LOKANYAYA-S IN VYAKARANA

Thesis submitted to the
University of Calicut in partial fulfillment of the
requirements for the degree of
DOCTOR OF PHILOSOPHY
in

SANSKRIT

By

ANITHA KALLYADAN

DEPARTMENT OF SANSKRIT
UNIVERSITY OF CALICUT
2012



DR. P. NARAYANAN NAMBOODIRI,
Professor in Sanskrit,

Department of Sanskrit,

University of Calicut.

CERTIFICATE

This is to certify that the thesis entitted LOKANYAYA-S IN
VYAKARANA submitted by Anitha Kallyadan, Research Scholar,
Department of Sanskrit, University of Calicut, is a bonafide research carried
out by her under my supervision for the award of the Degree of Doctor of
Philosophy in Sanskrit of the University of Calicut. This has not previously
formed, either in part or as a whole, the basis for the award of any Degfee

or Diploma.

B

Calicut University, Dr. P. Narayanan Namboodiri,
19.06.2012. (Supervising Teacher).



DECLARATION

I, Anitha Kallyadan, Research Scholar, Department of Sanskrit,
University of Calicut, hereby declare that this thesis entitled
LOKANYAYA-S IN VYAKARANA submitted by me for the award of
Ph.D Degree in Sanskrit is an original research work done by me. I further
declare that this thesis has not been submitted either in part or as a whole
for the award of any other Degree, Diploma or Fellowship or other similar

title or recognition.

Calicut University, Lo

il AR

19.06.2012. ANITHA KALLYADAN



CONTENTS

Title Page No.
Preface 1-v
Abbreviations vi
INTRODUCTION 1-32 -
Significance of Vyakarana in Sanskrit 5
Objectives of studying grammar 8
Trimunivyakaranam 11
Origin, development and scope of nyaya-s 21
Chapter 1
STUDY OF MAXIMS IN SANSKRIT GRAMMAR 33-62
1.1.  Social perspective in grammar 34
1.2.  Significance of applying lokanyaya 40
1.3. Role of maxims in the Vyakarana 42
1.4. Concept of lokanyaya 44
1.5.  Some particular maxim with negation 48
1.6. Influence of maxims in other $astra works 49
1.7.  Socio-linguistic approach 55



Chapter 11

SOCIAL REFLECTION
2.1  Structure of society
2.2 Social behaviours
2.3 Division of towns and villages
24 Family
2.5  Eating habits, dress and decoration
2.6  Status of women
2.7  Awareness of health
2.8  Entertainments
2.9  Dark aspects of social life
2.10 Nyaya-s on society
Chapter II1
ECONOMIC LIFE
3.1  Agriculture
3.2 Occupations
3.3  Textile industry
34 Trade
3.5 Transportation
3.6 Nyaya-s on economic

63-156

63
64
67
68
69
71
73
74
74
75

157-179

157
158
159
160
161
162



Chapter IV
THOUGHTS ON POLITY
4.1  Nyaya-s on politics

Chapter V

RELIGION AND PHILOSOPHY

5.1  Religious beliefs and practices
5.2  Religious cults
53  Asceticism
5.4  Moral concepts
5.5  Philosophical thoughts
5.6  Nyaya-s on religion
5.7 Nyaya-s on philosophy
Chapter VI

EDUCATION
6.1  Method of study
6.2  Nature of student
6.3 Nyaya-s on education
Chapter VII

NATURAL OBSERVATIONS

180-189

181

190-223

190
193
193
194
196
198
211

224-234

224
225
226

235-257

LUAN



7.1  Flora
7.2  Fauna
7.3 Nyaya-s on nature

Chapter VIII
OTHER NYAYA-S

8.1  Nyaya-s on other subjects
8.2  Paribhiasa

CONCLUSION
BIBLIOGRAPHY

INDEX- List of nyaya-s.

235
236
237

258-286

258
279

287-294



PREFACE

Our nation is abounded with many traditional languages, in which
Sanskrit is the crown among these languages. An affluent language has its
own style, ideas and expression of verse. That ideas or idioms are the
tendon of that language. They elucidate the cultural growth of a society and
lighten the pulchritude of health. On decomposing these idioms, they reveal
the knowledge of the society about art, aesthetic concept, universe etc.
These idioms have a special potential to express the ideas. Sometimes, the
idioms can express an idea in its full sense, than that of express an idea by
using a lot of verse. It is like ‘dew that reflects a forest full’. Gradually,
these idioms became the nyaya-s and proverbs. The use of Lokanyaya-s
and proverbs make Sanskrit to dazzling language and it has been blended
with the linguistic and semantic peculiarities of Sanskrit. By examining the
language from Vedic literature to the latest Classical literature, we can see
the Sanskrit is a mine of Lokanyaya-s and proverbs. Lokanyaya means the
method of using examples from well known, suitable, appropriate proverbs
and sayings from the society for illustrating, supporting or opposing any

idea.

Grammar is the science of language. Without the help of grammar,

the analysis of language is not possible. To explain the forms of language



is the main purpose of the science of grammar. For this, to isolate and
analyse the notions, which are expressed by the forms of that language, is
necessary. Grammar can be learnt easily with the help of many simple
examples, nyaya-s or maxims taken from the society. These simple nyaya-s
help to know the difficult grammatical sitra-s, their prayoga and
usefulness. In order to simplify the doctrines revealed in the traditional
grammar texts, several grammarians have introduced certain Lokanyaya-s
for the sake of the students. These nyaya-s fulfill the need of the students
and support the religious laws for maintaining the rules and regulations in
the Dharmic texts. In order to acquaint with this doctrine a study of

Lokanyaya-s is essential to understand the nature of the society also.

The present study focuses on the Lokanyaya-s in Vyakarana,
especially in Mahabhasya. By a thorough analysis of the maxims, the study

is intended to answer the following questions.

1. How far the maxims are helpful to grammatical study?
2. What are their functions?
3. How the maxims reveal the socio-cultural aspects of that time?

4. What is the relevance of the maxims in the present age?

The thesis consists of eight chapters and an introduction among

which the introduction gives the significance of Vyakarana in Sanskrit,

il
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objectives of the study grammar and the origin, developmeﬁt and scope of
nyaya-s. The first chapter explains in detail the social perspective,
significance, role and socio-linguistic approach of maxims in Sanskrit
grammar. The second chapter deals with society reflected nyaya-s, the third
and fourth chapter discuss the economic life and the political thought of that
period respectively. Religion and philosophy are explained in the fifth
chapter, sixth chapter contains the details regarding the education and
chapter seven draws the picture of natural observations. Chapter eight
discusses the nyaya-s related to other subjects. Finally, conclusion is given
depicting the new findings of the thesis. List of maxims are given as

appendix.

The text ‘Vyakaranamahabhasya of Patafijali with the commentary
of ‘Pradipodyota’, six volumes, published by Chaukamba Sanskrit
Pratishthan, Delhi are referred to in connection with the study of the
maxims in Mahabhasya. For making the study of nyaya easier, it is divided
into many headings such as Social, Political, Economic, Education,
Religion & Philosophy, Nature etc.  Division of nyaya-s into various
headings according to its meaning is a difficult task since one nydya can be
included in many headings. For example, gargasatadandananyaya can be
included in two  headings, ie. Social and Pélitical,

vrddhakumarivaravakyanyaya into Social and Economic etc. Nyaya-s are
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described in each headings that related to the concerned subject. The picﬁx’re
of the socio-cultural aspects of that time is drawn through the analysis of

these nyaya-s.

Now a days the study of maxims is a very relevant topic extending
its scope into every other fields of knowledge like, anthropology, socio-
linguistics, history, culture etc. Moreover, it became a céuse to lead us to a
right way of life. It teach us how to solve a problem easily when we face
day to day life, and teach us what to do, what not to do, how to do and so
on. Besides this, in $astra the maxims are used to explain the deep and

abstract topics digestively.

When my research work comes to its end, I am expressing my deep
sense of gratitude to my supervising teacher. Dr. P. Narayanan Namboodiri,
Professor, Dept. of Sanskrit, Calicut University, whose kind help, timely
evaluation, valuable suggestions and motivations to my work for making it
a reality. I owe a special debt of gratitude to Dr. N.K. Sundareswaran, Prof.
& H.0.D, Dept. of Sanskrit, University of Calicut and Dr. C. Rajendran,
Professor, Dept. of Sanskrit, University of Calicut for their kind help in
giving suggestions and motivations to complete this thesis. [ wish to
express my boundless thanks to all my teachers of the Dept. of Sanskrit,

University of Calicut, for their constant support and encouragement. I take
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this opportunity to remember the great help offered by my béloved teacher
Prof. R. Vasudevan Potti, an eminent Sanskrit scholar. I am also thankful
to Dr. C.H. Surendran Nambiar, a great traditional scholar in Sanskrit, who
helped much me to learn Mahabhasya. I express my heartfelt thanks to all

my friends and colleagues for their sincere help.

I would also like to express my indebtedness to my beloved father,
V.K. Bhaskaran Nambiar (late) and my beloved mother, K. Janaki (late) for
their inspiration and blessing. Finally, I would like to thank my husband
Sri. M.P. Jayakrishnan for his sincere help and inspiration for the

completion of this work.

Calicut University,

19.06.2012. Anitha Kallyadan.
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INTRODUCTION

The knowledge of meaning derived from correct words and the
corrupt words may have similarities but the same absorbed from the usage
of correct words is considered more valuable. In this sense itself Patafijali
have opined that usage among people leads to the use of words in their
proper senses the science of grammar only restricts their use with a view to
achieve merit'. Otherwise, grammar simply tries to restrict usage to the
correct words in the language, which consists of pure and impure words.
Sabdaanusasana or grammar is the science, which commences the
correctness of words®>. The derivation of Sabdanusasana is “sabdanam
anusasanam” and that of anusasana  is “anusisyante sadhusabdebyo
vivicya jiidayante, sadhu Sabdhah anena”. The affix lyut in Sabdanusasana
denotes instrument and hence the word Sabdanusasanam means grammar.
The grammar is the science, which indicates the correct words by separating
them from corrupt words. The words are that which, when uttered, give rise
to the knowledge of objects possessed of dewlaps, tails, humps, hoofs and
horns. Sabda is stated by Bhartrhari to be referring Spota, the permanent
word energy, which produces in the mind of the hearer the sense of the

words heard by him. Or, in other words, word is that sound from which



there arises the knowledge of things in the affairs of the world.

“pratitapadarthako loke dhvani Sabdarityucyate”.

Since language is inevitable for the study of any branch of science,

the Science of words suppliments all the other $astra-s.
“kanddam paniniyam ca sarvasastropakarakam”

Among the living creatures only men has been given the ability to
speak and the language is a special gift to him. The enthusiasm regarding
the words leads man to the analysis and classification. As a result of this
grammar was formed. Vyakarana is defined as the science of explaining
words. Mahabhagyakara derives the term vyakarana as “‘vyakriyante
visesena asamantat vyutpadyante Sabdah anena iti vyakaranam” that in
which the words are analysed is called vyakaranam and speaks of both
words and rules as what constitute grammar that supports the correctness of
words-‘laksyalaksane vyakaranam’. The professed aim of grammar is the
demarcation of correct sounds from the incorrect. The correct words are
those, which are used by Sista-s, the enlightened people. (The followers of

Dharmasastra-s).

Since grammar is the Sabdanusdsana, in the commencement of

words include Vedic and classical words. In Mahabhasya Patafijali answers



as “both the current as well as the archaic” for the question “which words

meant here?’.

Words are used among the people. Since man is a social animal
communication is also necessary. Since he deals with words for obtaining
thorough knowledge in language, grammar is essential. Hence, grammar is
related to people or society. Language leads to the worldly behaviours.If

there was no language, the world would have been in darkness. Acarya

Dandin says —

‘vdacameva prasadena lokayatra pravartate ¢
idamandhah tamahkrtsnam jayeta bhuvanatrayam

yadi Sabdahvayam jyotirdsamsaram na dipyate o

The word is light. It lightens the world. Thus, there is inevitable

relationship between the word and world. Without grammar, there is no

world or people.

Based on the functions of word and its sense, Bhartrhari realized the
§abdabrahman as the supreme entity of the philosophy of Sanskrit

grammar.

“anddinidhanam brahma Sabdatatvam yadaksaram

vivartate’ rthabhdvena prakriva jagato vatah Vo



That Inni w. S
the beginningless endless and perishable one, which manifest
9

itself into ob; i
bjects and from which is the creation of the universe is

Br le.. §
ahman, i.c., sabdabrahman, the essential nature of which is the world

Meaning is the mani i {

ifestation of Sabdabrahma and Veda is the only
way for approaching this Sabdabrahma. Vedanga-s are helpful for
gathering the knowledge of Veda. Among the vedariga grammar is the
most significant one ‘mukham vyakaranam tasya’. Hence, it is the path for

liberation. A nonbeliever in liberation also has to study grammar.

‘tadvaramapavargasya vanmalanam cikitsitam /

pavitram sarvavidyanam adhividhyam prakdsate 7/

Ayurveda treats and cures the bodily diseases likewise grammar

finds solution to wordily mistakes.

Bhartrhari often indicates the importance of word in his book. It is
impossible to have wordily behaviours without word, and without the
grammar acquiring the knowledge of meaning. Word-sense-behaviour does
not exist in the absence of grammar. Hence, also grammar has some
importance. In his Sabdadvaita philosophy, he gives a very important place
to $abdabrahma. Generally, it is seen that words may be differed. But they

are the different categories of a single word. W ord is the pulse of all living



creatures. It is through the word that everyone behaves. If the word

disappears, the living world will be still like a log or a wall.’.

Anandavardhana has stated the authenticity of grammarians in
ascertaining the perfectness of language saying ‘prathame hi vidvamso
vaiyakaranah vyakaranamilatvat’. Using metaphor Ripaka, Bhamaha
describes grammar as an ocean. It is a great complement to the vyakarana

philosophy from a literary critic''.

Grammar is not only the study if sandhi and compounds, which are
suitable for framing the word and sentence but also it is phonetics and
philosophy. Derivation of sounds, place of utterance and efforts, vowels
and consonants come under the science of words, is grammar. The Spota

theory and sabdabrahma concept makes grammar a fine philosophy.
Significance of Vyakarana in Sanskrit

The origin of Sanskrit grammar owes to the Vedas. According
toYaska'” the development of the various stages of knowledge has
emanated from the Vedas. The difference between the Vedic and the
classical language led scholars to think of the relationship between the word
and the meaning and this resulted in the birth of grammar. It is an accepted

fact that grammar follows literature. The earliest Indian literature is the



Vedas and it was the primary duty in ancient time to preserve them intact.

One of the means of preservation is the making of grammar and its study.

“raksartham vedanam adhyeyam vyakaranam "

The term Vyakarana for grammatical science is ancient as it is found
in the Gopatha Brahmana, Mundakopanisat, and Ramayana and in the
Mahabharata'®. In the ancient times, the Brahmana-s studied grammar after
their upanayana.” These words of Patafijali reveal that grammar was
studied in the very ancient times. Brahma is the first eloquent speaker of
the Vyakarapasastra. Brahma passed it to the succeeding generations, i.e. to
Brhaspati, Brhaspati to Indra, Indra to Bharadvaja, Bharadvaja to Rsi-s, and
to Brahmana-s'®. There is a very significant reference in Mahabhasya of
Pataiijali, according to which, Brhaspati transferred each word to Indra for
over thousand divine years. Indra is considered as the first purifier of

grammar-says Sayana'’. Yudhistira mimamsaka accepts this view.

“so’yam  navavyakaranarthavetta  brahma  bhavisyatyapi te

prasadad”

From these verse of Uttarakanda of Ramayana states that there were

9 systems of grammar, where in it is said that, Hanuman had a mastery over



9 treatises of grammar. There is also a mention of nine works in the

Vyakarana in the Sritatvanidhi'®,

‘aindram candram kasakrsnam kaumaram Sakatayanam /

sarasvatam capisalam Sakalyam paniniyakam’ //

Kavikalpadruma of Vopadeva mentions the names of 8§
grammarians'’. In Kasikavrtti mentioned 5 works of Vyakarana®. In the
Astadhyayi, Papini mentions by name 10 other grammarians-Apisali,
Kasyapa, Gargya, Galava, Cakravarman,. Bhardvaja, Sakatdyana, Sakalya,

Senaka and Sphotayana *'.

The science of grammar is regarded as the first and most important

of Indian $astra-s*.

When one has first studied grammar, he can go in for
learning any other sciences. Patafijali says that grammar is the most

important of Vedanga-s and that an effort made with respect of this bears

fruit.

‘pradhanam ca sadsvarigesu vyakaranam / pradhane ca krto yatnah

phalavan bhavati ™.

Grammar is the Science of language, to which Scholars in other
fields looked for inspiration and technical assistance. Without the help of

grammar, the analysis of language is not possible. To explain the forms of



language is the main purpose of the science of grammar. For this, it is
necessary to isolate and analyse the notions, which are expressed by the
forms of that language. Grammar is not only the discipline, which is
concerned with the notions but also Logic and Philosophy equally

concerned with them.

Objectives of stydying grammar

It is expressed that even a fool does not adopt a course of action
without a motive. prayojanamanuddisya na mandopi pravartate. So
Patafijali listed the prayojana-s of studying grammar in his Mahabhasya are
raksa (preservation of Vedas) ithah, dgamah (Vedic texts or scripture),
laghu (simplicity), asandehah (removal of doubts). The main aim of the
grammar is the preservation of Vedas and assisting in the correct
performance of sacrifices, which involve accuracy of pronunciation and
frequent adaptations of mantra-s with modifications in case forms etc., as
well as the correct understanding of the Vedic prescriptions. Scripture
enjoins the study of grammar as nityakarma and it should be studied
because Vedas enjoins one to do so. Here it is clearly laid down that the
Vedic injunction relating to the study of grammar is to be obeyed without
any consciousness of fruit. brahmanena niskarano dharmo sadargo vedo

adhyeyo jiieyasca. For ease, grammar has to be studied. A Brahmana has



to know correct words, and without the study of grammar, it is not possible
to know words with a simple effort i.e., grammar is the shortest cut to the
knowledge of words. Grammar has also to be studied for the removal of
doubts. The sacrificers lay down; one should make the deities, Agni and
Varuna, and offering of cow that is sthilaprsati. A doubt arises here as to
whether sthiilaprsati means stout as “spotted” or possessed of big spots. If
one is not a grammarian cannot determine the sense from the accents. If the
first vowel of the compound sthilaprsati has retained its accents, the
compound is to be taken as bahuvrihi, while, if the last vowel of compound

is acute, the compound is to be considered as tatpurusa.

For the purity of language, Vyakarana is essential. One person, who
does not know grammar, is unable to use the correct words. Patafijali
proclaims that only correct words should be employed, it is only during the
ceremonial occasions that it is insisted upon as an inviolable rule. For
example, at the time of recitation of mantra-s the Asura-s wrongly
pronounced ‘he arayo nasyadhvam’ as ‘helayo nasyadhvam’ and were
succumbed™.  Another example 1s tvasta also mispronounces the term
‘indrasatru’  with wrong accent during the ceremonial ‘abhicarakarma’,
only to get a child Vrtra, who instead of slaying Indra was slaught by the
latter””. Grammar is to be studied so that we may become one with the

great God, éhdghrabme



‘mahata devena nah samyam yatha syadityadhyeyam vyakaranam’.

Moreover, there is an ultimate motive. One should avoid using
incorrect speech forms not only to avoid being like a barbarian, but also in
order to gain merit. Katyayana puts it as follows in his very first varttika-
‘siddhe Sabdarthasambandhe lokato rthaprayukte Sabdaprayoge Sdstrena
dharmaniyamah’. This means “sound and sense and the relationship
subsisting between the two being established as eternal, the use of words
being determined by the sense current in popular speech, the science (of
grammar) enjoins restrictions (i.e. the use of correct words to the exclusion
of corrupt ones) for religious merit, just as we find in matters worldly and
Vedic **. In this regard, Patafijali says that ‘samdndyam arthavagatau
sabdaiscapasabdaisca Sastrena dharmaniyamah’- means, meaning of both
correct word and incorrect word is similar under the process of
understanding, the science of grammar is for the sake of restriction about
merit. Grammar is not merely as a means of knowing correct speech forms,
but through this also as a means of acquiring merit and ultimate felicity-
says Patafijali. The important of study of Vyakarana revealed through these
lines, -ekah Sabdah samyak jiiatah sustu prayuktah svarge loke kamadhuk
bhavati’ 1.e. appropriately and correctly used and at the same time properly

learned one word can fulfill one’s desires.
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Like other Sastra-s, Sanskrit grammar also helpful not only to know
the realities, but also the mental, intellectual and cultural development and
discipline. With the proper study of grammar, one will be able to think and

present apt and limited words without differentiating but co-relating them.
Trimunivyakaranam

The ancient Indian grammarians began to analyse the word forms in
literatures-both the Vedic and Classical Sanskrit and the results attained by
them surpass those arrived at by any other nation. MacDonnell”’ justly says
that, “the Sanskrit grammarian were the first to analyze word forms, to
recognize the difference between root and suffix to determine the functions
of suffixes and in the whole to elaborate a grammatical systems accurate
and complete as to be unparallel in any other country’’. The achievements
of the Sanskrit grammarians in this field have also rendered valuable
service to modern linguistics. Among the six vedariga-s, Vyakarana is the
most prominent. The accepted vedarigavyakrana is Paniniyam. The school
of Panini always has greater popularity because of its accuracy and

thoroughness.

11



Panini

The science of grammar becomes complete and systematic with the
introduction of the Astadhyayi of Panini. He was a native of Salatura, son
of Daksi®®, a great ancestor of the author of Samgraha®, that Kautsa® was
his pupil and he was known even to children®’. He was lived in between 5"
and 6" century BC with the 4000 siitra-s he portrated generally, the then
prevailing words. He has absorbed so many techniques from his
predecessors. The variety in writing made Astadhyayi, a book of grammar,

which is incomparable.

Panini is the most important Indian grammarian. His grammar
regulates equally the language of both the Vedic and the classical Sanskrit.
His great Astadhyayi is the final product of generations of scholarship in
linguistic analysis and classification. As a true descriptive grammarian,
Panini was mainly interested in analyzing the forms of words into their
components and explaining the rules of formation. According to
Bloomfield*’, “Panini’s grammar is one of the greatest monuments of
human intelligent”. Gold Stucker thinks, “Panini’s grammar is the centre of
a vast and important branch of the ancient literature. No work has struck

deeper root than his in the soil of the scientific development of India™.

12



Astadhyayi has been universally praised as the first and foremost
specimen of descriptive grammar and also been the chief source of
inspiration to the linguistics engaged in describing languages all over the
world. As a masterpiece of close reasoning and artistic arrangement, it has
been the object of study for all who aim to cultivate their intellectual
powers. Astadhyayi is treated in a scientific way. As the name indicates,
the work consists of eight chapters each has been further divided into four
quarters. According to Kasikakara, the number of siitra-s in the Astadhyayi
is 3983. The other names of Astadhyayi are Astaka, Sabdanusasana and

Vrttisutra.

Panini has discussed his entire subject in a manner which is very
simple in outline but which has proved complete in execution. His object
might have been to give his student aid to memory in the siitra style. Stitra-s

are short sentences, unambiguous, clear and comprehensive.

“alpaksaramasandigdham saravat visvatomukham /

astobhamanavadyam ca stutram sitravido viduh’//

There are various means where by Panini attempted to secure
terseness and brevity of expression. The foremost among the devices used
was that of the pratyahara-s and anubandha-s. The peculiar symbols such

as amnri, adhikara, paribhasa and jiapaka are all other devices in the

13



framing of the sutra-s. In addition to Astadhyay1 of Panini put together a
Dhatupatha or list of roots, a Ganapatha or the list of words, Unadisitra-s
(the original word without case ending suffix etc.), Phitsiitra and
Liriganusasana. It is believed that Panini himself taught his grammar to
many batches of students which resulted in a few minor variations in the
readings of some of the sutra-s. ‘ubhayata hi acaryena Sisyah sitram
pratipaditah kecit akadaraveka samjna iti, kecit prakkadarat param

- 33
karyam ™" .

According to traditional account, his death took place from a tiger.
‘simho vyakaranasya karturaharat pranan priyan panineh’.

Katyayana

The next grammarian is Katyayana, the Varttikakara. He is said to
have been born at Kausambi to Somadatta and Vasudatta and educated

under Varsa at Pataliputra®®.

‘kausambyam somadattakhya namnagnisikha ityapi/

dvijo’bhiittasya bharya ca vasudattabhidha bhavet'//

Based on Patafjali’s statement ‘priyataddhitah daksindatyah’ under
the Varttika, ‘yatha laukikavaidikesu' in the Paspasahnika of Mahabhasya,

it is generally considered that Katvavana was a southerner. Katvavana’s

14



date is generally considered to be about 350 BC. He has lived at least 200
years later than Panini. He is also known with names Katya, Punarvasu,

Medhajit and Vararuci.

Common people cannot enter into Astadhyayi, because it was written
in a sutra style, which had been proclaimed as a greater example of man’s
intellectual development. So Katyayana wrote Varttika-s for the clarity of
sttra-s. Varttika means the commentary on the vrtti- ¢ vritervyakyanam
varttikam’ and vrtti means the application of rules with reference to the
examples- ‘Sastrasya laksye pravrttih (Kaiyata in his Pradipa), Varttika is
also known with names Vakhya, Vyakhyana, Bhasyasiitra, Anutantra and
Anusmrti. Varttika-s have not only elucidated the views of Panini, but also
added the explanation of words which became newly current in their times

and rejected those that fell out of use.

‘uktanuktaduruktanam cinta yatra pravartate

Tam grantham varttikam prahurvarttikajia manisinah’

Katyayana was the chief among the Varttikakara-s. The authorship
of Vajasaneyi pratisakhya is attributed to him. He belongs to a different
school of grammar; the technical terms that he uses in his rules are

generally pre-paniniya. He had perhaps studied the views of earlier

15



Varttikakara-s and presented them and his own view in 4000 sutra-s. In
vajasaneyaprais$akya, has given his criticism on such of the sitra-s of Panini
as fell with in the province of Vedic language. Of the 4000 sitra-s of
Panini, 1500 were noticed by Katyayana in about 4000 varttika-s. He has
not merely stated his doubts and objections in regard to some Paniniyan
rules but in most cases he has shown how they can be solved suggesting
alternative course with proper justification. At the same time, he always
cares to prove his prepositions and when suggesting an alternative course,
he always tells us that he does so. Some Varttika-s are written in metrical

forms also.

In explaining sitra-s, Katyayana adopts the method, which is
generally used in dealing with an adhikarana by giving piirvapaksa,
answering the points raised and finally giving siddhanta. He also explains
grammatical points on the analogy of incidents found in the world and
mentioned in the Vedas®, from the experience of the world® ¢ from nature,
from nydya-s’’ or maxims. Some of his writings have taken the shape of
paribhasa-s. He explains the authority of grammar that it enjoins the correct
usage of words through such expressions as ‘sadhvanusasane 'smin’ (1-1-
44), ‘sadanvakhyanascastrasya’ (1-1-62), ‘vacanapramanyat’ (8-2-1). This

clearly shows the high regard Katyayana had towards Panini.
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Pataiijali

The Mahabhasya of Patafjjali is an encyclopaedic and the
authoritative work on Sanskrit grammar. He is believed to be an
incarnation of Adisesa. It said in Vakyapadiya that this work was subjected
to unmerited attack by some psuedologicians like Baiji, Saubhava and
Haryaksa and was almost forgotten in the North and scholars like
Candracarya, from the South, restored it. This is corroborated by a similar
statement of Kalhana in Rajataramgini that two Kings of different periods,
Abhimanyu and Jayapida got the Mahabhasya tradition restored to Kashmir
through Candra and Krishnapandita respectively. Bhartrhari has also stated

that Patafijali was the author of treatises on Yoga and Medicine.
‘kayavagbuddhivisaya ye malassamavastithah
cikitsalaksanadyatmasastraistesam visuddhayah 38

But there are others who think that Patafijali the author of the
Mahabhasya is different from the author of Yogasiitra. According to the
generally accepted opinion, Patafijali lived, sometimes around 150 BC
during the region of Pusyamitrasunga, the founder of Suriga dynasty.
Patafijali was an easterner. Kasika and Kaiyata refer to Patafijali as acarya

desiya. pirvam mathuryah pataliputram concludes that Patafijali came
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from an area east of Pataliputra, i.e. modern Patna. Since Pataiijali describes

Katyayana at one place as daksindtya, it is likely that he lived, somewhere,

in the North.

Patafijali’s Mahabhasya is an elaborate treatise discussing the
necessity of the siitra-s of Panini and the Varttika-s of Katyayana. He
shows that some of the siitra-s are not necessary and that purpose is served
by jfiapaka-s (indication). He sometimes disagrees with the criticism of the
Varttikakara against Panini and establishes with forceful arguments in the
views of Panini. He proves his points by analogy with nyaya-s current in

the world.

While there are Bhasya-s for all the siitra-s in Sanskrit, the Bhasya of
Vyakarana$astra is called Mahabhasya, since it is not only a treatise on
grammar but also the fountain-source of all nydya-s>. So the name
Mahabhasya is very apt to this work. It is great in everything--great in bulk,
great in intelligent, great in power, great in splendor. It is final court of
appeal in all matters grammatical. It is not mere commentary but also a
criticism on the sitra-s and varttika-s, wherein he gives his own views
though they do not agree with those of the Sutrakara and Varttikakara.

Traditionally a ‘Bhasya has been defined as a treatise which takes all the
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words of the rules one by one and explains them with sentences in keeping

with the drift of the rule and then explains its own words®.

Patafijali had chosen a free way to think about the necessity of siitra-
s and varttika-s, but he always considered Panini by the term Acarya with
respect. ‘provdca bhagavan katya medhdjit katya’ these words also reveal
his respectful attitude towards Katyayana. His famous isti-s are his own
additions to Kétyayana’s Varttika-s and they occupy an important position

in the work.

Patafijali tries to connect the Sastra (theory) to prayoga (practice). He
attempted to uplift the grammar to the standard of philosophy by
introducing the ‘Spota’ theory. By reintroducing the Vyakarana as an
absolutely necessary subject in the curriculum of Indian education in the
past, he attained the credit. Mahabhasya is considered a store house of
information about ancient India in all the matters, including political,

economical, social, literary, philosophical and scientific.

The Mahabhasya is divided in to 8 addhyaya-s of 4 pada-s each
corresponding to the Astadhydyi and the commentary on each pada is
divided in to @hnika-s, the number of which varies from pada to pada.
There are 85 ahnika-s in all. It is interspersed with dialogues. An important

feature of the work is that it explains many rigid and recondite $astraic rules
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in terms of maxims derived from everyday life, which makes it higher and
wider than a $astraic commentary and enables it to a flood of light on the

religious and other aspects of contemporary life.

Patafijali’s Mahabhasya is a treat for the students of Sanskrit. Its
short, simple sentences palpitate with life and the reader feel he is dealing
not with the artificial languages of latter composition but with the spoken
language. The work is a marvelous specimen of perfection and beauty
bearing a testimony to the author’s quotation, ‘jagatyaniuina bhavati hi
rucir@” which in short means “perfection is beauty and beauty is
perfection”. The Sanskrit scholars had so much regard to Mahabhasya that

they said ‘either read the Mahabhasya or rule a large kingdom’.
“mahabhdsyam va pathaniyam, maharajyam va palaniyam’”.

Varttika-s and Mahabhasya are the descriptions as well as synthesis
of Paniniyavyakarana. Panini, Katyayana and Patafijali are traditionally
known as the ‘three sages’--munitrayam, who gave the law to the science of
Sanskrit grammar. Each took for his study the whole field of the living
language of his time and the contribution made by each to the stock of
inherited knowledge and ideas for quite considerable. The pratisakhya-s
are the Vedic grammar only and the others are classical grammar only. But

the trimunivyakarana is both vedic and classical. Hence, the grammar of
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munitraya is all pervading one. Patafijali’s Mahabhasya marked the highest
development of the science of Sanskrit grammar as it is said on the remark

that, among the three sages, the successor is the highest authority.

‘yathottaram muninam pramanyam, adhikadarsitvatr’.

Origin of Nyaya-s

India has a long tradition of civilization, which has imbibed different
ancient cultures. Hence, an analysis of the evolution of various strata of
folklore became inevitable. The folklore study is aimed to know the real
and actual characteristics of group of people and then existing music rituals
and art forms. The art form and ritual of our ancestors are the messages
regarding their tradition and culture. Significance of the study is it gives
importance to the oral tradition also. In folk mythology, imagination and
factors are interlinked. Hence, it does not bear historical validity. This
collective knowledge became a form of history and it communicates a
message having traditional touch. On the basis of human faith, the
communicated knowledge was survived. So they are become
unquestionable but acceptable piece of advice. Even though they have no
historical recognition, but it goes beyond histories through the generation.

Thus, folk is defined as ‘history emerged as imagination’. Thus, we can

21



believe that sometimes the origin of the maxims, proverbs, idioms etc. is the

oral tradition transmitted through these advices.

Language is essentially a social phenomenon, which is the easiest
way to communicate or intention without ambiguity has attained an
important role in preserving the concepts related to the past. Our ancient
Sanskrit thinkers have developed several sciences as a way to understand
the world, soul and I$vara. In discussion of these scholars and hence also
in scientific works they take examples from daily life of common people for
the better presentation, which is the lokoktis otherwise known as
lokanyaya-s. Nyaya-s are functioned by accepting the examples, which
comes in front of us in daily life. Being the different lifestyle of the world,
newly committed experience of someone may be shared to the world and
which may be transformed to a nyaya. For example, rajjusarpanyaya,
marumaricikanydya, khalekapotanyaya etc. arundhatidarsananyaya and
Samkhanyaya are related to customs, kirmariganydya is related with
intellectual thought. ghatiyantranyaya and sthinanikhanananyaya are
pertaining to domestic affairs. kadambakorakanyaya, mandikaplutinyaya
and vicitaraniganydaya are related to natural sights. gandharvanagaranyaya
and khapuspanyaya are originated from imagination. dhanyapalalanydya is

related with agriculture, dehalidipanyaya and pankapraksalananyaya, are
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used for imparting a general principle. kakadantagavesananyaya and

bakabandhananydya are derived from the thoughts about the improbable.
Development of Nyaya-s

We are unable to determine that when and where and in which book
the lokanyaya firstly appeared? But by examining the language from Vedic
literature to the latest classical literature we can find that the Sanskrit is a
mine of lokanyaya-s and proverbs. Various examples having proverbial
meanings are seen here and there in the Vedas and Brahmana-s. In Rgveda,
in the dialogue between Piiruruvas and Urvasi, Urvasi advises him not to
entertain friendship with women, since their hearts are similar to the hearts
of wolves, which are cruel and tame less’. Later this has become a
Lokanyaya. For example, one of our poets addressing God of Death, tells
him not to be proud of his own cruelty since there are women similar to
death. visvajitnyaya of Satapathabrahmana® is seen used in Brihmana,

which is a law regarding the Visvajith sacrifice.

‘asmalostanyaya’- a maxim of stone and clod of earth, in
Brhadaranyakopanisat* is used to denote the relative importance of two
things. mufijadisikoddharananyaya, maxim of a poisoned arrow, in
Kathopanis.at“, hiranyanidhinyaya, taptaparasunyaya and

sitrabandhasakuninyaya in Chandogyopanisat®, antardipikanyaya in
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Mundakopanisat®’, kurmanganyaya in Ksurikopanjsat48,
dhanyapalalanyaya in Brahmabindiipanisat®’, dagdhendhanavahninyaya in
Svetéts’vat:aropanis,at50 are examples of nyaya-s used in Upanisats.
Jalakatakarenunydya in Manusmrti’', isukaranydaya in Mahabharata’?,
gatajalasetubandhananyaya in Ramayana’ are the some of the examples of
nyaya-s used in smrti and itihasa. kitakarsapananyaya, kamsyabhojinyaya,
akasamustihanananydya and rumaksipta-kastanyaya are some of the nyaya-
s seen in Mimamsasastra. In Vedantasastra the following nyaya-s can be
seen; andhagolangiulanydya, ghatiyantranyaya, tusakandananydya and
varagosthinyaya. kadambakorakanyaya, tantupatanyaya,
sthalipulakanyaya and munditasironaksatranvesananydya are some nyaya-s

in Nyayasastra.

Numerous maxims and proverbs are used in Alankarasastra
(poetics). aramyarodananydya, ghatapradipanydya, dehalidipanyaya,
cchatrinyaya, and kakataliyanydya ére some examples. visavrksanydya in
Kumarasambava®,  ydcitakamandananyaya  in Naisadhiyacaritas *
ghundksaranydya 1n Sisupalavadha®, kipayantraghatikanyaya in
Mrcchakatika57, ustrakandakabhaksananyaya in Vikram:?lrigadevacarita5 8
andhadarpananyaya  and  asvatarigarbhanydya  in Hitopadesa®’,

pankapraksalananydya and vyalanakulanyaya in Paficatantra®’, are some
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nydya-s mentioned by poets like Kalidasa in their works and as such, lot of

nyaya-s were used by many poets.
Scope of Nyaya-s

Language is a powerful medium to express the ideas. Since there are
limitations in expressing the ideas through gestures and actions, language
expressed ideas more clearly and powerfully. An affluent language has its
own style, ideas and expression of verse. That ideas or idioms are the
tendon of that language. Gradually, these idioms became the nyaya-s and
proverbs. They elucidate the growth of cultural, economic, social, political
etc. of society. On decomposing these nyaya-s,they reveal the knowledge
of the society about art, aesthetic concept, universe etc. These nyaya-s have
a special potentials to express the ideas and to provoke the thoughts of
listeners strongly. Sometimes, the nyaya-s can express an idea in it full
sense than that of express an idea by using lot of verse. It is like ‘dew that
reflects a forest full’. Due to the poetical quality of nyaya, it is deeply
rooted in the mind of the people. On course of a dispute, discussion and
conversation, some raise nyaya-s for supporting and strengthening their
arguments, and opposing others’ arguments. The use of lokanyaya-s make
Sanskrit to a dazzling language and it has been blended with the linguistic

and semantic peculiarities of Sanskrit.
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Nyaya-s have connections with various activities of human life and
explain trends of human behaviour. There are many nyaya-s, which
became a cause to lead us to a right way of life. It teach us how to solve a
problem easily when we face in day-to-day life, and also teach us what to
do, what not to do, how to do and so on. Moreover, nyaya-s are used to

explain the deep and abstract $astra topics.

Thus, it is evident that lokanyaya-s place an important role in both
day to daylives as well as in literature. From these nyaya-s occurred in
different branches of Sanskrit work, one is informed that the principles can
be clearly substantiated with these lokanyaya-s which enable him to have a
glance on the tradition and culture. The power of lokanyaya-s reflects wide
range of meaning through simple words be an interesting study for every
language students. By evaluating each and every nyaya-s, it will open a
wonderful world of imagination. At the sametime, these maxims reveal to
us some of the educational, social, economic, religious, cultural and

political conditions of ancient India.

Not only the nyaya-s are used in Veda, itihasa and other $astra-s, but
also in Vyakaranasastra. Panini didn’t use nyaya-s in his siitra-s directly,
but evaluating his work, we can guess he may be depended nyaya-s in his

shtra-s. For example, in the sitra ‘asthidadhi’®’ he depends

26



abhedakagunanyaya because of accepting the udatta, in the same manner
he depend sanniyogasistanyaya because of accepting ‘cha’ in the sutra
‘bilvakadibhyaschasya luk’®. By seeing the example ahinakulam in the
slitra ‘yesam ca virodhah $asvatikah #3 we can conclude that he may be

depended the ‘ahinakulanyaya’ in his work.

