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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 nyiiya-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 Lokanyliya-s and proverbs. Lokanyiiya 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 sutra-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 hlfill 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 

Lokanyiiya-S is essential to understand the nature of the society also. 

The present study focuses on the Lokanyaya-S in Vyakarana, 

especially in Mahiibhasya. 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, 



objectives of the study grammar and the origin, development and scope of 

nygya-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 nyiiya-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 Pataiijali with the commentary 

of 'Pradipodyota7, 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 nyaya can be 

included in many headings. For example, gargaiatadandananyiiya can be 

included in two headings, i.e. Social and Political, 

vrddhakumiirivaraviikyanyiiya into Social and Economic etc. NyBya-S are 



described in each headings that related to the concerned subject. The picture 

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 cause 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 Sastra 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 Narnboodiri. 

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.O.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 rnotivations to complete this thesis. I 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 



this opportunity to remember the great help offered by my beloved 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 

compt 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. 

s'abdiianus'iisana or grammar is the science, which commences the 

correctness of words2. The derivation of s'abdiinus'iisana is "s'abdiiniim 

anus'iisanam " and that of anus'iisana is "an us'isyante siidhus'abdebyo 

vivicya j filiyante, siidhu Sabdhiih anena ". The affix lyut in Sabdanus'iisana 

denotes instrument and hence the word s'abdiinus'iisanam 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. ~ a b d a  is stated by Bhartyhari to be referring Spota, the permanent 

word energy, which produces in the mind of the hearer the sense of the 

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



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

"pratitapadfirthako loke dhvani s'abdarityucyate ". 

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

the Science of words suppliments all the other Sastra-S. 

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. Mahabhasyakara derives the term vyakarana as "vyiikriyante 

vis'esena asamantat vyutpadyante s'abdiih anena iti vyiikaranam" 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-'laksyalaksa!ze ~yiikamnam '. 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 

DharmaSgstra-S). 

Since grammar is the s'abdiinus'lisana, 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?3. 

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 - 

'viiciimeva prasiidena lokayiitrii pravartate ' 
idamandhah tamahktsnam jiiyeta bhuvanatrayam 

yadi Sabdiihvayam jyotiriisamsiiram na dipyate 'j. 

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 hnctions of word and its sense, Bhartrhari realized the 

Sabdabrahman as the supreme entity of the philosophy of Sanskrit 

grammar. 

"aniidinidhanam brahma Sabdatatvam yadaksaram 

vivartate ' rthabhiivena prakri@ jagoto yatoh j 6  



That the beginningless endless and perishable one, which manifest 

itself into objects and from which is the creation of the universe is 

Brahman, i.e., Sobdabrahrnan, the essential nature of which is the world. 

Meaning is the manifestation of Sabdabrahma and Veda is the only 

way for approaching this Sabdabrahma. Vedrirga-S are helpful for 

gathering the knowledge of Veda. Among the vediiiiga grammar is the 

most significant one 'mukham vyiikarapam tasya '. Hence, it is the path for 

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

'tadvfiramapavargasya vtihaliintim cikitsitam / 

pavitrarn sarvavidyiinlim adhividhyam prakiiiateJ7// 

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 Sabdabrahma. Generally, it is seen that words may be differed. But they 

are the different categories of a single word. Word 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.9. 

Anandavardhana has stated the authenticity of grammarians in 

ascertaining the perfectness of language saying 'prathame hi vidvimso 

vaiyiikaranah vyikara~amtilatviit 'l0. Using metaphor Riipaka, 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 Vyiikara~a in Sanskrit 

The origin of Sanskrit grammar owes to the Vedas. According 

toy8ska12 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 grarnrnar 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. 

"rak.yBrtham vedinim adhyeyam vyiikara~am'"~ 

The term Vyakarana for grammatical science is ancient as it is found 

in the Gopatha Brahmans, Mundakopanisat, and RSmSyana and in the 

~ahiibhsrata". In the ancient times, the BrSihmana-S studied grammar after 

their ~ ~ a n a ~ a n a . ' ~  These words of Patafijali reveal that grammar was 

studied in the very ancient times. Brahma is the first eloquent speaker of 

the VyakaranaSSstra. Brahma passed it to the succeeding generations, i.e. to 

Brhaspati, Brhaspati to Indra, Indra to BharadvSija, Bharadviija to Rsi-S, and 

to ~rahrnana-S". There is a very significant reference in MahBbhBsya of 

Patafijali, according to which, Brhaspati transferred each word to Indra for 

over thousand divine years. Indra is considered as the first purifier of 

grammar-says siiyana17. Yudhistira mimamsaka accepts this view. 

"so >am navavyiikaraniirthavetti brahma bhavisyatyapi te 

prasidid " 

From these verse of Uttarakanda of RamSyana states that there were 

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



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

Vyiikarana in the sritatvanidhi18. 

'aindram ciindram kiis'akrsnam kaumiiram s'iikatiiyanam / 

siirasvatam ciipis'alam s'iikalyam piininiyakam ' // 

Kavikalpadruma of Vopadeva mentions the names of 8 

grammarians19. In KiiSikavytti mentioned 5 works of vy3karana2'. In the 

Astadhyayi, Panini mentions by name 10 other grammarians-Apis'ali, 

Kiis'yapa, Girgya, Giilava, Cakravarman,. Bhiirdvc?ja, ~i ikat i i~ana,  Sikalya, 

Senaka and Sphotliyana 2'. 

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

of Indian Siistra-s22. When one has first studied grammar, he can go in for 

learning any other sciences. Pataiijali says that grammar is the most 

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

fruit. 

'pradhiinam ca sadsvangesu vyiikaranam /pradhiine ca krto yatnah 

phalaviin b h a ~ a t i ' ~ ~ .  

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 
L 



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. prayojanamanuddiiya nu mandopi pravartate. So 

Patafijali listed the prayojana-S of studying grammar in his Mahabhasya are 

raksii (preservation of Vedas) iihah, igamah (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. br-iilznza!zeiza rziskiirano dharrno sadaiigo ~qedo 

adhyeyo jfieyaica. For ease, granlmar has to be studied. A Brahmans 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 sthzilap?.~ati. 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 sthulaprsati 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 naiyadhvam ' as 'helay0 naiyadhvam ' and were 

succumbed24. Another example is tvastli also mispronounces the term 

'indras'atru ' with wrong accent during the ceremonial 'iibhiciivakarma', 

only to get a child Vfira, who instead of slaying Indra was slaught by the 

latter". Grammar is to be studied so that we may become one with the 

great G r y j  6 ,.&jr;h~--i* n . ~  



'mahatii devena nah simyam yathi syiidityadhyeyam vyiikaranam '. 

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 s'abdirthasambandhe lokato'rthaprayukte s'abdaprayoge s'listrena 

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 

26 Vedic . In this regard, Patafijali says that 'saminiiyiim arthivagatau 

Sabdaisciipas'abdais'ca s'istrena 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 s'abdah samyak jfiiitah sustu prayuktah svavge loke kiimadhuk 

bhavati ' i.e. appropriately and correctly used and at the same time properly 

learned one word can hifill one's desires. 



Like other ~astra-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. 

The ancient Indian grammarians began to analyse the word forms in 

literatures-both the Vedic and Classical ~anskri t  and the results attained by 

them surpass those arrived at by any other nation. ~ a c ~ o n n e l l ~ ~  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 Pa.uni always has greater popularity because of its accuracy and 

thoroughness. 



The science of grammar becomes complete and systematic with the 

introduction of the Agadhyayi of Panini. He was a native of ~ a l ~ t u r a ,  son 

of ~ ~ k s i ~ ~ ,  a great ancestor of the author of ~ a m ~ r a h a ~ ~ ,  that ~ a u t s a "  was 

his pupil and he was known even to children3'. He was lived in between sth 

and 6th century BC with the 4000 sotra-S he portrated generally, the then 

prevailing words. He has absorbed so many techniques from his 

predecessors. The variety in writing made Astadhyiiyi, 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, 

Piinini was mainly interested in analyzing the forms of words into their 

components and explaining the rules of formation. According to 

  loom field^^, "PBnini's grammar is one of the greatest monuments of 

human intelligent". Gold Stucker thinks, "Pgnini'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". 



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. A~tadhyayi 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 KBSikakBra, the number of stitra-S in the Astadhyayi 

is 3983. The other names of Astadhyayi are Astaka, ~abdanui~sana  and 

Vyttistitra. 

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. Siitra-S 

are short sentences, unambiguous, clear and comprehensive. 

"alpiiksaramasandigdham saravat vis'vatomukham / 

astobhamanavadyam ca siitram siitravido 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 pratyiihara-s and anzrbandha-S. The peculiar symbols such 

3 ~:7~:!i?:rrfi. adI~ik&-a, paribhiisa and jr78pck~: arc 311 other de\-ices in the 



framing of the sfitra-S. In addition to Astiidhyiiyi of Piinini put together a 

Dhiitupiitha or list of roots, a Ganapiitha or the list of words, UniidisMra-S 

(the original word without case ending suffix etc.), Phitsiitra and 

LiriganuSasana. It is believed that Piinini himself taught his grammar to 

many batches of students which resulted in a few minor variations in the 

readings of some of the siitra-S. 'ubhayatz hi Gciiryena s'isyiih siitram 

pratipiiditiih kecit iikadiiriiveka samjfiii iti, kecit priikkadiiriit param 

kiiryam "3. 

According to traditional account, his death took place from a tiger. 

'simho vyiikaranusya karturiiharat priiniin priyiin piinineh '. 

The next grammarian is Katyiiyana, the Varttikakara. He is said to 

have been born at KauSiimbi to Somadatta and Vasudatta and educated 

under Varsa at ~ a ~ a l i ~ u t r a " .  

'kaus'a'm byiim somadattiikhyii niimniignis'ikha ityapi/ 

dvijo 'bhiittasya bhiiryci ca viisudattiibhidhii bhavet 'L/ 

Based on Patafijali's statement 'priyataddhitiih diiksiniityiih ' under 

the Varttika, 'yathii laukilzavaidikesu ' in the PaSpaSiihnika of Mahiibhiisya, 

it is generally considered that Katyay~na was a southerner. KatyZiyana's 



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 siitra style, which had been proclaimed as a greater example of man's 

intellectual development. So Katyayana wrote Varttika-S for the clarity of 

siitra-S. Varttika means the commentary on the vytti- ' vrttewyikyinam 

virttikam' and vmi means the application of rules with reference to the 

examples- 'iistrasya laksye pravrttih (Kaiyata in his Pradipa), Varttika is 

also known with names Vakhya, Vyakhyana, BhasyasMra, Anutantra and 

Anusmi .  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. 

'uktiinuktaduruktiiniim cintii yatra pravartate 

Tam grantham virttiknm priihuwirttikajn"ii 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 



VBrttikakSira-S and presented them and his own view in 4000 siitra-S. In 

~SijasaneyaprSiiSSikya, has given his criticism on such of the siitra-S of PBnini 

as fell with in the province of Vedic language. Of the 4000 siitra-S of 

PQini, 1500 were noticed by KSitySiyana in about 4000 varttika-S. He has 

not merely stated his doubts and objections in regard to some PSiginiyan 

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 VSirttika-S are written in metrical 

forms also. 

In explaining siitra-S, KSityByana adopts the method, which is 

generally used in dealing with an adhikarana by giving piirvapaksa, 

answering the points raised and finally giving siddhznta. He also explains 

grammatical points on the analogy of incidents found in the world and 

mentioned in the ~ e d a s ~ ~ ,  from the experience of the world16, from nature, 

from nySiya-s37 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 'stidhvanus'Zsane 'smin' (1 - 1 - 

44), 'sadanvtikhy~ntis'cZstrasya' (1 - 1 -62), ' vacanapriimznyiit' (8-2- 1). This 

clearly shows the high regard KSitySiyana had towards PSinini. 



Pataiijali 

The Mahabhasya of Patafijali is an encyclopaedic and the 

authoritative work on Sanskrit grammar. He is believed to be an 

incarnation of Adiiesa. 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 

Candraciirya, 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 MahSibhSisya tradition restored to Kashmir 

through Candra and Krisbapandita respectively. Bhartrhari has also stated 

that Pataiijali was the author of treatises on Yoga and Medicine. 

'kdyavdgbuddhivisayd ye maldssarnavastithdh 

But there are others who think that Patafijali the author of the 

MahabhSisya is different from the author of Yogasiitra. According to the 

generally accepted opinion, Patafijali lived, sometimes around 150 BC 

during the region of Pu~yamitrasunga, the founder of Sunga dynasty. 

Patafijali was an easterner. KSiSikSi and Kaiyata refer to Patafijali as Sicarya 

desiya. pcrvam rnathuryiih pdtaliputram concludes that Patafijali came 



'P- 

from an area east of Pataliputra, i.e. modern Patna. Since Patafijali describes 

KZityiiyana at one place as dgksingtya, it is likely that he lived, somewhere, 

in the North. 

Patafijali's MahgbhSisya is an elaborate treatise discussing the 

necessity of the sfitra-S of PBfini and the Varttika-S of KatyFiyana. He 

shows that some of the sfitra-S are not necessary and that purpose is served 

by jAZpaka-s (indication). He sometimes disagrees with the criticism of the 

Varttikakara against Panini and establishes with forceful arguments in the 

views of Piinini. He proves his points by analogy with nyiiya-S current in 

the world. 

While there are BhBsya-S for all the sfitra-S in Sanskrit, the BhSi~ya of 

VyakaranaSastra is called Mahabhasya, since it is not only a treatise on 

grammar but also the fountain-source of all nyiiya-s39. So the name 

MahlibhSisya 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 sfitra-S and varttika-S, wherein he gives his own views 

though they do not agree with those of the SMrakara and VBrttikakBra. 

Traditionally a 'BhSisya has been defined as a treatise which takes all the 



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 words4'. 

Patafijali had chosen a free way to think about the necessity of satra- 

S and vgrttika-S, but he always considered P B ~ n i  by the term AcSirya with 

respect. 'proviica bhagavtin kiitya medhiijit kiitya' these words also reveal 

his respectful attitude towards Katyayana. His famous isti-S are his own 

additions to KBtySiyana's VBrttika-S and they occupy an important position 

in the work. 

Patafijali tries to connect the ~ ~ s t r a  (theory) to prayoga (practice). He 

attempted to uplift the grammar to the standard of philosophy by 

introducing the 'Spota' theory. By reintroducing the VySikarana as an 

absolutely necessary subject in the curriculum of Indian education in the 

past, he attained the credit. MahBbhB.sya is considered a store house of 

information about ancient India in all the matters, including political, 

economical, social, literary, philosophical and scientific. 

The MahBbhQya is divided in to 8 addhyBya-S of 4 p8da-S each 

corresponding to the Astadhyayi and the commentary on each pada is 

divided in to ghnika-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 SBstrBic rules 



in terms of maxims derived from everyday life, which makes it higher and 

wider than a Sastraic commentary and enables it to a flood of light on the 

religious and other aspects of contemporary life. 

Patafijali's Mahiibhiisya 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, 'jagatyanGnii bhavati hi 

rucird' which in short means "perfection is beauty and beauty is 

perfection". The Sanskrit scholars had so much regard to Mahsbhasya that 

they said 'either read the MahSibhSisya or rule a large kingdom'. 

"mahiibh@yam vii pathaniyam, mahiiriijyam VG piilaniyam ". 

Varttika-S and Mahiibhasya are the descriptions as well as synthesis 

of Psniniyavyakarana. Piinini, Kgtysyana and Pataiijali 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 priitis'iikhya-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 



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 mzininiim praminyam, adhikadars'itvit '. 

Origin of Nyiiya-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 



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 TSvara. 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 lokbktis otherwise known as 

lokanyiiya-S. Nyiiya-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 nyiiya. For example, raj~usarpanyiiya, 

marumaricikiinyiiya, khalekapotanyiiya etc. arundhatidars'ananyiiya and 

s'amkhanyciya are related to customs, kirmcinganyiiya is related with 

intellectual thought. ghatiyantranyiiya and sthinanikhiinananyiiya are 

pertaining to domestic affairs. kadambakorakanyiiya, mandukaplutinyiiya 

and vicitarariganyiiya are related to natural sights. gandhawanagaranyiiya 

and khapuspanyiiya are originated from imagination. dhiinyapaliilanyiiya is 

related with agriculture, dehalidipanyiiya and pankapraksiilananyliya, are 



used for imparting a general principle. kiikadantagavesananyiiya and 

bakabandhananyiiya are derived from the thoughts about the improbable. 

Development of Nyiiya-S 

We are unable to determine that when and where and in which book 

the 1okanyZiya 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 lokanyiiyii-S and proverbs. Various examples having proverbial 

meanings are seen here and there in the Vedas and BrZihmana-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 less4*. Later this has become a 

Lokanyiiya. 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. viivajitnyiiya of ~ata~athabr i lhmana~~ is seen used in BrZihmana, 

which is a law regarding the Viivajith sacrifice. 

'as'ma1ostanyiiya'- a maxim of stone and clod of earth, in 

~ ~ h a d i i r a ~ ~ a k o ~ a n i s a t ~ ~  is used to denote the relative importance of two 

things. muiljiidisikoddharananyiiya, maxim of a poisoned arrow, in 

~atho~anisat",  hira~yanidh inyiiya, taptaparas'unyiiya and 

s f i t rabadhaakn inyya  in ~ h l m d o ~ ~ o ~ a n i ~ a t ~ ~ ,  antardipiklinyliya in 



~ u n & i k o p a n i ~ a t ~ ~ ,  kiirmiiriganyiiya in ~ ~ u r i k o p a n i ~ a t ~ * ,  

dhrinyapalrilanyriya in ~rahmabindi i~anisa t~~,  dagdhendhanavahninyriya in 

~vetii~vataro~anisat '~ are examples of nyiiya-S used in Upanisats. 

Jalakatakarenunytiya in M a n u s ~ i s ' ,  isukiiranyiiya in MahiibhiirataS2, 

gatajalasetubandhananytiya in ~ i imi i~ana"  are the some of the examples of 

nyiiya-S used in s m i  and itihiisa. kitakiirsiipananyiiya, kiimsyabhojinyiiya, 

iikiiiamustihanananyiiya and rumiiksipta-kiistanyiiya are some of the nyiiya- 

s seen in MimSimsiiSSistra. In VedgntaSSistra the following nySiya-s can be 

seen; andhagoliin'giilanyiiya, ghatiyantranyiiya, tusakandananyiiya and 

varagosth inyiiya. kadam bakorakanyiiya, tantupatanyiiya, 

sthiil@ultikanyiiya and munditaSironaksatriinvesananyiiya are some nyiiya-s 

in NyiiyaSiistra. 

Numerous maxims and proverbs are used in AlankiiraSiistra 

(poetics). aranyarodananyiiya, ghataprad@anyiiya, dehalid@anyriya, 

cchatrinyiiya, and ktikatiiliyanyiiya are some examples. visavrksanyiiya in 

~umiirasambava'~, yiicitakamaqdananyiiya in ~ a i ~ a d h i ~ a c a r i t a ~ ~ ,  

ghuniik.yaranyiiya in ~ i ~ u p i i l a v a d h a ~ ~ ,  kiipayantraghatikiinyiiya in 

Mrcchaka~ikaS7, us~rakandakabhak~a~anyiiya in ~ ikrama~~adevacar i ta '~ ,  

andhadarpaqanyiiya and asvatarigarbhanyiiya in ~ i t o p a d e ~ a ~ ~ ,  

pan'kaprakstilananyiiya and vyiilanakulanyiiya in ~aficatantra", are some 



nyaya-S mentioned by poets like KBlidBsa in their works and as such, lot of 

nyaya-S were used by many poets. 

Scope of Nyiiya-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 nyiiya-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 nyiiya-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 nyiiya, it is deeply 

rooted in the mind of the people. On course of a dispute, discussion and 

conversation, some raise nyiiya-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. 



Nyaya-S have connections with various activities of human life and 

explain trends of human behaviour. There are many nyiiya-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, nysya-S are used to 

explain the deep and abstract SSistra topics. 

Thus, it is evident that lokanygya-S place an important role in both 

day to daylives as well as in literature. From these nyiiya-S occurred in 

different branches of Sanskrit work, one is informed that the principles can 

be clearly substantiated with these lokanygya-S which enable him to have a 

glance on the tradition and culture. The power of lokanyiiya-S reflects wide 

range of meaning through simple words be an interesting study for every 

language students. By evaluating each and every nyiiya-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 Siistra-S, but 

also in VySikaranaSastra. Panini didn't use nyaya-S in his sutra-S directly, 

but evaluating his work, we can guess he may be depended nyiiya-S in his 

stitra-S. For example, in the stitra 'a~thidadhi'~' he depends 



abhedakaguniinyiiya because of accepting the udiitta, in the same manner 

he depend sanniyogaiistanyiiya because of accepting 'cha' in the siitra 

' bilvakiidibhyaichasya luk ". By seeing the example ahinakulam in the 

siitra 'ye~iim ca virodhah iLiivatikahb3, we can conclude that he may be 

depended the 'ahinakulanyiiya ' in his work. 

KBtygyana explains the grammatical points with help of nyaya-S. 

apaviidanyiiya64, ekade~avikrtas~iinan~atvan~a'~a~~, guruvatguruputra- 

nyiiya" etc. were few nysya-S used by him. But Pataiijali is the first 

grammarian who applied nySiya 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. Pataiijali's MahSibhQya 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, 

KBSikSivflti, Padamafijari, NySisa Paramalaghumanjiiqa, Vaiyakarana- 

siddhgntakaumudi etc. are not prosperous with nyaya-S. But at the same 

time MahiibhBsya is blessed with abundant of ny8ya-S and it is, no doubt an 

encyclopaedic one. All most all the nySiya-S are found in the MahSibhSiqya, 

are also found in the later Vyakarana text. Therefore, here I intended to 



evaluate mainly the nyiiya-s of Mahsbhiisya, and also the nyiiya-s of 

KSiSikii, Nyiisa and Padamafijari, which are not seen in Mahiibhgqya, its 

usages, its purpose and its relevance, and evaluate through these nygya-s the 

socio- cultural history of the period of Patafijali. 
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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 

'gudajihvikdnyiiya' (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 'yathii loke tathd vydkara~e". 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 lokanysya-S. Lokanyiiya 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 VyakaranaSBstra. 

However, it should be noted that sometimes the rules in the grammar might 

have some differences with common usages 'na yathd loke tathd 

vyrikara~e'~. 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 



common usage or differ from it3. Thus, the grammar is beyond the 

common usages4. But, inspite of all these, the general statement-'yathd 

loke tatha vylkarane ' 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 

Astadhyayi 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 pratyghara-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, 

'prathlnapratyay~rthavacanasy~nyapramii~atvdt'5 and 'tadakisyam 

sarnjfilpramdnatvdt '6 are the examples for this. 'munde munde matirbhinnd 

or 'bhinnarucirhi lokah '7, according to this nyaya, in the society there can 



be different and opposing about any subject. Unlike his predecessors, 

PSinini has given equal importance to all opinions in his SSistra, which made 

his creation much more popular. 

From the beginning itself he understood the importance of the 

merging of society and SBstra, in order to popularise the Sastra. In this 

mortal world, only those things inherited from nyiiya or common usage can 

be immortal. Anything that is not from the nyBya or common usage will 

only in words, but not in reality thus will perish past 'yo hyutsiitram 

kathayennddo grhyate". That is why PBnini'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 beautihl. In this context, when more 

than on 'vidhisiitra' is getting important at the same time for the same usage 

(prayoga) for deciding the relative importance of these 'vidhisiitra-S' PBl;lini 

had created many ParibhB~Bsiitra-S as well as made use of nyBya -supported 

theories. Pribhasa-S are the first forms of regulations in application the 

siitra-S. NBgeSa has listed more than 150 ParibhBsa-S collected from the 

MahBbhSi~ya and received from loka. The knowledge about these kinds of 

nySiya-S can be acquired from PSir?ini's stitra-S itself. These nyaya-S, which 

eliminate the contradictions from different vidhisiitra-S, were later called as 

~aribhSi~a-s9. 



PSigini's work is a monument of perfection in descriptive grammar. 

The talent of a grammarian is described in MahSibhSirata as follows- 

'sawiirthiiniim vyiikaraniit vaiyiikarana ucyate / 

pratyakqadarii lokiiniim sarvadarii bhavennarah //l0 

The word 'sarviirtha' 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 

PBniniyavySikarana is beyond comparison, as quoted by '>iininiyam mahat 

suvihitam"" . 

It is common style among great scholars (AcSirya-S) to describe their 

own opinions as third person-statements. Thus, in spite of being the 

authority to interconnect the grammar and society, PSiI?ini presented the 

ideas in a highly technical language. Continuing the tradition, KSitySiyana 

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. 'paro kse ca ZokavijMte prayokturdarianavisaye " *, 

'iamhitiivasiinayorlokaviditatviit siddham 'l3, 'lingamai isyam 

lokiiirayatviillirigasya 'l4' '1okavijn"iindt siddham 'l5, j.athii loke ' l  6, 'lokavat 

haliidiie~e"~, all these examples (Varttika-S) are manifestations of this. 



From this several varttika-S we could easily see the underlying lokanyiiya-S. 

For example, 'abhyarhitam ca'I8 (abhiyrhitanyiiya). 'bhriiturjyiiya~ah"~ 

(iye~thiinupfirvinyiiya), 'varniiniimiin~piinyena'~~ (varviinupiirvinyiiya) etc. 

are very well illustrated here. 

It was Pataiijali who simplified and popularized the condensed 

Piinini-sfitra-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 rooted sayings from the society. He could provide the grammar a 

stronger and clear base of the linguistic usages. Due to this reason, 

Pataiijali is regarded as more authoritative than the other two Aciirya-S, 

even though he is coming much later than they are, 'yathottaram muninlim 

prcimcinyam l. In one way, Pataiijali's authoritativeness ends up in Piinini's 

greatness. Pataiijali professes the highest regard to Panid. At the 

beginning of his MahBbhiisya, he says; 

'pramiinabhcta liciiryo darbhapavitrapiinih SuciivavakiiSe 

prZrimukha upavisya mahatii yatnena siitram pranayati sma. tatrliSa@am, 

vargenripyanarthakena bhavitum kim punariyatii slitrelta'*'. 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 is 



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

entire rule. 

While describing the mutual relation between words and their 

meaning Pataiijali explicitly states in MahSibhSi~ya 'lokato arthaprayukte 

hbdaprayoge Siistrena dharmaniyamah'22 'lokiinno lauikikah ~ iddhah"~ ,  

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 Pataiijali 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 apas'abda-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 's'ista-S'. He gives a 

definition of 'Sista-S'- 'etasminniigGvarte ye briihmanrih kumbhidhiinyii 

alolupii agrhyamrinakiiranrih kin'cidantarena kasyliicid vidyiiyiih 

priraglistatra bhavantah iistiih9." 



'I- 

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- 

's'abdapramiinakii vayam, yacchabda iiha tadasmiikam 

pramdoam ' .25 According to this, grammar is based on iabda. We know that 

the base for iabda is society. Thus it turns out that society or loka is the 

ultimate base for grammar. 

'na hyavyavasthiikiirinii s'iistrena bha~itavyam'~~,  'iiistrato hi niima 

vyavasth ii27, 'cakrakqvi~tato ~ ~ a v a s t h i i ~ ~  ', jiogavibhiigiidi~ fasiddhih '29. 

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 Sista-S-'vyiikhyiinatah 

viie~apratipattih na hi sandehiidalaksanam j30. In this way, in the varttika 

' kiiranM dravyo iabdaniveiah3 l ,  by the word ' kPraqa7, Patafijali means the 

society itself. Another example is the varttika darianam vai hetuh3*. Here 

also the word 'dars'ana' means society. 

According to ~ a ~ a d i ~ a " ,  there are eight ways to understand the 

correct meaning of words. Among this, 'lokavyavaharah' is considered as 

the most important. PSinini also says that in lokavyavahiira power of 



conveying meaning is quite independent34. Other grammarians like 

Bhartrhari, Jinendrabuddhi, Kaiyata and ~ Z i ~ e i a  also have utilised many 

lokanyiiya-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. 'jiinapadisu vidyztah 

prZ4asyo bhavati ' (Nirukta). By seeing all these illustrations and examples 

from common life in MahSibhQya concluded that most of his lifetime was 

spent on observing and understanding languages of common man. Because 

of this, only Pataiijali 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 Lokanyiiya 

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 nyiiya. The usage of pratyiihsra-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 nyaya-s are characterized by its potential to 



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. NySiya-S are the suggestive of experiences 

in day-to-day life and also the dynamic media which reflects the emotions. 

The nyfiya-s proposed by great scholars are useful in eliminating the 

complexities of the Sastra. It can be compared to the use of a boat to cross a 

flooded river. The scholars of ancient period started the usage of nyfiya-s in 

Sfistra owing to its extra ordinary significance. In fact, nyfiya is the apt 

medium, which explains the topics mentioned in Sastra-S. Thus, it has the 

tremendous potential to link SBstra 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 Sgstra of a language and this aspect 

is a matter of dispute and debate. In this context, nyfiya serves as a simple 

means to make it completely meaningful. Nyfiya-s also has the unique 

ability to inter connect the three stages of language in terms of divers 

opinions. Nyfiya is also indicative of natural activities of human beings, 

legitimate principles, actual experience etc. These nyfiya-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 



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 

Vyikarana 

LokanySlya 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 

SSistra. According to BhSisyakSira, the easy understanding of SSlstra is 

possible if they contain both general (sSimTinyasfitra) as well as special 

(viiesasfitra) characteristics. In this way without illustration using 

lokanyaya-S the sfitra-S in grammar become inc~m~rehens ive~~ .  Supporting 

this view NySisakSira also says- 'agatyii hi khalu paribhiisii siitram vZs'ij/ate'. 

The structure of A~tadhySlyi is founded in the principle of 'siimiinyavis'esa' 

or 'utsargGpaviida'. 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 'apaviida '. 

