
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. 
 

IV.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  (Prathamā)0F

1, Accusative 

(Dvitīyā), Instrumental (Tṛtīyā), Dative (Caturthī), Ablative (Pañcamī), 

Genitive (Ṣaṣṭhī) and Locative (Saptamī). 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 Kāraka. The relation between the action and the 

word is of six types. So, Kārakas depending on the manner of expression are six 

in number.1F

2 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 Vivakṣā which becomes known from the followings -  
                                                           
1 Vocative case (सम्बोध) is included in Nominative case; therefore it is not counted 
separately in the list. 
2 Genitive Case is not considered as the Kāraka, because it doesn’t have any direct connecton 
with the action. 



िनष्पि�मा� कतृर्त ्सवर्�ैवािस कारके । 

�ापारभेदापेक्षाय करणत्वा�दसंभवः३.७.१८॥ 

पु�स् जन्मि यथा िप�ोः कतृर्त्वमुच् । 

अयमस्यािमय त्वस्मा�द भेदो िववक्ष ॥३.७.१९॥2F

3  

Patañjali opines – 

वृक्ष  पण�  पतित  इत्य�ापादानस ज �ा�ोतीत्याक  उ�म्  – यदा  

चापायो  िवविक्ष  भवित, तदापादानसंज,्  त�था  - वृक्षात्  

पततीित । 3F

4 

Bhartṛhari explains this – 

िनत्या षट् श�योऽन्येषा भेदाभेदसमिन्वता । 

��यासंिसद्ध्येऽथ� जाितवत्समिस्थत ॥३.७.३५॥ 

िनिम�भेदादेकैव  िभ�ा शि�ः �तीयत े। 

षोढा कतृर्त्वमेवा�स्तत्�वृ�े�नबन ॥३.७.३७॥4F

5 

Kāraka is defined differently by ancient and modern grammarians. The ancient 

grammarians define it as ‘that which is in association with the action’. 5F

6 Hence, 

they do not accept Kārakatva of Brāhmaṇa in the sentence Brāhmaṇasya 

                                                           
3 Bhartṛhari, op cit, p. 292 
4 MB on AA 1.4.23, p. 303 
5 Bhartṛhari, op cit, p. 297 
6 ��यान्वियत् कारकत्वम = करोित स्वसम्बन् ��यायां िवशेष�पतामापादयतीित कारकत्वम । 



Putraṁ Pṛcchati. As Brāhmaṇa does not have any direct relation with the 

action and it doesn’t bring any change in the form of the action.7  

Modern grammarians take Kāraka as ‘that which produces the action’.7F

8 They 

give two examples Paṭaṁ Karoti and Ghaṭaṁ Smarati. In the first example, the 

straping of the threads is the reason for the fabrication of cloth (Paṭa). In the 

second, the remembrance of the form of the pot is the reason for the production 

of the knowledge of the pot. Patañjali,8F

9 Kaiyaṭa,9F

10 Bhartṛhari10F

11  and 

Nāgeśabhaṭṭa11F

12 also accept the same view.  
  

There are two types of case suffix (Subanta) viz.  stem (Prakṛti)  and suffix 

(Pratyaya). Amongst these two, suffix is more important than the stem. Hence 

Kauṇḍabhaṭṭa 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) 
12F

13 

 

Accusative Case (Karma-kāraka) 
                                                           
7 �ा�णस् पु�ं पन्थान पृच्छतीत्या �ा�णस् न कारकत्वम । पु�ेणान्यथािसद्ध त�वाभावात्। 
Nāgeśabhaṭṭa, LSS, p. 320  
8 ��याजनकत्व कारकत्वम, भाष्य करोित ��यां िनवर्तर्यती �ुत्पि��दशर्ना । Ibid, p. 325 
9 य�द तावद ्गुणसमुदायः साधनं साधनमप्यनुमानगम्य । MB on AA 3.2.115, p. 89  
10 समुदाय�हणं सवर्सा करणा�दश��नां ��यािस�ौ िनिम�त्वािवशेषात । on MB 3.2.115, p. 94 
11 स्वा�य समवेतानां त�देवा�यान्तर । ��याणामिभिनष्प� सामथ्य साधनं िवदःु ॥९.७.१॥ Bhartṛhari, 
op cit, p. 285 
12 घटं करोित, स्मरतीत्या बौ�घटादेः पूवर्कालत्व स्मृत्या�दिनष्पादक बोध्यम । Nāgeśabhaṭṭa, LSS, 
p. 345 
13 AaEayaao|vaiQaé_oSya: sambanQa: Sai>rova vaa & yaqaayaqaM ivaBa@%yaqaa-: saupaM kmao-it BaaYyat: &&24&& VBS, p. 139 



The meaning of Accusative, Instrumental and Locative is ‘substratum’. The 

sūtra, Karmaṇi Dvitīyā (II.3.2)14 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 sūtra, Tathā Yuktaṁ Cānīpsitam (I.4.50)15 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. Ghaṭaṁ Karoti. The word Ghaṭa is an object as it is the substratum for 

the production of a pot.  

3. In the sentence Jānāti, 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 Grāmaṁ 

Gacchati’, Caitra like Grāmam, 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. Caitraḥ - Caitraṁ Gacchati (Caitra going to Caitra) 

2. Caitraḥ Prayāgaṁ Kāśīṁ Gacchati (Caitra is travelling to Benares to 

Allahabad) 
                                                           
14 Pāṇini, op cit, p. 15  
15 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 Grāmam, but being 

qualified as the doer, the term of object would not be applied to it. So, there 

cannot be any usage like Caitraḥ - Caitraṁ Gacchati. The appellation of object 

determines the Aaccusative case only.  

In order to get rid of the problem, the Naiyāyikas 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 

Dhātvarthatāvacchedakaphala in the first instance (Caitraḥ - Caitraṁ 

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

So, in the instance ‘Caitraḥ Taṇḍulaṁ 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, Taṇḍula 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, Vikārya and Prāpya. The latter is of four 

varieties viz.. Udāsīna Karma , Dveṣya, Saṁjñāntara-anākhyā and 

Anyapūrvaka. This is the view of Bhartṛhari.16 But, Kauṇḍabhaṭṭa is of the 
                                                           
16 inava-%ya-Hca ivakaya-Hca p`aPyaHcaoit i~Qaa matma\ & tccaoiPsattmaM kma-Ê catuwa-|nya<au kilptma\ && Bhartṛhari, op cit, p. 

299 

AaOdasaInyaona yat\ pàPyaM yacca k<au-rnaIiPsatma\ & saM&antrOrnaa#yaatM yaVccaaPyanyapUva-kma\ && Ibid 



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.16F

17 

This is Kauṇḍabhaṭṭa’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 Patañjali, Bhartṛhari and Bhaṭṭojidīkṣīta but also from the 

later grammarians like Nāgeśabhaṭṭa 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. Vikārya: When something is made by the destruction of its cause or 

by change in the form, then, Karma is called the Vikārya-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. Prāpya: When no effect of action is found in the object either by 

perception or inference, it is Prāpyakarma. ‘He sees pot’. In this 

example, no effect is produced in the pot by the action of seeing. 

Hence, pot is Prāpyakarma. 

4. Udāsīna: When the object is not desired by the agent while doing 

another action, it is Udāsīna. The agent is involved in another action 

and the object desired is different. Intermittently, something becomes 

                                                                                                                                                                                     
yadsaHjaayato saWa janmanaa ya%p`kaSato & tinnava-%ya ivakaya-M tu WoQaa kma-vyavaisqatma\ && Ibid, p. 300 

p`kR%yaucCodsamBaUtM ikHcat\ kaYzaidsamBavat\ & ikiHcad\ gauNaantrao%p<yaa sauvaNaa-idivakarvat\ && Ibid 

iËyaakRtivaSaoYaaNaaM isaiwya-~ na gamyato & dSa-naadnaumaanaaWa t%p`aPyaimait kqyato && Ibid 

17 ईिप्सतानीिप्सतत्व शाब्दबोधभारनाभावेन संज्ञायाम तदपुयोगः । VBS, p. 150 



object without his desire e.g. he touches grass while going to village 

(Grāmaṁ Gacchan Tṛṇaṁ Spṛśati). Here, touching of grass is not 

intended. Hence, grass is Udāsīna type of Karma. 

5. Dveṣya: When the object is not desired and intended to be avoided, it 

is Dveṣyakarma e.g. he consumes poison with milk (Payasā Viṣaṁ 

Bhuṅkte). Here, consuming poison is not desired but needs to be 

avoided. Hence, poison is Dveṣya type of Karma. 

6. Saṁjñāntara-anākhyā: When the object is not intended to be stated 

with the names as ‘Apādāna’ etc., the object is ‘Saṁjñāntaraiḥ-

anākhyā’ type of Karma e.g. ‘Gāṁ Dogdhi Payaḥ’. Here the word 

gāṁ is in Apādāna but not intended by the speaker to be mentioned as 

Apādāna. The speaker desires to use it as Karma. Hence it is in second 

case. 

7. Anyapūrvaka: When a Karma, different from the Karma-kāraka, on 

account of any particular element like prefix, it is called 

‘Anyapūrvaka’. 

The sūtra, Krudha-druha-īrṣyā-asūyānāṁ Yaṁ Prati Kopaḥ (I.4.37)17F

18 ordains 

that the object of the actions, indicated by these roots in the given senses, 

becomes Saṁpradāna as Sevakāya Krudhyati, etc.  The sūtra 

Krudhadruhorupasṛṣṭayoḥ Karma (I.4.38) is an exception to the above rule. 

This sūtra states that the object of the actions denoted by the root Krudha and 

Druha (with prefix) becomes Karma (not Saṁpradāna) when these roots are 

used along with prefixes e.g. Sevakam Abhikrudhyati (He gets angry with the 

servant). 

Instrumenatal case (Karaṇa-kāraka) 
 

                                                           
18 Pāṇini, op cit, p. 7 



The aphorism of Pāṇini – Kartṛkaraṇostṛtīyā states that Instrumental case can 

be used in the sense of doer (Kartṛ) and instrument (Karaṇa). Kauṇḍabhaṭṭa has 

taken the meaning of Instrumental case as substratum (Āśraya) when used in the 

sense of an agent e.g. Hariḥ Sevyate. In this example, Hari is the substratum of 

action of worshiping and not of Process.19 This Kartṛtṛtīyā takes place when the 

agent of the action is not declared (Anabhihita)20.  

