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Yaska divides the whole vocabulary of Sanskrit Language 

into four. They are Nama, Akhyata, Upasarga and Nipata.' Among 

them Nama and Akhyata occupy important position in the language 

because of their possession of separate meanings. The case of Upasarga 

and Nipata is different .It was a matter of controversy as to whether 

they possess any meaning or whether they are mere auxiliaries. We 

can understand from Nirukta that even at the remote time of Yaska 

there was controversy among the linguists about the meaning of 

Upasargas. Yaska puts forth names of two famous linguists who varied 
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in their opinion about the meanings of the Upasargas.^ He states that 

while Sakatayana admits no meanings to Upasargas ,Gargya is of 

opinion that Upasargas have meanings Then Yaska himself explains 

meanings of Upasargas.' Twenty Upasargas are explained by him. 

But he doesn't mention any controversy on the meaning of 

Nipatas.* He defines Nipatas as those, which fall in so many meanings. 

About twenty-two Nipatas are mentioned by Yaska in the first chapter 

of Nirukta. Iva, cit na, nu etc. are some among them and these are 

explained by giving illustration fi-om Vedic passages. 

Upasargas 

In Vedic Sanskrit we can see that the Upasargas are used 

separately. But in classical Sanskrit it is not so. If the particles 'pra'etc. 

are prefixed with roots, then only they are called Upasargas.' The 

problem regarding Upasargas is that they are not of the same character. 

Some of them modify the meaning of the root as in the cases 

Anugacchati, Upagacchati. etc. Some of them do not make any change 

in the meaning of certain roots to which they are prefixed. Eg. 

Nivasati, Prativasati, Nirunaddhi, etc. Some of them when prefixed 

to some roots give an altered meaning, sometimes just the opposite. 

Eg: The root "gam" which is in the sense of "go" expresses the 

meaning 'come' when it is prefixed with 311. So it is very difficult to 

take a firm stand on the problem that whether the prefixes are having 

any meaning. 
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If we accept the meaning 'prakarsa' to the prefix 'pra' as 

'pra' possesses that meaning in 'prayatate', it cannot be called correct 

because in 'pratisthate' the meaning of 'pra' is not prakarsa. As this 

kind of problem exists on the acceptance of meaning to Upasargas 

linguists pertaining to such and such philosophies put forward some 

theories about the meaning of Upasargas, 

Famous Gangesopaddhyaya in the sabdakhanda of 

Tattvacintamani states that the upasargas are dyotakas and not vacakas. 

The dyotakatva can be accepted as either tatparyagrahakatva or 

"aupasandanika saktimatva", On accepting dyotakatva as 

Tatparyagrahakatva the meaning is expressed by the root through 

laksana and the upasarga is only an indicator of the meaning of the 

root. If dyotakatva is accepted as aupasandhanika saktimatva, the 

root preceded by upasargas possesses the sense. So hence the 

upasargas 'pra' etc. become sakyatvavacchedaka. We accept that the 

root 'ji' preceded by 'pra' expresses 'prakarsajaya'. We cannot accept 

that the prefix 'pra' followed by the root ji expresses the meaning 

'prakrsta jaya' because on accepting thus, the rule stating that it is the 

characteristic of the pratyayas that they generate the sabdabodha of 

their meaning only connected with their prakrtis, will be violated. 

The upasargas are not the prakrti of the tin pratyayas.' 

On deciding the fact that which is the conveyer of the meaning 

the theory is that 'Ananyalabhyah sabdarthah. In 'prajayati' etc., as 
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the meaning 'prakarsajaya' is expressed by the root through laksana, 

there is no need of accepting the meaning 'prakarsa' as that of the 

upasarga. (1) In the case of 'vyatise'C^^frl^) etc ' in which the root is 

not heard, the root which is lupta should be remembered and that root 

alone is the maker of the knowledge of the meaning. Thus summing 

up, he lays a rule regarding the upasargas. But tiiere is no comment 

on the meaning of nipatas. 

Nipatas 

Jagadisa Tarkalankara in his Sabdasaktiprakasika classifies 

sarthakasabdas into three. They are Prakrti, Pratyaya and Nipata. 

Nipata is told as 

The meaning of the above karika is. That sabda, on the meaning of 

which, the meaning of other sabda is not able to generate a sabdabodha 

with the abheda relation and which is different from the Pratyayas 

like 'Sup' etc, is Nipata. 

The meanings samuccaya etc of nipatas 'Ca' etc are unable 

to make the sabdabodha of Abheda relation with the meaning of other 

nouns. In the sentence 'Smrtam anubhQtaiica' we do not have the 

knowledge 'Smrtah samuccayah' but 'Smrtanubhiitayoh samuccaya.' 

