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PREFACE

This volome was originally intended to serve as an
introduction to the Yuktidipiki. But my long absence from
Caleutta delayed its publication. Tn the meantime, almost all the
copies of the Yuktidipika were exhansted and a thoroughly revised
odition is now under preparation. As the portion of the
introduction which is already printed cannot for different reasons
be held up for an indefinite period fill the publication of the
proposed edition, it was decided to enlarge the contemplated
introductory volume by incorporating into it elaborate discussions
on some of the fundumental topies of Samkhya and thus to issue
it under a separate title. The revised edition of the Yuktidipika

~will not contain any separate introduction ; it will be furnished
. with a summary of the text, notes in important places and textual

comments where necessary. In this connection I beg to point out
the fact that the readings of the quotations from the Yuktidipika
appearing in this volume are adopted entirely on the basis
of the proposed revised edition, and so these will be found to
vary slightly in some instances.

An attempt has been made in this volyme to trace the origin
of Samkhya and specially the development which the system

underwent in the different stages of its growth and evolution. The ™

vast literature of this system with its numerous schools is almost
lost to nus and what has survived in the Karika of Tévarakrsna is
only a skeleton of it. However, T have spared no pains to present
before the scholars a picture of early Simkhya as T could draw up
from the evidence of the Yoga-bhasya and specially the Yuktidipika.
Besides these two source books of immense help, 1 have
also utilised various stray references (0 the views of ancient
teachers of Samkhya as far as L could pick them up from
the ancient literature of Tndia. Amongst numercus topics of
Samkhya that are disenssed here, special mention may be made of
the doctrine of plurality of pralrli by Paurika and its criticism
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by the author of the Yuktidipika. Discussions on the five vital ‘
breaths and the five springs of activity ( karma-yonis) also

contain several new materials. The chapter on the evolution of P
embodied beings ( pp. 278-314) will rouse further interest on
the study of Samkhya. The doctrine of ‘sat-siddhi’ appearing \

in this connection is entirely new to the ordinary students of
Samkhya. Then again, proper attention has been paid to |
the views of Paiicidhikarana, Patafijali ( who is different from
the author of the Yoga-siitra ), Varsaganya and his followers,
Vindhyavasin, Madhava, and the like. Verylittle has been said d
here which is not supported by quotations from original texts. ‘
—~ Except in a few instances, the present Samkhya-siitra and
the school of Vijiana Bhiksu have been generally ignored.
The hostile criticisms of the Buddhists, Vaidesikas and
specially of Uddyotakara (who is found to vefute a school of g
Samkhya which is other than that of Iévarakisna) and theif
counter. criticisms from the standpoint of Samkhya are not dealt
with here. This is reserved for a subsequent publication.

Lt

A detailed treatment of the various schools of Samkhya
« cannot be expected at this stage for lack of sufficient materials.
Further light may, however, be obtained if some of the manuseripts
of Samkhya that are listed in the different catalogues could be
thoroughly ~examined. For instance, notice is Made of one
- ~“Szmkhya-sadvidha” by Indra in Biilher’s “Catalogue of Sanskrit
* © = manuscripts contained in the private libraries of Gujrat, Kathiavad”
etc. Then again, Rai Bahadur Hiralal in his “Catalogue of Sanskrit
and Prakyit manuscripts in the Central Provinces and Berar”
(1926) acquaints us with the names of some unknown manuseripts

of Samkhya. These are :—Samkhya-dipika by Kaiyata (No.6368), -
Samkhya-astra-éakba (No. 6369) and Simkhya-siitra by Pafica-
Sikhdcarya(No 6371). It is needlessto state here that
the titles of these manuscripts are indeed alluring to the students of
Sawkhya. Recently at the National Museum in New Delhi, Sri
Fatehchand Belany organised an exhibition of some of the important
manuscripts belonging to the Jesalmere Bhandars. Amongst them,

F TR
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there ﬁem two old manuscripts of two unknown commentaries on
the Karika of Tévarakrsna—one of them was copied in V. S. 1173
( A. D. 1116 ) and the other in.V. S. 1200 (A. D. 1143).

In fact, -some of the privately owned manuseipt libraries
of India possess such treasures as are still unknown to the
scholars. And if an extensive search be undertaken, the result #
is sure to be fruitful to a certain extent. I am expressing here my
gratitude to my friend Lalsaheb Kumar Sri Prafulla Chandra
Bhanj Deo, »r.A. (Cantab) at whose initiative and encouragement
I am intending to visit some of the private libraries of Central
India for the purpose of examining the contents of some of the
important manuseripts deposited therein. And if my mission
be fulfilled, I shall not be failing in my duty of reporting the
- result of my search to the scholars in due time.

I am greatly indebted to my teachers MM. J ogendranath ]
Vedantatirtha, Professor of Indian Philosophy, Government
Sanskrit College, Calcutta, and Dr. Satkari Mookerjee, head of
the department of Sanskrit, Calcutta University, for thehelp and
encouragement which I have always received at their hands. My °
thanks also go to my colleague Prof. Kishori Mohan Maitra, M.A,7
for his constructive criticisms in some important places. Iam
also to thank Pt. K. Sankar Sarma, assistant librarian to the
Asiatic Society, for some technical assistance, 2

L

CALCUTTA }

PurinBiHARI CHAKRAVARTI
7th. November, 1951.
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SAMKHYA—WHAT DOES IT MEAN ?

By Samkhya the system of Kapila is generally meant, but its
meaning in different stages of Sanskrit literature deserves special
attention. The term occurs. for the first time in the Seef, Up.
(VL 13) and there it is stated that the supreme reality is to be
achieved by Sambhyg and Yoga. In the Malghharata (Mbh.)
Drona is said to breathe his last by having recourse to the supreme
Samkhya.* From the context it appears that in both the places’
the term has been used in the sense of spiritual discipline. gﬂmkam

' in his commentary on the Vignu-salasra-n@gmae quotes a verse from
the Vyasa-smpli which defines Samkhya to be the knowledge of

E:-'- the true nature of the self?

Grammatically speaking, the term is derived from samkhyg
which usually means ‘number’. Hence, some try to maintain that
~ the system of Kapila is called Samkhya as enumeration plays an
important part in it ; for in the history of Indian philosophical
speculation the system of Kapila for the first time is found to
enumerate its different categories. = This view is based upon conjec-
ture and we are not inclined to attach sufficient weight to it.
The theory of number as set forth by Pythagoras cannot throw
any light upon this point which is discussed by Dr. Keith® and
_others, hence it need not oceupy us here,
Again sambhya if derived from sambhy@ (nomber), would

naturally mean something pertaining to number, and in this senze
it is used even in the Mahabhasya of Pataiijali*. The term thus

1 i m'[:qgalqmlq:r_ﬁ aiq.ﬂ.ﬂ'ﬁq:,‘Mhh. VIIL 192, 4q.

2 gmwawiinT ereisminaea’, st mnqﬁ:—-li'ﬁll's Samkhyasara, p. s,

3 Keith—The Samkhya System, p. 76.

4 ¥l siewry fawdt o fawfr—Mahibhisya, 2. 2. 24, under Virttika 8,
and also sce—siewaa wwidtamam oxary i s sien afyefy, Varttikao.



2

derived may well serve its purpose in grammatical speenlations.
But it has very little to do with any philosophical enguiry.

Apart from denoting ‘number’ the term sambhyg has got other
meanings also. Tn the Sulabha-Janaka episode of the Mbk. XIL
320, samlhyo is mentioned as one of the essential requisites of
a sentence and Sulabha defines it as the principle which establishes
by proof the defect and merit of a particalar aspect in a sentence®.

Amara in his lexicon states that the term samkhyi is used
in the sense of discussion and investigation®. Patafijali uses
the term prasumblyana in hiz Yoga.sitra® in the sense of
supreme  knowledge, In the Yoga-sutra-bhiasya* also we find
the same term used in the same sense. Kautilya in his Asthafastra
mentions  both qnmLhyn. and Yoga, and describes them to be
the @nviksalkiz, 4 e, the systems which try to establish  defects
and merits of something by means of reasonings.

Further light is thrown upon the point if we examine the sense
of the term samlhye in which Carala uses it in his medical

treatise.  In order fo make the point clearer, we quote the following’

]meq from Caraka where the term is used :—
Hied: dene-deid: e g |
wifgart g atyre: e | (Sitea, NIIL 3)

qEAIgEG GE 9T AEEESE |
afin: szargs: aed: daferma 1| (Sita, XXV, 10)

T A AT AFREG HiEgasAd SHEseE | ( Vimidng,
1 Sarat = Jursniyg g gl
sfuzsafia @ g@averam | XT1. 320, 62,
2  =ui gen feRui—Amara, 1, 2, 2,

Also see, Fawr...deia gfes: s, 1L 7. 5 "
nEmAsydeE gia AeweRdnaT saifi— Voga-siitra, IV, 9.

3 Fsadmsiea: niwaﬁﬁ..,i'mi{—-Yagf;-sﬁtrrr-ﬂﬁ;?;f_;-fa, I 1%,
Also see, ygeyfam wmd=s=., 1T, 2,

i
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VIIL 6.28) From the context it is evident that everywhere the
term s@mkhya stands as an epithet to the teachers well-versed in
medical science, and has very little to do with the particular
system of philosophy. In the above-mentioned places s@mkhya
means one who is possessed of samkhya i. ., perfoct knowledge,
But in the following conplets of Caraka, the term samkhya
stands for the particular system of philosophy :

HE GAUEAEHAE, AN AT |

deamai: siety gatae TEg | (Sari, L 150)
AR 3 WA e |

Akt 7 AR gien: SRR i) (S, V. 15)

It is interesting to note that the term yoga is also used here
side by side with samihya,

In conclusion, we intend to maintain that ‘Samkhya’ which
passes for a philosophical system is derived from sambkhyi
that means knowledge, contemplation, examination, discussion,
investigation, discrimination ete, The system of Kapila is called
samkhya as it is more or less endowed with all these attributes.  *

Guparatna in his commentary on the Sud-darfuna-samu-
ceaya suggests a peculiar significance of samkhyr. He says that
the name of the system in aceordace with the ancient tradition is
also vead with a palatal ¢ (f@mkhya), for it is associated with the
name of the seer Samkha, But this view does not seem to he
trustworthy, for everywhere we find the name of the system
written with a dental s. The Mbk in one place mentions two
different sages named as Sambhya and Yoga®. But we do not
find any reasonable ground to connect the Samkhya and Yoga
systems with the name of so ealled sages,

T g amefedg sterafdifa sqer | o0 wgaer wha yesfadn-
wemead Naffifa wwifiam asged smreeteE sie ated Gunaratna’s
commentary, p, 232,

4 wiednh awgs gafer sen—Mbh, X111, 150, 45.



ORIGIN OF SAMKHYA
[ Samlkhya and the Vedas ]

The origin of the Indian philosophical systemsis almost en-
veloped in darkness. Samkhya also shares the same fate. Probably
the system of Kapila was formulated at an age when the perform-
ances of the Vedic sacrifices were in full swing and the popular
belief was that the correct ‘performances of a sacrifiee in accordance
with the prescribed injunction would surely lead the performer
to heaven. To the Vedic priest heaven was the summum bonum of
life. But Samkhya offers a challenge and comes forward to show
that heaven cannot be regarded as such and along with it points out
the defects of the Vedic sacrifices. The verse beginning with
‘TeaggAfA%:’ in the Samlkhya-karika ( ka. 2 ) bears testimony to
this. Though the Karil@ cannot be regarded as a work of high’
antiquity, yet it preserves the tradition of the ancient authorities ;
Tor it explicitly mentions at the end that the topics that are treated
in the seventy distiches are those of the Sastitantra—divested of
parables and doctrines of other teachers (ka, 72). This Sastitantra
is'regarded as ' the first systematic work upon Samkhya. The
. Ahirbyudhna-samhita of the Pafcaratra school furnishes with a
list of the sixty different” topics of the Sastitantra and there we

find that the anudravika-kanda forms one of them.* The Karika-
~verse which we have referred to above, while criticising the @nu-
sravika ( Vedic means ) states that they are impure in character ;
for several beasts are to be slaughtered in the soma and other
similar sacrifices and as a result of this the performer is sure to
bind himself with some degree of sin. This is further echoed in a

1 See, sqafamaies @I WA Gq— dhirbyudhna, 12 17

o
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fragment* quoted  in the Yoga-sufra-bhasye (IL 13) and it is
attributed to Paiicasikha by Vacaspati, The idea in the said

_ fragment is this : the Vedic sacrifices can bring about good result,

but owing to the slaughtering of beasts the result is attended with
some degree of evil however trivial it may be dnd if some sort of
penance is not performed to wipe away this evil, it would cause
80Omé misery even in heaven. : '

: ~ Again, the Vedic sacrifices can certainly bring about heaven,
But when the fruits of merit will be exhausted, the performer 'is
sure to return from heaven and will have to sharve again the miseries
of the world.  Further, all the sacrifices do not produce equal merit.
For instance, the Horse-sacrifice leads one to heaven wheres
as by the Vajapeya the sagent achieves sovereignty in heaven.
Hence the Vedic means cannot be regarded as absolute and final.
In his Sata-astra, Aryadeva also refers to the same attitude of
the Samkhya towards sacrificial performances in a quotation from a
Samkhya work.* Hence, it will not be unjustified to maintain the
view that Samkhya came out asa reaction agninst the practice
of Veiic rituals. RO

_Further result may be obtained from the Ka pila-Sywmarasmi
episode of the MbA.* where we find Kapik making a reflection
upon the Vedic sacrifices. Though this Kapila is not expli-
citly mentioned there as the ‘propounder of the Samkhya system ;
yet heis praised there as one. ever observant in sastric duties,
always engaged in restraining his senses, possessed of true know-

! AEImER— A W aT S9N Se:, SIS aeeva | w6
g e & wwwath Aarsad am wET waaine wRak’ o

2 ..as it Is said in the sTtras of the Samkhyas that the dherma of
sacrifice is impute, in as much asit has the characteristic of non-eternity,
And, of superiority and of inferiority, therefore it must be abandoned.— $arr:
ditstra of Aryadeva as translated by Tucci from the Chinese source, pe18,

3‘ 5&&, d’f&#l XII. 26‘3‘2?“1 ]
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ledge, firm and ever directed towards truth ete. These factors
lead one to believe that he may be even that Kapila with whom the
Samkhya system is associated. The kernel of the “narrative is
this :—1In days of yore god Tvastr came to the palace of Nahusa
and the latter to observe the duties of hospitality in accordance with
the Vedic injunctions was attempting to slaughter a cow. Behold-
ing the cow in a pitiable position, Kapila uttered the following
words—*Alas, ye the Vedas’, meaning thereby what cruelty do the
Vedas sanction. On hearing these words, the sage Syumaraémi
entered into the body of the cow through his yogic power and
challenged Kapila for passing such an opinion against the Vedas.
A discussion follows between the two and Kapila observes that he
does not mean to abuse the Vedas. But there are two ways
preseribed in the Vedas—one advocates works and the other re-
nunciation and he prefers the latter. By the performances of
karma the body is - purified whereas renunciation leads one to
liberation.

Though from some stray references one Kapila is found to be
associated with the Vedas, but there is no such conclusive evidenge
as to regard this Kapila as the propounder of the Samkhya system.
To make the point clearer, we are pointing out the places which
refer to Kapila as mentioned above. o=

In the Rgveda occurs the following .

FOERS § [ & qaw o Raka way qata |
T AET GiTd TRTedE g far |
(X.27.16.)
Here one Kapila is mentioned and Sayana thinks that this is the

name of a great sage (TH G&A FNSAIHE IAHSFNET ), but here

we cannot rely upon his interpretation. For from the context, this ~

Kapila appears to be one of the Mamts._‘ The term ‘Kagileya’ also
“as found in the expression & g E | A AZAHA e, T FGA-

o
el

[ —
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SPAAT:------of the Aitareya Brahmana (VIL 17.) does not reveal
anything in connection with the propounder of the Samkhya system.
These Kapileyas are the clans of Kapila, but who was the original
Kapila, we cannot know ; for the text does not supply us with any
further data. In his article on the Sakhas of the Yajurveda, Dr.
Raghuvira acquaints us with one Kapila Sakha that was studied in
the Aryavarta But we do not know anything else as regards the
Kapila with whom the said branch was associated. Further in the
khilas of the Rgveda,® one Kapila is mentioned along with some
other sages. But the account of all these Kapilas is very meagre -
and hence cannot be much estimated in discussing the attitude of
Samkhya Kapila towards the Vedas.

Though the Samkhya vehemently criticises the Vedic sacrifices,
but thereby it does not totally set aside the validity of the Vedas.
In that case it is sure to fall under the category of the nastika
philosophy and could not exercise so much influence upon the
orthodox minds ; for it is well known that most of the branches of
orthodox literature are more or less replete with the praise of
Samkhya. Tt criticises karman to be the final means of libera-
tion and emphasises upon the knowledge of Prakrti and Purusa
as the means of final beatitude which isenot the heaven as the
Vedas maintain but the complete cessation of pains.

The Mathara Vrtti and the Chinese version of Paramarthy
throw further light upon the orgin of Samkhya. Both the texts
depict the circumstances under which Asuri was initiated by Kapila,
Before his initiation, Asuri was a staunch advocate of the sacrifices ;
for both the texts characterise him with the epithet ‘ﬁﬂaﬂmsﬁ’
1. e., one who has sacrificed for a thousand years.® This fact also

#fqe wratsasi— Journal of*Vedic Studies, Vol T. part IT,

2 wafewiqasa geg=r weghn |
= fa &t gfales: 938 gawtym: «—Balakkilya hymn, g, o,

3 See commentary on Ka, T,
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snggests that the first disciple of Kapila was initiated at an age
when the Indian atmosphere was surcharged with Vedic ritualism.
The Satapatha Bralkmana mentions one Asuri* who is held there
as an ' important teacher of sacrificial performances. But there
are no data left to us which help to -identify - the said Asuri with
th'e'disciple of Kapila. 3 Sitedives '

‘Scholars have atbempted to trace the origin of Samkhya in the
Vedas, but so far without any satisfactory result. Parama.rtha
in his Chinese version refers to the doctrine which Kapila imparted

“briefly to Asuri and there we find that in the beginning there was
tamas and in that fomas, heeh ajnag. appeared for the first time.

Tamas is said to be the Prakrti and ksetrajna the Purusa This

is elear from the following statement of - Paramartha" —

' “Le sage Kzlplh lexphqm:t 4 Asuri britvement cmnme suit : ‘Au

. premier commencement il n’y avait que de l'obscurité. Dans

cette obscurité il y avait un ‘champ de connaissance’. Ce

‘champ de connaissance’ était le Purusa®. Le Purusa existait,
s mais-aucune connaissance -n'existait. C’est pourquoi on appelait
e (le Purusa)‘champ’. Apres vinrent Pévolution et la modifica-
tion ; anisi naquait la création prlmordla.le par é€volution,
ete., jusqu’ & la délivrance finale (ka, 1)”,

Mﬁtkam and the Ja: _;a?nangal @ also echo the same statement. To

make the point clearer we quote below the corresponding Imes
" fiom Mathara and Jaya. :

- Mathara—a=afafa sameama — ‘imqa afeagna amﬂa aﬁ:mwh
Mm&m,aﬂiﬁﬁﬁwﬁ o du
' Jaya—aeH ﬁlsmmgﬁﬁtqm aﬁm FER A0 T amsr anq’ﬁ,

afereany 49 T Jw | - AR 99 & g7t = (Ka, 70).

1 See, az ﬁ‘lﬂlamﬁ—qae'apat.&a L 5: 2.-26. p.-419.

2 Takakusu—La Samkhya Kariki, p. 147.

3 See notes of Takakusu :—‘obscurité’, ‘tamas’, un des noms de Ia
matiere originelle, ‘Connaissance- -champ’ ' 8 semble correspondre i ‘Ksetrajiia’,
un des noms de I' Ame,

Pt
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As all these commentators in one voice speak this to be the
doctrine of Kapila, it appears therefore that they might have
received it from a common source. The idea of this famas which
is regarded here to be the first existing principle, reminds us of
the Nasadiya hymn of the Bgveda* where also tamas is held to be
the only entity that existed in the very beginning of the creation.
But it is diffienlt to assert whether the famas of this hymn
has been used in such a sense as to convey the idea of the
prakgti of Samlkhya. Most probably it means darkness as we
understand in the ordinary sense of the term. Ksetrajia is
conspicuous by its absence in the Vedas. A similar cosmogonical
acconnt occurs in the Maitrayani Upanisad (V. 1), Tt speaks  that
in the beginning there was tamas, and it further states how from
tamas came ont rajas and from rajas came out sativa, Again,
itis interesting to note that the same expression also acquaints
us with the conception of the ksetrajia. But this text is regarded
a8 the work of a later period and hence sufficient weight ecannot
be aitached to it in discussing the origin of the Samkhya system.

Some important result may be obtained from the following
passage of the Rgveda—

81 Il Y51 ST N 35 TR |
T s e AR ST |
(L164.20.) =
It speaks of the two birds residing in the same tree. One of them
tastes the sweet pippale fruit and the other watches it without
eating, Various commentators have explained it in various ways,
but there are such ideas in it as may be taken to be the precursors
of the Samkhya thought. The two birds in the aforesaid couplet
correspond to the buddli and the pwrusa of Samkhya. Like
the bird that tastes the pippala fruit, the buddhi of Bamkhya

1w sl awar qEassse— Ryveda, X, 129. 3.
J—2
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also reap the harvest of the merit and demerit acquired by itself.
The purusa is like the second bird—it is the witness, it is not the
agent, it is indifferent and hence not to be overcome by the action
of the Iuddhi though through delusion the achievement of the
buddhi is ascribed to it. This interpretation of the two birds as
gignifying the buddhi and the pwrusa of SBamkhya is further
corroborated by the account of the Paingiralasya Rrghmana which
Saikara refers to in his Bhasya on B. 8, 1. 2. 12. Sadkara while
disenssing on the individoal and the supreme self also refers to this
_ verse in his support. But the opponent urges that this verse
cannot be the subject matter of the individual and the supreme
self ag it has been explained otherwise in the Paingirahasya-
Brahmana®. 1In the opinion of this text, the expression ‘@dy=a:
firus s signifies the sattra and ‘SsFI~AISREEIRR’ stands
for the jha (the purusa). This satfva and the jiia are nothing but
the buddhi and the purusa as conceived in the Samkhya literature.
This is clear from the very statement of Sankara who apparently
to strengthen the version of the opponent states that saliva
and ksetrajiia as it is well known denote the antahkarana and
the individual self respectively, for the said text itself explains
them as suuh—“satim-is that which dreams and that which is the
mdividual self—the knower, is the ksetrajia”. Thus we find that
even an early anthority like the Paingiralasyo-Brahmana is keen
" ‘fo maintain the idea of the buddli and the individual soul in the
snid Revedic verse. Again in B. 8. 1. 3. 7, Sankara refers to this
text in the same connection, but names it as Paingi-u@m.uigmi.
The Brakmanas also are found to deal with cosmogony here and

1 BSee, oW “m—'7 g’ R Igpmfisoe R weT,
ﬂmmwu ‘mEe: fod Wi aw, SaTas-
mﬂmmﬁmml—mﬁmﬂ’tﬁmﬁwm HAIT: W
AR A9,  IN—TEETISRAIC - IERTa g a8 T
SEATTAR— TR 8% 37 w0 vl @9 dIsd griK Tvzer § fww: 5 A
sag”

ol
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there, but these cosmogonical speculations are to a great extent

coloured with ritualistic interest and hence they do not reyeal
anything as regards the ovigin of the Samkhya thought,

Samlhya ideas in the Upanizads

In the upanishadic speculations, the monistic tone is predo-

minant and the central interest lies upon the brakman or the

atman. The seers try to find out the ultimate reality in varions
ways and in their discussions we meet with here and there such
ideas as may be taken to be the four-runners of the Samkhya thought.
Samkhya is a system based upon two distinet principles : one
prakrti and the other puruga, and the germ of this dualistic
tendency can be traced even in the monistic specnlations of the
ancient prose Upanisads. Tn the By. Up., (L ii. 5) we find the idea
of the food and the eater of the food and further it is the puriga
who is mentioned there as the eater of the food. Samkhya also
treats prafyti to be the enjoyed (Vhogya) and the purusa to be
the enjoyer (bhokfy) and this idea of the ‘enjoyer and the enjoyed’
has got a clear resemblance with the idea of*the food and the eater
of the food as mentioned above. The Katha Up., explicitly
mentions atman to be the enjoyer (L iii. 4) and both ther
terms bhoktr and the Uhogya are to be met with in the Svet.
Up. (L. 12).

The guna theory is another distinet achievement of Samkhya
and most probably Samkhya adopted the idea from the tripartite
scheme of the Ok. Up. (VL. 4). The said Upanisad boldly declares :
The red colour of the fire is the colour of brilliance, its white
colour is the colour of water and its black eolour is the colour of
the food. The fire loses its fireness, the modification is but a name,
the three colours are the reals. S0 also is the case with the vay,
@ditya and the like. The advocates of Samkhya also explain

e e R T



12

the . universe by prakrti which is said to have the three gunpas
as its constituents and all the objects other than the self are
only particular formations of the gunas and hence in reality are
not different from them (F4fHE oA |FEREEHEEME AT
A — Yogasutra-bhasya, IV. 13). This is further proved
by the following verse :
T 9 &Y A Eremssi |
aq =(zwl o aEE gae2FA 1l

« which is quoted in the Yogasutra-bhasya (IV. 13.) with the
remark ‘TN 9 Im@EIEAY’ and Vacaspati states this to be
a verse of the Nastitantra. The verse states that the real
form of the gunas does not come within the range of vision, what
does come within visual range is altogether insignificant like
illusion. Again, it is interesting to observe that the terms lohita
and 8ukla as we have pointed out in the tripartite scheme of the
Ch. Up. also find their place in the verse SIS SEAYZTFON ete. of
the Svet. Up. (IV. 5) where aja stands for the unborn prakrti and
the three colours most probably refer to the three gunas: redness
(lohita) taken to be the symbol of rajas, whiteness (Sukla) to be
that of saftva and blackness (frsna) to be that of tamas. This
we shall discuss in detail in our examination of Svet. Up. The
_term guna is explicitly mentioned for the first time in the Svet, Up.,
and in one place it even mentions the term triguna (V. 7).

The Samkhya theory of causation (satkaryavada) is hinted in
the Ch. Up. (VL 2. 1-2.) where the theory of existent coming: out
from non-existent is overthrown and the doctrine of one ahsolute
real existing in the beginning is maintained.

Now we come to the categories of Samkhya. The Braima-sutra
as well as the Bhasya of Sankara throw some light in finding out
some of the passages of the Upanisads where Samkhya idea can be
traced. Samkhya is the chief opponent of Vedanta. Asa result of
this we find that some of the satras of Vedanta are directed against
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Samkhya. The sutra ‘7 Hedioasemfy, FMEERER’ (B. S.
1. 4. 11) also constitutes one of them and it reflects upon a passage

of the Upanisad where Samkhya—the opponent, is accustomed to
show his own doctrine. Here Sankara refers to the verse :

‘i 97 g wreREE gt |
THIR AT fagT semEatsga || (Br. Up, IV. 4. 17)

where Samkhya finds its doctrine of the twenty-five categories,
for the expression ‘9T ga5HI’ means “five’ multiplied by ‘five’ and
this comes to twenty-five.*

The term prakpti is conspicuous by its absence in the ancient
prose Upanisads. But the Br. Up., asserts that in the beginning the
universe was unevolved (IV. 7) and this idea possesses some similarity
with the prakpti of Samkhya. For, Samkhya also explains the
origin of the manifest from the unmanifest, that of the evolved
from the non-evolved. Buddhi, the first evolute of praksrti
may be partially treated as vijana which is referred to here and
there in the ancient Upanisads. The advocates of Nyaye hold
jnana to be a synonym of the buddhi, but Samkhya maintains it
to be a sattvika modification of the same. Ahamkara as mentioned

in the expression.. JYRISETRT ERAAIEIEEgUREREE REE 1CHH
IS ghvEIssRad @afify, (Ch. Up. VIL 25. 1) tallies to a consi-
derable extent with the Samkhya conception of the same. Manas
and sankalpa are described side by side in the ancient Upanisads
and are regarded as two separate principles, but Samkhya holds
sankalpa to be the function of the mind. The ten organs
along with their respective functions are referred to in the Br.
Up., IL. 4. 11 and IV. 5. 12. The ancient Upanisads do not men-

1 See, - gAY diex: oAl —aRag T AGEAISHTE
W A A qm mE o saden s vaden AT, THIAEA-
WA T QX UF vEE: EETE: S ad ¥ vERahderr qraea:
G AEEI, AT ¥ FEify e derma [+oreooIF  AER ARERT
R —Sankara-bhasya, L iv. 11.
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tion the tanmatras, but the word bhtamabra occurs in the Kaus,
Up. 1L 55 and it is difficult to ascertain whether the tanmatra doc-
trine is adambrated there. The Prasna Upanisad speaks of prthive
and prthivimalra, apa and apomatra ete. (IV.8) and thereby
it hints on the tanmatra doctrine, but it is not regarded to be so old
as the other prose Upanisads, vis, the Chandogya, Brhadaranyaka,
Aitareya, Taittiriya and Kausitaki. The Mbh. also in its
exposition of the Samkhya doctrine does not generally speak of
the fammalras and mentions the five sense-objects in their
place. This fact indicates that the fawmalra theory is a later
modification of the Samkhya system. The five sense-objects viz,
the Salida, sparia ete. ave referred to in the Br. Up. (IL 4. 11 and
IV.5.12). The expression ‘0= wWengmin gREY ampomsm smar
sqmiM, of Aitareya Up. (V. 3) contains clear reference to the
five gross elements.

The Prasna Upanisad which can be regarded at the head of the
sccond stage of the prose Upanisads furnishes in IV, 8 with a
list of numerous entities, both physical and psychical. It contains
the five gross elements together with their subtle forms, the ten
organs, mind, intellect, individuation, thought, light and the
breath. It is interesting to observe that except the last named
three entities, the remaining twenty-three constitite the different
categories of Samkhya. Pralyli is excluded from the list. With
regard to the last three entities we may say that ‘thought’ (citta)
holds a very important place in the Yoga system. But it has got
no separate existence apart from the mind, individuation and the
intellect.  With regard to ‘light' the Upanisad speaks ‘illumination’
to be its function. But the classical Samkhya does not hold Tight’
to be a separate category and illumination is regarded as the
function of the quality of saltve ( &< o3 9% ka, 11). Breath
is said to be the common function of all the organs (@mwT
UM AN a9 ki, 29).  The Tattva-sam@sae also speaks
of the five breaths in the silre ‘9% 9™,  Again these five vital
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breaths find an important place in some of the treatises of the
ancient Samkhya teachers and this we intend to diseuss later on.
But the tone of the Upanisad is everywhere vedantic and no
where it offers any clue which helps to point out the existence of
Samkhya as a different system.

For the first time in the Upanisadic speculations, clear referonce
to some Simkhya tenets is to be found in the Katha, which thongh
not so old as the ancient prose Upanisads* that we haye already
examined still deserves to be regarded as the foremost of the second
stage of the metrical Upanisads. Tn L iii. 10-11, it is stated that
beyond the senses there are the objects, beyond the ohjects there
is the mind, beyond the mind thereis the intellect, boyond the
intellect there is the great self, beyond the great there is the
unevolved, beyond the unevolved there is the puruga, Beyond the
puruga theve is nothing ; it is the termination, it is the highest goal.
These two verses not only speak of the Samkhya categories, hut it is
interesting to observe that the categories are mentioned aceording
to their graded heirarchy. This doctrine differs in some respect
with the classical Samkhya ; for the objects are regarded as higher
than the senses, egoism is ignored, buddhi and mahan-atman
are treated as two separate principles whete as in the classical
Samkhya mahan @bman is deseribed as a synonym of the huddhi.
The same doctrine with some modifications is agnin repeated in
the Katha, TI. iii. 7-8 which has every possibility of being regarded
as a later addition and there it is found that ‘beyond the senses
is the mind, beyond the mind is the highest satfva, higher than
the satfva is the great self, higher than the great is the highest
unevolved, Beyond the unevolved is the purusa—all-pervading
and without any distinctive mark, by knowing whom the being
is liberated and attains to immortality’, Here mind is regarded
as greater than the senses and not than the objects as were previously

1 Most probably, the Pradna is not older than the Kafha,
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done. Egoism is still ignored. Sattva which takes the place of
buddhi is still regarded as a separate entity from the mahan atman,
but in the classical Samkhya sattva, buddhi and mahan atman are
regarded as synonyms.' The epithet alinga is given to purusa
but in the Yogasutra-bhasya (IL 19) it is regarded as an attribute
of the prakyti.

In ‘Sataegn’ B. S. L 1. 5. asabda is refuted to be the ultimate
cause and here Saiikara in his bhasya treats aSabda to be a
synonym of pradhana which is held by the Samkhya to be the
cause of the universe. But asabda as a synonym of pradhana
is not to be found in the school of Samkhya as represented by
the Karika and its commentators. But we find the term occurring
in the expression ‘SEIHETIEIRTA’ ete. of the Katha (L. 3. 15).
Further in his Bhasya on ‘agdifs I am=t & gwwoma (B. S, L 4. 5)
Sankara quotes this very Katha verse where Samkhya the
opponent, finds pradhana as the object of knowledge ( Hacaa= ).
The Tattvasamasa-sutravytti* which is the oldest among the
existing commentaries on the Tattvasamasa-swtra, refers to the

following verse in connection with the definition of pradhana:
L)

T 9 i EeeEtsan |
HAEHT Aga: T g4
: TEHE Ja g3 1|
But it is nothing but the Katha-verse as already referred to and
the line ‘=127 & Tgg@m Tg=19 of the Katha is replaced by the
line ‘am#a gagfa qA’.  Moreover the Katha-line ‘Smmm=
Heq: W g3 clearly speaks of the pradhgna ; for pradhgna is also
without any beginning or end and it is higher than the mahlat.

1 See,---we9d afm  gwmiy ATARAATEAT - - -
Bhasya, 11. 19.

2 It is also called Krama-dipika,

Yoga-sutra

3

3 See the sutra, ‘@ gz,
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These facts tend to show that a definite idea of pradhana is
maintained in the Katha-verse. -

The first book of the K atha (L. i-iii) which is decidedly older
than the second, deviates from the method as followed in the ancient
prose Upanisads. Brahman forms the main subject of investiga-
tion in them and the seers in order té find it out search it even
in various psychical and physical entities. But here the syllable
‘Om’ is regarded as brahman (L ii. 15-16) and the central interest
lies upon finding out the self. Moreover, an effort is made here for
the first time to differentiate it from the physical body which is a
peculiar feature of the classical Samkhya. This is evident from
the verses where the self is described as ‘unborn, eternal, everlasting,
ancient, it is not slain, though the body is slain’ (L ii. 18);
if the slayer thinks that he slays, if the slain thinks that he is
slain, they do not understand ; for this one does not slay, nor is
that one shain’ (I ii. 19); ‘the self as bodiless within the
bodies, as unchanging among the changing things’ (I. ii. 22) ete.

The Bhagavad-gitg in its second chapter throws further light
on the point. Arjuna is perplexed and in course of dispelling his
ignomnce, the Lord vividly describes the characteristic of the soul
and at the same time is very keen to differentiate it from the
physical body. Thus, states the Lord: ‘the soul is unborn,
unchangeable, eternal ‘and ancient ; it is not slain upon the body
being slain’ ; (IL. 19); it is incapable of being cut, burnt drenched
or dried up’; ‘it is unchangeable, all pervading, stable, firm and
eternal’ (IL. 24). Tt is interesting to notice in this connection that
the Katha-verses I. ii. 18-19 are almiost taken verbatim in the Gitg,
IL. 19-20. Thus we find that the teaching of the particular
section of the itz and the Katha is similar. But in the Gifa
the Lord states that His answer to Arjuna proceeds from
the standpoint of Samkhya (IL 39); whereas the term
‘Samkhya’ is not explicitly mentioned anywhere in the Katha,

J—3



18

though yoga finds its place here and there. In L i 12
of the Kaiha, it is stated that the highest object of attainment is
to be recognized by adlyatue-yoga, but the sense of the expression
as offered by the commentators does not seem to he convineing.
In TL iii. 11, yoga is described as the firm concentration of the
senses 3 but the explanation of adhyalma is still ignored. Towards
the end it is mentioned that Naciketas became free from passion
and death and obtained bralman by receiving this knowledge
as well as the entire rules of yoga ; thus it will be with another
aleo who knows adhyatma (IL iii. 18). Henee it is evident that
the Kathe emphasises upon adhyatmo-vidya and yoga as the
means of apprehending the supreme reality. This being the case,
the expression adhydtma-yoga of L il 12 may be treated as a
dvawdva compound meaning thereby adhyatmae and yoga. Now,
what does this adlyaima wmean? The Katha only speaks
this to be a sort of knowledge ( Frmimt amfafa sagg 11 iii. 18)
and in the 7@, the Lord declares Himself to be the adlyatma-
vidy@ among the vidyas while proclaiming His own glory.* But the
meaning of the term is not still clear. Literally edhyalme means
‘relating to self’ and hence adliyatma-vidyg means ‘self-knowledge.'
The MbL. throws further light on the point. Tn the molsadharma
section of the twelveth book, some chapters are found to deal with

o adhyatmo®, but the explanation of adliy@tnia as found in those

chapters contain nothing but the principal tenets of Samkhya.
Further in XIL 851. 6, the sage Kapila is said to have expounded
his doctrine on the basis of adhyatma®, In XII. 310. 10,

while explaining Samkhya, Yiajiiavalkya also states that those who

1 coreqrnfan Rewi 9= svme) , Bl Gita, x, 32.

2 Vide chapters 194, 247 and 285.

3 ‘FETATR Wt s
FARAREIAE TETE N W
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contemplate upon adhyatma speak of eight kinds of pralksti*. Hence
1t appears that the knowledge which does not differ from that of
Samkhya was maintained as the adhyatma-vidya in the ancient
philosophical circle. Further, B Up. inIV. 5. 11, furnishes
with a list of the numerous sources of knowledge* and in this
list Vidya and Uponisad are enumerated side by side with the
Bgveda, Yajurveds ete. This Vidya must be different from the
Upanisads, otherwise there is no necessity of reading them separately.
But in the absence of sufficient data the relation of this Vidya
with the adhyatma-vidya cannot be definitely ascertained. '

It has been already pointed out that the earlier portion of
the Kathais to a great extent saturated with Samkhya ideas
and further we have tridd to show that adhyatma does not differ
from Samkhya. Taking all these points into consideration
we hope that it may not be unjustified to call the first hook
of the Katha which comprises the first three chapters to be an
Upanisad of the earliest Samkhya school.

The Svet. up. explicitly mentions the term ‘Samkhya’ (VL 13)
as well as the name of the seer Kapila (V. 2) who is held to be
the reputed propounder of the Samkhya thought. Tt also furnishes
us with an account of Samkhya, much mores* developed than what
we have noticed in the Katha. For instance, the series of numbers
as are found in the following verses may be interpreted as the.
enumeration of prineiples common to the Samkhya system :

FHH I Srgard garg M |

aﬁ; q@' f.(- A . E 0a - r_g ~ ﬁ = ﬂ “
SIS TR G Taggten |
TS g A e i ) (L 4-5).

1 ‘T g wFhREl SgTeERtEEa: |
2 Bee, 9w #Edl ya frafiaia g asiz: amitisTdifeca-
TerE: g Rer siReT: @ aavageeaT,
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The expression ekaunemim literally means the wheel with
one circumference and this perhaps means the wheel of metem-
payehosis, for the simile of the wheel is applied in this connection
here and there in the Samkhya-yoga literature’. Tt may even
mean the wheel of braliman as the commentator suggests, for
a little after we come across the expression ‘bralmacakra™. The
braliman is also read as the synonym of prakyti by some ancient
commentators of Samkhya®. T'rivptam stands for the three gunas.
Sodagantam vefers to the sixteen wil@ras ( modifications’) of
Samkhya and they are the ten organs, manas and the five
gross elements ; but in the Samkhya aecounts of the Mbk, and the
Caraka-samhit@ the five objects of the senses are mentioned as
modifications and these sense-objects are smaintained as the out-
come of the gross elements.  Sel@rdharam means the fifty spokes
and they refer to the fifty psychic states of the buddhi®, These
are the five kinds of error, the tweaty-eight kinds of infirmity, nine
kinds of contentment and the eight kinds of perfection. - Viméati-
pratyarahlik—the  twenty counter spokes stand for the ten
organs and their functions. Aslakaih sodbhih means the six sets
of eight and they probably refer to (1) the eight-fold pralsti
(praketi, buddhi, ahaml@ra and the five subtle-clements or in the
opinion of the Mik, and Carala, the five elements ; for these texts
do not speak of the lanmitras), (2) the eight modifications of the

Duddhi (vighteousness, knowledge, renunciation, power and their

opposites), (3) the eight perfections (ka, 47), (4) the eight-fold
datva-sarga (ka, 53), (5)and (6) the eight-fold tamas and moha (ka,
48). Besides these, in the Yoga-siitra we find the eight sub-divisions

1 Bee ‘s3uid gel Elﬁrr':'ﬁﬁ:i’: }’n;;ersﬁtm-bh.?qyn, iv. 11,
2 ‘aftee B8 A awww, Svot. up,, i, 6.

3 Vide commentaries of Mathara, Paramfrtha and Gauda
on Karka 22,
4 See T® ng vwwa, Ka, 45.
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of yoga and further Aévaghosa in his Buddha-carita and Caraka
in his medical treatise mention another group of eight which eauses
to bind the self. This group is enuumerated and explained by
them in connection with their brief exposition of Saimkhya*, Under
these circumstances it is difficult to aseertain the particular sets of
eight which were meant by the seer of the Upanisad. The ex-
pression visvargpaila-pasam probably refers to the pralyti which
also assumes manifold forms like an actress and thus binds the
piruza. Trimarga-bhedam—possessing three kinds of path and these
paths probably refer to the three kinds of emancipation as
mentioned in the Tattva-samasa® (T8.). The said text also men-
tions other different sets of three—such as the three typs of sorrow,
the three types of bondage ete.” and the expreszsion under discus-
sion may even mean any one of these groups. But it should not be
confounded with trivytam which refers to the three ginag as has
already been discussed. Tt may even refer to the three entities—
the enjoyer, the object of enjoyment and the director as mentioned
in the text (L 12). Further, Advaghosa mentions another group of
three under whose influence the soul travels in the cycle of metem-
psychosis and this group comprises ‘ignorance, action and
hankering”. The expression dvinimittaika-moham is diffeult to
interpret. Literally it means ( the eyele) "I::wing one delusion
as the result of two. The commentator here speaks of the ‘merit
and demerit’ or ‘happines aod misery’ as the two. Though

these two are certainly the canses of rebirth, they cannot be

1 ‘Regasegrr seefibgag
sl sgErana: ) Buddha-carita, xii. 24.
and ‘AR=ERwREE gy, s MR- TR AR A v
wEET L . . A Fomiasd, Caraka on Sargre, v, 12,
‘Bl g, s, 20,
‘Eind gaa, ‘Rl %9, 22 and 10,
‘T & T A R dEnga Buddha-carita, xii. 23.
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maintained as the cause of delusion. Perhaps the expression
refers to the identity .of the buddhi and the purusa which brings
forth delusion and as a result of which the individual soul fails to
free itself from the realm of the pralyti.

Let us now turn our attention to the second verse. Here the
subject matter of discussion is ignorance (avidya) and it is
compared to a river. The water consisting of the five streams
(pamcasrotas) probably refers to the five objects of the senses, for
we meet with the expression wvisaya-srotas here and there in
the Samkhya-yoga literature*. The five springs (panica-yoni), five
breaths (panca-prana) and the five kinds of determination (panca=
buddhi) are mentioned in the 7'S%. The expression pafca-buddhi
may even refer to the five organs of sense which are called
buddhindriyas in the Samkhya literature. The five whirl-pools
( pancavarta ) probably stand for the five dosas which as we
know from the statement of the Mbh. were admitted by the
followers of Kapila.®  The - five-fold miseries (pamca-dubkha)
are those which are experinced in earning, saving, spending, attach-
ment and killing*. They may even refer to the five-fold Ileas of

L]

1 See UaAn Avgala: fadifead’, Yogasutra-bhasya, 1. 12 ;
also compare ‘/=E1f 9: G a¥EEtEE and ‘vmENal fsa:, Mbh.
xil. 218. 10-11. Further, Yuktidzpika quotes a fragment from
an old work upon Samkhya with the remark ‘@3 f& e’ and there
the expression ‘T=ges@iadl a1’ has been used to mean the five
kinds of viparyaya of the karika 47, ( see, p. 152. 12 ). Hence it
is difficult to ascertain precisely the sense of the expression panca-
srotas.

2 See Ts., ‘97 a9 a3, ‘93 a@as’ and ‘e=fiazgy’,

3 ‘9= [0 gAT }F wazfa i |

A wen: e 4y amkaza 0 Mbh. xii 301, 54,

4 Cf. - A-RERIasmi g Swan: 1= Wk, Tattva-

kawmudi on ka, 50.
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the Yoga-sitra* The term lklesa in its technical sense is found
even in the ancient Buddhist texts. The Sastitantra list of the
Alirbyudhna also speaks of dublkha-lkanda®. The T's. mentions
only three types of miseries. Padcasadbhedam stands for the fifty
psychic states of the buddhi as we have already mentioned in
course of examining the previous verse. Panca-parvg refers to
the five-fold ignorance and in his commentary on the ka. 47,
Vacaspati attributes the expression ‘pancapareg avidy@ to Varsa-
ganya.® This is further corroborated by the statement of Asvaghosa
who also in his Buddha-carita refers to the five-fold ignorance.*

We have tried to read the tenets of Samkhya in the two
verses, but scholars may differ from us in certain points.
But terms and expressions of these Svef. verses discussed above at
once remind us of the doctrine of Samkhya. Even the commentators
who are strictly Vedantists explain some of the expressions, such as
sodasantam, Satardharam ete.in the light of Samkhya ; for they
cannot be explained otherwise. Hence it appears that the seer of
the Upanisad has referred in these verses to the principal tenets of
Samkhya.  Johnston has examined these two verses in detail
in his paper on ‘Some Samkhya and Yoga conceptions of the
Svetasvatara Upanisad” ; but in some cases °T have tried to offer
different interpretation.

1 ‘oRarsfaar-oafiidan: s, Yogasutra, ii. 8., also see
‘Bymes 97 3 of the Sasti-tantra list of the Al ubyudhna-sam-
hita, xii. 25.

2 ‘gi@avedd: 9W, xil 27.

3 &3 v ‘T=9dr ARar teE wEe aive:, Tattva-kawmudi on
ka, 47.

4 ‘wfn & B g ey, Buddha-carita, xii. 33,

5 J.R A S, 1930, pp. 855-878.



24

The conception of the pralyti of Samkhya is contained in the
verse ajam ckam ete, (Svel. IV.5), Speaking in a broad way, it means
one she-goat with three colours, red, white and black and producing
many offspring of its own form. There is one he-goat that enjoyes
her in love and the other he-goat forsakes her whom it has enjoyed.
The underlying idea is this: the one she-goat is nothing but
the pralkyti, for Saimkhya also holds it to be one and unborn  (aja).
Elsewhere also the Upanisad mentions the term aja which as it is
clear from the context stands for the praksti, for she-goat does not
form the subject matter of discussion anywhere. Again, pralyti, as
it iz well known, has the three gunas as its constituents and they are
represented in the said verse by the three colonrs—red, white and
black.  In the Pur@pas also redness is held to be the symbol of
rajis, whiteness to be that of sattva and blackness to be that of famas.
In the opinion of Samkhya, prakyti with its three gunas goes on
changing in every moment resulting in innumerable modifications
which are the particular formations of the gupas of the pralyti and
in fact do not differ from them? Hence the unborn praketi also
is said to be producing many offsprings of its own form. In the
second hemistich, the he-goat is the puruse ; for it is also held
to be ajo (unborn). The term aja in this sense may be traced
even in the Vedas. The expression ‘A=Y &%t FARNSTAA speaks

of the purnsa who is not yet liberated from the fetters of prakrti

" and SEREIAT FEANTHSIST signifies the other puriga who is

liberated and is thus free from the yoke of the pralsti. The
Upanisad elsewhere explicitly mentions the terms pralkpli and
pradhana (IV. 10, VL 16). The term guna also finds its place here
and there and in one place it is interesting to observe that the ferm
trigupa is even mentioned (V. 7). But the specific pames of
the gunas as sattva, rajas and famas do not ocenr until in the
Muitiayani (11. 5, V. 2), Besides these, the Svef, 17p. mentions such

1 Beep.13,
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other terms as have got a very distinct place in the Samkhya litera-
ture. For instance, we find terms and expressions like wvyalia-
vyakta (1. 3), ffa (L 19, VI, 2 and 17), bholia and bhogya (1. 12),
samyoga-nimilta-hetn (VL 5) ete. Further, it does not ignore the
name of the seer Kapila who is held to be the reputed propounder of
Samkhya. More interesting is to observe, that it mentions the term
“Samkhya’ along with ‘Yoga' for the fist time and expressly
suggests them to be the means of attaining to the supreme reality.
From these faets, the Svet, ['p., appears to be the Upanisad of the
Samkhys school. Buta careful examination of the entire text
reveals some doetrines which are distinctively Vedantic and warns
us not to treat them as Samkhya.

The enquiry begins with brakman® and the classical Samkhya
does not speak of such an entity. Emphasis is laid upon the three
principles : the enjoyer, the object of enjoyment and the director
whose knowledee brings about brahman.* In the classical Samkhya
also puruga is called the enjoyer and prakyti to be the object of
enjoyment ; but the advoeates of Samkhya generally hold pralsti
to be independent and hence discards the idea of a separate
director. Again in the classical Samkhya puwinza is held to
be the jiia, the knower ; but lLere we find the ,jfr to he the lord.
In another place A2 is taken as an epithet to the supreme
being, who is the maker of everything who knows all, who is self-
caused (8§ forass. Frafrradifis:, VI 16 ) ete. But the purugq
in the classical Samkhya is never maintained ns the maker of
anything.

Again, though this Upanisad as we have previously remarked
is s0 much saturated with the Samkhya ideas, yet absolute monism
is maintained everywhere. One supreme being is emphasised in
and through the Upanisad and the independence of pralyti is

1 & sra sg......1, 1.
2 it A WRawe wai 54 0 R apRe, 112,
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emphatically denied. The supreme being is maintained as the
lord of the pradlagna and ksetrajia; he iz the lord of the
gunas ( VI. 16), he dirécts the gunas to perform their functions
(7ot @At ffEsEg =, V. 5), his  knowledge, power
and action are inherent (VI. B), He is the generator of the sage
Kapila, he beholds him born and transmits knowledge to him
for the first time (V. 2): but the classical Samkhya always main-
tains him to be the first among the wise and holds his knowledge
to be innate. Not only this, the Upanisad in one place even
diseards the separate existence of the praleti and speaks this to
be an illosion ;  the great lord is the magician and he creates the
universe, his self-power is enveloped in his own gumas.  But it
is eurious to notice that the Upanisad snggests Samkhya and Yoga
as the means of apprehending the supreme lord.  Now the question
arises, whether the Upanisad speaks of a different school of
Samkhya other than what is  represented in the Karikg of
Iévarakrsna or it makes an attempt to reconcile ghe conflicting
doetrines of the Samkhya and the Vedinta.

With regard to the first alternative, we may say that Samkhya
underwent doctrinal changes in its different stages of growth. This
point we intend to discnss in detail later on.  If this be the case,
then it would not be proper to hold what does not tally with the
Karika of Iévarakrsna is not Samkhya at all. Now in our
Upanisad the enquiry beging with lrahman which is ienored
in the Karika. But elsewhere in the brief exposition of Samkhya
we find that bralman is not ignored and a place is assigned
toit. In the Mbh., Asuri in the assembly of the followers of
Kapila is found to explain bralman who is one and immutable
and seen in diverse forms.! Attempt is made to explain

1 ‘o Atwigt wg TrEd sEEad
wgRdAves afte ol azsmas ' Mok, xii, 218 14,

e e —
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brakman even in the Janaka-Pafcadibha episode Aévaghosa
as well as Caraka in their brief exposition of the Samkhya
speak brakman to be the ultimate stage®. Caraka elsewhere uses
the term in the sense of the inner self® and in this sense it is also
used in a yerse as quoted by the author of the Yogu-bhasye from
some ancient Sgmbihye or Yogu treatise. There we find that ‘the
cave in which the eternal brafiman rests is the modification of the
buddli which does not look different from it, thus the sages point
it out™. Prabhakara in his Drhati states the advocates of
Samkhya to be the knowers of bralman®. Eyen Bhojarija in
his commentary on the Yoga-sitra treats the Samkhyaites to be
the &anta-bralmavading". Some important light is thrown upon
the point by the Akirbyudina-samhita of the pancarglra  school
which supplies us with a list of the sixty different topics of the
Sagtitantra, the first systematic treatise on Samkhya ; and it is

1 ‘& g% @ o 7§ SiRae = sFaa, Mbh, xii. 221,18
(Southern recension).

2 99 9 A MR Eeye
aeatg £ aeau: svafa o ) Budidha-carita, xii, 65,
also ‘#d: 9% agnqAl yawar TewEay o
Fga: sdwdwfug 79 7 Red, Caaka on Sarira, i 99.
Rard Boa: i worgresTa 4
sy fadih wdi: s, ibid, v, 19.
'3 ‘owr yeve ofd g% |, sgeaar, ibid, v, 34
4 ‘mwr ami [RE g aER
IffmBfiel saal I 00 Yogaswtra-bhasya, iv. 22,
5 et mmRT: s eRftsema aRmRyavdean afoRfafoe-
ARAAGTEAEE i afwa?, Brhati, 1. 1. 5, p. 120,
6 ‘graERen: e, iv. 22 and also ‘TR sisioewe:
WA deRaTEt AgTTAEETEAEsH AT, iy, 23,
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carious to notice that the first topic of the Sastitantra constitutes
that of the brahman.* From these evidences it-appears that the
pre-karika Samkhya did not ignore brakman. But it is difficalt to
determine precisely the sense of the term; for we find it some-
where used in the sense of one universal soul, somewhere it is

identified with the stage of liberation and elsewhere it means the
inner self.

Though the term brakman is conspicuous by its absence in
the Karila, yet the early commentators do not leave it untouched.
Yuktudipika, the newly discovered commentary on the Samkhya-
karika states brahman to be the ultimate stage.* Paramartha,
Mathara and Gaudapada hold the term to be a synonym of prakyti
(Ka. 22). But elsewhere Mathara mentions Samkhya as imparting
the knowledge of brahman.® '

Then comes the question of the director. Our Upanisad
insists upon three principles : the enjoyer, the object of enjoyment
and the director (L. 12). But the school of Samkhya as represented
in the Koirikg and its commentaries does nowhere speak of any
director of the praksti or purusa, for prakyti is regarded as indepen-
dent and functions out of its own accord for the liberation of the
purusa (Ka. 57) and hence it does not require any separate director.
Thus it appears that our Upanisad intends to speak of the theistic
school of Samkhya, otherwise there is no necessity of introducing
the director.

Pataijali in his Yoga-satra speaks of ivara (I.24) but
neither in the suira nor in the bhasya this ivare is maintained as

1 ‘garg #w@ea g fadd RNfFFL—Abirbyudhna, XII. 20.

2 TR AW gARAeHEER S gt sea:, p. 173 ; sww...
5% AW, p. 129 ; THA... T AGL: G #af, p. 113.

3 mﬂw....ﬂﬁﬁﬂﬁﬂm....ﬂﬁﬁ@ﬁﬁ, Mathara on Ka. 1, p. 2.
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the director. Bhojaraja in his commentary on the Yoga-sutra states
that the conjunction ‘of the prakyti and purusa cannot happen
without the will ‘of 75vara,* but sufficient weight cannot be attached
to his version as he is not regarded as a very early authority on
the subject. Haribhadra also in his Saddarsana-samuecaya
speaks of a school of Samkhya which admits 75vara,® but the
function of this zvara is not distinctly stated by him anywhere.
éﬁntaraksita in his Tattva-samgrahe acquaints us with a school of
Samkhya which insists upon the joint activity of the praksti and
tvara in the matter of creation.” This is further hinted in a swira
which Kamalaila quotes in the introduction to his commentary on
the Tattva-samgraha and ascribes it to the lord Buddha * The
said. sutra, which criticises the theory of - causation of other teachers
urges : ‘the sprout does not come out of itself, nor it is created by
both prakyti and vara nor it is created by God, nor it is evolved
from prakyti’ ete. The buddhist swéras in their sanskritised form
though not so ancient as the Pali canons, yet cannot be placed very
later than the first century A. ). From this it appears that there
had been a school of Samkhya as early as the beginning of the
Christian era which maintained both pralyti and vara as the
cause of creation. But our Upanisad is not still content. Tt speaks
that the power of the Lord is supreme ( VL. 8. ) and in another
place, it is stated that the self-power of the Lord is enveloped in its
own gunas (I. 3)and hence it does not intend to offer a prominent

1 ‘waRges-saRaE = safEmgaed:, [ 94
2 ‘oiemn Wiaw: S Fefec e, S 35, p. 32.
3 ‘gENARERd FgeaaRTTI |
9634 GRA 7 Ahid Sfwaiiz i’ Tattva-samgraha, p. 58.
4 TEAES WA — G TEAF] T @9 T A9gE IS T 9sh-
FRE SRR Aiady: agetea:’, Kamalasila’s commen-
tary, p. 11. o
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place to the pralsti. But in the classical Samkhya, the independent
pralyti itself is held to be the power. TIn the Saslitantre list also
power forms a distinet item' and elsewhere in the Ahbivbyudhina,
prakyti itself is regarded as the power® Not only this, the
Upanisad explicitly mentions praketi to be an illusion and the
great Lord as the magician® and thereby it intends to ignore the
separate existence of the pralkyti,

But we are not inclined to believe in such a school of
Samkhya as treats proliyti to be an illusion or as the self-power of
the supreme deity and thereby goes to deny its separate existence.
Whatever be the manifold schools of Samkhya, it always insists
upon the independent existence of praleti and if it is disregarded
it merges into Vedinta. Then, is it an attempt on the part of the
Svet. Up. to reconcile the conflicting views of the Samkhya and
the Vedinta ?

Some satisfactory results may be obtained if we compare some
portions of the Kafha with the Svet. Up.. The first three chapters of
the Katha which comprise the first book emphasise upon the
puruga. It is held as higher than the unevolved, there is nothing
higher than this, it is the highest consummation, it is the sipreme
goal (L. iii. 11). The central interest lies in finding it out. There
is no tinge of any supreme deity as the lord oras the director.
In one verse only it is stated that the person who is without any
desire or free from grief realises the majesty of the self by the grace
of the creator (L. ii. 20). Except this, nowhere we meet with any
such expression as speaks of any creator or supreme being other

1 Bee, " d=vayeafs  a%Fubasa:’,  Ahibyudhoa,
XII. 20.

2 ‘T gad w4 g whisE, dhid VT, 16,

3 ‘mreg asf Aarmfareg aga, Seet, TV, 10,
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than the self. But this very verse is also found in the Seet. Up.
(TIT. 20) and we shall not be unjustified in holding the said verse
which suddenly appears in the Kalka without bearing any important
relation with the preceding verses, to be an interpolation to it.
Otherwise the verse which calls the purnga to be the highest
consummation becomes useless,

The second book of the Katha (LL i-iii) which scems to be a
later addition emphatically discards the iden of many realities
( 7z avnshs fee, 1L i 1), The said book emphasises upon. one
universal soul who thongh manifests himself in different bodics
yet transcends them. ‘Justas one five, after it has enteved the
world, though one becomes different according to  whatever it burns ;
«0 also the one self which is the inner self of every being becomes
different sccording to whatever it enters and exists also withoot’
(IL ii. 9). ‘As the sun, the eye of the whole world is not conta-
minated by the external impurities seen by the eyes, thus the one
self within all beings is never contaminated by the misery of the
world, being himself without' (I ii. 11). DBut even this universal
soul is not stated as the agent. Svel. Up. also speaks elsewhere
the Gtman to be infinite, assuming all forms and inaetive (AT
et @Eat, . 9) ; it is one hidden in all beings, all pervading,
the self within all beings, watching over all works, dwelling in all
beings, the witness, the perceiver, the only one and free from.
qualities (VL. 11).

Further, towards the end of the Katha, IL. i, all the verses
contain the conception of one universal soul and itis interesting
to notice that some of these verses also find their place in the
Svet, Up. The verse 1L ii. 15 of the Katha is read verbatim in
the Leet, Up, VL 14, The two verses LLii, 12-13 of the Katha
are alzo vead in the Svel. Up, VL 12-13 with some variants in
reading and this fact deserves special attention, The reading of
the Kalha is :
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TN 73 TR UF T g T HOR |
anTeHeY Asgreaten droe ge A Aa 1) 92 )
frenstaeamat Saaaaiy agai ar fgafy mw
FawHed Asgueates vyl mie: avadt Javam ) 23 1
It is apparent that the second hemistich of the previous verse is
almost repeated in the subsequent one. The first verse as well as
the first hemistich of the second verse are read in the Svet. Up.
with a slight variation in reading, but the second hemistich of
the second verse is entirely replaced by the line ‘aq ot @iea-
JrmtErd s 39 gem FAMA: which suggests Samkhya and
Yoga as the means of apprehending the supreme reality, but the
Katha ( 1. ii. 12) suggests adhyatma-yoga in their stead. We quote
below the following verses for the sake of ecritical examination.
# gant nzAgarE TeE e gomy |
SRR 39 Fea i) gugiR s\ | (Katha, 1. ii. 12)
freisfreammi Saaaaa@R Tga7 a1 ety sme
qaTeHed AsgTEAted Hireqst atea: ameaet Aavwq (| (Katha, TLii. 13)
e Tl SaEeamaE agai 4 Rl sme
A7, FI FIETANTERT el 8% g=ad |aamy: 1| ( Svet, VI 13)

These verses refer to the supreme reality, the means to attain

‘it and the result to be obtained therefrom. The second verse only
does not speak of the means ; the result is the same, more or less

everywhere. In one case adhyatma-yoga is suggested as the means

and in another case ‘Samkhya-yoga’ constitutes the same.

Adhyatma-yoga does not differ from ‘Samkhya-yoga’ as we have

already discussed. But the supreme reality varies everywhere.

Purusa is the central figure in the first book of the Katha and this

purusa does not differ from the individual soul as we have already

1 See above, pp. 18-19,
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tried to show. Here also the deva of the first verse who is to be
apprehended by the wlhyatme-yoga is the puenga as iz evident from
the context. Further, the expression TREIEAY of the first verse
reminds us of a quotation in the Yeyastro-bhasya' where also
the eternal braluen is said to have got his residence in the cave.
This cave: is the function of the buddhi  which does not
look. different frome the bralinan,  The inner self is meant heve by
the term Dbrahman and hence it is not different from the purusa,
In the second place, one universal soul who is the inner
self of every individual is the supreme reality. But  with
regard to the thivd case, it is something else which excels even the
universal sonl. - Thongh the first hemistich iz almost common with
the preceding verse, yet the conception of the deity (deva) who is
resorted to to be the cause (fotk@ranam) is something else as is
evident from the other passages of the Svet. Up. This deva is the
supreme lord of the lords ( VL.7 ); he is the muker of every-
thing, he is the lord of the pradhana, ksetrajna and the gunos
( VI. 16 ) ; he first creates brahman and delivers the Vedas unto
him ( VI. 18 ). But Simkhya cannot entertain the conception of
such a depa in its philosophy. The fact is this that the Svet. Up.
attempts to synthesise the Simkhya with the Vedanta with the
result that the Vedantic idea remains predominant and the Samkhya
conception is undermined. Again the Upanisad itsell states to-
wards its end that in the ancient cyele of creation, the highest
mystery was delivered in the Vedanta (VI.22) and hence it is
not surprising to note that the absolute monism which is the
doctrine of the Vedanta should be maintained in and through this
Upﬂ.l:'liﬁﬁd.. This is not all. The aim of the Upanisad is to
unite all the principal doctrines which were prevelant at the
time of its compilation. BSamkhya as we have already

1 Squ awi  fafkd ww mwd SRRl s 3R
Yogasutra-bliasya, IV. 22.
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pointed out, has heen mentioned in it. The second chapter is
entively given to Yoga. Rudra is sometimes highly spoken of in
the third and the fourtl, chapters.  Siva also Lolds an important
place and at the end it even speaks of the bhakti ( VL 23).

In conelusion, we may suggest that Samkhya picked up its
categories from the store honse of the Upanisadic speculations and
at the time of the most ancient proseé Upanisads it did not attain
to any definite shape. It was still in its embryonic stage. But at the
time of the Katha it immerged from the womb and at the age of
the Sevt. Up.it was much more developed and most probably
it then enjoyed a very wide popularity in the Brahmanical circle,
This is why the Svef. is very keen to synthesise it with the
Vedanta.

Stray references to some Samkhyn tenets are also found in
the Malanarayana, but they are also surcharged with the Vedantic
doctrines. Like the Svel, the said Upanisad alzo reads the verse
ajam ekam ete. (II1. i. 1) where the Simkhyaites find the concep-
tion of the pralksi with the three Jupas ns its constituents, Again,
the term prakyti-linae  as found in the last verse of the tenth
chapter' reminds us of f{he eonception  of prakyti-laya
as  found in the Yoga-sutra, 1. 19. PJ'nﬁ'.g'f-i-frfyug are those
who believe the pralyti to be their self and remain wholly

. absorbed in its meditation. As g result of this, their internal

organs are saturated with the idea of the meditation for the
prakyti.  They merge into the prakyti after the separation of
their bodies and remain  absorbed in it until the fruition of
their previously acquired merit. But the idea of the prakyti-
lina as found in the .ﬂﬁ:ﬁﬁn&r&;ﬁu;ﬂ is wholly eolonred with
the Vedantic conception.

1 f4f =y e At TEF 5 g
T NBEETE 4 9t § qiar "
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The Maitrayani Upanisad acquaints us with some  Samkhya
tenets, much more developed than those which we have examined
before. The title of the text varies, for it is also vead as Maitii,
It begins with a pessimistic tone which is a special feature
of the Samkhya. With regard to the cosmogony it states that
“in the beginning there had been only famas, it rested on the
supreme ( puirusa ) and being moved by him it becomes uneven
and thus it becomes rajas ; rajas also being moved becomes un-
even and thus it becomes satfva. This saltva being moved, the
essence was generated. This is the part which is consciousness
itself, It is the knower of the body ( ksetrajiia ) abiding in every
purnsa and is attested with determination, willing and egoism”
(V.2). Though the ordinary Samkhya does not speak of cosmo-
gony in this way, yet we meet with a similar statement®
in some of the early commentaries on the Sambhya-larila—
such as the chinese version of Paramartha, Mathara-vetti and the
Jayamangala. All these commentavies refer to the doctrine
which Kapila imparted to Asuri in brief. The doetrine runs thus
‘In the beginning there was only famas, in that fomas the
kgetrajna  appeared for the first time’. The commentators
speak this tamas to be the prakyti, — But the classical
Sﬁlllkll]’“ nowhere  states the .":'.f_w,-tu':tﬁi.r;. as the essence of
sattva,

The Upanisad states the @man as pure, firm, stable undefiled,
unmoved, free from desive, spectator and abiding in itself (TL 7).
The ksetrajfia is the individual self and it is mentioned as the
part of the @tman ; it is attested with determination, willing and
egoism ( II.5 ). The text further speaks of one Dblataiman
( clemental self ). “Mhite means the five subtle and the gross
elements and the body is said to be their combination. Hence,
he who resides in the body is said to be the Matatman, Tt is the

1 Bue;hnv;z: p. 8
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self who is overcome by the gupas of the praksti. Being subjected
to ezoism he thinks “it is T, this is mine’ and thus binds his self by
his own self just as a bird does itself by the net” ( TTT. 2 ). This
conception of binding cneself by his own self is also found in the
Karika where praketiis stated as one who binds herself by her
own self (ka, 63 ). The @abman who is thus aftested with deter-
mination, willing and egoizsm is bound and who is different from
it is liberated ( VI. 30 ). Thiz conception of bondage und
liberation also tallies with that of the classical Samkhya.

Further, the Upanisad mentions for the first time the
specific names of the gunas; the functions of lamas and rajus
are also elaborately described in TIL 5. TIn VI 10, prakyli is
described as the food and the inner self as the cater. This food
which iz not different from the pralyli becomes the linga beginning
from the makat and ending in the speeifics ( videsa ) owing to the
different transformations of the gunas. The universe also is des-
cribed as attested with pleasure, pain and delusion and hence we
find that its doctrines are keeping perfect harmony with those of
the Karika. In III. 2, it explicitly mentions the fanmatras. Besides
these, the Upanisad always strives to differentiate the prakyti from
the @atman, This tendency of the Upanisad and specially some of
its expressions such as ‘OrFAAd EEPRETROTCEERERE fEEd,
L m:m Wﬁﬁ s ( VL. 10) ete. bear testimony to the
fact that at the time of its compilation the Samkhya attained to o
very developed stage. The remarkable difference with the doctrine
of the classical Samkhya is this that alman is still maintained
as one and the ksebrajiia or the individual self is regarded as its
part'.

But this Upanisad eannot be regarded as a very ancient one.
It is post-buddhistie, for it mercilessly eriticizes the Buddhists for

1 ‘Hls'dlsy sRapna: sRged fae: agsregsanfaais ., 11 5.
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advocating the doctrine of the non-existence of self.'  Again this
Upanisad cannot be maintained as a genuine one, for the Upanisad
itself speaks that it conveys the knowledge of all the Upanisads.®
Moreover, it frequently refers to the view of other texts to subs-
tantiate its own statements. This is evident from the common
expression ‘SAFTATGTY as found here and there®  Most intevest-
ing is to notice that it quotes =uch lines from other texts and
authorities as distinctively speak the doctrine of Samkhya* Henee
it iz better to regard it as a summary of other texts and not to
treat it as a genuine Upanisad.

Of the minor Upanisads, the Jargle refers to the satira,
rajes and tamas (IV.) and speaks of them as the three dhdtus. The
Nysimha-tapani while speaking of the absolute, mentions it as free
from the sattra, rajas and tomas (TX. 20). Both the Subala and
the Manirika mention the term ‘Samkhya’ and the Garbha. Up.
speaks of the eight-fold prakyti and the sixteen modifications ; but
thereby they do not preach absolutely Samkhya doctrines.

