CHAPTER IV

STUDY OF THE MEANINGS OF
CASE SUFFIXES, NOMINAL STEMS, WORDS,
COMPOUNDS AND NEGATIVE PARTICLES.

The present chapter incorporates a discussion on some essential topics of
Grammar. It mainly emphasizes on the execution of the rules of Grammar. It
narrates and discusses the general and exceptional rules. As the title is given,
this chapter is divided into five sub-divisions pertaining to the five topics of
discussion viz. Case Suffixes, Nominal stems, Compound-power, Word-power

and Negative Particles.

IVV.1. Meanings of the Case Suffixes

The first section deals with the meanings of case suffixes. There are seven cases
according to Sanskrit grammar. These seven cases simply present the seven-fold
division of nouns (Subantapada) like Nominative (Prathama)', Accusative
(Dvitiya), Instrumental (Trtiya), Dative (Caturthi), Ablative (Pasicami),
Genitive (Sasthz) and Locative (Saptami). It can be hypothesized that there are
seven different types of expressions. When these seven cases get connected with
the action, they are termed as Karaka. The relation between the action and the
word is of six types. So, Karakas depending on the manner of expression are six
in number.? These are the six different types of expression. It is believed that
this classification is done on the basis of ‘desire of speaking’ technically known

as Vivaksa which becomes known from the followings -

! Vocative case (AFaT4) is included in Nominative case; therefore it is not counted
separately in the list.

2 Genitive Case is not considered as the Karaka, because it doesn’t have any direct connecton
with the action.
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Karaka is defined differently by ancient and modern grammarians. The ancient
grammarians define it as ‘that which is in association with the action’.® Hence,

they do not accept Karakatva of Brahmana in the sentence Brahmanasya

® Bhartrhari, op cit, p. 292
* MB on AA 1.4.23, p. 303
® Bhartrhari, op cit, p. 297
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Putram Prcchati. As Brahmana does not have any direct relation with the

action and it doesn’t bring any change in the form of the action.’

Modern grammarians take Karaka as ‘that which produces the action’.® They
give two examples Pararm Karoti and Gharamz Smarati. In the first example, the
straping of the threads is the reason for the fabrication of cloth (Pasa). In the
second, the remembrance of the form of the pot is the reason for the production
of the knowledge of the pot. Patafjali,’ Kaiyata,"® Bhartrhari®* and

Nagesabhatta™ also accept the same view.

There are two types of case suffix (Subanta) viz. stem (Prakrti) and suffix
(Pratyaya). Amongst these two, suffix is more important than the stem. Hence
Kaundabhatta has initated the discussion with the suffix part. He has grouped
six cases (except Nominative case) into four on the basis of their functional role
In a spoken language. It is accepted that case suffixes generally render four

different senses.

1. Substratum — (Accusative, Instrumenal, Locative cases)
2. Limit — (Ablative)
3. Subject — (Dative)

4. Relation or Potency — (Genetive) **

Accusative Case (Karma-karaka)
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The meaning of Accusative, Instrumental and Locative is ‘substratum’. The
satra, Karmani Dvitiva (11.3.2)"* decrees that the Second Case has to be used
when the object is intended. The object is that which is intensely desired by the
agent of the action. Moreover, it is the substratum of result produced by the
action. The sitra, Tatha Yuktar Canipsitam (1.4.50)* emendates the rule that
undesired object also governs the same case as the desired does. Such is a

general discussion about the use of the Second Case.

In fact, both ‘desired object and undesired object’ are made for mere
classification because both of these are not noticeable in verbal expression.
They cannot be regarded as direct meaning. Some examples to show the

‘substratumness’ in the sense of Second case are -

1. Odanam Pacati. Here the word odana becomes an object since it is
the substratum of the action of cooking.

2. Gharam Karoti. The word Ghara is an object as it is the substratum for
the production of a pot.

3. In the sentence Janati, there is the fruit in the form of ‘removal of
ignorance’, which is the root-sense (here Result). The substratum of

this Result is object.

The opponent raises the question that in the sentence ‘Caitro Gramam
Gacchati’, Caitra like Gramam, is the substratum of Result in the form of
reaching the village which is altogether produced by the action. Then, Caitra
would be the object. Then the following usages cannot be claimed as incorrect —

1. Caitra/ - Caitram Gacchati (Caitra going to Caitra)
2. Caitrah Prayagam Kasim Gacchati (Caitra is travelling to Benares to
Allahabad)

4 panini, op cit, p. 15
3 Ibid, p. 10



In the second example, the result produced by the action is present as ‘reaching’

in Benares and ‘leaving’ the Allahabad.

It is true that Caitra too is the substratum of Result like Gramam, but being
qualified as the doer, the term of object would not be applied to it. So, there
cannot be any usage like Caitra/ - Caitram Gacchati. The appellation of object

determines the Aaccusative case only.

In order to get rid of the problem, the Naiyayikas suggest that the fruit that
delimits the state of root-sense and the action should be qualified as ‘inherent in
others’.  The fruit should be qualified as Parasamaveta and
Dhatvarthatavacchedakaphala in the first instance (Caitrakz - Caitram

Gacchati) and the problem in the second instance (Prayagam Gacchati).

So, in the instance ‘Caitrakz Tandulam Pacati’ the ‘the rice-grains are the
substratum of cooking which delimits the root-sense, being born from an
activity inherent in other than the rice-grains’. Therefore, Tandula becomes

object.
The verbal cognition of the sentence will be —

‘Caitra is substratum of activity producing an action that is
inherent in the grains and conducive to cooking, which delimits

the root-sense inherent in the grains’.

The Karma (object) is mainly divided into desired and undesired. Again the
former is of three types Nivartya, Vikarya and Prapya. The latter is of four
varieties viz.. Udasina Karma , Dvesya, Samjnantara-anakhya and

Anyapirvaka. This is the view of Bhartrhari.'® But, Kaundabhatta is of the
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opinion that there isn’t any sagrigation of object as desired or undesired in the
spoken language since the intention of the speaker does not become visible.’
This is Kaundabhatta’s own stand-point on the two-fold divisions of object. It is
observed that at this point of discussion he not only differes from the earlier
grammarians like Patafjali, Bhartrhari and Bhattojidiksita but also from the
later grammarians like Nagesabhatta and others.

1. Nivartya is that type of Karma which was not existent before its
production, but comes into existence after particular operation. ‘A
potter is making a pot’. Pot is object of Nirvartya type of Karma as it
didn’t exist before its production, but came into manifestation after the
existence.

2. Vikarya: When something is made by the destruction of its cause or
by change in the form, then, Karma is called the Vikarya-karma. ‘He
Is burning the wood to ashes’. Here, “ashes’ is the object born from the
destruction of wood. Or, ‘He is making a bracelet of gold’. Here the
bracelet is made of gold. The gold remains the same having a formal
change.

3. Prapya: When no effect of action is found in the object either by
perception or inference, it is Prapyakarma. ‘He sees pot’. In this
example, no effect is produced in the pot by the action of seeing.
Hence, pot is Prapyakarma.

4. Udasina: When the object is not desired by the agent while doing
another action, it is Udasina. The agent is involved in another action

and the object desired is different. Intermittently, something becomes
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object without his desire e.g. he touches grass while going to village
(Gramam Gacchan Trpam Sprsati). Here, touching of grass is not
intended. Hence, grass is Udasina type of Karma.

5. Dvesya. When the object is not desired and intended to be avoided, it
IS Dvesyakarma €.g. he consumes poison with milk (Payasa Visam
Bhurikte). Here, consuming poison is not desired but needs to be
avoided. Hence, poison is Dvesya type of Karma.

6. Sarmjniantara-anakhya: \When the object is not intended to be stated
with the names as ‘Apadana’ etc., the object is ‘Samyjriantaraih-
anakhya’ type of Karma e.g. ‘Gam Dogdhi Payal’. Here the word
gam 1S in Apadana but not intended by the speaker to be mentioned as
Apadana. The speaker desires to use it as Karma. Hence it is in second
case.

7. Anyapirvaka: When a Karma, different from the Karma-karaka, on
account of any particular element like prefix, it is called

‘Anyapiirvaka’.

The siatra, Krudha-druha-irsya-asiyanam Yam Prati Kopak (1.4.37)18 ordains
that the object of the actions, indicated by these roots in the given senses,
becomes Sampradana as  Sevakaya  Krudhyati, etc. The satra
Krudhadruhorupasrsrayokh Karma (1.4.38) is an exception to the above rule.
This sitra states that the object of the actions denoted by the root Krudha and
Druha (with prefix) becomes Karma (not Sampradana) when these roots are
used along with prefixes e.g. Sevakam Abhikrudhyati (He gets angry with the

servant).

Instrumenatal case (Karana-karaka)

18 panini, op cit, p. 7



The aphorism of Panini — Kartrkaranostrsiya states that Instrumental case can
be used in the sense of doer (Karty) and instrument (Karara). Kaundabhatta has
taken the meaning of Instrumental case as substratum (4sraya) when used in the
sense of an agent e.g. Hari/ Sevyate. In this example, Hari is the substratum of
action of worshiping and not of Process."® This Kartrty¢iya takes place when the

agent of the action is not declared (Anabhihita)®.

According to Kaundabhatta, Kararatrfiya contains both substratum and
Process.”* Its example is Kutharena Vrksarm Chinatti. In this example the

substratum of the action is axe and process of cutting is also located in the axe.??

An example of Kararatrtiya is Ramena Banena Hato Vali. In this example,

both Rama and Vali are in Instumental case.

Karana-karaka is defined by Panini as ‘a Karaka which is sufficiently helpful
in the accomplishment of an action, is by the aphorism - Sadhakatamam
Karapam (1.4.42)° Bhattojidiksita explains this aphorism as — Kriyasiddhau
Prakrstopakarakam Karakam Karapasamjiiam Syat. It means all Karakas are
necessary for the accomplishment of the action, but the Karaka which is
intensely required for the performance of action and without which the action
cannot be accomplished is Karana-karaka. 1ts example is Ramena Bapena Hato
Vali. In this instance, both Ramena and Banena are in Instrumental Case, but
both are not Karapa-karaka. Only Bapa will have Karanra-karaka, because

Bapa i1s the main instrument for the killing of Vali. It is explicated as

ATTTEA N Ra=aTaT:. Kaundabhatta holds the same view as he says - T

TR F ATHFAATAT HASTTRATITLEAT |

Bhartrhari admits the same in his work VP —
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The same rule is observed in the following usages:

1. war ward. (The Vessel cooks)

2. A= wafa (The fire cooks)

3. ity waftd (The fueles cook)

4. Tuza: vead =aua (The rice cooks itself)

These are the examples of Karana-karaka since all work as an instrumenat for
the action of cooking. As said by Bhartrhari, the speaker’s intention is the main

factor for terming cases as karakas.

Feqacaa ey 7 g a&q saftadq |
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The opponent argues that if speaker’s intention is determinant of Karaka then
how the theory of Bhagavan Vyasa that the object can never become the agent
is justified? This theory of Vyasa is explained in the Brahmasitra -
Karmakartrvyapadesacca (1-2-4). It means that ‘on account of the mention of
object as agent too’. The psychological person is of the form of vital breath. If it
Is regarded as the individual self then there would be contradiction with the
statement of object as agent obtaining itself as ‘having gone from here | shall

attain this self’

Kaundabhatta replies that if the individual soul is understood as the one to be
known, then that should be stated as the object of the action of obtaining too.

