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The thesis of this essay is straightforward, even if its implications are reaching: Dandin knew
Paninian grammatical works, in particular Patafjali’s Mahabhdsya, and he wished conceptually to
mirror and emulate the Sanskrit grammatical tradition in his own analysis of language while si-
multaneously opening a new dimension of linguistic analysis. Most simply put: Panini and in par-
ticular Patafijali offered a model for Dandin’s treatment of language, a model that Dandin
self-consciously modified.

The evidence for this influence has always been to hand, but to see it requires one to read San-
skrit works across genres, this in a mode more accommodating to the curricular habits that were
patterned in premodern South Asia than to those of the disciplinary mode of reading often, if not
always, practiced today, which files subjects departmentally by mutually distinguishing philoso-
phy, literature, linguistics, history, and the like. Reading Vyakarana and the Alamkarasastra in
parallel, one may recognize influences of the former on the latter in the introductory verses of
the Kavyadarsa, which seek to echo and borrow from Patafjali’s paspasahnika — thus the title of
the present communication: Dandin’s paspasa: The influence of the Sanskrit Grammatical Tradi-
tion on Sanskrit Poetics.
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The thesis of this essay is straightforward, even if its implications are reaching:
Dandin knew Paninian grammatical works, in particular Patafijali’s Mahdabhasya, and he
wished conceptually to mirror and emulate the Sanskrit grammatical tradition in his own
analysis of language while simultaneously opening a new dimension of linguistic analy-
sis. Most simply put: Panini and in particular Patafjali offered a model for Dandin’s treat-
ment of language, a model that Dandin self-consciously modified.

The evidence for this influence has always been to hand, but to see it requires one to
read Sanskrit works across genres, this in a mode more accommodating to the curricular
habits that were patterned in premodern South Asia than to those of the disciplinary mode
of reading often, if not always, practiced today, which files subjects departmentally by
mutually distinguishing philosophy, literature, linguistics, history, and the like. Reading
Vyakarana and the Alamkarasastra in parallel, one may recognize influences of the for-
mer on the latter in the introductory verses of the Kavyadarsa, which seek to echo and
borrow from Patafijali’s Paspasahnika — thus the title of the present communication:
Dandin’s paspasa: The influence of the Sanskrit Grammatical Tradition on Sanskrit
Poetics.
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Consider first of all Kavyadarsa 1.6—7, where, at 1.6, Dandin invokes use of the term
“cow” to exemplify the proper use of language more generally'.

gaur gauh kamadugha samyak prayukta smaryate budhaih |
dusprayuktda punar gotvam prayoktuh saiva samsati || 1.6 ||
tad alpam api nopeksyam kavye dustam katharicana |

syad vapuh sundaram api svitrenaikena durbhagam || 1.7 ||

[The word] cow properly used is considered by the wise to be a wish-fulfilling cow;
however, used badly, it is itself what announces the cow-ness of the one using it. Therefore,
even a slight fault in poetry should not be overlooked in any way. [For:] A body, even if
beautiful, is repugnant by virtue of one spot of white leprosy.

As is well known, Patafjjali queries the meaning of the word “cow” in the very ope-
ning lines of his Paspasahnika, exemplifying as he does thereby the scope of his — and
Panini’s — linguistic analysis (emphasis mine)*:

(Pas_1)KA 1,1.1-5Ro_I,1-4 atha sabdanusasanam. atha ity ayam sabdo ’dhikararthah
prayujyate. Sabdanusasanam sastram adhikyrtam veditavyam. kesam sabdanam. laukikanam
vaidikanam ca. tatra laukikas tavat: gaur asvah puruso hasti Sakunir mygo brahmana iti.

Next, the examination of words. The word “atha” is used [here] with the meaning of
adhikara or the commencement of the topic. What is to be understood is that the sastra that
is the examination of words has been commenced. [The examination] of which words? Of
both colloquial and Vedic [words]. Among these, the colloquial, to begin with, are: cow,
horse, man, elephant, bird, deer, [and] Brahmin.

What is more, Patafijali goes on in what immediately follows this to elaborate on his
understanding of the nature of language, this again by way of an analysis of this very
word “cow” and no other (emphasis again mine):

(Pas_2) KA 1,1.6-13 Ro_1,5-7 atha gaur ity atra kah sabdah. kim yat tat sasnalangiila-
kakudakhuravisanyartharipam sah Sabdah. nety aha. dravyam nama tat. yat tarhi tad
ingitam cestitam nimisitam sah Sabdah. nety aha. kriya nama sa. yat tarhi tac chuklah
nilah krsnah kapilah kapota iti sah Sabdah. nety aha. guno nama sah. yat tarhi tat bhinnesv
abhinnam chinnesv acchinnam samanyabhiitam sah sabdah. nety aha. akrtir nama sa. kas
tarhi Sabdah. yenoccaritena sasnalangilakakudakhuravisaninam sampratyayo bhavati sah
Sabdah. athava pratitapadarthako loke dhvanih sabda ity ucyate. tad yatha sabdam kuru

ma Sabdam karsth sabdakary ayam manavaka iti. dhvanim kurvan evam ucyate. tasmad
dhvanih Sabdah.

