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BHARTRHARI'S DEFINITION OF KRIYÄ

Yoshichika Honda, Kyoto

0. General Introduction

In this paper I will treat Bhartrhari's and Patanjali's definition of kriyä as

interpreted by Heläräja in the Kriyäsamuddesa of the Vâkyapadïya.
In his Kriyäsamuddesa, Bhartrhari deals with kriyä from two different

points of view, from that of those who hold that a word denotes the particular

(vyaktivädin) and that of those who hold that the word denotes the
universal (jätivädin).1 It seems that kriyä as understood by the jätivädin is

more interesting than that of the vyaktivädin, but here I will limit the
discussion to the vyaktivädin's understanding of kriyä.

1. Bhartrhari's Definition of kriyä.

1.0. Introduction

It is from the author of the Nirukta that Bhartrhari inherits the idea that
an act, which Yäska calls bhâva, is continuous (pürväparibhüta)2. And he
introduces that idea into the field of grammar (vyäkarana). And, keeping
it in his mind, he gives his definition of kriyä 'act' as denoted by sabda 'a
word' in his Kriyäsamuddesa's first kärikä. It reads

yävat siddham asiddham vä sädhyatvenäbhidhiyate /
äSritakramarüpatvät tat kriyety abhidhïyate // (VP.3.8.k.l)3

According to Heläräja, this kärikä gives a scientific definition (sästriyam
laksanam) of kriyä 'act'.4 We may exemplify the definition briefly as fol-

1 Heläräja on KSk.20 (VPI, page 18, lines 14-15): evam tävatpadärthänäm apoddhäre jätir
vä vyaktireva vä/iti vyaktivädimatena kriyälaksano 'poddhärapadärtho nirriitah/idäriim
jätivädimatenäha/

2 Nirukta 1.1.: pürväparibhütam bhävam äkhyätenäcaste vrajati pacatiti upakrama-
prabhrtyapavargaparyantam/ See Heläräja on KS.k.ll (VPI., page 12, line 14).

3 VPR reads praüyate for abhidhïyate.
4 Heläräja on KSk.l (VPI, page 1, lines 2-3): idäriim sädhyäpeksatvät sädhanasya sädhanä-

nantaram uddistäyäh kriyäyäh Sästriyam laksanam äha/
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lows.5 In the case of {apâksït '[he] cooked'}, something is siddha. On the
other hand, in the case of (pacati '[he] is cooking'} and {paksyati '[he] will
cook'}, something is asiddha. In both cases, in so far as something is
denoted by a word as sädhya, that something is called kriyä.

1.1 General conception of the act as sädhya.

A general account of kriyä as sädhya can be found in Heläräja's
commentary on this kärikä.6

Let us observe the process of making a pot of clay, on the level of the
actual world. First, there is a lump of clay. Then out of this, a potter
makes several parts which will become a body or an ear and so on. Then
the parts are united and baked by the potter. After that a pot appears in
the actual world.

Now let us leave the actual world and turn to the level of the word.
We will examine the expression {ghatah kriyate 'the pot is being made'}.
From this expression we understand the process of a pot being made just
in the same way as it happened in the actual world.

Then, what kind of notion does the expression {ghatah} alone bring
about in our mind? The notion which is brought about by {ghatah} in our
mind is not the process of a pot being made, but it is only 'pot'.

Therefore, the process of a pot being made is to be understood from
the verb {kriyate}. And such a process in temporal sequence is what the
word sädhya means. In this way, a kriyä has many component acts, which
have a temporal order and constitute a series.

1.2 The mentally unified whole is the act.

Then, how can a kriyä be regarded as a whole such as "the act of cooking"?

Bhartrhari gives an answer to this question in the fourth kärikä of
the Kriyäsamuddesa. It reads

VSM, page 45, lines 23-24: 'pacati' 'paksyati' ityädäv asiddham, 'apäksit' ityädau siddham
vä sädhyatvenäbhidhiyamänam kriyä/
Heläräja on KSk. 1 (VPI, page 5, lines 11-15): tathä hi - dravyaSabdäh pravartamänäh
ghatah kriyate, patah kriyate ityädisädhyamäriävasthesv api sanmäträkärävalambanam
pratyayam janayanti/ ghatasya hi bhävyamänävasthä Sivakastüpakädinäm avasthänäm
kramena prädurbhävah/ha cäsau ghataSabdätpraßyate, kriyata iti kriyäsabdaprayogäd eva
tadavagateh/
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gunabhütair avayavaih samühah kramajanmanäm /
buddhyä prakalpitäbhedah kriyeti vyapadiSyate // (VP 3.8.k.4)

According to Heläräja, this kärikä can be interpreted as follows. As
mentioned above, kriyä is a mere continuous series of its component acts.
But they aim at a single result (ekaphaloddesa)? And on the basis of this
singleness of result the component parts can be regarded as a collection
(samudäya) whose nature is single and total, thanks to the intellectual
function of joining.