According to Kauṇḍabhaṭṭa, Karaṇatṛtīyā contains both substratum and 

Process.20F

21 Its example is Kuṭhāreṇa Vṛkṣaṁ Chinatti. In this example the 

substratum of the action is axe and process of cutting is also located in the axe.21F

22 

An example of Karaṇatṛtīyā is Rāmeṇa Bāṇena Hato Vālī. In this example, 

both Rāma and Vālī are in Instumental case.  

Karaṇa-kāraka is defined by Pāṇini as ‘a Kāraka which is sufficiently helpful 

in the accomplishment of an action, is by the aphorism - Sādhakatamaṁ 

Karaṇam (I.4.42)’ Bhaṭṭojidīkṣīta explains this aphorism as – Kriyāsiddhau 

Prakṛṣṭopakārakaṁ Kārakaṁ Karaṇasamjñaṁ Syāt. It means all Kārakas are 

necessary for the accomplishment of the action, but the Kāraka which is 

intensely required for the performance of action and without which the action 

cannot be accomplished is Karaṇa-kāraka. Its example is Rāmeṇa Bāṇena Hato 

Vālī. In this instance, both Rāmeṇa and Bāṇena are in Instrumental Case, but 

both are not Karaṇa-kāraka. Only Bāṇa will have Karaṇa-kāraka, because 

Bāṇa is the main instrument for the killing of Vālī. It is explicated as 

वािलसंयोगानकूल�ापारः. Kauṇḍabhaṭṭa holds the same view as he says - तमबथर् 

�कषर् स चा�वधानेन फलजनक�ापारव�ा । 

Bhartṛhari admits the same in his work VP – 
                                                           
19 मदिभ�ा�यिन�-हयर्िभ�ा�यसेवाऽनुकूल  �ापारः । VBS, p. 156 
20 अनिभिहत े॥२.३.१॥ Pāṇini, op cit, p. 12  
21 करणतृतीयायास्त्वा�य�ापा वाच्य । VBS, p. 158 
22 कुठारािभ�ा�यवि�-�ापारजन्यवृक्षछेदनानुक  �ापारः । Ibid 



��यायाः प�रिनष्पि�यर्�ापारादनन्त । 

िवव�यत ेयदा त� करणत्व तदा स्मृतम ॥३.७.९०॥22F

23 

The same rule is observed in the following usages: 

1. sqaalaI pcait. (The Vessel cooks) 

2. Aigna: pcait (The fire cooks) 

3. eQaaMisa pcaint (The fueles cook) 

4. tNDula: pcyato svayamaova (The rice cooks itself) 

These are the examples of Karaṇa-kāraka since all work as an instrumenat for 

the action of cooking. As said by Bhartṛhari, the speaker’s intention is the main 

factor for terming cases as kārakas. 

वस्तुतस्तदिनद�श यं न िह वस्तु �विस थ 

स्थाल्या पच्यत इत्येषा िववक्षा दृश्य॥३.७.९१॥23F

24 

The opponent argues that if speaker’s intention is determinant of Kāraka then 

how the theory of Bhagavān Vyāsa that the object can never become the agent 

is justified? This theory of Vyāsa is explained in the Brahmasūtra -

Karmakartṛvyapadeśācca (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 I shall 

attain this self’  
 

Kauṇḍabhaṭṭa 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 Bhartṛhari, op cit, p. 317 
24 Ibid 



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 

Karmakartṛprayoga 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 Kauṇḍabhaṭṭa is questioned by the opponent. It is argued 

that the definition of agent - ‘the activating element of all kāraka’ and ‘the 

substratum of effort’ suffer from the defect of less-application. In the sentence 

Daṇḍaḥ Karoti, what will be the Kāraka of staff? Is it a doer or an instrument or 

an object? 

Kauṇḍabhaṭṭa replies that Daṇḍaḥ Karoti is an example of Karmakartā. At this 

point of discussion, he mentions the three varieties of doer. The agent is of three 

types –Śuddhakartā, Prayoja-hetu-kārakatā and Karmakartā. 

1. The example of Śuddhakartā is Mayā Hariḥ 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 

Mayā denotes Śuddhakartā, i.e. an agent who is the substratum of action, the 

principal meaning of root. 

2. Prayoja-hetu-kārakatā means Causal agent who makes others to involve 

in action.e.g. Kāryate Hariṇā (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. Karmakartā means object functioning as subject or an agent. e.g. Kṛṣṇaṁ 

Gokulaṁ Gamayati (He sends Hari to Gokula). It means an activity which is 

conducive to another activity in Kṛṣṇa to movement of journey having 

Gokula as its object.  

 



Locative Case (Adhikaraṇa-kāraka) 

The Locative case is generally used in the sense of locus and time. As it is 

evident in the spoken language – Khagaḥ Nīḍe Tiṣṭhati and Grīṣme Sūryasya 

Prakāścaṇḍo Bhavati. When it is used in the sense of subtratum, it becomes 

Adhikaraṇa-kāraka by the strength of the aphorism of Pāṇini 

Saptamyadhīkaraṇe Ca (II.2.36). Here, the seventh case is in the sense of 

substratum. The substratum means base as per the sūtra - Ādhāro’dhīkaraṇam 

(I.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. 

Mīmāṁsakas have also accepted Locative Case in the sense Adhikaraṇa. 

Khaṇḍadeva mentions in his Bhāṭṭarahasya – 

अतोऽिधकरणत्वमे स�म्यथर्24F

25 

Unlike grammarians and Mīmāṁsakas, Naiyāyikas take Ādheyatva as the 

meaning of the Locative case. Gadādhara Bhaṭṭacārya in his Vyutpattivāda 

mentions – 

आधारस�म्य, आधेयत्वम । 25F

26 

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 Kārake (I.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.26F

27 
                                                           
25 Khaṇḍadeva, BR, p. 158 
26 Gadādharabhaṭṭācārya, 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 Sthālī, Bhūtala, Kaṭa, etc. when used as Sthālyāṁ Pacati, 

Bhūtale Vasati, Kaṭe Śete respectively.  

It is clear from the statement of Bhartṛhari – 

It is called ‘Adhikaraṇa’ or substratum which possesses indirectly 

the action that is distant due to agent and object and which 

corroborates to the accomplishment of fruit. 27F

28 

Adhikaraṇa has three varieties viz.. pervasive  (Vyāpaka), immediately 

connected (Aupaśleṣika) and topical (Vaiṣayikam). Their examples are: 

1. Pervasive (Vyāpaka): This variety of Adhikaraṇa can be understood by the 

example of Tileṣu Tailam (oil pervades the sesamum). Both oil and sesamum 

have the relation of Samavāya since it is difficult to separate oil from sesamum 

completely. 

2. Immediately connected (Aupaśleṣika): Its example is Kaṭe Śete (He sits on 

the mat). Here the relation between the doer and Adhikaraṇa has Saṁyoga. The 

Adhikaraṇa has not covered the doer completely. 

3. Topical (Vaiṣayika): It can be illustrated as Khe Śakunayaḥ (Birds are in the 

sky). Sky and birds are not bound with the relation of either Samavāya or 

Saṁyoga. The negation of both the relation is found here. Therefore the relation 

is topical. 

                                                                                                                                                                                     
27Ancient and modern grammarians have different of opinine regarding the form of 
Adhikaraṇa-kāraka. Modern grammarians accept relation of Adhikaraṇa in agent and object. 
Kaiyaṭa and other ancient grammarians accept the relation of Adhikaraṇa in action and 
through action this relation is established in agent and object. 
28 ktR-kma-vyavaihtamasaaxaawaryai%Ëyaama\ & ]pkuva-t\ iËyaaisawaO Saas~o|iQakrNaM smaRtma\ ॥ ३.७.१४८॥ Bhartṛhari, op 
cit, p. 339 



 

Ablative Case (Apādana-kāraka) 

The Ablative case is mostly used when the separation is intended to show e.g. 

Vṛkṣāt Parṇam 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 Apādāna28F

29. The aphorism of Pāṇini Apādāne Pañcamī 

(II.3.28) mentions the use of Ablative case in the sense of Apādāna. There isn’t 

any difference of opinion amongst the scholars regarding the use of Ablative 

Case. Some name it Avadhiḥ.The word Avadhiḥ also means division29F

30. 

Kauṇḍabhaṭṭa explains it as Avadhiḥ Pañcamyarthaḥ while Nāgeśabhaṭṭa  

describes it as Pañcamyartho’vadhiḥ 

Kauṇḍabhaṭṭa has quoted four verses of VP. But among the four, only two are 

available today. The rest two are not found in the edition of VP. 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 Apādāna. 

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. 30F

31 

The verses available are - 

                                                           
29 �ुवमपायेऽपादानम ॥१.४.२४॥, Pāṇini, op cit, p. 7 
30 There are seven different meaning of the word अविधः like application, duration, limit, 
appointment, an engagement, a hole and a division. Among these seven meanings, 
Kauṇḍabhaṭṭa and Nāgeśabhaṭṭa have used it in the sense of division. 
31 The unavailable two verses are Apayao yadudasaInaM calaM vaa yaid vaa|calama\ & Qa`uvamaovaatdavaoSaa<adpadanamaucyato && 
and 

   pttao Qa`uva evaaSvaao yasmaadSvaat\ pt%yasaaO & tsyaaPyaSvasya ptnao kuD\yaaidQaùvamaucyato && 



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).31F

32 

Kauṇḍabhaṭṭa takes Apādana as Dhruvatva. Dhruva is the substratum of 

separation although not being the substratum of action which causes such 

separation (�कृतधात्वथर्�धानीभूत�ापाराना�यत सित त�न्यिवभागा�यत् �ुवत्वम).  

Kauṇḍabhaṭṭa opines that there are two types of substratum of separation 

(Dhruva) viz.. substratum of separation with motion (Sakriyadhruva) and 

substratum of separation without motion (Niṣkriyadhruva). The example of 

Sakriyadhruva is Dhāvato’śvāt Patati (he falls from the running horse). The 

example of Niṣkriyadhruva is Vṛkṣāt Patrāṇi 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 - 

Niṣkriyadhruva. 