Now, what is the word “cow” here? Is the word the form of the object (artharipa) —
what has a dewlap, tail, hump, hoof, and horn? No, he says. That is the substance (dravya).
Then is the word the motion of the limbs, the behavior, the shutting of the eyes? No, he
says. That is the action (kriy@). Then is the word the white, blue, black, brown, or the grey?
No, he says. That is the quality (guna). Then is the word that which is undivided when
there are divisions, unsegmented when there are segments, that which is common [to all]?
No, he says. That is the class (akrti). What then is the word? By the uttering of which the
understanding of those which are possessed of a dewlap, tail, hump, hoofs, and horns — that
is the word. Alternatively, a word is said to be a sound (dhvani) whose meaning is known
in the world. Thus, one says, “utter a word”; “don’t utter a word”; [or] “this person uttering
a word is a young man”. One making a sound is discussed in this way. Therefore, a word is
a sound [whose meaning is known].

The parallel use of the term gauh as an exemplar of (proper) language would not have
been lost, I propose, on any premodern reader of both works. That the term is used to
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exemplify laukika speech in particular in Patafijali’s use of the term may find a parallel,
as well, in Dandin’s usage, as noted below.

Closely following his exemplifying analysis of the word “cow”, Patafijali invokes the
notion that speech used properly produces merit, which as we have seen was stated also,
if somewhat differently, in verse 1.6 of Dandin’s text, where he said the word “cow”
properly used is a wish-fulfilling cow. Also present in the same passage of the Paspasa is
a binary division articulated by Patafijali, which distinguishes correct speech from incor-
rect speech, or sabda from apasabda, also synonymously referred to as the distinction of
sabda from apabhramsa. Dandin, as we shall see, comments on the distinction as articu-
lated in the latter’s terminology at Kavyadarsa 1.32.

First, consider Patafijali’s presentation of these concerns (emphasis mine):

(Pas_4.4) KA 1,2.18-3.5 Ro_1,13-15 (4) yas tu prayunkte. yas tu prayunkte kusalo
visese sabdan yathavad vyavaharakale so 'nantam dpnoti javam paratra vagyogavid du-
syati capasabdaih. kah. vagyogavid eva. kuta etat. yo hi Sabdan janati apasabdan apy asau
janati. yathaiva hi sabdajiiane dharmah evam apasabdajiiane "py adharmah. athava bhiiyan
adharmah prapnoti. bhityamso ‘pasabda alpiyamsah sabdah. ekaikasya hi sabdasya ba-
havo ‘pasabdah. tad yatha gaur ity asya sabdasya gavi gont gota gopotalika ity evama-
dayah apabhramsah.

[This too is a use of the study of speech]: The one who uses [it]. And the one who,
being skilled in the special property [of words], uses words properly in the [appropriate]
moment of conduct (vyavahdarakala), he, the one who knows the right method of words,
obtains endless victory in the hereafter, and is defiled by ungrammatical words. Who? The
one who knows the right method of words and no other. Why is this so? Because one who
knows correct words (sabdan) knows grammatically incorrect words (apasabdan), as
well. For in the very same way that there is merit (dharma) in knowledge of correct words,
in the same way there also is demerit (adharma) in knowledge of grammatically incorrect
words. Or rather, demerit obtains in greater supply. [For:] Grammatically incorrect words
are many; correct words are fewer, because for each single correct word there are many
[corresponding] grammatically incorrect words. To wit — for the correct word “cow”
(gauh) there are many grammatically incorrect words (apabhramsah), including but
not limited to: gavi, gont, gota, [and] gopotalika.

Mutatis mutandis, 1 propose, Dandin’s “wish-fulfilling cow” of Kavyadarsa 1.6 paral-
lels Patafijali’s notion that the one skilled in the special properties of words, using them
properly, obtains endless victory. If there is a difference between the two, apart from their
manners of expression, it is this, that Dandin promises no felicity in the hereafter as Pa-
tafijali does. Perhaps this is because the word “cow” (gauh) in the Paspasahnika and, by
all indications, in Dandin’s understanding of proper language use, concerns only worldly
or laukika speech and not the speech of the Veda. (Patafijali as we saw refers to vaidika
and laukika speech with gauh being the first and most studied word exemplifying only
the latter). That is, Dandin addresses “worldly” language and self-consciously so, and
may be taken to signal his interest in the same by using the term “cow” to exemplify the
potential of poetic language-use, knowing as he would that the term presents in Patafijali
an exemplar not of Vedic, but of laukika, language.

