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Sanskrit Text and Annotated Translation
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Introductory Remarks

In this study, P.1.4.25-31 are discussed. These rules prescribe the items
to which the term apadana is given in seven different cases, i.e.,
bhayahetu, asodha, yenadarsanam icchati, ipsita, akhyatr, prakrti,
and prabhava. However, according to Patafijali, these are all
downgraded to a sort of sub-classes of the previous one, dhruva,
because the condition given in P.1.4.24, apaye, can be interpreted
extensively. The meaning of apaya is ‘separation’ and this meaning is
re-interpreted as the one which connotes not only the physically
perceived separation but also the mentally conceived separation such as
cancellation, abandonment, indifference, etc. Most typical his
comment is that “iha tavad vrkebhyo bibheti, dasyubhyo bibhetiti ya
esa manusyah preksapiirvakari bhavati sa pasyati yadi mam vrkah
pasyanti dhruvo me mrtyur iti. sa buddhya samprapya nivartate. tatra
dhruvam apaye ‘padanam |P.1.4.24] ity eva siddham” [MBh ad.
P.1.4.25, 1, 327, 24-328, 1]. Commentators after Pataiijali do not
criticize his refusal of 25-31 but Bhattoji Diksita alone does so.

Text, Translation and Notes

3. bhitrarthandam bhayahetuh [P.1.4.25: SK. 588]

3.0. Explanation of the rule {118, 18-20}

Text: bhayam bhih, tranam trah, bhayarthanam trandarthanan ca
yogo bhayahetuh karakam apadanam syat. “corebhya udvijate;
bibheti; raksati va trayate.”

* Previous parts of this study, part (1) = Kudo[1996] and part (2) = Kudo[1997], are all published
in Nagoya Studies in Indian Culture and Buddhism: Sambhasa, vols. 17, 18 respectively.

Nagoya Studies in Indian Culture and Buddhism: Sambhdsa 19, 1998
©Department of Indian Studies, Nagoya University



N.KUDO

Translation: The word Vbhi- in this rule means “bhaya: fear” and Vira-
“trana: protect.” [This rule means that] when the [verbal roots] in
the sense of fear or protection are used, the one which causes that
fear or protect is karaka [and gets the designation] apdadana.

- Examples are “corebhya udvijate; bibheti; raksati; trayate: he is
frightened of; is scared of; guards against; protects from thieves.”

Notes: KV on P.1.4.25 says [I, 538]: bibhetyarthanam trayatyarthanam

ca dhatindam prayoge bhayahetur yas tat karakam apadanasamjiiam

bhavati. Here, something to which someone feels a fear (bhayahetu) is
termed as apadana when the verbal root expected in the sentence
means the fear or the protection.

3.1. On the word bhayahetu

3.1.1. purvapaksa <unnecessity of the word bhayahetu> {118, 20-21}

Text: bhayahetugrahanam cintyaprayojanam. “aranye bibheti” ity-
adau tu paratvad adhikaranasamjia.

Translation: The word bhayahetu in this rule is redundant. If the word
bhayahetu is not mentioned here, in case of “aranye bibheti: he
fears in the forest,” [aranya might be wrongly termed as
apadana because the verb bibheti is used]. However, such a
wrong application is avoidable by means of the paratva-principle
and aranya might be correctly termed as adhikarana. [Thus, the
word bhayahetu is redundant.]

Notes: In the previous rule (P.1.4.24), the word apaya is, according to

Pataiijali, meant not only for the physical separation but also for the

mentally conceived separation. If the word “bhayahetu” is not

mentioned in this rule, in the sentences wherein the verbal roots having

a sense of fear or protect are used every item from which one wants to

keep away would be designated as apadana and thus take a fifth case

ending. Here, let us consider following situation. If someone is
wondering in the forest and he/she feels vague fear about the situation
where he/she is staying, then the forest would be designated as
apddana because the situation, that is staying in the forest, is regarded
as a source of fear.

However, when the forest is simply intended to express the place
where the person is staying or in which something causes the fear,’ it is

1 Commentators, such as Jinendrabuddhi and Haradatta, say as follows: Nyasa on do. [I,
538]: narraranyad bhayam, kim tarhi? tatrasthebhyas cauradibhyah; PM on do. [Ibid.]: aranye
iti. atra tatsthebhyo vrksadibhyo bhayam ndaranyat.
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to be designated as adhikarana. In spite of the intention of speaker,
since the verb Vbhi- is used in the usage, the forest would be termed
as apadana. In order to prevent this wrong assignment we need the
word bhayahetu as the scope of application, which in turn excludes
this'case from the scope of this rule. Once it is mentioned in this rule,
the forest in above situation does not receive the designation apadana.
This is a supposition for this argument.

Against this claim of the necessity of the word bhayahetu in this
rule, purvapaksa says that resorting to the paratva-principle we can
manage correct application. Even though the word bhayahetu is not
prescribed in this rule, since the designation adhikarana is prescribed
after the designation apadana, the former would set aside the latter.
Therefore, the word bhayahetu is not necessary. In this case, as the
piirvapaksa says, we can manage correctly without the word bhaya-
hetu. Then, how about the case where the genitive case is introduced?

3.1.2. Reply {188, 22-23}

Text: “kasya bibhyati devas ca jatarasosya samyuge” iti Ramdyana-
slokas tu kasya samyuge iti yojanayd vyakhyeyah.

Translation: [It is not correct] because of the usage in the Ramayana
verse [1.4cd]: “kasya bibhyati devas ca jatarasosya samyuge: of
whom anger is feared even by the gods, aroused in the battle.” In
this case, [the use of genitive form kasya] is explained by the
usage.

Notes: As explained earlier, we can adequately operate the rule 25

without the word bhayahetu by means of the paratva-principle. This

paratva-principle is a grammatical device which functions in case that
two rules having same validity are in conflict. In the conflict between
apadana and adhikarana this device works well and we can avoid
undesired application. That is why the commentators do accept the
objection and do not further say the necessity of the word bhayahetu.

(The actual reason why they do not take this objection seriously is that

they consider this rule itself as unnecessary.) See Nyasa and PM on

this rule: Nyasa [1, 538-9]:
nanu catradikaranasamjiia paratvad badhika bhavisyati. api ca
— dhruvam ity anuvartate, “dhruvari cavadhibhiitam” ity
uktam. na caranyam avadhibhavena vivaksitam, tat kim etan
nivrityarthena bhayahetugrahanena? evam tarhi piarvasyayam
praparicah, na hi kayasampraptipiurvaka evapayo bhavati, kim
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tarhi? buddhisampraptipurvako ’pi. asti ceha buddhisam-
praptipurvako 'py apayah, tathd hi — caurebhyo bibhetity atra
yas tavat purusah preksavan bhavati sa evam pasyati — “yadi
mam caurah pasyeyur dhruvam me mrtyuh” iti. vicarayams tan

" buddhya prapnoti, prapya ca tato nivartate. tatra dhruvam

ityadinaiva siddham. tasmat piirvasyayam prapaficah.
PMbid.]: nanu ca dhruvam ity anuvartisyate, na caranyam
avadhitvena vivaksitam, paratvac cadhikaranasamjiiaiva bhavi-
syati. satyam, piirvasyaivayam praparicah. ‘

Then, how about the case quoted from the Ramayana? This
established example is qouted to illustrate the necessity of the word
bhayahetu. Here someone in strong anger of whom even the gods are
afraid is referred in the form of kasya jatarosasya, both having a
genitive case. In this case, the rule 25 without the word bhayahetu
would be applied because of the verb Vbhi- and the word kasya would
become *kasmat. However, is ‘someone’ really the source of fear? If
someone is really the source of fear, he would be termed as apadana,
whether the word bhayahetu is in 25 or not, because the verb \bhi- is’
used. If someone is not the source of fear and we have 25 with the
word bhayahetu, the form kasya is correct (this genitive case is
introduced by P.2.3.50: sese), that is to say the designation apadana
would not be applied because he is not bhayahetu. If he is not so and
we do not have the word bhayahetu, he would be termed as apadana
and thus the usage cannot be admitted. Therefore, it is the only way to
justify above usage that we have the word bhayahetu in 25. My
explanation is based on the following commenting passage from the
Tattvabodhini on SK. No. 588 {1, 658]:

“kasya bibhyati devas ca jatarosasya samyuge” iti Ramayane tu
kasyety asya samyugenanvayan nasti bhayahetutvam iti sasthi-
prayogah samgacchata eva. na caivam samyugasyapadana-
tvapattir iti vacyam. paraya adhikaranasamjiiaya apadanasam-
JAabadhat.? adhikaranatvavivaksayam tu istapatteh. (Tr.: In the
Ramayana verse, since the word kasya is related to the word
samyuga, it does not serve as the source of fear. Thus, it is
realized that a genitive case is used in this case. It should not be

2 Another edition of the Tattvabodhini (2) reads apadanasamjfiabadhat. Here, this reading
is preferred because on the problem of the conflict between apadane and adhikarana we have
already seen that apadana is blocked by adhikarana which is prescribed later (parayd
adhikaranasamjiiaya).
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argued that the word samyuga would be termed as apadana
because the designation adhikarana [which is prescribed] later
would block the application of apadana. However, if [to express]
the location is not intended, [the application of apddanal is
desired.)

We have idiomatic usages of the genitive case used instead of the
ablative case which represents the bhayahetu. Speijer gives several
examples [Sanskrit Syntax 8 126]: Ramayana. 11.29.4: tava sarve hi
bibhyati; Paficatantra. 111.195: ya mamodvijate nityam; Ramayana.
I11.46.29-31: iha sakhamrgah simhah ... katham tebhyo na bibhyase.
... kufijaranam tarasvinam katham ... na bibhesi.

4. parajer asodhah [P.1.4.26: SK. 589]

4.0. Explanation of the rule {118, 24-26}

Text: parapiirvasya jayateh prayoge ’sodho hyorthd™ ’padanam syat.
“adhyayanat pardjayate” glayatity arthah. akarmakas cayam.
tatra sasthyam praptayam vacanam.

*1.Read 'sahyo ‘rtho. [MS930b9]. Also KV reads parapiirvasya jayateh
prayoge ’sodho yo ‘rthah — sodhum na Sakyate, tat karakam
apadanasamjiiam bhavati [1, 539] and SK. 589 [1, 659]: parajeh prayoge
"sahyo ‘rtho 'padanam syat.

Translation: When the verbal root Vji- prefixed by para- is used, the
one which is not endured, i.c., not bearable (asahya) [is karaka
and] becomes apddana. For example, “adhyayanat parajayate:
he cannot stand study.” It means “he is not be able to study
(glayati < \glai-).” This verbal root [parg-Vji- in the sense of “not
being able to bear] is an intransitive verb. In this case, since
[otherwise, i.e., it is a transitive verb] the genitive case would be
applicable, this rule is to be prescribed.

Notes: The verbal root para-\ji- has two opposite meanings, namely an

intransitive meaning and a transitive one. In the former, it means

“asahya: not bearable” or “nyiyibhava: unable” and is paraphrased by

the commentators into “glgyati: he/she is tired of” or “hrasati: is

diminished.” (SK gives the paraphrase glayati and Kaiyata gives
hrasati but this is used in the sense of glayati).3 In case of this
meaning, this verbal root is intransitive. On the other hand, it means
also “abhibhava: defeat.” It is a transitive verbal root. In this rule, the

3 Pradipa on P.1.4.26 [Il. 250r]: adhyayandt parajayate hrasati. adhyetum glayatity
arthah. atra carthe "karmakatvat sasthyam praptayam vacanam.
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former meaning is intended and when the verbal root para-\ /ji- is used
in the latter sense, the usage is not covered by this rule and thus is
regarded as Sesa which introduces a genitive case (See PM on P.1.4.25
[I, 540]: akarmakas cayam atrartho, tatra sasthyam praptiyam
vacanam, pratyudaharane tv abhibhave vartate.)

Therefore, in order to elude this confusion concerning to the
meaning of para-\ji- the word asodha is mentioned. By this word, the
verbal root para-Vji- is referred to in the meaning of “not being able
to” but not “to defeat.” As for this, Nyasa clearly explains these two
meanings in the contrary way [on P.1.4.26, 1, 539]: sodhum na
Sakyata iti. abhibhavitum na Sakyata ity arthah. adhyayanat
pardjayata ity adhyayanam abhibhavitum na sSaknoti, na parayatity
arthah (Tr.: On “sodhum na $akyate.” This means that the person
cannot defeat. In case of “adhyayanat parajayate,” it means that the
person cannot defeat the study, not but overcomes it.) Here, pard-\/ lji-
is paraphrased into “na abhibhavitum,” i.e., “not being able to” but it
does not mean “parayati,” i.e., “defeat.” According to this explanation,
this verb, when it is intransitive, means “not defeat” and means
“defeat” when transitive.

4.1. The purpose of the word asodhah {118, 26-28}

Text: asodhah kim?, “Satrin pardjayate.” abhibhavatity arthah.
asodha iti Ktartho bhutakalo ’travivaksitah. tena “adhyayanat
parajesyate” ityadi siddham.

Translation: What is [the purpose of mentioning the word] asodha in
this rule? [In order to prevent the application of apadana to satru]
in the expression “satriin parajayate: he defeats the enemies.”
Here pard-\/ ji- means “defeating (abhibhavati).” The word
asodha is derived with a past passive participle suffix -Kra but the
sense of past is not intended here. Thus, the expression
“adhyayandat pardjesyate” [in the future sense] is possible.