Katydyana explains the grammatical points with help of nyaya-s.
apavadanyaya®, ekadesavikrtasyananyatvanyaya®,  guruvatguruputra-
nyaya®® etc. were few nydya-s used by him. But Patafijali is the first
grammarian who applied nyaya widely. He is conscious about his readers’
difficulty and limitations; he tries to inspire them with maxims, which are
expected to lighten the strain on the reader. It is like to hit two birds with a
stone. Patafijali’s Mahabhasya is a very influential book to the readers
since, it has been accepted as the last and final word in the subsequent
grammatical work, and he interprets each and every matter of the world in
his work. This is an example of his keen observation to very minute things
of the world, which is happened around him. The latter works like,
Kasikavrtti, Padamafijari, Nyasa Paramalaghumanjiisa, Vaiyakarana-
siddhantakaumudi etc. are not prosperous with nyaya-s. But at the same
time Mahabhasya is blessed with abundant of nyaya-s and it is, no doubt an
encyclopaedic one. All most all the nyaya-s are found in the Mahabhasya,

are also found in the later Vyakarana text. Therefore, here I intended to
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evaluate mainly the nyaya-s of Mahabhasya, and also the nyaya-s of
Kasika, Nyasa and Padamafijari, which are not seen in Mahabhasya, its
usages, its purpose and its relevance, and evaluate through these nyaya-s the

socio- cultural history of the period of Pataiijali.
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Chapter 1
STUDY OF MAXIMS IN SANSKRIT GRAMMAR

The easiest tool to learn any language is its grammar. As the
grammar itself is a rather difficult topic to learn, the Indian grammarians,
after digesting the subject thoroughly, used the method of
‘gudajihvikanyaya’ (the technique of smearing sweat on the tongue to
disguise the bitterness) for presenting it before people. They directly
showed the relation of language and society by connecting them,
announcing ‘yathd loke tathd vyakarane’'. That is, any rule or regulation
prevalent among the people in the society is valid for grammar also. These
rules and regulations in the society is frames the picture of principles
otherwise known as lokanyaya-s. Lokanyaya means the method of using
examples from well-known suitable, appropriate proverbs and sayings from

the society for illustrating, supporting or opposing any idea.

Language and its rules cannot be separated from the society. The
common usages in the society make an important part of Vyakaranasastra.
However, it should be noted that sometimes the rules in the grammar might
have some differences with common usages ‘na yatha loke tatha
vyakarane 2 Even though, most of the time, the grammar accepts the

common usages as such, it will not do so always. It can either follow the
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common usage or differ from it’. Thus, the grammar is beyond the
common usages’. But, inspite of all these, the general statement—*yatha
loke tathd vydkarane’ is the most important guideline in grammar. In order
to specify the correctness of words through the medium of language Panini
has introduced several technical terms to limit the scope of increasing in

this grammar.
1.1. Social perspective in Grammar

Astadhyayt can be considered as the best device, to have a complete
and easy understanding of the entire spectrum of Vedic and classical
Sanskrit words. The great scholar, Panini using his 14 aphorisms
consolidated the great ocean of Vedic and classical Sanskrit words into just
42 pratyahara-s (the grammatical symbol or abbreviation). Thus from the
linguistic point of view, he could bring Vedas also part of the same creative
process along with the classical. According to Panini, the biggest single
source of vyakarana is the society itself. He collected the wealth of words
from the common people from all different classes of society, leaving the
boundary of the educated class like Brahmins, Parisads etc,
‘prathanapratyayarthavacanasyanyapramanatvat o and ‘tadaSisyam
samjRapramanatvat % are the examples for this. ‘munde munde matirbhinna

or ‘bhinnarucirhi lokah’’, according to this nyaya, in the society there can
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be different and opposing about any subject. Unlike his predecessors,
Panini has given equal importance to all opinions in his $astra, which made

his creation much more popular.

From the beginning itself he understood the importance of the
merging of society and $astra, in order to popularise the $astra. In this
mortal world, only those things inherited from nyaya or common usage can
be immortal. Anything that is not from the nyaya or common usage will
only in words, but not in reality thus will perish past ‘yo hyutsiitram
kathayenndado grhyate ®  That is why Panini’s grammar has gained
popularity and respect and is alive even today as the biggest source of
Sanskrit grammar. Without making many alterations in the construction, he
could make his siitra-s simple and beautiful. In this context, when more
than on ‘vidhistitra’ is getting important at the same time for the same usage
(prayoga) for deciding the relative importance of these ‘vidhisitra-s’ Panini
had created many Paribhasasiitra-s as well as made use of nyaya —supported
theories. Pribhasa-s are the first forms of regulations in application the
slitra-s. Nages$a has listed more than 150 Paribhasa-s collected from the
Mahabhasya and received from loka. The knowledge about these kinds of
nyaya-s can be acquired from Panini’s siitra-s itself. These nyaya-s, which
eliminate the contradictions from different vidhisiitra-s, were later called as

Paribhésa-sg.
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Panini’s work is a monument of perfection in descriptive grammar.

The talent of a grammarian is described in Mahabharata as follows-
‘sarvarthanam vydakaranat vaiyakarana ucyate /
pratyaksadarsi lokdanam sarvadarst bhavennarah //"°

The word ‘sarvartha’ is very much apt for a grammarian. That is,
the grammarian should be inclusive of the rules for all or most of the words
present in the transient language prevalent at that time. In this aspect
Paniniyavyakarana is beyond comparison, as quoted by “paniniyam mahat

53 ¢ 1
suvihitam™ .

It is common style among great scholars (Acarya-s) to describe their
own opinions as third person-statements. Thus, in spite of being the
authority to interconnect the grammar and society, Panini presented the
ideas in a highly technical language. Continuing the tradition, Katyayana
also, even though he has not expressed it explicitly, had a deep
understanding of the greatness of common usages from a grammatical point
of view. ‘parokse ca lokavijiiate prayokturdarsanavisaye '

‘Samhitavasanayorlokaviditatvat siddham ", ‘lingamasisyam

s16

e

lokasrayatvallivigasya™®, ‘lokavijiianat siddham™’, ‘yatha loke”®, ‘lokavat

17

haladisese”’, all these examples (Varttika-s) are manifestations of this.
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From this several varttika-s we could casily see the underlying lokanyaya-s.
For example, ‘abhyarhitam ca’*® (abhiyrhitanydya), ‘bhraturjyayasah’"’
(yesthanupirvinyayay), ‘varnanamanupirvyena *° (varndnupirvinydya) etc.

are very well illustrated here.

It was Patafijali who simplified and popularized the condensed
Panini-siitra-s by introducing more clarifying examples, some of them are
his own and many of them taken from the literary world as well as current,
well roo'Fed sayings from the society. He could provide the grammar a
stronger and clear base of the linguistic usages. Due to this reason,
Patafijali is regarded as more authoritative than the other two Acarya-s,
even though he is coming much later than they are, ‘yathottaram muninam
pramanyam’. In one way, Patafijali’s authoritativeness ends up in Panini’s
greatness. Patafijali professes the highest regard to Panini. At the

beginning of his Mahabhasya, he says;

‘pramanpabhiita  acaryo  darbhapavitrapanih Sucavavakase
prarimukha upavisya mahatd yatnena sutram pranayati sma. tatrasakyam,
varnendpyanarthakena bhavitum kim punariyatd sitrena’®. That is the
competent teacher, having sat down facing east with purifying darbha grass

in his hand in a pure place, composed the rules with great care--hence it 18

37



impossible that a single sound should be without meaning much less an

entire rule.

While describing the mutual relation between words and their
meaning Patafijali explicitly states in Mahabhasya ‘lokato arthaprayukte
sabdaprayoge Sastrena dharmaniyamah 2 ‘Jokanno lauikikah siddhah™,
the ultimate authority of grammar is people themselves. If you need a new
pot, you can go to a pot maker and ask him to make a new one. But in the
case of words, you can’t approach a grammarian for getting new words. It
should be present in the world, prevalent among people. If this is the case,
the natural question that arises is why we should give grammar at all? For
this Patafijali gives the answer that grammar is for organizing and arranging
the already present linguistic conventions deep rooted among people for
sake of dharma and its purpose is not for imposing new things. But the
distinctive function of grammar is to restrict speech to correct words (as
distinguished from apasabda-s or corrupted words). According to Pataiijali,
those words are to be regarded as correct the precise meaning of which may
be easily ascertained from the practice of experts or ‘Sista-s’. He gives a
definition of ‘Sista-s’- ‘etasminnaryavarte ye brahmandh kumbhidhanya
alolupa  agrhyamanakaranah  kincidantarena  kasyascid — vidyayah

paragastatra bhavantah ks‘is,tdrh’.?‘4

38



Those brahmana-s who live in this Aryavartha, the land of the Aryas,
who store just a basketful of grain, who are not greedy, and who without
any motive have attained the highest wisdom in some branch of learning

they are the Sista-s. He also says-

‘Sabdapramanaka  vayam,  yacchabda  dha  tadasmakam
pramanam’.>> According to this, grammar is based on sabda. We know that
the base for Sabda is society. Thus it turns out that society or loka is the

ultimate base for grammar.

‘na hyavyavasthakarina sastrena bhavitavyam 2 Sastrato hi nama

vyavasthd”, ‘cakrakesvistato vyavasthd28 ', ‘Yogavibhagadistasiddhih 2
All these portraites his respect for the opinions of the Sista-s or experts. He
further states, when Panini uses an ambiguous term, its precise meaning has
to ascertain from learned interpretations by S$ista-s—‘vyakhyanatah

viSesapratipattih na hi sandehadalaksanam e

In this way, in the varttika
‘karanad dravyo $abdanivesah’®', by the word ‘karana’, Patafijali means the

society itself. Another example is the varttika darsanam vai hetuh®. Here

also the word ‘darsana’ means society.

According to Jagadi$a®, there are eight ways to understand the
correct meaning of words. Among this, ‘lokavyavaharah’ is considered as

the most important. Panini also says that in lokavyavahara power of
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conveying meaning is quite independent’®.  Other grammarians like
Bhartrhari, Jinendrabuddhi, Kaiyata and Ne’tgeéa also have utilised many

lokanyaya-s, some of them very old and some of them framed by them.

From all these it is apparent that the grammarians are well versed
with the social life especially the village life. ‘janapadisu vidyatah
prasasyo bhavati’ (Nirukta). By seeing all these illustrations and examples
from common life in Mahabhasya concluded that most of his lifetime was
spent on observing and understanding languages of common man. Because
of this, only Patafijali in every step, keeps the common people in mind and
takes special interest in giving suitable examples for his interpretations

whether for both tough and easy deliberations.
1.2. Significance of applying Lokanyaya

The most significant feature of any language is its capability to
express the meaning inherent in it and the ability to convey several
meanings through a few words. Highest magnitude of such salient features
of a language is considered as nyaya. The usage of pratyahara-s

(abbreviations) in vyakarana comes under this head.

The proverb ‘Brevity is the soul of art’ seems to be absolutely right

in the usage of nyaya-s because nydya-s are characterized by its potential to
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reflect wide range of meaning through simple words. Therefore, the topics
mentioned in highly scientific and complicated grammar texts are rendered
innovative and more attractive. Nyaya-s are the suggestive of experiences
in day-to-day life and also the dynamic media which reflects the emotions.
The nyaya-s proposed by great scholars are useful in eliminating the
complexities of the §astra. It can be compared to the use of a boat to cross a
flooded river. The scholars of ancient period started the usage of nyaya-s in
$astra owing to its extra ordinary significance. In fact, nyaya is the apt
medium, which explains the topics mentioned in §astra-s. Thus, it has the

tremendous potential to link $astra with society.

Nyaya-s are the principles that consolidate characteristic of common
people and in this aspect it is similar to wise sayings. There are practical
difficulties in the use of loka, Veda and $astra of a language and this aspect
is a matter of dispute and debate. In this context, nyaya serves as a simple
means to make it completely meaningful. Nyaya-s also has the unique
ability to inter connect the three stages of language in terms of divers
opinions. Nyaya is also indicative of natural activities of human beings,
legitimate principles, actual experience etc. These nyaya-s adopt the natural
behavior of human beings as well as the qualities and behavior of the

animals, birds and other organism. The entire universe is thus coming
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within its limit. Certain nyaya-s give insight into the rules and regulations

as well as the life style prevalent in society in a particular era.

1.3. Role of Maxims establishing the Principles in the

Vyakarana

Lokanydya is a conventional well accepted principle powerful
enough to shut the mouth of any opponent. The Sanskrit grammarians
understood this power and successfully employed them to popularize their
§astra. According to Bhagyakara, the easy understanding of $astra is
possible if they contain both general (samanyasiitra) as well as special
(videsasiitra) characteristics. In this way without illustration using
lokanyaya-s the siitra-s in grammar become incomprehensive®. Supporting
this view Nyasakara also says- ‘agatya hi khalu paribhasa sutram vasiyate’.
The structure of Astadhyayi is founded in the principle of ‘samanyavisesa’
or ‘utsargapavada’.  Acceptability of a rule of wide range is called
‘utsarga’. Due to other reasons, some rules function only in a limited

circle. They are called ‘apavada’.

Thus it is clear that Varttikakara and Bhasyakara had effectively
made use of both Vedic and classical examples for making the tough
Sanskrit grammar more digestible. They are completely successful in this

mission. From this point of view, we can say that they have completely
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depended on different sources like experiences from the world, experiences
from the nature, old sayings and dharmasastras. Whenever there is an
ambiguous point in the Vyakaranasastra, Patafjali gives the instruction to
look at the interpretation. This is solid proof for the importance of
lokanyaya in the decision-making. While considering the gender'in general,
which has a significant role in the science of grammar, Patafijali simply
says that ’lingamasisyam lokasrayatvallingasya’. There is no need of
explaining the gender in vyakarana. The concept of gender is a byproduct
of the usages made by common man. Patafijali is the only person who has
profusely used the various nyaya-s to make easy the study of difficult

Vyakaranasastra.

Thus the grammatical rule apavadairutsargah badhyantam’ has been
very explained by using ‘takrakaundinyanyaya’. ‘dvigata api hetavo
bhavanti’ and ‘vakyanyapi dvisthani bhavanti’ these two rules have been
very easily  explained Dby ‘amrasekapitrtarpananydya’  and
‘vrddhakumarivaravakyanyaya’. Similarly' the rule ‘karyamanubhavan hi
karyi nimittataya nasriyate’ is explained in very simple manner by

‘matharakaundinyanyaya’.

Thus, the lokanyaya-s have rich position in transforming difficult

and obscure vydkarana treatises in to popular ones. The nyaya-s helps the
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common people to understand easily the difficult grammatical matters in an
interesting manner. The profuse use of lokanyaya-s in grammatical work
makes us to believe that in ancient days the Sanskrit language was used as a

spoken language.
1.4. Concept of Lokanyaya

Generally, lokanyaya is meant that behavioural patterns which are
debited in loka, veda and $astra. It is based on the personal and social
incidents, activities, the experiences in society and nature, sayings among
people of society, incidents and stories and purana-s, examples (evidences),
dharmasastras etc. it is highly elaborate in terms of usage and meaning. At
the same time, it is simple and easy to mention in the form of sentences and

words>.

Though there three main sources such as Loka, Veda and Sastra for
languages, the lokanyaya have its origin mainly from the loka. That is why
it is named as lokanydya-s. In the science of grammar these lokanyaya-s
are mentioned as ‘lokavijidnam’’, lokavidit'®, lokasraya®, laukikoyam
d_rs,tdntah“. Even though these words are used, an exactly meaningful word
about lokanyaya has not been mentioned anywhere in Mahabhasya. The
three terms mentioned above though have the same meaning; the apt word

‘lokanyaya’ was used for the first time in Padamafijari only. 4
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‘'na ca utppanndnamutppattivikalpah sakyate kartumiti lokanyayena’

Nagesa interprets loka as follows;

‘lokyate yena Sabdarthau lokastena sa ucyate

vyavaharo 'thava vrddhavyavahartrparampara ™

That by which the meaning of the word enlightens is called loka.
loka is of two types, the usage of learned people and infinite use of
tradition. The usage, which is traditionally in vogue among the scholars, is
called as $astranyaya-s, and the usage among the common people is called
as lokanyaya-s. Thus by ‘lokavyavahdara and ‘anadivrddhavyavahara’
correctness and incorrectness of $abda-s achieved. Knowing the greatness
of the usage of nyaya-s in $astra, the great grammarian Panini has
composed the siitra ‘parinyorninordyitabhresayoh’ (3-3-37) to explain the
etymology of the word nyaya. This stitra means that, the affix ghan comes
after the rules ’'ni’ (to lead) and ‘i’ (to go) when the prepositions, ‘pari’ and
'ni’ are respectively in composition with them and when the words so
formed respectively mean ‘a game and propriety’ or arrangement or law.

The verb ‘ni’+ 1’ take ghari, ‘ni’+’i’+ghan, ni+ai+gha=ni+aya=nyaya.

Thus according to the etymology of the word nyaya laid down by

Panini, the meaning of the word nyaya can be explained thus- that the
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gaining of appropriate meaning of the word based on rationale or Veda or
usage of learned people is called nyaya. Kaiyata uses the word nyaya, in
the sense of ‘aucitya’ (aptness) on the practical basis—‘karmadini tu
vijatiyakriyapeksanadbhahiranganiti nydyapraptah kramah ™. In the same
meaning, he also used this in another instance also.** Patafijali and
Bhattojidiksita also used the word nyaya in the sense of ‘aucitya’, ‘eso’tra

nydyah ucitamityarthah™ .

In fact, in Vyakarana$astra, well proved usages of Apta-s (reliable
people) and Sista-s (learner) are called as nyaya-s. Based on the meaning of
the word in wise saying, ‘pramanairarthapariksanam nydayah’ that Panini
explains the meaning of pramadna as rational worldly usage in his usages
‘anyapramana ™ ‘samjRapramana “7 etc. Thus the learned people are refer
to by commentators as ‘nyayavit’, ‘sudhi’, ‘bahusrutah’, bahudarsi’ etc. as
the masters of lokanyaya-s*® and not as well versed in Nyaya$astra
(Naiyayika-s). According to Nagesa, the word nyaya is also used in the

49
sense of common usage.

In the same sense, Bhattojidiksita also uses the nydya word.
laukikadvividhavyavahara upastambhakatvenodahrtah kaiya,tddibhih’so
Kaiyata also takes the same meaning for nyaya as it is clear from ‘etat

dar$anasamsrayenocyate yasya ca laksnantarena iti. yadad tvesa nyaya
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asrivate laksandntarapravrttinimittamupasamharallaksanam balavat

s51

bhavati The adducing of some usages, semblances, modes, incidents as

examples to clarify certain facts is called nyaya.*

Another noteworthy meaning of the word nyaya is paribhdsa
(explanatory sitra). There are three types of paribhasa-s in Vyakaranasastra
as jrdpakasiddha, nydyasiddha and vacanika. The word nyaya may either
be taken in the sense of lokanyaya — a maxim from ordinary life and if a
paribhdsa be established by such a maxim it will be a lokanyayasiddha or
nyayasiddha. Almost of the paribhasa-s of Nyayasiddha is flourished with
lokavyavahdra. Jaina grammarian Hemasarigini names his paribhasakosa as
Nyayasarigraha. From this, it is clear that the meaning of the word nyaya is
lokavyavahdra or paribhdsa. In $astra-s, the word nyaya is used in the
sense of laukikavyavahdra but also in the sense of sastranyaya. Thus for
example is the paribhasa sakrtgatau vipratisedhe yadbadhitam
tadbadhitameva. Similarly, there are nyaya-s like tulyabalapresananyaya,
which is an example for lokanyaya. Thus the nyaya word is used both in
the sense of laukika and $astra meanings. And the paribhdsa ‘aniyame

niyamakarinit paribhdsa’ is supportive this.

The nyayasabda is also used in this sense jiidpaka (suggestive) in

science of grammar. Expressing the ideas indirectly in a suggestive manner
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by the composition of the sutra-s, as is done by Panini in his Astadhyay, is
called jrapakasiddha. In the same manner nyayasabda is used by
Pataﬁjali5 3 Haradatta>, Négeéass, Bhart;,rhari5 6 etc. But the words sitra and
nyaya have different meanings in certain instances. ‘Saillyamacaryasya
yasya  kvacidabhidhanamasrayati,  kvacinnyayam,  kvacitvacanamiti,
tatsarvamucyate”, nedam vyapadeSivad vacanam (sitram) laukikoyam

nyayah®® and ‘nydydpeksaya vacanasya baliyastvat &

The lokanyaya-s expressing many meanings helps one to understand
easily the difficult $astra treatises. The worldly usages, which are in the
nature of examples, which enhance the knowledge of worldly matters,

itself, are known as nyaya-s.
1.5. Some particular Maxims with negation

In the universe, taste of people is different, which makes counter
arguments in each and every matter. As such, in $astra, for the fulfillment
of aim, same nyaya-s are used its opposite what it really mean. ubhayatha
hyacaryena Sisyah sutram pratipaditah, paninestibhayam matam-these

words stress the above argument. Here some of the nyaya-s are quoted.

1. krtakari khalvapi sastram X akrtakari khalvapi sastram.

2. sato’pyavivaksa X asatasca vivksa.
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3. bhuktavan punarbhurkte X bhuktavan na punarbhurkte.

4. gunah bhedakdh X abhedakah gunah.

5. atajjatiyakam hi loke vyavadha- x bhinnajjatiyakam hi loke
yakam bhavati vyavadhayakam bhavati.

6. vyaptinyayah X pratydsattinyayah.

7. itaretarasrayani karyani X itaretarasrayani karyani na
prakalpante prakalpante.

8. uktarthanamaprayogah X uktarthanamapi prayogah.

9. pratyekam vakyaparisamaptih X samudaye vakyaparisamaptih.
10. tatgunasamvijiiana X atatgunasamvijiiana.
11. anubandho anyatvakarah X anubandho’ananyatvakarah.

12. samanyatidese visesanatidesah

>

visesanatideSe samanyatideseah

1.6. Influence of maxims in other sastra works.

The etymological description of term nyaya is ‘niyante prapyante
vivaksitartha yena’; which is leading us to the intended meaning. To
explain the deep and abstract $astra topics, our ancient thinkers have used
various maxims. In darsana-s, particularly nyaya, mimamsa and vedanta
texts contain thousands of maxims. Here the influence of maxims in
philosophical works are explained and their functions to promote the

concepts elaborated by that scholars.
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Sri. Sankara in his Kathopanisatbhasya (1.25) explains the
‘kakadantapariksanyaya’ to denote a fruitless effort. naciketah maranam
maranasambandham prasnam pretyasti nastiti, kakadantapariksanuriipam
ma anupraksth maivam prastumarhasi iti, i.e. Naciketa’s question whether

there is life after death or not, is like the examination of a crow’s teeth.

arundhatipradarsananydya is originated from the custom of showing
the star ‘arundhati’ to the bride and the groom at the time of the marriage
ceremony. It is difficult to see the star directly, so the attention of the
couple first drawn to the saptarsimandala and to vasista, a star in this
group, and to arundhati, nearby this, which is very tiny star. It is used in
cases when with a view to bring a very small thing to one’s notice, his
attention is first drawn to a bigger and conspicuous object nearby and
gradually to the thing in question. It is explained by Sri. Sankara in
Brahmasutrabhasya (1.1.8)- arundhatim didarsayisustatsamipastham
sthilam  taramamukhyam  prathamamarundhatiti  grahayitva  tam
pratyakhyaya pascadarundhatimeva grahayati’. The idea here is that the
gradual instruction is needed to understand the principle of the

‘adyaropdpavadanyadya’.

A goat being suddenly killed by an accidental contact of a sword is

illustrated by the ‘ajakrpaniyanydya’, in Khandanakhandakhadya of Harsa.
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It is used to illustrate any surprising event happening altogether by chance.
panau pafica varatakan pidhdya kascit  prcchati kati varatakah iti
prstascajakrpaniyanyayena braviti pafica iti. Here the right answer

happened accidently.

ustrakantakanydya is a maxim of a camel and a thorny plant. The
camel likes much to eat the thorny leaves and bark of certain plant though it
has to suffer much pain. It is used to denote that one would be pleased to
follow his own taste however inconvenient or undesirable it may in reality
be. In Vacaspatyam it is explained thus; ‘ustrasya Samikantakavedha-
Jjatadukhakale 'pi Samipatrabhaksanasukhaleso yatha
tathabhistavisayoparjana dukhakale taduparjitadravyajasukhaleso

yatropadisyate tatrasya pravrttih’.

Sri. Sankara explains the character of a preceptor who does not teach
well through andhagolargulanyaya in vedantasitra (1.7.7). It is used to
denote a wrong instruction will lead ones to destruction. An evil-minded
person find a blind man losing his way to his village requesting help,
promising his help and putting a cow’s tail into the blind man’s hand and
told him to hold on and said, she will lead him to his village. ‘yadi ca
ajfiasya  satah mumuksoh  acetanamatmanam  atmetyupadiset

pramanabhiitam Sastram  Sraddhadhanataya  andhagolarigiilanyayena
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purusarthan vihanyeta anartham ca rcchet’. A teacher who wrongly
instruct about inanimate as soul to his pupil is ignorant and desiring to get
his salvation and hold on the wrong instruction according to the

andhagolangiilanyaya.

stcikatahanyaya is the maxim of a needle and a kettle. It is used to
denote that when two things- the one easy and the other difficult-are
required to be done, the easier should be attended first to, as when one has
to prepare a needle and kettle, he should take place in hand a needle, as it is
easier work compared with the preparation of kettle. prama and aprama
are the two types of anubhava. Though the aprama is to be deliberated by
the prama, the aprama is firstly divided through the sicikatahanyaya. In
saptapadartthi it is like this; anubhavo’pi dvividhah / pramd’prama ca /
pramanirdpyatvatparastad — vibhaktamapyapramam  sicikatahanyayena

pragvibhajate 'pramapiti /

In Nyaya Philosophy, tantupatanyaya is used to denote the
principle ‘the effect exists for a moment even when the cause is destroyed.
Thread is the cause, and the cloth is the effect. The cloth exists shortly even

when the thread is destroyed.

kadambakorakanyaya is the maxim of kadamba tree. They are said

to burst forth simultaneously. It used to denote successive operations.
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vicitarariganydyena tadutpattistu kirtitd, —kadambakorakanyayddutpattih
kasyacinmate; (Bhasapariccheda, sloka- 166), the production of sound is
like the production wave in the ocean. According to some one sound comes
to the seat hearing in the same manner as the anthers of a kadamba flower

evolved.

maddhyadipikanyaya, the maxim of the central lamp which lights on
all sides when it keep in center of a room. grhe dadhighatim drastumanito
grhamedhind, apupanapi taddesan prakasayati dipakah. (Nyayamafijari, p-
212). The lamp placed in the room by a householder to see his milk pot,

lights on the cakes also.

akasamustihanananyaya is the maxim of striking the sky with one’s
fist, which used to denote a vain attempt at an impossibility. In
Tantravarttika, p-170, this nyaya read like this;

‘yastantinanupadaya turimatraparigrahat /

patam kartum samiheta sa hanyat vyomamustibhih’ — depending
only the machine for stitching without the thread is like striking the sky

with fist, i.e. a fruitless effort.

If an object can be accomplished by simple means why should we go
for a difficult one- arke cet madhu vindeta kimartham parvatam vrajet. If

you get honey from an arka tree then why you go to mountain. In

53



Tantravarttika (1.2.17), Kumarila says, ‘yadyalpanmahatasca karmanah
samam phalam jdyeta tato'rke cenmadhu vindetetyanenaiva nyayenalpena
siddhe mahati na kascitpravarteta. If the result of an action is same even it

is big or small, no one will try to do the big actions according to this nyaya.

Kumarila Bhatta in his Tantravartika (1.3.3, p-95) used the
kitakarsapananyaya, which is the reasonless employment of base money in
one’s business. There is an argument on the relative value of sruti and
smrti, he maintains that if any teaching of the letter is found to be in
opposition to that of the former, it must be given up; just as a man who
finds that he has been using counterfeit coins must at once abstain from so
doing. yo hi kitakdrsapanena kamcitkalamajiio lokamadhye vyavaharati

na tena vivekajfianajanita vyutpattinapi tathaiva vyavahartavyam .

A rope, which binds at both ends, is ubhayataspasarajjunyaya. It is
used to denote the difficulty of situation of a person when it is injurious for
him either to do a thing or to live it undone. The Jaimini section of

Sarvadar§anasamgraha (p-133) quotes this nyaya.

A thing though made for one purpose may also serve for another is
anyarthamapi prakrtamanyartha nyaya. Kumarila in his Tantravarttika,
quotes anyarthamapi prakrtamanyartha nyaya during his discussion of

Sesa, an accessory that which serves the purpose of something else. na hi
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kascitapi salikulyasthamudakam pibanmadarthametah pranita

ityadhyavasyati / tasmadanyattadarthyamanyasScopakara iti vijiiayate //

pangvandhanydya is a maxim of the characters of an impaired man
and blind man. The impaired man mounted on the shoulders of a blind
man, so as to reach the destination by which the former is furnished with
the power of locomotion and the latter with sight. Mutual dependence of

prakrti and purusa is explains by this maxim in Samkhyakarika (sloka-21);

purusasya darsanartham kaivalyartham tatha pradhanasya /
pangvandhavadubhayorapi samyogastatkytah sargah // i.e. as of the
lame and blind, the union of both soul and nature takes place for soul’s

contemplation of nature and its abstraction.

kudyam vina citrakarma nyaya-like shadow with a pillar or like a
painting without a canvas, the buddhi, ahankara etc. will not exist without
the suksmasarira, ‘citram yathasrayamrte sthanvadibhyo vina yathd
cchaya / tadvadvina viSesairna tistati nirasrayalingam’ // (Samkhyakarika,

sloka-41).

1.7. Sociolinguistic approach

Sociolinguistics is the descriptive study of the effect of any and all

aspects of society, including cultural norms, expectations, and context, on
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the way language is used, and the effects of language use on society.
Sociolinguistics differs from sociology of language in that the focus of
sociolinguistics is the effect of the society on the language, while the latter's
focus is on the language's effect on the society. It is a term including the
aspects of linguistics applied toward the connections between language and

society, and the way we use it in different social situations.

The name sociolinguistics appeared first in the work of Haver.C.
Currie, 1952 (Dittmar, 1976). De Saussure declared that language is a
social fact, so it was clear that language and society are interrelated. Boas,
Sapir and Whorf the famous anthropologists stressed on the need of
studying language and culture together. They argued that language forms a
part of culture and the cultural traits are hidden in it. Study the language of
a particular community or cultural group is necessary for studying culture.
Thus, a new branch known as sociolinguistics formed among the modern
linguistics. According of Fishman, J.A, “the sociolinguistics means the
social organization of language behaviour, including not only language
usage but also language attitudes and overt behaviours towards language
and language users”. Thus, it is clear that society, culture and linguistics
are interrelated. Indian writers may be composed their literary work with
the concept that without the sociological and cultural aspects, the study of

linguistics is not possible. Because, Patafijali makes various observations on
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different social aspects in his Mahabhasya in order to interpret the Panini
sttra-s. Therefore, this branch, sociolinguistics is not a newly introduced
one but was prevalent from the ancient period onwards.

The dharmic texts reveal the culture of a society and the concept of
dharma of that era. However, the popular sayings among the common
people are the easiest way to study the dharma concept of Indian society.
These sayings otherwise known as maxims or lokanyaya-s, which are the
insight, emerged from their experiences. It expresses the truth based on
common sense or the practical experience of a mankind, and they are often
metaphorical. A society that has a rich tradition was blended with many
lokanyaya-s. These nyaya-s can be seen in stories, poetry, philosophy etc.
The nyaya seen in the story is in the form of an advice, in the poetry it is
aphorism, in philosophy it is nydya, in the texts like Paficatantra,
Arthadastra, it is subhdsita (ethical expression) and in common speech, it is
lokokti-s. Even though, they are known in different names, actually they are
lokanyaya-s.

The Sanskrit grammarians, especially Patafijali quotes several
lokokti-s in his Mahabhasya. Through the study of nyaya-s, the study of
vydkarana become easier. It is not the study of maxims to learn vyakarana

but study vyakarana through nyaya.
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Chapter 11
SOCIAL REFLECTION

In fact, history is a living story of the people. It unites a complete
picture of its political, social and cultural patterns and desires. Literature
and art are two main sources for our knowledge of the social and cultural
texture of the past. These sources can bring us close to the life and thoughts
of our ancestors. Patafijali quotes maxims, proverbs, illustrations and
examples of contemporary men and matters, as a way to justify his views in

grammar. These maxims present a picture of India in that time.
2.1. Structure of society

In ancient times, the whole system of Indian society was based on
the varnasramadharma. There were four principle castes as brahmana,
ksatriya, vaisya and Siédra. In the social organism they occupied the
foremost place—loke 'misam brahmananam pirvamanayeti yah sarvapurvah
sa aniyate'. The qualities of brahmin hood are fair complexioned, pure in
conduct, ruddy faced, and brown haired. fapas, learning and birth makes a
brahmin. But without fapas and learning he is merely a brahmin by caste.
As the smrti has it, tapam Srutam ca yoniscetyetad brahmanakarakam.

Urinate while standing, eats while going were undignified actions for them
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— gacchan bhaksayati, abrahmano yam tistan mitrayati®. The importance
of brahmana lies in his attempt to study and enlighten the people by

teaching them in the Veda °. ksatriya-s are the protector of the society, and
the majority of soldiers of the king were from this community. vaisya-s and

$udra-s were enjoyed their usual position in society.
2.2. Social behaviours

The people Were enriched with high thinking and were very cultured.
They gave more importance to morality and religious practices. They were
more intelligent, virtuous, perfect and strong willed. Their skillness of
applying words while conversation and propriety in selecting words are
illustrated. The answer to several questions like ko dhavati (who runs),
kidrso dhavati (how runs), kim varno dhavati (which colour) etc in single
word Sveto dhavati, denotes the genius of the speaker. The word sveto
dhavati take into two meanings. ‘The dog runs’ (§va ito dhavati) and ‘the
white one runs’ (§veto dhavati). And the word ‘alambusanam yata’ also
denotes two meanings, ‘go to the country of Alambusa’ and ‘able to go to

the waters’ (alam busanam yata).

They did not do fruitless efforts and gained two results from one
work. Mango trees are irrigated and ancestors are satisfied when

conducting the pitrtarpana ceremony under a tree % na hi bhiksukah santiti
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sthalyo nadhisriyante — men do not refrain from setting the cooking pots on
the fire because there are beggars who may come to ask for some of the
contents. na hi mrgah santiti yava nopyante’- men abstain from sawing
barley because there are wild animals, which may devour it, indicates theirs
strong willness in doing their jobs while they were facing so many
obstructions ®. The vrddhakumarivaravakya nyaya’explains, when Indra
asked an old virgin, to choose a boon, she said- putra me
bahuksiraghrtamodanam karicanapatryam bhufijiran. This one boon, if
granted, would give her a husband, progeny, abundance of corn, cattle, gold
etc. Here her cunningness in using words will cover all that she wishes to
have. The scholars who attempt to establish their silly viewpoints blamed
in the society. They do a great job for getting minor results is similar to
take a small bird from the top of long bamboo — saisa mahata
vams$astamballatvanukrsyate *. Some persons could not stick on the project
for a long time is similar to the character of a mangoose is illustrated by the
avatapte nakulastitanyaya ? which means a mangoose does not stay on hot
place for a long time. A truly wise man who would watches his
surroundings and would collect from it what essential to his welfare and
reject the rest. This kind of human nature is explained by the maxim of fish
and its bone (matsyakantakanyaya) 9 When a fish is caught, it is caught

with its bone, but when eating, only its flesh is retained. The character of
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laziness and alertness is expressed — ya asu kartavyanarthamscirena karoti
sa ucyate Sitaka iti, yah punardsu kartavyanrthanasveva karoti sa ucyate
usnaka iti''. One asking a question about one thing, but his answer is about
another thing is a kind of human character is also mentioned through the
amréan prstah kovidanardcaste nydya'. manditkaplutinyaya | the frog’s
movement of jumps denotes another character of man that the fickle natured
men’s movement by fits and starts. Avoid one’s help after one complete his
requirement is another character of a human being is denoted through the
kantharasarthanyaya — kascit kantare samupasthite sarthamupadatte sa
yada niskrantaantaro bhavati tada sartham jahati ' One needs the help of
the caravan when he is nearing a forest and the moment he has crossed it, he

dismisses 1it.

There are so many universally accepted principles in the society. It
is seen that the beggar will not refuse first offered after getting the second
one — bhiksuko’yam dvitiyam bhiksam samasadya pirvam na jahati B,
Imitation of the actions never transform the qualities of the original one is a
reference to indicate the delusions in human being — na khalvapyanyat
prakrtamanuvartandd ~ anyadbhavati, na  hi  godhd  sarpanti
sarpanadahirbhavatiti ' By imitating another, one will not become the

imitated. A lizard cannot be called snake on the basis of creeping.
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The people were keeping morality in their life. They were punished if
they do immorality and honoured for their moral work. One who keeps his
cows back from eating beans of another because of his virtue, If the cow went
to the field and eats the beans, it is treated as immorality and were punished.
In the society, there were no competition without rival, but had rivals between
equal strength'’. All were cooperated with others while they were need of help.
It can be seen in the naszdévadagdharathanydya18. Some people expect big
profit from a small effort and they were selfishness in the matters related to
them. People were take special attention in protecting forests, lakes, rivers,

ponds etc.
2.3. Division of towns and villages

Cities were vast and prosperous with rivers. People were
accustomed to measure the length of a city by that of a river. So there is a
mention that Banarus extends along the Ganges and Pataliputra extends
along the Sona. The people in the city were worthy and prosperous. The
inhabitants of Pataliputra were more worthy than the inhabitants of
Samkasya and the inhabitants of Mathura were more worthy than the

inhabitants of both Samkasya and Pataliputra e

The cities and villages are very different in nature. A group of

house is generally called a village and even when there is only one it is
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called village. The word ‘grama’ has many connotations, a group of house
as in grama is burnt, a garden which forms boundary as in he has entered
the grama, the inhabitants as in ‘grama is gome, grama is come’”.
A village having cows and plants is considered as a prosperous village *'.
A village known in the name of majority caste of people and profession, in
which the brahmins form the majority of dwellers, named a brahmin
village? (brahmanagrama) and the village of wrestlers » (mallagrama),

where the wrestlers are predominant.
2.4. Family

The fundamental factor of the society was family, which is
considered as the nucleus of society. Most of the families are joint family,
which includes a number of other relatiéns, and the grandfather who could
enjoy the affection of his sons and grandsons ?  The family members
looked after the collective interest rather than the individual one for the
whole welfare. The members of the family constituted relationship by birth
between person with varying status, the eldest, second and the youngest,
when there was more than one son *°. The birth of a son was supposed to
be removed the sorrows of the family, which was hailed with joy 6 They
celebrated the 10™ day after the birth of child as ndmakarana ceremony 7,

The families were residing in two storeyed building 2% The raised platform
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and the sign of a lotus can be seen in front of the house 2 and the latter is
the sign of prosperity. The custom of giving food to a domestic servant is

an obligatory nature *°.

2.5. Eating habits, dress and decoration

Boiled rice was the favourite food, which was sometimes cooked
with meat *'. Patafijali compares the heap of rice served on a plate to the
mountain Vindhya *2. Regarding the slaughter of animals, there were some
restrictions imposed by custom in case of non-vegetarian. Five, five-nailed
animals could be taken, but not others **. There permitted to eat the boar
and wild cock, but restricted to those from the village itself’*, and those
from the town also enjoyed privilege of restriction . The flesh of a sheep
and deer *® were used and removed scales and small bones of the fish before
eating *’. Curd (takram) and buttermilk (dadhi) are used as the ingredients
to improve the taste of food — brahmanebhyo dadhi diyatam takram
kaundinyaya *®. They gave more importance to maintain the health as
steady, for that they have executed fast, during that time they lived on water
and sometimes even without it (abbhaksah, vayubhaksah) *°.  For
maintaining dignity of social relations, certain conventional dinner rules

were observed. The servers were not expected to partake while the guests
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were eating — brahmana bhojyantam matharakaundinyo parivesetam iti na

idanim tau bhunjate *°.