We have alveady pointed out that Samkhya borrowed some
of its principal tenets from the Upanisads. Further, the IS, in
some of its sitras refers to some fragments of the Upanisads
where Simkhya is acenstomed to hold its own doctrine®™  This fact

1 RUweIEFChRAEgh:
HrEg@ 7 I wRasre g g7, VIIL S,

9 a1y ghaq.,... | PR P

3 Seethe beinnings of IIL. 3, 4,5 IV.2; V. 4,5 VL 4,5, 12, 13 ete.

4 wimagisd qaenstEgisasymga o =, VL 10 ;

S HIFA: TS AT I s AT Frogarg
farg:, VI. 30.

fgrmasa, I 0. 5 5 veiE = gt & gsome, Liv, 53
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indicates that at the time of the BS, Samkhya endeavoured to prove
itself as an offshoot of the Upanisads. Saiikara in his commentary
plainly states that Samkhya tries to show jts own tenets as being
based upon the Upanisads and in sapport of his view, traces some
passages. of the Upanisads which are explained by the Samkhyaites
in such a way as to strengthen their own views. He further
states that the explanation of the advoeates of Samkhya is illusive
and should not be regarded as the genuine one’,

However, Saipkhya cannot be regarded as the direct discen-
dent of the Upanisads like the Vedanta, The central interest of
the ancient Upanisads rests generally upon monism whereas the
Samkhya always strives to maintain its dualism. The pluralism of
the soul is another important deviation of the classical Saimkhya from
the Upanisadie conception of the one universal sonl. But whether
Samkhya advocated the doctrine of pluralism from its very incep-
tion is a problem which is not casy to solve. We have already
pointed out that the pre-karika Samkhya admitted brakmon® and
it is somewhere used to mean the inner self and elsewhere it is
identified with the stage of liberation. The Saglitantra list of the
Alivbyndlina sheds further light on the point. The topic on
brahman comes first in, the said list and then comes the topie on the
pioruga®. Hence it appears that bralman was maintained 48 some-
thing other than the purusa. The said ljst farther informs us that
the topic on liberation constitutes the last chapter of the Sastitantra
and hence bralman cannot he even identified with the stage of
liberation. Then, does the brakman of the Saglitantra stand for
one universal soul ? From the statement of the Mbh., we know
that Asuri, the first diseiple of Kapila, explained in the assembly

| #=aEa: awgengg VIRt g G
=T, i 97 AT L =EAAEE o, 1L 1.
2 BHee above, pp, 26-25,

3 ‘T AmTR g Rd gewiga, XTI, 20,
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of the followers of Kapila, the hralman who is one, immutable
and seen in diverse forms'. This reminds ns of the second hook
of the Katha where some verses speak of one universal soul, who i«
the inner self of every heing and exists also withont®, The coneep-
tion of liberation s set forth by Paficagikha throws further light
on the point. He states : “just as the rivers falling into the sen
lose their forms and names, in the same manner oecurs the extine-
tion of life which is called liberation. Under these circumstances.
the individual sonl which through delusion is attested with attributes,
when united with lbrakman, the universal soul and where its
s0 called attributes disappear, then there remains no sign by which
it can be differentinted. As a result of this rebirth is also im-
possible, for the individual soul is then taken up by the universal
sonl”.® Thus we seethat in the opinion of Paficasikha, liberation
is the unification of the individual soul with bralkman, the universal
soul, Even the Maitrayani which is too much saturated with
Samkhya ideas speaks ksetrajna, the individual soul, to be the part
of the purusa. Though this is not counted as one of the most
ancient Upanisads, yet it should not he regarded as a very later one;
for the Mbh., in its Moksa-dharma section of the twelfth bhook
seems to have borrowed some lines from it*,

Hence it appears that there had been some ancient sehool of

1 Mbh. XIL 218. 14, also see above p, 26n,
2 Katha, I, i, g-11,
3 “warsdETar G4 sy am
aug a Fr=sla ory: swdya:
vd @ §4: dar TeEar geda
3 7 ARETS gamdt 7 wda 0 XL 219. 42-43,

4 “In my opinion these parallels together with the citfasya hi
frasadena stanza above, indicate that the epic has copied from
the sixth chapter of the Upanisad as well as from the earlier
portions®, - See, Hopkins' Zhe Great Epic of ludva, p- 36



40

Samkhya which incorporated into its philosophy the doctrine of
brahman, the one universal soul.  Our assumption is hased upon
the Sastitantra list and is further corroborated by the statements
of the Mbh. ete. But-the Ahivhyudhna itself at the end of the said
list states that there had been numerous forms of the Sagtitantra®.
Under these circumstances it is difficult to ascertain whether the
Alirbyndlna informs us of the original Sastitantra or of a different
recension of it. This being the case, it cannot be definitely stated
whether the orviginal Sastitantra, the first systematic treatise on
Samkhya really advocated the doctrine of bralman, the universal
soul or not. From the available resources we intend to hold that
the most ancient form of the Samkhya is contained in a nut-shell
in the first book of the Katha which is content with finding out the
real nature of the self by differentiating it from the physical body,
it does not speak of bralman as the one universal soul. It is
after the compilation of the first book of the Kafha that Samkhya
advocates the conception of brahman as the one universal soul.
The theistic school of Samkhya which is reflected in the Svet. and
elsewhere as we have already remarked comes afterwards. Olden-
berg is of opinion that the pre-classical form of the Samkhya con-
sists of a truine-unity as set forth in the Svet. Up.*, but we are not
prepared to accept the philosophy of the Svet. as the genuine
Samkhya, nor the theistic coloured accounts of Samkhya of that
Upanisad to be the original form of Samkhya.

The theory of evolution is another distinctive achievement of
Samkhya from the cosmogonical accounts of the ancient prose
Upanisads. The central interest of Samkhya lies in differentiating
the soul from that which does not constitute the soul and in order
to exhibit the real nature of the non-soul it invents for the first
time its theory of evolution which speaks of its subtle power of

1 ‘sftgemadssae aify g%, XIL 30.
2 Zur Geschiste der Samkhya-philosophie, NG, 1917, pp. 218-253,
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reasoning as against the dogmatic tendencies of the Vedas. Thongh
it is indebted to a great extent to thé Upanisads, yet it chalks out
an independent path of its own ; for it establishes its tencts hy
absolute reason and does not rest content upon only citing the -
seriptural passages in support of them. Even in supporting the
. conception of the prakyti and purusa ete., it does not generally
v quote the passages of the Upanisads where such ideas are
found but establishes them hy logical reasonings. This is why
fﬁ;heulﬁ',-'ﬂhrl:,r discovered Yultidipikd in its very beginning compares
the Simkhya to an elephant who has got the sifa and the avita
forms of inference as its two tusks’. Even the BS. which
is always very keen to refute the doctrine of Samkhya speaks
Bhe prakyti as the anum@ne or @numantka®  (lit.  hased
upon inference ). This fact tends to suggest that even at the
gﬁm& of the composition of the IS, the Samkhya was famous
for its rationalism. This iz not all. Kautilyn explicitly
speaks the Samkhya to be the @nviksali, 1. e. the system which
tries to establish the validity of its tenets by the process of logical
reasonings.”

1 “fadftaRuore ggaEmaie:
qaTET: e gEhmEeEag:’ i
2 smm Fgmarn, LOL 185 amAmAmezEma, Lol 3 s
SRR ST =9, .., L iv. | ; THasaeess aaee, 1Ll
3 ‘gl 4 Stlemawargh’, Kautilya under vidyg-samud-
desa.
Y—6



THE F:‘_HJ}:‘R'H?;I ACCOOUNTS OF THE
M:‘]HEH”HR:J.T:].

In the philosophical discourses of the Mhh,, Samkhya holds a
very prominent place. But the nnmerous forms of Samkhya as
arve found there, are not always consistent and none of them fully
tallies with the Samkhya of I$varakrsna. This is evident from a
careful examination of the Samkhya tenets as ave found here and
there and specially in the Moksadharma seetion of the twelfth book.
Let us first of all examine the evolution series of the Samkhya.
sgystem. Thus we find that the twenty-four constituents of Samkhya,
te. the prakeii and its twenty-three evolutes are divided into two
aroups of (1) eight primary constituents and (2) sixteen modifica-
tiona. The former which is called the eight-fold praketi constitutes
the praleti, mahal, ahamkara, and the five gross elements ; the
latter being the ten organs, mind and the five objects of the senses.
The classical Samkhya always maintains the five gross elements
to be the products only, for they do not give rise to any new tattva ;
but in the MbL. we find that the five objects of the senses which
are stated there as the tattvas, come ont from the pross elements.
The orthodox Samkhya never mentions these sense-objects as the
tattpas and maintains the gross elements to be the evolutes of the
tanmalyas or the subtle elements.  But the Mbh. in its exposition
of Samkhya does not generally speak of the tanmatras and they
oceur only in L. 90. 13-14 and XIIL 14. 202 and Hopking holds
this passages to be the latter additions in the epic’. Again the M0k,
somewhere states the gross elements to be the evolutes of the
ahamlzara® and elsewhere as those of the mind®, while the orthodox

1 See Hopkins, The Great Epic of India—p, 173,
2 TEEmETREE: s, X1 306. 28,
3 ‘weEeg sEEal ARp@ aafy’, XIL 311, 19.
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‘Bamkhya always states them to be the products of the subtle
elements.

Another difficulty arises with regard to the view of Paiica-
dikha who is held to be a reputed teacher of Bamkhya. Tis view
as we find in XTI 209 goes against the doetrine of the orthodox
Samkhya in many important respects.  Let us first of all briefly
observe his treatment of psychology. Tn his opinion, the entities,
namely knowledge, heat and wind produce three kinds of activity.*
Again he introduces spabl@va (nature) and feeling along with
the senses and their objects ete, and in his opinion these constitute
the body of an individual®* Along with the organs of action, lLe
states ‘power’ as the =ixth organ of action" Like other teachers
of Samkhya, he also speaks of the ksetra and the kselrajia. Kselra
as we know, is the physical body* and this constitutes the pralsti
and its twenty-three evolutes. But in his exposition, we do not
find the name of the twenty-four categories, i.e. the prakyti and
its evolutes in a systematic way, Ahamlidra is ignored and his
manner of exposition also is haphazard.

His conception of liberation also differs, from that of the
orthodox Samkhya. In his opinion, the individual soul when
liberated is united with the universal sonl and as a result of this
it then loses its individuality. “Just as the rivers falling into the
ocean lose their forms and pames, in the same manner oceurs the
extinetion of life which is ealled liberation™. Thus it appears that
Paiicagikha advocates the Vedantic view in this respect. Dut the
pre-Karika simkhya also seems to advocate the doctrine of

‘gl @ oA fEde: sEEo’, XT1L 219, 9,
‘afzaeittzardta mamsm w9, XL 210, 9.
‘geqmil gk gesabzani g’, XIL 219. 20

See ‘v gt wray dmPeafndad’, B, Gita XIIL 2.
XII, 219, 42,
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brakman as the one universal soul and this we have already
tried to show above.*

But in other main principles, he does not generally deviate from
the orthodox Samkhya. He states ‘ignorance’ as the cause ot
bondage and emphasises upon renunciation and elsewhere upon
non-attachment® as the means of liberation. He also speaks of the
three gupas and his conception of them does not go against the
view of the orthodox Samkhya.

Hopkins states that in XII. 321. 96-112 there is a different
account of the views of Paficasikha?® for here there are thirty
principles with God superadded. This is due to an oversight;
for the verses which speak of the thirty principles come from the
mouth of Sulabhi and not from Janaka, the disciple of
Pancasikha.  Further, Sulabha is nowhere found to speak herself
as the disciple of Paficasikha. Hence there is no ground to regard
the exposition of Sulabha as the view of Paficasikha.

The author of the Yogasutra-bhasya is found here and there
to quote some fragments from the works of the ancient Samkhya
teachers and somé of these fragments are attributed to Paficagikha
by Vacaspati. We shall discus them afterwards and intend to
compare them with the view of Pancasikha as we find in the Mbh.

Another difficulty arises with the philosophy of Asita~-Devala.
He states that the knowledge of Samkhya is essential to
wipe away the fruits of merit and demerit,* but his
exposition as we get specially in the Mbh. XII 274, does not

1 See above pp. 26-28.
2 AU gRaw Agw von B, XIL 320, 29,

3 Hopkins, Tke Great Epic of India, p. 152. Prof, Keith also
wrongly supports him ; see Keith, Zke Samkhya system, p. 47.

4 ‘gugungard R siems Ade’, XIL 274. 38
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always tally with the orthodox Samkhya. He offers a prominent
place to ‘time¢’ which in his opinion plays an important
part in the feld of creation. But ‘time’ as an independent entity
is always rejected by the orthodox Samkhya,  Again, he
speaks of the eight elements which comprise the five gross
elements together with ‘time’, ‘entity’ and ‘non-entity’. The last
named three are not reckoned as separate categories in the ordinary
Samkhya, Further, he states that ciffe is higher than the sense-
organg, mind is higher than eitta, higher than mind is the buddhi
and higher than buddhi is the Fksetrajna. Difference among the
cittg, mind and the buddhi is not clear ; the alamlara and the
prakyti ave ingnored. Unlike the Karila, he reckons eight organs
of knowledge. Like Paiicadikha he also speaks of ‘power’ as the
gixth organ of actions and the stage of lrahman ( XTI, 274. 37 )
to be the final achievement®.

The B. G7ita also rvefers tothe tenets and doctrines of Samkhya
here and there and these do not generally differ from those of the
orthodox Bamkhya. But in one place Krsna is found to state
that through him—the overlooker, the prakyii produces the universe
of mobiles and immobiles®. The reasoh is not very far to seek.
The central interest of the Gi@ is to maintain Krepa as the
supreme lord and hence it cannot be expected that the independence
of the prakrti would be maintained everywhere.

The Samkhya as it is well known is a system that speaks of
the twenty-five principles and of these, the purusa is counted as the
twenty-fifth. This purusa in its true nature is the pure conscious-
ness itself and is never regarded as the agent. Further, the ortho-
dox Siamkhya always maintains its pluralism. But we have already
pointed out that Pafcadikha, like the Vedantists, advocates the

1 For further about Devala, See p,
2 wgiswdv gEh: aqd o, (ila, [X, 10,
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conception of one universal soul as the refuge of the individual
souls. Asuri also, as itis stated, explains in the assembly of the
followers of Kapila, the brahman who is one, immutable and seen in
diverse forms*. Further, Bhisma in his exposition of Samkhya in
xii. 301, speaks of Narayana as the highest consummation ; he is
higher than the prakyti, he is eternal, he is the supreme soul®.
Being freed from merit and demerit, the individual takes shelter in
him and never returns again®. He is the agent*, from him proceeds
creation and dissolution® and he holds the entire Samkhya®. The
classical Samkhya cannot tolerate the conception of such a
supreme soul. But Bhisma himself is not consistent everywhere ;
for elsewhere in the same chapter he is found to state that the
individual souls who seck after liberation on the path of Samkhya
are carried by Narayana to the paramatman or the supreme soul.
The individual souls thus attaining the supreme soul 'merge in him
and are thus liberated, never to return again”. Thus - we find that
in the same chapter Narayana is somewhere maintained as the
supreme lord and elsewhere he is stated as holding the intermediate
position between the individual soul and the supreme soul.

L}
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But in other respects, Bhisma is not found to advocate any
conflicting view ; in and through the chapter he is keen to find fault
with the objects and lays emphasis upon knowledge by "dint of
which the sages overcome the obstacles that stand in their way
( XII 301. 72). '

Vasistha also in his exposition of Samkhya to Karala-Janaka
( xii. 802-308 ) speaks of the twenty-five principles of Samkhya.
But the tanmatras do not find their place therein and the objects
of the senses are also counted as the fattvas. First of all, he
enumerates the twenty-four principles, i.e. the prakyti and its.
evolutes and then states that Visnu is to be regarded as the twenty=-
fifth>. This reminds us of the exposition of Bhisma who offers a
prominent place to Nardyana. But Vasistha nowhere mentions
Visnu either as the agent or as the cause of creation and destruc-
tion. Again, in his opinion the twenty-fifth principle, i. e. the
puwrusa is not really a different tattva ; through delusion it embraces
the tattvas and this is why it is also regarded as a separate tativa
(802. 38). Though the twenty-fifth principle is without any form, yet
it assumes numerous forms by coming in contact with the prakyti
though it is not subjected to creation and destruction, yet in
conjunction with the prakyti which is attested with the attributes,
1t also takes the attributes as its own (XIL. 302. 39-40). -But in its
real nature, it is without any form ; it is absolute, conscions and
eternal. There is no other tattva beyond the twenty-fifth®.

So far we do not notice any discrepancy. But in xii. 308, we
find him introducing the twenty-sixth principle and he is thus found
to deviate from his own statement..as well as from the standpoint
of the orthodox Samkhya which never speaks of any principle
beyond the twenty-fifth. The solution of this apparent contradic-

1 w=EfERe f,... XTL 302, 88.
2 vEEIR W a @S T qafe’, X1 307, 47.
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tion comes from the statement of Vadistha himsclf. The
main topics of discussion in the chapter where the twenty-
gixth principle finds it place are the aprati-buddha, the
budhyeomana and the buddlia. Of these, the aprati-buddha
is the prakpli*, The budhyomana is the puruse—the twenty-
fifth, who being associated with the prakypii thinks its activities
as his own® ; it is the jiva and not the puruse in its true natore.
The buddha is the liberated soul who has cut off all connections
with the prakyli and thus transcends it ; this buddla is the
twenty-sixth prineiple”. Tt is not a different tatfva; for the tattvas
are only twenty-five in number ( 307. 47 ). The individual spirit
which is conditioned by the pralyti becomes one with this twenty-
sixth when the former ecan recognise that he is not practically
different from the latter*. A little after, it is clearly stated that the
twenty-fifth is united with the twenty-sixth when the former fails to
apprehend anything by his own intelligence®. Thus we find that
Vadistha is going to reconcile the Samkhya theory of the plurality
of the spirits with the doctrine of unity. Tévarakrsna does not
speak of the twenty-sixth, nor he is found to introduce such terms
as the buddha and the aprati-buddha ete,, in explaining the tenets
of the Samkhya. ’

In the concluding verses of the previous chapter (xii. 307 ),

1 See, ‘samieEl sTesrwasgs, XI1 308, 5.
2 ‘uwivm: s geme s e, XIL 300, 44, Nilakantha
reads ‘TaiiEisasamT.--
S ‘uciyd Bed sEmadd sewea’, XTIT. 308. 7.
4 mEFsTRR i TSI |
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Vagistha states that the buddja, aprati-buddha and the budhya-
mana form the topies of discussion in the Yoga system®. Inxii. 303,
he speaks of the characteristics of those principles and introduces
the twenty-sixth. ~Towards the end of the chapter, he further
states that he obtained this knowledge from Hiranyagarbha®,
But Hiranyagarbha is known to be the propounder of the
Yoga. Hence it appears that Vasistha is going to speak of the
doctrines of the Yoga in this chapter and if this be the case, it
will not be wrong to suggest that the early Yoga advocated the
doctrine of the twenty-sixth principle. But we are disappointed
to find that Vaistha himself fuses the doctrines of the Yoga
with those of the Samkhya ; for a verse in the said chapter
definitely states that the Samkhya also advocates the doctrine of
the twenty-sixth®.

Like Vasistha, Yajiavalkya also in course of his exposition of
Samkhya and Yoga (xii. 310-319) refers to the buddha, aprati-
buddha and the budhyamana and thus introduces the twenty-sixth
principle. His exposition of the pure Samkhya comprises the
chapters xii. 310-315. So far we do not find him speaking of
the- twenty-sixth. But from his own statement (xii. 316-1)
we know that he is going to elucidate the principles of the
Yoga in the following chapters (xii. 316-319) and it is in xii, 318,
that we find him speaking of the twenty-sixth principle together
with the explanation of the aprati-buddha ete. Hence it appears
that the twenty-sixth principle forms the subject matter of

1  FEmuligeam 39w F a@a: |
TAAMS TqF WEAFEI I xii. 307. 48,
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discussion in the Yoga system. But Yajlavalkyw's account of
the Yoga also like that of VaSistha cannot be regarded as a pure
one; for the chapters which deal with the twenty-sixth and other
allied principles contain an admixture of both the Samkhya and
Yoga accounts. This is evident from the statement of Yajna-
valkya himself. Thus we find him stating :

*When purusa, the twenty-fifth, can realise that he is one prineiple
and the praketi is another, he attnins to liberation and apprehends the
twenty-sixth principle; this is why the advocates of the Samkhya
and Y oga are not prepared to accept the twenly-Gfth as the final stagre"”
{xii. 319. 77-70).

The aforesaid lines thus clearly state that the doctrine of
the twenty-sixth principle finds its place not only in the Yoga but
also in the Samkhya system.

While discussing the philosophy of Vadistha, it has been
noticed that the twenty-sixth principle is identical with the one
universal soul = with whom the individual souls are united at the
time, of their liberation. But it is a matter of astonishment that
Yajllavalkya in one place advocates the doctrine of the plurality
of souls* and in another place he is found to deviate from his own
statement; for it has been shown above that he ascribes the
doctrine of the twenty-sixth to both the Simkhya and the Yoga
systems. How to account for this discrepancy ?  Prof. Oldenberg
is of opinion that purusa, the twenty-fifth, includes hoth the indivi-
dual and the universal soul in the Samkhya, while these two are
differentiated in the Yoga of the Epic®. But Jacobi, who finds
fault with this snggestion, urges that in this case the distinction
between the individual and the universal spirit would be the same

1 oty EE, xii. 315, 11.
3 Nachrichten von der Kygl, Gesellschaft der Wissenschaften zu
Gottingen, 1917, p. 231,
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as between the manifest and the unmanifest praketit, In owr
opinion, the twenty-sixth principle cannot be regarded as the

doctrine of the pure Samkhya; but it is the Samkhya-Yoga School
of the Epic which is found to advocate the said doctrine2,

Though there are some minor differences of opinion, the
philosophy of Vasistha and Yajiavalkya tallies to a considerable
extent with the traditional Samkhya. Vasistha states the prakyti
as alinga (303. 47) 1.e. without any distinctive mark and this
epithet of the pralrti is also to be met with in the Yoga-sutra
(IL. 19). He further states that the conception of the prakrti and
purusa is based upon inference® and Tévarakrsna also establishes
both of them by the same process. Again, Yajiavalkya plainly
states that the pralkyti is constituted of the gunas, it cannot tran-
scend them (315.3). It is devoid of consciousness ; being pre-
sided over by the purusa, it creates and destroys®*. The orthodox
Samkhya also advocates the same view. This is not all. Both
Vasistha and Yajiiavalkya describe the characteristics of the gunas
and strive to differentiate the purusa from the praketi. Further,

1 Gottingische gelehrte Anzeigen, 1919, p. 6,n. 1,
2 Prof. Keith also after discussing the view of Oldenberg and
Jacobi comes to the same conclusion—Sam#khya system, p. 57.
But the Janaka.Paficatikha episode ( xii. 218-19 ) speaks of the
absolute and hence Prof, Keith regards the theory of liberation as propounded
by Paficadikha to be Vedantic. However, on the strength of some early
Teferences, we have already tried to show that some early school of the
Samkhya advocated the doctrine of brakman ( pp. 26-28 ), But the distinc-
tion between the twenty-sixth and drakman is not very clear.
3 sl wak @igewaEha |
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the relation of the prakrti and pwruga is vividly explained by
Yajilavalkya:

“Just as the mosqnito which is encased within the fig is different from
the fig, thongh existing with the fig the worm thereby should not be
regarded as forming a portion of the fig (315.18); the fish is different
from the water in which it lives, though the fish and water exist togather
vet the fish is not drenched by the water (315.14); the lotus leaf that
floats upon water is distinot from the water on which it floats, its
co-existence with water does not make it a portion of water” ( 315.16 ),

Bimilarly the prakyti and purusa, thongh exist together, should
under no circumstances be considered as forming one principle.
They should always be regarded as two distinet principles ; under
the spell of ignorance the ordinary people fails to differentiate
them.

So far we have tried to point out the doctrines as tally with
those of the orthodox Samkhya. Now we intend to point out
some of their important deviations. Both Vasistha and Yajhavalkya
enumerate the twenty-five principles, but none of them speak of
the tanmatras. In the opinion of Vagistha, the gross elements
come out from the ahamkara!, whereas Yajiavalkya regards them
as the evolutes of the mind?®, Further, Va&istha intends to maintain
the unity of the pralyfi in the stage of dissolution and manifoldness

in the stage of evolution® but the classical Samkhya always
maintains the unity of the prakyti .

1 qasdnegon ofi Bfc mlm 302, o4,
2 wAEg SYEW AL qatT) 310, 19,
8 WIRET THEI EFTEA |
WA 4S9 W@ g amsgaan 206, 33,
There had been a school of Simkhya which advocated the doctrine

of the plurality of the prakrti. In this connection, Yuktidipika refers to one
Paurika who had been the exponent of this school. See—

AVGIEAY, ou gfwd 08, Faee AT IATTI a3 gaiT
aRaTAly, afredt = Fvmh PgfeRi O koS HiEAT=Et rqT—
Fuisi-dipiba, p. 169, 17-18 ; see also the foot notes in the said page,
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Besides these, there is a peculiarity in their method of expla-
nation of the dualism of the Samkhya. The said system which
is a dualistic one, lays emphasis upon two distinet principles—one
prakyti, the other being the purusa. The former which is un-
conscious is characterised by pleasure, pain .and delusion while
the latter in its true nature is nothing but the pure consciousness
abiding in itself. Being subjected to ignorance, the purusa ascribes
the activities of the pralyti to himself and asa result of this he
binds himself and becomes subjected to miseries. 'When he can
differentiate the prakrti from himself, he regains his true nature
and thus attains to liberation. But the Epic and specially Vagistha
and Yajiavalkya do not always explain the relation of these two
conscious and unconscious entities by the terms prakyti and pUTUSQ
only ; it is somewhere explained by the ksetra and the ksetrajna
and elsewhere by the ksara and aksara ete. But everywhere the
central interest lies upon distinguishing the self from what does
not constitute the self. Whether these different manners of treat-
ment arose in independent circles of thought or they are the
off-shoots of the doctrine of a particular teacher is not easy to
determine ; for the data as are left to us are nbt sufficient.

The conception of the purusa in the Epic Samkhya also
deserves special attention. The orthodox Samkhya always insists
upon the plurality of the purusa. But the Epic is not consistent
in this respect everywhere. In xii. 315. 11, Yajhavalkya plainly
states that the praksti is one and the purugas are many. Again,
in reply to the question of Janamejaya, Vaisampayana explicitly
states that the advocates of the Samkhya and Yoga always insist
upon the plurality of the purusa, they never maintain its unity
(xii. 350,9). But we find a different view in the Janaka-Paificaikha
episode (xii. 218-19). Here Asuri, the first disciple of Kapila, is
said to have explained brakman, which is absolute, immutable and
seen in diverse forms (218. 14). This is not all. Paficagikha’s con-
ception of liberation also bears testimony to the same view. In
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his opinion, the individual spirits at the time of their liberation are
merged into the absolute spirit* ( xii. 219. 42-3 ).

Though the Epic does not always offer the same interpretation
of the Samkhya in its different chapters, yet it has got one special
characteristic ; for it is always found to represent the atheistic
school of Samkhya. It boldly declares that the Samkhya system
is devoid of belief in a supreme God. This is clear from the verse
xii. 300-3, where the Samkhya is said to be the atheistic and
the Yoga as the theistic system.

We have already tried to show that the Samkhya and the
adhyatma-vidya are almost identical®. The explanation of the
adhyatma is found here and there in some of the chapters of the
twelfth book.®> All these chapters contain nothing but the prin-
cipal” tenets of the Samkhya, the important deviation from the
orthodox Samkhya is this that the organs are described everywhere
as material objects ( xii. 247. 9-12 ).

The Epic pre-supposes the existence of the
Samkhya literature.

It has been already stated that the Moksadharma section of
the twelfth book deals with the Samkhya in some of its chapters.
From a careful examination of those chapters we find that a number
of verses are repeated here and there. TFor instance, the adhyatma
which contains almost nothing but the principal tenets of the
Samkhya is explained in three different chapters ( xii. 194,
247, 285). Inone place, Vyasais the speaker and in the other
chapters Bhisma constitutes the same. The teaching does not
vary anywhere and it is interesting to notice that a considerable
number of verses are found common everywhere. This is not
all. Some of these verses which speak of the characteristics of

1 See above, p. 43.
2 See, pp. 18-19,
3 Chapters 194, 247 and 283,
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the gunas are read almost verbatim even in the Janaka-Paiicagikha
episode’. This tends to suggest that these verses were taken

1 The following couplets find their place in the exposition of the
adhyatma in xii, 194, 31.36.
' “ax 7q NiREIT WY 796 ar 9l
39T WA W7 w@EgT aq a4 |
o9 47 T:F-GFFATNRERAT: |
539 I 1699 99 90 R
A9 FAITEITAATEATT WA |
ANTEANEIT ARELIIRA M1
wed: Sfiftr=Z: g@ dFatasar |
Fufazfiada &Y aifaa gom: )
sigfe: aRameey Wt SHEaIsE |
g EE 733 TEzaf:
HIAEIAT AG: FAR: GeAareEar |
wafaafEdr Rftareamar gom: 0
These verses are also found with some alterations in reading in xii.
247. 20-25 and xii. 285, 29-31 & 25-28,
For the sake of comparison, the corresponding couplets from the
exposition of Paiicaéikha in xii. 219 are also given Helow :
&9 gq MNREgH w1y 79y a1 w¥a
39T afasl wiT w3 aq a9 0 29
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5T I 39 qaeai fAEgan 30
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from a common source. Again, the Epic explicitly states that the
Samkhya system consists of a vast literature ( iﬂailﬁﬁ -’zﬂﬂﬁiﬂ'@-
fagar s, xii. 807.46 ; wier frme W goom il 301.114).
Hence it appears that the Epic was aware of the existence of the
Samkhya literature,

The B. Gita sheds further light on the point. Tt highly speaks
of the renunciation of the fruits of karman in the beginning of
its last chapter and in this connection it refers to the Bimkhya
system which speaks of the five kinds of causes as are held ijndis-
pensable for the completion of all sorts of actions, Then follows
the enumeration of those causes and all these may be noticed in
the following conplets :

TSR HEEE FRonty fe & |

Hie Far At fegd s ||
sg a1 Fal ST g |

fafaam g% Se Fasam g qq | ( xviii.13-14 ).

The expression ‘afed Fawd Aw1t’ deserves special attention,
Kytanta means ‘established conclusion' and hence it shows that
the Samkhya was gystematised before the composition of the
(ila.

Though such a manner of treatment is conspicuous by its
absence in the orthodox Samkhya, yet on the strength of this
reference it appears that the said five-fold canse found its place in
an ancient and elaborate treatise on Samkhya,

More satisfactory result may be obtained from the thirteenth
chapter of the @ifa which deals with the praksti, purusa, ksetra
and the kgetrajia ete. First of all, the Lord goes to explain the
ksetra. The physical body is said to be the ksetra ( xiii. 1) and
it comprises the gross elements, individuation, intellect, the un-
manifest principle, the eleven organs and the five objects of the
sense-organs ete, ( xiii, 5-6 ). Thus we find that this explanation
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proceeds from the standpoint of the Samkhya. Just before the
commencement of the enumeration of these principles, the Lord
states that this ksetra together with its source and other allied
topies, are vividly deseribed by the sages in numerous metres as
well as inthe S tra and Pad a forms. The following couplets
bear testimony to this :

a7 85 a9 AEE T A AHIC T 4 |

| | Ay JTEE T SEEE J A ]
Rfufigan it gearatarm: o |
RETAUR A SArRrATrad: || ( xiii. 8-4 ).

The expression ‘mqaﬂiﬁa’ of the abhove-mentioned verse
has been explained by the commentators from the standpoint of

the Vedanta®. However, the Brah m a-s it r a as referred to here,
cannot mean the present Brahma-sitra which is found to enunciate
the doctrines of the Vedanta ; for the ksefra as the sum-total of
the prakyti and its evolutes, does not form the subject matter of
discussion anywhere in the latter treatise. Henee it appears that
the Gita refers to a different Br a h m a-s @ t r a® which unlike the
present one, explained the ksetra after the fashion of the Samkhya.
The term pada also as found side by side with the Brahma-sitra

1 #gw: ga: viw, Am gsad oRRR wmE fadl @ o R s
Wi ey SukeEE, T AW e g Ey
eRfl g Eereyl T smAa R @, g
A —=&ridhara-svimin’s commentary.
. WG G AT AW, O T yE A wegse, Ry 9

YA g | CARASE I AR e st —
ﬁsrm#am-éﬁﬁym

2 Papini also presupposes the existence of the philosophical
discourses in the sfifra form ; for he refers to one Faradarya-
Bliksusiifra in 4. 3. 110, For further about the Bhibsu-stifra,
see pp. 77-

Y—8
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of the above mentioned expression sheds some important light. This
pada should not be taken in its usual sense. Most probably it stands
for a commentary upon the Brahma-sitra as discassed
above ; for we find Patafijali in his Malabhasya referring to
boththe Pada-kara and the Satrakdra and on a closer
examination it appears that the author of the Varttika is meant
by this Pada-kara'. The identity of the Pada-kara with
Katyayana, the author of the Varttika, can be further establisht?d
on the strength of a reference in the Yuktidipika where i
‘connection with the discussion of the compound in the expression
‘TguEEs (Ki 1), a fragment of the Varttika is attributed to
one Pada-kara2 Thus we find that the term pada in
its technical sense passes for a commentary.

Besides these, the first hemistich of the second couplet in-
forms us about the existence of some versified treatises which also
contained the explanation of the ksetra.  Taking everything into

consideration we find that the Epic presupposes the existence of
the Samkhya literature. '

The reflection of the Jull-fledged, Samlhya i the Gita.

The Gita furnishes us here and there with some valuable
informations about the contemporary Samkhya. It speaks of .t.he
different types of the gunas and their functions. But the ethical

1 7 29% v 2 a1 srgaedr:, weaitd sammmTeie—
Makabhiasya under the Varttika (2) in 3, 1. 109.

2 TzEg AE—SmRarwa’, Yukti-dipika, p. 7. The frag-

ment ‘STRAFT does not occur anywhere in the satras
of Panini. Tt occurs only in the following Varttikas :
T S SEST R g awee dReaa (7),
SRR s T —— (1), 1. 2. 10,

e .
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interest is predominent everywhere. In xviii. 19, we find the Lord
addressing Arjuna thus :

“In the exposition of the gunas it is declared that the knowledge,
action and the agent—all of them are of three-fold character owing to the
variation of the gunas in them. Here them also properly.”

Then follows a description of the said entities from the
stand point of the variation of the gunas. Thus we find that the Gita
in order to support its own statements is going to refer to another
work where the exposition of the gunas finds its place. Most
probably the work as referred to here would be a Samkhya one ;
for the gunas constitute a vital portion of the Samkhya.

As regards the praksrti and the purusa, the Gita states that

‘both of them are held as eternal ; the modifications and the gunas are to .
be taken as the evolutes of the prakrti. In the functioning of the cause and
the effect, the pralkrti is regarded as the instrumental; whercas in? the
experience of pleasure and pain, the purusa is regarded as such* (xiii. 20).
The purusa identifying himself with the prakrti experiences the gunas;
the reason of his birth in good and evil wombs is due to his attachment
towards the gunas’ ( xiii. 21 ).

The classical Samkhya also advocates the same view. The
only difference being that the Gita maintains the gunas as the
products of the prakyti, whereas the classwal Samkhya holds them
as its constituents.

In the second chapter of the Gita, the purusa is deseribed as
‘unchangeable, all pervading, stable, firm and eternal’ ( IL 24 ).
An effort is also made to distinguish the self from the physical
body, and in this connection it is interesting to notice that the Lord
himself states that his answer to Arjuna proceeds from the stand-
point of the Samkhya (IL. 39). The Samkhya theory of causation
also is clearly hinted in the following couplet :

ATEET e WA AeET e A
SRR EStseecaAeRag a1 (IL 16 ).
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From these evidences we may suggest that the Gita was
acquainted with the full-fledged Samkhya.

Does the Epic preach the true Samlkhya view 2

We have already pointed out the different forms of the Epic
Samkhya and have further attempted to 'show that the Epic
presupposes the existence of the Samkhya literature. Now the
question naturally arises whether these different and divergent
accounts of the Epic form the expositions of the different schools
of the Samkhya as were prevalent in those days or they are to be
regarded as the contamination of the true Samkhya. It has been
already stated that in good many instances, the Epic faithfully
follows the traditional Samkhya. But the most serious deviation
being in the case of the doctrine of brahman as the one universal
soul which the ordinary Samkhya cannot approve at any rate,
The doctrine of the twenty-sixth principle as found in the exposi-
tion of the philosophy of Vasistha and Yajiavalkya has been
already maintained by us as forming the part and parcel of the
Samkhya-Yoga schook But how to account for the brahman
doctrine of the Janaka-Paficagikha episode ? Here both Asuri
and Paficasikha who are held as reputed teachers of Samkhya even
by the orthodox school, are found to advocate the doctrine of
braluman as the one universal soul with whom the individual souls
are united at the time of liberation. The reason of these dis-
crepancies is not very far to seeck. The Epic as we have it now
is not the product of a single brain. Some centuries were taken
when it was redacted into its present shape. Within this period,
the teachings of the numerous sects and systems as were prevalant
in those days, were poured into it to give it a wide popularity.
During this formative stage of the Epic, the Samkhya also most
probably was divided into numerous schools. Moreover, it had
been the most popular system of thought in those days and hence



61

the Epic did not hesitate to incorporate within itself the teachings
of the said system even with its different and divergent forms.
Thus we are not inclined to support the view of Hopkins who
holds the Epic Samkhya to be the hybrid hotch-potch of the
genuine Samkhya.

Prof. Keith is of opinion that the Epic does not ascribe the
doctrine of bralman to the Samkhya proper'. But apart from
the statement of the Janaka-Paficadikha episode, the said doctrine
may be attributed to a school of Samkhya even on the strength of
some other references. For instance, the Ahirbudhnya speaks of
the bralima-tantra in the very beginning of the enumeration of the
sixty different topics of the Sasti-tantra. Further, the Caraka-
samhitd as well as the Buddha-carita also speaks of the brahman
in their brief exposition of the Bamkhya. All these references
have heen already pointed out by us and hence it is needless to
rapeat them here ( pp. 27-28 ).

But thereby all the chapters of the Epie which apparently
seem to deal with Samkhya cannot on a closer examination be
regarded as representing the true Samkhya view ; for some of
them are blended with such materials as warfi us not to hold them
as such. For instance, the philosophy of Bhisma (xii. 301 ) though
abounds with the terms and tenets of the Samkhya, maintains
after the fashion of the Puripas, Nariyana as the supreme lord
from whom proceeds creation and destruction ( xii. 301. 15-16 ).
Thus we find that the sectarian interest is predominant there and
hence. we may take his exposition as the contamination of the
proper Samkhya.

The Purpas also are found to speak of the tenets and
doctrines of the Samkhya here and there ; but the sectarian interest
is predominant almost everywhere and as a result of this, the true
philosophy is for the most part undermined by relegion. We find

I B.'Elir.h. Simbkya systemty p. 57
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the evolutionery series of the Samkhya taken into the cosmogonical
accounts of the Purdinas and unlike the MM, the subtle elements
( tanmatras ) also find their places therein. But it is a matter of
astonishment” to notice that the four vy@has of the Bhagavata
doctrine, such as the vasudeva, samkarsana ete. are equated to the
prakrti, malat and such other principles of the Bamkhya, The
gunas also are equated to the truine unity which constitutes
Brahman, Vispn and Siva. Thus Brahman it held to be the
creator, Vispu as the preserver and Siva as the destroyer and they
correspond to the rajas, satfva and tamas respectively, This is not
all.  Visnu is somewhere regarded as the supreme deity and else-
where Siva constitutes the same, and they are mentioned even as
the director of the praketi—a conception which the ordinary
Samkhya cannot approve at any rate. The Bhagavata Puriipa
deals with the Samkhya and Yoga in the Kapila-Devahiiti episode
(iii. 24-33 ), but the main interest is centred upon Visnu who is
beld as the snpreme lord. The Brahma-Purapa offers a much
more detailed description of the Samkhya in the chapters 238-45,
and it is curious to notice that the-expositions of the Samkhya by
Bhisma and Karala-Janaka as found in the Mbh. ( xiii. 301-8 ),
ave almost taken verbatim in it ; the only difference heing that in
the Mbh. Bhisma is found to address Yudhisthira, whereas Vyisa
addresses the sages in the said Purina.

So far we have tried to offer a general review of the pre-
classical Samkhya'. Tt has been already stated ( pp. 4-5 ) that the

t Garbe in his ‘Die Samkhya-Philosophie’ is not prepared to admit
any pre<classical form of the Samkhya. He holds that the
Samkhya which was thought out s a complete and well planned
system by Kapila alone, passed for more than a dozen centuries
as unaltered in its essentials. During this long period it did not
undergo any change or important modification in  jis
principal doctrines, In his opinion, lévarakrina represents
the original form of the Simkhya.
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origin of the Samkhya is due to the reaction sgninst the perfor-
mances of the Vedic sacrifices which were specially advocated by
the orthodox Brahmins and hence the question naturally arises
whether the Simkhya which criticises the Vedas is of Brahmanical
origin or not. Garbe in his ‘Die 8amkhya Philosophie' urges that
the Samkhya is not of Brahmanical origin, but he is not found to
adduce any weightier ground in support of his view. On the
other hand, we find that the system received a special sanctity in the
ancient seriptural literature. The Mbl. which speaks highly of the
Samkhya states in one place that all kinds of supreme knowledge
as are available in the Vedas and the Puriinas ete. owe their
origin in the Samkhya® The Advaliyana-Grhyasitra in its
farpana ceremonial list ( iii. 4. 1 ) gives direction for offering the
oblation of water to the Samkhyaites and the siddhas®, Here the
term siddha as found side by side with the s@mkhya reminds us of

Prof, Oldenberg does not advocate this view ( Nack. G, W. 1917,
pp. 218-253 ). In his opinion, the founder of the most systems sets forth some
new ideas and it is the followers who work them out in detail. In doing so,
the original tenets and doctrines are modified here and there whenever any
difficulty stands in the way of the progressive miovement of the thought.
As a result of this, the original system is divided into numerons schools,
This opinion of Oldenberg, specially holds good with respect to the principal
systems of Indian thoughts. ¥

The only difference of opinion with us lies in the fact that Oldenberg
postulates the pre-classical form of the Samkhya consisting of a truine unity
as set forth in the Svet, For our criticism of this view, sea p. 40.

2 ‘gra weg afz weag Uaq
TRy gy alq 4
T g€ AR gudt
st afafias 76 1
MBh,, xii, 301, 108,

3 Regeria®...ot = REn wEET.. ..,
Atvaliyana-Grhyastitra, iii, 4. 1,
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Kapila—the propounder of the Samkhya, who is held to be the
foremost: among the siddhas ( fogmi SRS gfe, Gits, = 26).
Further, the Atharvaveda-Paridista speaks of the Samkhya teachers,
such as Kapila, Asuri and Paficasikha ( xliii. 3. 4. ) in connec-
tion with thé farpana invokation. The Baudhyana-Grhyasiitra is
found to advoecate the view of Kapila' in preseribing the duties of
a. reclase, Thus we find that not only the Samkhya, but also its
propounder and followers were given a high place in the ancient
literature of the Brahmins. Hence we are not prepared like Garbe
to assume that the Samkhya which exercised such a remarkable
infiluence upon the orthodox mind, was originated in the non-
brahmanical cirele,

1 ‘9@ & f sawmERfit =erm:,
Y 3 Baudhayana-Gihyasitra, iv, 16. 1.
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SAMKHYA AND YOGA

The Samkhya and the Yoga are so much inter-related in
the Sanskrit literature that whenever any occassion arises of ex-
plaining or referring to the tenets and doctrines of the Samkhya,
those of the Yoga also are not generally overlooked. The two
systems do not vary in their essentials. The Samkhya lays em-
phasis upon knowledge which is regarged as the only means for
attaining to the supreme reality, whereas the Yoga gives its whole-
hearted support to meditation by which the mind is progressively
stilled and thus gradually becomes fit for achieving the supreme
stage. The former is specially busy with the theoretical investiga-
tion, whereas the latter deals with the practical side. - Speaking
briefly, the two systems are nothing but the concave and convex
side of the same sphere.

The main difference between the Samkhya and the Yoga, as
it is generally known, lies in the fact that the former is regarded
as atheistic while the latter is known to be theistic. The so called
theism of the Yoga deserves special attention. The Mbh. while
describing the respective superiority of the two systems, states
that one 7.e. the Samkhya which is ani§vara cannot bring about
liberation ; this is why the advocates of the Yoga regard their
system as the supreme (xii. 300. 3.)* From the term ‘anifvara’
of the verse as referred to above, some body try to guess that
the Samkhya is the upholder of atheism and the Yoga is that of
theism. Such would be the case if the term ‘anisvara’ be replaced
by ‘nirigvara.’ But the term ‘anisvara’ does not speak of him who
intends to do away with God. It stands for the person who is

1 sefiat: &9 g=aRSd 9a9 |
A FROBE J1: FEAAA: |
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lacking in power or perfection ; for the verses which follow after-
wards are busy to declare nothing but the superiority of the ‘power’
as can be achieved by the practices of Yoga. Hence ‘anisvara’
means one who is not ivara or powerful. The term is used here
in its derivative sense; it speaks of him who is devoid of power
or pefection and there is no reasonable ground to take it here in
its ‘technical sense. Indeed, there is not a single couplet any-
where in the exposition of the Samkhya and Yoga in the Mbk.,

which speaks of ISvara as the supreme being from whom proceeds
‘creation and destruction.

‘The twenty-sixth principle as has been already discussed by
us, is attributed to the Yoga as well as to the Samkhya by both
Vasistha- and Yajiiavalkya. Hence we have maintained this as
the doctrine of the Samkhya-Yoga School of the Epic. But the
said principle is not declared anywhere as the director of the
praleyti and hence it has nothing to do with creation or destruction
of the universe. 52 '

Tévara finds a prominent place in the system of Patafijali:
He is described there as a distinct purusa, who is never affected by
ﬁfﬁiet'iqns, actions ahd impression ete, (L 24).*  Though he is
di'ﬁ"ei-entiateﬂ from the ordinary purusa, yet he is not to be regarded
as a diﬁ'eren’t tattva other than the purusa, Thus we find that
Patanjali does not hold Iévara as the twenty-sixth. With regard
to the necessity of postulating such an Tévara, the Bhasya remarks
that though I¢vara has got no selfish motive to be fulfiled, yet he is
iiiit'hrally compassionate to the living beings. For he rescues the
i:;aiismigi‘atory spirits at the periodical and final dissolution by
1mpartmg knowledge and virtue to . them (767 HATGHEAEST
YAGIE: TSy FEWSA-REISAY TEA: eI,
Sg iy, Bhasya, 1.25). In order to justify this statement, the

1 SR geis da: |
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Bhasya quotes a fragment from an ancient work which states that
“the revered great sage, the first among the wise, adopted the
nirmana-citta and out of compassion imparted the doctrine to the
enquiring Asuri” (@1 S, ‘enizfgm FaiotreteEmream,
wER Etoge aeamEm @ See 3 L25).  This
fragment clearly refers to Kapila and hence we find that. the
author of the Bhasya is going to identify I§vara with Kapila.
Elsewhere the Bhasya regards Iévara as the foremost of the
siddhas* and Kapila also is regarded as such. But Vacaspati
who in his commentary attributes the above mentioned fragment
to Paiicagikha, remarks that this view of transmission of knowledge
and . virtue by the compassionate Lord is also accepted by the
followers of Kapila. He differentiates Kapila from I$vara of
Patafijali by the fact that the former is first among the emancipated
(enfzg ), whereas emancipation of the latter is without any

beginning ( SARES ).

Udayana also in his Nyaya-Kusumaijali refers to the view of
the numerous sects and systems in connection with the definition of
Tévara. He is found to state there that in the opinion of the
followers of Patafijali, Iévara is one who*is never touched by
afflictions, actions and impressions etc. and who adopting the
‘nirmana-kaya inspires the followers out of compassion towards
them (FTFRATERACUES fElmrmtgE  GwgEEER-
sgEFAld qaser, L 3). This statement clearly indicates that
Udayana also does mot ignore the view of the Bhasya; for he is
not content with quoting the portion of the Sutra of Pataijali only,
but supplements it with the statement of the Bhasya. Taking
everything into consideration, we find that in the opinion of the
followers of Patafjali, the main function of Iévara is to impart
knowledge to the followers so that they may be finally emancipated.
The term Zévara’ again finds its place in the Siutra I1.32, and here

1 747 g SER ST R, 1. 26,
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also the Bhasya explains it as the supreme teacher. This interpre-
tation of I$vara as made by the author of the Bhasya, does not
affect the view of the Siitra in any way; for Patafijali himself
regards ISvara ‘as the teacher of even the earliest teachers’ (L. 26).

Again, the knowledge of a man, however enlightened he may
be, is limited and hence it is not proper to hold himas the supreme
teacher. But I¢vara’s wisdom is unparalleled (75 firfad was-
qts, I. 25 ) and hence it befits him only to impart knowledge
to the followers so that they may attain to final beatitude and
never to return to the whirlpool of existence.

Now the question natuarally arises whether this Iévara has
got any hold over the praksti which is regarded by the Samkhya as
the fundamental cause of the universe. The Yoga-siitra as well as
the Bhasya always regard the praksti as the eternal principle and
hence it cannot be held as the creation of Iévara ; for what is
known to be created can never be eternal. Further in the Sitra
fafrmdio®  spdfai qomEeg @ afmE (IV. 3), it is
stated that the prakyii functions of its own accord and the
incidental causes suchaas the ‘virtue’ and ‘vice’ etc, cannot move
her into action. The said causes only ‘remove the barrier that
stands in the way of the functioning of the prakyti and when the
barrier is removed, the prak;ti itself plays its part and does not
require the assistance of any other external agency. Hence we find
that in the system of Pataiijali, I¢vara is not held as the director
of the praliyti. But Vacaspati intends to connect Iévara with
evolution and involution of the world. For, he explicitly states in
one place that the Lord performs the dissolution of the world®.

Bhojaraja in his commentary remarks that the conjunction of
the prakyti and the purusa cannot happen without the will of

1 ... 9PN Fe s s dser s L 24,
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févara*. But we are not sure that this is the orthodox Yoga view, for
such an idea is not even hinted anywhere in the Siitra. Further
the author of the Bhasya explicitly mentions that the conjunction
of these two principles is held as eternal and in order to justify
his view quotes a fragment from an ancient work which runs thus:
oA Ao @aws (11.22). Speaking
briefly, neither the Siitra nor the Bhasya attaches any importance
to Tévara with regard to the evolution of the universe. Under these
circumstances, Patafjali’s system which maintains Iévara as an
ethical personality cannot be strictly regarded as theistic; for
theism implies belief in the existence of God who is regarded as
the creator and preserver of the world.

.
Ancient works on Yoga.

The Mbh. mentions the Samkhya and the Yoga as two
eternal systems of thought®. But the most ancient works of the
Yoga school like those of the Samkhya have not come down - to
us. It is well known that Hiranyagarbha is known to be the
propounder of the Yoga and and Kapila a3 that or the Samkhya.
But we know very little as regards the first systematic treatise of
Yoga—the work of Hiranyagarbha if there had been any, except
some vague outline as furnished by the Ahirbudhnya-Samhita
of the Paiicaratra school. This text enumerates the different
sections of the vast Yoga treatise which was revealed through
Hiranyagarbha. It is stated therein that Hiranyagarbha for the
first time disclosed the entire science of the Yoga into two different
texts, the first was known to be the Nirodha-samhitd and the
second as the Karma-samhita. The former text consists of

1 wﬁw—qﬁnﬁzﬁﬂﬂﬂaﬁmwﬁ[ﬁﬂ@ﬁ:, i 24.
o giedw qTE FAAA &, Xiil. 30.
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twelve different sections and the latter of four. * All these can be
noticed in. the following couplets of the Ahirbudhnya (xii 31-38).

fegeFeTRT AEETgEE |

fexoamiigsd aea Faifmr % 1

S} R & % i |

THT (O FHATIRAIST |

dfean g e a1 ggan & ||

HFANITE g FIA-THA G |

S qes aemshreEE T o)

HAEARE AT qEEaTerpRE |

ReameTaw= = quiareaiaT ||

fafgammrern =ift Maaeamaam |

3Td FRTNEEd foam: oEfeE: 1)

( 7 ERamr: =gfiern)

BRI AT S FHERAT: |

AMTEATAT ST T S S |

FERFEEIT 3sfu B a5 )

ArmgE sefht St |

gIeew feviefyd A e ||

It is interesting to observe that the Aliirbudhnya calls the

vast treatise of Hiranyagarbha as ‘@FTIE{FH'GHIL"', and Patafjali
also begins his work with the Satra ‘ery ARMIIEAT’.  Again, of
the two works of Hiranyagarbh, as the Ahirbudhnya informs us,
the first one passes under the name of the ‘TriraeifEar’ and
Pataiijali also emphasises ‘Fra’ specially in the first chapter
of his work ; for he defines ‘Yoga’ as “FRTCIRE - (Yoga is
the suppression of the function of the thought-staff). This is not

all ; but clear traces of some of the items of the Nirodha~somhita
with its twelve sections are also left in the Yoga-sutra. For
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instance, the ‘Ag@® is represented in the Sitra “IR-frTEE-
IO - SR - ron-sara-garaarssr a 1 &7 (IL.29) which speaks of
the subdivisions of the Yoga. The ‘&= and ‘gqERiaa’ are referred
to in the Siatra I. 30-31; for these two Sutras speak of the defects
and barriers that stand in the way of practising Yoga. The subject
matter of discussion under ‘HMPW and ‘HTIRER is not clear.
‘Irreg SfeeRaAtEmRan’ speaks of the form of Yoga where an
extérnal object is chosen as the substratum of meditation and
Pataiijali alse treats them in greater length in I.35-46, and
classifies them as qfaa®’, ‘@’ ete. Further, the so called
types of meditations are termed by him as ‘gErs-ware’ (L 46),
because they owe their origin to concentrating the mind on an
external object. AW as the name itself suggests, means such
types of Yoga where' there is no substratum of meditation and
it is better known as ‘srawEw’ (L 18) or ‘fediswamra’ (L 51) in
the system of Pataiijali. ‘qgrfai’m’ is hinted in the Sttras ITL52-54.
It is to be practised by the samyama over the ‘moment’ and its
order of succession®> The moment is to be regarded here as the
infinitesimal particle of time. As a result of this, the discrimina-
tive knowledge springs forth. It is the intuitional knowledge,
it covers everything, it operates under all conditions and if 1s
never ending. This is the highest stage of knowledge and Yoga
terminates herein® ‘fafgant is vividly described in the third
chapter and this is why it is also called as the ‘fnyfa®’ ie. the
chapter which speaks of the various kinds of prefections. ‘g
is represented in the end of the Siitra, for here we find Pataijali
speaking of the stage of liberation as maintained by the upholders
of the Yoga.

1 Cp. T A& T S w1 AE T
fvmfegn @t 41 a1 7 SHar Argata 3, Mbh. xii. 300. 11.

9 ‘guamAdl: dAmEAIES @ il 52.
g gmREmw A IR TR A, Bhasya, iii, 54,
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So far about the Nirodha-Samhita. In the Karma-Samhita,
lriya or ‘practice’ finds a prominent place and Pataijali also
lays emphasis upon the same in the beginning of the second
chapter of his work. This is evident from the Sitra @9:-
EarAEpa-aneETe B’ (IL 1) where  the term ‘Framant’

itself finds its place.

This remarkable dependence of the Yoga-Siitra on the vast
literature of Hiranyagarbha (if we do not disregard the table of
contents as furnished by the Ahirbudhnya and there is no apparent
reason for doing s0), tends to suggest that Pataiijali wasan adherent
of the Hiranyagarbha school of the Yoga. Though he had been
highly influenced by the so called treatise of Hiranyagarbha, yet
his manner of treatment®is unique in itself. Even in the midst of
depicting the principles of the Yoga, he speaks of the fundamental
principles of the Samkhya whenever any necessity arises and
thus we find that both the theory and practice find equal importance
in his treatise.

The Yoga-bhasya sheds further light in this connection. It
explains the aphoristic statements of Patafijali in a dignified manner
and sets out the results of the theoretical discussions and practical
discipline in such a way as speaks of its subtle power of observa-
tion. The theoretical discussions are so informative that the views
of the particuler school of the Samkhya* which he represents therein
would have otherwise remained almost unknown to us. Speaking
briefly, Patafijali and specially the author of the Bhasya may be
better regarded as the exponents of the Samkhya-Yoga School®.

1 The author of the Yogasttra-bhasya reprsents the Varsaganya
school of the Samkhya and this we intend to deal with in
greater length later on.

2 This is different from the Samkhya-yoga school of the Epic with
its twenty-sixth principle. Itis an admixture of the teachings
of the Varsyaganya school of the Samkhya and the Hirapya-
garbha school of the Yoga. ]

AN
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It is further interesting to observe that the colophon at the end of
the “different chapters of the Yoga-bhasya generally runs thus :
3 TS VEATFAN ARG .95 FAW. The expression HET-
9397 as found here side by side with ‘Fame clearly shows that
the text was composed with a view to elucidate the principles of
both the Samkhya and the Yoga. '

We intend to discuss the date of Pataiijali and the author
of . the Bhasya in a seperate section along with that of the other
Samkhya teachers.

Of the other ancient works on Yoga philosophy we know
very little except some fragmentayy quotations from them as found
here and there. Samkara in B.S. ILi3, quotes the aphoristic
statement ‘Y ﬁ@'{fﬁ\@ IRT:’ with the remark ‘@91 T VRS ;
but the commentators supply us with no further data regarding
the same. The Yoga-bhasya also quotes profusely from both the
Samkhya and the Yoga works, but unfortunately none of them
have come down to us.

There are different varieties of Yoga, such as the Raja-yoga,
Mantra-yoga and Hutha-yoga ete., and® Pataiijali emphasises
the Samadhi-yoga only and disapproves the rest. Discussions on
the occult powers and the method of attaining them find &
prominent place in the literature of the so called forms of the Yoga
and philosophical interest is almost conspicuous by its absence
therein. :

Tt is strange to notice that the doctrines of the Nyaya and
specially of the Vaiseéika are sometimes attributed to the Yoga
system. Thus we get from the evidence of Vatsyayana who in
his comment on Ns. Li29, states that the advocates of the

1 Vide the Stutras iv. 1 & 6.
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Samkhya hold that “an absolute non-entity can never come into
existence and an entity can never lose its existence, the conscious
element is not subject to-change while the - body, the sense. organs,
the' mind, the gross elements and their rudimentary causes all are
subjeet to modification ; on the other hand, those of the Yoga. are
- of opinion that the creation is due to the past activities of
men and the ‘defects’ and ‘inclinations’ give rise to activities,
the intelligent beings are endowed with their own respective
qualities, non-existing principles come into existence and that which
is produced is destroyed.”* Further, Uddyotakara adds here that
in the opinion of the Simkhya, the sense-organs are the products of
ahankara, whereas the Yoga regards them as elemental products.®
Thus we find that Vatsyayana regards the Samkhya and the Yoga
as, two, independent and different systems of thought. But from the
evidence of the Mbh. and other scriptural works we find that the
doetrines of the Yoga are based upon those of the Samkhya and
thus we do not find any reason why Vatsyayana and Uddyotakara
regard the doctrines of these two systems as ‘gfdaatagFa’ instead
of ‘guaAfEgFa’.? In connection with the discussion on ‘dharma’,
Bhavanatha also in his Nayaviveka states that the Samkhya
regards-it as the quality of the ‘buddhi’ and the Yoga as that of the

© 1 ‘gur AEd ARHeM:, 9 87 AHRWA 3 FRRmEEEar dafEgeeg
ey aaaa ARO9 = B9 R & w0 oA qevRaRARY A,
Faeaal A yafaa, @galifyeda: ; seguey saw Fead R
LA
2 SilbaAfzart @ o @ g, sdREER af @ T
3 The -doc-:tﬁne which 15 accepted by one system of philosophy
and not by another is called ‘sfagmfegm’ ; for its definition,

See N.S. 1. 1, 29. ‘guma=fasm’ ( N.S. 1. 1. 28 ) is the doctrine
which is not incompatible with other systems of thought,

(g
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coul.* Besides these. the Jainas frequently refer to- the Yaugas®
and everywhere the doctrines of the Vaisesika are atributed to- them.
Gunparatpa in his Saddarfana-Samuccaya identifies the Yaugas
with the Naiyayikas® but does not put forward any ‘ground * for: his
doing so.

What is the reason of regarding the advocates of the Nyaya
and Vaidesika systems as ‘AR’ or ‘qrm’?  The point has received
attention of the modern orthodox scholars also. Some of them
suggest that the term ‘yoga’ ordinarily means ‘combination’ (&)
and hence AW’ or ‘AW’ would necessarily speak of the combi-
nationists or the Vaidesikas who explain the origin of the world
from the combination of atoms. But this view does not seem to
be plausible as most of the principal systems of thought depend
more or less upon the ‘combination of two different entities” in ex-
plaining the origin of the world. For instance, the Samkhya
explains it by the combination of the pralyti and the purusa, the
Vedanta by the brakman and maya, the Vaiesikas by the
combination of atoms and so on. :

Most probably, in ancient times the practice of Yoga found a
prominent place in the circle of the followers of the Nyaya and
Vaidesika schools and this is why the advocates of these two
systems are styled as e’ or “@Wm:’. This is further corrobo-
rated by the evidence of the Vaidesika Sutra which is found to

| g wEEd a we, Afestaea-3fae sfostarn, feesd amaw sfa
g, Li 2, p.57. See also the commentary which states :
‘Frmrae A sfa aaftEET |

2 See, ‘ARG IAT 1 Arreg WA the commentary Rafnakarava
tarika on Pramananayatativalokalaikira, p. 12 & 86, ‘g
com, on Syadvadamanjari, P- 75

3 ‘ol St AEReEE PaRsatae=ad’, (i)
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1ay emphasis upon ‘yoga’ here and there.* This is not all; Pragasta-

pada in the end of his work informs us that Kanada formulated

the doctrine of the Vaigesika system after pacifying Mahesvara by
dint of his Yogic achievement ?

1 BSee the suitras, ix.1.11 & I35 0% 20N
2 IFTERRNET 7 el TEAT |
% 3 TR aek Fmgd )

Further, Prafastapada also speaks of Yoga while discussing  ori
‘perceptiomn’, .

O




SAMKHYA AND BUDDHISM %

The problem whether the Buddhism as represented in the
ancient Pali literature presupposes the doctrine of Samkhya or not,
has alveady received attention of the scholars. Tn his ‘Die
Samkhya Philosophic® ( p. 15 ), Garbe endavours to prove that
Samkhya is older than Buddhism and in support of his view refers
to u passage of the Brahmajala Sutta’ where Buddha is found
to condemn the view of some recluses and Brahmins who hold
both the soul and the world as eternal, and he considers this view
to be the forecast of the Samkhya doctrine of dualism. For
Samkhya also holds the primordial prakyti and the puruse as two
eternal principles. But this finding of Garbe, is disproved by
Rhys Davids® who urges that the advocates of Bimkhya hold the
primordial prakrti as eternal and not the world as such, for it is
considered as the product of the former. And if the vauge expres-
sion ‘world’ in its special sense is taken to mean the prakyti, it then
leads to another contradiction. For the heretics in the said Pali
passage are found to hold the soul as well as the world as barren
and giving birth to nothing” whereas in the Samkhya system the
visible world is held to be the outcome of the prakrii. Hence in
the opinion of Prof. Davids, the passage of the Brahmajila-Sutta
does not speak of the Samkhya view proper'. He further adds

- that “there is nothing at all in any of the details peculiar to the

1 Santi Mdkbhave eke mmmj:-r-érﬁﬁmg& sassafavidi, sassatail
. attinai ca lokatt ca paimipenti catthi vatfuly, D. 1, 1. 3,
2 Buddhism, American lectures, pp. 27-29.
3 Sassato altda ca loko ca bahijho Mitailho esikallha-yilthizo, D, .7, 34.
4 Otto Schrader who deviates here, is of opinion that the Pali passage
as referred to above probably speaks of the doctrine of Samkhya.
He sugpests that the term #u/aflha is to be taken here as a subs-
tantive and not as an adjective as the previous scholars did.  As
a result of this, the meaning of the passage becomes thus :

'The self (1) and the world (2) are eternal ; (for), the kulastha
(1) is unproductive as a piller firmly fixed ; and the beings (2)
run through births, transmigrate, pass away and spring up, which
+ 15 (again) a sort of eternity’,
Pedinta and Samkhya in primitive Buddhism, Indian Culfure,
Vol L. p. 546.
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Samkhya which has heen borrowed by Gautama or is even to be
found at all in any of the oldest Boddhist writings (p. 20)".

However, there are ideas in the ancient Pali literatore which
have got a striking resemblance with those of the Samkhyn. Lot
us first of all take up the conception of glman, The ancient Pali
texts oecassionally vefers to the various conceptions of the soul
and in this connection, the Digha (ix. 23 ) states that the sounl is
formless and consists of conciousness. In the next passage it
further points out the view which holds consciousness as the self
of a man®. This view of the self holds good with the Samkhya
~also.  According to this system, puruse is regarded as the self of
an individual and it is in its true nature nothing but the pure
consciousness abiding in itself,

Again, one of the characteristic features of SBamkhya is to
differentiate the soul from the physical body and a similar manuer
of treatment is also to be met with in a passage of the Digha
(i.2.13.) where Buddha is going to speak of the fourth semi-
eternalist doctrine.  The passage runs thus :

“Yam kho idam vuccati calkhun 15 pi sofan ti pi ghanan
Liopi jivha i pi kayo ti pi ayam atta aniceo addhnvo asassalo
viparingma-dhammo,  Yon ca ko idom vuceati cittan b @
mano b va vinnanan i va ayom atlg wiceo dhigo sassato avipari-
nanadhammo sassali-samam tath’ cva hassatiti®,

( This which is called eye and ear and nose and tongue and body
is u self which is impermanent, unstable, nouw-elernal, subjeet to change
But this which is called heart or mind or consciousness® is a self which
is. permanent, stedfust, eternal and knows no clunge, and it will remain
for ever and ever )'.

I Amﬁﬁt Kho abam bhante attinam paccems sahimimayanti,

2 Safiia puritassa at' 4 via, D, ix. 24,

3 ‘Fikhanan' corresponds to sk. wiffuima and in the Samkhya
literature it is mentioned as an attribute of the Suddii. Hence
from the strict Simkhya point of view, it is different from
‘consciousness’.

4 From the translation of Rhys Davids.
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The above-mentioned passags speaks of two different gronps
of sonl and at the same time it is very keen to differentiate one
group from the other by exhibiting their opposite characteristies.
Samkhya also differentiates the self from the physical body in the
same manner, This is clear from the fact that the said system
also holds the @lman as permanent, stedfast, eternal and without
any change ; while the physical body is regarded as possessing the
opposite characteristies. But the serious deviation lies in the
fact that Samkhya never regards any one of the eitta, mind or
intelligence ( vifiana ) as the @lman or even as its constitnent.

From the evidence of the Chiindogva Upanisad (vii. 2-7), we
find thdt there had been such sects as used to worship some one
or other of these aforesaid entities as the atman or brakman, Tn the
Potthapada Sutta also, Buddha refers to the diffevent theories of
soul and here we find a view which held the mind as the soul*
But unlike the Pili passage as quoted above, attempt is not made
in those places to differentiate one kind of soul from the other.

Again, Buddha in his introductory remark to thiz heretical
doctrine states that “in this ease the heretic who is addicted to
logic and reasoning gives utterance to the conelnsion of his own,
beaten out by his argumentations and based on his sophistry.”
But the passages of the Upanisad which apparently dictate to
worship the ‘mind’, ‘citla’ or the vijiana and such other entities as
the self, dd not take recourse to logical arguments in doing so,
On the other hand, Samkhya differentiates the self. from the non-
self by logical reasonings ; for the said system was famous for its
rationalism even at an early age. This is evident from the state-
ment of Kautilya who in his Arthadistea® explicitly mentions the

1 ‘Tayo ko' me ; Potthapada atta-palilabhi, olariko altigpalilabin,
manomaya atia-palilibho, avipa alla-paltliblo, D. ix. 30
2 BHee above, p. 41,13
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Simkhya as anviksa(i)ks, i.e. the system which is based on logical
reasonings,” These facts tempt us to suggest that in the above-
mentioned Pali passage Buddha's main intention was to condemn
the view of the Samkhya.

Disconrses of Buddha with Uttara, the pupil of the
Parasariyn Brahmin in Majjhima* reveals further interest in
this connection. Here Buddha is found to refute the view of
Parisariys in whose opinion indriya-bhavana comes at a stage
when the ‘eye’ does not see any colour and the ‘ear’ does not hear
any sound.  Briefly speaking, it is the state when the senses
cease to function. The Bibhasa (Taisho Issakiyo ed, XXVII, 729,
« 20)° attributes this tenet to one Parasari tirthika (heretic).
A similar view is also referred to in the Yogabhasya (ii.65) where
in the opinion of Jaigisavya sense-control consists in the non-
perception of the objects and this stage comes ns the result of the
full concentration of the ecitta® The Bhasya also more or less
advocates the same view. It states that when ‘the citta is
supressed, the senses antomatically cease to function and herein
lies the perfect control of the senses. Thus we find that the view
of the Parisariya does not fundamentally differ from that of
Jaigisavya and the' Yoga-bhasya. Now the question naturally
arises whether this Parasariya is a Samkhya-Yoga teacher or not.
In the Buddha-Carita (xii. 67) we find one Vrddha Pasiara  men-
tioned side by side with Jaigisavya and Janaka who are regarded
there as the exponents of the Samkhya School and the Mbh in
the Janaka-Paiieadikha episode further mentjons Paiicagikha, the
reputed Simkhya teacher, as the Vrddha Parisara in the following

yverse :
OIS 32E gERREA: |
Rgt: veafiraensE ﬁﬁ: TCHEEE (] (MDh. xii. 320,24),

1 fndn}'f:-ﬂrﬁﬁmu&-smmm {152),
2 Pointed out by Johnston, Early Samkhya, p, on,
3 fedsrmresfagfoiam Sftga: |
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Again, the Yoga-bhiisyahere and there quotes some fragments
from the works of ancient teachers and some of them ave attributed
to Pafleasikha by Vacaspati and this particular tenet of sense-
control may be even based upon the view of Paiicasikha, Thus, the
heretical teacher Parasariya of the Majjiima may even be identical
with Paficagikha—the renowned Samkhya teacher.'