Notes: To mention the word asodha in this rule is aimed to ascertain

the meaning of the verbal root pard—\/ /ji-. This purpose has been partly

treated in 4.0. When the verb pard-\/ji— means “to defeat,” the
transitive meaning, 26 is not to be applied to the example “Satriin
parajayate.” Here, the word satru- is termed as karman by P.1.4.49
and takes an accusative case by P.2.3.2. Only when the verb pard—\/ji—
is intransitive, 26 brings into effect. See Pradipa on do. [II, 250r]: iha
tv asodhagrahanan nyiyibhavavrttir grhyate. (Tr.: Here, because of
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the mention of the word asodha, [the meaning of that verb] is known
as nyiiyibhava [i.e., its meaning is of intransitive]). Therefore in order
to indicate that para-\ji- is intransitive the word asodha is mentioned.
(However, we will see later, this justification using above example is
wrong. See 4.2). ’

The word asodha (naN-tatpurusa) is formed with the past passive
participle -Kta. As for the derivational form of asodha, it might lead to
a restrictive interpretation of this rule, namely that this rule is
concerned only to the past tense. The prakriya-s of sodha and asodha
are as follows:

sodha-
Vsah- + -Kta : P.3.2.102 (nistha=Kta by 1.1.26; bhiite 84)
sah + °ta :P.1.3.8 [K=IT], 9 [IT— ¢ ]
sadh + ta : P.8.2.31 hah dhah [h — dh]
sadh + dha : P.8.2.40 jhaSas tathor dhah adhah [th — dh]
sadh + dha : P.8.4.41 stUna stUh [dh — dh] _
50° + dha : P.6.3.112 sahivahor oTavarnasya [-adh — -odh}; 8.3.13 dhah
dhe lopah [-dh + dh-— ° + dh-]
sodha

asodhah
[[naN + sU] + [sodha + sUJ] +sU : P.2.2.6
[[#a® + s°] + [sodha + 5°]} + sU : P.1.3.2 [U=IT], 3 [N=IT}, 9 [IT—> ¢
[[°a + °] + [sodha + °]] + sU : P.6.3.73 [na-—°a-],2.4.71 [s°—> ¢ ]
[a + sodha] + s° : P.8.2.66 [-s — -r], 8.3.15 [-r = -k]
a-sodha-h '

Since this word asodha is derived with the past passive suffix -Kta, it
is possible to interprete that the scope of this rule is restricted to the
cases of past events. In order to avoid such a restricted operation, SK
and Uddyota give remark. See Uddyota on do. [II, 250r]: atra kalo
‘vivaksitah. tena parajesyata ity api bhavati (Tr.: In this case, the
[notion of ] time is not intended. Thus, an usage such as “pardjesyate:
he will defeat” in the future sense is also allowed).

4.2. Siddhanta {118, 28-29}

Text: vastutas tv asodhagrahanam vyartham, “Satriin parajayate” ity
atra paratvat karmasamjiasiddheh.

Translation: Really speaking, the word asodha in this rule is meaning-
less. According to the paratva-principle, Satru would get the
designation karman.

Notes: If we accept the above-mentioned purpose of mentioning the

word asodha in this rule, without this word we come to face a
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difficulty that the apadana instead of the karman (which is actually
desired) would be introduced to the word safru- in the expression
“Satriin pardjayate” because the verb para-\ji- is used anyway,
regardless of its meaning. However, even if the word asodha is not
mentioned, the karman is duly introduced by means of the paratva-
principle. Thus it is useless.

However, this example is unsuitable to this case because the verb
para-\ /ji- as intransitive verb is a condition for applying the apadana.*
Previously, we see that this verb has two meanings and these two
meanings are respectively of intransitive and of transitive verb. By the
presence of the word asodha in 26 two examples “upadyayan
pardjayate” — the verb is intransitive — and “Satrin parajayate” —
it is transitive — are realized as the cases being handled by different
rules. If this word is not in 26, since the meaning of pard-Vji- is not
decided, the conflict seems to come arise. However, when a speaker
intends to use the verb as the intransitive, rule 26 would be applied
and when the speaker wants to use it as the transitive, rule 49 would
be applied. In other words, the problem which is implied here (and
this should be considered) is that when the word asodha is not in this
rule and the verb is used as transitive, if 26 is to be applied to here,
then this case is not covered by this rule but by P.2.3.50. As for this,
PM says [l, 540]: tena pratyudaharane paratvat karmasamjna
bhavisyatiti na codaniyam (Tr.: Therefore, it is not put forward that as
for the counter-example [“Satriin parajayate”] the karman will prevail
by the paratva-principle). Therefore, the word asodha is necessary in
order to prevent the application of P.2.3.50.5

4.3. About the form of parajeh {118, 29-32}

Text: iha siitre pardjer iti rupam “viparabhyari jeh” [P.1.3.19] itivat
samarthaniyam. yat tu paratvat “GHEr Niti” [P.1.3.111] iti guna
iti Haradattenoktam tatsutrabhasyadiviruddham iti prag eva
praparicitam.

Translation: In this rule the form pardjeh representing the verbal root
pard-\/ ji- 1S terminated as a nominal i-stem. Such an usage is
authorized by the form jeh in P.1.3.19: viparabhyaii jeh.
However, according to Haradatta, the guna replacement should be

4 Cf. Sharma [1990], p. 237.

5 Cf. Tattvabodhini [1, 659]: atrapi vadanti — karmatvavivaksitayam Sesasasthim badhitva
paficami syit, sa md bhid iti kartavyam evasodhagrahanam.
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taken place by P.7.3.111. It is already explained that this is
contradictory to the bhdsya, etc. on that siitra.
Notes: This passage deals with the form pardjeh in this rule. This form
is the genitive form of i-stem para-ji- representing the verbal root
pard-\ji-. The verbal roots, when they are referred to in the
Astadhyayi or in other grammatical texts in order to show themselves,
are usually terminated as the nominal stems by adding -i to the verbal
roots or by using them in 3rd person singular form. (On this, it is said
by Katyayana that “iKStiPau dhatunirdese” [Vt II on P.3.3.108]. See
8.1.2 and 8.1.4). In grammar, such forms are regarded as the original
by this paribhasa: prakrtivad anukaranam bhavati (An imitative form
is treated as its original).®
As for the form jeh, we have the authorized form in P.1.3.19:
viparabhyam jeh. Then, how is this genitive form parajeh [< paraji- +
Nas) derived? Haradatta mentions the introducing process of substitute
that P.6.4.77 is firstly introduced but this rule is prevailed by
subsequent rule P.7.3.111.7
\Ji- + Nas
*iiyaN + Nas : P.6.4.77 aCi Snudhatubhruvamyvor iyaNunaNau [i —
ivaN ]
Ji-+as
Je-+as:1.3.111: GHEr NITi [i = e (guna replacement)]
je + °s :6.1.110: NasINasos$ ca [-e + a- = -e-]
Jeh

6 Cf. MBh ad pratyahdrasiitra 2 [1, 21, 7]. The number of this paribhdsd is different
according to different authors of paribhdsd text: Vyadi = 86; Purusottama = 114; Siradeva = 18;
and Nagesa = 36 (see Paribhasendusekhara, vol. 1, p. 175)

7 PM on do. [I, 539]: parajer asodhah. atra dhatupdthagatasya jity etavanmatrasya-
nukaranam. tatah parapirvo jih pardjir ity uttarapadalopi samaso drastavyah. nanu
“prakrtivad anukaranam bhavati” ity adhatur iti pratipadikasamjfidyah pratisedhad
asubantatvit samdso na prapnoti, na; apratisedhdt. nayam prasajyapratisedhah — dhator neti.
kim tarhi? paryuddso 'yam — yad anyad dhdtor iti. dhator na vidhir na pratisedhah. evam
apiyanadesah prapnoti, paratvad gher nititi guno bhavisyatiti (Tt.: Here the form ji- is an
imitation form of that which is enumerated in the Dhatupatha. Therefore, it is to be known that
this form is a compound giving dropped the middle member in the form of para-pitrva-ji-. Here is
an objection: According to the paribhasa “prakrtivad anukaranam bhavati,” ji- in pardji is
originally a verbal root Vji-. [However,] since an application of the designation pratipadika is
prohibited because of the prescription of “adhdrmh™ [in P.1.2.45], that is to say, it is not a
nominal, the compounding should not be made. Answer: [Objection] does not [stand] because it
is not prohibited. The reason is that the form adhatuh does not mean the prohibition after
tentatively applied (prasajyapratisedha) in the sense of “it is not so to the verbal root” but the
exclusion [of it from the scope] (paryuddsa) in the sense of “it is applied to the one other than the
verbal root.” Thus, this is not the prescription as to verbal root nor the prohibition. In this way,
a substitute iyaN is added after [ji-]. However, this operation is prevailed by subsequent rule
P.7.3.111).
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However, this operation is not correct because P.6.4.77 does not work
in this case. This rule gives substitute 7yaN when the final phoneme to
which it is added is followed by affixes beginning with the vowels. The
genitive affix Nas is not the affix beginning with vowels. This form is
derived from P.7.3.111 but this operation is not that is applied after
prevailing.
As for this, Bhattoji also says in SK on P.1.3.19 [1, 66, 13-26]:
nanu “jeh” iti katham nirdesah. “prakrtivad anukaranam” ity
atideSena dhatutaya iyaN “jiyah” iti vaktavyatvat. na ca
“niyah” “kriyah” iti dirghe savakasam iya paratvad “GHEr
NITi” [P.7.3.111] iti guno badhata iti yuktam. hrasvesv api
piirvavipratisedheneyaN istatvat. ata eva “ksiyah” iti nir-
disyate. kifi ca “ksiyo dirghat” [P.8.2.46] iti sutre dirgha-
grahanam apiha jidpakam. anyatha “ksiyah” iti nirdesad eva
dirghasya nirnaye kim tena? ucyate. anityoyam atidesah. ato
neyaN. anityatayam pramanan tu “vIK” [Siva. 2] siitra evoktam.
avivaksitartharipamatranukaranad va. yat tu “pardjeh aso-
dhah” [P.1.4.26] iti siitre iyaNah paratvad “GHEh [NITi]”
[P.7.3.111)iti guna iti Haradatenoktam, tac cintyam. “ksiyo
dirghat” [P.8.2.46) ity etatsutrasthabhasyakaiyatavritigranthais
tatratyehatyasvagranthabhyar ca saha viruddhat.
Tr.: Objection. How is the form jeh taught? According to the
paribhasa: “prakrtivad anukaranam,” the affix iyaN is
introduced after [\/ /ji-] as the verbal root and it results in the form
“jiyah.” However, since this suffix is savakasa to the long vowel
[of the anga final] such as “niyah (< ni-)” or “kriyah (<kri-),”
according to the paratva-principle the guna-replacement by
P.7.3.111 would prevail. It is not correct because the suffix iyaN
is required due to the conflict with the preceding rule even if the
anga final is a short vowel. Thus the form ‘ksiyah’ is taught.
Furthermore, in P.8.2.46, the word dirgha mentioned in this rule
again [serves] as jiiapaka. Otherwise, since the form ksiyah is
taught, what is taught by it when the word dirgha is ascertained
[in the rule]? Answer: It is because it is non-obligatory substitute
[that is taught]. Therefore, the substitute iyaN is not to be
introduced. As for this “non-obligatory”, it is already stated
wherein the pratyaharasiitra 7/K is discussed. Or rather, it is for
the imitation of the form but not the meaning. Then, it is said by
Haradatta that P.7.3.111 prevails over P.6.4.77 because it is
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subsequent. This claim is meaningless since it is contradictory to
the statement of MBh,8 Kaiyata,? and K¥1° on one hand and to
that mentioned in this book here and there!! on the other hand.

5. varanarthanam ipsitam [P.1.4.27: SK. 590]

5.0. Explanation {118, 33-119, 2}

Text: varanarthanam prayoge kriyaya aptum istam karakam apada-
nam syat. “vrN avarane” [1814; Dhp.10.271) curadih. pravrtti-
vighato varanam.

Translation: In the expression wherein [the verbal roots having] the
meaning of keeping back [from doing something] are used, the
object which is desired to be reached by that action is karaka and
[becomes] apadana. The verbal root VvrN- means ‘intervention’
and belongs to the tenth class. ‘Intervention’ means the act of
obstructing someone from doing something.

Notes: KV explains this rule as follows [I, 540]: varanarthanam

dhatinam prayoge ya ipsito ‘rthah tat karakam apadanasamjiiam

bhavati. pravrttivighatah = varanam, yavebhyo ga varayati.

The word avarana means an act of intervening or obstructing
someone from doing something (pravrttivighata). Here, we can
understand two actions, namely the act of preventing (vighata) and
the act of doing something (pravrtti), and basing on this
understanding, we can translate the word dvarana as “X is obstructing
Y from doing/approaching Z.” While the agent of obstructing is X and
the object of this action, i.e., the one desired to be reached is Y, the
agent of doing something is Y and its object is Z. In the example given
in the next passage “yavebhyo gam varayati,” Y is a cow (gam) and Z
is bean field (yavebhyah). In order to apply the designation apadana
to yava-, we have to realize this rule as to intend that the designated is
the one desired by the object of the act of obstructing, viz., Z and not

8 Cf. MBh. ad P.8.2.46 [III,407,.22-408,1]: ndtra nirdesah pramanam sakyam kartum.
yathaivatraprapta vibhaktir evam iyanadeso ’pi.
9 Cf. Pradipa on do. [VI, 120}: natra nirdesa iti. na hiyanddesad dirghasya grahanam

pratyetum Sakyate, iyarinimittasya vibhakter durlabhatvat tato ’prapta yatha vibhaktih
sautratvan nirdesasya bhavaty evam hrasvasyapiyandadesah syad iti dirghagrahanam arthavat.