Thus it is clear that VSirttikakSira and BhSigyakSira 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 



depended on different sources like experiences from the world, experiences 

from the nature, old sayings and dharmaSSistras. Whenever there is an 

ambiguous point in the Vyakaranasastra, Pataiijali gives the instruction to 

look at the interpretation. This is solid proof for the importance of 

lokanygya in the decision-making. While considering the gender in general, 

which has a significant role in the science of grammar, Pataiijali simply 

says that 'lingamas'isyam lokiis'rayatviillin'gasya'. There is no need of 

explaining the gender in vyakarana. The concept of gender is a byproduct 

of the usages made by common man. Pataiijali is the only person who has 

profusely used the various nySiya-S to make easy the study of difficult 

Vy SikaranaSSistra. 

Thus the grammatical rule apaviidairutsargiih blidhyantiim ' has been 

very explained by using 'takrakaundinyanyiiya'. 'dvigatii api hetavo 

bhavanti ' and 'viikyiinyapi dvisthiini bhavanti ' these two rules have been 

very easily explained by 'iimrasekapitrtarpananyiiya' and 

'vyddhakurniirivaraviikyanyiiya'. ~imilarl; the rule 'kiiryamanubhavan hi 

kiiryi nimittatayii niisrijate' is explained in very simple manner by 

'miitharakaundinyanyiiya '. 

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

and obscure vyiikarana treatises in to popular ones. The nyaya-s helps the 



common people to understand easily the difficult grammatical matters in an 

interesting manner. The profuse use of lokanygya-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 Lokanyiiya 

Generally, lokanygya is meant that behavioural patterns which are 

debited in loka, veda and Sastra. 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 purgna-S, examples (evidences), 

dharmaigstras 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 

words36. 

Though there three main sources such as Loka, Veda and ~ a s t r a  for 

languages, the lokanyaya have its origin mainly from the loka. That is why 

it is named as lokanygya-S. In the science of grammar these lokanyaya-s 

are mentioned as 'loka~ijririnarn~~, l o k a ~ i d i t ~ ~ ,  ~ o k L i i r a ~ a ~ ~ ,  laukikoyam 

d y ~ t i i n t a h ~ ~ .  Even though these words are used, an exactly meaningful word 

about lokanyaya has not been mentioned anywhere in Mahabhg~ya. The 

three terms mentioned above though have the same meaning; the apt word 

'lokany8ya7 was used for the first time in Padamaiijari only. 41 



'na ca utppanntindmutppattivika2pah s'akyate kartumiti lokanytiyena ' 

NSigeSa interprets loka as follows; 

'lokyate yena s'abdiirthau lokastena sa ucyate 

vyavahliro 'thavti vrddhavyavahartrparamparti " 

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 SBstranySiya-S, and the usage among the common people is called 

as 1okanyBya-S. Thus by 'lokavyavahlira and 'anlidivrddhavyavahtira ') 

correctness and incorrectness of Sabda-S achieved. Knowing the greatness 

of the usage of nyBya-S in SBstra, the great grammarian PBdni has 

composed the siitra 'parinyornTnordyiitlibhresayoh ' (3-3-37) to explain the 

etymology of the word nySiya. This siitra means that, the affix ghaii 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  '+ 'i' take ghan", 'ni '+ 'i '+gha& ni+ai+gha=ni+tiya=nyiiya. 

Thus according to the etymology of the word ny5iya laid down by 

PSinini, the meaning of the word nyaya can be explained thus- that the 



gaining of appropriate meaning of the word based on rationale or Veda or 

usage of learned people is called nyiiya. Kaiyata uses the word nyiiya, in 

the sense of 'auciva' (aptness) on the practical basis-'karmifdini tu 

vijcitijakrijcipe~a~dbhahirarigciniti nyliyaprciptah kramah "3. In the same 

meaning, he also used this in another instance also." Patafijali and 

Bhattojidiksita also used the word nyiiya in the sense of 'aucitya ', 'eso 'tra 

nyciyah ucitamityarthah * 5 .  

In fact, in VyiikaranaSBstra, well proved usages of Apta-S (reliable 

people) and sista-S (learner) are called as nyiiya-S. Based on the meaning of 

the word in wise saying, 'prarncinairarthaparihanam nyciyah ' that Piipini 

explains the meaning of prama'na as rational worldly usage in his usages 

'anyapramci~a ' 6  'samjficipramcina etc. Thus the learned people are refer 

to by commentators as 'nyciyavit ', 'sudhi', 'bahus'rutah ', bahudars'i' etc. as 

the masters of lokanyiiya-s48 and not as well versed in NyiiyaSBstra 

(Naiyayika-S). According to NiigeSa, the word nyiiya is also used in the 

sense of common usage.49 

In the same sense, Bha~ojidiksita also uses the nyiiya word. 

'laukikadvividhavyavahcira upa~tambhakatvenodcihrtah kaiyat6dibhih'50 

Kaiyata also takes the same meaning for nyaya as it is clear from 'etat 

dars'anasams'rayenocyate yasya ca lakquintarena iti. yadci tvesa nyciya 



iis'rvate laksaniintarapravrttinimittamupasamharallakqanam balavat 

bhavatiJ5'. The adducing of some usages, semblances, modes, incidents as 

examples to clarify certain facts is called nyfiya.52 

Another noteworthy meaning of the word nyaya is paribhiisa 

(explanatory siitra). There are three types ofparibhGa-s in VySikaranaSastra 

as jiiipakasiddha, nyiiyasiddha and viicanika. The word nyaya may either 

be taken in the sense of lokanyaya - a maxim from ordinary life and if a 

paribhaa be established by such a maxim it will be a lokanyiiyasiddha or 

nyiiyasiddha. Almost of the paribhiisa-s of NySiyasiddha is flourished with 

lokavyavahiira. Jaina grammarian Hemasarigini names his paribh&iikoia as 

Nyayasangraha. From this, it is clear that the meaning of the word nygya is 

lokavyavahiira or paribhaa. In Sastra-S, the word ny8ya is used in the 

sense of laukikavyavahiira but also in the sense of iiistranyiiya. Thus for 

example is the paribhiiqa sakrtgatau vipratisedhe yadbadhitam 

tadbiidhitameva. Similarly, there are nyaya-S like tulyabalapresananyiiya, 

which is an example for lokanyaya. Thus the nyaya word is used both in 

the sense of laukika and SSistra meanings. And the paribhzsa 'aniyame 

niyamakiiriniparibhiisa ' is supportive this. 

The nyiiyas'abda is also used in this sense jziipaka (suggestive) in 

science of grammar. Expressing the ideas indirectly in a suggestive manner 



by the composition of the siitra-S, as is done by Pwini in his Ast3dhy3yi7 is 

called jiiiipakasiddha. In the same manner nyiiyas'abda is used by 

patai?jalis3, ~aradat ta '~,  ~ g ~ e ~ a " ,  ~ h a r t ~ h a r i ~ ~  etc. But the words siitra and 

nyaya have different meanings in certain instances. 's'ailiyamiiciiryasya 

yasya kvacidabhidhfinamiiirayati, kvacinnyfiyam, kvacitvacanamiti, 

t a t s a r ~ a m u c ~ a t e ~ ~ ,  nedam vyapadeiivad vacanam (siitram) laukikoyam 

nyiiiyah58 and 'nyiiyiipebayfi vacanasya bal iya~tvi i t '~~.  

The lokanyaya-S expressing many meanings helps one to understand 

easily the difficult Sastra 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 Sastra, for the fulfillment 

of aim, same nyaya-S are used its opposite what it really mean. ubhayathii 

hyiiciiryena Sisyiih siitram pratipiiditiih, piininestiibhayam matam-these 

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

1 .  krtakiiri khalvapi s'iistram X akrtakiiri khalvapi s'iistram. 

2.  sat0 pyavivaksii X asataica vivksd. 



3.  bhuktaviin punarbhurikte X bhuktaviin na punarbhurikte. 

4. gunlih bhedakiih X abhedakiih guniih. 

5 .  atajJiitlyakam hi loke vyavadhd- X bhinnaj~iitiyakam hi loke 
yakam bhavati vyavadhiiyakam bhavati. 

6. vyiiptinyiiyah X pratyiisattinyiiyah. 

7. itaretariiiraycini kiiryiini X itaretartis'rayiini kiiryiini na 
prakalpante prakalpante. 

8. uktiirthiiniimaprayogah X uktcirthcincimapi prayoga h. 

9.  pratyekam viikyaparisamiiptih X samudiiye viikyaparisamiiptih. 

10. tatgunasamvijfiiina X atatgunasamvijtiiina. 

1 1. anubandho 'anyatvakarah X anubandho'ananyatvakarah. 

12. siimiinyiitides'e viiesiinatides'ah X viiesiinatideie siimiinyiitides'eah 

1.6. Influence of maxims in other BBstra works. 

The etymological description of term nyTiya is 'nijlante priipyante 

vivabitlirthii yena'; which is leading us to the intended meaning. To 

explain the deep and abstract Sastra topics, our ancient thinkers have used 

various maxims. In dars'ana-S, particularly nyiiya, mimlimsa and vediinta 

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. 



Sri. ~ankara in his Kathopanisatbhasya (1.25) explains the 

'kiikadantaparibiinyiiya' to denote a fruitless effort. naciketah maranam 

maranasambandham prainam pretylisti nlistiti, klikadantaparikslinuriijmm 

mii anupriiksih 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. 

arundhatipradars'ananyGya 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. ~ankara in 

Brahrnasiitrabhasya (1.1 3)- arundhatirn didars'ayisustatsam@asthiim 

sthiiltim tlirlimamukhylim prathamamarundhatiti grlihayitvli tiim 

pratyiikhycya paSciidarundhatimeva griihayati'. The idea here is that the 

gradual instruction is needed to understand the principle of the 

' adyiiropiipaviidanyiiya' . 

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

illustrated by the 'ajlikrpiini'anyiiya', in Khandanakhandakhiidya of Harsa. 



It is used to illustrate any surprising event happening altogether by chance. 

piinau pafica varctakiin pidhiiya kas'cit prcchati kati variitakiih iti 

prstas'ciijiibpiinij/anyciyena braviti pafica iti. Here the right answer 

happened accidently. 

u~trakantakanyiiya 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 VSicaspatyam it is explained thus; 'ustrasya Samikantakavedha- 

jiitadukhakiile Pi SamQatrab haksanasukhales'o yathii 

tathiibhTs?avisayopiivana dukhakiile tadupiivitadravyajasukhales'o 

yatropadiiyate tatriisya pravrttih' . 

Sri. ~ankara explains the character of a preceptor who does not teach 

well through andhagoliirigulanyiiya in vediintasfitra (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 acetanamiitmiinam iitmetyupadis'et 

pramiinabhctam s'iistram s'raddhadhanatayii andhagoliirigiilanyiiyena 



purustirthtin vihanyeta anartham ca ycchet'. 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 

andhagoliirigzilanyiiya. 

siicika[ifhanytiya 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. pramti and apramti 

are the two types of anubhava. Though the apramti is to be deliberated by 

the pramif, the apram2i is firstly divided through the szicikatifhanyifya. In 

saptapadtirtthi it is like this; anubhavo pi dvividhah / pramti pramti ca / 

pramcin iriipyatvcitparasttid vibhaktlimapyapramcim szictkatLihanyifyena 

prtigvibhajate 'pramlipiti / 

In NySlya Philosophy, tantupatanytiya 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. 

kadambakorakanyLiya is the maxim of kadamba tree. They are said 

to burst forth simultaneously. It used to denote successive operations. 



vicitaranganyiiyena tadutpattistu kirtitii, kadambakorakanyiiyiidutpattih 

kasyacinnzate; (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. 

maddhyadi;Dikiinyiiya, the maxim of the central lamp which lights on 

all sides when it keep in center of a room. grhe dadhighatim drastumiinito 

grhamedhinii, apiipiinapi taddeiiin prakiiiayati d@akah. (NySiyamafijari, p- 

212). The lamp placed in the room by a householder to see his milk pot, 

lights on the cakes also. 

iikiiiamustihanananyiiya is the maxim of striking the sky with one's 

fist, which used to denote a vain attempt at an impossibility. In 

Tantravsrttika, p- 170, this nyZiya read like this; 

'yastantiinanupiidiiya turimiitraparigrahiit / 

patam kartum samiheta sa hanycit 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 kimavtham pawatam vrajet. If 

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



Tantravarttika (1.2.17), Kumarila says, 'yadyalpiinmahatas'ca karmanah 

samam phalam jiiyeta tat0 'rke cenmadhu vindetetyanenaiva nyiiyeniilpena 

siddhe mahati na kabcitpravarteta. 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. 

Kumiirila Bhana in his Tantravartika (1.3.3, p-95) used the 

kzitakiirsiipananyiiya, which is the reasonless employment of base money in 

one's business. There is an argument on the relative value of s'ruti 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 ki,takiirsiipanena kamcitkiilamajiio lokamadhye vyavaharati 

nu tena vivekajiiiinajanita vyutpattiniipi tathaiva vyavahartavyam . 

A rope, which binds at both ends, is ubhayataspiis'arajjhnyciya. 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 

Sarvadarsanasamgraha (p- 133) quotes this nyaya. 

A thing though made for one purpose may also serve for another is 

anyiirthamapi praktamanyiirtha nyiiya. Kumiirila in his Tantravgrttika, 

quotes anyiirthamapi prak;rtamanyiirtha nyiiya during his discussion of 

s'esa, an accessory that which serves the purpose of something else. na hi 



kas'citapi s'iilikulyiisthamudakam pibanmadarthametiih pranitii 

ityadhyavasyati / tasmiidanyattiidarthyamanyas'copakiira iti vijHiiyate // 

parigvandhanyiiya 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 hrnished with 

the power of locomotion and the latter with sight. Mutual dependence of 

prakrti and purusa is explains by this maxim in Samkhyakiirika (sloka-2 1); 

purusasya darianiirtham kaivalyiirtham tathii pradhlinasya / 

pan'gvandhavadubhayorapi samyogastat@tah 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 vinii citrakarma nyiiya-like shadow with a pillar or like a 

painting without a canvas, the buddhi, ahanklira etc. will not exist without 

the siiksmas'arira; 'citram yathiis'rayamrte sthiinvlidibhyo vinii yathii 

cchiiyii / tadvadvinii vis'esairna tistati niriis'rayalirigam' // (SamkhyakSirika, 

sloka-4 1). 

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 



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 modem 

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, Pataiijali makes various observations on 



different social aspects in his Mahiibhtisya in order to interpret the Piinini 

stitrii-S. Therefore, this branch, sociolinguistics is not a newly introduced 

one but was prevalent from the ancient period onwards. 

The dhdrmic 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 lokanyiiya-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 

lokanyiiya-S. These nyiiya-s can be seen in stories, poetry, philosophy etc. 

The ny5ya seen in the story is in the form of an advice, in the poetry it is 

aphorism, in philosophy it is nyiiya, in the texts like Paficatantra, 

ArthaSLtra, it is subhrisita (ethical expression) and in common speech, it is 

lokokti-S. Even though, they are known in different names, actually they are 

lokanygya-S. 

The Sanskrit grammarians, especially Patafijali quotes several 

lokokti-S in his Mahiibh59ya. Through the study of nytiya-S, the study of 

vy5karana become easier. It is not the study of maxims to learn vyiikarana 

but study vyakarana through nyaya. 

********** 
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Chapter I1 

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. Pataiijali 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 varnciiramadharma. There were four principle castes as brcihmana, 

ksatriya, vais'ya and s'iidra. In the social organism they occupied the 

foremost place-loke 'misiim briihmaniiniim piiwamiinayeti yah sawapiiwnh 

sa iini'ate'. The qualities of briihmin hood are fair complexioned, pure in 

conduct, ruddy faced, and brown haired. tapas, learning and birth makes a 

briihmin. But without tapas and learning he is merely a brahmin by caste. 

As the smrti has it, tapam s'rutam ca yonis'cetyetad brcihmanakiirakanz. 

Urinate while standing, eats while going were undignified actions for them 



- gacchan bhaksayati, abriihmano 'yam tijtan miitrayati2. The importance 

of brghrnana 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 

Siidra-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 dhiivati (who runs), 

kidrSo dhrivati (how runs), kim varno dhiivati (which colour) etc in single 

word s'veto dhiivati, denotes the genius of the speaker. The word Sveto 

dhiivati take into two meanings. 'The dog runs' (s'vii ito dhiivati) and 'the 

white one runs' (Sveto dhiivati). And the word 'alambusiiniirn yiitci' also 

denotes two meanings, 'go to the country of Alambusa' and 'able to go to 

the waters' (alam busiinlim yiitii). 

They did not do fruitless efforts and gained two results from one 

work. Mango trees are irrigated and ancestors are satisfied when 

conducting thepitrtarpana ceremony under a tree 4. na hi bhiksukrih santiti 



sthriIyo niidhis'rlyante - 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 mrgrih santiti yavri nopyante5- 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 

6 obstructions . The vrddhakumririvaravrikya nyriya7explains, when Indra 

asked an old virgin, to choose a boon, she said- putrri me 

bahu~iraghrtamodanam kiificanapritryiim 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 - saisii mahatii 

varnSastambrillatvrinu~yate 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 nakulastitanyiiya ', 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 (matsyakaatakanyriya) 'O. When a fish is caught, it is caught 

with its bone, but when eating, only its flesh is retained. The character of 



laziness and alertness is expressed - ya iiiu kartavyiinarthiims'cirena karoti 

sa ucyate s'itaka iti, yah punarcZs'u kartavyiinrthiiniiiveva 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 

13 dmriin prstah kovidiiniiriicaJte nyiiya12. mandiikaplutinyiiya , 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 

kiinthiirasiirthanyiiya - kas'cit kiintlire samupasthite siirthamupiidatte sa 

yadii ni~kriintaiintiiro bhavati tadii s ~ h a r n  jahiitiI4. One needs the help of 

the caravan when he is nearing a forest and the moment he has crossed it, he 

dismisses it. 

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 dvitijiim bhibiim samrisiidya plinuim na jahiiti ' I .  

Imitation of the actions never transform the qualities of the original one is a 

reference to indicate the delusions in human being - na khalvapyanyat 

prakrtamanuvartaniid anyadbhavati, na hi godhii sarpanti 

sarpauiidahirbhavatiti 1 6 .  By imitating another, one will not become the 

imitated. A lizard cannot be called snake on the basis of creeping. 



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 strength1?. All were cooperated with others while they were need of help. 

It can be seen in the nast~.ivadagdharathanYiiYa18. 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 Pqaliputra extends 

along the ~ o n a .  The people in the city were worthy and prosperous. The 

inhabitants of Pataliputra were more worthy than the inhabitants of 

SBmkaSya and the inhabitants of Mathura were more worthy than the 

inhabitants of both SBmkaSya and PHtaliputra 19. 

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 



called village. The word 'grrima7 has many connotations, a group of house 

as in griima is burnt, a garden which forms boundary as in he has entered 

the griima, the inhabitants as in 'griirna is gone, griima is come720. 

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 brSihmins form the majority of dwellers, named a brahmin 

village22 (briihma~agrijma) and the village of wrestlers 23 (rnallagriima), 

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 relations, 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 ". They 

celebrated the loth day after the birth of child as niimakaraca ceremony 27. 

The families were residing in two storeyed building 28. The raised platform 



and the sign of a lotus can be seen in front of the house 29 and the latter is 

the sign of prosperity. The custom of giving food to a domestic servant is 

an obligatory nature 30. 

2.5. Eating habits, dress and decoration 

Boiled rice was the favourite food, which was sometimes cooked 

with meat 31. Patarijali compares the heap of rice served on a plate to the 

mountain Vindhya 32. 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 itself3', and those 

from the town also enjoyed privilege of restriction 'l. The flesh of a sheep 

and deer 36 were used and removed scales and small bones of the fish before 

eating 37. Curd (takram) and buttermilk (dadhi) are used as the ingredients 

to improve the taste of food - briihmanebhyo dadhi dijatiim takram 

3 8 kaundinyiiya . 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, viiyubhahah) For 

maintaining dignity of social relations, certain conventional dinner rules 

were observed. The servers were not expected to partake while the guests 



were eating - brihmana bhojyantim mitharakaundinyo parivesetiim iti na 

idinim tau bhuijate 40. 

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 

kumbidhrinya 41. 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 vessels42 they were used are sthili- a big earthen 

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

lamps in the rooms 43. 

Cloths were used primarily to cover the body - Siikatina~~ha- 

daycfmcfsa. The upper cloth for covering shoulders was called 'patah'. The 

dyeing of cloths were common, by that they were used various colours like 

white, 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 Suklam vastram 

tatgupamupalabhyate 45. There are references to shaven headed persons 



(munda), twisted hair (jati), and cropped head with a long bunch of hair 

(s'ikhi). 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 46. 

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, 'kZakrtsni brihmani '47 

denotes that the brahmin girls have the knowledge of mimiimsZ 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 



Patafijali. 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 'kanyi'in the first part up to her 

marriage, after that she was called 'bhiryi'. Unmarried woman was called 

'kumiir? and in the old age she was called 'vrddhakumiri ' (old virgin). It 

is the duty of the parents to give their daughter to a suitable person in 

marriage 50. 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. - nafiinim strlyo rangagati yo yah prcchati 

kasya yiiyam kasya yiiyam iti tam tarn tava tava ityiihuhS2. 

Pregnancy and child protection are treated as important duties of 

women. Motherhood is considered as the greatest glory of Hindu women. 

Taittiriyopanisat teaches, "mitrdevo bhava". Mothers provide the love, 

53 understanding and nurturing for the development of their children . 

According to Kautilya, the aim of having wife is to beget sons 54. 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 

entitled to greater esteem than the father 55. It recalls the Manu's view 56. 

According to Manusmfli, the main duties of women were the management 



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 57. He believed that the freedom to women would bring sorrow to 

family 5 8 .  But during the era of Pataiijali, 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 - na@iilodakam piidarogah, 

dadhitrapusam p r a ~ a k ~ o  j v ~ r a h ~ ~ .  They believed that the consumption of 

ghee would keep them alive for a long period- ~ y i y u r ~ h ~ t a m ~ ~ .  A disease in 

connection with childbirth, sometimes, death of mother happens during the 

birth of first child and prolapsed child from womb also mentioned6'. 

Remedy for curing ludney trouble is the rice gruel, and barley water for 

excretion62. The svGtantryapliratantryaviva~iinyiiYa63 indicates the 

qualities of a healthy eyes and ears. idam me aksi sustu paiyati idam me 



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 enjoyed64. The illustration of a peacock dancing 

towards his beloved indicates that women performed the dance65. 

Instrumental music like drum beating was common66. 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 67. 

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 



satisfied with the first alms but was eager to gather more. The dining plates 

of the Siidras who were not banished from the residence of Aryavarta are 

considered suitable for further use after cleaning and the Siidras, those 

banished from the residence of Aryavarta are not considered acceptable for 

further use even after ceremonial cleaningb8. The devadattahantrhata 

nyiiya indicates the crime of murder in that society. i i m i ~ r a ~ a n ~ i i ~ a ~ ~  or 

niraksiranyiiya indicates the presence of cheating. People take off their life 

while they facing difficult circumstances, consuming poison to put an end 

to life- viiabhak~anarnapi kasyacidipsitarn bhavati 70. 

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. Nylyas on society 

'gave daughter to the most deserving' 

' tadyatha loke-abhirzipiiyodakamiineyam, abhiriipiiya kanyii deyeti / 

na ciinabhiriipe pravrttirasti / tatriibhiriipatamiiyeti gamyate / evemihiipi 

siidhakam karanamityucyate / sarvtini ca kiirakiini siidhakiini / na 

ciiscidhake pravrttirasti / tatra stidhakatamamiti vijfiiisyate 7 7 1  / 



While interpreting the siitra 'siidhakatamam karagam' P. 1.4.42, 

Patafijali discusses the purpose of the suffix tamap. To justify the addition 

of tamap he quots the example dhanusii vidhyati-he pierces with a bow. 

Here the two designations apiidiina and karana become applicable to 

dhanus. If tamap is not added to siidhaka, the karana samjfiii being 

unspecific-any kiiraka is siidhaka, would over ruled by apiidiina samjfiii. 

That is why the suffix tamap is required. But siidhaka means siidhakatama, 

even if tamap is not added. If all kiiraka-S are siidhaka, the special mention 

of the word siidhaka will acquire an emphatic value. In support of this 

argument, Bh2~yakBra explains this nyiiya. In daily life we have the usages 

abhiriipiiyodakamiineyam-water should be brought for the deserving one, 

and abhirzipiiya kanyii deyii-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 abhirzipatama that is 

for the most deserving one. In the same way, since the kiiraka-S are 

naturally effective means, the question of ineffective means does not arise. 

Therefore, the statement 'siidhaka acquires an emphatic value' will be 

understood in the sense of siidhakatama- the most effective means. To get 

this sense the use of tamap is not required. 

But later Patafijali states that the suffix tamap is purposeful72. Since 

Panini uses the superlative suffix, he indicates that in the kiiraka 



designations words are 'not used to express a sense in a degree higher than 

normal. 

'the more worthy should come first'. 

'abhyarhitam ca piiwam nipatatiti vaktavyam / mtitiipitarau / 

iraddh~imedhe'~~/ 

In order to illustrate the position of words in a dvandva compound, 

Pataiijali uses this nyaya in the rule 'alpactaram' P 2.2.34. It means that in 

auspicious occasions or in hnctions, 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 Pataiijali answered that, the words mtitti and sraddhii 

comes first in the compound mtittipitarau and sraddhtimedhe. 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. Siiyana also uses this nyaya in the 

introduction of the commentary in the Rpeda  is as follows; 



':rgvedasya priidhiinyena sawartriimniitatviid abhyarhitam piiwamiti 

nyiiyeniibhyarhitatviit tatvyiikhyiinamiidau yuktam". 

'the maxim of travelling on the path' 

'tameva adhviinam kas'cidiis'u gacchati, kas'cit ciratarena, kus'cit 

ciratamena / rathika iis'u gacchati / iis'vikas'cirena padiitis'ciratarena 

s'is'u~ciratamena'~~/ 

Because of difference in the duration of pronunciation, if 

taparakarana is done in drutiivrtti, there is needed to read it in madhyamii 

and vilambitii. If it is similarly done in madhyamii, there is need to read it 

in drut6 and vilambitii and if it is similarly done in vilambitii, there is need 

to read it in drutii and madhyamii. The duration of the pronunciation of 

varna-s in madhyamiivrtti is one-third of that in drutiivrtti and that in 

vilambitiivrtti is one and one-third of that in madhyamiivrtti. But varna-s 

are niyatakiila in drutii, madhyamii and vilambitii. vrtti-S play an additional 

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

Here Bhasyakgra uses the adhvagamananyiiya, 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 



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 akiira fastly, some utter slowly, and some 

utter very slowly. 

2.10.4. ALPENA YATNENA BHOYO'RTHAKANK$A NYAYA 

'the law of the biggest profit in return for a small effort' 

'iha hi sarve manusyii alpena yatnena mahato'rthiiniikiin'ksanti / 

ekena miisena s'atasahasram / ekena kuddiilakena khiirisahasram / tatra 

karmadhiirayaprakrtibhirmatvarthlyairabhidhanamastu bahuvrihineti, 

bahuvrihinii bhavisyati laghutviit 775 / 

In the bhasya of the siitra 'varno varnena' P.2.1.69, BhSisyakara 

quotes an isti-siimiiniidhikara~~asamiisad bahuvrihiristah kadacit 

karmadhiirayah sawadhancidhyarthah'". which means that a bahuvrihi is 

desired instead of a siimiiniidhikarana compound, but sometimes a 

karmadhiiraya is desired instead of a bahuvrihi to account for the forms 

sawadhana etc. A bahuvrihi conveys anyapadiirtha, i.e. possession, in 

addition to svapadiirtha. To convey the combination of svapadzrtha and 

anyapadiirtha, one way is a bahuvrihi compound and the other is 



karmadhiiraya compound (svapadiirtha) + a taddhita suffix in the sense of 

possession (anyapadiirtha). In virapurusako griimah- a village having 

heroic men, both the karmadhliraya compound and bahuvrihi compound 

are simultaneously applicable. But sometimes a karmadhiiraya is formed 

instead of a bahuvrihi in order to account for the forms sawadhani-who 

possess all goods, sarvabiji-who possess all kinds of seeds etc. The 

meaning should be denoted by matvarthlya suffixes, whose stem is a 

karmadhiiraya. 

To establish the prevalence of the bahuvrihi over the karmadhiiraya, 

Patafijali illustrates this nyaya. In this world, all people expect big profits 

from a small effort. For instance, by investing one miisa, they expect a 

profit of one lakh man-S. From one stroke of the pickaxe, they expect a 

profit of one thousand khiiri-S. In Sastra also it is easier to convey the 

meaning svapadiirtha + anyapadiirtha in one step by a bahuvrihi, than in 

two steps, by a karmadhiiraya and a subsequent taddhita formation for 

economy of expression. 

'maxim of mixture of milk and water cannot be distinguished' 



'iimis'ribhiitamivedam bhavati / tadyathii ksirodake samprkte 

iim is'ribhiitatviinna j fiiiyate kiyatksiram, kiyadudakam, kasminnavakiis'e 

ksiram, kasminnavakiis'e udakamiti, evamihiipi iimis'ribhiitatviinna jiiiyate 

kiyatudiittam, kiyatanudiittam, kasrninavakiis'e udiittam kasminavakiis'e 

an~dii t tamit i '~~ / 

While describing the siitra 'tasyiidita udiittamardhahrasvam' 

P. 1.2.32, Patafijali says, the iimis'rananyiiya that it is very difficult to 

distinguish which part is udiitta and anudiitta since the svarita accent is 

mixed with uditta and anuditta. 

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 uditta, how 

much is anudiitta, which portion is udiitta and which portion is anudiitta. 