During the period, there were in use many household utensils. They
were used a type of vessel for storing water named kumbha, which was
enough to store grains. One, store grains in kumbha was known as

kumbidhanya *'.

Most of the vessels were made out of clay. Some of the
vessels that used for storing water, oil, ghee etc were earthen, but copper or
bronze ones were known to them and were used for taking rice, ghee as
well as milk as mentioned in the story of an old virgin asking for a boon
from Indra. Some of other vessels*’ they were used are sthali- a big earthen

dish, bhrasta - kind of frying pan, ghata — a pot. They were used cots and

. 43
lamps in the rooms ™.

Cloths were used primarily to cover the body — sakatandaccha-
dayamasa. The upper cloth for covering shoulders was called ‘patah’. The
dyeing of cloths were common, by that they were used various colours like
whité, brown-red, blue, yellow, green and red. Red colour was very
popular, turban cloth was dyed in that colour which was the common dress
of a priest . The white amidst the red reveals their taste of colour
combination — dvayoh raktayorvastrayormadye S$uklam  vastram

tatgunamupalabhyate ¥*. There are references to shaven headed persons
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(munda), twisted hair (jati), and cropped head with a long bunch of hair
(Sikhi). Someone arranged their bunch of hair in a top-knot and someone in
very thin tresses. That people as a part of the beautification of body used
ornaments. Four kinds of ornaments such as rucaka (necklace), kataka
(bracelet), svastika and kuntala (ear rings) which are made out of a lump of

gold *.
2.6. Status of women

In some of the civilizations in the world, women got paramount
prominence and they had more roles in society. But the rest do not give
appreciable power or role for them. The Vedic tradition has held a greatest
respect and high regard for the qualities of women. As far as the education
and religion concerned, women and men were treated as equal in Vedic
times. They studied the Vedas and performed the sacrifices along with the

men.

Education for girls was considered as quite important while brahmin
girls were taught Vedic wisdom. This statement, ‘kasakrtsni brahmani 47
denotes that the brahmin girls have the knowledge of mimamsa philosophy.

The girls from the ksatriya community were taught the use of bow and

arrow **. These examples state the women education system in the time of
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Patafjali. But according to Manu, ‘women are prohibited from reciting

veda, even if they are from anyone of the three higher castes *.

The life of woman, she was called ‘kanya’in the first part up to her
marriage, after that she was called ‘bharya’. Unmarried woman was called
‘kumar?” and in the old age she was called ‘vrddhakumari’ (old virgin). It
is the duty of the parents to give their daughter to a suitable person in
marriage *°. Yajurveda also emphasis the marriage of a daughter should be
with a person who is learned like her °'. Women were free to participate in
performing arts like drama etc. — natanam striyo rangagata yo yah prcchati

kasya yiiyam kasya yiiyam iti tam tam tava tava ityahuh.

Pregnancy and child protection are treated as important duties of
women. Motherhood is considered as the greatest glory of Hindu women.
Taittiriyopanisat teaches, “mdtrdevo bhava”. Mothers provide the love,
understanding and nurturing for the development of their children 3,
According to Kautilya, the aim of having wife is to beget sons >*. During
the period of Patafijali, there is concept that the birth of a boy will remove
all sorrows of the family, which indirectly hinting at the fact that girl
children only be get a secondary status. But in the family, mother was

5

entitled to greater esteem than the father . It recalls the Manu’s view °.

According to Manusmrti, the main duties of women were the management
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of house and service to the husband. She had no freedom beyond that.
Moreover, she permitted neither to recite vedas nor to perform rituals of
sacrifices>’. He believed that the freedom to women would bring sorrow to
family *®. But during the era of Patafijali, women had freedom of movement
and they enjoyed the respect of their family members. They were permitted
to study Vedas and allow performing rituals of sacrifices. The women
enjoyed more rights and better position that what they came to have during

the latter period.
2.7. Awareness of health

During this period, the people were more conscious about the good
health. There is reference about various types of diseases and its treatment
and they find out its causes. Unclean water causes the foot disease and
impure curd is the reason for fever — natvalodakam padarogah,
dadhitrapusam pratyakso jvarah®. They believed that the consumption of
ghee would keep them alive for a long period- ayurghrtam®. A disease in
connection with childbirth, sometimes, death of mother happens during the
birth of first child and prolapsed child from womb also mentioned®'.
Remedy for curing kidney trouble is the rice gruel, and barley water for
excretion®. The svatantryaparatantryavivaksanyaya®  indicates the

qualities of a healthy eyes and ears. idam me aksi sustu pasyati idam me
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karnah sustu Srnoti — my eyes sees well, my ears hears well. Sometimes, it
may be a remark from a person who is under the treatment of eye disease or

ear.
2.8. Entertainments

During that period, the people spent their time for entertainments.
There is a reference about the performance on the stage and in this
performance; not only the show but also the speech of the narrator and the
dialogues were equally enjoyed®. The illustration of a peacock dancing
towards his beloved indicates that women performed the dance®.
Instrumental music like drum beating was common®®. Other items of
recreations are wrestling, walking and fire display. People were more
attracted in wrestling in some villages and there they are the majority.
There is habit of walking after meals and the people enjoyed the display of

fireworks ®'.
2.9. Dark aspects of social life

No society in any age could be free from bad customs and habits.
Desire to grow rich with little efforts, denotes the laziness in that society.
Beggary was common among the people as a part of religious custom. But

at the same time beggary due to poverty existed. The beggar was not
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satisfied with the first alms but was eager to gather more. The dining plates
of the $udras who were not banished from the residence of Aryavarta are
considered suitable for further use after cleaning and the Sudras, those
banished from the residence of Aryavarta are not considered acceptable for
further use even after ceremonial cleaning®®. The devadattahantrhata
nyaya indicates the crime of murder in that society. amisrananyaya®® or
niraksiranyaya indicates the presence of cheating. People take off their life
while they facing difficult circumstances, consuming poison to put an end

to life- visabhaksanamapi kasyacidipsitam bhavati .

In short, the social organism referred above was an advanced society
with full opportunities for entertainments, freedom and in general, the

people were religious outlook.

2.10. Nyayas on society

2.10.1. ABHIRUPAKANYADANANYAYA
‘gave daughter to the most deserving’

‘tadyatha loke-abhirupayodakamaneyam, abhiriipaya kanya deyeti /
na canabhiripe pravrttirasti / tatrabhiripatamadyeti gamyate / evemihapi
sadhakam karanamityucyate / sarvani ca karakani sadhakani /  na

casadhake pravrttirasti / tatra sadhakatamamiti vijiasyate’”" /
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While interpreting the sutra ‘sadhakatamam karanam’ P.1.4.42,
Patanjali discusses the purpose of the suffix tamap. To justify the addition
of tamap he quots the example dhanusa vidhyati-he pierces with a bow.
Here the two designations apadana and karana become applicable to
dhanus. 1f tamap is not added to sadhaka, the karana samjiia being
unspecific-any karaka is sadhaka, would over ruled by apadana samjia.
That is why the suffix tamap is required. But sadhaka means sadhakatama,
even if tamap is not added. If all karaka-s are sadhaka, the special mention
of the word sadhaka will acquire an emphatic value. In support of this
argument, Bhasyakara explains this nyaya. In daily life we have the usages
abhiripayodakamaneyam-water should be brought for the deserving one,
and abhirtipdya kanya deya-the girl should be given to deserving one. But
nobody thinks of giving water or his daughter to an undeserving candidate.
Here the word abhiriipa is understood in the sense of abhiriipatama that is
for the most deserving one. In the same way, since the karaka-s are
naturally effective means, the question of ineffective means does not arise.
Therefore, the statement ‘sadhaka acquires an emphatic value’ will be
understood in the sense of sadhakatama- the most effective means. To get

this sense the use of tamap is not required.

But later Patanjali states that the suffix tamap is purposeful”?. Since

Panini uses the superlative suffix, he indicates that in the karaka
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designations words are not used to express a sense in a degree higher than

normal.

2.10.2. ABHYARHITANYAYA

‘the more worthy should come first’.

‘abhyarhitam ca purvam nipatatiti vaktavyam /  matapitarau /

Sraddhamedhe’ "/

In order to illustrate the position of words in a dvandva compound,
Patanjali uses this nyaya in the rule ‘alpactaram’ P 2.2.34. It means that in
auspicious occasions or in functions, the priorities are given to some
persons since they are noble. Like this nyaya in a dvandva compound, the
word standing for the thing which is abyarhita, highly valued, in

camparison with another thing takes the first place.

Using this nyaya Patanjali answered that, the words mata and sraddha
comes first in the compound matapitarau and sraddhamedhe. Mother is
more regarded than the Father is, because she bears the foetus etc, and the
belief is more valued than the intellect because when belief is found,
intellect becomes operative for purposive action. So the valuable things
come first in the dvandva compound. Sayana also uses this nyaya in the

introduction of the commentary in the Rgveda is as follows;
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“rgvedasya pradhanyena sarvartramnadtatvad abhyarhitam purvamiti

nydayenabhyarhitatvat tatvyakhyanamadau yuktam™.

2.10.3. ADHVAGAMANANYAYA

‘the maxim of travelling on the path’

‘tameva adhvanam kascidasu gacchati, kascit ciratarena, kascit
ciratamena / rathika asu gacchati / asvikascirena padatisciratarena

vt . 74
Sisusciratamena’ "/

Because of difference in the duration of pronunciation, if
taparakarana is done in drutavrtti, there is needed to read it in madhyama
and vilambita. If it is similarly done in madhyama, there is need to read it
in druta and vilambita and if it is similarly done in vilambita, there is need
to read it in druta and madhyama. The duration of the pronunciation of
varna-s in madhyamavrtti is one-third of that in drutavrtti and that in
vilambitavrtti is one and one-third of that in madhyamavrtti. But varna-s
are niyatakala in drutd, madhyama and vilambita. vrtti-s play an additional

part on account of the quick and slow pronunciation of the speaker.

Here Bhasyakara uses the adhvagamananyaya, and says that one
speaker is quick in speech, i.e. pronounces sounds quickly, another is slow,

and another is very slow. This is like one travelling in the same path, one
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goes fast, one slowly, and one very slowly, the charioteer goes fast,
equestrian slowly and foot soldier very slowly. Duration of time during the
process of pronunciation depends upon the nature of the speaker. In the

same way some utter the same akara fastly, some utter slowly, and some

utter very slowly.
2.10.4. ALPENA YATNENA BHUYO’RTHAKANKSA NYAYA
‘the law of the biggest profit in return for a small effort’

‘tha hi sarve manusya alpena yatnena mahato rthanakaviksanti /
ekena masena Satasahasram / ekena kuddalakena kharisahasram / tatra
karmadharayaprakrtibhirmatvarthiyairabhidhanamastu bahuvrihineti,

bahuvrihind bhavisyati laghutvar’™ /

In the bhasya of the siitra ‘varno varnena’ P.2.1.69, Bhasyakara
quotes an  isti-samanadhikaranasamasad — bahuvrihiristah  kadacit
karmadharayah sarvadhanadhyarthah’® which means that a bahuvrihi is
desired instead of a samanddhikarana compound, but sometimes a
karmadharaya 1s desired instead of a bahuvrihi to account for the forms
sarvadhana etc. A bahuvrihi conveys anyapadartha, i.e. possession, in
addition to svapadartha. To convey the combination of svapadartha and

anyapadartha, one way is a bahuvrihi compound and the other is
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karmadharaya compound (svapadartha) + a taddhita suffix in the sense of
possession (anyapadartha). In virapurusako gramah- a village having
heroic men, both the karmadhdraya compound and bahuvrihi compound
are simultaneously applicable. But sometimes a karmadharaya is formed
instead of a bahuvrihi in order to account for the forms sarvadhani-who
possess all goods, sarvabiji-who possess all kinds of seeds etc. The
meaning should be denoted by matvarthiya suffixes, whose stem is a

karmadharaya.

To establish the prevalence of the bahuvrihi over the karmadharaya,
Patanjali illustrates this nyaya. In this world, all people expect big profits
from a small effort. For instance, by investing one masa, they expect a
profit of one lakh masa-s. From one stroke of the pickaxe, they expect a
profit of one thousand khari-s. In $astra also it is easier to convey the
meaning svapadartha + anyapadartha in one step by a bahuvrihi, than in
two steps, by a karmadharaya and a subsequent taddhita formation for

economy of expression.
2.10.5. AMISRANANYAYA

‘maxim of mixture of milk and water cannot be distinguished’
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‘amisribhutamivedam bhavati / tadyatha ksirodake samprkte
amisribhiitatvanna jhdyate kiyatksiram, kiyadudakam, kasminnavakase
ksiram, kasminnavakase udakamiti, evamihapi amisribhiitatvanna jiayate
kiyatudattam, kiyatanudattam, kasminavakase udattam kasminavakase

anudattamiti’”’ /

While describing the sutra ‘tasyadita udattamardhahrasvam’
P.1.2.32, Patanjali says, the amisrananyaya that it is very difficult to
distinguish which part is udatta and anudatta since the svarita accent is

mixed with udatta and anudatta.

It is not known in a mixture of milk and water that how much is milk
and how much is water and in which portion it is milk, and in which portion
it is water. Likewise, in svarita it is not known how much is udatta, how
much is anudatta, which portion is udatta and which portion is anudatta.
To solve this doubt Acdrya Panini has stated like a friend that in a svarita
accent, the first half portion is to be understood to have the udatta accent
and the remaining half will be aundatta. If a short vowel is svarita, its
matra being one, half will be udatta and the other half anudatrta. 1f a long
vowel, whose matra-s will two be svarita, the half will be udatta, the
remaining 1’2 will be anudatta. 1f pluta vowel will be svarita, the first half

measure will be udatta and the remaining 2% will be anudatta.
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2.10.6. AMRAN PRSTAH KOVIDARANACASTE NYAYA
‘asking about the mango tree, answer is about kovidara tree’.

‘anyadbhavan prsto’nyadacaste/ amran prstah kovidaranacaste/
arthavatta nopapadyate  kevalenavacanaditi  bhavanasmabhiscoditah

kevalasyaprayoge hetumah’™/

Bhasyakara states this nyaya under the rule
‘arthavadadhaturapratyayah pratipadikam® P.1.2.45. The pratyaya and
the prakrti alone have no meaning. The stem and suffix are related to each
other having a meaning. Because of the incapacity to denote anything by
itself, the bare stem vrksa have no meaning. Then, why the word
arthavatvam in the stitra?  Since the stem is perpetually related to the
pratyaya, the stem alone can never be used. Here Patafijali mentions the
amran prstah kovidaranacaste nyaya and says that, the question is about
one thing but the answer is about another thing. Asking about the Mango
tree, the reply is about the Kovidara tree. Whatever the question, the
answer should be accordingly. By asking the question that why the word
arthavatva needed in the sitra, his reply is the stem and suffix are used

together alone.
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2.10.7. ANDHAPARAMPARANYAYA
‘the maxim of continuous series of blind men’.

‘katham punaridamdcaryena panininavagatamete sadhavah iti?
apisalena purvavyakaranena / apisalina tarhi kenavagatam? tatah purvena
vyakaranena / yadyevam, andhaparamparaprasarnigah, tadyatha tatha
Suklam ksiramityandhenokte, kenedamavagatamiti prsto yadandhantaram
mitlam nirdisati, so’pyandhantaram, tada naitadvacah Sauklye pramanam

bhavati, tadrgetad’ 9

Haradatta, the author of Padamfijari, uses the andhapramparanyaya,
while he interpreting the sttra ‘atha Sabdanusasanam’. While saying
sabdanam anusasanam, the $abda means the anusasana of correct words.
How Panini can understand the anusasana of each word? He learned the
$abda-s from Apisali’s vyakarana and Apisali learned it from his ancestor
and so on. This is like the andhaparamparanydya, i.e. one blind led
another, he led another and so on, and it is string of blind. One blind says
milk is white. How he gets it, who said it to him, another blind, he got it
from another. If says, Panini get the knowledge of correct words from his

ancestor, it is same as the andhaparamparanyaya.
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Haradatta cleared this doubts. Acarya says the correct words those
that are seen and understood when they are in use in each era,
understanding the word gau is different from gavi, goni etc. that is in use in
his era, the word gau is treated as correct word. There are thousands of
such words in use in Veda-s, Vedariga-s etc. Therefore, here is no defect of

andhaparampara.
In Mundakopanisat, this nyaya is says like this;

‘avidyayamantare vidyamanah svayam dhirah

panditammanyamanah /

Jjanghanyamanah  pariyanti mudhah andhenaiva niyamanah

yathandhah’® //

This idea is expressed in Vakyapadiya®' and in other works also.
2.10.8. ANUDARA KANYA NYAYA

‘no belly girl’

‘katham punah sato namavivaksa syat? sato’pyavivaksa bhavati /
tadhyatha-alomikaidaka, anudara kanyeti / asatasca vivaksa bhavati /

samudrah kundika / vindhyo vardhitakam iti *%%/
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The word dhruva in the sttra ‘dhruvamapdye apadanam’ P.1.4.24,
means a fixed point. So the designation apadana cannot apply the objects
which are in motion. But in the examples like trastat asvat patitah, the
designation apddana is to be applied is itself in motion. It is justified by
saying that the speaker does not intend the instability (adhrauvya) of the
horse. The word asva in its conventional meaning does not speak of
movement. It denotes the generic feature, horseness in a horse that is quick
movement. That is dhruva (fixed) what the speaker wants to express. So
the ablative case suffix after the word asva is not used to express the
movement of the horse, but it is used to indicate stationary character of the
horse with regard to another movement. But how to say that adhrauvya is
not intended by the speaker when movement forms part of the lexical
mevaning itself in the case of davatah patitah. To remove this difficulty
Patafijali explains the anudard kanya nyaya. It all depends on what the
speaker wants to express. The objects referred to by him are one thing and
his way of presenting them is something else. For example, it may say that
alomika edaka -a sheep has no wool, even if, it has some wool and anudara
kanya- a no-belly girl, even if she has belly. Here the speaker does not
intend the existence (avivaksita) of the wool and belly. Similarly in
dhavatah patitah the speaker doesn’t want to express the object that

referred to is in rapid motion, but wants to express is that the object is
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relatively stationary, in relation to the action of falling. This he indicates by

adding the ablative case ending after dhavat.
2.10.9. AVIRAVIKANYAYA / AVYAVIKANYAYA
‘maxim of the words avi and avika’

‘dvayoh sabdayoh samandarthakayorekena vigraho 'para-
smadutpattirbhavisyatyavyavika nydyena / tadyathd avermamsamiti vigrhya
avikasabdadutpattirbhavati avikam iti / evam paficasu kapalesu samskrtah
iti vigrhya paricakapalah iti bhavisyati / paficakapalyam samskrtah iti
vigrhya vakyameva / ihasmabhistraiSabdam sadhyam- parcasu kapalesu

samskrtah, paficakapalyam samskrtah, paficakapalah it’%/

This nyaya is used by Patanjali while he interpreting the stra ‘dvigor
Iluganapatye’ P.4.1.88. The two words avi and avika are equal meaning, i.e.
sheep. The taddhita aftix ka denotes svartha (base meaning), occurs after
nominal stem avi (sheep) forms the word avika (sheep). But the compound
avika has different analysis in the sense of the flesh of a sheep. The
analysis from the word ‘avi’ is avermamsam, and from the word ‘avika’ the
analysis is avikasya mamsam, but the compound word from the two
different analyses of the word avi and avika is one and same, i.e avika.

avika formed from the word avika and not form the compound avam from
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avi. Here, analysis is formed from the one of the word avi of two words,
which has equal meaning, and the compound is formed from the second one

word avika. This is aviravika nyaya.

The compound paficakapalah-ritual oblation of food prepared in five
bowels, has two analyses. paiicasu  kapalesu samskrtah and
paficakapalyam samskrtah. Here according to aviravika nyaya, we take the
analysis paiicasu kapalesu samskrtah and the an occurs by the rule
‘samskrtam bhaksah® P.4.2.16 and then the deletion occurs by the rule
‘dvigorluganapatye’ and gets the form pancakapalah. But the an does not
occur in the other analysis paficakapalyam samskrtah. So we get the same
compound parcakapalah from the two analyses, paficasu kapalesu
samskrtah and paricakapalyam samskrtah. To establish this Patafijali uses

this nyaya.

2.10.10. BHERYAGHATANYAYA

‘like the beater of a drum’

‘evam tarhi spotah Sabdah /  dhvanih sabdagunah katham?
bheryaghatavat / tad yatha bheryaghatah bherimdahatya kascit vimsati
padani gacchati, kascit trimsat, kascit catvarimsat / spotastavaneva

bhavati’®/
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In the sitra ‘taparastatkalasya® P.1.1.70, it accepts tatkala and
differentiates the different kala-s. If so, taparakarana being made in either
drutavrtti, madhyamavrtti or in vilambitavrtti, it will accept only that vr#zi,
not accept others. It is cleared by saying that varna-s are niyatakala, but
vrtti-s are based upon the quick or slow pronunciation of the speaker. For
example, someone goes fast, someone slowly and someone very slowly.
Here the way is niyata. Likewise, the varna-s are also niyata. This
argument is not correct, because the path is the adhikarana to the act of
travelling. There is no change to adhikarana, change is only to kala. But
in the case of varna, drutd, madhyama, vilambita are the vrtti-s of varna,
not adhikarana. Here Bhasyakara uses the bheryaghata nyaya in reply to

the statement of adhvagamana nydya is not suitable.

He says that spota is the sabda and dhvani is the vyaiifaka of sabda,
like the beater of a drum, that is if one beat a drum, the sound goes twenty
steps, if another beat; it goes thirty steps, and another forty steps. Here the
beat is same. The increase is due to the sound produced by beating. But the
variations are its quality with reference to the Sabda-s, there are dhvani and
spota. Of these, dhvani alone is cognizable to the sense of hearing. It is
short, it is long, and it is, by nature, both short and long at the hands of
some. So druta, madhyama, vilambita are the vrtti-s, which are derived

from dhvani, the guna of sabda.
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In Vakyapadiya®, it is read like this,
“spotasyabhinnakalasya dhvanikalanupatinah /
grahanopadhibhedena vrttibhedam pracaksate //
svabhavannityatve hrasvadirghaplutadisu /
prakrtasya dhvaneh kalah sabdasyetyupacaryate //
sabdasyordhvamabhivyaktevrttibhetam tu vaikrtah /
dhvanayah samupohante spotatma tairna bhidyate //

2.10.11. BHIKSUKABHIKSANYAYA /AJAHATSVARTHANYAYA

‘The mendicant does not give up the second alms when he already

gets the first one’.

‘yuktam punaridam yadajahatsvartha nama vrttih syat? badham
yuktam/ evam hi drsyate loke — bhiksuko ’yam dvitiyam bhiksam samasadya

piirvam na jahdti / samcaydyaiva pravartate’®®/

In the compound rajapurusah (king-man), is it proper that integration
should be called ajahatsvartha-integration in which the constituents retain
their own meaning. This doubt raised while interpreting the sitra

‘samarthah padavidih’ P.2.1.1. Patafijali answered this question by taking
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the bhiksukabhiksa nyaya. 1t is proper, because, the mendicant does not
give up previous alms when he gets alms for the second time. His mind is
always thinking about storing foods. It is observed in daily life. If we take
the vrtti, ajahatsvartha, the result would be duel number since both
constituents retain their own meaning. Here the case-ending is to be
employed after the word rdjapurusah taken as a whole. And by the whole
a special meaning, characterized by singular number is conveyed to which
the constituents render assistance. Therefore, the singular is used based on
the number of constituents, which are merely subordinate to the whole.
Hence, there is no question of employing case-endings on account of the

number of constituents.
2.10.12. BRAHMANA ANIYANTAM NYAYA
‘The maxim of bring Brahmins to the dining hall of Devadatta’.

‘matubapi matvarthe vartate/ tadyatha-devadattasalayam brahmana

aniyantamityukte yadi devadattopi brahmano bhavati, sopyaniyate’’ /

The rule ‘tasau matvarthe’ P.1.4.19, means a form, which terminates
in ‘t’or ‘s’ is termed bham when an affix denoting the sense of matup
follows. Patafjali uses this nydya while he discussing the question, for

what purpose the word artha used in the sitra ‘tasau matvarthe’. 1f the
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sutra being ‘tasau mataw’, affix matup will only apply to payasvan not to
payasvi because in payasvi, according to the siitra there must be the affix
denoting matvarthe. Even though the word artha will mention in the sitra,
there will not get the affix matup, since matup is not equal to the meaning
of matup. In reply to this statement “matup is not equal to the meaning of
matup”, Bhasyakara interprets the brahmana aniyatam nyaya, i.e. if
someone says ‘bring brahmana-s to the dining hall of Devadatta’, Devadatta
must be brought to the dining hall since he is a brahmana. As such matup is

also been mentioned when use the word matvarthe.

2.10.13. BRAHMANAGRAMANYAYA
‘the maxim of the brahmin village’

‘aicosScottarabhiiyastvat bhiuiyasa eva grahanani bhavisyanti /
tadyatha-brahmanagrama  anivatm  ityucyate / tatra cavaratah

paricakaruki bhavati® ®/

While refuting the sttra ‘eca igghrasvadese’ P.1.1.48, Bhasyakara
used the brahmanagramanydaya. In ai and au the second element, ‘i’ and
‘u’ have greater matra-s than the other element ‘a’. So the shortening may

happened only to ‘" and ‘u’ respectively, the ‘@’ does not shortened,

because ‘a’ has the lesser matra- aicoscottarabhiiyastvat. So in the
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example sunu (su + nau), due to the siutra ‘hrasve napumsake
pratipadikasya’ when shorten the aukara in nau, ‘u’ will be shortened, not
akara. Similarly, in the word prari (pra + rai) ikara will be shortened, not
akara, when shorten the aikara in rai, without the sttra ‘eca igghrasvadese’
only ik (i, u) will be shortened. On supporting this view, Bhasyakara quotes
the brahmanagramanyaya. It is said, ‘let brahmana village come, only
comes brahmanas, though there exist five kinds of artisans in the locality,
like potter, blacksmith, carpenter, barber and washer man, since there are
brahmanas are the majority. Naming is on the basis of majority-

pradhanena vyapadesah bhavanti.

2.10.14. BRAHMANAKSATRIYABHOJANABHAJANAPARYAYA

NYAYA

‘brahmana and ksatriya cannot eat from a pot at the same time, but in

turn’

‘dravye  padarthe  tu  prativyakti  laksanam  pravartate
ityakrtarthatvallaksanayoh  paryayvena  pravrttih  prapnoti,  yatha--
brahmanaksatriyadinamasahabhujamekasmin ~ bhahane  bhujikriyayam
paryayvah syat / tatra jatau padarthe krtarthatvad vrttau praptayam

vidhyarthamidamarabyate vipratisedhe sati param karya bhavatiti’®’/
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Jinendrabuddhi shows this nyaya in his nyasa under the rule
“vipratisedhe param karyam® P.1.4.2. It means that, as there is action, in
turn, in the eating of Brahmana-s and Ksatriya-s who do not eat from the
same pot at the same time. Likewise, in $astra, when two rules have
application in a single context, concurrently, their application is in turn
(paryaya). 1t is like the mentioning of the two masters who order their
single servant to accomplish two different things at the same time. The
servant of course obeys their commands in turn. If the servant is sent by
them to perform some action in two different directions, then he does not
perform either of those two actions. For, it will not be possible for him to
perform those two actions, concurrently. This conflict will lead him to do
actions are in turn. This nyaya is the instances in.grammar where actions

are performed in turn.

2.10.15. BRAHMANANAM PURVA  ANIYATAMITYUKTE

SARVAPURVA ANIYATE NYAYA
‘maxim of bringing of first brahmana to the front’.

‘tadyatha- loke brahmananam pirva daniyatamityukte sarvapirva
aniyate / evamihdpi sarvapirvayah kriyayah prapnoti / naisa dosah /

sarvesamatra vrajikriyam prati paurvakalyam / snatva, vrajati, pitva
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vrajati, bhuktva vrajatiti / evam ca krtva prayogo 'niyato bhavati / snatva,

bhitktva pitva vrajati / pitva, snatva, bhiktva vrajatiti’®/

While the word samanakartrkayoh, expressed in dual number in the
sutra ‘samanakartrkayoh pirvakale’ P.3.4.21, affix ktva comes only for
two actions; one to be located at a prior time relative to another located at a
subsequent time. So the affix krva will not come to the sentence of more
verbs like snatva pitva bhuktva datva vrajati-having bathed, drunk, eaten,
and given he goes. It is expressed here in dual number, since there is no
other way. Mention has to be made through some case and some number-
says Patafijali. It is as one who is desirous of fish obtains fish with fins and
scales since there is no other way. He takes in whatever is necessary and
throws away fins and scales. But mention is made in dual number because
there is no other way, it cannot take according to the world’s experience.
Here Patanjali uses this nyaya and says that, when we say “bring the first
one among the brahmana-s, here bring the brahmana who is first in front of
other brahmana-s, even if we others have also prior time compared to one
among them. As the first brahmana has prior time, one among the five

verbs has prior time i.e. snatva.

But Bhasyakara here brings another opinion that the principle action

vrajati is important than the other four verbs. So the ktva affix is applicable
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to all the verbs which are prior to the principle action vrajati in the example

snatvd pitva bhuktva datva vrajati.
Bhartrhari says about this that,
yathanekamapi ktvantam tinantasya visesakam /
tatha tirantam tatrahustinantasya visesakam®' //
2.10.16. BRAHMANAVASISTHANYAYA
‘the maxim of brahmana and Vasista’

‘vaidikanam  laukikatve'pi  pradhanyakhyapanartham  prthag

grahanam, yatha-brahmana agatah vasistopyagata iti 192

The maxim of brahmanavasista nyaya takes it origin from the fact
that as Vasista was a brahmana. The sentence “brahmana-s have come,
Vasista has also come”, here denotes, being Vasista a brahmana, the name

Vasista is used to give importance to him among others.

While interpreting ‘kesam Sabdanam, laukikanam vaidikanam ca’ in
the sitra ‘atha sSabdanusasanam’, Haradatta used the brahmanavasista
nyaya. Vedic Sabda-s are treated as laukika Sabda-s, since it is used in the
world”. Here the word ‘vaidikanam® is used separately to denote the

importance of ‘vaidika sabda’. It is sameas the brahmanavasista nyaya.

95



2.10.17. DADHITRAPUSAM PRATYAKSO JVARAH NYAYA

‘Curd and tin are fever’.

‘antarendpi nimittasabdam nimittartho gamyate / tad yatha-
dadhitrapusam  pratyakso jvarah / jvaranimittamiti gamyate /
nadvalodakam pddarogah / pddaroganimittamiti gamyate/ ayurgrtam/

ayuso nimittamiti gamyate™>*/

The stitra ‘dvirvacane’ci’ P.1.1.59 means that when an affix beginning
with a vowel follows, that is a cause of reduplication, a substitute shall not
take the place of preceding vowel, while the reduplication is yet to be made,
but the reduplication having been made, the substitution may then take
place. If so, this siitra may be changed as dvirvacananimitte adding the
word nimitta because, even without the word nimitta, the meaning of the
nimitta is not acquired. Here Patafijali opposes this opinion by introducing
the nyaya dadhitrapusam pratyakso jvarah and says that, the meaning of
the word nimitta is acquired, even without the word nimitta. According to
this, it is said that, curd and tin are immediate fever, which means the curd
and tin together is cause of fever. As such water full of reeds is foot
disease, it is suggested that it causes foot disease and ghee is longevity of
life, it is suggested that it produces longevity of life. Here curd and tin are

cause of fever, water full of reeds is cause of foot disease and ghee is cause
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of longevity of life. In these examples, the usage of karya (effect) in cause
is expressed through the /aksanavriti. Therefore, here get the meaning of

cause of doubling, without the word nimitta in the rule dvirvacane 'ci.

2.10.18. DEVADATTAHANTRHATANYAYA

‘killing the killer of Devadatta’

‘asiddhavacanat  siddhamiti cet nanyasyasiddhavacanadanyasya
bhavah / na hyanyasyasiddhavacanadanyasya pradurbhavo bhavati /
tadyata nahi devadattasya hantari hate devadattasya pradurbhavo

bhavati’®®/

There is a doubt arise in the bhasya of the sitra ‘acah parasmin
purvavidhau’ P.1.1.57, that vayu+os—vayvoh and
adhvaryu+os—adhvaryoh, the ‘u’ of vayu is replaced by ‘v’ by the rule
‘ikoyanaci’ P. 6.1.77 and hence it become val, the ‘)’ should be elided by
the rule ‘lopo vyorvali’ P. 6.1.66. Then the desired form vayvoh does not
get. This undesired deletion of ‘)’ is blocked by resorting to the suspension
proposal of asiddhatva as against the treatment of replacement. But this
asiddhatva would create problems in conjunctions with the derivation of
patu + nis + ta — patvya and mrdu + nis +ta — mrdvya. To clear this

matter Patanjali uses this nyaya and says that, the existence of one is not
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secured through the asiddhatva of another. That is, Devadatta does not
come back to life, if one who killed him is killed. In the derivation of patu
+ 7 + a, the ‘T is replaced by ‘y’ by the rule ‘iko yapaci’ and if the
replacement of ‘y’ of ‘7’ is considered suspended, cannot get back the ‘7’
that the ‘y’ replaced, for it has already been killed by replacement in ‘y’. If
this killer is killed by its suspension, the ‘I’ cannot back to life. If it cannot
come back to life, the ‘v’ replacement of ‘u’ of patu and mrdu could not be
availed then. Since killing the killer of Devadatta does not bring Devadatta
back to life, suspension is no answer to the problem. Treating the

replacement of ‘7’ in ‘y’ as ‘T’ that it replaced is preferred so that the

replacement in ‘v’ of patu and mrdu could be fulfilled.

2.10.19. DURBALABALAVATVIRODHANYAYA

‘position of the weak and the strong’.

‘yadyapi vipratisedhasabdenedamapi labdhum S$akyam tathapi
tadetadarthabodhane 'samarthamiti bhavah kadacilloke durbala-

balavatorapi virodhadarsanat *°®/

Nagesa observes this nyaya in the udyota of Mahabhasya under the
rule ‘vipratisedhe param karyam’® P.1.4.2. It has been stated that

vipratisedha is a virodha or opposition of two equals in strength. It is
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something different from virodha, since, the opposition is also seen between
the weaker and stronger individuals. But in $astra vipratisedha is to be
interpreted as mutual opposition (parasparavirodha) between equals. In
virodha, one is antararga and the other is bahirarga. antaranga is stronger
and bahiranga is weaker- ‘antaranigam ca baliyo bhavati’. Here the
antaranga and bahirariga are not in equal strength. Therefore, this subject
is not come under the sitra vipratisedhe param karyam. So, the nitya-
anitya, antararnga-bahiranga, apavada-utsarga etc. are the examples of
stronger and weaker. Hence, the vipratisedha is not come to these
examples. But in §astra, each one of the nitya, antaranga, apavada rules
are considered more powerful is accord with their order of enumeration

here.
2.10.20. EKADESAVIKRTANYAYA

‘a thing that is changed in one part does not there by become

something else’.

‘ekadesavikrtamanyavad bhavatiti tingrahanena grahanam
bhavisyati/ tad yadha-sva karne va pucche va chinne svaiva bhavati, nasvo

na gardabha iti *°'/
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Bhasyakara introduces this nydya in the shtra
‘stanivadadeso ‘nalvidhau’ P. 1.1.56. It means that even when modification
occurs to a part of an item, that item is treated as what it was. A dog
continuous to be a dog, and is not transformed into an ass, though its tail
may be cut off, or a man does not become a beast though he may lose one
of his fingers. A form receives the same treatment even though it has lose
part of itself or undergone some modifications. Consider pacati and
pacatu, where pacati a form terminating in ‘¢i’, has lost its final i’, and
pacatu, again a form terminating in ‘#’, has had its final %’ replaced by ‘u’.
Rule ‘suptiriantam padam’ P.1.4.14 requires that the term pada should be
assigned only to those items which end in a sup or tin. However, pacati
ends in ‘#i” and pacatu ends in ‘u’. The original ‘4’ which qualified pacati
and pacatu as pada-s has been modified. So the words pacati and pacatu

may be taken as tirianta, by the nyaya ekadesavikrtamananyavat bhavati.

That is the object is the same, though it has undergone slight modification.
2.10.21. KAKADHIKARANATVANYAYA
‘the maxim of something on which a crow is perched’.

‘anubandho nyatvakara iti cettanna /  kim karanam? lopat /
lupyate 'tranubandhah / lupte tranubandhe ndanyatvam  bhavisyati/

tadyathd-kataraddevadattasya grham/ ado yatrasau kaka iti / utpatite kake
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nastam tadgrham bhavati /  evamihapi lupte nubandhe nastah pratyayo
bhavati/ yadyapi lupyate, jandti tvasau ‘sanubandhakasya samjfia krta’ iti /
tadyatha-itaratrapi, kataraddevadattasya grham? ado yatrasau kakah iti,
utpatite kake yadyapi nastam tadgrham bhavati antantah tamuddesam

Jjanati iti’*®/

NBEOED

In the siitra ‘ktaktavati nistha’ P.1.1.26, Bhasyakara uses this nyaya.
After the elision of kakara in kta stem the ‘ta’ is remained. The words like
lotah and gartah are formed from the root ‘/i’ and ‘gr’ respectively, by tan
suffix according to the sitra ‘hasimrgrinva midamiliapadhurvibhyastan®®’.
From the union of kta stem with the roots ‘/&’ and ‘gr’, the words linah,
girnah are formed. anubandha is elided in the kta stem. After the
anubandha is dropped, how the takara in the kta is distinguished from
another takara. This is the doubt. In a reply to the enquiry about the house
of Devadatta, one said it is this where the crow sits. After the crow is
flown, it is not possible to distinguish his house from another. So also, the

words cannot be distinguished from others after the anubandha is elided.

Here Bhasyakara answered- though the anubandha is elided, he
knows that the samjiia was given which had anubandha. Even the crow has

flown, when the crow is there in the house, he recognizes his house. Even
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‘kta’ or the ‘na’ n lunah is that ‘kta’. Likewise, doubt arises in his mind
whether this is the house where the crow sits or the other. So a permanent
distinguishing mark through the impermanent one is accepted. While the
crow is sitting in the house, must be identified a raised platform or a lotus in
the house'”. Likewise should understand the difference of two ‘ta’ Sabda-s
by accepting a particular & and particular kala. The ‘ta’ denotes past tense
and one of the three karaka-s, kartr, karma, or bhava. In linah, there is
karma and past tense. In lotah there is no kala and k. On seeing these we

can understand that the ‘ta’ in liinah has nistasamjia.
Bhartrhari says this nyaya like this,
‘adhruvena nimittena devadattagrham yathéa /
grhitam grhasabdena suddhamevabhidhiyate®'® //
Sayana says this nyaya making clearly as-
‘satyam vastu tadakarairasatyairavadharyate /
asatyopadhibhih Sabdaih satyamevabhidhiyate®' //

2.10.22. KANYABRAHMACARINAU DANDAKANDUKAHASTAU

NYAYA

‘the girl, and the celibate, a stick and ball in hands’
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‘vahanti varsanti nadantityadau loka eva yadhasamkhyasam-
bandhasya drstatvannartha etena? ucyate, vyutkramanendpi loke

sambandho drsyate-kanyabrahmacarinau dandakandukahastaviti’ 103,

The rule ‘yadhasamkhyam anudesah samanam’ P.1.3.10, which
means the equivalents of elements in two sets of equal numbers, is
determined based on their order of enumeration. Here a question is raised
that, for what purpose this rule formulated since equivalences between
enumerated items could be easily determined from this world. For

example, in the verse,

vahanti varsanti nadanti bhanti dyayanti nrtyanti samasvasanti /

nadyo  ghanda  mattagaja  vanantd  priyavihinah  Sikhinah

plavarigamah'*//

there are seven verbal forms and seven subjects. Here the verbal forms of
the first line are related to their corresponding subjects, namely, vahanti
(flow) with nadyah (rivers), varsanti (rain) with ghana (clouds), rnadanti
(roar) with mattagaja (wild elephants), bhanti (glow) with vananta (forest-
(dance) with Sikhinah (peacocks), samasvasanti (console) with

plavarigamah (monkeys) without any difficulty.
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For answering this question, Haradatta uses this nyaya. In the world,
the sentence kanyabrahmacarinau dandakandukahastau, the order of
enumeration is not equivalent. If we use the equivalent enumeration, we
will get words as kanya dandahastau-the girl with stick in hand and
brahmacari kandukahastau-the celibate with ball in hand. This meaning is
not proper. Words such as kanya kandukahastau-the girl with a ball in hand
and brahmacart dandahastau-the celibate with a stick in hand would be
considered proper. Here the _meaning got not through the equivalent
enumeration, but is against the rule. Since the equivalences of elements in
two sets of equal numbers is determined based on their order of
enumeration and just opposite of that can be find in the world, to emphasis
the use of equivalent enumeration in $astra, the rule ‘yadhasamkhyam

anudesah samanam’ is formatted.
2.10.23. KARANANUKARANANYAYA
‘the maxim of imitation of one’s work’

‘visama upanyasah / yaScaivam hanti, yascanuhanti ubhau tau hatah/
yascapi pibati, yascanupibati, ubhau tau pibatah / yastu khalvevamasau
brahmanam hanti, evamasau suram pibati iti tasyanukurvan snatanulipto
malyagunakanthah kadalistambham chindyat payo va pibet, na sa manye

patitah syat’'® /
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Bhasyakara opposes the arguments of the Varttikakara regarding the
enunciation of ¢/’ for the sake of imitating the word mispronounced on
account of incapacity is meaningless, by ‘karananukarananyaya’- imitating

one’s work.

