processes bound up with the working of the language,
processes through which above language can function. I mean the process of
understanding and meaning. The signs of our language seen dead without those
mental processes; and it might seem that the only function of sign is to induce
such processes, and these are the things we ought to really to be interested in.”

(philosophical investigations-section 358).

6.3 Types of Sphota:

The literary meaning of the term sphota is ‘vacaka’ (the expressing agent).
According to vaiyakaranas there are eight sphota.

1.Varnasphota

2. Padasphota

3.Vakyasphota

4. Akhandapadasphota

5. Akhandavakyasphota

6. Varnajatisphota

7. Padajatisphota

8.Vakyajatisphota
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First five are vyakti sphotas and remaining are jati sphotas. They can be

summarised in the following way;

6.3.1 Varna- Sphota:

Here varna means prakriti and pratyaya and not phoneme. Both, in some

sequence constitute a word. When we are asked to explain how the sense in a

word is expressed, it is reasonable to say that the sequence of prakriti and pratyaya

is endowed with the power of expressing import, i.e. varna- sphota.

6.3.2 Pada-Sphota:

The distinction between the stem and the suffix can’t be understood in

some places. So it is desirable that besides varna- sphota we are required to admit

pada- sphota too.

6.3.3 Vakya- Sphota:

The sentence is the unit of thought and expression. It is difficult to

distinguish one pada and another in certain cases of assimilation (sandhi). Hence,

we should recognise vakya- sphota.

In case of compound words also, it is accepted, ekarthibhavasakti is there
to express the required sense. And compounds are regarded as sentences
(samastavakyas) endowed with the power of expressing sense, it is reasonable to

hold that sentences are expressive of sense.

6.3.4 Jati- Sphota:

It is of three types namely varna, pada, and vakya sphotas. pada- jati sphota

is explained first.
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According to Bopadeva, the denoter (vacaka) like the denoted (vacya)
should be of the nature of universal (jati) which is present in each one of the

individuals within the universals; and this universal is denoted by a word.

The exponents of jati- sphota argue that when the import that is denoted is

universal, it is reasonable to admit that what expresses sense is also of the nature
of universal. Hence it is not the individual word that is expressive of sense, but the
universal which finds it’s expression through the different use of the said word is

significant.

Similarly, varnajati- sphota and vakya-jati sphota are supported.

6.3.5 Akhanda- Sphota:

It is of two types- akhanda- pada- sphota and akhanda-vakya- sphota.

The grammarians say that neither the sentence nor the word admits of any

divisions and letters. The divisions have no meta-physical existence.

Hari declares that words do not comprise letters but the division of word

into stems and suffixes has been resonated for practical purposes alone.

The devices employed in course of treatment of linguistic problems are of
a pragmatic value only. They are devised to inculcate the final truth; they

themselves are not supposed to posses any metaphysical value. Thus, the

exponents of akhanda-pada- sphota maintain that it is the one indivisible that

undergoes various formal transformations and this one indivisible word is

expressive of sense.

The exponents of akhanda-vakya- sphota establish that it is the indivisible

sentence, which is expressive of sense as the sentence being the unit of thought
and expression. It assumes a plurality of forms by undergoing formal

transformations and this expresses the import.
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However, the concept of all the eight divisions is not appreciable as it

diminishes the glory of the theory i.e. sphota. And it is wise to accept the division
in the terms of akhanda-pada- sphota which in turn merges in the concept of

akhanda-vakya- sphota.

Scholars later to Bhartrhari, like Kaundubhatta etc., beautifully analysed

the above views.

In siddhanta, it is the vakyasphota or vakyajatisphota i.e. acceptable.
Rather, in order to carry out the application part of the system of vyakarana, the
rest of the sphotas are required. Since the number of sentences that are used, being

used and going to be used, is innumerable. The authors of vyakarana system had

come down to words and even the number of words is innumerable, they came

down to prakrti and pratyaya. In fact, there are neither varnas in a word nor words

in a sentence. This is clearly stated by Bhartrhari in brahmakanda of

Vakyapadiyam.

pade na varna vidyante varnesvavayava na ca|

vakyatpadanamatyantam praviveko na kaScana|| (vakyapadiyam- 1-73)

The term varna in ‘varnasphota’ means either a prakrti or pratyaya. So the

prakrti or pratyaya expresses some meaning. Similarly, padasphota means pada is

the vacaka. Vakya sphota follows. Since the system of vyakarana exhibits a word

into two parts, i.e. prakrti and pratyaya. It is sakhandapaksa.

On the other hand, the word has been there in the same form and it doesn’t

have any parts whatsoever and the same is called akhandapaksa. Same is the case
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with vakya also- a vakya is an indivisible unit and the separation of the same as

words is artificial, i.e. apoddhara.

The jatipaksa, wherein three sphotas are enumerated, is required because

of the plurality of the entities.