In this connection, T further beg to deaw the attention of the
scholars to one ‘Parafaryya Bhiksu-siitra’ as referred to by Pianini®
in his grammar. The Bhiksu-siitra as the name itself suggests proba-
bly speaks of the rules and principles hy which aseotics arve to be
guided. The Dharma-siiteas and the Smetis also here and there
give directions to the mode of their living. Tt is interesting to
notice that the Bandhayani-Grhyasiitra is found to formulate the
duties of the ascetics on the basis of Kapila which is evident from
the Salra ‘=gm: % T s-s=amaa =EEm:? (V. 16.0)°
Hence it appears that there had been in ancient times a group of
ascetics who had been the followers of Kapila; and the Bhiksu-siitea
of Paridarya also may be a further development of the principles
as laid down by Kapila, provided the identification of Paricarya
with Pailcasikha be taken as certain, Howeser, Parisariya of the
Majjhima may even be identical with this Paridarya, the author
of the Bhiksu-siitra, as referred to by Pianini.

The Vedantists generally hold Paragarya as Vyasa, the son
of Pariigara, to whom the authorship of the Brahma-siitea is as-
eribed.  Hence, by Parfi¢arya-Bhiksu-siitra they would naturally
mean the Brahma-siiten which is also held in high esteem by a
particular gronp of ascetics. But the present Brahma-Siitra is blen-
ded with such materials as speak of its uncertain date.

1 Discussed in detail by Johnston, Early Saméiya, p. 9.

2 grend-fafast fagezaedr, iv. 3. 110,
3 Also sce above, p. 64.

11
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The doctrine of Purina-kassapa also as expounded in the
Digha, IT. 17, deserves special attention. In the opinion of this
hevetical teacher ( as Buddha states him ), there is neither merit
nor demerit in the activities of o man.  If any body goes on slaying
persons, or committing robbery and adultery, it would not be
thereby resulting into any demerit. On the other hand, if he goes
on giving alms and offering sacrifices, there would be no merit then
resulting, Buddha holds this to be the theory of non-action
( ittham klio me bliante-«« - alkiriyamuvyakasi). The Jainas
also vefer to this doctrine of non-action. In one of their eanonical
texts, it is stated that the upholders of this doctrine deny karman
and they are not prepared to admit that the aetion of the soul is
transmitted to the future moments'. ?:'ilﬂfli-:n, the commentator,
veckons Samkhya as one of the npholders of this sfFEm@ER.  The
Tattvartha-Rajavirttika states that the akviya-ralins comprize of
cighty-four different schools and it furnihes a list of teachers® who
are held to be the advocates of this doetrine. The said list includes
the names of Kapila, Baddhali* and Mithara who are elsewhere
known to be reputed Samkhya teachers,

The reason of charging Simkhya as advocating the doetrine
of non-action is not far toseek. The pwruse of the Samkhya
is held to be inactive, he is merely the onlooker, he is not
to reap the harvest of merits and demerits acquived by the
praketi.  This is why the advocates of Samkhya are held as
akriyavadins. The Yoga-siitta also explicitly states that the
activities of a Yogin do not produce any result, for his karman is
neither white nor black ( HaiasE=T Mina fafafEam, IV. 7).

This view has got a remarkable vesemblance with the doctrine of

1 Subrakriiiga-siitra, 1 12. 4,

9 wig-mIsRelEs Ed-mR-aE sEcArEnTafima i naEgdal
s, Tattavartha-Rajavarttika, i 5., p. 51,

3 For Baddhali, see Yukti-dipika, p. 175.
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Purfina-kassapa.  But it shonld be taken into consideration that
this doctrine of transcending merit and demerit holds good with
him only who is beyond the range of the prakyti, The ordinary

man who is associated with the activities of the prakseti, must
reap the result of actions performed by him.

So far we have pointed out some tenets and doetrines which
are attributed to the heretics by Buddha and side by side we have
tried to show the similar teachings of Samkhya. But the term
‘Samkhya' is conspicuous by its absence in the Pili canonical litera-
tare though the term ‘samllya@ even in the sense of ‘right
knowledge’ or ‘correct thinking' finds its place in two or three
instanees’. The terms ‘padhanam’ (sk. pradi@nam) and ‘pakate
(sk. prakyti) occur here and there, but they are nowhere
used in the technmical sense of Samkhya.

The relation of Samkhya with Buddhism as well as the prob-
lem of dependence of one system upon another has been faily
dealt with by Prof. Keith® and hence it is needless to discuss the
the same here in detail. But it is interesting to observe that some
of the ideas of Buddha, nay even some of his technical expressions
also, find their place in the Samkhya literature, specially in the
Yoga-siitra and its Bhasya, We are pointing out some of them
helow and hope that these parallelisms will rouse further interest
on the subject,

t See, 'Yodha puiian ca pipaf ca bakitvi brakmacariyam, S a s-
Ehaya loke carali se wve blikkifs viccats U, Saniyulls,
Brabmin  Sutlas, vii. 2. 10. The expressions ‘Sailkiya-dhammo
udapad?® ( D.1i. 1, 3) and ‘sanbbiya-dhamman viditvd’ ( D.J. 1. 4)
also deserve special attention in this connection, but it is difficult
to ascertain the exact scnse in which they are used, Buddha-
ghoga here explains saiikhyi as conversation, but it does not seem
to be convincing.

z  Samihya System, pp. 24-30.
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(i) The Yogabhiisya (ii. 15) states that justas the medical
science comprises of the four-fold doctrine of the disease, its cause,
healing and medicine, so also the science of Samkhya-Yoga speaks
of the fonr-fold doctrine of birth, its eause, liberation and the means
to attain it. It is interesting to note that such a manner of treat-
ment eorresponds also to the fonr truths of Buddhism, such as the
pain, origin of pain, cessation of pain and the path that leads to the
cessation of puin, In this connection, Prof. Keith* further points
out that in one Buddhist text, these fonr truths are compaved with
disease, its origin, its healing, and the prevention of recurrance.

() Avidya ( ignorance ) and sumskara ( impression ) play
& prominent part in the causal series as propagated by Buddha.
They are also fairly dealt with in the Samkhyx and specially in the
system of Patafijali.

(iii) Both Samkhya and Buddhism hold the view that the
objects are in a state of constant change ( paripiima ). But the
serions deviation lies in the fact that Samkhya insists on the
existence of a permanent stufl’ which lies at the root of all mani-
lestations.  This abiding principle though undergoes change in
tvery successive moment, does not therely lose itself entirely. It
is real and eternal. Eternity of this primordial stuff ( praksti)
is what is called eternity of mutation ( wfonfy-fie ) us opposed
to the immutable eternity ( g2=a-faea ) which belongs to the purusd.,
But Buddha advocates the doctrine of constant change only and
emphatically states that there is no such abiding principle at all.

(iv) It is stated in the Samkhya literature that Kapila fur-
nished himself witha wirm@na-citta before he appeared before
Asuri to impart him the knowledge of Samkhya, and the Yoga-siitra
deseribes how it is evolved from the stuff of asmita® (individuation).

t Jbid, p. 30.

2 FEm-Rmfeammm, v, 4
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Buddha also speaks of nirmana-kaya ie. the calling up of a
mental image while deseribing the immediate froits of the life of a
recluse who has entered into and abides in the sapreme meditation.
In this connection, it is further interesting to observe that Buddha
explaing this method of ealling up of one body from another body
by the simile of ‘the reed and the sheath’ (mufija and isik@), the
‘sword and the scabbard’ (tsi and kosa) and ‘the snake and its
slongl’ (ali and Larande). This is clear from the following
lines :

Seyyatka pi mahiriga puriso muigamha isikam pavekeyye. Lasia
evam asga ;  Ayam muigo, ayam isikd, aid  mubifs aimn isiki, mubfanhi
tv cva isika pavalhits, . o« o ayam asi ayam kosi . ., Ayam aki
ayam baranyda . . . (D.i 8),

Some of these similes which already found their place in the
Brahmanas and the Upanisads also occur here and there in the
exposition of Samkhya’.

(v) In D.ix. 25, Potthapada is found to ask Buddha whe-
ther the world is eternal or not, and in rveply to this Boddha states
that this is a matter on which he expressed no opinion.  Yogu-
bhisya also raises this very question and states that this is a prob-
lem which is not possible to solve®. ;

(vi) Buddha is very keen to find fault with the objects, for
in his opinion they are impermanent, subject to change and bring
forth suffering ( Savee te bhava auvicea dulkha viparinama-

| See, ‘qa g« viemt aidafe s@?, Yijlavalkya's exposition
of Samkhya, Mbk. xii. 315. 12.  Also, ‘@it g@RiHs oFh:
weiRE, Sydt fugdl twegs w@dad, Philosophy of Arada,
Buddhaecarita, xii. 64 ; ¥ msmaie:’, quoted by Vijiiana-
bhiksu in his bhasye on the sitre iR, 8.8, iv. 6.

9 ispgreq duwen e d@ 9 A9 FAAEEIE SeaAihe I8, srae.
B ee ore, S AT A8 HERISTRAAEEG @, iv. 33.
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dhamma ti* ). Samkhya also holds this view. Further, Pataiijali
emphatically states that to the wise all is pain. This is evident
from the Satra ‘TROTA-ATY HepRg AR g o R
( Ys. IL. 15 ) where he comes to the said conclusion after pointing
out the defects of the objects.

In this connection, we beg to draw the attention of the
scholars to the fact thatin the above mentioned Sitra, Pataiijali
speks of the three different aspects of suffering, such as,
Rz, ag:E and SepRg:@. Similarly Buddha also speaks
of the three states of suffering which is clear from his following
utterance :

Tisso  dulbhata—Dulkha-duklhata, sambhara-dukihata,
viparinama-dukichata®,

Of these the amg:@ of Patabjali and dulka~dulkhola
of the Pali text only vary in name and not in essence, for the terms
tapa and duhlhe are held as synonymons in the Sanskrit literature,

(vii) The expression “na ctam mama, w'eso’ hamasmi, na me
w0 attali (there is no mine, no ‘this is T’ no ‘this is myself) occurs
here and there in the Pali Canonical literature®. Thiz reminds of
the expression ‘o8 aRanTEmETTeR A # AR of the Samkhya-Karika
(64) which also speaks of a similar idea.

(viii) The following verse oceurs in the Dhammapada (appa-
mada vaggo, 2):
Ponnapasadam arujha asoko sakinim pajam,
pavvataitho va bhumalhe dhiro vale avellhati,

The Yogabhasya (L. 47) also quotes a similar verse which is

given below for the sake of comparison :

t Odana, Nandavagga, Lokasutian.
2 D, xxxiii, 10 (xxvii),
3 Majskima, Sallekha sutta (8)
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TR O HEar S,
Y
fHmife e Fa, TEisgERr 1|
Tt is curions to notice that Vicaspati in his commentary attri-

butes this verse to Paramarsi ( the great sage ) who is no other
than Kapila®,

Besides these, there are some technical terms and eXpressions
which are found common in the Pali Canonical texts as well as
in the Yoga system. An attempt is made below to point out some
of them.

(1) The Pali texts speak of the three bases of discourse,
which are concerned with the past, future and the present. These
are generally vepresented by the expression ‘alifo addh@, ouagato
addha, ete®, Similarly, the Yoga-siitra and the Bhasya also apply
the expressions ‘atite addha and anagata addha ete, while
speaking of the past, future and the present stages of an entity™
Such a manner of expressing these different stages of an entity is
not generally to be met with in the other systems of Indian
thought.

(i) Buddha speaks of ‘,ur:lﬁ’.":ﬁ-rirunf!? and Seitta-vimutl?
here and their in the Canonieal texts (... celo vimullim
pandd-vimuttim® ; also, Ima kho Dbikkhave raga-viraga celo
vimutli, avijja-viraga paniia-vimutti=). The Yoga-bhasya also

1 whq yrAdl TR, ‘aw = IR,

2 Tayo addhi: aflte addhii, anfigato addha, paccuppanna areld i,
D. xxxiii. 1. 10 (xxiv) ; also see, ye A kect bho afiland addhinam. ..
anigatam addhanan. ., D. xviii, 20.

¢ aftaranrd wEsalsEas AT, iv. 12 ; also see - ‘faRaRiw
v,y Yoga-bha@sya, iii. 13.

B2

D, xxviii, 3.

fa

Anguttara, ii. 3. 10,

wn
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vefers to these two different phases of liberation ( e Sgedt Hrt

gt swrn: ; Prafagieeg =t . . . ).

(iii) The terms saddha, viriyam, sati, samadhi and panna
are used =ide by side in the following Pali passage :

No Iho Alarasdeva Kalamassa atthi saddha mayham pi
atthi Saddha. ... Virigyam ... Sati --- Samaihi...Paina®. .. This
reminds us of the S@tra wﬁm-ﬁm‘-ﬁﬂﬁ e, where also
the said terms are mentioned suceessively. The only difference
%es in the fact that the torm ‘sati® of the Pali text is not recorded
by Pataitjali.

(iv) Buddha speaksof the four bralima-vili@ras® (the sublime
resting places of the mind) ; such as metta, karun, mudild and
upellha.  Pataiijuli also refers to these terms in the Satra ‘Ha-
F-GEAETT  gEgEgrmgrAETT aEAEEndarad (183 ).
But unlike Buddha, he is not found to style them as the bralma-
vikaras. However, they are simply stated as the vildras in a
fragment of an ancient Samkhya-Yoga text which is quoted by the
author of the Yoga-Bhasya (3 ébﬁ HHAEAT N mE ...
iv. 10), The Sanskrit-Buddhist texts also do not leave them
untouched : for the Gandavyiiha-Sitea is found to refer to them®,

(v) Both Buddha and Pataiijali speak of the different stages
of meditation, such as the Hﬁlﬂ‘!ip, afEr, fafda® and AR cte.

(vi) Instead of W and 974, the Pali texts® are generally
fond of using the terms TS and AFAS to mean virtue and viee.

I ¥l 2T,

2 Muajkima, Aripapariyesana-sutlam (16)

3 YS. i 20,

4 T¥ ¥hAohwg 7 ssFagadfoie:, ¥ ¥ sen-Roiug 3 @i
drrriERnho:, ¥ ¥ gRo-Aoko & ¥ stg-Rofaag ., p. 472

5 Kusalam, akusalam, Maj. i.08 ; Kusalesn dhammesn, i, 417 ;

abusalanca. . abusalemulatica. « Gusalaiica. . Jusala-mulanca, . |,
i. 46 ; Abusalehi dhammehi. « o, D. i 75,
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The Yoga-bhasya and some other ancient Samkhya-Yoga texts
also are found to follow the same principle. But it does not
thereby mean that the former terms are entirely absent in the said
texts. The thing is this that they occur only in a few cases.

(vii) Though Buddha is not found to deal with the gunas
and their varieties after the manner of Samkhya as represented
specially in the system of Patafjali, yet the terms rajas and tamas
find their place here and there in the Pali literature®. But these
terms are used in their ethical sense just as we find them for
the most part in the Samkhya accounts of the Epic.

(viii) The Kevaddha Sutta (D.xi) refers to the different
groups of gods, such as the Catummha-rajika, Tavatinsa, Nur-
mana-rati, Paranimmana-vaswatti Tusita and B rahmakayika
ete. The names of some of these gods, such as the Tusita, Pari-
nirmana-vasavartin, the Bralma-kayika and the like, are also
referred to in the Yoga-bhasya (iii. 26) where in connection with
the explanation of the different regions of the universe, the names
of the different groups of gods residing in different celestial abodes
are mentioned. But the names of these peculier types of gods are
not generally to be met with in the ordinary Wanskrit literature.

These remarkable similarities of some of the ideas and
expressions of Buddha with Samkhya and Yoga tend to suggest
that one of these two systems was influenced by the other. A
careful perusal of the aforesaid parallelisms reveals the fact that the

1 FuemIe w9 1. 24 ; g & FIOFAE! ... IEAR, 11.9. ;
g FE! T TR, iy, 335 FACE A, FAR, FIS
R ¥ asgafa, quoted in the Bhasya from an ancient
Samkhya treatise (i 27 ). Vacaspati attributes this
fragment to Paficadikha.

2  Moka is regarded as one of the akusala-mulas, D. xxxiii, 1 12 73 1
for rajas, see appa-rajakkha (skt. alpa-rajaska) Maj. Vol. i. p. 169,
also maha-rajakkha, Samyutta, Vol. i. p. 137.

Y—12
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form of Samkhya with which some of the teachings of Buddha
resemble to a considerable extent is not what is represented in the
Karika of I$varakrsna ; but it is the Samkhya-Yoga school which
is represented in the Sufras of Pataiijali and specially in its
Bhasya. Now the difficulty arises that the Yoga-suira is not
regarded to be a very old work, for it is found to refute the
doctrines of later Buddhism. Hence, it is far from convincing that
Buddha was ever influenced by Pataiijali. On the otherhand, there is
no such conclusive evidence to prove that all the ideas and technical
expressions of the Pali canonical texts are the independent achieve-
ments of Buddha, though there are good many ideas which are his
own inventions. Hence, the probable view is that both the systems
were nourished by a common heritage. But this common heritage
belongs to an independent stream of thought other than what we
find in the speculations- of the most ancient Upanisads with which
Buddha was familiar ; for such ideas and technical expressions as
have been pointed out above are almost conspicuous by their
absence in those texts.

In order to substantiate its own statements, the Yoga-bhasya
is found to quote ptofusely ‘here and there from works of ancient
Samkhya and Yoga teachers. But, unfortunately none of these
texts have come down to us; hence in the absence of any satisfactory
evidence it cannot be definitely ascertained whether some of those
works were of Pre-Buddhistic age or not. Patabjali also cannot
be credited with the sole invention of the Yoga-system. From the
evidence of the ancient Sanskrit literature we find that Hiranya-
garbha is held to be the propounder of the Yoga and not Patafjali
as such, Moreover, the great Epic and other ancient texts which
preceed Patafijali by some centuries are found to contain brief
expositions of Samkhya and Yoga here and there. This is not all.
The Epic, as we have already tried to show, pre-supposes the
existence of Samkhya literature®. Further, in one place it emphati-

1 See above, pp. 54-8.
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cally states that Simkhya and Yoga are the two systems of eternal
existence'. Under these ecircumstances, it is nof legitimate to
conclude that all the ideas in the Yoga-sitra ave the independent
achievements of Pataiijali; he must have received the principal ideas
from the works of his predecessors, The fact is this that his
manner of treatment is independent and it is at the same time
unique in itself.

: In his commentary on the Tattva-Samgraha (p. 11), Kamala-
Sila quotes a sitlra which he ascribes to the Lord Buddha. The
said Satra together with his introductory remark upon it runs
thus

T WA —G TEAEERT 7 T B Al At
7 9% f-g T @ AFHOmET Ty SE: |

Amidst other things, Buddha disregards in this Siatra the
view which holds prakyti as the agent. Evidently this is a
reflection upon the Samkhya. Unfortunately, this Sutra cannot
be traced in the existing Pali eanonical texts.

Reference is made to one Gandhabba Paficasikha in an old
Pili text®. This stray reference does not furnish ns with any data
to establish his indentity with Paiicagikha, the reputed Samkhya
teacher. TElsewhere we find Buddha speaking of one Brahma
Sanamkumara ( sk. Sanatkumara ) who having created 2 grosser
personality, became in appearance as the Kumara Pafeasikha.*
The name of Sanatkumara as a Samkhya teacher is also read in
the Epic along with Paficadikha, Asuri and such other teachers

{1 wfww qveE wAWA §, Xii 349, 73.

2 Also referred to by Candrakirti with slight variations in reading,
Commentary on The Madkyamika-Siitra, p. 567.
Sakkapanha-sutta. D. xxi. 1. 2.

Janavasabha-suita, D. xviti, 18, Further, Pa”calikha is stated as
the tenth Aumara in the Yuktidipika, p- 175s-
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from whom the Gandharva Visvavasu is said to have received the
knowledge of Samkhya*.

The doctrine of Arada-kalama as set forth in the Buddha-
Carita of Agvaghosa (xii) also deserves special attention in this
connection. Here Buddha before his enlightenment is found to
approach before Arada to seek perfect knowledge by which one
can completely overcome miseries. In reply to the question of
Buddha, Arada offers an exposition of his philosophy which is
nothing but on offshoot of Samkhya. But the Pali texts nowhere
portray such a comprehensive account of the view of Arada as
Asvaghosa does. Hence in the opinion of some scholars, the
authenticity of the account of A$vaghosa is questionable®>. How-
ever, it can be held " without any hesitation that even at the time
of Advaghosa, Samkhya was regarded as a very ancient system
of thonght and he definitely knew it to be a Pre-Bhuddistic one.

The Jainas also refer to the Samkhya teachers, their works
and tenets here and there in their canonical texts. But the dates
of these texts are uncertain and hence it is not possible to deduce
any correct information therefrom as regards the antiquities of the
Samkhya system.

1 XII. 318. 59-62.

2 In the driyapariyesana-sutta ( Majjhima, 26 ), Buddha is found
to make a passing remark upon Alara-kalama. On being asked
by Buddha as to what point he himself had reached and realised
of the doctrine be had entered on, Alara states that he had
reached up to the plane of Naught ( akifcainidyatanain pavedesi )2
Similarly, in the Buddha-carita ( xii, 63 ) also, Arada speaks of
the final stage as such :

AATHFNECTH T MIACATTARTAT
et dueamioa & w1a:, Cf. w§ awmammRa
T ¥ aEfaaRIs, Ka, 64.
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Sambkhya and the Abhidharma literaturs

The Abhidharma literature (Skt.) is far more superior in philo-
sophical discussions to the Pali texts that we have examined
before. Tt is indeed astonishing to notice that some of the funda-
mental conceptions of the Abhidharmists together with the
manner of argument advanced by them to establish their validity,
closely follow those of the particular school of Samkhya
represented in the Yogasitra and specially in its Bhasya'. Let
us first of all examine the gunas of the Samkhya and the dharmas
of the Abhidharmists which constitute the basic coneceptions of
their respective systems®,

The advocates of Samkhya explain the phenomenal world,
physical as well as mental, by the gunas which are infra-atomic
quanta of three different energies, vi% ; illamination, activity and
inertia. Their mutual inter-actions give rise to everything whether
physical or mental, Speaking briefly, all entities other than the
piriiga are the conglomerations of these gunas which are infini-
tesimal particles of reals, rather forces than substance®. They are
dynamical and are in a state of constant ¢hange®. The Santrin-
tikas also explain in their turn all phenomena as the assemblage
of the minutest units of force, which are called dharmas ond like
the gunas they ave also in a state of constant change and give
rise to new entities in every succeeding moment. But the serious
deviation lies in the fact that the dharmas are momentary units
and do not retain their existence in the succeeding moment, while

—

1 The point has already received attention of Prof, Stcherbatsky,
Central conception of Buddhism, chapter xii, also see n3, p. 47+

2 Discussed in detail by Prof. Stcherbatsky, The dbarmas of the

Buddpists and the gunas of the Sambhya, 1m,Q. Vol x,

pp- 737-60. :

See Fogabhasya, ii. 18 & iv. 13,

4 ey gy, hid, il 13 & iv. 15,

LY
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Samkhya speaks of a dharmin which is a pervading principle, mani-
festing itself in and through the dharmas*. Though the mani-
festations ie. the dharmas are in a state of flux, thereby
they do not affect the dharmin in any way with which they are
inherently connected—a conception which is always rejected by the

Sautrantikas; for they are not prepared to admit the existence
of any such dharmin or abiding principle apart from the dharmas.

Secondly, the orthodox school of Samkhya postulates the
existence of a subtle intermediate body which transmigrates in
the next world after death. The Sarvastivadins and later Mahi-
Sasakas also believed in the existence of such a body (antara-
bhava)®.

Both the Sarvastivadins and the Samkhya-Yogins are keen
to establish the reality of the past and future and are found to
advance almost the same arguments in support of their view.
The Sarvastivadins urge that in the entire absence of an
underlying object, its cognition cannot arise at all. If the past
and future did not really exist, their cognition also would be non-
existent. But in reality it is not such. Hence, past and future
really exist. Again, % deed whether good or bad produces its
fruition at a future moment, for it requires some amount of time to
become ripe. If the past and future do not exist, then a deed
which had been executed in the past moment could not produce
its fruition at.a future moment. Hence, past and future are
existents”.

: The Yoga-system also establishes the reality of the past
and future in a similar manner. The sitra ‘HTTHRE TTEITISETA-

{9 AEEImEMEATY  TAEgIN SR, Sisead 3,
Yoga-bhasya iii.14; also see ﬂmﬁf?ﬁ?ﬁ\il THER X9=, 1ii. 13.

2 Masuda, Origin and Doctrines of the Earba Indian Buddhist
Schools, Asia Major, Vol. ii. 1925, pp. 312, n3.

3 See the commentaries on the dbhidharma-koia, v. 24,

NN
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CEiCy Emfum;j (iv. 12) bears testimony to this. Here, the Bhasya

argues that if the past and the future did not exist in reality. then in
the absence of any substratum their cognition also would not arise
at all, Further, in case of the negation of past and future, the
fact that former deeds produce their fruition in future would always -
remain inexplainable. Tf any deed whether performed with a  view
to enjoy the merit to be obtained therefrom or to attain eman-
cipation would tend to no result at all, then the performance of
meritorious deeds would be futile, Thus we find that both the
Sarvastivadins and the Samkhya-Yogins apply almost the same
process of reasoning in proving the reality of past and fature,

In this connection it should be taken into account that neither
Samkhya nor Yoga admits of the existence of ‘time’ as a separate
entity. The Yoga-bhasya emphatically states that ‘time’ is an
empty construction of the mind without any reality behind it*.
Though they insist on the reality of past and future, one need not
apprehend that the author of the Yoga-bhasya is thereby going to
controvert his own statement. The fact is this that the past and the
future whose reality is admitted above refer to the different stages
of an entity and they do not speak of the duration-time. Here,
both -Sﬁmkhya and - Sarvastivadins explain “the reality of past
and present by the term adhvan which speaks of a transitional
period as opposed to kala, the duration-time.

Most interesting is to observe the four different theories of
the Sarvastivadin teachers, propounded with a view to explain the
relation of the permanent essence of an element and the various
manifestations it undergoes in its past, present and future stages.
In this connection, four prominent teachers hold - four different
views. s

(i) The venerable Dharmatrata maintained a change of

existence ( WEWIIEEY ). He holds that an element has got
1 T W TG R i 59,
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different existence at different times and in course of transition, it
does not lose itsell entirely. The manner of existence is only changed
and not the essence ; jnst as a golden pot when broken, changes its
form only, but the gold itself is not affected thereby at all.
. Similarly, an element which enters into its present stage from the
future one, gets rid of its future stage and when from the present
it becomes past, it gives up its present stage and retains the present
one. But the substance itself remains the same always,

(ii) Ghosaka holds that an element changes its aspeet in
different times ( ZEoT=aqEEY ). For instance, an element when
enters into its past stage, retains its past aspect without being
detached from its present and future stages: when it isin its
present stage, it retains its present aspect without being detached
from its past and futore stages and so on. This is illustrated by
the ease of a passionate man who when in love with a parti-
enlar woman does not thereby totally ignore his love for other
women. The fact is this that his passion becomes prominent at
the time for the particular woman whom he loves, whereas it is then
latent in the case of other women.

(iii) Vasumitrd advoecates a change of condition ( s/FEqr-
sTu@EET ). He maintains that the condition under which an
element does not produce its function is called future, when produces
it, it is ealled present and when having produced it ceases to func-
tion, it is then called past. Thus everywhere there isa change of
condition and not of the very essence of the element itself. This is
illustrated by a line which when marked in the place of tens becomes
ten, when in the place of hundred becomes hundred and so on.

(iv) Finally, Buddhadeva was of opinion that past, present

and future were contingent upon one another ( F=TMSATS ) ;
just as the same woman becomes a mother with respect to her

child and a davghter with vespect to her mother.
It is.curious to notice that Pataiijuli also vefers to these
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different forms of mianifestations in the Salre ‘wiq @EfZAY -
ZgmeEqRam =AEaEn’ (i 13 ). The Yoga-bhasya explains
and illustrates them almost in the same langnage as has been done
by the Sarvistiviiding®.  OF these, the FHIR of Pataiijali  does
not differ from the wEaom of the Buddhists, for the _Bllﬁssyn itself
counts ¥ and WA as the same thing. Buddhadeva’s theory is

1 After the manner of Vasubandhu on the Ablidbarma-boda,
Ka, V. 25, Kamaladila also in his commentary on the Fatfra-
samgrake ( Trikidya-pariksi p. 504 ), is foond to utter the
following lines in this connection :
a9 WEFTEEE T, § e, siereg e aarsamiy $1e
T 4 PR aw galEeas w2d FgveEmRIERiee guarae T
e A4 AAAEFAIRAAEATEEE ) iR garaeaaREdta admand
aRaaY Wil simaamaiEdta wdTwe, w9 2ITEFAET, , 89T i |
FYNFAYEE wreAdeE: @ feE, wwisay waeishatsfiamgng -
SANTARTArAl  symsamidgT: 1 3w gEy owedi feal om: Jnefi:,
UFHANE-HEAAR 51T
ATMsANEER  wgeAIni: | @ e,  wdlsesn  AmTlsIMAT
AEAFIS! MATsIEIaE! 9 F4a: 3 seaed [@Eft wesfmeEm ) qw
gefEs owy afger esfeg=eT, I9% 399, SeEg 9994 ; a0 siRdsafaat
il SAATET: FEgAlsAla SRS 1 )
sFqqIsAfeEl 35%9: | @ few, 96lsEy A phATeTEeY 3=
R ¥ wE w SiseR gRar AR
Similarly the Yoga-bhisya also argues :
A% oy 9 alueeenas sfemmasindy weragrE a9
gaftarEaE s feamvs WaearE WAl S ZSEgaE@m
TR —Ydistiy  adaisiaegngSisamTATaEEl sy
figw:, TnsAamAlsArEegnyE adaadarl sgsmhgE:, da T ine-
FYMGHISHAARIATEST wgmreaRgs o A9 597 gaet fEat o=t T Sug
Froat st |
7 Wil e ydg sqeqre:, ° sfgm ssiaw a aeIwEl argaEaseE
ARfAREe srqeasatdt 7 xeuEaCa:, aSE 16 TANE 99 THME 19 ORATe,
A1 FAsh @l g <sad gRar < w@E @
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not counted separately in the Yoga ﬁystem.' Probably it was
included in the =R ; for the very illostration of the same
female as being the mother and daughter finds its place there along
with that of the ‘mark” which iz counted as ten, hundred and one
secordingly as it is made in the place of tens, hundred and unit ete,

Of the four theories mentioned above, only that of Vasumite
found general aceeptance to the Sarvastividins, while the rest were
rejected by themselves. But the Samkhya-Yoging accepted all
these views with a synthetic spirit.  In this connection, the Yoma-
bhisya emphatically remarks that practically there is only one kind
of manifestation of the object which is being treated differently
under different circumstances?,

The question whether the ideaof these different manifesta-
tions were received by the Sarvastivadins from the Samkhya or
it was the Samkhya who received them from the Buddhists is not
easy to ascertain.  Vydsa who is not generally counted as a very
early anthority on the subject may be influenced by the Buddhists,
but it also should be taken into nccount that the later Sarviistiviidins
reject the theory of Dharmatrita on the ground that such a view
would drift them towdrds Samkhya®.

Further, while establishing the reality of the past and the future,
the Vaibhasika is also charged by the Sautrintika as advocating
ultimately nothing but the theory of the folliwers of Varsaganya.
In this connection, the Sautrintika is found to urge that “if cvery-
thing withont any exception is pre-existent, there can be nothing
that could have a force to produce anything ! In the end it comes
to the same as the theory of the followers of Virsaganya. Accor-
ding to them there is neither produetion of something new nov

1w ux gEpeRodl HEeEias, i, 15.
2 a% yan: R siemTm ey, Kamaladila on Taltva-

sampraha, p. 504 Also see the commentaries on the
Abhidharma-kosa, Ka, 25,
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extinction of something existent : what exists is always existent,
what does not exist will never become existent™.

Thus it appears that the Vaibhisikos were, more or less,
influnced by Samkhya in establishing their special theories®,

SAMKHYA ACCOUNTS IN THE CARAKA-SAMHITA AND
BUDDHA-CARITA

The Caraka-Sambhita here and  there deals with some topics
of philosophical interest and some of them contain clear traces of
Samkhya®. In the beginning of the first chapter of the eighth book,
the pupil Agniveds is found to ask Atreya about the nature of
atman. Tn reply to this, Atreya speaks of the three different types
of @lman as are conceived from the different angles of vision.
Of these, the first one is the conglomeration of the five material
substances and the conscious element, the second forms the pure
consciousness alone and the third being the conglomeration of twenty-
four principles which comprise the mind, the ten organs, the five
objects of the senses and the eight-fold praketi ( viii. i. 15-16 ).
The first purusais the ordinary individual ( 922 Ggfa & 3
o= oA, 4% Ta1 IREAEAT TEE AW R, viil v 5 ).
The second type wholly tallies with what is conceived in the
Samkhya literature.  The thind one deserves special attention.  Its

1 Stcherbatsky, Vasubandhu on Sarvastivada, Central conception
of Buddhism, p. 8y.

2 Perhaps the influence of Simkhya upon the Abhidharma litera-
ture was brought about by scholars wha had been p'n."riuus]y
adherents of Samkhya, but later on embraced Buddhism. For
instance, Harivarman ( 3rd century A.D. ) is said to have been a
follower of Samkhya before he became a Buddhist, DBut he
introduced some doctrines of Samkhya in his Safyasiddhi-Sastra,
Ui, Vadlesika Philosophy, p.5sn. Similar may be the case even
with some of the earlier Sarvastividins,

3 The fact came to the notice of Prof. 5. N. Dasgupta for the frst
time, Higtory of Indian Lhilosaply, Vol. 1, pp. 213-17.
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twenty-four constituents are nothing but the evolutionary series of
the Samkhya'. But the puwiusa of Samkhya is nothing but the
pure conseiousness itself and it is generally reckoned as the twenty-
fifth principle. Further, Simkhya is always keen to differentiate
the purusa from the group of the prakyti. Then why does Caraka
maintain the r@s, i. e. the conglomeration of the twenty-four prinei-
ples as the purusa®* which from the strict Samkhya point of view
cannot be called pwruse at all ? The answer proceeds from the
statement of Caraka himself He concludes that the supreme
puruga is not subjected to birth, for it is without any beginning.
But the puresa which is called +@i is the out-come of delusion, desire
and hatred (viii. i. 52 ). Tt is endowed with delusion, happiness
misery, life and death (i 86 ) ; itis the object of medical treat-
ment ( FafFe 9 ¥ qum fd, i. 37 ). Further, Caraka is an
authority on the Ayurveds, and it is natural that his interest should
be centerd upon the type of purusa that ean undergo medical treat-
ment ;  but the puruga of Siankhya is always without any modi-
lication and hence a physician has very little to do with such a
prruga.  Speaking briefly, the r@#i which is the conglomeration of
the twenty-four principles is nothing but the individual and it
passes for the purugae in its ordinary sense. Further, a critical survey
of the entire text of Caraka reveals the fact that he was highly
influenced by Vaidesika and Samkhya. The firsst conception of
the individual proceeds from the standpoint of Vaidesika and the
last from that of Samkhya. But the difficulty is not still removed.
While speaking of the first purusa he states that itis the conglomera-
tion of the five material substances and the conscious element,
whereas in the ease of the radi he absolutely disregards the conscious

t  This series differs from the traditional Samkhya in some respects,
for further discussion about it, see below p. 103,

z  wifanfast Ew wfa SENH T, -gﬁr.-rd'. L.34. Also compara ‘g
aRsmEelg aizar g = @, Moh. xii. 351. 16, where radgi speaks
of the subtle body.
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element. UTnder these circumstanees, the »@é ean be better treated
as a dead body which is also devoid of consciousness,

In viii. i. 59—67, Caraka deals with the vyakta and avyalkta,
prakyti and vitara, ksetra and ksetrajra. Let us examine all these
points and see whether we can arrive at a satisfactory solution of
the problem as raised above.

The eight-fold pralkyti as it is stated there, compriscs the five
gross clements, the ahambara, buddhi and avyalta. The vikaras
are sixteen in number and they ave the five organs of knowledge,
the five organs of action, the mind and the five objects of
the senses ( i. 62-2 ).  Thus we find that the pralrti and vikare
groups contain twenty-four prineciples in all and they do not differ
from the 7a@& which is also held to be the conglomeration of these
twenty-four principles. DBut these principles which constitute the
prakréi and the vikgra groups are further divided into kselra
and ksetrajna. Kselra is the combination of the twenty-four prin-
ciples except the avyakila, whereas avyakts is known to be the
kgebrajna (i. 64 ). From cuvyakte comes out buddhi, from buddhi
appears alanlk@re and from alank@re come out the five gross
elements.  This conception of kselrajive as well as the manner of
the evolution of the tatives differs in some fundamental points from
the orthodox Samkhya. Tirst of all let us examine the conception
of avyalta. In the orthodox Samkhya, evyelic is read as a
synonym of prakrti. Caraka also states this to be one of the consti-
tuents of the cight-fold prakyti and holds budidhi to be its evolute,
and so far he does not practically deviate from the traditional
Samkhya. But it is curious to notice that he identifies avyalta
with kygelrajia which ordinarily passes for the @lman. This is notall.

He emphatically declaves avyakta, pradhana, prakrti, jiva* as the

I Johnston wrongly remarks that five is not referred to anyfwhcre
by Caraka, Early Samkhya, p. 46. The word occurs in Sarira,
Iv. 7. See also p. 102, footnote 1,
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synonym of atman', which the orthodox Samkhya cannot sanction
at any rate; for its main interest is to show the atman and the
prakizti as the two distinct principles. Speaking briefly, in the opinion
of Caraka, avyalkta or prakyti and the a@tman constitutes one single
principle® and this is why he enumerates twenty-four principles in
all.

The identity of avyalta with purusa is also hinted at in the
expression “TRITERGWEAT QAT F9TF Mbh. xii. 218. 12, where
Paiicasikha is found to state that the supreme reality is the avyalta
in the state of puwrusa®. Further, Yajiiavalkya also refers to
a school of Samkhya which holds puwrusa as the twenty-fourth
principle®. Hence it appears that there had been a school of
Samkhya which combined avyalta and pwrusa as one principle
and Caraka was an exponent of that particular school.

The first chapter of the Sarira is an admixture of Samkhya
and Vaisesika views. We find that the answer to the question of
the enquiring pupil proceeds sometimes from the standpoint of
Samkhya and for the most part from that of the V aiesika.  Thus
we find that the supreme self is stated to be endowed with will,
hatred, happiness, misery” cte, a purely Vaisesika view. Such

1 See, 59 9: ssR=wAT 281 FC0ig 9,1.340, also... ¥d@um:....

GG LU o R I S — |, iv. 7.

The Yajhavalkya-samhita also identifies avyakia with aéman in

the hemistich ‘w=mamr gag: Faw® fawgd’ iii. 178.

3 Nilkantha, the commentator, explains the fragment in the light
of Vedanta,

4 See, w3 v=figs wgfis = =R, Mbh. xii, 318. 72.
also, w=RETIRE=T FrNshy war s,
T AgE IR A AgaEL n, 73-4.

5 T &: §9 3:€ §g@ AFA gA:,
3f&: wiiegRt Pah wamn:, i, 71.

L&)
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instances have sometimes rendered it diffienlt to differentiate the
genuine Samkhya accounts from those of the Vaisesika.

But in other important respects his exposition of Samkhya
does not necessarily deviate from the ordinary one. For instance,
the gunas and their characteristics are referred to here and there.
The Samkhya theory of causation is clearly hinted at in the expres-
sion ‘EEY SFEISTAGWAAERA § s=Aaa’ (il 16 ). The existence
of a subtle intermediate body capable to migrate into the next
world?, is also maintained in 1. 51.

Let us now turn our attention to the twelfth canto of the
Buddha-carita of Agévaghosa where Arida, the former teacher
of Buddha, is found to offer an exposition of his philosophy
which is nothing but a brief treatment of one of the varions
schools of Samkhya. From a eritical examination of this account
of Samkhya we find that it tallies to a considerable extent
with  what is furnished by Caraka in the Sarirva-sthana of
his medical treatise. We are showing some points of their striking
similarities below :

() Unlike the Karika of Iévarakrsna, both Caraka and
Asdvaghosa classify the awyalkta and its evolutes into two groups.
The first is the eight-fold prakyti which constitutes the awvyalkla,
buwddhi, ahankara and the five gross elements ; the second being the
vik@ra ( modification ) group which comprises the ten organs, the
mind and the five objects of the senses. Neither Caraka nor
Aévaghosa mentions the tenmatras and both of them count the
objects of the senses as the fattpas. The main difference of opinion
lies in the fact that Caraka combines the pralkzti and purusa into
one single principle which he calls avyakta, whereas Asvaghosa
is not found to advocate such a peculiar view. Both the authors
speak of the division of ksetra and ksetrajna and at the same time

1 #EgR: %9 & sCragna: o,
gy &f ywami FROT @A |
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are keen to differentiate the avyakia from the vyakta, ie. the un-
seen from the seen.

(ii) While explaining the cause of misery, Caraka states that
“delusion, desire, hatred and activity—these four are at the root of
inclination and this in its turn gives rise to &G ( egoism ), TF
( attachment ), Hz ( doubt ), =@ (wrong conjunction ),
9@ ( down fall ), fuer ( wrong notion ), sf@g ( lack of
descrimination ) and 3Tgq™ ( wrong means ). Just as trees with
huge branches subjugate a tender tree that springs up by their
side, even so the purusa is overcome by these eight factors and as
a result of this he fails to transcend his worldly existence.”

Of these, the idea that T am endowed with such a caste, such
heauty, such wealth, such intellect, such character, such learning,
such rank, such age and such influence is said to be ahankara.

Sanga or attachment is that stage when mind, speech, body
and activity do not tend to emancipation.

Samsaya is to express doubt in the existence of the fruits of
action, emanecipation, soul and the future life etc.

The idea that T am unchanged under all circumstances, T am
the creator, I am nn.t{lmlly established, T am the conglomeration of
the body, senses, intellect, memory and the like, is what is called
ablisamplava.

That parents, brothers, wife, children, kinsmen and rela-
tives are mine and I am theirs is to be regarded as abhyavapata.

Vipratyaya is the wrong notion of what should be done and
what should not be done, of what is beneficial and what is not bene-
ficial, of what is good and what is bad.

Avisesa is the lack of discrimination between the pairs of
opposites, such as the conscious and the unconscious element, the
primary constituents and the modifications, inclination and
abstention.

Sprinkling ( of water with /usa grass ), fasting, Agnihotra

-
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ceremony, taking ablutions thrice in a day, invoeation, perfor-
manee of rituals on one’s own account as well as for others,
hegging for religious purpose, sacrificing life on entering into water
or fire and such other practices are to be known as anupaya.

Aévaghosa also cnumerates and defines these eight factors
which are at the root of worldly existence. The sequence of these
motive factors as counted by Caraka and Advaghosa 1s not the same
and both the teachers slightly differ here and there in their defini-
tions'. To make the point clearer, we are quoting below the corres-
ponding portions of the Caraka-Samhita and the Buddha-Carita :

WHIGAT — REeZ-aaaagel W, A5 SEg-an- -
AT - P PR AP TiE FRAH geaar T S -
AAFeAARE, Ahngar A aumiEaa | adEs-fe-ge-ghe-aie-
FrRrE- T - TR g | AR A1,
T aw | wewsAagwdennaEn: G| F ity @I G-
R e u e e R HERE I o b e i (AR LU L L R I S
S29: | 9% W RE-STE - Tee- Ay - FE- SeY, T TREeRERTE: |
AT RARAEAg Pt R | SR 9E-
frprEn: mafafarar SRR | AT g - -
ST AT - e AR ST BARe SR
BT | Caraka, on Sarire. V. 12—20.

PeEE IR, SR e |

AfEE Il AgrEEETEas 1) 22

74 fagegy AW fadd sead |

Fa T HeAEA wedse 1A
sdreTERE At neawaTaE e |

SRR pEETE T FAd | %8 )

! Some of these variations are pointed out by Johnston in his
translation of the corresponding verses of the Buddha-Carita,

Y—I14
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g WHIERTARERTEA T f |
Bftwreazdss &3 9 == 1| = ||

q UIE | uAg qe ghgsm wW T |

TEIAT TOT: HisgfT 7: SisRrETa: 1) 2¢ 1|
sfsdd flm afvggmgea: |

AT = A 37 |isfEm 5f a0 e
AREHREAREFR NIRRT |

AU 3 TRETIE T 1] 30 1)

| I gHAT FAARgRgFEAL: |
Fdsaatieay |ishirag sf w9 1390
RAZREREfY g @Rt |
fRAiseATa: @ d6r ¥ aed ) 32 )

Buddha-Carita, xii.

(iii) The conception of liberation, as advocated in the Sam-
khya accounts of these two texts, also deseryes special attention. In
this connection, it issstated in the Caraka-Sambhita that in the final
stage of renunciation all knowables become known and as a result of
this all sorts of feelings with their roots are exterminated ( §arira,
i.153). After this the individual soul which becomes one with
bralman can no longer be experienced ; being divested of all ideas, it
then leaves no trace of its individual existence. Brahman is indes-
tructible and without attributes, and it is the goal of all who know it".
Thus we find that in the opinion of Caraka, brakman is the supreme
felicity of life and it is identified with the stage of liberation.

1 s el agyd yaem Aoy,
F:ga: advivateg g 7 fed
T oAwRa AW Ty
T AR a9 ey ggein I, 1. 154-55
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The identity of brabman® with the stage of liberation is
further mentioned explicitly in the following couplet which reads
the various synonyms of final beatitude :

*fad e e REEeE
swgd A | {7 a1 of qaid: siassaa |

Like Cuaraka, Asvaghosa also identifies the stage of liberation
with fralman. Thus he is found to state that ‘the supreme
braluman is without any attribute, it is real and immutable. This
is called liberation by the wise men. The following verse bears
testimony to this view ;

‘qae TR 7 ® fAfE g gane,
AT TfA aeET: Tt g |

These remarkble similarities of the Samkhya accounts of
Caraka and Asdvaghosa tend to suggest that both of them received
their ideas from a common source, and evidently it was different
from the school which was represented by Tévarakrsna.

Besides these, there are some other technical terms of Sam-
khya which find their place in the accounts of Aévaghosa, wheres
Caraka does not care to discuss them serious]ly. First of all, let us
turn our attention to the definition of sallva. Here Aédvaghosa
states that the primary matter, its modifications, birth, death and
old age—all these are zaid to be saftva*. Reference is also made
to sallva in the fragment ‘THAAT IT AAAEHAATAIHAH ==+,
which is quoted in the Yoga-bhiasya (ii.5) and attributed to
Paficagikha by Vacaspati. But Caraka does not define the term,

t Elsewhere Caraka states the inner sell as the drakman, Sce ng
W gaee gied HE oo oRWmTE, V. 6

zZ  Narira, v.34.

Buddha-Carita, xii. 63,

4  asfis R s g9 @9 =
TR FEmaS Prawalk g, Duddha-Carite, xii. 17,

ay
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though he refers to the expression ‘@gaw’ here and there. The
varities of five-fold ignorance (ggaat @ ar) are also enumerated
and defined in the Buddha-Carita ( xii. 33-7 ) whercas Caraka
does not mention them at all. The doctrine of this five-fold
ignorance is attributed to Varsaganya by Vacaspati®.

Further, there are some ideas in the exposition of the philo-
sophy of Arada, which are closely related to some of the passages
of the Samkhya accounts of the Epic. First of all, let us examine
the conception of wyakta and its differentiation from the avyakta.
In the opinion of Arada, wyakta is that which is subject to birth,
old age, disease and death, while the reverse is known to be the
avyakta. This we know, from the following couplet of the
Buddha-Carita ('xii- 22 ) :

e Ed A g S 9 9q |
ABARIATG [FFaH=qs g FA9aa |

A similar idea can be noticed also in the following couplets

of the Mbh. ( xii. 236. 30-1 ) :

T am@fi’la S (o] aa‘%: T qq 1
St o 97 aghidwtizan )
fandiaAdt 79 azsreaTRaq |
Secondly, Asdvaghosa is found to introduce some technical
terms, such as !lﬁlg-ﬁ, A%gz” and the like, while depicting the philo-
sophy of Arada. The Epic also frequently refers to such terms
in the Samkhya accounts of Vasistha and Yajiavalkya®. But these

1 w3e3 dishuee warg avwa:, Tattva-kaumuds, Ka, 47.

Also see, @ wmed waRm wRw.......w¥ @@ @@l @ DD
AT Wi e 50, Yoga-bhasya, i. 8.

2 See, ‘aRT@I 7 samasswia T xii. 40, also ‘@ gAlsaRgEE
samRREEaY, 21, | -

3. See above, pp. 48-9. The term ‘@@3x’ oceurs even in a

quotation in the Yoga-bhasya which runs thus : sawa=g
A AR, ... FASIRTE (6. 5).
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terms are conspicuous by their absence in the Samkhya-Karika
and its commentaries.

The classification of the twenty-four tativas into two groups
of eight primary constituents and sixteen modicafications, and conse-
quently the negation of the tanmatras are also to be met with in
the Epic*.

Arada is of opinion that ignorance, activity and desire—these
three are at the root of the cycle of existence ; he who abides in
these three cannot transcend existence. This we know from the
evidence of the following verse :

AT T JET T HAT HERGAR,
ferdisfenfeaad segeaq @ arfagaa ( xiii. 23 ).

The Epic also reiterates the same thing in the following
couplet :

o qata HE arg arag A1,
AIE-HA-FENRTAEARTOIST whaq (il 2. 71).

Of these ‘s’ and ‘af@ar’ do not differ fundamentally.

Again, Arada regards Jaigisavya, Janaka and Vrddha-
Paragara as the upholders of his philosophy.s The Epic also in its
turn does not ignore the view of these celebrated exponents of
Samkhya®,

Thus it appears that Aévaghosa, Caraka, the Epic and even
the authorities cited in the Yoga-bhasya were more or less in-
fluenced by a common school of Samkhya. But Asvaghosa deviates
from all other Samkhya teachers in one important point. His
conception of the four kinds of meditations®, the practice of which,

1  xii. 306.27-9. Also see above, p. 42.

2z For Jaigisavya,see Mbh. xii. 229. For Janaka and Vrddha-
Paridara, see xii. 218-9 and specially xii.-320. 24, where Viddha-
Paradara is identified. with Paficalikha. Also see above, p. 8o.

3 See, xii. 49-56,
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in his opinion, gradually leads one to final emancipation, is cons-
picuous by its absence in any of the existing works on Samkhya.
These meditations correspond to some extent with those of the
Buddhists ; but the fact whether these conceptions of the numerous
meditations and trances were the independent achievements of the
Buddhists or they were borrowed by Buddha from the Samkhya is
not possible to ascertain, for the data as are left to us are not
adequate.

The doctrine of the gunas does not find its place in the
accounts of Arada, hence Aévaghosa is sometimes accused by
scholars® for expounding a school of Samkhya which does not
speak of the gunas. The reason of not incorporating the guna
theory into the teachings of Arada is not very far to seek. Arada’s
treatment is after all brief and concise. Like the guna theory, he
also ignores other fundamental doctrines of Samkhya. For ins-
tance, he is not found to speak of the satkarya theory which
asserts that the effect really exists beforehand in its material cause,
nor does he care to speak of the pramanas and their varieties.
Does it thereby indicate that he is going to expound a form of
Samkhya which ignored not only the Junas, but also the doctrine
of causation and epistemology as well ? The fact is this that
Asvaghosa is after all writing a Kavya and not a philosophical
treatise. Hence for philosophical discussions, his space was limited.
This is why he made a brief statement of the philosophy of Arada
and did not consider it necessary to set out his philosophy in detail.
Thus we do not find any reasonable ground to accuse Asdvaghosa
of having expounded a form of Samkhya that did not speak of
the gunas.

That Asvaghosa was not ignorant of the guna theory can be
further proved from the evidence of the Buddha-Carita at
xxvi. 10—14, where he is found to refute the doctrine of the gunas®.

1 Bee Keith, Samkhya System, pp. 25-6,
2 Pointed out by Johnston, Acts of the Buddha, Introduction, lviii.



SAMKHYA TEACHERS AND THEIR
WORKS u

Kapila, the great sage, is regarded as the propounder of
Samkhya. In the Samkhya tradition, he is held to be the first
among the wise ( 3nfZfagrr ) and he appears at the beginning of
each cycle of creation. Virtue, wisdom, dispassion and power are
natural to him and he is the foremost of the siddhas.  His siddhi
or perfection is regarded as an instance of what is called ‘Sentang
t.e. he was endowed with perfection from the very moment of his
birth. Tt is stated that out of compassion he imparted the know-
ledge of Samkhya to Asuri, his first disciple. This is corroborated
by the expression ‘efzfagm frtafaaafime Feoar wER wEiEa-
g eeamm a8 S as quoted in the Yoga-bhasya (i 25 ).
The term ‘Fmiorta=’ deserves special attention. It- shows that the
teacher assumed a form by dint of his supernatural power and
appeared before Asuri to impart to him the knowledge of Samkhya.
This shows that Kapila had no physical body and thus he cannot
be regarded as an historical person. .

The Mbl. also mentions him to be the propounder of Sam-
khya®. But he is somewhere stated as the incarnation of fire,
somewhere as the light residing in the orb of the Sun and elsewhere
as one of the mind-born sons ( A®YH ) of the god Brahman.
Further, heis in one place identified with Visnu and in another
with Siva. The Bhagavata Purina mentions him to be the fifth
incarnation of Visnu® ~All these facts clearly point to his mytholo-
gical origin and he may not be taken as an historical personage.

1 For janma-siddhi, see Y.8. iv. 1.
‘giera 3w Ffuw: oAl @ 99, Xil. 349. 65,
‘gg#: @igel A9 fagw FEfagaq
Wamg<d § @ awawEtEeEy; i 3. 10,
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The initiation of Asuri by Kapila, as depicted by Paramartha,
Mathara ( K&, 1) and Jayamangala ( Ka, 70 ), is also fanciful.
All these authorities declare unanimously that Kapila appeared
thrice before Asuri—each time after a lapse of a millenium.
Perhaps the story came down to these teachers from the works
of ancient authorities on the subject. Thus we find that mytho-
logical element is prominent everywhere and as a rvesult of this,
the historical fact has totally disappeared.  Speaking briefly,
Kapila cannot be taken as an historieal personage. His name
was associated with Samkhya probably to give a greater sanctity
to the system.

Further, the commentators as mentioned above charac-
terise Asuri with the epithet ‘E&ﬂEﬂ’Tﬁﬁ", L.e. one who had per-
formed sacrifices for thousand years. This shows that before his
initiation, he was a staunch advocate of the Vedic sacrifices. The
fact whether he was identical with Asuri of .f-_ll:lt:lp:l.tlm Brahmana
iIs not possible to ascertain. The Puranas read his name along
with Kapila and such other mental creations of the god Brahman ;
but Mathara ( Kz, 1) and the Jaymangala ( Kz, 70 ) mention the
pupil of Kapila as a<Brahmin, belonging to the clan of Asuri.
Hence it appears that some of the commentators regarded him as
an historical person.  The Mbh. states him to be the upholder of
the doctrine of brahman’.

Gunaratna Sari® attributes the following couplet to Asuri :

“fafr eFaRomT g2t Wiser wo |
aiafwaTa: =9 2 SFaEsER ||

But how far he is correct, is difficult to asecertain.

Xii. 218, 14, ¢

See his exposition of Samkhya in the Sa:}a’(zréana-mm;:cmya.
3 The commentary Pyomavati also quotes and explains this verse,

but does not mention the source. The reading is slightly

different ; it reads ‘afamesaRwar, p. 521 (chowkhamba edition)
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In the hierarchy of the Samkhya teachers, Paiicasikha comes
next to Asuri from whom he is said to have obtained the knowledge
of Samkhya. Like Kapila and Asuri, he is also portrayed mytho-
logically in the Puranas.

It has been already pointed out ( p.91) that a Pali text
refers to one Brahma Sanam-kumara who having created a grosser
personality became Kumara Paiicasikha in appearance. The
Yuktidipika also regards Paiicaséikha as a Kumara. Further,
Sanatkumara is known to be a mythical figure in the Sanskrit
literature ; for he is said to have originated from the mind of
god Brahman and elsewhere in the Mbh, he is mentioned as a
Samkhya teacher along with Paiicagikha and others. Taking
everything into consideration it appears that one Paiicadikha passed
as a mythical figure even in the days of Buddha and he may even
be identical with the Samkhya teacher of that name as represented
in the Purapas. Asvaghosa* also in one place mentions Asuri and
Paficagikha as celestial beings.

However, Paiicasikha figures as an historical personage
in the Epic. In xii. 218, he is mentioned as the son of Kapila,
the female brahmin, and elsewhere his pupil Janaka states him
as a mendicant belonging to the family of Parasara®. Asvaghosa
also refers to one Vrddha-Parasara along with Janaka and Jaigi-
Savya as an exponent of Samkhya, and attempt has been already
made ( pp. 80-1 ) to identify him with the mendicant Paficasikha of
the Mbh. Thus we find two Paiicasikhas, one mythical and the

‘1 Buddha-Carita, xxi. 10, translated by Johnston, Ac/a Orientalia
Vol. xv, p. 100,

2 Mbh, xii. 320. 24.
¥—15
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other historical. This Vrddha-Paridara alias Paficagikha must he
placed at a period before Christ as even an early authority like
Advaghosa speaks of him to be un ancient authority on the subject.
Buddha also seems to pre-suppose him, for he is found to refute
the: doctrine of sense-control of one Parasariya who appears to be
identical with Paiicadikha. The point has been already treated
elaborately in pp. 80-1, ' The Mbh. also speaks of him asa teacher
of remote antignity. On the otherhand, if we assume that the
Janaka-Paiicasikha episode of the Epic conveys a faithful represen-
tation of his philozophy, it becomes difficnlt to place him at a
petiod before Buddha, for some of his utterances in that episode,
bear testimony to the fact that he is going to refute therein the
doctrine of Buddhizm®.

The Philosophy of Paiicadikha as depicted in the Epie
deviates in some fundamental principles from the traditional
Simkhya and this has been already noticed by us ( pp.43-4)
while discussing the Samkhya accounts of the Mk,

In order to corroborate its own statements, the Yoga-bhasya
is found to quote some fragments here and there from the works

1 See, #fa o gour 5 SRz TN
HC SN g St g Aidaas g
A gt +4da am  LE g
TGRS g 90 Fq] gerE: )
s xiL 218, 3920,

Cp. =4 Smeaes THEFERT SEEgE sgEkad g
S8 | wAmRr SAl, agwien e o R a1 fee fEaEd i,
M Freveds Xy, @fw g BT 1 o Aoad
A A @ Rewdia Yawd ol T Ryeds =y, s Rae-
Wanafeci 1 wgaf St q@aEt (Ana Fimen@iafed sl .. Candrakicti
on ‘GETm-igr, ﬂfﬁ-ih;;mnfkm—yﬂtﬂ p- 566,
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of Samkhya and Yoga teachers: Thus the Bhasya (i 4, ) quotes
the aphorism ‘@7 g3+ @afaea 399’ with the remark T 9 gAY,
while Vicaspati states this to be the sitra of Pafieasikha. The
siatras as it is well known must be brief and concise. But it is
astonishing to notice that even the longer quotations* in the. Yoga-
bhaisya which under no circumstances can be regarded as sitras,
are sometimes attributed to Paiicagikha by Vacaspati. Tt thus
appears that Paficasikha was not. only the author of a Siitra, but
also wrote a Bhasya or some such treatise in prose on Samkhya-
Yoga. Bat this does not seem to be convincing. Had Vacaspati
ever =zeen the works of Pafcadikha, he would have naturally
furnished us with some accounts of them. Moreover, nowhere
in his commentaries on Samkhya and Yoga, he is found to
acquaint us with any of the teachings of this celebrated teacher
other than what have, in his opinion, already been quoted in the
Yogabhasya. Hence the anthenticity of his statement seems to be
doubtful,

Further, the fragment ‘Surfaman geafmam wewo e,
TR e a8 e’ is quoted in the Yoga-bhasya (iii. 13)
and Viacaspati regards this to be the view O&f Paiicasikha. But
the author of the Yukti-dipika who has every reason of being
regarded as an earlier authority on the subject, attributes this to
Varsaganya® Notonly this the Yoga-bhisya itself in one
place attributes a quotation to this celebrated exponent of Sam-
khya®, Taking everyt:hing into consideration, it appears that most
of the longer quotations in prose in the Yoga-bhasya were taken
from the work of Varsaganya and not from that of Pafieagikha as

1 =wwes 71 S@ArAAmNSdE,, TasREE:, i, 55 @R aen
HEC---FRER, i, 13, ' : :

2 a9t < sy AN 93R R, p, 72,

3 ffouafr- ey qerEAAE i, i, 53.
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Vicaspati thinks them to be. But what about the anthorship of
the Sitra as referred to by Vyaisa himself ? In the present state
of our knowledge, it is not possible to determine precisely the fuct

whether the aphoristic treatise containing the said Siitra® came from
the pen of Paiicasikha or from that of Virsaganya.

The Samkhya-Siitra refers to the view of Pafcagikha®
on the nature of ‘invariable concomitance’ (eyapti ) which plays a
prominent part in logical discussions. Again, his view on the canse
of the conjunction of the praketi and the purusa is also referred
to in vi.68. But we are not prepared to attach too much
weight to this Sutra, for it is generally held to he a later
work. Again, some of the later writers on Samkhya are of opinion
that Paficadikha wrote a commentary on the Tattvasamasa-Siitea.
We shall disprove their view in our discussion on the “Pattvasamisa-
Siitra and its commentaries’. Bhoja and Hemacandra ascribe the
authorship of a Kavya treatise of the fitle of Sfidraka-katha® to
one Paiicadikha, but it cannot be definitely stated whether he is
identical with the re-nowned Samkhya teacher of that name.

Sastitantra and its authorship
In the last verse of the Samkhya-karika, Iévarakrsna states
that his treatise in seventy distiches is » compendium of the entire
Sastitantra, divested of parables and the controversial doctrines of

1 The fact that there existed a Sfitra text upon S8amkhya even at an
early period, can be noticed in the exprerssion ‘getwri-ganew’ of the Fudti-
dipiki, p, 175. Further, in his Catalogue of Sanskrit and Privkre Mss. in the
Central Provinces and Berar, Rai Bahadur Hiralal informs us of the existence
of a Ms. ofa Samkhya-Siitra of Paficasikhiiciirya ( No. 6371 ) in possession
of PL. Govinda Prasad Sastri of Jubbulpore, No opinion can be expressed
here until the text is thoroughly examined,

2 FRaARsT R Tl v. 32,

3 Pointed out by Krishnamachariar, Classical Sanskrit Literature,
p. 461,
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other teachers. This shows that the original work on the basis o
which he composed the Karika, passed under the name of Sastitantra
and the significance of the name was probably due to the fact that
the text dealt with the sixty different topics of Samkhya.

According to the Rajavarttika®, the sixty topics of discussion
consist of the ten fundamental principles, the five kinds of error, the
nine contentments, the twenty-eight infirmities of the organs and
the eight perfections. Of these, the ten fundamental principles
constitute (1) the reality of praketi, (2) its unity, (3) its purposeful-
ness, (4) its difference from the purusa, (5) its activity for the sake
of the purusa, (6) the plurality of the purusas, (7) their union with
and (8) release from the prakyti, (9) the duration of the body and
(10) inactivity of the purusa. The remaining fifty topics are dealt
with in K&, 47-51.

Unlike the Rajavarttika, the Ahirbyudhna-Samhita of the
Paficaratra school furnishes a different list of the topics of the
Sastitantra. It classifies them into two heads of pralkste and
vaikyta~-mandala. The former consists of thirty-two topics called
tantras and the latter of twenty-eight called kandas. This can be
noticed in the following couplets of the Ahirbyudhna (xii. 18-30) :

HIETEI0 Gge 30E: Herd: |
e arem: qF ares 39y AsfEe ||
qfses o4 9= @ied a1 JEEA |
aFd aFd A1 #UeS 3 aarEd: ||
IIEd AUSS a7 IR |

qaTE sreraes g Tt geTigad, |
Sifor eIt TR AT |l

1 Referred to by Vacaspati, ka. 72.
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I i A |
ARG g FEAEARAN 1]

HIFEARAITY FIa==1ion 9o 7 |
fFeTaw=ToT e AT g T |

“AaeAT 9=ty FEEg = e e
T WIS 9 G54 Aves w0y |

FABIEN = WTECE 1S T |
TAFUE FHE g FATRTET U o |
Sifor R St oo )
& a - q m o | l‘ l l
Atz FI0E T TUEEHT: WY ||
fegmends 3 gammenT: oy |
Fafepmz wilsa #1ve sy |)
T GHAFI0E T AEITERT: Oy |
smiafad afred frgfimoeeg )
AT T T |
nfaeatag wied gretand &Y |
P FoAEA, AR |
From the evidence of the verses quoted above, we find that
of the two series, the first one includes the topics on brahman,
puruga, fakti, ‘destiny’ and ‘time®  Then come the three topics on

the gupas which are followed by aksara. Next is that of the
pranas which refer to the five vital breaths and they find an

I The expression ‘fafymis’ also finds its place in the Fiks -digika,
i — Y wtvartata fa fe W w0 geafaart, p, 113.



119

important. place here and there in the BSamkhya literature'.
The karirtantra probably speaks of ehankara which is nothing
but egoism and under whose influence the pwruse thinks himself
to be the agent. The significance of samitanira® is not clear. The
term s@mi in sanskrit means ‘half. Perhaps this topic refers to
‘mind’ which iz regarded as an organ of sense as well as of action.
Speaking briefly, it is half ‘FWfga’ and half ‘FHfsE. The
remaining topics of this series are those of the five organs of sense,
five organs of action, five subtle elements and five gross elements.

A eareful pernsal of these thirty-two topics which constitute
the so called prakyta-mandale reveals some points of interest.
First of all, let us take up the case of bralman which constitutes
the first of these topics. The Karika ignores it altogether, but it has
been already pointed out (pp. 26-8) that it found a prominent place
in some of the early schools of Samkhya. Salti probably speaks
of praksti which is held to be the store-house of energy. The
term is also referred to here and there in the Ahirbyndhna, but
it is difficult to ascertain the exact sense in which it is used, In
ii. 57, it is defined as the material cause of the Universe ( SF@SH-
WAl 3 @ gfs oftFifaat ) and in the hemistich ‘aq &% fomd
&9 grveTE: wpiEaq ( vi. 16 ), the term evidently speaks of pralyti
which is held to be the conglomeration of the gupas But it
is astonishing to observe that in another place purusa is men-
tioned as one of the various aspects of the dakli, and it can be
noticed in the following couplet :

SFEAE-GUREATH: 591 SIEETATE |
o Taghy: 84 afed aemEmEr: | (51.42)

© “ararar ame: 99 K&, 20, For a fuller treatment of the prias, see
Yubti-dipikit, pp. 125-9.

2 Prof. Keith has altered the reading into Sedmin, Samkhya
System, B 7

——
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This reminds us of the expression M@fﬁw

of the Svet. up ( L. 3 ), where it is stated that the self-power of the
supreme deity is enveloped in his own gunas. However, from this
stray references it is not possible to determine precisely the fact
whether the Sastitantra advocated the theistic coloured Samkhya
or not.

‘Destiny” and ‘time’ are not regarded as separate categories
in the orthodox Samkhya. But the Ahirbyudhna, in its stray
references to Samkhya, attaches some importance to time’ ; for
the verse as quoted above explicitly mentions “time’ as one of the
aspects of &akti. Devala alsoin his brief exposition of Sam-
khya in the Mbh. is found to assign a prominent place to ‘time’.
In his opinion, it plays an important part in the building up of the
COsmos".

These three factors, viz, 'R’ ( energy ), ‘Fraf’ ( destiny )
and ‘F (time ) play an important part in the speculations of
the Bhagavatas. They hold that at the time of dissolution famas
enters. ints 7rajas, rajas in its turn into saftva, sattva into kala,
kala into miyati, miyati into sakti, &alti into the puriga and so
on®. Thus it has hecome a point of investigation whether the
Ahirbyndhna gave a Bhagavata colouring in its enumeration of
the topics of the Sastitantra.

. Aksara deserves special attention. The term occurs here
and there in the Sanskrit literature. Tn his exposition of Sam-
khya and Yoga in the Mbh., VaSistha is found to identify aksara
with praleti®. On the other hand, the Gita states it to be the
immutable self*.  Hence the subject matter of discussion nnder

1 Bee, ¥t gaft qmiv @ semaRas, wii, 975, 5,
2. Abirbyudbna, iv. 39-78.
3 wmEaiaRsES N5, xi. 307, 13,
4 aifdl gl @ et oy 9
FT: B AT RIS I3, gy, 16,
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this head is difficult to ascertain. If prakyti, which does not find
any separate place in the list, comes under sukti, then alsara
is to be regarded as the immutable self as distinct from the
ordinary one.

It is curious to notice that buddhi is absolutely overlooked
in the series. Perhaps, this as well as ahankara was included
under the category of\kartptantra. The name ‘prakria-mandala’
suggests that the series deals with the primary principles of
Samkhya.

Of the second series, lrtyakanda comprises the first five
topics and they are most probably, the five sources of actions,
generally known as karma-yonis.! Then comes the topic on bhoga,
i.e. the experience of the fruits of merit and demerit by purusa.
Next is wrtta which, as Prof. Keith® rightly suggests, refers to the
‘eircle of becoming and passing away, the sameara and prati-
sameara of the Tattvasamasa’. The five topics which follow this,
deal with the five klesas and they correspond to the five kinds of
ignorance of Samkhya®. The next three items speak of the three
forms of proof. These are followed by th¢ topics on khyati*
(knowledge), vairagya (dispassion), dharma (righteousness) and
aisvarya (divine power) which are stated in the Karika (23) as the
Sattvic modifications of buddhi. The topic on ¢guna which
comes next, already found its place in the previous series; but

1 ‘gy maammy, 7S.0; for a fuller treatment of them see Yudti-
dipiki, p. 128,

2. Sam#khya System, p. 71.

S ¥4 qmed waR wlw, sRwsRuar wRwfEdEE 2w @, o
o EEah: a0 A wewieETaE: saee @, Y86 8.