Now, having Patafijali’s dichotomy of correct speech and incorrect forms of speech, of
sabda and apasabda/apabhramsa, in mind, Dandin’s mention of the binary of good and
bad qualities of poetic speech in his introductory verses — his reference to gunas and
dosas — may be read in a new light. This is so even while the same distinction appears
also in the Natyasastra and elsewhere. For it is in Kavyadarsa 1.8 that Dandin refers to
his binary of language, which immediately follows the syntactically linked pair of ver-
ses (1.6-7) cited above that refer to the use of language with the term cow and that praise
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good speech as wish-fulfilling. Patafjjali announces a binary division of language where
he notes that proper language use is meritorious, and so does Dandin. But Dandin divides
up language differently, not by languages — Sanskrit on the one hand, other languages on
the other — but by the good or bad qualities of a number of to-be-named languages.
gunadosan asastrajiiah katham vibhajate janah |
kim andhasyadhikaro sti riipabhedopalabdhisu || 1.8 ||

How can people who do not know the learned works (s@stra) distinguish qualities and
faults? What qualification is there of a blind person in the perceptions of differences in
form?

We may reiterate that a major difference distinguishes Dandin’s from Patafijali’s bi-
nary classification, just as it is also well known that Dandin treats poetic speech by ana-
lyzing both the good and deleterious qualities of the same. That his formulation echoes
and transmutes Pataiijali’s own binary division of language, however, has to date passed
without remark.

Elsewhere, the degree to which Dandin evokes, cites, and responds to the grammatical
tradition in defining the range of permissible languages for poetry has also passed to date
without remark. Consider Kavyadarsa 1.32, where Dandin famously identifies four lan-
guages for poetic composition.

tad etad vanmayam bhityah samskrtam prakrtam tatha |
apabhramsas ca misran cety ahur aptas caurvidham || 1.32 ||

Thus, the trustworthy say that this, [poetic] speech, moreover, is fourfold: Sanskrit and
Prakrit, and Apabhramsa and mixed.

Dandin also lays claim to an even more inclusive view of language-use for works of
literary art, this at Kavyadarsa 1.38, which suggests with reference to “all languages”
(sarvabhasa) that story narratives may be composed in a gamut of languages, more than
is allowed even by the tetradic model of poetic languages of Kavyadarsa 1.32.

kathadih sarvabhasabhih samskrtena ca pathyate |
bhiitabhasamayim tv ahur adbhutartham brhatkatham || 1.38 ||

A narrative (katha), e.g., is recited in all [other] languages, and in Sanskrit. And they
say the Brhatkatha is comprised of the language of hungry ghosts (bhiitabhdsa, i.e., in Pai-
$aci), its meaning being wonderous.

The context of these verses is such that, by following soon after Dandin’s introductory
verses, they presuppose the paradigm shift there expressed, whereby Dandin transmutes
the binary of sabda and apasabda/apabhramsa, which is based on the grammatical cor-
rectness of Sanskrit speech, into a classification of speech of various languages on the
terms of its poetic qualities and faults.

While Dandin may not be taken explicitly to refer to the grammatical tradition either
at Kavyadarsa 1.32 or 1.38, he does so at Kavyadarsa 1.36, this with the term sastra and
in a manner which responds to the sabda — apasabda/apabhramsa binary of the Paspa-
Sahnika. There, he says the following.

abhiradigirah kavyesv apabhramsa iti smrtah |
Sastre tu samskrtad anyad apabhramsatayoditam || 1.36 ||

In the kavyas, the speech of the cowherds, etc.’, is traditionally understood as Apabh-
rams$a, but in the sastra* what is other than Sanskrit arises ungrammatically (apabhram-

Sataya).
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The analysis of the term apabhramsa says it all: Dandin states that in the Alam-
karasastra it is a language proper of poetics, while in the grammatical tradition what are
languages other than Sanskrit, including of course Apabhramsa, are uttered apabhram-
Satayda — ungrammatically and therefore in a manner that, while they may serve to com-
municate mundane concerns, convey no felicity to the speaker. In Dandin, effective
speech that serves as a “wish-fulfilling cow” in its use may occur in many languages, as
well as Sanskrit, and he states this claim explicitly, I argue, by way of reference to the
more strict, Sanskrit-exclusive formulation that Patafjali articulates in the Paspasahnika.