RkpratiSakhya defines a sentence thus- “padaprakrtih samhita”. Here the
compound ‘padaprakrti’ can be either a tatpurusa or bahuvrihi. The former, which

means (sentence is) the base of words, supports the vakyasphotapaksa, whereas

the latter, which means, the one that has got words as the base (is the sentence),
goes against sphota. Keeping this in mind Hari, in his magnum opus,

Vakyapadiyam, offered the following clarification-

There can be two derivations of the compound but tatpurusa prevails upon

bahuvrihi-

“padanam samhita yonih samhita va padasraya” (vakyapadiyam- 2-58)

Among the four kinds of vak, described in Indian philosophical texts, it

1s madhyama that is called sphota and the same is situated in the mind-

para van miulacakrastha paSyanti nabhisamsthita

hrdistha madhyama jheya vaikhari kanthadeSaga|| (tantrasastra)

The four-fold vak has got it’s origin in rgveda itself-

catvari vakparimita padani tani vidurbrahmana ye manisinah|

guha trini nihita nengayanti turiyam vaco manusya vadanti||

(rgveda-1-164-45)
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Out of the four types of vak the first three are available only to

vaiyakaranas. And the fourth one, i.e. vaikhari, is the one that is spoken by the

common people.

In conclusion, sphota is required for the understanding of a Sabda and

following the usage “Sabdat artham avagacchami” (and not Sabdebhyah) the

singleness of the candidate for expression of the meaning is suggested.
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7 CONCLUSIONS

Nama is a word whereby the form of a thing or sattva is considered to be
important. In spite of their abstract nature, words like atman, buddhi etc., are also

included.

Akhyata is a word, wherein the meaning of a verb is considered to be
predominant and by which the bhava (meaning of verb or dhatvartha) in the form

of starting and ending is expressed.

Upasarga is a word, which effects the meaning of nama and akhyata.

Vacaka, dyotaka and sahakari are the types of upasargas.

Nipata is a word, such as ‘ca’ etc. that is not employed independently.

Karmapravacaniyas are dyotakas and not vacakas. They don’t have

expectancy of a kriya but denote the sambandha (relation).

Thus, the four-fold categorization of Word is accepted. But the parts of
speech proposed by Thrax are applicable to all languages.

Words (Sabdas), following their behaviour, refer to catustayi Sabdanam
pravrttih (jati, guna, kriya and samjiia). Whereas trayipaksa refers to jati, guna and

kriya only.

The two-fold categorization of Word i.e. subantam and tinantam is

accepted by all systems of Indian tradition. And Panini made such a division by

putting nipatas and upasargas under subanta only. By this he could achieve a lot of

brevity. But we can’t apply this to all languages.
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Panini preferred the term subanta to nama and tinanta to akhyata. The kriya

is denoted by tinanta and the same is called sadhya, its counterpart being siddha.

A tinanta expresses kriya (action/activity) and the same is called vyapara,

bhavana and utpadana.

The term dhatu is commonly used for a root and a verb, as well as a

tinanta.

The definition of kriya: Whether completed or not i.e. happened,
happening or going to happen, the total entity, which is treated as sadhya (to be
achieved), as it has a particular sequence is kriya. This can be applied to any

language.

Therefore, kriya is a mental process and it can be jati or vyakti. The mental
image of the thing is correlated with the real thing and the same is applied to

kriya, be it jati or vyakti.

Vrtti or padavidhi is a unique concept of Indian grammatical tradition.

Different word formation processes are covered under vritti.

‘Pararthabhidanam vrttih’ is the definition. The words involved in a vakya

would get a different single form. Expression of meaning by the important word:

supported by the meaning of the unimportant word: taking in to account the

meaning of the group of words; the meaning of the group of the prakrti and

pratyaya- is parartha. This is the essence of the above norm.

The words have different individual meanings. When they unite to form a

samasa or vakya, in the process of technical framework, they are modified to

mean some thing special and it is called vrtti.
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Words unite to form samasas and while uniting they give up their meaning
(not completely) to qualify the other word of samasa, which is termed as jahat-
svartha. On the other side, the words united in the samasa won’t give up their
meaning but combine with other word as a qualifier and a unified meaning is

expressed which is termed as ajahatsvartha.

Krt is the name of non-tin pratyayas instituted on a dhatu. It will come as

para and will have adyudattasvara. These pratyayas are instituted in the sense of

different karakas i.e. kartr, karma, karana, sampradana, apadana, and adhikarana.

Taddhitas are pratyayas, which are instituted on subantas. These pratyayas

are meant to analyse padas of a different category.

Sanadyantas are twelve pratyayas beginning with san. In order to add krts
and tins for required Sabdas. Sanadyantas are given the name dhatu. They can’t be
called krts and ardhadhatukas and therefore as a result they won’t get idagama and

guna.

The peculiarity of sanadi is that some of these pratyayas apply on dhatus

whereas others on pratipadikas but both of them ultimately become dhatus and

thus become eligible to receive both krts and tins. While tinantas are used directly,

the krdantas, following krttaddhitasamasasca (1-2-46) get sups and endup as

subantas.