‘A man who witnessing another in killing, and he imitates the killing
in a particular way, both will incur the sin of killing. Similarly, if a man
imitating in drinking wine both of them commit the fault of drinking. But if
a man witnessing the killing of brahmana or drinks the wine, he simply
imitating the action of killing or drinking by cutting down a plantain stump
or drinks milk after his baths, anoints his body, puts on a garland round his
neck, would not incur a downfall.” But in the sentence brahmanyitaka
ityaha, a brahmana lady pronounced /taka instead of rtaka and how the
imitation of the word /taka becomes fault? Here the Bhasyakara mention
the ‘karananukarananyaya’ and says that the man who only imitating the
action of killing and drinking, i.e. Instead of killing the Brahmana he kills
the plantain stump and instead of drinking the wine, he drinks milk.

Imitation is only the actions.

Similarly, the imitation of the word that Brahmana lady says ltaka

instead of rtaka by another person is not incorrect. The imitator is saying
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same word only, but not uses the incorrect word himself. So the

enunciation of ‘/’is valid.

2.10.24. KUMBHAKARAVAIYAKARANAKULANYAYA

‘the maxim of kumbhakdra and vaiyakarana’.

‘tadyathd- ghatena karyam karisyan kumbhakarakulam gatvaha —
“kuru ghatam, karyamanena karisyami iti”/ na tadvad sabdan
prayuyuksamano vaiyakaranakulam gatvaha- “kuru Sabdan, prayoksya

iti’/ tavatyevarthamupadaya $abdan prayusijate’*® /

The nityatva of sabda, artha and their relationship is through the
world. To strengthen this view, Bhasyakara asks the question-“how is it
understood that Sabda, artha and sambandha are nitya? Generally, people
use words to denote various objects and they never try to prepare them.
Just opposite is in the case of anitya objects. There is an effort is made to

create them.

For instance, a man who wishes to use a pot, go to the potter’s house
and says ‘make a pot to me; | have many usages of it’. But a man who
wants to use words, never go to the house of a grammarian and says ‘make
some words for me, I shall use them’. Even without going to the house of a

grammarian, he manages to convey the desired meaning with his limited
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vocabulary ™. Hence, it is clear that what is made that is anitya, and what

1s not made that is nitya. Therefore, the Sabda, artha and their relationship

are nitya, since they cannot be made.
Bhartrhari says like this;

‘nityah Sabdarthasambandhah samamnata maharsibhih /

sutrandmanutantranam bhasyanam ca pranetrbhih’ // 108
2.10.25. LATTVANUKARSANANYAYA

‘the maxim of catch a small bird from the top of a long bamboo’.

[3

sa esa sitrabhedena lkaropadesah  plutyadyarthah  san

pratyakhyadyate saisa mahato vamsastamballattvanukrsyate’ 109

While discussing the purpose of the enunciation of °/°, Patafijali
explained the lattvanukarsananydya — catch a small bird from the top of a

bamboo.

The [karopadesa is for the sake of pluta and other operations. pluta
get in the word kiptasikha, by the sitra ‘guroranrto ’nantyasydpye kaikasya
pracam’ P.8.2.83. By the rule ‘krpo rolah’ P.7.2.18, krp is changes as kip.
The change is brought about by means of the transformation of a phoneme.

There is no originalisation taken place. But according to the

107



ekadesavikrtanydya, the kip is to be understood krp. Thus, it creates the
difficulty of the prohibition of the pluta in the word klsptasikhah. To avoid
this difficulty the word aravatah should be used instead of anrtah in the
sutra ‘guroranrto 'nantyasyapyekaikasya pracam’. If doing so, there will
be pluta in the word kiptasikhah, but will not get pluta in the word
hotrkarah. 1t can be rectified by adding the word hrasvasya and read
‘guroraravato hrasvasya instead of guroranrtah. Making changes in the
rule ‘guroranrtao 'nantyasyapyekaikasya pracam’ for omitting the vowel */’
which has already been mentioned in the pratyahara for the sake of pluta, is
similar to take a small bird from a long bamboo''’. Thus, it is clear that

Bhasyakara accepts the view that the upadesa of lkara is not necessary.

2.10.26. MALLAGRAMANYAYA
‘the maxim of a village of wrestlers’

‘vadyapi tatra vrsabhasydpi sambhavastathapi mallagramavad

bhﬁydstvdt stribhirvyapadeso bhavati’ nty

While interpreting the sitra ‘gramyapasusamghesvatarunesu stri’
P.1.2.73, Pradipakdra uses this nyaya. In a village there are many kinds of
people living together, but this village is known as the village of wrestlers

(mallagrama), since they are more in number than others in the villages.
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e o i

Likewi . i

| .Mse, the group %f domesticated animals are going together which
confnsts male anima]sglike bull, buffalo etc. but this group is generally
kHOWn in thegame of female animals since they are more in number. In the
world} which me is, more worthy that is known in that name. This factor is
also iriiicates by Panini through the word ‘dmravana’''?, i.e., in a mango

grove, there may be some other trees, but still people call it a mango grove.
2.10.27. MATHARAKAUNDINYANYAYA
‘let brahmana-s be fed, let Mathara and Kaundinya serve them food’

‘dvirvacane’pi nemau rahau karyinau dvirvacanasya / kimtarhi?

nimittamimau rahau dvirvacanasya /  tadyatha-brahmana bhojyantam

matharakaundinyau parivevistamiti / nedanim tau bhurijate A3y

During a sacrifice (yaga) conducting in a village, at the time of

lunch, the sacrificer said, ‘all brahmana-s may be eaten, and Mathara and

Kaundinya may be served. While he saying so, the Mathara and Kaundinya

exempted from eating food, even if they were brahmana. They could be

eaten with all other brahmana, if they were not restricted by the word of the

priest. There never going on two works at the same time, eating and

serving.
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The question is that whether the letter *» is to be used between the
letter ‘4> and ‘y* or same as in the siitra ‘hayavarat’. If the letter ‘»” be
mentioned in the sitra ‘hayavarat’, doubling the letter of 7 will take place
by the rule “acorahabhyam dve” in the word ‘madra hrdah’, because the

letter ‘7’ is included under the pratyahara, ‘yar’.
2.10.28. MATRVATSANYAYA
‘the maxim of calf and cow’.

‘yesameva pratyayanam deso niyamyate ta eva niyatadesah syuh / ya
idanimaniyatadesah sa kadacit puirvah kadacitaparah, kadacinmadye syat/
tadyata-maturvatsah kadacidagratah kadacitprstatah, kadacitparsvatah

bhavati’''*/

During the interpretation of the sitra ‘parasca’ P.3.1.1, Patafjali
remarks the necessity of the word para. The taddhita affix bahuc
optionally occurs before a nominal stem by the sitra ‘“vibhasa supo bahuc
purastattu’ P.5.3.68, and by the sitra ‘avyayasarvanamnamakac prakteh’
P.5.3.71, the affix akac occurs in the middle. Here it is clear that the
remaining affixes are occurring in the end of a stem. Then why the word
para mentioned in the siitra parasca? To clear this, Patafijali uses the

matyvatsanyaya. A calf when it walks with its mother, it is sometimes in
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front of its mother, sometimes at her back, sometimes at her sides. There is
no permanent place or rule to the calf for walking with its mother. As such
if the affix bahuc occurs before and affix akac in middle, the rest of the
affixes may not be occurred at the end. It may come before, in middle, or at
the end of a stem. Therefore, he read the word para in the rule parasca, to

apply the affixes at the end other than bahuc and akac.

2.10.29. NA CANTARENA PRATIYOGINAM SPARDDHA

BHAVATI NYAYA
‘there is no competition without a counterpart’

‘evamapi nantarangah / katham? sparddhayamatisayiko bhavati / na

cantarena pratiyoginam sparddha bhavati’'"/

In order to explain the priority of bahuvrihi formation over the
addition of dadisayika suffixes in the words like, suksmavastratarah
Patanijali brings this laukikanyaya under the rule ‘varno varnena’ P.2.1.68.
To have the desired form sizksmavastratarah, the bahuvrihi must be formed
first and the suffix is added after bahuvrihi. This cannot be established
because of the paravipratisedha procedure, the addition of the adisayika
suffix should take place first. This would result in the undesired from

sitksmavastratarah. But the word para has another meaning ista-which is
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desired. So the desired thing takes place in case of a conflict and the
formation of the bahuvrihi has priority over the addition of adisayika suffix
by ‘vipratisedhe param karyam’ P.1.4.2. If we take para means ista, the
reference to paravipratisedha is incorrect because, the adisayika suffix is
antaranga and bahuvrihi 1s bahuranga. adisayika suffix is antarariga
because, it is added after a pratipadika or feminine forms ending in ‘#7” or
‘ap’ by the rule ‘nyappratipadikat’ P.4.1.1. But the bahuvrihi formation
requires case-inflected words. That is it requires case-suffixes in addition to
a pratipadika. Both in the case of antarariga and bahurariga, antararnga
takes first. But the adisayika suffix is not antaranga because, taddhita is
added after a word which is samartha (semantically connected) and the
samarthya have through a case-inflected word only. Even though the
adisayika suffix is antaranga, because it only requires the svapadartha, but
the bahuvrihi is formed in the sense of anyapadartha. This view is also
rejected by saying that the adisayika suffix is added in the sense of
competition, i.e. comparison. Comparison presupposes two items to be
compared. No competition without a counterpart.So the bahuvrihi is

formed first and then the adisayika suffix.
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2.10.30. NA HI BHIKSUKAH SANTITI STHALYO NADHISRIANTE

/NA HI MRGAH SANTITI YAVA NOPYANTE

‘men do not refrain from setting the cooking pot on the fire because
there are beggars, or do not abstain from sowing seed because there are wild

animals’

‘na hi dosah santiti paribhasa na kartavya laksanam va na
praneyam / na hi bhiksukah santiti sthalayo nadhisrivante / na ca mrgah
santiti yava notyante / dosah khalvapi sakalyena pariganitdh prayojanana-
mudaharanamatram / kuta etat? na hi dosanam laksanamasti / tasmad
yanyetasyah paribhasayah prayojanani tadarthamesa paribhasa kartavya /

pratividheyam ca dosesu’*'® /

While the time of interpreting the sttra ‘krmmejantah’ P.1.1.39,
Bhasyakara says the merit and demerits of the paribhasa,

17 "1t means that the rule

‘sannipatalaksano vidhiranimittam tadvighatasya
depending upon the combination of two things never allows another rule to
destroy 1t. This paribhasa has more defects than merits, and then there
arise a question for what this paribhasa is? In reply Patafijali quotes the

nyaya — na hi bhiksukah santiti sthalyo nadhisriyante, na hi mrgah santiti

yava nopyante’.
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By the sitra ‘neryah’, rama + ne became rama + ya by substituting
‘ya’ to a stem ending in ‘a’ in the place of ‘ne’. Here the ‘ya’ being taken
to be sthanivat to ‘e’ gets also the designation of sup and therefore the final
‘a’ of the stem rama is lengthened before ‘ya’ by the rule supi ca. Here,
there is substituted ‘ya’ for the dative ending ‘e’, after a stem ending in ‘a’.
Then short anga is the cause of this substitute ‘ya’. According to the

paribhasa, it never destroys the short anga.

The paribhasa does not apply here. It is sometimes nitya, and
sometimes anitya. Panini himself indicates the anitya nature of this
paribhasa, by forming the dative of kasta as kastaya in the sitra kastaya
kramane. Even if this paribhasa more defects, Bhasyakara emphasis the
importance of this paribhasa through the nyaya ‘na hi bhiksukah santiti
sthalyo nadhisriyante, na hi mygah santiti yava nopyante’. He says, men do
not refrain from cooking because there are beggars or do not abstain from
sowing seed because there wild animals since the field is near the forest.
There is the need of prevention to defects and accepts the merit. Therefore,

according to this nyaya acceptance of the paribhdasa is suitable.

The content of this nyaya can be seen in Hitopadesa;

‘dosabhiteranarambhastatkapurusalaksanam /

kairajirnabhayad bhratarbhojanam parihiyate //'"®
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2.10.31. NA HI DVIPUTRA ANIYATAMITYUKTE TRIPUTRA

ANIYATE NYAYA

‘a man who has three sons could not be designated as a man with two

sons.’

‘adviprabrtyupasargasyeti vaktavyam/ ihapi pratiseto yathha syat
samupdabhicchadah / tat tarhi adviprabrtyupasargasyeti vaktavyam / na
vaktavyam / yatra triprabhrtayah santi dvavapi tatra  stah/
tatradvyupasargasyetyeva siddham / na va esa loke sampratyayah / na hi
dviputra aniyatamityukte triputra aniyate / tasmat adviprabrtyu-

pasargasyeti vaktavyam’*"’ /

Patafijali mentions this nyaya under the rule
‘chaderghe’ddhyupasargasya’ P.6.4.96. The siitra means that when the
affix gha follows, the root chadi is shortening to chada, when there are not
two upasarga-s for example- pracchada and dantacchada. However, in the
example, samupacchada, it i1s not shortening because; there are two
upasarga-s. Nevertheless, the root vowel has not shortened in the example,
samupabhicchdda, since there were more than two upasarga-s like sam, ap,
and abhi. So the sitra should read like this; chaderghe’ddhyupra-
bhrtyupasargasya  using  addhyuprabhrtyupasargasya  instead  of

addhyupasargasya. But there is no need to change the sitra as
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addhyuprabhrtyupasargasya, because if we read addhyupasargasya, it
means only that are not two upasarga-s, and not to intend that there were
more than two upasarga-s, which means there is one upasarga or more
than two upasarga-s. So the term addhyupasargasya means that when
there is only one upasarga there occur the shortening of the root chad, and
not occur shortening when there is two, three or more upasarga-s. Here
Patafijali uses the nyaya and says that if an order were given to bring the
father of two sons, it would not do to bring one who had three. Therefore,
if we read the word addhyuprabhrtyupasargasya instead of
addhyupasargasya in the rule chaderge 'ddhyupasargasya, we will get the

form samupabhicchadah.
2.10.32. NASTASVADAGDHARATHANYAYA
‘the maxim of the lost horses and burnt chariot’.

‘athava nastasvadagdharathavat sampratyayo bhavati / tadyatha-
tavasvo nastah, mamapi ratho dagdhah, ubhau samprayujyavahai iti,
evamihdpi tavapyantaratama prakrtirnasti, mamapyantaratama adeso

- . .5 120
nasti, astu nau samprayoga iti’ = /

The ‘nastasvadagdharathanydya’ is based on a story that two

persons in a village went out in their own respective chariots. On the way,
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the horse of one person lost and another’s chariot burnt accidently. By
mutual agreement, the chariot is ready to move with other person’s horse
and they returned to their village. Bhasyakara explains this nyaya while he
interpreting the siitra ‘sthane’ntaratamah’ P.1.1.50. The close association
of vowels can be seen in $§astra. @, ai, au are vrddhisamjiia and q, e, o are
gunasamjfia. Here the place of the letter ‘e’ is gutturo-palatals (kanthatalu)
and prayatna is vivrta and the place of the letter ‘i’ is palatal (talu) and
vivrta prayatna. So ‘i’ is the proximate sthanin of ‘e’ and ‘ai’. Similarly,
‘o’ and ‘aw’ have the place at gutturo-labials (kanthostya) and the prayatna
vivrta and its proximate sthani is ‘u’ because it has the place at labials and

vivrtaprayatna.

But the letters ‘a’ and ‘@’ have place gutturals and the letter ‘7’ has
the place at cerebrals. Here the sthanin and the ddesa have no nearness in
the organ of speech. There is no similar sthanin to ‘r’ and there is no
similar adesa to ‘a’ and ‘@’. So both associated together by the

‘nastasvadagdharathanyaya’. Then there comes ar and ar in place of ‘7.

The ‘pangvandhanyaya’ of the Sanikhya Philosophy is same as this

nyaya,

‘purusasya darsanartham kaivalyartham tatha pradhanasya /

pargvandhavadubhayorapi samyogastatkrtah sargah’ //**!
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2.10.33. NATABHARYANYAYA

‘the maxim of an actor and actress’.

‘vyanjanani punarnatabhdryavat bhavanti / tad yatha-natanam striyo
rangagatd yo yah prcchati kasya yilyam iti tam tam tava tavetyahuh / evam

vyanjananyapi yasya yasyacah karyamucyate tam tam bhajante’'*/

Patanjali uses this nyaya during he describes the state of consonants in
the rule ‘ajaderdvitiyasya’ P.6.1.2. Consonants are depending up on the
vowels. A consonant that relates to a particular vowel is like a heroine of
an actor. On a theoretical stage, actor asks the actress, whose wife she is,
and in reply she says that his wife. With whom she acts, she will become
his wife. If she acts with another person in another occasion, she will
become wife of that person. As such the consonants are associated with a
vowel that to which vowel the consonants are related. For example in the
words like ata, atatuh, atuh, when doubling the first one vowel akara, the
word at will become doubling, due to the association of the consonant
takara with akara. Likewise in the example, atitisati, the word tis will
become doubling by the association of takara of at with is, when the

doubling of the second one vowel ‘is .
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2.10.34. NIRLUTHITAGARBHANYAYA

‘a child that has gone out of the womb’

‘ka punah kriya? iha / ka punariha ? cesta / ka punascesta ?
vyaparah / sarvatha bhavan sabdaireva sabdandcaste, na kinjitarthajatam
nidarsayati evamjativata kriyeti / kriya nameyamatyantaparidrsta’sakya

pindibhita nidarsayitum, yatha-garbho nirluthitah’'> /

nirluthitagarbhanyaya is used to clear the meaning of the word kriya
in the varttika kriyavacane dhatuh under the sttra ‘bhuvadayo dhatavah’
P.1.3.1. dhatu is defined to be that which denotes kriya, then what is kriya,
the answer is 7ha. Then what is tha, cesta, then what is cesta, action. These
answers are not fair to the question what is kriya. Because here explain
words and do not show any object telling kriya is like this. kriya cannot be
shown as a mass, because it is not cognizable through other pramana-s.
Here Patanjali uses the nirluthitagarbhanyaya and says that, it is not like a
child that has gone out of the womb, kriya can be under stood only through

anumana.

This anumana is like this. When all the requisites are ready, there is
sometimes a chance to say pacati and sometimes not. That is, evidently the

kriya, in the presence of which there is a chance to say pacati. Or it is
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definitely the kriyd by which Devadatta having been here is now at

Pataliputra.
2.10.35. PHALAVYATIREKANYAYA
‘discrepancy in getting the fruit will be the result’

‘vyatireko’pi vai laksyate drsyate hi krtaprayatnascapravinah,

akrtaprayatnasca pravinah’ 124/

This nyaya is used when arise a doubt that does merit accrue from the
knowledge .of correct words or from the use of correct words. If merit lies
in the use of words, it seems that those who have worked in grammar and
those who have not worked get merit. Therefore, the effort made by the
grammarian for knowing correct words will be fruitless. Here Pataijali
explains the phalavyatirekanyaya. Sometimes people who have made
efforts are seen to be not clever in using words, while sometimes people are
seen very clever in use of words without having made much effort for the
study of words. In these cases, there is the reversal of the fruits. That is

there will be fruit without effort and effort bearing no fruit.
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2.10.36. PITAPUTRAVATNYAYA

¢ .
Same person is father and son’

"yadi tarhi samanyamapi viseso viseso 'pi samanyam, samanyavisesau
na parkalpete / prakalpete ca / katham? vivaksatah / pita putravat /
tadyatha sa eva kaficit prati pita bhavati, kaficitprati putro bhavati /

evamihapi sa eva karicitprati samanyam kaficitprati visesah’ 125

In the bhasya of the sitras ‘tasminniti nirdiste purvasya’ P.1.1.66,
‘tasmadityuttarasya’ P.1.1.67, while Patafijali describes the definition of
samanya and visesa, he asks, if samanya become visesa and visesa become
samanya, will there come the irregularity? Cow is samanya and a black one
is visesa to one. Black is samanya and cow is visesa to another. Then it is
not possible to decide whether one denotes samanya or visesa. But it is
depended on the intention of the speaker, i.e., if it is his desire that cow
should denote samanya and black should denote visesa, cow is samanya
and black is visesa. On the other hand, if it is his intention that black should
denote samanya and cow visesa, black is samanya and cow is vifesa. He
describes another interpretation to the above problem by using
pitaputravatnydya. The same person is father to one and son to another. So
also the samething may be considered samanya with reference to one and

visesa with reference to another.
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2.10.37. ANE
PRADHANE KRTO YATNAH PHALAVAN BHAVATI
NYAYA

“effort made for the principal thing bears a good fruit’

“brahmanena -niskarano dharmah sadarigo vedo ‘dyeyo jheyasca /
pradhanam ca sadargesu vyakaranam / pradhane ca krto yatnah phalavan

bhavati’'*%/

During the discussion of dgama (the study of Veda), which is one of
the five advantages of learning grammar, Patafijali uses this nyaya. Itis a
meaningless effort that, an effort made for an unnecessary one. At the same
time if topic is an important one, the effort made for that bears a desired

fruit.

For knowing the actual meaning of the Vedic hymns it is essential to
study the six auxiliaries of Veda-siksa (phonetics), vpakaranam (grammar),
chandah (prosody), niruktam (Vedic interpretation), jyotisam (astronomy)
and kalpah (the made-easies for the performance of rituals). Of these six
vedargd-s, grammar is important. The grammar analyses the words in to
prakrti and pratyaya, and helps to study the knowledge of meaning.

Without the grammar, there is no knowledge of meaning. So using this
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nyaya Patafijali says that effort made for the important thing bears a good

fruit.
2.10.38. PRADIPANYAYA
‘a bright shining lamp lighten the whole house’

‘adhikaro nama triprakarah / kascidekadesasthah  sarvam
Sastramabhijvalayati / yathd  pradipah  suprajvalithah  sarvam

vesmabhijvalayati’'?’/

While commenting the sitra ‘sasthi sthaneyoga® P.1.1.49, the three
kinds of adhikara'®® are viewed. In the yathoddesapaksa, the samjfiasitra-s
are standing in its own places of an implication. vidhisitra-s will be
associated with the samjiiasitra-s. But how can one samjiasiitra
associated with many vidhisitra-s? To answer this, Patanjali refers to the
pradipanydya- just as a bright shining lamp illuminates the whole house,

the samjfiasitra associates with all vidhisiitra-s by standing in one place.

sasah is avayavasasti and upadhayah is sthanasasti in the sttra ‘sasa
idang haloh’ P.6.4.34. It means antya and upadha of sas will be replaced
by ikara. The root sas being the avayavasasti, the ‘i’ will not come in the
place of sas but in the place of upadha of sas. But in the sitra ‘sa@ hauw’

P.6.4.35, sasah 1s treated as sthanasastt for adesa sa. The root ‘sa’ will be
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replaced by the ddesa sa- this siitra means. Then one and only the sixth
case suffix, one place it is sthanasasti and in other place it is avayavasasil.
It happens in the adhikara because, where it is related to avayava there it is
avayavasastiadhikara and where it is related to sthdna, there it is

sthanasastl.
2.10.39. PRASADAVASINYAYA
‘the maxim of a dweller in mansion’

‘mukhagrahanam Sakyamakartum / kenedanimubhayavacananam
bhavisyati / prasadavasinyayena / tadyatha-kecit prasadavasinah, kecit
prasadavasigrahanena / ye bhiimivasino grhyante te bhiimivasigrahanena /
ye  tiubhayavasino  grhyanta  eva  te  prasadavasigrahanena
bhiimivasigrahanena ca/ evamihapi kecinmukhavacanah,

o= - - . ~75129
kecinndasikavacanah, kecitubhayavacanah’ =/

In the bhasya of the sitra ‘mukhanasikavacano’nunasikah’ P.1.1.8,
Patafjali used the prasdadavasinyaya. This is a very famous nyaya. The
sound whose place of articulation is mukha and nasika is called anunasikah.
Therefore, in this sitra, mukha and nasika are essential. If the siitra is read

without the word mukha, it is nasikavacano 'nundsikah and the designation

124



will reach only yama and anusvara. If the sutra 1is
‘mukhavacano 'nunasikah’, omitting the word nasika, the designation will
be liable to reach &, ¢, ¢ ¢t p etc. and not anusvara and yama. In this
situation, Bhasyakara says that, through the prasadavasinydya, it is possible
to manage without the word mukha in the sitra, though the designation

anundsikah is the place of articulation in both mukha and nasika.

Some are residing in upper floor, some are residing in ground floor
and some are in both. One who resides in upper floor is designated as
prasadavasi, and in ground floor as bhivasi and reside in both is called
prasadavasi and bhiuivasi. The resident of the upper floor is identified, if the
word prasadavasi is mentioned. If the word bhivasi is mentioned, the
resident of the ground floor will be identified. Those who reside in both
will be identified, both when the word prasddavasi is mentioned and when
the word bhuvasi is mentioned. Similarly, in the Vyakaranasastra the
mouth sounds come into operation when the word mukha is mentioned.
The nasal sounds come into operation when the word nasika is mentioned
and both come into operation either the word mukha or nasika is mentioned.
Then we conclude that the word mukha is not essential in the sitra

‘mukhanasikavacano 'nunasikah’.
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2.10.40. PRATINIDHINYAYA

‘the substitution of one material for another in a sacrifice’

‘vatha laukikesu vaidikesu ca krtantesu abhiitapiirve pi sthanasabdo
vartate/ loke tavat-upadhydyasya sthane Sisya ityucyate, na ca
tatropadhyayo  bhiitapiirvo  bhavati/ vede'pi somasya  sthane

pitikatrnanyabhisunuyadityucyate ’ 130

The Mahabhasya states this nyaya under the rule
‘sthanivadadeso 'nalvidhaw’ P.1.1.56. sthani is that which was and which is
not. dadesa is that which was not and which is. The definitions of sthant
and adesa are in appropriate with reference to the nityatva of sabda-s that
the existent has disappeared and the non-existent has appeared. To clear
this, Patafjali explains this nydya and says that, propriety is established
from the use of the word sthana with reference to an object that has not
ceased to exist. It is said in the world that “let the pupil take the place of
the teacher”. Here the pupil is coming instead of the teacher not to remove
the teacher. If the teacher does not exist, the pupil could not be in place of
the teacher. In the veda also- “let the juice be taken from pitika in place of
soma” and soma has not ceased to exist there. So the definitions of sthani

and adesa are proper and the nityatva of §abda-s have not any adverse.
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2.10.41. SAMANDHAKARE PRADIPANIMITTAM DARSANAM

‘lamp causes sight in darkness’

‘evam tarhi svabhaviki nivrttih / nanu coktam kim nai
prayujyamanah  karotiti / nafinimittattupalabdhih  / tadyatha-
samandhakare dravyanam samavasthitanam pradipanimittam darsanam /

na ca tesam dipako nivartako bhavati’'*' /

In the rule ‘naii’ P.2.2.6, Purvapaksin says that if the na#i removes
the thing itself, then certainly Kings would not keep an army of elephants
and horses and Kings would simply utter the word ‘no’. Then Patafijali
accepted the svabhaviki nivrttih. This view holds that removal or absence is
inherent in the nature of things. Thus, the absence of brahminhood belongs
to the nature of a Ksatriya. From the use of the word abrahmana, we
understood that this word is not a brahimin, but a ksatriya etc., who shares
some qualities with a brahmin. The function of na#i here is not to remove
brahminhood as an entity in physical reality, but to bring absence of
brahminhood, which is a fact of physical reality, to our knowledge. Here
Patafijali explains this nyaya and says that the function of na#i is comparable
to that of a lamp. The lamp does not itself produce the objects, which it
illuminates, but it merely makes them perceptible. In the same way, na#

does not produce absence, but it reveals absence.
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2.10.42. SAMBANDHISABDANYAYA
‘relationship through the words’

‘sambandhisabdairva tulyametat /  tadyatha- sambandhisabdah
matari vartitavyam pitari Susrusitavyam iti / na cocyate svasyam matari,
svasmin pitari iti / sambandhdcca gamyate-yd yasya matd, yasca pita iti /
evam ihapi atirantya iti sambandhasabdavetau / tatra sambandhat etad
gantavyam, yam prati yah adih antya iti ca bhavati, tasya grahanam

bhavati, svasya ca ripasyeti’** /

On account of the non-mention of samjiii, the meaning of the sutra
‘adirantyena saheta’ P.1.1.71, is not understandable. The object samjiii is
achieved by reading word tanmadyasya in the siitra. But we can’t add
anything to sitra. To solve this ambiguity in settlement Bhasyakara
explains the sambandhisabdanyaya-it is similar to the words of relationship.
sambandhisabda-s are found in the expressions like, there is the necessity to
behave properly towards mother, there is necessity to render service
towards father. It is not said there towards one’s mother and towards one’s
father. From sambandha it is understood who is whose mother and who is
whose father. Here also in this sitra, it should be understood that there is
grahana to that with reference to whi(;h one is taken as adyavayava and

another is taken as antyavayava and also to itself.
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2.10.43. SARTHIKAPRATISRAYASAMBANDHANYAYA

‘There is no mutual relation between travellers who stay over in a

lodge and leave early in the morning’.

‘astu tarhyayameva vigraho 'rdham tritiyamanayoriti / nanu coktam
sastyartho nopapadyate iti / naisa dosah / idam tavadayam prastavyah -
atheha devadattasya bhrateti kah sastyarthah iti ? tatraitat syatekasmat
pradurbhava iti / etacca vartam / tad yatha — sarthikanamekapratisraye
usitanam  pratarutthaya pratisthamananam na kascit parasparam
sambandho bhavati / evarijatiyakam bhratrvyam nama / atra ced yuktah

sastyartho drSyate ihapi yukto drsyatam >/

The Mahabhasya mentions this nyaya in connection with the rule
‘anekamanyapadarthe’ P.2.2.24. What is the meaning and derivation of the
compound ardhatrtivah? The compound is bahuvrihi and the analysis
ardham trtiyam esam- the third of them is half- says Bhasyakara. But this
compound menaing is not correct because it is not anyapadartha.
anyapadartha is one which is not denoted by the parts which form the
compound. Then Patafjali gives another analysis ardham trtiyam anayoh
(the third of these two is half). In this analysis, the anyapadartha refers to
the two items in which the half of the third item is no longer included. But

in this analysis, what is the meaning suggested by genitive case? Instead of
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answering this question, Patafijali asked another question, what is the
meaning of genitive in the expression devadattasya bhrata (devadatta’s
brother)? It is possible to state that the meaning there, is the origin from the
same source, whch is not valid. Here Patafjali introduces the
sarthikapratisrayasambandha nydya, and says that, there is absolutely no
relationship among travellers who stay at a certain places for the night and
go away in different directions at sunrise. The relationship between
brothers is of the same nature. He says the genitive has 101 meanings. If
the relation in the example, devadattasya bhrata is sufficient then it will

eqaually justify the genitive in ardham trtiyam anayoh.

2.10.44. SARVA IME SVABHUTYARTHAM YATANTE NYAYA

‘all are working for their own sake’

‘neha kascit paro’nugrahitavya iti pravartate /  sarva ime
svabhiityartham yatante /  ye tavadete gurususrisavo nama, te’pi
svabhiityarthameva pravartante / paralaukikam ca no bhavisyati / iha ca

nah prito gururadhyapayisyati iti*'3%/

In the event of saying, the hetu samjiia is need for the instigator,
Patanjali says that, the prayojya-prayojaka bhava is meaningless by using

this nyaya in the bhasya of the rule ‘hetumati ca’ P.3.1.26. In this world, no
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one is worked for another, but only for the sake of self, which happened not
by the inspiration of others. A student who serving his teacher has also
selfishness, because he serves his teacher with thought of he will get
salvation (moksa) through this way of service and the guru will teach him
very well. Similary servants are also serving their masters with the thought
that, the masters will give them good food, clothes and will not be
contempt. Likewise, architect, carpenter etc. also doing their work in the
perception that they will get more money and the people will become their
friends. In this world, all are working only for their selﬁshness and not by
the inspiration of others. In this sense, it is meaningless that the teacher is
treated as an instigator. Hence, the prayojya-prayojaka bhava is worthless

due to the selfishness of whole.
Bhartrhari says about this nyaya like this,
‘nimittebhyah pravartante sarva eva svabhiitaye /
abhiprayanurodhe 'pi svarthasyaiva prasiddhaye’ //'>
In Tantravartika it read like this,

“na hi vidhisatendapi tatha purusah pravartate yatha lobhena™"®.
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2.10.45. SIMHO MANAVAKAH NYAYA
‘boy is lion’

‘yatha hi simho manavaka iti simhagund manavake aropyante,
naivamatra  sambhavah  prayojanam  vasti,  atah  parisesyat

dy P 7
samjhiasamjiisambandha eva’ '/

Haradatta mentions this nyaya in the interpretation of the sitra
‘vrddhiradaic’ P.1.1.1. In the sentence simho manavakah, the boy is
characterized as lion by laksanavrtti (indication). Here the similarity
between the lion and the boy has been reflected or established to propound
that the boy is as strong and intelligent as the lion. This nyaya is used here
to denote the non-indication of the qualities of vrddhi to adaic and vise
versa in the rule vrddhiradaic. Here the vrddhi is introduced as samjiia
(name) and adaic as samjiit (name bearers). Therefore, there is a relation of

samjiiasamjiii between vrddhi and adaic.
2.10.46. SISTANUKARANANYAYA
‘the maxim of the imitation of Sista’.

‘asistapratisiddham ya evamasau hikkati, ya evamasau hasati, ya
evamasau kantuyati it tasyanukurvan hikkecca, hasecca, kantilyecca naiva

tad dosaya syannabhyudayaya / yastu khalvevamasau brahmanam hanti,
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evamasau suram pibati iti tasyanukurvan brahmanam hanyat suram va

pibati so’pi manye patitah syar’'*® /

Bhasyakara while discussing the sitra ‘r/k° wuses the
Sistanukarananydya. The vowel ‘[’ is enunciated for the sake of imitating
the mispronounced utterance of ‘¥’ as . The context is the refutation of

this second purpose of lkarépadesa.

In the world if a man who imitating another gives away in charity,
performs sacrifice and studying in a specific way, both Will get merit. In the
Vedas, one who imitating the sattrdas of visvasrt sacrifice, he too gets
ﬁrosperity. One who seeing another is laughing, scratching and
hiccoughing, and imitating in the same way, his activities is neither
advantageous nor harmful. But a man who imitating another, who kills a

Brahmana or drinks wine, he will sure to have his fall due to gross sin.

Varttikakara says that, because of incapacity, rtaka was
mispronounced as /Jtaka by brahminwoman and the imitating the
mispronounced /taka by another is improper. One who incurs the sin by
killing a brahmana by imitating another, likewise the imitation of corrupt
words will lead them to the sin. Therefore, the enunciation of ‘/” for the

sake of imitating the word mispronounced because of incapacity is in vain.
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2.10.47. STHALIPULAKANYAYA

‘a single grain of cooked rice is sufficient to judge the pot as a whole’.

‘paryaptam  karanadhikaranayoh  kartrtvam  nidarasitamapada-
nadinam kartrtvanidarsanaya /  paryapto hyekah pulakah sthalya

g = 5139
nidarsanaya’'*/

A verb can be used to express the action of the main agent, the
adhikarana and karana. For example, devadattah pacati, dronam pacati,
edhah paksyanti. In these examples karma can be added, odanah
svayameva pacyate-the rice cooks of itself. Here the karma functions as the

agent.

But no examples to show that the apadana and sampradana are
presented as the agent of an action. We cannot use gramah agacchati in the
sense of gramat agacchati (he comes from the village). Since the apadana
and sampradana cannot be the main agent, we cannot call them ‘A’-s in the
literal sense of the word. According to Patafijali each ‘4’ is independent as
far as its own, minor action is concerned, and depended on the main agent,
in so far the main action is concerned. It all depends how the speaker
wants to put it. Therefore, even if we take the term ‘%’ in its literal sense, it

remains applicable to any item, which takes part in bringing about the main
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action. Then the question arise, why do you say the agent hood of the

answer this, Patafijali introduces this nyaya and says that, in a cooking pot
all the grains being equally moistened by the hot water, when one grain is
found to be well cooked, the same may be inferred with regard to other
grains. In the same way, the agent hood of the karara and adhikarana, for
which an illustration has been given is sufficient to demonstrate the agent

hood of the apadana etc.
2.10.48. SVATANTRYAPARATANTRYAVIVAKSANYAYA

‘organs of sense are sometimes given prominence and sometimes not

given prominence’

‘aham bravimi, avam bruvah vayam brumah, imanindriyani kadacit
svatantryena vivaksitani bhavanti, tadyathd — idam me aksi susthu pasyati/
ayam me karnah susthu Srnotiti / kaddcit paratantryena vivaksitani
bhavanti, tadyatha — anenaksna susthu pasyami / anena karnena susthu
Srnomiti / tadyada svatantryena vivksa tada bahuvacanam bhavisyati /

yada paratantryena tadaikavacanadvivacane bhavisyatah’ 140,

While refuting the sutra ‘asmadoh dvayosca’ P.1.2.59, Bhasyakara

says that the usages aham bravimi, avam brivah, vayam briimah be
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sanctioned without this sutra. To explain this, he introduces this nyaya with
an example in daily life. The organs of sense are sometimes given
prominence, then the usage is ‘my eye sees well’, ‘my ear hears well” and
sometimes they are not given prominence, but at the same time intended as
instruments then the usage is ‘i see well with this eye’, ‘i hear well with this
ear’. Similarly, when one speaker or two intend prominence to them there
is the use of the plural number, since the organs of sense are considered as
more, like vyam pasyamah in the place of aham pasyami and avam
pasyavah and prominence is not intended, there is the use of the singular
and duel numbers. When the organs of sense and mind is considered as
two, there is duel number and the speaker intend prominence to soul, then

there is singular number, due to oneness of soul.
2.10.49. TAKRAKAUNDINYANYAYA
‘let curd be offered to the brahmana-s, buttermilk to Kaundinya’

‘loke hi satyapi sambhave badhanam bhavati / tadyatha- dadhi
brahmanebhyo diyatam takram kaundinyaya iti / satyapi sambhave
dadhidanasya takradanam nivartakam bhavati /  evamihapi satyapi

sambhave camantyatparatvam sasthisthaneyogatvam badhisyate’**'/
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takrakaundinyanyadya is used in the bhagya of the siitra ‘mitaco ntyat
parah’ P.1.1.47. One says-let ghee be served to all brahmana-s and
buttermilk to Kaundinya. Even though being a brahmana, Kaundinya is
eligible for getting both ghee and buttermilk as per the statement. But he is
possible to get only buttermilk because of the special remarks, ‘buttermilk
to Kaundinya’ which superseded the general rule, ‘let ghee be served to all

brahmana-s’.