10 ¢f. KV onP.82.46 VI, 413]: hrasvasyapi dhatvanukaranasya iha iyard nirdesah. ksiyah
“nisthdyam aranyad arthe” [P.6.4.60) ity atra dirghagrahanam kriyate. “viparabhyam jeh”
[P.1.3.19] ity evamadau tu dhdtutvam anukaryagatam sad apy avivaksitatvit
Jirupasaményanukaranam drastavyam.

1 The word tatratyehatya probably refers to the passage 4.3 of this SK itself,
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the object of the act of obstructing, viz., Y. As for this, Kaiyata says
[Pradipa on P.1.4.27, 1l, 2511]: tatra varanakriyaya parakiva api
masa varayitur aptum ista bhavanti ma nasann ete ity etebhyo ’'sau
ga varayati (Tr.: Even when the beans are owned by other, they are
the one desired to be reached by the act of obstructing of the person
who obstructs). And see also Uddyota on do. [I1, 2511-r]:
sa ca tadvyaparajanyatatphalabhavaprayojako bhaksanadi-
Janakavyaparabhavanukilo vyaparah kvacit. kvacit tadvyapara-
Janyatatphalabhavaprayojakah samyoganukilavyaparabhavanu-
killavyaparah (Tr.: This means, in certain case [to prevent
something from eating], the activity conducive to the absence of
the activity producing the act of eating, etc., which instigates the
absence of that result produced by that activity. In another case
[to prevent someone from approaching somewhere], this means
the activity conducive to the absence of the activity conducive to
the contact, which instigates the absence of that result produced
by that activity).

5.1. The purpose of the word ipsita

5.1.1. Conflict 1 <apadana and adhikarana> {119, 2-3}

Text: ‘ipsita’ iti kim? “yavebhyo gam varayati ksetre.”

Translation: What is [the purpose of] the word ipsifa in this rule? [The
counter-example is] “yavebhyo gam varayati ksetre: he keeps a
cow back from [eating] barley in the field.” [If there is no word
ipsitam, “ksetra” would get apaddna designation because it is
related to the act of preventing].

Notes: If the word ipsita is not mentioned in this rule, wrong

application would arise according to a purvapaksin. That is to say, in

the example, the verbal root which means the act of preventing

(varayati) is used and thus all items related to this action are called

apadana. The field can be regarded as ipsifa because someone wants

the cow not to approach the barley, in other words the field where that
barley is growing. Supposing like this, puirvapaksin points out the
possibility of applying the apddana to ksetra.

However, in this case what is actually meant for by the word ksetra
is to denote the place and on this reason ksefra is termed as
adhikarana by P.1.4.45 which is prescribed subsequently. Therefore,
the conflict between apadana and adhikarana cannot happen and this
rule is well-managed even without the word ipsita. See Nyasa on do.
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[I. 540-541]): atra ksetrasyanipsitasya na bhavati samjia,
ipsitagrahandt. nanu cdtra paratvad adhikaranasamjiiayaiva
badhitatvad apadanasamjiidyah, ksetrasyapadanasamjiia na
bhavisyatity ato na kartavyam ipsitagrahanam iti, etan nasanka-
niyam, uktottaratvat.

5.1.2. Conflict 2 <apadana and karman> {119, 3-5}
Text: nanv iha paratvad adhikaranasamjiia bhavisyati yathd krte
‘pipsitagrahane gosv ipsitatamatvaprayuktd karmasamjia.
Translation: In this case, according to paratva-principle, the designation
adhikarana would be applied to ksetra. And furthermore, even if
“ipsitam” is not mentioned in this rule, the word gau- which
denotes the most desired object would take karman designation.
Notes: Next difficulty concerning to the application of apaddna is the
conflict with the designation karman. In the rule 27 the word ipsita is
mentioned and on the other hand in 49 the word ipsitatama is
prescribed. The notion of ipsitatama is included in that of the word
ipsita and this seems to imply that rule 27 would be applied to the
whole ipsita items including the ipsitatama items. In the above
example, we have two ipsita objects, yava and gau. Do we apply 27
to both? It is not correct. Inspite of the presence of the word ipsita in
this rule, the one which is realized as ipsita item by this rule is not the
ipsitatama item because the ipsitatama items are all ipsita item but
not vice versa. Both the cow and the barley are ipsifa but the former is
not mere ipsita but again realized as ipsitatama. Thus, it is called
karman by P.1.4.49. In this way, the conflict between apadana and
karman does not arise, regardless of whether the word ipsita is
mentioned in this rule or not, and karman designation is properly
applied. As for this, PM says [on do., I, 541]:
athatra gavam apadanasamjia kasman na bhavati, ipsitatamo
‘pipsito bhavaty eva, yatha Suklatamo ’pi suklah? paratvat
karmasamjfia bhavisyati. (Tr.: Then, why is the designation
apadana not applied to the cow because the most desired thing is
nothing but the desired thing such as the most brilliant thing is
included in the bright ones? [That application is not taken place]
because due to the paratva-principle the designation karman
would be applied).
Patanjali re-formulates this rule [I, 328, 17]:
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Alternative A:(varandarthanam) karmano yad ipsitam (what is
desired [to be reached] by the karman [is called apadanal).
Alternative B: (varanarthanam) ipsitepsitam (what is desired [to
be reached] by the ipsita object [is called apadanal).
In order to overcome the conflict of application, in case of “agner
manavakam varayati,” Patafijali rephrases P.1.4.27. As is seen in the
rephrased rule, since the word karman is already introduced, P.1.4.49
is at first to be applied, and then 27 is applied to in the remaining
domain.12 This rephrase is not of Patafijali because Katyayana has
already stated that varanarthesu karmagrahandanarthakyam kartur
ipsitatamam karmeti vacanat (In this rule, i.e., 27, the word
karmanah is not necessary because 49 is prescribed). This seems that
original Panini rule might be formulated with the word karmanah.
(See in detail Joshi and Roodbergen [1975], pp. 86-87).

5.1.3. Siddhanta {119, 5}

Text: satyam, cintyaprayojanam evepsitagrahanam.

Translation: True. Thus, it is meaningless to mention the word
“ipsitam” in this rule .

Notes: Here, Bhattoji claims that the word ipsita is not necessary in this

rule. As we have seen in part (2) of this study (2.5, pp. 165-166;

2.8.1, p. 178), P.1.4.25-31 are regarded as unnecessary because

P.1.4.24 alone can manage the application of apadana to the different

cases described by P.1.4.25-31. However, Bhattoji does not admit this

unnecessity of P.1.4.25-31, and re-approves them (9.2-3). Therefore,

Bhattoji needs P.1.4.25-31, and especially 27 without the word ipsita.

6. antardhau yenadarsanam icchati [P.1.4.28: SK. 591].

6.1. On the word antardhau {119, 6-7}

Text: ‘antardhav’ iti saptami.

Translation: The word antardhau is the locative form of “antardhi.”
Notes: This rule means that a person/being!3 by whom someone wishes
not to be seen when the act of hiding is taken place [or when it is

12 See Joshi and Roodbergen [1975], p. 85. It says that “The different wordings mentioned by
Pataiijali do not affect the meaning of the rephrased rule. This remains the same in both cases.”

13 Deshpande[1991(b)], although its context he refers to is not of apadana but of
sampradana, says “the masculine gender in these rules clearly seems to point to the fact that
sampraddna in all these cases is prototypical animate, preferably human.” (p. 476) And he
translates the apddana item of this P.1.4.28 as “The person or being.” I follow his translation.
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caused by the act of hiding] is called apadana. Example, “upa-
dhyayad antarddhatte: a person is hiding from [his] teacher.”

At first, the meaning of the locative case of the word antardhau is
dealt with. There are two interpretations. According to KV and Nyasa,
this locative case means “nimittasaptami: a locative case which means
a cause/ a condition.” (KV on P.1.4.28 [I, 5411: antardhinimittam
yenadarsanam atmana icchati tat karakam apadanasamjiiam bhavati;
Nyasa [ibid.]: nimittat karma(sam)yoge iti saptami). Second inter-
pretation is given by Haradatta, namely “visayasaptami” or “sat(i)-
saptami”’ [PM, ibid.]. This is supported by Nage$a. ({Uddyota on do.,
II, 251r): antardhir vyavadhanam *‘yasya ca bhavena |[bhava-
laksanam. P.2.3.37)” iti saptami).

First interpretation, nimittasaptami, is based on V¢ VI on P.2.3.36:
nimittat karmasamyoge (the locative case is introduced after [the word
denoting] nimitta'* when it is related to the object). For example,
“carmani dvipinam hanti: someone kills a tiger for (its) skin.” Here, as
for the act of killing, the object, i.e., a tiger(dvipin) is killed because
the person wants its skin. We can easily understand that its skin
(carman) is here intended as nimitta for killing. If we accept KV’s
interpretation, it is meant by “antardhinimittam adarsanam” that
someone wishes ‘not-to-be-seen’ (adarsana) which is caused by the act
of hiding. Since the form antardhau is explained by above Vi
according to KV and Nyasa, the act of hiding must have a relation to
the object. What is the object to be referred? It might be the object of
wishing, in other words, of ‘not-to-be-seen,” namely ‘oneself’
(atmanam, not explicitly referred in the example). However, is there
really the relation between the act of hiding and oneself in the form of
a sort of causal relation? Haradatta clearly criticizes this interpretation
as follows [PM on do., 1. 541]:

antarddhau iti neyam “nimittat karma(sam)yoge” iti saptami,
yatha hi vetanena dhanyam lunatity atra vetanasya dhanyena
yogo ’sti, tathehdpy adarsanam icchatiticchakarmand’dar-
sanenantarddher yogo nasti. athadarsanasya yat karma atma-

14 According Kaiyata, this word nimirtta denotes “kriyaphala: result of the action” and if there
is no (intimate <Note. This qualifier is given by Joshi and Roodbergen [1980, p. 85]>) relation
between rimitta and karman, the locative case is not used. Therefore, in “vetanena dhanyam
lunati” the word vetana cannot have the locative case but the instremental case which denotes the
cause (hetu) by P.2.3.23 because between vetana and dhanya, there is no relation. (Strangely
enough, Haradatta says that there is a relation between vetana and dhanya. See the subsequent
quotation from PM in this section.)
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khyam atmano ’'dar$anam icchatiti tenantarddher yogo ’sti?
yasyaivadarsanam — tasyaivantarddhanam ity ucyate. evam api
“nimittat karmayoge” iti kim nimittam grhyate, karanam?
prayojanam va? karanam cej jadyena baddhah — atrapi
" prapnoti, ya eva baddhyate tatraiva jadyam iti; tasmat prayo-
janasya tatra grahanam. yatha — carmani dvipinam hantiti
carma dvipihananasya prayojanam. iha tv antardhdnam
adarsanasya karanam, antarhitah khalv asau na drsyate.
Tr.: The locative case of the word antardhau is not meant for
nimitta introduced by Vt. VI on P.2.3.39. In case of “vetanena
dhanyam lunati: he is reaping a harvest for the earnings, ” we can
find the connection between vetana and dhanya. [However, in
case of “antarddhau yenddarsnam icchati’] such a connection
between the object of wishing [not to be seen}] and the act of
hiding is not found. If [you say that] the object of wishing not to
be seen is ‘oneself’ and this [object] has the connection with the
act of hiding, [it is replied that] one who [wants not to be seen] is
the same person who hides himself. Furthermore, if antarddhau
denotes nimitta, what kind of nimitta is intended, a cause
(karana) or a purpose (prayojana)? If it means karana, see the
example “jadyena baddhah: he was kept in custody due to his
stupidity.” In this case, we see the cause, namely stupidity is
existing in that person kept in custody. Then the instance of
prayojana is mentioned. For example, “carmani dvipinam hanti.”
Here carman is the purpose for killing the tiger. However, in the
instance of P.1.4.28, namely when one hides, the act of hiding is
the cause of non-seeing. In fact the one which hides is not seen.
According to him, the nimitta-interpretation does not stand because the
relation between the word denoting nimitta and the karman is not seen
in this case of P.1.4.28.

As for the second interpretation, the locative case of antardhau
denotes only the situation, namely “in case the person hides” or “if he
hides” and thus, the application of apadana does not concemn to the
relation between the object and the item to which the apddana-
designation is applied. (Nagesa, while admitting that this locative case
means satisaptami, gives nimitta-interpretation of this rule later:
antardhinimittakam yat kartrkam atmakarmakadarsanam icchati tad
apadanam ity arthah [Uddyota, 11. 252r}).
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6.2. On the word yena {119, 7-8}
Text: ‘vena’ iti kartari trtivda. na ca krdyoge™ sasthiprasangah.
“ubhayapraptau karmany [P.2.3.66] eva” iti niyamat.
*1. MS93R7. krdyogasasthi-. This reading is also supported by Tattva-
bodhini [on SK 591, 1. 660].