To solve this doubt Ac~irya Piinini has stated like a friend that in a svarita 

accent, the first half portion is to be understood to have the udiitta accent 

and the remaining half will be aundiitta. If a short vowel is svarita, its 

miitra being one, half will be udiitta and the other half anudiitta. If a long 

vowel, whose miitra-S will two be svarita, the half will be udiitta, the 

remaining 1% will be anudiitta. If pluta vowel will be svarita, the first half 

measure will be udiitta and the remaining 2% will be anudiitta. 



2.10.6. AMRAN PRSTAH KOVIDARANACASTE NYAYA 

'asking about the mango tree, answer is about kovidara tree' 

'anyadbhaviin prsto'nyadicaste/ amriin prstah kovidiiriinicaste/ 

arthavatti nopapadyate kevalenivacaniiditi bhaviiniismiibhis'codit& 

kevalasyiprayoge he t~rn i ih '~~ /  

Bhiisyakara states this nyiiya under the rule 

'arthavadadhiturapratyayah priitipadikam' P. 1.2.45. The pratyaya and 

the prakti  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 siitra? Since the stem is perpetually related to the 

pratyaya, the stem alone can never be used. Here Pataiijali mentions the 

imr in  prstah kovidiriniicaste nyiya 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 Kovidiira tree. Whatever the question, the 

answer should be accordingly. By asking the question that why the word 

arthavatva needed in the siitra, his reply is the stem and suffix are used 

together alone. 



'the maxim of continuous series of blind men'. 

'katham punaridamiiciryena piinininiivagatamete siidhavah iti? 

iipis'alena piirvavyiikaranena / iipis'alina tarhi kenlivagatam? tatah piirvena 

vyiikaranena / yadyevam, andhaparampariiprasarigah, tadyathi tathii 

s'uklam ksiramityandhenokte, kenedamavagatamiti prsto yadiindhintaram 

miilam nirdis'ati, so pyandhiintaram, tadii naitadvacah s'auklye pramanam 

bhavati, tidrgetad' 79/ 

Haradatta, the author of Padamfijari, uses the andhapramparlinyaya, 

while he interpreting the sutra 'atha s'abdiinus'iisanam7. While saying 

iabdiiniim anus'iisanam, the Sabda means the anus'asana of correct words. 

How Panini can understand the anus'iisana of each word? He learned the 

Sabda-s from ApiSali's vyakarana and ApiSali learned it from his ancestor 

and so on. This is like the andhaparamparinyiiya, 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, Piinini get the knowledge of correct words from his 

ancestor, it is same as the andhaparamparlinyiiya. 



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, Vediiriga-S etc. Therefore, here is no defect of 

andhaparampara. 

In Mundakopanisat, this nyiiya is says like this; 

'avidyiiyiimantare vidyaminih svayam 

panditammanyaminiih / 

janghanyaminiih pariyinti mudhiih andhenaiva niyamiiniih 

yathiindhiihih'80 11 

This idea is expressed in ~ i i k ~ a ~ a d i ~ a ~ '  and in other works also. 

'no belly girl' 

'katham punah sato niimivivaksii S@? sato pyavivaksii bhavati / 

tadhyathii-alomikaidakii, anudarii kanyeti / asataica vivaksii bhavati / 

samudrah kundikii / vindhyo vardhitakam iti '82/ 



The word dhruva in the siitra 'dhruvamapiiye apiidinam' P. 1.4.24, 

means a fixed point. So the designation apidina cannot apply the objects 

which are in motion. But in the examples like trastiit as'viit patitah, the 

designation apiidiina 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 aiva in its conventional meaning doks 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 as'va 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 

meaning itself in the case of diivatah patitah. To remove this difficulty 

Pataiijali explains the anudari kanyii nyiiya. 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 

alomiki edaki -a sheep has no wool, even if, it has some wool and anudarii 

kanyi- 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 

dhiivatah 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 



relatively stationary, in relation to the action of falling. This he indicates by 

adding the ablative case ending after dhiivat. 

'maxim of the words avi and avika' 

'dvayoh s'abdayoh samaniirthakayorekena vigraho para- 

smiidutpattirbhavisyatyavyavika nyiiyena / tadyathii avermiimsamiti vigrhyii 

avikas'abdiidutpattirbhavati iivikam iti / evam pa Hcasu kapiilesu samskrtah 

iti vigrhya pan'cakapiilah iti bhavisyati / paficakapiilyiim samskrtah iti 

vigrhya viihyameva / ihiisrniibhistraiSabdarn siidhyam- paricasu kapiilesu 

samskfiah, paiicakapiilyim samskrtah, paiicakapdah iti'83/ 

This nyaya is used by Patafijali while he interpreting the siitra 'dvigor 

luganapatye' P.4.1.88. The two words avi and avika are equal meaning, i.e. 

sheep. The taddhita affix ka denotes sviirtha (base meaning), occurs after 

nominal stem avi (sheep) forms the word avika (sheep). But the compound 

iivika has different analysis in the sense of the flesh of a sheep. The 

analysis from the word 'avi' is avermiimsam, and from the word 'avika' the 

analysis is avikasya miimsam, but the compound word from the two 

different analyses of the word avi and avika is one and same, i.e iivika. 

iivika formed from the word avika and not form the compound iivam from 



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 nyiiya. 

The compound paficakapiilah-ritual oblation of food prepared in five 

bowels, has two analyses. paficasu kapiilesu samsktah and 

paticakapiilyiim samsbtah. Here according to aviravika nyiiya, we take the 

analysis paiicasu kapiilesu samsktah and the an occurs by the rule 

'samsbtam bhaksiih' P.4.2.16 and then the deletion occurs by the rule 

'dvigorluganapatye' and gets the formpancakapiila~. But the an does not 

occur in the other analysis paficakapiilyiim samskrtah. So we get the same 

compound pancakapiilah from the two analyses, paficasu kapiilesu 

samskrtah and paficakapiilyiim samskrtah. To establish this Pataiijali uses 

this nyaya. 

'like the beater of a drum' 

'evam tarhi spotah s'abdah / dhvanih s'abdagunah katham? 

bheryiighiitavat / tad yathii bheryiighiitah bherimiihatya kas'cit vims'ati 

padiini gacchati, kas'cit trims'at, kas'cit catviirims'at / spotastiiviineva 

bha~ati"~/  



In the siitra 'taparastatkiilasya' P. 1.1.70, it accepts tatkila and 

differentiates the different kila-S. If so, taparakarana being made in either 

drutiivytti, madhyamivytti or in vilambitiivrtti, it will accept only that vrtti, 

not accept others. It is cleared by saying that varna-S are niyatakiila, 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 kiila. But 

in the case of varna, druti, madhyami, vilambiti are the vrtti-S of varna, 

not adhikarana. Here BhSisyakgra uses the bheryighita nyiiya in reply to 

the statement of adhvagamana nyiya is not suitable. 

He says that spota is the s'abda and dhvani is the vyaiijaka of s'abda, 

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 s'abda-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 drutii, madhyami, vilambiti are the vrtti-S, which are derived 

from dhvani, the guna of s'abda. 



In viikyapadiyaR5, it is read like this, 

grahanoptidhibhedena vrttibhedam pracaksate // 

svabhiivtinnityatve hrasvadirghaplutiidisu / 

prtiktasya dhvaneh ktilah s'abdasyetyupacaryate // 

s'abdasyordhvamabhivyaktevrttibhetam tu vaikrtah / 

dhvanayah samupohante spotiitmti tairna bhidyate // 

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

gets the first one'. 

'yuktam punaridam yahjahatsvcirthti ntima vrttih sytit? bidham 

yuktam/ evam hi drs'yate loke - bhihuko 'yam dvitlyiim bhihiim samistidya 

pcrviim na jahtiti / samcaytiyaiva pravartate'86/ 

In the compound riijapurusah (king-man), is it proper that integration 

should be called ajahatsvarthi-integration in which the constituents retain 

their own meaning. This doubt raised while interpreting the sntra 

'samarthah padavidih' P.2.1.1. Pataiijali answered this question by taking 



the bhiksukabhiksii nyiiya. It 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, ajahatsviirthii, the result would be duel number since both 

constituents retain their own meaning. Here the case-ending is to be 

employed after the word riijapurusah 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. 

'The maxim of bring Brshmins to the dining hall of Devadatta'. 

'matubapi matvarthe vartate/ tadyathii-devadattas'iiliiyiim briihmana 

riniyantiimityukte yadi devadattopi briihma~o bhavati, ~ o ~ ~ i i n i ~ a t e ' ~ '  / 

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. Patafijali uses this nysya while he discussing the question, for 

what purpose the word artha used in the sgtra 'tasau matvarthe'. If the 



sutra being 'tasau matau', affix matup will only apply to payasvan not to 

payasvi because in payasvl, according to the siitra there must be the affix 

denoting matvarthe. Even though the word artha will mention in the siitra, 

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", BhSisyakiira interprets the briihrnana iiniyatlim nyiiya, i.e. if 

someone says 'bring brahrnana-S to the dining hall of Devadatta', Devadatta 

must be brought to the dining hall since he is a briihrnana. As such matup is 

also been mentioned when use the word matvarthe. 

'the maxim of the brahmin village' 

' aicos'cottarabhiiyastviit bhiiyasa eva gra haniini bhavisyanti / 

tadyathii-briihmanagriima a n  iyatiim itytlcyate / tatra ccivaratah 

paficakiiruki bhavati' "/ 

While refbting the sutra 'eca igghrasviides'e' P. 1.1.48, Bhasyakiira 

used the briihmanagriimanyiiya. In ai and au the second element, 'i' and 

'U' have greater mcitrci-s than the other element 'a'. So the shortening may 

happened only to ' i ' a n d  'U' respectively, the 'a' does not shortened, 

because 'a' has the lesser miitra- aicos'cottarabhiiyastviit. So in the 



example sunu (su + nau), due to the siitra 'hrasve napumsake 

priitipadikasya' when shorten the aukiira in nau, 'U '  will be shortened, not 

akrira. Similarly, in the word prari (pra + rai) ikiira will be shortened, not 

akiira, when shorten the aikiira in rai, without the siitra 'eca igghrasviide4e7 

only ik (i, U) will be shortened. On supporting this view, Bhiisyakiira quotes 

the briihmanagriimanyiiya. It is said, 'let briihmana village come, only 

comes briihmanas, though there exist five kinds of artisans in the locality, 

like potter, blacksmith, carpenter, barber and washer man, since there are 

briihmanas are the majority. Naming is on the basis of majority- 

pradhdnena vyapades'iih bhavanti. 

'briihrnana and ksatriya cannot eat from a pot at the same time, but in 

turn' 

'dravye padiirthe tu prativyakti laksanam pravartate 

ityabtdrthatviillaksanayoh papiyena pravl-ttih prcpnoti, yatha-. 

briihmanaksatriyiidiniimasahabhujiimekasmin bhiihane bhujikriyriyiim 

paryliyah ~ y a t  / tatra jiitau padiirthe krtiirthatviid vrttau priiptiiyiim 

vidhyarthamidarnrirabyate vipmtisedhe sati pararn k h y a  bha~atit i"~/ 



Jinendrabuddhi shows this nyaya in his nyasa under the rule 

'vipratisedhe param kiiryam' P. 1.4.2. It means that, as there is action, in 

turn, in the eating of BrSihmana-S and K~atriya-S who do not eat from the 

same pot at the same time. Likewise, in SSistra, when two rules have 

application in a single context, concurrently, their application is in turn 

(paryiiya). It 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. 

'maxim of bringing of first b r k a n a  to the front'. 

'tadyathii- loke briihmaniiniim puma iiniyatiimityukte sarvapiiwa 

iiniyate / evamihiipi sawapiiwiiyiih kriyiiyiih priipnoti / naisa dosah / 

sawesiimatra vrajikriyiim prati pauwakcilyam / sniitvci, vrajati, pitvii 



vrajati, bhiktvii vrajatiti / evam ca krtvii prayogo 'niyato bhavati / sniitvii, 

bhiktvli pitvii vrajati / pitxi, sndtvii, bhUktvii v r a j ~ t i t i ' ~ ~ /  

While the word samlinakartrkayoh, expressed in dual number in the 

siitra 'samlinakartrkayoh piiwaklile' P.3.4.2 1, affix ktvii comes only for 

two actions; one to be located at a prior time relative to another located at a 

subsequent time. So the affix ktvii will not come to the sentence of more 

verbs like sniitvii pitvli bhuktvli datvii 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 Pataiijali. 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 Pataiijali uses this nyaya and says that, when we say "bring the first 

one among the brahrnana-S, here bring the brahmana who is first in front of 

other brahrnana-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. snlitvli. 

But Bhasyakara here brings another opinion that the principle action 

vrajati is important than the other four verbs. So the ktvd affix is applicable 



to all the verbs which are prior to the principle action vrajati in the example 

sniitvii pitvii bhuktvii datvii vrajati. 

Bhartrhari says about this that, 

yathiinekamapi ktviintam tiriantasya vis'esakam / 

tathii tiriantam tatriihustiriantasya vis'esakam9' // 

'the maxim of brahmana and Vasista' 

'vaidikiiniim laukikatve p i  priidhiinyakhyiipaniirtham prthag 

grahanam, yathii-briihmana iigatiih vasistopyiigata / 

The maxim of briihmanavasista nyiiya 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 'kesiim iabdiiniim, laukikiiniim vaidikiiniim ca ' in 

the siitra 'atha iabdiinuiiisanam', Haradatta used the briihmanavasista 

nydya. Vedic s'abda-s are treated as laukika s'abda-S, since it is used in the 

Here the word 'vaidikiindm' is used separately to denote the 

importance of 'vaidika iabda'. It is sameas the briihmanavasista nyiiya. 



2.10.17. DADHITRAPUSAM PRATYAKSO JVARAH NYAYA . 

'Curd and tin are fever'. 

'antare~iipi nimif faiabdam nimittzrtho gamyate / tad yathii- 

dadhitrapusam pratyabo jvarah / jvaranimittamiti gamyate / 

nadvalodakam prjdarogah / piidaroganimittamiti gamyatel ciyurgrtam/ 

Zyuso nimittamiti gamyate'94/ 

The siitra 'dviwacane 'ci' P. 1 . l  -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 sMra may be changed as dvirvacananimitte adding the 

word nimitta because, even without the word nimitta, the meaning of the 

nimitta is not acquired. Here Pataiijali 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 



of longevity of life. In these examples, the usage of kiirya (effect) in cause 

is expressed through the lakaniivrtti. Therefore, here get the meaning of 

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

'killing the killer of Devadatta' 

'asiddhavacaniit siddhamiti cet niinyasyiisiddhavacan6danyasya 

bhiivah / na hyanyasyiisiddhavacaniidanyasya priidurbhiivo bhavati / 

tadyatii nahi devadattasya hantari hate devadattasya priidurbhiivo 

bhavatiTg5/ 

There is a doubt arise in the bhasya of the siitra 'acah parasmin 

piiwavidhau' P. 1.1.57, that 16yu + os-+vZEyvo h 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 'y' should be elided by 

the rule 'lopo vyorvali' P. 6.1.66. Then the desired form viiyvoh does not 

get. This undesired deletion of 'y' 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 + n'is + t6 -+ patvyii and mrdu + riis +tii + m r d ~ i i .  To clear this 

matter Pataiijali uses this nyaya and says that, the existence of one is not 



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 

+ i + E ,  the '7  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 '7 cannot back to life. If it cannot 

come back to life, the 'v' replacement of 'U' ofpatu 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 ' T '  in 'y' as 'i' that it replaced is preferred so that the 

replacement in 'v' ofpatu and mrdu could be fulfilled. 

'position of the weak and the strong'. 

'yadyapi vipratisedhas'abdenedamapi labdhum Sakyam tathiipi 

tndetadarthabodhane'samarthamiti bhiivah kadiicilloke durbala- 

balavatorapi virodhadars'aniit '96/ 

NageSa observes this nyaya in the udyota of Mahabhasya under the 

rule 'vipratisedhe param kiiryam' P. 1.4.2. It has been stated that 

vipratisedha is a virodha or opposition of two equals in strength. It is 



something different from virodha, since, the opposition is also seen between 

the weaker and stronger individuals. But in sastra vipratisedha is to be 

interpreted as mutual opposition (parasparavirodha) between equals. In 

virodha, one is antaranga and the other is bahiranga. antaranga is stronger 

and bahiranga is weaker- 'antarangam ca ballyo bhavati'. Here the 

antaranga and bahiranga are not in equal strength. Therefore, this subject 

is not come under the sfitra vipratisedhe param kzryam. So, the nitya- 

anitya, antaranga-bahiranga, apavcda-utsarga etc. are the examples of 

stronger and weaker. Hence, the vipratisedha is not come to these 

examples. But in SSistra, each one of the nitya, antaranga, apaveda rules 

are considered more powerful is accord with their order of enumeration 

here. 

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

something else'. 

'ekades'avi&tamanyavad bhavatiti tiiigrahanena grahanam 

bhavisyati/ tad yadhii-s'vii karne v i  pucche vii chinne s'vaiva bhavati, nis'vo 

na gardabha iti '97/ 



BhZlsyakZlra introduces this nysya in the sutra 

'stdnivadddeio '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 'ti', has lost its final 'i', and 

pacatu, again a form terminating in 'ti', has had its final 'i' replaced by 'U ' . 

Rule 'suptin'antam 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 'ti7 and pacatu ends in 'tu' . The original 'ti' which qualified pacati 

and pacatu as pada-s has been modified. So the words pacati and pacatu 

may be taken as tirianta, by the nysya ekadeiavibtamananyavat bhavati. 

That is the object is the same, though it has undergone slight modification. 

'the maxim of something on which a crow is perched'. 

'anubandho'nyatvakara iti cettanna / kim kiiranam? lopiit / 

Iupyate'triinubandhaE / lupte'trrinubandhe ndnyatvam bhavisyati/ 

tadyathd-kataraddevadattasya gyham/ ado yatriisau kiika iti / utpatite Mke 



nastam tadgrham bhavati / evamihiipi lupte'nubandhe nastah pratyayo 

bhavati/yadyapi lupyate, jiiniiti tvasau 'sanubandhakasya samjriii krtii ' iti / 

tadyatha-itaratrapi, kataraddevadattasya grham? ado yatrasau kiikah iti, 

utpatite kiike yadyapi nastam tadgrham bhavati antantah tamuddes'am 

In the siitra 'ktaktavatzi nisthii' P. 1.1.26, Bhasyakara uses this nyaya. 

After the elision of kakara in kta stem the 'ta7 is remained. The words like 

lotah and gartah are formed from the root 'lu' and 'gr' respectively, by tan 

suffix according to the siitra 'hasim~gri~vii'rnidamilziptidhurvibhya~tan799. 

From the union of kta stem with the roots 'lzi' and 'gr', the words lzinah, 

girnah are formed. anubandha is elided in the kta stem. After the 

anubandha is dropped, how the takiira in the kta is distinguished from 

another takiira. 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 samjriii was given which had anubandha. Even the crow has 

flown, when the crow is there in the house, he recognizes his house. Even 

if, he is able to understand it, doubt is again arises that 



'kta' or the 'na' in liinah 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 houseloo. Likewise should understand the difference of two 'ta' Sabda-s 

by accepting a particular k and particular kiila. The 'ta' denotes past tense 

and one of the three kiiraka-S, kartr, karma, or bhava. In liinah, there is 

karma and past tense. In lotah there is no kiila and k. On seeing these we 

can understand that the 'ta' in liinah has nistasamjfiii. 

Bhartrhari says this nyaya like this, 

'adhruvena nirnittena devadattagrham yathii / 

Sayana says this nyaya making clearly as- 

'satyam vastu tadiikZrairasatyairavadhCryate / 

asatyopridhibhih Sabdaih ~atyameviibhidhiyate"~~ // 

2.10.22. KANYABRAHMACARINAU DANDAKANDUKAHASTAU 

NYAYA 

'the girl, and the celibate, a stick and ball in hands' 



'vahanti varsanti nadantityadau loka eva yadhiisamkhyasam- 

bandhasya dmtatviinniirtha etena? ucyate, vyutkramaneniipi loke 

sambandho drSyate-kanyiibrahmaciiripau da~dakandukaha~tiiviti~~~~l 

The rule 'yadhiisamkhyarn anudeiah samiiniim' 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 bhiinti dyiiyanti nrtyanti sarniiivasanti / 

nadyo ghanii mattagajii vaniintii priyiivihiniih iikhinah 

plavarigam~104// 

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 ghanii (clouds), nadanti 

(roar) with mattagajii (wild elephants), bhiinti (glow) with vaniintii (forest- 

edges), dhyiiyanti (meditate) with priyiivihiniih (separated lovers), nrtyanti 

(dance) with iikhinah (peacocks), samiiivasanti (console) with 

plavatigamiih (monkeys) without any difficulty. 



For answering this question, Haradatta uses this nyaya. In the world, 

the sentence kanycibrahmaccirinau dandakandukahastau, the order of 

enumeration is not equivalent. If we use the equivalent enumeration, we 

will get words as kanyii dandahastau-the girl with stick in hand and 

brahmaciiri kandukahastau-the celibate with ball in hand. This meaning is 

not proper. Words such as kanyii kandukahastau-the girl with a ball in hand 

and brahmaciiri 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 SSistra, the rule 'yadhiisamkhyam 

anudeiah samiiniim' is formatted. 

'the maxim of imitation of one's work' 

'visama upanyiisah / yas'caivam hanti, yaiciinuhanti ubhau tau hatah/ 

yaiciipi pibati, yaiciinupibati, ubhau tau pibatah / yastu khalvevamasau 

briihmanam hanti, evamasau suriim pibati iti tasyiinukuwan sniitiinulipto 

miilyagunakanthah kadalistambham chindyiit pay0 vii pibet, na sa  manye 

patitah syiit 7 l05 / 



Bhasyakara opposes the arguments of the Varttikakara regarding the 

enunciation of 'l' for the sake of imitating the word mispronounced on 

account of incapacity is meaningless, by 'karaniinukarananyiiya '- 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 briihmana 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 brzhrnanyltaka 

ityiiha, a brTihrnaga lady pronounced ltaka instead of rtaka and how the 

imitation of the word ltaka becomes fault? Here the BhasyakTira mention 

the 'karaniinukarananyiiya' and says that the man who only imitating the 

action of killing and drinking, i.e. Instead of killing the BrShrnana 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 



same word only, but not uses the incorrect word himself. So the 

enunciation of '1 ' is valid. 

'the maxim of kurnbhakiira and vaiyiikarana'. 

'tadyathii- ghatena kiiryarn karisyan kurnbhakirakularn gatviiha - 

"kuru ghatam, kiiryarnanena karisyiirni iti "/ nu tadviid s'abdiin 

prayuyuksarniino vaiyiikaranakulam gatviiha- "kuru s'abdiin, prayoksya 

iti "/ tiivatyeviirtharnupidya s'abdiin prayuiijate ,106 1 

The nityatva of Sabda, artha and their relationship is through the 

world. To strengthen this view, Bhgsyakiira asks the question-"how is it 

understood that s'abda, 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; I 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 



vocabulary'o7. Hence, it is clear that what is made that is anitya, and what 

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

are nitya, since they cannot be made. 

Bhartrhari says like this; 

'nityiih Sabdiirthasambandhiih samiimniitii maharsibhih / 

siitriiniimanutantriiniim bhiisyiiniim ca pranetrbhih ' //lo8 

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

'sa esa sfitrabhedena lkiiropades'ah plutyadyarthah san 

pratyiikhyiiyate saisii mahato vamiastambiillat.~iinukryyate 
3 109 / 

While discussing the purpose of the enunciation of ' l ' ,  Patafijali 

explained the lat.~iinukarsananyiiya - catch a small bird from the top of a 

bamboo. 

The lkiiropadeia is for the sake of pluta and other operations. pluta 

get in the word klptas'ikha, by the siitra 'guroranrto 'nantyasyiipye kaikasya 

priicrim' P.8.2.83. By the rule ' k p o  rolah' P.7.2.18, krp is changes as klp. 

The change is brought about by means of the transformation of a phoneme. 

There is no originalisation taken place. But according to the 



ekades'avikrtanyiiya, the k& is to be understood krp. Thus, it creates the 

difficulty of the prohibition of thepluta in the word kZ3ptaiikhah. To avoid 

this difficulty the word aravatah should be used instead of anrtah in the 

siitra 'guroranrto 'nantyasyiipyekaikasya prGciim' . If doing so, there will 

be pluta in the word khtaiikhah, but will not get pluta in the word 

hotrkiirah. It can be rectified by adding the word hrasvas~a and read 

'guroraravato hrasvasya instead of guroranrtah. Making changes in the 

rule 'guroranytao 'nantyasyiipyekaikasya prGcam' for omitting the vowel 'l' 

which has already been mentioned in the pratyiihiira for the sake ofpluta, is 

similar to take a small bird from a long bamb~o"~ .  Thus, it is clear that 

BhfisyakSira accepts the view that the upadeSa of lkiira is not necessary. 

'the maxim of a village of wrestlers' 

'yadyapi tatra vrsabhasyGpi sambhavastathripi mallagrrimavad 

bh6yastviit stribhirvyapades'o bhavati' 
111 / 

While interpreting the siitra 'griimyapas'usamghesvataru~u stri' 

P.1.2.73, Pradipakara uses this nyfiya. In a village there are many kinds of 

people living together, but this village is known as the village of wrestlers 

(mallagrrima), since they are more in number than others in the villages. 



Likewise, the group k domesticated animals are going together which 
-t 

c h i s t s  male anirnaldlike bull, buffalo etc. but this group is generally 

in t h e m e  of female animals since they are more in number. In the 

worldj which dpe is, more wolthy that is known in that name. This factor is 

also i l c a t e s  by PZigini through the word ' 8mrava~a ' "~ ,  i.e., in a mango 

grove, &ere may be some other trees, but still people call it a mango grove. 

'let briihmana-S be fed, let Miifiara and Kaugdinya serve them food' 

'dvirvacane 'pi nemau rahau kiiryinau dvirvacanasya / kimtarhi? 

nimittamimau rahau dvirvacanasya / tadyath8-briihmanri bhojyantiim 

miitharakaundinyau parivevis?iimiti / nediinim tau bhu fijzte 
,113 

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

lunch, the sacrificer said, 'all brahmaqa-S may be eaten, and Mahara and 

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

exempted from eating food, even if they were brghmana. 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. 



The question is that whether the letter 'r' is to be used between the 

letter 'h' and 'y' or same as in the siitra 'hayavarat'. If the letter 'r '  be 

mentioned in the siitra 'hayavarat ', doubling the letter of 'r' will take place 

by the rule "acorahiibhyiim dve" in the word 'madra hrdah ', because the 

letter ' r  ' is included under the pratyiihcira, 'yar '. 

'the maxim of calf and cow'. 

'yesiimeva pratyayiincim des'o niyamyate ta eva niyatades'iih syuh / ya 

idiinimaniyatades'ah sa kadiicit pGwah kadiicitaparah, kadiicinmadye sycit/ 

tadyatii-miiturvatsah kadiicidagratah kadiicitprstatah, kadiicitpiirs'vatah 

bhavati' 114/ 

During the interpretation of the siitra 'paras'ca' P.3.1.1, Patafijali 

remarks the necessity of the word para. The taddhita affix bahuc 

optionally occurs before a nominal stem by the siitra 'vibhisii supo bahuc 

purastiittu' P.5.3.68, and by the siitra 'avyayasarvancimniimakac prrihfeh' 

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 parafca? To clear this, Patafijali uses the 

miit.patsany6ya. A calf when it walks with its mother, it is sometimes in 



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 paras'ca, 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 niintaran'gah / katham ? sparddhiiyiimiitis'iiyiko bhavati / nu 

ciintarena pratiyoginam sparddha bha~ati" '~/  

In order to explain the priority of bahuvrihi formation over the 

addition of iidis'iiyikii suffixes in the words like, siiksmavastratarah 

Pataiijali brings this laulukanyaya under the rule 'varno varnena' P.2.1.68. 

To have the desired form siiksmavastratarah, the bahuvrthi must be formed 

first and the suffix is added after bahuvrihi. This cannot be established 

because of the paravipratisedha procedure, the addition of the iidis'iiyika 

suffix should take place first. This would result in the undesired from 

siiksmavastratarah. But the word para has another meaning ista-which is 



desired. So the desired thing takes place in case of a conflict and the 

formation of the bahuvrihi has priority over the addition of lidis'liyikii suffix 

by 'vipratisedhe param kliryam' P.1.4.2. If we take para means ista, the 

reference to paravipratisedha is incorrect because, the lidis'liyikli suffix is 

antaranga and bahuvrihi is bahuranga. iidis'iiyikii suffix is antaranga 

because, it is added after a prlitipadika or feminine forms ending in 'n'i' or 

'lip ' by the rule 'n'yiippriitipadiklit' P.4.1.1. But the bahuvrihi formation 

requires case-inflected words. That is it requires case-suffixes in addition to 

a prlitipadika. Both in the case of antaranga and bahuranga, antaranga 

takes first. But the lidiiiiyikii suffix is not antaranga because, taddhita is 

added after a word which is samartha (semantically connected) and the 

slimarthya have through a case-inflected word only. Even though the 

iidis'iiyikli suffix is antaranga, because it only requires the svapadlirtha, but 

the bahuvrihi is formed in the sense of anyapadlirtha. This view is also 

rejected by saying that the iidis'liyikij 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 lidis'iiyikii suffix. 