In the word yasamsi, the stem yasas get the suffix num by the siitra
‘napumsakasya jhalacah’ P.7.1.72. The suffix num can come after the last
vowel and also in the place of the final letter ‘s’. Then both the sitra-s
mitaco 'ntyat parah and sasthi sthaneyoga may operate here. But according
to the takrakaundinyanyaya the suffix num comes after the last vowel by
the siitra ‘mitaco 'ntyat parak’ which supersede the final letter ‘s’. Likewise,
in the examples, kundani and vanani, the suffix num to follow the last
vowel and the final letter at the same time is not possible. Therefore, the
suffix num will come after the last vowel superseding the final letter by the

sttra ‘mitaco 'ntyat parah’.
Bhartrhari says this nyaya through this karika;
‘brahmananam srutirdaghni prakanta matharam vina /

matharastakrasambhandhattatracaste yatharthatam’ 7
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2.10.50. TAPTABHRASTAPRAKSIPTATILANYAYA

‘the maxim of the sesamum seed thrown on a frying pan does not

stand steadily in one place’.

‘api ca istavyavasta na prakalpate / tadyatha-tapte bhraste tilah
praksiptah muhiirtamapi navatisthante evamime varnah muhiirtamapi

— 143
navatistheran’ "/

This nyaya is used in the siitra ‘stane antaratamah’ P.1.1.50. If the
sttra ‘stane antaratamah’ is taken as a svatantravidhi, there is chance for
nirvrtti of all sthanin-s. The nirvrtti of dadhi and madhu also will happen.
dadhi becomes the adesa of dadhi and madhu becomes the adesa of madhu
through close similarity, if so, there is no other adesa is mentioned. If so,
there will be difficulty. By the sitra ‘adesapratyayayoh’ which follows the
sutra ‘in koh’, the‘s’ in bisam and musalam will be changed to ‘s’. If the
word bisa is considered as the adesa of bisa, there is no chance for satva, if
‘s’ is considered as the adesa of ‘s’, there is a chance for satva. If so
happen, there is no designed decision about the correctness of words. Just

like the sesamum seed thrown on a frying pan does not stand steadily in one

place, so also these letters cannot stand steadily even for a moment'**.



2.10.51. TULYABALAVIRODHANYAYA
‘conflict of equal strength’

‘tulyabale hyubhe Sastra / tad yathd-dvayostulyabalayorekah presyo
bhavati / sa tayoh paryayena karyam karoti / yada tamubhau yugapat
presayato nandadiksu ca karye bhavatastada yadyasavavirodhdrthi
bhavati ubhayorna karoti / yaugapadhyasambhavat / nasti yougapadhyena

sambhavalh’'® /

The term vipratisedha in the rule ‘vipratisedhe param karyam’ P.1.4.2
1s explained as tulyabalavirodha. 1t is a conflict between two rules of equal
strength, where the two rules formulated for application, elsewhere, become
applicable in a single context, concurrently. Patafjali explains here the
equal strength of two rules through this nyaya. Two masters have only one
servant, and he is serving them in different occasions in different times.
But when two masters ordered him to do a job in a particular time, he will
not be able to do the work sirﬁultaneously. He is helpless. This type of
context is called rulyabala. It also happens in $astra. In the derivation of
vrksebhyah, where vrksa + bhyas, the rule ‘supi ca’ P.7.3.102 requires that,
the final ‘a’ of vrksa is lengthened. Rule ‘bahuvacane jhalyet’ P.7.3.103
requires that, the ‘e’ is substituted for the final ‘a’ of vrksa. Here the two

rules become applicable. These rules are equal in strength. By invoking
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vipratisedhe param karyam, the ‘a’ is substituted by ‘e’ of the stem vrksa

and get the form vrksebhyah.

2.10.52. TUSYATU DURJANA NYAYA

‘the principle of satisfying the evil people’

‘tusyatu durjana iti nyayena apSabdajiiGnasya viparitatva-
matrenddharmasadhanatvamabhyugamyapi bhasye samddhyantara-maha

athava kipeti’'*®/

While using the sentence ‘athava’bhyupaya evapasabdajfianam
Sabdajfigne’, during the bhasya on the introductory passage, ‘atha
sabdanusasanam’, Uddhyotakara uses the ‘tusyatu durjana nyaya’. It is
used in the cases in which it is thought advisable to satisfy a mischievous
man. To state the true things, sometimes people accept untruth things for
supporting is called tusyatu durjana nyaya. In nyayasitra, this nyaya is
known as ‘abhyupagamasiddhanta’ or ‘abhyupagamvada’. By thinking the
knowledge of the corrupt words is treated as an instrument to the
knowledge of the correct words, Patanjali accepts the knowledge of corrupt

words as a mean of gain dharma for a while.

2.10.53. VARDHAMANAGARBHANYAYA

‘maxim of growing embryo in the womb’
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‘imavaico samdharavarnau, matra’varnasya matrevarnovarnayoriti
tayoh pluta ucyamana ubhayavrddhih prapnoti/ tadyatha-garbho

- iy . 147
vardhamanah sarvangaparipiirno vardhate’ "'/

Patafijali offers this maxim in the rule ‘plutavaica idutaw’ P.8.2.106-
when the pluta of diphthongs happened, the prolation of the last element of
these diphthongs namely; ‘7" and ‘u’ get the pluta. This pluta of ‘ai’ and
‘au’ has four matra-s. Thus, a+i and a+u each have one matra. But the
pluta has only three matra-s. So the increase is only to the second part of
‘ai’ and ‘au’ i.e. the ‘7" and ‘«’. Though the sound is eternal, there will not
have any increase. When changes have occurred to the sound, will it affect
the principle of nityatva of sabda? Here Bhasyakara clears this doubt by
using this nyaya. As the changes have occurred in the inside of the
diphthongs ‘ai’ and ‘au’, the sound has no change. It is like a growth of
foetus in the womb. When the foetus is growing, all parts of it are also
increasing simultaneously. Likewise, in the case of Sabda, there is no
change occurred due to the increase of its elements, i.e. there is no change

to the utterance of the sound, but only to the mode of utterance.

2.10.54. VISABHAKSANAMAPI KASYACIDIPSITAM BHAVATI

NYAYA

‘sometimes eating poison is desired’.
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‘karturipsitatamam  karmetyucyate / kasya ca nama
visabhaksanamipsitam syat? visabhaksanamapi kasyacidipsitam bhavati /
katham- iha ya esa manusyo dukharto  bhavati  so’nyani
dukhanyanunisamya visabhaksanameva jyayo manyate / atascopsitam

yattad bhaksayati’ Lap

Bhasyakara raises the question, ‘what is the purpose of the rule
‘tathayuktam canipsitam’ P.1.4.50. Example of this rule is visam
bhaksayati and it can be justified by the previous rule ‘karturipsitatamam
karma’ P.1.4.49. It cannot be justified because, visa is anipsita, in the sense
that nobody desires to take poison. But the rule ‘karturipsitatamam karma’
says that “which is the most desired by the agent is called karma”. Here
Pataiijali introduces this nyaya and says that, the eating of poison becomes
sometimes desired. A person who is afflicted with misery in daily life,
seeing other miseries in store for him, he thinks that the best thing for him

to do is to take poison only and put an end to misery.

Since even poison can be a positively desired thing to a person who
wants to escape from misery, the designation karma can assigned to the
poison by the rule karturipsitatamam karma. Therefore, the examples of
the rule tathayuktam canipsitam are gramantaram ayam gacchan cauran

pasyati-while going from one village to another village he sees thieves,
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ahim langhayati-he steps over a snake, kantakan mrdnati-he crushes some

thorns.
2.10.55. VISAVRKSANYAYA
‘a poison tree ought not to be cut down by the planter himself’

‘na hi svakrtameva svayam pratydcaste iti yuktam, visavrkso pi

samvardhya svayam chettumasampratam iti nyayaditi bhavah’'® /

This nyaya introduces by Haradatta while he interpreting the siitra
‘lupi yuktavat vyaktivacane’ P.1.2.51. It means that one who has watered
and nurtured a poisonous tree, which he himself cannot cut. Likewise, in
$astra also one will not refute his own words. The rule ‘lupi yuktavat
vyaktivacane’ allows the retention of the original number (vacana) and
gender (vyakti) of a form whose taddhita affix has been deleted by lup.
This rule may not be created by Panini, because, through the rule
‘tadasisyam samjiiapramanatvat’ P.1.2.53, he refutes this sutra, which
means if the retention of the original number and gender of a word ought
not to be taught (asisya) since it is depended upon usage. If Panini create
the former rule, he cannot refute it. To clear this matter Haradatta uses this
visavrksanyaya. This nyaya is used as a verse in the Kumarasambhava'*’

and Paricatantra''.
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2.10.56. VRSCIKABHIYANYAYA

‘running away through fear of a scorpion he falls in front of a

poisonous snake’.

‘apaniniyamiti /  varnsamamndyasamarthanaya  pravrttasya
ekadosaparihardya sakalasastrasya vyakhyanasapeksaguruprakarenanya-

thakarne vrscikabhiyetyadinyaya apatatatiti bhavah>">* |

Nagesa in the wuddyota of the Paspasahnika wuses the
vrscikabhiyanyaya. If the enunciation of the letters is for the knowledge of
the desired letters, there will have defect due to the non-enunciation of the
letters like wudatta, anudatta, svarita etc. It should be solved. It is
accomplished by taking that the genus of the letters is mentioned. If it is
said that it is accomplished by taking the genus, the exclusion of the defects
samvrta etc. is necessary. The defects samvrta and other are avoided by
gargadipatha and bidadipatha. There is another reason for the enunciation
of the garga and bida groups. The continuous interpretations of Vyakarana
become serious and it goes against Panini’s sitra-s; because Panini did not
do anything to the defects samvrta and others. To interpret the whole Sastra
to solve the defects, which happen to enunciate the varnasamamnaya, make
serious is equal to reach before a snake after running away through fear of

scorpion. This nyaya can be seen in other works also.
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2.10.57. VYAPADESIVADEKASMIN NYAYA
‘a part is treated as whole’

‘athava punarastu sutram / nanu coktam sitre vyakarane
sastyartho 'nupapannah  iti?  naisa  dosah,  vyapadesSivadbhavena

bhavisyati®'>/

While discussing the topic what is the meaning of the word
‘vyakarana’, in the paspasanhika of Mahabhasya, Patafijali says that ‘rule is
grammar’. If the word vyadkarana means siitra, then the meaning of genitive
doesn’t suit in the expression vyakaranasya siutram (rule of grammer).
Then Varttikakara gives another definition that the term vyakarana stands
for the totality of /aksya (word) and laksanam (rule). But there is a defect
that the word vydkarana which denotes a whole cannot denote its part.
However, one who studies stitra-s alone is taken to be a vaiyakarana. Then
Patafijali accepts the first view, that the grammar is rule and justifies the use
of vydkaranasya sitram by vyapadesivatnyaya. 1f a‘person has only one
son he could say this is my eldest as well as my youngest son. Here for
certain purposes an only son is being treated as both eldest and youngest. It
is noticed among people who used the expression rahoh Sirah (the head of
rahu), although as a matter of fact that rahu and head are one the same,

where mind takes rahu to be a whole and Siras to be a part. So also the
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vyakarana and sutra are identical, yet in the expression vyakaranasya
sutram the former is taken to be the whole and the later a part. So there is

no defect in the meaning of relation.

3k ok 3k ok ok 3k 3k %k %k ok k k ok ok %k
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Chapter-III

ECONOMIC LIFE

The economic life of the period was copious. Land was the primary
source of livelthood. There exist many good economic professions, trade,

industry etc. People were engaged in other types of employments as well.
3.1. Agriculture

In ancient India, the majority of population lived in the villages and
their main occupation was agriculture. The agriculture formed the
backbone of the economy of the entire country. Agriculture or krsi derived
from the root krs means plough, which denotes not only the ploughing but
- other operations of agriculture such as supply of seeds, implements, animals
and human labour — nanakrivah krserarthah navasyam krsirvilekhane eva
vartate , kim tarhi? pratividhdne 'pi vartate yad asau bhaktabijabalivardaih

pratividhanam karoti sa krsyarthahl.

Periodical supply of water was needed for the fields after the sowing
of seeds. For the purpose of water supply, they constructed canals-
salyartham kuly@h praniyante”. If there was adequate, rainfall the Crop was

expected to be good®. The crop was faced destruction from animals like
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deer, so agriculture was protected well — na ca mrgah santiti yava
nopyante”. After the ripe, they separated the grains from the chaff and dried
from threshing floor. There is reference to pigeon’s entry into the threshing
floor for eating corns (khalekapotikanydya) °. The grains were stored in
jars and a person doing so was called ‘kumbhidhanya’ 6. The good crop
indicated the prosperous time ahead- eko vrihih sampannah subhiksam
karoti . Magadha was famous for Sali or rice ®. Main crops were rice,
beans (masa), sessamum (tila), sugarcane, cotton flax, and hemp. There
exist cattle rearing as a‘part of agriculture. There were various kinds of

cows and $ala-s for them and the keeper controlled them through a staff °.
3.2. Occupation

There were at least five artisans in each village; they are kulala
(potter), karmdra (blacksmith), vardhakin (carpenter), napita (barber) and
rajaka (washerman). The potter made pots out of a lump of clay, he was
also known as ‘kumbhakara’, and his house is called ‘kumbhakarakulam’,
where pots are available '°. The blacksmith was engaged in making things
of domestic use of needles for sewing cloths, and arms like axe for cutting
wood '!. The skilled workers were called Silpins, who received daily wages
apart from other domestic servants '> who were generally get food and cloth

only — Silpino nama svabhurtyarthameva pravartante, vetanam ca
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lapsyamahe".  In the arthasastra, vetana includes both wages paid to
artisans and salaries paid to government servants '*. The work of Taksa
was mentioned by Patafijali as taksakarma and a Taksa engaged to work for
a King did not engaged in private work (rdjataksanyaya) . The goldsmith
(suvarnakara), who could make different types of ornaments out of a lump
of gold . There are also reference to the kipakhanaka (well digger), who
engaged in the process of digging and removing earth — kipakhanakah
kitpam khanan yadyapi myipamsubhiscavakirno bhavati'’. There were
made cloths by tantuvaya (weaver) from threads- asya sitrasya satakam

vayeti 8,
3.3. Textile industry

The textile industry had flourished in India to a high standard. There
made clothes from threads. The process of weaving comprised stretching
the wrap and then weaving threads across it with a shuffle '°. They were
concentrated not only in making garments merely, but also making the
garments is thin in a higher degree *°. The merchants gave more attention
to the sale of garments in good quality. This may be created a competition
in this field. The \}alue of the garments varied according to the quality and

which were different in various places *'.
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3.4. Trade

There was a close link between the village and the town for
commercial purpose — loke’dhikrto’sau grame’dhikrto’sau nagara iti
ucyate-yo yatra vyaparam gacchati®>. Merchants visited distinct places for
trade; it denotes the interprovincial commercial inter activity. The
businesspersons have shops facing the main street- atha yada anena
rathyayam tandulodakam drstah®®. There is prohibition in the sale of
certain articles. Oil and meat should not be sold when they are separated
from the whole, but the cows and mustard wherein they are not separated
are sold **. A transaction was completed with the payment of the earnest
money to the seller. In certain cases, barter was also possible in rural
economy where one product was exchanged for another. From the Vedic
period, the cow had formed a medium of exchange and they measure of

2
value %

Purchase and sale of animals are also done through barter.
Patanjali mentions the exchange for five cows and the purchasing of a
chariot for five krosti-s*®. In each transaction there required three persons,
one who to give, the other to take, and the third one to watch the
transaction- tribhih saksad drstam bhavati yasca dadadi yasmai ca diyate

yasca upadrsta®’. The individual wealth was also reckoned in terms of coin

(niska)®®. There is a remark regarding the use of a coin with varied value in
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different places named ‘kdrsapanam’ (ripasamdnyanydya)’ .  Pataijali
indicates the use of gold coin when he refers to the purchase of two drona
measures of corn with gold sufficient for it and to the purchase of one
thousand horses with the amount of gold sufficient for it — dvi dronena
hiranyena dhanyam krinati, sahasraparimanam sahasram, sahasrena

hiranyena asvan krinati 30,
3.5. Transportation

There is a reference about the facilities of transport particularly
various types of carriages. Enquiring the way, peoples were travelled from
one village to another— gramantaram gamisyami, panthanam me
bhavanupadisatu  iti’'. They wused forest road for walking
(kantarasarthanyaya). Carts and caravans were the other means of
transportations. On¢ who travels in caravans called Sakatasartha’ 2, and the
horses were used in chariots (nastasvadagdharathanyaya). Patanjali’s
reference of 500 boats or 500 rafts pointed to a flourishing riverine traffic in
goods — paiica udupasatani tirnani, paficaphalakasatani tirnani >>. Thus,

these data presented a true picture of the economic prosperity in that time.
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3.6. Nyayas on Economic

3.6.1. DHANYAPALALANYAYA"

“the maxim of the grain and its husk’

‘avasyam kaydcit vibhaktya kenacidvacanena nirdesah kartavyah,
tadyatha-  kascidannarthi  $alikalapam  sapalalam  satusamaharati
nantariyakatvat / sa yavadadeyam tavadadaya tusapalalanyutsrjati / yatha
kascinmamsarthi matsyan sakantakan sasalkanaharati nantariyakatvat / sa
yavadadeyam  tavadadaya  Salkakantakanyutsrjati  / evamihapi
nantariyakatvat bahuvacanena nirdesah kriyate, avisesenaikasrutyam

bhavati’** /

Because of the word anudattanam used in the sitra ‘svaritat
samhitayam anudattanam’ P.1.2.39, in plural number there should be
ekasruti to one or two, since there is chance to get ekasruti for three or
more- Plrvapaksin says. In the example ‘imam me gange sarasvati’, the
word ‘imam’ has udatta in the last syllable, the word ‘me’ is originally
anudatta, but by the rule ‘udattanudattasya svaritah’® P.8.4.66, following an
anudatta, it is changed into svarita, after the svarita, all anudatta like gange
etc. are replaced by ekasruti. All the vowels of the words garge, yamune

etc., had anudatta accent by the rule ‘amantritasya ca’ P.8.1.19. Here the
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anudatta 1s more, so it gets ekasruti. But in agnivesya, the syllables ‘ve’
and ‘sya’, following the svarita ‘i’ and the syllable ‘¢ following the svarita
‘a’ after ‘¢’ in pacati , there is no way to get ekasruti because only for three
or more to get ekasruti and not for one or two by the use of plural number
‘anudattanam’. To avoid this defect Bhasyakara explains the
dhanyapalalanyaya and says that one eager collecting rise with chaff and
husk for food since there is no other way. He takes in whatever is necessary
and throws away chaff and husk. Similarly, one who is desirous of fish
procures fish with fins and scales, since there is no other way. So also,
mention is made in plural number, since there is no other way. Mention has
to be made through some case and some number; ekasruti happens whether

the syllable which follows svarita is one, two or many.
3.6.2. KILAPRATIKILANYAYA
‘a wedge being struck knocks out the counter wedge’.

‘evam tarhi svabhaviki nivrttih / nanu coktam kim navi
prayujyamanah karotiti? naii prayujuamanah padartham nivartayati /
katham? kilapratikilavat / tadyatha- kila ahanyamanah pratikilam

. 35
nirhanti’”/
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Patanjali in Mahabhasya uses this nyaya under the rule ‘nasi” P.2.2.6.
Which is the main member of the naii tatpurusa compound abrahmanah?
Is it uttarapadarthapradhana, purvapadarthapradhana, or
anyapadarthapradhana?  na brahmanah—abrahmanah, here the final
member is the main member and the compound abrahmanah does not mean
the non-existence of brahmana, it denote the meaning ksatriya etc. in the
sense of brdhmanasad_rsa.A But the reference of a compound is not only
determined by the meaning of the main member. For instance in
rajapurusamanaya- bring the King’s servant, not any servant is brought, but
a servant qualified by his relation with a king. Here the subordinate
member of the compound also has role in determining the reference of the
compound. Similarly, in abrahmanamanaya-bring the non-brahmin not any
brahmin is brought, but a brahmin who is qualified by negation. Due to the
use of nafi, the constituent brahmana in abrahmana is such that its meaning
brahminhood has been removed, that is a meaning like ksatriya etc. i.e.
someone upon whom brahminhood has been superimposed on account of
similarity and the absence of brahminhood by birth has been brought out

(dyotita) by the use of nai.*®

To clear this subject Bhasyakara raises a question that the removal of
brahminhood is caused by the use of naii or not? Is it svabhavikinivrttih

(inherent in the nature of something) or vacanikinivrttih (dependent on the
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ase of the ndﬁ:)". H.é.accepts the vacanikinivrttih and says that naii being
used removes a thing. When naii is used along with a brahmana how can
na#i remeve the notion of a thing which has originated on account of the use
of the werd brahmana itself, because the word brahmana when uttered gives
rise to the notion brahmin. To answer to this question Bhasyakara mentions
this nyaya and says that it is like wedge and counter wedge. The counter
wedge fixed in a piece of wood is removed with the help of a wedge struck
by a hammer, in the same way when na/i is used, the notion of
brahminhood, which has originated on account of similarity with regard to a

ksatriya,is removed.
3.6.3. KIMBHIDHANYANYAYA
‘the maxim of an earthen jar full of paddy’.

‘yadi punarayamidid vidhih kumbhidhanyanydyena vijiiayeta / tad
yatha- kwmbhidhanyah srotriyah ityucyate / yasya kumbhyameva dhanyam
sah kumbhidhanyah / yasya punah kumbyam canyatra ca dhanyam nasau

kumbhidkanyah / nayamidid vidhih kumbhidhanyanyayena vijiatum A7y

Interpreting the varttika ‘ira upasamkhyanam’ under the sutra

‘cudi’, Bhasyakara says that in ‘ir’, ‘»’ takes the ‘itsamjiia’ by the sutra

‘halantyam’ P.1.3.3, and ‘i’ by the sutra ‘upadese janundsika it’ P.1.3.2. If
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use of the nan). He accepts the vacanikinivritih and says that nai being
used removes a thing.. When naii is used along with a brahmana how can
nasi remove the notion of a thing which has originated on account of the use
of the word brahmana itself, because the word brahmana when uttered gives
rise to the notion brahmin. To answer to this question Bhasyakara mentions
this nyaya and says that it is like wedge and counter wedge. The counter
wedge fixed in a piece of wood is removed with the help of a wedge struck
by a hammer, in the same way when nafi is used, the notion of
brahminhood, which has originated on account of similarity with regard to a

ksatriya, 1s removed.

3.6.3. KUMBHIDHANYANYAYA
‘the maxim of an earthen jar full of paddy’.

‘vadi punarayamidid vidhih kumbhidhanyanyayena vijiiayeta /' tad
yatha- kumbhidhanyah srotriyah ityucyate / yasya kumbhyameva dhanyam
sah kumbhidhanyah / yasya punah kumbyam canyatra ca dhanyam nasau

kumbhidhanyah / nayamidid vidhih kumbhidhanyanyayena vijiiatum 37y

Interpreting the varttika ‘ira upasamkhyanam’ under the sitra

‘cudw’, Bhasyakara says that in ‘ir’, ‘#’ takes the ‘itsamjfia’ by the sitra

‘halantyam’ P.1.3.3, and ‘i’ by the sttra ‘upadese janunasika it’ P.1.3.2. If
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it is said that the object 1s accomplished since the parts take it, there is
chance for the rules pertaining to those, which are idit to operate, so that
num may enter into bhetta and chetta by the sutra ‘idito num dhatoh’

P.7.1.58. If num comes, the form of the word is not a desired one.

Here Bhasyakara introduces the kumbhidhanyanyaya and says that
for a person who has grain only in a jar goes by the name kumbidhanya and
not one who has grain both in a jar and elsewhere, likewise, here also the
itvidhi is understood by this nyaya. Here only ‘i’ have the itsamjiia, there
should itvidhi only. iditvidhi is in the roots like bhidir etc. by the sutra idito

num dhatoh. Under the kumbhidhanyanyaya, the iditvidhi cannot be taken.
3.6.4. KUPAKHANAKANYAYA
‘the maxim of a well digger’.

‘athava kilpakhanakavadetadbhavisyati/  tadyatha-kupakhanakah
kiupam khanan mrdapamsubhiscavakirno bhavati, so’psu samjatasu tata
eva tam gunamasadayati  yena sa ca doso nirhanyate bhiuyasa
cabhyudayena yogo bhavati / evamihapi yadyapasbdajiiane’dharma-
stathapi yastvasau Sabdajiiane dharmastena sa ca doso nirghanisyate

bhiiyasa cabhyudayena yogo bhavisyati’>*/
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Does merit accumulate from the knowledge of correct words or from
the usage of correct words? This is the context in Paspasahnika. If it is
considered that merit accrues from knowledge, demerit also will accrue
because one who knows the correct words also knows the corrupt forms.
The corrupt words are greater in number, so the greater demerit will occur.

This is the doubt.

Whatever sabda says is authority on the Vyakaranasastra. Sabda
says that merit results from the knowledge of correct words; it does not say
that sin results from the knowledge of incorrect words. A thing, which is
neither enjoined nor prohibited, leads neither to religious merit nor to
demerit. For example, hiccoughing, laughing, and scratching are producing
neither merit nor demerit. Likewise, the knowledge of corrupt words
neither enjoined nor prohibited. But by the tusyatu durjana nyaya (to
satisfy the evil people), if we accept that knowledge of corrupt words leads
demerit, by introducing that defect can be avoided. When a well digger
digging a well, his body becomes soiled with the dust, clay etc. , but as soon
as he finds water, not only he gets himself clean by that water and
completely removes the mud and dust attaching to his body, but also he get
a kind of prosperity. So also here even though demerit accumulate from the
knowledge of corrupt words, yet merit accumulate from that of correct

ones, which destroys the effect of the farmer and leads to much good.
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This nyaya is also seen used in Philosophy. Whenever we attained
advaitabodha, the bhedabodha will be disappeared naturally from our
mind. Bhartrhari also says that, asatye vartmani sthitva tatah satyam
samihate.”® Moreover, this maxim has been made use of in the story related

in the Kathasaritsagara,
‘evam prapnoti mahatah prajiio rthannapatatah /
kiipakhdnakavat prapte phale dosam nihanti ca’® //
3.6.5. NAUSAKATANYAYA

‘while sinking, a boat attached to another boat cannot reach the

shore’.

‘satamadaicam samjiiaya bhavitavyam /  samjfiayd cadaico
bhavyante / taditaretarasrayam bhavati / itaretardsrayani ca karyani na

prakalpante / tadyathd-naurnavi baddha netartrandya bhavati’*' /

In the bhasya of the siitra ‘vrddhiradaic’, the discussion about the
relationship between the samjfia and samjiii, he used the nyaya
‘nausakatanydya’, which means a boat attached to another boat is not able

to come to its shore while sinking.
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In the sttra “vrddhiradaic’ the name vrddhi is to be given to the
vowels @, ai and au after they have come into existence and while the
vowels a, ai and au are to come into existence by the term vrddhi. So
samjiia depends samjiii and samjiii depends samjiia. Here, arise the defect
of independence and it is a fact that mutual dependence does not take place
in operations. Here he quotes the ‘nausakatanyaya’ and says that, a boat,
which is tied to another boat, cannot save the other one by reaching the
bank. But sometimes mutually depending deeds can be seen. A boat carries
a vehicle and vice versa. But another thing is there. The boat carries a
vehicle on water and the vehicle carries the boat on the land. For forming, a
triangle by use of three sticks there is a thread. The interdependences are
depends on a condition. But in ‘vrddhiradaic’ the interdependence is

without any condition, i.e. vrddhi depends ddaic and adaic depends vrddhi.

Here Bhasyakara replies that according to Vaiyakarana® the words
are eternal. So the word ‘adaic’ is eternal. Here the name vrddhi given to
the word adaic which is already existed. Hence, the defect of

interdependence will not exist.
The same idea is seen in Hitopadesa,

‘yadasakyam na tacchakyam yacchakyam Sakyameva tat /
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nodake sakatam yati na ca naurgacchati sthale’® //
3.6.7.NIYOGATAH KARYAMRNAM BHAVATI NYAYA
“somebody has to do necessarily become debt to him”.

‘tha yad yasya niyogatah karyam, rnam tasya tad bhavati / tatra

rne ityeva siddham’*/

The rule krtyairrne P.2.1.42, should read krtyairniyoge says
Varttikakara. He takes the word rna in the sense of ‘amount to be repaid’.
Therefore, the rule would not apply to examples like, pirvahnegeyamsama-
sama to be sung in the morning and prataradhyeyo 'nuvakah-vedic chapters
to be recited in the morning. But this examples will be covered, when we
replaced rne by niyoge, which refers to anything to be performed by

obligation, a debt to be repaid or a ritual song to be sung.

But this can be managed by the word rne itself. Here Patafjali
explains this nyaya and says that, in this world whatever somebody has to

do obligatorily, that becomes rna-‘debt’ to him.
3.6.8. PARJANYAVATNYAYA

“like the rain which falls on all places alike”
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‘dirghanam punardirghavacane na kimcit prayojanamasti /
akrtakari khalvapi Sastram parjanyavat / tadyathd-parjanyo yavadunam

i, : 45
purnam ca sarvamabhivarsati’™ /

In the sttra iko jhal P.1.2.9, Bhasyakara says that there is no use of
lengthening the ‘ni” in ninisati. The long vowels cannot have further
lengthening, because, one who has finished his food doesn’t takes it again,
and no one who has cleared his beard, will not repeat it. But repetition can
be seen. One, who has taken his food, takes it again and one who has cut
his beard does it once more. Repetitions are taken place in some cases
according to its special advantages like a new dish and new barber. But
there is no use of lengthening of long vowels. Sastra doesn’t function in
vain like fire that burns only that which has not been burnt. At the same
time, $astra does like clouds, what has been done. Cloud rains in all places,
like mountains, oceans, fields etc. and somewhere it is very high, and
somewhere it is very low. Sometimes, the rain needed in some places like
mountains and fields, and not needed in some places like, rivers and oceans.
As such in $astra, the long vowel in the word gaurinam has further
lengthening without any purpose. By the siitra nami, the lengthening of
vowel is needed in the words hdrindm, ramanam etc. Thus by the sitra

nami, ajanta having lengthening in all places. The lengthening of dirgha
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in the word ninisati is to prevent the guna by the sutra sarvadhatuka

ardhadhatukayoh.
This parjanyavarsananydya is also seen in Hitopadesa;
‘parjanyaiva bhitanamdadharah prthivipatih /
vikale 'pi hi parjanye jivyate na tu bhipatau’*® //

3.6.9. RAKTAVASTRANYAYA

‘a white cloth pressed between two red cloths seems to be red

colour’

‘naite vyafijanasya gunah kintu aca eva /  tatsamipyattu
vyafijanamapi tadgunapalabhyate  / taddhyatha- dvoyah
raktayorvastrayoranadhye  Suklam  vastram  tadgunamupalabyate /

badarapitake riktako lohakamsastadguna upalabhyate’® /

While describing the bhasya of the sutra-s wuccairudattah P.1.2.29,
nicairanudattah P.1.2.30, Patanjali quotes the raktavastranyaya. 1t is seen
the guna-s udattatva, anudattatva etc. are seen to consonants in the
expression ise tvorje tvd, the commencing expression of Yajurveda. These
qualities are not of consonants, but of vowels. Through their proximity of

the vowels the consonants too appears to have it. Here Patafijali uses the
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raktavastranyaya and says that the white cloth pressed between two red
cloths gets their colour. Well-polished mirror kept in a box containing
badara fruits seem to get their colour. So udattatva, anudattatva etc. are the
guna-s of vowels and through their proximity, consonants too gets them and
not that they are the guna-s of consonants and vowel get them through its
proximity. This nyaya is same as the  examples,

‘tadsannidhanadadhisthatrtvam manivat’ of Samkhya philosophy.48
3.6.10. RATHASTHANAYANA NYAYA
“bring a man who is sitting in a chariot”.

‘vathd rathasya aniyatamiti sa ratha aniyate tathd sastyadisahitayoh

yusmadasmadoh karyam bhavatiti vijiayate ™

While interpreting the Varttika, yusmadasmadoh sthagrahanat, in the
rule na lumatangasya P.1.1.63, Pradipakara quotes this nyaya. Someone
says that “bring that man who is sitting in a chariot”. Then according to the
sambandi sabda nydya-it is similar to the words of relationship, bring the
man with the chariot in which he is sitting. If the chariot doesn’t bring it
may difficult to understand that he is the person who sitting in the chariot.
As such in $astra, on account of reading stha in the sttra yusmadasmadoh

sasticaturthidvitiyasthayorvanndavau, the vam, nauetc. may replace yusmad
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and asmad only when they are followed By case suffix in genitive, dative
and accusative. Reading stha is meaning less if the replacement of vam,
nauto the word yusmad, asmad without the case suffix like genitive etc.
Therefore, as in this nyaya, in $astra also replacement is applicable to the

words yusmad and asmad only when they are followed by case suffix.
3.6.11. SAKATAYANASAKATASARTHA NYAYA

“§akatayana doesn’t see the chariots while he sitting on that way”.

‘bhavati vai kascijjagradapi vartamanakalam nopalabhate tadyatha-
vaiyakarananam Sakatdyano rathamarge dasinah Sakatasartham yantam
nopalebhe / kimpunah karanam jagradapi vartamanakalam nopalabhate?

- . —.550
manaso 'sannidhyat™°/

This maxim is offered in the sitra parokse lit P.3.2.115 and
Bhasyakara says that sometimes men are not aware of the current even if
they are in the state of vigilant. Sakatdyana, one among the famous
Vaiyakarana has not seen the chariots passed in front of him even though he
is sitting in the side of the way. Sensory perception happens only in the
presence of mind. So, in the absence of mind there is no perception of the
present. There is no purpose of the vartika, suptamattayoruttamah for the

paroksatvaof last verbal conjunction of /it lakarato the sleeping and
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intoxicated person. Even the paroksatva-that which remains beyond the
power of sensory perception of a speaker, is applicable to the person who is
vigilant, it is also certainly applicable to the persons who is sleeping and

intoxicating. So the affix /it is obtainable is self-evident.
3.6.12. SUTRASATAKANYAYA

“the simile of the thread about to be woven in to a garment and

already regarded as a garment”

‘kascit kaficit tantuvayamah- asya sitrasya Satakam vayeti / sa
pasyati yadi Satako, na vatavyah / atha vatavyo na Satakah / Satakah
vatavyasceti vipratisiddham / bhavini khalvasya samjiiabhipreta , sa,
manye, vatavyo yasminnute Satakityetadbhavatiti /  evamihapi sa yanah
sthane  bhavati  yasyabhinirvrttasya  samprasaranamityesa — samjia

bhavisyati®®' /

The technical term samprasarana denotes the meaning of the
sentence yanah ik bhavati or the letters included in ‘ik’ which replace yan-
this is the discussion in the sttra igyanah samprasaranam P.1.1.45. 1If the
samprasaranasamjiia refers to a sentence by the sitra samprasaranacca
P.6.1.108, which succeeds a samprasarana becomes one with the former,

lengthening of samprasarana cannot operate. Then, why the sentence
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lengthened? If varna have achieved samprasaranasamjiia, there will not be
‘ik’ in place of yan. Here the samprasarana should be come in place of yan
by the siitra syanah samprasaranam P.6.1.13, ‘ik’ receives the
samprasaranasamjiia only when it replaces yan. When we say that ‘ik’
receives the samprasaranasamjiia when replaces yan, the statement seems
to be absurd, because, at this stage ‘ik’ has yet to come into existence by
replacing ‘yan’. Here comes the defect interdependence. Then Patafijali
introduces the sitrasakataka nyaya to solve this difficulty. One asks a
weaver to spin a garment out of some yarn. If it is already a garment there
is no need to spin. If it is to be spun, it may not be a cloth, it only be yarn.
It is contradictory to say ‘spin a cloth’. But he has said, spin a cloth
anticipating the name cloth. Then it should be spun and it will get the name
cloth after the yarn is spun. The real explanation of this is that the word
cloth is used in a prospective application; it is used to refer the finished
product, which is non-existent, when the weaver is given instructions. So
also, though there is no ‘ik’ at present, the samjfid may go to the ‘ik’, which

takes the place of yan.
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Chapter - 1V
THOUGHTS ON POLITY

Degeneration of the state affairs resulted the origin of the state,
according to earlier writers. The ancient texts, aitareyabrahmana refer to a
social contract between the King and the subject and kingship was
established to protect people from anarchy (matsyanydya) '. This makes the
condition of peaceful society. The King was the first and important in the
state. When the King entered in the city, everything should be in regular
order and the soldiers and the followers follow him in proper order . To
assist the King in the state, there was ministers’, which shows the
importance of the constitutional position of the King in relation to his
ministers. The King has collected a portion from the products cultivated by
the subjects and it denotes the King’s relation with the people *. One who
engaged on King’s work never be allowed to do his own private work —

taksa rajakrmani pravartamanah svam taksakarma jahdati.

The King is the upholder and defender of dharma >. For maintaining
the justice, the King introduced punishments in the form of fines and
physical torture. When it i1s ordered by a King that, the garga-s shall be

fined one hundred coins which means that the total fine to be collected from
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all the garga-s must be one hundred and not that each garga should be
made to pay a fine of one hundred coins °. Punishments were given to those
who engaged on destruction of agriculture even if it is for to feed their
cattle’ .There is remark on a separate organization of secret agents who

were entrusted on espionage work in the state especially in enemy state®.
4.1. Nyayas on Polity
4.1.1. GARGASATADANDANANYAYA

‘the maxim of the Gargas collectively are to be fined a hundred’

‘samudaye vakyaparisamaptiriti / tad yatha-gargah Satam
dandyantamiti / arthinasca rajano hiranyena bhavanti / na ca pratyekam

dandayanti 2 f

‘saha’ should be read in the sutra halo 'anantarah samyogah, so that
the whole may get the designation samyoga collectively and not
individually. Panini reads the word saha, whenever he wants karya

collectively. For example, saha supa, ubhe abhyastam saha.

If without the mention of the word pratyekam, the designation vrddhi
and guna can be individually applied, the mention of the word saha in the

sitra iS not necessary. To clear this, Patafijali uses the
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‘gargasatadandananyaya’. Though the rules have individual applications,
in certain cases rules have collective applications also. For instance, when
it is ordered by a King that, “the Gargas shall be fined one hundred coins, it
means that the total fine of hundred be collected from all the Gargas. The
number of the coins is more important than the number of Gargas. So in the
words like vipra, in the contiguous consonants ‘p’ and ‘r’ get collectively
the samyogasamjiia and in chandra, consonants ‘n’, ‘d’, ‘¥’ have also

collectively get the samyogasamjria.

4.1.2. PRATYAVAYAVAM VAKYAPARISAMAPTI NYAYA

‘the maxim of the fruit of the action is seen individually’.