4 The term occurs in this sense here and there in the Samkhya
and Yoga literature. For instance, ‘aq 9% gawmradwagwm, YS.i. 16.;
fdwenfrois §¢ wafaafeaw, quoted in 7K. under Ki. 44. SS. deals with
it in a different light in ‘Gzgq@ AN ; V- 56.

Y—16



122

it is strange to notice that it reappears here.  The subject matter
of diseussion which falls under this head is not easy to ascertain.
Then comes the topic on linga, the subtle intermediate body that
migrates into the next world after death. Dygli and @undravika
refer to the ordinary means and the Vedie ones respectively ; their
incfficacy to wipe out the miseries is proved in the ki, 1-2. Next
are the topies on miseries (ka, 1) and perfections (ki, 51). Kasaya'
which comes afterwards, speaks of ‘attachment’ and such
passions as appear as the result of the prevalence of famas.
Namaye means ‘established conclusion’ and it refers to the eriticism
of the controversial doctrines of other teachers.® TLast of all comes
the topie on final emancipation.

Thus we find that the second series deals with those
principles which come into existence as= a result of rvilrli or
modification of the primary ones, and this is why it is called
Vailyla-mandala.

Comparing this table of contents of the Sastitantea with
what is furnished by the Rajavarttika, we find that the difference
is not negligible. Rajavarttika divides the sixty topics of the
Sastitantra into two groups of ten primary principles and fifty
modifications ( of the buddhi ), whereas the Ahirbudhnya does so
into thirty-two and twenty-eight. Further, there are such topics of
discussion as occur in. one of these two lists, but are conspicnous by
their absence in the other. Most interesting is to notice that the
tustis (nine contentments ) and adaklis ( twenty-cight forms of
dizability ) are totally ignored by the ﬂhithmlhn\n whereas a
prominent place is assigned to them in the traditional Samkhya.
It thus appears that there had been different vrecensions of the

Sastitantra and henee there are discrepancies. This suggestion is

T The term also finds its place in TK.—my: wwafynafids:, Ki. 23.
2 Cf ‘eseRadma®’, Ka 72,
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further corroborated by the evidence of the Ahirbudhnya itself ; for
this text explicitly states that there are numerous forms of the
Bastitantra®.

The authorship of Sastitantra is also a controversial
problem. From the evidence of the Karika it appears that Kapila
only promulgated the doctrine of Samkhya and it was Paicagikha
who extensively propagated the system (87 = gl T4 A
Ka 70 ). The Chinese commentary on the Karika sheds =some
important light here. While commenting upon the above-mentioned
expression it states that Paiicasikha dealt the doctrine elaborately
in a treatise of sixty-thousand verses, while the Jayamangald
explicitly mentions him to be the author of Bastitantra, a
treatise consisting of sixty chapters®, But it does not state any-
thing as regards the bulk of the treatise. Reference iz also made
of Sastitantra in the Canonical Literature of the Jains®, but nothing
important can be obtained therefrom. However, the fact that
there existed a huge treatise on Samkhya even at an early age, is
further borne out by the evidence of the Mbh. where Vadistha is
found to state that ‘Samkhya consists of a vast literature, so say the
wise men’. Again, the additional verse which Mathara reads at
the very end of the Samkhya-Kariki, also states that Iévarkrsna's
compendium is, as it were, a reflection ina mirror of the original
text of enormous bulk®. Most satisfactory light may be obtained
from the Yukti-dipikai which in its introductory remark ( p- 1)
expressly states that the huge treatise is not possible to master even

1 ‘efeseawaddaant sEiRs g%, xii. 20-

9 iqufraa gmer TEN B ger—ulaeAren  wfeavd FAMM | LEL]
i sfecd s, Ka. 70.

PO 11 0 PR s rtaridiyayana-Sutra, The same passage
with a slight variation in reading, alsn occurs in the Nundi-Siutra,

4 g g T, xi. 307 46.

5w = yTEaTaEmEand )
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in hundred years’. But it ascribes the authorship of the text
to Kapila and not to Paicaikha as Paramartha liolds it to be.
Elsewhere it states that Samkhya consists of several thousand
verses®. Speaking briefly, it was the tradition that the original
systematic treatise on Samkhya consisted of a tremendous volume.
Again, the last verse of the Karika of [$varakrsna states
that the treatise in seventy verses is a compendium of the entire
Sastitantra, divested of parables and controversial doctrines of
other teachers. Hence it appears that the Sastitantra was written
in a fashion akin to that of the Great Epic, where also philosophical
problems are explained for the most part through parables.

But the difficulty as regards the authorship of this huge
treatise is not still removed. The Ahirbudhnya (xii. 30) as well as
the Yuktidipika (p. 1) asserts that it was revealed through Kapila.
Bhaskara also in his commentary on the Brahma-siitra ( IL i. 1)
remarks that Kapila was the author of the Sastitantra ( FfienzfE-
auita-afareT-sa: ). On the other hand, the J ayamangala and
the Chinese version of Paramartha plainly state that Paicasikha
was its author, and this has been already noticed by us above.
Further, Vacaspati has rendered the problem still more complicated.
For instance. he holds the verse AHIIEEATE etc., as quoted
in the Yoga-bhasya (i. 47), to be a yatha (psalm) of Paramarsi who
is no other than Kapila, the great sage. The reason of calling this
verse a yatha is not known. On the otherhand, from the evidence
of the Yukti-dipika® we know that the verses of the Sastitantra

also were passed as gathas. But thereby it cannot be definitely

1 a%d [wgrEwEE R gh
4319 qEEE F:@AIMIT ||
T AEH: T3 FY TITAA |
2 ANFFIFETAIESd (j_).m@i---, p- 175.
3 aRdARIERAAAARATR -, p. 175,



125

stated whether the said verse also constituted a part of the Sasti-
tantra. So far it can be said that there had been a philosophical
treatise which passed as the production of Kapila, provided due
regard is paid upon the statement of Vacaspati.

Again, the couplet ‘TmET TH ®W etc, is"quoted in the
Yoga-bhasya (iv. 13) with the introductory remark ‘T ¥ FE=A-
iﬂﬁﬂf{’ This shows that the couplet forms the injunction of a
Sastra, but the name of the particular Sastra from which it is
quoted, is not mentioned. Here Vacaspatiin his commentary
holds it to be an injunction of the Sastitantra, The same verse
with a slight variation in reading is also quoted by him in his
commentary on the Brahma-sitra (ii. i. 3 ) where it is attributed
to Varsaganya whom he mentions to be the expounder of the
Yoga-éastra. Hence it appears that Vacaspati considered Sasti-
tantra to be a Yoga treatise and Varsaganya as its author. But
his enumeration of the sixty topics of the Sastitantra as he quotes
from the Raja-varttika® goes to show that the text consisted of the
different principles of the Samkhya and not of Yoga.

The reason of his regarding Varsaganya as an expounder- of
Yoga is difficult to ascertain. In our discussion on ‘V arsaganya
and his followers', it will be pointed out that the school of Samkhya
as represented in the Yoga-Sutra and specially in its Bhasya is
based upon the school of Virsaganya and not upon that of Isvara-
krsna. This is why perhaps Vacaspati considered Varsaganya
as an expounder of Yoga. : o

Dlﬁerence of opinion as regards the style of the text hd\
also made the problem more complicated. In their commentary
on the Ka. 17, Gauda and Mathara are found to quote a prose
fragment from the Sastitantra® Paramartha also cites here the

1 See his commentary on Ka. 72.
9 @auda, 797 T ARTE—gENEET B9 5993 5 Mathara, sft
e afeas— geafafed a9 5add 1@
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same expression from the said text’. Butin his commentary on
Ka. 70, he explicitly states that the text consisted of sixty-thousand
verses. Further, it has been already noticed above that the
anthor of the Yoga-bhasya quotes the verse ‘T0m= H ®W cfc.
from the Sastra while Vicaspati identifies the Sastra with the
Sustitantra. The Yuktidipika® also quotes profusely from the
Sastra, but curious to notice that all those quotations are in prose.

From these different and divergent accounts, it is difficult to
form a correct idea of the Sastitantra. Taking everything into
consideration, it appears that the nuclens of Samkhya was formu-
lated by Kapila and it was Paiicaéikha who propagated the system
into a huge treatise of verse. Later on, Varsaganya thought
it necessary to re-write the text of Paiicadikha and as a result of
this, the original text of verse became an admixture of prose
and verse.

The re-writing of a text by a different author is not abso-
lutely new in Sanskrit lilerature, nay even in the case of Samkhya.
From the evidence of the Chinese source, we know that Vindhya-
viisin also re-wrote the text of Vrsagana or Varsagapa® Thus
we find that different teachers of different ages played their

1 See, 'as is said in the Treatize of the uixty Categories’ ; **Nature, it
is that in which spirit resides, and it is because of that that she can produce
actions”, From the translation of Suryanarayan Sastri.

9 g W IEWAK—GAANE WEA HEHA 1 59 HEEA: I el
BamapEmdlsTgeg: | wEfeAY AmEd wga WAl gomgw o gAARY-
sy €@ p. |14 ; SEEEOT— TRalae J9RE FEaRm a9 R Raaee.
wi SefaafeER o afie (o meEm o spmRsadeiess o
yEiREReER’, p. 117 ;3 96 WeaE—s g A1 d9 AgEEesafued g
weafifAga o, ssiidn ageidRim, p, 124 ; asme—aewm: suEgEs
#a1 e &R, p. 120 5 also =ee pp. 152, 156, 138, 170.

3 For further about Visagana and Virzagana, see our discussion
aon *Varsaganya and his followers!,
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respective parts in bringing about the Sastitantra into its final
shape. To explain the fact more clearly, we beg to draw the
attention of scholars to the medical treatise of Caraka. Tt is
well known that the original text of Agniveéa which was based
upon the teachings of Atreya, was re-written by Caraka.
Similary the original text of Paficasikha which was based upon
the teachings of Kapila, was re-written by Varsaganya.
This is why even a single treatise is sometimes ascribed to
different teachers though they belong to different age.

Some Samlhya teachers as referred to in the Epic

Reference is made of some teachers in the Epic' from whom
Gandharva Viévavasu is said to have received the teachings of the
system with twenty five principles. They are Jaigisavya, Asita-
Devala, Parasara, Varsaganya, Bhrgu, Paiicasikha, Kapila, Suka,
Gautama, Arstisena, Garga, Narada, Asuri, Pulastya, Sanatkumara,
Sukra, Kadyapa and Rudra-Visvarupa.

Tt is obvions that the list consists of the names of mythical
as well as of historical figures. Of these, Jaigisavya is also
mentioned in the Buddha-carita® as an exponent of Samkhya along
with Janaka and Vrddha-Parasara. In xii. 229, the Epic records
a dialogue of this great teacher with Devala which is rather ethical
than philosophical. In his opinion. the highest stage can be
attained by him who is not agitated by blame or praise.

But from some stray references as we get here and there,
he appears to be a teacher of Yoga and not that of pure Samkhya.
The Kirma Purana sheds some light in this connection. It refers
to the hermitage of Jaigisavya as the abode of great Yogins
where the teacher used to reside with his disciples, prominent
among whom were éagkha, Manohara, Kaudika, Krsna, Sumanas

ey R e i
1 xii, 318, 59 62.
2 xii. 67.
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and Vedavada'.  In another place it mentions him as one of the
different inearnations of Mabideva in the Kali Age and cpedits
him with the  epithet Yoguudea® ( foremost of Yogins ). The
Tévaragita (xi. 128 ) states that he as well as Paicadikha was
pupil of Kapila.

The Yoga-bhasya refers to his view of sense-control®. In
his opinion it is the stage when the senses do not perceive any
object and it comes as a result of the full concentration of the
thinking faculty.  Again in iii. 18, it wefors to an instance of
hi= wonderful Yogic achievment. Further, in NVT. ( iii. 2. 42 ),
Vieaspati also mentions him as the author of the Dhiirana-Siasten .
. Let us now turn onr attention to Deyvala.  His philosophy
as treated in the Mbh, xii. 275, differs to a considerable extent
with the orthodox Samkhya and this has been already noticed
above ( pp. 44-5 ). Further, he is eredited with the anthorship
of o Dharma-Sitra which also abounds with the tenets and doctrines
of Samkhya and Yoga. This can be noticed in the following
quotations from his text as found in the Aparivka ( iii. 109 ), a
commentary on the Yajbavalkya-Smrti.

 FoE AT et et | A R
gL —segE fodatafa | acerET: gate: | fafe fdaag—
angeArTEfy | vaTaatem agan | e fasitnasd weE-
STEATSR ANT: | SHAAITR: WO | - A EA A AT |

Sapkata also acenses him of adopting the terms and tenets
of Saimkhya into hiz Dhrama-Sastra®,

isd47. 179, :

ARiFZ) Swiasglsy |84, i 52, b.

‘RrammarmmeiEaf Siesas) il b,

R SR

- Xgewgfifia Sfasdamat: @ERSifE:, Bhasya on IS,

B2 O 4 oo 00 =
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The case of Varsaganya will be dealt with in a separate
chapter, Kapila, Asuri and Paficagikha have been already noticed
above. Narada is found to give an exposition of his philosophical
and ethical views in his advice to Suka in xii 320-31. Ttis
interesting to notice that some of his ideas, nay even some ex-
pressions and verses also, are found almost verbatim in  the

rphilnsm:nhi—::al account of the Caraka-Samhita’. TIn another place

1 See, Mbh. xii, 329. 46-52 :

TAATE AT W] A )

wh: u¥: SagT: gaiREdET

foait 7 g @ SR 790 a9 |

4 %% ¥ A | 3T g |

qrEgdor fiw=d g 9 A 0

A 4% 37 FrAwai faafi:

srsgmin B PR

eRafEed Ry asd

St B atatar w0

T A T 9 |

WA FAaE S 90

wiae G0 mgaeTE

grae AR PumRTT T I
Ci. Caraka-Sambhita, Srira, i :

agfa s e g gevETE: 0 34

w9 FHTEarT WAEr A |

g Fre: g4 Z:8 SiAg 7T Al ab

o @ 37 avdw § 3% gEArE |

qrerd Rfeear = orred g9 fore o 57

symafamad T0d 0% gizfad: |
sralse, T pemgadtza 1 61
Sarira, v. 31-2.

St Ragarar SearaE T |
qeg: piRmTERE A AR |
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it is stated that he taught Samkhya to the sons of Daksa®. Sanat-
kumara is elsewhere mentioned as one of the mind-born sons of
Brahman®. Narada attributes a verse to him® which he cites
before Suka. Some of his verses are also referred to in
xii. 342. 16-9, but they speak of the superiority of Brahmins and
nothing else. As regards the philosophical views of others, we
know very little worth-mentioning.

POST-PANCASIKHA SAMKHYA TEACHERS

From the evidence of the Yukti-dipika*, we know that Pafica-
gikha transmitted the knowledge of Samkhya to Janaka, Vagistha
and such other pupils. But the gap between him and Iévarakrsna
is very wide and from the present state of our knowledge it is
not possible to bridge the gulf. The Yukti-dipika boldly declares
in this connection that the Sastra was promulgated by Kapila
at the beginning (of creation), hence it is not possible like other
systems of thought, to enumerate its lineage of teachers even in
hundred years®. He briefly enumerates the names of some

UE4d: FEAIN GIEIE F9KT |
ARNIAET YA YEEAITIE )

1 HeHEEA §HAIT A ARI:

AGRAIAE gieqgEageqq,, Mbh, i. 75. 7.

2 The mind-born sons of Brahman are held to be well versed in
Samkhya and Yoga (<R awfd} g si@am-fawegn, Mbh, xii, 340. 72 ).
But none of their doctrines have come down to us, except that the Saméhya-
Sutra refers to Sanandanficarya in whose opinion the subtle body is
responsilgle for the connection of prakr/i and purusa (feFaif@fass 3fa
ga=ATIE;, Vi, 69 ).

3 Mbh. xii. 329. s.

4 Ayl Fawafwsiied: gwar@m@y, p- 175. The Mbh, also mentions
Janaka to be a pupil of Pacadikha.

5 #F g WA WEASH WIFAR T FEEaE(q) 9 g 8-

TAFEAATEAGA, p. 175.
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prominent teachers who appeared between Pafica¢ikha and Iévara-
krsna. They are Harita', Baddhali, Kairata, Paurika, Rsbheévara,
PaiicAdhikarana, Pataiijali, Varsagapya, Kaundinya, Mika (?)
and the like. Similarly Mathara mentions the names of Bhargava,
Ulika, Valmikin, Harita and Devala, while the Jayamangala
mentions Garga, Gautama and such other teachers who intervened
hetween Paficadikha and Iévarakrsna. All these can be noticed
in the following lines : =

Mathara—‘aenT, WRAIGF-ats-gre- o9 3 fomt W,
qae Saegeaa’ ( Ka, 71).

Jaya— weafyEea m-an-a g fr ooed e () -
A TSR IR BT

Everywhere the term ‘@f@ indicates a wide gap. It is
Paramartha who attempts to bridge the gulf. In his opinion,
Paiicagikha transmitted the knowledge of Samkhya to Ho-kia,
Ho-kia to Ulidka, Ulaka to Po-po-li and Po-plo-li to Iévara-
krsna. But the gulf is not so narrow as he thinks it to be.

Of the teachers mentioned above, nothing is known about
Harita, Kairata, Rsabhedvara, Kaundinya, Muka (?) Bhargava,
Ulika,® Valmikin, Garga and Gautama as teachers of Samkhya,
except that some of these names only find their place in the list
of the Epic. Devala has been noticed in the previous chapter.
Ho-kia of the Chinese is read as Kat™-kia in the Japanese version
and this seems to be Garga of Sanskrit. Po-po-li is read as

e is a lacunae in the Ms. of the Yukti-dipika just before

1. Ther
pears that the names of some other

the name of Harita; thus it ap
teachers have been left out here.
to notice that Sputadeva Siiri attributes the

2 It is peculiar indeed 2 S
See wrFTREFREd sEmEigeEwaag—Com.  on

Samkhya system to Ulika.
Ya'lastilaka Campii, Vol IIL. p. 111.
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Bat“ha-li in the Japanese version and this corresponds to Baddhali'
of the Yukti-dipika. He is also referred to in the Tattviirtha-
Rajavarttika® of the Jains as an advocate of the doctrine of non-
action ( @Ay ) along with Kapila Gargya, Mathara and others,

The remaining teachers, such as Paurika, Paiieddhikarans,
Patafijali and Varsaganya deserve special treatment.

Pawrika

This teacher is only referred to in the Yukti-dipika. In
his opinion, there is a separate prakyti attached to each purusa®,
Thus he deviates from the orthodox Samkhya which is very keen
to establish the unity of pralyti. Guparatna Siari* attributes
this doctrine of the plurality of prakslis to the ancient teachers.
That this theory was current in Simkhya at a very early period
can be further proved from the fact that even Virsagnya is found
to criticise it. This can be noticed in a quotation from him in
the Yoga-bhasya® wherein he refutes the plurality of prakrti—the
ultimate canse,

r Takakuosu's suggestion of the sanskrit r_-rlé_inul of Po-po™li is not
convincing. Finding it difficult to get back to the original, he suggests
that Po-po™li is a mistake for Po-liso; Jap., Bat-lisha, Sk, Vysa (cf.
Varsaganya }—La Samihya Karika, p. 148, n 3. Had he been aware
of Biddhali as a teacher of Simkhya, the problem would not be so
much puzzling to him,

2 SNSRI — N1 & B~ WETeeereens Tativartha-fajo-
varttika, p. b1.

.3 ARGETERE a9 Shaed FOR ) dnw wwereiNe e S
sRmal, afegdt 5 dwwh Rafokf O kR o5 gieaEdl aead, Yokt
dipika, p- 169.

4 ARTERA WEEHETT 3R EEE R, swt g aten a4

WHE fE WEER §en, commentary on Sadlarsana-Samuceayd,
Samkhya Section.
5 HiEmafmAiEmEmi gepsaiin s, fii. 58,
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Pancadhikarana

His views on some critical points of Samkhya are referred
to here and there in the Yukti-dipika. According to the Karika,
the organs are thirteen in number whereas he regards only ten
as such®. Further, in his opinion they cannot function out of
their own accord. They are like a dry river and whenever there
is an influx from the praksti, it is then only that they can operate®.
Most interesting is to notice that unlike other teachers of Samkhya
he holds the indriyas to be elemental products The process
in which the purusa enters into migration is also explained by
him in a different manner. The point will be specially treated
by us in our discussion on ‘the subtle-intermediate body’. He
also deviates from I§varakrsna in his classification of the Uhgvas®.
However, like Paurika he is not an absolutely new figure in the
Sanskrit literature 5 for he is also referred to in the NareSvara-
Pariksa® as well as in the Padmapada’s commentary on the
Prapaficasara-Tantra®.

Patanjali

The view of one Pataiijali is referredl to here and there in

the Yukti-dipika. He plainly denies the separate existence of

1 zzReff aifasn TEER-IE:, Yulti-dipika, p. 132 infra.

o i RffeTEsi SEIATARE, SEEEREE g gt
Yagduah  geamEeska AR g, bid p. {08. Also
see p. 114 supra.

3 AfeERREETR R, ibid p. 108.

4 ibid p. 147-8.

5 The text reads the name of the teacher as Paiicingidhikarana.
However, he is not different from Paficidhikarana, the Samkhya teacher.
See, AaEifgarACARTEIRAREAASARIEIAEIE ) @t a9 Qw: sf@ 9w -
FTap Aze—anE-aaEEE ged @ =@t gf@. P19 infra.

6 See, ¥4 Fagnw W1 T qaRE AR e o AR

7w o T om oA 9E, L 947
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ahank@ra’, for he holds egoism as the function of the intellect.
Unlike PaiicAdhikarana, he is of opinion that the organs wholly
act from within and not from without®. He lhas also got his
independent view on the subtle intermediate  body, which we
intend to deal with in a separate chapter along with that of
Paficidhikarana and others. Padmapiida also refers to his view
in the commentary on the Prapaficasara Tantra®.

But it is strange to notice that these views are not supported
anywhere in the Yoga-Siitra or in its Bhasya. This tends to
suggest that there were different philosophers of the name of
Pataiijali.

Alberuni also translated some passages from the work of one
Pataijali. Unfortunately, most of those passages cannot be traced
in the Yoga-Stitra or in its Bhasya. However, from the evidence
of his translation it is risky to assume the existence of a diffevent
philosopher of the name of Pataiijali other than the author of the
Yoga-Sutra, for the simple reason that his translation scarcely
observes fidelity to the original fext. This is evident from the
fact that in the translation of some verses of the Bhagavat-Giti
as found here and theve in his work, he has traversed a long way
off from the original.

A Ms. of n text of the title of Y 0 g a-D g r pana, attri-
buted to one Pataiijali, is noticed in the ‘Catalogue of Sanskrit
and Prakrit Mss. in the Central Provinces and Berar*, But no
opinion can be passed until it may be thoroughly examined.

1 Frgd RBwr s ¢ g o ®:,  wedlsRunsgsvangenm,
Yukti-dipika, p. 32, supra. S

2 s A AR Ra: ..o 5d) w5 wasie:, ibid, p, 108.

3 T Frmdm e oy aad THAR——dia forahif greR-
TETARE:, . 94-7-

4 No. 4432, deposited with Pt, Govindaprasad Sastri of Jubbulpore,
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Orthodox Scholars vegard Pataiijali of the Yoga-Sutra and
the author of the Mahabhasya as the same man. But from
internal evidence, we do not find any such clue as may help us
to establish their identity. On the contrary, the thing appears
to he otherwise if we compare the grammarian's conception of
dravya (substance) with that of the philosopher. According to
the grammarian, substance is the aggrezate of attvibutes ( TR
7749 ) ; whereas in the opinion of the philosopher, it is the
nggregate of components which are inseparably connected with
one another ( SZATEEEARHIIGE: G@iﬂlﬁiﬁ ggafa: ). Thus
we find that the grammarian’s conception of the same has not
attained such n developed stage as that of the philosopher.  Again,
the Yogu-Siitra seems to attack the doctrine of the Vijiifinavadins
and it is doubtful whether their doctrine could attain such pro-

minence ns may deserve eriticism of reputed scholars even at the

time of the author of the Mahabhasya which is usually admitted
to be the middle of the second century B.C.

VARSAGANYA AND HIS FOLLOWERS

Virsaganya is a distingnished teacher of Samkhya, but
unfortunately none of his systematic works has come down to us.
All that we can know of him are a few references to his views
scattered in the Sanskrit literature® However, he is a very
ancient authority on Samkhya, for the Mbh.* even mentions
him as a teacher on the subject. The name also appears in the
Mahibhasys of Pataijali®, but it is not certain whether the
particular teacher is referred to there. In our opinion he re-wrote

v Mahibhasya, 1V, i. 1 ( Far

2 Fogabhasya, il 44- L s

3 Yubtidipits, pp. 7% 108 1393 Nyayaviritika-tatparyalika,
L i.4; Yogabhtsya, iii. 44-

4 xii, 318. 59+

5 Pa,li.st ( Parttika, 3 ).

ftika, 7).
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the original Sastitantra of Paiicadikha, and this has been already
discussed above ( pp. 126-7 ).

His followers ( amdwom: ) are frequently referred to in the
Yukti-dipika*, but they do not always hold the same view as that
of Iévarakrsna. They are also refered to in Padmapada’s commen-
tary on the Prapancasara Tantra®?, RasavaiSesika-Siitra® and
Abhidharmakoga Bhasya* of Vasubandhu.

Some Chinese texts also seem to speak of this teacher and
his followers. But in some cases the authors of those texts have
suggested ~fanciful etymology of Sanskrit proper names, hence
the accounts furnished by them cannot be always much estimated.
For instance, in his commentaries on the Vijianamatra-Siddhi
and Nyaydnusara, Kuei-chi, the pupil of Yuan-chwang says®: “The
Samkhya school was formerly split up into eighteen different
groups, the head of which was Fa-li-cha meaning ‘Rain’ ( T ).
His associates were all called the ‘Rain-host’ (ammor )”.  Evidently
he refers here to the followers of Varsagapya who are called
‘G in Sanskrit. But he failed to understand the real signi-
ficance of the original Sanskrit name ‘@7 which usually denotes
a follower of Varsaganya. Instead of having the term derived
from ‘GIOY’, he Wwrongly takes it to be the juxtaposition of two
words ‘and’ ( pertaing to Varsa ) and 1 ( host ). Thus in his

I See pp 39, 67, 95, 102. 132-3, 145 & 170,

2 (#99:) WGUEIERERE @ W& 9w @R WA Rgdf
IR, i, 94-7.

3 HEFRECRT TifToar: (o ), aﬁag'q'm gﬂaﬁfﬁarﬁ?, iil. 2, p. 124.

4 See, ‘In the end it comes to the same as the theory of the
followers of Virsaganya. According to them there is neither production of
something new nor extinction of something existent ; what exists is always
existent, what does not exist will never become existent’. Vasubandhu
on Sarvﬁstivﬁda—-—Stcherbatsky, Central conception of Buddhism, p. 8,

5 Pointed out by Takakusu, J. R. A. S., 19053, p. 44.
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opinion ‘gremo” means the associates of Varsa—an interpretation
which is not at all convincing. This is not the only instance of his
fanciful etymology. Even while speaking of Kapila, the propounder
of Samkhya, he states that the term denotes ‘ed’ and the teacher
was called such as his complexion was red*.

Paramartha in his ‘Life of Vasubandhu’ states that Pi-li-
cha-kia-na®, the king of the Nagas, having assumed the form of
a sage lived at the foot of the mountain of Vindhya. He was well
versed in Samkhya, and Vindhyavasa was his pupil. The name
of the teacher is read as Bi-ri-sha-gana’ in the Japanese version,
and in the opinion of Takakusu® the original name was either
Vrsagana or Varsagana. The former suggestion does not seem
to be plausible ; for Vrsagana is not mentioned anywhere else as
a teacher of Samkhya. With regared to him so far it may be said
that he is a progenitor* and Varsaganya was his descendent. The
Yukti-dipika® alsé refers toone Vrsaganavira who is no
other than Varsaganya himself for the term “yira’ in sanskrit
means a ‘son’ which again in its wider sense passes even for a
descendent. Speaking briefly, Varsaganya which is an appelation,
is grammatically derived from Vrsagana and there is no reasonable
ground to regard the progenitor also as a teacher of Samkhya.

If it is a fact that Paramartha really meant Vrsagapa 0 be
the teacher of Vindhyavasa, he probably did so for the reason
that he found Vindhyavasa generally passing as ‘Varsagana’ in the
Samkhya literature, and by Varsagana he wrongly meant a follower
of Vrsagana ; but he failed to understand that the same term may

{ See Takakusu’s Introduction on ‘La Samkhya-Karika, P. 38,

Supra,
9 The original Chinese name is BERLEMAD .
3 La Samkhya- Karika, Introd., p- 40 infra.
4 The grammarians read the name in the ‘iz’ class,
5 See p, 130.

Y—18
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also mean a follower of Varsaganya®, the reputed teacher of
Samkhya and not that of Vrsagana, the progenitor.

The alternative suggestion of Takakusu seems to be more
prohable. In this case Varsagana becomes the teacher of Vindhya-
vasa. Virsagana also is an appelation given to a follower
of Varsaganya and thereby Vindhyavasa becomes a remote follower
of Varsaganya.

Varsaganya, his follmesrs and the anthor of the Yoga-bhasya

It has been already noticed above that the tenets and
doctrines of Samkhya referred to in the Yoga-bhasya, do not
always tally with those of Iévarakrsna. The reason is not very
far to seek. From a careful perusal, it reveals that the Bhasya
follows the Varsaganya school of Samkhya and specially that of
Vindhyvasin. This can be noticed from the fact that the author
of the Bhasya in support of his statements, oecassionally quotes
fragments from the works of Varsaganya and his followers. For
instance, in anticipation to the objection as to how single entity
can consist of the characteristics of pleasure, pain and delusion
which are contradictory to one another, he remarks® (i 15) :—

| wwirEn geafeems st fregae, ammenty el 6
gaa=’ ( The forms as well as the fanctions when in their intensity,
are contradictory to one another ; the ordinary ones, however can
co-operate with those that are in their intensity ). The idea is
this :—the forms here speak of the eight forms of buddhi which
are virtue, wisdom, dispassion and the like ; while the functions
refer to pleasure, pain and delusion—the so called eharacteristios
of the gunas. When all these are in their zenith and equally
ready to function, it is then only that they can contradiet one

1 See, waRksl i, Pa, 4. 2. 111.
2 The author again quotes this expression in iii, 13, while Viicaspati
holds it to be the view of Paficadikha.
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another ; but when ome of them is in its ordinary form, it can
casily co-operate with the other which has gone to the extreme.
[évarakrsna, unlike the Yogabhasya, explains the same by the
illustration of the wick, oil and the lamp which though contra-
dictory to one another, work together for a single end ( Ka, 13 ).

Thus we find that the manner of exposition of the two
teachers is different.  But the above-mentioned fragment by which
the author of the Bhisya made his position clear, is also quoted in
the Yukti-dipika' where it is attributed to Varsaganyn. This tends
to suggest that he was influenced by the doctrine of this celebrated
exponent of Samkhya. Tn another place of his Bhasya ( ILL 53)
also, our anthor substantiates his own statement by a quotation
from this teacher.

Secondly, the reply of the Bhisya to a charge of the
Buddhists against Samkhya, reveals some amount of interest in this
connection. The Buddhists accuse Samkhya for maintaining the
existence of an abiding principle ( & ) which manifests itself in
and through its properties {EIHE ). They argue:—The object has
no seperate existence of its own, apart from its properties. If the
object eontinued its existence even throngh the various modifications
of the properties, its reality would be the game even in its past and
future stages. It would thus lead to its immutable eternity like
that of the purssa. To this charge of the opponent the author
of the Bhasya replies that his system does not maintain the
immutable eternity of an object like that of the purmnsa. In this
connection, he makes his position well established by the intro-
duetion of the following logical argument (i 137) —

e Sl STt | %A ! foeaemfaiam | sEaReteE
e aa | deraTer S, ST |

The idea is this : The object, nay éven the entire universe,
is liable to enter into its past stage from the stage of its mani-

T 1 aa = wEE, = & T 0 wsR—tsaRga---, p, 72, supra-
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festation ; thus it is not ( absolutely ) eternal. Though it becomies
past, thereby it does not lose its very existence ; it then only lies
in its latent stage into its primary cause and this is why it cannot
be perceived then.

It is curious to notice that the aforesaid lines are attributed
to the followers of Varsaganya in the Yukti-dipika*. The Nyaya-
Bhasya® as well as the Varttika also refers to these lines, but does
not mention the source.

Thirdly, the followers of Varsaganya are of opinion that
there is neither production of something new. nor extinction of
something existent ; what exists is always existent, what does not
exist will never become existent®. The Yoga-Bhasya (iv. 11 ) also
utters verbatim the first half of this expression and this may be
noticed in the line :—VeTaa: &, 7 ST SN AEL.
Vatsyayana* also refers to a similar expression. Evidently, all
these expressions speak of the Samkhya theory of causation.
But I$varakrsna’s manner and language of expounding the same is
different.

Further, the Yoga-Bhasya (ii. 23) states that ‘g ( igno-
rance, lit. non-perception ) is the cause of the conjunction of prakrti
and purusa, and at the same time refers to the various interpreta-
tions of the term attempted by other teachers of Samkhya. Even
Vatsyayana® also refers to the term. This shows that the term
played an important part in the ancient literature of Samkhya.
Isarakrsna only hints upon the same in the expression ‘q qﬁag'ﬁ'ra
geva (K3, 61), but heis not found to attach any importance
upon the term.

1 @9 ar g o IEFI—aRa A - -, p, 89.
2 N. Bh; 1.ii, 6.

3 See, Stcherbatsky, Central conception of Buddhism, p. 89.

4 ‘A18a smwen:, T &9 AHGTL - ¥ Fieag, N. Bh, L 1, 29.
5 N. Bh. IIL ii, 68,
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Most interesting is to notice that in numerous instances,
the Bhasya follows the view of Vindhyavasin. Firstly, we know
from the evidence of Kumarila® that Vindhayvasin rejects the
doctrine of the subtle intermediate body called ‘sFwatRTasg. The
Bhasya® also is not prepared to accept the same.

Secondly, Vindhayvasin, unlike I¢varkrsna, is of opinion that
the ahamkara as well as the five subtle elements come out from
the buddhi® ; the Bhasya* also endorses the same view.

Thirdly, Bhoja in his commentary on the Yoga-siitra (iv. 23)
attributes the expression ‘Heaaeacand JEIaCacan, to Vindhyavasin.
It means that it is the buddhi which is afflicted by rajas ;
but the purusa also appears to be afflicted in as much as he is
reflected in the buddhi which is transparent like a looking glass.
A similar expression is also to be met with in the Yoga-bhasya
(WY g qoT AETEREO gRelsgaed B T, i 17).

Fourthly, in the opinion of Vindhyavasin everything is
experienced in the mind® and not in the buddhi as other teachers
of Samkhya hold. A similar view is also hinted in the expression
‘THEE A4 Gﬂﬁﬂf in the Yoga-bhasya ( ii- 19 ).

All these facts tend to suggest that the theoretical portions
of the Yoga-bhasya is based upon the system of Varsaganya

and his followers.

1 Shka-varttika. stmavada, 62.

9 See, THERAATEN dRaRaR A9 FRIRATERAE AR
gRgEr:, gqr A A A A dana g% R IRaE  Rge: g

RefwamEE:, IV. 10.
3 gga: weRdN:  TEEA, qgaEgEERan Bt g Remaw,

Yulti-dipika, p- 108.
4 See, ii. 19, but it is peculia
he closely follows the ordinary view.

5 -.-@amige, gaf Reegaf@a:, Yulkti-dipika, p. 108.

r to notice that in another place (1i.45)
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VINDHYAVASIN

Vindhyaviisin is one of the celebrated exponents of Samkhya
whose views are referred to here and there in the Sanskrit
litereture. He is somewhere mentioned us Vindhya-niviasa and
elsewhere as Vindhyavisa. For instance, Kumarila in his Sloka-
varttika®' says :

8 AeFafEsd: anecataty afmg |
774 fareafoarm aw: = ||

The commentator Umbeka remarks here : feg fEmegaaaIsh
fveawed ammfafy A AEANIE:.  Thus we find that the
commentator regards Vindhyanivasa as a synonym of Vindhyavisin.
Again, Kumanila refers to Vindhyavasin’s view of the rejection of
the subtle intermediate body in the hemistich : ‘ST g
Feemfie’ ; while Medbatithi in his Bhasya on Manu (i. 55 )
nscribes the same view to Vindhyaviisa whom he mentions to be
an advocate of Samkhya. This can be noticed in the expression
e Aft Sherwattefe frememEE. Hence it s
clear that Vindhyavasin, Vindhya-nivasin and Vindhyavisa refer
to one and the same person. This fact invalidates the assumption
of Prof. Keith who in his Karma-mimamsg ( p. 59 ) considers
Vindhyavasin and Vindhyavasa as two distinet persons, one being
a teacher of Samkhya and the other of Mimamsa,

Vindhyavasin and Vyadi

Pt. Tanusukharam in his introduction to the Mathara-vriti
endavours to establish the identity of Vindhyavasin with Vyai,
the famous grammarian. His contention is that some lexicogra-
phers are found to read Vindhyavasin as a synonym of Vyadi.
Further light is shed in this connection by Umbeka who in his

1 Akrtivada, 76,
2 Sloka-vartiika, stmavida 6.
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introductory remark on a verse of the Sloka-varttika® states :
‘¥ MR, MUSHTEHNT GWFAMTE.  Again, under another verse
of the same book® he says: P&, RFsgmfaash Rreares
AEA  agdl AN 91EsaEd gmFamt.  Thus the
commentator attributes the view ‘fivgETETIHa TWFAY ( univer-
sality does not differ from similarity ) in one place to Vyadi and
in another place to Vindhyavasin, and thereby establishes their
identity.

Again, Kumarila in his discussion on ‘&&faag’ holds
Vindhyavasin to be the advocate of ‘=afamg’ ; while Syalikanatha
in his commentory on Prabhakara’s Vrhati (1iii.33) states Vyadi to
be the same ( 7@ sAFARIHT A=ad SAMSRIT fagfémg ). Thus the
doctrine of vyalkti is ascribed by one author to Vindhyavasin and by
the other to Vyadi. This fact also shows that Vindhyavasin and
Vyadi was the same man.

Much has been said in favour of identity of the two teachers.
But we are still hesitating to hold the view that the two names
speak of one and the same person. First of all, Vindhyavasin
is an exponent of Samkhya, while Vyadi generally passes as a
distinguished grammarian. Thus we find that the sphere of
activity of the two teachers is different. Secondly, all the tenents
and doctrines ascribed to Vyadi in the Sanskrit literature, speak
more or less of grammatical speculations and none of them falls
under the province of pure Samkhya. It is indeed true that
Samkhya, as we know “from the evidence of the Y ukti-dipika®,
regards QAT (universality) to be nothing but ‘GrEsd
( similarity )—a view which again is ascribed to Vyadi by Umbeka,
yet it is mainly concerned with grammatical speculation and very

1 Akrtivada, 65.

2 ibid, 76. :

3 See, 7 R 3 T
FR9AI , p. 70.

FARIFaRTE, TIEEHd  §iEFgaR-
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little to do with Samkhya proper. Thirdly, Vyadi is a very
ancient teacher ; for he is referred to even in the Varttika of
Katyayana®, while the Kathasarit-sagara (1. ii) mentions him to be
a contemporary of Panini. He is usually held to be the author
of Samgraha - a huge treatise on the philosophy of grammar.
Pataijali also vefers to the text in the Mahabhasya (p.6 ).
Bhartrhari while speaking of this Samgraha in his Vakyapadiya®,
states that it was impossible on the part of the ordinary gramma-
rians to grasp the huge text. As a result of this, it became
extinct during his time. Considering everything we find that Vyadi
lived at a period some centuries before Christ and consequently
Vindhyavasin also must be placed at the same age if he is held
to be identical with Vyadi. But such an carly date on the part
of the Samkhya teacher, seems to be over lapping. The plausible
view is that Vindhyavasin is an appelation® given to both the
teachers. Of these, one is a Samkhya teacher, the other being
a grammarian.

The fact that Vindhyavasin was an appelation given to the
Samkhya teacher while his real pame was Rudrila, is further
borne out by the evidence of the following verse quoted by
Kamala Sila in his eommentry on the Tattva Samgraha (p. 22) :

a3 3 99 &l 7 i g gy = |
F5A1 &fFeAa EniiET fesataar ||
From the statement of Paramirtha* we know that Vindhya-
vasa composed some couplets in which’ he revised the doctrine of

1 z=afaE safe:,Pa. 1. ii. 64 (45).
2z See, ii. 484 & 488,

3 Both Vyadi and Vindhyavasin are common names. Alberuni
refers to one Vyadi asan alchemist who lived at the time of the king
Vikramiditya of Ujjain—XVII. pp. 189-91.

Similarly, one Vindhyavisin is mentioned as the author of Zoka-
pradipa—See, Alifrecht, Catalogus Catalog:rum.

4 BSee his ‘Life of Vasubandhu,’ translated from the original Chinese
by Takakusu—Zoung Pao, ] uly 1904. : ;
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his teacher P'i-li-cha-kia-na. Further, he is said to have defeated
Buddhamitra, the teacher of Vasubandhu in a debate. Upon
this, the king VikramAditya of Ayodhya who had been an adherent
of Samkhya, rewarded him with three lacs of gold. Vasubandhu
was then at Purusapura ( modern Peshwar ). On hearing the news
of the defeat of his teacher, he came to Ayodhya and challenged
Vindhyavasa for a further debate. Finding no response from
the heretic, he searched him here and there and at last found him
dead in the Vindhya mountain. He then composed Paramartha-
Saptati—a treatise in seventy verses, as a refutation to the revised
work of Vindhyavasa. The crown prince Baladitya was his patron.

Let us now examine the statement of Paramartha. As
regards the couplets composed by Vindhyavasa we know nothing
except that Gunaratna Suri in his account of Samkhya in the
Saddaréana-Samuccaya quotes a verse' which he ascribes to
Vindhyavasin. The same verse is also referred to in the Vyoma-
vati® without mentioning the source.

It is also true that Vindhyavasin revised the Samkhya-
Sastra generally current at his time. For' instance, the early
definition of perception is ‘Srenfegra: 9w’ whereas Vindhya-
vasin holds it to be ‘Sh=nfgafatia®iea®i”’. Again, Simkhya generally
holds the five subtle elements to be the products of ahamlara,
but he maintains that ahamlkara as well as the five subtle

1 gedisRzamd @tTEaaan ,
aq: FOR IAEAEarE: TREE 3497 |
2 P. 521 ( Chowkhamba). :
3 Referred to in the Yukti-dipika, p. 4; Af):ﬁya—vﬂr!txka_, i o B
Pramana-Samuccaya  of Difinaga, p. 64 (restored into Sanskrit by R.

I r. : :
yenga-—i) See sRafBHERIFR i 1 a1 R-nageguaaas - _ga,

Sanmati-tarkaprakarana, p. 533 also referred to in the Nyaya-
manjary, p. 100 ( Vizianagram edition ).

Y~—19
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elements come out from buddhi'. Besides these, there are many
other points in which he deviates from his predecessors and these
will be treated in their proper place.

The reference to the debate of Vindhyavasa with the teacher
of Vasubandhu and the subsequent reward of the former by the
king Vikramiditya of Ayodhya, deserves special attention. If this
be the case, Vindhyavasa becomes an elder contemporary of
Vasubandhu. But the date of Vasubandhu is controversial. It
was placed in the last three quarters of the fifth century A.D. by
Takakusu®. But on the strength of Chinese source N. péri® placed
it a century earlier, while V. A. Smith* further pushed it back to
280-360 A. D. Further light in this connection is shed by
Vamana who in his Kavyalankara Stitra-vrtti® quotes the last half
of a verse which runs thus :

|isd G IFIATTRREIERT 74,
ST guREE: FAtE e ganEa: |
The idea is this : ‘The very son of Candragupta, young and
shining like the Moon, a patron of men of letters, fortunately in
the success of his «effort has now become king’. Here Vamana
remarks that the expression ‘#rs: Fafeng’ ( patron of men of
létters ) indicates a reference to the ministership of Vasubandhu®.
Thus we find that Vasubandhu received patronage of the son of
Candragupta. Now, who is this Candragupta ? Ishe Candra-
gupta I, the founder of the Gupta Empire or his grand son
Candragupta 11 ? In our opinion he seems to be the latter ; for
it is he and not the former who assumed the title of Vikramiditya

1 See above, p. 141, n3.

2 J.R.A.S, 1905, pp- 33-53-

3 BEFEO, xi, 356 fl.

4 The Early History of India, appendix iv.
s IIL ii. 2, p. 86.

6

A FAPATEE 3 § 3 9IRS ,




147

and in every possibility identical with the king Vikramaditya of
Ayodhya as referred to by Paramartha. If our suggestion'is right,
the verse quoted by Vamana speaks of the achievements of
Kumaragupta, the son of Candragupta IL. The date of his accession
to the throne is usually held to be 413 A. D. Consequently the
Samkhya teacher who was rewarded by his father, died not later
than in the beginning of the fifth century A.D.

Nothing is definitely known of the Paramartha Saptati of
Vasubandhu. Kamala Sila only refers to the text and does not
furnish with any detail. However, he quotes a verse in his
commentary (p. 22 ) which apparently seems to be a quotation from
the text of Vasubandhu ; but he does not mention the source. The
verse runs thus :

T zf ol oA e ag gt = |
a1 AEeA et e |l

Here Vindhyavasin is indirectly called a beast. The real
name of the Samkhya teacher was Rudrila, while Vindhyavasin
was an appelation given to him. As the teacher is of opinion that
milk and curd do not differ materially—the Samkhya theory of
causation which makes no distinction betwéen the material cause
and its effect, so the opponent sarcastically remarks in this couplet
that the appelation Vindhyavasin really befits Rudrila for such silly
utterance. The idea is this : Vindhyavasin literally means an
inhabitant of the mountain of Vindhya, and it is a beast that
usually inhabits a mountain.

As this verse mercilessly criticises  Vindhyavasin, hence
some are of opinion that it may constitute one of the couplets of
Paramartha-Saptati where Vasubandhu is said to have refuted the
view of the Samkhya teacher. However, this is a mere suggestion
and there is no conclusive evidence in support of it.

| sradageaTIa: Fr-RAEERERERN AR TA WA,
p- 129.
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Unlike Paramartha, Yuan-chwang® mentions Manoratha to be
the teacher of Vasubandhu. His pupil Kuei-chi® also narrates a
similar account of a debate between n Samkhya teacher and a
Buddhist ; but he does not mention their names. He states that the
Samkhya teacher composed the ‘Gold-Seventy’, n metrical freatise
in seventy couplets in which he revised the doctrine of Samkhya.
It was called such, as the king rewarded the author with gold for
his triumph in the debate. Vasubandhu compozed “Paramirtha-
Saptati’ in opposition to the ‘Gold-Seventy’. '

This *Gold-Seventy’ is no other than the ‘Bamkhya-Saptati’
of Iévarakrsna ; for the latter also is a treatise of seventy stanzas.
Further light in this connection is shed by the Catalogue of
Nanjio where it is found that ‘Gold-Seventy’ was the familiar
name of the Samkhya-Saptati in €hinn®. Mention is also made
of one ‘Kanaga-Sattari’ ( Sk, Kanaka-Saptati ) along with Kabila,
Satthitanta and Madhara in the canonical literature of the Jains®
It thos appears that Kanaka-Saptati, Gold-Seventy and the
Famkhya-Saptati speak of the same treatise. If this he the case,
Vasubandhu wrote his ‘Paramartha-Saptati” in opposition to the
Samkhya-Saptati, i. e, the Karika of Iévarakrsna. On the other
hand, Paramartha states that Vasubandhu did so with a view to
refuting the revised Samkhya work of Vindhyavisa. How to
account for these two conflicting statements ? Takakusu® attempted
to get rid of the difticulty by holding Tévarakrsna and Vindhyavasa
as thé same’ man. But these two teachers are sometimes found to
hold different and even contradictory views on some important

1 See Beal's translation—7he Buddhist records of the wistern world,
Vol. I, p. 108.

2 Bee Takakusn, La Simihya Kirika, Introd. pp. 38-30,

3 See Takakusu, I. K. A. S. 1503, p, 47,03,

4 See above, p. 123, n3:

5 < Study of Paramirtha's Life of Vasubandiu and the date of
Fasubandlue—]J. R. A, 8., 1905, Pp: 33-53.

%
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points of Samkhya; hence it is far from convineing that they
were one and the same man. For instance, [évarakrapa’s definition
of pereeption is qfafagarsgaamt #29), whereas Vindhyavasin
defines it as ‘eimfgatachsfee®r. The former advoeates the
doetrine of the subtle intermediate body, whereas the latter rejects
it altogether. One is of opinion that the orguns are thirteen in
number while the other regards only eleven as such. Besides
these, there are many other points where one deviates from
the other’.

Further, there is evidence to prove that Vindhyavasin was
a predecessor of Idvarakrspa, In course of discnssing on the
different members of a syllogistic reasoning, the Yukti-dipika®
remarks that Tévarakrsna did not dwell upon them for the simple
eason that these had been already treated by Vindhyavasin and
<uch other teachers in their respective works ; hence it is needless
on the part of Tévarakpsna to repeat them here. This fact clearly
ndicates that the author of the Yukti-dipika knew Vindhyavasin
to be a predecessor of Tévarakrspa. The Pramana-mimamsa (p. 39)
of the Jains also considers Vindhyaviisin to be earlier than
Iévarakrsna. While referring (o the heretical conceptions of
perception, the said text ohserves that perception, according to
the early teachers of Samkhya is drenfaafaafasteas’, whereas
I$varakrsna defines it as ‘qfaTaETasar goq’. The former, as
has been alveady pointed out above, constitutes the definition of
Vindhyavisin and the latter that of Iévarakrsna. Thus the
identity of Vindhyavisa and  Iévarakrspa, as proposed by
Takakusu cannot be established at all, and as a result of this
it has become impossible to reconcile the conflicting statements.
of Paramirtha and Kuei-chi.

However, let us turn our attention to Kuei-chi and see
lence may be ohtained in favour of his state-

whether any other evic
{ Also see Gopiuath Kaviraj's Introduction on _fayamaigali,

9 ety M FreesgRGIR MG RIREN: -+ fagrarEng , p. 4.
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ment. Unlike Paramartha, he states that Vasubandhu wrote his
Paramartha-Saptati in opposition to the Gold-Seventy which has
been already maintained by us to be the Karika of I¢varakrsna.
Hence in his opinion, it was Iévarakrsna and not Vindhyavasa
who vanquished the Buddhist teacher in the debate and was subse-
quently rewarded by the king. The Yukti-dipika sheds important
light in this connection. A careful perusal of the entire text reveals
the fact that in writing this commentary, the main intention of
the author was to refute the arguments of the opponents and
thereby to establish the validity of the Karika of Iévarakrsna.
Almost in every page, he first of all faithfully puts forward the
contradictory views and arguments of the opponents and eriticises
them step by step. But the major portion of his criticism is mar-
shalled against the anti-Samkhya arguments and counter arguments
of the Buddhists who are all anterior to Dharmakirti. Unfortunately
the author himself does not always mention the names of the
teachers whose views he is going to refute therein. However, in
one place’ it has been possible to point out that he vehemently
criticises the view of Vasubandhu ; but thereby it cannot be
definitely stated whether all the anti-Buddhistic arguments of the
author were advanced against this reputed Buddhist teacher.
Most interesting is to observe that our author while putting
forward the version of the opponent, occasionally quotes some
verses which are anti-Samkhya in character. The following
couplets bear testimony to this :

() o oo fra: e oo, -
e ST T A A (.72 ),
Here the opponent urges: You Samkhya are of opinion
that sattva is light and illuminating, rajas is dynamic and exciting
while tamas is massive and inert. By way of explaining and
illustrating these different characteristics of the gunas, you come

1 See Yukti-dipika, pp. 136-7 (notes).
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to the conclusion that the gunas are three in number and thus
disregard their unity. Now the question naturally arises whether
these pairs of characteristics, such as lightness and illumination,
mobility and excitement, massiveness and inertia differ between
themselves or not? If they difler, the number of the gunas
becomes three multiplied by two, i. e. six; if they do not, it is
superfluous to count them separately. .
Evidently the couplet quoted above makes reflection on the
following Karika of I$varakrsna :
T o7 TR JegTEeEed U,
7% FOTFHA T et 3 |
In this connection, our author quotes another couplet (p- 72)
where also the opponent attacks the guna theory of Samkhya.
The couplet is quoted below :
(i) srgwE S E<E gE@ TER At
2 o Ly
JecaenEErTA AR |
Most interesting is to notice the following couplet (p. 107) :
(i) o @dior e & GE9EA F T4,
Filcaeia AEEwE) |ieed gl |
Here the opponent makes a sarcastic remark on the Samkhya
view of bondage and liberation. This appears to be a reflection
on Iévarakrsna who is of opinion that the purusa experiences pain
arising of decay and death as long as he abides in the metem-
psychosis, and further that the prakzti performs the manifold
creations for the sake of liberation of the purusa though it appears

that it does so for its own sake.
It thus appears that the main intention of the opponent in

writine these couplets was to condemn the doctrine of Samkhya
P Y

and specially that of Tévarakrsna.
Qo far we could not know the source from which these

couplets were quobed. But the versified reply that proceeds from
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our author to the saracastic remark of the opponent, sheds
important light in this connection. Tt may be noticed in the
following pair of couplets :

TR T O T |
AR AR ||

T faasf @i aEmg ag: gaE A |
aeng, faweal a1g ® /Y T 9-mARE: 1)

In these two couplets, the author first of all explains the
true Samkhya conception of bondage as opposed to the wrong
notion of the opponent, and finally remarks that let the intention
of Manoratha be thus frustrated. This fact clearly indicates
that these anti-Samkhya couplets speak of the remark of one
Manoratha whose main intention was to find fault with the doctrine
of I$varakrsna.

Now, Manoratha is mentioned to be the teacher of Vasu-
bandhu by Yuan-chwang. On the other hand, Kuei-chi states that
Vasubandhu wrote his Paramartha-Saptati in opposition to the
Gold-Seventy, i. e. the Karika of Iévarakrsna. Then,is it a fact
that both the teacher and the pupil wrote separate metrical
treatises in order to condemn the view of Iévarakrspa ? But this
does not seem to be the case. The plausible view is that the teacher
himself did not write any such treatise, and it was Vasubandhu
who in his Paramartha-Saptati tried to restore the fame of his
teacher who had been vanquished in a debate by the Samkhya
teacher, and in doing so it would be natural on the part of the
pupil to ascribe sometimes even his own arguments to his teacher
Monoratha and thus to make the position of the teacher more
safe. This is why Manoratha hecame the target of attack of
our author.

Speaking briefly, all the anti-Samkhya couplets hitherto men-
tioned, were quoted from the Paramartha-Saptati. Our author
also in his turn gives a fitting reply not only to these couplets but
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also to other arguments of Vasubandhu, and thus establishes the
validity of the Karika of I$varakrsna. In short, the Yukti-dipika
may be better called a rejoinder of the Paramartha-Saptati.

- Thus, the statement of Kuei-chi seems to be more authentic
than that of Paramartha. Had Vasubandhu actually written his
Paramartha-Saptati with a view to refuting the treatise of Vindhya-
vasa, the author of the Yukti-dipika would never take so much
trouble in pleading the case of I§varakrsma. In that case, he
would certainly write a commentary on the treatise of Vindhyavasa
instead of the Karika of I¢varakrsna.

That Paramartha’s statement cannot be always taken
seriously, is further borne out by the evidence of his translation of
the Vijiaptimatra-Sastra which for the lack of complete fidelity to
the original Sanskrit text, had to be replaced by another translation
of Yuan-chwang. But thereby it does not mean that his statement
which occupied us so long is totally negligible. His main draw-
back is that he has confused between Vindhyavasa and I$vara-
krsna, and mentioned Buddhamitra instead of Manoratha as
the teacher of Vasubandhu. However, reference is made of one
early Vasubandhu* in the Buddhist texts and Buddhamitra may be
the teacher of that Vasubandhu. Besides these, there is nothing
to contradict his statement. In conclusion, we may say that it
was Iévarakrsna and not Vindhyavasa who had been rewarded by
the king Vikramdditya of Ayodhya. This Vikramaditya, as we
have already noticed above, is no other than Candragupta II. He
died in or about 413-14 A. D, and consequently ISvarakrsna may
be placed at the second half of the fourth century A. D. His

1 Yadomitra refers to the view of one Sthavira-Vasubandhu
which is eriticised by Vasubandhu, the author of the Abhidharma-
Koéa. See ‘@ @ @R IgFguadwmaRrdlq=E amg, AGH A€
suma—Sphatarthabhidharma-Kosavyakhya, (Tokyo) p289.1 6-7.
Also see SHAT-+. -+ -+ ¥ FTEIA-TGFL:, p. 35. 1 20,

Y —20
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predecessor Vindhyavisin becomes still earlier.  But from the
present state of our knowledge itis not possible to trace his
exact date,

It will not he out of place here to speak a few words with
regard to some other ancient teachers of Simkhya whose names
though do not appear in any of the printed works of SBamkhya,
but are referred to in the other branches of Sanskrit literature.
Thus Guparatna in his brief account of Samkhya in the Saddar-
gana-Samuceaya is found to mention one Atreya-tantra as a
treatise of Samkhya. Evidently, its nuthor was one Atreya
Unfortunately nothing else is known of him as a teacher of
Samkhya. The relation of this Atreya with the medical teacher
of this name is not possible to ascertain. The Pramipa-naya-
tattvilokdlankira' of the Jains quotes some lines from the Bhasya
of one Atreya, but he seems to be ateacher of Vaisesika. However,
we cannot take the statement of Gunaratna serionsly ; for it is
indeed peculiar to notice that the same Atreyatantra is mentioned
by him in one place as a treatise of Samkhya, while in his acconnt
of , the "Vaifesika system it is mentioned to be a treatise of
Vaidesika, :

Another Bamkhya teacher of the name of Miadhava, is
referved to in two or three instances in the Sanskrit literature.
Thus we find Kumdrila in his Sloka-varttika criticising the view of
a teacher who finds fanlt with the Mimamsakas for advocating the
slaughtering of animals for sacrificial pnrposes. Here Umbeka® in
his eommentary states that it is Madhava; the prominent teacher
of Samkhya, who is referred to and eriticised by the author. This
teacher is also referred to in the commentary on the Pramipa-

3 Seep 332 ( Poona edition ),

2  deraETEETE—RrmgaErE, | Afgkiteafissaats 9@
mmﬂﬁm TR ﬁﬂhﬂaﬂi’ .{:'.‘Inﬂil,rai-fz'fl‘i a, pp-
112-5 ( Madras University ).
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Samuceaya of Dinngga’. Further, from the statement of Yuan-
chwang® we know that this famous Samkhya teacher was challenged
by Guoamati-Bodhisattva for a debate. Now Gupamati® is' men=
tioned to be a pupil of Vasubandhu, while others hold him to by
a contemporary of Sthiramati. The latter’s work was translated
into Chinese as early as A. 1. 397-439. Thus his lower limit
can not be placed luter than the fifth century A. D. Consequently
Madhava also should not be pushed later than this.

THE SAMKHYA KARIKA AND ITS COMMENTARIES

So far we had been traversing into the region of conjecture,
supposition and doubt 3 but with [évarmkrsna we come to a period
in which the particular School of S8amkhya with which we are
generally acquainted, finds its beginning. =~ As regards his personal
history we know very little worth mentioning. Speaking of him
Paramartha in his Chinese version only states that he had been
a brahmin of the family of Kauika, and nothing more. One
I$varakesna is credited with the anthorship of the lexicon of *the
name of Prayukti-manjari.

His Karvika is a compendium of tht vast literature on
Samkhya. In this connection, the Yukti-dipikd in ifs introductory
remark® states that the huge treatise of Kapila was not possible
to master even in hundreds of years ; hence the veteran teachers
of Bamkhya for the sake of benefit of their pupils dealt with the
teachings of Kapila n the short treatises of their own, The

1 ‘Ghordl sad gadal wed aireeiaR, w99 g s
arf frees x@, p. 77 ; also see p. 81.
s BSee 'The Samkhya teacher Madhava and Guramati Bodhisattya®
— Beal’s transiation; Vol, II, pp. 104-7.
g For Gupamati, see Takakusu—I-Lsing's *Record  of Buddhist
_Religion’, notes at the end [ P. 186 )
4 Seethe introductory verses 3-8, p. L
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Vaidesikas, Buddhists and such other sects became their opponents,
and with a view to refuting their arguments, the celebrated expo-
nents of Samkhya introduced most terse and subtle reasonings into
their respective works.  As it was most difficult on the part of the
ordinary pupils to grasp those reasonings, so Isvarakrspa composed
this compendium. Our author himself also states at the end of the
Kirika that the treatise in seventy couplets consists of all the topies
of discussion of the entire Sastitantra—exelusive of parables and
controversial doetrines of other teachers.

In writing the Karika, our author has revised some of the
tenets and doctrines of Simkhya corrent at his time. Among
these, mention may be specially made of his definitions of percep-
tion and inference. Early definitions of them are HETREf:
m’ and “HEFAITEAN, TATEFEEAMRY respectively ; whereas
in his opinion these constitute ‘SATETETTIERE ¥ and @q
( Hgwwg ) Wﬁﬁlﬁq(l{ﬁ, h ). The minor points in which Le
deviates from his predecessors have been oceasionally noticed here
and there and we need not repeat them here.

The text of I[-Tvnmqum is written in the @ya metre and
it generally passes under the name of ‘Bamkhya-Karika' o
Samkhya-Saptati’, while in China it is usually called ‘Gold- Bcwnl:y’
( Skt. Kanaka-Saptati ). The term ‘Saptati’ implies that the text
speaks of the principles of Samkhyn in seventy couplets. Gauda-
pada did not explain the Iast three couplets. This has led the
late Pt. B. G. Tilak® to doubt their authenticity. He argues

1 For reference see above p. 145, n3,

2 Referred to in the Vukii-dipika, p, 4 ; Nyiyavarttita, 1. i. 5.
Also criticised by Difinaga in his Fré on the Pramana-Samuceaya—pointed
out by Stcherbatsky, Buddkist Logic, Vol, I, pp. 265 & 267.

3 Sawuslrit Research, Vol. 1, pp. 107-117. The point first of all came

to the notice of Mr. Wilson, but he did- not attempt to reconstruct the
missing couplet,
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that the Bamkhya-Karika which originally consisted of seventy
conplets has now only sixty-nine as such and one couplet is thus
missing. He reconstructed the missing couplet from the Bhiasya
of Gaudapada on Ki, 61 and suggested that some body dropped
the couplet as it preached atheistic ideas. The couplet recon-
structed runs thus :

FIrHtga a® 29T WE 9t T 9,
AT W WA S e A |

We need not examine here the arguments he has advanced
in supplementing this couplet ; for a fitting reply of his view is
to be met with in the Sunskrit introduction on  the Mithara-vritti.
So far we can say that the last three couplets are also read by
Paramartha who precedes Gaudapada by some centuries,  Thus
we find no reason to doubt their authenticity. The fact is that
the last three conplets are not difficult to understand and this is
why Gaudapada did not consider it nccessary to explain them.
Further, Iévarakrspa has finished all what he has to say in the
seventy couplets and in the concluding two couplets he only
attempls to prove the authenticity of his treatize and nothing olse.
Thus the significane of the term ‘Saptati’ cannot be questionable.

The couplet LXIIL ix lacking in the Chinese version, while
both Mathara and Vigrabaraja Bhatta® read the following additional
verse at the end of the text :

eI AHIETE AW Fdaar sRf=T ,
Fae = geepaanEwra g

: It is interesting to notice that in the works of ancient teachers
we oceasionally meet with such lines as bear a striking resem-
blance swith some of the expressions of Tévarakrsna. For instance,

1 A Ms. of this author’s commentary on the Samkhya-Kirik is
deposited in the private library of His Highness the Maharaju of Kashmere.
For further about this Ms., see appendix.
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while enumerating the varions causes by which an existing object
also cannot be perceived, Pataijali in his M ahabhisya* states :
gz g Fal AR A R R e -
ST, AR R A T |
Caraka® also utters a similar expression which runs thus :
e EqOTARETRTE A T, FOREEE, A
ST SHATERE AR AT TRgueE: |

Turning our attention to Iévarakpsna we find that he also
enumerates more or less the same causes in the following Kiriki :—

st AR ERAISTaeTA, .
HirIg, SR AT, SRR |

Again, Aryadeva in his Satadistra® quotes the following lines

with the remark s it is aid in the Sitras of the Samkhya's :—

"Phat the dharma of sacrifice is impure in as much as it has the
characteristic of non.eternity, And of superiority and of inferiorily ;
therefore it must be abandoned’.

This reminds us of the expression ‘sEREAEE | atEEhe-
mrfamgﬂ:‘ of the Karika (2. However, all these authorities
recioved these similar dess from a common heritage and there is no
conclusive evidence to hold that all these expressions were the
independent achievements of Tévarakrsna. Otherwise, his date
must be pushed back to some centuries earlier, which is absurd.
For we have already attempted to place him at the latter half of
the 4th. century A. 1.

There are numerous commentaries upon the Karika, the
principal among whom are the Chinese version of Paramirtha,
Mathara-vetti, Yukti-dipikd, Gaudapada-Bhasya, Tattvakaumudi
and the Jayamangala.

1 Pignos

2 Studrasthiina, xi.

3 From Tucci's translation of Satatistra, p, 18 (6)—Gaekwad's
Oriental Series, XLIX.
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The Ohinese version of Pavamarlha

The earliest available commentary on the Kariki is what
had been translated into Chinese by Paramirtha during his
literary activity in China which covers a period of twelve years
from B57 to 509 A, D. Tt is written in a way, specially to serve
the purpose of the beginners. The name of the commentator is
not fornished by him, bat it is strange to notice that Kuei-chi
attributes the anthorship of this commentary to Vasubandhu.'

Mathara-vrtti

Mathara is an an ancient teacher of Samkhya, for the name
also appears in the Anuyogadvara-sutra of the Jains, together
with Kabiliyam, Sattitantam and Kanaga-sattai.  One Mithara is
mentioned by I-sing as a minister of the king Kaniska, but
it cannot be definitely stated whether this Mathara also was a
teacher of Samkhya. Further, Mathara is an appelation and not a
name. However, the present Mithara-vetti is blended with such
materials as clemly speak of its later date.

Mention is made of an old palm-leaf Ms, of the Mithara-
yetti in the ‘Catalogue of Mss. in the Jesalmere Bhapdars® The
editor remarks that its bulk is greater than that of the printed
edition of the same, and it thus appears that it is a different work
of a different author.®  But nothing can be definitely known, unless
it is collated with the printed text.

Dr. Belvalkar is of opinion that the Mathara-vrtti is the
original of the Chinese version of Paramiirtha and in support of

1 Pointed out by Takakusu, La Simkhya-Kirika, Introd, p. 38
infra.

2  FRdited in the Gaekwad's Oriental Series, No. XX[.

3 Ree, wewafrg aiwd gfm, dwe g9 T e, wd g A
=T v HIR . AISEET 8Ta—T, 12
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his view he cites several similar passeges from both the texts,
But we are not prepared fo accept his view ; for there are good
many instances where the two commentators offer different and
sometimes even contradictory explanations. Some of these had
heen already noticed by Suryanarayan Sastri' and we need not
repeat them here. The plansible view is that both the eommentators
were indebted to a common source,

Yulkti-dipila

It is a uniqgune commentary on the Kirikd, edited® for the
lirst time by the present writer from a transcription of a birch-bark
Kasmirian Ms. deposited in the Bhandarkar Oviental Research
Institnte, Poona.

The text refers to the views of numerous Simkhya teachers
such as, Paorika, Paicidhikarana, Pataiijali, Virsaganya and his
followers and Vindhyaviasin who are all anterior to Tévarakrsna.
This has enhanced the value of the text to a great extent. For
these teachers are not always found to hold the same view as that
of Tévarakrapa, and thns the author helps us to have a glimpse of
the different schools of Bamkhya existing before Iévarakrsna.

It has been already observed that the main intention of the
author in writing this commentary was to give a fitting reply to
the hostile criticisms of the Paramirtha-Saptati of Vasubandhu,
and thereby to establish the validity of the views of Iévarakrsna.
The author also states towards the end that his Yukti-dipika
( lit. illaminator of reasonings ) dispels darkness in the shape of
wrong notions ( F=fEftETmer ). Speaking briefly, the text serves
the purpose of a rejoinder of the criticisms of Vasubandhu.

The style of the author is archaic and highly polemical.
e fist of all puts in a nut-shell what he has to say, and then

v *Mifhara and Paramirtha, J. R. A. S., 1937, pp. 623-30,
2 Calcutta Sanskrit Series, No. XXIIT.
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expands the same. Tn doing so he attacks the view of the
opponent who also in his turn re-attacks that of the defendant. In
this way attacking, re-uttacking and counter-attacking go on
continnally till the accepted eonclusion is reached. This method
has sometimes rvendered it diffienlt to trace the place where the
version of the opponent begins and that of the defendant ends,

Further, our aathor was not only a philosopher but also a
orammarian. This is evident from his discussions on the samasae
in ‘aggemas (ka, 1) and geosf’ (ki 2). He alse raises o good
deal of grammatical problems in the expression “Tregrreg frer’
(ki 3). Besides these, there is evidence to show that he was
thoroughly conversant with the Mahabhasya of Patafijali. For we
find expressions and quotations from the Mahabhasya here and
there in the Yukti-dipikd. Not only this, in some places he even
attempted to imitate the style of Patafijali.

The classification of the different chapters of the textis also
worthy of notice. The whole text is divided into four prakaranas
and eleven f@lnitaz—an old fashioned division which iz not ordi-
narily te be met with in the other commentaries on the Karikal,

The authorship of the text deserves special attention, The
colophon at the end of the Ms. on the hasis of which the text is
edited, states Viacaspati Miéra to be its author, But this is far
from convincing. For instance, the anthor of the Yukti-dipika
attributes the fragment “smfreen s=afsam wwwn FEe=-- to
Varsaganya (p.70) whereas Vicaspati in his commentary on the
Yoea-Bhasya (iii. 13) attributes the same to Paicagikha. Further,
his style as well as the manner of presentation is quite different
from that of Vicaspati. Besides these, there is reason to believe
that our author preceeded Vacaspati not less than by a century.
The exact date of the author is not possible to ascertain, But from
the internal evidence so much we may gness that his npper limit
cannot be placed before the date of Bhartrhari which is usually

I Vigt:nharijz Bhalta also classifies his commentary on the Samkhya-
karikdl into seven #hnikas. A ms. of the said commentary is deposited in
the personal library of his Highness, the Maharaja of Kashmere.