Therefore, when we pay attention to a collection, we can say that a

kriyä is single; and on the other hand, when we fix our eyes upon its
component parts, we can speak of it as having an order (krama) or
sequence (paurväparya).

However, this singleness with regard to a collection is nothing but a

mental construction (adhyäropita), because each component part
disappears immediately after it originates and all the parts cannot exist

simultaneously to constitute a real collection.
To Bhartrhari, kriyä is a collection conceived as a whole. And it is such

a collection that brings about a result.

1.3 Any component part of a composite action is also an act (kriyä).

Here there arises a problem. If a process as a whole is kriyä, a part of it,
for instance, adhisrayana 'putting [a pot] on a fire', could not be called
kriyä. If so, we could not apply the expression {pacati} to a part such as

adhisrayana.
Bhartrhari gives an answer to this question in the fifth kärikä of the

Kriyäsamuddesa :

samühah sa tathäbhütah pratibhedam samühisu/
samäpyate tato bhede kälabhedasya sambhavah // (VP 3.8.k.5.)

According to Heläräja, a man who is beginning to cook aims at eating as
the result of cooking from the very beginning. Therefore the whole process

Bhartrhari and Heläräja mention another reason for regarding a kriyä as a whole. See

Heläräja on KälasamuddeSa k. 90 (VPI, page 78, lines 17-18): pürvam ksanasa-
mühasyaikatvam ekaphaloddeSena samarthitam/ idäriim sahkalanäbuddhyupärüdhasya
buddhyäkärarüpatvena bhävikam ekatvam ucyate/. Here the reason why a kriyä is

regarded as a whole is singleness of intellect.
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is conceptually fixed on each part of cooking such as adhisrayana. In other
words, a part (samühin) is regarded as the whole or collection (samüha).
In this case, we can apply the expression {pacati} to a component part,
such as adhisrayana, on which the whole process of cooking is
superimposed. And when adhisrayana, is finished, we can apply the expression
{apâksït} to it. And with reference to a component part which will happen
in the future, we can say {paksyati}. Heläräja says that this mental
construction (adhyâsa) occurs, because the notion of cooking continues
(anuvartate) in each component part.8

Then, another problem arises. From the discussion above, it will follow
that a component part, such as adhisrayana, is not sädhya, though the
expression {pacati} can be applied to it, because a component part has the
concept of the whole fixed on it and therefore it does not have its own
parts.

Heläräja gives an answer to this problem in his commentary.9 He says
that a part is constructed conceptually as having the same nature as the
whole. In other words, a part is exactly the same as the whole. Accordingly,

any component part, having its own component parts in temporal
sequence, is sädhya.

1.4 The act is not perceptible.

Incidentally it may be remarked that, according to Patanjali, a kriyä cannot
be perceived, but can only be inferred.10 However, if the whole is
conceived in each part, as I mentioned above, a kriyä would be perceptible,
because its very last atomic moment is perceptible.11

8 Heläräja on KSk.5 (VPI, page 9, lines 22-23): adhyäsaS ca sarvatra pacatiti pratyaya-
syänuvrtter eva jriäyate/

9 Heläräja on KSk.5 (VPI, page 9, Une 25-page 10, line 2): atrocyate/ na samudäya-
buddhyaikatvena, näpyavayavabuddhyäayam câyam ceti samuccayenapratyekam samudä-
yasyävayavesv äropo 'tra/ kim tariti?pürväparibhütävayavatvenaiva/

10 MBh on P. 1.3.1 (MBh I vol. 1, page 254, lines 15-17): kriyä nämeyam atyantäparidrstä
'Sakyä pindibhütä nidarSayitum/ yathä garbho nirluthitah/ säsäv anumänagamyä/ See
Cardona 1991, page 453-454 (Sec. 5.1.5.).