Kavyadarsa 1.36 is intriguing for another reason, as well. It suggests that the semantic
range of the term Sastra in the Kavyadarsa may include vyakarana; for at the least it does
so in this instance. This is significant because the term is also deployed very early in
Dandin’s text, in fact in the second of his introductory verses, at Kavyadarsa 1.2. While
the commentators do not understand him there to refer to Panini, Patafijali, or the gram-
matical tradition®, I would like to propose that the resonance of the term sastra would
have evoked in Dandin’s audience a sense that grammar is among the traditions of lear-
ning that precede and guide the study of poetic language. This is so, I argue, for three
reasons. First— and as already noted, — not only does the semantic range of the term
sastra include vyakarana at Kavyadarsa 1.36, but Pataijali also uses the term Sastra to
refer to vyakarana and this in the very opening passage of the Paspasa, which Dandin
clearly echoes in his introductory verses. (Patafjali there says: sabdanusasanam sastram
adhikrtam veditavyam). Second, one must consider the context of Kavyadarsa 1.2, be-
cause what immediately follows it at Kavyadarsa 1.3, when read with Kavyadarsa 1.2,
presents a formulation regarding linguistic authority that is well-known in the grammati-
cal tradition, a point to which I shall return momentarily.

Third, Kavyadarsa 1.2 refers to the uses or prayogas of the previous sastras, which
echoes Patafijali’s treatment of language in the opening passages of the Paspasa.

purvasastrani samhrtya prayogan upalaksya ca |
yathasamarthyam asmabhih kriyate kavyalaksanam || 1.2 ||

Having drawn together the precedent sastras and having observed [their] uses, we [now]
define poetry (kavya) as we are able.

Dandin here mentions prior Sastras in a generic sense, just as he mentions the knower
of sastras (sastrajiia) without specificity in verse 1.8. And yet, by referring explicitly to
the uses (prayogas) of the prior sastras, Dandin may be taken also to allude to the ope-
ning lines of the Paspasahnika, wherein Patafijali queries at length the uses (prayojanani)
of grammar.

(Pas_3) KA 1,1.14-2.2 Ro_1,8-14 kani punah Sabdanusdasanasya prayojanani? rakso-
hagamalaghvasandehah proyojanam...

...(Pas_4.1) KA 1,2.3-9 Ro_I,11-12 imani ca bhityah Sabdanusasanasya prayojanani.
(1) te surah, (2) dustah sabdah, (3) yad adhitam, (4) yas tu prayunkte, (5) avidvamsah,
(6) vibhaktim kurvanti, (7) yo vai imam, (8) catvari, (9) uta tvah, (10) saktum iva, (11) sa-
rasvatim, (12) dasamyam putrasya, (13) sudevo si varuna iti.

But what are the uses of the study of words? The uses are protection (raksa), modifica-
tion (itha), tradition (@gama), brevity (laghu), and certainty (asandeha)...

... These are additional uses for the study of words. (1) te surah, (2) dustah Sabdah,
(3) yad adhitam, (4) yas tu prayunkte, (5) avidvamsah, (6) vibhaktim kurvanti, (7) yo vai
imam, (8) catvari, (9) uta tvah, (10) saktum iva, (11) sarasvatim, (12) dasamyam putrasya,
(13) and sudevo si varuna.
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This evidence is perhaps circumstantial given the well-known binary of sastra and
prayoga®. But if we are right to understand Dandin to allude to the Paspasa in this man-
ner, it should come as no surprise that he does so, given other obvious conceptual affini-
ties between his poetics and the Paninian system of grammatical analysis. Take, for
example, the fact that the Alamkarasastra echoes a formulation of Sanskrit grammar in its
fundamental and binary classification of the “ornaments” of language, the alamkaras
themselves. As is well known, Panini draws a fundamental distinction of denotation in
his grammar, wherein words normally refer to their own form in the sitras, excepting for
technical terms, which denote their referents proper. This is famously expressed in a
metarule or paribhasasiitra at Astadhyayr 1.1.68:

svam rilpam Sabdasyasabdasamjid || 1.1.68 ||

It is the very form of a linguistic element [that is referred to in the grammar], unless it
is a samjnid, a technical term of the grammar.

The basic division of alamkaras found in Dandin, so too represented in Bhamaha’s
Kavyalamkara and imported into the tradition subsequent to both authors, is that of dis-
tinguishing sabdalamkaras, or adornments of sound, from arthalamkaras, or adornments
of meaning — in other words precisely the distinction expressed by the cited metarule of
the grammar. Poetics and grammar both query the nature of language and have natural af-
finities, in other words, and therefore there is general reason to imagine vyakarana as a
sastra of record for the Alamkarasastra.