Translation: The instrumental case of the word yena means ‘agent.’
Howeyver, it is not proper to say that in connection with a word
ending in the krz-suffix [the word standing for the agent] takes the
genitive case. Because of the restriction that when two words, [the
word standing for the agent and the word standing for the object,
are used in connection with the word ending in the krt-suffix,
then only the word standing for] the object takes the genitive
case.

Notes: The word yena is considered as incorrect (or ungrammatical)

word by the commentators.

According to P.2.3.65, the word denoting the agent takes the
genitive case when it is used with the word ending in the kr¢-suffix. By
applying this rule to the sentence of P.1.4.28, “yena adarsanam: by
whom [someone wishes] ‘not-to-be-seen’” should be “*yasya adarsa-
nam” because it is along with the word adars$ana deriving from naN-
\dr$-LyuT [P.3.3.113;-yu- = -ana- by P.7.1.1]. However, when two
words — one denotes the agent and the other the object — are
expressed along with the word ending in the Ar#-suffix in the same
sentence, the latter will take the genitive case by P.2.3.66 and the
former will have the instrumental case by P.2.3.18. In P.1.4.28, since
we have the word adarsana and as far as the surface vocabulary of
this rule is concerned, we have no word denoting the object. Therefore
we have to apply P.2.3.65 to this rule and the word denoting the
agent, yat-, should be put in a genitive form. The fact is not so.

Commentators have puzzled about how to interprete this ungram-
matical use of instrumental case. There are two solutions to maintain
the Panini’s wording. One is mentioned in KV. Its comment (see 6.1)
shows that by adding the word atmanah in this rule the instrumental
case of the word yena denotes the agent. Nyasa gives more explanation
that the word yena means the agent (of the verb V is-) and the object
of ‘not-to-be-seen’ is oneself (atmanah). (Nyasa on do. [I, 541-2}:
yeneti. kartari trtiya. nanu ca “kartrkarmanoh krti” iti sasthyd
bhavitavyam iti? naitad asti; “ubhayapraptau karmani” iti niyamdt
karmany eva, na kartari. karma tv atradarsanasydtma, tasya-
ntarangatvat sa eva karma vijigyate). If we supply the word atman
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in this rule, since both the words are used and then by P.2.3.66 the
word atman would take the genitive case and by P.2.3.18 the
instrumental case of the word yena is justified. Then PM gives further
explanation that when someone is asked that who does want not to be
seen by other, he might reply that I myself. Thus, although the word
atmanah is not mentioned in this rule, at least its meaning is implied in
this rule. (PM on do. [I, 541]: nanv atmane iti na sriyate, ma sravi;
yenadarsanam icchatity ukte kasyety apeksayam atmana iti gamyate).
Both PM and Nyasa admit the form yena as correct. This reasoning
paradoxically makes alternation in Panini’s wording by adding the
word atmanah.

Bhattoji does not explicitly speak of the supplement of the word
atmanah but, as far as it can be inferred from his statement: na ca
krdyoge sasthiprasangah, it might be concluded that he also admits to
supply the word atmanah because unless this word is in this rule the
genitive form of *yasya is inevitable.1>

However, Nages$a opposes to this view. According to him, since we
do not have the word atmanah, we cannot apply P.2.3.66 to this case.
Although the usage of P.1.4.28 is opposed to P.2.3.65, we have to
accept it as correct simply because Panini himself prescribes this rule.
(Uddyota on do. [ll, 252r]: yeneti sautri trtiva. ubhayah prayoga-
bhavenobhayapraptav ity asyapravriteh. ubhayaprayoge eva tatpra-
vrttir ity “Gtmamane [KHas$ ca. P.3.2.83] iti siitre bhasye spastam.'®
antardhinimittakam yat kartrkam atmakarmakadarsanam icchati tad
apadanam ity arthah.) Nevertheless, NageSa states contradictory
opinion in his LS on do. [I, 690-691]: yenety atra “kartrkarmanoh”
[P.2.3.65] iti sasthi na sautratvat. “atmanah” iti pratyasattilab-
dham.'7

15 ¢t Balamanoramd on SK 591 [1,661]: atmana iti darsanasabdayoge karmani sasthi.
dtmana ity adhy@hdralabhyam. ata eva yeneti kartari trtiya sangacchate. anyatha krdyogasasthi-
prasangat. atmana ity adhyahare tu ubhayapraptau karmany eveti niyaman na krdyogasasthi.

16 MBhadP3.2.83 [11, 110, 8-10]: nanu coktam kartary api vai tenaiva vidhiyate. tatra kuta
etat. karmani bhavisyati na punah kartariti? evam tarhy dtmagrahanasamarthyat karmani
vijfigyate. Uddyota on do. [IH, 1751}: atmagrahanam anarthakam iti. yady apy ubhayapréptav iti
niyamdd api na kartariti vaktum sakyam. tathapy ubhayoh prayogabhavid atra tad apraptih.

17 1§ is the shorter version of his commentary on SK. The larger one is called Brhat-
sabdendusekhara and it is, according to Kapil Dev Shastri, the editor of the Vaiyakarana-
siddhantamafijiisa of NageSa, “probably completed before the completion of his Uddyota.”
(Introduction of ¥SM, p. vi) It is not clear that LS is earlier than Uddyota but it is highly
possible.
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6.3. Bhattoji’s interpretation of P.1.4.28 {119, 8-10}

Text: vyavadhdane sati yat kartrkasyatmano darsanasyabhavam icchati
tat karakam apadanam syat. “matur niliyate kysnah.” “IIN
slesane”{1139; Dhp. 4.31] daivadikah.

Translation: When the placing [something] in between is taken place, [a
person] to whom someone wishes the absence of seeing of which
has agent and oneself [as the object] is kd@raka and apadana. For
example, “matur niliyate krspah: Krsna is hidding from his
mother.” Here, the verbal root VIiN- means “to attach, cling to”
and belongs to fourth conjugation [but not the passive form].

Notes: This comment is same as that of SK. No. 591 [I, 661]'8 with

minor changes: vyavadhane sati yat kartrkasyatmano darsanasya-

bhavam icchati tad apadanam syat. matur niliyate krsnah. Bhattoji
gives his interpretation of the word antardhau, i.e., “vyavadhane sati,”
and this is apparently the usage of absolute locative. See 6.1. Nagesa
comments on this passage [LS, 1. 690]: antardhir anyakartrkasva-
karmakadarsanabhavanukiilo vyavahitodesasthiriipah, tadghatikam
yat kartrkadarsanabhavam icchati tad apadanam ity arthas phalitam
aha — vyavadhane satiti (Tr.: The act of hiding means the situation
where something is blocking between, which is conducive to the
absence of seeing having the other person as its agent and oneself as its
object. As such the person of which someone wishes the absence of
that agent’s seeing is apadana. To clarify this meaning, [Bhattoji] says
“vyavadhane sati™). :

6.4. Again on the word antardhau {119,10-11}

Text: atra ‘antardhav’ iti cintyaprayojanam.®
ity atra hi paratvat karmata siddha.

Translation: The word antardhau is redundant [in this rule]. It is
because, according to the paratva-principle, [if it is not in the rule,
then the word caura] would be termed as karman [and take the
accusative case] in the expression “na didrksate cauran: he does
not want to see the theives”.

“na didrksate coran”

18 ¢f. Balamanorama [ibid.]: iha tapasargavasad vyavadhanena parakartrkasvavisayaka-
darsanavirahanukulavyapdre vartate. tatas ca kyrspo matrkartrkasvavisayakadarsanavirahaya
kudyiding pracchanno bhavatity arthah. atra vyavadhinam dsritya matrkartrkasvavisayaka-
darsanavirahasya krsnenesyamanataya matur apadanatvat paricami.

19 Tamvabodhini [I, 661] says “Sabdakaustubhe tu “antardhau” ity etac cintyaprayojanam
it sthitam.”
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Notes: In this section the (un-)necessity of the word antardhau is again
discussed by giving the counter-example. See the comment of
Jinendrabuddhi.
Nyasa [1, 542): cauran na didrksata iti. atra ya$ cauran na
" didrksata iti sa tair atmano ‘darsanam icchati, na tv antarddhi-
nimittam; kintipaghatanivrttyartham. vispastarthadi cantarddhi-
grahanam. paratvat karmasamjiiayaiva badhitvac cauranam
apadanasamjia na bhavisyati.
Tr.: On “cauran na didrksate.” Here in this counter-example the
person who does not want to see the thieves is the one who wishes
not to be seen by them. [In this case, the act of not-seeing] is not
caused by the act of hiding. Rather, it aims at the escape from
injury. The mention of the word antardhi- is very clear [because
if it is not in this rule, the thieves by whom the person does not
wish to be seen would be termed as apadana. However, it is not
necessary] because by means of the paratva-principle the
designation karman will prevail over apadana.
Joshi and Roodbergen [1975] say that this counter-example is wrong
because Jinendrabuddhi’s interpretation of that example itself is not
correct and as such P.1.4.28 cannot be applied.?0

6.5. On the word icchati-{119,11-12}

Text: ‘icchati’ iti kim? icchayam asatyam™ saty api darsane yatha
syat. -

*1. Read “icchdyam satyam” instead of “icchayam asatyam.” This reading
is supported by KV and SK No. 591: icchatigrahanam kim — adarsane-
cchdyam satyam saty api darSane yatha syat.

Translation: What is the purpose of the word icchati? When someone
has a desire of “not-to-be-seen,” even if the act of seeing is taken
place [against his wish, apa@dana designation] would be [applied
to).

Notes: This remarks the case where the act of seeing is actually taken

place. If someone wishes not to be seen and against his wish the other

person sees him, since the intention of the former person conforms to

20 “Strictly speaking, however, sa tair atmano ’dar$anam icchati cannot be a correct
interpretation of the sentence caurdan na didrksate, because, according to P.1.3.7, the desirative
suffix can only be used, if the agent of the action denoted by the verbal base and the person who
wishes are one and the same person. Therefore cauran na didrksate can only mean: ‘he does not
want to see the thieves.”” (p. 89) Also they refers to the interpretation suggested by
D.H.H.Ingalls, although his translation of the KV is still unpublished. See ibid. p. 90.

102



SANSKRIT SYNTAX (3): SABDAKAUSTUBHA

the condition prescribed in P.1.4.28, this rule can be applied. KV on
do. [1, 542]: icchatigrahanam kim ? adarsanecchayam satyam saty
api darsane yatha syat. Also see LS [1, 6911: saty apiti. adarSaneccha
tadanukilavyaparakarane daivavasad darsane saty apity arthah.
athava yatra darsanabhava eva tatraiva syad iti bhavah. (Tr.: On
“saty api.” It means that “when the activity conducive to the desire of
‘not-to-be-seen’ is employed, even though he is seen by chance.” Or
rather, it is implied that only when the act of seeing is absent [this rule]
would be applied).

7. akhyatopayoge [P.1.4.29: SK. 592].
7.0. Explanation {119, 13-15}

Text: upayogo niyamapirvakam vidyasvikarana. tasmin sadhye ya
akhyata tat karakam apadanam syat. “upadhyayad adhite.”
Translation: The word upayoga means “an acquisition of knowledge

following a discipline (niyamapiirvakavidiyasvikarana),” [namely
taking a lesson regularly]. When such [an acquisition] is to be
done, a person who provides [instruction] is karaka [and becomes]
apadana. For example, “upadhyayad adhite: he learns from a
teacher.”
Notes: KV on P.1.4.29, [1, 543]: akhyata = pratipadayita. upayogah =
niyamapiurvakam vidydagrahanam. upayoge sadhye ya akhyata tat
karakam apadanasamjiiam bhavati. upadhyayad adhite. upadhyayad
agamayati.

Pataiijali states that the word upayoga means ‘prakarsagati: to
reach the higher level’ or ‘niyamapiirvaka: to follow the discipline’
[MBh ad P.1.4.29, 1, 329, 9-10]. However, the commentators prefer
the latter sense and say “niyamapiirvakam vidyasvikaranam (vidya-
grahanam).” Uddyota on P.1.4.29 says [II, 253r]: upayogasabdasya
tatraiva ridhir anyatra tu laksanaya prayoga ity arthah. niyamo
bhiksacaranabhiisayyadih. (Tr.: The word upayoga means “riidhi: a
traditional custom” in this case but in other cases “prayoga: [simple]
practice” through the secondary meaning. Niyama is, for example,
“going for alms,” or “sleeping on the ground,” etc.).

The word niyama means “vidyagrahanartham sisyapravrttih: the
activity of the student in order to obtain the instructions.” (This
explanation is given by the Nyasa on do. [1, 543]). As for what kind of
activity, NageSa says in above quotation, viz. bhiksacarana and
bhusayya, etc. or Haradatta says [PM 1, 543]: yatha tesam mantranam
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upayoge dvadasaham adhah Sisyeti niyamo bhiksdacaranadih. We
have, for example, the following traditional statement about these:
Manusmyti 2.108: agnindhanam bhaiksacaryam adhahSayyam guror
hitam / @ samavartanat kuryat krtopanayano dvijah // (The dvija who
completes his upanayana rite should continue to do the act of keeping
a [sacred] fire, going for alms, sleeping below [= on the ground], and
serving for his guru until he arrives at the time of samdvartana rite).?!

7.1. On the word upayoge {119,15}

Text: ‘upayoge’ iti kim? “natasya $rnoti.”

- Translation: What is the purpose of the word upayoga? [To prevent the
application of apadana to nata] in the expression “natasya srnoti:
he listens to the song.” [In this case, since mere act of listening is
intended, it has no regular lesson].