2.10.30. NA HI B H I K S U ~ H  SANTIT1 STHALYO NADHISR~ANTE 

/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 dosiih santiti paribhiisli na kartavyii laksanam v5 na 

praneyam / na hi bhiksukiih santiti sthiilayo niidhiiriyante / na ca mrgifh 

santiti yavii notyante / dosiih khalvapi siikalyena pariganittih prayojaniinii- 

mudiiharanamiitram / kuta etat? na hi dosiiniim labanamasti / tasmifd 

yanyetasyiih paribhtisiiyiih prayojaniini tadarthamesii paribhaii kartavyii / 

pratividheyam ca dosesu '116/ 

While the time of interpreting the sgtra 'kmmejantah' P. 1.1.39, 

Bhasyakara says the merit and demerits of the paribh@a, 

'sannipritalakqano vidhiranimittam tadvighritasya " l 7 .  It means that the rule 

depending upon the combination of two things never allows another rule to 

destroy it. This paribhaa has more defects than merits, and then there 

arise a question for what this paribhGa is? In reply Patafijali quotes the 

nysya - na hi bhiksukiih santiti sthiilyo nadhiiriyante, na hi mrgiih santiti 

yavii nopyante' . 



By the siitra 'neryah', riinza + lie became riima + ya by substituting 

'ya7 to a stem ending in 'a7 in the place of 'rie'. Here the 'ya7 being taken 

to be sthiinivat to 'e' gets also the designation of sup and therefore the final 

'a' of the stem riima is lengthened before 'ya7 by the rule supi ca. Here, 

there is substituted 'ya7 for the dative ending ' e ' ,  after a stem ending in 'a7 .  

Then short anga is the cause of this substitute 'ya'. According to the 

paribh&a, it never destroys the short anga. 

The paribh@a does not apply here. It is sometimes nitya, and 

sometimes anitya. Panini himself indicates the anitya nature of this 

paribh@a, by forming the dative of kasta as kastiiya in the siitra kastiiya 

kramane. Even if this paribhiisa more defects, Bha~yakiira emphasis the 

importance of this paribhiiya through the nyiiya 'nu hi bhiksukiih santiti 

sthlilyo nlidhis'viyante, nu hi mrgiih santiti yavii 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 pariblziiya is suitable. 

The content of this nyiiya can be seen in HitopadeSa; 

kairajirnabhayiid bhriitarbhojanam parihwate 



2.10.31. NA HI DVIPUTRA ANPYATAMITYUKTE TRIPUTRA 

ANIYATE NYAYA 

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

sons. ' 

'adviprabrtyupasargasyeti vaktavyam/ ihdpi pratiseto yathha syiit 

samupdbhicch6dah / tat tarhi adviprabrtyupasargasyeti vaktavyam / na 

vaktavyam / yatra triprabhrtayah santi dvdvapi tatra stah/ 

tatrEdvyupasargasyetyeva siddham / na va esa loke sampratyayah / na hi 

dviputra GniyatLimityukte triputra dniyate / tasmiit adviprabrtyu- 

pasargasyeti vaktavyam ,119 / 

Patafijali mentions this nysya under the rule 

'chaderghe'ddhyupasargasya' P.6.4.96. The siitra means that when the 

affix gha follows, the root chddi is shortening to chada, when there are not 

two upasarga-S for example- pracchada and dantacchada. However, in the 

example, samupacchcida, it is not shortening because; there are two 

upasarga-S. Nevertheless, the root vowel has not shortened in the example, 

samupdbhicchiida, since there were more than two upasarga-s like sam, up, 

and abhi. So the siitra should read like this; chiiderghe 'ddhyupra- 

bhrtyupasargasya using addhyuprabhrtyupasargasya instead of 

addhyupasargasya. But there is no need to change the siitra as 



addhytiprabhrtyupasargasya, 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 

Pataiijali 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 chtiderge 'ddhyupasargasya, we will get the 

form samupiibhicchlidah. 

'the maxim of the lost horses and burnt chariot' 

'athavii nastiis'vadagdharathavat sampratyayo bhavati / tadyathii- 

tavtis'vo nastah, mamiipi ratho dagdhah, ubhau samprayujyiivahai iti, 

evamihiipi tavtipyantaratamli prakrtirntisti, mamiipyantaratama iides'o 

ntisti, astu nau samprayoga iti7'*0 / 

The 'nasttis'vadagdharathanytiya' is based on a story that two 

persons in a village went out in their own respective chariots. On the way, 



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 nyFiya while he 

interpreting the sGtra 'sthiine'ntaratamah' P. 1.1.50. The close association 

of vowels can be seen in Sastra. 5, ai, au are vrddhisamjfiii and a, e, o are 

gunasamjfili. Here the place of the letter 'e' is gutturo-palatals (kanthatiIlu) 

and prayatna is vivrta and the place of the letter 'i' is palatal (tiilu) and 

vilyta prayatna. So 'i' is the proximate sthiinin of 'e' and 'ai' .  Similarly, 

'0' and 'au' have the place at gutturo-labials (kanthostya) and the prayatna 

vivrta and its proximate sthlini is 'U' because it has the place at labials and 

vivytaprayatna. 

But the letters 'a' and 'G' have place gutturals and the letter 'r' has 

the place at cerebrals. Here the sthanin and the iides'a have no nearness in 

the organ of speech. There is no similar sthiinin to 'r' and there is no 

similar iides'a to 'a' and 'C ' .  So both associated together by the 

'nastas'vadagdharathanyiiya'. Then there comes ar and iir in place of 'r ' .  

The 'pan'gvandhanyiiya' of the Siinikhya Philosophy is same as this 

ny2 ya; 

'purusasya dars'aniirtham kaivalyiirtham tathii pradhiinasya / 

parigvandhavadubhayorapi samyogastatkytah sargah.' //l2' 



'the maxim of an actor and actress' 

'vyanj'aniini punarnatabhiirydvat bhavanti / tad yathii-natdniirn striyo 

rarigagatii yo yah prcchati kasya yiiyam iti tarn tarn tava tavetyiihuh / evarn 

vyanjaniinyapi yasya yasyiicah kiiryarnucyate tarn tarn bhajante ,122/ 

Pataiijali uses this nyaya during he describes the state of consonants in 

the rule 'ajiiderdvitlyasya' 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 iita, dtatuh, iituh, when doubling the first one vowel akiira, the 

word at will become doubling, due to the association of the consonant 

takiira with akdra. Likewise in the example, atitisati, the word tis will 

become doubling by the association of takiira of at with is, when the 

doubling of the second one vowel ' is  '. 



'a child that has gone out of the womb' 

'kii punah kriyii? ihii / kii punarihii ? cestii / kii punas'cestii ? 

vyiipiirah / sarvathii bhaviin Sabdaireva s'abdiiniicaste, na kinjitarthajiitam 

nidars'ayati evamjiitijatii kriyeti / kriyii niimeyamatyiintiiparidrstii'Sabii 

pi!zdibhiitii nidariayitum, yathii-garbho nirluthitah ,123 / 

nirluthitagarbhanyiiya is used to clear the meaning of the word kriyii 

in the viirttika kriyiivacane dhiituh under the siitra 'bhuviidayo dhiitavah' 

P. 1.3.1. dhiitu is defined to be that which denotes kriyii, then what is kriyii, 

the answer is ihii. Then what is ihii, cestii, then what is cestli, action. These 

answers are not fair to the question what is kriyii. Because here explain 

words and do not show any object telling kriyii is like this. kriyii cannot be 

shown as a mass, because it is not cognizable through other pramiinii-S. 

Here Patafijali uses the nirluthitagarbhar~yiiya and says that, it is not like a 

child that has gone out of the womb, kriya can be under stood only through 

an timiina. 

This anumiina is like this. When all the requisites are ready, there is 

sometimes a chance to saypacati and sometimes not. That is, evidently the 

kriyii, in the presence of which there is a chance to say pacati. Or it is 



definitely the kriyii by which Devadatta having been here is now at 

Pataliputra. 

'discrepancy in getting the fruit will be the result' 

'vyatireko pi vai laksyate drs'yate hi krtaprayatniiiciipraviniih, 

akrtaprayatnGca praviniih , 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 Pataiijali 

explains the phalavyatirekanyiiya. 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. 



'same person is father and son' 

'yadi tarhi siirncfnyamapi v i b o  vis'eso 'pi siimiinyam, siimiinyavis'esau 

na parkalpete / prakalpete ca / katham? vivaksiitah / pit5 putravat / 

tadyathii sa eva kaiicit prati pit5 bhavati, kaiicitprati putro bhavati / 

evamihiipi sa eva katicitprati siimiinyam katicitprati vis'esah 9 125 l 

In the bhii~ya of the siitras 'tasminniti nirdiste piirvasya' P. 1.1.66, 

'tasmiidityuttarasya' P. 1.1.67, while Pataiijali describes the definition of 

siimiinya and vis'esa, he asks, if siirniinya become vis'esa and vis'esa become 

siimiinya, will there come the irregularity? Cow is siimiinya and a black one 

is viiesa to one. Black is siimiinya and cow is vis'esa to another. Then it is 

not possible to decide whether one denotes siimiinya or vis'esa. But it is 

depended on the intention of the speaker, i.e., if it is his desire that cow 

should denote siimiinya and black should denote vis'esa, cow is siimiinya 

and black is vis'esa. On the other hand, if it is his intention that black should 

denote siimiinya and cow vis'esa, black is siimiinya and cow is vis'esa. He 

describes another interpretation to the above problem by using 

pitiiputravatnyiiya. The same person is father to one and son to another. So 

also the samething may be considered siimiinya with reference to one and 

vis'esa with reference to another. 



2.10.37. PRADHAN& -TO YATNAH PHALAVAN BHAVATI 

'effort made for the principal thing bears a good fruit' 

'brcihmanena nisfirano dharmah sadarigo vedo 'dyeyo jfieyasca / 

pradhrinam ca sadangesu yyiikaranam / pradhrine ca krto yatnah phalavcin 

bhavati" 26/ 

During the discussion of iigama (the study of Veda), which is one of 

the five advantages of learning grammar, Patafijali uses this nysya. It is 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-SikM (phonetics), vyiikaranam (grammar), 

chandah (prosody), niruktam (Vedic interpretation), jyotisam (astronomy) 

and kalpah (the made-easies for the performance of rituals). Of these six 

vedzrigii-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 



nyaya Pataiijali says that effort made for the important thing bears a good 

fmit. 

'a bright shining lamp lighten the whole house' 

'adhikiiro niima triprakiirah / kas'cidekades'asthah sarvam 

s'iistramabhijvalayati / yathii pradlpah suprajvalithah sarvam 

ves'mribhij~alayati""~/ 

While commenting the siitra 'sasthi sthiineyogii' P. 1.1.49, the three 

lands of adhikiira"' are viewed. In the yathoddes'apaksa, the samjfiiisiitra-S 

are standing in its own places of an implication. vidhisiitva-S will be 

associated with the samjiiisiitra-S. But how can one samjfiiisiitra 

associated with many vidhisiitra-S? To answer this, Pataiijali refers to the 

pradlpanyiiya- just as a bright shining lamp illuminates the whole house, 

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

s'iisah is avayavasasti and upadhiiyiih is sthiinasasti in the siitra 'Siisa 

idarig haloh' P.6.4.34. It means antya and upadhii of Sas will be replaced 

by ikzra. The root ias being the avayavasasti, the 'i' will not come in the 

place of ias  but in the place of upadhii of s'as. But in the siitra 'iii hau' 

P.6.4.35, s'iisah is treated as sthiinasastf for iideia Sa. The root 'Sa' will be 



replaced by the iides'a iii- this siitra means. Then one and only the sixth 

case suffix, one place it is sthiinasasti and in other place it is avayavasasti. 

It happens in the adhikiira because, where it is related to avayava there it is 

avayavasastiadhikiira and where it is related to sthiina, there it is 

sthiinasasti. 

'the maxim of a dweller in mansion' 

'mukhagrahanam s'akyamakartum / kenediinimubhayavacaniniim 

bhavisyati / priisiidaviisinyiiyena / tadyathii-kecit priisiidaviisinah, kecit 

bhiimiviisinah, kecidubhayavtisinah / tatra ye priisiidiviisino grhyante te 

priisiidaviisigrahanena / ye bhCmiviisino grhyante te bh iimiviisigrahanena / 

ye tiibhayaviisino grhyanta eva te priisiidaviisigrahanena 

bhiimiviisigrahanena ca/ evamihiipi kecinmukhavacaniih, 

kecinniisikGvacaniih, kecitubhayavacaniih 1291 

In the bhasya of the siitra 'mukhaniisikiivacano 'nuniisikah' P. 1.1.8, 

Pataiijali used the prasiidaviisinyiiya. This is a very famous nyaya. The 

sound whose place of articulation is mukha and niisikii is called anuniisikah. 

Therefore, in this sMra, mukha and niisikii are essential. If the siitra is read 

without the word mukha, it is niisikiivacano 'nuniisikah and the designation 



will reach only yama and anusviira. If the siitra is 

'mukhavacano 'nuniisikah.', omitting the word niisikii, the designation will 

be liable to reach k, c, t, t, p etc. and not anusviira and yama. In this 

situation, Bhasyakara says that, through the priisiidaviisinyiiya, it is possible 

to manage without the word mukha in the siitra, though the designation 

anuniisikah is the place of articulation in both mukha and niisikii. 

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 

priisiidaviisi, and in ground floor as bhiiviisi and reside in both is called 

priisiidaviisi and bhfiviisi. The resident of the upper floor is identified, if the 

word priisiidaviisi is mentioned. If the word bhiiviisi is mentioned, the 

resident of the ground floor will be identified. Those who reside in both 

will be identified, both when the word priisiidaviisi is mentioned and when 

the word bhiiviisi is mentioned. Similarly, in the VyakaranaSSistra the 

mouth sounds come into operation when the word mukha is mentioned. 

The nasal sounds come into operation when the word niisikii is mentioned 

and both come into operation either the word mukha or niisikii is mentioned. 

Then we conclude that the word mukha is not essential in the stitra 

'mukhaniisikiivacano'nuniisikah7. 



'the substitution of one material for another in a sacrifice' 

'yathii laukikesu vaidikesu ca ktiintesu abhiitapiirve pi sthiinas'abdo 

vartate/ loke tiivat-upiidhyiiyasya sthiine s'isya ityucyate, na ca 

tatropiidhyiiyo bhiitapiiwo bhavati/ vede pi somasya sthiine 

piitikatriziinyabhisunuyidityucyate 9 130 / 

The Mahiibhasya states this nyaya under the rule 

'sthiinivadiides'o 'nalvidhau' P. 1.1.56. sthiini is that which was and which is 

not. iides'a is that which was not and which is. The definitions of sthiini 

and iides'a are in appropriate with reference to the nityatva of s'abdii-S that 

the existent has disappeared and the non-existent has appeared. To clear 

this, Patafijali explains this nyiiya and says that, propriety is established 

froin the use of the word sthina 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 frompiitika in place of 

soma" and soma has not ceased to exist there. So the definitions of sthiini 

and iides'a are proper and the nityatva of Sabdii-S have not any adverse. 



'lamp causes sight in darkness' 

'evam tarhi sviibhiiviki nivrttih / nanu coktam kim nafi 

prayujyamiinah karotiti / nafinimittiittiipalabdhih / tadyathii- 

samandhakiire dravyaniim samavasthitfiniim pradipanimittam darianam / 

na ca tesam dipako nivartako bhavati' 131 / 

In the rule 'nafi' P.2.2.6, Piirvapaksin says that if the nafi 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 Pataiijali 

accepted the sviibhiiviki nivrttih. This view holds that removal or absence is 

inherent in the nature of things. Thus, the absence of brahmiaood belongs 

to the nature of a Ksatriya. From the use of the word abriihmana, we 

understood that this word is not a brfihimin, but a ksatriya etc., who shares 

some qualities with a briihmin. The function of nafi here is not to remove 

brahmighood as an entity in physical reality, but to bring absence of 

briihmighood, which is a fact of physical reality, to our knowledge. Here 

Pataiijali explains this nyaya and says that the function of naH 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, nafi 

does not produce absence, but it reveals absence. 



'relationship through the words' 

'sarnbandhis'abdairvli tulyametat / tadyathii- sambandhis'abdiih 

mlitari vartitavyam pitari s'us'riisitavyam iti / na cocyate svasylim miitari, 

svasmin pitari iti / sambandhiicca gamyate-yii yasya rniitii, yas'ca pita iti / 

evam ihiipi iitirantya iti sambandhas'abdiivetau / tatra sambandhlit etad 

gantavyam, yam prati yah iidih antya iti ca bhavati, tasya grahanam 

132 / bhavati, svasya ca riipasyeti' 

On account of the non-mention of samjtii, the meaning of the siitra 

'iidirantyena saheta' P. 1.1.7 1, is not understandable. The object samjtii is 

achieved by reading word tanmadyasya in the sutra. But we can't add 

anything to siitra. To solve this ambiguity in settlement BhasyakBra 

explains the sambandhis'abdanyaya-it is similar to the words of relationship. 

sambandhis'abda-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 siitra, it should be understood that there is 

grahana to that with reference to which one is taken as lidyavayava and 

another is taken as antyiivayava and also to itself. 



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

lodge and leave early in the morning'. 

'astu tarhyayameva vigraho 'rdham tritlyamanayoriti / nanu coktarn 

sastyartho nopapadyate iti / naisa dosah / idam tiivadayam prastavyah - 

atheha devadattasya bhriiteti kah sastyarthah iti ? tatraitat syiitekasmiit 

priidurbhiiva iti / etacca viirtam / tad yathii - siirthikiiniimekapratiiraye 

usitiiniim priitarutthiiya pratistharniiniiniim na kas'cit parasparam 

sambandho bhavati / evanj'iitij/akarn bhriitpyam niirna / atra ced yuktah 

sastyartho dfiyate ihiipi yukto drs'yatiim ,1331 

The Mahabhasya mentions this nyaya in connection with the rule 

'anekamanyapadiirthe' P.2.2.24. What is the meaning and derivation of the 

compound ardhatrtlyah? The compound is bahuvrihi and the analysis 

ardham trtlyam esiim- the third of them is half- says BhZisyakSira. But this 

compound menaing is not correct because it is not anyapadiirtha. 

anyapadiirtha is one which is not denoted by the parts which form the 

compound. Then Pataiijali gives another analysis ardham trtlyam anayoh 

(the third of these two is half). In this analysis, the anyapadiirtha 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 



answering this question, Pataiijali asked another question, what is the 

meaning of genitive in the expression devadattasya bhri t i  (devadatta's 

brother)? It is possible to state that the meaning there, is the origin from the 

same source, whch is not valid. Here Pataiijali introduces the 

scirthikapratis'rayasambandha nyiya, 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 bhriitii is sufficient then it will 

eqaually justify the genitive in ardham trtijam anayoh. 

2.10.44. SARVA IME SVABH~TYARTHAM YATANTE NYAYA 

'all are working for their own sake' 

'neha kas'cit paro'nugrahitavya iti pravartate / sawa ime 

svabhiityartham yatante / ye tiivadete gurus'us'r@avo nima, te pi 

svabhiityarthameva pravartante / piiralaukikam ca no bhavisyati / iha ca 

nah prito gururadhyipayisyati 

In the event of saying, the hetu samjfiii is need for the instigator, 

Pataiijali says that, the prayojya-prayojaka bhciva is meaningless by using 

this nyiiya in the bhiisya of the rule 'hetumati ca' P.3.1.26. In this world, no 



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 bhiiva is worthless 

due to the selfishness of whole. 

Bhartrhari says about this nyaya like this, 

'nimittebhyah pravartante sawa eva svabhiitaye / 

abhipriiyiinurodhe 'pi sviirthasyaiva prasiddhaye' 

In Tantravartika it read like this, 

"na hi vidhiiatencipi tathii purusah pravartate yathd ~ o b h e n a " ' ~ ~ .  



2.10.45. SIMHO MANAVAKAH NYAYA 

'boy is lion' 

'yathii hi simho miinavaka iti simhagunii miinavake iiropyante, 

naivamatva sambhavah prayojanam viisti, atah piiris'esyiit 

samjiiiisamjiiisam bandha eva 9 137/ 

Haradatta mentions this nyfiya in the interpretation of the siitra 

'vrddhiriidaic' P.l .l.  1. In the sentence simho miinavakah, the boy is 

characterized as lion by labaniivrtti (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 iidaic and vise 

versa in the rule vrddhiriidaic. Here the vrddhi is introduced as samjiiii 

(name) and iidaic as samjiii (name bearers). Therefore, there is a relation of 

sarnjiiiisamjfii between vrddhi and iidaic. 

'the maxim of the imitation of s'ista'. 

'as'istiipratisiddham ya evamasau hikkati, ya evamasau hasati, ya 

evamasau kantiiyati it tasyiinukurvan hikkecca, hasecca, kantiiyecca naiva 

tad dosiiya syiinniibhyudayiiya / yastu khalvevamasau briihmanam hanti, 



evamasau suriim pibati iti tasyanukuwan brahma?zam hanyat suriim vii 

pibati so pi manye patitah ~ y a t  '138 / 

Bhasyakara while discussing the siitra ' l  uses the 

s'istiinukarananyiiya. The vowel 'l' is enunciated for the sake of imitating 

the mispronounced utterance of 'r' as 'l'. The context is the rehtation of 

this second purpose of ZbrGpades'a. 

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 sattriis of visvasrt sacrifice, he too gets 

prosperity. 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 ltaka by brahminwoman and the imitating the 

mispronounced ltaka 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 'l' for the 

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



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

'paryiiptam karaniidhikaranayoh kartrtvam nidaras'itamapiidii- 

niidiniim kartrtvanidars'aniiya / paryiipto hyekah puliikah sthiilyii 

nidars'anliya 139/ 

A verb can be used to express the action of the main agent, the 

adhikarana and karana. For example, devadattah pacati, dronam pacati, 

edhiih paksyanti. In these examples karma can be added, odanah 

svayameva pacyate-the rice cooks of itself. Here the karma fbnctions as the 

agent. 

But no examples to show that the apiidiina and sampradiina are 

presented as the agent of an action. We cannot use griimah iigacchati in the 

sense of griimiit iigacchati (he comes from the village). Since the apiidiina 

and sampradiina cannot be the main agent, we cannot call them 'F-S in the 

literal sense of the word. According to Patafijali each 'k' 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 'k' in its literal sense, it 

remains applicable to any item, which takes part in bringing about the main 



action. Then the question arise, why do you say the agent hood of the 

apiidiina etc. is not known to exist-apiidiiniidiniim tu aprasiddhih. To 

answer this, Pataiijali 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 karana and adhikarana, for 

which an illustration has been given is sufficient to demonstrate the agent 

hood of the apiidiina etc. 

'organs of sense are sometimes given prominence and sometimes not 

given prominence' 

'aham bravimi, iiviim bviivah vayam brumah, imiinindriyiini kadiicit 

sviitantryena vivaksitiini bhavanti, tadyathii - idam me aksi susthu paiyati / 

ayam me karnah susthu s'motiti / kadiicit paratantryena vivaksitiini 

bhavanti, tadyathii - aneniiksnii susthu paiyiimi / anena karnena susthu 

irnomiti / tadyadii sviitantryena vivksii tadii bahuvacanam bhavisyati / 

yadii piiratantvena tadaikavacanadvivacane bhavisyatah ,140 / 

While rehting the siitra 'asmadoh dvayoica' P. 1.2.59, Bhasyakara 

says that the usages aham bravimi, iiviim briivah, vayam briimah be 



sanctioned without this stitra. 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 paiyiimah in the place of aham paiyiimi and iiviim 

paiyiivah 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. 

'let curd be offered to the brahmana-S, buttermilk to Kaundinya' 

'loke hi satyapi sambhave biidhanam bhavati / tadyathii- dadhi 

briihmanebhyo di'atiim takram kaundinyiiya iti / satyapi sambhave 

dadhidiinasya takradiinam nivartakam bhavati / evamihapi satyapi 

sambhave 'ciimantyiitparatvam sasthisthiineyogatv~zm biidhisyate 7141/ 



takrakaundinyanyiiya is used in the bhasya of the siitra 'mitaco 'ntyiit 

parah' P.l .l .47. One says-let ghee be served to all briihmana-S and 

buttermilk to Kaundinya. Even though being a b r M a n a ,  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 Kau~dinya' which superseded the general rule, 'let ghee be served to all 

brghmana-S'. 

In the word yas'iimsi, the stem yas'as 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 sMra-s 

mitaco 'ntyiit parah and sasthi sthiineyoga may operate here. But according 

to the takrakaundinyanycya the suffix num comes after the last vowel by 

the siitra 'mitaco 'ntyiitparah' which supersede the final letter ' S ' .  Likewise, 

in the examples, kundcni and vanlini, 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 

siitra 'mitaco 'ntyiit parah'. 

Bhartrhari says this nyaya through this karika; 

'briihmaniiniim s'rutirdaghni prakiintz miifharam vinii / 

miitharastakrasambhandhiittatrrica.y@ yathiirthatiiin' 



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

stand steadily in one place'. 

'api ca istavyavastii na prakalpate / tadyathii-tapte bhriiste tiliih 

praksiptiih muhiirtamapi niivatisthante evamime varniih muhiirtamapi 

niivatistheran r 143/ 

This nyaya is used in the sfitra 'stiine antaratamah' P. 1.1 S O .  If the 

sutra 'stiine antaratamah' is taken as a svatantravidhi, there is chance for 

nirvrtti of all sthiinin-S. The niwrtti of dadhi and madhu also will happen. 

dadhi becomes the iideia of dadhi and madhu becomes the iides'a of madhu 

through close similarity, if so, there is no other iides'a is mentioned. If so, 

there will be difficulty. By the sfitra 'iides'apratyayayoh' which follows the 

sfitra 'in koh', the's' in bisam and musalam will be changed to 'S'. If the 

word bisa is considered as the iides'a of bisa, there is no chance for satva, if 

'S' is considered as the iides'a 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'44. 



'conflict of equal strength' 

'tulyabale hyubhe s'iistra / tad yathii-dvayostulyabalayorekah presyo 

bhavati / sa tayoh paryiiyena kiiryam karoti / yadii tamubhau yugapat 

presayato n5niidik.y~ ca kiirye bhavatastadii yadyasiivavirodhiirthi 

bhavati ubhayorna karoti / yaugapadhyiisambhaviit / niisti yougapadhyena 

sam bhavah 7 145 / 

The term vipratisedha in the rule 'vipratisedhe param kiiryam' P. 1.4.2 

is explained as tulyabalavirodha. It is a conflict between two rules of equal 

strength, where the two rules formulated for application, elsewhere, become 

applicable in a single context, concurrently. Pataiijali explains here the 

equal strength of two rules through this ny5iya. 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 simultaneously. He is helpless. This type of 

context is called tulyabala. It also happens in SBstra. In the derivation of 

vrksebhyah, where vrksa + bhyas, the rule 'supi ca' P.7.3.102 requires that, 

the final 'a7 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 



vipratisedhe param kiiryam, the 'a ' is substituted by 'e ' of the stem vyksa 

and get the form vrksebhyah. 

2.10.52. TUSYATU DURJANA NYAYA 

'the principle of satisfying the evil people' 

'tusyatu duvjana iti nyiiyena aps'abdajfiiinasya viparitatva- 

miitreniidharmasiidhanatvamabhyugamyiipi bhiisye samiidhyantara-miiha 

athavii k G ~ e t i ' ' ~ ~ 1  

While using the sentence 'athavii 'bhyupiiya eviipas'abdajfiiinam 

s'abdajfiiine', during the bhasya on the introductory passage, 'atha 

Sabdiinus'iisanam ', Uddhyotakara uses the 'tusyatu dzirjana nyiiya'. 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 duvjana nyiiya. In nyiiyasiitra, this nyaya is 

known as 'abhyupagamasiddhanta' or 'abhyupagamviida'. By thinking the 

knowledge of the corrupt words is treated as an instrument to the 

knowledge of the correct words, Patafijali accepts the knowledge of corrupt 

words as a mean of gain dharma for a while. 

'maxim of growing embryo in the womb' 



imiivaico samiihiiravarnau, miitrii'varnasya miitrevarnovarnayoriti 

tayoh pluta ucyamiina ubhayavrddhih priipnoti/ tadyathii-garbho 

vardhamiinah sarviirigaparipiirno vardhate 7 147/ 

Pataiij ali offers this maxim in the rule 'plutiivaica idutau' P. 8.2.106- 

when the pluta of diphthongs happened, the prolation of the last element of 

these diphthongs namely; 'i' and 'U' get the pluta. This pluta of 'ai' and 

'au' has four miitra-S. Thus, a+i  and a+u each have one miitra. But the 

pluta has only three miitra-S. So the increase is only to the second part of 

'ai' and 'au' i.e. the 'i' and 'U'. 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 iabda? Here Bhasyakiira 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 iabda, 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 KASYACID~PSITAM BHAVATI 

NYAYA 

'sometimes eating poison is desired'. 



'karturipsitatamam karmetyucyate / kasya ca niima 

visabhaksanam@sitam syiit? visabhabanamapi kasyacidipsitarn bhavati / 

katham- iha ya esa rnanusyo dukhiirto bhavati so'nyiini 

dukhiinyanunis'amya visabhaksanameva jyiiyo rnanyate / litaicopsitam 

yattad bhak~aya t i "~~ /  

Bhasyakara raises the question, 'what is the purpose of the rule 

'tathiiyuktam ciinlpsitam' P. 1.4.50. Example of this rule is visam 

bhahayati and it can be justified by the previous rule 'karturlpsitatamam 

karma' P. 1.4.49. It cannot be justified because, visa is anlpsita, 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 karturlpsitatamam karma. Therefore, the examples of 

the rule tathiiyuktam clinipsitam are griirniintaram ayarn gacchan cauriin 

paiyati-while going from one village to another village he sees thieves, 



ahim langhayati-he steps over a snake, kantakin mrd~ziti-he crushes some 

thorns. 

'a poison tree ought not to be cut down by the planter himself 

'na hi svakrtameva svayam pratyiicaste iti yuktam, visavrho pi 

samvardhya svayam chettumasiimpratam iti nyiiyiiditi bhiivah , 149 / 

This nySiya introduces by Haradatta while he interpreting the sfitra 

'lupi yuktavat vyaktivacane' P. 1.2.5 1. It means that one who has watered 

and nurtured a poisonous tree, which he himself cannot cut. Likewise, in 

Sastra 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 

' tadas'isyam samjfilipramLinatvlit' P. 1.2.53, he refutes this siitra, which 

means if the retention of the original number and gender of a word ought 

not to be taught (as'isya) since it is depended upon usage. If Panini create 

the former rule, he cannot refute it. To clear this matter Haradatta uses this 

vi,yav&anyiiya. This nyaya is used as a verse in the ~urn~irasarnbhava '~~ 

and ~aricatantra'~' . 