Y—21
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admitted to be the first half of the seventh century A.D.; for the
author is found to quote some couplets in his work which find their
place with slight alteration in reading in the Vakyapadiyaof
Bhartrhari. Considering the style of the text and the different
authorities quoted therein, the date of the author does not seem
to be later than the eighth century A. D.

But the name of the author is still shrouded in obscurity. A
ms. of the name of ‘Samkhya-dipika® whose authorship is attri-
buted to Kaiyata, is noticed in the ‘Catalogue of Sanskrit and
Prakrit Mss. in the Central Provinces and Berar’. The present
writer tried his best to secure the said manuscript but to no effect.
Hence, it is not desirable to pass any opinion unless the said
manuscript can be thoroughly examined.

Yulti-dipika and Raja-varttika

In his Tattva-kaumudi while commenting on the expression
‘gfga==r’(ka, 72) Vacaspati is found to quote some couplets from the
Raja-varttika®. It is curious to notice that these couplets also find
their place in the introductory stanzas (p 2, couplets 10-12) of the
Yukti-dipika, and from the context it appears that the said
couplets came from the pen of the author himself. Again, Jayanta
Bhatta in his Nyaya-maijari (p. 109) while refuting the definition

1 SRR af @id: §4: GAgIEEn |
: AR SEA R ggan i—Vakyapadiya 11,
149, quoted in the Yukti-dipika p. 38.
Also see, ZrzR=awEm]- - - B ibid, I1. 426-7, Yukti-dipika, p- 8.

2 No 6368, diposited with Pt. Ramnath Trivedi of Dhamtari, Raipur
District. :

3 a9 T YIAEI—II AR T FaA TG aFEar |
QAT aqisasd AEN 9T 9T 9 )

s afe TR T RER: |
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of pereeption of Tévarakrsna, refers to the explanabion of the same
by one Rija in the following lines :

”ﬂﬂmm—aﬁﬂﬁlﬁﬁ, gemvgeda  farErsEEE:
TR |

The author of the Yukti-dipika (p42) also in his turn makes
a similar statement.  This may be noticed helow :

farsraEEY st = A A 2, Af6 g H_1H-
g=d S| A9 SEERErETIaET AsaaEey, s |

From these striking similarities, it appears that both the
Yukti dipiki and the Raja-varttika may pass for the same
commentary.

Aguin, in his Nyaya-varttika-titparyatika (L. 1. 5) Vieaspati
quotes a verse* which ennmerates seven sorts of connections on
the basis of which early Samkhya used to establish ‘inforence’.
Here Udayana in his commentary on the same states thiz to
be a quotation from the Samkhya-varttika® TFrom the present
state of our knowledge it is not possible to state precisely whether
the Samkhya-virttika and the Raja-varttika speak of the same
treatise. But the said quotation does not find its place in the
Yukti-dipika. However, it is strange to notice that the expression

‘afmteraga®y (ka, 5) which defines ‘inference’; is not touched ab
all in the Yukti-dipika. Mosdt probably, it was due to carelessness
of the scribe that the explanation of this important expression has
been altogether left out in the Ms., and if this be the case who
knows that the verse referred to above did not find its place therein ?

L ATaReET RO N
WY SieE T

3 A ms, of one Simkhya-varttika which is a versified commentary
on the Tattvasamisa sfitras, is deposited with Pt. Nityadhan Bhattacharyya,
M A., of Hindu School, Caleutta. An account of the said ms. is furnished in
the ‘Journal of the Vangiya Sahitya Parigat’, Its author is Raja-candrin, It is
a later work and has nothing in common withithe Raja-varttika or Samlchya.
varttika referred to above,
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The Bhlasya of Gaudapada

This Bhasya is written in plain and simple language, and is
free from the discussion of unnecessary topics. Its anthor is
Gaundapada. But it is not possible to state precisely whether he
and the author of the Gaudapida-kirikd on the Mandikya-
Upanisad was one and the same man. Alberuni speaks of one
Ganda, the anchorite, who composed a book that passed by his
own . name. But it is not certain whether he refers to the
Gaudapada-karika or the Simkhya-bhasya.

Tatta=kawnuedi

The author of this commentary iz Vacaspati Midra who needs
no introduction to the students of sanskrit. The ecommentary
is very lucid and expressive, and like the Yukti-dipika it is not
found to raise any hair splitting argument in ellucidating the text
of Idvarakrspa. Vacaspati lived in the first half of the ninth
century A. D.; for he is found to state in the end of his
Nyaya-sucinibandha that he completed the work in the year 808,
Here reference is made of the Vikrama era, for his commentator
Udayana is found to state that he finished his ‘Taksndvali in the
Saka year 906. Tf the year referred to by Vacaspati be held to be
the Saka year, then Vacaspati and Udayana become contew:
poraneous which is untenable. Hence the era referved to by
Viacaspati is that of Vikrama which corresponds to 841 A. D!

Jayamangalg
The anthorship as well as the date of this commentary is
difficult to ascertain. From the benedictory verse we know that its

author was a Buddhist ; bot strange to notice that the colophon
at the end ascribes the authorship to Sankara, the famous teacher

1 On the other hand, Mr. Bhattacharyya is of opinion that the
year referred to by Vicaspatl isthe Saka era and consequently he places
Vésaspati in the latter half of the roth century A.D. For the arguments
advanced by him, see ‘Duate of Viacaspati  Mifra and Udayanacirya’,
Gamganath fha Research Tustitute Jowrnal, Vol 11, Part 4, PP 349-36.
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of Vedinta. M. M. Gopinath Kaviraj in his masterly introduc-
tion on the Jayamadgald spares no pains to discuss on the author-
ship of this commentary and finally attributes the same to one
Safikararys, the author of the commentary of the name of Jaya-
mangalda on the Nitisara of Kamandaka as well as the Kamasfitra
of Vatsydyana. On the other hand Mr. Kavi* after briefly observ-
ing the varions commentaries of the name of Jayamangala comes
to the conclusion that these different Jayamangalds came from
the pen of one Sankara who hadalso been the author of the
Yogasitra-bhasyavivarapa®, THe further altempts to prove that
this Sankara was a pupil of one Govinda Bhigavatapada and that
he was a member of the Payyur family that flourished between
1300-1400 A.D. But the serious objection to this finding of Mr.
Kavi lie= in the fact that the author of the Simkhya commentary
was a Buddhist while there is no reason to consider Saikura
of the Payyur family as such.

However, an early date cannot be assigned to the author of
the Juyamangali on the Kamasttra ; for he is found to quote
from the work of Kakkoka who belongs to the tenth century 4. D,
while there is every reason to helieve that the anther of the
Siamkhya commentary of the name of Jayamangala flourished at
an earlier period. :

Firstly, the numerous *quotations cited in the textare taken
from the works of such authorities as are in every possibility
earlier than Vicaspati. Some of these quotations are also to be
met with in the Chinese version of Paramartha and the Yukti-
dipiki. Unfortunately none of the authors refers to the original
source. Of the philosophical works quoted, Jayamangald only
mentions the name of Samkhya-pravacana by which it means the
Yoga-siitra as well as its Bhasya.

1 See, ‘Literary gleanings, Jayamaigala'—=Quarterly Journal of the
Andhra Historical Research Society, pp.  333-36, October, 1927,
2 Ms. deposited in the Adyar Library, Madras, Caty No. 39¢ 13,
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Secondly, there is evidence to show that the author of the
Jayamangala was influenced by the works of the ancient Samkhya
teachers in writing this commentary. Thus we find that he
enumerates and illustrates the seven sorts of relations (ka, 5) by
which early Samkhya used to explain ‘inference’. These relations
are not mentioned by Tévarak;‘sr’m, nor these are recorded by other
commentators. But these are indispensable in explaining the
early Samkhya definition of ‘inference’ which runs thus : —

‘GEFAREEAT, A fgTgAEe L

Further, it is well known that the purusa of the Samkhya is
not the agent (Wﬁ#ﬁﬂ, ka, 19). While explaining this, the
Jayamangala traverses a far way off from the ordinary com-
mentators. He enumerates seven factors in this connection and
quotes a verse from some Samkhya text in support of his view.
The Yukti-dipika only adopts this method ; but other commentators
are not found to go into such details.

However, the author of the Jayamangala seems to pre-suppose
the existence of the Yukti-dipika. For he is found to refer
to a different interpretation of the expression HTOTHTE T
(ka, 15) which closely follows the corresponding portion of the
Yukti-dipika®.

1 See above, n 2, p. 156,

2 COf d—argresiged, 7 R qgardal sroEdive: sgead,
THIGHACL | T4 —, FEFOIICIHLHIGHAT - - FAR, F AR I -
FESFAISRON:, RQuaraladaT: | & I Faada awe 91 Fa |
AR, |

AE—F: JTITE TEREEFNAE 30 | =9 —InFET qEq FESTGaar
s AR ATERT 341 safedary, gar Shesitfaaem:’ (37,22)
saftas 8 e | a9l Ferdal IRy IEREERET | A
RIS HIHER: | RO FEAT AEAIEITISENAIREREE &LmE, 3
goagga-aRaEae gfusadeal IREmrafegrammEmiaRaE?) augeh]
A1, AFYEIESAAMEEEE AR aA  quel e 9dngtaRyavE: |
S @lag gaEeE geed— Yultidipika, p. 79-80.
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With repard to the antiquities of the Juyamangali, most
satisfactory vesult may be obtained from Vicaspuli's commentary
on the ki 51, where he refers to the explanation of the various
‘perfections’ ( fafig ) by a different commentator whose version he
is not at all prepared to follow. It is curious to nofice that the
said interpretation has got a striking resmblance with that of the
Jayamangala. To make the point clearer, we quote below the
interpretation referred to by Vacaspati and the corresponding
portions from the Jayamangald :(—

Tk (—=  sAEAA— TR AFEAERTEETd, 5
e A a1 fafg i —37 | 99 SRR e
a1 fafe—oeY, TETERTHAR | 36 RreAmmeea S
HreTE SegAIsiTEed  SAEeTR s fafg— sy |
geenmafdy — Fenfrmat g2 SFEETEA |1 SHea fafgeer
gremfy: | gEw fafgig—aaiEmamfE am ad T

weq 7 g aftfioarares] gfa g iR fgrmmEsneE-
TFAATH |

Jaya :—F8 iﬁll mrﬁmﬁxﬁl ] ﬂﬂﬂ’ﬂﬂ{ﬂ‘[ﬁiﬁm
qAgEIEEEeT a6 fafgesRam s aRfEer |

T SETAENEAEE AR aEaegern, W fafg mrEam
faArn gaRieT=4 | .

TSI El | AT fE e | o e A e |

HHTHAT ST —Ag E A SR | AgefFad aa wae | AR
SuREETEaEREEd: | 07 TS0k gie eImENal- - SWeT /-
muwdfa | sRonE T IfEgTECEnEe: Sl sl T weaR g
IREIEIRETRAAHIT, TR | A7 TARgRaEa qRaeni o
73 247, 4TS SraEmaie:, AERGEIEIEIR | A AR
W, ety AETEAMETER | SASSARAEE NWE SRR AE

T @ AT ogw Sk SeEim i, FAst BYET Eaisg TR e—
Jayamangala, p. 22,
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e iteickact Al I S B\ D s e D e ST
AifAEtEEeE o6 Wi, 33A ISR a1, a6 A
gHE-9fEA-AEAEAtGe:, sHen Pty | gat aifiee: faggen
q ZERTH! 3 A |

¢ 3 oo s . ~ — ~ i

geaatas’ 5f | Ashraatd gzg ava anfeesfy, aer gzanh
o, fel & eem oW sweml, @ sA@ e |

g fafgeq: | gma o s S9 wesh,  smed
FEmgRART= |

Comparing both the versions, it appears that Vacaspati referred
here to the Jayamangala. So far about the principal commentaries
that have come down to us. But reference is made of the views of
other commentators in the Yukti-dipika and Jayamangala ;

unfortunately there works ave not still available. Hence it is not

possible to state precisely which of the commentaries on the Karika
was the earliest one.

The later commentaries are not found to supply any such data
as may throw any important light on the dark period of Samkhya,
Hence it is needless to examine them here.

THE TATTVA SAMASA SUTRAS

The commentators ascribe the authorship of the Tattvasamasa-
sutras to Kapila. These sufras are very concise and simple and
were at one time very popular to the pandits of Benares, This
fact led Prof. Maxmiiller to assign an early date to them, But
others are not prepared to accept his view on the ground that
ancient writers are not found to comment upon them,
are quoted or referred to anywhere by any early writer.

But in the Bhagavadajjukiyam (p.50-1) of the Jains, the
following passage occurs®,

nor these

1 Vacaspati has left out the corresponding portion.

2 Pointed out by T. R, Cintamani—*'A note on the Tattya-
samasa’, Journal of Oriental Researeh, April, 1928,
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e —gmaT WAy, ‘B aFAE:, NEAIHRL, HAeqT, THE,
A, T |, affEaEata |7 s & werag o feHgeeg

SH_| -

afE®:—anivess | OieTERT N, | e |

The above mentioned passage reminds us of the Tattvasamasa-
Sitras where also almost all these expressions find their place, and
it may not be impossible that the author of the Bhagavadajjukiyam
had in his mind the Tattvasamasa-satras while composing the
said passage. If this be the case then these sutras were in existence
even before the eighth century A. D, for the author Bodhayana
Kavi of that Jaina text is mentioned in the inscription’ of the
Puahlaya king Mahendravikrama Varman who belonged to the
eighth century A.D.

Bhavaganeéa at the beginning of his Tattvayatharthyadipana
states that he has followed the exposition of Paficagikha in Writing
this commentary on the Tattvasamasa®. He also quotes some
couplets from Paficadikha®. Even his teacher Vijiianabhiksu also
in his commentary on the Samkhya-siitra (I.127) quotes a prose
fragment and ascribes its authorship to Paiicagikha®. That
Paiicagikha wrote a commentary on the Tattva-samasa does not

1 Edited in Vol, IV of the ‘South Indian Inscriptions’.
2 FATEEAAET Al T 7,
AEFOE: TR AFATARIATAT |
3 41 AHF TR THOAFT—
‘rfmRatEgl a7 FAHA aEQ
5@ god Rrelt aishr g=a¥ i ¥73:” (p. 61),

HaATT TAES G TEREETET— AR a1 3348 qUEg IEsIaf-
3377, Rgwaew TEEwER QUi % 4 g § g9, p. (2. IWA
rERmEEt— AT g 399 a4 dERET T aRmiegdRd a9l Seg-
@38 p. 82, Samlkhya-samgraha, (Chowkhamba edition).

4  SERTEIE: EREENEEE—a 59 9 wEeramEthtar-
TlRETTAAE gAET:  gEEET) 9 st AwRdAmmd A
TEEHL | U4 qAISH FMETRATEEE GHEAl AEAEH |

Y—22
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seem to be convineing. On the other hand all the aforesaid quota-
tions of Bhavaganeda and his teacher Vijiianabhiksu are to be met
with in the Kramadipika®, a posthomons  commentary on the
Tattva-samasa.  Bot  Kramadipika cannot be the work of
Paiieasikha, for the anthor himself refers to the view of Pafieagikh
and Pataiijali in one place (p.125). However, the said treatise
which is undoubtedly the earliest of all the existing commentaries
on the Tattvasamfsa, cannot be placed at a very later period.
Firstly, Prajiakaramati while refating the Samkhya view quotes
a couplet® from some Samkhya treatise which he does not mention
by name ; but the said couplet finds its place in the Kramadipika®.
If the anthor of the Kramadipiki be not supposed to take this
couplet from a different source: he can be safely placed at an
earlier period,

Secondly, in the ‘Catalogue of Sanskrit Mss. in the private
libravies of the North-Western Provinee, notice is made of a Ms.
of the title of SBamkhya-kramadipika-vivaranam by Sadadivendra®.
It is further remarked there that the said Me. is an obscure com-
mentary on the Samkhya-kramadipika and it was copied in 14135
Vikrama era which corresponds to 1358 A.D  This being the case
it can be safely suggested that the commentator lived before the
fourteenth century A.D., and the author of the original Kramadipika
should have preceeded him by a peviod which we cannot definitely
state. Taking every thing into consideration the date of the
original sufras ecannot be held so late as some of the modern
scholars sugzest.

1 Cp.  Kramadipika, pp. 124, 129, 138 and 127 respectively
Samhya-saingraka (Chowkhamba edition),
2 “SRERA AF, qiaEr, A,
7€ FOANALT & wead qner sefmosadian —
Bodhicarytivatira-paigika, vnder couplet 6o, p. 455.
3. Beep. 124,

4 See No, 15, p, 388—Cav. of Sans. mss. i Private lbraries of the
N.W.FP. part I (1874, Benares),
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THE SAMKHYA-SUTRA

This aphoristic treatise cannot be placed ut an early period
and sheds no important light on the dark period of Samkhya.
Anirnddha wrote a simple commentary on it, while Vijiianabhiksu
composed an elaborate Bhasya on it. In the preface to his edition
of Anirnddha’s commentary, Garbe advanced varions arguments to
show that Aniruddha lived about 1500 A. D.  Keith also supports
liim.

Vijianabhiksu extensively quotes from the Purigas and attempts
to reconcile the conflicting doctrines of the Samkhya and Vedinta.
In the opinion of Garbe and Keith, he flourished at the second
half of the sixteenth century A. D. But in the ‘Catalogue of
sanskrit mss. in private libraries of the N. W. P'., notice is made of
one ‘Samkhya-sara-viveka' by Vijigoa and it is remarked there
that the said ms. was copied in 1516 of the Vikrama era. This
heing the case, Vijiiana should be placed at least one century earlier.

THE SAMKHYA THEORY OF KNOWLEDGE

Having thus glanced at itz history and literature, we now intend
to discuss some of the main doctrines of Samkhya. Before dealing
with the metaphysical side of the system, let ns turn our attention
towards its epistemological conceptions ; for it is, as Iévarakrsna
rightly observes, through the sources of eognition that the objects
can he apprehended ( waafafs: swmnhg, ka, 4 ).

According to Samkhyas, there are three sources of cognition.
These are (1) ‘perception’, (2) “inference’, and (3) ‘valid testimony’.
Of these, ‘perception’ in the opinion of Tévarakrsng, is the determi-
nate cognition produced through the sense-organs in contacl with
the objects. He defines it as qfafamaraemay =87 ( ka, 5 ). The
author of the Yukti-dipiks, elocidates this and brings out the
significance of all the terms in the definition, By ‘&’ the objects
of cognition are meant. These ave the gross and the subtle matters.
The gross matters ave the objects of our cognition while the subtle
matters fall within the province of perception of the yoginz (ki, 3t).

1. 5,:&,?;_ :' P 5'34, part 1 (1874, Benares),
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The commentator breaks up the expression ‘affawamsraam:
in the following way : famd fw afy =93 ﬂﬁﬁﬂﬂ'{—lthat which
comes in contact with particular objeets, . e, the sense-organ in
its intercourse with the object. By ‘afafawag’ a real object must
be present and it thus differentiatos perception from illusion. ‘afe’
denotes proximity, i. ¢., the sense organ must be in contact with the
object and this characteristic excludes perception from inference.
At SsqEEr: Srf%ﬁt{q{h‘!rama:—awqilmq is the function of
intellect ( SrsgammEY gf‘%{:, ka, 23). The entire definition comes
thus : the senses come in contact with their objects, the buddhi or
intellect then operates in it. The idea is this : the senses are modi-
fied in the shape of their objects when they come in contact with
them, the inertia or darkness of the buddhi is then removed and
there is a flow of sattva. As a result of this a definite and deter-
minate cognition of the object is thus produced. ‘srsg@®™’ also
means ‘ascertainment’ and by this doubtful cognitions are excluded.
Now the question arises as to how ‘happiness’, ‘misery’ and such
other mental intuitions are to he cognised by this definition ; for the
said entities cannot be perceived through the channel of the sense-
organs. The author of the Yukti-dipika avoids this difficulty by .
taking recourse to grammatical jugglery. Finding no other means,
he finally holds the expression ‘afafawamsaa@®™:’ as an instance of
THRIY compound ahd expounds the same as ‘SfrfavarsaaaEa af-
ﬁwmmn—ﬂ%ﬁwwam:‘ Thes he gets the same expression
twice which again he explains in two different ways to serve his
purpose. Of these, the first nﬁ!ﬁwwamm in his opinion speaks
of the sense-organs in contact with the objects and consequently
the operation of the intellect in it ( fawed fawd afy =43 gferfaead |
= a1’ 3heaq | Sjiz: M S e )-  This has been already
discussed above. Here the term ‘i’ is directly connected with
the sense-organs. But by the second member of the compound he
intends to mean the function of the intellect or buddhi with respect
to all entities—physical or psychical, nearer or further ( fawd T
afe FssaTEE: ). This explanation has rendered it possible to
explain perception of the mental intuitions as well as the supersensible
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objects by the yogins. Here the term ‘gfe’ unlike the former,
is directly connected with STEIIEE. _

Varsaganya’s definition of perception is thus rejected.  Accor-
ding to him ‘perception’ is the functioning of the sense-organs
( Arafzgfa: geaq’ ). The Yukti-dipika ( p- 42, lines 11-15)
criticises the said definition on the ground that it fails to cover the
mental intuitions as well as the pre-science knowledge of the yogins
( sfersgan ), for these entities cannot be perceived simply by the
functioning of the sense-organs.

Indeterminate and determinate perception

It has been already observed above that ‘perception’ is the
definite and determinate cognition of the objects arrived at through
the contact of the sense-organs with their respective objects. The
author of the Yoga-bhasya also more or less advocates the same
view. According to him the thought-stuff ( 9= ) comes in contact
with the external objects through the gate ways of the sense-organs
and thus receives an impression of the object ; as a result of this
there arises a definite and determinate cognition of the ‘objects
possessing both generic and specific qualities ( m:rr:xﬁiﬁl?ﬂﬁ’fsef@q

AimEaomEE g geas L 7)

" But in the opinion of Vacaspati perception is of two kinds—
indeterminate and determipate ( k&, 27 ). Of these, indeterminate
( faf®eus® ) perception is the immediate cognition of an object,
pure and simple. It presents only a vague idea of the object as ‘it
is’ and not ‘like that’ just as what belongs to the mind of an infant,
the dumb and the like. It is purely presentative in character and
does not involye any representative process. On the other hand,
determinate perception is the definite cognition of an object related
with its pi-oi)el-ties and qualified by its generic and specific
characteristics. It 1is presentative as well as representative in
character ; for it involves the recollection of name, class and such
other properties of the object as were exper_iencecl in the past and

. 1 See above, p» 145 0 3+
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these are revived in the mind by the law of similarity, In deter-
minate perception ‘mind’ plays an important part, for it assimilates
and diseriminates the image bronght about by the senses ; where as

in indeterminate perception ‘mind’ does not interfeve at all, every-
thing rests there with the Sense-organs,

It is curious to notice that Vindhyavisin’s  defloition of
‘perception’ ( HERIRRRAFRTE" ) speaks of indeterminate pereep-
tion only and not the determinate one. [n the opinion of this
celebrated exponent of Samkhya, the sense-organs come in contact
with their respective ohjects and are accordingly modified into the
form of the objects as they ave. This is perception. It is free
from imagination ( #fawfeg® ) i, <, from all associations of name,
class and such other categories®, Tt thus presents un immediate
and vague impression of the object to the mind, Buddhists also
hold a similar view, According to them ‘perception’ is a non-
erroneous cognition of the object free from imagination ( S

FANE AT ).
Psychological process in pereeption

Smkhya generally holds that the external Organs receive an
immediate impression of the object which they in their turn make
over to the mind. The mind reflects upon the said impression
brought about by the senses and gives it over to ahaml@ra
( egoistic prineiple ) which again in its tirn appropriates this and
finally presents this sell-appropriated impression to the intellect.
The latter thereupon resolves what is (o be done and thus ascer-
tains its duty towards the object known.

1 For Yindhyavasin's definition of *

perception’ see ahove, p. 145, n 4,
2 In his exposition of the Samkhya view in the saddarfana-samuccaya

(p. 108), Gunaratua explains the above mentioned defnition of perception in
the following lines ;—

Menfafafmim saghif | 15w Agh B i A0 o Sharity

e, Ani  gfedds afters ofy amE | (Rzavr Rramafoaty gagfif
& T R AR TR rEr R aRgT R TREANeE S |
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Viacaspati illusteates the process thns : just us the headman of
a village liands over the revenue collected by himself to the collector
of the distriet who again in his turn delivers it to the governor of
the country who finally hands it over to the king. Similarly the
external organs make over the immediate impression of the object
received by themselves to the mind for reflection who in its turn
makes it over to the egoistic principle for appropriation who again
presents this self appropriated impression to the intellect for final
determination. Thus perception involves the operation of the
external sense-organs, the mind, the egoistic principle and the
intellect.

OF these, the external organs are classified into two groups : (1)
the organs of knowledge and (2) the organs of action. The former
comprises (1) the visual organ, (2) the auditory organ, (3) the
olfactory organ, (4) the gustatory organ and (5) the tactual organ ;
while the latter consists of (1) the vocal organ, (2) the prehensive
organ, (8) the locomotive organ, (4) the evacunative organ and (5)
the generative organ.

But whether these organs are limited or pervasive is a problem
that deserves special attention. For, the ancient teachers of Samkhya
are not found here to follow the same view. From the statement
of the Yukti-dipika (p. 108) we know that there are some teachers
who hold that the sense-organs have got no fixed magnitude of
their own. Whenever thejr'recﬁive the particular impression of an
object, they are modified accordingly into the very shape of that
ohject. Others are of opinion that they are limited, while Vindhyu-
visin regards them as pervasive ( Sfezmfm HepRiAsETE, aEE-
EUORR ¥R, R, gty farsgarfmam ).
Lévarakrsna himself is silent in this respect ; but the author of the
Yukti-dipika regards the sense-organs to be pervasive. This is evident
from his criticism of the Naiyayika view of the sense-organs where
in connection of supporting his own view he is found to quote a
fragment from the work of some ancient teacher of Saimkhya where-
0 the sense-organs are explicitly mentioned to be pervasive being
the products of ahamkard FrEgCwmT § 49 S, p. 123/12).
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Paiicidhikarana, an ancient teacher of Samkhya, is of opinion
that the organs are material products®. But other teachers of Sam-
khya vehemently criticises this view. In their opinion the sense-
organs are the sattic modification of ahamlgre and thus they are
differentiated from the eye, ear, nose and such other gross material
parts of the body. 1If these physiological sites of the organs are fo
be regarded as organs themselves, then one whose eyes have heen
affected with cataract would be able to see, one whose feet have
heen paralysed would be able to walk and so on. Hence the
physiological sites are not identical with the organs.

Again, perception requires direct contact of the sense-organs
with the object without which it cannot be explained ; for we cannot
perceive even nearer objects hidden by an opaque body. This is
why Samkhya holds the organs to be ‘GramIfe, i. e, they function
when they come in contact with the object of perception. A physi-
cal organ like the ‘eye-hall’ which is limited and material cannot
account for the visnal perception of an object lying at a distance or
behind a glass. This becomes possible if the organs are regarded
as pervasive. © Further, the sense organs can receive impressions of
all objects, whether great or small. But they could not do so if
they were regarded as material substance. In that case they could
receive such objects ag were equal to them in magnitude. But from
practical experience we find that they can receive objects hoth great
and small. All these can be explained if the sense-organs are

regarded as pervasive and this becomes possible if they are held to
be the products of ahamlkara2,

1 ARy TRTARTOTH R — Yul'ti-d?piﬁﬁ, p- 108,
2 For the arguments advanced in this paragraph, see the following
quotation in the Yukti-dipika, p. 123 :—

%A T wiergen g —remRanttratt wf avfrgadfa aw aaifE
G AFART AAFR w3 Afewdy I 54 womam g ey
3G, smEgREwi g 97 sgr9mear ) AR e FIfmdisTr adt
NI g AERE 1 AR 7 wEERT RS o7 Fed, 7 Wi,
Aifmd & awRant st aqRant o &A1 Also quoted in the
Nyaya-Maiijari, Vol II, p. 49,
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Now the question naturally arises as to how the contact of the
sense-organs, specially in the case of visual and auditory perceptions,
becomes possible with the external objects. In that case we do not
find any direct contact of the said organs with their objects, Modern
scientists are of opinion that the light waves are transmitted from the
object to the eye, and in the case of aunditory perception the sound
waves travell through the ether and are received into the ear-passage.
Thus visual as well as anditory perception become possible. But
Samkhya takes the opposite course. According to this system, an
organ of knowledge when explained in the western light, is the
sensory psychophysical impulse that goes out of the body and like
the photographic process receives an immediate impression of the
object. Tt is ecalled 22tfi of the sense-organ through whose
instrumentality direct contact with an external object becomes
possible. All these can be explained if the sense-organs are
regarded to he the produets of akamkara with preponderance of
sattra therein, =

The funetion of the external organs is to receive only an imme-
diate impression of the object and nothing more ( BEIIEY 9FMI-
HRAISAHENSTA afa:, ka, 28 ). The Yukti-dipika explicitly states
that ‘SfI@¥9=" means ‘to receive’. The sense-organs come in contact
with the object and are modified into the shape, of the objects as
they are. This is the only function of the sense-organs and nothing
more. This view goes against that of those who hold that general
cognition of an object belongs to the sense-organs and special cogni-
tion to the intellect®,

T.et ns now turn our attention to the organs of action. The
functions of these five organs are speaking, handling, walking, excre-
tion and gratification ( in the shape of sexual intercourse). Every
organ has got its special funetion which cannot be performed by the
other. This is why the Samkhya connts the motor organs also as
indriyas ; for the act of speaking, handling, walking and the like

1 See, szwaaan: —amavARtza fRemd @R a1 R
wafy,— Y ukti-dipika, p. 121/18-9.
Y—23
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cannot be performed without these respective organs of action.
In this conriection Jayanta Bhatta'urges : the motor organs have
got no justification to be held as indriyas, for the functions of some
of these organs can be performed to a certain extent even by the
other parts of the body also. For instance, one whose feet have
been amputed, can proceed certain steps even by erawling, Further,
if the respective parts of the body be held as indriyas for funetion-
ing a special action, then the throat, breast, shoulder and such
other limbs also should be included in the list of the organs of
action ; for these nre also found to function the special act of
swallowing, embracing and earvying burdens ete, The Jains also
disregard the Simkhya view. In their opinion, the organs of action
are to be included in the tactual organ.

Mind and ifs Funetion

Mind (ianas) also comes ont of alaidaa, It is a SONSOTY
organ as well as a motor organ. TIn this connection Vilcaspati
ohserves that the sensory organs as well ss the wotor organs  can
operate only when they are presided over by the mind. Hence
‘mind’ is both a sensory organ as well as a motor organ. Tts special
characteristic is discernment. The sensory organs only take a vague
impression of the object a= a homogeneous mmit.  The mind there-
upon reflects ‘it is such and such, not that’, and thus assimilates it
to similar objects and discriminates it from dissimilar ones. Hence,
fanction of the mind is to discern ( #9: agwyafy ).

The function af alamkara

Ahamlara or the egoistic principle is the effect of the intellect
( buddhi ). Tts special function i sell-appropriation.  When the
mind has finished its assimilation and diserimination of the vague
and indeterminate impression of the object produced by the sense-
organs, the akamlara steps in and appropriates to itself the appre-
hension arrvived at by the mind. The commentators explain the
funection of the alambdira thas @ T alone preside over what has heen

1 Nyaya-maiijari, pp. ﬁ:jﬂ.
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discerned by the mind’, ‘T am entitled to this’, ‘all these objects are
for my use’, ‘there is no one else entitled to it’, ‘I alone exist'—this
self-appropriation is the function of akamkara.
The funection of buddhi

The function of the intellect (huddhi) is to ascertain its duty
towards what has been appropriated by the egoistic principle
(ahamlara). Vacaspati illustrates the process thus : every body
who has to accomplish something, first of all ponders over it, then
reflects on it, then associates himself with it, and finally resolves
that he should do this and then proceeds to doit. This is the
familiar way to every body. Thus intellect operates when it ascer-
tains that such a duty is to be performed by me. This is the specific
function of the fatellect. This is called ‘Segaam’ (ka, 23) and it
does not differ from the ‘intellect’ itself. The relation of buddhi
with ‘epsqg|m™’ is like that of the lamp with the flame.

The motor and the sensory organs are called external organs,
while the mind, ego and intellect are called internal organs. Thus
Iévarakrsna counts thirteen organs in all. But with regard to the
number of organs all the teachers of Samkhya are not found to
hold the same view. From the evidence of the Yukti-di pika
( pp- 108 & 132 ) we know that according to Paiicidhikarana there
are only ten organs, while the followers of Varsaganya regard
cleven as such. Vindhyavasie also is of the same opinion  Patai-
jali does not regard ahamkara as a separate entity. He includes it
within buddhi. Hence in his opinion there are only twelve organs.

The function of the organs is to grasp, retain and illumine the
objects ( HIETN-AA-FHFITHH, , ka, 32 ). Here commentators differ
in their expositions. According to Gauda grasping and retention
belong to the motor organs and illumination to the sensory organs.
On the other hand Vacaspati states that the motor organs grasp,
the internal organs retain and the sensory organs illumine.  The
author of the Yukti-dipika refers to the view of a teacher in whose
opinion the motor-organs grasps ¢mind’ and ‘individuation’ retain,
while the sensory organs and 4ntellect’ illumine the objects. But he
himself does not advocate fully any of the views mentioned above.
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He holds that the motor-organs grasp the objects, for they arc
capable to seize them. Retention belongs to the sensory organs
which in the process of perception come in contact with the
objects, take an immediate impression of them and are accordingly
modified into the very shape of their respective objects.  Hence,
they sustain the objects through their v#4li. Elsewhere he vehe-
mently criticises the view of those who hold that the sensory-organs
illumine the objects, and finally comes to the conclusion that the
said organs retain the objects and not illumine them like a lamp
( FEnrg IFAaT ARHfesd 7g odftvag aFmsfafy, p. 122/20 ) The
function of the internal organs is to illumine i, e, to manifest
the objects.

Now the question arises whether the organs function successively
or simultancously.  Vacaspati states that they funetion successively
as well as simultaneonsly ( gnvageam g a3t Fuset sen ffdmr,
ka, 30 ). He illustrates this in the following way. In dim light «
person possesses a vague impression of something, then lixing his
mind towards it he observes that it is a terrible robher alming at
him with his bow and arrow, then follows the self-appropriation
that the robber is advancing to catch hold of me and finally resolves
that I must run away from the place. Simultancous operation is
also illustrated by lim thus :  When by the flashes of lightning
one sees a tiger in the dark just facigg him, then vague impression,
reflection, self-appropriation and- determination are instantaneous
and he runs away from the place at once.

Here also the author of the Yukti-dipika offers a diferent inter-
pretation.  He is not prepared to support simultaneous oper
Though in the case of the tremendous sound of thunder-strike or
seeing a venomous snake lying in the way, operation of all the
organs seems to be simultancous 3 but philosophically it cannot
stand such. For, it is an established fact that the internal
organs cannot directly receive the objects ; they do so through the
instrumentality of the sensory organs. Further, it is an well known
maxim that the external organs are like the gates while the internal
ones are the gate keepers ( ka, 35). The said maxim

ation,

also  becomes
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invalid if simultaneous operation of the organs are maintained
( grafengsamEgEsm, po 130/25 ). However, he finally comes
to the conelusion that the ancient teschers used to maintain simul-
tuneot= operation of the organs in tne case of the present pereepts,
whercas in the opivion of ISvarakrspa the organs operate sue-
wh-uvuly in .lppri.ln.mim,: all percepts past or present ( e T2
FAR 93 af: gat fafden, sarEn g FAvead: | HEsEsAEEE
FAL FAONE, . 130/28-9 ),

With regard to the chavacteristic feature of the internal organs
also, the ancient teachers of Samkhya ave lound to differ in their
opinion.  There are some teachers who hold that every thing is
experienced in the buddhi, whereas in the opinion of Vindhyavisin
it iz done in the wmind'. Other teachers regard ‘reflection’, “self=
appropristion” und ‘aseertainment’ as distinet separate entities ; but
Vindhyavasin speaks of theic unity®. Again, the followers of
Virsaganya ave of opinion that whenever the organs function
abnovmally, the influx comes into them divectly from the prakati,
while in the ordinary course they act frow within®.  But Pataijali
lholds that they act always from  within, while Puieidhikarapa
adopts quite the opposite view®.  In his opinion the organs by their
very nature are without any impression left in them.  They are like
dey vivers and cmpty  villages, Whenever” there is an  external
stimulus of knowledge, they weceive sutomatically an influx from the
prokeli and it is then only that they can operate”, Knowlelge
according to his system  wholly imanates from the preleli.

He classities ‘knowledzy’ primarily into two  heads—(1) ar&d
(naturall, and (2) %4 (acquired).  The former is again suldlivided
into three clisses—(1)A7a8H, (2) Gifafgs, and (3) sifmaEs. Of
these, T¥98HA is that varicty of knowledge which appenrs in a latéoe

1 s wgh T :mfﬂ Rregita:, th.--ah,mﬁn. p- 108/12.

9 Htuqfﬁﬁ[ﬂ'!‘hq‘qﬁ|ﬂqﬁmqrwitl et f&"ﬁﬁﬂlﬂH-, ihidd, p. 108/12-3.
3 SO AT AR DT, Sl T O e idih, p, 108 /15-6.
1 \Ar wa sf gawks, aa WA R smlEs el po 108/16-7.
5 awn miEr@aEsd EamAadesda , WEAERSE § 9aR SwmgdThaty

sqgEest @ wafigo, ibid, p. 108/18-5.
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(evolute of the prakpti ) e, y, the ‘intelloct’ ( gigawa ) at the very
moment of its manifestation from the prukyti.  Paiicidhikarana,
the upholder of this view, thus intends to hold that an object and
its knowledge are correlated ; one cannot  exist without the other.
The object exists but its knowledge is absent becomes untenable
according to his opinion. By ‘@388’ he goes to maintain that as
soon as an evolute of the prakrti is manifested, its knowledge also
emanates simultaneously init. “®ifEREF is what exists innately
in 4 composite body consisting of the organs amd their objects
( Wﬁﬂﬂ’-fﬂ:‘tﬂ'.l} For instunce, the knowledge of Kapila, the great
cage. HTWEERIH also belongs to such a body. But it cannot
function out of its own aceord like the former. Tt requires a stimuo-
inh ‘ai?l is classified onder two heads—(1) ﬁaﬁ and (2)
qtﬁlﬁ The former is called ‘A%, (lit. ac quived by self-reasoning')
a name given by the ancient teachers of Samkhya to the first of
the eight achievements called “siddhis’ ( ka, 51). The remuining
seven #iddfis fall under TE3FA. *Virtue' ‘dispassion’ und such other
properties of the fuldhi ( ka, 23 ) also are clussified by him
similarly®.

Vindhyuyisin disregards ‘G%9698 as well as Wifafg®. In his
opinion ‘knowledge’ does not function out of its own uceord. It
cannot be innate, it is to be acquired. It subsists in the substratam
in its potentinl form, and whenever thee is 0 stimulus it reveals
itself. Even in the case of Kapila, the veverad sage, it is not innate,
it reveuls in & subsequent period after he immerges into  existence.
For he issaid to have obtained it through oral transmission from
his s ];mhul teacher (9 aqd e geanH Wﬁf&ﬂﬁ{ FAARES 9397 ,
Svet. V. 2), and so will be the case even in the succeeding cyele of
ereation. H_v this, Vindhyavisin intends fo say that a stiwulus in
the form of an effivient cause is necessary for bringing out un alveady
existing object into r&velattun, It helps to manifest the substanes

t  This is the exposition of :he Yulkti-dipika ( p. 1610 ). Bu: some of the
commentators differ here.

2 Far Paniciidhikarana’s classification of the different v: arieties of know.
ledge', See Yukii- -dipiki, pp. 145-8,
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which already exists in a latent form in the material eanse ; bt
thereby it does not help to produce something altogether new. The
difference between Kapila and an ordinary being lies in the fact
that in the ease of the revered sage there iz very quick transmission
of knowledge, for in him lies the highest degree of sattra. Hence
his wisdom is unparalleled. But in the case of an ordinary being
with predominance of tamas, it is obstructed to get itself fully
manifested.  With rvegard to the "3‘@’ gronp whieh eomprises the
cight siddlis, theve is no difference of opinion',

But I$varakrsna elussifies ‘wisdom’, ‘dispassion’ and sueh other
propocties of the buddhi into three groups ( ki, 43 ) —(1) =ifatgs
( innate ), (2) nEHE (natural), and (3) %ﬁﬁﬂﬁ (incidental). He is
not prepared to admit ‘w8 of Paifieddhikarana. In econrse of
elucidating the view of the Karika, the Yukti-dipika ( p. 148/15-7 )
boldly asserts that such a type of knowledge cannot exist, Purnsa
experiences the agreeable and dizagreeable eognitions  produced in
the budilhi—this is one of the main conceptions of Samkhya. If
it be maintained that ‘knowledge’ iz vevealed in the buddhi just at
the time of its manifestation from the praketi, then how would that
knowledge be experienced ? The purusa can experience knowlodge
only when it becomes associated with a composite body consisting
of the organs and the elements, More over, cognition i produced
in the buddhi through the organs in contaet with the objects, Tf
cognition is vevealed in the Meddlii just at the time of its manifesta-
tion from the pralsli, then further evolution of the fallvas and
consequently the prodaction of the eomposite bodies with the organs
and elements would be superfluons.  Thus ‘av@8#d’ is disregarded.

Again, by advoeating ‘Bifafg®’ the anthor of the Kanika goes
to refute the view of Vindhyavasin who holds that even ‘wisdom’

_ 1t For Vindhyavasin's view which ia t]i_sn:ussed in Lhis paragraph, see the
following fragment from the Yukti-dipikd, p. 148/10-4.

‘Resqmiasg miftn aaad aifiess, & ak Afeeds ) o9 wwih a6
TR o fand, geny gegmibieRen: afveT endeme—Ra
i YEfaseqmat o0 agdgema® ( ef. Yogabhasya, 1V. 12), ffa-
M AT —a Tat: ugegs:, WA fEE =me Ridw ) wied g
AwwERE |
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helonging to Kapila veveals at a subsequent period after he immer-
ges into existence,  The commentator states that in the revered
sage, there lies the highest degree of settea. Thus owing to the
absence of rujus and femas there is no ohstruction in him, and
knowledge reveals itself automatically. So it does not wait for n
subsequent period to fonetion.  The relation of knowledge with him
i« just like that of the Lunp with its light. Speaking briefly, wiadom
is innate with Kapila. Tn him it reveals automatieally, it does
not réquive any stimolus,  Similarly ‘virtne’ is innate with  Bhego,
‘izpassion’ with Sanaka and ‘divine power’ with those in whom
there is a flow of saltva and sajos only, They are callul
AEEEna!. With regard to their reverse also ( that is, the
tamasic modification of the  fowldhi ) it may be illustrated that ‘viee
is innate with the Yaksaz and the demons, 'pn.-&,sifn' with the
animals and so on, i

‘GisfAE ( natnral ) wizdom and snch other dispositions ( w@EL )
are thosa which exi=t potentially in the substratum, hnt peveal very
quickly wheneyer there is an external stimulus.  Just #n seeing a
venomous serpant lying on the way, movement hecomes sudden
and very quick, =0 the wmanifestation of the natural dispositions
becsmes sudden and yery quick by coming in tonch with an extra-
ordinary stimulus, For instance, dispassion of Asuri revealed
abnormally by coming in touch with Kapila. Here the revered
sage is the stimulus in dispelling the bavdier of Asuri and  conse-
quently there appeared an abnormal fow of dispassion in him.
Similarly the divine power of Nandin revealed incessantly from  his
association with Mahesvara, the supreme loed.  But in the ecase of
‘Hifafg® no such stimulns requives,  However, in both the enses
the influx comes divectly from the praleti®,

1 % "egan FEET A OW@Rid: ) 53 asiedlagd 8 e,
Yuktidipika, p, 88/22-3,
2 Such a view is also hinted in the Voga-=ftra (IV,2)—

AR R
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554 o1 AHE ( incidental ) dispositions belong to migratory
beings like ourselves. The ordinary individoals with predominance
of tamas strive o dispel the inertin of the bwldhi by dint of their
own effort and thus saffva begins to flow by slow degrees. Asa
tesult of this ‘wisdom’ and sugh other dispositions begin to reveal.
Here the quantity of these sattvic modifications of the buddl is
comparatively meagre and unlike the previous cases they come out
from the buddhi. Tévarakrsna is not prepared to say that the
buddhi is like a dry river, as PafcAdhikarana suggests. In his
opinion, it is not absolutely dry ; it ean irrigate to a certain extent;
but it canmot inundate. TIn that case it would be exhausted.
Speaking briefly, whenever there is super-ubundance of these
dispositions as in the previous cases, the influx comes dirvectly
from the pralyti and in the case of those who attempt to remove
the barrier i. e. the famas by their own effort, the flow of sattva
comes directly from the buddhi, By classifying the dispositions
of the buddhi into these three different grades, Tévarakrsna
intends to support the view of Varsaganya according to whom
whenever the organs function abnormally, the influx comes divectly
from the prakyti, and in the ordinary cases it comes from within
the buddhi. Thus he disregards the view of Pataiijali in whose
opinion the orguns always aet from within, and also the view of
Pafieddhikarana according to whom they always act from without.
The anthor of the Kirika here takes a synthetic attitnde ; for he
attempts to reconcile both the extremes.

Buwddhi and Purusa

The organs function out of their own accord ; they are not
divected by any other external agent. They are mutaally incited
to activity. One understands the motive of the other and thus
they act mutoally. The Yukti-dipikii ( p. 131/19-22 ) illustrates
the process thus :—the visnal organ wistfully looks at the colour of a
pomegranate. The gustatory orgin is thus incited and becomes
impatient to grasp it. Understanding the motive of the said organ,
the feet begin to proeeed towards the ohject and the hand seizes it.

* In this way the gustatory organ comes in direct contact with the

Y—24
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object and it operates its function. Thus one organ incites another
to activity*. Hence there is no anomally in their operation.

Vacaspati illustrates their incitement to activity ( 31, ka, 31 )
in the following way :—justas a number of persons with sword, lance,
stick and such other weapons flock together for a joint operation
against a common enemy and proceeds to act only when they know
each other’s motive. But in doing so the man with sword weilds up
his sword only and not the lance, and the man with stick weilds up
his stick only and not the sword. ~Similarly each of the organs are
proned to their respective activity after knowing each other’s motive.
Hence, due to this mutual motive foree which regulates the activity
of the organs there cannot arise any complexity of functions.

Here an objection avises that the lancers, and the like are
sentient beings. So they can easily understand each other’s motive
and can act accordingly. On the contrary, the organs are never
sentient and as such the analogy cannot be applied in their case.
Consequently there must be an intelligent director of them. Here
the Karika (81 ) replies ‘gemis ug 3gq Fafa B F. The
idea is that the organs function only for the sake of fulfilling the
purpose of the purusa. No body is their director.

The purpose of the purusa is twofold—(1) to experience the
desirable and undesirable modifications of the buddhi derived
through the sense-organs called iﬂﬂ and (2) finally to realise its
true nature called ‘Sgmt. Now the buddhi of Samkhya is un-
conscious, active and subject to mutation 5 while the purusa is
conscious, inactive and immutable. Then how does this bhoga or
experience of desirable and undesirable cogunitions of the buddji
becomes possible on the part of purusa who is quite heterogeneous
in nature to it. Here the author of the Yogabhasya replies that
the purusa is neither entively similar to the huddhi nop entirely

1 Vyomavati in course of elucidating the Samkhya conception of bhoga
states that beholding purusa’s eagerness to Jkoga there arises an incitement
in the duddhi, The sense-organs in their turn understanding this incitement
of buddhi are consequently modified into the shape of the objects,
its opinion it is the dudd/ki which is incited and not the sense-
below, p. 188, nz,

Hence, in
organs. See
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different from it ( & 3%{ &Y g fawy 3f6, 1120 ).  Buddhi,
unlike the self, is unconscious no doubt; but it is not entirely
foreign to the nature of the purusa. Whenever sattva predominates
it becomes transparent and light like the self-luminous purusa,
and it can then easily catch the reflection of the purusa. The
unconscious buwddhi also in its turn becomes as if possessed of
consciousness due to the reflection of the conscious puruse upon it.

The manner of experiencing the agreeable and disagreeable
cognitions of the buddhi by the purusa is clearly explained and
illustrated in the tollowing couplet quoted in the Vyomavati from
some ancient treatise of Samkhya.

' PifimremaRordt 38 dRtser w,
afafaeazga: €a=8 a0 SegaaswE” |

The idea is this :—buddhi is really a distinet principle from the
purusa. The sense-organs are modified into the shape of their
respective objects when they come in contact with them. Conse-
quently the buddhi also assumes the very form of the sense-organs
thus modified. As a result of this, there arises a flow of sattva in
the buddhi which thus becomes transparent like the self-luminous
purusa. In this stage the purusa is seen reflected in the buddhi.
Just as the moon is reflected in the transparent water and not in
the polluted one, similarly the self-luminous purusa is reflected in
the buddhi when sattva pre-dominates in it and not in any other
oross material object with *preponderance of mass-stuff ( tamas )
which is held to be the factor of obstruction.

It is true that in the aforesaid instance the moon does not
actually get itself united with the clear water, still it seems to be so
in as much as its reflection is united with the water. Similarly the
purusa though does not get itself actually united with the buddhi,

1 Vyomagiva explains this couplet in the following way :—
RRwgTRTEEmRIRTR FEaERRaRdET: & adiw, q€@i I8 GEWEAED A6
maﬁ’ri & w9: ! gRAfEED T 9% | 390 FEaE: SReeEd @9, 9
FEIR APAGLECE | 391 X TEAE: AREETEAE o REr=TRameRaE
T TR, AT R A g el SR |
TRAFFEEIEgIRR 1—pp. 521-2 (Chowkhamba).
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atill it seems to be so since its reflection has been united with it. Just
‘a8 even without activity of the moon the wavy transparent water
into which the reflection of the moon has fallen makes the moon
as if quivering, thongh the moon itself is néver quivering ; so even
in the absence of any activity of the puruga, the buddhi with which
the reflection of the prarga has become united makes the purnsa
as if possessing activity, In this way the properties of the budidii
are aseribed to purusa, Just as vietory and defeat belonging to the
soldiers are ascribed to the king for it is he who enjoys the benefit
derived thercof ; similarly ‘enjoyment’ and ‘liberation’ actually
exist in the buddlhi, but these are attributed to the purusa for
it is he who enjoys the result attained thereof (Yoga-bbasya, ii. 18).
Purusa thus does not directly experience the cognitions of the
buddiii, but it does so0 through its reflection on it. This blioga on
the part of the purusa is 4 pparent and not real,

Vindhyavasin explains this bhoga in a slightly different way.
He states that justas a red jovd fAower makes the transparent
crystal as if red by virtue of its proximity to it ; similarly the puiusa
makes the unconscious mind as if conscions by virtue of its proxi-
mity to it without himgelf undergoing any modification, This is
expressed in the following couplet attributed to him by Gunaratna®.

HgisEEY EfteaE,
B FOT |ifeengod: oy a9 ]

From thn evidence of the Yukti-dipiki, we know that in the
opinion of Vindhyavasin everything is experienced in the mind and
not in the buddhi as other teachers maintain ( TS wEfA
gataeET: TR ﬁ-"*ﬂﬁTﬁém:, p- 108/11-2 ).  This is why he states
T 8% 0. Such a view is also hinted in the expres-

See his exposition of $amkhya in the SaddarSana-samuccaya,

2 Vyomavati explains this couplet in the following lines (p. s21-22) 1

i B b T e S [/ mE: w0

HiAEnfy: whanasd @ @ T, 9394 g2 SwRgTaey wqT

WA ey w3 e g W AR g

ReasRIReA A @ ofom: | q AT g sy &R avqe
ARG (A giseRTe: Rt |
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sion ‘umEE AA: Gag of the Yoga-bhasya (TIT 19). In this

connection it is to be noticed that in the opinion of this celebrated
exponent of Samkhya there ave only eleven organs and not thirteen
as such ; and like other teachers of Samkhya he is not prepared to
hold  ‘discernment’ ( H%%9 ), ‘selfappropriation’ ( Sfg|E ) and
‘ascertainment’ ( 5773w ) as distinet separate entities. e speaks
of their identity,

So far about bhoge. Now what is the relation between the
substance which experiences the agreeable and disagrecable
cognitions and the substratum in  which the said cognitions exist ?
Here the auther of the Yoga-bhiisya (1. 4 ) observes® that the
thought-stuff’ ( fa® ) is like a magnet and it attracts the prrusa to
perceive it as a witness. It helps the prousa to do 20 by the mere
fact of being proximate to it. Thus its relation with the purusa is
that of the ‘property and the proprietor’ (eFeRiwmaE™=9). Hence
the reason why the pwrusa experiences the fluctuations of the
thought-stuff is its beginningless correlation with it. Due to ignor-
ance, purusae imposes this rvelation npon himself, By acquring
discriminative knowledge when he can realise that the thought-stuff
is entirely foreign to him in nature, he becomes isolated from it and
the so called relation then ceases to exist.  This is liberation.

Inference

Let us now say a few words about the Samkhya conception
of ‘inference’. Tt will not be possible on our part to give an
elaborate treatment of the subject, for the resources at our disposal
is very limited.

‘Inference’ according to the ewly school of Simkhya is the
establishment of a fact on the basis of a relation perceived previously
( T e gAY )%, Just as perceiving the relation of
mutual extermination ( IEEEFAFERA ) in the case of the snake and
the the mongoose, it can be inferred that snakes are absent in a place

1 Ruowsemfieed SR T W OWE gewg nEE
ety garEAIREE B

2 This seems to be the definition of Virsaganya. For reference, see

a.i.lu::hlﬂ.-,1I p. 156, n3.
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where mongooses abound. Tn this connection the said school of
Samkhya is found to speak of the seven sorts of relations, and the
presence or absence of something is to be inferred on the basis of
some one or other of these relations. The relation on the basis of
which ‘inference’ is made must be between the probans and the
probandum, and most probably it was the practice with this school
that before inferring something the relation thus perceived was
incorporated into someone or other of these seven kinds of relations.
This view of inference on the basis of seven kinds of relations
is refuted in the Nyaya-Varttika (Li.5). In course of elucida-
ting the text of the Varttika, Vacaspati quotes a verse wherein all
these seven relations are enumerated. This may be noticed below :—
qeE-ffha-ga- R sgif,
AR FANAE: HETAT THATSTHA |
Vardhamana in his Prakasa ( p. 671 ) attributes this verse to
the Samkhya-Varttika. Jayamangald also  enumerates and
illustrates all these relations in course of commenting on I$vara-
krsna’s view of ‘inference’ (ka, 5 ); but it slightly differs from
those pointed out in the above mentioned couplet.

However, the above-mentioned definition may not withstand the
.severe criticism of the commentators of Indian philosophy ; but the
previous knowledge of a ‘relation’ is absolutely necessary in inferen-
tial knowledge. The author of the Yoga-bhasya also emphasises
upon it. In his opinion, ‘inference’ is that fluctuation of the thought-
stuff which is based upon the relation present in things belonging
to the same class as the subject of inference and absent from things
belonging to classes different from the subject of inference ( HFATE
FEATIHIISAgE FFAsT el 19 eawal Jeafaman ST=aam-
9411 gFAegAEg, 1.7 ). For instance, the moon and the stars get
from one place to another like Chaitra, hence they possess motion ;
(negatively) the Vindhya mountain does not get from one place to
another, hence it does not possess motion. Unlike perception,
itis mainly concerned with the generic knowledge of the object.

The ancient teachers used to classify ‘inference’ primarily into
two heads (1) &%, and (2) =&a. The former comprises the



191

positive figure or more precisely the modus ponens and the latter
comprises the negative figure or modus tollens. Most of the funda-
mental conceptions of Samkhya ave based upon one or other of
these two figures. Its prakyti, its puwrusa, nay even its theory of
causation are established by sheer reasoning and this shows that
‘inference’ played a very important part in the building up of the
Samkhya as a system. Thisis why the Yukti-dipika at its very
beginning compares Samkhya to an elephant having the positive
and negative figures as its two tusks. But unfortunately the ancient
works of Samkhya are almost lost to us and traces of subtle power
of reasoning of the ancient teachers may be observed only here and
there in the Yoga-bhasya and the Yukti-dipika.

According to Iévarakrsna, ‘inference’ is the cognition derived
through the previous knowledge of the relation between the
middle term and the major term ( a%e@ﬁzﬁﬁﬁw', ka, 5 ), and
it is of three kinds. Vacaspati explains this and in doing so he
seems to have been influenced by the Nyaya school to a great
extent. The three kinds of inference are :—(1) lﬁﬂi ( a priori ),
(2) 3maq. ( a posteriori ), and (3) gEFaar 28 ( based on general
observation ). Of these, lﬁﬂﬂ'\is an inference from the antecedent
to the consequence, i- e., from cause to effect. For instance, behold-
ing the thickening cloud in the sky it may be inferred that a
shower of rain is impending. 93 is an inference from  the
consequence to the antecedent, i. e., from effect to cause ; as of rain
in the upland from the flood in the river. That which lies beyond
the range of sense-perception is to be cognised by qEFIEl €2 ; as
from the previous knowledge of the invariable concomitance of
smoke and fire in numerous instances, the existence of fire can be
inferred from the smoke in the distant hill. The commentators
are found to differ among themselves in explaining and illustrating
the said varieties of inference. A detailed treatment of the subject
has already been offered by Prof. Dhruva®, hence we refrain from

1 Cp. agdamaia fogfogan gw-aqe ergasfas=d, N. Bh, Li. 5.
2 See ‘4rividkam anumanam’, Proceedings and transactions of the first

oriental conference, pp, 251-85.
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further elucidation, Vacaspati classifies 9aq’ under ‘aia’ (negative
figare ), and the remaining two under ‘i@ ( positive figure ).
Now, with regard to the members in a syllogistic reasoning,
Samkhya commentators are found to differ among themselves.
Iévarakrsna himself is silent in this respect. His commentator
Mathara holds that an ‘inference’ is based upon three members and
it must be free from the thirty-three fallacies ( ud FATETERTETRT
AF3TTAGAF , ka, 5).  The three members are : (1) Afe=m (thesis)
(2) & (reason), and (3) Sg@XW ( exemplification ). Of the thirty-
three fallacies, nine belong to wrong thesis, fourteen to wrong reason,
and ten to wrong example ( pp. 12-3 ). Itis strange to notice that
such a classification of fallacies are not to be met with anywhere else
in the available works on orthodox logic—not even in the Nyaya-
Varttika which spares no pains to show almost all the possible
permutations and combinations of fallacies. The three-membered
logical reasoning is generally found to be adopted by the Buddhist
teachers. The said thirty-three fallacies also are recognised in the
Nyaya-Pravesa', a Buddhist treatise on logic. Now the question
naturally arises whether there had been on old school of Samkhya
which was in favour of the three-membered logical reasoning or
Mathara was influenced by the Buddhist teachers in advocating such
a view. The Chinese 4ranslation of the Madhyantinusara Sastra®
(Nanjio, No. 1246) sheds important light in this connection. From
the evidence of this text we know that the three-membered logical
reasoning was introduced by the Samkhyas and Pasupatas before
Vasubandhu.  The Jaina writer Hemacandra also in his Pramana-
mimamsa-sutra-vrtti (I i. 8) states that in the opinion of Samkhya
an ‘inference’ consists of three-members (AfTTRIETONRY ERERELGE
At |i@dn). It therefore clearly shows that there had been
a prominent school of Samkhya which used to hold ‘thesis’, ‘reason’,
and ‘example’ as the only members of a syllogistic reasoning. But
the Chinese version of Paramartha, the Bhasya of Gaudapada andthe
present Samkhya—autm are in favour of the five-membered reaemung

1 See pp. 2-7, part I, Gaekwad's Oriental Series, XXXVIII
2 Composed by Nagarjuna and Asanga (?), translated into Chinese in A, D,
543—see Stcherbatsky, Buddhist Logic,jVol I, p. 558,
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On the otherhand, the author of the Yukti-dipika supports neither
of these two views. In his opinion, a purely syllogistic reasoning
rests upon ten members (p. 47/20-1). These are —(1) fommen
(desire to know), (2) &z (doubt), (3) @IS (purpose), (4) TFH
(possibility of a solution), (5) &a@=gg (dispelling of the doubts),
(6) afe (proposition), (7) &F (reason), (8) T3 (exemplification),
(9) SuEET (application), and (10) fw#a (conclusion).  In support
of his view he states that though I$varakrsna himself is silent in this
respect, but some of the commentators collected them in their
respective treatises—the validity of which cannot be ignored’. He
further argues (pp.3-4) that the author himself hints upon these
different aspects of syllogistic reasoning. For instance, in the
expression ‘ga@aATIEISSErEr (ka, 1) he starts enquiry, in
‘FrurmeTsae] ( ka, 16 ) he places the thesis, in ‘WEEl TRANOTE
(ka,15) he speaks of the reason, in ‘Tegggatasd fégq: (ka, 14)
he sets out the example, in e 991 ™l qgfq: qamex’ (ka, 57)
he makes the application, and in TEHW. tafd ot gifkc ( ka, 35 )
he arrives at the conclusion. In support of this view of the ten-
membered reasoning he further states that the said syllogistic mem-
bers have been described by Vindhyavasin® and such other reputed
teachers of Samkhya in their respective treatises; hence
Iévarakrsna did not think it necessary fo treat them separately.

Reference is made of the ten-membered reasoning even in the
Mahabhasya of Patafijali®. Vatsyayana also in his Nyaya-bhasya
(L.i.32) criticises the view of certain Naiyayikas who are in favour of
the ten-membered reasoning®. He rejects them on the ground that

1 ‘aaft gEwRmEAEE 9 Faedsh ArEER: HERel ey, ¥ 9 @
saoe— Y ukti-dipika, p. 3/16-7.

9 ‘Bm Farals, sArRy R ReanRmetfomdeaRen, s e
AEEn sEaTEgIRs faradEa—Y ukti-dipika, p. 4/7-8.

3 See under Varttika, 1, P3, V. ii. 42.

4 But the sequence of reckoning of Vatsyayana does not tally with that
of the Yukti-dipikd. In the Nyaya-bhasya ‘smmify’ (possibility of a
solution) is followed by ‘s’ (purpose) whereas in the Samkhya
commentary the former is preceeded by the latter.

Y—25
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these additional members heginning with ‘enquiry’ and ending in
‘dispelling of doubt’ are certainly phases in the psychological process
of reasoning, but they have no place in proper syllogistic argument.

Though they may not have any logical necessity for proving
a conclusion, yet they serve a very useful purpose in the discussion
and exposition of a philosophical problem. ILet us quote the
examples given in the Yukti-dipika ( pp. 47/22—48/5 ) in order to
bring home the application of these additional members in
exposition. For instance, a student of philosophy approaches a
teacher of Samkhya and solicits him to explain the nature of pUruUSa.
He wants to know whether the puwrusa as conceived by the
Samkhya exists or not. It is this impulse to know the truth about
purusa which is divect motive of philosophical speculation. The
master follows the Socratic dialectic and poses a question in order
to bring out the intellectual make-up of the enquirer. Certainly
no man of a serious disposition would attach any importance
to such a frivolous question. Tt is therefore necessary to ascertain
that the enquiry of the student is induced by a serious quest
of truth and not a frivolous pastime or a dishonest move intended
to make a capital ofthand assertion. So the next step would
be a question on the part of the teacher as to the raison dctre
of the doubt. “Why should you be in doubt that the purusa may
exist or not”? The student may answer “well sir, my doubt is
due to the fact that the existence of the self 7.e., the puruse is not a
matter of direct observation and what is not directly observed
may be of two classes—an entity ora non-entity. The other
side of the moon and the sun though not observed, is definitely
known to be existent ; but a hair’s horns equally incompetent to
observation is known tobe a non-entity. So mere non-observation
cannot be made the ground of inference of the non-existence of a
thing. The self as described by the Samkhya as an unchanging
ubiquitous self-luminous principle is not a matter of observation.
. Were it so there would be no dispute among philosophers.
This non-observation, because it is found to appertain to existent
and non-existent things alike is the cause of my doubt”.
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In order to taste further the seriousness of the enquiry the
master would interrogate him about the motive of this guery.
“But why should you bother yourself about this problem which
is a matter of idle speculation ? What consequence would you
derive by the knowledge of the truth as to the existence or non-
existence of the self ?” The student may then unfold his motive
in the following terms. “Well sir, I want to know the truth about
the self, because the knowledge of the truth is the surest way to
ultimate salvation if it is known to be the truth that the self exists
and is different from matter, indifferent to all changes and circum-
stances and is not bound by any spatial or temporal limit, I must
conclude that the doctrine of self-lessness as propounded by the
Buddhists is an unfounded illusion and the knowledge of the truth
will enable me to shake up all bondage and to attain salvation than
which nothing can be greater and more durable. And this is the
position of the Samkhya which maintains that the knowledge
of the true nature of the manifest, unmanifest and purusae leads to
salvation. If on the other hand the doctrine of the Buddhists be
found to be true then I must be bound to conclude that the system
or metaphysics as propounded by the Samkhya philosopher is full
of untruth and caleulated to misguide an enqujrer after truth and
a seeker of salvation. The knowledge of the truth that there is
no such thing as self will mdke it imperative for meto give up all
allegiance to the doctrines which are served by the self. On the
contrary, I must follow the discipline of the Buddhists and by an
unremitting pursuit of a course of meditation I shall come to realise
that the transcendent truth will dawn upon my mind according
to the Buddhist teachers and this will automatically entail the final
cessation of passions and defilements which characterise the exis-
tence of the denizens of the three worlds. And this is called
nirvana or extinction of personalised and individualised existence.”
And certainly the problem is competent to be decided by the
application of the triple source of knowledge. The statement of this
four steps thus satisfies the teacher that the enquiry is inspired by
a real and honest difficulty. And it is now incumbent upon
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the teacher to eliminate the doubt of the disciple, and this can be
secared only by the five-fold syllogistic argument,
Valid testimony

Valid testimony (H1HS) iz alzo reckoned by Simkhya as a
separate source of knowledge. Tt includes all valid revelations—
such as the Vedas and the Brihmanas, the religious codes of
Mann ete, and the utterings of a person who is free from any
defect, Such imperceptible entities as lie even beyond the range of
inference are to be eognized by the said source of knowledze (ka,6).

Besides these three, there are other sources of knowledge
which find their place in different systems of philosophy. These
are ‘analogy’, ‘presumption’, negation’, ‘probabality’ and the like,
Samkhya is not prepared to assign a separate place to them. This
system includes some of them under ‘inference’ and the rest under
*valid testimony’.

CAUSALITY

Purusa of Samkhya is always passive. It is never held to
be the agent. All activities are attributed to praksti which has
got the three gupns as its constituents. Cause and effect are
therefore nothing but the diffevent modes of the gunas. Caunsality is
explained by the doctrine of ‘satk@rya’ which is a distinetive feature
of this system. Unlike the Buddh#®t and the Naiyayikas, the
Samkhya is of opinion that the effect is real and it is always existent,
It is not an entirely new production ; it exists in its canse in a
latent form even before its production. The following Karika verse
secks to establish the said theory by a set of five arguments :

HEFONZIEFHENA  FEEe T |
T TEIFOA SR |, 41| (Sk. 9)
The commentators have explained this verse elaborately.
The idea is this: (1) A non-entity as the horn of a hare can
never come into existence. Vicaspati in this connection boldly
states that ‘blne can never he made yellow even by thousand
artists’. (2) An appropriate material is resorted to for a certain
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effect to be brought about. This means that there must be a
definite relation of the cavse with the effect. This heing the case,
the cause gives rise to the effect only whenin relation with it.
But if the effect be held to be non-existent, there would be no
relation with the canse and consequently there would not be any
production. (3) If the relation between the cause and its effect be
deemed as nnnecessary, then everything would come out of every-
thing which would go against our common experience. (4) The
Mimamsakas are not prepared to admit of the aforesaid relation.
They hold that the cause has got certain potency by which it gives
vise to the particular effect. But Samkhya intervenes here and
argucs that even the said potency can help to produce that effect
only for which it is efficient. Otherwise oil could be pressed even
- from sands. This implies that cause and effect ave co-related and
the latter cannot come out from that which does not possess the
necessary potency. (5) Finally, the effect does not essentially
differ from its canse. Cloth does not differ in its essence from the
threads, All these arguments attempt to establish the fact that the
effectis not altogether a new entity. It is always existent ; it is
hidden in its cause even before its production.

The subject requires forther elucidation. Aceording to this
system nothing new is produced. Effect 'is the developed stage of
what was previonsly latert. Tt is the manifestation of the implicit
( FEeon R %y ). The oil already exists in the sesamum,
it is to be extracted by pressing ; rice exists in the paddy and mere
husking is requivad to bring it ont. Thus we find that the effect
already existed in its material cause and the efficient causes such as
pressing and husking ete,, only help it to reveal itself. The figure of
the statue is not essentially different from the block of stone from
which it was built, the jar does not vary in its essence from clay
which is resorted to as its material canse ; the skill of the sculptor
and the potter made the forms only and nothing more, while the
original matter remnined the same without undergoing any funda-

I Yokti-dipiks p. 8111



198

mental change. Though the jar can contain water while clay eannot
do so, yet materially they do not differ. Their identity is fonda-
mental while their various outward forms have their respective
practical purposes to serve. Similarly, destruction also is not total
annhilation, It is merely a change of forms while the original
matter remains unaffected.

The Pataijala schodl also explicitly states that o non-entity can
never come into existence and an entity can never be annhilated®.
But it tackles the problem of causality more scientifically, Its view-
point may be briefly stated thus : The primary pralyti is at thebasis
of all manifestations. It is constituted of the three Junas which are
always functioning. Thay do not rest even for g single moment
without giving rise to one or other kind of modifications®. But all
these modifications or changes are nothing but the difforent
collocations of the yunas and materially do not differ from them®,
The collocations only vary in their shape while the substance whose
different modifications they are, remains always at the back-ground.
In the Yoga-system, this main substance is technically ecalled
dharmin while the modifications are called dharmas. The former
is the substratum while the latter forms its different aspects. The
relation of cause and effect then may be better maintained as that

- of the dharmin with its dharmas. Speaking of the characteristic
feature of the former, the Bhasya states thht it is at the back-ground
of all the aspects or dharmas whether manifested or un-manifested,
it is the substratum of both generic and particulars, and further it
is inseparably connected with thew™, Tt is an abiding principle
manifesting itself in and through the dharmas®, From these state-
ments of the Bhasyy, it is apparent that both the terms dharmin
and dharma are inter-related, and the full implication of ope cannot
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be elearly understood without knowing that of the other.  So let us
now turn our attention to the dharma and observe what is actually
meant by this in the Yoga-system.