Notes: This counter-example is oft-cited to show the difference between
the karaka and non-karaka, i.e, Sesa. (See part (1) 2.8.5, pp. 49-50
and part (2) 2.3.1, pp. 150-152). Since to hear the actor singing has no
regularity and academic aspect, nata cannot be regarded as akhyatr
and thus 29 would not be applied. (Nyasa on do. {1, 543]: natasya
gatham S$rnotiti. sambandhalaksana sasthi. niyamapiirvakam iha
vidyagrahanam nasti.)

If non-regularity becomes a criterion to decide whether the word
upayoga is to be in this rule or not, even though upayoga is in this
rule, it is not possible to block the application of the designation
apdadana to nata because to hear the gatha of the actor regularly and,
putting in another way, to have a lessen how to sing the garhd from
the actor adjusts to the condition of P.1.4.29. Therefore Haradatta
acquiesces in this interpretation, namely nrata can serve as the fixed
point from which the gatha comes (this understanding of Haradatta
apparently followes Patafijali’s refusal of P.1.4.25-31) but he entrusts
this problem whether rata is termed as apadana or Sesa to the speaker
who expresses it. (PM [ibid.]: nanu natasya saty apy avadhitve
Sesariipena visesandt sasthi bhavisyati, yatha na masanam asniyad iti
vastutah karmatvam masanam, satyam, sa eva vivaksaniyamah

21 As for the niyama during the brahmacarin period prescribed in the Manusmrti, see 2.173-
242. For examples, 182 udakumbham sumanasa gosakynmritikakusan / aharedyav arthani
bhaiksam caharahas caret //; 183 vedajajiiair ahin@nam prasastanam svakarmasu / brahma-
caryahared bhaiksam grhebhyah prayato ‘nvaham //, 184 guroh kule na bhikseta na jhiatikula-
bandhusu / alabhe tv anyagehdnam piirvam pitrvam vivarjayet //; 185 sarvam vapi cared
gramam parvoktanam asambhave / niyamya prayato vacam abhisastams tu varjayet //
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sitrakarena pradarsyate — upayoge 'vadhitvam vivaksitam, anyatra
Sesatvam iti).

8. janikartuh prakytih [P.1.4.30: SK. 593]

8.0. Explanation {119, 16-17}

Text: jayamanasya hetur apadanam syat. “putrdat pramado jayate.”

Translation: The cause of one who is born becomes apadana. Example,
“putrat pramado jayate: a mistake arises from a son.”

Notes: KV on P.1.4.30 [I, 543-4]: janeh kartta janikartta. janyarthasya

Jjanmanah kartta jayamanah, tasya ya prakrtih kdaranam, hetuh tat

karakam apadanasamjiiam bhavati. .

Bhattoji gives another example in his SK., i.e., “brahamanah
prajah prajayante.” Why does he quote this examle instead of the
ordinarily used one? According to the Tattvabodhini, this example can
cover two positions concerning to how to interpret the meaning of the
word prakrti. (Tattvabodhini on do. [I, 662]: tadubhyasadharanam
udaharanam aha — brahmana iti). This concern leads to the
ontological issue discussed later (8.2).

8.1. On the word janikartuh {119,17-18}

8.1.1. About the form and meaning of jani-.

Text: iha janir utpattih. ‘‘janir utpattiv udbhavah” ity Amarah[AK.
1.4.30]. ,

Translation: Here, jani- means a production. Amara says that jani-
means a production or a generation.

Notes: The first constituent of the word janikartuh, jani-, is explained.

The verbal root /janl- belongs to the fourth conjugation class (Dhp.

IV, 41: janl pradurbhavé).?? Bhattoji refers to the b pdda of verse

from the Amarakosa: janur jananajanmani janir utpattir udbhavah /

prani tu cetano janmi jantujanyusaririnah //30/.

8.1.2. Two alternatives of the formation jani- {119, 18-20}

Text: “iNajadibhyah™” [Vt on P.3.3.108] iti janer bhave iN,”
“janighasibhyam” (Unadi-sutra 579) ity UnadisutreneN va.
“janivadhyos ca” [P.7.3.35] iti vrddhipratisedhah.

*] and *2. Should we read “iNajadibhyah” instead of “iNajadibhyah” and
‘iN’ instead of ‘iV’? See the following Notes.

2 upow V, p. 415, 11-12 and 18-19: pradurbhava utpattir abhivyaktir va. atrayam
akarmakah. ... “janikartuh prakytih” iti jayamanasya karanam srigam apadanam.

105



N.KUDO

Translation: (1) According to Vt. “iNajadibhyah,” suffix iN denoting
the state of production is added to \ jan-. (2) [However,] according
to Unadisiitra, the word jani- is formed by adding suffix iN to
\jan-. [In both cases, ] the vrddhi is prohibited by P.7.3.35.

Notes: In discussing the form of jani-, there are two possibilities of its

derivation: (A) \ jan- + iN and (B) \ ljan- + iN. Alternative (A) is based

on the Vt. VII on P.3.3.108: iNvapadibhyah [in MBh ad P.3.3.108, 1I,

155, 5] and (B) is based on V'z. VI on do.: iNajadibhyah [ibid., 3]. Both

forms are directly introduced after the verbal roots. And the vrddhi

replacement does not occur on account of P.7.3.35: janivadhyos ca

([The vrddhi’-?11* replacement does not3-3* occur on the short

penulti-mate vowel -a-211¢ of] jan- and vadh- [before the

suffixes3-1'! having N or N as I72-11°]). We have one more alternative
which is introduced after the verbal root to specify it. Vz. Il on do.

[ibid., 154, 18]: iKStiPau dhatunirdese. This derivational possibility is

rejected in 8.1.4.

Here, we fall into a confusion about the suffix. SK quotes the V¢ in
the form of “iNajadibhyah” but this does not conform to the present
Vt. VII. Haradatta, supporting alternative (A), gives different reading
[PM on do. 1, 543-4]: etad uktam bhavati — janisabdo ’yam “iNjadi-
bhyah” iti janer bhave iNam utpadya vyutpaditah. “janivadhyos ca”
iti vrddhipratisedho janyarthavaci. On the other hand, alternative (B)
is supported by the commentators of SK, namely Balamanoramd on
SK. 593 [1, 662]: jani pradurbhave daivadiko 'karmakah. iNajadi-
bhyah iti bhave IN. “janivadhyos ca” iti nisedhan nopadhavrttih;
Tattvabodhini on do. [ibid.]: “iNajadibhyah” iti janer bhave iN.
“janivadhyos ca” iti vrddhinisedhah. This alternative corresponds to
the U(zddi:rﬂtm,23 and Dhatuvrtti-s such as the MDAV and the
Ksiratarangini quote this Upadisiitra as a reference (MDRV. [p. 417,
7-8): janih — ‘janighasibhyam iN” itiN;, Ksiratarangini [p. 126]:
Jjanighasibhyam iN [U. 4.129], janivadhyos ca [V11.3.35] iti vrddhi-
nisedhah janik). Why do the two commentaries on SK, quoting the
passages of the SK so frequently, give different derivation and Vz?
Does it mean that the passage of SK in this section is misunderstood
and thus they correct it because the V¢ which Bhattoji refers to is a

2 cr Commentary on the Amarakosa {pp. 55-56]: “janighasibhyam in” (Un. 4.130).
“Janivadhyos ca” (1.3.35) iti vrddhinisedhash. utpattisahacaryaj janeh stritvam. As for the
number of this Unadisiitra, according to the Osmania University editon of the KV(a), it is 1.58
in dasapadyunadisatra and 4.139 in paricapadyunadisiitra [part I].
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mixture of Vs VI and VII? Therefore, tentatively speaking, if the
present V¢ given in the MBh is to be accepted, the text of SK should
be read as suggested under the text portion (in this case the passage of
the PM also needs correction) and if we read the text of SK as it is, it
shouild be rendered that it reflects simply a difference of opinions. In
both cases, the meanings are not different.

8.1.3. The formations of janikartr {119, 20-24}

Text: tasyah karteti sasthitatpurusah. “kartari ca” [P.2.2.16] iti
pratisedhas tv anityah, ata eva jiiapakat. yadva, sesasasthya
samaso ’yam. nisedhas tu karmasasthivisaya iti “karake”
[P.1.4.23] iti sitre Kaiyatah. tatha carthamatrasya grahanad
dhatvantarayoge ’pi bhavati “angad angat sambhavati” yathad.

Translation: (1) [The compound janikartr] is a genitive fatpurusa which
means the agent of the production. However, as the prohibition of
compounding by P.2.2.16 is not obligatory, so that this formation
is allowed as the indicator. (2) Or, this is the compound of sesa-
sasthi. However, Kaiyata says that the prohibition is prescribed in
the domain of sasthi which denotes karman. Thus, since the
meaning alone is obtained, even if another verbal root is used, it is
possible to have the usages such as “angad angat sambhavati:
from each part it comes arise.”

Notes. About the formation of the compound janikartr-. According to

the KV, this compound is analyzed as janeh kartta janikartta (see

8.0). The underlying string is [[jani- + Nas] + [kartr- + sU]] + sU.

However, this compounding is prohibited by P.2.2.15: trJakabhyam

kartari ([The word ending in the sixth case®] denoting the agent [is

not!-10 compounded!-3 with!-4] the word having the suffix -#C or

-aka) and P.2.2.16: kartari ca ([The word ending in the sixth case® is

not!-19 compounded!-3 with!# the word having the suffix -#C or

-aka'®] denoting the agent). These readings of Panini rule follow the

Katre’s translation. In this case, when the genitive case of the word

Jjaneh denotes the agent, the compounding is prohibited by P. 2.2.15.

And if we consider this form as the genitive case denoting the object

(see PM [1, 543: janeh karta janikarteti karmani sasthyah samasah.

ayam eva ca nirdeso jiidpayati — “kartari ca” iti pratisedho ’niyta
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iti),2% this case is outside of the scope of P.2.2.15. However, since this
formation is allowed as the indicator (jiapaka), this prohibition is not
regarded as “obligatory.”

As for the reading of P.2.2.15-16, commentators and translators
have different opinions. KV reads kartari in 15 as the qualifier to sasthi
continued from P.2.2.8 and kartari in 16 as the qualifier to -#C and
-aka (KV on P.2.2.15 [II, 116]: kartrgrahanam sasthivisesanam; on 16
[ibid., 116-117]: samarthyad akasya visesanartham kartrgrahanam
itaratra vyabhicarabhavat). This reading is taken by the modern
iranslators. See the followings (not the translation as the whole):

Bohtlingk [1887, 1, 53]: ... ein subjectiver Genetiv (15); Auf nicht

_ein (objectiver) Genetiv mit einem Nomen ag. auf # oder aka.

(16);
Vasu [1891, 1, 262]: ... when the force of the genitive case is that
of an agent (15); ... when the force of these latter affixes is that

- of an agent (16)%>;

Renou [1966, 1,104]: ... quand (ledit Gén. a valeur d’) agent (15);
... quand (ledit dérivé a *“frc” ou aka a valeur d’) agent (16);
Katre [1987]: [A nominal pada ending in the sixth sUP triplet]
introduced as an agent marker ... (15); ... [the affixes -##C- or
-aka-] introduced as agent markers ... (16)%°;

Cardona [1988, 255]: ... bases ending in #c¢ and aka
(trjakabhyam) introduced to signify an agent (kartari) (16).
Sharma[1995, 81, 84]: A pada which ends in sasthi and denotes
karman®’ does not combine, ... with a syntactically related pada
which ends in sUP, contains a stem in #C or aka, and denotes
kartr (15); A pada which ends in sasthi and denotes karty ....

However, Bhattoji considers that kartari in 15 is the qualifier not to
sasthi but to -aka of trJakabhyam (SK on P.2.2.15 [I, 206, 1-2]:

24 If the condition karmani in P.2.2.14 is continued to 15, this interpretation of Haradatta,
karmasasthi, does not stand but, as he says, this compounding is allowed as jigpaka. See the
footnote 27.

25 Vasu says that kartari in 16 does not qualifier “zrC” but “aka’ alone.

26 Katre gives the siztzra-number of continuing rules but they are omitted.

27 Sharma [1995] here thinks that karmani in P.2.2.14 is continued to 15 as the qualifier to
sasthi (Bohtlingk translates 16 as “(objectiver) Genetiv.” This means that karmani is the qualifier
to sasthi in 16). And Joshi and Roodbergen [1973] discusses these problems that whether
karmani is continued to 15 or 16 and that what is represented by this karman (pp. 164-176),
although Patafijali did not comment on P.2.2.15-16. To clarify the functions of P.2.2.14-16 it is
necessary to be treated at another occasion.
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kartrarthatrJakabhyam sasthya na samasah. kartarity akasyaiva
visesanam na tu trCo ’pi) and that kartari in 16 qualifies the sasthi
and -#C is not continued to 16 (SK on P.2.2.16 [ibid., 15]: pirvatra
dvandvena nirddisto ’pi trC nehanuvartate).?® According to this
interpretation of Bhattoji, the prohibition of the genitive tafpurusa in
this case is by P.2.2.16 because the kartrsasthi is not excluded from
the scope of P.2.2.15.2%

Another interpretation of the formation is that in this compounding
the genitive case does not denote any kdraka-meaning but non-karaka-
meaning (Sesa). Since the genitive case does not represent karaka and
thus it is not covered by P.2.2.15-16, the compounding is allowed by
P.2.2.8. This alternative is probably the solution by Bhattoji. (See
Balamanorama [1, 662]: janeh karteti vigrahah. Sesasasthya samasah
“trJakabhyam kartari” iti nisedhas tu karakasasthya eveti vaksyate;
Tattvabodhini [ibid.}: tasyah karteti Sesasasthya samasa(h); na tu
karakasasthya, “trJakahyam — iti nisedhat).