23 Bhartrhari, op cit, p. 317
? 1bid



Since the appellation of agent sets aside that of Karma, two appellations are not
possible in one at one time. Thus, there would not be the usage ‘Etam’ and if
Karmakartrprayoga is accepted then the suffixes Yak etc., would be employed.
By the contradiction in words, it becomes the cause of difference between the

individual and the supreme.

Again the theory of Kaundabhatta is questioned by the opponent. It is argued
that the definition of agent - ‘the activating element of all karaka’ and ‘the
substratum of effort” suffer from the defect of less-application. In the sentence
Dandah Karoti, what will be the Karaka of staff? Is it a doer or an instrument or

an object?

Kaundabhatta replies that Dandak Karoti is an example of Karmakarta. At this
point of discussion, he mentions the three varieties of doer. The agent is of three
types —Suddhakarta, Prayoja-hetu-karakaza and Karmakarta.

1. The example of Suddhakarta is Maya Harih Sevyate (Hari is being
worshipped by me). In this, the sentence-meaning is — an activity in me
which is conducive to the worship having Hari as its object. Here the word
Maya denotes Suddhakarta, i.e. an agent who is the substratum of action, the

principal meaning of root.

2. Prayoja-hetu-karakata means Causal agent who makes others to involve
In action.e.qg. Karyate Harina (Hari makes ‘the devotee’ to do). The devotee
is being caused by Hari to do their work. An activity lies in Hari which is

conducive to production.

3. Karmakarta means object functioning as subject or an agent. e.g. Krsnarn
Gokulam Gamayati (He sends Hari to Gokula). It means an activity which is
conducive to another activity in Krsna to movement of journey having

Gokula as its object.



Locative Case (Adhikarana-karaka)

The Locative case is generally used in the sense of locus and time. As it is
evident in the spoken language — Khagak Nide Tisthati and Grisme Siryasya
Prakascando Bhavati. When it is used in the sense of subtratum, it becomes
Adhikarapa-karaka by the strength of the aphorism of Panini
Saptamyadhikarane Ca (11.2.36). Here, the seventh case is in the sense of
substratum. The substratum means base as per the sitra - Adharo 'dhikaranam
(1.4.45). The base and the substratum are therefore one and the same. The
portion of substratum is the direct meaning and the characteristic of substratum

Is the delimiting factor of the status of direct meaning.

Mimamsakas have also accepted Locative Case in the sense Adhikararna.

Khandadeva mentions in his Bhattarahasya —
CLINPETUICEER: b D H

Unlike grammarians and Mimarhsakas, Naiyayikas take Adheyatva as the
meaning of the Locative case. Gadadhara Bhattacarya in his Vyutpattivada

mentions —
ST, SETeae |

It is not that object, agent, instrument too would get the appellation of
‘substratum’ on account of their being ‘base’. The appellation would be possible
If it has no contradiction with their respective appellations. Though the sense of
seventh case ordained by the governing rule Karake (1.4.23), is ‘substratum of

action’ only, still here the state of being substratum is through agent and object.

There would not be admixture (of agent, object & substratum). All these can be

made different on the basis of their determinant.?’

% Khandadeva, BR, p. 158
%6 Gadadharabhattacarya, op cit, p. 311



The sense of second case as substratum is determined by fruit and third case as
substratum is determined by action. Similarly, the sense of seventh case as
substratum is determined by the action of agent and fruit of the object, as seen
in the words like Sthali, Bhitala, Kata, etc. when used as Sthalyar Pacati,

Bhiitale Vasati, Kafe Sete respectively.
It is clear from the statement of Bhartrhari —

It is called ‘Adhikarana’ or substratum which possesses indirectly
the action that is distant due to agent and object and which

corroborates to the accomplishment of fruit.?

Adhikarapa has three varieties viz.. pervasive (Vyapaka), immediately

connected (4upaslesika) and topical (Vaisayikam). Their examples are:

1. Pervasive (Vyapaka): This variety of Adhikararza can be understood by the
example of Tilesu Tailam (oil pervades the sesamum). Both oil and sesamum
have the relation of Samavaya since it is difficult to separate oil from sesamum

completely.

2. Immediately connected (dupasiesika): Its example is Kafe Sete (He sits on
the mat). Here the relation between the doer and Adhikarara has Samyoga. The
Adhikarara has not covered the doer completely.

3. Topical (Vaisayika): It can be illustrated as Khe Sakunayah (Birds are in the
sky). Sky and birds are not bound with the relation of either Samavaya or
Saryoga. The negation of both the relation is found here. Therefore the relation

IS topical.

?"Ancient and modern grammarians have different of opinine regarding the form of
Adhikarana-karaka. Modern grammarians accept relation of Adhikarana in agent and object.
Kaiyata and other ancient grammarians accept the relation of Adhikarana in action and
through action this relation is established in agent and object.

% g HHd R AATETE AR a | SUgdd e AEsR@e Faq || 3.0.2 %<1l Bhartrhari, op
cit, p. 339



Ablative Case (Apadana-karaka)

The Ablative case is mostly used when the separation is intended to show e.qg.
Vrksat Parnam Patati (a leaf falls from the tree). In this, the separation of the
leaf from the tree is expressed by the Ablative case. This separation is
technically termed as Apddana®. The aphorism of Panini Apadane Paiicami
(11.3.28) mentions the use of Ablative case in the sense of Apadana. There isn’t
any difference of opinion amongst the scholars regarding the use of Ablative
Case. Some name it Avadhis.The word Avadhikz also means division®.
Kaundabhatta explains it as Avadhiz Pafcamyarthas while Nagesabhatta

describes it as Paficamyartho’vadhi/

Kaundabhatta has quoted four verses of VVP. But among the four, only two are
available today. The rest two are not found in the edition of VVP. The first two

are —

During separation, the component which is either moving or not
moving is ‘stationery (Dhruva)’ and not being the substratum of

such action it is called Apadana.

When somebody falls from the horse, the horse is definitely fixed
because he is falling from the horse. When that horse too falls, the

wall etc., is called Dhruva.

The verses available are -

* AAITASATETEH 112.%. %%, Panini, op cit, p. 7

% There are seven different meaning of the word sraifar: like application, duration, limit,
appointment, an engagement, a hole and a division. Among these seven meanings,
Kaundabhatta and Nagesabhatta have used it in the sense of division.

%! The unavailable two verses are 3113 JgaRi aw aT A ATST, | JAHATTRIIIIAGIEIE ||
and
Il g9 QI FHEYAT Idadl | TR g HEaniegagad ||




Sometimes, it is caused by action in both as in two fighting goats.
When separation is distinct, the action in both of them is intended
to be mentioned. Each goat will be the limit or point of separation
In relation to the action of other goat separately. Thus, each goat is
the agent (of such action) on the basis of action separately. (Each

will be Dhruva in relation with action of the other).*

Kaundabhatta takes A4pdadana as Dhruvatva. Dhruva is the substratum of

separation although not being the substratum of action which causes such

- < o [enN h
separation (Hj?daICq?JBI'&II"iI‘ij\CIOQIL‘II(I"H’HQCOI T TS AT %quH).

Kaundabhatta opines that there are two types of substratum of separation
(Dhruva) viz.. substratum of separation with motion (Sakriyadhruva) and
substratum of separation without motion (Niskriyadhruva). The example of
Sakriyadhruva is Dhavato svat Patati (he falls from the running horse). The
example of Niskriyadhruva is Vrksat Patrani Patanti (leaves fall from the tree).
In the first example, the substratum of separation is a horse which is in motion
when the rider falls from it. So, it is termed as substratum of separation with
motion — Sakriyadhruva. In the second illustration, the substratum of separation
IS a tree which is steady. No motion is observed in tree when leaves fall from it.
That is why the tree is substratum of separation without any motion -

Niskriyadhruva.

In the example, Kudyay Patato’svat Patati (he falls from the horse who is also
falling from the wall) — the wall and the horse both are substratums of
separation. The uniqueness of this example is - it has both Sakriyadhruva and
Niskriyadhruva varieties of Dhruvatva. The wall is Niskriyadhruva while the

% FraeAr W Fereaee | frrT gfawes g fed @ amaRad 13,9, ¢ ¥ o |l and
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cit, p. 334



horse is Sakriyadhruva. The words ‘Tasyapi’, etc. in the explanation suggests

the same thing according to Kaundabhatta.*

To this, the question is raised that this rule would not become applicable in the
case of Parasparanmesavapasaratah (two sheep start from each other).
Kaundabhatta replies that in this example the action of going is same but its
substratum i.e. the doer of the action is different. Motion is found in both the
sheep. Therefore it is an example of Sakriyadhruva. Here the act of separation is

found in both the sheep.**

Patafijali also takes it as one action of two different doers —

T faesvaasmauTeey yasEfeg | & woe T
(EIlES

Bhartrhari,*® Bhattojidiksita,*’ Kaundabhatta® and Nagesabhatta® take it as two
different actions of two different doers. In the instance where both are moving
away from each other though there is single separation, due to difference of
action, each can be Dhruva in relation to the action of the other. The action

intended here is the root-sense and not mere trembling or movement.
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It is argued that there can be the sentence like Vrksad Vastram Patati. (The
cloth falls from the tree) when the cloth has separation caused by the action of
the tree like shaking etc. Kaundabhatta counters back in a strong manner. He
suggests that all these are not the direct sense of fifth case. Since the
overapplication of usage is not possible on the lines of the explanation and since

it cannot be included in the category of direct sense due to congruity.

On the basis of the above discussion, a very interesting question is raised by the
opponent. If the substratum of separation is the meaning of Apadana, then there
can be an expression like Vrksat Tyajati. In this, the separation from the tree is

evident. Hence, this is grammatically proved.

Kaundabhatta brushes aside the doubt of the opponent. He says that from the
perspective of grammar also, this expression is not valid. Even by
understanding that the substratum of separation caused by motion which is
roote-sense, the wusage Vrksat Tyajati is not unavoidable, because the
Karmasajziia of Vrksa would set aside the Apadanasajiia. Hence there won’t be
Apadana-karaka. Moreover, the sense is not appropriate from the logical point
of view. The literal sense of the sentence is ‘something is being abandoned from
the tree’. The root Tyaj is used in the case of the thing which is possessed by
someone or something. The question is who possesses the tree and how a
sentient being can be the part of an insentient thing like tree. Therefore, in place
of Vrksat Tyajati, Vrksat Patati is the better expression.

In the example, Riapam Rasat Prthak, the Apadanasajiia of the word Rasa is
just an imagined one or it is by virtue of the rule Prthag-vina-
nanabhistrtiya nyatarasyam (11.3.32). It means that the fifth case is optionally
used along with the words Prthag, Vina and Nana, etc.

Kaundabhatta has given three varieties of Apadana-karaka. They are:

1. Nirdisravisayam



2. Upattavisayam
3. Apeksitakriyam

The three-fold classification of Apadana-karaka is based on the VP of

Bhartrhari.*

The Nirdisravisayam Apdadana is that in which the sense of separation is clearly
indicated by the root* e.g. Asvat Patati (he falls from the horse). Here the root
Pat directly indicates the activity of falling. Hence the word Asva which is the

limit of point is in Ablative case.