A pratipadika expresses five meanings i.e. jati, vyakti, lingam, samkhya

and karakam.

After apoddhara (artificial separation) of padarthas from a vakyartha, it is

described that either jati or dravya or both will be the meaning of all Sabdas.
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In the sentence ‘gamanaya’ (fetch a cow), the word gam means a govyakti

(a single cow) rather than jati (all the cows on the earth).

In every ‘thing’ there are two parts, the real and unreal. Between the two,
the real part is dravyam and the unreal part is jati. Unless and until the
advaitasiddhanta is digested the concept of satya and asatya or dravyam and jati

can’t be understood.

The akaram (form) is mutable and dravya is immutable is the purport.

The thesis of vaiyakaranas as far as the linga is concerned is that it is the

Sabda rather than artha that is the resort of linga.

In all padarthas there will be three dharmas (properties) viz. avirbhava (the

birth of gunas), tirobhava (gradual decrease of gunas) and sthiti (the state of
balance), and the same which are inherent are shown as pumlinga, strilinga and

napumsakalinga.

In vyakarana ‘bauddhartha (imaginary thing)’ rather than the vastu (real

thing) has to be taken in terms of kriya, karakam, lingam etc. The lingam is in

Sabda rather than in artha.

Finally, there is no other go but one has to resort to the vivaksa of gunas
by yogins. But it is not possible practically to identify gunas. We have to depend

on usage of Sabdas and kosSas like namalinganusasanam to know the linga of any

Sabda.

Vacanam and samkhya are synonyms. The things that can be referred to by

the pronouns such as this and that are called dravyas and the difference among
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dravyas is expressed by samkhya such as two and three. Rather, the abheda or

non-difference is expressed by number ‘one .

The word ‘karaka’ means the one, which produces a verb. There are six

karakas- karma, karana, kartr, sampradana, apadana, adhikarana. It is a universal

concept.

The Padarthas can be divided into two: siddha and sadhya. Sadhya is kriya,
like paka, yaga, gamana, adhyayana etc. If it is to be produced, then some entity is
required and the same is siddha. The same is karaka and sadhana. Between the
kriya, which is sadhya, and the sadhana, which is siddha, there will be the relation
of “kriyakarakabhava”.

Thus, a kriya is generated through sadhana / karaka. Here sadhana is not, in

fact, the tangible thing. Rather, it is the Sakti (capacity) of the thing.

According to Indian grammatical tradition, the relation between $Sabda and
artha is immutable. When it is said that the relation between Sabda and artha is

immutable, it is needless to say that Sabda, artha are also immutable.

In examples like ‘dadhyatra’, the thesis is that, there will be change that is
intellectual rather than real. Modern linguists’ purport is that Language is not

static. It is dynamic. Rather the system of vyakarana is built on the premise of

Sabdanityatva. Here it is pravahanityata.

Sphota is the unique Indian concept. The literary meaning of sphota is

vacaka (the expressing agent) that is Sabda or vacya (expressed meaning) that is

artha. There are three stages of linguistic expressibility in the speaker viz.

pasyanti, madhyama and vaikhari. Madhyama is sphota that is there in the mind.

All the three i.e. Sabda, artha and jiiana are there in the mind in the form of an

amalgom.
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Among eight types of sphota, akhandavakyasphota is the real candidate. In
conclusion, sphota is required for the understanding of a Sabda and following the

usage “‘Sabdat artham avagacchami” (and not Sabdebhyah) the singleness of the

candidate for expression of the meaning is suggested.

The definition of Word by western scholars is partly correct in case of

Sanskrit language. Rather, ‘suptinantam padam’ is the appropriate definition.

It is difficult to offer a universal definition to a ‘“Word’.

The native speaker, with the help of intuition can easily grasp what is a

Word and what is not. These definitions are rather scholastic and academic.

The four-fold categorization of word is accepted. But the parts of speech

proposed by Thrax are applicable to all languages.

The concept of subanta and tinanta may have universal application. The

Indian languages in view of their indebtedness to Sanskrit have the feasibility of

being analyzed. The subanta is noun and tinanta is verb.

Some Indian languages, like Telugu etc., have borrowed some of the

concepts from vrtti. There is a striking similarity between the concept of vrtti and

the exocentric and endocentric division of compounds in modern linguistics.

The concept ‘panicakam pratipadikarthah’ can be applied to all languages.

Sabdanityatva seems to be a philosophical concept of Indian scholars. In
modern linguistics word is a concept of ever changing form as a unit and
Language as a whole. But to correlate the two different aspects, it is essential to
accept that they are complementary. The different meaning of a word evolved due

to semantic changes is an evidence of Sabdanityatva only.

187



The sphotavada is a boon to linguistics, a unique but age-old concept of

Indian scholars, narrates the mechanism of Language processes and its

communicability between the speaker and listener. It is an Indian cognitive

approach of analysing the language.

Finally, efforts to correlate the language theories of Bhartrhari and others

will be a good contribution to the science of linguistics.
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