Patafijali only classifies it into three heads, but he does not
define it. Tt is the author of the Bhasya who is found to explain it
in the following line : ‘Fraaratszan afior: @fe @ (111 14) The
underlying idea of this statement is rather difficalt to understand.
If theexpression ‘FREATErez=AT be taken to be a qualifying attribute
of ‘@’ then the sense of the whole sentence generally comes
thus : The dharma is nothing but the power of the dharmin
capable of giving rise to that effect only for which it is equipped
with the necessary efficiency. Vicaspati attempts to bring ont the
significance of the said statement in two ways. Firstly, he states
that the dharma is the power of the substance—the original matter,
which eonstitutes the ‘earth’ and the like. Here the ‘power’ is to
be regarded as the capacity of producing dust, lump of elay, jar and
similar other aspecis that exist in the earth—their material cause,
in an undeveloped state, Be it granted that they may evolve from
the said substance. But how to acconnt for the fact that a jar
has the capacity of bringing water while the original substance in
the shape of earth has not got anything as such ? This diffienlty
is removed by the epithef ‘Araam@f=g=ar. This means that the
power itself that generates the jar and such other forms is equipped
with the efficiency of bringing water and the like. Hence the
capacity to bring water ete, is not to be regarded as incidental.
This has been inherited by the jar from its material cause along with
the said power by which it becomes manifest to the objective world.

In his second interpretation he takes the expression AT
in its plural form and thus making it a qualifying adjective of
‘affor’ (drgamatszan gffor=Argamatsg=an affo:, the aspirant is
dropped by the rule of sandhi ). By construing the sentence thus,
he arrives at the following conelusion : Thedlarmins or the principal

materiale ave equipped with- the necessary efficiency (Frraamai~g=a1
qfor) ; it is the power which alone isto be regarded as the dharma
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( oifeta aa: )- The power here is nothing but the ‘efficiency’ as
already stated above. From this it follows that ‘efficiency’ only
and nothing else is to be regarded as the dharma (Faaa o TIY),
and that which possesses this ‘efficiency’ is said to be dharmin,
The subject requires further clarification. The dharmas are
classified into three heads ( III. I4 ) :—(1) Past (Fe), (2) present
(sf3d ) and (3) future (1=49g=A). Of these, the first is that which
is in its quiscent state after finishing its function and this is called
past. The second is that which has manifested itself. It is
actualised and called present. The remaining one is indeterminable.
Tt is yet in the womb of its material cause and not yet commenced
its operation. This is called future. Of these, the future one is
followed by the present which again in its turn is followed by the
past. But the past is not to be followed by the present as there does
not exist any relation of antecedent and consequent between them ;
for the past cannot be held to be the antecedent of the present.
Now, what happens to the past? Is it totally annhilated ?
No, from the principle of the conservation of energy it has been
absorbed by its dharmin into its bosom'. The ‘S\IF@ or the

1 Is there any chance on the part of the past dharma of
reappearing again even under favourable circumstances ? From
the doctrine of ‘@@’ and specially from its corollary ( wwiEt B
#a: ) it becomes evident that an existing principle is never annhi-
lated. From this it follows that the past dharma which formerly
existed in its present form is now absorbed into the dharmin and
exists there in union with it. It is not destroyed ; it simply disap-
pears. Now, in the Yoga-bhasya it is stated that the past has got
no sequence ( @wiawf& %ai, IIL I5 ). Then how the yogin is said
to be vested with the power of recalling the past form. A fitting
reply proceeds from MM. Gopinath Kaviraj in this connection that
‘he ( the yogin ) does not usually call back, but revokes only a
phantom, an exact duplicate of the past’.

—The problem of causality : Sankhya-yoga view’, The princess
of Wales Sarasvati Bhavana Studies, Vol IV, p. 145 fa.



201

But the difficulty is not yet fully removed. It is an admitted
fact that at the time of dissolution this stupendous universe is finally
absorbed into the prakyti. It then becomes nothing but a past
aspect. - This being the case, how does the universe emerge again
‘at the time of new creation ? Does the same universe which went
into its past stage re-appear or a similar one does so ? Bhartrhari -
~ in his Vakyapadiya and specially his commentator Helaraja are
found to deal with the problem. In course of his discnssion on
‘kala’ the author in one place states that the presentis contradicted
by the past ( sdftmearg ar afwear se7 Aeed, 111 iii. 51 ), meaning
thereby that the past is not to be followed by the present—the view.
which is also advocated by the author of the Yoga-bhasya, While
explaining the hemistich as pointed out above, the commentator
explicitly states that a dead is not born again ; similarly an entity
which has entered into its past stage never re-appears (ZT&4 T IAwAAM
AAAsE i TRFAIRYIA a&g). From this it follows that the same universe

does not come out again in the suceeeding cycles of creation.

But a little after, we find Bhartrhari referring to the view of those
who are not prepared to follow the view supported by him. According
to them the same universe which merged into its - primary cause at
the time of dissolution and thereby went into is past stage, reappears
at the time of fresh caeafuon (srftaafr Fmfag FRafady, IIL, iii. 53).
Helaraja here in his commentar 'y states this to be the view of the
Paficidhikarama school of Samkhya. The followers
of this school maintain that an entity which entered into its past
stage re-appears in due time in the different cycles of creation. The
entities which have finished their functions are ultimately absorbed
by the primary p ahh into its bosom. They reveal themselyves at
the time of fresh creation and also disappeac into the pralpti—their
final cause, at the time of dissolution. From this it follows that the
same entity appears and disappears in the process of evolution and

“involution. The upholders of this view stick to this principle on
the strength of the dictum . “arard Ra¥ &a: i. e, an existing entity
never becomes non-existent. But the commentator while expounding

Y¥—26
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future one is not yet manifested. Tt is still in its embryonic stage.
Patafijali calls it ‘®/59qq8%’!. It is the present one only which “is
revealed in the world of objects. Thus we find that both the past

the view of Bhartrhari states here that an entity which entered into
its past stage cannot function again. Even in the course of the new
cycle of creation the same universe which merged into the womb of
its final cause does not re-appear. It is a similar one that comes out.
Briefly speaking, the followersof Paficdadhikara n a hold
the view that the same revolves in the succeeding cycles of creation
whereas Bhartrhari and specially the author of the Yoga-bhﬁsya'
are of opinion that it is a similar one and not the exact same
that does so. These two divergent views have been pointed out by
Helaraja in the following lines :—

FErg TN — adme (st ga: meEn STIATTRAf, FaaRfaEar
R A& SIEARIEETIA AAHEEIAACET g9 92T a47 ATk IR 9 =7 P
® T U-TAAE HRAAMEIAGNTA: | G7 I5F gad aaftamageead
gAIWN Ry @I waTeEN SR giadtaai admea Fifi, sra-
afansh 7 azaEdd, wiflg AL AR AT RAT AR AN : qEET: | ® g
R B aa R B gARRaadt o afaa e (0L i, 53, p. 68)

A similar Samkhya view like that of the PaicAdhikarana
school is also referred to in the Paficapadika-vivarana. The text
by way of refutation speaks of the ‘three-fold change’ of Samkhya,
While explaining ‘change of aspect with .reference to time’
(@) the author is found to state that the future stage of an
entity is followed by the present one and this again in its turn
is followed by the past. This is not all. He proceeds further and
states that the past is also followed by the future. And in this
way the wheel always revolves, This is expressed in the following
lines (p. 58) :(— :

4 R——FFAATTEENG  aaREsy FqATATHIAINGT, g% uRIsy
ARqEgT 43R, gAIWAT AAMEHSL MG wIR |

1 The term occurs also in the Nyaya-siitra (L. i. 4) where
Vatsyayana explains it as ‘that which cannot be designated’. Tt
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and future are not manifested. They are one with the dharmin,
while the present one alone is distinct from it ; and according to
yogic terminology it may be called ‘B ( particular, special ).

is what is not yet come to light. It exists potentially in its
material cause. * The author of the Yoga-bhasya (ITL. 14) when
expanding the idea contained in the term states that ‘everything
contains everything potentially” He further corroborates his
statement by a quotation from some ancient authority wherein it
is stated that ‘various kinds of taste etc, arising out of the
mutation of earth and water can be experienced in in-organic
substances. Similarly that of the in-organic into the organic and
vice versa. In this way everything contains everything potentially
in so far as their generic property is not destroyed’. This will be
clear from the following lines :—

#g FURAT: H? G FAEeR | BEgwA—SeEEh  qRmRE
TERIAET MR T8 | T4 AEOT FFAG SEAFT ARRIAT TAIIIEA T
FAARAT |

The fragment needs further clarification. It secks to explain
the reason of diversity in nature, Let us explain this after the
manner of Vacaspati. The gross element of earth contains odour,
taste, colour, touch and sound, while that of water contains the last
four. But itis strange to observe that the whole of the vegetable
kingdom which forms a mutation of these two gross elements, is
found to contain varieties of taste. This is not all. It is gathered
from experience that even the roots, fruits, blossoms and foliages
of the same species— of tree, creeper or shrub as the case may be,
contain peculiarities in taste. Similar is the case with their odour,
colour and such other aspects also. This cannot be absolutely
due to mutation of earth which does not contain so many varieties ;
nor it can be that of water for similar reason. Then how all
these variations may be said to be arising out of the mutation .
of earth and water ? For, it is an established fact that a cause
cannot give rise to an entirely new effect.
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Similarly, the effect avising out of mutation of vegetations is
clearly visible in organic world. Thus animals acquire varieties
of forms by subsisting on ‘the roots, twigs and fruits of frees.
And conversely, various forms are developed in the vegetable
kingdom owing to mutation due to organic substance. Tt is found
that pomegranates are highly developed if the root of the plant is
sprinkled with blood. How to account for this heterogeneity ?
The reply is found in the expression ‘&d srg=3%w &% ¥drms’ which
ordinarily means that everything contains the essence of everything,
provided its common characteristic is not annhilated.

The full significance of the expression is brought out by
Vaeaspati in the following lines :—

T G SoyHEIRe FRENTET aT AT —Egs3A
SEERERE: 97 @RTEAEaagsam |

Here the commentator strives to show that all things which
owe their origin due to different permutations and combinations of
earthy and watery substances inhere all the varieties of taste,
colour, odour and the like from the original gross elements, for the
simple reason that egrth-hood and water-hood do not totally dis-
appear from them. The rudimentary elements whose different
manifestations they are, are not wiped ofit from the mutables ; the
former any how manifest their existence in and through the latter.
This invalidates the theory of some scholars according to whom ‘all
contains all potentially, and if the, barrier be removed than any-
thing can come out of anything”. They stick to this view on the
strength of the expression ‘@ sdman’—the weal significance of
which was misunderstood by them. Here the term ‘@3’ does not
stand for anything and everything ; it is used here in a restricted
sense. It has been explained by Vacaspati with reference to the
quotation following it.  Thic is why he explains the term ‘@4’ ag
¢comprising everything that exists in the shipe of water and earth
(#d—s=rFaRs ). The expression TR also in its

turn does
not stand as containing anything and everything, Tt

means that
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A dharma also may be regarded as a dharmin with respect to
its further manifestation’. Really speaking, all these varying
modes or aspects which are technically called dharmas constitute
nothing but the marking of different events in the life-history of

_an entity, Of these the ‘®sa9gT’ or the future one is the initial
stage of its history and finality is achieved when it enters into its
past stage.

Now as has been already referred to above, the dharmin is that
which persists in both the manifested and unmanifested dharmas—
manifested are those which are revealed to us and these are the
present ones, while the unmanifested ones comprise both the past
and future ones. It is also the substratum of both generic and

which contains all the varieties of tastes and such other entities
( Sdma—uad@mrad, ). From this it follows that everything which
is regarded as the outcome of the mutation of earth and water,
contains all the varieties of tastes, colour and such other entities.
Why is it so ? The reason is given in the expression ‘THFRARA.
This is so because ‘water-hood’ and ‘earth-hood’ do not totally
disappear from them ( FoE{RER: 7 SRR )s

Again if anything without discrimination could come out of
anything, the expression® ‘i@g=3z@@’ which is indirectly used to
restrict the province of production would be superfluous. This is
not all. In that case the expression @dgwwarmrl (ka, 9) which has
been already explained above (p. 197) would also be meaningless.

However, it is true that the primary prakrti which is the store-

“house of all energy, contains everything potentially. Its power is

unlimited and it is never exhausted. It possesses infinite possibili-
ties. If the barrier that stands in the way of its manifestation be
any how removed, then anything and everything can come out of
it. But it cannot be so in the case of the varions manifestations
of the gross-elements which are always limited, and a limited cause
cannot contain unlimjted potency.

1  wHish it waegaawiawaagar, 111, 15.
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specific ( STAFARETEAT )—by gencric the past and future ones are
to be meant, for they are one with the dharmin ; while the present
ones which ave being experienced by us are to be regarded as speci-
fics and these also in their turn look forward to their material cause
for their sustenance. Further, it is inseparably connected ( 3re=t )
with the aspects.  No question arises with regard to the past and
future aspects, for they are merged into the dharmin, The present
ones also are not absolutely different from the dharmin, Though
the jar has got a distinet shape of its own by which it can be
differntiated from the earth—its materiu] cause, yet it has got its
existence in and through the earth.- Tt cannot be separated from
the original matter. :

From this discussion on the characteristio feature of the dharmin
and the dhorma it may be coneluded without any hesitation that the
dharmin is nothing but the original matter and the dhgrmas are
their varying manifestations or forms, Consequently, the relation
of cause and effect is that of the matter with its varying forms,
and it is the relation of identity in difference (TmE ). Though
the past and future aspects’ are identical with the dharmin, yet
they are left open to the perfect yogins whose doors dare never
barricaded. .

Really speaking, this apparent distinefion of dharmin and the
dharma can only be experienced during the course of cosmie
process ( G ). Butin the time of dissolution when the primordial
prakrli absorbs everything within itself, then one Wharmin in the
shape of prakrti alone exists, ‘and no other external dharmas,

Bo far we have dealt with the materia] cause only, and in doing
80 its various aspects have also been examined. Now, the
Vaisesikas are found to assign equal importance to an efficient cayse
( Ffirsro ) also. What is its position in the Samkhya-yoga
school 7 A suitable reply in this connection is to he met with in
the Yoga-siitra (IV.3) and specially in its Bhasye. The facf i

lmwﬁm,ﬁh:ﬂ; O THaREs e |
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this: Pralrti is  self-propelled (&9 aftmfat ). Motion is

inherent in it. Impnlse does not come in it from out-side. Though

it i= equipped with infinite potentiality and has 2ot a natural

proneness towards actualisation, yet it cannot always fanetion.

There is an obstructing force that stands as a barrier towards its

functioning and unless it be rem  ‘ed it cannot act spontaneously.

The efficient causes play theii role here and render assistance to

the prakyti, Thiz has been bean ally deseribed by way of illustra- -
tion in the Yoga-bhiisya (TV. 3). Just as a farmer with 4 view to

irrigate the corn-fields does not himself carry water from fhe

reservolr to the fields, but makes an ontlet in the embankment and

when this is done water flows to the distant fields out of its own

accord.  So also the efficient causes in the shape of ‘virtue’ and

‘vice' ete., do not move praketi into action ; they simply remove the
barrier and when this is done energy from prakyti is automatically
liberated. ~ Just as the same farmer does uot himself force the

water into the roots of the plants, but only weeds out the field and

when this7is finislied, the roots of paddy-plants can easily suck ont
earthy and watery joice ; so also the efficient canse such as ‘virtue’
only removes “impurity’ that stood as a barrier in the way of
functioning of pralkrti and consequenty helps to liberate the energy
stored up there in. Speaking hriefly, prakrti is the sole agent,

Activity is inherent in ite The efficient canses do. not move it

into action. They only lelp to remove the barrier. When the

barrier is removed, theré is an automatic liberation of energy  so

long confined in the womb of praksti.

Much has been said about cause and effect. But one important
factor in this connection should not be lost sight of. Though the
calses are present with their necessary concomitants, still the
effects do not become manifested always and everywhere owing
to limitation in ‘space,” ‘time, ‘form’ and ‘condition”. Forinstance,
the saffron plants do not thrive anywhere else excopt Kushmere,

1 TmwemRRREGET § A Semeeaem e R, Yoga-bhasya,
ITL. 14, -
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though the other conditions remain elsewhere the same. This
is due to limitation in space. Similary, paddy plants do not yield
harvest if they arc transplanted in summar, for they thrive in
rainy season and not in summar ; and this is due to limitation in
time. A doe does not give birth to a man, for the human form
does not develop in her. This is an instance of limitation in form.
Similarly, ‘a vicious man cannot experience pleasure for the
effectuating cause in the shape of ‘virtue’ is wanting in him*.

We need not prolong our discussion on the topic here. But the
subject cannot be said to be fully treated unless the principle of the
‘conservation of energy’, the ‘theory of change’ ( URUTHAR ), the
‘doctrine of succession’ ( S ) and such other allied topics are
explained. However, these will by the way come up for discussion_
in the next chapter and there we intend to reserve some space for
farther discussion on the subject that may be deemed necessary.

THE SAMKHYA THEORY OF EVOLUTION
Prakrti and the Gunas

All the principal systems of thought are keen to explain the
universe as to how it is constituted and whither it will return ; and
they do so from different angles of vision. Some are found to
apply the positive method, others stick to critical one, while there
are some who attempt to explain the problem purely from the
negative point of view. The contribution of the Samkhya teachers
in this respect is indeed worthy of notice. They seek to explam the
universe from the stand-point of cosmic evolution which again is
based upon the principle of conservation, transformation and
dissipation of energy.

According to this system prakrti is held to be the ultimate
prmclple at the back-ground of the universe. Tt is unmanifested,
undlﬂ'erentlated ubiquitous, undecaying and unconscious. It has got

1 The illustrations have been drawn up from the commentary of
Vacaspah
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three constituents which are called gunas in the Samkhya literature.
But the reason of calling them as such is not definitely known.
The later commentators suggest fanciful etymologies according to
their own way, but the earlier authorities are silent in this respect.

The philosophy of the gunas is very deep. From the evidence
of the Yukti-dipika it may be stated that they are infra-atomic
quanta of reals, rather forces than substancel. - Speaking of their
characteristic features the Yoga-bhagya states that they are always .
in a state of flux®. Their varying permutations and combinations
give rise to all sorts of collocations which are manifested in the
world of objects.?  But really speaking, all these manifested objects
do not essentially differ from the yunas from which they appear
“for the simple reason that Samkhya strickly maintains the view
that the cause is immanant in its effects. However, the manifested
objeets only appear to our experience while the substratum whose
manifestations are these objects of the visible world always remains
beyond the range of perception. In this connection the author of
the Yoga-bhasya quotes a verse wherein it is stated that the qunas
in their real forms do not come within visual range ; what comes
within the range of-vision is.appearance like maya. : From this it
follows that the gunas in their original forms are very subtle while
it is their effects only that become manifested. Likewise, the
Yukti-dipika also is found to statein one place that even the}
revered sageKapila can experie.nce the effects of the gunas only, and
not the gunas themselves in their potential state for the simple
reason that they in that state remain imperceptible.?

1 waRvrmgedsm: gear: TwE:, p. H7/12
2 - w@m guzwhA, 1L 15. °
3 w0 g afataRReeEnn s g, Y, Bh, IV. 13,
4 T A ETL— : - 3
Sl I TH §Y 7 gz
. 9y fegd ma seardT ggsoaa, [V, 13,
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They are classified in the Samkhya literature as (1) sattva,
(2) 7ajas, and (3) tamas respectively. OF these, sattva has the
characteristic of manifestation. It has the tendency of illumina-
ting a phenomenon. When sattva does not manifest itself the

" pwrusa cannot experience any cognition, for the latter can cast its

reflection on the buddhi when it becomes transparent and this is
possible only when sattva predominates in it. Hence sattva serves
as the medium for all conscious reflections of the purusa.
Rajas is dynamic. It produces motion and. it has the tendency
to do work by overcoming resistence. I'wmas is inert. It is the
mass element which resists the other two gunpas to function.
Speaking briefly, in any entity whether physical or psychical,
whatever -is serene and tranquil is due to sattva. All excitement,
motion, force or energy is due to rujas, and all that is massive,
inert or dull is due to tamas.

All these three conqtltuenta of the praksti play their respective
parts in the bunldmg up 0'[ the cosmos. If 7ajas would be the only
operating force, there would be unnecessary flow of activity every-
where which would never allow the formation of a grand and
stupendous structure in the shape of this universe. In order to
resist this the prakrli provides itself with another constituent
called tamas which by its very nature is massive and inert. Again,
if there would be no illuminating foree in the shape of sativa, there
would not be any conscious regulation and adaptation. Consequently
the praksti would bLe nothing but a blind force acting in 2

‘haphazard manner.

The three gupas are interdependent and inseparably connccted
with one another. In every reality, whether physical or psychical,
one of them becomes predominant and the other two sub-ordinate.
The latter do not. counter-balance the function of the former
They - rather co-operate with it. Though contradictory to one
another they can work together for a single end. The Karika (13)
is found to explain this by the simile of the lamp. Just as the wick
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and the oil, though opposed to the activity of fire, can co-operate
even when in contact with fire for the single purpose of illumina-
tion, similarly the three gumas though mutually possessed of
contradictory properties, can work together for a single end.

Thg fact as to how these three divergent constituents of
praketi can co-operate with one another has been more scientifically
dealt with by Varsaganya, the celebrated exponent of Samkhya.
This is known specially from a reference in the Yukti-dipika
where the author in course of dealing with the problem states that
the two entities in a pair of opposite resist each other provided
they are equally strong. But the result becomes otherwise when-
one of them becomes prominent and the other subordinate. In
that case there is no sopposition. On the contrary, the weaker one
remains closely associated with the stronger one and thus helps.
the other to function. This he goes to support by the following
quotation from Varsaganya (p. 72) :

q91 3 AT, AT TER—FUIAGAT TEDAre e, S
afaqd: g qaa | 4% AT—VSE qAtg-agAag Sy, FEaat
T GEAEISHE, SN T awErerat, o aq |

Portion of; this passgge is also quoted in the Yoga—hhfisyu
(IL 15 & III. 13), but without reference to thé author. Vacaspati
attributes this to Paicagikha. However, letus attempt to bring
out the sense conveyed herein. The term “%pa’ in the passage
speaks of the eight forms of buddhi, four with pre-dominance of
sattve and.the other four with that of tames (ETfamAag &
amaReAg AW, ka, 23 ). Theseare (1) virtue, (2) wisdom,
(3) dispassion and (4) power; the remaining four. are there
opposites. Vrtti means the inner fluctuations of the mind and these
- are pleasure, pain and delusion. When these forms or the flucta-
tions are in their intensity, it is then that one opposes the other.
Thus both ‘virtue’ and ‘vice’ constitute forms of buddhi. When
both of them are equally developed, they resist each other. But
when one of them is pre-dominant and the other is in its
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normal stage, then there is no opposition. What then happens
is that one is over-powered by the other and there is no other
alternative on the part of the weaker one but to co-operate
with the stronger one. Similar is the case with ‘pleasure’ and
‘pain’. When one of them is prominent, the other bécomes
sub-ordinate. The weaker one is then forced to help in the
functioning of the stronger. This is what the revered teacher
goes to illustrate by the simile of ‘water and fire) ‘shade and
light', and such other pairs of opposites. Just as water is opposed
to fire, but their joint activity serves the purpose of cooking
and boiling. Here fire is infense, while water is sub-ordinate.
Being closely associated with fire, water also becomes extremely
hot and thereby it helps thé purpose of boiling and cooking.
‘But the single fire without the close co-operation of water could
never bring about the desired end. If on the other hand, both
of them were equally powerful, one would try to collapse the
other, and in that case there would not be any co-ordinated activity.
" Likewise, ‘light’ is opposed to ‘shade’. But it is due to their
co-ordinated activity that an object of minute shape may be
revealed to the eye. Here the special condition under  which
the said object can be perceived is that it mustihe exposed to
light ; but the eye must be protected from intense ray of light.
If both of them were equally exposed to severe sun-shine or
similar other light, the eye-ball would be dazzled and conse-
~ quently it would not be able to cast its glance on the minute
object under perception. Hence ‘shade’ though opposed to
‘light” co-operates in visual perception. Similar is the case with
other pairs of opposites, such as ‘heat and cold, ‘motion and
rest’, ete.

Two gunas never become equally developed. In that case
they would coalesce—a fact which Samkhya can never admit.
If, however, in a particular phenomenon one of them _be in the
highest degree of its development, then what happens with the
remaining two is that one becomes latent and the other sub-latent.
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The power of one is never confused into that of the other’. The
triads of these three gunas are innumerable. Hence the number
of permutations and combinations arising out of their various
groupings are countless. As a result of this, anything and every-
thing can come out of them?. The particular aspect goes by
the name of that guna which is dominant in it®.

- -

Modern Secience and the doctrine of Gunas

The naturalists hold the doctrine that “total energy of any
body or system of bodies is a quantity which can neither be
increased nor diminished by any mutual action of these bodies,
though it may by transformed into any ome of the forms of
which energy is susceptible, and that the universe is such a
system whose total energy remains the same in quantity amid all
the changing forms in which it may exhibit itself.” This is called
‘conservation of energy’. 8o also ‘conservation of mass’ and the
like. '

Samkhya also maintains more or less a similar view. From
the- doctrine of ‘@emr’ and its corollary it follows that the
sum of effects exist in the sum of causes. And ult-imatel}’ these
causes arenothing bub the gunas themselves. But the-aforesaid
doctrine of ‘conservation of energy and mass’ is much more reflected
in a passage of the Yoga'bhasya (IL 19) which seeks to explain
some of the important features of the gupas. In- order to faci-

litate a fuller discussion on the point, the said passage is quoted
- below :

Maﬁwﬁgwrﬁm qA SRR A | AfwhEar
AT ARTATA A A S ISAATI AT § e qa=d |

! m = - . - 3 3 .
The idea is this: The aspects which are technically called
dharmas constitute various modes of the gupas. In a time-

1 swivdsadvmfaiam, ¥, Bh, IL 18.
2 “ &4 ar sdwar wafa, ibid, IL 15.
3 grmvEaEgaet ¥, bid.
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series they are called future, present and past accordingly as they
are in their potential state, or actualised, or absorbed into the
primary cause. It is these aspects which come into being and
pass out of existence. The gunas, though they conform to them,
are neither thereby increased nor diminished. What happens to
them is that some of them are manifested and others remain unmani-
fested. However, it is a self-evident truth that totality of mass,
energy and illumination always remains constant provided both
the manifested and the unmanifested ones are taken into account.
But the case appears to be otherwise by reason of their difteren-
tiated forms which are phenomenal appearances®. It is they who
come and pass. They are subject to growth and decay. As these
aspects are closely associated with the gunas and are also sustained
by them, so the property of one is wrongly ascribed to the other.
This is beautifully illustrated in the text by the simile of
Devadatta and his cows. Just as Devadatta is said to become
poor for the reason that his cows are dying. But the cows are
quite distinct from him, yet poverty arising out of their loss is
aseribed to him. The aspects on the other hand are nothing but
the effegts of the gunas, and therefore may be taken as different
as.well as non-different from their cause. Under the%e circum-

stances, it is not unnafural'‘that the properties of the owned would

be ascribed to the owner. e

Though herein we find a glimpse of the doctrine of ‘conservation

of energy, yet the approachof the Samkhya teachersis purely
metaphysical. It cannot be held to be scientific.

The electron of modern scientists also bears some affinity with
the guna of Samkya-yoga. Both are infra-atomic. The former
constitutes a unit negative charge having inertia. The Ilatter also
constitutes mass charged with energy. But the serious deviation
]ies in the fact that the former is capable of isolation as in cathode

VS, whlle the latter can never be detached.

1 See gemias gg=sax, Y. Bh., IV. 13.
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Psychical aspects of the Gunas

So far we have tried to deal with some of the prominent meta-
physical features of the gunas. Tet us now turn our attention
to the psychical side. From this point of view the Samkbya
teachers unanimously hold that the three gunas give rise to
pleasurable, -painful and delusive cognitions. The earlier com-
mentators ave found to explain this by the simile of &t (lady),
@ (warrior) and A= (cloud)®. Justasa virtuous lady affords
pleasure to her husband, becomes the source of pain to the
co-wives, and deludes a sensuous person who fails to get her.
Thus it is found that the same woman becomes the source of
pleasure, pain and delusion to different persons. Let us also
take up the instance of a warrior and cloud. A brave warrior
affords pleasure to his lord, afflicts the enemy, and deludes them-
who begin to retreat quickly. The raining cloud also affords
pleasure to the husbandman, . afflicts the traveller, and deludes
the woman who is separated from her husband at a great distance.”
By this it is evident that the same object becomes the source
- of pleasure, pain and delusion to different persons having different
bent of mind. Similarly all the manifested entities are endowed
‘with these threepattributes. Hence, prakrii which is resorted -
to to be the ultimate cause of all unconscions entities must
possess the gunas as its constituents ; for it is the dictum of
Samkhya that the propérties of the effect exist even in the gause
(Freorgorrenseary weae, ka, 14).

Prakrti and its evolutes
All manifested entities pre-suppose a cause. From the
Samkhya doctrine of causation it follows that the effect is more
developed than the cause. Evenan effect becomes a cause Wwith
respect to its further manifestation. For instance, the lump of
clay is: the effect of the gross element of earth while it becomes a

1 See Jayamangala, k3, 12 ; also Yukir-dipika, p. 71/5-12,
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-cause with respect to the jar—its further manifestation. Similarly
the gross-element of earth which is the cause of the Tump of clay’
becomes an effect of the subtle-element of earth’ and so on. If
this series-of cause and effect be minutely examined it is found
that the effects -beginning with the gross element of earth and
ending downwards into the jar are becoming more and more
developed ; while in the series beginning from the lump of
clay and ending upwards into the subtle element of earth what
happens is quite reverse of the former. Here in the ascending
order, the degree of manifestation is gradually diminishing. In
this way if we continue to proceed upward with the causal series a
stage will finally come when the cause will become totally un-
manifested. And the Samkhya teschers equate that stage with
their prakyti. Again, the pitcher has its cause in the shape of the
lump of clay, that again has got the gross element of earth as its
cause and that again in its turn has got the subtle element of earth
. as such, and so on. Hence, in order to avoid a regressus ad in-
finitum the Samkhya teachers postulate the existence of prakeeti
which is held to be the uncaused: cause of all entities, whether

physical or psychicil. Tt is the final substratum of all empirical
realities.

The author of the Yukti-dipika is found to treat the problem
more philosophically. He states that the cause and effect are not
ontologically different, What was subfle and undifferentiated is
called effect when it becomes manifest and differentiated. But
when the effect loses its differentiation and remains undivided and
undistinguished, it is then looked upon as the cause. In pursuing
this apparently unending chain of cause and effect the philosopher
has got to ery halt and stop at a state in which all possible differen-
tiation has become defunct, all change into diversity has become
arrested, and all its energies become quiescent and cease to operate
in the teleological order as means end and as subsidiagy and
supreme. This state of the causal matter cannot he characterised -
as existent or non-existent, because existence is ordiharily considered

L4
-
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to be concomitant with teleological evolution ; nor it is non-existent,
for it cannot be absolutely rejected like the lotus in the sky. This
state of absolute quiscence in which all movement and change are
absolutely homogeneous and uniform is the final and ultimate
reality than which nothing subtler? can possibly beimagined. This
ultimate state of causal matter is the primus of the whole physical,
biological and psychical order of being. It is the uncaused cause,
and is the first term in the causal series. The language in which
the topic is dealt with is very expressive, and this may be
noticed in the following quotation from the text (p. 31/11-16) :

“grmmn gident: ®Eg | FEalEEOTEREETEAASTEE -
e fagra: || aadnatRT MR A A EEg-
TEIAGTHEANR T GATERERE ganteded faaes agagsaT-
PANATAISTAGIGAANAT  ATECTT, GEATHATAISTA] TEAE SATHAETT-
S F TR | AN g et R |

The Samkhya-karika ( 15-16 ) advances the following argu-
ments in support of its existence :

(1) Individual objects that we behold around us are all
limited in magnitude. Whatever is limited cannot be the final
source of all these manifested objects, for the main cause must

be something more enduring @nd more pervasive than the  effects.
Hence the ultimate cause must be vested with unlimited potency.

(2)  All manifestations are analogous to one another. All of
them again are more or less endowed with the characteristics of
pleasure, pain and delusion. Because of this homogeneity their
ultimate source must be one which would be the conglomeration of
pleasure, pain and delusion.

(3) While dealing with causality, it has been poinfed out above

1 See, ‘aguflvrd aiR®gwdaama, Y. S. 1. 45.
2 Also compare, sREgswEIA aftwd FUME ARARAAITNE 3T
faawmET W azafrasasaled 99 saa, Y. Bh I 19,
Y—28 °
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that a cause can give rise to that effect only for which it is held
to be efficient. This causal efficiency speaks of the fact that the
effect lies in its unmanifested stage in the cause. This is why sand
cannot be the source of oil, for it is the oil-seed and no other
entity else in which the oil subsists. Similarly, prakrti is the
ultimate cause in which all effects subsist in their manifested stage ;
it is the main source which is equipped with necessary potency of
giving rise to all manifestations.

(4) The cause differs from the effect though it is immanant in
it. The jar has the capacity of containing water while the lump of
clay cannot do so ; but it is the latter which though less manifested
gives rise to the former. That which is the final substratum of all
effects is unevolved, and this is called prakyti.

The author of the Jayamangald refers here to the view of a
different commentator who explains the expression FTOTHI AT
in a different way. TIn his opinion, whatever renders some service
is called IO and that which receives the sameis called ‘@M.
Both of these again are mutually served by each other. Then he
attempts to show as to how the created beings and the gross elements
of earth, water, etc., mutnally work for the interest of each other.
The human beings by dint of their physical labour level the earth
where necessary, construct roads there on, excavate canals and
tanks, and thus make it fit for habitation. They erect reservoirs,
build dams to preserve rain-wate® for the purpose of irrigation ;
otherwise those regions of the globe where rain-fall is scanty would
turn into arid lands. Even the vegetable kingdom is found to
render some useful service to the earth. Plants by their roots
hoard up moisture and thus keep the earth wet. Trees keep it cool
by their shade, and so on. Hence it becomes evident that even
the bounteous earth requires some sort of external service to yeild a
satisfactory return. Earth and such other elements also in their turn
sustain and nourish the animal as well as plant life, othewise the
latter could not thrive. Tf any wound be inflicted on their person,
the loss of organic matter incurred thereby could not be recovered
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unless the elements fill up the same from the back-ground. This
kind of mutual service is not confined to this world only. It may
be observed even in higher sphere. Heat, cold, wind, rain and
such other natural phenomena appear in due time by the influence
of their presiding deities. In this way gods also are found to render
useful service to mankind. The latter also in their turn try to
pacify the former by means of offerings of oblations and prayer.
Again, if we turn our attention downward to the world of animals
we find that some of the animals are employed by man for vehicular
purpose, while others are engaged in ploughing land, and so on.
Their owners also in return rear them, and also heal them by ad-
ministering drugs whenever any disease prevails among them, In
this way the commentator seeks to establish the truth that in
nature all is for all. Such mutual bond of service cannot be
explained unless some principle works from the back-ground, and
this is the prakseti.

The author of the Yukti-dipika also speaks here of this mutual
service, and attempts to point out the same almost in a similar lan-
guage!. In this connection he also refers to the fact that even the
gunas,though of diverse nature, mutnally support one another in work-
ing together for a single end?. But his final approach is different from
that of the Jayamangala. He urges that this skilful division into
the server and the served resupposes their undivided state. What-
ever entities are discrete and mutually served by one another must

1 See above, pp. 166-7, n. 2.

The view that in nature all is for the service of all is also advo-
cated by the author of the Yoga-bhasya in II. 28, wherein he attempts
to explain and illustrate the cause of sustenance ( ¥f@®™@ ) which forms
one of the nine kinds of causes that are enumerated in a couplet
therein. The following lines from the Bhasya thereon bears evidence
to this : sy wenfafgaraR , a1 ¥ 4@ | AeEgarta S | affq = 9T®
S — SRR AT GRS |

2 See, wFaRwasATEARgaTeaa 3o, K&, 12 ; also, 3@
sgfafrafieer sfegon: eeUgaEaangEE--- - ¥. Bh/IL 15.
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Possess primarily an indiscrete state, and this is the unevolved
which is also called praksti, This unevolved principle which is
held to be the ultimate cause is always self-propelled, It does not
look foward to some other principle for mutual service. Just as
the subtle particle of fire has got its own minute light, but in order
to illumine a pot or similar other entity it requires the service of
the wick and oil. Similarly the first impulse of the gnpas is
due to their own power, but all other manifestations from mahat
downward are in need of mutual service®.

(5) As the entire universe with all its diversities disappears at
the time of dissolution and reappears at the time of fresh
creation, hence there must be some unmanifest principle in which
it is absorbed at that time. Vacaspati explains this process by the
simile of the tortoise. Just as the limbs of the tortoise are protruded
and then retracted into its shell, similarly the effect is nothing
but the manifestation of something already existent. It comes out
from the unmanifest and merges into it. Hence, causal operation
speaks of evolution of the unevolved. From this it follows that
whatever is evolved is entirely caused by what is unevolved.

By this set of five modus ponens®, Isvarakrsna establishes the
existence of prakrti as the ultimate cause of all entities other than
the self. In Karika 16, he speaks of the manner in which it operates.

Prakrti functions through the gunas. Tt never becomes in-
active. Even at the time of cosmic dissolation it continuously acts
within itself. But the distinctive feature of activity at this stage

1 See, 7 s0—agdisio: agi smiy @ads s00, quRead g Feawr
WG FER QUS4 @ghea, aRgratgEnTRa:, Yukti-dipyila,
p. 81/17-8. :

2 Bee, v umRisiwe aRomEEATRRRET — Yulti-dipika,
p- 82/1- 2. But unlike other commentators, Vacaspati combincs

the last two reasons into one, and this is placed by him at the
very outset.
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lies in the fact that each gupa then functions independently without
being blended with one another as in the creative stage. The
reason of this independent activity will be discussed elsewhere
when ‘involution’, ‘dissolution’ and such other allied topies will be
dealt with. However, in thecreative stagethe gunasthrough which it
functions become blended up with one another. One of them be-
comes then dominant and the other two act in subservience to it.
In this way the prakrti functions through the gunas continuously
giving rise to numerous modifications which are diverse in their
nature. ;

This diversity is due to varying permutations and combinations
of the gunas. The process has been illustrated by the simile of
rain-water which having been discharged from the cloud becomes
mixed up with various kinds of soils possessing different ingredients
and thus transforms into the juice of cocoanut, wood-apple, myrabo-
lan and such other fruits acquiring thereby a variety of taste,
though this diversity was not present in it as pure rain-water.

Thus the whole fabric of this mysterious creation lies with the
unevolved prakyti which functions in and through the gumas. Tt
has got no separate existence apart from them. Hence its unity is
an abstraction. .

Not only the existence of }Jmkrt'i, but its unity also constitutes
one of the ten fundamental principles of Samkhyal But there
had been an earlier school which maintained its plurality. While _
referring to this school in his Saddarfana-samuccaya, (Samkhiya
section) Gunaratna Siiri is found to state that the advocates of the
original school of Samkhya maintained a separate prakrti for each
individual purusa®. Further light in this connection is thrown by

1 Seé, IATRFAN G T e - o« AifsFd: T 23, quoted by Vacaspati
from the Raja-varttika (ka, 72) ; also sfkaeadaeaw... ... --- Rufe: wfwer X
T, Kramadipika under the Tattva-Samasa-siitra = Ffemn:
_ 2 wifemaie gramaws g geg 19 330, SR g Sien: sdmeEds

e gt quw:
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the Yukti-dipika (p.169/17-8) wherein it is stated that the
propounder of this doctrine of plurality of prakyti was Paarika.
This teacher maintains that a separate prakyti which is attached
to each individual purusa, produces the physical body and
such other objects for the sake of the latter at its empirical
existence. But these separate units of prakrii are sustained by
another main prakrti which again is attached to a ‘ATgresamaT ' —
a term? which is not found in any other available text of Samkhya.
It is referred to here and there in the Yuktidipika. Hence it
requires elucidation.

‘The term speaks of those divine personalities who by dint of
their strong power of will can give rise to various forms of crea-
tions. Brahman, or Hiranyagarbha, Mahe$vara and such other divine
beings fall under this category. But Kapila is excluded from the
list. He is calied paramarsi or great sage, and is thus differen-
tiated from them. Though all of them emerge into existence at
the beginning of each cycle of creation, yet the revered sage is
distinguished from the rest by the fact that his activity proceeds from
an abnormal flow of satfra, while in the case of the mahatmya-
$arira group, both sativa and rajus become equally dominant®.
Just as ‘knowledge’ in the case of Kapila is innate, so also ‘power’
is with them*. These divine personalities are vested with un-
common power by which they can givé vise to peculiar varieties of
creations as desired by them. The case of the great lord Siva may

“ bestaken as an illustration. He is said to have produced hundreds

of crores of Rudras by his will force. Such a kind of evolution

1 uRgEeRq 999 JO0EY &R | A" AREESaE a3 gaa
Ak oA, afagar 7 Jeml FEfoRE ORE: gienaE awby
2. In the Mbh. (XII. 337), Narada is found to address Narayana under
two hundred different names, and Makatmya-§arira forms 174th. of them
3 A% AN a0 § A, a9 GeeiEage @ AEeaRa:, yulkti-
dapika, p. 88/22-3.
4 a9 = s atfafenid aREaRiREadn, ibid, p- 148/22-3.
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is equated by the author of the Yukti-dipika to the prakrta form
as mentioned in the Karika- (43). He differs here with other
commentators. In his opinion, this class is distinguished from
the other two of the name of ‘samsiddhika’ (innate) and ‘vaikrto’
(incidental). He states that the ‘prakyia’ form of evolution comes
out from the will-force of a mahatmya-sarira, and whatever is
desired by him is readily supplied by the prakyti from the back-
ground. This may be noticed in the following lines (p 149/6-12).

fafr w3 FoRIy FEA FATTAE oo | ST a9 AIETeE-
JAUREER | q€7 Gl WA —geaE EEEsd 3§ %9 BR-
oifed ¥ 0 gt meatd | | ARREAEEdid qEE SaAgedE |
A3 991 AELEET TFHIEaearT |

The term ‘AfSaT in the passage deserves special attention..
It tends to suggest that such a form of evolution results from the
sense of personality of the agent. This atonce reminds us of the
aphorism ‘FtnfaaraferameEg (Y. S. iv. 4) where Patadijali is
found to state that the so called mind-stuffs called ‘nirmana-cittas®
spring up from the strong personality of the Yogin vested with
saperior divine power. It is interesting to observe that a mahat-
mya-$vrira and a Yogin of the above-mentior}ed rank are almost
similar. The former creates on the strength of ‘&AM’ and the
latter does so from ‘Sfewar —~the two terms only varying in name
but not in sense. Again, the mind-stuffs created by the will of
such a Yogin is regulated and guided by a principal mind-gtufk
which is also created by the Yogin himself- Otherwise, conformity
to intention, or readjustment of memory of this Yogin w ho has now
$0 many bodies, cannot be explained. This is the idea that is
expressed in the mnext sufra ‘qafaag H‘&TWB ECEERrE g
(Y. S.iv.5). The ‘airmans-kaye’ which was adopted by Kapila at
the time of imparting knowledge of Samkhya to Asuri may also
be taken as a variety of such evolution as proceeds from the strong
desire of the agent.

Taking every thing into consideration, we find that the process

»
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adoptd by a mahatmya-farive in giving vise to prakela variety
of evolution and that of the Yogin with superior power in creating
the so called mind-stuffs are almost the same. By the way it has
also been pointed out that the said mind-stuffs resulting from the
strong feeling of personality of the Yogin, are regulated and ouided
by one prineipal mind-staff. This bears a close affinity with the
doctrine of Paurika, This teacher is also of opinion that a principal
prakzti attached to a mahkatmya-sarira guides and regulates the
sub-ordinate prakptis of those personalities that are called up by
his power of strong desire ( sfirsamm L.

Of these ma@hatmya-sarras or divine personalities emerging
into existence at the beginning of each eycle of creation, Brahman
18 held to be the foremost. He excels all other of his rank in his
capacity as a creator, In the Puranas?, he is stated to be the

' Paurika’s view of the two-fold Prakyts, one main and the other
sub-ordinate, reminds us of the similar coneeption of avidyi as held by
Mandana and Vicaspati, 1In the apinion of these two tenchers, apidya
is both general as well gs specifie. Tor a  faller discussion, see
Brahma-sutra, 1i.1.

2 Broahman or the, lord of ereation is equated in the Puranas with
Makat. The author of the Yuokti-dipiki ( p. 108/22 ) also reads Makal,
Brakman, Wvara ss synonyms.  Tn some tommentarics, Hiranyagarblha is
~ also reckoned 15 sueh. But the reason of regarding all these as synonyms
%re not distinetly mentioned in any of the available works of Samkhya

arfher light in this eonncotion is shed by the following passage quoted in
the Yukti-dipika ( p. 152/9-14 ) -

L | &mq—‘mftﬂfﬁqm iy TfEdsam | FTHRARN qERE-
TR cwRmean tenieedy wad gam a5t 3 3 o7 st 3 af ot wes
wEARA | senRrara: v gerstaa) TEAE: 1 Yoy A Al B adied
RagEmatsaia®: qafyt, o aide a0 | SNIet Tt ATEE Xap qig
BqE: | gy de gt i ddlsiseadigetan adg: | of wew

WIEETATEA R TWAT:

The passage in o beautiful style speaks of the view of the ancient teachers
of Bamkhyn as to how the various forms of volitignal evolution called
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creator of the viﬁ)le' universe, DBut even such a divine personality
is abeorbed into the womh of prakyli at the end of each cycle of
creation, and a new Brahman occupies his place. Such is the case
with Maheévara and other divinities of this rank.

‘saga®’ spring up from the will of Brahman who is again identified therein
with AMakatmyaiarira. The Karika (46) states this class of evolution to be
the outeome of buddii, and Brahman is not even mentionad anywhere in ite

However, the passage itself which in every possibility must have
been quoted from nn authority earlier than lévarakrsna, tends to show
that Brahman also plays ocertain parts in the process of becoming.
Reference iz alzo made to Brahman and Hiranyagarbha in a few instances
in the Yukti-dipiki, As regards the emergence of such personalities,
it is stated that in the " beginning of cach eyele of creation the
gunas having been transformed into the varions evolutes of prakels,
beginning from makal and ending in the five gross clements, generate
the physieal bodies of Kapila, Hiranyagarbha and such other personalities
(w=mrqumfmed quyEmAdeEEEd SEgEw FHEd RERvE-awmTE fan gas -
T g fgvasmisiat Blgeat, p. 164/6-8). This goes to ghow that the
evolutes of prakefs called faftvas emanats first, and then come the divine
personalities. Elsewhere the text is found to state that the gods have
four kinds of physical bodies ; of these the first one bolongs to Kapila and
Brahman, and this emanates throngh frakrts (7n gt <gfid Wil WEEEaEm
anT—qeTatoEE =, po 143/12-8).

™ Tt will not be out of [:—1;-:43 to state bere that the Samkhya con-
ception of Brahman or Hiranyagarbha as we get speeially in the state-
ments of the Yukti-dipika, shonld on no ascount be confounded with
that of the Vedantiste. The main points of difference lie in the fact
that in the Samkhys, Kapila is the frst personnlity who immerges
into existenos at the beginning of ereation. He is the cldest of all
(qeRfi wavm, sifargs shemaemRamed @ g w whaE:) Yukti-dipika,
P 174 supra). He is followed by Brahman or Hiranyagarbha. This is also
corroborated by the two fragments from the Yukti-dipiki quoted in
the preceeding paragraph where the name ‘of paramarsi or the revered
sage Kapila is found to be followed by-that of Hirapyagarbha in the
first instance and osrifca or Brahman in the other. But in the Vedanta,
Hiranyagarbha is held to be the first personality from whom proceed
the other organic, bodies (ferams; wRaaas, V. X120 {Ie is further
muintained there as the efficient s well as the material cause of

Y-—29
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It thus appears that the Samkhya teacher while propounding
this doctrine of plurality of prakrti might have been influenced to
a certain extent by the Pauranic conception of ecreation, and as a
: .consequence of this he had to introduce Brahman, Maheévara and
such other divinities of supreme grade, called mahatmya-sariras—
a term which seems to be specially connected with mahat-atman
or the great self that passes as a synonym of buddhi in the ancient
Samkhya literature. If this be the case, then it goes to indicate
that buddhi or intellect of these divinities must be abnormally
developed, and consequently the prakptis attached to them should
also be more enduring and powerful than those of the ordinary
beings that come into existence at the call of their strong will-
power. The different units of praksti which are associated with the
ordinary beings are limited; hence they look forward to the principal
prakrtis attached to the said supreme divinities for their suste-
nance and nourishment. Whenever one or other of these principal
prakytis operates the different sets of ordinary prakrtis under its
command also do so. And finally, with the retirement of the prin-
cipal prakriis at the end of a cycle of creation, the ordinary ones
also disappear. In this way, the different units of prakytis that
are associated with the ordinary beings are found to follow the
principal ones in their evolution and involution. OFf course, the
prakyti of a particular being who is liberated does not reappear.

The orthodox Samkhya could not recognise this doctrine of
Plurality of prakrti. The Yukti-dipika (pp- 169-70) marshalls the
following setsof criticisms in refutation to it. Firstly, there is no
such proof as may be appli(?d in favour of this doctrine of plurality.
Perception fails herein ; for these pralrtis are beyond the range of

the world of cosmos. But Samkhya always disregards this view.
According to this system, Brahian or Hiranyagarbha is regarded to be
equipped with uncommon divine power, and through his power of will
he can call up numerous entities to come into existence. And whatever is
desired by him is readily supplied by the prakr# from the back-ground.
This fact explicitly shows that Hiranyagarbha is the efficient cause, while
prakrtiis the material cause,
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perception. Nor there is any definite reason by which this plu-
rality can be inferred. Valid testimony also cannot be applied in
support of its existence. Hence this plurality cannot be proved by
any source of cognition. Secondly, it is superfluous to postulate
the existence of different prakrtis when one prakrti with its unli-
mited power is capable enough to generate the physical bodies of .
the vast multitude of beings. If on the contrary, a separate prakts
is maintained for each individual purusa, then such a prakrti cannot
be held to be equipped with unkimited potency. And consequently
a stage will appear when this pralyti must be exhausted. For, it is
an admitted fact that an entity with limited potency at its disposal
cannot serve its purpose eternally. Just as milk, though capable of
giving rise to curd, butter, cheese and such other products,
is after all'perishable for the simple reason’of its being limited ;
similarly a limited prakrti though capable of generating the
physical. body of an individual, will finally become exhausted.
As a result of this there will appear a stage when the course
of metempsychosis will be arrested. Thirdly, it is -well known
to the students of Samkhya that a Yogin who is vested with
superior power can call up several physical bodies (nirmana-
li@yas) by his strong power of will. But accotding to this doctrine
of plurality, even the prakytj of a yogin is to be regarded after all
as a limited entity. And it is not possible -on the part of a prakyti
with its limited resource to generate any number of physical bodies
for the purpose of fulfilling the desire of the yogin. Again, the -
upholder of this doctrine cannot equate the prakrti of a_yogin
to that of an ordinary being for the simple reason that one can
generate several physical bodies while the .other cannot do so at
all. Henceit must be admitted that there are different grades of
prakrtis. And if this difference in prakytis be maintained, then
it will give rise to such intricate problems as will require further
explanations and suppositions. The orthodox Samkhya easily
averts these intricacies by maintaining one single prakrti which
15 vested with unlipited potency. The upholders of this view are
of opinion that whatever is desired by the yogin, is readily supplied

\
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by the prakiti from the back-ground. Thus it is found that one
prakyti can better explain the world-process. Hence it is unwise
to maintain the doctrine of plurality of prakrti. Again, as it has
been clearly stated above that whenever the principal prakrti
attached to one or other of the supreme divinities, called mahatmya-
ariras, stepsin, side by side the various units of prakrtis at its
command also begin to function ; and with its retirement at the
end of a eycle of creation, these prakrtis also cease to operate—
such a view also cannot be accepted on the ground that there is
no such specific feature of each individual praksti by which one
may be differentiated from the rest. For the upholder of this
doctrine of plurality there is no other alternative but to admit
finally that there are different grades of prakrtis. The prakytis
of the mahatmya-sariras, of the yogins and that of the ordinary
beings are not of the same cadre. Each has got special character-
istics of its own. This is why one can direct and regulate the
other- Such a view though apparently sounds well, but finally
becomes untenable, All the prakstis should be equal. There can
not be any excess in quality in one or other of them. Just as
one purusa cannot direct the other owing to lack of such excessive-
ness, for the same reason one prake!i cannot direct the other.
If on the other hand, this excessiveness on the part of a parti-
cular prakyti be maintained, then it will automatically speak of
different grades in prakytis which again will unnecessarily involve
a series of suppositions for their support. And in this way the
main proksti will finally remain unestablished. Hence it is justifi-
able to hold that there is one single prafsti which functions for the
liberation of all indivinual beings. :
Varsagany aalso is found to level his criticism against
this doctrine of plurality of piakrti. This can be noticed in a
quotation in the Yoga-bhasya ( giterafasmarirrmmmis gFIq%-
i arawog;, 101 52). Here the revered teacher goes to
state that the notion of distinction among several entities arises
when there exists any difference of form, or of intervening space,
or of genus. -As there cannot be observed any such differentiating



229

factor therein, the final cause of one entity is not distinet from that
of the other,

Having thus established the existence of pralkyti and its unity,
let us now turn our attention towards the Samkhya theory of evo-
Jution. It has been already stated above that- pralkyti is the final
canse of all entities other than the purusa. Tt is the prins of all
physical, psychical and biological realities. °‘Its centre is every-
where, but its circumference is nowhere'. In its final state, it is
the equillibrinm of three difforent forces, ealled gunpas. Itis dyna-
mic and self-propelled. Even in its quiscent state it works within
its own self. Just as respiration iz going on even in the state of
sound sleep, and if it be stopped then there wonld be an eternal
sleep from which there would be no further awakening : similarly
prakyli is always working within its ownself, and if its movement
be regarded to be stopped at the time of dissolution then there
would be no further evolution. For there is no such outward
agency as can move it into action ; it is always independent (=m3).
Motion is inherent in it. It does not require any external stimulas,
It is like an organic whole that works from within, and not like a
machine that does so from without. ~

Evolution proceeds from the conjunefion of prakyti and
puruga,  Both of these two, entities are all-pervading ; hence their
conjunction algo is eternal. But when this conjunction is viewed
as & means for some definite end, it is then only held to be the
canse of evolution. What this end is, will come np for discussion
at its proper place. Now, puruse of SAmkhya is inactive ; it is
undefiled and changeless. It is merely the onlooker. Hence its
conjunction with prakyli is regarded as secondary, Virtue and
vice cannot stimulate prakrii for activify ; for these are held to be
the products of buddhi—an entity which has got no separate
existence at the period of dissolution when prakeii absorbs all its
manifestations within its bosom. Tt is the transeendental influence
of prruga that rouses prakrti from her slumber at the advent of &
New cyele of ereatign. The fact "as to how purisa though devoid
Of any activity, exerts its influence upon prakyii is explained in
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the Yoga-bhiisya by the simile of magnet and iron. Just as iron
is attracted by magnet when placed adjacent to it, but the magnet
itself is not affected thereby at all ; similarly praksti is influenced
by the purusa by the fact of its mere proximity to it, while the
latter remains always uneffected. The Karika attempts to explain
the utility of this conjunction by the simile of the lame and the
blind' (ks, 21). Just as the lame though capable of seeing the
way cannot walk, while the blind though capable of walking can
not see the way. But the lame when placed on the shoulder of
the blind can direct the latter to procced shead, Thus it i§ seen
that their joint activity can serve acommon end which none of them
can fulil without the help of the other. Similarly, the purusa
is inactive, but it is conscious : while yrakyti is active, butit is
unconscions, But their mutual co-operation can bring ont an end
which one of them cannot achieve independent of the other, Now,
what is this end for which evolution proceeds ? The problem
requires elucidation, for it is held to be one of the ten fundamental
principles of Samkhya {am"am[ ).

This end is two-fold. One belongs to the praketi, and the
other to the purnsa. “The end of pralkyti is fulfilled when she
becomes the object of énjoyment of purusa (iﬁ?“ o3 AR, Y.
S. IL 21).  But purusa is a passive olserver, so he cannot directly
enjoy her. This is done when he experiences the pleasurable and
painful images presented to him by the buddhi. This is ecalled
‘bhoga’. And this becomes possible only when praketi reveals
herself to the purusa in and through her vavious manifestations.
This revealation of her own self to the purusa is the end of prakydi.
Purusa’s end, on the other hand, is to free himself from the clasp
of prakyli. Though he is undefiled and withont any attribute, yet
he aseribes pleasure, pain and such other properties of prakyti to
his own self, and thus becomes affected by them. Really speaking,
he is not to be touched by these attributes. But due to his con-
stant association with the prakyli, he fails to discriminate his own
self from that of her.  But when this non-diseri mipative knowledge
ceases to function, he can differentinte himself from the prakyti,
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and thus regains his true nature. He is no longer afflicted by
pleasire and pain. He thus withdraws himself for ever from the
provinez of prakeli. This is liberation, called apararga. These
two ends cannot be achieved unless praketi manifests herself,
and this manifestation in its turn necessitates her conjunction with
purusa,

This doctrine of two-fold end has been severely criticised by
the Buddhists. The Yukti-dipika (p.107) points out in this connec-
tion the careastical remarks levelled against Samkhya by a quo-s
tation which in every possibility seems to have been taken from the
Paramiirtha-Saptati of Vasubandhul—a treatise which was composed
with a view to refuting the Karika of Isvavakrsna. The opponent
here urges : You Semkhya are of opinion that purusa by his very
nature is free and that he ascribes happiness, misery and such other
properties of the gunas to his own self and thereby brings his bon-
dage during the course of metempsychosis, If there would be no
evolution, there would not be any manifestation of the gunas, and
consequently no question of bondage would ever arise. Hence it
becomes evident that the bondage of purusa is ultimately brought
about by the process of ecvolution. But it is indeed peculiar to
notice that in your opinion the same conrse of evolution proceeds
also for the sake of liberation of the pursa ; for yon ave found to
hold the view that praketi is urged to activity for this end (cf, -
Teq TR =R 3 gad AR, ki, 56; also, gealaRiEiathe =91

« T, ki, 57 ). Hence it becomes clear that according to
your system the same cause can bring about two ends in the shape
of *bondage’ and ‘liberation’ which are contradictory to each
other—a conception which is illogical. This is what is reflected
in the following eouplet qnoted thercin :

o sm TN & gevd A 3 | N
wilesds AT SETET g ||
But the author of the Yukti-dipiki (p. 107/6-22) clarifies
here the view of Samkhya and refutes the misconception of the

L]
' For a fuller discussion on “‘Paramirtha-saptati, see above, pp. 147-153,



e s

232

opponent. He points out that evolution proceeds from the con-
junction of purusa and prakrti, Even before this conjunction,
purusa’s existence as a separate entity free from the fetters of
prakpti is not questionable. He then existed as consciousness
abiding in itself. But pure consciousness must require a vehicle
to express itself. Just asthe act of burning on the part of fire,
and that of hewing on the part of axe cannot be revealed without
fire or wood, similarly a vehicle is required' for the conscious re-

flection of purusa, and it is prakrti which is to be regarded as that

vehicle. Again, the unconscious prakyti also in its turn cannot
function for bringing out a systematic and coherent cosmos unless
it receives help from the purusa. Even the sattva element in prakyts
is after all unconscious. Tt is illuminated by the reflection of
purusa. Without this help of purusa there would not be any cons-
cious regulation and adaptation in the activity of pralkrti. In that
case it would become nothing but a blind force acting in a
haphazard manner. Hence both of these two entities are inter-
dependent for all practical purposes. It is true that there is
polarity in these two entities, which appears in consciousness
and unconsciousness, mobility and imiobility, productivity and
non-productivity, and so on. Still they are inter-related. One
cannot serve its own purpose without the help of the other.
The relation between them is that of the knower and the known.
Speaking more clearly, it is like that of the spectators and the
dramatis personae. Both these knower and the known are eternal.
Hence their connection is also without any beginning®, The seed

~of this connection exists even at the state of dissolution when

praketiis at rest. Otherwise further evolution could not be ex-
plained. If the connection of a particular prrusa with prakréi any
how discontinues, he is then liberated. And for him prakyti does not
operate any more. But for others, her service is not yet terminated.
They are still within her jurisdiction. So this connection continues
to exist even at the state when prakyti is at rest. This connection

' TRdARFEERAR: §4 e @, ¥, Bh, 11, 29,



of purusa with praketi at this stage was technieally  ealled
‘AfFERE? by the ancient teachers, '

The commentator then brings ont the philosophieal signifi-
canee of the simile of “the lame and the blind’ The former can
spe, but he cannot walk. The latter ean walk, buot fails to see
the way. So none of them can reach the destination independent
of the other, Both of them are in need of each other’s service.
The unconscions pralyti also is like the blind. Tt can move
out of itz own accord, but cannot experience the result of its
activity. If left entively to itself, it wonld continue to proceed
blindly and wonld never turn back. It can proceed directly
towards the goal only when it receives conscions reflection of the
purnsa. Similarly purisa is like the lame. It is the knower,
bt has got no activity of its own. In its empirical existence
it experiences pleasurable and painful cognitions. But what would
it experience unless there would be any object of cognition ? The
knower’s end is fulfiled when it can realize the troe nature of the
objeet of knowledge, and ultimately that object is the prakpir. As
both of these two entities are in need of mutval service, hence
their union is due to sheer necessity.

The author now goes to dispel the misconception of the
opponent who finds fault with Samkhya on the ground that
bondage is not intelligible without creation. He urges that this is
not the position of Simkhya. The fact is this : prakyti is the
object to be known, while purusa is the knower. Hence these two
entities are complimentary. So long as this relation of knower
and the known goes to continue, one cannot be detached from the
other. This is what is called ‘bondage’. It is not an effect of
creation. According to genuine Samkhya view, the existence of
such a relation is withont any I,:eginning. Bondage on the part

L This “sfymsaa’is refuted by Kumirila Bhatta in the following

couplot :—
FEmsfEEdl FNRE:  NEeSTT |
qrgejsafimcr By 7 3T 0
— & loka-viirttika, sambandhiksepa-parikors, 99,
Y—30
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of the purisa is to be entangled within the  gunas of the praketi,
and this is due to his beginningless correlafion. This does not
necesgifate uny previous creation, Lt thus the evil intention ol
Manoratha® be frustrated. This is what the anthor of the
Yukti-Dipiki (p. 107) intends to =ay in the following two couplets

A T G F |
ARy geatadr ||
ud fasfy @i aerEg: gam O |
T, et a1g 7 9 © 2w ||
It has been already observed that prakeii does not function
aimlessly.  Tts intention is  to fulfil the purpose of the puriugi,
But snch a view appears at the first instance to be contrary to
reason. [’ralyti is unconseions : and an unconscions entity is not
expected after all to work for an end which it does not itself un-
derstand. “This urge to activity on the part of an tneonscions
entity for the sake of a conscions one has heen explained in the
Karika by the simile of milk and the calf (kg 57). Just as
nilk in the cow is secreted for the nourishment of the calf, similarly
the unconscious pralyfi also functions for the purpose of prrusa.
The problem has Wlso received attention of the followers of
Varsaganya®. In their opinjon it is like the excitement
of the physical body of a male and that of a female for each other.
None of these explanations is s0 sound as it ought to be, This is
rather drifting the system towards the theory of spontaneous origin
of the universe (F9@aRE). However, the Sinkhya always insists
that the unconscious prakyti proceads for the canss of the eonscions
prrnga, and in this case the former cannot be expected to under-
stand the end for which it works. Viewed from this aspect,
evolution may be held to be mechanical.
On the other hand, we find that the world-order i3 not hap-
! For details about Munoratha, ser above, p. 152,

2 ot g—aquy Hﬁi‘-ﬂfa:m’hﬂﬁlﬁm,ﬂm Ty
2L, .Y:uhindipiﬁ‘&, p. 170 infra,
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" hazard. The whole process of evolotion has got a purpose to
serve’. Bvery thing whether great or small has got its vespective
part to play. Nothing comes out at random. Everywhere there
is selection of means for a definite end. The course of evolu-
tion and change follows a definite law. There is & sequence in
the successive appearance of numerous accessories in the order of
becoming (FRWfdgd:, Y. Bh IL19). Taking every thing into
consideration it is found that the whole process of evolution, even
with an unconscious principle atthe back-ground, presupposes an
order, adaptation of definite means, a value and a system. Other-
wise it cannot move towards a definite end. This end is two-fold—
one is to experience pleasure and pain, while the other is dissocia-
tion from them. The latter is achieved when the purusa comple-
tely withdraws himself from the worldly objects, and this becomes
possible only when discriminative knowledge prevails. This is
liberation—a stage from which nobody returns. Frakrli ceases
to function any more for him who has attained this stage. This is
the final end of life. and the whole world-order is ultimately
moving towards it. Viewed from this aspect, evolution may be
regarded as teleological.

Though prakrit does not function any more for the particular
individual who is liberated, but its functioning is not thereby
totally stopped. It continues to do so for those who are still asso-
ciated with the world of objects®: Now what will finallyj happen
to the prakrli if one by one all the individuals are liberated ?
The problem has been raised by the author of the Yoga-bhasya
(IV. 33). He puts the question as such : Ts there any end of trans-
migration or is it without an end (HEWIsTR-AaWmaF= 3T ) ? But
his reply is not very satisfactory. He only attempts to avoid the
dilemma by simply stating that such a question cannot be answered
a8 such. So far it can be stated thatitis totally stopped for
those who have attained discriminative knowledge ; but for others

s s i g waes, Y. B, 11 18,
* See ‘gad al eqeame swaEEoEn, YOS, 1L 22,
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it will continue s usual. This very question was also put to Lord
Buddha'.  But in reply to this he sinply stated that this was
a matter upon which he had expressed no opinion. Though the
problem is an intricate one, yet the Samkhya=yoga commen-
tators make an attempt to arrive at a solution. ‘They are
of opinion that praksti’s functioning will never come to
stand-still.  Firstly, from time without any beginning an infinite
number of individuals have settled into the jurisdiction of
praketi. Of this vast multitude, a very nesligible fraction
is only heard to be liberated. Hence pralpli shall have to
continue its functioning for the remaining overwhelming majo-
rity. Secondly, as everybody’s liberation is heyond expec-
tation so there will never appear a period when prakefi's stock
will be completely exhausted. Consequently the world-process
will continue for ever. It will not totally stop. Briefly speaking,
the consensus of opinion is that the world-process has neither
any beginning nor any end. Tt is always revolving like a
wheel, and each round is technically called one kalpn or a cycle
of creation.

By this conception of cyclic process, the Samkhya teachers
go to point ount the fact that evolution is not a continnous
progress in one divection only. Just as each point in 4 revolving
wheel reaches its zenith as well S nadir alternately, similarly
evolution and involution are altérnately going on in the activity
of prakrti, Here involution speaks of the fact that the universe
is subject to periodical dissolntion. In the Tantrie literature the
process has been compared to the state of “sleep and awakening’
Just as the state of awakening is naturally followed by that
of sleep and vice versa, similarly the forward movement of
prakyti also after proceeding ahead to a certain extent is over-
powered by an inherent resisting factor that drags it back
to its pristine state. The thing is that pralrii has a persistent
tendency to revert back to its state of rest, and then again to

1 See above, p. 86. !



237

move onward. Thus evolution and involution are continuously
vecurring as an eternal rhythm of awakening and sleep—the two
phases of a single process.

This evolution and involution or inother words emergence
and absorption have a terminus—one in the descending order and
the other in the ascending order. The Intter culminates in praketi,
and this has been already pointed out above. The former, 1. ¢., the
order of evolution now requires explanation. But the subject
cannot be thoroughly grasped unless the Samkhya conception of
evolution is properly understood. Evolution according to Samkhya
i5 the gradual development of what existed inherently within the
primary cause in a diffused state. Ttis the process which makes
the undeveloped or less developed one more developed, the inte-
grated or the less differentiated one more differentiated. Like
Spencer’s conception of civilization it is ¥a progress from an inde-
finite, incoherent homogeneity towards a definite, cohevent hetero-
geneity.” The author of the Yoga-bhasya clearly brings home its
significance by the expression ‘a4 a9 S9¢ ffFera samEga:
(IL 19). The whole process is confined within the primary cause
itself ; it cannot overstep it. That which evolves stays within the
cause, It is not detached from what gives rise toit. Itis imma-
nent therein.  Still it is differentiated from the cause as its effect.
Tt is nourished and brougilt up to its fullest extent® therein by
following a definite order of sequence which cannot be violated.
This fact warrants us that the Simkhya evolution is not an emer-
gent one:it does not include any sudden jump. The entire
operation passes in quick succession. So the order of appearance
in all of its varying stages cannot be always fully visualised.
Vacaspati is found to elucidate the point in his commentary by
way of illustration. He states that the sead of the banyan tree
does not bring out all on a sudden the fall-grown tree with its thick
setting of leaves capable of protecting from the scorching rays of
the sun. The tree comes out gradually in the ordered appearance

| fosfgaremdaafe, V. Bh 71 19.
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of root, stem, leaves and branches brought about by contact with
earth, water and heat. Similarly the evolutes do not appesr sud-
denly. They follow a definite order of succession.

The central conception of evolution from the standpoint of
Samkhya lies in the expression ‘g@d fafgsad  as pointed ont
above. Roughly spesking, it is the gradual unfoldment of the
differentiated within the integrated. The full significance of this
‘HEERAF is very ably elucidated by Dr, B. N. Seal in the follow-
ing lines :—*Evolution (qftora) in its formal aspect is defined as
differentiation in the integrated ( Hoefaas ). In other woids, the
process of Evolution consists in the development of differentiated
( &=% ) within the undifferentiated (| EEegr ), of the determinate.
( 9 ) within the indeterminate (sifaara), of the coherent ( Tafas )
within the incoherent ( srgafag ).”