Upattavisayam Apadana is that when the root implies its sense as secondary to
another root-sense*? e.q. Balahakad Vidyotate (The lightning shines from the
cloud) Here the root-sense of Dyuti is secondary to the root-sense ‘coming out’

I.e. Nissarara which is supplied extra.

Apeksitakriyam Apadana is that when the action is not mentioned but inferred
e.g. Kuto Bhavan? Pataliputrat. (Where are you from? From the city called
Pataliputra) Here the sentence should be understood by adding the sense of

coming. It becomes clear as Kutak Agacchati Bhavan? Pataliputrad-agatah.
Dative Case (Saripradana-karaka)

Scholars unanimously accept that Dative case should be used in the sense of
‘donation or offering’ (Sampradana). Sampradana is used for the Dative case
when someone gives something to another person without asking for its return.
Panini’s aphorism Karmana yamabhipraiti Sa Sampradanam (1.4.32)* also
supports the same thought. Therefore Sampradana can be used in Vipraya Gam

Dadati (He offers cows to the brahmin) and not for Rajakaya Vastram Dadati

% el RpfSagumafaud qu | srfedisasata Brensaemgead |1 3.9.23811 Bhartrhari, op cit, p. 335
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(He gives cloth to the washerman).** When a person is donating a cow to a
Brahmin, he doesn’t want its return. In the Rajakaya Vastram Dadati, a person
IS not giving cloth to the washerman as donation. After the completion of
washing and ironing the washerman will return the cloth for which he will be
paid. Therefore, this act of giving doesn’t govern Dative case. Bhartrhari in his
excellent work on the philosophy of grammar elobarates this idea in the

following manner —
AR e TS A v g a |
SUMTTATAIT AT A9 TFIRTEHIR 9. 1%

But Kaundabhatta takes Sampradana in the sense of purpose or intention
(Uddesya). He defines the aphorism of AA 1.4.32 as —

ag FHT AT T aereeH 3R gET FHT e
T GEIRTe, IR AT |

According to Kaundabhatta Rajakaya Vastram Dadati (He gives cloth to the

washerman) is correct. He doesn’t accept Sampradana in the sense of ‘giving

away one’s possession (FaEAcAHgIada<Eacacarcarad-).” Nagesabhatta’s

view is also similar to Kaundabhatta.

Here the question arises that which view should be accepted? This doubt is very

nicely cleared by Darpanakara -

SHATTITHTI TG AT ARATAGH | AGEATHL AT LTS
CERIEIRICEEICE]

* In TSTET, Genitive is used by the aphorism TS ST it is an example of FFawerTHT,
*® Bhartrhari, op cit, p. 332



Moreover, there is a famous maxim in Sanskrit grammar which accepts the

authority of the latter grammarians (STISTLHAT ITHTIH). Hence, the view

of Kaundabhatta and Nagesabhatta is more acceptable.

Kaundabhatta gives three-fold classification of Sampradana-karaka on the basis
of VP.*® They are — Anirakartrsampradanam, Preyayitysampradanam and

Anumantysampradanam

Anirakartrsampradanam is that in which neither request nor acceptance nor
avoidance is seen e.g. Sak Siaryaya Arghyam Dadati (He offers oblation to the
Sun). Here the Sun does not request, nor accept nor avoid the oblation made by

the doer.

Preyayitrsampradanam is that in which a kind of encouragement or inspiration
Is noticed e.qg. Vipraya Gam Dadati (He donates a cow to the Brahmin) Here the

Brahmin encourages somebody to donate him a cow.

Anumantrsampradanam is that in which acceptance of receiver is seen e.g.
Upddhyayaya Gam Dadati (He donates a cow to the teacher). Here the teacher
does not request or encourage. But he doesn’t avoid it also. He accepts the

offering.

Genitive case

Ancient and modern grammarians hold relation as the meaning of the Genitive
case. So there isn’t any question regarding the meaning of the sixth case, but the
problem is about the meaning of relation. The question is whether it should be
taken in general sense (Sambandhasamanya) or particular sense

(Sambandhavisesana)? Ancient grammarians opine that Sambandhasamanya

* AT, BRI HHOMOATH, | YTOTARTRI T @ F9eHar || 3.9.23%11 Bhartrhari, op cit, p.
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has to be accepted as the power of expression for sixth case. It is because the
relation is not confined to any particular Karaka. 1t is commonly found in all the
Karakas. The rule of Panini Sese Sasthi suggests the same thing. But modern
grammarians find the fault of prolixity in the view of ancient grammarians.

They accept relation in the particular sense.

Genitive case is never accepted as a Karaka since it does not have any direct
relation with the production of an action.*” Naiyayikas’ view is similar to
grammarians with regard to sixth case. Jagadisa in his SSP mentions the same

thing —

YSEIEg Gl 7 gTay TR AEd qugaed
T TSN, 37 ey 1 e |

In all these instances, there is the relation of identity between the base and the
suffix, because the case-suffixes give the sense of Dharmi (the thing possessing
property). Otherwise if the case-suffixes are taken to give the sense of Dharma
(property) alone, then the Panini ’s suatras would become meaningless. The

secondary suffixes used in the sense of object too give the sense of Dharmi.

Kaundabhatta has covered almost all the aspects of the Karakas. The use and
significance of case suffixes and Karakas in the spoken language is nicely dealt

with by him.
IV.2. Meaning of Nominal Stem

Nominal stem stands for crude form of the word. Crude form is that which is

not suffixed by any kind of suffix like case suffixes (Subanta), primary

Y FreET FEhE ATRT HATIRITATET], Sfd 9mfea®: | Purusottamadeva, Karakacakra,
p. 4-5 )

48 Tarkalankara, Jagadisa, Sabdasaktiprakasika with Krsnakanta Vidyavagisa’s Krsnakanti
and Ramabhadra Siddhatavagisa’s Prabodhini commentaries, p. 67



derivative suffixes (Krdanta), secondary derivative suffixes (Taddhita) or
verbal ending-siffix (Tizranta). There are two types of crude forms in Sanskrit.
They are root (Dhatu) and nominal stem (Pratipadika). These two are the basis
of the verb and noun respectively. The root is already discussed in the first
section of the third chapter. Now, this section presents the discussion on the
nature, scope and limitations of nominal stems. Grammarians hold the opinion
that even the word possesses the power to express meaning. This power of
expression is commonly found in all words of all the languages. The power of

word is nicely eulogized by Bhartrhari in the following manner-

T ST T A T: TSR |
ARG T TF o T 12.231%

Different intellectuals of Sanskrit Sastras have tried to define the meaning of
Nominal stem (Nama). Mimarsakas take it as Jati (class), Naiyayikas take it as
Vyakti (individual), Akrti (form) and Jati. Vaiyakaranas take it as Jativisista-
dravya (substance which is special characteristic of the class). Mahimabhatta,
the author of Vyaktiviveka describes it as Pravrtti-nimitta (the process of
making as an instrumental cause). Apart from these three, Linga (gender),
Samkhya (number) and Karaka are also expressed as Namarthas. The last three
are commonly found in the descriptions of ancient and modern grammrians, but
they are not accepted as the only sense of Nominal stem by any branch of
philosophy. Kaundabhatta has mentioned five Nominal stems and has presented

his thesis in very abridged manner. He says —
T f&& B e agsh goge e |
T gfer sy geme smer el nRun

% Bhartrhari, op cit, p. 50



Mimamsakas hold the opinion that Jarr (class) is the only meaning of nominal
stem. They strongly advocate the view that only class expresses the meaning of
nominal stem and not individual. Class represents all individuals of its kind.
Cowness (Gotva) is a class which represents the entire community of cow and
cowness itself. It stands for the individual member of the community, too.
Therefore, the power of expression lies in the class and not in the individual.
They opine that if power be taken as expressive of individual only then it will
lead to the fault of prolixity. For, there maybe endless individuals and the power
expressed by them will be infinite. This will create the confusion regarding the

form of the power of expression.

The individuals are understood as not different from the class by the strength of
Niridha-Laksana (unintentional purpose).®® It means individual is implicit in
the class by the power of Niridha-Laksana just as a horse is understood in
‘white is running (Sveto Dhavati)’. In this instance, there is no need to mention
horse separately but by the power of unintentional purpose; the meaning of
white horse is running is understood from ‘white is running’. It can be like the
relation of the pot and the sky. The sky always remains present in the pot, but is

not spoken out differently.

Naiyayikas accept Jatyakrti-visisra-vyakti (i.e. individual having the same
power as the class does) as the meaning of nominal stem. According to their
view only individual possesses the power of the expression of the nominal stem.
They find fault of conciseness (Laghava) in the view of Mimarnsakas who hold
Jatt (class) as the only meaning of nominal stem. When every individual is

taken as the class and the prowess to render the meaning of individual lies in the

* The Nominal stem-sense is taken as being one, two-fold, three-fold, four-fold and five-fold
(by different branches of philosophy). All these views are well discussed in the science of

grammar.
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class only, then, it ultimately destroys the significance of the individual. So, the
class maybe used in place of individual or individual maybe used in place of
class. Due to this, the importance of class and individual will be demolished.
Such type of relation between the class and the individual also creates the fault
of conciseness. Therefore the thought of Mimamsakas is full of ambiguity and

does not have any logical substance.

Naiyayikas justify their stand on individual aspect (Vyakti-paksa). The fault of
prolixity arises when it is imagined that the power of nominal stem is located in
each individual separately and not in class. It is true that each individual has the
power but they all present the same power as class does. It means that their
power is not separate from the class. The power expressed by the individual is
common in others too. So, in the absence of one individual, another individual
will represent the same power and this will not go against the power expressed
by the group. It does not create any problem for the Anvaya of the word.
Moreover, there won’t be any need of the use of Indication (Laksana) for
getting the meaning. This theory is illustrated by the example of ‘cow’. When a
grandfather asks his son to bring the cow, the son brings the cow. This action is
noticed by the grandson who doesn’t know what a cow is? From the behavior of
the elder the child learns about the cow. In this instance, the knowledge of the
cow is leant by the child from the behavior of the individual.* This is proved by

the valid means of Pratyaksa, Anumana and Arhtapatti.

Mahimabhatta in his Vyaktiviveka describes Pravrtti-nimitta (the process of
making as an instrumental cause) as the only meaning of the nominal stem.

Accoding to him, only class cannot be taken as the meaning of nominal stem.

> QTR SATHCUIIHTHH [ATHATHFIE HAGAH | ATHTET AU Aguaaieq araeqd:
frgTe= 94T: || Nyayapaficanan, Visvanatha, NSM, p. 68

Mammata describes the same thing in his KP as Anvitabhidhana —
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The process of making the pot (Ghasana) in pot is the real meaning of the
nominal stem. Unless the Ghara (pot) or Para (cloth) gets its final shape,
nobody can name them as Ghara or Para. In the absence of Ghara, Gharatva
(potness) cannot be assumed or indicated. Likewise, before the origination of
the product, the Ghara can be misled as Para or vice versa. Therefore, the

process of making is the real and only meaning of the nominal stem.*

This view of Mahimabhatta is not acceptable completely. The process of
making is required for the manufacturing of any object. But, the view that
Ghara can be misled as Para is erroneous since the elements required for the
production of the pot and cloth are different. So, pot can never be taken as cloth

even before the final production.