‘pratyavayavam ca vakyaparisamaptirdrSyate /  tadyatha -
devadattayajfiadattavisnumitrd bhojyantamiti / na cocyate pratyekamiti

pratyekam ca bhujih parisamapyate’'®/

Bhasyakara replied to a question that whether the term vrddhi is
applied to ‘a@’, ‘ai’ and ‘au’ collectively or separately to each one in the
sutra ‘vrddhiradaic’ P.1.1.1. It should apply separately because the word
saha 1s put in the sitra-s, where the collective application is required, e.g.
‘saha supd’, ‘ubhe abhyastam saha’. Though the word saha is not seen in

the siitra ‘vrddhiradaic’, it is understood that there is no possibility to apply
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the samjna collectively. By using the pratyavayavam vakyaparisamapti
nyaya, he says that the purport of a sentence is generally seen to be
application to each one of the individual members referred to in the
sentence.  For example, from the sentence ‘devadatta-yajiiadatta-
visnumitra bhojyantam’- let Devadatta, Yajfiadatta, Visnumitra be given
dinner- we get the meaning that the three should be given food separately
through the word pratyekam (individually) is not used. It never meant,
three should be eaten food together. So, in the ‘vrddhiradaic’, ‘a’, ‘ai’ and

‘au’ individually denotes the vrddhisamjiia.
4.1.3. RAJABHRTYANYAYA
“maxim of King and servant”

‘pradhane rajani hasati tadbhrtya api hasanti, tasmin rudite te’pi
rudanti, na tvapradhane cediputradau/  tadevam anvarthasamjiieyam

bhavanti piarvapadharthapradhanyamavyayibhavasya darsayati’ ty

In an indeclinable compound, the meaning of its first constituent is
principal (pradhana). For example, in the compounds like pratidinam,
yathasakti, the meaning of prati and yatha is important. But, if the first
constituent prati in the compound pratidinam is important, the second

constituent dinam is also a part in the indeclinable compound. Likewise, in
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the compound yathasakti, the first constituent yatha is important, but at the
same time, Sakti is its part. To establish this, Nyasakara explains the
rajabhrtyanyaya in the rule ‘avyayibhavah’ P.2.1.5. In the world, the king
is important than his people. When he laughs, his servants also laugh with
him and when he cries, his servants cry. However, when one among the
servants of the king laughs or cries, no one will laugh or cry with him.
Therefore, in the sastra the other constituents supporting to its first
constituent in the indeclinable compound which has the meaning of its first

constituent is principal.
4.1.4. RAJAGAMANANYAYA
“Maxim of a king’s journey with his people”.

‘yvatha loke bahusu gacchatsu raja gaccatiti pradhanam raja
vyapadisyate/ rdjiiasca pradhanyam tadadhinapravrttinivrttitvadanyesam/

iha tu napumsakasya kim krtam pradhanyamiti prasnah’'%/

While  interpreting the  sentence  “pradhane  karyasam-
pratyayacchesah” (since the knowledge of the denotation of artha takes
place only in the presence of the pradhana, it alone is left behind), in the
Bhasya of the siitra ‘napumsakamanapumsakenaikavaccasyanyatarasyam’

P.1.2.69, Pradipakara quotes this nyaya. If a King is going with his people,
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due to the importance of the King, we say that ‘the king is going”. Here we
knew that the people are also going.  But, here referred only is the
important one. Wherever there is a reference with an important and
unimportant thing, there gave preference to the important thing only. As
such in the rule ‘napumsakamanapumsakenaikavaccasyanyatarasyam’ the
neuter gender is left behind because it is pradhana. Neuter gender can be
understood in normal condition, which is same in everywhere, so it is

important, and it considered retention of one.
4.1.5. RAJAMATYANYAYA
“the maxim of King and Minister”

‘evam tarhi pradhdanena samavaye stali paratandrda/  vyavaye
svatantrd tadyatd amatyadinam rajia saha samavaye paratandryam/

vyavaye svatandryam®"/

Everywhere the designation kartr would overrule the other, special
designations of the speaker’s presentation. When the speaker wants to give
prominence to the function of the adhikarana, then he will transform the
locative construction in to a nominative one. For instance, in sthali pacati
the finite verb pacati openly speaks of the action of the adhikarana

transformed into that of kartr namely containing. But, when he does not
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wants to express this actions openly, he will say sthalyam pacati-he cooks
in the pot, where pacati speaks of the action of an agent other than sthali.
Since every karaka must be independent in one respect and dependent in
another, what could‘ be the dependence of the transformed
adhikaranakaraka in sthali pacati. When pacati refers to the role of the
agent, like in devadattah sthalyam pacati, the pot becomes dependent. But,
we cannot say the pot becomes dependent, when pacati refers to the main
agent, and still the pot is independent. To answer to this question Patafjali
introduces the rgjamatyanyaya in the bhagya of the sttra ‘karake’ P.1.4.23,
and says that the pot as independent when it is not co-present with the agent
and as dependent when it is co-present with the agent. For instance, the
Ministers have dependence when they are co-present with the King, but

independence, when separated from King.
4.1.6. RAJATAKSANYAYA
“The maxim of King and carpenter”.

‘yuktam punaryat jahatsvarta nama vrttih syat? badham yuktam /
evam hi drSyate loke puruso’yam parakarmani pravartamanah svam
karma jahadti / tad yatha taksa rajakrmani pravartamanah svam taksakarma
jahati / evam yuktam yad raja purusarthe vartamanah svamartham jahydt /

nanu coktam rajapurusamanayetyukte purusamatrasyanayanam prapnoti /
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naisa dosah/  jahadapyasau svartham ndatyantaya jahati /  yah
pararthavirodht svarthastam jahati /  tad yatha taksa rajakarmani
pravartamanah svam taksakarma jahati, na tu hikkita hasita

kandiyitani’ 14

In the bhasya of the siitra ‘samarthah padavidhih® P.2.1.1, Bhasyakara
raised the question, whether the integration in the compound rajapurusah is
jahatsvartha or ajahatsvartha. jahatsvartha means integration which
involves loss of constituent’s meaning and ajahatsvarthd means the

integration in which the constituents retain their own meaning.

It is jahatsvartha- jahati padani svartham yasyam sa, that is which the
words abandoned its own meaning. To clear this Patafijali explains the
rajataksanyaya and says that a carpenter when he engaged on a job which is
assigned to him by a king, gave up his own carpenter work. In the same
way it is proper that the word rajan (king) when it is used in the sense of
purusa (man) gave up its own meaning in the compound rajapurusah.
Then when we say rdjapurusamanaya- bring the king man, it might be
resulted in bringing any man instead of a man related to the King. Here he
replies that, never happens so because, although the subordinate member
gives up its meaning, it does mean total abandonment. It is given up the

meaning, which is incompatible with the meaning of the other. If a
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carpenter when doing a job assigned to him by a King, gives up his own
carpenter job, but he doesn’t give up his gestures like hiccupping, laughing

and scratching.
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Chapter - V
RELIGION AND PHILOSOPHY

Second Century BC was a period of revival of Vedic sacrifices and
marked for the evolution of the Visnu-Vasudeva cult, which had originated
earlier. During the period of Asoka, the sacrifice of animals was
discouraged but it was reinstated in the time of Pusyamitrasuriga. In this
period, the ascetic religious orders also flourished. The religious condition

mainly related to sacrifice, worship and performance of appropriate rituals.
5.1. Religious beliefs and practices

The old Vedic sacrifices regained their prominence by the revival of
the orthodox order and some of them began to be included in the daily life
of families. So, the performance of the paficamahayajiia was compulsory
to every house holder. According to Manusmrti', they are japa (muttering
of prayers), homa (the fire sacrifice), bhiitabali (the offering of food to all
created beings), brahmanarcana (worship of the learned brahmins,
pitrsamtarpana (the offering of water to forefathers). The agnistoma’,
rajasiya’, vdjapeya4 are some other sacrifices they performed. Patafijali
referred to the dirghasatra lasting over long periods of hundred or thousand

years. But, it was not possible in practice and only heard of him ritualistic
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portion of the Vedic literature. dirghasatrani  varsasatikani
varsasahasrikdni ca / na ca adyatve kascidapi vyavaharati kevalam

rsisampradayo dharma iti krtva yajiikah sastrena anuvidhate / >

In soma sacrifices, the soma plant was needed and used pitika grass
as substitute to soma plant, but soma had not become outmoded. vede pi
somasya Sthane pitikatrnani abhisunyadityucyate na ca tatra somo
bhiitapiirvo bhavati®. To drink soma, certain spiritual and material
conditions have to be fulfilled. According to Yajiiika school, the privilege
of drinking soma is limited to a person whose family there was no one had
suffered social degradation during the preceding ten generations. evam hi
yajiiikdh pathanti daSapurusanukam yasya grhe Sidra na vidyeran sa
somam pibediti’. Manu ® looks at the problem from an economic point of
view, “he who owns food to last for three years or more so as to maintain

his dependents are entitled to drink soma”.

The officiating priests in the ygjfia-s received daksina or sacrificial
fee. Sometimes the daksinad may be in the form of gelded bullg, sometimes
may be the cow and the same cow passed on a thousand times.
‘sahasrakrtyo datva taya sarve te sahasradaksindh sampanndh’lo. The
recitation of mantra-s for invoking Vedic deities plays an important part in

sacrifices. There was a restriction to use the incorrect words during the
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recitation of mantra-s ''. The adaptable nature of Vedic mantra-s with
reference to case endings not provided'? and it is interesting that the
samidhenirks are counted as seventeen though they are only thirteen in
number by reading the first and the last rk-s thrice each-saptadasa
samidhenyo bhavanti iti, trih prathamam anvaha triruttamam ityavrttitah

saptadasatvam bhavati B,

Among the Vedic deities, Indra is one and the same Indra appears in
different places simultaneously '*. S$akra, puruhata and purandara are
different names of Indra. The Sun and Moon were also worshipped "°.
There exist a concept of Heaven and Hell, and one who live according the
charity, entitled a place in Heaven- ‘yo bhavatam odanam dasyati sa
svargam lokam gamisyati'®.  One word properly known and well
pronounced in accordance with the grammar would grant enable him to
achieve all in Heaven '”. So, the idea of paraloka or next world was always
present in the mind of the people during this age. Taking sraddha is a
custom of satisfying the ancestors by offering tilodaka has an important role
in religion- amrasca siktah pitarasca prinitah '8 There was a custom
existed in that period; escort the beloved guests up to see water or forest,

when they returned .
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5.2. Religious cults

Theistic devotion to particular Gods expressed the new phase of
religious beliefs. In that period Siva and Visnu were very popular with
separate cults. Patafijali’s reference to the staging of ‘balibandhana’ and
‘kamsavadha’ 20, were hinting the early belief in the existence of Visnu cult.
There was a sect of the Siva-bhagavata-s, who worshipped Siva as
bhagavan and whose outward sign was an iron trident-yo
ayahstilenanvicchati sa ayasulikah? kim catah / siva-bhagavate prapnoti*'.

This proves the presence of Siva cult during that period.
5.3. Asceticism

Asceticism formed an important part of the religious life of the day,
which was widely spread as early as the time of upanisat-s. Supreme
wisdom was the principal concept behind the practice of asceticism *%.
Begging is considered as the obligatory duty of a religious mendicant-
bhiksuko'yam dvitiyam bhiksam samasadya purvam na jahdti23. A
mendicant with a single staff is called a dandin ** and formed a separate
group dating back to the period of brahmana-s »° and also mentioned by

2 Manu?’ etc. The mendicant with three staves is called

Panini
.= 28 - . T
‘parivrdjaka’” also known as maskarin parivrdjaka and was so called

because of their doctrine of inactivity seeking peace as the highest end — ma
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krta karmani ma krta karmani santir vah Sreyas ityahato maskari
parivrdjakah ®. a@jvika, the Buddhist sect was really a tridandin and the

tridandin parivrajaka mentioned by Patafjali may identical.
5.4. Moral concepts

The concept of dharma places a very important role in Indian
tradition. The Veda-s, Smrti-s, Ramayana, Mahabharata and
Purvamimamsa are the sources of dharma. P.V. Kane observes, “dharma is
one of those Sanskrit words that defy all attempts of an exact rendering in
English or any other tongue. That word has several vicissitudes.” (History

of Dharmasastras, Vol .l, P.1).

At the beginning of the text Patafijali introduces the word dharma
and adharma-sabdajiigne dharmah apasabdajiiane’dharamah. The
knowledge of the correct words leads to merit and the incorrect words leads
to demerit. One who murder a brahmana or who drinks liquor due to
ignorance, he will become a sinner. That is ignorance cannot completely
serve as a resort *°. When words are used in the sense in which each is
current in the world injunction to use the correct word is made by the $astra
for the sake of dharma- lokato’rthaprayukte Sabdaprayoge S$astrena

dharmaniyamah.

194



Hindu ethics comments upon every householder certain moral and
spiritual obligations classed as dharmaniyama, i.e. a restriction on oneself
for the sake of religious merit. It means niyama for dharma, niyama for the
sake of dharma and niyama having for its fruit dharma. By the
dharmaniyama there are some restrictions in the daily life of the people. A
cock and a pig nurtured in a village are prohibited from eating. Permission
given to eat the stipulated five alone of the five-nailed animals’', revealed
that the other five-nailed animals are not to be eaten. Similarly, man meets
woman to satisfy his sexual passion, it may be had in meeting any woman
deserving or non-deserving, there is the restriction made that one is
approachable and the other is non-approachable — iyam gamya iyamagamya
iti. The concept is that, the killing of the killer of Devadatta, never cause to
the re-entry of Devadatta (devadattahantrhatanydya), is one of the finest
examples of their moral thought and it denotes that they never admit the
killing of a person in revenge. sannipatalaksane vidhiranimittam
tadvighdtasya nydya ** reflect the concepts that never destroy the thing that

depend each other. It is like the saying, ‘never cut the branch while sitting’.

Yaga, according to Mimamsaka, is the soul of dharma. But,
Patarijali always relates; dharma is the correct knowledge of grammar and
the preservation of Vedas and assisting in the correct performance of

sacrifice is the main aim of grammar. The most popular and accepted
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meaning of the term dharma, 1.e. religion, is true. Thus, it is clear that in
that time ethical and moral values are upholder by many rules, which
highlight the exploitation of the deep-rooted concept of dharma in the

Indian mind.
5.6. Philosophical thoughts

The philosophical doctrines throw a light on the metaphysical
speculations current during II century BC. The rathargavihrtanyaya™, the
parts of a chariot when taken apart are not each of them fit for movement,
their combination (samudaya) is the chariot is fit for that, reveals the
Buddhist thought samghdta. 1t is related to Milintapafica.  The
identification of Maskar in with gjivika shows the influence of the Buddhist

thought in that period- trivistabdakanyaya.

The rajjusarpanydya,”® is a famous Vedanta thought, that mistaking
a cord by delusion for a serpent denotes the false impression. According to
them, mithya 1s like the serpent for the time to a man having illusion, the
only truth being brahma, - brahmasatyam jaganmithya. The concept of
mithya in advaitavedanta is revealed through the myrgatrsnanyaya and
gandharvanagaranyaya,™ i.e. things that actually do not exist but appears to
be so. dagdhapatanyaya®® illustrates the unreality and insubstantiality of all

phenomena, which referred in the vedantasara® .
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The vrksapracalananyaya™ i.e. a tree when it moves with its parts,
part is evidently with in the whole suggests that the concept of avayavin®®
(the parts alone are the realities while taking the whole) in the nyaya
philosophy is familiar with that time. The tantupatanydya*denotes that the
effect exists for a moment when the cause is destroyed, is also mentioned.
The stock example for inference (anumana), i.e. parvato vahniman dhiimat

has paved the path for the maxim dhiimagninyaya*'.

The killing of animals is adharma, even if it is according to Sruti as a
part of sacrifice. But the dharma derived as a result of sacrifice, destroy
this adharma. 1t is like, while digging the well the dust and mud cover the
body of the digger .and the water found them last will wash it off. This
mimamsa concept reflects in the kipakhdanakanyaya *. The niyamavidhi of
mimamsa reveals through the maxim of abhaksyo gramyakukkutah,
abhaksyo gramyasiikarah, which prescribes what to eat and what not to eat.
The cloth get the name cloth after the yarn is spun, but we say that ‘spin a
cloth’. Here the word is used in a prospective application, when the weaver
finished the product- bhavisamjida-vijiananyaya®. This thought is obliged
to the mimamsa philosophy. There is a reference that when we say
‘yavagum pacati’, cooks the rice-gruel, yavagi is used in a prospective
application, because when the cooking is finished, it is called yavagi.

According to mimamsaka, a thing that is changed in one part does not there
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by become something else is illustrates by the ekadesavikrtanyaya*, which
means the cutting of a tail or ear, which does not turn it into a horse or
donkey, but still a dog. The eternity of the relation between the word and

sense is closely related to the mimamsa theory *.

In addition, the
pratyasattinyaya of them is mentioned through the avanantad odakantad

priyam pantham anuvrajet nyaya. From the above reference, it is clear that

these philosophical thoughts are prevalent in that period.
5.7. Nyayas on Religion
5.7.1. ABBHAKSANYAYA/ VAYUBHAKSANYAYA
“the maxim of living on water alone™/ “the maxim of living on air”.

‘athava santyekapadanyapyavadharanani /  tadyatha-abbhakso
vayubhaksa ityapa eva bhaksayati, vayumeva bhaksatiti gamyate /

evamihapi siddha eva na sadhya iti** /

Bhagyakara mentions this nyaya while he interpreting the meaning of
siddhe in the varttika siddhe Sabdarthasambandhe in Paspasahnika. The
word siddha, is synonym of the word nitya (permanent). Sometimes, there
is the sense of definiteness conveyed by a single word, unaccompanied by
the particle eva showing definiteness. For example, when the word

abbhaksah or vayubhaksah is used, it conveys the sense of living on water
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alone or on air alone, without eating or drinking any other thing. Here
without the word eva, the sense of definiteness conveyed. Similarly, the
word siddha, here means, always established (siddha eva) or always

produced, it does not mean ‘to be produced’ (saddhya).

5.7.2. ACARYACARANYAYA

‘the maxim of Acarya’s usage’.

‘dcaryacarat samjiasiddhih /  tadyathd-laukikesu vaidikesu ca
krtantesu / loke tavanmatapitarau putrasya jatasya samvrtte 'vakase nama
kurvite devadatto yajiiadatta iti / tayoriipacaradanye pi jananti iyamasya
samjfieti /' vede’pi ydjiiikah samjiam kurvanti spayo yipascasala iti /

tatra bhavatamupacaradanye 'pi jananti ivamasya samjieti’’ /

Bhasyakara uses this nyaya while he describes the sitra
‘vrddhiradaic’ to denote the needlessness of the use of samjiiadhikara
sttra, ‘atha samjiia’ for knowing the samjfia, vrddhi, guna etc. In the
world, the parents in their own house secretly named kids and the others
identify by hearing the name of each kid through the dealings of their
parents and relatives. In the Vedas also Yajilikas named the sacrificial
utensils as ‘isphya’, ‘yipa’, casdla etc. and use of those words by Yajfiikas,

the others understand them to be their name.
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So here also, some interpreters state that in the rule ‘vrddiradaic’ the
word vrddhi is samjfid and adaic (G, ai, au) are samjfiins. Other comments
that in the rule ‘sici vrddhih parasmaipadesu’ P.7.2.1, the vrddhi denotes
the vowels a, ai, and au. Therefore, we understand that with which another
is denoted is samjfid and those that are denoted are samjiiins. Hence, the
vrddhi is samjiia and ddaic is samjiiin in the loka and $astra. So there is no

need of introducing a domain sitra like this.
5.7.3. AGNAU KARAVANI NYAYA
“the maxim of offering oblation in the fire”.

‘athava punarastvayameva vigrahah kesabrahmacarino’syeti / nanu
coktam- katha iti prativacanam nopapadhyate iti / naisa dosah / agnau

karavani nyayena bhavis ati’® /
yay 34

Patafijali mentions this nydya under the rule ‘anekamanyapadarthe’
P.2.2.24, where a question is raised about the meaning and analysis of the
compound kimsabrahmacarin. The compound is bahuvrihi and the analysis
is kesabrahmacarino’sya-who are his fellow students. The answer is
kathah, i.e. he is a student belonging to the katha branch. Here the question
is about a constituent meaning, which refers to a plurality of object, but the

answer is only referring to single object. If the question is asking in the
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form of plural word, the answer is also should be in plural, but here it is in
singular word. After this discussion, by introducing the agnau karavani
nyaya, Bhasyakara states that there is no difficulty in considering the
singular answer. That is, somebody says to somebody, may I offer in the
fire. The performer has received the reply by the words ‘offer it’, the object
also permitted. In another occasion somebody else says, ‘shall it offered in
the fire?’. Then the performer has received the permission by the words ‘let
it be offered’, the object has also been permitted. Just as the nyaya works
here, it works in the case of ‘who are his fellow students.” When the
answer is they are students belonging to the katha branch, because of the
relation of the katha branch, we understood that he is a student belonging to
the katha branch certainly. Similarly, when the answer is he is a student
belonging to the katha branch, we have to understand that, they are students
also belonging to the katha branch certainly, because of the relation. As a
matter of fact, they cannot be referred by the compound, since they are

represented in the compound by a subordinate word.

If the question concerned here is taken in the form of sentence
kesabrahmacarino’sya, the plural word sabrahmacarinah becomes
predominant. Therefore, since the answer refers to the sabrahmacarin-s, it
should be put in plural-kathah. But, when the answer is taken in the form

of the compound kimsabrahmacarin, then the anyapadartha-a person

201



having fellow students, becomes predominant, and the constituent
sabrahmacarin becomes subordinate. Therefore, since the answer refers to

the anvapadartha, it should be put in the singular.
5.7.4. AMRASEKAPITRTARPANANYAYA

“watering a mango tree and at the same time satisfying the

forefathers™

‘dvigata api hetavo bhavanti / tadyatha-amrasca siktah pitarasca
prinitah iti /  tathd vakyanyapi dvisthani bhavanti / S$veto dhavati,

alambusanam yateti’®/

In the Paspasahnika of Mahabhasya on the course of discussion
about ‘what are the purpose of instructions of letters’, Patarijali answered by
using the amrasekapitrtarpananyaya, which means watering a mango tree
and at the same time satisfying the grandfathers, i.e. by doing one thing

brings two results. The same action provides two or more results.

The introduction of letters at the beginning is for giving a serial order
of letters for the sake of knowing their correct pronunciation. If so, an
authoritative utterance has to be made in the case of vowels, which are
udatta, anudatta, svarita, ant;ndsika, dirgha, and pluta. 1t will be achieved

on account of the general nature of the original utterance. Even if saying
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so, the letters with the defect of samvrta should be prohibited. The defects
samvrta and others are avoided by gargadi-bidadipatha, but there is another
purpose served by gargadi-bidadipatha, so that correctness of the whole
may be secured. Here arises the question, ‘how can two things are obtained
by one single effort?” For answer to this question, Bhasyakara uses this
nyaya and says that, both are accomplished by gargadi-bidadipatha, the
correct reading is understood and the defects are removed. There can be
sometimes a two-fold purpose also in doing a thing. For example, by
performing pitrtarpana while sitting under mango tree, the mango tree is
watered, as also the grandfathers are appeased at the same time. Ordinary
sentences also convey a double sense. $vefo dhavati-the white one runs, $va
ito dhavati-the dog is running away from here, and alam busanam yata- go

to the country of Alambusa, alambusanam yata-able to go to the waters.
The amrasekapitrtarppananydya is also seen in Padmapurana.
‘eko munistamrakardagrahastohydmresu mule salilam dadati /

amrasca  siktah pitarasca  trptd ekd kriyd dvayarthakar?

prasiddha>’//,
5.7.5. ASOKAVANIKANYAYA

“the maxim of the grove of asoka trees”.
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‘nanu caivamapi ghata patadaya eva kuto nokta iti vacyam,
aSokavanikanyayat / gavadyarthanam mavigalatvena pratardysyatvasya
dharmasastre utkatvena tatpratipadakatvacchabdasyapi marigalatvamiti

adyullekhacca™" /

While Nagesa interprets the words gaurasvapurusohasti, which is in
the Paspasahnika, he uses this nyaya. Here he arises a question that, why
Bhagyakara uses the words gauh, asva etc. in the examples of current words
in reply to the question kesam Sabdanam, instead of he has to refer more
common words like ghata, pata etc. For clearing this question, he explains
this nydya and says that, Ravana kept Sita in the grove of asoka trees, when
he could keep her in any garden. But, it is not easy to account for his
preference of that particular grove to any other one, so when a man finds
several ways of doing a thing, any one of them being considered as good as

another, and the preference of any particular one cannot be accounted for.

5.7.6. AVANANTAT ODAKANTAT PRIYAM

PANTHAMANUVRAJET NYAYA

“follow until see a forest or water”
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‘evam tarhi lokata etat siddham/ tad yatha loke avanantat, odakantat
priyam pantham anuvrajet iti/ ya eva prathamo vanantah udakantasca a

tato 'nuvrajati 3

The use of the word isvara with ‘7’ in the sitra ‘pragisvarannipatah’
P.1.4.56, is to apply nipatasamjiia up to the sutra ‘adhirisvare’ P.1.4.97. If
the word isvara is used there, nipatasamjiia will apply up to the rule ‘Zsvare
tosunkasunau’ P.3.4.13. Here arise a doubt when use the word iSvara that,
whether the word #$vara is in the rule ‘adhirisvare’ or ‘iSvare
tosunkasunau’. But, the application of the word risvara is clear this doubt.
Here Patafijali quotes this nyaya and says that, here is no difficulty in
applying the word i$vara. There is custom that accompany the beloved
guests up to see a forest or the water when they returned. Here they are
followed up to the first sight of a forest or the water. Likewise, the word

isvara will only apply to the first rule adhirisvare and not apply to the later.
5.7.7. DIRGHASATRANYAYA
‘to be treated like dirghasattra’

‘aprayukte  dirghasattravat /  yadyapyaprayukta,  avasSyam

dirghasattravallaksanenanuvidheyah / tadyatha-dirghasattrani
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varsasahasrikani  ca / na  cadhyatve  kascidapi  vyavaharati,

kevalamsysisampradayo dharma iti krtva ydjnikah $astrenanuvidadhate’ **/

Bhasyakara says in Paspasahnika- correctness of words is
determined from usage. If words were not in use, they would not be called
correct. The words like d@sa, tera, cakra, peca etc. are not in use now. Then
how can it treat as correct word. Patafijali answered that there are no
unused words because, wbrds are used to convey sense and to these words
attached the meanings in which they are used. It can be seen the word usita
used in place of the meaning of #sa, in the sense of tera- tirna, in the sense
of cakra krtavantah, in the sense of peca pakvavantah. Although such
words are not found in use, they have to be explained in grammar by
framing rules, just as sacrificial sessions of long duration which last for a
hundred years or for a thousand years, are not at present held by anybody.
Still, writers on sacrifices prescribe and explain them, simply because
usages, which are followed by ancient sages, are to be looked upon as

religious, have to be sanctioned although they may not be current.
5.7.8. GURUVATGURUPUTRANYAYA

“treating the preceptor’s son like the preceptor ”
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‘guruvadguruputra iti yathd / tadyatha guruvadasmin guruputre
vartitavyamiti gurau yatkaryam tad guruputre’tidisyate /  evamihdpi

stanikaryamadese ‘tidisyate’ **/

Bhasyakara describes the nyaya guruvatguruputra when there arise a
question why should ‘vat’ be read in the sitra ‘sthanivadadeso 'nalvidhav’.
In the palace Rajaguru have a prominent place and get full respect from the
King and the others. In his absence, his son does all things in respect of the
Rajaguru and his son gets all respects what Rajaguru gets. Here he is
treated only like R&jaguru, but not as Rajaguru. In the siitra aro
yamahanah, the darmanepada conjugation is employed. According to
‘hanovadhalun’ sttra, vadhadesa employed to han. If sthanin is the samjia
of adesa, vadha desa became the name of sthani. Then the atmanepada
termination will be used only after vadh with ‘@’ and not after han with ‘a’.
If var is read, this effect cannot arise, since adesakarya can be analogized
with a sthanikarya, same as how the Guru’s son gets homage instead of the

Guru.
5.7.9. INDROPASTHITI NYAYA

“presence of Indra at a time in all sacrifices in various places”
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‘tadyathaika indreneksmin kratusata dahiito yugapat sarvatra

bhavatyevam akrtiryugapat sarvatra bhavediti’>/

During the interpretation of the sitra ‘saridpanamekasesa
ekavibhaktaw® P.1.2.64, Bhasyakara uses the indropasthitinyGya. In the
world, various people for the attainment of desire at the same time conduct
many sacrifices in various places. At the time of sacrifice, they offer
obligation to Indra by pronouncing the word ‘indra’. Indra being a single
God, he accepts all the offerings from various persons from various places

simultaneously. This is the indropasthitinyaya.

Is padartha depending on dravya or akrti? Patafijali says that dravya-s
are many and akrti is one and only and exists everywhere simultaneously.
As the one Indra can be seen everywhere simultaneously, akrti also seen
everywhere simultaneously. In the destruction of dravya, akrti exists.
Because of the non-dependence of the dkrti to dravya, akrti will not

disappear, if the dravya destructed.

5.7.10. NATYANTAYAJNANAM SARANAM BHAVITUMARHATI

NYAYA

“ignorance cannot wholly serve as a refuge”.
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‘natyantayajiianam Saranam  bhavitumarhati / yo hyajanan

brahmanam hanyat surdam va pibet so’pi manye patitah syat>® /

In the Paspasahnika of Mahabhasya, the Plrvapaksin arises a doubt
in the verse ‘vagyogavit dusyati capasabdaih, that, whether one who knows
correct words knows incorrect words, and just as one obtains merit by the
knowledge of correct words, demerit also incurs with that of incorrect
words. The demerit becomes greater, since the incorrect words are greater
in number and each correct word having a large number of corrupt forms.
For example, the correct word gauh has the corrupt forms gavi, goni, gota,

gopotalika and the like.

To clear this doubt, Patafijali mentions this nyaya. Ignorance cannot
completely serve as a resort. He who kills a Brahmana, or who drinks wine
through ignorance becomes a sinner. One should know the existing rules,

ignorance is not an excuse, and knowledge is his resort.
5.7.11. RSISAHASRADAKSINANYAYA
‘the maxim of alms-giving of thousand cows’

‘etadapi siddham / katham? lokatah / tadyatha- rsisahasramekam
kapilamekaikasah sahasrakrtvo datva taya te sarve sahasradaksinah

sampannah / evamihapi anekactvam bhavisyati 7y
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The objection is occurred in ekac and anekdac while the akara is one
and the same. This can be solved by the repetition of vowel sound. But, in
the words like kirind, girina, only the final syllable will be accented since
there is only one vowel ‘i’ in both. Bhagyakara removes the defect by

quoting ‘rsisahasradaksinanyaya’ in the siitra ‘aiu n’.

In Yaga-s, Sages, one thousand in number presented one and same
cow in one thousand times, have achieved the merit of having presented one
thousand cows. Similarly, words with the same vowel occurring twice will

be looked upon as two-vowelled or multi syllable.
5.7.12. SAPTADASASAMIDHENINYAYA
‘the maxim of seventeen fuel sticks’

‘ekajanekajgrahanesu cavrttisamkhyanatanekactvam bhavisyati /
tadyatha- saptadasasamidhenyo  bhavantiti  trih  prathamamanvaha,
triruttamamityavrttitah saptadasatvam bhavisyati / evamihapi avrttito ne-

kactvam bhavisyati®>® /

Bhasyakara uses the ‘saptadasasamidheninydya’ in the bhasya of the
sitra ‘a i u n’. If accepting the view that the akara is one and the same,
there will arise a confusion regarding the application of the terms ekac,

anekac and the like. The problem can be solved by counting separately the
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repeated vowel sounds 1 the word. For example, in darsapaurnamasiyagd

there seventeen hymns consecrated for offering the fuel sticks. But hymns
are only thirteen. The thirteen sacred hymns being counted as seventeen by
the repetition of the first hymn as three and, the last one also. Similarly the
one the same akdra is treated as different in different occasions. So in the
words kirind, girind and the like, the multi syllabification (anekactvam) will

be explained by the vowel ‘7’ occurring twice in these words.
5.8. Nyayas on Philosophy
5.8.1. ANVAYAVYETIREKANYAYA

“the maxim of logical continuance and logical discontinuance”.

‘ko’savanvayo vyetireko va? yah Sabdo hiyate tasydsavartho yo

hiyate, yah Sabda upajdyate tasydsavartho yo'rtha upajayate, yah

Sabdo 'nvayi tasyasavartho yo 'rtho ‘nvayiti®>® /

Patarijali introduces this

nyaya in the rule

‘arthavadadhdturapratyayah pratipadikam® P.1.2.45, to accomplish the

arthavatva of $abda-s like vrksa. Kaiyata explains- anvayah anugamah sati

Sabde arthavagamah, vyatirekah Sabdabhave tadarthanavagamah
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If there is an effect, there is a cause. If there is no cause, there is no
effect. Since the stem is always related to pratyaya, the stem alone can
never be used. Becaus@ of the incapacity to denote anything by itself, the
arthavatvam is not acceitable. This is the objection raised. It is achieved
by anvaya and vyatireka-says Patafijali. On hearing the word vrksq it is
understood that the stem vrksa ending in ‘a’ and also the pratyaya ‘s’ and
getting ‘a’ meaning that one having réots, branches, fruits and leaves and
the idea of being one. When the word vrksau is read a portion of the
original word ‘s’ is dropped, a new word ‘au’ is added and the stem vrksa
remains as it was- ending in ‘a’ is intact. A portion of the meaning is also
dropped and something is newly brought in and a portion remains as it was,
that is the idea of being one is discarded, the idea of being two is newly
brought in and the idea of one having roots, branches, fruits and leaves
remains same. From this it is clear that the part of the word which is

dropped has for it the meaning which has been discarded, that the newly

added part in the word has for it the meaning which is newly introduced and

the part of the word which remains unchanged as for it the meaning which

remains undamaged.

5.8.2. ATMA NYAYA

= [ EL)
“maxim of antaratma and Sariratma
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1 om - e
dvavatmanau, antaratma Sariratma ca | antardtma tat karma karoti

yena Sariratma sukhadukhe anubhavati/ Sariratma tatkarma karoti yena

antaratma sukhadukhe anubhavati iti’®°/

Bhasyakara quotes the armanyaya while he interpreting the sitra
‘neranau yatkarma naucet sa kartanadhyane’ P.1.3.67. This siitra means
that armanepada appears in nyantaprayoga, if only the kérman in the
anyantaprayoga is the karman in the nyantaprayoga, if it becomes the kartr
in the nyantaprayoga, and sad memory is not denoted. Then the doubt
arises that why the armanepada ghatayate not occurs in the example hanti
atmanam, ghatayati atma by this sitra, because when arma is the kartr in
the nyantaprayoga ghatayati, and the atmanam is the karman in the
anyantaprayoga hanti. So Varttikakara introduces the varttika
navanyante 'nyasya kartrtvar and says that the drmnepada need not be
mentioned since the kartaatma in the nyantaprayoga is one other than the
karman arma in the anyantaprayoga.  Whenever the karman in
anyantaprayoga becomes the kartd in nyantaprayoga, there only occur

atmanepada in the nyantaprayoga.

For explaining this matter, Patafijali quotes the atmd nydya. There are
two atmd-s, antardtma-the atmd inside and the Sariratma- the physical

body. antaratma does any action, which produces pain, and pleasure to the
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physical body and the physical body does that action which produces pain
and pleasure to the antaratma. Here the karman in the first sentence should
be the kartr in the later. But here both are different. The karman in the first
sentence is Sariratma and the kartr in the second sentence is antaratma.
Therefore, the atmanepada does not occur in hantiatmanam, ghatayatiatma.
This nyaya is also found in the bhasya under the sitra, ‘karmavat karmana

tulyakriyah’ P.3.1.87.

5.8.3. DAGDHAPATANYAYA

“the maxim of the burnt cloth™

‘krtsnasya dhatorlope gunavrddhiprasangabhavadanarthako nisedhah
syaditi  samarthyat  dhatvekade$alopo’tra  dhatulopo’bhimatah  /
avayavakriyayd'pi samudayasya vyapadesadarsandt / yatha pato dagdha

iti’®'/

Pradipakara uses this nyaya while he interpreting the sitra ‘na
dhatulopa ardhadhatuke’ P.1.1.4. It means that guna and vrddhi in the
place of ‘ik’ do not obtain when ardhadhatuka affix conditioning deletion
of part of the root follows. When the whole root is deleted, there is no
chance to obtain guna and vrddhi. Then the sitra ‘na dhatulopa

ardhadhatuke’ 1s also meaning less.  So here dhatulopa means
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dhatvekadesalopa i.e. deletion of root means deletion of a part of root.
Here introduces the dagdhapatanyaya and says that sometimes a piece of
cloth that is set on fire, is said that the whole cloth is burned, and at the
same time, if the cloth is burned we use that the part of cloth is burned.
Likewise, here also the word root (dhdatu) means a part of a root

(dhatvekadesa).
5.8.4. PRAKRTIVIKRTINYAYA
“the maxim of prakrti and vikrti”

‘katham jihayate dravyam hi nityam dkrtiranityeti / evam hi drsyate
loke-mrtkadacitakrtya pindo bhavati / pindakrtimupamrdya ghatikah
kriyante / ghatikakrtimupamrdya kundikah kriyante / akrtiranya canya ca
bhavati / dravyam punastadeva / akrtyupamardena

- re 62
dravyamevavasisyate’™/

In the varttika siddhe sabdarthasambandhe Bhasyakara says that
dravya is considered eternal and akrti is non-eternal by the
prakrtivikrtinyaya. It is seen in the world that éarth is one shape becomes a
clod, it is broken and it is converted in to small pots; by crushing the pots,
small pitchers are made. So also, gold invested with a certain forms like a

bar, by destroying the bar shape, rings are made, they are destroyed it is
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made into bracelets, that shape is crushed and it is made into ear rings as
bright as red hot charcoal of khadira wood. The shape changes from one to
another but the substance remains the same. Though the shape is destroyed,

the substance alone remains.

By this nyaya, Bhasyakara indirectly denotes parinamavada of

Sankhya philosophy and the vivartavada of Vedanta philosophy.®*
5.8.5. RATHANGARATHANYAYA

‘can’t go with a separate parts of a chariot, but can go with the

assembly of its parts’.

ime punarvarnah atyantamevanarthakah yatha tarhi rathangani
vihptani  pratyekam  vrajikrivam  pratyasamarthani  bhavanti  /
tatsamudayasca rathah samarthah /  evamesam varnanam samudaya

arthavantah, avayava anarthaka iti’®/

The rathangarathanydaya is explained in the interpretation of the
sitra ‘arthavadadhaturapratyayah pratipadikam’ P.1.2.45. 1t is explained
here a reply to a question that the letters have meaning or not. It is said that
letters have meaning on account of the collection having meaning. For
example, one thread is not capable to protect a man from cold, but woolen

cloth made up by the collection of threads is capable to protect. Similarly,

216



one rice cannot remove hunger, but collection of rice can do it and the one
grass-stem cannot bind, but the rope, collection of grass-stem, can do it. On
the other hand, it is seen that the whole has meaning not connected with that
of the parts, i.e. even a particular thread can protect a certain person from
the cold, one rice can remove hunger of a particular person and one grass

stem can bind certain things.