There is also the aforementioned contextual reason to imagine grammar as one among
the “prior sastras” mentioned by Dandin at Kavyadarsa 1.2. Just as it is a principal of
vyakarana that sabda or correct speech is defined first by the strictures of the sastra it-
self — the Astadhyayr (as properly understood with its authorized commentaries) — and
only after this, where there are gaps or uncertainties left by the sastra, by appealing to the
speech-conduct of those who are well-learned, the Sistas (Sistacara), so in the same way
Dandin pairs reference to these two sources of authority by mentioning each, respective-
ly, in Kavyadarsa 1.2 and 1.3. Consider now the rather fascinating references to sistas at
Kavyddarsa 1.3, bearing in mind that it immediately follows reference to Sastras at
Kavyadarsa 1.2.

iha Sistanusistanam sistanam api sarvatha |
vacam eva prasadena lokayatra pravartate || 1.3 ||

Here [in the world], the conduct of the people operates in every respect by the clearness
of style of the very statements of those who have been educated by the Sistas (sistanusis-
tanam) and of the remaining [people], as well (Sistanam api).

Immediately following reference to piarvasastras at Kavyadarsa 1.2, this verse clearly
uses the term sista twice and anusista once, evoking reference to and referring to the
Sistas in doing so. At play is a punning on the double-meaning of the term Sista, which
can refer either to the learned elders who are authorities in the use of language or can be
understood by its literal meaning to refer to who or what is “left” or “remains”. What is
most interesting in Dandin’s repeated use here of the term sisfa, moreover, is that it could
be taken to present what is on Dandin’s own understanding a poetic dosa or flaw. This is
significant, for the error that may be corrected by avoiding the flaw requires one to shift
one’s sense of the meaning of the term sista in Kavyadarsa 1.3b, and the shift of mea-
ning, from reference to the Sistas to a more literal understanding of the term sista as re-
ferring to “remaining” people(s), reflects the shifts of focus that transpired in the analysis
of language Dandin offers and this by way of departure from that of the grammatical tra-
dition. More simply put: Kavyadarsa 1.3 uses poetics to require those hearing or reading
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the verse to shift their understanding of the term in question, such that the meaning of the
term as used by grammarians is discarded in favor of a semantics that reflects Dandin’s
revised and more capacious understanding of which languages, and speakers, may find
felicity in language-use.

To recognize Dandin’s semantic game, consider first the third of the ten poetic faults
or dosas, what is ekartha or punarukta, the repeated expression of the same word or the
same meaning in the same verse. The flaw is explained at Kavyadarsa 3.135-137 as
follows.

aviSesena pirvoktam yadi bhityo pi kirtyate |

arthatah Sabdato vapi tad ekartham matam yatha || 3.135 ||
utkam unmanayanty ete balam tadalakatvisah |
ambhodharas taditvanto gambhirah stanayitnavah || 3.136 ||
anukampadyatisayo yadi kascid vivaksyate |

na dosah punarukto ‘pi pratyuteyam alamkrtih || 3.137 ||

If what has been stated before is again made mention of without any difference either of
meaning or word, that is understood to be ekartha or forming only one notion [which is the
third of the ten dosas identified herein]. For example: These deep water-bearers, possessors
of lightning, thunderous ones, whose color is like that of her curls, cause longing in that
longing girl. If [,however,] a certain preeminence of compassion or the like is wished to be
expressed, [then] even what has been repeated in speech is not a fault. On the contrary, it is
a rhetorical adornment’.

By this poetic rule, the use of the term sisfa in the second quarter (pada) of Ka-
vyadarsa 1.3 cannot refer to the same Sistas by whom some are said to be taught in the
first pada, for the semantic repetition would be a poetic fault. (I see no way for this repeti-
tion to express “a certain preeminence of compassion or the like”). This surprises, be-
cause the more natural way of reading 1.3ab would be to understand it to refer to “those
taught by the Sistas as well as the Sistas themselves”. Indeed, I suggest that this interpre-
tation would come first to the minds of the listeners or readers of the verse, for it is some-
what surprising to suggest the students of Sistas guide the conduct of people in the world,
as do others, but this to the exclusion of the Sistas themselves. And yet, read in cognizance
of this third poetic fault or dosa, the sensible interpretation of the half-verse suggests it of-
fers just this conspicuous exclusion of the Sistas from reference. We may note, moreover,
that the commentators are very divergent in their interpretation of this verse, but none of
them understands the term sista in the b pada to refer to the Sistas themselves?®.

The repeated use of the term sista at Kavyadarsa 1.3, immediately following as it does
reference to pirvasastras, thus evokes but modifies playfully a principal of hierarchical
authority as understood in the tradition of grammar. It does so in a manner that, by way
of this poetic word-play, alters that hierarchy by suggesting that others than those who
know Sanskrit — those other than the Sistas — should be counted as persons of major con-
cern in the world, their importance being founded on their clearness and graciousness of
style in a speech that is of merit, whether that speech occurs in Sanskrit or another lan-
guage poetically deployed.