In the example, Kuḍyāy Patato’śvāt 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 

Niṣkriyadhruva varieties of Dhruvatva. The wall is Niṣkriyadhruva while the 

                                                           
32 ]BaavaPyaQa`uvaaO maoYaaO yaVPyauBayakma-ko & ivaBaagao p̀ivaBa>o tu iËyao t~ vyavaisqato &&३.७.१४०॥ and 

   maoYaantriËyaapoxamavaiQa%vaM pRqak\ pRqak\ & maoYayaao: svaiËyaapoxaM ktR-%vaM ca pRqak\ pRqak\ &&३.७.१४१॥ Bhartṛhari, op 
cit,  p. 334 
 



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

the same thing according to Kauṇḍabhaṭṭa.33 

To this, the question is raised that this rule would not become applicable in the 

case of Parasparānmeṣāvapasarataḥ (two sheep start from each other). 

Kauṇḍabhaṭṭa 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.34  

Patañjali also takes it as one action of two different doers – 

न ितङन्तान्येकशेषारम �योजयिन् । �क कारणम् एका िह 

��या । 34F

35 

Bhartṛhari,35F

36 Bhaṭṭojidīkṣīta,36F

37 Kauṇḍabhaṭṭa37F

38 and Nāgeśabhaṭṭa38F

39 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.  

                                                           
33 “kuD\yaat\ pttao|Svaat\ ptit” [%ya~aSvasya ivaSlaoYajanakiËyaaEaya%vao|ip tnna ivaéwima%yaahyasmaa­ dSvaaidit. 

tiWSlaoYahotuiËyaanaaEaya%vao satIit ivaSaoYaNaIyaimait Baava:. evamaSvainaYziËyaanaaEaya%vaat\ kuD\yaadorip Qa`uva%yaima%yaah­tsyaapIit. 
34 ]Baavaip AQa`uvaaO maoYaaO maoYaantriËyaapoxama\ AvaiQa%vaM pRqak\ pRqak\ … maoYayaao: svaiËyaapoxaM ktR-%vaM ca pRqak\ pRqak\. VBS, 
p. 210 
35 MB on 1.2.64, p. 229 
36 मेषान्तर��यापेक्षमविधत व्ं पृथक् प   । मेषयोः स्व��यापेक्षं कतृर्त्वं च पृथक्    ॥३.७.१४१॥ 
Bhartṛhari, op cit, p. 336 
37 परस्परान्मेषावपसरतः इत्य� तु सृधातुना गित�यस्याप्युपादानादेकिन�ां ग�त �तीतरस्यापादान
िव�ध्येत्।Bhaṭṭojidīkṣīta, op cit, p. 191 
38 yaqaa inaScalamaoYaadpsard\iWtIyamaoYasqalao inaScalamaoYasyaapsarnmaoYaiËyaamaadaya prsya Qàuva%vaimait. VBS, p. 212 
39 �क� मेषपदवाच्योः पशुिवशेषयोः ��या�यत्विवव, परस्परपदवाच्ययोस्तयोस्तु िवभागा-
िववक्षेत्यौपािधकस्तयोभ�दः । शब्दस्व�पोपािधक  ऽप्यथ� गृ�ते । यथात्मानमात्मना वेि� इत्य
शरीराविच्छ�ं कतृ, अन्तःकरणाविच्छ�ं कर, िनरविच्छ�ं िनरीहं कम, एकस्यैव शब्दभेदाद् भे, 
शब्दािलिङ्गतस्यैव सवर्� भाना Nāgeśabhaṭṭa, PLM, p. 260 



It is argued that there can be the sentence like Vṛkṣād Vastraṁ Patati. (The 

cloth falls from the tree) when the cloth has separation caused by the action of 

the tree like shaking etc. Kauṇḍabhaṭṭa 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 Apādana, then there 

can be an expression like Vṛkṣāt Tyajati. In this, the separation from the tree is 

evident. Hence, this is grammatically proved.  

Kauṇḍabhaṭṭa 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 usage Vṛkṣāt Tyajati is not unavoidable, because the 

Karmasajñā of Vṛkṣa would set aside the Apādanasajñā. Hence there won’t be 

Apādana-kāraka. 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 Vṛkṣat Tyajati, Vṛkṣat Patati is the better expression.  

In the example, Rūpaṁ Rasāt Pṛthak, the Apādanasajñā of the word Rasa is 

just an imagined one or it is by virtue of the rule Pṛthag-vinā-

nānābhistṛtīyā’nyatarasyām (II.3.32). It means that the fifth case is optionally 

used along with the words Pṛthag, Vinā and Nānā, etc.  

Kauṇḍabhaṭṭa has given three varieties of Apādana-kāraka. They are:  

1. Nirdiṣṭaviṣayam 



2. Upāttaviṣayam 

3. Apekṣitakriyam 

The three-fold classification of Apādāna-kāraka is based on the VP of 

Bhartṛhari.40  

The Nirdiṣṭaviṣayam Apādāna is that in which the sense of separation is clearly 

indicated by the root41 e.g. Aśvāt Patati (he falls from the horse). Here the root 

Pat directly indicates the activity of falling. Hence the word Aśva which is the 

limit of point is in Ablative case. 

Upāttaviṣayam Apādāna is that when the root implies its sense as secondary to 

another root-sense42 e.g. Balāhakād Vidyotate (The lightning shines from the 

cloud) Here the root-sense of Dyuti is secondary to the root-sense ‘coming out’ 

i.e. Nissaraṇa which is supplied extra. 

Apekṣitakriyam Apādāna is that when the action is not mentioned but inferred 

e.g. Kuto Bhavān? Pāṭaliputrāt. (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 Kutaḥ Āgacchati Bhavān? Pāṭaliputrād-āgataḥ. 

Dative Case (Saṁpradāna-kāraka) 

Scholars unanimously accept that Dative case should be used in the sense of 

‘donation or offering’ (Sampradāna). Sampradāna is used for the Dative case 

when someone gives something to another person without asking for its return. 

Pāṇini’s aphorism Karmaṇā yamabhipraiti Sa Sampradānam (I.4.32)43 also 

supports the same thought. Therefore Sampradāna can be used in Viprāya Gāṁ 

Dadāti (He offers cows to the brahmin) and not for Rajakāya Vastraṁ Dadāti 

                                                           
40 inaid-YTivaYayaM ikiHcadupa<aivaYayaM tqaa & ApoixatiËyaHcaoit i~Qaa|padanamaucyato && 3.7.136>&&  Bhartṛhari, op cit, p. 335 
41 य� साक्षा धातुना गित�न�दश्यत  ति��द�िवषयम  । VBS, p. 238 
42 य� धात्वन्तराथार स्वाथ धातुराह, तदपुा�िवषयम । Ibid 
43 Pāṇini, op cit, p. 9  



(He gives cloth to the washerman). 43F

44 When a person is donating a cow to a 

Brahmin, he doesn’t want its return. In the Rajakāya Vastraṁ Dadāti, 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. Bhartṛhari in his 

excellent work on the philosophy of grammar elobarates this idea in the 

following manner – 

अिनरकारणात्कतुर्स्त्याग कमर्णेिप्सत । 

�ेरणानुमितभ्या वा लभत ेसम्�दानम्३.७.१२९॥44F

45 

But Kauṇḍabhaṭṭa takes Sampradāna in the sense of purpose or intention 

(Uddeśya). He defines the aphorism of AA I.4.32 as – 

त� कमर्णा यमिभ�ैित स सम्�दानम् इित सू�ात् कमर्णा कारणभूत

तत्कारकं सम्�दान , यमिभ�ैतीप्सितम्  

According to Kauṇḍabhaṭṭa Rajakāya Vastraṁ Dadāti (He gives cloth to the 

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

away one’s possession (स्वस्वत्विनवृि�पू -परस्वत्वत्वोत् ).’ Nāgeśabhaṭṭa’s 

view is also similar to Kauṇḍabhaṭṭa. 

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

nicely cleared by Darpaṇakāra - 

उ�भाष्य�ामाण्यादन्वथर्त्वमेवा । महासंज्ञाकर �ाचामनुरोधादेव 

सवर्नामस्थानसंज्ञ । 

                                                           
44 In रजकस्, Genitive is used by the aphorism शेषे ष�ी it is an example of सम्बन्धष. 
45 Bhartṛhari, op cit, p. 332 



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

authority of the latter grammarians (उ�रोऽ�रमुनीनां �ामाण्यम). Hence, the view 

of Kauṇḍabhaṭṭa and Nāgeśabhaṭṭa is more acceptable. 

Kauṇḍabhaṭṭa gives three-fold classification of Sampradāna-kāraka on the basis 

of VP.46 They are – Anirākartṛsampradānam, Preyayitṛsampradānam and 

Anumantṛsampradānam 

Anirākartṛsampradānam is that in which neither request nor acceptance nor 

avoidance is seen e.g. Saḥ Sūryāya Arghyaṁ Dadāti (He offers oblation to the 

Sun). Here the Sun does not request, nor accept nor avoid the oblation made by 

the doer. 

Preyayitṛsampradānam is that in which a kind of encouragement or inspiration 

is noticed e.g. Viprāya Gaṁ Dadāti (He donates a cow to the Brahmin) Here the 

Brahmin encourages somebody to donate him a cow. 

Anumantṛsampradānam is that in which acceptance of receiver is seen e.g. 

Upādhyāyāya Gaṁ Dadāti (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 (Sambandhasāmānya) or particular sense 

(Sambandhaviśeṣaṇa)? Ancient grammarians opine that Sambandhasāmānya 
                                                           
46 AinarakrNaat\ k<au-s%yaagaa“M kma-NaoiPsatma\ & p`orNaanaumaitByaaM ca laBato samp`danatama\ && 3.7.129&& Bhartṛhari, op cit, p. 
332 



has to be accepted as the power of expression for sixth case. It is because the 

relation is not confined to any particular Kāraka. It is commonly found in all the 

Kārakas. The rule of Pāṇini Śeṣe Ṣaṣṭhi 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 Kāraka since it does not have any direct 

relation with the production of an action.47 Naiyāyikas’ view is similar to 

grammarians with regard to sixth case. Jagadiśa in his SsP mentions the same 

thing – 

षष्�थर्स  सम्बन्  न  धात्वथ  �कारीभयू  भासते  ,तण ड्ुलस  

पचतीत्या��योगात ,अतः सम्बन् न कारकम ्। 47F

48 

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 Pāṇini ’s sūtras would become meaningless. The 

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

Kauṇḍabhaṭṭa has covered almost all the aspects of the Kārakas. The use and 

significance of case suffixes and Kārakas 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 
                                                           
47 सम्बन्ध कारकत्व नािस् ��यायोगाभावात्, इित शािब्दका । Puruṣottamadeva, Kārakacakra, 
p. 4-5 
48 Tarkālaṅkāra, Jagadīśa, Śabdaśaktiprakāśikā with Kṛṣṇakānta Vidyāvāgīśa’s Kṛṣṇakānti 
and Rāmabhadra Siddhātavāgīśa’s Prabodhinī commentaries,  p. 67 



derivative suffixes (Kṛdanta), secondary derivative suffixes (Taddhita) or 

verbal ending-siffix (Tiṅanta). There are two types of crude forms in Sanskrit. 