But, Bhasyakara says, these letters have absolutely no meaning when
they are in parts. Here he uses the rathangarathanydya and says that just
as a chariot stripped into parts cannot go from place to place and when they
assembled together can go, so also the collection of words have meaning

and parts have no meaning.
5.8.6. VICITARANGANYAYA/ KADAMBAMUKULANYAYA

‘the maxim of wave undulation or the maxim of the buds of the

kadamba tree’

‘Srotrasambandhastu  pradesantarotpannasabdasyapi  vicitarvga-

nydyena kadambamukulanydyena va tatrantare vyutpadita eva’® /

Uddyotakara uses these nyaya-s during the discussion of definition
of §abda in the sitra ‘a i u n’. The letter pronounced at other places, how

could it contact with our ears? To answer this question, he uses the
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vicitaranganyaya and kadambamukulanydya, and says that sound comes to
the seat of hearing in the same manner as the undulation waves of water or
as the anthers of a kadamba buds and thus apprehended by the ear. The

vicitaranganyaya is reffered in the Bhasaparicceda like this;
‘sarvah Sabdo nabhovrttih Srotrotpannastu grhyate /
vicitaranganydyena tadutpattistu kirttita® //

The maxim of the kadamba buds means that the bursting forth of the
buds of the kadamba tree at one and the same time, they are said to bﬁrst
forth simultaneously. This nyaya is also given as an illustration of the way
in which sound is produced in our ears. kadambakoraka nydaya is used in

the Parisistaparva of Hemacandra also.%’
5.8.7. VRKSASTHAVATANANYAYA
“existence of wine on a tree while destroying the tree”

‘dravyavindse akrteravinasah/  kutah? anaikatmyat /  anekatma
akrterdravyasya ca /  tadyathd-vrksastho’vatanato vrkse chinnepi na

. , 568
vinasyati’”> /

Patafijali answers to the vyaktivadin by justifying the view of jativadin

in the rule ‘saripanamekasesa ekavibhaktayw’ P.1.2.64. It is not proper the
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opinion that the akrti destructed in the destruction of dravya. The nature of
akrti and dravya are entirely different. akrti is eternal one and found
everywhere simultaneously. dravya is not so. Here Patafjali illustrates the
vrksasthavatananydya, and says that because of the different nature, the
wine on a tree will not be destroyed, if that tree is either destroyed or cut
and removed. Likewise in $astra also due to the different nature akrti does
not disappear when dravya is destroyed. The existence and origin of guna
is under the control of dravya. So, when dravya destroyed, guna also

destroyed.
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Chapter - VI
EDUCATION

The main target of education in ancient India was to culture the mind
of the people and to strengthen their intellectual and physical features. This
helps to inspire them with a healthy attitude towards life. Gurukula system
of education was existed in that period where the pupils were always under
the control of the preceptor '. Ultimate end of the education was to seek the
highest knowledge. Mere study with the teacher was not enough, but
perfection needed constant study. It was necessary for householders to
acquire learning to enable them to win a position in society. Pupil running
away from his teacher’s place without completing his study was contempt
as ‘kharvaridha’. The preceptor finally gave permission to enter the life of
a householder after completing his education - adhitya snatva
gurubhiranujfiatena khatvarodhavya 2. This indicates that education was a

necessity to equip oneself for faithfully living the life of a householder.
6.1. Method of study

Method of study during that period was learning by memory and
there was a chance for discussion and interpretation of texts. - Patafjali

compares, the study without understanding its meaning is like a dry fuel
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thrown in a place where there is no fire to ignite it’. Preceptor taught his
pupils in a friendly way — taddcaryah suhrtbhiitvacaste * and doubts are
removed by the commentary or interpretation of him- vyakhyanato
visesapratipattih na hi sandehadalaksanam 3. The recital of each individual
word (pratipadapatha) is not the right way of teaching because of the vast
syllabus °, if imply the general and special rules a man could learn bigger
and bigger collections of words by a small effort. It is obligatory to
brahmana boy to study and teach the Vedas with its aiigas — brahmnena
niskarano dharmo sadarigo vedo'dhyeyo jhieyasca . But the principal
subject was grammar- pradhdne ca sadsvarigesu vyakarana®. They should
study grammar after their upanayana °. Pupils were slapped by the
preceptor for wrong pronunciation- ya udatte kartavyo’nudattam karoti

khandikopadyayastasmin capetam dadati 0,
6.2. Nature of a student

With a kamandalu in his hand, the student went to the householders

11

for food and other necessities . An unstudied pupil who wandered from

teacher to teacher like a crow is known as tirthakakah (fickle as a crow). yo

gurukulam gatya na ciram tistati sa ucyate tirthakaka iti 12,

The student
studied at night by protecting the light from the wind and the light was

produced by burning dried cow dung (kdrisa)’. The students belonging to
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same school were called sabrahmacarin. The pupil tried to please his
teacher for his own welfare both in this world and life after, and with a
thought, the guru will teach him very well '*. The smyti-s also dictates to
the student to give honor towards his teacher. yajiiavalkyasmrti > says,
student serve or worship the teacher for the sake of learning and be
attentive, but according to Manu '°, they should give honor to his preceptor
both in his studentship and after.  There is a reference to a student living

7

in the village for the sake of his preceptor and his learning '’. Errors or

willful default committing students were punished for the welfare of them
and not to harsh them by the teacher- samrterpanibhirghnanti guravo na

. . .7 I8
visoksitaih °.

Based on the above study of educational life in that period, it may be
suggested that they planned the education on the ancient model, which laid

importance on proper understanding and interpretation.
6.3. Nyaya-s on Education
6.3.1. DURAT KUPITAD GUROH NYAYA
‘one should stay far away from an angry teacher’.
‘na va tatrapi darsanddpratisedhah / na va tatrapi darsanat

paficamydh pratisedho 'narthakah / tatrapi paficami drsyate-
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“duradavasathanmitram durat padavasecanam /
diracca bhavyam dasyubhyoh dirat kupitad guroh™" //

While Bhasyakara refutes the varttika dirantikarthebhyaha
paficamividhdane  tadyuktat  paficamipratisedhah  in the  rule
‘dirantikarthebhyo dvitiya ca’ P.2.3.35, he mentions this nyaya. By the
rule ‘duarantikarthaih sasthyanyatarasyam’ P.2.3.34, the words dira, antika
etc. govern the genitive or ablative ending. According to the siitra
durantikarthebhyo dvitiya ca the words diira, antika etc may be used in the
accusative, instrumental or ablative. The example of ablative is dirat
gramat. Here both words are used with the same case ending, the sense
“from a far village” become possible. If we want to convey the sense “far
from the village”, we must say dirat gramasya only. So there is a
prohibition should be stated at the fifth case ending. But this prohibition is
redundant because the fifth case ending is used in such instances also. For

example, in the verse;
‘ duradavasathanmiitram dirat padavasecanam /
diracca bhavyam dasyubhyoh dirdt kupitad guroh °//

One should urinate far from a dwelling place; one should wash his

feet far from a dwelling place. One should stay far away from outcasts and
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one should stay far away from an angry teacher. So the varttika rejects
because usage clearly shows that the ablative ending is used in such cases

also.
6.3.2. KAMANDALUPANI CHATRA NYAYA
“A student with a water bowl in his hand”

‘na hyavasyam tadeva laksanam bhavati yena punah punarlaksyate/
kim tarhi? yat sakrdapi nimittatvaya kalpate tadapi laksanam bhavati / tad
yatha-api bhavan kamandalupanim chatramadraksiditi /  sakrdasau

kamandalupanischatro drstastasya tadeva laksanam bhavati’*° /
D 34

Patafijali introduces the maxim during the interpretation of the rule
anurlaksane P1.4.84. The rule anurlaksane has to change as anurhetau by
using the word hetu instead of the word laksana, - says Varttikakara. By
opposing this view, Patafjali says that, there is no need to change the rule
since there get the meaning of hetu by the word laksand. Once marked by a
cause, which is not repeated again, become a mark of identity. If a person
asking do you see a student with a kamandalu in his hand, it means that
once he may be seen a student with kamandalu in his hand. Here the
kamandalu is the mark of that student, since once only the kamandalu is

with him in his hand. As such in $astra, it is rained after the recitation of
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samhita of Sﬁkalya, which became a mark of rain, because it is rained after
the chanting of the samhita of Sakalya. How the samhitapatha became the
cause of rain same as it became the mark of that. Therefore, there is no
need to change the siitra as anurhetau since the cause and mark are getting

by the word laksana.
6.3.3. KHATVARUDHO JALMAH NYAYA

“A person who enter the nuptial bed without complete his Vedic

study.”

‘ksepa  ityucyate, kah  ksepo  nama? adhitya  snatva
gurubhiranujiidtena khatvarodhavya/ ya idanimato nyathd karoti sa ucyate

khatvaridho 'yam jalmah/ nativratavaniti 20y

In order to illustrate the meaning of the word ‘ksepe’ in the rule khatva
ksepe P.2.1.25, Bhasyakara mentions the khatvaridho jalmah nyaya. When
a student has completed his Vedic studies, he is fit to enter the stage of
householder, for that he has taken his ceremonial bath, with the permission
of his teachers, he mount the nuptial bed. If a student entered in to the
nuptial bed, without completed his Vedic studies, and without the
permission of his teach.ers, he is called khatvaridhah. khatvaridhah may

characterize a person who has gone on the wrong path and it implies the
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sense of bad behavior. So the compound dvitiyatatpurusa, khatvaridhah
conveys the sense of contempt, but the phrase khatvam ariidhah does not

convey the sense of contempt.
6.3.4. SAMRTAIH PANIBHIRGHNANTI NYAYA
“children are beaten by their parents with a good hand”

‘na hyanastiyan kutsayati, na ca’pyakupito bhartsayate/ nanu ca bho
akupita api drSyante darakan bhartsayamanah/ antataste tam Sarirakrtim

kurvanti ya kupitasya bhavati/ ’
‘samrtaih panibhirghnanti guravo na visoksitaih /
lalanasrayino dosastadandsrayino gundh’22 //

The Mahabhasya mentions this nyadya in connection with the rule
vakyaderamantritasya’stiyasammatikopakutsanabhartsanesu. P.8.1.8.
Without envy, someone can’t blame another. Without anger, there is no
threatening. So, the words asiiya (envy), kutsana (blame) have same
meaning and the kopa (anger), bhartsana (threat) have also same meaning.
Hence in this sutra there need only two words asitya and kopa and not four
words. 'Here Patanijali removes this doubt by taking this nyaya.
Threatening to the children by the parents is not with the anger, but keeping

love in mind. So, it cannot say that all threatening are happened by anger.
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But at the same time the sign of anger can be seen in the body. Here
Patafjali says that the anger cannot be measured by seeing the sign of body
because, we can see the sign of anger in the body of parents when they
threaten their children, but actually they are not angered. As such in the
case of blame, this is not due to envy. They are only imitating anger and
envy for the sake of their children. The parents are well aware of that deep
fondling may mislead the children and to keep faraway the demerits, saying
good words. So, the words asiiya and kutsana have different meaning and
the kopa and bhartsana have also different meaning. Hence these four
words are needed in the sitra vakydderamantritasyd’siydasammati-

kopakutsanabhartsanesu.
6.3.5. TIRTHAKAKANYAYA
“crows are not stay for long time in sacred places”

‘ksepa ityucyate, ka iha ksepo nama? yatha tirthe kaka na ciram
sthataro bhavanti, evam yo gurukulani gatva na ciram tistati sa ucyate

tirthakdka iti %/

In the example tirthakaka, the relation of substratum and super
stratum is not possible to express contempt. So, Patafijali explains how this

compound firthakaka conveys a sense of contempt in the bhasya of sutra
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‘dhvarksena ksepe’ P.2.1.42. Just as a sacred place crows are not stationary
for a long time, in the same way a student who visits teaching institutions
one after the other, but does not stay at one place for a long time is called

tirthakaka- a student guided by whims.

Here the crow became a contempt bird because of its presence in the
sacred place is only for taking food. Nothing is sacred behind this.
Likewise, a selfish and lazy student, who is desirous to study without effort
1s contempt in gurukula. The sense of contempt from the compound
tirthakaka through the wupamanopameyabhava-relation of standard of
comparison and this to be compared between the crow and the student,

which is based on unsteadiness of objects.
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232



10.

11.

12.

13.

REFERENCE

gurund Sisyavat chatrah Sisyena ca guruscchatravat paripalayah,
MB, Vol. V, P. 6.2.62.

MB, Vol. 1, P. 2.1.16.

yadadhitamavijiiatam nigadenaiva $abdyate /

anagnaviva suskaidho na tadjvalati karhicit, MB, Pas.

Ibid, Vol. II, P. 2.4.32.

Ibid, Pas.

brhaspatirindraya  divyvam  varsasahasram  pratipadoktanam
sabdanam sabdaparayanam provaca nantam jagama, Ibid, Pas.

Ibid.

Ibid.

pura kalpa etadasit- samskarottarakalam brahmana vyakaranam
smadhiyate, Ibid.

Ibid, Vol. I, P. 1.1.1.

kamandalupanischatramadraksit, MB, P. 1.4.84., yajyakulani gatva
agrasanddi labhate, MB, P. 1.1.55.

MB, P.2.1.42.

imakabham chatrabhyam ratriradhita atho abhyam aharapi
adhitam, lbid, P.2.4.32. , tatha karisognirnivata ekante supra-

Jjvalito’dhyayanam prayojayati, Ibid, P. 3.1.26.

233



14.

L3,

16.

17.

18.

19.

20.

21.

22,

23.

ye tavadete gurususriisayo ndama te’pi svabhityartham eva
pravartante paralaukikam ca no bhavisyati iha ca na prito
gururadhyapayisyati ca, MB, P.3.1.26.

Yajiiavalkyasmrti, 3.26.

MS, 1.71, 72. '

grame gurunimittam vasamah, adhyenanimittam vasamah, MB,
P.1.1.57.

samrtaih panibhirghnanti nyaya, 1bid, P. 8.1.8.

MB, Vol. II, P. 2.3.35, p-508.

Ibid, P. 1.4.84, p-294.

Ibid, P. 2.1.25, p-371.

Ibid, Vol. VI, P. 8.1.8, p-28.

Ibid, Vol. I1, P. 2.1.42, p-383.

234



Chapter - VII
NATURAL OBSERVATIONS

Great Mountainous ranges, huge forests, rich flora and fauna
diversify the land of India, which have lent its social and economic life

additional wealth and beauty.
7.1. Flora

The study of flora furnishes an important role in the history of Indian
plants. Flora has provided the people with fruits and roots as food and
medicine and sprouts and flowers as means of ornamentation. Patafjali
speaks of a tree as consisting of roots, trunk, fruits and leaves ! The
important fruit-bearing tree is mango tree and it has also an important role
in the pitrtarpana. As a part of this ceremony, water was poured under the
mango tree, for satisfying forefathers. bilva is a wood-apple tree and the
sacrificial post (yipa) should be made of the wood of the bilva or khadira
tree. Khadira and barbura are a kind of palm of white trunk and small
leaves- khadirabarburau gaurakandau siksmaparnau 2. In addition to this
khadira has hard bark (kandakavan). There is a reference about the usage
of charcoal of khadira wood °. tala tree and vamsa are also mentioned *.

darbha, kusa, piitika are a kind of grasses which are used in the sacrifices.
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piutika grass was substituted to soma in the soma sacrifices. A sweet
scented flower Sephalika used to a cloth dried with its colour called

Saiphalika >. There is also a reference of a famous herb brahmi °.
7.2. Fauna

Through the evaluation of maxims, there can be seen references of
large number of animals, reptiles, birds and insects and a keen observation
to the nature and behavior of the animals. Mongoose does not stay on hot
place for a long time and enmity between the snake and mongoose also
referred. There is a reference regarding the fostering of animals like, sheep,
pig, cow, bull, horse and ass. A mark being branded on the ear or on the
rump of the cow °. The branding of the cows was known from the Vedic
period onwards. The Atharvaveda refers to it as laksma and mentions the
mithuna mark. Horses and bulls were used in chariot and carts
respectively’. There is a reference of wild ox (gavaya)'®, porcupine ',
deer'’, and dog . A lion’s evaluation of his way that he came, after
proceeding is a natural habit of lion'*. Jump of a frog '°, moving of a snake,
and lizard'®, scorpion 7, quick fly of a sakuni bird '*, flying style of
pigeonl(), birds like crow, crane, goose, cock and peacock etc. also

2
referred®.
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7.3. Nyaya-s on Nature
7.3.1. ABHRACANDRANYAYA
“the maxim of moon in the cloud”.

‘svabhavatah etesam  Sabdanam  etesvarthesvabhinivistanam
nimittatvenanvakhyanam kriyate / tad yatha-kipe hastadaksinah panthah
/ abhre  candramasam  pasyeti / svabhavatastatrasthasya
pathascandramasasca nimittatvenanvakhyanam kriyate / evam ihapi carthe

yah sah dvandvasamaso 'nyapadarthe yah sah bahuvrihiriti’®'/

While refuting the sitra samarthah  padavidhih P.2.1.1,
Mahabhasyakara raises the question whether denotation of word meaning
by compound word is natural or rather taught by grammarians. It is a
natural thing, because there is no teaching of meaning. If so, from the
denotation of word meanings of anyapadartha, cartha, apatya, rakta,
nirvrtta etc. through the rules ‘anekamanyapadarthe’ P.2.2.24, ‘carthe
dvandvah’® P.2.2.29, ‘tasyapatyam’ P.4.1.92, ‘tena raktam ragat’ P.4.2.1,
‘tena nirvritam’ P.4.2.68 respectively formulate the compounds like
bahuvrihi, dvandva etc, we may say that Panini teach us meanings. The
meanings denoted here represent the condition for applying designations

like, bahuvrihi, dvandva or for taddhita suffixes like ‘an’. If fact,
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explanation given through the way of guidance or condition to the words
which is naturally endowed with these meanings. For more clarification,
Patafijali describes the abhracandra nyaya. The statements, kipe
hastadaksinah panthdh -the path is on the right hand side of the well,
abhre candramasam pasya- look at the moon in the cloud, do not confer a
new position up on the path or the moon, but their existing location is
explained with the help of distinctive signs, well and cloud. Similarly, the
sense conjunction is mentioned in carthe dvandvah as a sign or condition
for the application of the designation dvandva, and denotes the meaning of

another word not included in the compound is called bahuvrihi.

7.3.2. ADITYADARSANANYAYA

‘the maxim of seeing of Sun’

‘na hi eko devadatto yugapat srughne ca bhavati / mathurayam ca /
naiko drasta adityamanekadhikaranastam yugapat

deSaprthaktvesiipalabhate / akaram punarupalabhate’® /

Bhasyakara refutes the ekatva of akara by the ‘adityadarsananyaya’,
the sounds are taken to be like the Sun. The one and the same Sun can be
seen in different places in same time. So the one and the same akara can be

seen in different words in different places.
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But Bhasyakara object this view and says, the same person does not
see the Sun in different places at the same time, but the akdra seen
simultaneously at different places. So to state the ekatva of akara, the

adityanydya is not apt here.
7.3.3. AVATAPTE NAKULASTHITAM NYAYA
“mangoose’s stay on hot ground”

‘ksepa ityucyate / ka iha ksepo nama? yathdvatapte nakula na ciram
sthataro bhavanti, evam karyanyarabhya yo na ciram tistati sa ucyate

avatapte nakulasthitam ta etaditi *>/

Pataiijali explains how the example avatapte nakulasthitam in the
sttra ‘ksepe’ P.2.1.46, conveys a sense of contempt. Just as a mangoose
does not stay on hot place for a long time, in the same way a person taken
up projects does not stick on for a long time, we use the term ‘avatapte
nakulasthitah’ and his conduct is like a mangoose standing on hot ground

that is contempt.
7.3.4. GOSAKTHIKARNAGRAHANOPADESANYAYA

“tell about the cow by touching its thigh or ear” .
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‘athava’sthane 'yam yatnah kriyate / na hidam lokad bhidyate /
yadidam lokad bhidyate tato yatnarham syat / tadyatha- agojiiaya kascid
gam sakthani karne va grhitvopadisati ayam gauriti / na casmai dcaste

iyamasya samjiieti / bhavati casya sampratyayah’** /

samjiiadhikara is for clear conception of samjfia. So there should
be a slitra atha samjiia before vrddhi, guna etc., so that there may be clear
conception that the words like vrddhi are samjiia-s—says Bhasyakara in the
rule ‘vrddhiradaic’ P.1.1.1. But this attempt is inopportune, for this is not
different from what is met in the world. If this is different from what
happened in the world, then it deserves to be specially treated. For
example, one takes hold of a cow by its thigh or ear tells another ignorant of
it “this is a cow”, but he never tells him that it is her samjfia. Correct
impression is formed in the mind of the hearer. Likewise, in $astra, to
understand vrddhi, there is a need of 4, ai, au only. akara can be shown in
marstih , when the rule mrjervrddhi is mentioned. Here he understood that
the name of akara is vrddhi. In this circumstance, there is no need to say
‘the name of akara is vrddhi, he understood the vrddhi, when saw the letter

< C-l s .
7.3.5. HASTIMASAKASANNIKARSANYAYA

“the proximity of elephant and mosquito is same”
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‘parah  sannikarsah  samhitd cet drutdyamasamhitam/ tulyah
sannikarsah / tulyah sannikarso varnanam, drutamadhyamavilambitasu vy
ttisu / kimkrtastarhi visesah ? varnakalabhiiyastvam tu / varnanam tu

kalabhiiyastvam / tad yatha-hastimasakayostulyah sannikarsah "2

hastimasakasannikarsanydya is introduced in the bhasya of the sitra
‘parah sannikarsah samhita’ P.1.4.108. If the closest proximity of letters
is samhita, there will be samhita in drutavrtti only, not in madhyama and
vilambita. Due to the continuous utterance, the proximity is equal in three
vrtti-s. Utterance of letter in drutavrtti is short time, in madhyama it takes
more time than drutavrtti and in vilambitd it increases. prakrtadhvani and
vaikrtadhvani are two types of dhvani. vrtti-s are the divisions of
vaikrtadhvani. So, due to the difference of vr#ti-s, there have difference in
kala in letters. But the proximity is same. Here Patafijali quotes this
hastima$akasannikarsa nyaya and says that, in the world the proximity
between two elephants and the proximity between two movsquitos are same.
Being a big animal, the place required for the proximity of elephant is large.
At the same time the mosquito need only a small place. But their proximity
is same, space is different. If there is a difference in kala due to the
difference in vrtti-s, there will have samhitasamjiia to letters in all vrtti-s

because of the same proximity.
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7.3.5. KAKATALIYANYAYA

‘the maxim of the corw and the Palm fruit’.

‘katham  punarnityanam Sabdanamandhakadivamsasmasrayane-
nanvakhyanam  yujyate?  kecidahuh -kathamapi  kakataliyanyayena
kurvadivamsSesvasamkarenaiva nakulasahadevadayah Sabdassubahavah

samkalitdh, tanupdadaya panining smrtirupanibaddheti 26

While explaining the meaning of the sttra
‘rsyandhakavrsnikurubhyasca’ P.4.1.114, Kasikakara quoted this nyaya. It
is a very famous nyaya. The direct meaning of this is as follows. At the
moment a crow alighted on a Palm tree, a fruit fell from the tree.
Accidently these two incidents happened simultaneously. It was not
necessary that the fruit should fall at the same moment when the crow sat
on the tree. The crow did not come to the tree, with the intention of eating
the fruit. But it so happened that when the crow come to the tree, the tala
fruit happened to fall down and the crow got the opportunity of eating the
tala fruit unexpectedly. But it happened that way accidently. The maxim is

therefore used to illustrate a startling and pure co-incidental happening.

kakataliyanydya is cited to illustrate how a rule affecting a

permanent object is conditioned by an impermanent adjunct. An
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impermanent object sometimes designates a permanent object. The words
or Sabda-s such as Nakula and Sahadeva are eternal according to Vyakaran
asastra. Whereas the families or vamsa. Such as Andhaka, Vrsni and Kura
to which they belong are non-eternal. To explain this Kasikakara suggests

that there are two mere co-incidences that is not as cause and effect.
Bhartrhari writes about kakataliya as follows;
‘caitrasya tatrdgamanam kakasyagamanam yatha
dasyorabhinipatastu talasya patanam tatha /
kriyayam samavetayam dravya Sabdo 'vatisthate
patagamanayoh kakatalasabdau tatha sthitaw’®’ //
In Hitoipadesa;
‘kakataliyavatpraptam drstvapi nidhimagratah
»28)

na svyam daivamadatte purusarthamapeksate

In sense ajakrpaniyam is similar to kdkataliya nyaya and
Padamaiijarikara establishes this through the siitra ‘samasdcca tadvisayat’
P.5.3.106. It is the maxim of the she-goat and the sword. It is founded on

some story of a goat is being suddenly killed by accidental contact with a
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sword, and is used to illustrate any surprising event happening altogether by
chance. It, therefore, belongs to the same class as kakataliya,

khalvatabilviya and others of a similar kind.

It is interesting to note that the Marathi-speaking folk of Western
India have adopted the maxim, but with a changed meaning. Molesworth
defines it as, ‘the maxim of the sword upon the neck of the goat.

Expressive of meekness and absolute helplessness’.
7.3.6. KHADIRABARBURANYAYA
“the maxim of plant of khadira and barbura”

‘athava yattavadayam samanyenopadestum Saknoti
tattavadupadisati-prakrtim, tato valadyardhadhatukam, tatah
pascadikaram, tendyam viSesena Sabddntaram samuddyam pratipadyate/
tadyathé-khédirabarburo gaurakandau suksmaparnau / tatah pascadah -

kandakavan khadira iti 229

According to vyakranasastra, the sound is eternal. They should
neither move nor change, i.e. they should not be elided, augmented or
replaced. By the sutra ‘adyantau takitaw’ P.1.1.46, the tit and kit are
adyanta. Placement of the augments marked with takara and kakara is

restricted by this rule. So they are agama-s. dgama is a new letter that 1s
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inserted as an augment. If so, there is a doubt, whether the Sabda will
become anitya. To clear this doubt, Bhasyakara denotes the
khadirabarburanydaya. When we see three kids, we say that those kids who
are wearing black pants are Rama, Krsna and Govinda. Then we say again
to denote a kid especially among the three that, the kid who wear white shirt
is Rama. Likewise, in $astra, the prakrti is generally formulated and after
that the pratyaya-s are specially formulated. It is first generally said that
khadira and barbura have pale-red branches and tiny leaves. It is then
specially said that khadira is covered with thrones. From this characteristic
khadira assumes a different form in the mind of the hearer. Same as, in
bhavitavya generally reads the stem tavya and then specially reads the
arddhadhatuka suffix, which commences in val, by the sitra
arddhadhatukasya idvaladeh and then he reads ikara. Then we assume the
different form bhavitavya instead of bhiitavya. The changes occurred in the
mind is called agama. The stem and suffixes are used to understand the
sound easily. The word alone is considered as nitya and the idea of the

stem and the suffix is only the assumption of the grammarian.

7.3.7. MANDUKAPLUTINYAYA

‘the maxim of the frog moving by jumps’
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‘athava mandukagatayo 'dhikarah / yatha mandika utplutyotplutya

gacchanti tadvadadhikarah’ /

In the sitra ‘iko gunavrddh?, the mention of gunavrddhi is not
needed. Then how the guna and vrddhi replace ‘ik’, if the expression
gunavrddhi is not read here. From the sutra-s ‘vrddhiradaic’ and
‘adengunah’, the expression gunavrddhi is applied here. Here, Piirvapaksin
says that, if vrddhi follows from the first siitra, the second siitra will have to
be read as aderiguno vrddhisca and as a result, the term vrddhi will also be
taken as prescribed for the vowels, @, ¢ and o too. To clear this doubt
Bhasyakara uses the munditkaplutinyGya. The mere connection of the
words vrddhi and ddaic from the first sitra to the second one, the sitra-s
will be taken to be read as vrddhiradaic, adengunah vrddiradaic, iko
gunavrddhi. In the rule ‘iko gunavrddhi’ the words guna and vrddhi will
continue from the previous rule, while the words ader and adaic will stop
in the second rule. Or the words which are put in a rule as adhikara or
governing words which are meant to continue all the rules in the topic, go
jumping on like frogs. The jump of a frog shows pouncing upon the desired

object only, leaving aside all the other things on the way.
7.3.8. PANJARASTHASIMHANYAYA

“maxim of a lion in a cage”.
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‘vathd pafijarastham simhamanubhavatah simhapratitih, parijare,
tatra hyantarvartyeva simhah simhaSasbdavdcya iti janto’pi balat
pafijaramapi pratiyate tadvadihapi vyaktigatameva  jatimanubhavato

Jjatirutpadyamanad balad vyakrimapi gocarayati 3y

Haradatta illustrates this nydya to state the meaning denoted by
$abda is both jati (genus) and vyakti (person). When we see a lion in a
cage, we get the knowledge of the lion and the cage simultaneously. To see
a lion in a cage, it should be seen the cage also, cannot see the lion alone.
As such in Vyakaranasastra, to know the jati in vyakti, there should be the
knowledge of vyakti with jati. Therefore, Haradatta refutes the opinion of
the Pirvapaksin, that the knowledge of vyakti will not be the meaning

denoted by sabda.
7.3.9. REKHAGAVAYANYAYA
“the maxim of the outline of a wild ox’s image”.

‘nityasabdavade tu  prayogadrstanameva  Sastra  kdlpanika-
vidheyatvenestapratyayavibhagasiddhih / rekhagavayanydayasyadyantaviti

sutre bhasya eva vaksyamanatvat 3

Udyotakara Nagesa mentions this nyaya under the rule na veti

vibhasa P.1.1.44, while he interpreting the varttika, yasyapi karyah
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Sabdastathapi galavagrahanam pujartham. To know about a wild ox, an
illiterate villager went to a forest and enquired of an inhabitant of that forest
about the wild ox, which that he never saw before. The forester drew an
outline on the ground to show the villager what kind of animal a wild ox
was. The picture is not an exact one of the wild ox, but the villager gets the
idea of that animal. As such, Vyakaranasastra functions by imposing
arthavatva to prakrti and pratyaya through anvaya and vyetirekha. To
enumerate the eternal words, Grammarians assume the prakrti and
pratyaya. Then they give separate meanings to them. But there is not

occurred any change to the eternity of Sabda.
Bhartrhari says;
‘upayah Siksaman anam balanamupalalanah /
asatye vartmani sthitva tatah satyam samihate’>*/
7.3.10. SAKUNINYAYA

‘the maxim of the simile of the quickly flying birds’

‘vadi punarime varnah Sakunivat syuh /  tadhyathd-sakunayah
asugamitvat purastadutpatitah pascat drsyante / evamayamakaropi ‘da’

‘ityatra drsto ‘nda’ ityatra drsyate 234
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‘Sakuninyaya’ is used in the bhasya of the sutra ‘a i u n’.
Bhasyakara says, the sound ‘a’ is like the birds. The birds are flying up in
our front and immediately they are also seen behind us although they are
the same, because they fly very quickly. Similarly, the letter ‘a’, which has
been noticed in ‘da’ may be noticed immediately in ‘nda’ in the word

‘danda’ )

But Patafijali says, it will not happened, if it happen the words will
become anitya. But words a.re nitya, then the word must be invariable,
indestructible and devoid of decrease and increase. If the ‘a’ which is seen
after ‘d’ is afterwards seen after ‘nd’, it cannot be called invariable. Here

Bhasyakara emphasised the ekatva of akara through the Sakuninyaya.
7.3.11. SALYAKANYAYA
‘the maxim of the simile of porcupine’s quills’.

‘ekoyamakdro  yaScaksarasamamndye  yasScanuvrttau  yasca
dhawvadisthah / anubandhasankarastu  prapnoti / visayena tu
nanaliigakaranat siddham / yadayam prativisayam nanalingamakaram
karoti-karmanyan, ato’'nupasarge ka iti, tena jiayate nanubandha-
sankaro’stiti / yadi hi syat nanalingakaranamanarthakam syat/

ekamevayam  sarvagunamuccharayet / naitatasti  jiiapakam /
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itsamijaprakiptyarthametat syat / na hi anubandhaih Salyakavacchakya

35
upacetum’”" /

Is akara one or many, is the question raised in the course of
discussion of the siitra ‘a i u n’. If accepting the ekatva of akara, akara is
one whether it is in a i u n or asya cvau etc. or in dhatu etc. Then there will
arise confusion in the effect of the different anubandha-s. Since Acarya
makes different indicators in each place like ‘»’ in ‘karmanyan’ P.3.2.1, ‘K’
in ‘ato ’nupasarge kah® P.3.2.3, it is learnt that there is no confusion in the
effect of anubandha-s. 1f there was to arise any confusion, the reading of
different indications will be of no avail, he would have read only one akdra

with all anubandha-s.

Bhasyakara uses the ‘Salyakavatnyaya’ and says that the above
indication cannot suitably be given. The application of different
anubandha-s on different occasions is presumably for giving them the
designation ‘i’. It is not possible to apply at one time several anubandha-s
to one single ‘a’, just as many quills are attached to one porcupine.
Besides, in such a case there will be difficulty in getting the designation ‘it’,
all being put together, the designation of ‘it’ is possible only for two, the

initial and the final sounds. Therefore, it cannot be said that the akara with
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anubandha-s is one. Infact, the anubandha-s in akara is for the designation

‘i,
7.3.12. SARPADARSANANYAYA
“the maxim of seeing a snake”

‘na  hi svajfianaprabhrtiparajiianaparyantamekah ksano’sti /
samithariipatve  tvavayavantaravacchetena  svanubhiitam  vartamana-
tamavayavantaravacchedena bodayitum tadutpatteh / biladbilam pravisati
sarpe kimcidavayavavacchedena sarpamanubhavatovayavantaravacche-

dena tam darSayitum sarpam pasyeti prayogavat’®//

Udyotakara uses this nyaya in the bhyasya of the siitra ‘bhuvadayo
dhatavah’ P.1.3.1. Seeing a portion of snake, which is moving from one
burrow to another, a man, says “look at that snake”, even if he didn’t see the
snake completely. Due to the movement of the snake from one hole to
another, it is difﬁculf to see the snake fully. We say that we saw snake,
even though seeing a portion.  Likewise, the kriya pacati (action of
cooking) is an output of several actions i.e. putting the pot on the fire,
pouring water in the pot, putting the rice in the pot, supplying fuel,etc.,
which are interlinked. When we see a part of these actions of cooking, we

infer that it is an action of cooking.
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7.3.13. SIMHAVALOKANANYAYA
“the maxim of lion’s glance”

vaksyamanam Sakalyagrahanamihopatistate simhavalokitanyayena,

sa ca vyavasthitavibhasa, tena manivadinam pratisedho bhavi,syati’”/

Nyasakara introduced the simhdvalokananyaya during the
interpretation of the sitra ididedvivacanam pragrhyam P.1.1.11. By the
simhavalokananydya, the word Sakalya in the siitra sambuddhau
Sakalyasyetavandrse P.1.1.18, look behind to the sutra idiidedvivacanam
pragrhyam. How a lion evaluates his way that he came, after proceeding,
likewise the anuvrtti of the word S$akalya is only to the 11™ siitra
ididedvivacanam pragrhyam. Actually the mentioning of the word Sakalya
is vyavasthitavibhasa. This sort of vibhasa restricts the application of
optional rules in examples. Therefore, in the example mant + iva, the long
vowel ‘i’ is followed by an ac, it becomes maniva. The long vowel is
followed by an ac, there comes savarnadirgha by the rule akah savarne
dirghah and the word maniva is formed. If comes the pragrhyasamjiia the
word becomes mani iva due to the prakrtibhava by the rule

idudedvivacanam pragrhyam.

Kalidasa beautified this nyaya by making it a verse,
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“Sasamsa tulyasatvanam sainyaghose pyasambhramam /
guhasayanam simhanam parivrt)/dvalokitam’38 /

7.3.14. VRKSAPRACALANANYAYA
‘the illustration of the shaking of a tree’

‘idam vicaryate /  ya ete varnesu varnaikadesSa
varndntarasdmdndk_rtaya etesamavayavagrahanena grahanam syadva na
veti / kutah punariyam vicarana? iha samudaya apyupadisyante avayava
api / abhyantarasca samudaye avayavah / tadyathad — yrk_sah pracalan

sahavayavaih pracalati 39

‘vrksapracalananydya’ is used in the bhasya of the sttra ‘e o #, ai au
¢’. The diphthongs é, o, ai, au are a result of the combination of the sounds
‘a’, ‘I’, ‘u’. Here arise the doubt that whether in the compound letters, their
parts that resemble other letters operate like the latter or not. On the other
hand, they should not be looked upon as separate independent parts. Under
this circumstance, Bhasyakara answers this by using vrksapracalana nyaya.
There are enunciated diphthongs as also simple letters that form parts of
diphthongs, and part is evidently with in the whole. For example, a tree

when it moves, moves with all its parts. Similarly, the rules relating to the

compound letters will also liable to its parts naturally.
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This nyaya is also used in the bhasya of the sitra ‘ekdco dve

prathamasya’.
7.3.15. VRKSASAKHABALAKANYAYA
“maxim of sitting of a crane on the branch of a tree”.

‘anekantastupalaksanameva kevalam /  yathda grhasya kakah /
tatropalabhyamanasya ripadvayadarsanadvrkse sakhabalakayoriveti

¢ 7540
prasnah’" /

In order to illustrate the rule tasya lopah P.1.3.9, Pradipakara brings
this nyaya. If a crane come and sits on one of the branches of a tree, the
branch is the part of that tree and the crane, because the crane has no
permanent relation with the tree. Likewise, in sastra, whether the
anubandha-s like n , k, n, etc are the part of root (ekanta) or not (anekanta).
This can be understood by the following examples. In the world, a person
knowing the name of Devadatta is merely a person of lump of flesh having
arms, legs etc. as its limb, but not a person with turban, because the turban
is not a limb of him. As the turban is not a part of Devadatta, the
anubandha-s are not a part of root. Moreover, in the world its opposite
things can also be seen, i.e. Devadatta is a person with hunchback is his

part, on account of it being seen there permanently. As such in $astra,
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anubandha-s are also parts of root. So Bhasyakara thinks about these two
opinions and ultimately accepts the ekantapaksa. In vyakarapasastra these
two ekanta-anekantapaksa are accepting according to its laksya.
Bhasyakara says- ubhayamidamanubandhesiiktamekanta anekanta iti /
kimatra nydayyam /  ekanta ityeva nydayyam / kuta etat ? atra

heturvyapadistah /yacca nama sahetukam tannyayyam /

2k seokook Rk Kok kok
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Chapter VIII
OTHER NYAYA-S
8.1. Nyayas on other subjects.
8.1.1. ANIRINATE’RTHE BAHUVACANAM PRAYOKTAVYAM
“The plural should be used, when the meaning is not exactly known™.

‘dvitra iti ko'yam samdasah? bahuvrihirityaha/ ko ’sya vigrahah? dvau
va trayo veti/ bhaved yada bahinamanayanam tadad bahuvacanamupa-
pannam, yada tu khalu dvavanivete tada na siddhyati/ tadapi siddham/
katham?  kecittavadahuh -anirjfiate rthe bahuvacanam prayoktavyamiti/
tadyatd- kati bhavatah putrah/ kati bhavato bharya iti/ apara aha- dvau
vetyukte trayo veti gamyate/ trayo vetyukte dvau veti gamyate/ saisd pari-

cadhisthana vak/ tatra yuktam bahuvacanam’ ly

Bhagsyakara raises the question that in which compound does the word
dvitrah being, while he interpreting the rule
‘samkhyayavyasannadiradhikasamkhyah samkhyeye’ P.2.2.25. It is
bahuvrihi and its analysis is dvau va trayo va (fwo or three). The use of the
plural in dvitrah will be appropriate when many are referred to and it is not

so when only two are referred to. For answering this, Patafijali explains this
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nyaya. Plural can be justified when the two are brought. It is common that,
the use of plural number in the question, when the speaker is unaware of
number of objects he refers to. For example, without the awareness of the
number of sons and wives, someone asks somebody that, kati bhavatah
putrah? (how many sons have you), and kati bhavato bharyah? (how many
wives do you have). Here the question is in plural. Another grammarian
says that, in the analysis dvau va trayo va when dvau va (may be two) is
mentioned, trayo va (may be three) is suggested, and vice versa. Therefore,
the expression dvau va trayo va ultimately refers to five. So the use of the

plural is correct.

8.1.2. ATAJJATIYAKAM HI LOKE VYAVADHAYAKAM

BHAVATI NYAYA

‘the interception is only by the unlike, for the unlike alone stands

between the like ones’.