Grammarians neither accept class nor individual as the nominal stem-meaning,
but they accept the sense of Jativisisra-dravya or Dravyavisista-Vyakti.
Pataijali, in his MB, presents detailed discussion on it by referring the aphorism
of Panini — Sarapanamekasesa Ekavibhaktau (1.2.64). He explains it as
Dravyapadarthakasya Vakrtirna Padarthah. 1t means, a form is not the real
meaning of the Pada, but the substance, is the real Padartha. That is why he
accepts Dravyatva (substance) which is commonly found in class and
individual. Kaundabhatta has followed the path of Pataiijali while dealing with

the nominal stem. He says —

FEIae] 7 grafauardsed ge T qary: - 3fa wrsarg fatars
=9 |

Nagesabhatta has deliberated the same thing in his PLM —
FEIAE] 7 FrHfAuardsey g7 7 yarel: I aeagawrsang
AT ar=d adagwaTq | sWaRgETTA g ETy |

*3 Nagesbhatta, op cit, p. 30




Words are devided into three genders viz. masculine, feminine and neuter. They
are devided into Sas#riya and Laukika.>® Kaundabhatta has discussed the nature
of Sastriya words. He opines that the gender of the insentient objects like
Khasva, Vrksa, etc. can be decided by the preponderance of the three qualities
viz. Sattva, Rajas and Tamas. The word also has three stages depending upon
the level of these three qualities. The three stages are Upacaya, Apacaya and
Samanya. The word, in which these three qualities are found in highest degree
(Upacaya), is termed as masculine. The word in which they are found with
lowest degree (Apacaya) is termed as feminine and when these qualities are
found in balanced form (Samanya) in word, it is termed as neuter. Both ancient
grammarians like Patafijali,”® Kaiyata® and modern grammarians like

Nagesabhatta®” are of the same view.

Kaundabhatta suggests that the fixation of gender depends on two things -
Linganusasana (treatise on the science of gender) and Vrddhavyavahara
(activities of the learned man). The Upacaya, Apacaya and Samanya are found
in all words with difference in their degree. The words presenting two stages at
a time become Dvilingisabda (word having two genders) e.g. Avarah (m),
Avaram (n). Both these words mean ‘a bank of river’. Those representing all the
three stages at a time are termed as Trilingisabda or Sarvalingisabda (words
having all the three genders) e.g. Tarah (m), Tasz (n) and Taram (n). All the
three words mean ‘a bank of river’. The rest are termed as Niyatalingisabda

(word having fixed gender).

> Sastriya stands for those words which are used in the Sassras; while Laukika for those
which are found in the literature and in the spoken language. The text of VBS has mainly
described and discussed Sastriya.

> HEATAYEET oI aTHTES=T Fagaread: | MB on AA, 4.1.3, p. 560
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The doubt arises: some words like Atma, Brahman, etc. do not have the qualities
of Sattva, Rajas and Tamas. Then how they can be termed as masculine or
feminine or neuter? Kaundabhatta replies that the qualities have been

superimposed on these words for the sake of worldly usage.®®

This view of Kaundabhatta gets its support from the aphorisms of Panini where
he mentions the gender of the words like Tasmdcchaso Nah Pumsi,
Svamornapurisakat, Hrasvo Napumsake Pratipadikasya, etc. That is why we
find a word having three different synonyms in three different genders e.g. the
word constellation has three synonyms: Pusyah (m), Taraka (f) and Naksatram
(n). The word Kuyz is in feminine and Kuyirak is in masculine. Therefore, we

may conclude that Lizga depends upon the inherent quality of a word.

Bhattoji>®> and other grammarians have accepted Pratipadika for
Niyatalingasabdah and not for Aniyatalingasabdah. Nagesabhatta® makes it
clear that the knowledge of gender in any word is possible when the word has

given a particular gender.

This view is challenged by the opponent by quoting the word like Pasu which is
used in the Veda and the word Vyakti which is found in feminine gender. Can
the word Pasu be taken in feminine gender? If it be taken in feminine then, it
will go against the rules of the sacrifice. To this question, the reply given is - it
should be understood that the injunction as Pasuna etc., doesn’t involve the
femine Chagi (she-goat). No similarity should be doubted between the gender

of word like Vyakti and that of the word Pasu because —

The word Vyakti is always in feminine gender. So, it can refer to any word of

any gender.

S FRATSTEAH R[UITAT ATEATaeT T, AT (eeaqa=a: &iadq | VBS, p. 290
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In the Rgveda 1.12.65, 1.3.26, the word Pasu is seen as used in feminine
gender.® But, the explaination given by Mimarsasastra brushes aside the doubt
regarding the use of the word Pasu. The fourth chapter of the Mimamsa- sastra
makes it clear that the word Pasuna refers to a single, male Pasu only when
used for sacrificial injunction. Therefore, there cannot be a sacrifice either

involving so many animals (more than one) or a female animal.

In the Vedabhasya, it has been made clear that there is no Na substitute for the
Vedic words by the rule Jasadisu Chandasi Va Vacanam. All this leads to the

conclusion that the word Pasu is always in masculine gender.

In the present context, the conclusion is derived on the strength of the principle
Chago Va Mantravarnat (MS V1.8.31) in which it is heard Chagasya Vapayah
Medasak. The word Chagasya bars the possibility of female Chaga. Thus, the

word Pasu is decided as Niyatalingasabdabh.

Samkhya is also taken as the meaning of the Nominal stem. Here Number is
identified with the case suffix (Vibhakti). In Ramah, suffix Su (=S) of
Nominative singular represents singulatity of the doer; in Ramau, suffix Au of
Nominative dual shows duality and in Ramah, suffix Jas (=As) of Nominative
Plural indicates plurality.®® Hence, the number along with the case suffix

signifies the meaning of the nominal stem.

Kaundabhatta has accepted number as nominal stem. The words like Rama, etc.
(not having any case suffix) do not suggest the sense of masculine; the same is

understood in Jiiana as neuter, and Mala as feminine.

ol TETSAAT R | T TIIAT T |
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The exceptions to the above given rule are found in the language e.g. Madhu
Pasya (see the honey) and Dadhi Anaya (bring the curd). In these examples, the
case suffixes are dropped.®® There is verbal comprehension even to a person
who doesn’t know the suffix. So, the base alone is stated as the denotative factor

of these senses.

Apart from the five meanings of nominal stem, syntax (Karaka) is also treated

as one of them. Nagesabhatta explains it as —

FTCHATY griaafesre sfa oy yridafeesret:

Panini while stating Anabhihite accepts both number and Karaka as nominal

stem. Patafijali in his MB explains this in the following manner-

TImcaredr fawaraat sty i Fataan fawareyt:
ArgtsArafRarteasTor|®
Bhartrhari  has accepted neither stem (Pratipadika) nor  suffix

(Vibhaktipratyaya) as nominal stem. According to him, the word Gharak

represents both stem and suffix which are equally important —
=T AT a7 Ffacarai=T ([AHwd: |
TET ATATAAISH & GHITATSTETTF: 1.2 %1%

Bhartrhari opines that there cannot be any cognition in this world without the
word. All kinds of knowledge, verbal cognition and worldly parlance take place
through power of word. The relation of the word with its meaning is eternal.

This word and meaning covers the entire world. This type of cognition is known

03 ‘Feqaeq UheATEAT fAvaeal’ e o AT fasRRecaeas aitear: g A
FATEAT a1 =T | Udyota on MB 2.3.1, p. 84
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as Sabdabodha. Grammarians elucidate this by presenting the example of
Visnpumuccaraya. When someone asks to recite the name of Lord Visnu, the
listerner remembers Lord Visnu. At the time of rememberance, a particular kind
of image is created in the mind of the listener. This happens by the power of

word. Therefore, the image too is the sense of the Nominal Stem.

This is challenged by the opponent. He raises the question that some words do
not create any image. The Pratyaharasitras of Panini Ja-ba-ga-da-da-s (XI) do
not have any image in them. When someone utteres them, they do not bring any
meaning to the listerner. When it is said ‘utter the letters Ja-ba-ga-da-da-s there
IS no secondary word-function in the form of relation with primary meaning, as
the primary meaning is not comprehend. The uncomprehended word-function is

of no use.
Kaundabhatta has placed two conditions to explain the rule.

If both imitation and the imitated are different, then the imitated object not

present by the word, word-power needs to be accepted for it.

If both are non-different, then it can produce verbal cognition by direct

perception by ears. For, in case of direct perception the object is necessary.

As a matter of fact, the comprehension of word produced by the word-power is
the cause of verbal cognition. The word possesses the expressive power through
the relation of substratumness. Hence, that alone shall be termed as verbal
cognition which possesses the word-power either as determinant or as

substratum.®” It is also corroborated by Bhartrhari in his VP —

“Like light, the words too possess the potency of illuminationg

others and illuminating themselves separately. Without

* grErsiu afe e feraen =i der aur | ety PrerswmEEdt g 9 11 VBS, p. 298



becoming the content themselves, the words do not express

their senses.”®®

V. 3. Meaning of Word-Power

Any sentient or insentient object has the natural quality to generate a particular
sound. The different sounds put in the form of letters and the combination of
different letters ultimately form a word. These natural sounds are articulated by
the word in a systematic and well-structured manner and through the expressive
power of word the meaning of sounds are understood. The word has the power
to express the meaning in four different ways e.g. Gauk (a cow). This word ‘a
cow’ can be understood in four different senses pertaing to the context and the
intention of the speaker. When someone says ‘this is a cow’, it simply means an
animal. It is primary and direct meaning (4bhidha) of the word cow. When the
same word is used for a person, it means the person who has the qualities
similar to cow. It may present the two-fold aspects of the character of a person
I.e. positive and negative; positive like straight-forward and simple nature and
neative like dullness and sluggishness. Here one additional meaning is taken up
along with the primary meaning. This is known as Indication (Laksana). The
same can be interpreted differently when it is used for a person not having any
similar qualities to that of cow. In this case, the primary and indicatory
meanings are given up and a complete new or sometimes opposite meaning is
taken up. This is known as Suggested sense (Vyarnjana). When the meaning of
the same sentence is taken up by the intention of the speaker, it is Purport
(Tatparya). It is important to note that the voice modulation in spoken form and
the writing style in the written form are the main aids which help to express the
meaning with more certainty and clarity. Scholars of different schools like

grammar, poetics, logic and Vedic hermeneutics have accepted the power of
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words. Any human emotion, formal as well as informal talk can be expressed in
these four ways. This section will present the discussion on Kaundabhatta’s

stand-point on the power of word in the light of its applicability.
Abhidha (Primary Sense)

The essential nature of word lies in its power of expressing meaning. This
power is known as Sakti or Abhidha. It is defined as the relation that exists
between the word and its meaning, by which the meaning is cognized whenever
the word is heard. Speculations about the nature of this relation of meaning with
word have been made by different schools of philisophy. The three main
schools viz. Grammar, Vedic Hermeneutics, and Logic discuss the theories

about natural and conventional origin of this relation.