11 Heläräja holds that the very last atomic moment, which is no longer called kriyä, is

perceptible. See Heläräja on KSk. 11 (VPI, page 12, lines 18-19): bhägaSah pratyaksatväc
ca na Sakyä pindibhütä pämsuräSivat kriyä nidarSayitum ity uktam/. Cf. Cardona 1991,
footnote 54.
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Bhartrhari discusses this problem in the sixth kärikä of the
Kriyäsamuddesa.

kramät sadasatäm tesäm ätmäno na samühinäm /
sadvastuvisayairyänti sambandham caksurädibhih// (VP 3.8.k.6).

The first part of a composite act, for instance, adhisrayana 'putting [a pot]
on a fire', has already finished when the second part, namely, udakäsecana

'pouring the water [into the pot]', begins. In other words, the first part is

non-existent (asat) and the second part is existent (sat). That is to say, the

composite act is both existent and non-existent. And the objects of sense-

organs such as the eye are existent things. Accordingly, the composite act,
which is both existent and non-existent, cannot be the object of sense-

organs. In other words, the composite act is not perceptible. Nor can the

component parts of the composite act be perceived. As I mentioned above,
the component parts are perfectly equivalent to the composite act and
each component part is both existent and non-existent. Therefore they are
in the same situation as the composite act, and cannot be perceived either.

Next, adhisrayana, which is a component part of the composite act of
cooking, has its own component parts such as istakäviniyojana 'laying out
of bricks', hastaprasärana 'stretching out the hands', sthälivinyäsa 'putting
down the pot' and so on. In this case, the whole is denoted by the verb

"adhisrayati".
Now, let us move to the next problem. Each component act is further

divided into subdivisions. For example, hastaprasärana is further divided.
Bhartrhari speaks of this division in the ninth kärikä of the
Kriyäsamuddesa.

yathä ca bhägäh pacater udakäsecaitädayah /
udakäsecanädinäm jrieyä bhägäs tathäpare // (VP 3.8.L9)

The question which we must consider next concerns further subdivisions
of the component act. For example, hastaprasärana has further subdivisions.

And these further subdivisions have their component parts. Finally,
the composite act will be divided into atomic moments. Can such minute
moments have their own component parts in a temporal sequence? And
can the minute moment, too, be sädhya? And would it be perceptible?

Bhartrhari gives the following answer to this question:

yaS cäpakarsapatyantant anupräptah pratïyate /
tatraikasmin kriyâsabdah kevale na prayujyate // (VP 3.8. k.10)
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That is, a minute moment which has no parts is not called kriyä. This
means that what is denoted by a word, namely, a verbal act, involves a

process.
Here it is important to say that Bhartrhari approaches the problem of

kriyä from the viewpoint of a grammarian. He is concerned with what is

denoted by the word, not with the actual world, because he is a sabdapra-
mänaka.12

2. Patanjali's definition of kriyä as interpreted by Heläräja

2.0 Introduction

Let us now turn to Patanjali's definition of kriyä. Patanjali, too, gives a
definition of kriyä in his Mahâbhâsya. It reads "kärakänäm pravrttivisesah
kriyä".13

Since it is difficult to give a definitive interpretation of the definition,
Heläräja presents six interpretations.

When interpreting this definition, we are confronted with two difficulties.

The first difficulty is how to understand the meaning of the word
'kärakänäm'. As is well known, Panini introduces in his Astädhyäyi six
kärakas 'act-participants': namely, apâdâna 'starting point', sampradâna
'beneficiary', karana 'instrument', adhikarana 'locus', karman 'object' and
kartr 'agent'.14 The point here is to know what Patanjali means by this
plural kärakänäm.

12 Heläräja remarks frequently that iha vyakarane na vastvartho 'rthah, api tu Sabdartho
'rthah. For instance, VPI, page 5, lines 6-7.