They are root (Dhātu) and nominal stem (Prātipadika). 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 Bhartṛhari in the following manner- 

 

न सोऽिस् �त्यय लोके यः शब्दानुगमादृत । 

अनुिव�िमव ज्ञा सव� शब्दे भासत े॥१.१३१॥48F

49 

 

Different intellectuals of Sanskrit Śāstras have tried to define the meaning of 

Nominal stem (Nāma). Mīmāṁsakas take it as Jātī (class), Naiyāyikas take it as 

Vyakti (individual), Ākṛti (form) and Jātī. Vaiyākaraṇas take it as Jātīviśiṣṭa-

dravya (substance which is special characteristic of the class). Mahimabhaṭṭa, 

the author of Vyaktiviveka describes it as Pravṛtti-nimitta (the process of 

making as an instrumental cause). Apart from these three, Liṅga (gender), 

Saṁkhyā (number) and Kāraka are also expressed as Nāmārthas. 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. Kauṇḍabhaṭṭa has mentioned five Nominal stems and has presented 

his thesis in very abridged manner. He says – 

  ekM iWkM i~kM caaqa catuYkM pHcakM tqaa & 

  naamaaqa- [it savao-|ip pxaa: Saas~o ina$ipta: &&25&& 49F

50 
                                                           
49 Bhartṛhari, op cit, p. 50 



 

Mīmāṁsakas hold the opinion that Jātī (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 

Nirūḍha-Lakṣaṇā (unintentional purpose).50F

51 It means individual is implicit in 

the class by the power of Nirūḍha-Lakṣaṇā just as a horse is understood in 

‘white is running (Śveto Dhāvati)’. 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.  

Naiyāyikas accept Jātyākṛti-viśiṣṭa-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 (Lāghava) in the view of Mīmāṁsakas who hold 

Jātī (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 
                                                                                                                                                                                     
50 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. 
51 एवं च गौरिस् इत्यादावन्वयानुपप�यभावेऽ न दोषः, िन�ढलक्षणाय तदनपेक्षणा ।VBS, p. 278 



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 Mīmāṁsakas is full of ambiguity and 

does not have any logical substance. 

Naiyāyikas justify their stand on individual aspect (Vyakti-pakṣa). 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 (Lakṣaṇā) 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.52 This is proved by 

the valid means of Pratyakṣa, Anumāna and Arhtāpatti. 

Mahimabhaṭṭa in his Vyaktiviveka describes Pravṛtti-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. 
                                                           
52 शि��हं �ाकरणोपमानकोशा�वाक्याद  �वहारत� । वाक्यस्य शेषाद् िववृ�ेवर्दिन्त साि�
िस�पदस्य वृ�ाः॥ Nyāyapañcanan, Viśvanātha, NSM, p. 68 
Mammaṭa describes the same thing in his KP as Anvitābhidhāna –  
शब्दवृ�ािभधेयाँ� �त्यक्षेणा� पश्यित । �ोता� �ितप�त्वमनुमानेन ॥ ५.६९.१॥ 
अन्यथानुपप�या तु बोधेच्छाश�� �याित्मकाम् । अथार्प�यावबोधेत सम्बन्धं ि��म॥ ५.६९.२॥ 
Mammaṭa, op cit, p. 156 



The process of making the pot (Ghaṭana) in pot is the real meaning of the 

nominal stem. Unless the Ghaṭa (pot) or Paṭa (cloth) gets its final shape, 

nobody can name them as Ghaṭa or Paṭa. In the absence of Ghaṭa, Ghaṭatva 

(potness) cannot be assumed or indicated. Likewise, before the origination of 

the product, the Ghaṭa can be misled as Paṭa or vice versa. Therefore, the 

process of making is the real and only meaning of the nominal stem.53  

This view of Mahimabhaṭṭa is not acceptable completely. The process of 

making is required for the manufacturing of any object. But, the view that 

Ghaṭa can be misled as Paṭa 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 Jātīviśiṣṭa-dravya or Dravyaviśiṣṭa-Vyakti. 

Patañjali, in his MB, presents detailed discussion on it by referring the aphorism 

of Pāṇini – Sarūpānāmekaśeṣa Ekavibhaktau (I.2.64). He explains it as 

Dravyapadārthakasya Vākṛtirna Padārthaḥ. It means, a form is not the real 

meaning of the Pada, but the substance, is the real Padārtha. That is why he 

accepts Dravyatva (substance) which is commonly found in class and 

individual. Kauṇḍabhaṭṭa has followed the path of Patañjali while dealing with 

the nominal stem. He says – 
 

वस्तुतस्तु न �ाकृितपदाथर्क स्य ��ं न पद - इित भाष्याद  िविश�ं
वाच्यम्  

Nāgeśabhaṭṭa has deliberated the same thing in his PLM – 

वस्तुतस्तु न �ाकृितपदाथर्क स्य ��ं न पदाथर्ः इित स�पसू�भाष

िविश�मेव वाच्यं तथैवानुभवात  । अनुभविस�स्यापलापानहर्त्व 
                                                           
53 Nageśbhaṭṭa, op cit, p. 30 



 

Words are devided into three genders viz. masculine, feminine and neuter. They 

are devided into Śāstrīya and Laukika.53F

54  Kauṇḍabhaṭṭa has discussed the nature 

of Śāstrīya words. He opines that the gender of the insentient objects like 

Khaṭvā, Vṛkṣa, 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 

Sāmānya. 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 (Sāmānya) in word, it is termed as neuter. Both ancient 

grammarians like Patañjali,54F

55 Kaiyaṭa 55F

56 and modern grammarians like 

Nāgeśabhaṭṭa56F

57 are of the same view. 
 

Kauṇḍabhaṭṭa suggests that the fixation of gender depends on two things - 

Liṅgānuśāsana (treatise on the science of gender) and Vṛddhavyavahāra 

(activities of the learned man). The Upacaya, Apacaya and Sāmānya are found 

in all words with difference in their degree. The words presenting two stages at 

a time become Dviliṅgiśabda (word having two genders) e.g. Avāraḥ (m), 

Avāram (n). Both these words mean ‘a bank of river’. Those representing all the 

three stages at a time are termed as Triliṅgiśabda or Sarvaliṅgiśabda (words 

having all the three genders) e.g. Taṭaḥ  (m), Taṭī (n) and Taṭam (n). All the 

three words mean ‘a bank of river’. The rest are termed as Niyataliṅgiśabda 

(word having fixed gender). 

                                                           
54 Śāstrīya stands for those words which are used in the Śāstras; while Laukika for those 
which are found in the literature and in the spoken language. The text of VBS has mainly 
described and discussed Śāstrīya. 
55 संस्त्यान�स िलङ्गमास्थे स्वकृतान्त  । MB on AA, 4.1.3, p. 560 
56 संस्त्यानिम ितरोभावः, �वृि�रािवभार्व, साम्यावस्थािस्थ । PM on MB 4.1.3, p. 310 
57 अचेतनखट्वावृक्षा�दसाधा िलङ्गन् स�वादीनां गुणानामपचयापचयिस्थित�प �मेण पंु�ीनपसका-
ख्यम् Nāgeśabhaṭṭa, LSS, p. 68 



The doubt arises: some words like Ātmā, Brahman, etc. do not have the qualities 

of Sattva, Rajas and Tamas. Then how they can be termed as masculine or 

feminine or neuter? Kauṇḍabhaṭṭa replies that the qualities have been 

superimposed on these words for the sake of worldly usage.57F

58  

This view of Kauṇḍabhaṭṭa gets its support from the aphorisms of Pāṇini where 

he mentions the gender of the words like Tasmācchaso Naḥ Puṁsi, 

Svamornapuṁsakāt, Hrasvo Napuṁsake Prātipadikasya, etc. That is why we 

find a word having three different synonyms in three different genders e.g. the 

word constellation has three synonyms: Puṣyaḥ (m), Tārakā (f) and Nakṣatram 

(n). The word Kuṭī is in feminine and Kuṭīraḥ is in masculine. Therefore, we 

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

Bhaṭṭoji58F

59 and other grammarians have accepted Prātipadika for 

Niyataliṅgaśabdaḥ and not for Aniyataliṅgaśabdaḥ. Nāgeśabhaṭṭa59F

60 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 Paśu which is 

used in the Veda and the word Vyakti which is found in feminine gender. Can 

the word Paśu 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 Paśunā etc., doesn’t involve the 

femine Chāgī (she-goat). No similarity should be doubted between the gender 

of word like Vyakti and that of the word Paśu because – 

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

any gender. 
                                                           
58 स�वरजस्तमोगुणाना साम्यावस् नपसकत्वम ,आिधक्य पुंस्त्वमपच  �ीत्वम । VBS, p. 290 
59 िलङ्ग�हणसामाथ्यार िनयतोपिस्थितक �ाितप�दकाथर् । Ibid 
60 अिलङ्गा िनयतिलङ्गा �ाितप�दकाथर्मा इत्यस्योदाहरण यथा – उ�ैः, नीचैः, कृष्ण, �ीः 
ज्ञान । Nāgeśabhaṭṭa, PLM, p. 123 



In the Ṛgveda 1.12.65, 1.3.26, the word Paśu is seen as used in feminine 

gender.61 But, the explaination given by Mīmāṁsāśāstra brushes aside the doubt 

regarding the use of the word Paśu. The fourth chapter of the Mīmāṁsā- śāstra 

makes it clear that the word Paśunā refers to a single, male Paśu 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 Vedabhāṣya, it has been made clear that there is no Nā substitute for the 

Vedic words by the rule Jasādiṣu Chandasi Vā Vacanam. All this leads to the 

conclusion that the word Paśu is always in masculine gender. 