According to the Vedic Hermeneutics, the significative power is inherent in the
words themselves. They were not concerned with the ultimate origin of the
relationship between words and meanings. We learn our language from our
parents and elders; they in their turn learn it from their forefathers. Thus, the
way of learnig the meanings could be traced back to any conceivable period of
human society. It is quite impossible to trace the exact origin of the
establishment of relation with the word and meaning and their use by human
beings. The grammarians also agree with the Vedic Hermeneutics to some
extent, that the permanent nature of the relation between words and meaning is

f_69

to be understood from popular usage itself.”™ They also admit that the realtion

between the word and its meaning is eternal.”

Kaundabhatta explains this view by presenting the realtion between the organ of

perception and its object. Just as the organ of perception has a natural power to

® foewr smmETRAET: ATEEr gHETgy | dveEATae At 1.0
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perceive what comes into its purview similarly words has a natural capacity for
conveying the ideas. This natural connection between words and meanings has

also been explained in terms of the innate capacity or Yogyata of the words.”

The theory of natural relationship between words and meanings is rejected by
the logicians. They advocate the conventional origin of relationship. According
to them, the meaning of a word is understood by convention.’® There is no
direct natural relationship between word and object denoted. If there were any
natural relationship between a word and its meaning as between fire and
burning, then, the word should have co-existence with the object signified; but
we do not perceive any such relation. A word does not co-exist with the object it
denotes. The word “fire’ does not burn the mouth and ‘blade’ does not cut it; or

‘honey’ does not sweeten it.

Another substaintial argument brought against the natural relationship between
words and their meanings is that if words had a natural relation with the objects,
the same words should denote the same thing everywhere. The variation in the
meanings of words cannot be explained satisfactorily on such a hypothesis. The
use of different words for the same object is also against the theory of natural

relation between words and their meanings.”

Answer to the above argument is - speech is the natural means of
communication. Thus, any word has the natural capacity to express its meaning.
But it should be noted that any word cannot express any meaning or a word
cannot be the expressive of all meanings. This power is restricted by

convention.

" of =feeamor srferoRcaaTeI AT T | AT sreaTaT FFET TNAAT 9UT Il 3.3.3%1
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According to the ancient Logicians the connection between words and objects is
not natural, but conventional. It is established by the will of God. In the
Tarkasarigraha, Sakti is defined as a convention made by the will of God that

such and such a meaning should be understood from such and such a word-—
AEATIRTASTAAT TG S P hagerr: |

Later logicians accept Sakzi in the word fixed by a man too. The relation need
not always be established by the will of God. When the relation is permanent, it
is called Abhidha or Sakti. When it is established by the will of a man and is

temporal, it is known as paribhasa.”

Logicians don’t accept the eternality as the cause of comprehension. Such is not
found in modern words like Devadatta etc. There would be the problem of
comprehension of the relation in the absence of Samketa when a father gives a
name to his child. There would not be the defect of over application of the
definition in the implying words. Therefore, the knowledge of Sariketa is the
only cause and so it should be regarded as power. Such a Sariketa is equally
present in modern words given by a father and in the words like Minal, Tinal,

Rajal, etc.

Kaundabhatta eradicates the view of logicians by presenting the following

arguments —

1. Samiketa cannot be the cause.

2. There would be the defect of inconsistency in accepting Samketa as the
cause. The Samketa of Isvara etc. is present in the words like cow etc.,
There is verbal cognition which is known to the common folk. They have
knowledge that such and such word causes the verbal cognition even

though they do not know about Sariketa.

* Annambhatta, op cit, p. 29
"> Kumarila Bhatta, op cit, p. 122



Logicians strongly advocate that there is no inconsistency as there is verbal
comprehension from mere knowledge of Sariketa in the words like Devadatta.
The nature of causing the knowledge of such sense is observed in the word,
when there is the knowledge of desire as ‘let this word denote this sense’.

Laksana (Indication)

When the relation is only indirect, being based on the similarity or contiguity of
the actual intended sense with the primary sense, the relation is called Laksana
or Upacara. Such metaphoric usage is common in all languages. If we take the
word as denoting its normal primary meaning, then the sentence may become
nonsensical in the context. This produces a mental resistance in the mind of the
listerner and there is a sort of break in the flow. It excites attention and requires
preparation for understanding the purport. The actual referent of the word has to
be taken as different from its normal one, but in some way connected with it
either through similarity or through some other relation. There are two

conditions necessary for Laksna. They are —
a) The irrelevance of the primary sense.

b) Some relation between the primary and the actual referent meaning of the

word.

The famous example of Laksna is ‘Gangayam Ghosah’ (the village is on the
Ganga). Here the primary meaning of the word Garngayam is ‘on the river
Ganga’. This is not suitable to the context, because the village cannot actually
be located on the stream of a river. Hence the actual primary meaning of the
river Ganga is forsaken and secondary meaning of the word is understood from
proximity (samipya). When a word is heard, our mind takes up the normal
meaning first and when it is found incompatible with the context, we resort to
Laksana and get the actual sense which is related to the normal one and that

removes the incompatibility of the meaning.



Laksana has two varieties viz. Suddha and Gauni. In Suddha, indication has a
relation of cause and effect with the Sakya e.qg. Ayurghrtam. Ghytam (purified
butter) is the cause for the long and healthy life which is the effect. The long
and healthy life is not clearly mentioned in the word, it is inferred through
Indication. In this variety, the Indicated sense does not give up the primary

sense.

The word Gaupni is derived from the word Gupa i.e. quality. When the
similarities of qualities are intended to present, it can be expressed through the
Gaunt. Its well-known example is Gaurvahikah (a person of the Vahika country
Is like a bull). Here the primary meaning of a bull is forsaken completely and
the qualities of a bull like sluggishness, dullness, etc. are taken. These qualities
of a bull are similar to the person of Vahika country. The relation between
S'akya and Laksana is based on the similarity. Therefore it is known as Sadrsya-

sambandha.

It seems that Bhartrhari and Kaundabhatta are not in favour of Indication.
Bhartrhari has mentioned the views of other scholars on the meaning of the
word. He states that the imagination of primary and secondry meaning is
useless. The word renders the composite sense. The relation between the word
and meaning is based on truth and is eternal. Hence the thought that secondary

sense is derived through the similarity with primary meaning is cumbersome. "

Laksana is divided into three viz. Jahallaksana, Ajahallaksana and

Jahadajahallaksana.

Jahallaksana or Jahatsvartha-laksana. The word Jahat literary means
abandoning. Svatartha means one’s own meaning. Jahat is that which

abandons the primary sense. In ‘Gangayam Ghosah’, the primary sense of the
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word Garnga is abandoned and the secondary sense ‘the bank of river Ganga’ is
taken. In this type Indication there will be the non-intelligiblity of the
syntactical relation between the words, when the primary meaning of the word
Is taken up. Hence the primary meaning has to be rejected to a great extent and

other meaning connected with it has to be accepted to suit the context.

Ajahallaksana or Ajahatsvartha-laksana: — Ajahat is that which does not give
up the primary sense. In this type of Indication, the indicated sense does not
give up the primary sense completely. Sometimes the primary sense is neither
modified nor specific by context. It is not restricted by its syntactical function
and not extended by the inclusion of another sense. In all such cases the
secondary sense includes the primary sense also. In the example Kuntah
pravisanti (Spears enter), the word Kuntah indicates the spears and the men who
hold them.

Jahadajahallaksana or Jahadajahasvartha-laksapa: The third type of
Indication is accepted by Vedantins. It is used in the cases where only a part or
an aspect of the primary meaning is accepted, while the rest is rejected. Its well-
known examples are - Tat Tvam Asi (Thou art That)”” and Ahasi: Brahmdasmi (I
am Brahman).’ In the sentence Tat Tvam Asi, Tvam as part of the sentence does
not mean ‘Svetaketu as a son of Uddalaka’, but it refers to all individuals who
are attributed with limited intelligence, etc. Tat means the Universal Soul
having all qualities like omniscience, omnipresence, etc. It is only the pure
Conciousness existing in the individual soul that is identified with that of the
Universal soul. Here a word signifying entity gives up one part of its primary

meaning and retains another part.

" Chandogyopanisad V1.8.7, p. 155
'8 Brhadaranyakopanisad 1.4.10, p. 131



Kaundabhatta argues that in spite of knowing that a particular word does not
give a particular sense, if a person knows that another person has got such sense
out of mistake, then such comprehension would not take place. Otherwise, there
would be the problem that a person, knowing something wrongly out of illusion

would also become illuded.

Thus Kaundabhatta has tried to uproot the theory of Indication by presenting the
arguments such as “the remembrance born from secondary word-function
dependent on the word-power alone is the cause of verbal cognition, Therefore,
there is no need of separate relation of cause and effect in the comprehension of
secondary word function”. Bhartrhari has illustrated the same by the example of
a cow. When someone utters ‘a cow’, its relation with the bell, etc. does not
understood differently through the secondary sense but as an integral part of the

word.
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Correctness of word (Sadhuta)

The Mimarsakas raise the doubt that let there be a comprehension from the
dialects (Apabhramsah). If such word-power is accepted, then we have to

accept correctness (Sadhuta) of Apabhrarisa words.

® Bhartrhari, op cit, p. 114



Some opine that the incorrect words also produce the comprehension. That is
due to the remembrance of the correct word by the way of inference which
produces meaning. There is no difference between the correct and incorrect

words in causing the understanding.

STATYTIAA AT BT |
TEABATIIY a1 e goaaraEe 13

Kaundabhatta has presented certain arguments for the non-acceptance of

incorrect words.

» The use of the incorrect words like Gavi, Gota and Goni happen through
the power of inference. The incorrect words are the cause of verbal
cognition by way of inference of the correct words. They express the
word-sense as if by attaining identity with the correct words.

» The Apabhramsa are not direct cause of the word-sense since they are not
considered as correct analogous words either by the intellectuals or by the
Grammar.

» When a child is taught by parents and others elders, he is initiated with
the incorrect form like the use of libials bamba, etc. for the correct word
Amba (mother). Similarly, when an incorrect word is being used in the
place of a correct word, some sense is conveyed through the

remembrance of the correct word.

The incorrect words cannot be linked with their synonyms. For, the synonyms
of a word will be same in all places. In the absence of controlling factor for

proving power in any particular synonym, power is postulated in all the
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synonyms. But, such is not observed in the case of Apabhramsa words.

Otherwise, the incorrect words would be considered as synonyms.

The Apabhramsas are not completely without any power at all. So, there may be
comprehension from them. The apabhramsa words do not cause the
rememberance of the correct words. It is seen that there is comprehension from
incorrect words by the common folk, who do not know the correct words. They
have no knowledge of the right words. It cannot be argued that the common folk
get the sense from apabhramsa words out of misunderstanding of power. So

their comprehension is not questionable.

There is another view that apabhramsa words also used as correct words due to
their maximum use in the spoken language. Kaundabhatta replies that incorrects
words are found in the spoken languages, but the rule set by the genius should
be considered as more authentic and applicable. He further explains his stand-
point by saying that the correct words produce merit. There is the injunction as
‘one should speak correctly’ and to make it known that the incorrect words
produce demerit. Thus, correctness produces merit and incorrectness means the
ability to produce demerit. The lexicons, grammar etc., are the tools for

checking correctness.