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

poisonous snake'. 

'apiininiyamiti / varnsamiimniiyasamarthan~a pravrttasya 

ekadosaparihiiriiya sakalaiastrasya vyiikhyiinasiipeksaguruprakiirenanya- 

thiikarne vricikabhiyetyiidinyiiya iipatatatiti bhiivah ,152 / 

NTigeSa in the uddyota of the PaSpaSBhnika uses the 

vricikabhiycfnyiiya. 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 udiitta, anudztta, 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 

gargiidipiitha and bidiidipiitha. 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 siitrB-S; because PTinini did not 

do anything to the defects samvrta and others. To interpret the whole Sastra 

to solve the defects, which happen to enunciate the vavnasamiimniiya, make 

serious is equal to reach before a snake after running away through fear of 

scorpion. This nyBya can be seen in other works also. 



'a part is treated as whole' 

'athavii punarastu siitram / nanu coktam siitre vyiikarane 

sastyartho'nupapannah iti? naisa dosah, vyapadeiivadbhiivena 

bhavisyati" 53/ 

While discussing the topic what is the meaning of the word 

'vyiikarana ', in the paipaiiinhifi of MahabhBsya, Patafijali says that 'rule is 

grammar'. If the word vyiikarana means siitra, then the meaning of genitive 

doesn't suit in the expression vyiikaranasya siitram (rule of grammer). 

Then Varttikaksra gives another definition that the term vyiikarana stands 

for the totality of laksya (word) and laksanam (rule). But there is a defect 

that the word vyiikarana which denotes a whole cannot denote its part. 

However, one who studies sMrB-s alone is taken to be a vaiyiikarana. Then 

Patafijali accepts the first view, that the grammar is rule and justifies the use 

of vyiikaranasya sitram by vyapades'ivatnyiiya. If 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 

riihu), although as a matter of fact that riihu and head are one the same, 

where mind takes rZhu to be a whole and iiras to be a part. So also the 



vycikarana and sitra are identical, yet in the expression vyiikaranasya 

siitram the former is taken to be the whole and the later a part. So there is 

no defect in the meaning of relation. 



REFERENCE 

MB, Vol. V, P.6.2.36, p.189. 

Ibid,Vol. 11, P. 2.2.6. 

briihmanena niskiiranena dharmo sadango vedo'dyeyo jiieyas'ca, 

MB, PaS. 

EmrasekapitrtarpananyGya, Mbh, PaS. 

MB, Vol.1, P. 1.1.9. 

Compare, priirabhyate vighnabhayena nicaih priirabhya- 

. . . .. . .. . . .NitiSataka of Bhartrhari. 

vrddhakurnGrivaranyZya, MB, Vol. VI, P. 8.2.3. 

MB, Vol.1, PratySharBhnika, r: 1 k. 

Ibid, Vol. 11, P. 2.4.9. 

Ibid, P. 1.2.37. 

Ibid, Vol. IV, P.5.2.72, p.335. 

Ibid, Vol. 11, P. 1.2.45. 

Ibid, Vol.1, P. 1.1.3. 

Ibid, P. 1.1.74. 

Ibid, Vol. 11, P. 2.1.1. 

Ibid, Vol. 11, P.1.3.12, p.153. 

na hyantarena pratiyoginam sparddhii bhavati nyiiya, Ibid, P. 2.1.68, 

tulyabalapresana nyiiya. MB, Vol.1, P. 1.4.2. 



MB, Vol.1, P.  1.1.50. 

siirikiisyakebhyah piitallputrakii abhiriipatariih, MB, Vol.  I ,  P .  

1.3.1 1. s cinkiisyakebhyas'ca piital@utrakebhyas'ca miithurii 

abhiriipatariih, Mbh, Vol.  V ,  P.  5.3.57. 

MB, Vol.1, P. 1.1.7. 

bhogaviinayam des'a ityucyate yasmin giivah sasyiini ca vartante, 

MB, Vol.  V ,  P.  5.1.9. 

MB, Vol.1, P.  1.1.48. 

Ibid, Vol.  11, P. 1.2.73. 

pitcimahotsangadcirakanyiiya, MB, Vol.  IV, P.  4.1.93. 

bahusu putresu etad upapannam bhavati ayam me jyestah putro 'yam 

me madhyamo 'yam me kaniyiin iti, MB, Vol.  I ,  P. 1.1.2 1 .  

s'okiipanadah putro jiitah, MB, Vol.  111, P.  3.2.5. 

das'amya uttarakiilam putrasya jiitasya niima kuryiit, MB, PaS. 

prciscidaviisinyciya, MB, Vol. I ,  P. 1.1.8. 

adruvena nimittena druvam nimittamupiidatte, vedikiim pundarikam 

vii, MB, Vol.  I ,  P. 1.1.25. 

MB, Vol.  111, P. 3.1.26, ya ete diisiih karmakarii niima t e p i  

svabhiityarthameva pravartante, bhaktam tailam ca lapsyiimahe. 

miimsaudanah, MB, Vol.  11, P. 2.3.13. 

asato pyavivali;Tcinyiiya, MB, Vol.  I ,  P.  1.4.24. 



paticapaticanakhii bhaksya, anye abhaksya, MB, PaS. 

abhaksyo griimyakukkuto 'bhaksyo griimyasiikarah, MB,PaS. 

nagaro pi nu bhaksyate, 

aviravikanyiiya, MB, Vol. IV, P. 4.1.88. 

MB, Vol. 11, P. 1.2.37. 

Ibid, Vol.1, P. 1.1.47. 

Ibid, PaS. 

Ibid, Pratyaharahnika, ha ya va ra t. 

yasya kumbhyiim eva dhiinyam sa kumbhidhiinyah, MB, Vol. 11, P. 

1.3.7. 

sthiilipullikanyiiya, Ibid, P. 1.4.23, taptabhr&tatilanyiiya, Ibid, Vol.1, 

P. 1.1 .SO, kumbhakiirakulanyiiya, Ibid, PaS. 

43. khapfiriidhanyiiya, MB, Vol. 11, P.2.1.26, pradipanyiiya, Ibid, Vol.1, 

P. 1 . l  .49. 

44. lohitosnisa rtvijah pracaranti, Ibid, Vol.1, P. 1.1.27. 

45. raktapatanyiiya, Ibid, P. 1.1.29. 

46. iibtiranyii any2 ca bhavati dravyam punastadeva, Ibid, PaS. 

47. MB,Vol.IV,P.4.1.14. 

48. Patafijali mentions Saktiki, a woman warrior. 

49. MS, IX.18. 'niisti striniim kriyii mantrairiti dharma vyavasthitih / 

nirintriyci hyamantriiica strijlo 'nytamiti sthitih // 



abhiriipakanyiidiinanyiiya, MB, Vol.  11, P.  1.4.42. 

Yajurveda, VIII. 1 . 

MB,Vol. V , P .  6.1.2. 

miit.patsanyiiya, M B ,  Vol. 111, P.  3.1.1. 

AS, 3.2.43- 'putrirthi hi striyah' 

abhyarhitanyiya, MB, Vol.  11, P. 2.2.34, p. 473. 

MS, 11.45. 

' upiidhyiiyiindas'iic iirya aciiryiiniim satam pitii / 

sahasram tu pitmmiitii gauraveniitiricyate' N 

Ibid, IX. 18 and 36. 

'yiidrs'am tiipyate bqam ksetre kiilopapiidite / 

tzdrgrohati tattasminbqam svarvairvyaijitam gunaih' //(36). 

Ibid, IX.5. 

'siiksmebhyo 'pi prasangebhyah striyo raksyii vis'esatah / 

dvayorhi kulayoh s'okamiivaheyuraraksitii' /l 

MB, Vol.  I ,  P.  1.1.59. 

Ibid. 

tatha sutiiyiim as'osyamiiniiyiim ca bhavati prathamagarbhena hateti, 

miitriya kalpate yaviigii, ucciiriiya kalpate yaviinnam, MB, Vol. 11, 

P. 2.3.13. 

Ibid, P.  1.2.49. 



ye ttivadete s'obhanikii namaite pratyaham kamsam ghtitayanti 

pratyaksam ca balin bandhayati iti, MB, Vol. 111, P. 3.1.26. 

priyiim mayiirah pratinarnrtiti / yadvatvam nakhara narnrtisi hrstah, 

MB, Vol. VI, P. 7.3.87, p. 224. 

bheryiighiitanyiiya, MB, Vol. I, P. 1 . l  .70. 

aliitacakranytiya, Ibid, Vol. 111, P. 3.2.124. 

yayirbhukte piitram samskiirena s'udyati te hiravasit* yayirbhukte 

piitram samskiirenii'pi na s'udyati te niravasitiih iti, MB, Vol. 11, P. 

2.4.10. 

MB, Vol. 11, P. 1.2.32. 

Ibid, P. l .4.50. 

Ibid, P. 1.4.42, p-259. 

Ibid, siddhe sati yattamapgrahanam karoti tajfiiipayatyiiciiryah 

ksamjfiiiyiim taratamayogo na bhavati iti. 

P.2.2.34, p-473. 

MB, Vol. I, P. 1.1.70, p-563. 

Ibid, Vol. 11, P.2.1.69, p-410. 

Ibid. 

Ibid, P. 1.2.32, p-28. 

Ibid, P. 1.2.45, p-47. 

PM, KV, Vol. I. 



Mundakopanisad, I Mandala, Khanda, 2.8. 

VP, 1.42. 

' hastaspariddivcindhena visame pathi dhcivatii / 

anumcinapradhdnena vinipato nu durlabhah // 

MB, Vol. 11, P.1.4.24, p-247. 

Ibid, Vol. IV, P.4.1.88, p-106. 

Ibid, Vol. I, P. 1.1.70, p-564. 

VP, 1.75,76,77. 

MB, Vol. 11, P. 2.1.1, p-33 1. 

Ibid, P. 1.4.19, p-234. 

Ibid, Vol. I, P. 1.1.48, p-408. 

Nyasa, KV, Vol. I, P. 1.4.2. 

MB, Vol. 111, P. 3.4.2 1, p-261. 

VP, 2.6. 

PM, KV, Vol. I. 

Compare, Nirukta 1.1 ., 'tesiim manusyavad devatiibhidhcinnm'. 

MB, Vol. I ,  P. 1.1.59, p-501. 

Ibid, P. l .  1.57, p-477. 

Ibid, Vol. 11, P. 1.4.2, p-205. 

Ibid, Vol. I, P. 1.1.56, p-45 1. 

Ibid, P. 1.1.26, p-3 15. 



uniidisiitra, 373. 

In the past ages it is consider that the sign of conch and lotus infront 

of a house is the sign of prosperity. See the sloka 17 in the 

MeghasandeSa (uttaramegha). 

'ebhi siidho! hrdayanihitairlahanairlaksayeth* / 

dviiropcinte likhitavapusau s'an khapadmau ca dntvii // 

VP, 3.2.3. 

PSninidarSana, p. 1 17. 

PM, KV, Vol. I, P.1.3.10. 

Rgmayana, Kiskindhakanda, Sarga 28, sloka 27. 

MB, Vol. I, rlk, p-105. 

Ibid, PaS, p-64. 

Compare MB, P. 1.1.44, 'arthagatyarthah iabdaprayogah'. 

VP, 1.23. 

MB, Vol. I, rlk, p- 109. 

Compare nyaya like, 'girimutpiitya miisikoddhrta nyiiya". The same 

idea can be seen in Paiicatantra, 3.16. 

'khananncikhubilam simhah piisiinas'akaliikulam / 

prcipnoti nakhabharigam vci phalam vci miisako bhavet' // 

MB, Vol. 11, Pradipa, P. 1.2.73. 



See, P.8.4.5, 'praniranta:4areksuplaksiimrakiirsyakhadiraplyiiksii- 

bho 'samjiiiiyiimapi' . 

MB, Vol. I, 'hayavarat', p-126. 

Ibid, Vol. 111, P. 3.1.1, p-8. 

Ibid, Vol. 11, P. 2.1.68, p-4 1 1. 

Ibid, Vol. I, P. 1.1.39, p-366. 

Paribhii~a No. 85. 

HitopadeSa, 2.26. 

MB, Vol. V, P. 6.4.96, p-337. 

Ibid, Vol. I, P. 1.1.50, p-424. 

SiimkhyakSirika, 2 1. 

MB,Vol.V,P. 6.1.2,~-15. 

MB, Vol. I, P.1.3.1, p-115. 

Ibid, PaS, p-73. 

Ibid, Vol. I, P. 1.1.66, 67, p-539. 

Ibid, PaS, p-23. 

Ibid, Vol. I, P. l .  1.49, p-4 10. 

Some interpreters divided into four types; 

'goyiithah simhadrstis'ca mandiikaplutireva ca / 

gangiipraviihavacciipi adhikiiras'caturvidhah' // 

Some divided into three kinds; 



'simhiivalokitam caiva mandiikaplutameva ca / 

gan~iipraviihavacciipi adhikiirustritii matah' /l ( ~ p t e  dictionary). 

MB, Vol. I, P. 1.1.8, p-237. 

Ibid, P. 1.1.56, p-453. 

Ibid, Vol. 11, P. 2.2.6, p-426. 

Ibid, Vol. I, P. 1.1.71, p-566. 

Ibid, Vol. 11, P. 2.2.24, p-454. 

Ibid, Vol. 111, P. 3.1.26, p-68. 

VP, 3.7,124. 

Tantravgrttika, 3.4.34. 

PM, KV, Vol. III,4.1.88. 

MB, Vol. I, rlk, p- 104. 

Ibid, Vol. 11, P. 1.4.23, p-244. 

Ibid, P. 1.2.59, p-67. 

Ibid, Vol. I, P. 1.1.47, p-40 1. 

VP, 2.3.4. Here Bartrhari used miithara inspite of kaundinya. 

MB, Vol. I, P. 1.1.50, p-418. 

Compare, Mbh, P. 1.1.3. 'laksanam hi nima dhvanati bhramati 

muhiirtamapi niivatistante'. 

145. MB, Vol. 11, P. 1.4.2, p-205. 

146. Ibid, Vol. I, Udyota, PaS. 



147. Ibid,Vol.VI,P.8.2.106,p-148. 

148. Ibid, Vol. 11, P. 1.4.50, p-263. 

149. PM,KV,PartI,P. 1.2.51. 

1 50. Kumiirasambhava, 2.55. 

15 1. Paficatantra, 1.245. 

152. MB, Vol. I, Udyota, PaS, p-84. 

153. Ibid, Vol. I, PaS, p-79. 



Chapter-111 

ECONOMIC LIFE 

The economic life of the period was copious. Land was the primary 

source of livelihood. 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 k p i  derived 

from the root km means plough, which denotes not only the ploughing but 

other operations of agriculture such as supply of seeds, implements, animals 

and human labour - niiniikriyiih krserarthah nLivaSyam krsirvilekhane eva 

vartate , kim tarhi? pratividhiine pi vnrtate yad asau bhaktabijabalivardaih 

pratividhiinarn karoti sa krsyarthah l .  

Periodical supply of water was needed for the fields after the sowing 

of seeds. For the purpose of water supply, they constructed canals- 

Siilyartham kulyrih praniynnte ?. If there was adequate, rainfall the crop was 

expected to be j300d3. The crop was faced destruction from animals like 



deer, so agriculture was protected well - na ca mygiih santiti ycc~lii 

4 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 (khalekapotikrinyriya) The grains were stored in 

jars and a person doing so was called 'kumbhidhrinya' 6 .  The good crop 

indicated the prosperous time ahead- eko vrihih sampannah subhiksam 

8 karoti 7. Magadha was famous for Sali or rice . Main crops were rice, 

beans (maa),  sessainum (tila), sugarcane, cotton flax, and hemp. There 

exist cattle rearing as a part of agriculture. There were various kinds of 

cows and Srila-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), karmiira (blacksmith), vardhakin (carpenter), nripita (barber) and 

rajaka (washerman). The potter made pots out of a lump of clay, he was 

also known as 'kumbhakiira', and his house is called 'kumbhakrirakulnm', 

where pots are available l'. The blacksmith was engaged in making things 

of domestic use of needles for sewing cloths, and arms like axe for cutting 

wood l ' .  The skilled workers were called s'ilpins, who received daily wages 

apart from other domestic servants l 2  who were generally get food and cloth 

only - s'ilpino nama svabhurtyarthameva pravartante, vetanam ca 



laps.viirnahe". In the arthaiiistra, vetann includes both wages paid to 

14 artisans and salaries paid to government servants . The work of Taksa 

was mentioned by Pataiijali as taksakarma and a Tak@ engaged to work for 

a King did not engaged in private work (riijatak~iinyiiya) Is.  The goldsmith 

(suvarnakiira), who could make different types of ornaments out of a lump 

of gold 1 6 .  There are also reference to the kiipakhrinaka (well digger), who 

engaged in the process of digging and removing earth - kiipakhiinakah 

kiiparn khanan yadyapi mrtp~msubhis'ciivakir~o bhavatiI7. There were 

made cloths by tantuviiya (weaver) from threads- asya siitrasya s'iitakam 

viiyeti ' '. 

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 

19 the wrap and then weaving threads across it with a shuffle . They were 

concentrated not only in making garments merely, but also making the 

gannents 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 value of the garments varied according to the quality and 

which were different in various places ". 



3.4. Trade 

There was a close link between the village and the town for 

commercial purpose - loke'dhikrto'sau griime'dhikrtoJsau nagara iti 

ucyate-yo yatra vyiipiiram gacchati22. Merchants visited distinct places for 

trade; it denotes the interprovincial commercial inter activity. The 

businesspersons have shops facing the main street- atha yadii anena 

rathyiiyiim tandulodakarn drstah2'. 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 

25 value . Purchase and sale of animals are also done through barter. 

Pataiijali mentions the exchange for five cows and the purchasing of a 

chariot for five krosti-s26. In each transaction there required three persons, 

one who to give, the other to take, and the third one to watch the 

transaction- tribhih siiksiid &tarn bhn~uti  yas'ca dadiidi yasmai ca diyate 

yaSca ~ ~ a d r s t a ~ ~ .  The individual wealth was also reckoned in terms of coin 

(niska) 28. There is a remark regarding the use of a coin with varied value in 



different places named 'kiii$ipanam' (riipasiimdnyanyiiya)?U. Pataiijali 

indicates the use of gold coin when he refers to the purchase of two di-o!~a 

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 dhiinyam kriniiti, sahasraparimiinam siihasram, siihasrena 

hiranyenu aSviin kriniiti 

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- griimiintaram garnisyiimi, panthiinam me 

bhaviinupadiiatu iti3'. They used forest road for walking 

(kiintiirasiirthanyciya). Carts and caravans were the other means of 

transportations. One who travels in caravans called Sakatasiirtha 32, and the 

horses were used in chariots (nastiis'vadagdharathanyiija). Pataiijali's 

reference of 500 boats or 500 rafts pointed to a flourishing riverine traffic in 

goods - paAca udupaiatiini tirniini, paficaphalakaiatiini tirgiini ". Thus, 

these data presented a true picture of the economic prosperity in that time. 



3.6. Nyiiyas on Economic 

'the maxim of the grain and its husk' 

'avas'yam kayiicit vibhaktyii kenacidvacanena nirdes'ah kartavyah, 

tadyathii- kas'cidanniirthi s'iilikaliipam sapaliilam satusamiiharati 

nintariyakatviit / sa yiivadiideyam tiivadiidiiya tusapaliiliinyutsrjati / yathii 

kas'cinmiimsiirthi matsyiin sakantakiin sas'alkiiniiharati niintariyakatviit / sa 

yiir~adiideyam tiivadiidiiya s'alkakantakiinyuts'rjati / evamihiipi 

nintariyakatviit bahuvacanena nirdes'ah kriyate, avis'esenaikas'rutyam 

bl~arjnti '~~ / 

Because of the word anudiittiiniim used in the siitra 'svaritiit 

sninhitiyiim anudiittiinam' P.1.2.39, in plural number there should be 

ekas'rtlti to one or two, since there is chance to get ekas'ruti for three or 

more- Ptirvapaksin says. In the example 'imam me gange sarasvati', the 

word 'imam' has trdiitta in the last syllable, the word 'me' is originally 

anuditta, but by the rule 'udiittiinudiittasya svaritah ' P. 8.4.66, following an 

ai~t~di t ta ,  it is changed into svarita, after the svarita, all anudiitta like gange 

etc. are replaced by ekas'ruti. All the vowels of the words gange, yamune 

etc., had anudiitta accent by the rule 'iimantritasya ca' P.8.1.19. Here the 



antidiitta is more, so it gets ekairuti. But in agniveiya, the syllables 've' 

and 'iya', following the s\)arita 'i' and the syllable 'ti' following the svarita 

'a' after 'c' inpacati , there is no way to get ekairuti because only for three 

or more to get ekairuti and not for one or two by the use of plural number 

'anudiittiiniim'. To avoid this defect Bhasyakara explains the 

dhiinyapaliilanyiiya 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. ekairuti happens whether 

the syllable which follows svarita is one, two or many. 

'a wedge being struck knocks out the counter wedge'. 

'evam tarhi sviibhiiviki nivrttih / nanu coktam kim naii 

prayujyamiinah karotiti? naii prayujuamiinah padiirtham nivartayati / 

katham? kilapratikilavat / tadyathii- kila iihanyamiinah pratikilam 

n i r h ~ n t i ' ~ ~ /  



Pataiijali in Mahabhasya uses this nyaya under the rule 'naii' P.2.2.6. 

Which is the main member of the naii tatpurusa compound abriihnzn!zn?~? 

I S it uttarapadiirthapradhiina, piiwapadiirthapradhiina, or 

anyapadiirthapradhiina? nu briihmanah-abriihmad, here the final 

member is the main member and the compound abriihmanah does not mean 

the non-existence of briihmana, it denote the meaning ksatriya etc. in the 

sense of briihmanasad!-sa. But the reference of a compound is not only 

determined by the meaning of the main member. For instance in 

riijapurusamiinaya- 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 abriihmanamiinaya-bring the non-brahmin not any 

brahrnin is brought, but a brahmin who is qualified by negation. Due to the 

use of nafi, the constituent briihmana in abriihmana is such that its meaning 

brahmibood has been removed, that is a meaning like ksatriya etc. i.e. 

someone upon whom brahmibood has been superimposed on account of 

similarity and the absence of br2hrniI;lhood by birth has been brought out 

(dyotita) by the use of naii." 

To clear this subject Bhasyakara raises a question that the removal of 

br2hrniI;lhood is caused by the use of nafi or not? Is it sviibhiivikinivrttih 

(inherent in the nature of something) or viicanikinivrttih (dependent on the 



. . 
Jse of the nai) .  He accepts the viicanikinit~!.ttih and says that naii being 

used remves a thing. When n a i  is used along with a brahmana how can 

nafi remwe the notion of a thing which has originated on account of the use 

of the ward brahrnana itself, because the word brahmana when uttered gives 

rise to the notion brahrnin. To answer to this question Bhasyakara mentions 

this nyiiya and says that it is like wedge and counter wedge. The counter 

wedge fned 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 

briihrninhood, which has originated on account of similarity with regard to a 

batriya, is removed. 

'the maxim of an earthen jar full of paddy'. 

' p d i  punarayamidid vidhih kumbhidhiinyanyiiyena vijiiiyeta / tad 

yathii- kmbhidhcinyah Srotriyah ityucyate / yasya kumbhyiimeva dhcinyam 

sah kurn6hidhiinyah / yasya punah kumbyiim cclnyatra ca dhiinyam niisau 

kum bhidfinyah / niiyamidid vidhih kumbhidhiinyanyiiyena vijiiiitum '"/ 

Interpreting the varttika 'ira upasamkhyiinam ' under the siitra 

'cudii', Bhasyakara says that in ' ir ' ,  'r' takes the 'itsamjiii' by the siitra 

' h a l a n ~ m '  P. 1.3.3, and 'i' by the siitra 'upadeie 'januncisika it' P.  1.3.2. If 



use of the nafi). He accepts the vicnnikinivrttih and says that nafi being 

used removes a thing. When nafi is used along with a brahrnana how can 

nafi 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 

brahmi&ood, which has originated on account of similarity with regard to a 

ksatriya, is removed. 

'the maxim of an earthen jar h11 of paddy'. 

'yadi punarayamidid vidhih kumbhidhiinyanyiiyena vijiiiyeta / tad 

yathii- kumbhidhiinyah s'rotriyah ityucyate / yasya kumbhyiimeva dhiinyam 

sah kumbhidhiinyah / yasya punah kumbyiim cinyatra ca dhiinyam niisau 

kum bhidhcnyah / niiyarnidid vidhih kum bhidhinyanyiiyena vijirilum '3 '/ 

Interpreting the varttika 'ira upasamkhyiinarn' under the siitra 

'cudu', Bhasyakara says that in 'ir', 'r' takes the 'itsamjiii' by the siitra 

'halantyam' P. 1.3.3, and 'i' by the siitra 'upades'e j'anuniisika it' P. 1.3.2. If 



it is said that the object is accolnplished 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 bhettii and chettii by the siitra 'idito num dhiitoh' 

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

Here Bhasyakiira introduces the kumbhidhiinyanyiiya and says that 

for a person who has grain only in a jar goes by the name kumbidhiinya and 

not one who has grain both in a jar and elsewhere, likewise, here also the 

itvidhi is understood by this nyiiya. Here only 'i' have the itsamjfiii, there 

should itvidhi only. iditvidhi is in the roots like bhidir etc. by the siitra idito 

num dhiitoh. Under the kumbhidhiinyanyiiya, the iditvidhi cannot be taken. 

'the maxim of a well digger'. 

' athavii kiipakhiinakavadetadbhavi~yati/ tadyathii-kiipakhiinakah 

kiipam khanan mrdiipamsubhiSciivakirno bhavati, so psu samjiitiisu tata 

eva tarn gunamiisiidayati yena sa ca doso nirhanyate bhiiyasii 

ciibhyudayena yogo bhavati / evamihiipi yadyapas'bdajfiiine'dharma- 

stathiipi yastvasau s'abdajfiiine dharmastena sa ca doso nirghiinisyate 

bhiiyasii ciibhyudayena yogo b h a v i ~ ~ a t i " ~ /  



Does merit accumulate from the knowledge of correct words or from 

the usage of correct words? This is the context in Pas'pas'iihnika. 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 s'abda says is authority on the Vyiikaranas'iistra. s'abda 

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 nyiiya (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. 



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 vartma~zi sthitvii tatah satyam 

~amihate.'~ Moreover, this maxim has been made use of in the story related 

in the Kathiisaritsiigara, 

'evam priipnoti mahatah priijiio 'rthcinncipiitatah / 

kiipakhcinakavat priipte phale dosam nihanti // 

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

shore'. 

'satiirniidaiciim samjiiayii bhavitavyam / samjiiayii ciidaico 

bhiivyante / taditaretariiirayarn bhavati / itaretariiiraycini ca kiiryiini na 

prakalpante / tadyathii-naurniivi baddhii netartr&n@a bha~at i '~ '  / 

In the bhasya of the sfitra 'vrddhiriidaic', the discussion about the 

relationship between the samjfiii and sarnjlii, he used the nyaya 

'nauiakatanyciya', which means a boat attached to another boat is not able 

to come to its shore while sinking. 



In the siitra 'vyddhiriidaic' the name vrddhi is to be given to the 

vowels a, ai and  at^ after they have come into existence and while the 

vowels a, ai and au are to come into existence by the term vrddhi. So 

sarnjtia depends sarnjtii and sarnjtii depends sarnjiia. Here, arise the defect 

of independence and it is a fact that mutual dependence does not take place 

in operations. Here he quotes the 'naus'akatanyaya' 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 adaic and cidaic depends vrddhi. 

Here Bhii~yakiira replies that according to vaiyiikarana4' the words 

are eternal. So the word 'iidaic' 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; 

'yadas'akyam na tacchakyarn yacchakyarn s'akyameva tat / 



nodakc Sukatam yiiti ncr ca naurgacchati ~ t h a l e ' ~ ~  // 

3.6.7. NIYOGATAH I L & R Y A M ~ A M  BHAVATI NYAYA 

"somebody has to do necessarily become debt to him". 

'iha yad yasya niyogatah kiiryam, rnam tasya tad bhavati / tatra 

me ityeva ~iddham"~/ 

The rule krtyairrne P.2.1.42, should read krtyairniyoge says 

Varttikakara. He takes the word m a  in the sense of 'amount to be repaid'. 

Therefore, the rule would not apply to examples like, piiwiihnegeyamsiima- 

sima to be sung in the morning andpritaradhyeyo 'nuvikah-vedic chapters 

to be recited in the morning. But this examples will be covered, when we 

replaced me 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 me  itself. Here Pataiijali 

explains this nyiiya and says that, in this world whatever somebody has to 

do obligatorily, that becomes mu-'debt7 to him. 

"like the rain which falls on all places alike" 



'dirghiinim p~rnardirghavacaize n a  ki~ncit prayojanamasti / 

akrtakiiri khalvapi Siistram parjanyavat / tadyathii-pavjanyo yiivadiinam 

.,45 / piivnam ca sawamabhivarsatz 

In the sfitra 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. ~ a s t r a  doesn't function in 

vain like fire that burns only that which has not been burnt. At the same 

time, Sastra 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 Sastra, the long vowel in the word gauriniim has further 

lengthening without any purpose. By the siitra niimi, the lengthening of 

vowel is needed in the words hariniim, riimiiniim etc. Thus by the sfitra 

nami, ajanta having lengthening in all places. The lengthening of dirgha 



in the word ninisati is to prevent the guna by the sutra siiivadhiit~lkn 

iirdhadhiitukayoh. 