In the present context, the conclusion is derived on the strength of the principle 

Chāgo Vā Mantravarṇāt (MS VI.8.31) in which it is heard Chāgasya Vapāyāḥ 

Medasaḥ.  The word Chāgasya bars the possibility of female Chāga. Thus, the 

word Paśu is decided as Niyataliṅgaśabdaḥ. 

 

Saṁkhyā is also taken as the meaning of the Nominal stem. Here Number is 

identified with the case suffix (Vibhakti). In Rāmaḥ,  suffix Su (=S)  of 

Nominative singular represents singulatity of the doer; in Rāmau, suffix Au of 

Nominative dual shows duality and in Rāmāḥ, suffix Jas (=As) of Nominative 

Plural indicates plurality.61F

62 Hence, the number along with the case suffix 

signifies the meaning of the nominal stem.  

Kauṇḍabhaṭṭa has accepted number as nominal stem. The words like Rāma, etc. 

(not having any case suffix) do not suggest the sense of masculine; the same is 

understood in Jñāna as neuter, and Mālā as feminine. 

                                                           
61 प�ाऽनतायुं गुहाचरन्तम । पशवे नृभ्योयथ गवे ।  
62 सङ्ख्या नामाथर्, िवभ��नां �ोतकत्वात । अत एव ‘आ�द�ञटुडवः’ इित सू�  आ�द�रित ब�त्-
एकवचनम । वाच्यत्वेऽन्वय�ितरेकाभ जस ंिवना नामाथर्ब�त्व�तीत्यभावाप� Nāgeśabhaṭṭa, PLM, 
p. 150 



The exceptions to the above given rule are found in the language e.g. Madhu 

Paśya (see the honey) and Dadhi Ānaya (bring the curd). In these examples, the 

case suffixes are dropped.62F

63 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 (Kāraka) is also treated 

as one of them. Nāgeśabhaṭṭa explains it as – 

कारकमिप �ाितप�दकाथर इित प�कं �ाितप�दकाथर्ः63F

64 

Pāṇini while stating Anabhihite accepts both number and Kāraka as nominal 

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

य�ेकत्वादय िवभक्त्यथ अथ िह कमार्दय िवभक्त्यथा 

नाथ�ऽनिभिहतािधकारेण । 64F

65 

Bhartṛhari has accepted neither stem  (Prātipadika) nor suffix  

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

represents both stem and suffix which are equally important – 

वािचका �ोितका वा स्यु��त्वादीन िवभ�यः । 

य�ा सङ्ख्यावतोऽथर समुदायोऽिभधायकः ॥२.१६४॥65F

66 

Bhartṛhari 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 

                                                           
63 ‘वस्तुतस् एकत्वादय िवभक्त्यथा’ इत्यस स�ूे �ाधान्ये िवभि��ोत्यत्व बोिधताः इत्यथर् एवं 
कमार्दय िवभक्त्यथ इत्यस्या । Udyota on MB 2.3.1, p. 84 
64 Nāgeśabhaṭṭa, PLM, p. 213  
65 MB on 2.3.1, p. 202 
66 Bhartṛhari, op cit, p. 116 



as Śābdabodha. Grammarians elucidate this by presenting the example of 

Viṣṇumuccāraya. When someone asks to recite the name of Lord Viṣṇu, the 

listerner remembers Lord Viṣṇu. 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 Pratyāhārasūtras of Pāṇini Ja-ba-ga-ḍa-da-ś (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-ḍa-da-ś 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.  

Kauṇḍabhaṭṭa 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.67 It is also corroborated by Bhartṛhari in his VP – 

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

others and illuminating themselves separately. Without 
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becoming the content themselves, the words do not express 

their senses.”68 
 

IV. 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. Gauḥ (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 (Abhidhā) 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 (Lakṣaṇā). 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 (Vyañjanā). 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 Kauṇḍabhaṭṭa’s 

stand-point on the power of word in the light of its applicability.  

Abhidhā (Primary Sense) 

The essential nature of word lies in its power of expressing meaning. This 

power is known as Śakti or Abhidhā. 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 

to be understood from popular usage itself.69 They also admit that the realtion 

between the word and its meaning is eternal.70 

Kauṇḍabhaṭṭa 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 

                                                           
69 िश�भे् आगमाित्स�ा साधवो धमर्साधनम । अथर्�त्यायनाभे  िवपरीतास्त्वसाध ॥१.२७॥ 
Bhartṛhari, op cit, p. 15 
70 िनत्या शब्दाथर्सम्बन्धास्त� मह�षिभः । स�ूाणां सानुतन्�ाणा भाष्याणा �णेतृिभः ॥१.२३॥ 
Ibid, p. 12 



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 Yogyatā of the words.71 

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.72 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.73  

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.  

                                                           
71 cf  इिन्�याणा स्विवषयेष्वना�दय�ग् तथा । अना�दरथ�ः शब्दाना सम्बन् योग्यत तथा ॥ ३.३.२९॥ 
Bhartṛhari, op cit, p. 243 
72 Jaimini, NS II.1.55 सामियकत्वाच्छब्दाथर्सम्� । p. 156 
73 NS. II.1.56, p. 169 



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 

Tarkasaṁgraha, Śakti 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– 

अस्मात्पदातदयम बो�� इती�रसङ्केत श्शि । 73F 74 

Later logicians accept Śakti 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 Abhidhā or Śakti. When it is established by the will of a man and is 

temporal, it is known as paribhāṣā.74F

75 

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 Saṁketa 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 Saṁketa is the 

only cause and so it should be regarded as power. Such a Saṁketa is equally 

present in modern words given by a father and in the words like Minal, Tinal, 

Rajal, etc.  

Kauṇḍabhaṭṭa eradicates the view of logicians by presenting the following 

arguments – 

1. Saṁketa cannot be the cause.  

2. There would be the defect of inconsistency in accepting Saṁketa as the 

cause. The Saṁketa of Iśvara 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 Saṁketa. 
                                                           
74 Annambhaṭṭa, op cit, p. 29 
75 Kumārila Bhaṭṭa, op cit,  p. 122 



Logicians strongly advocate that there is no inconsistency as there is verbal 

comprehension from mere knowledge of Saṁketa 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’. 

Lakṣaṇā (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 Lakṣaṇā 

or Upacāra. 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 Lakṣṇā. 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 Lakṣṇā is ‘Gaṅgāyāṁ Ghoṣaḥ’ (the village is on the 

Gaṅgā).  Here the primary meaning of the word Gaṅgāyām is ‘on the river 

Gaṅgā’. 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 Gaṅgā is forsaken and secondary meaning of the word is understood from 

proximity (sāmīpya). 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 

Lakṣaṇā and get the actual sense which is related to the normal one and that 

removes the incompatibility of the meaning.  



Lakṣaṇā has two varieties viz. Śuddhā and Gauṇī. In Śuddhā, indication has a 

relation of cause and effect with the Śakya e.g. Āyurghṛtam. Ghṛtam (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 Gauṇī is derived from the word Guṇa i.e. quality. When the 

similarities of qualities are intended to present, it can be expressed through the 

Gauṇī. Its well-known example is Gaurvāhīkaḥ (a person of the Vāhīka 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 Vāhīka country. The relation between 

Śakya and Lakṣaṇā is based on the similarity. Therefore it is known as Sādṛśya-

sambandha. 

It seems that Bhartṛhari and Kauṇḍabhaṭṭa are not in favour of Indication. 

Bhartṛhari 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. 75F

76 

Lakṣaṇā is divided into three viz. Jahallakṣaṇā, Ajahallakṣaṇā and 

Jahadajahallakṣaṇā.  

Jahallakṣaṇā or Jahatsvārthā-lakṣaṇā: The word Jahat literary means 

abandoning. Sva+artha means one’s own meaning. Jahat is that which 

abandons the primary sense. In ‘Gaṅgāyāṁ Ghoṣaḥ’, the primary sense of the 
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word Gaṅgā is abandoned and the secondary sense ‘the bank of river Gaṅgā’ 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.  
 

Ajahallakṣaṇā or Ajahatsvārthā-lakṣaṇā: – 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 Kuntāḥ 

praviśanti (spears enter), the word Kuntāḥ indicates the spears and the men who 

hold them.  

Jahadajahallakṣaṇā or Jahadajahasvārthā-lakṣaṇā: 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)77 and Ahaṁ Brahmāsmi (I 

am Brahman).78 In the sentence Tat Tvam Asi, Tvam as part of the sentence does 

not mean ‘Śvetaketu as a son of Uddālaka’, 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.   

                                                           
77 Chāndogyopaniṣad  VI.8.7, p. 155 
78 Bṛhadāraṇyakopaniṣad  I.4.10, p. 131  



Kauṇḍabhaṭṭa 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 Kauṇḍabhaṭṭa 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”. Bhartṛhari 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. 

यथा संयोिगिभ�र्�ैवर्िक्षत �युज्यत ।  

गो शब्द न त्वस तेषां िवशेषाणां �काशकः ॥२.१५३॥ 

आकारवणार्वयवै संसृ�षे ुगवा�दष ु। 

शब्द �वतर्मानोऽि न तानङ्गीकरोत्य ॥२.१५४॥78F

79 

 

Correctness of word (Sādhutā) 

The Mīmāṁsakas raise the doubt that let there be a comprehension from the 

dialects (Apabhraṁśaḥ). If such word-power is accepted, then we have to 

accept correctness (Sādhutā) of Apabhraṁśa words. 
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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.  

AsaaQaurnaumaanaona vaacak: kOiüidYyato & 

vaacak%vaaivaSaoYao vaa inayama: puNyapapyaao: &&38&& 

Kauṇḍabhaṭṭa has presented certain arguments for the non-acceptance of 

incorrect words.  

 The use of the incorrect words like Gāvī, Gotā and Goṇī 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 Apabhraṁśa 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 

Ambā (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. 80 

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 

                                                           
80 to saaQauYvanaumaanaona p`%yayaao%pi<ahotva: & tada%myamaupgamyaova Sabdaqa-sya p`kaSaka: &&१.१७७॥ 
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synonyms. But, such is not observed in the case of Apabhraṁśa words. 