It has been stated in the VP that due to various defects of the speakers, the
apabhramsa words have become popular through tradition of imitation of the
incorrect words. In those sense, the correct word is not expressive of the right
sense. The divine speech has been commingled with the apabhramsa by
uneducated speakers. There is misapprehension in this theory of word-power to

those alone who perceive the speech as non-eternal. **
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Though the correct and incorrect words are equally expressive of sense, it is
only the use of correct ones that gives religious felicity. Moreover, grammar is
the only instrument whereby correct words are distinguished from corrupt

forms, and the correct meanings of words are ascertained.

Thus, each word possesses the power of expression and it denotes only one
logical sense at a time. The grammarians hold the reation between the word and
Its meaning as permanent. They strongly opine that the word denotes only one
primary meaning. Its classification into Indication, Suggestion and Purport are
factually wrong. They consider word as Akhanda-pada and this Akhandata is
observed in the relation of word-meaning. Hence its classification is denied by
grammarian-philosophers. Therefore, Kaundabhatta has not even mentioned the
other two i.e. Suggestion and the Purport. It is a striking and unique aspect of
the philosophy of grammar which is not found in other schools of philosophy. It
seems that they have not denied these various expressions completely, but they
have examined the word and its meaning from the perspective of correctness
(Sadhuta) which cannot be diluated for the sake of easy learning of the

language.
IV.4. Meanings of the Compound-Power

Samasa 1s a composite form of words which is found in almost all the well
structured languages and even in the language of communication to some
extent. In Sanskrit, there is a scope for the combination of different words like
substantives, adjectives, verbs, prefixes and indeclinables. This compact
combination of different words is Samasa. It literary means compact
composition. In Samdasa, the two or more words are placed together to express

the composite sense®” which are technically known as Pirvapada and

8 qemrataTaTAToTE: THTE: | VBS, p. 310



Uttarapada respectively. Any word having composite sense cannot be termed
as Samasa; otherwise there may be infinite composite compositions which

devaluate the significance compound.
Padasamarthya

The Samasa is that which has the Padasamarthya as stated by the aphorism
Samarthas PadavidhiZz (2.1.1) Samarthaz means having an identical sense of

mutually connected words. It is elucidated by Kasika in the following manner —

DI IR E D ECIER IR R I C I B R i e T
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The Padasamarthya is judged by means of verbal comprehension. There are
three means of verbal comprehension - Asattih, Yogyata and Akansa. Asattih
means phonetic contiguity. It means the apprehension without any intervention
of the meanings of words and one of which must be connected with the other to
comlete the sense. The series of words like Gau/k, Devadattak, Ghasah, etc. do
not have any contiguity of meanings. Therefore, do not convey the meaning
Yogyata means logical consistency. The appropriate connectivity between the
meanings of words is logical consistency e.g. Agnina Sificati (he sprinkles with
fire). This sentence does not have any grammatical fault. But, the meaning of
the sentence is neither appropriate nor logical since one cannot sprinkle the fire
in reality. There is lack of the concomitance between the meanings of two
words. dkansa means syntactical expectancy. A word has particular expectancy
with regard to another word without which it cannot convey any idea of

syntactical connection e.g Rajapurusa. It has two words Raja and Purusa. It is

8 Kasika on AA11.1.1, p. 87



understood as Rajiiak Purusa. There is expectancy between both the words for

getting the proper knowledge of compound.

These three means of verbal compression are essential for examing the validity
of word and sentence. Visvanathakaviraja, the author of Sahityadarpana
discusses the same topic in the context of a sentence®: while Vi$vanatha
Nyayapaficanan in his Bhasa-Pariccheda, refers the same in the context of a
word®. Thus, it can be concluded that these three unanimously necessary for

Padasamarthya of a word and a sentence.
Vrttih

Samasa 1s one of five varieties of Vrtti. The word Vrtti is derived from the root
vrt with the suffix ktin. It denotes the sense of action in general.?® But, in
Sanskrit grammar, it is taken in the sense of integration. It is defined in MB as
Pararthabhidhanam® Vrttih. It means that the integration which expresses a
different meaning. The five types of Vrtti are - Kt (primary derivated),
Taddhita (secondary derivated), Samdasa (compound), Ekasesa (a species of
Copulative compound in which one of two or more words is retained) and

Sanadyantadhatu (desiderative and others).®®

¥ TRl RIS AT R wh: Targd: | 91, 2 | Vivanathakaviraja, op cit, P.7
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Patarijali, op cit, p. 45

8 p.C. Chakravarti defines this term as ‘Samdasa is grammatically inadmissible in those cases
where padas are so related to each other that they cannot give rise to any special signification
gpardthdbhidhdnd).’ op cit, p. 298

® 1) Kst is the process by which a primary noun is derived from a verbal root e.g.
Kumbhakarah; 2) Taddhita is the operation by which a secondary noun is formed from a
primitive noun e.g. Dasarathih; 3) Samasa is the process by which two or more nouns are
connected to form one noun e.g. Rajapurusah; 4) Fkasesa is the process by which one is
retained to the exclusion of other nouns, and the noun which is retained, denotes the sense of
all the nouns excluded e.g. Pitarau and 5) Sanadyantadhatu is that by which a verb is formed
from a noun and a derivative verb from a primitive verb. It contains the desidearative, the




Grammarians divide Vrtti into two parts on the basis of their power of
denotation of meaning. The two varieties are Jahatsvartha or Jahallaksna and

Ajahatsvartha or Ajahallaksna.

Jahatsvartha® is that which represents the meaning of another by forsaking its
own meaning. In this, the subordinate member does not give up its meaning
completely but remains as a qualifier due to its association with the principal
member to bring composite meaning e.g. Susrisa (attendance®). This word is
made of root Su (1. P.) (to listen) with the desiderative suffix San. Here both the
root and suffix give up their primary sense in order to bring a new sense.
Ajahatsvartha Vrtti®' renders another meaning without forsaking its own
meaning. In this, all the members hold their primary sense and also render the
new sense simultaneously e.g. Rajapurusah. In Rajapurusa etc., the word does
not give the sense entirely. The word Raja is taken as Rajriah (i.e. pertaining to
king). Extra potency is taken here in addition for the proper conveience of the
meaning of compound. Thus, it is understood as Rajasambandhipurusah. So,
the particular sense is comprehended from the potency on the strength of

expectancy.

Ekarthibhava and Vyapeksabhava

The scholars have difference of opinion regarding the power of expression in

compound. The potency of expression of compound is mainly dealt with from

causative, the intensive and the denominative verbs. It contains the list of twelve suffixes.
They are Jugupsate (San), Putriyati (Kyac), Putrakamyati (Kamyac), Syenayate (Kyan),
Lohitayate (Kyas), Krsnti (Kvip), Pathayati (Nic), Bobhiyate (Yan), Kandiyati (Yak),
Gopayati (Aya), Rtiyate (Iyan) and Kamayate (Nin).

8 srerfar waTt® T@aTed =T AT STgcearat | VBS p. 308

% The literare meaning of this word is ‘desire to hear’, but by the power of Riidha is popular
in the sense of “attendance or service’ in the spoken languages. Its literal meaning is found in
the poetic compositions — 37T T& 6T AT F@<ATd | Mudraraksasam, Ed. Kale. M.R., p. 18
1T Sterfer wetfs wmef @ A1 rwEeandt | VBS, 308



two differnt perspectives viz. Ekarthibhava and Vyapeksabhava. Grammarians
strongly believe that the power of expression lies in the group alone which they
term as Ekarthibhava. Patafijali®, Kaiyata®, Bhartrhari®*, Kaundabhatta®™ and
Nagesabhatta®™ have advocated the Ekdrthibhava. Naiyayikas and Mimarhsakas
hold the opinion that this power of expression resides separately in all the

members of a compound. This view is known as Vyapeksabhava.

According to Ekarthibhava, the members of a compound have individual power
of expression but when they are joined together, they give up their individuality
for the sake of rendering a new sense. The words give up their meanings in

order to bring uniformity of sense. It is similar to Jahatsvartha Vrtti.

Vyapeksabhava means a sense of compound with mutual expectancy (4kariksa).
Two different words having different meanings are contrasted with
compositness of sense and join into a compound. All the members of compound
do not leave their individuality. The desired meaning of the compound is
understood by the power of Indication. Naiyayikas and Mimamsakas illustrate
that the words of a sentence having their own individual meanings work with
mutual expectancy (Apeksa) to bring coherent and complete meaning of the
sentence. In case of Vyapeksabhava, the individuality is more important than
the evenness of the words. In compounds too, different members bear their
original meanings and bring the composite sense through expectancy. In

Rajapurusa, Raja and Purusa have their own sense; they do not forsake their
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meanings. Rajapurusa substitutes the Rajriah Purusa. It is similar to

Ajahatsvartha Vitti.

The view of Patafijali is worth mentioning -

FYHFTATIRAE] TETTRSATEIT UL THS T g
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According to some, there is no difference between Ekarthibhava and Vyapeksa.
When this Padasamarthya is found in a compound, it is called Ekarthibhava
and when it found in a sentence, it is Vyapeksa. Bhartrhari has clearly explained
it in his VP -
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Kaundabhatta has discussed faults liews with the view of Vyapeksabhava.

Dhava-khadirao and Niskausabih are the examples of Copulative and
Determinative compounds respectively. They can be split up as Dhavasca-

khadirasca and Niskrantah Kausambyah. The words ca and krantah are not

%" Bhartrhari, op cit, pp. 470-474.



present in the compound. In their absence how the meaning will be understood?
The senses cannot be generated by accepting the power in individual words.
Vyapeksavadins need to take the support of the aphorisms of AA: Carthe
Dvandva and Niradayah Krantadvarthe Paricamyah. This will lead to the fault

of proxility.

Mimamsakas and Naiyayikas believe that the special meaning of the compound
can be supposed through the power of Indication e.g. Rajapurusa. In this, the
meaning of the compound ‘king’s man’ is easily known through the use of
Indication. Therefore Rddhasya (which is an adjective of Rajan) will never get
connected with the Rajan since in a compound the adjectives are never related
with the members.®® This rule of Indication solves the problem of adjective. It
will be disproved in case of the compounds like Niskausambih, Ghanasyamah
and Gorathak. If the words Kranta, Eva and Yukta are understood in the
compound through power of Indication, then it will go against the rule of
Uktarthanamaprayogah. According to this rule, the understood meaning is
never used in Vigraha-vakya. Secondly, the aphorism of Panini Vibhasa which
allowed the exceptional usages of these words will also be futile. Therefore,
they need to adopt multiple methods for assuming the power of Indication in
compound i.e. one for compound and another for explanatory sentence
(Vigraha-vakya).