At the advent of a new cycle of creation, pralyli is ronsed
from her slumber by the transcendental influence of the purngas
who are confined within her jorisdiction. Asa consequence of this
there occurs a disturbance within the gunas that breaks up the
equipoise of prakyti and resnlts in the relative preponderance of one
yguna over the other. This lossin the balance gives rise to peculiar
collocation of the minute units of yunas from where occurs the frst
start in the process of becoming. At the first stage of evolution it
i the satfra element that predominates, over the other two. For it
is the special feature of Samkhya evolution that it starts from the
linest and proceeds towards the grossest.

From prakyti evolves mahal* or the great cosmic principle.
It is also called Puddhi as it is held to be the cosmje matter of
experience. The reason of calling it makal lies in the fact that it

1 The Positeve Sciences of the Ancient EHindus, p. 7.

2 From the refercuce in the Yukti-dipika (p. 108 supra) we know
that there are some teackiors who are in favour of wain taining the view that
# vague und indistiuet principle (irst of all emanates from prakyés, and
from thi= nebnlone stulf evolves makat (Ffwere ST AT,

adl werii)- But this view could not gain currency in the orthodox
Samkhya. '
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is great in space as well as in time ; for there is no other evolved
principle which is so extensive and durable as this is.  This signi-
ficance of the term has been expressed in the Yukti~dipika (p. 108
infra) in the following lines :
| g 33WETAT, FONERAE HEF | GAlIEEl AgliEgTeaT

e |

In the Yogabhasya it is described as an extensive transparent
stuff like the bright sky?. This is. due to predominance of the
sattva element in it. The text also states that in the physical
body, its centre is in the lotus-like cavity of the heart® wherein it
resides in union with the puruss. TIn some of the Tantric and
Pauranic texts the equipoise of pralrti is compared to night, and
buddhi is described there as the vays of the sun after the end of
nocturnal darkness. '

From mahat evolves ahamlara. Tt consists of the notion
of self or ‘I-ness’ in every form of cognition. It is more
developed than the former both from objective as well as subjective
point of view. This is due toits further differentiation within
mahat, the less differentiated one. As differentiation and further
differentiation go on according to a series in the descending order
what happens is that the effects one after another become more and
more developed and intelligible while their bulk gradually goes
on diminishing. Just as “time’ in its undifferentiated state as
‘mahakala’ cannot be clearly conceived ; but when it continues to be
differentiated into year, month, fortnight, week, days and so on we
find that its extensity goes on reducing while its conception is be-
coming more and more developed and intelligible. And in this
descending order it is found that the subsequent ones develop within
the preceeding ones, while the whole series finally remains within one
‘malghala’, the undifferentiated whole. This view is expressed in a
nut-shell in the following lines of the Yukti-dipika (p. 114/14-15) :

1 sfeasd R srammmsas, Y. Bh. 1. 36.
2 azqgv%ﬁ%k. argal a1 IR ibid ; also see, aRzafEw 7@yl z7¢
=i 330 a% REwe, dbid, IIL 33,
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The process is, to speak according to the scientific conception
of physical evolution, like the formation of a physical system
through nebula and stars; it is like the gradual thickening of
extremely diffused stuff that pervades the vast expanse of
unbounded space. ;

The Samkhya authorities speak of three-fold “ahamkara :—
(I) 37, (2) 7@ and (3) @M. The first one abounds in
sattva, the second in 7ajas and the third in temas, This division
has been planned with a view to explain the sixteen evolutes of
ahamkara which are bifurcated into two series—subjective and
objective. The former comprises the eleven organs. These are
the five organs of sense, five of action, and the manas.
The latter comprises the five subtle elements, called tanmatras
in the Samkhya literature. Upto the evolution of ahamkara,
the subjective and objective aspects are not differentiated. They
are so far held up together in one principle. But with the forward
progress in evolution, the integrated state of these two aspects
needs differentiation. And this differentiation is actualised in the
evolutes of ahamkare,

The subjective series comprising the eleven organs emanates
from the vaikarika form of ahamlara. This speaks of the fact that
the organs also like their cause abound in sattva. On the other
hand, the objective series comprising the five subtle elements ema-
nate from the bhutadi form, and consequently these abound in
tamas. T'aijosa does not give riseto any new evolute exclusively
by itself. It only excites the other two to function. The differentia-
tion in the evolute is brought out either by tamas or by sattva
according as the primary cause abounds in saétva or in tamas. The
topic has been nicely dealt with by the author of the Yuktidipika
(p- 116 infra) while explaining the expression ‘*ﬁamgam[’ (ka,25).
He States that whenever the vaikarika gives rise to the eleven
organs, it looks forward to the taijasa for excitement and also to
the bhutadi for bringing out differentiation in its evolutes. Just
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as ‘fire’ thrown into- fire or ‘water’ poured into water cannot be
difterentiated, similarly sattve within sativa cannot be differentiated
if left entirely to itself. But according to the law of evolution the
sattva element in the shape of the organs necessitates differentia-
tion within the sattva element of vaik@rika, the immediate primary
cause. And this differentiation in the organs is brought out
by the bhatadi. This is what is expressed in the following lines :—

T3 & SRREISERR (hamarda sgad gy fiemacam dad
TqARAARIAR, AR FIHEAT | WA 7 AAT AFALG | AFAA—
witrer sfeeishitg wafa, and a1 g gRmET @@ 99 AEEa ) o
TRy §AT ¥ aagly guracEEiATd |

Similarly the bhatadi also in its turn looks forward to the
taijasa for excitement and also to the wvaik@rika for bringing out
differentiation in its evolutes. Without interference of the vaikarika,
the tanmatras conld not be differentiated within the bhutadi, their
immediate primary cause. The author finally substantiates his
own statement by the following quotation from an authoritative
Samkhya work :—

TreAgdanE— ‘aRaftnd, AR SEIAM TT SqANTEI AL
W SEREATTIER | A afAd, AT SEsA o1 dRTREeas-
Arwsy o ariARTaEt 1,

Some of the ancient teachers of Samkhya are found to differ
in their conception of the order of evolution. According to
Vindhyavasin, ahamkara as well as the five subtle elements
evolve from mahat.! Such a view is also expressed in the Yoga-
bhasya (I, 19)3. But elsewhere in I 45, the Bhasya describes
the subtle elements to be the evolutes of ahamkara. Again, Yukti-
dipika refers to one Pataiijali who is not in favour of counting

1 wva: wshds: e=m, qaamm@mﬁ‘ﬁr faaafewaq— Yukls-dipika
p. 108/6-7.

2 wefaREr|  aIAr—N=AWA WIAWA SIAWE @AW Ty 9,
iy gggea: Wq@rﬁ&qr guyfadasfam sfar <@ guEEs A
usfaitwafeam: | :
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ahomkara as a separate category. In his opinion egoism or the

notion of ‘I-ness’ belongs to mahat. This teacher? is different from
the author of the Yoga-siitra.

The number of organs also are differently held by early
teachers of Samkhya. According to Isvarakrsna there are thirteen
organs. Of these intellect (makat), individuation (ahamkara) and
mind (manas) ave called internal organs (antahkarana). The
remaining ten which comprise the five sensory organs and the
five motor organs are called external organs. As Patafijali dis-
regards ahaml@ra, so in his opinion there are only twelve organs.
Paiicadhikarana goes a step further. In his opinion there are
only ten organs. The characteristic features of the organs, their
- functions and also the conflicting views held by the early teachers
of Samkhya in this connection have already been discussed in
detail in course of explaining the Samkhya theory of knowledge.
So it is useless to treat these topics here again.

So far about the numerous apparatus of thought that consti-
tute the psychical aspect of reality. Let us now turn our attention
towards the physical side of evolution. The bhatadi form of
ahamkdra which dominates in tamas generates the five subtle
elements of sound, tquch, colour, taste and smell. In the Samkhya
literature these are called (1) g=xa=ra, (2) T, (3) sga=am,
(4) TgawAma and (5) TqaeATa respectitely. As regards their res-
pective properties, the Samkhya teachers are found to differ in
their opinion. In this connection, reference is made to two
divergent schools of Samkhya in the Yukti-dipiki ( awearior
AATATING A, TR &7 & 7 o7, p. 108/8-9). There are some
teachers who hold that every tanmatra has got only one property,
and not more than one as such. For instance, in gEg@=RTA heret
is only sound, in ®qgaATE there is only touch, while in Sqa=rra
there is only colour, and 'so on, But Varsa ganya differs
here in his opinion. Like others he also holds that in TZTATA
there is only sound. But in ®WYaATE there is not only touch ;

1 For further about this Patanjali, see above pp: 133-134,

|
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the property of the previous element also accompanies it. So it
has got both sound and touch. Similarly in ggawaT there are
sound, touch and colour, and so on. In this way the number of.
their properties gradually ~goes on increasing by one, and finally
in sTagaeAr there are all the five properties of sound, touch colour,
taste and smell. This view is also accepted by the author of the
Yogabhasya. In IL 19, he expressly states that the five subtle
clements of sound and the like are endowed with one, two, three,

four and five properties respectively (TRIEFIIGTFFTTN: AT
grfaaT). :

Prof. Radhakrishnan? states in this connection that “according
to the Vyasabhasya, the tanmatra of sound is produced from aham-
kara, and from the tanmatra of sound accompanied by ahamkara
is produced the tanmatra of touch with the attributes of sound and
touch, and so on.” This view appears to be more philosophical ;
this helps to explain the addition of one attribute to the tanmatras
at each succeeding step. But the author of the Yogabhasya him-
self is not found anywhere to express such a view. It is Vijiidna
Bhiksu who in his Yogavarttika (LI 19) explains the above
mentioned expression of the Yogabhasya in such a way.

These subtle elements are the rudiments of all sorts of
physical realities. These are inert, but possess quantum or mass.
And this is due to prepond®rance of tamas element in them.
Ordinary beings cannot perceive them, but they are open to the
yogins and such other superior beings. These are stated as Aty
(non-specific) in the Samkhya literature. In this connection
Vacaspati (ka, 38) is found to state that these are called as such
because the different aspects of sattva, rajas and famas in them
cannot be distinctively experienced by us. The reason of calling
them tanmatras lies in the fact that they do not reveal the specific
characteristics of their inherent properties. The author of the
Yuktidipika (p. 140/20-24) elucidates the facts by way of illustra-
tion. For instance, the subtle element of sound only possesses

1 ZIndian Phslosophy, Vob. 1L, p. 271
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sound-potentiality. But the peculiarities of sound as stress accent,
pitch accent, nasalisation and the like are not manifested herein.
Similarly in the subtle element of touch there is only touch-
potentiality. But touch as rough or smooth is not revealed therein
Such is the case with the other subtle elements also. As the
specific characteristics of their respective properties are not mani-
fested in them, this is why these are also called ‘st (non-specific).

From these subtle elements evolve the five gross elements of
ether, wind, fire, water and earth having one, two, three, four and
five attributes respectively. Thus the gross element of ether with
its attribute of sound evolves from the subtle element of
sound. Similarly the gross element of wind with its two attributes
of sound and touch evolves from the subtle element of touch, and
so on. Finally, the gross element of earth having all the five attri-
butes of sound, touch, colour, taste and smell evolves from the
subtle element of smell. Speaking briefly, everywhere it is found
that a gross element inherits the respective property or properties
of the tanmmatra from which it evolves, and that one fanmatrae
independent of another tanmatra gives rise to a gross element.
This is the view which is accepted in the Yukti-dipika (p. 141
supra) and also in the Yoga-bhusya (L. 45).

But those wh hold the view that every tanmatra possesses
only one attribute, and not more thane one as such, cannot accept
this account of the evolution of the gross elements. The reason
is that% is one of the fundamental principles of Samkhya that the
effect inherits the property of the cause, and what did not primarily
exist in the cause cannot be contained by the effect (HrCorgureARaAT
wERka, 14). Of course, there is no difference of opinion with
regard to the view that the subtle element of sound exclusively gives
rise to the gross element of ether. Here both the cause as well as
the effect possess only one attribute of sound. The difference
between the subtle element of sound and the gross element of ether
lies in the fact that the former is non-atomic and more extensive,
while the latter is atomic and less extensive The distinction is like
that of the karanakasa and karyalkasa of the Vedanta.
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But according to the school referred to above, the gross
element of air can on no account be held to be the exclusive
product of the subtle element of touch. In that case, air would
have got only the attribute of touch and not of sound. Similarly
the subtle element of colour cannot exclusively give rise to
the gross element of fire. If this would be the case, then the
fact that five possesses the three attributes of sound, taste and
colour could never be explained. By the law of causality it
would inherit only the attribute of colour from its respective
cause, while the remaining two attributes of sound and touch
would be lacking in it. The same anomaly would arise with
respect to all other gross elements having more than one attri-
bute. In order to get rid of this difficulty the upholders of
this school maintain that the subtle element of touch accom-
panied by the subtle element of sound gives rise to the gross
element of wind with the result that the effect has got both the
attributes of sound and touch. Similarly the subtle element of
colour accompanied by those of sound and touch gives rise to
the gross element of fire having the three attributes of sound,
touch and colour. The subtle element of taste also in its turn
being accompanied by those of sound, touch and colour gives
rise to the gross element of water which i8 equipped with the
four attributes of sound, tguch, colour and taste. And finally,
the subtle element of smell in combination with the four other
subtle elements of sound, touch, colour and taste *a_nei'a.tes
the gross element of earth wherein there are all the five attri-
butes of sound, touch, colour, taste and smell. In this way
everywhere the particular tanmatrae is accompanied by the preceed-
ing tanmatras in giving rise to the respective gross element.
The vresult is “that the particular gross element thus -evolved
gets the specific attribute from the  principal fanmatra with
the addition of -one subsidiary attribute from the accompanying
tanmatra at each successive step. '

The various properties of the gross elements are stated
in detail in the Yeukti-dipika (pp. 141-142). In .this connection,
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it is stated therein that touch of wind and water is cool, while
that of fire is hot. Earth is neither cool nor hot. Further,
both fire and water are white and bright, while earth is dark.
Taste also is not same everywhere. Water is sweet, but no
special taste is appreciated in the earth-element. Smell is the
exclusive property of earth, but it is sometimes appreciated in
other elements also through the admixture of earth atom therein.

A detailed list of the properties of the elements appear
in a quotation in the Yukti-dipika® (p. 141). The same quotation
with slight alterations in reading appears also in the Tattva-vaisards
- (Y. 8. ITL44) of Vacaspati Miéra. But nowhere the commen-
tators are found to mention the source. Evidently it has been
quoted from some ancient text. In this quotation we find that the
properties belonging to earth are :—Form, weight, aridity, resis-
tance, stability, position, divisibility, sustenance, dark shade and
usefulness to all. Those of water are :—Liquidity, thinness, brilli-
ance, whiteness, softness, weight, coolness, protectiveness, purification
and cohesion. The properties of fire are :— Upward movement, purifi-
cation, burning, cooking, lightness, brilliance, destruction, power
and lustre. Those belonging to wind are :—Horizontal motion,

1 “w@r) ‘drd Jed aw iRy o,
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purification, pushing, impulsion, power, dryness, casting no shadow
and coolness. And finally the etherial properties are the following :
Pervasiveness, interpenetration and unobstructiveness. All these
constitute different specific chavacteristics of the elements.
Again, a minute observation of the characteristic features of these
properties reveal the fact that some of these are tranquil, some
are dynamic, while others- are ohstructive. This is why the
elements which are possessed of these properties are called specific

(fas, ka3, 38).

By virtue of these properties the elements can serve the
manifold purposes of the embodied beings. It is one of the
fundamental conceptions of Samkhya that all collocations are
for the sake of purusa. And the author of the Yukti-dipika
(p. 142) has spared no pains in this connection to show the
way as to how the different elements through their respective
properties serve the various purposes interests, needs and wel-
fares of the created beings. This service is not only external,
but it is internal as well. The different organisms, as it is well-
known, are made of five elements. Of these, it is the earth material
that brings out the respective configurations of these bodies. Even
in artificial construetions, as in the case of a pitcher or some other
earthen pot, it is due to the presence of earth material that the
potter can give them theM respective forms and shapes. This
is why ‘form’ is stated be one of the properties of earth.
Again, existence of ‘weight' in the earth material helps man-
kind as well as animals to hold up their physical bodies. Due
to natural ‘aridity’ belonging to the said material, the different
organic bodies can absorb water with the result that both man-
kind and animal can thereby acquire some degree of tender-
ness in their pei:sons (ammlﬁlﬁ"ﬁ i Wﬁq‘ﬁ“ |

| Qpargai GuEt SwaE @@ ), and so on with
the remaining earthy properties. Let us now take up the case
of the water element. Liquidity of this element brings out
beauty in the created beings. This property also heals wind,
subdues heat add brings out cohesion in the earth material that
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forms the major portion in such organic hodiex (harz FTaFm,

qgaAtRTOISTRDSA Sngsr gigsan). In this way the author goes

to speak of the fact that the different organisms look forward
to these five elements for their nourishment, and the efficiency
of each and every property of the elements to serve that end is
very clearly pointed out in the text,

The different aspects of the elements are also dealt with in the
Yoga-siitra and specially in the Bhasya. The authour of the Bhasya
is of opinion that all elements have got two-fold characteristics—
one specific () and the other non-specific (Grawg). The former
compriges the five attributes of sonnd, touch, colour, taste and smell,
In the Yoga-siitra (TIT. 44), these five attributes together with
‘form’, “weight’, ‘aridity’ and such other properties as stated above
-are technically ealled to be the gross aspect (®J@%9) of the elements.

The non-specific characieristic of an element comprises its
essential feature. This is called =5%q in the Yoga-sutra (III. 44).
The term is explained as “GG@mWFY’ in the Bhasya. This is illus-
trated by hardness in the earthelement, liquidity in water, heat in
fire, motion in wind and pervasiveness in ether.® Speaking more
clearly, ‘Smara’ with reference to the elements constitutes nothing
but their different buhstﬂntnﬂ aspects,

From a few stra:r references that ave found here and there, it
appears that ‘gmwg’ formed an importaht topic of discussion in the
ancient works of Samkhya. TIn the Yuktidiplka (p. 76/14-15)
it is stated that “grAT=g’ has got no separate existence apart from
the substance ; it means only the similar or common characteristic
of the individuals belonging to the same class or community.
This is what is expressed in the following line : —

afg 3 gmred  psarmataEERE, SEERE SETREEAn |

The aforesaid view was originally held by Vindhyavasin.
And this is referred to in the following couplet of the Sloka-
varttika of Kumarila Bhatta (alytivada, 65) :—

1 Cp, sGrwd grafradaag |
SIHIEREATTAT 92 fd masm —Caraka on Sarira, 1. 29,
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arecaRs amrd fogmEt T fead |
A |EEaA 6 g afaedd |
According to Kumirila ‘QmArg’  means ‘universal. He
makes no distinction between ‘@M’ and ‘Ffa’. While propa-
gating his doctrine of universal, he incidentally refers to the view
of a teacher (fnally stated tobe Vindhyavasin) according
to whom ‘ST’ means ‘Tozarse’. He now urges as to what is
actually meant by ‘Sreer’ by that teacher. If it be maintained
that the term means ‘sameness of form’ then if does not differ
from our conception of ‘sifa’. If on the otherhand the term
speaks of ‘similarity’, then the question naturally arises as to
whose and with whom and how this ‘similarity’ occurs. Thus
he is found to argue in the next couplet :(—
TR ST SISEATTACAT |
Sz Q5 S5 fAatd ar Hae |l
Finally he comes to the conclusion that Vindhyavasin

in his own work has used ‘Gr&®’ to mean ‘sumeness of form’, and
it is an entity which is not to be treated as absolutely different
from the individuals that comprise a class. It is due to ignorance
that ‘similarity’ has been asserted here by others. This is what
is expressed in the following couplet occypring at the end of
dbrlivada :—

B megFatTS ST SrEAtATT afoian |

et 1 7 for &1 & A g SEAgsa

But it is difficult to ascertain whether Kumrila could main-
tain fair justice in his exposition of Vindhyavasin’s view. The
plausible view is that Vindhyavasin was regarded as a high
authority even at the time of Kumarily, enditis not unlikely
that the anthor made here an attempt to explain the term S&EA’
in such n way as may be helpful to support his own doetrine of
universal, However, the Samkhya conception of ‘G@ArFT differs
fundamentally from Kuomarila’s conception of the same. For
Qg in Samkhya has got no separate existence of its own
apart from the substance—a view which Kumirila cannot accept
at any rate. - The fact is that its notion is based upon ‘HEA

Y—32
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that means similarity of forms belonging to the same class, commu-
nity or genus. Again, viewed from the standpoint of Saimkhya
‘§IEA’ cannot even ultimately mean Wifa as Kumarila prefers.
This is evident from a statement in the Yoga-bhasya (geaam-
FEUES FfARIearal Ry, Oid gzaataty, 110 53) where
both the terms ‘g%’ and ‘A&’ are oceurring side by side. Here
‘S’ means ‘exactness’ or ‘similarity’ while ‘@rfd’ means
‘genus’. Kumirila may not prefer that ‘S/=a’ means ‘similarity’,
But even an ancient authority like Uddyotakara makes no dis
tinction among ‘EWrFT, ‘@™ and ‘Ger. This is what we
know from his statement in the Nyaya-varttika?.

The two aspects, one generic and the other specific, are
relative. The same entity may be generic with reference to some
other entity, and it may as well become specific with refevence to
another. Further, these two aspects are not confined to the
world of material objects only., A careful study of the Yoga-
bhasya and the Yukti-dipiki reveals the fact that their sphere
is extended to all manifested entities—physical as well as
psychical. The expression ‘SrAFgESTERARGsr’ found in o few
instances in the Yoga-bhasya, bears evidence to this. Even the
attributes of sound, taste and the like are said to be possessed of
these two aspects. This is what we get _from the statement of the
Yoga-bhasyn (emmafasiaremn segrizatar:, 1 47). Awain, from a
quotation in the Yukti-dipika? we know that ahamkara also has
got these double aspects, The notion of ‘T-ness’ constitutes its non-
specific characteristic, while the idea that I am involved in sound,

1 Bee, ‘If!'iﬂ!l‘ﬂg graemageaeg, NS Li. 6. Here Vitsyayamn
makes no distinetion between &’ and ‘s’ ( wwida swEA......). The
anthor of the Varttika goes a gtep further. He states Gaw e a1 qeEe
v ufwad, indicating thereby that s, ameer and w12 do nor differ from
one another. Finally Vacaspati states—'a smrmrfafon sz smrimreats’.

2 WS gmAR—eaenfs  wem sem o8, sErdsimresan |
SRR & A s v, qoa T 0 B 3 O agaRh, Yildi-dipika,
pll4; also see ww gumgfesdregm swmiawETa @ ¥ ¢ ged v
TRt TISE WK SRR, p. 115 supra, :
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T am in toneh, I am in colour, and so on i3 what is said to be its
specific characteristie. Tven huddhi is not exempted. The fact
that this entity has also got these two aspects is hinted in the ex-
pression "TRTSITEAAT gﬁmﬁﬂ SrAAEOTEY:’ occurring in theYoga-
bhasya (LIL. 47

The fact that all manifested entities are possessed of these
double characteristics is further corroborated by the conception of
‘cubstance’ (gsr) as found in the Yoga bhasya (TIT. 44).
It is emphatieally stated there that a substance is an aggregate of
oeneric as well as specific chavacteristics ( SMFANTRGIAIST
zzaq ). This aggregate is again two-fold :—(1) where the parts
can be separated from the whole {gﬁﬁiﬁ) and (2) where the eom-
ponent parts are inseparably connected with the whole ( agatEs )-
The author finally states that in the opinion of Pataiijali a
substance constitutes an aggregate whose component parts are
inseparably conneeted with the whole ( agatas 1
mﬁfﬁmﬁ: ). This is the substantive feature of an entity,
and it is called ‘e3%Q'in the Siitra (IT1. 44). This conception
of ‘substance’ of the philosopher Pataiijali differs fundamentally
from that of the grammarian Patajali. According to the gramma-
Wian & substance is distinct from its quality and genus®, while
the philosopher does mot assign any separate existence fo them
apart from the substance igself, His approach here is synthetic.
This coneeption of substance is not confined to the material objects
only. Evena sense-organ also comes within the range of this
definition. Tt is also regarded as a substance whose component
parts are inseparably connected with the whole. This is clearly
expressed in a statement of the Yoga-bhasya (IIL 47) itself.

Our main interest was centered upon the discussion on the

| See, #v fifi@s & 9 & AN arensinssETERTIaiEd |
o=z | A@—Eg o4 W AL qal€ aﬁﬁ% afed RARG 7 oox: T FEE—
Fear AT &1y wiE aeEEe e FO she: st wE Tl Jam—a ot
s oE: | guiE atgeEane et sm Ay d g ! AWE—
s a1 1— Mahablasya, p- 1.

.
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characteristic features of the gross elements. And in this connec-
tion we have spared no pains to discuss other relevant topies
associated with them. All these find a detailed treatment in the
Vaifesika system also. Bat the doctrine of Samkhya should not
be econfused with that of the Vaidesika, In several instances these
two systems are found to differ fundamentally. Let us take up
the case of ‘atom’ (7 ) that forms one of the main topies
of discussion in the Vaidesika system, An atom, to speak according
to this system, is the smallest hypothetical unit that cannot be
further subdivided into any part. In the Yoga-bhasya (IIL 52)
also it is stated that an atom constitutes the smallest unit of
substance.  But the difficulty lies in the fact that according to
Samkhya-yoga view a substance however minute it may be, must
constitute an aggregate whose component parts are inseparably con-
nected with the whole. And it is indeed strange to notice that in
the Yoga-bhasya, the case of an atom also like that of an organic
body and a tree, has been furnished asan illustration of the
particular aggregate where the parts are inseparably connected with
the whole (agafarrr: Sam—ad om wwRfy, 111 44),
This fact at once suggests that according to Samkhya-yoga an atom
also has got its component parts—a conception which cannot he
accepted at any raté by the Vaifesika teachers. Further, an
atom in its furn constitates a component part of the fanmatras
{mﬂ & AEEEEs, Y. Bh. IV, 14), This is due to the fact
that according to the law of evolution it develops within the
tanmaira ; it cannot transgress it, But Vaidesika's approach is
quite different. This is not all. According to Samkhya-yoga
there are five kinds of atoms, These are: (1) earth-atom,
(2) water-atom, (3) tire-atom, (4) wind-atom and (5) ether-atom
(Y. Bh. L. 47). But Vaidesika teachers never speak of so many
classes of atoms. :

Our discussion on the evolutionery series of Samkhya has
now been brought to a close. Tn this chapter we have dwelt upon

1 sweied= 254 oam: |
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* the twenty-four principles of Samkhya beginning  with prakyti and
ending in the gross elements, We have also made an attempt to
discass here other connected topics with special reference to the
gross elements.  Puruga, the twenty-fifth, will be treated later on.
All these principles pass under the general name of tattva in the
Samkhy literature. But the reason as to why these are called as
such is not stated anywhere by the ancient authorities whose works
haye come down to us. Ordinarily the term means nothing but
what constitutes the essence of an entity. And this meaning
of tattva can be found even in the Mahabhasya (L i 1, p. )™
But the idea of tattra in Samkhya conveys something more.
A quotation from the {ollowers of Varsaganya as found in the
Yukti-dipiki sheds some light in this connection. While
speaking on the Samkhya view of destruction they state thatit is
nothing but the dizappearance of the manifested form of an entity,
while the substauce itself is not affected thereby at all. This dis-
appearance of manifestations ‘o two-fold. With reference to the
tattvas it may be stated that they retain their manifested forms
ntact from creation upto dissolution of the world of cosmos, while
the other manifested entities disappear after retaining their exis-
tence for some period. This is what we find in the following

lines (p. 67):—awI= & 7 7 C: Ghi—aiad SerEd  SARTAl- -
FERTE SAFATA (A | §Y B — AT AT PR
TR A AR |

Similarly Bhojadeva also in his Tattyaprakadika (VL. 3)
states -—That which retains its existence upto the period of disso-
lution, which forms the object of enjoyment of all the heings, is
called tattza. This is why organic bodies, jars and similar other
entities of short duration are not vegarded as such. This is what is
stated in the following couplet :—

mﬁgﬁwﬁaﬁﬁmﬁaqmﬂm
an aaff @ A gty TEE

| 7R P = AT fh gawmed, ! awEer |
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The commentator sheds here further light by a quotation
from some other text wherein an attempt has been made to furnish
the derivative meaning of the term. Thus he states (p. 174) :—
agH gETAN— ;

AT FraderE I adt g
Jae JWAr AN FeAaery s )

The term {fattva is derived from the root 79, ( &g AR
—to extend). Owing to extensity and long duration ( &=, gaa ).
these are known to be tattvas. Extensity speaks of pervasiveness
with reference to ‘space’, while daration does so with reference to
‘time. A tattva which extends upto lacs of yojanas exists upto
the period of dissolution. Otherwise even 2 stamp of a tree or a
pitcher and similar other entities would come under the provinece
of tattva  This definition is specially meant for the twenty-three
evolutes. Both praksti and purusa are eternal principles ; these
do not disappear even in dissolution. Evolution of the tattvas
terminates in the gross elements,

. Time and Space

Time and space are regarded asg substances in the Vaigesika
system. But these are viewed otherwise in the Samkhya-yoga
literature. “Time’ according to Yoga-bhasya (III. 52) forms a
successive series of moments. A momentis the minutest limit of
duration, called ksana. In other words, it is the time taken by an
atom in motion in leaving its former position in space and reaching
the next point. The uninterrupted flow of moments constitutes an
order of succession, called Zrama in the Samkhya-Yoga literature.
Speaking from the Samkhy-yoga point of view, the sum-total
of these moments as well their sequences do not actually form any
aggregate of reals. All that are conceived as hours, days, nights
and such other aggregates of moments have got no substantive
existence of their own. These are superimposed. by the intellect
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for the sake of practical purpose. Though these are outcome of
fanciful imagination, still all these have got their corresponding
terms that find expressiou in ordinary usage. From the trend of
this discussion it appears that the author of the Yoga-bhasya
intends to include ‘time’ within wikalpa® which is held to be one
of the five-fold modifications of the thought-stuff.

But the moment which is conceived as the minimum unit
of infinite duration and hence atomic? in nature is itself real, for
the idea of succession is based upon it This succession is a
sequence whose existence rests upon the continuous flow of
moments, and this is called ‘time’ by the authorities. Really
speaking, moments cannot be stung together in a linier arrange-
ment. This is due to the fact that it is the present moment that
alone exists. The previous and the succeeding moments have no
independent existence of their own. Hence there cannot be any
actual continuity. Two moments cannot co-exist. In that case
there cannot be any succession. The reason is not far to seek.
For, succession implies that one event is to be followed by another.
This being the case there cannot be any succession of two events
appearing simultaneously. In that case there may be a combination
of them, but no sucecession. A time-sequence *also is a succession
wherein an earlier moment is fpllowed by a later moment, and that
again by another, and so on without any break of continuity. Thus
it is obvious that the moments do not appear simultaneously. Asa
consequence of this it can be safely stated that itis the present
moment that alone exists, past and futare moments have got ne
independent existence of their own, and consequently there cannot
be any combination of moments. <

1 ‘gezgmEad s faer, Y.8. L 9; also see, & @ Fl
3% g sk gfeRdm g m oA g w A SfEEr  sgRgaaIaET  IEGEET
gawas’,— Y. Bh. 111 52.

9 Tdea-of ‘time’ based upon such a conception of moment is
also hinted in the Cgmka—smp}u't&‘ ‘gyafy § @€z TOURERG FiEq wafd,

Sarira, IV. 8.

.
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By this it should not be meant that the past and future
moments are absolutely non-existents, The fact is that these cannot
exist exclusively by themselves: These are inherent in the changes
undergone by the manifested entities. Speaking more clearly, past
and future refer to the different stages of an entity®. OFf these, the
entity which has retired from the field of operation is called past,
and that which has not yet commenced its function is called future.
It is one of the fundamental doctrines of Samkhya thata mani-
fested entity undergoes change in every succeeding moment.
Past and futare constitute nothing but the two different aspects
of the ever changing entity, The change does not oceur all on a
sudden. Tt passes through each and every moment. But it is so
rapid that the ordinary people fail to perceive all of its minute
stages. In fact it iz the one single moment npon which the whole
world of cosmos completes one round of change. But the change
brought out by a single moment is extremely subtle, It can be
perceived only by the yogins of superior power?,

The author of the Yukti-dipika also criticises the view of
those who ave in favour of maintaining the view that the universe
owes its origin from ‘time’ (p. 88 infru). In this connection he
boldly asserts that there is no such entity as ‘time’. Tt is conceived
for the sake of marking a particular limit in the continuons flow of
an activity, such as in the movement of the luminarics or in the
beating of pulse ete. Hence it does not essentially differ from
actions. Now, actions according to Samkhya ave held to be the
functions of the organs., In other words these constitute one or
other of the numerous fluctuations of the organs, called vritis. Bui
these fluctuations also, to speak from the standpoint of Samkhya,
do not essentially differ from their so called substratum, the organs
themselves. Thug ‘time’ uitimately falls within the jurisdiction
of the organs. This view is expressed by the author of the Yukti-
dipika in the following lines (p. 158/10-12) :—

1 sdlaem werissasansionr, Y, 8, IV, 12,
2 gz Dfaferg o, Y, Bh, 11, 53, °
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But what was the attitude of the most ancient Samkhya
teachers towards ‘kala’, specially at the time when Simkhya
was promulgamated as a system, cannot be definitely stated.
From the evidence of the Ahirbudhnya Samhita we know
that ‘time’ formed ome of the sixty topics of the Sastitantra
(ﬂﬁm s f atamrean).  In another place (51, 42)
the text is found to state that ‘time’ is regarded in Samkhya and
Yoga as one of the aspects of the Supreme power, Devala also
in his exposition of Samkhya (Mbh, xii, 275. b) assigns o
prominent place to ‘time’ that plays some parts in cosmogonical
affairs. These haye been already pointed out by us®. In some
allied schools of thought ‘kala’ is regarded to be the main cause
of integration ( &%a= ) and disintegration (sa3%@a) of the entire
cosmos. But the author of the Yukti-dipikd totally disregards
this view. He states that “time’ is not the factor that brings out
modification in an entity ; it only renders some assistance by
means of its mere relation ( Wrerg SEARTTEIIEH, A ffwaTEg:,
p- 89/7-8). .

‘Space’ also has got eno seperate existence of its own in
Samkhya and Yoga. It is also hypothetically constructed for the
sake of practical usage. Conception of space is relative. What is
‘east’ to one may be ‘west’ to another. But it is strange o notice
that in the Samkhya-Satra® both ‘time’ and ‘space’ have been
mentioned to be the products of ether. Such a view is not even
hinted anywhere in the more authentic texts of Samkhya and Yoga.

1 Cp. swato s Cen i CREITIES seaea,— Mahahhasyo
L. iii. 1/11, p. 258.

g See above p. 120.

3 RweEmwie: , 11 12.

L5 1) »
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DOCYTRINE OF CHANGE
Though the gross elements do not give rise to any new

evolute or fattva still these are in a state of constant change. It is
one of the characteristic features of the yupas that they are dyna-
mie ; they do not rest even for a single moment without under-
going any change. This is why their different manifestations also are
ever changing, Now, what is to be meant by change ? Here the
author of the Yoga-bhasya (IIL. 18) replies that “change is the
disappearance of the previous aspect and appearance of another
aspect of a substance, while the substance itself remains constant”2.
This is what is also echoed in the following couplet, probably
quoted from some earliar text in the Yukti-dipiki (p. 90):—

FEEAFAT TAHTES ASTEH |

qearRA=gAl® gt ttﬁ:vnn- g 3=q4 ||

1wy Fisd qRo: | safeaer = 220 lﬁuﬁmﬁ'r gt gfomT o |
2 Cp. ‘PBafnas s@mwaam awm Bw,’ Niulkia, 1. 2.

The different stages through which an entity passes in the course of
its modifieations have received careful attention of even the most ancient
thinkers. In this connection, the six-fold analyses of modification by
Vargyayvani dmergua gpecial attention, From a reference to his views
in the Nirukta (1. 2), we know that according to this teacher there are six
modifieations of beeoming. These are :—(1) (Fenesis, (2) existence, (3) trans-
formation or change, (4) growth, (5) decay and (6) destruetion or dis-
appearance. Of these, 'genesis’ denotes only the beginning of the first
stage of appearance ; it neither affirms nor denies the succesding state,
‘Existence’ affirms a being that has been munifested. “Transformation or
change’ speaks of the modifieation of an entity which is not detached from
its essence. ‘Growth’ denotes the development of one’s own limbs or of
ﬂbﬂNﬁ- with which one is associated, as one Erows with victory or one
grows with his body. ‘Decay’ constitutes the eounter-proposition of the
preceeding one. ‘Destruction or disappearance’ speaks of the beginning of
the next state ; it neither affirms nor demies the previous state. Other
modifieations of becoming are only further developments of one or other
of these stages as enumerated hers, For a better nnderstanding  of these
modifications, we quote below the entire extract from the Nirukta (I, 2)—

g WEARET Wi W o9 g —awdsfE fMeiuwd  eidsugie



259

ot | W O TR ; ATCIEAIEE, 7 AE | ST
FerEEaT | AufEme qEesaae  aw BE T9q A awTEE,
adifmEt wsdERg | 79 REEAR, A @A ar wugEa @A
sqreaTe: gREWE | AAmAEtcTEeiase ;7 paEaEe, F A
FRIS WA vinHe AR el € S

Some portion at the beginning of this extract is algo quoted in the
Mahabhasya (L iii. 1/11, p. 258). But Patafiiali himself does not explain
these modifications. However, the doctrine of modifieation is reflected in
a few instances here and there in his work. In one place he is found to
state that a substance, such as elay or gold, may assume different forms
whieh in their turn appear and disappear ; but the substance itself remains
g8 it is (I. i. I, p. 7). In this connection he also speaks of two-fold eternity
which has got a striking similarity with the Simkhya doctrine of immutable
cternity and eterpity-in-mutation (For comparison; sce below ps 264, n 2)
In snother place he states that nothing within its own self is at rest
even for a single moment. Either it is continuing with its growth onward
upto the extent it can reach or it is going on decaying (% ¥1¥ whgz g et
v afaEd | aNA areAn afiaeseeE o g, Lo 84/53, p. 216). Here
we find a glimpse of the Samkhya theory of evolution and involution.

The author of the Nirnkta might have introduced these different mo-
difieations to cxplain ‘bhava’ which forms an intricate topic of grammatical
speculation. Baut it is interesting to notice here that Varsyiyapi himself
recognises even ‘destruction’ (fm) as one of the aspects of modifi-
cation. Moreover, the particular line containing the explanation of ‘F=fa’
towards the end of the aboves quoted extract tentatively suggesis that
*destruction” does not mean annhilation. It is not the denial of the very
existence of an entity. It only speaks of giving up its previous state and
landing into the beginning of another state.

TIn fact these six modifications speak of the sequence throngh which
an entity passes from its future state to the present, and from the present
to the past. Inthe Samkhya account of the Mbh., scme of these modifiea-
tions are stated to be the characteristic features of a manifested entity.
@Phat which is subject to birth, growth, decay and death is ealled vyakic
(manifest) while the reverse is known to be apvakis (unmanifest)”. This
i what is stated in the following verse (XII. 236. 80-1) :—

qi musmae AEE T 9 4
Sy oy 47 wglieghgT
o Bgfandt oy TTAEEIETA
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An attempt has been made in the above couplet to define
‘change’ which is called pariname’ in Samkhya. When the
dharmin or the substance itself without losing its very essence
assumes another aspect by giving up the previous one, it is then
said to have undergone a ‘change’. Thus ‘change’ implies passing
out of the existing manifestation and appearance of a new one while
the very essence of the substance is not disturbed thereby at all.
The Yukti-dipika illustrates the process as follows (p. 90) ;— Just
as the palasa leaf being affected by heat and such other efficient
canses gives up its greenness and becomes yellowish, but it has not
thereby assumed any other characteristic other than that of palasa—
its palasahood remains intact always while its different aspects only
appear and disappear ; similar is the case with all other changes.
The underlying substance that remains uneftected is called dharmin
while its varying aspects are called dharmas. The dharmin is an
abiding principle manifesting itself in and through the dharmas?.

Likewise Aévaghosa also in his exposition of the philosophy of Arada
states (Buddha-carita, X1II. 22) i—

Ty MY F7aad (3 ?) B WA

degwmi R¥gasEs g Rwdam
Here faa& ( death ) is not different from fawsmfa (destruetion or disappear-
ance) of Varsyayani. Similarly st4® is equivalent towa<taa,

We do not intend to prolong our diseassion further. In our opinion
there is a clear reflection of the tenets and doctrines of Samkhya in this
passage of the Nirukta. Our suggestion is also corroborated by the
evidence of the commentary of Skanda-Maheévara (pp. 29—30) wherein
an attempt has been made to explain the passage in the light of the
Samkhya theory of causation ( =iz ). The question does not arise
here as to whether Samkhy a attained a developed stage at the time of Yaska.
Howeyer, in the Parizsta portion of the Nirukta we find a brief discussion
on the three gunas (xiii, 16). Most interesting is to notice that in a couplet
which possibly has been quoted from some other source, reference is made
to Samkhya, Yoga and purusa—the twenty-fifth ( &el @ swagq gad ar

usfana, XIIL 19). But this Pariéssta might have been appended to the
Nirukta at a later stage,

1. For a fuller treatment of dharmin and dharma, see above
pp. 198-2086, .
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This doctrine of change should not be confused with the
Buddhistic doctrine of universal flux. The advocates of this
Buddhistic school of thonght maintains that the dharmas are
momentary units, retaining no exisience of their own in the
succeeding moment.  They reject the idea of any dharmin or
abiding principle, apart from the dharmas, that remains constant
in the midst of changes. The topic has been already discussed
above (pp. 93-94). Hence it -:luﬁ nﬁt reqmre any further elabora-
tion here. e

In the Yoga system of Pntnn]ah (Y. 8. IIL. 13), ‘change is
stated to be three-fold :—(1) =sdqfom, (2) SwoRara  and
(3) smearqftond.  These are examined in detail in the Bhasya. Of
these, “gAYCOMA’ speaks of the change that an element undergoes
through its various manifestations. It is a change of aspect
while the original substance remains constant. Justas a lump
of gold when turned into bracelets, rings or bangles, what
happens is that it assames different shapes in passing through lts
different -aspects while gold itself remains intact.
speaks of the change of an aspect in a time series ; it is not the
change of the original substance. Thus an aspect when it enters
into its present stage from the future one has mldergnne a change,
At that stage its present aspect only hecomes prominent while it is
not altogether detached from its past and future stages. These two
stages then remain latent in it. Similarly when it enters into its
past stage, it is not severed from its present and future stages, and
so on. This is illustrated by the simile of a passionate man who
when attached to a particular woman is not absolutely free from
his passion towards other women. The faet is that his passion
towards the particnlar woman becomes prumment at that time
while it becomes latent towards other women for the time being
‘gqmeqmfcoma’ is the change of state. that an nspeetundergom
in every succeeding moment in any of its particular stage in a
time series. Thns an aspect when exists inits present stage is
generally held to be new. But even its newness begins to
diminish in every succeeding moment. Thus what was brand
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new becomes new. from new it becomes old, from old it turns
into older, and so on. Thus everywhere the aspect remains
the same, but it looks different with the changes in its states.
This is illustrated by a line which becomes ten when marked
in the place of tens, becomes hundred when marked in the
place of hundred, and so on. Tt is also illustrated by the case
of a woman who becomes mother in relation to her son, becomes

sister in relation to her brot d daughter in relation to her
father. Finally the author e Bhasya in his concluding

remark states that ultimately there is only one change which is
differently deseribed under different circumstances?. Thus he
states that the earth material when giving rise to a pot is first of
all turned into a lump. From lump it assumes another shape, and
then another. In this way it passes through different aspects till
it is turned into a pot This is what is called change of aspect. The
pot again in its turn reaches its present stage by givingup its
future stage. This is called the change of stage in a time-series.
Then again the pot changes showing comparctive oldness and
newness in every succeeding moment, and this is called a change
of state.. Thus everywhere it is the object that changes, while the
substatum always remains constant.

This change cannot be haphazard and arbitrary. Tt follows
an unviolable order of succession calletl ‘&&’ in the Samkhya-yoga
literature. Diversity in the order of succession is the. cause of
diversity in change®. Let us take up the case of a water-jar. We
see it appearing and disappearing. But in the midst of change it
has to follow an order of succession. Thus the clay material is
first of all powdered, then it is formed into lump, then it assumes
the form of a water-jar, then comes the stage of its disappearance
when it isreduced into pot sherds, small bits and so on. From
this it is clear that an aspect follows a sequence in its order of

1 For a comparative study of the different theories of change of the
four Buddhist teachers of the Sarvastivada school, see above pp. 95-98.

92 ‘maradE fowrad 2g:, Y OS. IIL 15. .
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appearance and disappearance. Thus ‘&8’ is a relative sequence
between one aspect that is present and the other which is im-
mediately contiguous to it.2  The lump of clay disappears and the
water-jar appears., Here we get an instance of ‘%R’ with referenee
to ‘change of aspect’ (wWuftoms). Like wise, ‘change in time-
variatien {mﬁmm} also follows a scquence. The future be-
comes present, and the present becomes past.? Everywhere the
aspect passes through a sequence in its ¢ransition from one stage to
another. This happens so because there is a relation of antecedent
and consequent between the previous stage and what follows it.
But the sequence followed by the future in manifesting itself into
the present is not visible by the ordinary béings. However, it is
open to the Yogins of superior power of vision.

‘sreargieoms’ (change of state) also follows @', But senses
perception of ordinary beings cannot penetrate into it. Thus
a brand new water-jar when becomes old what happens is that
oldness is first marked in its vim. Then by degrees it attacks the
entire phenomenal appearance of the jar. Even a new garment
when kept up in a sealed box for a long time, antomatically be-
comes old. It is a persistent tendency with all sorts of manifesta-
tions to become old. But this oldness does not appear all on
sudden. It is arived at throngh a sequence whose different stages
are extremely subtle. Thus what was brand-new becomes new,
what was new becomes oldish, what was oldish becomes noticeable
old, what was noticeable old hecomes old, what was old becomes
older, and so on. But we ordinary beings cannot perceive the
sequence through which an aspect passes in the course of its transi=
tion from one state to another. /

The idea of ‘®A is based upon an uninterrupted series of
moments ; it is cognised at a particular point in the series when a

1t ver wieq gwend wi: & oe w4, Y. BR 1O 15.

2 The past has got no sequence, a8 there i no immediate contignity
after it. For a fuller discussion, see above pp. 200-202, n 1.
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unit of change has entered into its final limit!. When the change
is rapid, consequently ‘& also becomes of short duration, and it

is then treated as subtle. However, even the subtle units of ‘&
should not be ignored. Their cumulative effect is indeed surprising.
The geometrical point, however, may be insignificant. But it is
these points which well-knit together make up lines. planes and
solids. Similarly it is the subtle units of ‘&& through which
appears this grand and stup_?ndous_ universe from its primary cause
and finally reverts back into it.

This ‘& is not confined to the world of limited entities
only. Tts scope extends even to eternal realities. Eternity in
Samkhya is two-fold— one is immutable eternity (g&ﬂﬁaﬁf), the
other being eternity in mutution (qRunfafeaar). The former
speaks of an eternal principle which is not subjected to change or-
decay, and this is no other but the purusa The latter is also
eternal ; it undergoes change but even in the midst of change its
very essence is not lost®. And itis the praketi of Samkhya.
Now with regards to the non-eternal entities beginning from
buddhi and ending downwards to the various manifested aspects
of the gross-elements, this ‘&’ is found to have reached finality.
But no such finality can be achieved with respect to puruse and
praketic Of course ‘&R’ in the case of purusa is nothing but a
mere abstraction. However, in the opiffion of the Samkhya teachers
there will never appear any such stage when the order of succession
with reference to these two particular principles will come to a
standstill. In that case the world of cosmos cannot function any
Jonger—a stage which Samkhya is not prepared to admit®.

1 See, ‘gumRrnh sRumrafisig: w4, Y9, IV. 33.

9 gft ¥4 fFgar, Fubaa RoRteas 7 T EuEEd @9,
qRoRRET M | g sRuRae @ T BeEd afie, V. Bh TV.33.
Also compare, ¥9at ¥z¥a Reegu g4 FEeMBAREATAETHRFEAGIE-
s afeaRi | qzR afimee @ Read, Mahabhasya, 1.1, 1 (p.7).

3. For further about the discussion on the qnestion whether the
world order will ever come to a standstill or not, see abgve pp. 235-236.
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THE FIVE VITAL BREATHS

The characteristic feature of an organic body lies in the fact
that it i= fitted for carrying on a vital operation. Vitality according
to Samkhya rests upon the joint working of the organsl. The
organs function in two ways, externally as well as internally, The
external function is indicated by the cognition of colour, touch and
the like. Here each organ plays its own part seperately. The internal
function, on the other hand, is confined within the frame work of
the body. Here all the organs work jointly for a common end —an
end by which the physical body is sustained and becomes fit for
self-propagation. This end is life. Tt manifests itself through the
operation of the five breaths called (1) mror, (2) =qra, (3) aAE,
(4) 9qr and (5) sar respectively. These breaths are different
modifications of the element of wind (argae)® which iz incited to
function by the joint operation of the organs, The functions of
these breaths are indicated by the different motive forces working

| sreprwcert g a9, Ki, 20, Also see, wAatRasfn; wrwifz-
swar Maaw, Y. Bh IL 38, Elsewhere ‘vitality’ is stated to be
ons of the seven substantive aspects of the thought stuff (aitts).
These aspecta ara /—(1) supression, (2) merit and demerit, (3) impression,
4) modifioation, (5) vitality, (6) movement aud (7) power. All these are
\atent, and this is why these cangot be perceived. Bat their cxistence is
established by means of infetence. These ave snnmerated in the
Yogabhasya (III. 15) by the following couplet which is probably
quoted from some other carlier source *—

By SRoEisy A a F A

Fer e Groe & wgwafHan o

Now, vitality ( 5am) is an effort to sustaine the breath. Though
it is not open to perception, still it ean be inferred from expiration nod
inspiration. The remaining six also can be similarly inferred.

9 This view is expressed by Vacaspatl in his Tattva-vaidaradi, Y.B.
1IL 39. But such a view is refuted in the Brahma-sittra, ‘% agfad yegagmy,
I iy. 9. However, dafikara in the inteoductory remark in his
Bhisya on this siifra is found to quote a #rufi which goes to substantiate
the statement of Vigaspati, See, T fg mad—a: qro: @ g 9 O A qyfag—
WrdlsqIe @A S GW YA |

Y—34
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within the organic} body. These breaths are briefly described
in the Yoga-bhagya, and to a greater length in the Tattva-
vaiaradi (Y. 8. IIL. 39). Of these, prana is located within
the heart. But it extends upto the mouth and the nose
through which air is drawn and then expelled from the lungs.
From a physiologist'’s point of view it may, however, be stated
that this particular breath is to a certain extent associated with
the ‘respiratory system’ which is primarily concerned with the
oxygenation of the blood and the removal of carbon dioxide.
Samana’s? sphere of activity is down from the heart upto the
naval. Tt is called so because it carries equally (& wadtia
gAm: ) the juice of food and drinks to different parts of the
body for proper adjustment. It is thus partially associated with
the ‘digestive’ and specially with the ‘circulatory system’ which is
concerned with the distribution of blood, lymph and other subs-
tances transported therein. Apana’s sphere is down from the
naval ‘and upto the soles of the feet. Tt is called so because it
carries away urine, stool, foetus and similar other substances down-
ward ( stg@gamgar: ). It is thus primarily associated with the
‘excretory system’ concerned with the removal of wastes, and
to a certain extent with the delivery of the child from its mother’s
womb. Udana’s sphere is extended from the fore-part of the
nose upto the head. It is called sq because it carries upwards
chyle and such other fluids ( gmmarzy@: ). It is thus connected
with the arterial pulsation in the higher members of the body.
Vyana is called so because it pervades the entire physical body
(=@t == gi@ ). [t is thus associated with the ‘nervous system’.
Of these, prana is stated to be the chief. Because whenever
prana passes out of the body, the remaining breaths also follow
it. This is also stated in the Brhadaranyaka (IV. iv. 2).

1 The enumeration of the five breaths is not uniform everywhere,
In the Yoga-bhasya prana is followed by samana. Even in the Upanisads,
these are differently enumerated. In one place samana appears last (Br.Up.
IIT. ix. 26) while elsewhere in Chh. Up., it is #dana which is enumerated
last (pranagnihotra section, v).
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The author of the Yukti-dipika (pp.125-127) furnishes an
elaborate treatment of these vital breaths. He states that each of
these breaths has got double functions—one internal and the other
external. Now, the functioning of the prana through the mouth
and the nostrils as stated above is what is known to be its internal
function. Its external function is manifested in an individual when
he is in a mood of acting in subservience to some other agency.
Etymologically speaking, prana means pr anati. It means obedi-
ence, subordination or susceptibility to something, For instance,
obedience on the part of a soldier towards the general or tendency
to bend downward as in the case of a tree by the weight of its
fruit or susceptibility on the part of an individual to virtue, wealth,
enjoyment and wisdom as well as their reverse— all these are due
to external manifestation of prana.

The function of ‘apana is to carry downward (ovgmmon).  Its
internal function is to carry urine and such other substances down-
ward, and this has been already stated above. Its external function

is perceived in an individual when he is in a mood of reverting

from some lower or higher ideal, such as reversion from vice or
virtue, In the physical body, its seat is underneath prana. Still
it is stronger than prana. This is so because.its nature is to drag

prane downward with the intention of keeping it confined therein,
and so on. 22

Samana is situated between prana and apana. Any pleasure
derived from functioning jointly along with others is due to preva-
lence of this breath. This particular breath incites an individual
to make others as sharers of his pleasure and pain. Any joint
activity, such as waking of gifts jointly, sacrifichng jointly, perfor- -
ming penance jointly, living jointly with other members of the
family, and so on—all these are the results of the external mani-
festation of samana ( HWW gar: ). This breath is
stronger than prans and apana. Asit is situated in the middle
of those two breaths, hence like a middle man it attempts to keep
them in proper balance. Just as an ox with a loaded cart does not
lose its balance, or an wild antelope when severely afflicted by the
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scorching rays of the sun gives up its fickleness and thus prefers to
rest, similarly it is samanpa under whose pressure the two opposing
breaths of prana and ap@na become balanced.

That motive force which reaches higher upto the brain,
which drags the spirit from the lower level to the higher, is called
udana. Surpassing the zones of prama, apapa and samana it
pushes upwards fluids and semen up to the brain. And receiving
obstraction therefrom it recedes and thus becomes the caunse of
releasing letters, words, sentences, verses, and sach other composi-
tions through the month. This is what is known to be its internal
~ funetion. Any superiority complex that appears in an individual is
due to external manifestationof this breath. For instance, T am
superior to one who is inferior, T am equal to my equals or I am
even greater than them, I am more qualified than others—such a
notion of superiority arises due to manifestation of this particular
breath. It is stronger than the three other breaths as mentioned pre-
viously. This is due to the fact that it drags those breaths upwards.
This can be noticed in the case of a man when his body is sprinkled .
‘with cold water, What he then does is thet he all on a sudden
jumps up, and this happens so owing to the activity of udana.
The superiority of udana over other three breaths can also be
illustrated by the posture that a man takes up whenever he draws
up a sword from its sheath, In that ease the activities of all the
other three breaths are subdued, and that of wd@na hecomes
manifested,

Vyana is diftused throughout the system. Through its
instrumentality blood and such other fluids are circulated even upto
- the extremity of nails and pores. This shows that this breath is
particularly associated with the nervous system. This is its inter-
nal function. Any acute feeling of inseparable connection or strong
anion between different individuals arises as a result of external
manifestation of this breath, The author illustrates this by the
case of a devoted woman who ascends the funeral pyre of her
deceased husband with the idea that he may be her husband even
in the next birth, Such a deep bond of unity ez'presaes itself due
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to external manifestation of vyana. It is the strongest? of all the
breaths. . As long as the bodily frame is pervaded by this breath,
the other subordinate breaths work in perfect harmony with it.
Their equilibrium is then not at all disturbed. But whenever
pyana discontinues (o function, the result is that the entire
system gradually begins to collapse. The fact that this particular
breath is associated with the entire bodily frame and keeps
the system working can be realised specially at the time of
death when the different limbs of the body gradually become
cold and thus cease to function. Consequently, this brings
out o serions disturbance in the harmonius working of the
other breaths. And finally there is a complete deadlock in
the working of the system.

These five breaths together with the sensory organs, the
motor organs and individuation, are collectively called ‘qromes'?
(the eight constituents of vitality) in the ancient literature of
Samkhya. The term ocears in some instances in the Yulkti-
dipiks. In one place, the author furnishes an enumeration of these
eight constituents by the following sentence quoted from some
authoritative text of Samkhya i —

Tt S A EEATET: O A g A SEE
quest & (p. 127/23-24). Here ‘Fra includes the entire set of
motor organs; and ‘AW the sensory organs. 'qT is ahamkara, the
cosmic principle from which proceeds the hifurcation of the realities
into two. heads, one psychical and the other physical. It is the fount
of all paycho-phiysical impulse. Whenever the bodily system in

1 In the Prapa-episode of the Upanisad (Bg- UP. IV.iv. 2), it is
prama which stated to be the chief of the breaths. Whenever pruna
passes ot of the body, other breaths also follow it. Also see. ‘@uf wam W,
¥, Bk 111, 80. But it is the author of the Y_l:kﬁdipikﬁ who states nyana
to ba the strongest, and this he does from a different angle of vision.

2 FElsewhere these eight constituents are called Ti=s, See;

e wafili— gietm R mEE § =T |
_himqim"r argh gy AT T 0l
—quoted by Saikara in his Bhagya on B«E.I{.iv.ﬁ-
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its natural course is going to be exhausted of any such impulse, it
then refills the same from the back-ground. This is why it is
called ‘g’ (geaaitfa g, that which refills). Unlike the material body,
these eight constituents ( SToIrg® ) are not subject to penetration,
combustion or decay, They retain their existence upto the end of
a cycle of creation. They transmigrate. They are to be treated
as the supports of the purusa in the course of his migration from
one body to another.

THE FIVE SPRINGS OF ACTIVITY

-4

The aforesaid vital operations proceed from the five springs
of activity called karma-yonis! in the Samkhya literature. These
are g (tenacity), s1gr (faith), gr (desire of bliss), s (yarn-
ing t5 know) and w@MART (incapacity of knowing anything),
Briefly speaking, all these constitute different motive forces that sti-
mulate an individual from the back-ground to work?. From the
statement of the author of the Yuktidipika (p. 128 supra) we
know that these springs ate generated by the rajas element
discharged from the buddhi when the latter is in the course
of its modification into knowledge. Though knowledge is held
to be the sattvic modification of buddhi, still the sattva
element in the latter cannot exclusively by itself give rise to
the former without being excited to do so by the rajas.
And it is this rajas element, thus “discharged fromi the buddhi,
that generates in the midway these springs of activity before
buddhi itself has been finally modified into knowledge. In other
words, these are more or less may be regarded to be the bye-
products of buddhi. Briefly speaking, these springs hold an inter-
mediate stage between the initial excitement of buddhi and its
final modification into “knowledge, This is why these have been
compared to the eggs of the hen in the ancient literature of
Samkhya. Just as eggs hold an intermediate position between

1 See, za: gaftd grmixsRy: gadq 1@ | I — AT T,

. Yukic-dipika, p. 127 infra.
? See, 37 womm: Iw: avdiy Sgdiea PRATACRY, 73 p.147,
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impregnation of the hen and the release of the chickens, similar
. is the case with these springs of activity. This is what is briefly
stated by the author of the Yukti-dipika in the line :—rga: q=gd
& o ATanuesarEn: 9 SRAWEY waiFa (p. 128/1). He further
corroborates his statement by a metrical stanza which he quotes
from some earlier text of Samkhya without mentioning the_source.
Tt runs thus (p. 128 supra) :—

F=gAY ARAN 4€g A Are mml
YT FiACATE, | AT SRR
All these karma-yonis are briefly explained by the author of
the Yukti-dipika?. He first of all defines them. Then he speaks of
their scopes. This is not all. He also points out the dominating
gunas that influence each of these yonis from the background.
This he does in accordance with the ancient tradition.? Of these,
“gfy’ means adherence to purpose. It is due to this factor that an
individual becomes keen to keep up his promises made in words,
deed or ir aim, At this stage, he wholly sticks to his promise and
determines to carry it out. In other words, this factor refers to
energy that prompts an individual to activity. Its scope extends to
all sorts of physical and mental activities. It is dominated by rajas
and tamas. ‘agy or faith inspires one to his keen sense of duty
towards religious observa.nces without hankering after the reward
to be derived therefrom. These observances mainly include non-
injury to others, practice of brakmacarya, performances of -sacri-
fices for one’s own sake as well as for the sake of others, making
of gifts as well as receiving the same according to the pres-
cribed injunctions and maintainance of external and internal clean-
liness, Itssphere extends to such duties as ame set apart for the
different stages of life, called adramas. Both sativa and rajas

1 The Tattvasamasa-siitras also speak of these Zarma-yonis. See,
qg wia9a’. In the Krama-dipika, these are explained by some metrical
stanzas evidently quoted from some other ancient source. It is interesting
to notice that these very couplets are also quoted in the Yukti-dipika
(p. 128) with slight glterations in reading.

2 For further discussion on this point, see below p. 277,
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become manifested in those who follow these rules of conduct.
‘@@ is the desire of bliss. An individual under its inspiration
strives to attain bliss by the application of both the ordinary and
the Vedic means. He thus takes up the study of the Vedas, per-
forms good deeds,practises penance and also regularly observes other
religious austerities solely with a view to attain bliss which may
be fruitful in the present as well as in the next birth. Its scope is
extended to both the ordinary and the Vedic processes. Sattva and
tamas become manifested here. ‘ffafgar’ is the desire for true know-
ledge. It inspires an individual to know the real nature of an entity
as to whether it is single or diverse, eternal or noneternal, conscious
or unconscious, and so on, It is alse due to this quest of knowledge
that he becomes keen to know whether the effect is existent even
before its production or it was nonexistent. The nature of acquiring
true knowledge is thus in keeping with the Samkhya theory. Its
sphere extends to all the manifested entities, and it is the rajas ele-
ment that becomes prominent here. ‘AT is the reverse of
the preceding state. It is a<state of ignorance when an individual
becomes indifferent to all higher pursuits and prefers to accept sen-
sual pleasure as the end of life, Such a state becomes specially
manifested in an individual when he is effected by any intoxicating
drug, liquor or deep sleep. To him all phenomena remain under
darkness ; for his.intellect under thatostate fails to proceed upward.
Such a state is totally enveloped in tamas. This state is diametri-
cally opposite to ‘Ffafdar. Both of these are described side b
side by the following quotations in the Kramadipika :— -

fang AT st |

fafatymr vt sarenf: 1

THeTH JURAY et Sawdann |

GEA SaFREATN w4 AR S ar |

HARI (o Gt el gt )

These couplets are also quoted in the Yukti-dipika (p. 128).

But the text as well asthe order of the quotation vary there to
a certain extent. For the sake of comparison we are quoting
below the same :— 8y



FATfagamztafatn, (il i == A |
FATINFAR TSR] T FATSAT |
According to Kramadipika, it ig,' vividisg that leads one to
emancipation, while the remaining four bring out bondage. These
karma-yonis and the eight vital constituents ( aromes ) as have
been already explained above (p 269), correspond respectively to
the power of will ( g=graf® ) and that of action ( fFaTaiE ) as pro-
pagated in the other schools and systems of orthodox thought.

But these yonis as well as the five vital breaths are viewed
more philosophically in the Yukti-dipika (p. 129). An attempt
has been made there in this connection to show that all these
entities can help to attain liberation provided their currents be
diverted towards the right course and receded from the wrong
one. The author first of all deals with the gital breaths.  Now
these breaths, as already stated above, function in two ways —inter-
nally as well as externally. Of these, the internal functions do
not require any stimulus ; these proceed automatically from within.
Hence the question of their diversiou or retraction does not arise
at all. But the case is otherwise with the external ones where
the agent can exert his own influence. And if their course be well
regulated then what happdys is that the sattva element of the
buddhi begins to flow increasingly with the result that the indivi-
dual is then gradually dragged towards liberation. For instance, the
external functioning of prana is stated to be ‘Suif@’ which means
susceptibility, indulgence or bending. If this functioning be not let
loose and confined solely to virtue, wisdom, and dhe like, then auto-
matically there will proceed an increasing ffow of sattva with the
result that the satfvic modifications of the buddhi will be manifes-
ted more and more. Similarly, ‘disinclination’ ( “gHAwW ) with
reference to samana should be confined to ‘vice’, ‘ignorance’,
and such other tamasa modifications of the buddhi. As a
result of this, there will be a check in the flow of the tamas
element and conmdequently the bondage of the self will be

Y—35
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gradually slackened. Likewise ‘co-operation’ (mmg=d) with
reference to wyana should be maintained as far as possible
with the sattvic modifications of buddhi. This being done,
“the individual will for ever find his abode in sattva ; he will
become consort of sattva” ( TEATH ISTAE— TETH: FATITH
g3t &g’ g ). Let us now turn our attention to udana whose
external functioning finds expression through self-aggrandisement
( @redYe®s ).  But this claim of superiority also becomes fruitful
if it be applied rightly. And its right application lies in the fact
when the individual thinks of his superiority in the terms of ‘I am
above ignorance’, ‘I am above delusion’,’T am above attachment’,
‘I am above bondage’, and so on. He thus paves his way towards
liberation. Lastly, absolute concomittance ( Segeariarar ) with
reference to vyana should also be applied wholly to wisdom and
nothing else. The individual should thus think that he is inseperably
connected with wisdom, he manifests himself in and through wisdom,
he is one with wisaﬁm, and so on, In thisway, the author attempts
to explain the fact as to how the external functionings of all the
breaths can bring out satisfactory result, when their currents are
diverted towards the right course. As a consequence of this, the evil
propensities will gradually cease to get any response from the agent,
and will thus no longer be able to play their foul games. The
individual will thus be swept away bo“fards liberatioh.

The author then turns his attention towards the yonis. In
this connecticn he states that except avividisa, the four other yonis
are appdrently found to generate merit (dharma), But this merit
also should be looked at with contempt ; for this is also regarded as
the seed of the next birth. By knowing this, the individual should
not indulge in these yonis. Awividisa (unwillingness to know any-
thing) also can help the agent to traverse along the right path,
provided it is solely applied to such activities as produce evil results.
In this way, it can save the agent from being carried away by
wrong currenf. If the individual continues to pursue such a course
what happens is that the yonis become purified, and consequently
these cease to produce any such result as may betome an obstacle
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towards his progress along the right path—the path that leads
towards liberation. The author finally puts the sum and substance

of his statements in the line “Gisd gAY SIUEAa AT
sl Afgeas gEtg: aEgeiRm o SEneead
gf,” This speaks of the fact that the individual thus being inclined
to the sattvic modifications of the buddhi and disinclined towards
their opposites takes absolute delight in the element of sabtva, and
thus becomes freed from egoistic tendencies. He now gives himself
solely to the pursuit of wisdom, makes the yonis purged of all
impurities, and thus attains to the supreme brahman without delay.
This view is substantiated by a metrical quotation,® but
unfortunately the source is not mentioned in the text.

Though these Barma-yonis are not even touched in the Karika or
in the Yoga-system of Pataiijali, still we have sufficient ground to believe
that these formed an important topic of discussion in the ancient literature
of Samkhya. In course of elucidating them we find that the author of the
Yukti-dipika furnishes a few quotations, metrical as well as prose, to sub-
stantiate his own statement. But unfortunately he does not mention the source
from where he quotes. Howe}rer, important light is shed by the expression
‘agfimgamE occurring in the Svet. Up. (L 5) which explicitly speaks of the
fact that these five yonis or springs of activity are not the invention of the
later writers. These were popular in the circle of the seekers of truth even
at the time of an earlier Upanisad like the Svetaévatara.

Tt has been already stateg above that it is some one or other of these
five karma-yonis that lies at #he root by which the agentis inspired to
undertake a particular course of activity. But it is strange to notice
that even Earmans or activities themselves are not elaborately treated
in the majority of the existing texts of Samkhya, and what to speak of
the yomis—their fountain sources. However, from the evidence of the

1 qrat MORTS AN 39 9ReT s
RRTaREEsT JTgaEETEN |
T FAT FRMETEE g
aRuFmRETATa TSR] T |

; Such a view is also expressed in the following couplet quoted else-
where in the Yukii-dipika (p. 163) —

Qe wmaoat (g qoEi f) ARl MATTAR |
wiaas Agear Rregatai |
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B. Gita it can be stated without any hesitation that arman and other
allied topies found a detailed treatment in the ancient anthoritative texts
of Simkhya. The following eouplets ocourring in wviii. 18—15 shed
important light in this conneetion :—

TR FTEETE FRON FA R

oS s @A fwh Ry adwT

HMEH qa1 F T A |

AT quw e 3ty v g

FaAAR T 57 g 7 )

g a1 A 31 O 7 #me: )

Here the Lord speaks of the five canses that are held in the Samkhya
doctrine to be indispansable for the accomplishment of all works., These
five are, first, the physical body which is the standing ground of the un-
liberated purusa, noxt comes the daer, the personal ego, third, the various
instrumentations of prakify, fourth, the various kinds of efforts which make
up the foree to act, and the fifth, fate, the invisible power that paves the
way from the back-ground. These five make up all the efficient causes
that determine the whole process involved in a work beginning from its
shaping and ill its accomplishment. Whatevar work man tundertakes with
mind, speech and body, thess five are the indispensable requisites,

The expression 'afedl wa drwifa’ (lit, as laid down in the Samkhya
doctrine) deserves spesial attention. This clearly speak of the fact that
the different factors connceted with thelexecution of Azrmanm lad been
minutely disenssed in some authoritative text of Bamkhyn even at a period
carlier than the Gitd, This is not all. A littkafter this, the Lord is fonnd
to state that “knowledge, the object of knowlédge and the knowing subject—
thess three o to constitate the mental impulsion to action ; there are again
three factors, the instrnment, the action and the doer that make up the com-
Posite action” (xviii. 18). This again is followed by the statement that
each of kaowledge, action and doer is threefold, and it is the difference of
the three gunas that ,determines the character of ench of them. This is
what is expressed in the following $/oda (xviii, 19) .—

oA ®F T A1 9 T g
T QIS auEeen aFa g
Theexpression 'fiw?  quderd’ refors to the Samkhya system, for it is

this particalar systam wherein the science of the Zunas hag regcived an
elaborate treatment.