‘katham punarjiiayate- atajjatiyakam hi loke vyavadhayakam
bhavati / evam hi kascit kancit prcchati-anantare ete brahmanakule iti / sa

- _ — a2
aha-nanantare / vrsalakulamanayorantara iti’* /

In the bhasya of the sitra ‘halo’nantarah samyogah’ P.1.1.7,

Plrvapaksi says that the word ‘anantara’ is used even with reference to
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subjects, which are intercepted. But the meaning of the word ‘anantara’ is
not intercepted or separated, though we can see it is used in the sense of
interception. For example, the expression ‘anantarau imau gramau’- these
two villages are adjoining ones- is generally used even though there are
rivers and mountains dividing them. Then there is the doubt- if then the
word anantara is used even with reference to intercepted objects, what is
the purpose served by the word anantara in sutra. Bhasyakara answered
this question by saying that, in the intercepted objects, the word anantara
will never use. The interception is only by the unlike, for the unlike alone
stands between the like ones in the world. Someone asks another-
‘anantare ete brahmanakule’- are these two brahmana houses adjoining, i.e.
do they not have any anantara? He replies - ‘nanantare,
vrsalakulamanayorantara iti’. No, they are not adjoining; a house of a
$idra is between them. There is no interception between the brahmana-s,
and between the $iidra-s. So in the samyogasamjiia, the word anantara
means the consonants which is not intercepted by the unlike sound. The
unlike sound of ‘hal’ is ‘ac’. Therefore, the hal, which is not intercepted
with ac, is called samyogasamjiia. So in all cases it is the unlike alone that

interceded the like ones.

Really, in anantaravimau gramau, though rivers and mountains are

dividing them, the word anantara is use here with the concept that the
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rivers and mountains are the part of the village. The word grama has many
denotations. It denotes group of houses, garden, inhabitants, forest, river,

mountain etc.
8.1.3. ATIDESANYAYA
“atidesa is suggested even without the term vati”

‘antarendpi vatimatideso gamyate/ tadyathd-esa brahmadattah |
abrahmadattam brahmadatta ityaha , te manyamahe brahmadattava-
dayam bhavatiiti/ evam ihapi asamkhyam samkhyetyaha sankhyavaditi

gamyate™ /

Patafijali mentions this nyaya in the rule, ‘bahuganavatudati
samkhyd@ P.1.1.23 to get samkhyasamj#ia to the akrtrima words eka, dvi etc.
because they do not get the samkhyasamjfia according to the
krtrimakrtrimanyaya. This sitra is not a samjfiasutra, but atidesasiitra
denoting similarity and it means that bahu, gana, vatu and dati are like
samkhya. Here atidesa is suggested even without the term vati in the sitra.
For example, one says, ‘this is Brahmadatta, even though he is not
Brahmadatta’. From this, we interpret that he is like Brahmadatta. So also,
he calls asamkhya by the name of samkhya and hence it is suggested that

they are like samkhya. So in samkhydvat, without mention the word vati
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the word samkhya only suggests atidesa. Hence, according to Bhasyakara,

bahuganavatudati samkhya sutra is not a samjiiasitra but atidesasiitra.
8.1.4. CCHATRINYAYA
‘the maxim of the men with umbrellas’.

‘yathaikena cchatrina sahacaryadanye'pi tatsahacarinascchatrina
ityucyante cchatrino gacchantiti, tathehdpi dyutina sahacarydt svitadayo 'pi

dyut iti vyapadisyante’* |

The maxim originates from a number of persons walking along a
road with their umbrellas spread overhead and some persons without their
umbrellas. But to an onlooker they are all known by the person with

umbrellas.

While interpreting the sutra ‘dyutbhyo luni’ P.1.3.91, Nyasakara
explains the cchatrinydya. The root ‘dyut’ is only referred in the siitra. But
the parasmaipadi comes optionally to the roots beginning with dyut and
ending with krips, by the use of the plural word dyudbhyam in the sitra.
These verbs are anudatta and so by the sitra ‘anudattanita atmanepadam’
P.1.3.12, they would have been invariably atmanepadi, this sitra dyutbhyo
luri makes them optionally, so it is like the person who were not wearing

umbrellas designated as wearing umbrellas due to the circumstances.
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It can be seen remarks about this nyaya in Vakyapadiya;

‘purodasabhidhanam ca dhanadisu yathd sthitam /

cchatrind cabhisambandhat cchatrisabdabhidheyata® //
8.1.5. DRAVYAVACCOPACARANYAYA

‘applications as in dravya-s’

‘dravyavaccopacarah prapnuvanti / tadyathd-dravyesu naikena
ghatenaneko yugapat karyam karoti / evamimamakaram naneko

yugapaduccarayer'® /

In the shtrabhasya of ‘@ i u n’, Bhasyakara raises the question
whether the akdra is one or many? The letter ‘a’ is one, and the same in the
méhes’varasatra-é or representing a letter ‘a’ in words in their formations,
or in roots. If so, the same akdara in the words like asvah, arkah, arthah
etc., applications have to be done as in the case of dravya-s. For example,
many people cannot simultaneously deal with one pot and fetch water,
similarly, several people will not be able to pronounce one, and the same
letter ‘a’ at one time. According to the Plrvapaksa, the letter ‘a’ is not one

but many.
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8.1.6. KRIYAPI KRIYAYEPSITATAMA BHAVATI NYAYA
“kriya become most desired through kriya"

‘kriyapi kriyayepsitatama bhavati / kaya kriyaya? sampasyati
kriyayd prarthayatikriyaya adyavasyatikriyaya ca / iha ya esa manusyah
preksapurvakari bhavati sa buddhya tavat kamcidartham sampasyati |
samdyste prarthanda , prarthite adyavasdyah, adyavasaye arambhah

arambhe nirvrtti nirvrttau phalapraptih / evam kriyapi krtrimam karma’’/

Varttikakara says that the word karma may be replaced by kriya in
the sttra ‘kartari karmavyatihare’ P.1.3.14 and to read as kartari
kriyavyatihare because, it may denote the technical karma and consequently
that the dtmanepada may appear where there is vinimaya in the fruit of the
action suggests this. But Bhagyakara says that it need not be read so,
because, the people in the world use the word karma in the sense of kriya as
in kam kriyam karisyasi, kim karma karisyasi. Here the word karma means
kriya in the rule ‘kartarikarmavyatihdre’ and not the technical term karma
through the rule ‘karturipsitatamam karma’. kriyd is krtrima karma and
kriya become ipsitatama through kriya. Here Patafjali introduces this
nyaya and says that, kriya become ipsitatama through the kriya of
comprehension through the kriya of desire to get the fruit or through the

kriya of determination. He who is here a man of foresight first conceives an
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object in his mind, desires then to get it, determines then to get it, draws a
plan in his mind then how to get it, acts then to get it and finally arrives at
the fruit. Hence, kriya too is krtrima karma. So in the sitra it does not

need to read as kriyavyatihare, but to read as karmavyatihare only.

8.1.7. LINGAMASISYAM LOKASRAYATVALLINGASYA NYAYA
“gender depends with ordinary usages of people, but not taught by

grammar’”’

‘yadapyucyate sarvalingatd ca vaktavyeti /  na vaktavya /

lingamasisyam lokasrayatvalliigasya’® /

arthena nityasamdsavacanam, sarvalingata ca vaktavya- says
Varttikakdara in the rule caturthi tadartharthabalihitasukharaksitaih
P.2.1.36. That is a rule should be stated for inconvertible compounding
with the word artha and a prescription should be made for variations in all
genders as in brahmanartham payah - milk for brahmana-s, brdhman-

arthah siipah, brahmanartha yavagith-rise gruel for brahmana-s.

Here the word artha should use in three genders as inconvertible
compound. To refute this varttika, Bhasyakara uses this nydya and says
that, there is no need of this statement-“prescription should be made for

variations in all genders.” Gender need not be taught by grammar because
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gender depends up on the usage of people. Gender that used by the people
in the world is appropriate in $astra also.  People use the form brahman
artha in three genders -brahmanarthah, brahmandrthd, brahmandrtham.
Therefore the three genders will get in $astra naturally, for which there is no

need to read varttika.

8.1.8. LOKE HYARTHAVANTI CANARTHAKANI CA VAKYANI

DRSYANTE NYAYA

“there are seen sentences sometimes making sense and sometimes

making no sense”.

‘itarathd  hyasampratyayo yathd loke / loke hyarthavanti
canarthakani ca vakyani drsyante / arthavanti tavat-devadatta!
gamabhydja Suklam dandena / devadatta gamabhydja krsnam iti /
anarthakani-dasa dadimani, sadapipah, kundamajajinam, palalapindah,

adharorukametat kumaryah, spaiyakrtasya pitd, pratisina iti 9

This nyaya is mention in the rule ‘vrddhiradaic’ P.1.1.1.
Varttikakara has made a suggestion that before the sttra ‘vrddhiradaic’
with which the topic of technical terms commences; a governing rule
(adhikarasiitra), such as ‘athasamjiia’ should be put in. It is necessary to

state which word stands for the designated and which shows the
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designation. That is, one should know that the terms vrddhi, guna and
others mentioned here and in the subsequent rules, are to be understood as

technical terms.

If the topic of samjfia be not specifically introduced as beginning
with the sitra vrddhiradaic, the words vrddhi, guna and others will not be
understood as technical terms, and as a consequence, this and the following
many rules will be without any sense as in ordinary language. Here
Patafjali uses this nyaya and says that, there are seen even sentences
sometimes making sense and sometimes making no sense. Sentences
possessed of sense are- devadatta gamabhyaja Suklam dandena, devadatta
gamabhyaja krsnam (Devadatta, drive that white cow over here by a stick,
drive that dark one) etc. The sentences possessed of no sense are-
dasadadimani sadhapipah kundamajdjinam palalapindah adharorukametat
kumaryah sphaiyakr tasya pitd pratisinah. (ten pomegranates, six cakes, a
pot, a goat-skin, a handful of chaff, this petticoat of a girl, and this
emaciated father of Sphaiyakrta). In this example, dasa dadimani etc.
although the various words are correct, the whole compound sentence 1s
without any sense as the constituent pieces have no syntactical
interconnection between them. Like this senseless sentence, without the

samjiiadhikarasitra, the words like vrddhi, guna etc. are also meaningless.
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But later Patafijali states that the samjfiddhikarasitra is not
necessary because, one can have a definite conception of what is samjsia

from the manner of Acarya’s expression (vyavahara).
8.1.9. NANALINGAKARANANYAYA
‘the maxim of the application of various indicators at various places’

‘lokatah etatsiddham / tadyatha-loke kascit evam devadattamaha-
tha mundo bhava, iha Sikhi bhava, iha jatilo bhava iti yallingo yatrocyate
tallingastatropatisthate  / evamayamakaro  yallingo  yatrocyate

tallingastatropasthasyate’'° /
g p 3%

Since Acdrya Panini makes different indicators in each place it is
learnt that, there is no confusion in the effect of anubandha-s. But there
will arise a difficulty that, is the different indicators in each place is for the
designation ‘ir’? Bhasyakara answers to this question in the bhasya of the

sitra ‘a i u n’, introducing the ‘nanalingakarananyaya’.
y

For instance, we see in the world one telling Devadatta, “appear here
with a shaven head, appear here with matted hair, appear here with a knot of
hair and he coming there with that particular mark, i.e. he acts at those

several places exactly as instructed. Similarly, the letter ‘a’ is one at in all
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places; it will be understood as marked with different characteristics at

different places.
8.1.10. PAMSUDAKANYAYA
“the maxim of the dust mixed with water”
‘praslistavarnaviti/ natra bhagaviveko 'sti pamsiidakavadityarthah A

Pradipakara wused this nyaya in the bhasya of the sutra
‘tulyasyaprayatnam savarnam’ P.1.1.9, to prevent the savarnasamjiia
between e, o, i, au, and a. The word prayatna in the sutra
tulyasyaprayatnam savarnam, derived as prarambho yatnasya, means the
commencement of the effort. Then there is the chance for the letter ‘a’ to
become like with ‘e’ and ‘o’, since the former part of them are ‘a’. These
two ‘a’-s in ‘e’ and ‘o’ are so mixed with ‘7’ and ‘u’, like dust and water
that they cannot be separated. So the letter ‘e’ may not become savarna

with ‘ai’ and ‘au’.
8.1.11. RUPASAMANYANYAYA
‘similarity of shape’

‘ripasamanyat  va  siddhametat /  tadyatha- taneva

Satakandcchadayamah  ye mathurdyam, taneva Salin bhuiijamahe ye
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magadhesu tadevedam bhavatah karsapanam yanmathurayam
grhitam,anyasmimScanyabhisca riapasamanyat tadevetam iti bhavati /

evamihapi ripasamanyat siddham’'*/

Bhasyakara proves the ekatva of akdra in ‘a i u n’ sitra through the
‘riupasamanyanydya’- the ‘similarity of shape’. For example, even though
objects are different, they are taken to be one from similarity of shape. We
say ‘we wear ourselves with the same dress as at Mathura, we eat the same
rice as we ate in Mathura, this is the same coin which we received from
Mathura, although individually the dress, rice and the coin are not the same
but are only similar. So, also the purpose will be achieved by taking the

akara-s to be one from similarity of shape.
8.1.12. SAHACARYANYAYA
“The maxim of association”.

‘yvadyapi tavadayam parirdystapacaro varjane cavarjane ca/ ayam
khalvapasabdo drstapacaro  varjanartha eva / tasya ko’nyo dvitiyah
sahayo bhavitumarhati- anyadato varjanarthat / tadyata-asya

gordvitiyenarthah’ 13/

Bhasyakara mentions this nyaya in connection with the rule

‘karmapravacaniyayukte dvitiya’ P 2.3.8. Here a question that whether pari
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of ‘apaparivarjane’ P 2.3.10 is used in the sense of varjana (exclusion) or
in the sense of avarjana (non-exclusion). apa is always used in the sense of
varjana and the pari is used here in association with apa. So pari is used to
denote the meaning of varjana. It is explained that similarity, forms the
basis of association. Here Patafijali introduces the sahacaryanyaya and
says that when it is said that one needs an associate to a bull, a bull alone is
brought neither a horse nor a donkey. Association recalls only that which
similar (sadrsa) is. The sahacaryanyaya can see in several other rules like
‘jassasosih’ P.7.1.20, ‘parescagharikayoh’ P. 8.2.22, ‘viparabhyam jeh’

P.1.3.19, ‘antarantarena yukte’ P.2.3.4.

8.1.13. SAMBHAVIKARYANYAYA

‘bhavet yadsambhavi karyam tannaneko yugapatkuryat / yattu khalu
sambhavi karyamaneko’pi tad yugapat karoti / sambhabi cedam
karyamakarasyoccaranam nama / tadyatha- ghatasya darsanam sparsanam

=514
va''t/

In the bhasya of the sutra ‘a i v n’, Bhasyakara deny the argument
that the various other difficulties will present themselves as in the case of
ordinary objects, if apply the ekarva of akara. Impossible things can be
seen in the world as several people cannot bring water with the same pot

simultaneously, but in cases where many can handle the same thing at the
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same time, just as seeing a pot or touching it. In the present case too, the

pronouncing akara is thus possible, many pronounce it at the same time.
8.1.14. SANDEHE NIYAMA NYAYA
‘the rule is operates whenever there is a doubt'.

‘tadyatha-loke kascit karficit prcchati — gramantaram gamisyami,
panthanam me bhavanupadisatu iti / sa tasmdydcaste amusminnavakase
hastadaksino grahitavyah, amusminnavakase hastavamah iti / yastatra
tiryak patho bhavati na tasmin sandeha iti krtva nasavupadisyate /

evamihdpi sandehe niyamah na cavayavasasthyadisu sandehah’" /

In the sutra ‘sasthi sthaneyoga’, Patafijali says that, having hundreds
of meaning to sasthi, mention of sasthi in Vyakarana, all meanings which it
has have a chance to be applied there, it is desired that the sasthi in
grammar is only sthdneyoga and the siitra is read for the sake of this
‘niyama’. But by doing so, the doubt is that, will there come the
sthanasastht in avayavasastht like ‘sasa idan haloh’. There is no chance
for the siitra-s dealing with avayavasasthi to come within the province of

the siitra.

There is no doubt that avayavasasthi in the siitra ‘Sasa idan haloh’.

Therefore, the niyama is not important. If it is not said, it can be understood
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by the ‘sandehe niyama nyaya’. Suppose one says to another, “I wish to go
to the next village and please direct me”. Here replies to the stranger “you
should turn right from the junction and to the left there”. He is not given
any direction if there is an opposite way, since there is no difficulty for him
to decide the right path. Therefore, in the siitra also operates wherever there

is a doubt. In case of avayavasasti etc., there is no room for any doubt.

8.1.15. UTSARGAPAVADANYAYA
‘the maxim of general principles and specific features’

‘katham tarhime Sabdah-pratipattavyah?  kincit samanyavise-
savallksanam pravartyam, yena alpena yatnena mahato mahatah
Sabdaughan pratipadhyeran / kim punastat? utsargapavadau / samanyena
utsargah kartavyah / tadyatha- “karmanyan” / tasya visesena apavadah ,

yatha ato 'nupasarge kah iti’ Ll

While discussing how the exposition of science of words has to be
given, Bhasyakara says that it is done either by expounding of correct
words, or incorrect words or both. But the enumeration of correct words is
better since, it is easier and required. When it is decided that the list of
correct words is to be given, there arise the question whether an inventory
of all available correct words should be taken. The recital of each

individual word is not the right way of teaching correct words. There
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should be followed the method of laying down general principles and
specific features, so that with a comparatively small effort, a man would

learn bigger and bigger collections of words.

There should be stated a general rule with a wide application, as for
example, “karmanyan”P.3.2.1, it means that, if in a compound, the verb is
preceded by the object, which qualifies it, the suffix ‘an’ follows the verb.
Then a specific exception to the rule should be given like ‘ato ‘nupasarge
kah’> P.3.2.2, prescribing the affix ‘ka’ instead of ‘an’ after a root ending in
‘a’ and having any word excepting a preposition as the antecedent. These
general principles and specific features are said to be utsarga and apavada

respectively.

8.1.16. VAIYAKARANASUTASAMVADANYAYA
‘maxim of conversation between grammarian and charioteer’.

‘kimca bho isyate etad ripam? badhamisyate / evam hi kascid
vaiyakarana aha —ko’sya rathasya praveteti ? siata aha- ayusman
ahamasya rathasya prajiteti / vaiyakarana Gha- apasabda iti / sita dha-
praptijiio devanam priyo na tvistijiah / isyate etad ripamiti / vaiydkarana

aha- aho khalvanena durutena badhyamahe iti / sita aha — na khalu veriah
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sutah, suvatereva sitah / yadi suvateh kutsa prayoktavya dusiiteneti

vaktavyam’'” /

The rule ‘ajervyaghafiapoh’ P.2.4.56 means that the word aja is
replaced by vi when an ardhadhatuka affix other than ghai or ap follows.
According to Panini when the ardhadhatuka affix follows the root aja with
upasarga pra, it is replaced by vi and the form praveta is formed. But,
according to Bhasyakara the sttra shall read only agjervi, which may mean
that v optionally replaces aj by taking here va from the rule va liti P.2.4.55
and take it to be vyavasthitavibhasa so that it operates with reference to
praveta, pravetum, pravitah, samvitih and does not operate with reference
to samajah samajah udajah udajah samajanam, udajanam and samajya.
The provision should be made optional before an ardhadhatuka affix which
begins by the abbreviatory term val. This would allow the derivation of

example such as praveta and prajita.

According to Panini there have only the word pravetd, but
Bhasyakara accepts the form prajita also. When the ardhadhatuka affix trc
follows, there the word aja replaced by vi so that the form prajita does not
occurred, but Patafijali introduces this nyaya and says that there is the form

prajita also.
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A grammarian supporting Panini questioned that ‘who is the praveta
(charioteer) of this chariot’. The charioteer replies that, ‘I am the prajita of
this chariot. It is incorrect form-says grammarian. Charioteer replies, ‘you
are a learned fool, not only the forms learnt from siitra-s and do not know
the forms secured from the opinion of the Bhasyakara’. Hearing these
words, grammarian says that, ‘I am so slighted by this duruta. In reply to
this charioteer says, ‘the word sitah is not derived from the root vi, but
from the root szz. If you want to derive a term of contempt form s7, it
should be duhsiitena”. From this conversation Patafijali says, the rule

ajervyaghariapoh shall read only ajervi.

8.1.17. VYAPTINYAYA

‘na ca mukhye sati gaunasyasrayanam yuktam, gaunamukhyayor-
mukhye  karyasampratyayat,  naisa  dosah,vyapternyayadakarasyapi
gaunamactvamasritya bhavisyati,anyathd hyaijgrahanameva kuryat,na

vrddhigrahanam’ 18

Nyasakara uses the vyaptinyaya when he interprets the sitra
‘vrddhiryasyacamadistat vrddham® P.1.1.73. The sitra means that, if a
word consisting of many vowels, and have a vrddhi vowel at the beginning
in the order of vowels, that word is called vrddham. Thus, the words sara,

mata, etc have the first vowel a, a vrddhi vowel; therefore, they are called
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vrddham. Here the doubt arises that ‘how can we consider the long vowel
‘a’ as ‘ac’, since the short ‘a’ is ‘ac’. Short ‘a’ is primary and long ‘@’ is
secondary in ‘ac’. So the short vowel ‘a’ is ‘ac’, according to the
paribhasa, ‘gaunamukhyayoh mukhye karyasampratyaye’. Hence, long
vowel ‘a’ in the example Saliva, maliya will not be an ‘ac’. Then there is

neither vrddhisamjiia nor vrddhasamjiia.

Here Nyasakara introduces the vydptinyaya. The vyaptinyaya is
much stronger than the gaunamukhyayoh mukhye karyasampratyayah
nydya because, if long vowel ‘a’ is secondary to Panini, he may not say that
the vrddhi will come to the sabda-s like sala mala. Wishing to consider the
long vowel ‘a’ as ‘ac’, he use the sutra ‘vrddhiryasyacamadistat vrddham’
instead of ‘aicaryasyacamadistat vrddham’. Instead of ‘aicah’ he used
vrddhi, so the vyaptinyaya is stronger than that of ‘gunamukhyayoh mukhye

karyasampratyayah nyaya.

8.1.18. YATHASAMKHYANYAYA

“the maxim of arranging in regular succession”

‘tadyatha acavidhanau devadattayajiiadattau ityukte tatra na jnayate

kasyajadhanam, kasyavayava iti / yadyapi tavalloka esa drstantah, dr-
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stantasyapi tu purusarambho nivartako bhavati / asti veha kascit

purusarambhah? astityah / kah?samkhydtanudeso nama’ 1%

In the rule adyantau takitau P.1.1.46, the compound ddyantau is
dvanda-adisca antasca iti adyantau and takitau-tit ca kit ca also a dvanda
compound. Then this sitra is worded in compounds and it is not clearly
known which is adi and which is anta. To clear this doubts Patafijali
explains the yathasamkhyanydya. In the expression-gjavidhanau
devadattayajfiadattau- Devadetta and Yajfiadatta have the wealth of goats
and sheep; it is not definitely known who has the wealth of goats and who

has that of sheep.

Even though this ambiguity is admitted in the world, in $astra also the
doubt arises that which is adi and which is anta. Though the doubt in the
world cleared through some individual effort, in $astra, through the sttra
yadhasamkhyamanudesah samanam P.1.3.10, this doubt is removed. That
is this rule means that assignment of equivalents for equal number of
elements follows the order of enumeration. So the elements marked with ‘¢’
or ‘k’ becomes the initial and final segments respectively of items in the

genitive to which they are introduced.
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8.2. Paribhasa
8.2.1. ASIDDHAM BAHIRANGAMANTARANGE NYAYA
“a bahirarga is non-existent for the purpose of an antarariga”

‘tad yatha-puruso 'yam pratarutthaya yanyasya pratisariram karyani
tani tavat karoti / tatah suhrdam, tatah sambandhinam / pratipadikam
capyupadistam samanyabhiite’rthe vartate / samadnye vartamanasya
vyaktirupajayate /  vyaktasya  sato  lingasamkhyabhyamanvitasya

bahyenarthena yogo bhavati /* *°

This is a very famous paribhdsa in Vyakaranasastra. Patafijali states
this nyaya under the rule ‘acah parasmin pirvavidhaw’ P.1.1.57. This
paribhasa is of manifold benefits and certainly is it to be resorted to. The
operation of this paribhdsa is supported from what is seen in the world.
Object in the world, which is subjected to a large number of operations, is
seen thus. First, it is operated upon with reference to the closest limb, then
with one a little more remote, then with one remoter than the second is and
so on. It may be illustrated as follows- man, after getting up from his bed,
first attends to the actions pertaining to himself, then to those of his friends
and then to those who are connected with him. Likewise, in §dstra, stem

too, as soon as it is mentioned, produces in the mind of the hearer the idea
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of the genus, and then the individuality, and it in its turn comes in
association with gender and number, so that it becomes connected with
external object. The order of procedure in words is the same as is found in
objects. Similar should be the operations on them. Likewise, a man relates
firstly the antaranga objects, and then the bahirariga. The paribhasa,
“asiddham bahirarigamantararige means that, the bahirarga is regarded as
not having taken effect, when that which is antaranga is to take effect. The
status of internal and external conditioning is determined on the basis of

forms (sabda) and not meaning (artha).

8.2.2. KRTRIMAKRTRIMAYOH KRTRIME KARYASAMPRA-

TYAYAH NYAYA

The rule that “whenever it may appear doubtful whether an operation
has reference to that which is expressed by the technical or to that which is
expressed by the ordinary meaning of a particular term, the operation refers
only to that which is expressed by the technical meaning of the term is

question”.

‘krtrimakrtrimayoh krtrime karyasampratyayo bhavati/ yatha loke
gopdlakamanaya katajakamanya iti yasyaisa samjiia bhavati sa aniyate/ na

yo gah palayati yo va kate jatah™*'/
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To get the technical term samkhya, to bahu, gana , vatu, and dati,
and for the sake of getting designation to the numbers eka, dvi etc., the
word samkhya, has to be read in the samkhyasamjiia sitra, ‘bahugan
avatudati samkhya’ P.1.1.23. Since the numbers eka, dvi etc. are not
krtrima and the samjiia of bahu, gana , vatu, dati etc. are krtrima, of the
two, krtrima and akrtrima, it is said that rules operate on krtrima, though
the nyaya krtrimakrtrimayoh krtrime karyasampratyayah. So it recognizes
only the krtrima numbers bahu, gana , vatu, dati etc. and not recognizes

numbers like, eka, dvi etc. to get the designation samkhya.

In the world, if one says, “bring Gopalaka, bring Katajaka”, then
brought one who bears that name not one who is look after cows, or, who is
born on a straw-mat. People in the world do not seek after the derived
meaning of a word, but they are satisfied with its meaning by ridhi and
proceed further to operate upon it. Here Bhasyakara refutes the opinion of
purvapaksin and says that, in the world, the krtrimakrtrimanyaya operates

only according by the denoting capacity or the context.

8.2.3. SAKRDGATINYAYA

“A prior rule once blocked by a subsequent rule remains blocked

forever”.
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‘trayadese srantasya pratisedho vaktavyah/ tisrnam/ tisyrbhave krte
trestraya iti trayadesah prapnoti/ naisa dosah/ idamiha sampradharyam
tisrbhavah kriyatam trayddeS'a iti?  kimatra kartavyam? paratvat tisr
bhavah/ athedanim tisrbhave krte punah prasavigavijiianat trayadesah
kasmanna bhavati? sakrtgatau vipratisedhe yadbadhitam

tadbadhitameva’*/

This nyaya is mentioned in the Mahabhasya under the rule
‘stanivadadeso 'nalvidhau’ P.1.1.56. He says that in the example tisrnam
(tri + am), two rules can apply. The rule ‘trestrayah’ P.6.3.48, requires that
tri be replaced by trayas and the rule ‘tricaturoh striyam tisrcatasy’
P.7.2.99 requires that ¢ri be replaced by tisr . These rules are equal in
strength. By the rule ‘vipratisedheparamkaryam® P.1.4.2, the subsequent
rule ‘tricaturoh striyam tisrcatasr’ comes and tri is replaced by tisr to
yield tisrnam. But by the sttra ‘stanivadadeso 'nalvidhau’, there is a chance
for the adesa traya to appear there by the siitra ‘trestrayah’. To avoid the
scope of application of the sutra, Patafijali mentions the sakrdgati nyaya and
says that, when two rules conflict with each other, the one defeated at its
first operation is defeated forever. So the siitra ‘trestrayah’ will remain
blocked forever. Just like a person killed never return to the life, in Sastra
also a rule once blocked by a subsequent rule remains blocked forever in a

conflict of equal strength.
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8.2.4. YATRANEKAVIDHAMANTARYAM TATRA STHANATAH

ANTARYAM BALIYAH NYAYA
“in more proximities, give preference to the organ of utterance”

‘atha sthane iti vartamane punah sthanagrahanam kimartham?
yatranekavidhamantaryam tatra sthanatah eva antaryam baliyo yatha syat/
kimpunastat? cetda stotd/ pramanato’karo gunah prapnoti, sthanata

ekaraukarau/ punah sthanagrahanatekaraukarau bhavatah’®/

The sutra ‘sthane’ntaratamah’ P.1.1.50, means adesa which is to
replace a sthanin must be most homogenous to the sthanin. This similarity
is valued in view of four factors. stanakrta (similarity based on place of
articulation), arthakrta (based on signification), gunakrta (based on sound
quality), and pramanakrta (based on space of articulation). But according
to this paribhasa-yatranekavidhamantaryam tatra sthanatah antaryam
baliyah, the nearness in the organ of utterance has preference, in the
selection of proper substitute. The use of the word sthdne in this rule when
it was available by anuvrtti from ‘sasthi sthaneyoge® P.1.1.49, the use of
sthane again is to indicate that whenever there is a possibility of similarity
based on more than one factor, a similarity based on sthana (place of
articulation) should be considered decisive. In the world if a person died

without any successor, his properties will get to his close relative, even
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though he has more relatives. Likewise in $astra also in the derivation of
ceta (ci+tr ) and stota (stu+tr ), ‘sarvadhdtukardhadhatukayoh’ P.7.3.84
orders a guna replacement for ‘i’ and ‘u’. They are a/e and a/o, that is ‘a’
also qualifies because it is similar in duration. However, in addition to
being similar in duration, ‘e’ and ‘o’ are also similar to ‘i* and ‘»’ in place

of articulation, hence they win.
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CONCLUSION

In grammar, the analysis of formation of words is most important.
Meanings are attested by usage, which is only logical. Since the grammar
believes in the authority of usage (loka), the grammarians were fond of
drawing analogies between the world of grammar and the outside world.
They bring the realities of the external world to bear upon discussions of the
inside world of grammar. Hence, there are numerous maxims mentioned in

support of grammatical discussion.

The maxims showed the relation of language and society. They are
the rules and regulations prevalent among the people in society. The source
of Vyakarana is the society itself. The Vyakaranasastra is simplified and
popularized by introducing more clarifying examples from the society. The
ultimate authority of grammar is people themselves. But taking illustration
and examples from common life, the entire universe is coming within the
limits of maxims. The Sanskrit grammarian understood the power of
nyaya-s and employed them their sitra to shut the mouth of any opponent

and popularise their §astra.

Maxims give insight to the rules and regulations as well as the life

style existed in society in a particular era. Therefore, these maxims throw
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light on the religious, social, educational, economic and other aspects of
contemporary life. By evaluating these maxims, we have a clear picture of

the social life in that period.

Of the fourfold classification of society the brahmins have the
foremost place and the others were enjoyed the usual position. The people
were more intelligent, virtuous, perfect and bold, and they gave more
importance to morality and religious practices. Family is considered as the
fundamental factor of society, which consisting of blood relations and the
authority of the leader was recognised. Regarding the food, dress and

ornaments, the social standard was high.

Women had freedom of movement, they enjoyed the respect of their
family members, and they are permitted to study Veda-s and performing
ritual of sacrifices. People were more conscious about the good health, and
they spent their time for refreshment like dancing, playing musical
instruments, drama and some other games. Since the social order was
essentially based on a religio-cultural foundation, we observe a profound
impact of religion and religious philosophy on the social life and behaviour
of people. Although the society was in high standard, it was not free from

bad customs and habits.
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The economic life of the period was prosperous. Land was the
primary source of livelihood. Majority of the people lived in the villages
and their main occupation was agriculture. Ripening, reaping and threshing
followed in the usual course and the use of agricultural labour was a
necessity. The grains were stored in jars. Animal husbandry was closely
associated with land, and cows and sheep were reared. Five village artisans
like, kulala, karmara, vardhakin, napita and rajaka with their separated
functions were existed in the society and domestic servants, masons,
architects, well digger, weaver etc. also existed. The textile industry and
trade have flourished during the period. Medium of transaction was
payment of coins and in certain cases, barter was also possible. There is
prohibition in the sale of certain articles. They used facilities of transport,
particularly various types of carriages, such as carts, caravans, boat and

rafts.

Since Bhasyakara gave more attention to the common life, the
information regarding Township and Kingship is too meagre. The King
was the first and important in the state, who were the upholder and defender
of dharma. For maintaining the justice, the King employed punishments in

the form of fines and physical torture.
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The religious condition mainly related to sacrifice, worship and
performance of appropriate rituals. Theistic devotion to particular Gods
expressed the new phase of religious beliefs. Siva and Visnu cult were very
popular. The ascetic orders of the Parivrdjaka-s and the Maskarins,
evidently Ajivika-s, the Dandin-s and the presence of the materialists show
an interesting aspect of religious life. The concept of dharma places a very
important role in Indian tradition. Ethical and moral values are upholded by
many rules, which highlight the exploitation of deep-rooted concept of
dharma in the Indian mind. Various types of philosophical thoughts like

nin . . . .
mimamsa, veda, nyaya, Buddhism etc. are existed in that period.

The main aim of education in ancient India was to culture the mind
of the people and strengthen their intellectual and physical features. The
education system was gurukula system. Education for girls was considered
as quite important while brahmin girls attained proficiency in Vedic

concepts.

Great Mountainous ranges, huge forests, rich flora and fauna
diversify the land of India, which have lent its social and economic life

additional wealth and beauty.

From the detailed study of the above subject, we come to the

conclusion that, in each and every aspects of the life in that period has
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maintained an eminent cultural awareness and the society has acquired its

highest level during the 2™ century BC.

In the century we are living in an era of pollution of all types, mind
is also polluted. Mind pollution can be prevented by controlling the mind
and it depends on cultivation of pure habits in thought, word and deed.
Maxims tries to enable a person to take precautions for wandering off
pollution both individually and collectively. It is the only way leading a
person, society and nation from non-existence to existence, from darkness
to light and immorality to morality. Maxims inspire a person to keep
physical fitness, mental alertness, moral uprightness, spiritual attainment of
the individual and the society as a whole. One can make life meaningful for
collective welfare, if the maxims are properly understood and
systematically practiced. Therefore, the maxims have relevance not only in

the day-to-day life of that age, but also in the present ages.

Having relevance to all nyaya-s in the present age, point out here
some nyaya-s for example. When a farmer working in a farm, he is facing
many difficulties in the field and suffers a lot. But at the end, he gets not
only sufficient grains, but also a satisfaction and prosperity. It is same to
‘kilpakhdnakanyaya’.  ‘andaparampardnyaya’ explains the tendency of

imitating prevailing in people. When any fashion becomes current, many
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would follow it without any judgement as to its propriety or importance.
‘matsyakandakanydya’ is relevant because, in these days also policy of a
truly wise man who would observe everything in nature and would gather
from it what conduces to his welfare and reject the rest is a human
behaviour.  The application of ‘nastasvadagdharathanyaya’ reveals
cooperation between people. No achievement of the nation will not be
taken place without the cooperation of highly intellectuals. Thus, they
exchange a mission of cooperation and social harmony, which will lead to a
prosperous nation. For example, BrahMos is a stealth supersonic cruise
missile which is a joint venture between Republic of India's Defence
Research and  Development  Organization (DRDO)  and Russian

Federation's NPO Mashinostroeyenia .

In an office, the final authority is the head of the department and in
his presence, the next in charge has no right to take decisions so he is
important. But in the absence of the head, the second in charge is the
decision maker and he became important. It is an example for
‘rajamatyanyaya’.  ‘rajapurapravesanydya’ is a nyaya that explains,
everything should be done in regular order at the time of King entering his
city, and all of his subordinates follow him in proper order. This protocol is

prevalent in every country even today. ‘svamibrtyanydya’ indicates the
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stable state of the relation between the two persons and the need of

discharge of duties.

‘raktapatanyaya’ denotes the truth that the friendship of a person
leads him either to the right or to the wrong way. If his friendship is always
with bad persons, they will lead him to the wrong, and his relation with
good persons, he will become a good person, i.e. “samsargaja dosaguno

bhavanti”.

Now a days also a habit among the people to follow the guests up to
the mode of their departure, i.e. to the gate, vehicle, bus stop etc. is an

example of ‘avanantat odakantat priyam pantham anuvracet’.

Findings:-

1. Maxims are the reflection of society and its culture.

2. Maxims help to make easy the study of deep and incomprehensible
$astra topic like grammar.

3. It inspires the readers.

4. Study of nyaya helps to study any branch of knowledge.

5. Through this nyaya, it is possible to study the historical perspective

of Sastra.
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6. It teach us how to solve a problem amicably and what to do,what

not to do and how to do.

To sum up, maxims are an eye opening into the psychic world of
man and the reactions of his natural instincts. These pearls of wisdom are
beautiful, meaningful and intensive coverage of all the walks of life. The
study of maxims of Vyakaranasastra is informed that the principles can be
clearly substantiated and which enables to have a glance on the tradition
and culture. It reveals to us some of the social, educational, economic and
political conditions of ancient India. Moreover, these maxims are relevant

in day-to-day life of the people.
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pradipanyaya

prakrtivikrtinyaya

prasadavasinyaya

pratinidhinyaya

pratyavayavam vakyaparisamapti nyaya
rajabhrtyanyaya

rdjagamananyaya

rajamatyanyaya

rajataksanyaya
raktavastranyaya
ratharigarathanyaya
rathasthanayananyaya
rekhdgavayanyaya
rsisahasradaksindnyaya
rupasamanyanyaya
sahacaryanyaya
sakatayanasakatasarthanyaya
sakrdgatinyaya

sakuninyaya

salyakanyaya

samandhakare pradipanimittam darSanam nyaya

sambandhi$abdanyaya

269
246
170
120
121
122
123
215
124
126
182
183
184
185
186
172
216
173
247
209
269
270
174
281
248
249
127
128



105.
106.
107.
108.
109.

110.
I11.
112.
113.
114.
115.
116.
117.
118.
119.
120.
121.
122.
123.
124.
125.
126.
127.
128.

129.
130.
131.
132.

sambhavikaryanyaya

samrtaih panibhirghnanti nyaya
sandehe niyama nyaya
saptadasasamidheninydya
sarpadar§ananyaya
sénhikapratis'rayasambandhanyﬁya
sarva ime svabhiityartham yatante nyaya
simhavalokananyaya
sistanukarananyaya
sthalipulakanyaya

siitrasatakanyaya
svatantryaparatantrayavivaksa nydya
takrakaundinyanyaya
taptabhrastapraksiptatilanyaya
tirthakakanyaya
tulyabalavirodhanyaya

tusyatu durjana nyaya
utsargapavadanyaya
vaiyakaranasiitasamvadanyaya
vardhamanagarbhanyaya
vicitaranganyaya

visabhaksanamapi kasyacidipsitam bhavati nyaya
visavrksanyaya
vrksapracalananyaya
vrksasakhabalakanyaya
vrksasthavatananyaya
vricikabhiyanyaya

vyapadesivadekasmin nyﬁy%\ :

271
230
272
210
251
129
130
252
132
134
175
135
136
138
231
139
140
273
274
140
217
141
143
253
254
218
144
145



133.
134.
135.

vyaptinyaya 276

yathasamkhyanyaya 277

yatranekavidhamantaryam tatra sthanatah antaryam

baliyah nyaya 283
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