The meaning of the words Citragus and Praptodakah is also understood
through Indication. Here the power lies in the individual, but not in the group.
To this view of opponent, Kaundabhatta says that if power is believed in the
individual, then, in the absence of the competent meaning, the group won’t have
the Nominal declinazations. If it be accepted that by the strength of the
aphorism (Krtaddhitasamasasca) the compound termed as crude form and then

gets Nominal declensions, then it is not welcomed since rule of Ekarthibhava is
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not observed. To this again, the opponent argues that by the power of
Indication, these compounds will be treated as crude form. But it is not possible
until the power is accepted in the group. Naiyayikas accept Indication only
when it has direct relation with the Abhidha (skyasambandho Laksana). For its
application they should accept special power of Abhidha in group, but they
never accept power in group. Hence, in the absence of 4Abhidha, Laksana cannot
be applied, and in the absence of Laksanra there won’t be any Indicated sense
(Laksyartha) and in the absence of Laksyartha there won’t be any crude form or

nominal declension. Therefore, this view of Vyapeksabhava is inappropriate.

Kaundabhatta has quoted several sentences of MS and has questioned the view
of Indication. He says if power is interpreted through Indication then the entire
Arunadhikarana will be useless. It states - ‘Ekahayanya Arunaya Pinaksya
Krmati’® i.e. he purchases a year old cow of a red colour and yellow eyes)’. In
this example, the qualities of cow are connected with act of perchasing. But, the
qualities which are non-substance can never be connected with the verb. The
same is doubted in the examples of Vasarkartus Prathamabhaksas'® (the
invoker of Vasar should have the meal first) and Tryangaik Svistakrtam

Yajati'®

(he performs the Svisra-sacrifice in three parts). Vasarkartui
Prathamabhaksa/z in this Prathamabhaksaz is a compound word which
becomes clear by the power of Ekarthibhava. Svistakrtam is a kind of sacrifice
which has eleven parts but here it is understood in three parts. In this example

also the meaning of compound Tryasngaik becomes clear through Ekarthibhava.

The opponent puts forward another argument. There should be an aphorism
‘Apratipadikam’ in place of ‘Arthavadadhaturapratyayah Pratipadikam’ and
after this, the aphorism Krtaddhitasamasasca should be stated. So, all Tiz and

Sup can be termed as crude forms and ultimately a compound can be treated as

% Taittiriya Sarhita 6.4.7.3 Vol. 8, p. 4119
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crude form. Kaundabhatta replies that the word Arthavad, in the aphorism, is
very significant for forming any word as a crude form. If this word is removed
form the aphorism or substituted with any other word, it will lead to chaos and
confusion. Any word (like Vana-dhana) without any meaning will become a

Pada and a crude form. This leads to the fault of prolixity.

The crude form is in the form of result and the compound (with the potency of
group) is the cause. The configuration of compound as a crude form suggests
the meaning lies with the potentiality of the group (Samudaya-sakti). The rules
of Padarthah Padarthenanveti and Savisesananam Vrttirna Vrttasya Va
Visesanayogo Na will not be broken if the power is accepted in Ekarthibhava-
samarthya, because in Rajapurusa, the word Raja will not hold its individual
meaning and in the absence of its individuality the Raja will not have any
adjective like Rddhasya. So, there won’t arise any fault of adjective in

Ekarthibhava-samarthya.

The view Vyapeksa is not appropriate. According to this view, the individuals
possess the power and not the group. But, the meaning of the compound is not

rendered by the individuals but by the group.

The Ridha word plays an important role in getting the exact meaning of the
compound. Kaundabhatta explains this with the example of ‘Varsasu
Rathakarah Agnimadadhita’ (the Rathakarah should instal sacrificial fire in the
rainy season). It is an example of Jahatsvartha. The word Rathakarah can be
split up as Ratham Karayati. Its literal meaning is ‘a person who makes
chariot.” but the use of the word Agnimadadhita suggests a brahmin. The Yoga
sense denotes brahmin and explains it as ‘a brahmin should also have the
knowledge of the art of making a chariot’. Therefore, in this Vedic sentence the
word Rathakarah can never be used in the context of a Siidra. But the Riidha

word Rathakarah suggests a person of Siidra caste or a woman. It leads to the



assumption that Siidras were allowed to study Vedas and perform the rituals of
the sacrifice. In this case the Riidha meaning becomes stronger than the Yoga. It
also gets support of the maxim - Radhi yogat baliyasi. The power of Ridhi is

found in some compound words.

The opponent raises the question. If the power of expression is taken in group
only, then the compound Parikaja will lose its relation with its etymological
meaning. It is not acceptable, because when someone says Parikaja, its relation
with the mud, etc. is understood. Therefore it is not proper to say that the power

of expression lies in the group only.

To this argument, Kaundabhatta replies audaciously that the power of
expression lies only in the group but at the same time the members of the
compound do possess some substance which ultimately renders the sense of the
group. When someone says Parikaja, it is understood as a lotus without thinking
about its relation with the mud, etc. Secondly, it is observed that the Riidha
sense is more popular than the Yoga sense in languages. The literal meaning of
the Parikaja is ‘that which is produced in the mud’. This word can be used for
any thing which is produced in the mud e.g. lotus, moss (a kind of aquatic
plant), bacteria, etc. However, the word Paskaja was so popular in the sense of
lotus that nobody botheres to go into its etymological meaning or it sounds
harsh if it is used for either moss or bacteria. Kaundabhatta has quoted the view

of Bhartrhari on this —
Ta @ e afte: Teaserssaq |
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192 These verses are not found in the available editions of VP, but Kaundabhatta quoted them.
It leads to assumption that either the modern editions of VP differ to the ancient or
Kaundabhatta has not taken care to check the authenticity of verses. It is hypothesized by Dr.
Deshpande in his article.



IV. 5. Classification of Compound

Ancient and modern grammarians have made classification of compound. The

ancient grammarians present four varieties while Kaundabhatta

193 and other

modern grammarians™™ classify them into six. The six-fold classification of

compound are -

1.

Compound between nominal stems, e.g. Rajapurusa (a king’s man). It
can be split as Rajfiah Purusa. In this, both the members of the
compound end with nominal stem. It is an example of Sasthitatpurusa.
Compound between prefix and the root, e.g. Paryabhiusat (to wait
upon), Anuvyacalat (to follow in changing the place), etc. Pari and
Anu+Vi are prefixes which are compounded with the roots Bhiis (1P)
(to adorn) and Cal (1P) (to walk).'®®

A word ending with nominal stem gets compounded with a noun, e.g.
Kumbhakarah (a potter). KumbhaZ is a noun which means a pot, the
word Kara is made from the root Ky (8U) (to do) with the suffix An. It
means a person who makes the pot i.e. potter.

Combination of nominal stem and root, e.g. Kataprih (Siva, a goblin,
a worm) and Ayatastith (a panegyrist, bard). Kasa and Ayata are the
nominal stems joined to roots Priuh (1A) and Stah (2U)
respectively.'®

A root gets compounded with another root e.g. Pibatakhadata,
Pacatabhyjjata. In the first example there is a combination of two
verbs viz. Pib (1P) (to drink) and Khad (1P) (to eat). In the second
example, there are two roots Pac (1P) (to cook) and Bhraj (6 P & A)

103 syt gy feret T engTS o feret feret | et = S A w=frEr g8 111 VBS, p. 315
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(to fry, to roast). It falls under the category of Mayiravyansaka

compound. %

6. A verb gets compounded with a noun e.g. JahistambaZ (a man is
constantly striking against a post). It is a verb compounded with a
nominal word. The previous component is a verb which is an
Imperative of the root Han and the next is a nominal stem as suggested
by the sttra ‘Jahi Karmana Bahulamabhiksnye Kartaram
Cabhidadhati’. It also falls in the category of Mayiravyansaka

compound.

The ancient grammarians have classified compound into four principal classes.

1. Adverbial compound
2. Determinative Compound
3. Copulative Compound
4. Attributive Compound

Compound is a combination of words known as members or components. The
position and importance of these members are the deciding factor for their
classification. The fixation of a compound too, depends upon the meaning and
predominance of either the first member (Pirvapada) or the second member
(Uttarapada). If the first member is the predominating one, it is Adverbial
compound. If the second member is the principal one, it is Determinative
compound. If both the members are equally important, it is Copulative
compound. If word other than the members of compound, is principal

(Anyapadapradhana) it is Attributive compound.

197 The aphorism 11.1.72 of AA explains this variety of compound. It is one of the classes of
compounds which are some what irregular formations amd hence mentioned as thay are
found in use. The compound are called simple Determinative compound.



Any ambigious definition may have the fault of either unwarranted extension
(Ativyaptih) or inadequate extension (Avyaptih) or improbability
(Asambhavah).’® These three are also found in compounds. That is why the
opponent has raised the question regarding the applicability of the above given

rules of compound.

On the basis of these three faults some examples of compound are questioned
by the opponent. They are - Unmattagasigam, Sipaprati, Ardhapippalt, Dvitrah,

Sasakusapalasam, etc.

Unmattagaszgam — It means the country where river Ganga roars furiously
(Unmatta Ganga Yasmin Dese). This is an example of Adverbial compound
with the predominance of sense of other word (Anyapadapradhanya). In
adverbial compound, the first member is important than the second. But, in this
example, the first member has not given any importance. So it has the fault of
Inadequate extension or less application. Moreover, other sense has been given
more weightage. So there is unwanted extension or over application of

Attributive compound.

Supaprati — It means a portion of Sipa (Sipasya Lesah). This is an example of
Adverbial compound but with the predominance of the second member. This
predominance suggests the Determinative compound as the latter component is
principal, by the satra Suppratina Matrarthe (11.1.9). This is unwarranted
extension. Due this fault the Adverbial compound does not become applicable.

This paucity shows the fault of inadequate extension.

Ardhapippalr — 1t means a half of long pepper (Pippalyah Ardham). Though this
Is an example of Determinative, the first member is important. So the definition

of Adverbial can apply to it. This is unwarranted extension. The Determinative

108 srfS=aTer means over application. 3r=ATf means less application. 3T mean
impossibility.



would not become applicable. This suggests the fault of inadequate extension.
This compound is stated by the satra Ardham Napumsakam (11.2.2). Similarly
the examples like Parvakaya etc. should be understood.

Dvitrah - It means two of three (Dvau Va Trayo Va). This is an example of
Attributive compound. But, both the members are equally important as in the
case of the Copulative. So, Copulative is over applied on Attributive. This is
unwarranted extension. The definition of Attributive does not become

applicable. Hence it is inadequate extension.

Sasakusapalasam — 1t mens (a group of) a Lodhra tree,'® a Kusa grass and a
Palasa tree. This example of copulative has the preponderance of the meaning
of the other word. If the definition of Attributive will become applicable, then it
Is unwarranted extension. The definition of Copulative will not be applicable. It

IS inadequate extension.

The rules for compound stated above are the general rules. They provide
information about the compounds in general. They cannot be accepted as the
only fixed rules for Samasa. It is like Rekhdacitranisthagavayaprcchar i.e. a tail
of a cow presented in a picture. The picture can never be like a real tail of a
cow. But at the same time it cannot be denied that the tail in the picture does not

represent cow’s tail. The rules of Samdasa should be treated accordingly.

There is another argument regarding applicability of the Nafi compound.
Asiaryam Pasya (=Suryam Na Pasyanti) can never be a compound because
Surya does not have any relation with Nafi. To this argument Kaundabhatta says
that it is a very unique example of Nafi compound. Here both the members are
connected through the action and have the Ekarthibhava. The aphorism of AA -

Asirya-lalatayordrsi-tapok (111.2.36) also authenticates the use of such kind of

19 The word Sasah is popular in the sense of a hare, but here it is taken in the sense of a
Lodhra tree.



compound. The same can be understood in Sasasriga (horn of hare). Hare has
no horn in reality, but when someone utteres this sentence, horn is imagined in
the mind of the listerner for a momemt. This imagination takes place in reality.