Otherwise, the incorrect words would be considered as synonyms.  

The Apabhraṁśas are not completely without any power at all. So, there may be 

comprehension from them. The apabhraṁśa 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 apabhraṁśa words out of misunderstanding of power. So 

their comprehension is not questionable. 

There is another view that apabhraṁśa words also used as correct words due to 

their maximum use in the spoken language. Kauṇḍabhaṭṭa 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 

apabhraṁśa 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 apabhraṁśa by 

uneducated speakers. There is misapprehension in this theory of word-power to 

those alone who perceive the speech as non-eternal. 81  
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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 Akhaṇḍa-pada and this Akhaṇḍatā is 

observed in the relation of word-meaning. Hence its classification is denied by 

grammarian-philosophers. Therefore, Kauṇḍabhaṭṭa 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 

(Sādhutā) which cannot be diluated for the sake of easy learning of the 

language.   
[[ 

IV.4. Meanings of the Compound-Power 
 

Samāsa is 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 Samāsa. It literary means compact 

composition. In Samāsa, the two or more words are placed together to express 

the composite sense82 which are technically known as Pūrvapada and 
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Uttarapada respectively. Any word having composite sense cannot be termed 

as Samāsa; otherwise there may be infinite composite compositions which 

devaluate the significance compound.  

Padasāmarthya 

The Samāsa is that which has the  Padasāmarthya as stated by the aphorism 

Samarthaḥ Padavidhiḥ (2.1.1) Samarthaḥ means having an identical sense of 

mutually connected words. It is elucidated by Kāśikā in the following manner – 

समथर्  श�ः। िव�हवाक्याथार्िभधा यः श�ः स समथ� 

वे�दत�ः। अथवा समथर्पदा�यत्वसमथ । समथार्ना पदानां 

सम्ब�ाथार्न संसृ�ाथार्ना िविधव��दत�ः । 82F

83 

The Padasāmarthya is judged by means of verbal comprehension. There are 

three means of verbal comprehension - Āsattiḥ, Yogyatā and Ākāṅṣā. Āsattiḥ 

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 Gauḥ, Devadattaḥ, Ghaṭaḥ, etc. do 

not have any contiguity of meanings. Therefore, do not convey the meaning 

Yogyatā means logical consistency. The appropriate connectivity between the 

meanings of words is logical consistency e.g. Agninā Siñcati (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. Ākāṅṣā 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 Rājapuruṣa. It has two words Rāja and Puruṣa. It is 
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understood as Rājñaḥ Puruṣa. 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. Viśvanāthakavirāja, the author of Sāhityadarpaṇa 

discusses the same topic in the context of a sentence84; while Viśvanātha 

Nyāyapañcānan in his Bhāṣā-Pariccheda, refers the same in the context of a 

word85. Thus, it can be concluded that these three unanimously necessary for 

Padasāmarthya of a word and a sentence.  

Vṛttiḥ 

Samāsa is one of five varieties of Vṛtti. The word Vṛtti is derived from the root 

vṛt with the suffix ktin. It denotes the sense of action in general.86 But, in 

Sanskrit grammar, it is taken in the sense of integration. It is defined in MB as 

Parārthābhidhānaṁ87 Vṛttiḥ. It means that the integration which expresses a 

different meaning. The five types of Vṛtti are - Kṛt (primary derivated), 

Taddhita (secondary derivated), Samāsa (compound), Ekaśeṣa (a species of 

Copulative compound in which one of two or more words is retained) and 

Sanādyantadhātu (desiderative and others).88  

                                                           
84 वाक्य स्या�ोग्यताकाङ्क्षासि पदो�यः । प�र. २ । Viśvanāthakavirāja, op cit, P.7 
85 आसि�योग्यताकाङ्क्षातात्पयर्ज्ञान कारणं सि�धानं तु पदस्यासि��च्य । पदाथ� त� त��ा 
योग्यत प�रक��तता ।। यत्पदे िवना यस्याननुभावकत भवेत ्। Nyāyapañcānan, Viśvanātha, op cit, 
pp. 166 & 170 
86 का पुनवर्ि�ः वृि�ः शा��वृि�ः।Vṛttiḥ is a mode or treatment followed by scientific treatise. 
Patañjali, op cit, p. 45 
87 P.C. Chakravarti defines this term as ‘Samāsa is grammatically inadmissible in those cases 
where padas are so related to each other that they cannot give rise to any special signification 
(parāthābhidhānā).’ op cit, p. 298 
88 1) Kṛt is the process by which a primary noun is derived from a verbal root e.g. 
Kumbhakāraḥ; 2) Taddhita is the operation by which a secondary noun is formed from a 
primitive noun e.g. Dāśarathiḥ; 3) Samāsa is the process by which two or more nouns are 
connected to form one noun e.g. Rājapuruṣaḥ; 4) Ekaśeṣa 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) Sanādyantadhātu 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 Vṛtti into two parts on the basis of their power of 

denotation of meaning. The two varieties are Jahatsvārthā or Jahallakṣṇā and 

Ajahatsvārthā or Ajahallakṣṇā. 

Jahatsvārthā89 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. Śuśrūṣā (attendance90). This word is 

made of root Śu (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. 

Ajahatsvārthā Vṛtti91 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. Rājapuruṣaḥ. In Rājapuruṣa etc., the word does 

not give the sense entirely. The word Rāja is taken as Rājñaḥ (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 Rājasambandhipuruṣaḥ. So, 

the particular sense is comprehended from the potency on the strength of 

expectancy. 

 

Ekārthībhāva and Vyapekṣābhāva  

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), Putrīyati (Kyac), Putrakāmyati (Kāmyac), Śyenāyate (Kyaṅ), 
Lohitāyate (Kyaṣ), Kṛṣṇti (Kvip), Pāṭhayati (Ṇic), Bobhūyate (Yaṅ), Kaṇḍūyati (Yak), 
Gopāyati (Āya), Ṛtīyate (Īyaṅ) and Kāmayate (Ṇiṅ). 
89 जहाित पदािन स्वाथ या सा जहत्स्वाथ । VBS p. 308  
90 The literare meaning of this word is ‘desire to hear’, but by the power of Rūḍha is popular 
in the sense of ‘attendance or service’ in the spoken languages. Its literal meaning is found in 
the poetic compositions – अत एव शु�ुषा मां मुखरयित । Mudraraksasam, Ed. Kale. M.R., p. 18 
91 na jahait pdaina svaaqa-M yaa saa Ajah%svaaqaa-. VBS, 308  



two differnt perspectives viz. Ekārthībhāva and Vyapekṣābhāva. Grammarians 

strongly believe that the power of expression lies in the group alone which they 

term as Ekārthībhāva. Patañjali92, Kaiyaṭa93, Bhartṛhari94, Kauṇḍabhaṭṭa95 and 

Nāgeśabhaṭṭa96 have advocated the Ekārthībhāva. Naiyāyikas and Mīmāṁsakas 

hold the opinion that this power of expression resides separately in all the 

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

According to Ekārthībhāva, 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 Jahatsvārthā Vṛtti.  

Vyapekṣābhāva means a sense of compound with mutual expectancy (Ākāṅkṣā). 

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. Naiyāyikas and Mīmāṁsakas illustrate 

that the words of a sentence having their own individual meanings work with 

mutual expectancy (Apekṣā) to bring coherent and complete meaning of the 

sentence. In case of Vyapekṣābhāva, 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 

Rājapuruṣa, Rāja and Puruṣa have their own sense; they do not forsake their 

                                                           
92 त�दा तावदकेाथ�भावः सामथ्य तदा एवं िव�हः क�रष्यत-संगताथर् समथर्, संसृ�ाथर् समथर् इित । MB 
on AA 2.2.1, p. 75 
93 य� पदान्युपसजर्नीयभूतस्वाथा-िनव�स्वाथार्, �ाधानाथ�पपादना�थार्ि-अथार्न्तरािभधािय वा 
स एकाथ�भावः । Ibid 
94 अथर्स िविनव�त्वाल्लुगा न िव�ध्यत । एकाथ�भाव एवातः समासाख्य िवधीयते ॥१.१४४५॥ 
Bhartṛhari, op cit, p. 474 
95 �पेक्षा�पय पयर्वसान लभ्यत । VBS, p. 308 
96 समासा�दप�सु िविश� एव शि�नर तु �पेक्षाभा Nāgeśabhaṭṭa, PLM, p. 312. 



meanings. Rājapuruṣa substitutes the Rājñaḥ Puruṣa. It is similar to 

Ajahatsvārthā Vṛtti.  

The view of Patañjali is worth mentioning - 

�पेक्षावा�दनस परस्पराकाङ्क्ष �पेक्षैव सामथ्य न तु 

एकाथ�भावः । 

According to some, there is no difference between Ekārthībhāva and Vyapekṣā. 

When this Padasāmarthya is found in a compound, it is called Ekārthībhāva 

and when it found in a sentence, it is Vyapekṣā. Bhartṛhari has clearly explained 

it in his VP - 

वाक्यऽिप िनयता धमार्ः केिचद   वृ�ौ �योस्तथा 

ते त्वभेदेन सामथ्यर्मा� एवोपव�णत॥३.१४.३७॥ 

सामथ्यर्मिवशेषोि�मिप लोक�वस्थय 

वृ�यवृ�योः �योगज्ञै�वभ�ं �ितप�ृिभ ॥३.१४.४४॥ 

अथर्स्य िविनवृ�त्वाल्लुगा�द न िव�ध् 

एकाथ�भाव एवातः समासाख्या िवधीयते॥३.१४.४६॥ 

�विस्थतिवभाषा च सामान्ये कैि��दष्यत  

तथा वाक्यं �पेक्षायां समऽन्य� िशष्यत॥३.१४.४७॥96F

97 

Kauṇḍabhaṭṭa has discussed faults liews with the view of Vyapekṣābhāva.  

Dhava-khadirao and Niṣkauśābiḥ are the examples of Copulative and 

Determinative compounds respectively. They can be split up as Dhavaśca-

khadiraśca and Niṣkrāntaḥ Kauśāmbyāḥ. The words ca and krāntaḥ are not 
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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. 