13 This definition appears twice in MBh. on P.l.3.1. (MBh I., vol. 1, page 258, line 11) and
on P.53.42. (MBh I., vol. 2, page 410, lines 13-14). This definition is argued originally
in a context with reference to as, bhü and vid, which express mere existence in the
Mahâbhâsya and Heläräja's commentaiy on KS. See Heläräja on KSk. 1 (VPI, page 1,
lines 7-14): "astibhavatividyaßnäm dhätutvam vaktavyam" (MBh I., vol. 1, page 255, line
2) iti coditam/ tathä hi yathä kim karoti? pacati, iti pacädinäm karotinä sämänädhi-
karanyät kriyäviSesaväcakatvädhyavasäyah, na tathä bhavatyädinäm/ na hi bhavati kim
karoti? bhavati, ityäditi na te kriyävacanäh syuh/kim ca parispandasvabhävä loke kriyä
prasiddhä/astibhavatividyafinäm ca naparispandasvabhävo 'rtha iti sakaladhätuvyäpakam
kriyälaksanam bhäsye prariitam "kärakänäm pravrttiviSesah kriyä" iti/. See 6th view below.

14 The general rules for these act-participants are P. 1.4.24. dhruvam apäye 'pädänam/,
P. 1.4.32. karmanäyam abhipraiti sa sampradänam/ P. 1.4.42. sädhakatamam käranam/,
P.l.4.54. ädhäro 'dhikaranam/, P.1.4.49. kartur ipsitatamam karma/ and P.Ì.4.54.
svatantrah kartä/.
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The second difficulty is how to understand the compoundpravrttivisesa.
In this respect, Heläräja presents two alternatives, as follows:15

1) sarvesäm kärakänäm ekah pravrttivisesah
2) pratikärakam bhinnä pravrttih
In the case of the former alternative, the point is how to interpret the

compound pravrttivisesa. In the case of the latter, the word visesa is

explained as bhinna 'split or different'. The question here is what the word
pratikärakam means.16 Heläräja presents six kinds of interpretation based

on these two alternatives. Let us examine them one by one.

2.1 The First View.17

The first view is based on the second alternative. In this view, the word
"kärakänäm" points to all the act-participants (käraka).
Heläräja quotes Patanjali who says "A root is what denotes an act
(kriyävacano dhätuh)".1* If so, a root should denote the different activities
(pravrtti) of all the act-participants, because an act is {pratikärakam bhinnä
pravrttih} in this view.19

Next, the question arises: If Lakära, which is introduced after a root
(dhâtu), denotes a sädhana 'means of accomplishing' the act, which is

denoted by the root, Lakära will also denote all the act-participants. But
Panini limits the function of Lakära to kartr, karman or bhäva.20 Thus, it
seems that Heläräja's first interpretation contradicts Pänini's prescription.

And this contradiction is due to a difference of approach. I take the
word "svïkâra" in Heläräja's commentary as a synonym of "abhyupagama"
"hypothesis", according to the Nyäyasütra.21 Now, in a sentence such as

15 Heläräja on KSk.l (VPI, page 1, lines 14-16): tatra vicätyate sarvesäm vä kärakänäm
ekah pravrttiviSesah, pratikärakam bhinnä vä pravrttir iti/

16 For a discussion of the compound pratikärakam, see Joshi, S.D. & Roodbergen, J.A.F.
[1975], page 27, footnote 93.

17 VPI, page 1, line 16-page 2, line 4.

18 MBh on P.U.I. (MBh I., vol. 1, page 254, Une 13).
19 Because we can put {pratikärakam bhinnäpravrttih} in the place of the "kriyä" in Patan¬

jali's expression {kriyävacano dhätuh}. Heläräja on KSk. 1 (VPI, page 1, lines 18-19):
ittham ca kriyäväci dhätur iti sakalakärakavyäpäräbhidhäyi dhätuh präptah/

20 P.3.4.69. Iah katmatti ca bhäve cäkannakebhyah/[?3A.6S. kartari]
21 a) VPS. page 402, lines 3-5: .../satyam etat/kin tu 'devadattah kästhaih sthälyäm odanam

pacati'ityädau viSesena*pacater dhätoh sarvakärakavyäpärasvikäropalabdher akhilakära-
kavyäpäräbhidhäyi dhätur ity upagamät/ *VPI: ityädäv aviSesena.
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{devadattah kästhaih sthâfyâm odanampacati}, we observe that many act-
participants are involved in different activities. Therefore, we can
hypothesize that different activities are denoted by a verb. However, the
activities of an agent (kartr) and an object (karman) gain predominance (prä-
dhânya) over those of other act-participants. Therefore, the function of
Lakära is to point to an agent and an object, as we can deduce by means
of the logical method based on positive concomitance (anvaya) and negative

concomitance (vyatireka), and as Panini teaches in the rule P.3.4.69.