This parjanyavarsananyiiya is also seen in Hitopadeia; 

'parjanyaiva bhiitiiniimiidhiirah prthivipatih / 

vikale 'pi hi parjanye jivyate nu tu bhi2patau746 N 

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

colour' 

'naite vyafijanasya guniih kintu aca eva / tatsampyiittu 

vyafijanamapi tadgunapalabhyate / taddhyatha- dvoyah 

raktayorvastrayoranadhye s'uklam vastram tadgunamupalabyate / 

badarapitake riktako lohakamsastadguna upalabhyate 547 / 

While describing the bhasya of the siitra-s uccairudCttah P.1.2.29, 

nicairanudiittah P. 1.2.30, Patafijali quotes the raktavastranyiya. It is seen 

the guna-s udittatva, anudiittatva etc. are seen to consonants in the 

expression ise tvorje tvii, 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 



raktavastmny6yn and says that the white cloth pressed between two red 

cloths gets their colour. Well-polished mirror kept in a box containing 

badava fruits seem to get their colour. So udiittatva, anudiittatva 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, 

'tadsannidhriniidadhisthiitrtvam ma0ivat7 of SHmkhya philosophy.48 

"bring a man who is sitting in a chariot". 

'yathii rathasya iinlyatcimiti sa  ratha iiniyate tathii sastyiidisahitayoh 

yusmadasmadoh kiiryam bhavatiti viji2iiyate *9 

While interpreting the Varttika, yusmadasmadoh sthagmhaniit, in the 

rule na lumatiirigasya 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 s'abda nyiiya-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 Sastra, on account of reading stha in the siitra yusmadasmadoh 

sasticaturthidvitiyiisthayowiinniivau, the viim, niiuetc. may replace yusmad 



and asnzad only when they are followed by case suffix in genitive, dative 

and accusative. Reading stha is meaning less if the replacement of viim, 

niiuto the word yusmad, asmad without the case suffix like genitive etc. 

Therefore, as in this nyaya, in Sastra also replacement is applicable to the 

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

" ~ i i k a t ~ ~ a n a  doesn't see the chariots while he sitting on that way". 

'bhavati vai kas'cijjiigradapi vartamiinakiilam nopalabhate tadyathii- 

vaiyiikaraniiniim s'iikatiiyano rathamiirge iisinah iakatasiirtham yiintam 

nopalebhe / kimpunah kzranam jiigradupi vartarniinakiilam nopalabhate? 

manaso ~iinnidh~iit'~O/ 

This maxim is offered in the sMra paiokse 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. ~ i ika ta~ana ,  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 viirtika, sz~ptamattayoruttam& for the 

paroksatvaof last verbal conjunction of lit lakiirato the sleeping and 



intoxicated person. Even the par-oksatva-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 lit is obtainable is self-evident. 

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

already regarded as a garment" 

'kas'cit kaficit tantuviiyamiih- asya sutrasya s'iitakam vayeti / sa 

pas'yati yadi s'iitako, nn viitavyah / atha viitavyo na s'iitakah / s'iitakah 

viitavyas'ceti vipratisiddham / bhiivini khalvasya samjfiiibhipretii , sa, 

manye, viitavyo yasminnute s'iitakityetadbhavatiti / evamihiipi sa yanah 

sthiine bhavati yasyabhinirvrttasya samprasiiranamityesii samjfiii 

b h a v i ~ ~ a t i ' ~ '  / 

The technical term samprasiirana denotes the meaning of the 

sentence yanah ik bhavati or the letters included in 'ik' which replace yan- 

this is the discussion in the siitra igyanah samprasiiranam P. 1.1.45. If the 

samprasiiranasamjfiii refers to a sentence by the siitra samprasiiraniicca 

P.6.1.108, which succeeds a samprasiirana becomes one with the former, 

lengthening of samprasiirana cannot operate. Then, why the sentence 



lengthened? If va,.,za have achieved samprasiiranasamjfia, there W ill not be 

'ik' in place of ya~!. Here the samprasiirana should be come in place of yan 

by the sutra s y a h h  samprasZranam P.6.1.13, 'ik' receives the 

samprasiiranasamjfiii only when it replaces yan. When we say that 'ik' 

receives the samprasiiranasamjfiG 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 Pataiijali 

introduces the siitras'iikataka nyiiya 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 samjfiii may go to the 'ik', which 

takes the place of yan. 
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Chapter - IV 

THOUGHTS ON POLITY 

Degeneration of the state affairs resulted the origin of the state, 

according to earlier writers. The ancient texts, aitareyabriihmana refer to a 

social contract between the King and the subject and kingship was 

established to protect people from anarchy (mdtsyawya) '. 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 ministers3, 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 4. One who 

engaged on King's work never be allowed to do hls own private work - 

taksii rajakrmani pravartamiinah svam taksakarma jahati. 

The King is the upholder and defender of dharma 5 .  For maintaining 

the justice, the King introduced punishments in the form of fines and 

physical torture. When it is ordered by a King that, the garga-S shall be 

fined one hundred coins which means that the total fine to be collected from 



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 

cattle7 .There is remark on a separate organization of secret agents who 

were entrusted on espionage work in the state especially in enemy state8. 

4.1. Nyfiyfis on Polity 

'the maxim of the Gargas collectively are to be fined a hundred7 

'samudiiye viikyaparisamiiptiriti / tad yathii-gargiih Satam 

dandyantamiti / arthinas'ca riijiino hiranyena bhavanti / na ca pratyekam 

davdayanti'9 / 

'saha' should be read in the stitra halo 'anantariih samyogah, so that 

the whole may get the designation samyoga collectively and not 

individually. Panini reads the word saha, whenever he wants kiirya 

collectively. For example, saha sup& ubhe abhyastam saha. 

If without the mention of the wordpratyekam, the designation vrddhi 

and guna can be individually applied, the mention of the word saha in the 

siitra is not necessary. To clear this, Pataiijali uses the 



'gnrgnSatndnn~ann~~ycT~~a'. 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 vipm, in the contiguous consonants 'p7 and 'r' get collectively 

the samyogasamjia and in chandra, consonants 'n', 'd', 'r' have also 

collectively get the samyogasamjfia. 

4.1.2. PRATYAVAYAVAM VAKYAPARISAMAPTI NYAYA 

'the maxim of the fruit of the action is seen individually' 

'pratyavayavam ca viikyaparisamiiptirdrSyate / tadyathii - 

devadattayajiadattavisnumitrii bhojyantiimiti / na cocyate pratyekamiti 

pratyekam ca bhujih pari~arniipyate"~~ 

Bhasyakrira replied to a question that whether the term vrddhi is 

applied to 'a', 'ai' and 'au7 collectively or separately to each one in the 

siitra 'vrddhiriidaic' P. 1. l .  l .  It should apply separately because the word 

saha is put in the siitra-S, where the collective application is required, e.g. 

'saha supii7, 'ubhe nbhyastam saha'. Though the word saha is not seen in 

the siitra 'vrddhiriidaic', it is understood that there is no possibility to apply 



the su11zj6ci collectively. By using the pratyavajjnvnin ~~cikyaparisanziipti 

nyzya, 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-yajfiadatta- 

visnumitra bhojyanttlm'- let Devadatta, Yajiiadatta, 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 'vyddhirtldaic', 'a ' ,  'ai' and 

'au' individually denotes the vyddhisamjfiii. 

"maxim of King and servant" 

pradhiine rajani hasati tadbhrtyci api hasanti, tasmin rudite t e p i  

rudanti, na tvapradhcine ced@utrcidau/ tndevam anvarthasamjfieyam 

bhavanti ptirvapadhrirthapriidhiinyamavyayibhdvasya dariayati" '/ 

In an indeclinable compound, the meaning of its first constituent is 

principal (pradhiina). For example, in the compounds like pratidinam, 

yathiis'akti, the meaning of prati and yathii 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 



the compound yathas'akti, the first constituent yathci is important, but at the 

same time, s'akti is its part. To establish this, Nyiisakara explains the 

rcijabhrtyanyciya in the rule 'avyayibhciva(~ ' P.2.1.5. In the world, the lung 

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 SSistra the other constituents supporting to its first 

constituent in the indeclinable compound which has the meaning of its first 

constituent is principal. 

"Maxim of a king's journey with his people" 

'yatha loke bahusu gacchatsu vcijci gaccatiti pradhcinam rcijci 

vyapadiiyate/ riijfias'ca prcidhcinyam tadadhinapravrttinivrttitvcidanyeMm/ 

iha tu napumsakasya kim krtam prcidhanyamiti pr~rinah"~/ 

While interpreting the sentence "pradhcine kciryasam- 

pratyaycicchesah" (since the knowledge of the denotation of artha takes 

place only in the presence of the pradhiina, it alone is left behind), in the 

Bhasya of the sutra 'napumsakamanapumsakenaikavacccisycinyatarasycim ' 

P. 1.2.69, Pradipakara quotes this nyiiya. If a King is going with his people, 



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 'napumsakamanapumsakenaikavacccisycinyatarasycim ' the 

neuter gender is left behind because it is pradhina. Neuter gender can be 

understood in normal condition, which is same in everywhere, so it is 

important, and it considered retention of one. 

"the maxim of King and Minister" 

'evam tarhi pradhiinena samavciye still paratandrci/ vyaviiye 

svatantrii tadyatii amcitycidiniim riijfii saha samavciye pciratandryam/ 

yyavciye ~vtirandryam"~/ 

Everywhere the designation kartr would overrule the other, special 

designations of the speaker's presentation. When the speaker wants to give 

prominence to the hnction of the adhikarana, then he will transform the 

locative construction in to a nominative one. For instance, in sthGlipacati 

the finite verb pacati openly speaks of the action of the adhikarnna 

transformed into that of kartr namely containing. But, when he does not 



wants to express this actions openly, he will say sthfilyiim pacati-he cooks 

in the pot, where pncati 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 

adhikamgakiiraka in sthiili pacati. When pacati refers to the role of the 

agent, like in devadattah sthiilyZm 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 Pataiijali 

introduces the riijiimiityanyiiya in the bhiisya of the stitra 'kiirake7 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. 

"The maxim of King and carpenter". 

'yuktam punaryat jahatsviirtii niima vrttih syiit? biidham yuktam / 

evam hi driyate loke puruso 'yarn parakarmani pravartamiinah svam 

karma jahiti / tad yathii taksii riijakrmani pravartamiinah svam taksakarma 

jahiiti / evam yuktam yad riijii purusiirthe vartam6nah svamartham jahyat / 

nanu coktam rFjapurusamiinayetyukte purusamitrasyiinayanam priipnoti / 



naisa dosah/ jahadapyasnri sviirtha~n niityantiiya jahiiti / yah 

pariirthavirodhi sviirthastam jahiiti / tad yathii t a b 2  riijakarmani 

pravartamiinah svam taksakarma jahiiti, na tu hikkita hasita 

kand~iyitiini"~/ 

In the bhiisya of the siitra 'samarthah padavidhih' P.2.1.1, Bhiisyakiira 

raised the question, whether the integration in the compound riijapurusah is 

jahatsviirthii or ajahatsviirthii. jahatsviirthii means integration which 

involves loss of constituent's meaning and ajahatsviirthii means the 

integration in which the constituents retain their own meaning. 

It is jahatsviirthii- jahiiti padiini sviirtham yasyiim sii, that is which the 

words abandoned its own meaning. To clear this Patafijali explains the 

riijataksiinyiiya 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 riijan (king) when it is used in the sense of 

purusa (man) gave up its own meaning in the compound riijapurusah. 

Then when we say riijapurusamiinaya- 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 



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 Vi~gu-Vgsudeva 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 paficarnahiyajfia was compulsory 

to every house holder. According to ~ a n u s m i ' ,  they are japa (muttering 

of prayers), homa (the fire sacrifice), bhiitabali (the offering of food to all 

created beings), brihmaniircana (worship of the learned brahrnigs, 

pitpamtarpana (the offering of water to forefathers). The agnistoma2, 

rtijasiiya3, vLijaPeya4 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 



portion of the Vedic literature. dirghasatriini viirsas'atikdni 

varsasahasrikiini ca / na ca adyatve kas'cidapi vyavaharati kevalam 

ysisampraddyo dharma iti krtvii yiijfiikiih Sdstrena anuvidhate / 5  

In soma sacrifices, the soma plant was needed and used pzitika grass 

as substitute to soma plant, but soma had not become outmoded. vedepi 

somasya sthdne piitikatrnani abhisunyidityucyate na ca tatra somo 

bhzitapziwo bhavati6. To drink soma, certain spiritual and material 

conditions have to be fulfilled. According to YSijAika 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 

yiijEikdh pathanti daiapurusin zikam yasya grhe Siidra na vidyeran sa 

sornam pibediti 7. 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 yajfia-S received daksini or sacrificial 

fee. Sometimes the daksiqii may be in the form of gelded bull9, sometimes 

may be the cow and the same cow passed on a thousand times. 

'sahasrakrtyo datvd tayd same te sahasradak~indh sampanndh"'. 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 



I I recitation of mantra-S . The adaptable nature of Vedic mantra-S with 

reference to case endings not providedL2 and it is interesting that the 

sdmidheniyks are counted as seventeen though they are only thirteen in 

number by reading the first and the last rk-S thrice each-saptadas'a 

sdmidhenyo bhavanti iti, trih prathamdm anvtiha triruttamdm itydvrttitah 

saptadaslatvarn bhavati' 3 .  

Among the Vedic deities, Indra is one and the same Indra appears in 

14 different places simultaneously . s'akra, puruhata and purandara are 

different names of Indra. The Sun and Moon were also worshipped 15. 

There exist a concept of Heaven and Hell, and one who live according the 

charity, entitled a place in Heaven- 'yo bhavattim odanam ddsyati sa 

svargam lokarn gamiSyati'6. One word properly known and well 

pronounced in accordance with the grammar would grant enable him to 

achieve all in Heaven 17. So, the idea ofparaloka or next world was always 

present in the mind of the people during this age. Taking sriiddha is a 

custom of satisfying the ancestors by offering tilodaka has an important role 

in religion- dmrciSca sikt* pitaraslca pr i~ i tdh  18. There was a custom 

existed in that period; escort the beloved guests up to see water or forest, 

when they returned l'. 



5.2. Religious cults 

Theistic devotion to particular Gods expressed the new phase of 

religious beliefs. In that period Siva and Vispu were very popular with 

separate cults. Pataiijali's reference to the staging of 'bglibandhana' and 

'kamsavadha' 20, were hinting the early belief in the existence of Visnu cult. 

There was a sect of the Siva-bh~gavata-S, who worshipped Siva as 

bhagavrilz and whose outward sign was an iron trident-yo 

uyahsiilenrinvicchati sa Qasiilikuh? kim critah / siva-bhrigavate prriPnoti2'. 

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 

22 wisdom was the principal concept behind the practice of asceticism . 

Begging is considered as the obligatory duty of a religious mendicant- 

bhiksuko )am dvitiyrim bhik~rirn samrisridya piirvrirn na jahriti2). A 

mendicant with a single staff is called a dandin 24 and formed a separate 

group dating back to the period of brahmana-S 25 and also mentioned by 

~ Q i n i ~ ~ ,  ~ a n u ? ~  etc. The mendicant with three staves is called 

'parivrGjaka'28 also known as rnfiskarin parivrfijaka and was so called 

because of their doctrine of inactivity seeking peace as the highest end - mii 



krta karmiini mii krta karmiini s'iintir vah s'reyas ityiihato miiskari 

parivriijakah Gjivikii, the Buddhist sect was really a tridandin and the 

tridandin parivriijaka mentioned by Pataiijali may identical. 

5.4. Moral concepts 

The concept of dharma places a very important role in Indian 

tradition. The Veda-S, Snzyti-S, Ramiiyana, Mahabhiirata and 

Piirvamimamsa 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 DharrnaSBstrSis, Vol.1, P. 1). 

At the beginning of the text Patafijali introduces the word dharma 

and adharma-iabdajfiline dharmah apas'abdajfiline'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 30. 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 Sastra 

for the sake of dharma- lokato'rthaprayukte s'abdaprayoge s'itstrena 

dharmaniyamah. 



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 ineans niyamn for dharma, niyama for the 

sake of dharmn 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 animals3', 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 gamyd iyamagamyd 

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. sannipdtalaksane vidhiranimittam 

tadvighdtasya nyiiya 32 reflect the concepts that never destroy the thing that 

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

Ydga, according to Mimamsaka, is the soul of dharma. But, 

Patafijali 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 



meaning of the term dharma, i.e. religion, is true. Thus, it is clear that in 

that time ethical and moral values are upholder by inany 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 I1 century BC. The rath~idgavihrtan~ti~a~~, the 

parts of a chariot when taken apart are not each of them fit for movement, 

their combination (samudtiya) is the chariot is fit for that, reveals the 

Buddhist thought samghitta. It is related to Milintapafica. The 

identification of Maskar in with itjivika shows the influence of the Buddhist 

thought in that period- trivistabdakanytiya. 

The r a ~ & s a r ~ a n ~ t i ~ a , ~ ~  is a famous Vedanta thought, that mistaking 

a cord by delusion for a serpent denotes the false impression. According to 

them, mithya is like the serpent for the time to a man having illusion, the 

only truth being brahma, - brahmasatyam jaganmithya. The concept of 

mithya in advaitaveditnta is revealed through the mrgatrsnanytiya and 

gandhar~ana~aran~it~a,~~ i.e. things that actually do not exist but appears to 

be so. dagdhapatanvGyn36 illustrates the unreality and insubstantiality of all 

phenomena, which referred in the ~edt in tas i i ra~~.  



The ~ ~ / ~ a ~ r a c a l a n a n ~ i i ~ a ~ '  i.e. a tree when it moves with its parts, 

part is evidently with in the whole suggests that the concept of a ~ a ~ a v i n ' ~  

(the parts alone are the realities while taking the whole) in the nyaya 

philosophy is familiar with that time. The t an t~~a tan~i i ya~~deno tes  that the 

effect exists for a moment when the cause is destroyed, is also mentioned. 

The stock example for inference (anurniina), i.e. pawato vahnimiin dhiimiit 

has paved the path for the maxim dhiimagninyiiya4'. 

The killing of animals is adharma, even if it is according to 4ruti as a 

part of sacrifice. But the dharma derived as a result of sacrifice, destroy 

this adharma. It 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 

mimiimsa concept reflects in the kiipakhlinakanyiiya ". The niyamavidhi of 

mimiimsa reveals through the maxim of abhaksyo grzmyakukkutah, 

abhaksyo griimyasiikarah, 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- bhiivisamjrid-~ijririnanyii~a~~. This thought is obliged 

to the mimiLmsa philosophy. There is a reference that when we say 

'yaviigiim pacati', cooks the rice-gruel, yaviigii is used in a prospective 

application, because when the cooking is finished, it is called yaviigii. 

According to mimdmsaka, a thing that is changed in one part does not there 



by become something else is illustrates by the ekadeiavikrtanyriya 44, 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 mimZmimsci theory 45. In addition, the 

pratyrisattinyriya of them is mentioned through the rivanrintrid odakrintrid 

priyam prilzthnm anuvyajet nyzya. From the above reference, it is clear that 

these philosophical thoughts are prevalent in that period. 

5.7. Nyiiyiis on Religion 

"the maxim of living on water alonev/ "the maxim of living on air". 

'athavii santyekapadrinyapyavadhiiraniini / tadyathli-abbhakso 

vriyubhaksa ityapa eva bhabayati, viiyumeva bhaksatiti gamyate / 

evarnihripi siddha eva na sridhya / 

Bhasyakara mentions this nyaya while he interpreting the meaning of 

siddhe in the varttika siddhe iabdrirthasambandhe 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 viiyubhaksah is used, it conveys the sense of living on water 



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' (siiddhya). 

'the maxim of Aciirya' S usage'. 

'iiciiryiiciiriit samjfiiisiddhih / tadyathii-laukikesu vaidikesu ca 

krtiintesu / loke tiivanmiitiipitarau putrasya jiitasya samvrtte 'vaklis'e niima 

kurviite devadatto yajfiadatta iti / tayoriipaclirlidanye 'pi jlinanti iyamasya 

samjfieti / vede 'pi yiijfiikiih samjfiiim kurvanti spayo yiipas'caslila iti / 

tatra bhavatiimupaciircidanye 'pi jznanti iyamasya ~amjfieti"~ / 

Bhiisyakara uses this nyiiya while he describes the siitra 

'vrddhir2dczic' to denote the needlessness of the use of samjfiiidhikiira 

siitra, 'atha samjtiii' for knowing the samjfiii, 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 Yajiiikas named the sacrificial 

utensils as 'isphya', 'yiipa', casiila etc. and use of those words by Yajiiikas, 

the others understand them to be their name. 



So here also, some interpreters state that in the rule 'vrddiradaic' the 

word vrddhi is samjiia' and ddaic (ii, ai, au) are samjfiins, Other comments 

that in the rule 'sici vrddhih parasmaipadesu' P.7.2.1, the vrddhi denotes 

the vowels d ,  ai, and au. Therefore, we understand that with which another 

is denoted is samjfiii and those that are denoted are samjtiins. Hence, the 

vrddhi is samjfid and iidaic is samjiiin in the loka and Siistra. So there is no 

need of introducing a domain siitra like this. 

5.7.3. AGNAU KARAVANI NYAYA 

"the maxim of offering oblation in the fire". 

'athavii punarastvayameva vigrahah kesabrahmaciirino 'syeti / nanzi 

coktam- katha iti prativacanam nopapadhyate iti / naisa dosah / agnau 

.,48 / karaviini nydyena bhavisyati 

Patafijali mentions this nyiiya under the rule 'anekamanyapadiirthe' 

P.2.2.24, where a question is raised about the meaning and analysis of the 

compound kimsabrahmaciirin. The compound is bahuvrihi and the analysis 

is kesabrahmaciirino '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 



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 karavini 

nyiiya, Bhasyakiira 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 

kesabrahmaciirino 'sya, the plural word sabrahmacirinah becomes 

predominant. Therefore, since the answer refers to the sabrahmaciirin-S, it 

should be put in plural-kathih. But, when the answer is taken in the form 

of the compound kimsabrahmacirin, then the anyapadiirtha-a person 



having fellow students, becomes predominant, and the constituent 

sabrahmaciirin becomes subordinate. Therefore, since the answer refers to 

the anyapadiirtha, it should be put in the singular. 

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

forefathers" 

'dvigati7 api hetavo bhavanti / tadyathii-iimri7s'ca siktiih pitaras'ca 

prinitdh iti / tathii viikyiinyapi dvisthiini bhavanti / 4veto dhiivati, 

alambuscindm yriteti'49/ 

In the PaSpaSahnika of MahSibhasya on the course of discussion 

about 'what are the purpose of instructions of letters7, Patafijali answered by 

using the iimrasekapitrtarpananyiiya, 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 

udiitta, anudiitta, svarita, anuniisika, dirgha, and pluta. It will be achieved 

on account of the general nature of the original utterance. Even if saying 



so, the letters with the defect of samvrta should be prohibited. The defects 

samvrta and others are avoided by gargiidi-bidiidipiitha, but there is another 

purpose served by gargiidi-bidiidipiitha, 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 gargiidi-bidfidipiitha, 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. s'veto dhiivati-the white one runs, s'vz 

ito dhiivati-the dog is running away from here, and alam busiinam yiitii- go 

to the country of Alambusa, alambusiiniim yiitii-able to go to the waters. 

The iimrasekapitrtarppanayiiya is also seen in Padmapurana. 

'eko mz~~zis t i i~nrakarGgrahas tohy~re~ mule salilam cladiiti / 

iimriiica siktiih pitaras'ca trptii ekii kriyii dvay art hakari 

prasiddhii ' "//. 

"the maxim of the grove of aioka trees" 



'nanu caivamapi ghata patiidaya eva kuto noktii iti vdcyam, 

as'okavanikiinyiiyiit / gaviidyarthiiniim man'galatvena prlitardrs'yatvasya 

dharmas'iistre utkatvena tatpmtipiidakatviicchabdasyiipi marigalatvamiti 

iidyzlllekhiicca , 5 1  / 

While Niigesa interprets the words gauras'vapurusohasti, which is in 

the PaSpaSBhnika, he uses this nyaya. Here he arises a question that, why 

Bha5yakBra uses the words gauh, aiva etc. in the examples of current words 

in reply to the question kesiim s'abdiiniim, instead of he has to refer more 

common words like ghata, pata etc. For clearing this question, he explains 

this nyBya 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 

~ANTHAMANUVWJET NYAYA 

"follow until see a forest or water" 



'evam tarhi lokata etat siddham/ tad yathii loke iivaniintiit, odakiintiit 

priyam piintham anuvrajet iti/ ya eva prathamo vanlintah udakiintas'ca li 

tato ' nu~~a j i i t i ' ~* /  

The use of the word iivara with 'r' in the siitra 'priigiivariinnipiitiih' 

P. 1.4.56, is to apply niplitasamjiili up to the stitra 'adhiris'vare' P.1.4.97. If 

the word is'vara is used there, nipa'tasamjki will apply up to the rule 'iivare 

tosunkasunau' P.3.4.13. Here arise a doubt when use the word iivara that, 

whether the word is'vara is in the rule 'adhiriivare' or 'iivare 

tosunkasunau'. But, the application of the word riivara is clear this doubt. 

Here Patafijali quotes this nyaya and says that, here is no difficulty in 

applying the word is'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 

is'vara will only apply to the first rule adhiriivare and not apply to the later. 

'to be treated like dirghasattra' 

'aprayukte dirghasattravat / yadyapyaprayuktii, avas'yam 

dirghasattravallaksaneniinuvidheyah / tadyathii-dirghasattrmi 



virsasahasrikini ca / nu ciidhyatve kas'cidapi vyavaharati, 

kevalamsrsisampradiiyo dharma iti krtvii yiijziktih s'iistren5nuvidadhate , 53/ 

BhBsyakara 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 Esa, 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, words are used to convey sense and to these words 

attached the meanings in which they are used. It can be seen the word usit5 

used in place of the meaning of @a, 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. 

"treating the preceptor's son like the preceptor " 



'guruvadguruputra iti yathii / tadyathii guruvadasmin guruputre 

vartitavyamiti gurau yatktiryam tad guruputre'tidiiyate / evamihiipi 

sttin iktiryamtide i e  't idiiyate ' 54/ 

Bhiisyakara describes the nyaya guruvatguruputra when there arise a 

question why should 'vat' be read in the siitra 'sth5nivadtideio 'nalvidhau'. 

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 Riljaguru gets. Here he is 

treated only like Riljaguru, but not as Rajaguru. In the sntra Lino 

yamahanah, the Ctmanepada conjugation is employed. According to 

'hanovadhaluri' siitra, vadhcideia employed to han. If sthiinin is the samjZii 

of tides'a, vadhti deia became the name of sthiini. Then the iitmanepada 

termination will be used only after vadh with 'C' and not after han with 'C'. 

If vat is read, this effect cannot arise, since iideiakiirya can be analogized 

with a sthiinikiiva, 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" 



'tadyathaika indreneksmin kratus'ata iihiito yugapat sawatra 

bhavatyevam iikrtiryugapat sawatra bha~editi'~'/ 

During the interpretation of the sMra 'sariipiiniimeka4esa 

ekavibhaktau' P.1.2.64, Bhii~yakiira uses the indropasthitinyiiya. 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 indropasthitinyiiya. 

Is padiirtha depending on dravya or iikrti? Patafijali says that dravya-S 

are many and Zkrti is one and only and exists everywhere simultaneously. 

As the one Indra can be seen everywhere simultaneously, iikrti also seen 

everywhere simultaneously. In the destruction of dravya, iikrti exists. 

Because of the non-dependence of the iikrti to dravya, iikrti will not 

disappear, if the dravya destructed. 

"ignorance cannot wholly serve as a refuge". 



'niityantiiyajiiiinam s'aranam bhavitumarhati / yo hyajiinan 

brlihmanam hanyiit suriim v6 pibet so pi manye patitah syiit 356 / 

In the PaSpaSahnika of Mahiibhiisya, the Pfirvapaksin arises a doubt 

in the verse 'viigyogavit dusyati clipas'abdaih, 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 giivi, goni, gotii, 

gopotalika and the like. 

To clear this doubt, Pataiijali mentions this nyaya. Ignorance cannot 

completely serve as a resort. He who kills a Briihmana, 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. 

'the maxim of alms-giving of thousand cows' 

'etadapi siddham / katham? lokatah / tadyathii- rsisahasramekiim 

kapilamekaikas'ah sahasrakrtvo datva tayii te same sahasradaksiniih 

sampanndh / evamihapi anekiictvam b h a ~ i s ~ a t i ' ~ ~  / 



The objection is occurred in ekiic and anekiic while the akiira is one 

and the same. This can be solved by the repetition of vowel sound. But, in 

the words like kirinii, giri~a, only the final syllable will be accented since 

there is only one vowel 'i' in both. Bhgsyakara removes the defect by 

quoting 'rsisahasradaksinanyiiya' in the sutra 'a i u n7. 

In Yiiga-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. 

'the maxiin of seventeen fuel sticks' 

'ekiijanekiijgrahanesu ciivrttisamkhyiiniitanekiictvam bhavisyati / 

tadyathii- saptadas'asiirnidhenyo bhavantiti trih prathamiimanviiha, 

tviruttamiirnityiivrttita~ saptadas'atvam bhavisyati / evamihiipi iivrttito 'ne- 

kiictvam b h a ~ i ~ ~ a t i ' ~ ~  / 

Bhiisyakiira uses the 'saptadas'asiimidheninyiiya' in the bhiisya of the 

sfitra 'a i u n'. If accepting the view that the akiira is one and the same, 

there will arise a confusion regarding the application of the terms ekfic, 

anekiic and the like. The problem can be solved by counting separately the 



repeated vowel sounds in the word. For example, in d a r i a ~ a u r ~ ~ ~ ~ ~ ~ ~ ' g ~ ~  

there seventeen hymns consecrated for offering the fuel sticks. But h ~ s  

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 akiira is treated as different in different occasions. So in the 

words kirind, girind and the like, the multi syllabification (anekiictvam) will 

be explained by the vowel 'i' occurring twice in these words. 