In the sentence 'Cah sabdah' the word 'Cah' is not a nipata. 

So there may be the sabdabodha of abheda relation. 
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The Nipatas are many. Some of them are Ca, tu, nan, punar, 

iva, eva, evam, sma, ma, etc. Thus Jagadisa Tarkala nkara says that 

nipatas are vacakas. 

Bhattoji Diksita, the famous Vaiyakarana, in the opening lines 

of Sabdakaustubha proclaims that the word 'atha' in the sentence 

' Atha Sabdanusasanam' is only a dyotaka of the meaning 'beginning' 

and it is not a vacaka, just like an upasarga. {Wi 5 1 ^ Ml<^^ ?A?l«P 

^ g <4N<i>: P^MIdHH, '̂WfecT I) We cannot accept the upasargas 

as Vacakas, because in sentences like 'Upasyate Guruh, Anubhuyate 

Sukham' etc. Karmani lakara will not be appropriate without 

accepting them as Sakarmakas. So the Upasana, Anubhava, etc. 

should be considered as the meaning of the roots. So it is very clear 

that Upasarga are only dyotakas .It may be said that even though the 

Upasargas are not Vacakas, the Nipatas should be accepted as vacakas. 

But that is not correct. In order to speak of the objects Guru, Siva, 

etc. in sentences like 'SakSatkriyate guruh', 'Alamkriyate I^ivah', etc, 

the objects should be vacya of the root. 

Moreover we accept dyotakatva in Nipatas which are 

vyapaka;So Upasargas also become dyotakas. When we accept rule,* 

it should be applicable to each one in a category. 

Bhattojidiksita says that moreover just like accepting Laksana 

in 'visistajaya' for 'vijayate',we can also accept laksana in 

'Samuccitaghata' for 'ghatasca'. He also says that if we accept that 
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the nipatas are vacakas, the rule stating that there will be 

'abhedanvayabodha' between two namarthas must have to be 

contracted as to the effect that it is not applicable to the nipatas. This is 

not reasonable or valid .If we accept vacaktva to nipatas, we will 

have to accept the usage 'ghatasya ca' as correct in the sense of 

'ghatasya samuccayah'. Like wise, as we use 'I^obhana Samuccaya' 

we will have to accept the usage 'Sobhanah ca' also correct. Another 

problem shown by Bhattojidiksita is explicit in the lines of the verse 

(ofKalidasa)-

$lU^Rert«J)«î l̂ «jR64H ??#ra 11 we have to accept the 

meaning of 'Usraih' as Usrasadrsaih;and sadrsya cannot be accepted 

as the meaning of the nipata 'iva'. (The nipata 'iva' is only a dyotaka) 

because there is no Karanatva to Usras (rays). The Saras or arrows 

are the Karanas and they are described as similar to the rays or usras). 

The meaning of the Instrumental case will make the anvayabodha 

only along with the meaning of its prakrti. The instrumental case being 

a karakavibhakti, carmot come from 'iva'. 

The word 'nan' is a nipata and Panini has allowed Samasa 

with that particle and that compound is called as Naiitatpurusa. It 

may be asked now that if any meaning to nipatas is not accepted, the 

saying that importance should be given to the meaning of the latter 

word in Nanta^urusa will be improper. The answer to this objection 

is that here the word Artha only mentions the dyotakatva. 
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In the varttika "ftmrifMH4*W", the word anarthaka is meant 

as padapurananipata, which are not having any dyotyartha. This is 

clearly stated in the commentary by Kaiyata, Bhattoji diksita quote 

from the Tantravarttika in order to make it clear that 

Bhattamimamsakas also are of the opinion that the nipatas are not 

vacakas. 

Even though Nagesa also is of the opinion that nipatas are 

dyotakas, he refutes some of the arguments put forward 

to establish the dyotakatva of Nipatas by Bhattojidiksita. 

For example, he refutes the theory; 'Samanye pramanam 

paksapatah' by which Bhattojidiksita asserts dyotakatva to Nipatas. 

Nagesa is of the opinion that if that theory is applied to assert 

dyotakatva to nipatas, applying by the same theory, the avyayas 

which are still more vyapakas can be asserted as dyotakas. But 

grammarians do not admit this. Nagesa also makes it clear that in the 

dyotakatvagraha, Nipatatva is not the Avacchedaka. The dyotakatva 

of such and such nipatas resides in such and such nipatas and 

avaccedaka is the particular attribute (Asadharanadharma) of the 

nipatas. Here a general rule cannot apply. Even wittiout knowing the 

word as nipatas, persons have awareness of the meaning on hearing 
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the sentences including nipatas. Nagesa also rules out probability of 

the improper usages like 'Sobhana Ca' in the sense of 'Sobhana 

samuccaya' and 'GhatasyaCa' in the sense of ghatasya Samuccayah. 