Therefore, this type of compound is not inappropriate.

Another doubt raised by the opponent is: ‘when there is possibility of more than
one compound, which compound should be taken into consideration?” The word
Nisadasthapatih is quoted as an example. This word has seven different

meanings.*® This compound can be split up in three different ways -

1) Nisadascasao sthapatih Nisadasthapatih. It means a Nisada (a man

belongs to the wild aboriginal tribe) who is a king. It is an example of

Appositional compound.

2) Nisadanam sthapatih Nisadasthapatih. 1t means the king of Nisada
community. It is an example of Determinative compound.

3) Nisadah Sthapatiz Yasya Sa/ i.e. a person whose master is Nisada. It is

an example of Attributive compound.

If the Appositional compound is taken, then Nisada will get the right of
studying Vedas. But Nisada are not allowed to study Vedas.

If Attributive compound be accepted then it may mean a master of Nisada or
also refer to a brahmin through Indication. Use of Indication leads to the fault of

prolixity as there may be many interpretations.

To this problem, Kaundabhatta says that in this case the ‘desire to speak
111,

(Vivaksa) and the purport (Tatparya) are helpful in understanding the
meaning. Therefore it can be interpretated in all the three ways and all will be

grammatically correct.

119 The seven meanings are 1) a king, 2) an architect, 3) a charioteer, 4) one who offers
sacrifice to god Brhaspati, 5) a carpenter, 6) an attendant at sarelio, 7) a name of Kubera.
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IV.6. Meaning of the Negative Particle

This section of the chapter presents a concise discussion on the power of

negative particle. Negative particle is defined as having six senses.

Ty AIATIH T qaedar |
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Sadysyam means similarity e.g. Aniksus sarah (that which is not like a sugar
cane is an arrow. The similarity between the stick of sugar cane and an arrow is
meant here). Tadabhavah means the absence of the thing mentioned. Its
example is Bhiatale ghato nasti (the pot is not present on the ground).
Tadanyatvam means when something else is referred e.g. Aghasak parah (the
cloth is different from the pot). Tadalpata means less amount of the thing e.g.
Anudaramudaram Tarunyah (the belly of young girl is so thin that it doesn’t
come to sight. Therefore the belly is as good as nothing). Aprasastyam means
disrespect or disregard e.g. Abrahmana vardhusikah (a usurer does not belong
to a Brahmin caste. It means a person who lends money at excessive rates can
never be a brahmin). Virodha means opposite sense e.g. Asuras daityas (he
who is not a deity, is a demon. Here the word Asura is explained as opposite of
deity).

Naf is found as a sub-division of the Determinative compound and the
Attributive compound. It is also classified into an indeclinable (Nipata). When
it is used in the compound, it is substituted by either A (s1- when followed by a
consonant) or An (317 — when followed by a vowel). When it is used as an

indeclinable, it remains as Na (7). The significance of the negative particle in

112 \/BS, p. 444, A Dictionary of Sanskrit Grammar Ed. by Abhayarkara, K.V & Sukla, J.M.,
p. 213 and Laghusiddhatakaumudi (Vol. 1V), Ed. Sastri, Bhimasena, p.126. This verse has
been quoted by many scholars while discussing the nature of negative particle, but its original
source is not mentioned by them.



Nafi-samasa is dealt by Kaundabhatta by presenting an entire chapter on
negative particle in VBS. He has mainly discussed the similarity and the absence
of negative particles. He opines that superimposition and direct negation are the

principal meanings of Naf.

TSHHTE ATICE AT AT dT |
AATITE ST 7 garsAfaaaag ¥ ol

Without accepting superimposition, the other varieties cannot be assumed as the
meaning of Nafi. In Nafi, the latter member is important and the negation always
Is understood for the thing superimposed. Kaundabhatta has mentioned Asarva
as the example of Nan. It is an example of Naf-Determinative compound. It is
made of A and Sarva. The last member is important. In this, the negation is not
intended but it is superimposed in counter positive of difference (Pratiyogi).
Hence, its position as a pronoun is secured; it is not disturbed by the use of Naf.
Unlike Asarva, in Atisarva the status of pronoun is not secured. It is a
combination of the prefix Ati with the pronoun Sarva. In this, the latter member
IS not treated as an important one. If the superimposition is not accepted in
Asarva, then, it will be like Atisarva. Moreover, it will not have the nominal

declensions.

If the latter member is important then in Abrahmanamanaya (bring the person
who is not a brahmana), there is a possibility of bringing brahmana. But such is
not the case. Abrahmanamanaya should be understood as a person who is not a
brahmana - Nanvisistabrahmanah. In the present context, Nafi stands for the
sense of cessation (Nivrttapadarthakah) as it clearly suggests that a brahmana
should not be brought in. The use of suffix Kta by the aphorism Napurisake
bhavektak (I1l1. 1.114) suggests an individual other than a brahmanah
(brahmanabhinnavyaktif).



This is again doubted that in case of the word Abrahmana, the meaning may

refer to a stone also since it is a Abrahmana.

Kaundabhatta clears this doubt of opponent by quoting the statement of MB —
Na hi Abrahmanamanaya Iti Ukte Losthamanaya Krti Bhavati (3.1.12). It
means the meaning should be taken from the context. Therefore, Ksatriya is
meant here by the word Abrahmana. Moreover, if we observe the caste order
(brahmana- ksatriya-vaisya-sudra) carefully, then it also suggests Ksatriya. The
same is explained by Kaiyata while explaining the word Nivrttapadarthakah -
Nivrttah Padarthah Mukhyam Brahmanyam Yasmin Nivrttapadarthakah.

Kaundabhatta does not agree with Kaiyata. He says that the view of Kaiyata has
the fault of prolixity. For, it can be understood as Brahmanasadrsa
Abrahmanamanaya. In this, similarity is taken as the meaning of negative
particle. He opines that the six-fold meaning of negative particle takes place
after the functioning of superimposition (4ropa) is over. In Abrahmana, first the
negation of counter positive of difference is superimposed and then its
similarity is understood. At this point, Kaundabhatta differs from Bhartrhari

also. Bhartrhari advocates the absence in the example Abrahmanamanaya —

LEIRIEL RIS E RIREIRTI
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In support of the view of superimposition, Kaundabhatta gives the example of

Aneka and Ananekaya (Megha 4.42). The word Aneka means Ana+Eka i.e.

113 Bhartrhari, op cit, p. 586



many. Here the latter member Eka is important, first its negation is
superimposed and then its meaning ‘many’ is taken. In this example, the
superimposition plays an important role. Kaundabhatta cites the statement of
MB in favour of his view - Idam Khalvapi Bhityah Uttarapadarthapradhanye
Sati Sangrhitam Bhavati (if the latter word is considered important, then, the
singular number for Anekam will also be achieved). On this basis, he quotes the

examples of Atvar: Bhavasi and Anahar: Bhavami.

It is argued that if the sense of negative particle is taken as an adjective of
Gharal in Aghara/, then, its counter positive resides in Gharah, etc. when
someone says Aghatamanaya (bring that thing which is not a pot), the Gharak
will be brought. To avoid this fault, another argument is given. According to it,
If the sense of Naii is taken as qualified, then in Abrahmana, the comprehension
would be brahmanabhinnark i.e. Ksatriya; Asarvasz would be Sarvabhinna and
Asa/ would be Tadbhinnah.

To this, another argument is made that if Nai becomes qualified, then it does
not come under the purview of the rule of Yusmadyupapade® (IV.1.105) and
then the rule of Sese PrathamaZ (1.4.108) comes into force. As a result, third

person would be used for Atvam and Anaham.

The above problem can be solved by the expression Anafi Samase in the
aphorism of Etattadoho® (V1.1.132) which indicates the operation due to a

pronoun that takes place even if the meanings of the pronoun is secondary.

Kaundabhatta illustrates the sense of absence in negative aprticles. In the
examples like Ghato Nasti and Abrahmana are not in the sense of
superimpostition as mentioned above. It can be used to denote the relation of

visesana and visesya.
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The opponent argues that the sense of Nafn should be taken as an adjective in
Anekak. Due to this, the counter position of its difference will reside in Ekaz. It
will take singular. The latter member would be the chief one. Thus, it solves the
problem of Anekas. If it be taken as qualified, then the word AnekaZ can be
used for dual and plural number. It can never be used in singular number. But it
Is seen that the word Aneka/ has singular forms also. Moreover, the statement

of Magha — Patantyeneke Jaladherivormaya/k will go against the rule.

The reply is — the singular form of Aneka’ is proved on the strength of the
popular usage. The Sup (=su) is the qualified and the word Aneka’ is the
qualifier. If we take only the dual form of it, then the use of plural will be
excluded. If the plural only is taken, then the singular and dual will be excluded.
But, in popular usage and even in compound like Attributive, Aneka is used in
singular and dual. Therefore, though the word Aneka does not mean ‘one’, its
singular form is given optionally. In Sevyate Anekaya Yosaya (served by every
girl) Aneka is used as a qualifier which stands for every young girl who served
Krsna. The same is observed in Aneko Janah (many people) and Naikastiszhati
jana’ (not even a single man stands). In these examples, the word Aneka stands
for many. In the first example it is used as an adjective of plural word; while in
the second it is used for singular. The same has to be understood in the example

of Magha - Patantyeneke Jaladherivormaya#.

The meaning of Atvam Bhavasi is Aham (1) and of Anaham Bhavami is Tvam
(you). Both these sentences render the sense of Yusmad (you) and Asmad (I)
respectively. Logicians opine that the sense rendered by Nafi is secondary. But
Kaundabhatta argues that the sense is rendered by negative particle. Therefore

Yusmad and Asmad cannot be considered as secondary.



The rule of ‘the latter member is important” is a probability. In the examples
Ardhapippalt and Piarvakaya, the earlier members Ardha and Pirva are

Important yet the rule is not violated.

The opponent argues that in Na Tvarm Pacasi (you are not cooking), if the Nafi
Is taken with Yusmad, the second person cannot be fixed. Here the Na goes with
the action of cooking. If it is taken with Yusmad, then the use of Naf will be of

no sense. Moreover, the purport of Abhava won’t be applicable in this example.

To this, Kaundabhatta replies that such is not the case. Here the use of Nafi
gives the meaning of complete negation. There are four types of negation —
Pragabhava, Pradhvamsabhava, Anyonyabhava and Atyantabhava. The

comprehension is possible in all these four ways.

This chapter presented overall viewpoints, arguments and counter-arguments
with regard to linguistic problems regarding the meaning of Samasa, adjective,
particle, etc. that are dealt with by Kaundabhatta in his work VBS. In some
cases, he has successfully explicated the problems and has solved the issues. In
some cases, he has just diluted and played with the arguments which are not
completely acceptable. We notice that on some issues, the opponents also argue
properly and their views do not seem to be illogical. However, these are
common linguistic problems. The insights and depth of the subject of

Kaundabhatta are appreciable.