Conclusion

This punning verse, playing as it does with Dandin’s own rules around poetic faults,
supports the core thesis of this essay, that Dandin evokes but modifies the views of the
grammatical tradition in introducing his own study of language. So much, however, can
only be seen if one reads deeply and broadly, across genres and not in a strict discipli-
nary manner as is sometimes practiced in the Modern academy. For Dandin knows how
vyakarana conceives of language and organizes it conceptually, and he plays with
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grammatical categories and deploys grammar’s distinctions, this by way of distinguishing
the forms of words from their meanings, by identifying both correct and erroneous forms
of (poetic) language, by thinking of language-use as meritorious or beneficial in its pro-
per usage, by evoking language use in general by way of reference to the use of the term
“cow”, by presenting his own analysis of language by way of referring to “previous
sastras” in a manner that suggests vyakarana should be included among them, and by
evoking the notion that two forms of authority are to be found in matters of language use:
sastra and sistacara. Dandin, however, wishes not to limit proper and meritorious lan-
guage-use to Sanskrit, nor therefore exclusively to the paragons of Sanskrit speakers, for
he rather explicitly draws the lines of linguistic demarcation differently, by way of shif-
ting focus away from correct Sanskrit speech to an evaluation of the poetic qualities of
speech of various languages. Thus, he says in Kavyadarsa 1.36 that he differs from the
sastra in his understanding of apabhramsa/ta. Simply put: It is well known Dandin opens
the lens of proper expression to languages other than Sanskrit; this essay argues that he
does so by way of extensive reference to vydkarana and to Patanjali’s Paspasahnika in
particular.

If Dandin is innovative in expanding linguistic analysis to include multiple languages
and communities of speakers, he also is conservative in this sense: the sastra that is
vyakarana clearly has helped him to organize his thinking around language, its use, and
its salutary effects. One thus should be careful not to define Dandin in any unreserved
manner as a voice for unequivocal inclusion. He nowhere condemns any elitism of the
Sistas — even if he playfully displaces their unique authority — and he in fact echoes some
of their core intellectual formulations around language-use, as I have scouted above. No-
where, moreover, does he address the nature of Vedic speech in his paspasa (or elsewhere
to my knowledge), nor the acts associated therewith. And given the fact that the term he
uses in parallel with Pataiijali to refer to good speech — gauh — is meant to exemplify only
laukika and not vaidika speech in the Paspasahnika, his silence on the matter of Vedic
speech rather suggests an implied acceptance thereof (and thus of its values), rather than
a wish to displace the same.

On the other hand, unlike Patafijali, who contrasts the term gauh with various Prakritic
forms of the word, Dandin twice uses this Sanskrit term to suggest it can exemplify both
speeches of good and of faulty poetic quality. This is so, moreover, despite the fact that
the term in both instances is correctly formed by the measure of the strictures of Sanskrit
grammar. This suggests, in other words, that Dandin can allow for a form of (worldly or
laukika) Sanskrit speech that is full of faults and conveys no merit to the speaker, which
in turn suggests a displacement of Sanskrit as not just a prestige language but as an in-
nately efficacious one, as well — at the least at the laukika level of language-use.

And yet, Dandin of course writes in Sanskrit, affirming its qualities thereby. And it
was not just Sanskrit, but also Prakrit and Apabhramsa that were highly stylized langua-
ges, acquired only by a certain elite. The point I wish to make is that inasmuch as Dandin
values speech of quality that is expressed in a range of highly articulated languages, inas-
much as he avoids commenting on the place or value of Vedic speech, and inasmuch as
even his punning on the term sista only follows an affirmation of the value of the speech
of those taught by Sistas (Sistanusista) (and this after praising the value of “previous”
sastras), one cannot read Dandin as rejecting the authority of elite Sanskrit speakers, but
only as modifying it by making space for felicitous language use in a greater range of lin-
guistic forms and, evidently, by a greater range of speakers.