2.2 The Second View.22

The second view is also based on the second alternative {pratikärakam
bhinnä pravrttih}. This view says that the definition ''kärakänäm pravrtti-
visesah kriyä" is concerned with the nature of the act (kriyä) and not with
the meaning of the root (dhâtu).23 Here the activities of the apädäna and
the sampradäna are also kriyâ. But the root does not denote them.24 This
view differs from the first view in that it limits the number of act-
participants whose activities are denoted by the root to four, namely, kartr,
karman, adhikarana, and karana, all of which may be considered to have

svätantrya. But, in that case, in order to express their independence,
karana and adhikarana have to be transformed into a kartr?5

2.3 The Third View.26

Unlike the previous two, the third view is based on the first alternative
{sarvesäm kärakänäm ekah pravrttivisesah}. The compoundpravrttivisesa is

b) NS 1.1.31. (page 266): apanksitabhyupagamat tadviSesapanksanam abhyupaga-
masiddhäntah /. See NKs.v. "abhyupagama", 2. svikärah/ astu dravyam Sabda iti/

22 VPI, page 2, lines 4-13: anye manyante.../../...dhätunäbhidhänät/
23 Heläräja on KSk.l (VPI, page 2, lines 8-10): ataS ca kärakänäm pravrttiviSesah kriyeti

kriyäsvarüpamätram kathitam, na tu dhätuväcyatvam/
24 Heläräja on KSk.l (VPI, page 2, lines 4-5): ...sampradänädivyäpäre dhätor na vrttih/

karanädivyäpära eva tu vrttih/
25 Heläräja on KSk.l (VPI, page 2, lines 11-13): käcid eva tu dhätunäbhidhiyate karmagatä

kartrgatä väpacyate pacatiti/ata eva kartrkannanor evotpadyate lakärah tadvyäpärasyaiva
dhätunäbhidhänät/

26 VPI, page 2, lines 13-15: anye tu viSesapade.../.../¦¦ .kriyeti vyäcaksate/
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taken as a genitive tatpurusa, that is {pravrttinäm visesah},27 and "visesa"
means 'distinguishing feature".

In this view, kriyä is regarded as a result (phala) brought about by the
activities of all the act-participants. For example, the activities of all the
act-participants in the act of 'cooking' bring about a single specific result,
namely, 'softening of rice (viklitti)'.

2.4 The Fourth View.28

The fourth view is based on the second alternative, {pratikärakam bhinnä
pravrttih}. In this view, the predominant act-participant in (he form of kartr
is intended by the word 'käraka'. And the plural ending in 'kärakänäm'
does not point to the plurality of the act-participants, but only to that of
the kartr?9 However, we observe that Lakära can also denote a karman.
In such cases, the activity of the karman is also kriyä.

Here an objection is raised. The plural number of kärakänäm could be

explained with reference to karman only. Because activity is that of which
the karman constitutes a purpose (artha) and the karman could also be the

predominant käraka. Why should the kartr be the only predominant
kârakal30

To this objection, the fourth view answers as follows. The kriyä of all
roots has a kartr, but it does not always have a karman. In other words, the
kartr pervades all roots. That is the reason why this view considers that the
kartr is the predominant käraka?1 Here this view quotes a Mahâbhâsya
passage as a means of proof which says "anyathä suskaudane kärakäni
pravartante/anyathä mämsaudane"?2 This view interprets this passage as

follows. Many act-participants act impetuously towards rice with meat, and

slowly towards dried rice. And acting impetuously or slowly is possible only

27 The sasthï vibhakti in pravrttinäm denotes janyajanakabhava.
28 VPI, page 2, line 15-page 3, line 18: apare punah kämkam atra pradhänam.../.../..ifìdam

darSanam/
29 Kärakas other than the main agent (pradhänakartr) also function as agents (gurtakartr)

of their own minor acts (gunakriya).
30 Heläräja on KSk.l (VPI, page 2, lines 18-19).
31 Heläräja on KSk.l (VPI, page 2, lines 19-20): naitad asti, karmano 'sarvavisayatvät/kartä

punah sarvatra sthita iti vyäpakatvät sa evätra pradhänam kärakam vivaksitam/
32 VPI, page 2, line 21. But the original text reads anyathä ca kärakäni suskaudane

pravartante, anyathä ca mämsaudane (MBh I, vol. 1, page 258, lines 11-12). This passage
is also quoted by the fifth view below.
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for a kartr that is animate (cetano). Therefore käraka in the passage of the
Mahâbhâsya stands only for kartr.