As for the reference to Kaiyata, such a description is not found in
his commentary on P.1.4.23 but instead the following is found in the
Pradipa on P.2.2.14 [11, 434r}: trJakabhyam ceti. kartari yau trjakau
tatra samarthyat karmany eva sasthiti anenaiva pratisedhah siddhah.
(Cf. SK on P.2.2.15 {1, 206, 10-12]: Kaiyatas tu $esasasthyd samasa
ity aha. “janikartuh prakrtih” [P.1.4.30] “tatprayojako hetus ca”
[P.1.4.55])iti jiapakad anityo ’yam pratisedha iti tu bahavah).

8.1.4. What is denoted by jani- 7{119, 24-27}

Text: etena “iKStiPau dhatunirdese” [Vt 11 on P.3.3.108] itiKa
nirdeso 'yam ity asritya “gamahanaf-janakhanaghasam lopah
KNITy anaNi]” [P.6.4.98] ity upadhalopam arthasangatim
codbhavayanto Mimamsavartikakarah samahitah.

Translation: Therefore, depending on the derivation of jani- on account
of the V. II on P.3.3.108 that “iK-S-tiPau dhdtunirdese: when
the verbal root itself is cited, the krt-suffix -iK or StiP [i.e., SaP
and #iP] is added [after the verbal root],” Kumarila said that the
elision of upadha (a penultimate vowel) and the non-acquisition of
the meaning are explained.

28 SK No. 709 [=P.2.2.15, 11, 53): kartrarthatrjakibhyam sasthya na samasah; No. 710
[P.2.2.16, ibid., 54]: neha tr.J anuvartate. tadyoge karturabhihitatvena kartysasthya abhavat.

29 Asforthe opposite interpretations presented in KV and SK, see Sharma[1995], pp. 80-84.
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Notes: In this section, what is meant for by the word jani- is discussed.
Is it representing the verbal root \ /janl- or the meaning of that verb ?
If it is intended to indicate the verbal root, it will lead to two
difficulties. One is that since the final vowel -i of jani- is added on
account of V¢ II on P.3.3.108: iKStiPau dhatunirdese, P.6.4.98 is
inevitably introduced and the drop of the penultimate vowel
(upadhalopa) results. The other difficulty is that P.1.4.30 cannot cover
the cases wherein other verbal roots having the meaning of
“production; coming forth, etc.” such as sam-Vbhii- is used. In order to
avoid those difficulties it is admitted that the form jani- represents the
meaning of “production; coming forth, etc.” denoted by the verbal
roots such as \janl-, etc.
The reference of the Tantravarttika is as follows [on JS.1.3.24, 1,
515,5-11}:
sitre tavat “janikartuh prakrtih” [P.1.4.30] ity atra hi dvav
apasabdau janisabdena hi “iKStiPau dhatunirdesa” ity anena
laksanenanvito dhatur eva nirdisyate. na ca tasya kartuh pra-
krter apadanasamjfiesyate. jayamanasya punar arthasya jani-
Sabdo vacakataya naiva laksanenanugatah. tenayam daridra
ivasvasabdo jani matravacitvat tadartham praty asadhur eva
vijiiayate. tatha “trjakabhyam kartari” [P.2.2.15] iti pratisedha-
sasthisamasaprayogad vyakaranaphalaparityagah. evam “tat-
prayojakal” [P.1.4.55] iti pratisiddha eva samasah.
Tr.: In case of P.1.4.30, there are two incorrect [ungrammatical]
usage. (1) Namely, the word jani- means the verbal root \/janf-
which is based on Vt. “iKStiPau dhatunirdese.” In this case, the
designation apadana is not to be applied to the agent of that, i.e.,
its source. The word jani- is not admitted as denoting “the one
which is born (j@yamana)” which is desired by the rule.
Therefore, as the word asva is used in the sense of “daridra
(poor)”, the word jani- as the denotatum of that meaning is
incorrect.
(2) Since P.2.2.15 prohibits the compounding with the word
ending in the genitive case, [if you admits the compound
Janikartr-] it is nothing but a cancellation of the grammatical
effect. In this way, the compounding of fatprayojaka is also
prohibited.
The context whence this passage is quoted is to show how the
grammarians themselves used ungrammatical forms. In this passage,
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although the upadhalopa is not mentioned, two problems are treated.
If the from jani- represents the verbal root itself, the compound form
Jjanikarty- cannot denote the meaning “jayamanasya kartuh” and the
compound itself is ungrammatical form.

8.2. On the word prakrti

8.2.1. First view {119, 27-30}

Text: atra prakrtigrahanam upadanamatraparam ity eke. ata eva
“prakrtis ca pratijiadrsantanuparodhat” [Brahmasiitra 1.4.23]
ity adhikarane brahmano jagadupadanatayam ‘‘yato va imani
bhuitani jayante ” iti paficamim upambhikam ahuh.

Translation: Some hold that the word prakrti is used to refer the
material cause(updadanakarana) alone. Thus, in the section of BS.
1.4.23 “[Brahman] is the [material] cause because [such
understanding is not contradictory to the statement(pratijfid) and
the example (drstanta),” when the Brahman is regarded as the
material cause of this world there is $rufi to prove that the
ablative case denotes [the material cause] such as “yato va
(imani) bhiitani jayante: from it [=Brahman] these elements come
arise.” .

Notes: In the passages 8.2, two interpretations of the word prakrti are

discussed. One provocates that prakrti is upadanakarana and the other

is that it is hetu or kdrana in general. As far as the grammarians are
concerned, the former position is hold by Patafijali and Kaiyata and the
latter by KV and Nyasa (see Tattvabodhini on SK. 593 [I, 662}: iha
prakrtigrahanam hetumdtraparam iti Vrttikrnmatam. putrat pramado
Jjayata ity udaharanat. upadanamdatraparam iti tu Bhasya-Kaiyata-
matam).30
Patafijali, although he himself does not explicitly claim that the
word prakrti means upadanakarana, gives examples *“gomayad
vrsciko jayate: a scorpion is born from cowdung” and “goloma-

30 See also Balamanorama. On the example given by Bhattoji in his SK, namely
“brahmanah prajah prajayante,” it comments as follows [on SK 593, 1, 662]: brakmana iti.
hiranyagarbhad ity arthah. ghatadisu kulaladivat tasya prajotpattau nimittakaranatvam iti
bhavah. Vrttikynmatam etad ayuktam, samyogavislesasattvena “dhruvam apaye —” iti eva
siddhatvat. ato ’'tra mile hetusabda upadanakaranapara eva. ata eva Bhasya-Kaiyatayoh
“gomayad vrscika jayante,” “golomavilomabhyo durva jayante” ity udahrtya parinamesu
prakrtidravydvayavanusyitisattve 'pi buddhikrtavislesasattvad “dhruvam apdye —” ity eva
siddham iti pratyakhyanam samgacchate. evam ca “brahmanah prajéh prajdyante” ity atra
brahmasabdena mayopahitam iSvaracaitanyam eva vivaksitam. tad dhi sarvakaryopadanam iti
Vedantasiddhantah.
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vilomabhyo diirva jayante: dirva grasses are born from the hairs of a
cow and of a sheep.” These examples show that Patafijali thinks of the
word prakrti as the material cause. Kaiyata further explains Patafijali’s
position. Pradipa on P.1.4.30 [II, 2551]: lokaprasiddhyasrayenaitad
ucyate. loke hi yad yasmaj jayate tat tasman nirgacchatity ucyate.
tarkasrayas tu prakriya bhidyante. Vaisesikadarsane paramanvadi-
samavetam karanebhyo ’‘prthagdeSam karyam utpddyata iti nasti
karyasyapakramah. Samkhyadarsane ’py avirbhavatirobhavalaksana-
Jjanmandsariipaparinamabhyupagaman nasty apakramah.3!

The latter view is stated in the Nyasa on P.1.4.30 [I, 544]:
dvividham hi karanam — upadanakaranam, sahakarikaranari ca.
tatra yat karyenabhinnadesam tad upadanakaranam, yatha —
ghatasya mrtpindah. sahakarikaranam yat karyena bhinnadesam,
yatha — tasyaiva dandacakradi. tatrasati prakrtigrahane pratyasatter
upadanakaranasyaiva syat, netarasya. prakrtigrahane tu sarvasyaiva
karanamatrasya bhavati (Tr.: The cause is of two types, namely a
material cause and a co-operating cause.3? The material cause is the
one which exists in the same place where the result does. For example,
a lump of clay for a pot. The co-operating cause is that which exists in
the place whereon the result does not. Example, a stick or a potter’s
wheel, etc. for [the pot]. If the word prakrti is not mentioned in this
rule, [it means] the material cause alone because of the proximity.
However, when it is mentioned, [it means] the cause in general for
everything).33

In order to show how the ablative case standing for the apadana
denotes the prakrti, Bhattoji refers to the Vedanta school who claims

31 As for the translation and explanation of this passage, see Joshi and Roodbergen [1975],
pp- 100-105.

32 The co-operating cause (sahakarikarana) is nothing but the efficient caunse
(nimittakarana).

3 kv simply says “prakrtih kiaranam, hetuh” (see 8.0). Generally, kdrana is classified into
two by Vedanta, namely upadanakirana and nimittakarana. On the other hand, Nyaya-Vaiesika
hold three, i.e., upadanakarana, samavayikarapa, and asamavayikdrana. See, for example,
Tarkasamgraha of Annambhatta, section 40 [pp. 26-27]: karanam trividham samavayya-
samavayinimittabhedat. yat samavetam karyam utpadyate tat samavayikaranam. yatha tantavah
patasya patas ca svagataripadeh. karyena karanena va sahaikasminn arthe samavetatve sati yat
karanam tad asamavayikaranam. yathd tantusamyogah patasya tanturiipam patariipasya.
tadubhayabhinnam karanam nimittakdranam. yatha turivemadikam patasya. In this study, I
limit myself to see the discussion presented in the grammatical texts because this issue is too
much wider to treat here.
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that the Brahman is the material cause as well as the efficient cause.

See the following Sarkara’s commentary on BS 1.4.23 [340}:
yata itiyam paficami “yato va imani bhiitani jayante” ity atra
“janikartuh prakrtih” iti visSesasmarandt prakrtilaksana eva-
padane drastavya. nimittatvam tv adhisthatrantarabhavad adhi-
gantavyam. yathda hi loke mrtsuvarnadikam upddanakaranam
kulalasuvarnakaradin adhisthdatin apeksya pravartate naivam
brahmana upadanakaranasya sato ’nyo ’'dhisthatapeksyo ’sti,
pragutpatter ekam evaditiyam ity avadharanat. adhisthatr-
antarabhavo ’pi pratijiiadrstantanuparodhad evodito vedita-
vyah. adhisthdatari hy upadanad anyasminn abhyupagamya-
mane punar apy ekavijiidnena sarvavijiianasyasambhavat prati-
nadrstantoparodha eva syat. tasmad adhisthatrantarabhavad
atmanah kartrtvam upadanantarabhavac ca prakytitvam.3*
Tr.: As the ablative case of the word ‘yatah’ in the passage from
the Taittiriya-Upanisad is introduced by a special rule P.1.4.30,
this case ending should be known as denoting the source
(prakrti). However, since there is no ruler (adhisthatr) [other than
this], the efficient cause-ness [of it] is also to be admitted.
Although in the ordinary world the material cause such as clay or
gold, etc. is depending on a potter or a goldsmith as its
adhisthatr, the Brahman as the material cause is not subject to
other adhisthatr because it is already established that it is nothing
but the one before this world is created. Furthermore, that it does
not have any adhisthatr [other than itself] is clearly realized
because [such understanding] is not contradictory to pratijia and
drstanta. If it is admitted that there is adhisthatr other than this
material cause, it would lead to the fault that from one cognition
all the knowledges are not obtained and thus make a contradiction
to pratijiia and drstanta. Therefore, Atman is the agent [i.e.,
nimittakarana) because there is no other adhisthatr and it is the
prakrti as well because of the lack of other material cause.

34 See also sub-commentaries on Sarikarabhasya [ibid.]: Bhasyaratnaprabha: “yato vd” ity
atra Srutau yata iti paficami prakrtau drastavyety anvayah. janikartur jayamanasya karyasya
prakytir apadanasamyjiiika bhavatiti sit-arthah; Bhamati: yata iti ca paficami na karanamatre
smaryate api tu prakrtau, “janikartuh prakrtih’ iti. tato 'pi prakrtitvam apagacchamah;
Nyayanirnaya: jaymanasya karyasya prakrtir upadianam apadanasamjiiam bhavatity apadane
paficami smaranan na karanamatre sa yuktety arthah. yady api satre prakrtigrahanam
sarvakaranasamgrahartham ity uktam tathapi tadanadrtya “prakytis ca” iti satrasthaprakrti-
Sabdavad ayam apiti manyate, tathapi katham nimittatvam, tad aha — nimittatvam iti.
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Sanikara refers to Taittiriyopanisad T11(Bhrguvallyadhyaya)l: bhrgur vai
varunih / varunam pitaram upasasara / adhihi bhagavo brahmeti /
tasma etat provaca — annam pranam caksuh srotram mano vacam
iti/ tam hovdaca — yato va imani bhiitani jayante / yena jatani jivanti/
yat prayanty abhisamvisanti / tad vijijiasasva tad brahmeti / sa tapo
‘tapyata / sa tapas taptva //>>

8.2.2. Second view {119, 30-33}

Text: anye tu “putrat pramado jayate” iti vritisvarasat prakrtisabda
iha karanamatrapara ity ahuh. asmims ca pakse “yato va” iti
samanyasabdo 'py upadanaripavisesaparah. “chago va mantra-
varnat” Paiminisiitra 6.8.31] iti sasthanydyit.