And yet Dandin is a reformer in the sense that he opens a lens on language that self-
consciously shifts emphasis away from the exclusive circle of the elite among Sanskrit
speakers and does so by evoking and transmuting the structured analysis of language in
the Sanskrit grammatical tradition. Indeed, the fact that Dandin defines his own subject
by way of echoes of the prestigious Brahmanical tradition of Sanskrit grammar, but only
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while simultaneously expanding both the scope of those who can engage and represent
the science of the study of language and the variety of languages that embody proper lan-
guage use, may well help to explain the historical resonance of the Kavyadarsa in so
many linguistic and cultural contexts, such that it could deeply influence poetics across
the world and in so many Asian and other languages. Thus, if it is true, as Dandin says at
Kavyadarsa 1.4 (in a manner that like Kavyadarsa 1.3cd perhaps echoes Bhartrhari)®, that
the entire triple would be rendered a blind darkness without the light of speech, the
speech he has in mind is not merely poetic speech of qualities and of various languages,
but speech imagined and understood in light of the Sanskrit grammatical tradition, which
is to say that innovation in Dandin is born from deep reflection upon and a certain con-
servation of a preexistent, elite, highly cultivated — and conservative — tradition. It is by
transmuting and not merely dismissing that tradition that he opens a way to new lan-
guage-use in the range of communities his poetics has reached over the centuries.

! All references to the Kavyadarsa cite the edition of [ Yoge$varadattasarma (Parasarah) 1999].

2 This and all following references to the Mahabhasya are cited from the e-text prepared on the
basis of the edition by Franz Kielhorn (Bombay, 1880—1885), revised by K. V. Abhyankar (Poona,
1972-1996), and with additional references of the edition of Gurukuljhajjar, Rohatak (Rohtak):
Hariyana sahitya samsthan, 1961-1963, 5 vols. Input of the e-text is by George Cardona, format-
ting thereof by Masato Kobayashi. The item, as is well known, is available for download on the
Gottingen Register of Electronic Texts in Indian Languages (GRETIL), available at: http://gretil.
sub.uni-goettingen.de/gretil.html (accessed July 14, 2022). The furnished translations are my
own. The structure of references offered there and replicated in this essay is as follows: KA n,n.n =
Kielhorn/Abhyankar edition volume,page.line; Ro n,n.n = Rohatak edition volume,page.line;
Pas_nn = Paspasahnika; Ss_nn = Sivasiitra; P _n,n.n.n = Panini_adhyaya.pada.sitra.

3 The Ratnasri commentary glosses abhira with vahika, which is the name of a people. The
Hrdayamgama glosses with gopajativisesah, which is supported by the Prabha’s glosses with the
term gopa. See: [ Yoge$varadattasarma (Parasarah) 1999, 147-148].

* The term sastra refers to sabdasastradi, according to the Prabha; the Vivrti understands it to
refer to vyakarana; the Hrdayamgama says that the Sastras in question are other than kavya and
include the Veda, etc. (Sastresu kavyatiriktesu vedadisu). See: [ Yogesvaradattasarma (Parasarah)
1999, 147-148].

5 All the early commentaries gloss pirvasastra of Kavyadarsa 1.2 by way of reference to ear-
lier traditions of dramatic and aesthetic interpretation. The Hrdayangama glosses piirvasastra as a
genitive tatpurusa compound as follows: pizrvesam kavinam bharatadinam sastrani kavyagranthan.
The Prabha offers a similar analysis: piarvesam silalibharataprabhytinam sastrani natyasitradini.
The Vivrti glosses as follows: parvasastrani medhavirudrabhamahadiproktani kavyalaksanani.
See: [Yogesvaradattasarma (Parasarah) 1999, 7-8].

6 On this binary see: [Pollock 1985].

" This translation is a slight modification of that of [Eppling 1989, 253-254].

8 The Ratnasri glosses sistanusista with sSabdanusasanakrtah paniniprabhrtayah | tair anusistah
samskrtah... It glosses Sistanam api with sistanusistebhyo bahyah Sistah parisistah. The Hrdan-
gama glosses Sistanusistanam with Sistaih dhiraih mahesvaradibhih...anusistanam sadhitanam,
prakrtipratyayadivibhagena vyutpaditanam samskrtanam. And it glosses Sistanam [api] with ja-
tidesadivibhagena siddhanam pracalitanam prakrtadesiyanam. The Prabha says this: Sistah
Sabdasastrapravinds taih paninivararucipatanjaliprabhrtibhir anusistah prakrtipratyayavibhaga-
dibhir vyutpaditah sadhvasdadhujiiapanena sasita va tasam samskrtaprakrtanam | tatha sistanam
etaddvayavasistanam prakrtajanavyavaharaspadanam desinam ity arthah |. The Vivrti glosses
Sistanam [api]| with parisistanam balagopaladinam and as follows: tatha sistanam api parisistanam
ca prakrtapabhramsadinam baladiprayuktanam vacam eva prasadena lokayatra pravartate |. It
understands the Sista of Sistanusistanam to refer to those who know Sanskrit grammar: Sistas ca
Sabdarthasambandesv aparatantrah siutravartikabhasyakarah |. Interestingly, it understands anu-
Sista as follows: anusistah subandhudinnagabhartrhariprabhrtayah |. See: [ Yoge$varadattasarma
(Parasarah) 1999, 10-13].
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? idam andham tamah krtsnam jayate bhuvanatrayam | yadi sabdahvayam jyotir @ samsaran
na dipyate || 1.4 ||. “This entire triple-world would be produced a blind darkness, if the light named
speech did not shine unto Samsara”. The allusion to Bhartrhari that perhaps is evident, may be to
Vakyapadiya 1.131 in particular (cited in the commentary on Kavyadarsa 1.3 in both the Prabha
and the Vivrti): na so sti pratyayo loke yah sabdanugamad rte | anuviddham iva jiianam sarvam
Sabdena bhasate || 1.131||. The Hrdayangama rather cites Vakyapadiva 1.165-167 in glossing
Kavyadarsa 1.4 [see: Yogesvaradattasarma (Parasarah) 1999, 16—17]: sthanesu vivrte vayau krta-
varnaparigrahd | vaikhart vak prayoktrnam pranavrttinibandhand || 1.165 || kevalam buddhyu-
padanakramariapanupatini | pranavrttim atikramya madhyama vak pravartate || 1.166 || avibhaga
tu pasyanti sarvatah samhytakrama | svaripajyotir evantah sitksma vag anapayini || 1.167 ||.
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Jic. Hemey
“ITacmams” J/lanaina: BIUIMB CAHCKPUTCHKOI IPAMAaTHYHOL TPATHILiT
HA CAHCKPHUTCHKY MOETHKY