Now, two questions arise. First, if käraka in this definition stands only
for an animate kartr, then an inanimate kartr will not be included and the
activities of an inanimate kartr will not be called kriyâ. But in the sentence
{khatvä /campate 'a bed is shaking'}, the activity of the bed, which is an
inanimate kartr, should also be called kriyä?3 Second, in the sentence
{päninä mämsaudanam bhuhkte 'he is eating rice mixed with meat with his
hand'}, a hand, which is karana and not kartr, can act impetuously or
slowly towards rice with meat.34 How can you say that the Bhäsyakära
intends only kartrl

It is somewhat difficult to understand the answer to this question. This
view says that pravrttivisesa is accidentally distinguished (upalaksita) by
samrambha and mandata in the passage of the Mahâbhâsya, and general
activities other than those distinguished by samrambha and mandata of
kartr are not excluded by samrambha and mandata. And we have to probably

interpret the word kartr in the answer as that which is in the form of
kartr in actual expression without reference to whether it is animate or not
and whether it is the agent of the main act (pradhänakartr) or that of a
subordinate act (gunakartr). This fourth view analyses the compound
pravrtti-visesa as pravrttir eva visesah 'speciality in the form of activity'.35
In this view, the argument concerning karman is rather obscure. This view
says that the fact that Patanjali states kärakänäm and not kartrnäm, shows
that the word käraka in this definition intimates (sücita) karman also.36

The most likely explanation is that the activities of kartr are predominant
over those of karman.

Now the following question arises. The Mahâbhâsya says "atha kah
paceh pradhäno 'rthah/yä 'sau tandulänäm viklittih"?1 In short, this statement

means that the main meaning of the root pac is softening (viklitti)

33 Ambäkartri (VPS, page 404, lines 18-19): atra kecid vadanti - cetanasyaiva
sasamrambhä manda vä pravrttih sambhavati ity acetanah kartä na griiïtah syät iti
tatpravrttih kriyeti noktam syäd khatvä /campate ityädau/

34 Ambäkartri (VPS, page 405, lines 1-2): kin ca päninä mämsaudanam bhuhkte ityädisthale
mämsaudanau päriyädirüpähäm karanädinäm api samrambhavattvät tat katham
kartaivätra nirdista iti /35 VPS (page 405, line 8) reads pravrtter eva visesah fot pravrttir eva viSesah in VPI. This
reading intends to exclude activities of kärakas other than kartr.

36 VPI, page 3, Une 10.

37 VPI, page 3, line 12. But original text reads "iha paceh kah pradhänärthah"/ See MBh
on P.3.1.26. (MBh I., vol. 2, page 32, lines 24-25).
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of rice grains. And this softening of rice grains is an activity of karman and
not that of kartr. And the activity of kartr is vikledana 'making [rice grain]
soft'. Does this Bhäsya passage conflict with the fourth view?

This view answers as follows. In this passage Patanjali investigates the
problem from an objective (vastvartha) point of view and not from a säbda

point of view. From an objective point of view, the main meaning of the
root pac is viklitti. But from the säbda point of view, vikledana is the main
meaning of the root pac.

As regards the case that Lakära is introduced in the sense of karman
after the root, some think that only viklitti, which is the activity of karman,
is the meaning of the root pac, and others think viklitti to which vikledana
is subordinated is the meaning ofpac.

2.5 The Fifth View38

The fifth view is based on the first alternative {sarvesäm kärakänäm ekah

pravrttivisesah}, and rests on the authority of the Mahâbhâsya?9 There
are some variant readings, and I adopt the reading "pravrttimätram agrhïta-
visesam sakalakärakänuyäyi".40

This view establishes a single pravrttivisesa as a characteristic common
to all the kärakas. They all produce a single result. It is true that all the
kärakas have their own activities.41 But these activities produce one
result. Therefore, so far as the result is concerned, there is no difference
between them.