Translation: However, others say that since the meaning of the
expression “putrat pramado jayate” is favoured, the word prakrti
means here the cause [not only the material cause]. According to
this view, the word which expresses the general meaning [such as
the word prakrti] can denote the particular such as the material
cause (upadana). It is said by the maxim in the sixth [chapter]
that “On the other hand, it is he-goat because of the mantra”
[/5.6.8.31].

Notes: PM says [ibid.]: anye tu dhruvagrahananuvrtter eva prakrti-
parigrahe siddhe prakrtigrahanam karanamatraparigrahartham
varnayanti. ata eva vrttav uktam — karanam iti, na punar upadana-
kdranam iti. tena ca putrat pramado jayata ityadav api bhavatiti (Tr.:
On the other hand, others say that since, when the word dhruva- is
continued from [P.1.4.24], the meaning of the word prakyti is included
in [that notion], the purpose of mentioning prakr#i is to show the
general term karana. Therefore, it is said in KV that karanam iti. 1t
does not mean the material cause alone. In this way, the example is
given).

In this passage, the discussion of sixth chapter of the JS is referred
to. JS 6.8.30-43 are concerned to the problem which kind of animal is
to be offered to Agni and Soma gods. Even though there is no special
rule that prescribes the kind of animal, since we have another
statement that “Invoke with the fat of the marrow of a goat,” it is

35 Seealso Chandogya Upanisad 1.9.1: asya lokasya ki gatir iti / akasa iti hovaca / sarvani
ha va imani bhiitany akasad eva samutpadyante / Gkasam pratyastam yanti / akaso hy evaibhyo
Jjyayan / akdsah parayanam //
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clearly realized that the animal to be offered is the goat.3® And the
goat is one of species of animal. When the animal as the genus is
referred to, it includes its species, i.e., the goat. In this way, when the
general notion is expressed, it includes the particulars. See
Sabarabhasya on JS 6.8.35 [5, 370]:
niyamo vaikarthyam hy arthabhedad bhedah prthaktvena-
bhidhanat //35// aniyamo va. aikyarthyam hi pasuchdaga-
sabdayoh. samanyam pasur iti. chagadayo visesa ucyante.
katham. vai samanadhikaranyat. pasus chagah, pasur utstrah,
pasur mesah, pasur usrah iti. evam sati na mantravarnah
pasusadena viruddhyate. tena chago 'py dlabdhavyas coditah.
" mantravarna upadiyamane, idam avagamyate. chagam vivaksi-
tv@’yam pasusabda uccarita iti, nanyan visesan iti. chagopa-
karanam asyopadamsitam. yad upadamsane pasusabdas chaga-
bhipraya iti gamyate. yatha yugavaratropadamsite, isacakradi-
samnidhane ca aksam dnayety ukte, yanaksam adhikrtya briita
iti gamyate, na tu videvanaksam iti. yadi hy arthabhedo bhavet
pasuchagasabdayoh prthaktvenabhidhanam, tato bhedah syat,
na chaga eva niyamyate. avihita$ chagartha ity asvopadanam.
api ca chagapakse tam mantravarnah prakasayet. chagarthahi-
dhane punah pasusabdasya, chagapraptav anyesam apraptir ity
anyasmin prapte lingena niyamah kriyata iti; on 43 [ibid., 373]:
jatir va tatprayavacanarthavattvabhyam [/43// vasabdo ’va-
dharanayam. tasmad avayavaprasiddhya samudayaprasiddhir
na badhyate. tasmdj jater eva chagasabdo vacakah. evam sam-
uddyasyarthavatta’'nugrhita bhavisyati. tasmat tatprayavacanam
upapadyate.

8.2.3. Appositional relation {119, 33-120, 3}

Text: “aham eva bahu syam” iti hi samanadhikaranyam Sriiyate. tac
ca caturdha — bhrame, badhdayam, abhede, tddatmye ca.
prakrte tadatmye, bhinnatve saty abhinnasattalatvam avidyakah
sambandhaviseso va taddatmyam ityady Uttaramimamsayam
spastam.

36 See Sabarabhasya on JS. 6.8.31 [5, 368): vasabdah paksam vyavartayati. naitad asti.
yatrakvacana dravye pasutvam upadeyam iti. asty utsrastavyasya niyamakaranam mantravarnah.
chagasya = vapayi medaso 'nubriititi, chagaprakasanasamartho mantravarnah samamndayate.
yadi chigo nopadeyas tatas tatprakasanasamarthasyopadanam anarthavat. tenavagamyate
chagam adhikytyotsargam vidadhatiti. mantravarniko dravyaniyamavidhir iti.
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Translation: The identical relation [of Brahman and material cause] is
clearly stated in the passage “aham eva bahu syam: 1 will be
many.” There are four types whence the appositional relation is
realized, namely, in case of the error (bhrama), of an absurdity
(badha), of an [imposed] non-difference (abheda) and an [actual]
same-ness (fddatmya). In this case, [what is meant for] is the
same-ness. The same-ness is the state of having the same
existence if there [seems to be] a difference or the particular
relation which is based on avidya. This is clear in the view of
Vedanta. ’

Notes: On the §ruti “aham eva bahu syam,”3” see Chandogya Up.
V1.2.3: tadaiksata — bahu syam prajayeyeti / tat tejo ’srjata / tat teja
aiksata / bahu syam prajayeyeti / tad apo. ’srjata / tasmad yatra kva
ca Socati svedate va pirisas tejasa eva tadadhyapo. jayante //,
Taittiriya Up. 11 (Brahmavallyadhyaya) 6: so ’kamayata / bahu syam
prajayeyeti / sa atapo ’tapyata / sa tapas taptva / idam sarvam
asrjata / yad idam kim ca / tat srstva / tad evanupravisat / tad anu-
pravisya/ sac ca tyac cabhavat / niruktam caniruktam ca nilayanam
satyam abhavat / yad idam kim ca / tat satyam ity acaksate / tad apy
esa sloko bhavati //

Sankara states the appositional relation (samandadhikaranya) of the
Brahman and the prakrti as follows [on BS. 1.4.26, 341]: parinamad
iti va prthaksiitram. tasyaiso 'rthah — ita$ ca prakytir brahma, yat
karanam brahmana eva vikaratmana parinamah samanddhikara-
nyenamndyate “sac ca tyac cabhavat. niruktam caniruktam ca” [Tai.
Up. 11.6] ityadineti (Tr.: Or rather, “paripamar” [which is a part of this
siitra] itself is an independent siitra. It means that the Brahman is
prakrti because it is said that paripdma as the transformation of the
Brahman is expressed appositionally [with the Brahman] such as
“[Having entered here, It] became ‘existence (saf)’ and ‘that (tya)’;
‘what is expressed (nirukta)’and ‘what it not expressed (anirukta)’
[Tai. Up. 11.6])”). (Unfortunately, its source stating the four factors
which cause the notion of samanadhikaranya collectively, as is
referred in this SX, is untraced).

3T Saikara comments on this sruti as follows [on BS. 1.4.24, 340]: abhidhyopadesas
catmanah kartrtvaprakytitve gamayati “so ’kamayata bahu syam prajayeya” [Tai. Up. 11.6] iti,
“tadaiksata bahu syam prajayeya” [Ch. Up. V1.2.3] iti ca. tatrabhidhyanapiurvikiyah sva-
tantryapravritteh karteti gamyate. bahu syam iti pratyagatmavisayatvad bahubhavanabhidhya-
nasya prakrtir ity api gamyate.
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9. bhuvah prabhavah [P.1.4.31: SK. 594]

9.0. The meaning of the rule {120, 4-7}

Text: bhitkartuh prabhavah pragvat. “himavato ganga prabhavati.”
“kasmirebhyo vitaratd™ prabhavati.” “tasu upaksaye” [1213;
Dhp.4.103] bhave Ktah. vigatasta vitasta. asosyety arthah. atro-
palabhateh karmavyapare prabhavatir vartate. prakasate ity

arthah.
*1.Read wtasta This reading is supported by MS94R2 and PM. And SK
itself gives the form vitasta in explaining its derivation.

Translation: The point of origin for an agent of the verbal root ‘\/bhﬁ— is
[karaka and called apadana) as is explained earlier. For
examples, “himavato ganga prabhavati: the Ganga river flows
from the Himalaya,” and “kasmirebhyo vitasta prabhavati: the
Jhelum (Vitasta) river comes from Kashmir.” In the second
example, the name vitastd is derived from the verbal root
“JtasU-: to decrease” plus affix -Kta which means the state
(bhava). Furthermore, the prefix vi- is attached. [Totally,] it
means “not to be dry” (asosya). The form prabhavati means the
same as the meaning of the passive form of upa-Vlabh-. It means

“to come arise” (prakasa).

Notes: KV [1, 545]: “kartuh” iti vartate. bhavanam bhiih. bhavaty

asmad iti prabhavah bhiikartuh prabhavo yas tat karakam apadana-

samjiiam bhavati. ... prathamata upalabhyata ity arthah. This rule
prescribes the application of the term apdadana to the point of birth

(prabhava) when the verbal root Vbhi- is used. The meaning of the

word prabhava is paraphrased into. “prathamata upalabhyate:

something is perceived for the first time” (by KV) and “prathamatam
prakdasate sminn iti prabhavah, prathamaprakasasthanam ity arthah:
whereon something appears for the first time, namely the place of its

first appearance” (given by Balamanoramd on SK. 594 [I, 663]).

It is Haradatta who gives the explanation of the word vifasta but
the reason why such an explanation is mentioned is unclear [P M, ibid.]:
karteti. bhavatyarthasya kartety arthah, bhuvo va dhatoh.
katham punar dhator nama karta syad, dhatur vai sabdah, sabde
'sambhave ’rthe karyam vijiiasyate. “tasu upaksaye” bhave
Ktah, “vi gatau” tasta, vitasteti, asosyety arhtah. upalabhateh
karmavyapare prabhavatih, pravartata ity arthah. prakasata iti
yavat. etena janyarthabhavat pirvenasiddham darSayati. aneka-
rthatvad dhatinam asminn arthe vrttih.
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9.1. The rejection of P.1.4.25-31 {120, 7-14}
Text: “bhitrarthanam [bhayahetuh]” [P.1.4.25] ity arabhyeyam
saptasiitri bhasye pratyakhyata.™ |
[P.1.4.25] tatha hi “corehbyo bibheti.” bhayan nivartata ity
_arthah. “trayate,” raksanena corebhyo nivarttayatity arthah.
[P.1.4.26] “pardjayate,” glanya nivartata ity arthah.
[P.1.4.27] “varayati,” pravrtttim pratibadhnan nivartayati.
[P.1.4.28] “niliyate,” nilayanena nivartata ity arthah.
[P.1.4.29] “adhite,” upadhyayan mhsarantam Sabdam grhnatity
arthah.
[P.1.4.30] “brahmanah prapafico jayate” ity atrapi tato
‘pakramati.” yatha “vrksat phalam” iti lokaprasidhyasrayena-
payo bodhyah. .
[P.1.4.31] “prabhavati” ity atra bhavanapiirvakam nihsaranam

arthah.
*1. Tattvabodhini adds tatrettham upapattisambhavah. *2. Tattvabodhini
adds nirgacchatity arthah and omits the sentence beginning from yathd.

Translation: Panini siatras 1.4.25-31 are rejected in the MBh.
[According to Patafijali, the scopes covered by 25-31 are all
managed by P.1.4.24 alone. Examples of respective rules are
interpreted as follows].

On “corebhyo bibheti” [which is covered by P.1.4.25]. It means
that he escapes (nivartate) because of the fear. [The thieves are
the point of separation. Thus, it is termed as apadana and takes
the ablative case ending]. On the usages like “fra@yate.” It means
that someone makes himself to escape from the thieves by
protection. [Here, he perceives a certain relation with the thieves
in his mind and, then, he makes himself turn away from them.
Thus, the thieves serve as the point of separation.]

On “pardjayate” [by 26]. It means that someone turns away by
his delibity.

On “varayati [yavebhyah gam]: he prevents [a cow] back from
[eating] barley” [by 27]. It means that he stops the activity [of the
cow] after binding it with [something].

On “niliyate [upadhyayat]: he conceals [himself from his
teacher]” [by 28]. It means that he escapes from the teacher by
hiding.

On “adhite [upadhyayat]: he leams [from his teacher]” [by 29]. It
means that he gets word which is going forth from the teacher.
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On “brahmanah prapafico jayate: a dialogue comes from
brahmin” [by 30]. It means that it [= prapafica] moves away from
that [=brahmin]. [This understanding] is just as “vrksat phalam: a
fruit moves away from tree.”38 [Namely, a speech is moving
from brahmin.] In the same manner, the separation should be
realized through the established fact in this world.3?
On “prabhavati [ganga himavatah]” [by 31]. It means that [the
Ganga river,] appearing for the first time, flows.
Notes: This and the following passages, 9.1-3, are quoted, although
with minor changes, in the Tattvabodhini which says in the end of its
quotation that etac ca Sabdakaustubhe spastam [1, 663).