Xoua BHCHOBKH 3 IIbOT0 HAPUCY MOXKYTh OyTH repeOuibleHi, oro Te3a mpocra: JlaHmiH, aB-
TOp CAHCKPHUTCHKOTO TpaKTaTy 3 Teopii moesii “Kap’s-mapmis™ (VII ct.), 3HaB rpaMaTHyYHy MPaIlo
[Manini (“Amwrraar’si” (61. V ct. o H. €.)) 1 “Marabram’vo” (Il cT. 10 H. €.) Ta KOMeHTap A0 Hel
[TaTanppKani 1 mparHyB y CBOEMY BIIACHOMY aHalli3i MOBHM KOHIICTITYaJbHO BiJJI3EpKATIOBATH i
HACJITyBaTH CAaHCKPUTCHKY I'paMaTHYHy TPAAHWIIIO, BOJHOYAC BiJKPUBAIOYM HOBHH BHMIp JIHT-
BicTruHOTO aHanizy. [Ipocrime kaxyun, [lanini # [larans1Kami 3anponoOHyBad MOJICNb TPAKTY-
BaHHS MOBH, Ha Ky B3opyBaBscs JlaHiH, cBitoMo MoaudikyrouH ii.

Jlokas3u 1bOTO BIIMBY 3aBXAU Oy/lH MiJ pyKolo, ane mod iX mo6aunTy, MoTpiOHO YUTATU Pi3-
HOYKaHPOB1 CAHCKPUTCHKI TBOPU M pOOUTH 1€ 3 YBarow 10 copMoBaHUX y AocydacHiit IliBneH-
Hill A3i1 0cOONMHMBOCTEH OCBITHHOTO MPOLECY, 1110 3HAUYHO BiAPI3HABCS BiJl HUHIIIHBOTO By3bKOCIIE-
11aJ1130BaHOTO IMiIXO/TY IO YMUTAHHS, 3T1IHO 3 IKAM 4acTo, SIKIIO HE 3aBKIH, MaTepial MOAUIEThCS
Ha PO3MEXKOBaHI mpeaMeTh: (Higocodiro, TiTepaTypy, JIHIBICTUKY, ICTOPirO TOIO. YnTarouu napa-
JISJIBHO TIpalli 3 JaBHBOIHAINCHKOI rpaMaTHKy (vyakarana) Ta JiTepaTypHoi MaictepHOCTI (alam-
kara-$astra), MO>kHa pO3Mi3HATH BIUIMB TIEPIIOT HA APYTY Y BCTYNMHUX Bipmax “Kap’s-gapmni”, ne €
MTOMITHUM HaMip aBTOpa 3all03UYMTH Ta TIOBTOPHUTH JICIIO 31 BCTYIHOI (paspasa) yactuau (ahnika)
“Mara6ramr’i” Tlaranpmkam. Tomy s myOumikamis mgicrana Ha3By « ‘[lacmams™ Jlanmina: BruiuB
CaHCKPHUTCHKOI IrpaMaTHYHOI TPAAUIIl HA CAHCKPUTCHKY ITOCTUKY.

Kurouosi cnoBa: lanain, [lanini, [laransmpkani, B’ skapaHa, aJaMKapa-IsicTpa, CAHCKPUTCHKA
rpamatu4Ha Tpaauis, Ilisnenna Asis
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