In this view, the compound "pravrttivisesa" is a karmadhäraya, as is

shown by the paraphrase {pravrttis cäyam visesas ca}.42 And the meaning
of the whole expression is "[kriyä is] a special function [which is called

jananâ 'producing',] common to all the kärakas".

38 I may divide this view and the next view at VPI, page 4, Une 4, pravrttir ity.../ for
convenience' sake. See the next view.

39 MBh on P.l.4.23. (MBh I, vol. 1, page 326, Une 15): ...sämänyabhütä kriyä votiate.../. For
a discussion of this passage, see Joshi, S.D. & Roodbergen, J.A.F. 1975, page 44.

40 VPS, page 403,,lines 5-6: pravrttimätram ag/hïtaviSesam* sakalakärakänuyäyi** kriyeti
manyante/ *VPS readspravrttimâtragrhïtaviSesam for VPI pravrttimätram agrhïtaviSesam.
**VPI reads sakalakärakänuyäyirii for VPS sakalakärakänuyäyi.

41 Namely, aväntaravyäpära of each käraka.
42 Heläräja on KSk.l (VPI, page 3, line 2).
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2.6 The Sixth View

There is a difference of viewpoint between the preceding five views and
this sixth view. The former five are concerned with the relation between
käraka and kriyä with respect to one kriyâ. On the other hand, the sixth
view is concerned with the difference between two kriyäs.

This sixth view, which seems to be adopted by Kaiyata and Nägesa,43
is also based on the first alternative, that is {sarvesäm kärakänäm ekah

pravrttivisesah}. In this view, the compoundpravrttivisesa means 'difference
from another activity'. And this difference is of two kinds. The one is

sajätiya 'of same kind' and the other is vijätiya 'of a different kind'. In
order to illustrate the former (sajätiya), this view quotes the passage of the
Mahâbhâsya which is also quoted by the fourth view above, namely,
"anyathä kärakäni suskaudane pravartante anyathä mämsaudane. "** This
quotation means that act-participants act impetuously towards rice with
meat, and do so indifferently towards dried rice. The purpose of this is to
show that, for example, the act of eating (bhujikriyä) rice with meat is
different from the act of eating dried rice.45 This is the difference from
an activity 'of the same kind'.

Next, we will take up the difference from a different kind of activity.
It is clear that the act of cooking is different from the act of reciting
(pathikriyä). There is no need for further explanation.

Here, it may be worth pointing out that Heläräja does not draw a

sharp line between the fifth view and the sixth view, although he does so
elsewhere. And this sixth view is not contradictory to the fifth view above.
In this connection, we may say that this view provides additional information

to or constitutes a more elaborate interpretation of, the fifth view.46

43 Pradîpa on P.l.3.1. (MBh II., vol. 2, page 123, col. 2, lines 10-11, 25-26): pravrttivisesa iti/
sarväpravrttih pravrttyantaräd bhidyate ity asty eva sarvasyäh kriyätvam/../yady evam iti/
aträpi pravrttyantaräpeksayästy eva pravrttiviSesarüpatvam ity arthah/
Uddyota on P.l.3.1. (MBh II, vol. 2, page 123, col. 2, lines 17-19): nanu pravrttiviSesasya
kriyätve pravartata ity atra kriyätvänäpattir ata äha - sarveti/pacyädyapeksayä säpi viSesa
eveti bhävah/

44 VPI, page 4, line 8.

45 bhujikriyä means kriyä which is expressed by the verbal root bhuj 'to eat'.
46 It seems that the meaning of as, bhü or vid is caUed kriyâ on the basis of this sixth view.

See Heläräja on KSk.l (VPI, page 6, line 1-page 7, line 10). But these arguments are not
clear for me at present.
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3. Conclusion

It is not easy to decide which view is adopted by Heläräja himself. And
from Bhartrhari's and Heläräja's standpoint of sarvapärsada we need not
decide which one is their own. But when we remember Bhartrhari's definition

which we referred to in the first half of this paper, it seems that the
fifth view that 'kriyä' is defined as a special function (pravrttivisesa) found
in all the act-participants, is adoptable. The sixth view, in which 'kriyä' is

defined as that which is differentiated from other activities, and which is

not clearly separated from the fifth view by Heläräja, cannot be excluded.
It is to be regretted that Heläräja's work Kriyäviveka, in which he dealt

with kriyä in detail, is not available.47
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