Here is dealt with the unnecessity of P.1.4.25-31, apparently put
forword by Pataiijali. His interpretation of the word apaya in P.1.4.24
is, as we have seen,*C that the word apaya does not only mean mere
separation that something moves from one point to another, i.e., a sort
of physical separation but also a non-participation or an abandonment
which is not seen, i.e., a sort of mental separation. The meanings
prescribed in 25-31 which are the condition for introducing the term
apadana such as the frightening, the intolerance, the prevention, etc.
are all included in the notion of mental separation.*! Depending on this
extended interpretation, he invalidates the effect of 25-31 [MBh. ad
P.1.4.24, 1, 327, 2-7: tat tarhidam vaktavyam. na vaktavyam).

As for the rejection of P.1.4.25-31 proposed by Patafijali, although
KV says nothing, Jinendrabuddhi and Haradatta agree with him

38 This refers to Kaiyata’s explanation but it is found in his commentary on P.1.4.29 [Ii,
2541]: yatha phalam vrksad apakrintam na punar vrkse tad bhavati, evam $abde ’pi prasanga
ity arthah (Just as a fruit moved away from a tree does never grow on that tree, the speech
would be so [if it moves away from the teacher]).

39 Taking “lokaprasiddhi” as its proof is found in the Pradipa on P.1.4.30 [II, 2551]. See
Notes on 8.0. ‘

40 See Kudo[1997] 2.5 p.165; 2.8.1 p.178.

41 MBh. ad P.1.425 {I,. 327, 24-26]: iha tavad vrkebhyo dasyubhyo bibhetiti ya esa
manusyah preksapiarvakari bhavati sa pasyati yadi mam vrkah pasyanti dhruvo me mrtyur iti. sa
buddhyd samprapya nirvartate; ad 26 {1, 328, 5-71: ya esa manusyah preksapiirvakari bhavati sa
pasyati duhkham adhyayanam durdharam ca guravas ca durpacara iti. sa buddhya samprapya
nirvartate: ad 27 [ibid., 21-23]: pasyaty ayam yadima gavas tatra gacchanti dhruvam
sasyavinasah sasyavinase 'dharmas caiva rdjabhayam ca. sa buddhya samprapya nirvartayati,
ad 28 [1, 329, 2-3): pasyaty ayam yadi mam upadhyayah pasyati dhruvam presanam upalambho
veti. sa buddhyd samprapya nirvartayati; ad 29 [ibid., 20-21]: apakramati tasmat tad
adhyayanam. yady apakramati kim ndtyantGyapakrdamati. samtatatvar, ad 30 [330, 1-2]:
apakramati tas tebhyah. yady apakramanti kim natyantiyapakramati. samtatatvat.
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(Nyasa, for instance, says: evam tarhi purvasyayam praparicah [on
P.1.4.25, 1, 539)). ’

9.2. Justification of P.1.4.25-31 {120, 15-19}

Text: atredam vaktavyam,™ _nivrttinihsaranddi*z—dhd'tvantardrtha-
visiste svarthe vrttim asritya yathakathaficid uktaprayoganam
samarthane 'pi mukyarthapuraskarena sasthiprayogo durvarah.
“natasya Srnoti” itivat. na hy upadhyayanatayoh kriyanukitla-
vyaparamse viseso vaktum Sakyah. anabhidhanabrahmastram
asritya pratyakhyanan tu nativamanoramam.

*1. Tattvabodhini: vastutas tu. *2. Tattvabodhini: -vismaranadi-.

Translation: It should be stated. Even though depending on [the

' interpretation that] its own meaning [of the verbal root mentioned
in the rule] is qualified by [the meaning of] another verbal root
such as “to escape (nivriti)” or “to go forth (nihsarana),” etc.
these usages are justified in somehow or other [by P.1.4.24 alone],
the use of the genitive case is irrepressible as is in case of
“natasya Srnoti” because the primary meaning [which is
expressed by the word(s) used in the sentence] is [always] the first
consideration. In fact we cannot make a difference between the
case of upadhydya and that of nata when both consist of the part
of the activity conducive to the whole action. Furthermore, it is
not exceedingly pleasant to make a denial [of 25-31] by [using the
meaning which is] not expressed as the last-weapon such as
Brahma’s missile. '

Notes: In the previous passage, Bhattoji makes mention of Patafijali’s

rejection of 25-31 but the interpretation of the word apaya as the

denotative of both physical and mental separation and the implantation
of additional meaning to the contextual verbal roots are not accepted
by Bhattoji. Patafijali’s rejection is based on the extended interpretation
of the word apdya and the re-explanation of the usages in accordance

with that interpretation, viz., to take the samjfiins prescribed in 25-31

in the scope of the word dhruva. In case of rule 25, for example,

someone is afraid of (bhaya) the wolves or something else and he/she
imagines as follows: “If the wolves find me, my destiny is decisive.”

Here his/her relation to the wolves is supposed even in his/her mind

and then that person decides to escape from them (nivrsti). In this

way, the separation, although it is not perceived optically, is taken
place and the point of departing (dhruva) is verified. Therefore, we

can manage this case by 24 alone, which is to be managed by 25.
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However, this process how to operate 24 in lieu of 25-31 needs
additional meanings such as nivrtti or nihsarana, etc. to fulfill the
requirement of 24.42 Unless we resort to these additional or secondary
meanings we cannot cover the scopes of 25-31. For Bhattoji Diksita,
such a process is cuambersome and seems to be not what was originally
intended by Panini. Thus, he rejects Patafijali.

9.3. Conclusion {120, 19-24}

Text: evafi ca “jugpsaviramaf-pramadarthanam upasankhyanam]”
[Vt. 1 on P.1.4.24] ityadiVarttikam apy avasya *rambhaniyam.
tathd ca satravarttikamatam eveha prabalam iti yavad badham
sadhu.*? tatha dhruvam bhayahetur asodha ityadisamjiinirdeso
'pi sarthakah. paratvat tattatsamjiiapraptav api Sesatva-
vivaksayam “na masanam asniyad” ityadav iva sasthya istataya
tatrapadanasamjiiaya varaniyatvad ity avadheyam.”

*1. Tattvabodhini omits the word avasya. *2. Tattvabodhini omits ifi

yavad badham sadhu *3. Tattvabodhini gives iti Sabdakaustubhe
spastam.

Translation: In this way, Vs on P.1.4.24 are inevitably to be made.
Since the opinions of Panini and Katyayana are, here, the
authority [of the grammar, that is, stronger than that of Pataiijali],
the rejection [of Patafijali’s proposal] is right. Thus, the entries of
samjfiin-s, i.e., dhruva, bhayahetu, or asodha, etc., becomes
meaningful. Even though those to be designated get respective
designations by the paratva-principle, if Sesa is desired as in case
of “na masanam asniyat. do not eat the beans,” the genitive case
would be preferred. [In this case, dhruva, etc. is required] in order
to prevent the application of apadana to [the one which is
supposed to take the genitive case].

Notes: If we do not accept Patafijali’s refusal of 25-31, the word apaya

stands for the separation wherein something changes its physical

position from one place to another. This comprehension is doubtlessly
of Panini himself, otherwise he would not lay down the rules 25-31 in
order to cover the usages cited.*> For Bhattoji, Panini is the (final)
authority of the Paninian grammar and thus, even if Pataiijali speaks of

42 Pradipa on P.1.4.25 [I1, 2501]: bhayam akulibhavah, tranam anarthapratighita iti. tatra
ca nasti mukhyo 'paya iti prasnah.

3 See Deshpande[1991(b)], p. 476. He says “It is obvious that Panini, for whatever reasons,
did not believe that all of these meanings could be reduced to a common factor, and therefore
formulated these eight rules for apadana.” Also see Joshi-Roodbergen[1975], p. 75.
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the unnecessity of 25-31,% Panini rules are to be authenticated.
Therefore, as far as we accept the narrow interpretation (of course, in
relative to that of Patafijali and it might be Panini’s idea) of the word
apaya, rules 25-31 and the additional prescriptions given by Katyayana
are needed. If we follow Panini’s notion of apaya on one hand and if,
on the other hand, there are no rules of 25-31, these examples cited in
respective rules are not covered by P.1.4.24. When the cases are not
covered by 24, it leads to wrong applications of rules, for instance,
introducing adhikarana instead of apadana (see 3.1.1), Sesa instead of
apadana (see 4.0 and 6.2), karman instead of apadana (see 5.1)
would happen.*> Therefore, in order to apply the term apadana to the
desired cases and prevent its application from the cases undesired, we
need P.1.4.25-31 (as Panini formulated).

(To be continued)

BIBLIOGRAPHY [Additional]

(A-1) Sanskrit Sources [Paninian] .

KV (a) Part IIT (Indices), Eds. by B.R.Sastry and Surendra Sarma, Sanskrit Academy Series No.
23, 1976. v

LS: Laghusadendusekhara of Nage$a (Nagoji) Bhatta.
with a commentary Chandrakald by Bhairava Migra, Ed. by Narahari $astri Pende (Re-ed.
by Gopala $astri Nene), Vols. 2, Kashi Sanskrit Series No. 5, Varanasi: Chaukhambha
Sanskrit Sansthan, 2nd. 1987.

Paribhasendusekhara of Nage§a Bhatta.
Ed. and explained by F.Kielhorn, Bombay Sanskrit and Prakrit Series, 2 vols, Poona:
BORI (Rev. by K.V.Abhyankar, 1960, 1962).

Tattvabodhini (2) in Siddhantakaumudi.
Ed. by Vasudev Lakshman Shastri Panashikar, Vrajajivan Prachyabharati Granthamala No.
5, Delhi: Chaukhamba Sanskrit Pratishthan, Rep. 1985 (Reproduction of NSP edition,
1915).

(A-2) Sanskrit Sources [Other Systems]

AK: Amarakosa or Namalinganu$asana.
with the Commenatary Vyakhyasudha or Ramdsrami of Bhanuji Diksita.
Ed. M.M. Pandit Sivadatta Dadhimatha (Rev. Vasudeva Laksmana Panasikara), Vrajajivan
Prachyabharati Granthamala, Delhi: Chaukhamba Sanskrit Pratishthan, 2nd ed., 1987.

Brahmasiitra.

4“4 As for Patafijali’s argument, Deshpande writes “It is interesting to note that while
Pataiijali offers this reductionist argument for the rules defining apadana, he does not put
forword a similar argument for other kd@rakas.” (Emphasis by N.K.) [1991(b), p. 477, footnote
48]

5 gee Pradipa on P.1.4.25 [II, 250r]: sutrarambhapakse tu kdarakasSesatvat Sasthyam
praptav idam vacanam.

122



SANSKRIT SYNTAX (3): SABDAKAUSTUBHA

See Brahmasiitra-Sarikarabhisyam.

Brahmasiitra-Sankarabhasyam.
with the commentaries Bhasyaratnaprabhd of Govindananda, Bhdmati of Vacaspatimi$ra,
Nyéyanirnaya of Anandagiri. _
Ed. by J.L.Shastri, Delhi: Motilal Banarsidass, 1980 (rep. 1988, original edition is from
Nirpaya Sanskrit Press Edition).

Manusmyti with the Sanskrit Commentary Manvarthamuktavali of Kulloka Bhatta.
Ed. by J.1..Shastri, Delhi: Motilal Banarsidass, 1983 (rep. 1990).

Upanisad Text:

Eighteen Principal Upanisads, vol. T (Upanisadic Text with Parallels from extant Vedic
Literature, Exegetical and Grammatical Notes). Eds. by V.P.Limaye and R.D.Vadekar,
Poona: Vaidika Sam$odhana Mandala, 1958.

(B) Secondary Sources.

Bohtlingk, Otto

1887 Panini’s Grammatik, Leipzig (Reprint of 2nd edition by The Rinsen Book
Company, Kyoto 1977).
Joshi, S.D. and J.A.F.Roodbergen
1973 Patarijali’s Vyakarana-Mahabhasya, Tatpurusahnika (P.2.2.2-2.2.23), Pune:
University of Poona.
1980 Pataiijali’s Vyakarana-Mahabhasya, Vibhaktyahnika (P.2.3.18-2.3.45), Pune:
University of Poona.
Kudo, Noriyuki
1997 “A Study on Sanskrit Syntax (2): Sadakaustubha on P.1.4.24 [Apadana (1)),” in
Nagoya Studies in Indian Culture and Buddhism: Sambhasa, No. 18, pp. 143-181.
Renou, Louis . ‘ ‘
1966 La Grammaire de Panini (Texte Sanskrit Traduction Frangaise avec Extraits des
Commentaires), 2 tome, Bibliothéque de 1’Ecole Frangaise d’Extréme-Orient, Paris:
Ecole Francaise d’Extréme-Orient.
Speijer, J.S.
1886 Sanskrit Syntax, Leiden (Rep., Delhi: Motilal Banarsidass, 1980).
Sharma, Rama Nath : .
1995 The Astadhyayi of Panini, Vol. III, Delhi: Munshiram Manoharlal.
Vasu, Sri§a Chandra
1891 The Astadhyayi of Panini, 2 vols, Allahabad (Rep., Delhi: Motilal Banarsidass,
1980).

Part-time Lecturer

Bukkyo University
Kyoto

123