5.8. NyiiyPs on Philosophy 

"the maxim of logical continuance and logical discontinuance". 

'ko'sdvanvayo vyetireko vii? yah Sabdo hiyate tasyiisdvartho yo 

hiyate, yah Sabda upajiiyate tasyiisiivartho yo'rtha upajiiyate, yah 

Sabdo 'nvayi tasydsrivartho yo 'rtho ' n ~ a ~ i t i ' ~ ~  / 

Pataiijali introduces this nyiiya in 
the rule 

'arthavadadhriturapratyayah prritipadikam' P. 1.2.45, to accomplish the 

arthavatva of Sabdz-S like vrksa. Kaiyata explains- anvayah anugamah sati 

Sabde arthiivagamah, vyatirekah Sabdiibhdve tadarthiinavagamah. 



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 pralyaya, the stem alone can 

be used. Becausq of the incapacity to denote anything by itself, the 

athavatvam @ not accdtable. This is the objection raised. It is achieved 

by anvaya and vyatireka-says Pataiijali. On hearing the word vrksa it is 

understood that the stem vrksa ending in ' a '  and also the prawaya 'S ' and 

getting a ' lneaning that one having roots, 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 v h a  

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. 

"maxim of antarztma and Sarirritma" 



'dviiviitmiinau, antariitmii Saririitmd ca 1 antariitmii tat karma karoti 

yena Sarirdtmii sukhadukhe anubhavatil Saririitmd tatkarma karoti yena 

antariitmii sukhadukhe anubhavati 

Bhasyakara quotes the iitmiinyiiya while he interpreting the sntra 

'neranau yatkarma naucet sa kartiiniidhyiine' P .  1.3.67. This siitra means 

that citmanepada appears in nyantaprayoga, if only the karman 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 iitmanepada ghiitayate not occurs in the example hanti 

iitmiinam, ghiitayati atma by this siitra, because when ZtmZ is the kartr in 

the nyantaprayoga ghiitayati, and the iitmiinam is the karman in the 

anyantaprayoga hanti. So Varttikakara introduces the viirttika 

naviinyarzte'nyasya kartrtvr?t and says that the iitmnepada need not be 

mentioned since the kartiiiitmii in the nyantaprayoga is one other than the 

karman citmii in the anyantaprayoga. Whenever the karman in 

anyantaprayoga becomes the kartii in nyantaprayoga, there only occur 

iitmanepada in the nyantaprayoga. 

For explaining this matter, Patafijali quotes the dtmii nyiiya. There are 

two iitmii-S, antariitmii-the iitmii inside and the Saririitmii- the physical 

body. antariitmii does any action, which produces pain, and pleasure to the 



physical body and the physical body does that action which produces pain 

and pleasure to the antariitmii. 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 Saririitmii and the kart? in the second sentence is antaratmii. 

Therefore, the iitmanepada does not occur in hantiiitmiinam, ghiitayatiiitmii. 

This nyiiya is also found in the bhiisya under the stitra, 'karmavat karmanii 

tulyakriyiih' P.3.1.87. 

"the maxiin of the burnt cloth" 

'ktsnasya dhiitorlope gunavrddhiprasarigiibhiiviidanarthako nisedhah 

syiiditi siimarthyiit dhiitvekades'alopo'tra dhiitulopo'bhimatah / 

avayavakriyayii pi samudiiyasya vyapades'adars'aniit / yathii pat0 dagdha 

i t P ' /  

Pradipakiira uses this nyaya while he interpreting the siitra 'na 

dhiitulopa iirdhadhiituke' P .  1 . l  .4. It means that guna and vrddhi in the 

place of 'ik' do not obtain when iirdhadhiituka affix conditioning deletion 

of part of the root follows. When the whole root is deleted, there is no 

chance to obtain gutza and vrddhi. Then the siitra 'na dhiitulopa 

tirdhadhiituke' is also meaning less. So here dhiitulopa means 



dhlitvekadeialopa i.e. deletion of root means deletion of a part of root. 

Here introduces the dagdhapatanyEya 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 (dhlitu) means a part of a root 

(dhlitvekades'a). 

"the maxim of prami and vimi" 

'katham jkiyate dravyam hi nityam likrtiranityeti / evam hi driyate 

loke-mrtkacEiicitlikrtyli pindo bhavati / pindiikrtimupamydya ghatiklih 

kriyante / ghatiklikytimupamrdya kundiklih kriyante / likrtiranyli clinyli ca 

bhavati / dravyam punastadeva / likrtyupamardena 

dravyamevlivaiisyate 

In the varttika siddhe iabdlirthasambandhe Bhilsyakara says that 

dravya is considered eternal and likrti is non-eternal by the 

prakrtivikrtinyliya. It is seen in the world that earth 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 



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 nySiya, BhSisyakSira indirectly denotes pariniimaviida of 

SSinkhya philosophy and the vivartavsda of Vedsnta philosophy.63 

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

assembly of its parts'. 

ime punawarniih atyantameviinarthak* yathii tarhi rathiirigiini 

vihrtzni pratyekam vrajikriyiim pratyasamarthiini bhavanti / 

tatsamudiiyas'ca rathah samarthah / evamesiim varniiniim samudiiya 

arthavantah, avayavii anarthakii 

The rathiirigarathanyiiya is explained in the interpretation of the 

siitra 'arthavadadhiiturapratyayah priit@adikam' P. 1.2.45. It 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, 



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 rathiingarathanyiiya 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. 

'the maxim of wave undulation or the maxim of the buds of the 

kadamba tree' 

's'rotrasambandhastu prades'iintarotpannas'abdasyiipi vicitarriga- 

nyiiyena kadambamukulanyiiyena vii tatriintare vyutpiidita eva 365 / 

UddyotakSlra uses these nyZiya-S during the discussion of definition 

of s'abda in the sMra ' a  i u n'. The letter pronounced at other places, how 

could it contact with our ears? To answer this question, he uses the 



vicitaranganyiiya and kadambamukulanyiiya, 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 

vicitarariganyiiya is reffered in the Bhasaparicceda like this; 

'sarvah Sabdo nabhovrttih Srotrotpannastu gyhyate / 

vicitaraiganyiiyena tadutpattistu k i r t t i t ~ ' ~ ~  N 

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 burst 

forth simultaneously. This nyaya is also given as an illustration of the way 

in which sound is produced in our ears. kadambakoraka nyiiya is used in 

the PariSistaparva of Hemacandra also.67 

"existence of wine on a tree while destroying the tree" 

'dravyavinliie iikyteraviniiSah/ kutah? anaikiitmyiit / anekiitmii 

iikrterdravyasya ca / tadyathii-vrksastho'vatiinato vrkse chinnepi na 

~ i n a S ~ a t i ' ~ ~  / 

Pataiijali answers to the vyaktiviidin by justifying the view ofjiitiviidin 

in the rule 'sar~piiniirnekaiesa ekavibhaktau' P. 1.2.64. It is not proper the 



opinion that the ikrti destructed in the destruction of dravya. The nature of 

Zkyti and dravya are entirely different. iikrti is eternal one and found 

everywhere simultaneously. dmvyn is not so. Here Patafijali illustrates the 

vrbasthivatZnanyZya, 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 Sastra also due to the different nature iikrti does 

not disappear when dravya is destroyed. The existence and origin of guna 
C 

is under the control of dvavya. So, when dravya destroyed, guna also 

destroyed. 
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Chapter - V1 

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 l .  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 'khapiir2dha'. The preceptor finally gave permission to enter the life of 

a householder after completing his education - adhitya sniitvii 

gurubhiranujfidtena kha&iirodhavyii 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. Patafijali 

compares, the study without understanding its meaning is like a dry fuel 



thrown in a place where there is no fire to ignite it3. Preceptor taught his 

4 pupils in a friendly way - taddciiryah suhrtbhiitviicaste and doubts are 

removed by the commentary or interpretation of him- vylikhyinato 

viiesapratipattih na hi sandehddalaksanam '. The recital of each individual 

word (pratipadapiitha) 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 

brahrnana boy to study and teach the Vedas with its arigas - brlihmnena 

7 nisklirano dharmo sadango vedo'dhyeyo jzeyaica . But the principal 

subject was grammar- pradhdne ca ~adsvarigesu vydkarana '. They should 

9 study grammar after their upanayana . Pupils were slapped by the 

preceptor for wrong pronunciation- ya udiitte kartavyo'nudlittam karoti 

khandikopiidyiiyastasmin capetlim dadliti ' O. 

6.2. Nature of a student 

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

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

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

gurukulam gatya na ciram tistati sa ucyate tirthakiika iti 1 2 .  The student 

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

produced by burning dried cow dung (kirija)". The students belonging to 



same school were called sabrahmaciirin. 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 14. The srnrti-S also dictates to 

the student to give honor towards his teacher. yiijfiavalkyasrnrti l 5  says, 

student serve or worship the teacher for the sake of learning and be 

attentive, but according to Manu 1 6 ,  they should give honor to his preceptor 

both in his studentship and after. There is a reference to a student living 

in the village for the sake of his preceptor and his learning 1 7 .  Errors or 

willful default committing students were punished for the welfare of them 

and not to harsh them by the teacher- siimrterpiinibhirghnanti guravo na 

vi+ok+itaih '. 

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. Nyliya-S on Education 

6.3.1. D ~ M T  KUPITAD GUROH NYAYA 

'one should stay far away from an angry teacher'. 

'na vii tatriipi dars'aniidpratisedhah / na vii tatriipi dars'aniit 

pa ficamyih pratisedho 'narthakah / tatriipi pa Acami drs'yate- 



"diiriidiivasathiinmiitram diiriit plidiivasecanam / 

diiracca bhiivyam dasyubhyoh diiriit kupitiid guroh , 3 1 9  // 

While Bhiisyakara refutes the viirttika diiriintikiirthebhyaha 

paiicamividhiine tadyuktiit paficarnwratisedhah in the rule 

'diiriintikiirthebhyo dvitlyii ca' P.2.3.3 5 ,  he mentions this nyiiya. By the 

rule 'diiriintikiirthaih sasthyanyatarasyiim' P.2.3.34, the words diira, antika 

etc. govern the genitive or ablative ending. According to the siitra 

diiriintikiirthebhyo dvitiyii ca the words diira, antika etc may be used in the 

accusative, instrumental or ablative. The example of ablative is diirlit 

griimiit. 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 diiriit grlimasya 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; 

' diiriidiivasuthiinmiitram diirlit piidlivasecanam / 

diiriicca bhiivyam dasyubhyoh diriit kupitiid guroh 'N 

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 



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. 

"A student with a water bowl in his h a n d  

'na hyavaiyam tadeva laksanam bhavati yena punah punarlaksyate/ 

kim tarhi? yat sakrdapi nimittatviiya kalpate tadapi laksanam bhavati / tad 

yathii-api bhaviin kamandalupiinim chiitramadriiksiditi / sakrdasazl 

kamandalup2nis'chiitro drstastasya tadeva laksanam bhavati ,20 / 

Patafijali introduces the maxim during the interpretation of the rule 

anurlaksane P1.4.84. The rule anurlaksa?ze has to change as anurhetau by 

using the word hetzi instead of the word laksanli, - says Varttikakara. By 

opposing this view, Pataiijali says that, there is no need to change the rule 

since there get the meaning of hetu by the word laksanii. 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 hiin in his hand. As such in SBstra, it is rained after the recitation of 



sawhit5 of &ikalya, which became a mark of rain, because it is rained after 

the chanting of the samhitii of s3kalya. How the samhitiipiitha became the 

cause of rain same as it became the mark of that. Therefore, there is no 

need to change the sotra 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 ityucynte, kah ksepo niima? adhitya sniitva 

gurubhiranujfiiitena kha&arodhavyri/ ya idiinimato 'nyathii karoti sa  ucyate 

khaprir4ho yam jrilrnah/ nritivratavriniti j2' / 

In order to illustrate the meaning of the word 'ksepe ' in the rule kha@iZ 

ksepe P.2.1.2 5, B hasyakara mentions the khapiiriidho jrilmah nyzya. 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 teachers, he is called kha~iiriidhah. khapiiriidhah may 

characterize a person who has gone on the wrong path and it implies the 



sense of bad behavior. So the compound dvitiyatatpurusa, khatviiriidhah 

conveys the sense of contempt, but the phrase khapiim iiriidhah does not 

convey the sense of contempt. 

"children are beaten by their parents with a good h a n d  

'na hyanasiiyan kutsayati, na cii pyakupito bhartsayatel nanu ca bho 

akupitii api driyante dtirakiin bhartsayamiiniihl antataste ttim Saririikrtim 

kzrvvanti yii kzrpitasya bhavatil ' 

'siimrtaih piinibhirghnanti guravo na visoksitaih / 

The MahCibhasya mentions this nyaya in connection with the rule 

viikyiidertimantritasyii 'siiyiisammatikopakutsanabhartsanesu. 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 lcopa (anger), bhartsana (threat) have also same meaning. 

Hence in this siitra there need only two words asiiya and kopa and not four 

words. Here Pataiijali 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. 



But at the same time the sign of anger can be seen in the body. Here 

Patafijali 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 siitra viikyiideriimantritasyii'siiyiisammati- 

kopakutsanabhartsanesu. 

"crows are not stay for long time in sacred places" 

'lgepa ityucyate, ka iha ksepo niima? yathii tirthe kiika na ciram 

sthiitiiro bhavanti, evam yo gurukuliini gatvii na ciram tistati sa ucyate 

tirthakiika iti '23/ 

In the example tirthakiika, the relation of substratum and super 

stratum is not possible to express contempt. So, Pataiijali explains how this 

compound tirthakiika conveys a sense of contempt in the bhiisya of sMra 



'dhvii&ena Icsepe7 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 

tirthakiika- 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 

is contempt in gurukzrla. The sense of contempt from the compound 

tirthakiika through the upamiinopameyabhiiva-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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Chapter - V11 

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 hrnishes 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. Patafijali 

1 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 (yzipa) 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 gaurakiindau sCkymaparnau 2. In addition to this 

khadira has hard bark (kandakaviin). There is a reference about the usage 

of charcoal of khadira wood 3. tiila tree and vams'a are also mentioned 4. 

darbha, kus'a, pzitika are a kind of grasses which are used in the sacrifices. 



piitika grass was substituted to soma in the soma sacrifices. A sweet 

scented flower Sephilika used to a cloth dried with its colour called 

s'azphalika 5 .  There is also a reference of a famous herb brahmi 6 .  

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 Athawaveda refers to it as laksma and mentions the 

mithuna mark. Horses and bulls were used in chariot and carts 

11 respectively9. There is a reference of wild ox (gavaya)'o, porcupine , 

13 deerI2, and dog . A lion's evaluation of his way that he came, after 

proceeding is a natural habit of lionL4. Jump of a frog 15, moving of a snake, 

17 and lizard16, scorpion , quick fly of a Sakuni bird 18, flying style of 

19 pigeon , birds like crow, crane, goose, cock and peacock etc. also 

referred2'. 



7.3. NyZiya-S on Nature 

"the maxim of moon in the cloud.  

'svabhiivatah etesiim s'a bdiiniim etesvarthesvabhinivistiiniim 

nimittatvenanviikhyiinam kriyate / tad yathii-kiipe hastadaksinah panthiih 

/ abhre candramasam paiyeti / svabhiivatastatrasthasya 

pathas'candramasas'ca nimittatvencinviikhyiinam kriyate / evam ihiipi ccirthe 

yah sah dvandvasamiiso'nyapadiirthe yah sah bahuvrihiriti9*'/ 

While rehting the sotra samarthah padavidhih P.2.1.1, 

MahSibhSisyakSira 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 anyapadiirtha, ciirtha, apatya, rakta, 

ninytta etc. through the rules 'anekamanyapadiirthe' P.2.2.24, 'ciirthe 

dvaizdvah' P.2.2.29, 'tasyc2pat;yam' P.4.1.92, 'tena raktam rcigiit' P.4.2.1, 

'tena nirvyttam' P.4.2.68 respectively formulate the compounds like 

bahuvrihi, dvandva etc, we may say that Pgnini teach us meanings. The 

meanings denoted here represent the condition for applying designations 

like, bahuvrihi, dvandva or for taddhita suffixes like 'an'. If fact, 



explanation given through the way of guidance or condition to the words 

which is naturally endowed with these meanings. For more clarification, 

Pataijjali describes the abhracandra nyiiya. The statements, kUpe 

hastadaksinah panthiih -the path is on the right hand side of the well, 

abhre candramasam paiya- 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. 

'the maxim of seeing of Sun' 

'na hi eko devadatto yugapat srughne ca bhavati / mathuriiyiim ca / 

naiko drasta iidityamanekiidhikaranastam YugaPat 

deiaprthaktvesiipalabhate / akiiram punarupalabhate 722 / 

Bhasyakgra refutes the ekatva of akiira by the 'iidityadars'ananyiiya', 

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 akiira can be 

seen in different words in different places. 



But Bhasyakiira object this view and says, the same person does not 

see the Sun in different places at the same time, but the akiira seen 

simultaneously at different places. So to state the ekatva of akiira, the 

idityanyiiya is not apt here. 

7.3.3. AVATAPTE NAKULASTHITAM NYAYA 

"mangoose's stay on hot ground" 

'ksepa ityucyate / ka iha ksepo niima? yathivatapte nakulii na ciram 

sthiitiiro bhavanti, evam kiiryiinyiirabhya yo na ciram tistati sa ucyate 

avatapte nakulasthitam ta etaditi '23/ 

Pataiijali explains how the example avatapte nakulasthitam in the 

siitra '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. 

"tell about the cow by touching its thigh or ear" 



'athavii Sthiine 'yam yatnah kriyate / na hidam lokiid bhidyate / 

yadidam lokiid bhidyate tat0 yatniirham syiit / tadyathii- agojiiiiya kas'cid 

giim sakthani karne vii gyhitvopadis'ati ayam gauriti / na ciismai dcaste 

iyamasya samjfieti / bhavati ciisya sampratyayah 724 / 

samjiiidhikiira is for clear conception of samjiici. So there should 

be a siitra atha samjfiii before vrddhi, guna etc., so that there may be clear 

conception that the words like vyddhi are samjfiii-S-says BhBsyakgra in the 

rule 'vyddhiriidaic' 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 samjiiii. Correct 

impression is formed in the mind of the hearer. Likewise, in Sastra, to 

understand vrddhi, there is a need of ii, ai, au only. iikiira can be shown in 

miirstih , when the rule mrjewrddhi is mentioned. Here he understood that 

the name of iikiira is vrddhi. In this circumstance, there is no need to say 

'the name of iikzra is vrddhi, he understood the vrddhi, when saw the letter 

.G*. 

7.3.5. HASTIMASAKASANNIKARSANYAYA 

"the proximity of elephant and mosquito is same" 



'paru?~ sannikarsah samhitii cet drzitiiyiimasamhitam/ tulyah 

sannikarsah / tulyah sannikarso varncincim, drutamadhyamavilambitcisu vr 

ttisu / kimkrtastarhi vis'esah ? varnakiilabhiiyastvam tu / varniiniim tu 

kiilabhiiyastvam / tad yathii-hastimas'akayostulyah sannikarsah ' 2 5 /  

hastimas'akasannikarsanyciya is introduced in the bhasya of the siitra 

'parah sannikarsah samhitii' P. 1.4.108. If the closest proximity of letters 

is samhitii, there will be samhitii in drutiivrtti only, not in madhyamii and 

vilambitii. Due to the continuous utterance, the proximity is equal in three 

vrtti-S. Utterance of letter in drutiivrtti is short time, in madhyamii it takes 

more time than drzitiivrtti and in vilambitii it increases. priikrtadhvani and 

vaikytadhvani are two types of dhvani. vrtti-S are the divisions of 

vaikytadhvani. So, due to the difference of vrtti-S, there have difference in 

kiila in letters. But the proximity is same. Here Patafijali quotes this 

hastimas'akasannikarsa nyiiya and says that, in the world the proximity 

between two elephants and the proximity between two mosquitos 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 kiila due to the 

difference in vrtti-S, there will have samhitcisamjiiii to letters in all vrtti-S 

because of the same proximity. 



'the maxim of the c o w  and the Palm fruit7. 

'katham punarnityiiniim s'abdiiniimandhakiidivam4asmiis'rayane- 

niinviikhyiinam yujyate? kecidiihuh -kathamapi kiikatiiliyanyiiyena 

kurviidivam4esvasamkarenaiva nakulasahadeviidayah s'abdfissubahavah 

samkalitiih, tiinupiidiiya piigininii ~ m ~ t i r u ~ a n i b a d d h e t i ' ~ ~  / 

While explaining the meaning of the siitra 

rsyandhakavrsnikurubhyas'ca' P.4.1.114, KBSikiikiira quoted this nyiiya. 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. 

kiikatiiliyanyiiya is cited to illustrate how a rule affecting a 

permanent object is conditioned by an impermanent adjunct. An 



impermanent object sometimes designates a permanent object. The words 

or s'abda-s such as Nakula and Sahadeva are eternal according to Vyiikaran 

aS8stra. Whereas the families or vams'a. Such as Andhaka, Vrsni and Kura 

to which they belong are non-eternal. To explain this KaSikiikiira suggests 

that there are two mere CO-incidences that is not as cause and effect. 

Bhartrhari writes about kakataliya as follows; 

'caitrasya tatriigamanam kiikasyiigamanam yathii 

dasyorabhinipiitastu tiilasya patanam tathii / 

kriyiiyiim samavetiiylim dravya s'abdo 'vatisthate 

pitigumunayoh kiikatilaSabdau tathd ~ t h i t a u ' ~ ~  N 

'kiikatiliyavatpriptam drs,fvipi nidhimagratah 

na svyam daivamiidatte purusiirthamapeksate'28/ 

In sense ajiikrpiiniyam is similar to kiikatiiliya nyliya and 

Padarnafijarikiira establishes this through the sutra 'samiisdcca tadvisayit' 

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 



sword, and is used to illustrate any surprising event happening altogether by 

chance. It, therefore, belongs to the same class as kiikatiilijia, 

khalv@abilviya and others of a similar kind. 

It is interesting to note that the MarSithi-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'. 

"the maxim of plant of khadira and barbura" 

'athavii yattiivadayam siimiinyenopadesturn iaknoti 

tattiivadupadiiati-prakrtim, tat0 valiidytirdhadhiitukam, tatah 

paiciidikiiram, teniiyam vis'esena s'abdiintaram samudiiyam pratipadyate/ 

tadyathii-khadirabarburo gaurakiindau siiksrnapamau / tatah paiciidiih - 

kandakaviin khadira iti '29/ 

According to vyiikranas'listra, the sound is eternal. They should 

neither move nor change, i.e. they should not be elided, augmented or 

replaced. By the stitra 'iidyantau takitau' P.1.1.46, the tit and kit are 

iidyanta. Placement of the augments marked with takiira and kakiira is 

restricted by this rule. So they are agama-S. iigarna is a new letter that is 



inserted as an augment. If so, there is a doubt, whether the s'abda will 

become anitya. To clear this doubt, Bhasyakara denotes the 

khadirabarburanyciya. When we see three kids, we say that those kids who 

are wearing black pants are RBma, Krsna and Govinda. Then we say again 

to denote a kid especially among the three that, the kid who wear white shirt 

is RBma. Likewise, in Siistra, 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 

cirddhadhcituka suffix, which commences in val, by the sOtra 

cirddhadhcitukasya idvaliideh and then he reads ikcira. Then we assume the 

different form bhavitavya instead of bhfitavya. 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. 

'the maxim of the frog moving by jumps7 



'athavii mandiikagatayo 'dhikzriih / yathii mandiikii utplutyotplutya 

gacchanti tadvadadhikii~iih ' 3 0  / 

In the stitra 'iko gunavrddhi', 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 stitr5i-S 'vrddhiriidaic' and 

'adengunah', the expression gunavrddhi is applied here. Here, Purvapaksin 

says that, if vrddhi follows from the first siitra, the second siitra will have to 

be read as adenguno vrddhiica and as a result, the term vyddhi will also be 

taken as prescribed for the vowels, a, e and o too. To clear this doubt 

BhZisyakara uses the mundiikaplutinyiiya. The mere connection of the 

words vrddhi and iidaic from the first stitra to the second one, the siitra-s 

will be taken to be read as vrddhiriidaic, adengunah vrddiriidaic, iko 

gunavyddhi. In the rule 'iko gunavrddhi' the words guna and vrddhi will 

continue from the previous rule, while the words aden and iidaic will stop 

in the second rule. Or the words which are put in a rule as adhikira 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. 

"maxim of a lion in a cage". 



'yathii pa iijarastham sim hamanubhavatah sim hapratitih, pasjare, 

tatra hyantarvartyeva simhah simhas'asbdaviicya iti jiinto pi baliit 

paiijaramapi pratijlate tadvadihiipi vyaktigatcimeva jiitimanubhavato 

jcitirutpadyamiinii baliid vyakrimapi gocarayati73' l 

Haradatta illustrates this nyaya to state the meaning denoted by 

4abda is both jciti (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 VygkaranaSBstra, to know the jciti in vyakti, there should be the 

knowledge of vyakti with jiiti. Therefore, Haradatta refutes the opinion of 

the Piirvapaksin, that the knowledge of vyakti will not be the meaning 

denoted by s'abda. 

"the maxim of the outline of a wild OX'S image". 

'nityaSabdaviide tu prayogadrstiiniimeva s'iistra kiilpanika- 

vidheyatvenestapratyayavibhiigasiddhih / rekhcigavayanyiiyasyiidyantiiviti 

siitre bhiisya eva vakjyamiieatviit 32/ 

Udyotakara NggeSa mentions this nyiiya under the rule na veti 

vibh&ci P. 1.1.44, while he interpreting the varttika, yasycipi kiiryah 



s'abdiistathfipi giilavagrahanam piijiirtham. 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; 

asatye vartrnani sthitvii tatah satyam samihate'"1 

'the maxim of the simile of the quickly flying birds' 

'yadi punarime varn* iakunivat syuh / tadhyatha-s'akunayah 

Lis'ugiimitvLit purastiidutpatitiih pas'ciit dyiyante / evamayamakiiropi 'da ' 

'ityatra dysto 'nda ' ityatra drs'yate '"l 



's'akuninyiiya' is used in the bhasya of the siitra ' a  i u n ' .  

Bhasyakiira 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 Pataiijali says, it will not happened, if it happen the words will 

become anitya. But words are 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 ' n g ,  it cannot be called invariable. Here 

Bhasyakiira emphasised the ekatva of akiira through the s'akuninyiiya. 

'the maxim of the simile of porcupine's quills'. 

'ekoyamakiiro yas'cciksarasamcimnciye yas'ciinuvrttau yas'ca 

dhcitviidisthah / anubandhasankarastu priipnoti / visayena tu 

ncincilirigakaraniit siddham / yadayam prativisayam niiniilirigamakiiram 

karoti-karmanyan, iito'nupasarge ka iti, tena jfiiiyate niinubandha- 

sankaro'stiti / yadi hi syat nciniilingakaranamanarthakam ~yiit/ 

ekameviiyam sarvagunamucchiirayet / naitatasti jficipakam / 



itsamfijripraklptyarthametat syrit / nu hi anubandhaih iai'yakavacchakya 

7 3 5  / upacetum 

Is akiira one or many, is the question raised in the course of 

discussion of the sMra 'a i u n'. If accepting the ekatva of akiira, akiira is 

one whether it is in a i u n or asya cvau etc. or in dhiitu etc. Then there will 

arise confusion in the effect of the different anubandha-S. Since AcTirya 

makes different indicators in each place like 'n' in 'karmanyan' P.3.2.1, 'k' 

in 'Gto 'nupasarge kah' P.3.2.3, it is learnt that there is no confusion in the 

effect of anzibandha-S. If there was to arise any confusion, the reading of 

different indications will be of no avail, he would have read only one akiira 

with all anubandha-S. 

BhTisyakTira uses the 's'alyakavatnyiiya' 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 'it'. 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 'it7, 

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 akiira with 



anubandha-S is one. Infact, the anubandha-S in akiira is for the designation 

"the maxim of seeing a snake" 

'na hi svajfiiinapra bhytiparajiiiinaparyantamekah ksano 'sti / 

samiihariipatve tvavayaviintariivacchetena sviinubhiitlim vartamiina- 

t~r~zavayaviintariivacchedena bodayitum tadutpatteh / biliidbilam pravis'ati 

sarpe kimcidavayaviivacchedena sarpamanubhavatovayaviintanivacche- 

dena tam dars'ayitum sarpam pas'yetiprayogavat'36/1 

Udyotakiira uses this nyiiya in the bhyasya of the siitra 'bhuvlidayo 

dhiitavah' 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 difficult to see the snake hlly. 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 hel,etc., 

which are interlinked. When we see a part of these actions of cooking, we 

infer that it is an action of cooking. 



"the maxim of lion's glance" 

vaksyamiinam s'iikalyagrahanamihopatigate simhiivalokitanyiiyena, 

sii ca vyavasthitavibhiisd, tena maniviidincim pratisedho b h a ~ i j ~ a t i ' ~ ~ /  

Nyasakara introduced the simhiivalokananyiiya during the 

interpretation of the siitra idiidedvivacanam pragrhyam P. l .  1.1 1. By the 

simhiivalokananyiiya, the word s'iikalya in the siitra sambuddhau 

s'ZkalyasyetZvaniirse P. 1.1.18, look behind to the siitra idiidedvivacanam 

pragrhyam. How a lion evaluates his way that he came, after proceeding, 

likewise the anuvrtti of the word s'iikalya is only to the l l t h  siitra 

idiidedvivacanam pragrhyam. Actually the mentioning of the word s'Zkalya 

is vyavasthitavibh~a. This sort of vibhQa restricts the application of 

optional rules in examples. Therefore, in the example man; + 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 pragrhyasamjiiii the 

word becomes mani iva due to the prakrtibhiiva by the rule 

idiidedvivacanam pragrhyam. 