Vyapekṣāvādins need to take the support of the aphorisms of AA: Cārthe 

Dvandva and Nirādayaḥ Krāntādvarthe Pañcamyāḥ. This will lead to the fault 

of proxility. 

Mīmāṁsakas and Naiyāyikas believe that the special meaning of the compound 

can be supposed through the power of Indication e.g. Rājapuruṣa. In this, the 

meaning of the compound ‘king’s man’ is easily known through the use of 

Indication. Therefore Ṛddhasya (which is an adjective of Rājan) will never get 

connected with the Rājan since in a compound the adjectives are never related 

with the members.97F

98 This rule of Indication solves the problem of adjective. It 

will be disproved in case of the compounds like Niṣkauśāmbiḥ, Ghanaśyāmaḥ 

and Gorathaḥ. If the words Krānta, Eva and  Yukta are understood in the 

compound through power of Indication, then it will go against the rule of 

Uktārthānāmaprayogaḥ. According to this rule, the understood meaning is 

never used in Vigraha-vākya. Secondly, the aphorism of Pāṇini Vibhāṣā 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-vākya). 

The meaning of the words Citraguḥ and Prāptodakaḥ is also understood 

through Indication. Here the power lies in the individual, but not in the group. 

To this view of opponent, Kauṇḍabhaṭṭa 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 (Kṛtaddhitasamāsāśca) the compound termed as crude form and then 

gets Nominal declensions, then it is not welcomed since rule of Ekārthībhāva is 
                                                           
98 सिवशेषणानां वृि�नर वृ�स् वा िवशेषणयोगो न ।VBS, p. 310 



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. Naiyāyikas accept Indication only 

when it has direct relation with the Abhidhā (śkyasambandho Lakṣaṇā). For its 

application they should accept special power of Abhidhā in group, but they 

never accept power in group. Hence, in the absence of Abhidhā, Lakṣaṇā cannot 

be applied, and in the absence of Lakṣaṇā there won’t be any Indicated sense 

(Lakṣyārtha) and in the absence of Lakṣyārtha there won’t be any crude form or 

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

Kauṇḍabhaṭṭa has quoted several sentences of MS and has questioned the view 

of Indication. He says if power is interpreted through Indication then the entire 

Aruṇādhikaraṇa will be useless. It states - ‘Ekahāyanyā Aruṇayā Piṅākṣyā 

Krīṇāti’99 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 Vaṣaṭkartuḥ Prathamabhakṣaḥ100 (the 

invoker of Vaṣaṭ should have the meal first) and Tryaṅgaiḥ Sviṣṭakṛtaṁ 

Yajati101 (he performs the Sviṣṭa-sacrifice in three parts). Vaṣaṭkartuḥ 

Prathamabhakṣaḥ in this Prathamabhakṣaḥ is a compound word which 

becomes clear by the power of Ekārthībhāva. Sviṣṭakṛtaṁ 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 Tryaṅgaiḥ becomes clear through Ekārthībhāva. 

The opponent puts forward another argument. There should be an aphorism 

‘Aprātipadikam’ in place of ‘Arthavadadhāturapratyayaḥ Prātipadikam’ and 

after this, the aphorism Kṛtaddhitasamāsāśca should be stated. So, all Tiṅ and 

Sup can be termed as crude forms and ultimately a compound can be treated as 
                                                           
99 Taittirīya Saṁhitā 6.4.7.3 Vol. 8, p. 4119  
100 Jaimini, MS 3, p. 41 
101 Ibid, p. 54 



crude form. Kauṇḍabhaṭṭa 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 (Samudāya-śakti). The rules 

of Padārthaḥ Padārthenānveti and Saviśeṣaṇānāṁ Vṛttirna Vṛttasya Vā 

Viśeṣaṇayogo Na will not be broken if the power is accepted in Ekārthībhāva-

sāmarthya, because in  Rājapuruṣa, the word Rāja will not hold its individual 

meaning and in the absence of its individuality the Rāja will not have any 

adjective like Ṛddhasya. So, there won’t arise any fault of adjective in 

Ekārthībhāva-sāmarthya. 

The view Vyapekṣā 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 Rūḍha word plays an important role in getting the exact meaning of the 

compound. Kauṇḍabhaṭṭa explains this with the example of ‘Varṣāsu 

Rathakāraḥ Agnimādadhīta’ (the Rathakāraḥ should instal sacrificial fire in the 

rainy season). It is an example of Jahatsvārthā. The word Rathakāraḥ can be 

split up as Ratham Kārayati. Its literal meaning is ‘a person who makes 

chariot.’ but the use of the word Agnimādadhīta 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 Rathakāraḥ can never be used in the context of a Śūdra. But the Rūḍha 

word Rathakāraḥ suggests a person of Śūdra caste or a woman. It leads to the 



assumption that Śūdras were allowed to study Vedas and perform the rituals of 

the sacrifice. In this case the Rūḍha meaning becomes stronger than the Yoga. It 

also gets support of the maxim - Rūḍhi yogāt balīyasī. The power of Rūḍhi is 

found in some compound words. 

The opponent raises the question. If the power of expression is taken in group 

only, then the compound Paṅkaja will lose its relation with its etymological 

meaning. It is not acceptable, because when someone says Paṅkaja, 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, Kauṇḍabhaṭṭa 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 Paṅkaja, it is understood as a lotus without thinking 

about its relation with the mud, etc. Secondly, it is observed that the Rūḍha 

sense is more popular than the Yoga sense in languages. The literal meaning of 

the Paṅkaja 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 Paṅkaja 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. Kauṇḍabhaṭṭa has quoted the view 

of Bhartṛhari on this – 

समास ेखल ुिभ�ैव शि�ः पङ्कजशब्दव । 

ब�नां वृि�धमार्णा वचनैरेव साधने ॥101F

102 

                                                           
102 These verses are not found in the available editions of VP, but Kauṇḍabhaṭṭa quoted them. 
It leads to assumption that either the modern editions of VP differ to the ancient or 
Kauṇḍabhaṭṭa 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 Kauṇḍabhaṭṭa102F

103  and other 

modern grammarians103F

104 classify them into six. The six-fold classification of 

compound are - 

1. Compound between nominal stems, e.g. Rājapuruṣa (a king’s man). It 

can be split as Rājñaḥ Puruṣa. In this, both the members of the 

compound end with nominal stem. It is an example of Ṣaṣṭhītatpuruṣa. 

2. Compound between prefix and the root, e.g. Paryabhūṣat (to wait 

upon), Anuvyacalat (to follow in changing the place), etc. Pari and 

Anu+Vi are prefixes which are compounded with the roots Bhūṣ (1P) 

(to adorn) and Cal (1P) (to walk).104F

105 

3. A word ending with nominal stem gets compounded with a noun, e.g. 

Kumbhakāraḥ (a potter). Kumbhaḥ is a noun which means a pot, the 

word Kāra is made from the root Kṛ (8U) (to do) with the suffix Aṇ. It 

means a person who makes the pot i.e. potter. 

4. Combination of nominal stem and root, e.g. Kaṭaprūḥ (Śiva, a goblin, 

a worm) and Āyatastūḥ (a panegyrist, bard).  Kaṭa and Āyata are the 

nominal stems joined to roots Prūḥ (1A) and Stūḥ (2U) 

respectively. 105F

106 
5. A root gets compounded with another root e.g. Pibatakhādatā, 

Pacatabhṛjjatā. In the first example there is a combination of two 

verbs viz. Pib (1P) (to drink) and Khād (1P) (to eat). In the second 

example, there are two roots Pac (1P) (to cook) and Bhraj (6 P & A) 

                                                           
103 saupaM saupa it=a naamnaa Qaatunaa|qa it=aM it=a & saubantonaoit ca &oya: samaasa: YaD\ivaQaao bauQaO: &&28&& VBS, p. 315 
104 Nāgeśabhaṭṭa, op cit, p. 310 
105 gaitmata ]da<avata it=a|ip samaasa: . VBS, p. 315 
106 i@vap\ vaica­p`cC\yaayatstu kaTp`U­jauEaINaaM dIGa-Sca. Ibid 



(to fry, to roast). It falls under the category of Mayūravyansaka 

compound. 107 

6. A verb gets compounded with a noun e.g. Jahistambaḥ (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 sūtra ‘Jahi Karmaṇā Bahulamābhīkṣṇye Kartāraṁ 

Cābhidadhāti’. It also falls in the category of Mayūravyansaka 

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 (Pūrvapada)  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 

(Anyapadapradhāna) it is Attributive compound.  
 

                                                           
107 The aphorism II.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 

(Ativyāptiḥ) or inadequate extension (Avyāptiḥ)  or  improbability 

(Asambhavaḥ).107F

108 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 - Unmattagaṅgam, Sūpaprati, Ardhapippalī, Dvitrāḥ, 

Śaśakuśapalāśam, etc. 

Unmattagaṅgam – It means the country where river Gaṅga roars furiously 

(Unmattā Gaṅgā Yasmin Deśe). This is an example of Adverbial compound 

with the predominance of sense of other word (Anyapadaprādhānya). 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.  

Sūpaprati – It means a portion of Sūpa (Sūpasya Leśaḥ). 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 sūtra Suppratinā Mātrārthe (II.1.9). This is unwarranted 

extension. Due this fault the Adverbial compound does not become applicable. 

This paucity shows the fault of inadequate extension. 

Ardhapippalī – It means a half of long pepper (Pippalyāḥ 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 अित�ाि� means over application. अ�ाि� means less application. असम्भ mean 
impossibility. 
 



would not become applicable. This suggests the fault of inadequate extension. 

This compound is stated by the sūtra Ardhaṁ Napuṁsakam (II.2.2). Similarly 

the examples like Pūrvakāya etc. should be understood. 

Dvitrāḥ - It means two of three (Dvau Vā Trayo Vā). 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. 

Śaśakuśapalāśam – It mens (a group of) a Lodhra tree,109 a Kuśa grass and a 

Palāśa 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 Samāsa. It is like Rekhācitraniṣṭhagavayapṛcchaḥ 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 Samāsa should be treated accordingly.  

There is another argument regarding applicability of the Nañ compound. 