Nagesa explains that the nipatas being dependent words, the meanings 

of nipatas are always used as adjectives. It is the characteristic of those 

words. 

Bhattojidiksita after vehemently criticising the view of 

Vacakatva, in the end says that otherwise we can accept the nipatas 

as vacakas. His opposition is only against the Naiyayikas who accept 

Upasargas as dyotakas and nipatas as vacakas, which is ridiculed by 

him as ardhajaratiya (as is half old and half young) It is his opinion 

that one must accept either nipatas including upasargas as vacakas or 

as dyotakas. It is not fair to accept upasargas as dyotakas and nipatas 

as vacakas. 

The reasons put forward to establish the dyotakatva of nipatas 

in vaiyakaranabhusanasara also are more or less the same as put 

forward in the Sabdakausthubha. 

But here Kaundabhatta agrees that in the samuccayadhikara, 

Bhattas have expressed the view that the nipata 'ca' is vacaka and it 

is not correct to apply dyotakatva sakti to 'cakara' on accout of gaurava. 

But Kaundabhatta is of opinion that there is no gaurava 

because in the sentences like 'ghatasca' the word ghata expresses 

the meaning 'samuccitaghata' by laksana. The nipata 'ca' is 
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tatparyagrahaka. So, as here is no gaurava in both views, both of 

them are correct. (€Rlf̂ M«iHI*ic| f|*jiw^ri «fI9T'nT, dllr^4«l^*: 

^U '̂ZHnTTWÎ  'ii<<4l'HWÎ 'MiWp̂  iJrbî lrHî MHM I) That is why 

Bhartrhari says that upasargas are either vacakas or dyotakas. (^ ^ m ^ 

ft?h*Fii 'H'*i«iTd ̂ ftwlft ^ ) But the view that upasargas are dyotakas 

and nipatas are vacakas is not correct. 

Naiyayikas are of opinion that the upasargas are dyotakas. 

Even though Bhartrhari has told that they can be told as either dyotakas 

or vacaka in the above quoted karika, he clearly states in another place 

that the upasargas are dyotakas.' Nipatas like 'ca' 'naii'etc. are 

vacakas. Even Panini admits meaning to ca as in the aphorism ** Î0 

"SrS:^- Samuccaya, anvacaya, itaretarayoga and samahara are said 

to be as the meaning of 'ca'. 

On accepting dyotakatva or vacakatva, the problem is that as 

to what should be accepted as the avacchedaka of dyotakatva or 

vacakatva. Whether 'upi^asargatva' is the avacchedaka of dyotakatva 

or nipatatva. According to Bhattoji, nipatatva is the avachedaka of 

the dyotakatva because it is the vyapakadharma than upasargatva. 

That is why even the Naiyayikas accept 'Karyatva' as the 

avacchedaka of krtijanyatva and not the ghatatva, patatva, etc. 
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But Naiyayikas make it clear that they accept the 

vyapakadharma as the avacchedaka only when he gaurava occurs. 

They accept 'karyatva' as the avacchedaka of krtijanyatva because 

otherwise we have to accept many dharmas like ghatatva, patatva, 

etc. as the avacchedaka. Where only one particular comes, there that 

particular becomes the avacchedaka. Thus the krtitva is the 

avacchedaka of akhyata sakyata. Here in the case of dyotakatva, 

actually upasargatva cannot be considered as the avacchedaka. Even 

though one doesn't know 'pra' as upasarga, he has awareness of 

'prakarsajaya'on hearing'prajayati'. So we only assume'pra' 'para' 

etc. are dyotakas and not as upasargas are dyotakas. So, here 'pratva', 

'paratva' etc are the avacchedakas. 

The nipatatva also cannot be the avacchedaka of vacakatva 

or dyotakatva, because the nipatatva resides in those nipatas also which 

are neither dyotakas nor vacakas but mere padapuranas. 

According to experience, we accept dyotakatva or vacakatva 

to upasargas and nipatas. The nipata 'nan' (̂RoT) is abhavavacaka. 

Likewise 'ca' is also a vacaka. The nipatas eva, evam, yatha, etc. are 

vacakas. hi the t sentence 'candra iva mukham' has the sense sadrsya. 

So it is a vacaka. In the verse " 9 1 ^ ^ ^ etc. the nipata 'iva' is a 

dyotaka. 
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One cannot insist that words in a language should be of such 

and such character. Only we can observe the particularities and come 

to the conclusions. 

^. ^ i ^T^ OT^nf 3rafl?RT|Rfrr §ll*<iNH: I 

HIHItetJIdill^ cbHlMii<Jllj|̂ ldebl ^Rnftf^ I I 
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