Kalidasa beautified this nyaya by making it a verse, 



"s'as'amsa tulyasatviiniim sainyaghose pyasambhramam / 

guhiiiayrindm sim hrjnrjm parivytyrjvalokitam"8 // 

'the illustration of the shaking of a tree' 

'idam viciiryate / ya ete varnesu varnaikades'ii 

varniintarasamiiniikrtaya etesiimavayavagrahanena grahanam syiidvii na 

veti / kutah punariyam viciiranii? iha samudiiyii apyupadiiyante avayavii 

api / abhyantaras'ca samudiiye avayavah / tadyathii - vrksah pracalan 

sahcivayavaih pracalati'39 / 

'vrksapracalananyiiya' is used in the bhasya of the siitra ' e  o ri, ai a u  

c'. The diphthongs e, o, ai, a u  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, Bhiisyakiix-a answers this by using vrksapracalana nyiiya. 

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. 



This nyiiya is also used in the bhasya of the sUtra 'ekiico dve 

prathamasya' . 

"maxim of sitting of a crane on the branch of a tree". 

'anekiintastiipalaksagameva kevalam / yathii grhasya kiikah / 

tatropala b hyamiinasya riipadvayadars'aniidvrkse s'iikhiibaliikayoriveti 

pras'nah 740 1 

In order to illustrate the rule tasya lopah P. 1.3.9, Pradipakara brings 

this nyiiya. 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 SBstra, whether the 

anubandha-S like n , k, i, etc are the part of root (ekiinta) or not (anekiinta). 

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 SSistra, 



anubandha-s are also parts of root. So Bhiisyakiira thinks about these two 

opinions and ultimately accepts the ekiintapaksa. In vyakaranaS5istra these 

two ektinta-aneklintapaksa are accepting according to its laksya. 

Bhiisyakgra says- ubhayamidamanubandhesiiktamekiintii anekiintii iti / 

kimatra nyiiyyam / ekiintti ityeva nyiiyyam / kuta etat ? atra 

hetuwyapadistah /yacca ntima sahetukam tannyiiyyam / 
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Chapter V111 

OTHER NYAYA-S 

8.1. Nyayas on other subjects. 

8.1.1. ANIRJRATE'RTHE BAHUVACANAM PRAYOKTAVYAM 

"The plural should be used, when the meaning is not exactly known". 

'dvitrd iti ko 'yam samiisah? bahuvrihirityiiha/ ko 'sya vigrahah.? dvau 

vii trayo veti/ bhaved yadii bah6niimiinayanam tadii bahuvacanamupa- 

pannam, yadii tu khalu dvliviiniyete tadli na siddhyati/ tadapi siddham/ 

katham ? kecittiivadiihuh -anirjAiite 'rthe bahuvacanam prayoktavyamiti/ 

tadyatii- kati bhavatah putriih/ kati bhavato bhiiryii iti/ apara iiha- dvau 

vetyukte trayo veti gamyate/ trayo vetyukte dvau veti gamyate/ saisii paA- 

cddhi~thiinii vdk/ tatra yuktam bahuvacanam"/ 

Bhasyakiira raises the question that in which compound does the word 

dvitriih being, while he interpreting the rule 

samkhyayiivydsannddiiriidhikasamkhyiih samkhyeye' P.2.2.25. It is 

bahuvrihi and its analysis is dvau v6 trayo vli (two or three). The use of the 

plural in dvitriih will be appropriate when many are referred to and it is not 

so when only two are referred to. For answering this, Pataiijali explains this 



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 

pzitriih? (how many sons have you), and kati bhavato bhiiryiih? (how many 

wives do you have). Here the question is in plural. Another grammarian 

says that, in the analysis dvau vii trayo vii when dvau vii (may be two) is 

mentioned, trayo v5 (may be three) is suggested, and vice versa. Therefore, 

the expression dvau vii trayo vii 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 punarjziiyate- atajjiitfyakam hi loke vyavadhiiyakam 

bhavati / evam hi kaicit kan'cit prcchati-anantare ete briihmanakule iti / sa 

;ha-ncnantare / vr;ialakulamanayorantarii / 

In the bha~ya of the siitra 'halo'nantariih samyogah' P.1.1.7, 

Piirvapaksi says that the word 'anantara' is used even with reference to 



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 grcimau'- 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 stitra. BhTisyakSlra 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 brcihmanaku1e'- are these two brahrnana houses adjoining, i.e. 

do they not have any anantara? He replies - 'ncinantare, 

v)-~alakulamanayorantarii iti'. No, they are not adjoining; a house of a 

Stidra is between them. There is no interception between the brahmana-S, 

and between the Stidra-S. So in the samyogasamjZci, 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 samyogasamjfili. So in all cases it is the unlike alone that 

interceded the like ones. 

Really, in anantarcivimau grcimau, though rivers and mountains are 

dividing them, the word anantara is use here with the concept that the 



rivers and mountains are the part of the village. The word griima has many 

denotations. It denotes group of houses, garden, inhabitants, forest, river, 

mountain etc. 

"atideia is suggested even without the term vati" 

'antareniipi vatimatides'o gamyate/ tadyathci-esa brahmadattah , 

abrahmadattam brahmadatta ityiiha , te manyiimahe brahmadattava- 

dayam bhavatiiti/ evarn ihiipi asamkhyiim samkhyetyiiha sankhyiivaditi 

gamyate'3 / 

Patafijali mentions this nyaya in the rule, 'bahuganavatudati 

samkhyii' P. 1.1.23 to get samkhyiisamjhii to the akrtrima words eka, dvi etc. 

because they do not get the samkhyiisamjiiii according to the 

ktrimiikrtrimanyiiya. This siitra is not a samjiiiisiitra, but atides'asiitra 

denoting similarity and it means that bahu, gana, vatu and dati are like 

samkhyii. Here atides'a is suggested even without the term vati in the siitra. 

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 nsamkhyi by the name of samkhyii and hence it is suggested that 

they are like samkhya. So in samkhyiivat, without mention the word vati 



the word samkhyii only suggests atides'a. Hence, according to BhBsyakiira, 

bahuganavatudati samkhyii siitra is not a sarnjiiiisiitra but atides'asiitra. 

'the maxim of the men with umbrellas'. 

'yathaikena cchatrinii siihacaryiidanye 'pi tatsahaciirinas'cchatrinii 

ityucyante cchatrino gacchantiti, tathehiipi dyutinii siihacaryiit s'vitiidayo 'pi 

dyut iti vyapadiiYante" 1 

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 siitra 'dyutbhyo luni' P. 1.3.9 1 ,  Nyasakara 

explains the cchatrinyiiya. The root 'dyut ' is only referred in the sMra. But 

the parasmaipadi comes optionally to the roots beginning with dyut and 

ending with kripii, by the use of the plural word dyudbhyiim in the siitra. 

These verbs are anudiitta and so by the satra 'anudiittanita atmanepadam' 

P. 1.3.12, they would have been invariably iitmanepadi, this siitra dyutbhyo 

luni makes them optionally, so it is like the person who were not wearing 

umbrellas designated as wearing umbrellas due to the circumstances. 



It can be seen remarks about this nyaya in Vakyapadiya; 

'purodiis'iibhidhiinam ca dhiiniidis~ yathii sthitam / 

cchatriuii ciibhisambandhiit cchatriiabdr~bhidhe~atSi'5 /l 

'applications as in dravya-S' 

'dravyavaccopaciiriih prlipnuvanti / tadyathii-dravyesu naikena 

ghateniineko yugapat kiiiyam karoti / evamimamakiiram niineko 

yugapaducciiraYet'6 / 

In the siitrabhasya of 'a i u n' ,  Bhasyakara raises the question 

whether the aklira is one or many? The letter 'a' is one, and the same in the 

miihes'varasiitra-S or representing a letter 'a' in words in their formations, 

or in roots. If so, the same akiira in the words like as'vah, 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 Pfirvapaksa, the letter 'a' is not one 

but many. 



8.1.6. KRIYAPI KRIYAYEPSITATAMA BHAVATI NYAYA 

"kriya become most desired through kriy51" 

'kriyiipi kriyayepsitatamii bhavati / kayii kriyayii? sampaiyati 

kriyayi priirthayatikriyayi adyavasyatikriyayii ca / iha ya esa manusyah 

preksiipiirvakiiri bhavati sa buddhyti tiivat kamcidartham sampaiyati , 

samdrste priirthanii , priirthite adyavasiiyah, adyavasiiye iirambhah 

iirarnbhe nirvrtti nirvrttau phalapriiptih / evam kriyiipi krtrimam karma'7/ 

VSirttikakara says that the word karma may be replaced by kriyii in 

the siitra 'kartari karmavyatihiire' P.1.3.14 and to read as kartari 

kriyiivyatihiire because, it may denote the technical karma and consequently 

that the iitmanepada may appear where there is vinimaya in the fruit of the 

action suggests this. But BhSisyakBra says that it need not be read so, 

because, the people in the world use the word karma in the sense of kriyii as 

in kiim kriyiim karisyasi, kim karma karisyasi. Here the word karma means 

kriyii in the rule 'kartarikarmavyatihiire' and not the technical term karma 

through the rule 'karturipsitatamam karma'. kriyii is krtrima karma and 

kriyii become lpsitatama through kriyii. Here Pataiijali introduces this 

nyaya and says that, kriyii become lpsitatama through the kriyii of 

comprehension through the kriyii of desire to get the fruit or through the 

kriyii of determination. He who is here a man of foresight first conceives an 



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, kriyii too is krtrima karma. So in the sutra it does not 

need to read as kriyiivyatihare, but to read as karmavyatihiire only. 

8.1.7. LINGAMASISYAM LOKASRAYATVALLINGASYA NYAYA 

"gender depends with ordinary usages of people, but not taught by 

grammar'' 

'yadapyucyate sawalirigatii ca vaktavyeti / na vaktavyii / 

arthena nityasamiisavacanam, sawalingatii ca vaktavyii- says 

Viirttikakara in the rule caturthi tadarthiirthabalihitasukharaksitaih 

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 briihmaniirtham payah - milk for brahrnana-S, briihman- 

iirthah siipah, briihmanzrthii yaviigch-rise gruel for brshmana-S. 

Here the word artha should use in three genders as inconvertible 

compound. To refbte this varttika, Bhayyakgra uses this nyaya 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 



gender depends up on the usage of people. Gender that used by the people 

in the world is appropriate in Sastra also. People use the form briihman 

iirtha in three genders -briihmaniirthah, briihmaniirthli, briihmaniirtham. 

Therefore the three genders will get in Sastra 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 malung sense and sometimes 

making no sense". 

'itarathii hyasampratyayo yathii loke / loke hyarthavanti 

ciinarthakiini ca viikylini drs'yante / arthavanti tlivat-devadatta! 

giimabhyiija s'ukliim dandena / devadatta giimabhylija kr,sniim iti / 

anarthaklini-das'a diidimiini, sadapiipiih, kundamajlijinam, palalapindah, 

adharorukametat kumiiryiih, spaiyakrtasya pitli, pratiiina iti79/ 

This nyiiya is mention in the rule 'vrddhirlidaic7 P.1.1.1. 

Varttikakiira has made a suggestion that before the sfitra 'vrddhiriidaic7 

with which the topic of technical terms commences; a governing rule 

(atlhikiivasfitra), such as 'athasamjfiii7 should be put in. It is necessary to 

state which word stands for the designated and which shows the 



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 samjtiii be not specifically introduced as beginning 

with the stitra vrddhiriidaic, 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 

Pataiijali 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 giimabhyiija s'ukliim dandena, devadatta 

giimabhyiija kmniim (Devadatta, drive that white cow over here by a stick, 

drive that dark one) etc. The sentences possessed of no sense are- 

das'adiidimiini sadhapiipiih kundamajijinam palalapindah adharorukametat 

kumiiryiih sphaiyakr tasya pit; pratis'inah. (ten pomegranates, six cakes, a 

pot, a goat-skin, a handful of chaff, this petticoat of a girl, and this 

emaciated father of SphaiyaMa). In this example, das'a diidimiini etc. 

although the various words are correct, the whole compound sentence is 

without any sense as the constituent pieces have no syntactical 

interconnection between them. Like this senseless sentence, without the 

samjtiiidhikiirasiitra, the words like vrddhi, guna etc. are also meaningless. 



But later Pataiijali states that the samjiiiidhikGrasCtra is not 

necessary because, one can have a definite conception of what is samjfiii 

from the manner of Acarya's expression (vyavahiira). 

'the maxiin of the application of various indicators at various places' 

'lokatah etatsiddham / tadyathii-loke kas'cit evam devadattamiiha- 

iha mundo bhava, iha s'ikhi bhava, iha jatilo bhava iti yallingo yatrocyate 

tallirigastatropatisthate / evamayamakiiro yallingo yatrocyate 

tallingastatropasthiisyate , l 0  / 

Since Aciirya PBnini 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 'it'? Bhasyakara answers to this question in the bhasya of the 

siitra 'a i u n', introducing the 'niiniilirigakarananyiiya'. 

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 



places; it will be understood as marked with different characteristics at 

different places. 

"the maxim of the dust mixed with water" 

'praili~ttivarniiviti/ qtitra bhiigaviveko 'sti piimsiidakavadiryarthah 'l1 1 

PradipakSira used this nySiya in the bhSisya of the siitra 

'tulyiisyaprayatnam savarnam' P. 1.1.9, to prevent the savarnasamjfiii 

between e, o, i, au, and a.  The word prayatna in the siitra 

tulyiisyaprayatnam savarnam, derived as priirambho 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 '0' are so mixed with 'i' and 'U', like dust and water 

that they cannot be separated. So the letter 'a' may not become savarna 

with 'ai' and 'au'. 

'similarity of shape' 

'riipastimiinyiit vii siddhametat / tadyathti- tiineva 

4fitakfiniicchiiclayiimah ye mathuriiyiim, tiineva s'iilin bhuijiimahe ye 



magadhesu , tadevedam bhavatah kiirsiipanam yanmathuriiyiim 

grhitam, anyasmims'ciinyiibhis'ca riipasiimiinyiit tadevetam iti bhavati / 

evamihiipi rfipasiimiinyiit siddham'12/ 

Bha~yakara proves the ekatva of akiira in 'a i u n' siitra through the 

'riipasiimiinyanyEya'- 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 

akiira-S to be one from similarity of shape. 

"The maxim of association". 

'yadyapi tiivadayam parirdrstiipaciiro varjane ciivarjane ca/ ayam 

khalvapas'abdo 'drstiipaciiro varjaniirtha eva / tasya ko 'nyo dvitiyah 

sahiiyo bhavitumarhati- anyadato varjaniirthiit / tadyatii-asya 

gordvitiyeniirthah' l'/ 

Bhasyakara mentions this nyaya in connection with the rule 

'karmapravacaniyayukte dvitiyii' P 2.3.8. Here a question that whetherpari 



of 'apaparivarJ'ane' 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 

vavjana 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 sihacaryanyzya 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 (sadySa) is. The siihacaryanyiiya can see in several other rules like 

tjas's'asos'ih' P.7.1.20, 'pares'caghiinkayoh.' P. 8.2.22, 'vipariibhyiim jeh,' 

P. 1.3.19, 'antarZiztare~za yzlkte' P.2.3.4. 

'bhavet yadsambhavi kzryam tanniineko yugapatkuryiit / yattu khalu 

sambhavi kiiryamaneko pi tad yugapat karoti / sambhabi cedam 

kGryamakiirasyocciiranam nzma / tadyathz- ghatasya darSanam sparSanam 

vii,14 / 

In the bhasya of the siitra ' a  i u n' ,  Bhiisyakiira deny the argument 

that the various other difficulties will present themselves as in the case of 

ordinary objects, if apply the ekatva of akzra. 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 



same time, just as seeing a pot or touching it. In the present case too, the 

pronouncing akiira 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'. 

'tadyathii-loke kas'cit kaficit prcchati - griimantaram gamisyiirni, 

panthiinam me bhaviinupadis'atu iti / sa tasmiiyiicaste amusminnavakiis'e 

hastadaksino grahitavyah, amusminnavakiis'e hastaviimah iti / yastatra 

tiryak patho bhavati na tasmin sandeha iti krtvii niisiivupadis'yate / 

evamihiipi sandehe niyamah na ciivayavajasthyiidi~u sandehah'15 / 

In the siitra 'sasthi sthiineyoga', 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 sthiineyoga and the siitra is read for the sake of this 

'niyama'. But by doing so, the doubt is that, will there come the 

sthiinasasthi in avayavasasthi like 's'iisa idan" haloh'. There is no chance 

for the sMra-S dealing with avayavasasthi to come within the province of 

the sfitra. 

There is no doubt that avayavasasthi in the siitra 's'iisa idari haloh'. 

Therefore, the niyama is not important. If it is not said, it can be understood 



by the 'sandehe niyama nyiiya'. 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. 

'the maxim of general principles and specific features' 

'katham tarhime 4abdcih-pratipattavyah? kincit siimiinyavis'e- 

savallksanam pravartyam, yena alpena yatnena mahato mahatah 

s'abdaughcin pratipadhyeran / kim punastat? utsargiipaviidau / siimiinyena 

utsargah kartavyah / tadyatha- "karmanyan " / tasya vis'esena apaviidah , 

yathci cito hupasarge kah iti'I6/ 

While discussing how the exposition of science of words has to be 

given, BhSi$yakara 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 



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 'iito 'nupasarge 

kah' P.3.2.2, prescribing the affix 'ka' instead of 'an' after a root ending in 

'5' and having any word excepting a preposition as the antecedent. These 

general principles and specific features are said to be utsarga and apaviida 

respectively. 

'maxim of conversation between grammarian and charioteer'. 

'kirnca bho isyate etad riipam? biidhamisyate / evarn hi kas'cid 

vaiyiikarana iiha -ko'sya rathasya praveteti ? siita iiha- iiyusrniin 

ahamasya rathasya priijiteti / vaiyiikarana iiha- apas'abda iti / siita iiha- 

priiptijfio deviiniim priyo na tvistijtiah / isyate etad riipamiti / vaiyiikarana 

iiha- aho khalvanena durutena biidhyiimahe iti / siita iiha - na khalu vefiah 



siitah, stlvatereva sctah / yadi suvateh kutsii prayoktavyii duscteneti 

vaktavyam , 17 ,I 

The rule 'ajewyaghafiapoh' P.2.4.56 means that the word aja is 

replaced by v i  when an iirdhadhiituka affix other than ghafi or ap follows. 

According to Pwini when the iirdhadhiituka affix follows the root aja with 

upasarga pra, it is replaced by v i  and the form pravetii is formed. But, 

according to BhBsyakara the sUtra shall read only ajewi, which may mean 

that v i  optionally replaces aj by taking here vii from the rule vii liti P.2.4.55 

and take it to be vyavasthitavibhiiya so that it operates with reference to 

pravetli, pravetz~m, pmvitah, samvitih and does not operate with reference 

to samlijah samajah udlijah udajah samajanam, udiijanam and samajya. 

The provision should be made optional before an iirdhadhiituka affix which 

begins by the abbreviatory term val. This would allow the derivation of 

example such as pravetii andpriijitii. 

According to PBnini there have only the word pravetii, but 

Bhasyakara accepts the form priijitii also. When the iirdhadhiituka affix trc 

follows, there the word aja replaced by v i  so that the form priijitii does not 

occurred, but Patafijali introduces this nyaya and says that there is the form 

priijitci also. 



A grammarian supporting Panini questioned that 'who is the pravetii 

(charioteer) of this chariot'. The charioteer replies that, 'I am the priijitii of 

this chariot. It is incorrect form-says grammarian. Charioteer replies, 'you 

are a learned fool, not only the forms learnt from sMra-S and do not know 

the forms secured from the opinion of the BhBsyakTira7. Hearing these 

words, grammarian says that, 'I am so slighted by this duruta. In reply to 

this charioteer says, 'the word siitah is not derived from the root vi, but 

from the root sii. If you want to derive a term of contempt form sii, it 

should be duhsutena". From this conversation Patafijali says, the rule 

ajervynghafiapoh shall read only ajewi. 

'na ca mukhye sati gaunasyiis'rayanam yuktam, gaunamukhyayor- 

mukhye kiiryasampratyayat, naisa dosah,vyiipternyiiyiidikirasyiipi 

gaunamactvamlis'ritya bhavisyati,anyathZ hyaijgrahanameva kuryit,na 

vrddhigrahanam ' 18/ 

Nyasakara uses the vyzptinyiiya when he interprets the siitra 

'vrddhiryasyiic~m~distat vrddham' P. 1.1.73. The siitra 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 Siiti, 

mat;, etc have the first vowel C, a vrddhi vowel; therefore, they are called 



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 'C' is 

secondary in 'ac'. So the short vowel 'a' is 'ac', according to the 

paribhasa, 'gaunamukhyayoh mukhye kiiryasampratyaye'. Hence, long 

vowel 'a' in the example s'iiliya, miiliya will not be an 'ac'. Then there is 

neither vrddhisamjfili nor vrddhasamjiiii. 

Here Nyasakara introduces the vyiiptinyiiya. The vyiiptinyiiya is 

much stronger than the gaunamukhyayoh mukhye kiiryasampratyayah 

nyiiya because, if long vowel 'a' is secondary to Panini, he may not say that 

the vrddhi will come to the Sabda-s like s'iilii miilii. Wishing to consider the 

long vowel 'a' as 'ac', he use the sntra 'vrddhiryasyiiciimiidistat vyddham' 

instead of 'aicaryasyiiciimiidistat vrddham'. Instead of 'aicah' he used 

vrddhi, so the vyliptinyiiya is stronger than that of 'gunamukhyayoh mukhye 

kiiryasampratyayah nyiiya. 

"the maxim of arranging in regular succession" 

'tadyathii aciividhanau devadattayajiiadattau ityukte tatra na jniiyate 

kasyiijiidhanam, kasyiivayava iti / yadyapi tiivalloka esa drstlintah, dr- 



stiintasyiipi tu purusiirambho nivartako bhavati / asti veha kas'cit 

purusiirambhah ? astityiih / kah ?samkhy Gtiinudes'o niima ,19/ 

In the rule iidyantau takitau P.1.1.46, the compound iidyantau is 

dvanda-iidis'ca antas'ca iti iidyantau and takitau-tit ca kit ca also a dvanda 

compound. Then this sfitra is worded in compounds and it is not clearly 

known which is iidi and which is anta. To clear this doubts Patafijali 

explains the yathiisamkhyanyiiya. In the expression-ajiividhanau 

devadattayajiiadattau- 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 SBstra also the 

doubt arises that which is Zdi and which is anta. Though the doubt in the 

world cleared through some individual effort, in Sastra, through the stitra 

yadhiisamkhyamanude4ah samiinam 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 ' t  ' 

or 'k' becomes the initial and final segments respectively of items in the 

genitive to which they are introduced. 



"a bahirariga is non-existent for the purpose of an antarariga" 

' tad yathli-puruso 'yam prcitarutthiiya ylinyasya pratis'ariram kiirycini 

tiini tcivat karoti / tatah suhrdiim, tatah sambandhinzm / priitipadikam 

caplyupadistam siimiinyabhiite'rthe vartate / scimiinye vartamcinasya 

vyaktirupajciyate / vyaktasya sato lingasamkhycibhycimanvitasya 

blihyencirthena yogo bhavati P *' 

This is a very famous paribhaa in VyBkaranaSastra. Pataiijali states 

this nyaya under the rule 'acah parasmin piiwavidhaz~' P .  1.1.57. This 

paribhaa is of manifold benefits and certainly is it to be resorted to. The 

operation of this paribhaa 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 SBstra, stem 

too, as soon as it is mentioned, produces in the mind of the hearer the idea 



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 bahiranga. The paribhQa, 

asiddham bahirangamantarange means that, the bahiranga 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). 

The rule that "whenever it may appear doubthl 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". 

'krtrimiikrtrimayoh krtrime kliryasampratyayo bhavati/ yathii loke 

goplilakamiinaya katajakamiinya iti yasyaisli samjfiii bhavati sa liniyate/ na 

yo giih piilayati yo vii kate jlitah 721 / 



To get the technical term samkhyii, to bahu, gana , vatu, and dati, 

and for the sake of getting designation to the numbers eka, dvi etc., the 

word samkhyii, has to be read in the samkhyiisamjtiii siitra, 'bahugan 

avatudati samkhya' P. 1 . l  .23. Since the numbers eka, dvi etc. are not 

krtrima and the samjiiii of bahu, gana , vatu, dati etc. are ktrima, of the 

two, krtrima and aktrima, it is said that rules operate on krtrima, though 

the nyiiya krtrimiikrtrimayoh krtrime kiiryasampratyayah. So it recognizes 

only the krtrima numbers bahu, gana , vatu, dati etc. and not recognizes 

numbers like, eka, dvi etc. to get the designation samkhyii. 

In the world, if one says, "bring Gopiilaka, 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 riidhi and 

proceed hrther to operate upon it. Here Bhii~yakSira refutes the opinion of 

piiwapaksin and says that, in the world, the krtrimiikrtrimanyiiya operates 

only according by the denoting capacity or the context. 

"A prior rule once blocked by a subsequent rule remains blocked 

forever". 



'trayiides'e srantasya pratisedho vaktavyah/ tismiim/ tisrbhiive krte 

trestraya iti trayiides'ah priipnoti/ naisa dosah/ idamiha sampradhiiryam 

tisrbhiivah kriyatiim trayiides'a iti? kimatra kartavyam? paratviit tisy 

bhiivah/ athediinim tisrbhiive krte punah prasarigavijfiiiniit trayides'ah 

kasmiinna bhavati? sakrtgatau vipratisedhe yadbidhitam 

tadb~dlzitarneva'~~~ 

This nyi?ya is mentioned in the MahabhSisya under the rule 

'stiinivadiides'o 'nalvidhau' P .  1.1.56. He says that in the example tisrnim 

(tri + iim), two rules can apply. The rule 'trestrayah' P.6.3.48, requires that 

tri be replaced b y  trayas and the rule 'tricaturoh striyiim tisycatasr' 

P.7.2.99 requires that tri be replaced by tisr . These rules are equal in 

strength. By the rule 'vipratisedheparamkiiryam' P.  1.4.2, the subsequent 

rule 'tricaturoh striyiim tisrcatasr.' comes and tri is replaced by tisr to 

yield tismiim. But by the siitra 'stiinivadides'o 'nalvidhau', there is a chance 

for the iides'a traya to appear there by the sMra 'trestrayah'. To avoid the 

scope of application of the siitra, Pataiijali mentions the sakrdgati nyiiya 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 ~ ~ s t r a  

also a rule once blocked by a subsequent rule remains blocked forever in a 

conflict of equal strength. 



8.2.4. YATRANEKAVIDHAMANTARYAM TATRA STHANATAH 

ANTARYAM BAL~YAH NYAYA 

"in more proximities, give preference to the organ of utterance" 

'atha sthiine iti vartamiine punah sthiinagrahanam kimartham? 

yatriinekavidhamiintaryam tatra sthiinatah eva iintaryam ballyo yathii syiit/ 

kimpunastat? cetii stotii/ pramiinato'kiiro gunah priipnoti, sthiinata 

ekiii-aukiirau/ punah sthiinagrahaniitekiiraukiirau b h a ~ a t a h ' ~ ~ 1  

The siitra 'sthiine 'ntaratamah7 P. 1.1.50, means adeSa which is to 

replace a sthiinin must be most homogenous to the sthiinin. This similarity 

is valued in view of four factors. stiinakrta (similarity based on place of 

articulation), arthakrta (based on signification), gunakrta (based on sound 

quality), and pramiinakrta (based on space of articulation). But according 

to this paribhiiya-yatriinekavidhamiintaryam tatra sthiinatah intaryam 

baliyah, the nearness in the organ of utterance has preference, in the 

selection of proper substitute. The use of the word sthiine in this rule when 

it was available by anuvrtti from 'sasthi sthiineyoge' P. 1.1.49, the use of 

sthiine again is to indicate that whenever there is a possibility of similarity 

based on more than one factor, a similarity based on sthiina (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 



though he has more relatives. Likewise in Slistra also in the derivation of 

cetn (ci+tr ) and stotii (stzi+tr ), 'sdrvadhdtukdrdhadhlEtukayoh.' 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 'U' 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 Vyiikarana is the society itself. The Vyakaranaiastra 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 stitra to shut the mouth of any opponent 

and popularise their SBstra. 

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 



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 

hndamental 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. 



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, kzlliila, karmiira, vardhakin, nzpita 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. 



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. ~ i v a  and Visnu cult were very 

popular. The ascetic orders of the Parivrajaka-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 

mimrirnsa, ved<&riyiya, 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 



maintained an eminent cultural awareness and the society has acquired its 

highest level during the 2"d 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 nyiiya-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 

'kiipakhanakanyaya'. 'andaparampariinyzya' explains the tendency of 

imitating prevailing in people. When any fashion becomes current, many 



would follow it without any judgement as to its propriety or importance. 

'matsyakan&kanyiiya' 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 'nastiis'vadagdharathanyiiya' 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 

'riijiimiityanyiiya'. 'riijapurapraveanyiiya' is a ny5iya 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. 'sviimibrtyanyiiya' indicates the 



stable state of the relation between the two persons and the need of 

discharge of duties. 

'raktapatanyiiya' 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. "samsargajii 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 'iivaniintiit odakiintiitpriyam pantham anuvracet'. 

1. Maxims are the reflection of society and its culture. 

2. Maxims help to make easy the study of deep and incomprehensible 

Sastra topic like grammar. 

3. It inspires the readers. 

4. Study of nyaya helps to study any branch of knowledge. 

5. Through this nyiiya, it is possible to study the historical perspective 

of SBstra. 



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 Vyakaranasiistra 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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