Asūryam Paśyā (=Sūryam Na Paśyanti) can never be a compound because 

Sūrya does not have any relation with Nañ. To this argument Kauṇḍabhaṭṭa says 

that it is a very unique example of Nañ compound. Here both the members are 

connected through the action and have the Ekārthībhāva. The aphorism of AA – 

Asūrya-lalāṭayordṛśi-tapoḥ (III.2.36) also authenticates the use of such kind of 

                                                           
109 The word Śaśaḥ 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 Śaśaśṛṅga (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 

Niṣādasthapatiḥ is quoted as an example. This word has seven different 

meanings.110 This compound can be split up in three different ways - 

1) Niṣādaścāsao sthapatiḥ  Niṣādasthapatiḥ. It means a Niṣāda (a man 

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

Appositional compound.  

2) Niṣādānām sthapatiḥ Niṣādasthapatiḥ. It means the king of Niṣāda 

community. It is an example of Determinative compound. 

3) Niṣādaḥ Sthapatiḥ Yasya Saḥ i.e. a person whose master is Niṣāda. It is 

an example of Attributive compound. 

If the Appositional compound is taken, then Niṣāda will get the right of 

studying Vedas. But Niṣāda are not allowed to study Vedas. 

If Attributive compound be accepted then it may mean a master of Niṣāda 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, Kauṇḍabhaṭṭa says that in this case the ‘desire to speak 

(Vivakṣā) and the purport (Tatparya)111’ are helpful in understanding the 

meaning. Therefore it can be interpretated in all the three ways and all will be 

grammatically correct.  

                                                           
110 The seven meanings are 1) a king, 2) an architect, 3) a charioteer, 4) one who offers 
sacrifice to god Bṛhaspati, 5) a carpenter, 6) an attendant at sarelio, 7) a name of Kubera.  
111 नानाथ� तात्पयार् िवशेषावगितः । VBS, p. 320 



 

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.  

सादशृ्य तदभाव� तदन्यत ्तदल्पत । 

अ�ाशस्त ्िवरोध� नञथार  ्षट् �क��तताः ॥112 

Sādṛṣyam means similarity e.g. Anikṣuḥ śaraḥ (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). Tadabhāvaḥ means the absence of the thing mentioned. Its 

example is Bhūtale ghaṭo nāsti (the pot is not present on the ground).  

Tadanyatvam means when something else is referred e.g. Aghaṭaḥ paṭaḥ (the 

cloth is different from the pot). Tadalpatā means less amount of the thing e.g. 

Anudaramudaram Tarunyāḥ (the belly of young girl is so thin that it doesn’t 

come to sight. Therefore the belly is as good as nothing). Aprāśastyam means 

disrespect or disregard e.g. Abrāhmaṇa vārdhuṣikaḥ (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. Asuraḥ daityaḥ (he 

who is not a deity, is a demon. Here the word Asuraḥ is explained as opposite of 

deity).  

Nañ is found as a sub-division of the Determinative compound and the 

Attributive compound. It is also classified into an indeclinable (Nipāta). When 

it is used in the compound, it is substituted by either A (अ- when followed by a 

consonant) or An (अन ् – when followed by a vowel). When it is used as an 

indeclinable, it remains as Na (न). The significance of the negative particle in 
                                                           
112 VBS, p. 444, A Dictionary of Sanskrit Grammar Ed. by Abhayaṅkara, K.V & Śukla, J.M., 
p. 213 and Laghusiddhātakaumudī (Vol. IV), Ed. Śāstrī, Bhīmasena, 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.  



Nañ-samāsa is dealt by Kauṇḍabhaṭṭa 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 Nañ.  

नञ्समास चापरस् �ाधान्यात सवर्नामत । 

आरोिपतत्व नञ्�ोत ्न �सोऽप्यितसवर्व ॥४०॥ 

Without accepting superimposition, the other varieties cannot be assumed as the 

meaning of Nañ. In Nañ, the latter member is important and the negation always 

is understood for the thing superimposed. Kauṇḍabhaṭṭa has mentioned Asarva 

as the example of Nañ. It is an example of Nañ–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 Nañ. 

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 Abrāhmaṇamānaya (bring the person 

who is not a brāhmaṇa), there is a possibility of bringing brāhmaṇa. But such is 

not the case. Abrāhmaṇamānaya should be understood as a person who is not a 

brāhmaṇa - Nañviśiṣṭabrāhmaṇaḥ. In the present context, Nañ stands for the 

sense of cessation (Nivṛttapadārthakaḥ) as it clearly suggests that a brāhmaṇa 

should not be brought in. The use of suffix Kta by the aphorism Napuṁsake 

bhāvektaḥ (III. 1.114) suggests an individual other than a brāhmaṇaḥ 

(brāhmaṇabhinnavyaktiḥ). 



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

refer to a stone also since it is a Abrāhmaṇa. 

Kauṇḍabhaṭṭa clears this doubt of opponent by quoting the statement of MB – 

Na hi Abrāhmaṇamānaya Iti Ukte Loṣṭhamānaya Kṛtī Bhavati (3.1.12). It 

means the meaning should be taken from the context. Therefore, Kṣatriya is 

meant here by the word Abrāhmaṇa. Moreover, if we observe the caste order 

(brāhmaṇa- kṣatriya-vaiśya-śūdra) carefully, then it also suggests Kṣatriya. The 

same is explained by Kaiyaṭa while explaining the word Nivṛttapadārthakaḥ - 

Nivṛttaḥ Padārthaḥ Mukhyaṁ Brāhmaṇyaṁ Yasmin Nivṛttapadārthakaḥ.  

Kauṇḍabhaṭṭa does not agree with Kaiyaṭa. He says that the view of Kaiyaṭa has 

the fault of prolixity. For, it can be understood as Brāhmaṇasadṛśa 

Abrāhmaṇamānaya. 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 (Āropa) is over. In Abrāhmaṇa, first the 

negation of counter positive of difference is superimposed and then its 

similarity is understood. At this point, Kauṇḍabhaṭṭa differs from Bhartṛhari 

also. Bhartṛhari advocates the absence in the example Abrāhmaṇamānaya – 

एकाथर्िवषय शब्द तिस्म�न्याथर्व� । 

असतेव त ुभेदानां सव�षामुपसं�हः ॥३.३१४॥ 

त ेक्षि�या�दिभवार् वाच्य वा सवर्नामिभ । 

यान्तीवान्यपदाथर ्नञो �पािवकल्पनात ॥३.३१५॥112F

113 

In support of the view of superimposition, Kauṇḍabhaṭṭa gives the example of 

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

                                                           
113 Bhartṛhari, 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. Kauṇḍabhaṭṭa cites the statement of 

MB in favour of his view - Idaṁ Khalvapi Bhūyaḥ Uttarapadārthaprādhānye 

Sati Saṅgṛhītaṁ 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 Atvaṁ Bhavasi and Anahaṁ Bhavāmi.  

It is argued that if the sense of negative particle is taken as an adjective of 

Ghaṭaḥ in Aghaṭaḥ, then, its counter positive resides in Ghaṭaḥ, etc. when 

someone says Aghaṭamānaya (bring that thing which is not a pot), the Ghaṭaḥ 

will be brought. To avoid this fault, another argument is given. According to it, 

if the sense of Nañ is taken as qualified, then in Abrāhmaṇa, the comprehension 

would be brāhmaṇabhinnaḥ i.e. Kṣatriya; Asarvaḥ would be Sarvabhinna and 

Asaḥ would be Tadbhinnaḥ. 

To this, another argument is made that if Nañ becomes qualified, then it does 

not come under the purview of the rule of Yuṣmadyupapade° (IV.1.105) and 

then the rule of Śeṣe Prathamaḥ (I.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 Anañ Samāse in the 

aphorism of Etattadoho° (VI.1.132) which indicates the operation due to a 

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

Kauṇḍabhaṭṭa illustrates the sense of absence in negative aprticles. In the 

examples like Ghaṭo Nāsti and Abrāhmaṇa are not in the sense of 

superimpostition as mentioned above. It can be used to denote the relation of 

viśeṣaṇa and viśeṣya. 

  ABaavaao vaa tdqaao-|stu BaaYyasya ih tdaSayaat\ & 



  ivaSaoYaNaM  ivaSaoYyaao vaa nyaayats%vavaQaaya-tama\ &&41&& 

The opponent argues that the sense of Nañ should be taken as an adjective in 

Anekaḥ. Due to this, the counter position of its difference will reside in Ekaḥ. It 

will take singular. The latter member would be the chief one. Thus, it solves the 

problem of Anekaḥ. If it be taken as qualified, then the word Anekaḥ can be 

used for dual and plural number. It can never be used in singular number. But it 

is seen that the word Anekaḥ has singular forms also. Moreover, the statement 

of Māgha – Patantyeneke Jaladherivormayaḥ will go against the rule.  

The reply is – the singular form of Anekaḥ is proved on the strength of the 

popular usage. The Sup (=su) is the qualified and the word Anekaḥ 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 Anekayā Yoṣayā (served by every 

girl) Aneka is used as a qualifier which stands for every young girl who served 

Kṛṣṇa. The same is observed in Aneko Janāḥ (many people) and Naikastiṣṭhati 

janaḥ (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 Māgha - Patantyeneke Jaladherivormayaḥ. 

The meaning of Atvam Bhavasi is Aham (I) and of Anahaṁ Bhavāmi is Tvam 

(you). Both these sentences render the sense of Yuṣmad (you) and Asmad (I) 

respectively. Logicians opine that the sense rendered by Nañ is secondary. But 

Kauṇḍabhaṭṭa argues that the sense is rendered by negative particle. Therefore 

Yuṣmad and Asmad cannot be considered as secondary.  



The rule of ‘the latter member is important’ is a probability. In the examples 

Ardhapippalī and Pūrvakāya, the earlier members Ardha and Pūrva are 

important yet the rule is not violated. 

The opponent argues that in Na Tvaṁ Pacasi (you are not cooking), if the Nañ 

is taken with Yuṣmad, the second person cannot be fixed. Here the Na goes with 

the action of cooking. If it is taken with Yuṣmad, then the use of Nañ will be of 

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

To this, Kauṇḍabhaṭṭa replies that such is not the case. Here the use of Nañ 

gives the meaning of complete negation. There are four types of negation – 

Prāgabhāva, Pradhvaṁsābhāva, Anyonyābhāva and Atyantābhāva. 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 Samāsa, adjective, 

particle, etc. that are dealt with by Kauṇḍabhaṭṭa 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 

Kauṇḍabhaṭṭa are appreciable. 