Then follows the threefold description of ‘knowledge’, ‘ackion’ and
doer' respectively. These again are followad by & similar deseription of
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‘buddhs’ (understanding), ‘@kr¢s’ (steadiness) and ‘sukka' (happiness) res-
pectively. One thing that strikes here a critical reader is that unlike other
factors as stated above, these three are found to step in here without any
preliminary introduction. So the question naturally arises here as to what
should be their relation or connecting link with £z7man which forms the
main theme here. To us it appears that these three refer to some of the
karma-yonis as discussed above. Now the saffzika and famasa forms
of duddki as deseribed here in in the Gita (xviii. 30&32) correspond to a
considerable extent to vz2:@7sa and avividisi of Samkhya. D/its appears
both where. Swkka of Gita and sukka of Samkhya slightly differ in name
only, but not in essence. Sraddhi alone does not find its place here in the
Gita,but it has been already described there in detail in the previous chapter.

From a careful perusal of the descriptions of these factors as found
in the Gita as well as in the Yukti-dipika, there reveals one important
point of difference that cannot be overlooked. Gita’s interest is centered
upon exhibiting the difference in gunas of each of these factors. This is

clearly expressed in the followiag couplet (xviii.29) :

TERE YA QUArEET A7 )
PegAOHIAN TS § A 7T 99947 1l

The term ‘gam@7’ deserves special attention here. It clearly speaks
of the fact that the Gita is keen to point out the three-fold division of each
of these factors, and the differentiation in each case is brought out by the
prevailing guna. But the author of the Yukti-dipika does not analyse
these factors on the basis of the gunas. On the other hand, he is found to
possess a synthetic attitude. Unlike the Gita, he states that dArf7 is domi-
nated by rajas and Zamas, Sradgha by sattra and rajas, sukhi by
sattya and lamas, vividisa by rasms and avividisa by tamas. This is
what is stated by him in the following lines (p.128 /7a) :

IR —TEAEgel IR, SEEge A, gEaAlagel g4,
Tliager ARk, anager 9RRARER | .

He further goes to substantiate his own statement by the following
quotation without mentioning the source wherein it is stated that ‘him I
think to be the foremost of ascetics who is aware of®the characteristic
feature, scope and synthesis of the three g#nas prevailing in the five yonis :
SwE—'egnRgEad A I E AT g I THEAT qF A1 Qe angTd
d @€ 7 ) ¢

This fact at once suggests that up to the time ofthe Gita, the Samkhya
teachers were keen to analyse each and every yonz on the basis of the gunas,
and subsequently when a prominent teacher felt the necessity of reconstruct-
ing the older text, the spirit became synthetic. The expression ‘AraEH=a’
itself of the above quotation hints at this suggestion.
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'EVOLUTION OF EMBODIED BEINGS

Purusa adopts an organic body whenever he enters into
becoming. Such a body is usually found to be emanating from the
sexual intercourse of father and mother. But the question
naturally arises here as to how does such a body come into existence
at the beginning of creation when there was no extra stock of
parents left at the disposal of prakpii ? Then again, who is the
first embodied self and with what end in view he apeared into
the universe ? Whether the process of entering into becoming is
always uniform throughout the beginning and end of a cycle of
creation or it is also subject to modification. These are some
of the questions that naturally strike an inquisitive mind.
Iévarakrsna himself does not explicitly state anything in this
connection. But his commentator, the author of the Yuktidipika,
does not leave these questions untouched. He raises the problem
in the introduction of his commentary on the ka.52, and makes
an attempt to elucidate the view held up by the teacher. He
states (p164) that there are some Samkhya teachers who hold
that merit and demerit are at the root of the conjunction of
prakyti ahd purusa from which proceeds creation. Now, merit
and demerit cannot be acquired without a physical body, and a
physical body also cannot come out without merit and demerit.
So their relation is like that of tke seed and the sprout, and this
speaks of the fact that both of them are without any beginning.
This being the case, it may be said that the process of becoming
is always uniform. Just asin our time we know that a purusa
enters into the womb and becomes released therefrom by acquir-
ing a physical Dody through whose instrumentality he reaps, on
the one hand, the harvest of merit and demerit acquired during
his previous lives, while on the otherhand he performs fresh deeds
for whose fruition he has to take up another physical body in
another life ; similar was the process in the previous eycles of
creation, and the same will continue for fature cycles also. But
Isvarakrsm cannot entertain such a view for the simple reason that
merit and demerit cannot be held 1'esp0n31ble for the conjunction
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‘of prakyti and puruga. These two are stated to be the pros
perties of buddhi, and as such their very existomee is even im=
possible at the time of the initial start of prakrti when huddha
itsalt has mot been evolved. This clearly proves that prafypbi
does not initially start functioning for the purpose of fraition of
the accamlated results of good and bad deeds performed by the
migratory pitruse in his previous births. Tt is motivated into
activity at the outset for serving two purposes of the puruga—one
being the cognition of sound, taste, colour, and the like, while the
other lies in discriminating his own self from non-self. Tt is with
these two cnds in view that the qupas at the beginning of ereation
having been modified into the various taftvas beginning from
buddhi and ending into the five gross elements generate the
physical bodies of Kapila, Hiranyagarbha, and such other supreme
personalities as are abnormally endowed with sattva. The course
of ietompsychosis which dominates in rejis and tamas apears
after the loss of the six varieties of épiritual power, called wefara’?
in the andient literature of Samkhya. This is what is expressed by
the author of the Yuktidipika (p.164) in the following passage =

ad 73 qRAT ‘e S o A3 ST || SR
aiot Pfaafe —aAtEEt | FROCAAE TR, IO 9
ffraracresaR A REAaTy ; aEATRRed 0aTd aAqrE  adana-
sty FrEeig o o | grant aR—daiEg | 6 afe A e
gERTRTATCEEAET gfEaded, Fea SRR || AaEaE-
ARTEETAATAREa- AN qeafi-frromarat ORI,

faf S g AR : & ST
e |

From the evidence of the passage quoted above, it appears

that the personalities that enter into becoming at the beginning
of a cyele of creation are no other but Kapila, Hiranyagarbha,
and the like, and that their physical bodies are generated by the
pralyti itself. This clearly speaks of the fact that the physical
bodies of such supreme personalities do not come into existence

1 This wi__'ll h.'t.rmte;lmiu a subsequent s_mti{:-;.
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through normal course. Elsewhere also it is expressly stated -
that the physical bodies of the divine personalities that enter into
becoming at the begining of a cycle of creation do not emerge
from the womb.! Owing to preponderance of sattva elment in
them, such personalities are naturally equipped with supernatural
power by means of which they can adopt a physical body accord-
ing to- their own sweet will. And whenever there arises any
necessity on their part to enter into becoming what they do is
that they call up a physical body to appear before them, and it is
everywhere prakréi which readily supplies the same from the
background. Such a physical body does not require gradual
development in the womb. It appears simultaneously with the
desire of the supreme personality who intends to adopt it, and
this happens so due to the sattva element which manifests itself
specially at the primary stage of creation. This is also hinted
in the expression “gunai s afFafarf gdTenRaT SifaiE-
HFIEATA" occurring elsewhere in the Yukti-dipika (p.88/21-22).
The first personality that enters into becoming at the start
of creation is Kapila, the revered sage, Such a view is not only
expressed in the passage quoted above, but is more definitely known
from another evidence of the Yukti-dipika (p. 174)2 where he is
stated to be the eldest of all beings that have ever appeared into the
universe. Virtue, wisdom, dlspassmn and power are innate in him,
and with their help he can easily ac]opt a physical body befitting
his own self. He is followed by Hiranyagarbha, Mahe$vara,
Prajapatis, and such other divinities of supreme order, called
ma@hatmya-sariras in the ancient literature of Samkhya. Now,
these mahatmya-sariras found the universe empty. So they felt
a desire to procreate with the intention that the universe may be
filled up with their progenies. With this end in view, the lord
Brahman created Sanaka, Sanandana, and such other divinities.
Similarly Mahe$varagcreated crores of Rudras,® and so on. These
personalities of the supreme order do not beget their offsprings

1 See, sfaw73 Sinifaadmadaamizad 5, Yukti-dipika, p. 88/12.
2 sAfrETA SR TRIc A taReReR & ana = sRegd:
8 See the extract from the Yukts-dipska as quoted above in p. 228.
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* throngh sexual intercourse—a process which aceording to the
doctrine of ‘Gzfafe’ evolyed at  later stage. Being actnated by
a desire to procreate what they do is that they by dint of their
superior power of will call up some personalities to appear, and
it is everywhere prakyti which from the background readily
generates the physical bodies of these new comers. But no such
creation proceeds from Kapila for the simple reason that the
clement of rajas which is held to be an indispensable factor of
creation does not manifest in him even fto the slightest extent.
In him there exists the highest flow of sativa, whereas there is
intensity of both sattra and rajas in Hiranyagarbha and such
other mahatmya-§airiras.

Divine embodiments are asserted to be of four different kinds.
The first kind is made possible by direct causality of prakyti, as
in the case of Kapila? and Brahman. The second is due to
spiritaal power, as in the case of the sons of Brahman, The third
is penerated by the combination of parents, such as the sons of
Aditi and Kaéyapa. The fourth is from either of the parents
singly—from male member only, as in the case of Vadistha who
is said to have born of Mitra and Vamma®. Human erention
as o matter of general rule, is due to the joint cooperation of the
male and the female partners both, Of conrse/there are exceptions,
as in the case of Drona, Krpa, Dhrsta-dyumna and such other
personalities who are said ®o have born out of the saerificial fire
altar, and this was made possible due to the instrumentality of

1 From the evidence of the Yuktidipika, we have already in numerous
instances pointad ont the fact that the physical body of Kapila iz directly
generated by prakels at the beginning of creation ; it does notcome out of
parents. Henes, the orthodox Samkhya cannot acoepl the aceonnt of the
Bhagavata Purina (il 24, 6). where Kaplla is stated to have been
begotten by the sage Karduma in the womb of Devahuii.

3 The ease of reproduction from the Temale member singly is not
illusteated in the Yukiidipika. But there are cases of reproductions in the
lower order of lives without impregnation by a male, as in aphids or plaut-
lioe, &c. This is ealled parthenogenesis by biologists.

Algo sos, ‘the fomale erane conccives from hearing the roaring of
thunder’ (s 3 saPrmeasarg w w#), Saikara-Bhigya, B. 8. 11, 1. 25,

Y—36
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special spiritual power arising out of the performances of religions
rites. All these are pointed out by the author of the Yukti-dipika
in the following lines (p. 143/12-16) :—

aﬂimqgﬁu T | AT T —uERd fafaey 3|

Now, regarding the possibility of the creation of the supreme
order of beings withont sexual intercourse, it has been already
pointed out above that there had been a elass of thinkers even
among the Samkhyas who raised grave objections and maintained
that the inclusion of this order in the evolution of embodied selves
is irrational and unwarranted. Their view is that the creation of
individuals must have been possible exactly in the way and order
in which we see them happening in the present time. The course
of nature must be uniform and any departare from it would be an
ingxplicable freak of chance. The ereation of embodied selves is
doe to personal merit and demerit acquired by them in their
previous lives. There can be no creation without the moral and
spiritual niches derived from the moral values acquired before.

Adhikara-sarga

The author of the Yukti-fﬁpiki‘muiutains that thiz attitude
smacks off empiricism of a dogmatic character, There is no
absurdity in the theory that the creation of the gross hiological
order was preceded by that of a higher order of personalities who
were not determined by their personal merit and demerit. Thus
the evolution of guch divine personalities as the supreme sage,
Hirnnyagarbha, and the like, was possible owing to the self-
determined activity of praketi at a time when the evolution of
other categories could not take place due to inoperativeness of
the moral value, The individuals of this order of creation are not
born to enjoy the [ruits of their previons activities. They are said
to possess perfect wisdom, and so the potentiality of their activities
is completely destroyed. OF these, some are bofn with an imper-
sonal disinterested mission of their own in order to render selfless
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service to the individual selves that wonld come later on. The
ense of the revered saze Kapila wmay be furnished here as an
illustration. Thus it is stated in a quotation in the Yoga-bhasya
(L. 23) that the revered sage, the first amoug the wise, took pity
upon Asuri, the secking disciple, and appeared before him by
assuming a ‘FATOHE, and imparted to him the teachings of
Simkhya. Other personalities of this order are entrusted with
cortain administrative duties ( 3IEER ) which are conducive to
the subsistence of the universe. Thus Brahman or Hiranyagarbha
is vested with the lordship of the universe, while Maheévara is
associated with destruction. Both of them also procreate. But
the duty of procreation is specially assigned to the Prajapatis who
ave also included within this order. Then again, the lordship of
heaven is allotted to Indra, that of the deads to Yama, and so on.
The creation of this order of personalities to whom any such office
is allotted is called ‘stfempreaet. Though the expression does not
ocenr anywhere in the Karika, still it finds its place in a few
instances in the Yuktidipika® from which it appears that the
ancient teachers of Samkhya might have dwelt upon the topic in
oreater length. Refevence to this office bearers is also made in
the Brahmasgtea (ITT. iii. 32)* where it is stated that “the body

1 See, ‘wEmh FRETsRERGIEIIN grorafe: @, Yuktidipika,
p. 58/14=15. ¥
9 Bee, ‘e faur sdisfhmregn warea, p. 164/15-16 5 also,
reRmcEm@e i w6, p. 164/21.
2 Sqrfymmmaratatiee, 1L i, 32
Here Saikars in his Bhasya vefers to Apantgratamas, the =un god
Savitt, Vadisths, Sanatkumara, and such other high personalities who are
stated  to have assumed new bodies although they are possessed of perfeet
wisdom. By this the validity of the statement that ‘wisdom when reaching
its perfoetion brings abont completa ssolation of the self from all embodi-
ments’ shoald not be questioned, Such personalities assume & new body
for the simple reason that they are entrusted with eertain offices, such as
the promulgation of the Vedas and the like, and they continue their bodily
existence us long as fheir office lasts, after which they attain final relessc.
Thus Apintaratamas, an ancient sage and teacher of the Vedas, was born
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of those who have a certain office subsists as long as their office
lasts”.  All these personalities to whom any such office is allatted
are not of equal status; . Hence, the duration of their office also
varies. Some retain their existence up to the end of one kalpa or
cycle of creation, some for thousand kalpas, some still move, and
0 on. The period of duration of the different order of divinities
is also stated in the Yoga-bhasya (ILL. 25).

These office bearers enter into becoming at the primary stage
of creation when the gunas of the prakrti do not function for
any other purpose but to serve the double interests of PuTUSE— One
being the enjoyment of sound, touch, colour, and the like, while
the other lies in the discrimination of his own self from the qunas,
The conrse of metempsychosis does not proceed at this stage ;
it depends upon {iiga-sarga and bha@va-sarg v which again manifest
themselves after the loss of the six varieties of spiritual power,
called 2fafg’:.

Doctrine of sal-siddhi

The expression ‘gzfafg’ is little known to the students of
Samkhya. Barring a few instances in the Yukti-dipika, it does

as Kyspa-Dvaipayana,  Similarly, Valistha by the order of Brahman was
procreated by Mitra and Varuna. Likewise, Sanatkumara also was born s
Skanda. This is not all. Several other instances of thiz kind are recorded
in the Smytis and the Purinas. Sruti also Ytates that the sun god Savitr
having parformed the office of watehing over these-worlds for thonsands of
Yugas enjoys the condition of relense at the end of that period when he
neither rises nor sets. Thus it is stated in Chh. Up, (IIL. 11. 1)—
“When from thence he Lias risen upwards, he neither rizes nor sets; he is
alone standing in the cegtre.” Sankara further stutes that these high per-
sonalities in order to discharge the duties of their offices eun pazs by their
power of will from one body to another as if from one house to another, ull
along retsining the memory of their identity. Through their power they ean
create for themselves new physical bodies and adopt them all at onee or in
sucoession. In doing co, they never forget the sense of their individunlity.
All' such personalities are ealled ‘wifymifiFgan’, and they are called =o
because they are antrusted with certain ‘wfiy=mr’ or office to funetion.

1 Sl Bt saeey 2R RmasEmd R, greada T Hfwieg:,
Yultidipika, p. 164/14-15.
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not ocenr anywhere else in any other existing treatisc of Samkhya.
It refers to six kinds of spivitual power, and these are:—

(1) power of will ( @%satafg ? ), (2) power of vision ( =iefafg 1),
(3) power of speech (ammfafg ). (4) power of touch by hand
(geafafg ), power of clasping (=PRsfafg ), and (6) power of
mutual friction ( g=gfaTg ). At the primary stage of creation when
the element of sattva was abnormal what happened then was that
an embodied self of that period used to be naturally equipped with
the spiritual power of will (@gwufate ) by the application of
which he could produce an offspring or any other else as he desired.
The progeny at that time was born by a mere fiat of will without
having recourse to any sexual eommerce. Numerous instances of
this type of creation are also recorded in the Vedas, Puripas, and
other scriptural texts, With the progressive deterioration of
spiritual excellence, the creation of embodied beings wis determined
by less subtle and more gross activity. Thus in the next stage, an
offspring was produced by mere wistful amorons glances of the
parents. This still survives even in the biological order. For
instance, the female tortoise conceives by casting a glance at the
male partner without recourse to any gross sensual combination, In
the third place, with the loss of this power am issue was born by
meve utterance of an expression like ‘let us have a child. This also
survives in the lower biological,order, us the female conch conceives
an issue by uttering a shrill sound. Even in the higher order of
biological creation we see that a glance at the beloved and conse-
quent conversation on an object of love cause delight. In the
fourth place, with the loss of spiritual power implied in the former
activities, creation was made possible by mere tosch of the hand of
the male partner, This is illustrated by the Fact that when after a
long separation the couple meet and touch each other with the
hand, they derive exquisite pleasure from the act. With the loss
of this power, the origination of progeny was made possible merely
by the mutual embrace of the partners. This is attested by the
fact that embracing of each other by the lovers yields special grati-
fication. Lastly, irf the sixth place with the loss of this power the
origination of progeny is made possible by gross sexnal intercourse
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which is found to be the pre-eminent means of ereation. All these
six ways of creation were invariably and infallibly effective owing
to preponderance of satlva. With the loss of spivitual power
presupposed by this six<fold creation and with the preponderance of
rajas and tamas, the present day mode of origination by means of
gross sexual act which is by no means an infallible cause of produc-
tion of issue has gained currency, In this stage. there prevails the
egoistic notion of ‘this is mine, this is mine’ which results in the
migration of the purusa from one body to another, and this state
of affair continues until he is released. Thisis what is furnished
by the aunthor of the Yuktidipika in the following passage
( pp. 143-144 ) :—

qaeT FHECTAN AT Hmﬁﬁwhm ZAGAI HAEa-
AUAHAE, A1 AU A, - - AT A, a9 (%) =3
frtfEmrea (7) %00 ; B sl sga fde sadweaE
oead | aEqWi ﬂ'lvmn Wl'ﬂﬁ_ﬂ‘&lai Hfiare gt afrssfia
AWEART | AFEeAgAAA, Gegel  maned  rwfs ;e sean
SR HEAT  damgeaEry | AeqngeeioEd zﬁrﬁﬂ"aﬁhﬁ Hersg
mﬁlﬁfﬁmn&m&ﬂ | FEAFAAEEEd, 44, md FREmE T
der it | aengedemeRsfateaE, afegae mfte

The passage quoted above unfortunately contains a lacuna,
and it is probable that the names of the first two siddhis have heen
left out therein. However, we have suggested their names as
‘agautarg and ‘ZBfERg’ respectively, And this has been done
on the basis of ghe following couplet occurring in the Mbh.,
(XV.30.22 ) :—

afes fafasmE dssarsaata 1 |
AT 2] AT TR GG O G ||

Here Vyasa is found to state before Kunti the fact that
there are personalities of divine order who beget offeprings by will,
by speech, by sight, by touch, and by sexual interconrse. It is
interesting to note that barring ‘¥PEAfERE’, all. the remaining five
siddhis are hinted in this couplet,
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The expression ‘depeqrate’ is also found in the statement
4 ad o 5 5y @1 AOEEPENOET: FROER AR SRS
@ g a1 fr % & g1---occurring inthe Yoga-bhasyn ( TIL 25 ) where
it lias been used as an epithet to the divine order of beings residing
in the Mabendva-loka. The expression ‘SaaErREn:’ also is very
significant here. It speaks of the fact that these personalities
can assume a physical body according to their sweet will, and
this fact fully coincides with the conception of the frst of the
six siddhis as we find in the Yuktidipika.

This doctrine of ‘E_fﬂ'fi’ helps us toa certain extent to
trace some of the chapters of the history of evolution. By the
way, it also seeks to establish the fact that the process of hecoming
is not constant. Tt is also in a state of change. It also in strict
conformity with the Samkhya theory of evolution  starts
from simplicity and proceeds gradually towards complexity. The
fact is that at the dawn of creation when the saftra element was
unusually predominant everything was simple, fine and huge.
With the advent of time, all these attributes began to deteriorate,
As a result of this what was originally simple began to become
complex, that which was fine began to become coarse, and that
which was hnge began to become limited, The following couplet
of Nyaya-Kusumanjali ( IL. 3) throws intéresting light in this

connection i— .
i AT AR |
FEIEA g GeEEEs HEAT ||

In elucidating the couplet, the author himself in hiz own
commentary states the fact that at the primary stage of ereation,
progenies were created by mere mental exertion. Alfter this stage,
there appeared the process of sexual interconrse, and even that
was committed solely for the' sake of an issue. This very process
later on developed entirely for the sratification of the senses, and
there would be little harm in regarding the progenies generated
therefrom as bye products. Now a days there is no restriction of
time and space in the process, and it has thus surpassed
even the behavious of the beasts. The author then speaks of
the progressive deterioration of the ceremonial purifications.
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Tn this connection he states that oviginally it was the custom
that the food of the parents was eeremonially purified, at a subse-
quent period the child in the womb was done so, now a days it is
done after the child is released from the womb. Similar is the case
with learning, Oviginally the students used to study the whole
of the Veda with its thousand branches, then some of those
branches, then one branch with the six angas. Now a days only
one branch has survived and that is even hardly studied. The
author thus seeks to establish the truth that everything in nature
moves towards degeneration.

(g @ A 59 GHATT | TAISTREARIAARGAGIRAL: | T FAEAL-
afefEraE: | G AIEENETT YRR e | §F TEAhg S
qAfE, O §IAIAY, WAl wWiRA: 1 @Aeg THT AR |
qi seagE! T, o9 s, on 99K 961 TEeieg EEEE IR )

We have dealt with fhe doctrine of ‘wzfafg’ as far as our
resources allowed ns to do so. In doing so, the fact has been
revealed to a certain extent that this six-fold siddhi is generally
confined to the superior order of creation where the element
of sattra is naturally predominant. Human beings who are
‘dominated by rajas are not naturally equipped with any such
divine power ; they are created at a stage when the sexual appetite
deyelops after the loss of all these spiritual powers®.

The subtle mediwn af anigiration

The physical bodies of human beings are derived from tha
sexual intercourse of pavents, Such types of bodies are said to be
possessed of =ix sheaths (!I'I@ﬁﬁ) Of these, hair, blood and flesh
are derived from the mother, and the arteries, bones and marrow from
the father. Now,quruga is not subject to any change or modifica-
tion. So the fact must be explained as to how he adopts a physieal

_body and thus migrates from one state of existence to another.
Different teachers of the Samkhya school have propounded different
theories on the problem. Unfortunately, we are not acquainted

1 See, Hwnd zRiegsEmwa agmr, Yolklidipika, p. 148/24.
Progressive deterioration of siddhss i= also rerred to in the Vayn
Pwhpe, viil. 72-88.
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" with any such text as containg 4 detailed exposition of their views.
All that we can know in this connection is contained in a brief
statement of Jhe Yuktidipikd and the Prapaiicasira Tantra and its
commentaries. However, we shall make an attempt to elucidate
their views as far as possible in the. light of these statements.

According to Paiicidhikarana, puriga in his migratory state
is associnted with a subtle mediom which he calls FAFEET
Unfortanately, we have failed to trace any such text as explains
the constitution of such a body., However, from the evidence of
the Yuktidipika we know that the difterent organs become inte-
grated with this FadmaT at the time when pwruge through its
medium enters into a new birth, Now, the organs according to
Paficdhikarana are fen? in number, and not thirteen as enumerated
= the Karika., Further, he does not regard them as the products
of ahamkara as other teachers of Samkhya do; in his opinion
these are elemental products®, As the organs ( five cognitive
and five conative) are separately stated to be integrated with the
a‘qth‘lﬁ(, the latter must be supposed to be constituted of buddha,
ahankara, manas and the subtle elements. The -individual
personality of the purusa can be affected only by means ofa
differentiating medium, and this is stated fo be the S T
plus the organs integrated with it. Tt enters into the blood
and semen of the parents at fge time of their sexual intercourse.
As a result of this, the pavental secd reaches into  the
womb and thus forms the embryo which again in its turn
gradually begins to develop as ovum, foetus, and the like. In this
way when it has attained full development and becomes sensitive,
the result is that it is then released from the worgh as a child, The
physical body, thus derived, retains its existence us long as the
fruition of merit and demerit acquired during. the period of 'gzfafe’
is not completely exhausted. The subtle medium after its separa-
tion from the gross physical body at death migrates to heaven
provided virtuous deeds have heen performed all along thronghout

1 SGE ﬂ]—'ﬂ\rﬂ; e 13‘31 n L
2 fsf}i; o 3.
Y—37
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that embodiment and Eonsequently merits acquived therefrom :

leave their impressions upon the organs integrated therein. If, on
the other hand, the organs retain the impressions of demerits, the
migration takes place into hell or into the world of plants or
animals. By an admixure of hoth merit and demerit, the migra-
tion oceurs into the world of human beings. The subtle medium or
intermediate body thus serves as the vehicle of purusain his
migtation from one embodiment to another. Tt has got the capacity
of holding and scizing the sense-organs. The relation between
this medinm and the gross physical body lies in the fact. that the
former is enveloped by the Iatter at the time of a new birth and is
forsaken by the sume at death. Again, the subtle medium com-
prising buddhi, ahaakara, manas and the subtle elements with
the ten organs integrated in it should on no account be regarded as
the effect of merit and demerit. It is generated by praketi at the
beginning of création. It lasts till final release iz attained, while the
gross phy?iml hody perishes after death.

According to Patafijali (he is different from the author of
the Yoga-sutra ), the subtle body varies with each birth. Itis not
one single constant associate of the purusa throughout the length
and breadth of his different embodiments. At the period of enjoy-
ing the benefits of the six siddhis, this body transmits the ten
organs, five cognitive and five coghtive, intothe seed of karman,
This results in the integration of the organs with the merit and
demerit of the individual. At the termination of siddhi when
death becomes inevitable what happens then i3 that this body
pushes the integrated organs from behind in order that the latter
may get themselpes in touch with the parental seed of the
pext birth. As soon as this is accomplished, the said subtle
body automatically disappears. All these happen simultaneously
with death. The migration into the higher or lower world
is determined by the merit and demerit of the individual
acquired doring the period of siddhi. Tn the next life also,
another fresh subtle body is «derived by the individual due to
operativeness of his good or bad Farman. The newly generated
subtle body also in its turn transmits the organs in a similar

’T*
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manner into the seed of karmaw of the individual and pushes
them from the backgronnd to get in touch with the parental
seed of the mext birth. And as soon as this conjunction takes
place, the former disappears simultaneonsly with death. Tn this way,
the series of subtle bodies continues till the entire stock of
merit and demerit of the individual is completely exhausted.
And this is possible when liberation is imminent.

This process of migration from one hody to another can
be better explained by the simile of the movement of a leech
upon a bed of grass. Justasa leech in moving from one leaf
of grass to another, first of all stretches the upper portion of
its body to catch hold of another leaf, amd as soon as
conjunction with another leaf takes places it antomatically with-
draws its hinder half from the particular leaf to which it
was #0 long clung ; similar is the process of death and rebirth.
There is mo gap between migration from one body to another.
Kagyapa also advocates such a conception  of migration.
According to this teacher of medical science, forsaking of
the former body by the individual self and its consequent
entering into & new one occur simultaneously.  There is no
intermediate station between death and rebirth

As regards the constifuents of such a subtle body accord-
ing to the school of Patafijali, othing can be definitely known from
the serappy account of the Yuktidipiks. However, it is evident
that the ten organs cannot form constituents of this body. Other-
wise, their transmission by the subtle body to the seed of karman
hecomes meaningless. The internul organs also are to be eliminated
for similar reasons. This is due to the fact the the subtle body
according to this teacher is not permanent ; it disappears after death
making room for another fresh one for the future embodiment.
But the internal organs, on the other hand, retain  their

{ S we A SETEEINGUEATAT: [ITTERER e AEEE
A, W S oA AT | S

7 FifET 4 AT AETESEEe |
3 — Kibyapa Samhita, Sarire 4, . 7.
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existence till final release is attained after which they are re-
absorbed into the prakrti. Taking everything into consider-
ation, it appears that the subtle body of Pataiijali comprises
the five subtle elements and the vital breaths.

Such a conception of subtle body having the subtle elements
and the life forces only as its constitunents is not usually found to
occur anywhere else except to a certain extent in some of the medical
texts. According to Caraka, the subtle body is the effect of the
previously acquired merit and demerit ; it is formed of four subtle
elements.® In his opinion, the subtle element of sound does
not form its constituent. Susruta does not definitely speak
of the constituents of such a body. But in one place, he
states bhataiman as one of the " constituents of life force while
his commentator Dallana explains the term to be the subtle
body formed of the subtle elements.? A similar conception occurs
also in the Astinga-hrdaya® (II. 2).

In the Prapaiicasira Tantra, Sankara refers to the con-
ceptions of various teachers as regards the process of the descent
of puruse into the womb. In this connection reference is
made to one school according to which it is the individual
self of the father ‘that is ultimately born as the child. The
doctrine as briefly stated there is what as follows. The pure
self is ubiquitous. So its connection with everything whether
remote or near is mnot questionable. At the time of cohabi-
tation of the parents, the individual self of the father in association
with the pure self is impelled by the life breath to descent
into the womb of the mother in and through the semen
discharged during®the process of intercourse. This has been
explained by the simile of transmission of light from one lamp to

1 paghn WRe: gagdEeE Xegit A,
also, AR TEIR g FAFM IFATASAINE FAES TH ,
—Caraka Samhita, Sarira, I1. 29 & 33.

9 wawEal WERTRT ggdv REedtad:, I i, 2.
3 dereddeeg: oy sEEtE 7 | i
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another. Such a view has also gained currency in the Smrti
literature. The name of the school to which this doctrine is
aseribed is not mentioned in the text. But Padmapada in
his commentary states this to be the doctrine of the school
of Pataiijali and Dhanvantari. He further comments here that
it is not only the individual self of the father that descents into the
womb, but that of the mother also does so through her men-
strual blood discharged at the time of sexual operation. However, it
is indeed peculiar to notice that such a doctrine is not
found to occur in the medical text of Susruta which is said
to haye represented the school of Dhanvantari. In the absence of
any other data, it is futile to make dny attempt to proceed
further with Pataiijali’s conception of the process of migration from
one embodiment to another.

Vindhyavasin® does not admit of the existence of any
subtle intermediate body. According to him, the sense-organs
being directly derived from ahamkara are naturally ubiquitous,
and as such there can be no movement of them from one
embodiment to another. What is meant by fresh birth happens
only by the manifestation of the sense-organs in a particular
bio-physical medium in the shape of the parental seed. And
whenever this manifestation is withdrawn, the result is death.

According to the follawers of Varsaganya, purusa does
not enter directly into the parental seed; it enters into the
foetus through the chyle generated by the fermented food assi=
milated by the mother.

According to Apadya(Avatya ?) and such other teachers, the
entry of the purusa into the womb takes mhace due to pious
hankering of the parents for a child and their consequent

1 For further references to the denial of 4 subtle intermediate body,
see above, pp. 141 (n 2) & 142 ; also see the following couplet occurr-
ing in the Mbfk., (1. 193. 77) where the existence of a subtle inter-
mediate body is denied :

AR AL Foard FIT |
P TIE, A1 AR |
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observance of restriction in food and movement in conformity
with the religious injunctions.

[q <7 f1 % T 01 =7 AR d3 JOE AMNGEEHRS FONES T
MitEagata | aRgRaE FeaRwEa e | gzEas quesaucs
MgEIAET A Al 2RI TTER At aEmEAEd | A
LetRlcEUIIRIISIEC mw&awaﬂaw@wﬁm e,
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TR FeEIgEER, TARRE @At | 7 =g @ fa T &g Pegenizemn
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fa3: 9umr sty w3 | — Yuktidipika, p. 144/10-22.
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— Prapancasara Tantra, 1. 94-97.
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—Cominentary of Bodha Fharak.]
Let us now tarn our attention towards Tévarakrsna's concep-
tion of subtle body (ka, 40). He states that at the beginniug of
creation praketi itself provides each unliberated puruse with a subile
body. This body serves as the medium of puraga in his migration
from one embodiment to another. Tts movement 15 not obstructed
anywhere ; it can penetrate even a solid block of rock. Exeeptin
the case of those who have attained liberation, such a body lasts
from the beginning of creation till dissolutior of the world-process
when it is reabsorbed into ghe prakyti. Iévarakrsna thus goes to
discard the view of Pataijali iccording to whom the previous subtle
hody disappears and a fresh one appears at gach migration of
the puwrusa. As regards the constituents of this body also, he differs
from other teachers. In his opinion, such a body is composed
of buddhi ahamkara, manas, five organs of perception, five of
action and the five subtlé elements, He thus Toes to maintain this
cubtle medinm as a psychosphysical entity. A purely psychical

1 The reading "som=a’ appears to be corrupt. So the editor goes to
suggest ‘wamE’. But the reading ne found in the manuseript
helonging to the Royal Agiatic Society of Pengal (G. 8548, fol. 17b,
15.) is ‘arwm=a:’ It is oot nolikely that the aetunl reading may even
be wwarEa® For, the name of Ivnl;,}'a ooenra alomg with thab of
Taigisavya in the Yoga-bhisys, TII. 18.
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apparatus which is to pass from one physical body to another can
not stand by itself without a sapport, as a picture withont a canvas.
The inclusion of the subtle elements remedies this defect,

The different bh@vas or pre-dispositions comprising virtue,
wisdom, dispassion, spiritual power and their opposites leave their
impressions upon the subtle body as a resalt of which it is destined
to migrate into higher or lower plane of existence. Bnt this body
cannot by itself enjoy the frnits of previons karman for which a
gross physical body is required. The latter is derived from
parents and is perishable after death.

We have thus briefly described I$varakrspa's conception of
subtle body. He deviates here in many important respects from
other teachers whose views we have treated previously. Unlike
Patainjali, he advocates one subtle body for each puruga which is
competent enough fto migrate into varions planes of existence,
Further, the subtle body as conceived by him ean exist indepen-
dently by itself between death and subsequent rebirth. But no
such gap can exist according to Pataitjali. Then again, by combin-
ing the thirteen organs (three internal and ten external), the five
snbtle elements and the impressions of the previous activities into
one single fold, he ha§ been successful in tackling the problem of
migration in a more efficient way than Paficidhikarapa and
Pataitjali. Besides these, it also wpeaks of the fact that his
approach is synthetic.

Vindhyavisin's view is totally different from that of
[éyarakrsna. In refatation to the view of the former, the following
arguments have been advanced by the author of the Yuktidipika
(pp. 145/18-25). ‘Firsﬂy, the sense-organs cannot be vegarded as
all-pervasive. Tf this would be the case, then anything and every-
thing, whether near or remote, would always come under the range
of the sense-organs as a resalt of which perception would never be
obstructed. Secondly, in that case perception of all objects would
be simultaneous For, an all-pervasive entity is simultaneonsly
contacted with all objects even though these are wariously scattered
in different vegions of the globe. Thirdly, even those objects
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“which are'situated at the farthest~region of‘the'globe would- be
‘ad]acent to the sense-organs. As a result of this, there will not be-any
difference of cognition whether derived by perception or inference or

valid testimony. The opponent may urge here that the difference of

-cognition is achieved due to the special manifestation’ of ‘the-sense-

organs.' But such an assumption is illogical.* He is'not fmmd' to

assign any reason here in ‘support of his assumption that anvall-
“pervasive entity can manifest  itself differently under: different
circumstances. So Vindhyavasm% conception of ' all-pervasiveness
of the sense-organs and consequent disapproval of @ subtle inter-
mediate body cannot be logically established.

The ‘author of the Yuktidipika spares no pains to plead the
case of I§varakrsna. In the concluding portion of the commentary
on ka. 41, he makes an attempt to show that the different problems
connected with ' the process of ‘migration of the puruse from one
embodiment to' another cannot be satisfactorily solved:unless a

“subtle ‘intermediate body be maintained  apart - from the:: gross’
<+ physical one. Bothi these two bodies are  equally indispensable.
- Tt is not always the case that the entire stock of: previously aequired
“merits  and demerits is - exhaustively fruitioned: in-a particalar

embodiment. And it is the subtle body whicli retains the: surplus
stock of unfruitionedi'merjs and -demerits. If it be, however,
insisted that the stock of meri®s and demerits acquired during the
immediately preceding embodiment is completely fruitioned in the
present embodiment and what is acquired in the present embodi-
ment will be fraitioned in the next succeeding embodiment, and so
on, then the question of surplus stock does not arise at all and

consequently the supposition of a subtle intermefifate body retaining
the traces of previous karmais may be altogether done away ~with.
But the complexity cannot be averted thereby. If it happens that
the foetus itself is - anyhow disintegrated in the course of its
development, then the question of acquiring any fresh merit and
demerit will be automatically sealed up for ever, and consequently
no future embodiment. Hence, the partieular incident will
indirectly bring out liberation of the individual. But this is

X—=30
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‘absurd. Then again, if the individual during his present embodi-

ment pursues such course of activity as will determine his future -
life into the world of plants or snch other immobiles, then ulti-
mately it wonld be rather a sort of blessing to him. The reason
is not very far to seek. It is well known that migration into the
world of immobiles is destined absolutely for the fruition of
prgﬁouﬁly acquived demerits. No fresh merit and demerit can be
acquived  in such lives. Consequently, there will not be any .
possibility of future birth. All these defects can be remedied if a
subtle intermediate body be resorted to. It is the subtle body
which inheres the impressions of previons activities and mirgates
from one embodiment to another. It is generated by the prakrti
at the beginning of creation to serve the purpose of the puruse
and retains its existence until that purpose is fully served.

Similar notions of subtle body is not foreign to western
thinkers also. The early Greek philosophers also entertained the
notion of n subtle body which was inseparably econnected with
the soul until the latter was finally released from future transmigra-
tion. The astral body of the theosophists also resembles to a
certain extent with the subtle intermediate body as propagated
by Tévarakrspa,

Corporeal creation ( Sfgen )

The subtle body plays the distinctive role in biological
evolution. Such a body can assume any form accorflingly as it is
destined to do so. Like an actor, it plays the parts of different
personalities under different robes. It is competent to enter into all
possible corporgal forms comprising three orders of divine, human
and inferior beings distributed respectively in the higher, middle and
the lower planes of existence. The divine order is further classified
into eight heads. According to Mathara and Vacaspati, these
are :—(1) Ay, (2) s, (3) B9, (4) W, (5) Mo, (6) 7w, (7)
T3 and (8) 9. But the author of the Yukti-dipika differs here
sliglutly (p- 165 ). He reads 07 in the place of ‘Gmg’. In his
Opinion, the latter does not form @ separate cfhiss ; it is  included
within “T@a’. He further goes to point out the fact that all supe-




299

rior forms of creation are included within one or other of these
eight classes. For instance, Asuras though not classified separately,
are to be included within ‘@g’, This is due to the fact that they
are stated to be the earlier gods. So goes the Sruti-—-‘@ I aga.
Then again , due to similarity of nature, Kinnaras and Vidyadharas
are to be included within “TFad’. Similary Pretas are included
within ‘T, for both these two classes have got Yama as their
, common lord. This classification of the divine beings into eight
heads has been done according to their order of superiority. Thus
it is ‘M@ which ranks foremost of this order. Lower than this
18 A9, and so on, Then again, it is the element of sattva
which predominates in the superior order. But the degree of
sattva is not equally distributed throughout the different -classes.
It is highest in ‘W&, and begins to decrease comparatively in
the remaining classes. :

Human beings form a separate class. In them there exists
preponderance of the element of 7ajas.  They are located in the
middle plane. Inferior beings aveclassifiedinto five heads. These are—
(1) herbivorous beasts (9g), (2) carnivorous beasts (%1),* (3) birds,
(4) reptlies and (5) immobiles. All of them are distributed into the
lower plane. In them there exists preponderance® of tamas. But
the degree of famas is highest in the immobiles. It then begins to
diminish gradually in the remaining classes till it becomes
comparatively less in the carnivorous beasts.

Speaking briefly, the entire biological world has been classi- -
fied into fourteen heads—eight of divine order, one of man-
kind and five of inferior order. ~Any embodied being is included
under one or other of these fourteen classes. This is what is known
as  “Afeawa ( corporeal creation ) in the Samkhya literature
(ka, 53). As long as the puruse remains associated with the subtle
body, he becomes encaged in one or other of these classes of embo-

I The distinction between ‘93’ and ‘&1 is not very clear. Here '
Jayamangala states 9% 7@ GgwEn 998, e A e,
. Also see, ‘TarfeRlwrar; gua, fewfwamr wan’—

Samkhya-samgraha, p, 137,
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diments as a result of which he -has to experience misery arising
out of decay and death (ka,55), and whenever he  is dissociated.
from the -same, he becomes . free and never re-enters. into the
whlrlpoolofexlstenee.

The subtle body and the bhavas

The bhavas constitute eight aspects of buddhi. - These are —
(1) merit, (2) wisdom, (3) dispassion, (4) spiritual power, (5)
demerit, (6)ignorance, (7) attachment and (8) lack of spiritnal
power: Of ‘these, the first four are sattvika aspects while the
remaining four of opposites are tamasa aspects. The classification
of these bhavas into three heads, such as ‘@ffafg® (innate) and
the like; “as well as the diverzent views of other Samkhya teachers
in this* connection, have been already discussed above in detail
(pp. 181-185). * Hence it is needless to repeat the same here.

The subtle body and the bh@vas are inter-related. The former
serves as the vehicle of purusa in his migration from one embodi-
ment to another, -while the latter determine the form of future
embodiment. © Thus ‘merit’ gives rise to higher birth, while
‘demerit’ drags towards bondage. “Wisdom’ leads towards liberation

-and ‘ignorance’ towards bondage. ‘Dispassion’ brings ~out absorp-
tion “into one or other of the eight forms of prakyti for a specified
period, while ‘attachment’ leads to rebinth. Lastly, ‘spiritual power’
removes  obstacles to attain perfection while ‘lack of such
power’ impedes the individual in his forward march.
The - bhavas = are. antecedents: ( fAf#@) and: the: higher
birth, ., degradation,- and - the. like: are . consequents. It
is due. to these-antecedents and- consequents that the" subtle
body.- has to play the parts of different actors under the cover -
of different.robes: ~ Without the bhavas, the subtle body “cannot
assume:the form of a god or a human being or ‘an inferior being.
On the otherhand, if there were no subtle body; the bhavas would
also find no substratum to stay. The reason is not far to seek. . The
hhavas are located in the organs ( WTOSMOL:, ka. 43) which. again
in their turn form constituents of the subtle body:- Moreover, these
are to be acquired by aets which cannot be accomplished without a
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gross physieal body, and even that again cannot function indepen- .

dently by itself without a subtle body. Henee, both the subtle ..

- body and the bhavas are equally indispensable without which biologi-

cal evolution cannot be explained. Tt is due to this inter-dependence

that Tévarakrspa goes to introduce two aspects of evolation, one

Fogat and the other omEeRt (ki 52). Both of them manifest
themselyes after the loss of six spiritual powers, called ‘gefateg’.?

Pratyaya-sarga

After describing the blavas and’ their consequence, Iévara-

krana then goes to introdnce another aspect of psychical evolution

. which he .calls ‘oeg@@”,  This comprises erroneous view, infir-

mity of the organs, contentment and achievements. Owing to

difference in guaas it has got fifty sub-divisions. Thus he states :—

g geEt e amreg g ae: |
oRgeEarwEt 7 = JEre T | (ki 46)

Of this fonr-told ‘GEEET |, ‘erroneons view is farther classi-
fied into five heads, ‘disability’ into twenty-eight, ‘contentment’ into
nine and ‘achievement’ into eight—thus making the total fifty-
These are mote or less discussed by the different commentators.
So we domot intend  to proceed here with their details,

Now the question naturally arises here as to what is the
relation existing between the Dbhavas and this new set of four.
Apparently, we do not find here any connecting link. The state-
ments made_in this connection by the ordinary commentators do
not seem to be very convincing, This has led Keith to make the.
following remark :—

“It scoms hopeless to try to reconcile these twg,fits of states : they
are too much alike tobe regarded as radieally different, and the obvious
colution of the problem is to assume that they represent views which were
held in the school, and whiek developed the matter in different ways, It -
is, however, so strange that I$varakysna should have introduced the matter
withoat any hint of the relation of the two sets of tha states—exeept the
wholly -misleading one that they are the same thing—that conjecture is

T e e ymes wzfefeeammpa vl
— Yuktidipiddy p. 164/15
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justified that the verses ( 46-51) which deal with them are a Iater interpola-
tion, added at or before the time when the last three verses were added and
the statement made that the tract numberad seventy verses.

. —The Samkhya system, pp. 96-97.

However, the author of the Yuktidipikd is found to shed
some important light here. Unlike other commentators of the
Karika, he states that ‘Se9@@i’ forms the ultimate result brought.
out by the eyolved, called tyakla. According to him the evolved
has got three aspects. These dre:—(1) form (®7), (2) under-
 taking of initiatives (‘@ ) and (8) the result to be obtained there-
from (%@ ). Of these, forms of the evolved have been already
explained by *&=98%7 which deals with the evolution of the tattvas
beginning from makut and ending in the five gross elements. The
-second aspect is also explained by “WIEE which deals with the
eight aspects of buddhi and their consequences, The third aspect,
called ‘result’, now remains to be done. And it is this fourfold
‘IRt which forms the result of the evolved. Thus we find him

stating (pp. 151-152) :—“‘ma¥. avaeell wEETE e | v
T w4 mf o | wafEe wmEm | sm—F%  geem
i | =H—a2 §% T gemEmat frwlamfraffagmer’ @
Rl s |

These three aspecs of vyakta need further clarification.
Bo far as we know, no other text of Samkhya is found to introduce
them. Elsewhere in his explanation of the expression ‘ST -
PR’ occurring in k@ 3, the anthor of the Yuktidipika is

found to offer a brief exposition of these aspects of wyakia in the
following lines (p. F4/24-20) :—

el i b T e e
ERUTCHI A G A e e martef—RrsmmEmT T,
ST 91 A — gy T QT g
TR G| e gt
SHU| SRR e G sHafen Y. = |
T SRR TSR, R |
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In this passage, the author goes to speak of the fact that
e or the evolved principle manifests itself in three ways—
through its form ( &9 ), initiation (maf) and result (we). Of
these, ‘&9’ or form of vyakta constitutes buddhi, ahamkara, eleven
organs, the five subtle elements and the five gross elements,

‘mafsy is synonymous with ‘srey, It means initiative to
work, endeavour, effort ete. Tt is usoally undertaken for the
purpose of attaining what is agreeable and averting what is dis-
agreeable, Tts special manifestation is noticed in the working of
the springs of activity ( karmasyonis ) and the life forces. The
springs, as already stated above, constitute different motive forees
that incite the ordinary individual to undertake such endeavours
as give rise to merit, demerit, and the like. The life forces also
stimulate the agent for similar purposes.

Tt is interesting to notice that ‘73 finds a prominent place in the
Nyaya system. It is defined there ns'an initiative undertaken either by
speech or mind or body™ The initiative comes from passiom aversion and
such other inciting factors, called dogas *(defilements), which impell the
agent towards virtae or vice. The purpose of undertakiog such initiatives
lies in attaining what is agreeable and averting what is disagreeable®. The
author of the Nyaya-bhgya sheds further light in this connection.  While
spenking of the cause of the eoycle of rebirthy he states that from falee
concaption of objects there arise inclination towards what appears to ba
agrecable and disinelination t::ﬂ;m-;]a what appears to be disagreeable, These
inelinations and disinclinations give rise to falsehood, malice, delusion, greed
and such other defilements as incite the individunl to undertake various sorts
of endenvonrs, numbering twenty in all—ten pions and ten vicious: Of these,
the pious endeavours lead to the acquisition of merit and the vieious ones
to that of demerit. He further states that ‘wsf’ in this system means merit

1 rfedmatmae:’, NS L i 17,

9 ‘qudwregan 2w, ihid L i 18, Also see the Blagya—9mai
R e wadaba QX O AT,

5 ggdwfagd FA9T T g, abid L i. 24, Also see the
Bhagya—3R5415%% wEsy d1 ErETOAEAgRR S
et (Gl ety T 3R s TeiE, i
sqasraeasatsffEaT 1 Op. RagmRAIE W, ANEERTIEE] =
of the passage quoted above from the Yultidipila.
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“and ‘demerite.  Though it constitutes the means of aseqniring merit and
- demerit, =till the means and the end are not to be treated here as différent.
This he'explains by the analogy of the expression = § sifem; srar:’'  where
food itself is equated to life, though nctoally spesking, the former
constitutes the means of sustaining life. This endeavour or initiative to
work is the canse of higher or lower birth, From birth proceeds misery.
! He then summarises his statements and says that false congeption, defile-
ments, endeavour, birth and misery in their uninterrapted conrse consitute
what is known to be the eyele of rebirth. _
( TEmEAsEEEEeY  TFT: AfEEey B:  TEENE STEe AT
f-mw A wEla | D wge: witn sedwEr ferdafiftnams,
IEIsEATRIEEAIsEE T, Aaar 9w el sitasaaf ) 8 afiew
fadiE 1 WY gw—adin  TW At sReorm, = s Rd
@A, AE AR AW AR &4 adim ) @ safee sivl safe-
AT, FNSHEAL: q— % ¥ wiv: a of & o gheaenta-
gfsEa 5 S SO | w90 99 JiktEagEa Rl ngaE:, afag wf
T | W g SEEERTE e fer, a oft ) A o feerdr goae

wi #f=3%N uadwEn sFn i —N. B i 2 ):

By eomparing this conception of ‘¥’ of the Nyava system with that
of the Yuktidipikii, the difference appears to be slight Acsording to the
‘anelent tenchars of Nyfiya, ‘a8’ refers to merit and demerit - Bat Simkhya
poes n step further.  According to this system, the entire set of ‘wramd’
comprising not only merit and demerit but all the cight aspeets of duddhs
a3 well us their consequences are referred to by ‘wefa’.

The author of the Yoga-bhiisya also_ ‘pays due attention to ‘endeavour’
ita cause and  after-offect. Speaking of the cause of the eycla of rebirth, he
states that merit gives rise to happiness and demerit to misery.  From
happiness comes passion nnd from misery aversion. These are followed by

" endeavour (¥7%) 'as a consequence of which the individual takes up some

1 “w@" does not practieally differ from "wefa’. In the Vaifesika system,
it is readas synonymous with ‘dow’ aud ‘swmrs’. It therefore
means ‘effort' , endeavour or “nspiration’. It istwo-fold—one spring-
ing from the vital energy und the other from desire or aversion.

_The former regnlates the vital breath at the time of slesp. The
Intter constitutes the means of attaining what is agresable and
averting what is disagreeable. It also balanees the physical body.
( waa: dver gwry 57 gatar | ® R Swrgdy eegrengisy @ -
g gER MOTOEEEETE:... vy FearfeanfiefoproRmie meve
W9, TOrfasmws—Prajastapada’s ﬁxnﬂﬂiﬁnn of grayvaina ). TFor
‘wremgawas’, see Yublidipika, p. 127/10-15.
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* initiative sither by mind or speech or body, and thereby favours or injures
others. Then again follow in their eyelic order merit and demerit, happiness
and misery, passion and aversion, and so on. Thus revolves the six-spoked _
wheel of rebirth whose driver is false coneeption—the root eause of all
afflictions (iv. 11).

( Wi SERTAR KW | EE R R qUETElA AAEl A1 WA
eReqwr: GTREIWEEERT At am Rl gemad wRaRf aee vl
SERERT | wE = AT T g adEIEEm B 1)

In the Caraka-samhiti also it is stated that delusion, desire and aver-
aion work at the root of all initintives ( AresgEasa wm wei, farira, v. 12).
It is further stated in this connection that as long as the individoal abides
within the fold of defilements, he eannot transcend “w¥fm’—the root canse of
all sins and sufferings. It is ‘Tarfa’ or abstention from all egoistic endeavours
that brings out perfect bliss.

In the B. (ita, ‘gafn’ is not equated to "wits’ as done in the Nyiya
system, Both the terms find their place in their sequential order in the
following couplet (xiv. 12): |

Fr: wEfaCEed: FAmad: 9 |
eI AR AT WO

Greed, impulsion, initiative of actions, unrest ond desire—all these
spring up when rafas increases. Here ‘waf' means ipetos to action ;
it is the foree of desire which motives all personal initiatives. The ecntral
interest of the Gita lies in depicting the fact that the pure self is not azso-
cinted with any work ; nor it makes any scheme or project-  All egoistic
commenocenients and their nccessories originate from the rizing rajas. He
who initiates no action, but #eaves all works to be accomplished by the
gunas of prakrls, is said to have franscended the gunas (saiyafea qewts;
g 993, xiv. 25).

Trom the evidence of the Gitd, we know that action and its various
aceessorics formed an important topie of discussion in the ancient literature
of Samkhya, Thus states the Tord (xviii. 13-15) —Here from me, oh
mighty armed, the five causes that are stated in the Siimkhyna system (sl
gar® awifn) to be indispensable for the gecomplishment of all sorts of
actions. These five are the Physical body, the agent, the various organs and
other instruments, various sorts of efforts and destiny. Whatever action,
whether just or unjust, man undertalkes by means of his body, specchs o mind,
these five are the indispensable rquisites. ( P iarewaifady w5 RRA ARG

_ITIH‘ BB OR -["*‘}‘%J: _H%,._iﬂ"}!___@b_llmf 1 2 ‘per FfeeieelEre’

1. safedmafedoen:, NS L 17; also, Wiy FEREH
T e R A R e e NY A s 1

= EI" % AR T FIEsmREEpn R rpEIeir]
Y—39
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These conplets have been already referred to in the couree of discussing

_the karma-yonss (pp. 276-277). Gitd’s interest lies here in pointing out

the fact that the pure self is undefiled ; it does not take np any initintive
of sction which proeeeds from the Funas. He who is of perverted intelli-
gence looks upon the pure self as the doer,

We-have traversed n long way off in the course of elncidating
the brief statement of the Yuktidipika. The view point of Samkhya
lies in pointing out the fact that the tendeney of all the manifested
entities is to proceed ultimately towards the acquisition of merit,
demerit, and the like. This is what is meant by ‘Sa%& ngfer.,
Evidently, this culminates in ‘¥,

Tet us now turn our attention towards the result ofthe evolved.
This result, as we know from the statement of the Y uktidipiki,
is two-fold, visible as well as invisible. ~Of these, the visible rvesult
comprises achievement, “contentment, disability and wrong notion,
All these constitute what is called ‘gegmedi’. The invisible result
lies in reaping the harvest of karman during the cycle of rebirth.

The relation of ‘08f’ and ‘&8’ deserves special attention. In
the Nyiya system "%’ is defined to be the outcome of initiatives and
defilements ; it means experience of happiness and misery'. The
Samkhya authorities also more or less advocate the same view,
But the whole thing is viewed by them on the basis of their
dootrine of cansality. According to them, the result does not
constitute an entirely new phenomenon ; it is already existent in
the vyakia which is characterized by pleasure, pain and delusion.
The efficient caunses in the shape of merit, demerit, and the like
that owe their origin to ‘mgfa, only help to manifest the
result lying alveady in its dormant state in the uvyakta or the
evolved. Tn other words, these constitite means that help to
bring the latent result into its present state ; these do not generate
something new”. Likewise, ‘resnlt’ also in its turn constitutes that

1 ‘gufedumfralsd: Gam’, NS, Lio2o; also see the Bhasye—'gug@-
Fig e . -

2 See, wyw TwE frfed aMAEISE  Au Agatoed, faw T Afefeee
fiwaas wxd, myrgeaf, Y. A4 iv. 1z,
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with a view to which appropriate merit, demerit and the like are
- brought about, meaning thereby that these are also present and not
produced. Both the means and the vesult follow a sequential order?,

We have thus made an attempt to show the connecting link
between the bhavas and ‘mﬂ’, and in this connection we
have spared no pains to tap the different sources. Of the bhavas,
itis ignorance which acting in association with demerit, attach-
ment and lack of power gives rise to wrong notion or error.
Similarly, lack of power in association with demerit, ignorance
and attachment gives rise to disability of the organs. Merit and
spiritual power acting in subservience to dispassion generate content-
ment. And finally it is wisdom which exclusively gives rise to
achievement. Of these, it is achievement or siddhi that leads the
sndividual towards liberation, while evror and the like only create
obstacles to its attainment.

" An interesting account of this four-fold ‘e’ has  been
farnished by the author of the Yuktidipiki. In course of
snggesting various etymological meaning of the expression ‘Y,
he finally states that it is called so because it resnits from special
deliberation (3ra FEFF: &¥: GeAERT, Zeqa® &%), He then

goes to substantiate his view by thé following quotation
112/9-16) from Sasgra—an ancient authoritative text of
.

Iy — L B o I L
L s e e L R
W Frewata, o o W =9 T At | AT TEgeIaEat
S o | GEwy @ g 3R, wse R
oW | Heacaea Atvaa a6 | sy AdEAEEEl AT AR |
egcgeqsy AR FALACHA A | mAsAsTEEEEE g |
S———EL S e T ArdaeT, HAETE:
gearea: fagrenata |”

3 See, gu g WA 9N WEURATGSIE, A wyafama;, Y. BA IV. 11,
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P Mahatmya-Sarira, as it is clear from the concluding portion of

h; the passage, refers here to Brahman or Hiranyagarbha, the lord
“"of the universe. Having derived his physical body well
Aniequipped with the organs ( weqmerdsol ) from prakyli  at the
aw beginning of a eycle of creation, he found himself alone. He then
swithought within himself—*Let me procreate progenies that will
-daserve my purpose, and will also feel for myself as well as_for
~onothers”. Thus being called up by his power of will, there appeared
sonfive gods indulging in extreme famas. But he could not rest
bacontent by their evolution. So there appeaved another batch of
-jndwenty-sight dominating in famas. He was not satisfied even
ot awith them, Then appeared another batch of nine dominating in-
oil) shttva,  Still be could not think himself successful. And finally,
otpsthere appeared another batch of eight dominating in vajos. In
this way , these four batches became manifested at the call of
ooBrahman.  As this type of creation proceeds from power of will,
jo Seqibis called weggadl. Tt should be always remembered that
hgperding to Simkhya, the Lord Brahman or such other snpreme
[ﬂ;:,ﬂq;;snnnlity cannot direetly create anything. Whatever is called
e WD,y such a personality to come into existence is readily generated
by the prakrti from the background. The four batches of gods
noLElere to five erroneous conceptions, twenty-eight disabilities
- gFﬂm organs, nine contentments and ®ight achievements. Buch a
type of creation is also deseribed in some of the Purinas®.
"FIFREE '
s e F}J For Mahatmya-Sarira, see above p. 222. =
o 3 See the following couplets of the Vayu-Purina (vi. 35-64) i—
T ¥ an wEspEEE, Reghif: gen )
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The different kinds of ‘@@& or streams occurring in the
passage nbed some clarification. In this connection it is stated in
the Yuktidipika ( p. 165/14-15) that ‘?rﬁiﬁﬁﬁf abounds in saffva,
‘eratmEE in rajos, ‘FrwgEa’ and ‘gERREE in tamas, This
is also corroborated by the acecount of the Vayu-Purfina and
Markandeya as referred to above. The main difference in every
case is thus brought ont by the prevailing gind. The entire
hiological order of creation is classified into four heads according
to difference of srofas. The etymological meaning of the expression
‘gEaeEa’ cannot be precisely stated. TIn this connection it is
stated in the Vayu-Purana (vi. 39-40) that intellect and
other  principal organs {gwﬁ goomta ) of the beings
belonging to this srotas are totally enveloped by darkness,
These are like burning lamps inside a jar. So these cannot manifest
themselves at all. This is why plants and such other immobiles

e Hg gfasdEnit SO T )

AR EaArmAl S g SR o
TS T TE T AW I |
sl Sisd AR (@ars 1) SIsEEEEE o
g RdgalaEa: WA
aAIAEETR B wYEIES: WAl |
Iy ¥ ﬁg;[mmﬁrﬁlmﬁm I
Pdes g 78] ¥ i A

sgE WEEEA AgrAaiaEE: |

uHE YRR HaT AT

o) = AcErTa ani hEEa w#8e
s e 64 s 4 gE

e, s g pagaEm: 9§ T=qxy **

FeaTagiE Twl 3 =g T
g 7 FARATAI: § TEAL 0
aqNA AR Y91 Zaaaeg § WA
aqsqEEEE % gua: I g A0 :
For similar deseription, also see Mirkapdeya-Purans, 47, 14-35.
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are included within this particular srotas.  The five kinds of
AT’ are innate in this degreaded order of creation  Animals,
birds and reptiles are classified under ‘ﬁlﬂﬁ"ﬁ‘ﬂ Here also
the element. of tamas.is predominant.  But it is not so intense as
in the immobiles. Different kinds of organic disabilities are innate
in them. The trend of the stream of their life is horizontal ( ﬁlﬂ%
gsad ). This speaks of the fact that the movement of their inner
life is neither upward nor downward; for no merit and demerit
can be acquired in these lives. Under m;aé’ma come the goda
The trend of their stream of life is upward (Wﬂ'ﬂﬁlﬁ)
they always aspire after heaven. Here the element of.aattm
is predominant. Different kinds of contentment are innate in
them. Lastly, mankind is classified under ‘atwEaa.  The
trend of their stream of life is downward. Here the element of
rajas is predominant. Achievement is possible only in these lives.
Nothing more can be known of the different kinds of sr thh

* {rom the existing texts of Samkhya. Of the four-fold ‘TeTrE
it is siddhi which alone leads an individual towards liberation.
It can be attained by human beings only. And even of them, an
infinitesimal fraction is fit to pursue its course. Though the current
of siddhi is perpetually flowing from prakzéi which is its fountain
source, still its flow is obstructed by the remaining three other
aspects of ‘gerray.  This is why siddhi is not possible in all the
orders of creation. Thus states ‘the author of the Yukti-dipika '

(p*163/4-9) :—“Freamaeenty s, fafeaie Frriafegaie-
geam gamsaratetar | Bean e ey, 3 & gEaEEE!
fadaaa: | m%ﬁma. 3 & fseeasearaE: | g8day.

1 The dlﬁ:‘&"ﬂqt kmds of sroe’m are also referred to in the dialogue
between Janaka and Yajiavalkya occurring in the Moksadharma
section of the Mbk. (xii, 310. 23°24). But ‘geg@ias does not find its
place there, Again, in the Apugita section, description is made of
the three kinds of srofas. These are :—(1) waEm@iag, (2) WAiHE1G,
and (3) swsag, Of these, waFEad includes plants, ammals
birds, reptiles, worms, insects and even men who are naturally
dumb, deaf, blind or suffering from any other organic defect (Mbh.
xiv, 36. 25). ;
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gARiTE TGRRAIN: | MIgureTAtTS: SfegeTeA: | FEAT & 0T
TG S | ARl SEAEEAy, Reamfghh:
afdgeawa g 7 |aai @dar fafglafy”,

Now, siddhi is stated to be eight-fold, It comprises :—
(1) reasoning, (2) oral instruction from the - preceptor,
(3) study of philosopical texts, (4,5 & 6) suppression : of
three-fold misery, (7) acquisition: of friends for guidance
towards spiritual upliftments and (8) purification? to be attained
by discriminative knowledge.  All these rvesult from wisdom.
So none of these can be attained by those who indulge in erro-
neous views,  Consequently there cannot be any - siddhi in
the world of immobiles where ‘T9d%’ is innate.

Similarly, the twenty eight disabilities also obstruct siddhi.
Now, if we turn our attention to the eight ' siddhis " as
enumerated above, it becomes evident that - these specially.
depend upon hearing, reasoning, concentration of mind, grasping
and pursuing some rules of conduct and discipline.  So
these cannot be practised by those who suffer from organic -
incapacities. Then again, the highest siddhi rests upon
discriminative knowledge. This is possible only when the buddhi
veaches the highest degree of development. Such a stage cannot
be attained by those who suffer from intellectual incapacities ;
such beings are always carried awdy by the current of tamas, agd
qconsequently their intellect remains blunt for ever. This being
the case, no siddhi can be expected in animals, birds and such
other lower lives indulging in famas. These are naturally
equipped with dull organs and stupified intellect.

a»
Likewise, the nine tustis, four internal and five external, are

also looked upon by the wise ‘as barriers to siddhi. Of these,
the first four rest upon the belief that liberation can be attained
through the grace of praketi, asceticism, time or good
ck. The external five depend upon the renunciation of
the sensations of colour, taste, odour, touch and sound.

1 ‘zrag fagdiseln  Here 'z’ does not mean ‘charity’. It is derived from
the root 3¢ W44, and hence means ‘purification’.
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This absence of attachment to scnse data arises due
to the defects involved in their earning, saving, wastage,
enjoyment and killing. The gods and some yogins generally rejoice
in these lustis. They think that the highest end can be attained by
depending entirely upon them, and so they do not care to acguire
discriminative knowledge by which the purusa can be differen-
tiated from the praketi. The result is that they remain absorbed
in one or other of the eight prakytis for a certain period and when
the time limit is exhausted they are turned out of their celestial
abodes, and are forced again to share the miseries of the world,
This being the case, siddhi cannot be expected even in gods, demi-
gods and such other higher lives as naturally rejoice in content~
ments.  Consequently, liberation is beyond the reach of
even the heavenly bodies. The value of siddhi is much
higher than that of fusti. Now, fushi isto rest content with
less than what ought to be achieved ; siddhi, on the otherband, lies
in achieving the desired end. Again, the former proceeds from
dispassion, while the latter does so from wisdom. And it is
wisdom throngh which final release can be attained.

Human beings are best soited for practising siddhi, They
occupy the middle plane where the rajas element is predominant,
Now, it is well known'to the students of Samkhya that all activi-
ties proceed from rajas, Siddhi, also depends upon pursuing
somé regulated course of activity. So the vajas element cannot be
totally neglected by those who intend to proceed along the path of
giddhi, Then again, speaking with reference to siddhi, the value
of the physical body of a human being is immense ; it is really an
asset, Here all tht organs can funetion equally. So the question
of organic disability which obstructs siddlhi does not naturally
avise here. Further, the migrants who are placed in the
higher and the lower planes of existence are naturally provided
with a “IFRE which speaks of the fact that their physical bodies

are specially suited for enjoying the fruits of merits and demerits
aequired in their previous lives. These bodies are not capable of

- - m . - -
undertaking any such new activity as will yield furtherveswitis to
. —owem aoasd bue FefEe 0F Joot ad!
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" be enjoyed in future. But the case is otherwise with respect to
human beings occupying the middle plane. They “aquire a ‘HHYE
which is distinet from the “TWiRE as mentioned above. Their
physical bodies are not only capable of enjoying the fruits
of their past deeds, but also are fit to pursue new course
of karmam whose harvestis to be reaped later on. All other
beings occupying higher or lower planes of existence are naturally
deprived of this privilege. Now, if an individual is really bent upon
achieving siddhi, he can conquer. all the obstacles that may stand
in his way- In order to achieve thatend, his first duty should
be to divert his downward course of activity towards some higher
end. He should no longer hanker after the reward of his own
karman. He should take up such course of activities as may help
to open the barricaded door of wisdom. In this way he is sure
to achieve different siddhis one by one. And finally with
the appearance of discriminative wisdom, he attains supreme per-
fection that brings out complete and final suppression of the
three-fold misery.

Tt has been already pointed out above that erroneous notion,
organic disability and contentment are impediments to siddhi
Conversely, these three impediments also are undermined at the
rise of siddhi. Now, siddhi starts from ‘reasoning’ (¥%). And
correct reasoning is possible pnly when the mind is keen to find
out the truth whatever that truth may be. The mind at this
stage should be absolutely free from any bias. Such is the mind
of the true philosopher. His mind approaches all objects . without
being obscured by any emotion. His only aim is to attain correct
knowledge of the objects. The result is that erroneous notion
begins to vanish gradually. i

Even such a mind is not always free from error, because it
has to depend upon the sense-organs for, the supply of the premi-
ses. It has no other avenue to derive knowledge. If the defective
sense-organ offers a wrong premise, then the conclusion cannot be
right however acute the reasoning may be. Then again, what will
the reasoning mind alone do if the disabled organ fails to offer any
premise at all ? In that case no knowledge can be acquired. This

Y—40
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dependence upon the organs can be averted if the mind attains
further liberation. When that stage is attained, it no longer needs
the services of the sense-organs. It then knows everything
directly. Such is the mind of the seer. Tt is superior to that of
the philosopher. One knows everything by intuitive wisdom, while
the other knows by reasoning. The mind of the seer is purged of all
impurities ; it is evershining and is unbounded like the sky
(gfzga<d fg weawwmFem, Y. Bh. i. 36). All knowables whe-
ther past, present, future, distant, near, intercepted, subtle or gross
are reflected herein. Wisdom attained at this stage always bears
truth ; there is not even a trace of falsehood in it ( =RawQ a3 957,
Y. S. 1. 48). It refers to particulars, and so itis distinct from
inferential and. verbal cognitions which have got only the generals
for their objects ( FaFAFIERARARETT fdarelan, Y. S. i 49).
This stage is attained only when discriminative wisdom prevails.
It is the highest siddhi. Cognition derived at this stage is
intuitional ; its sphere extends everywhere; it operates under
all circumstances ; it produces knowledge of all objects simulta-
neously (a1 qafaTd gaurasaTERaty Rass o9g, Y. S. iii. 55).
When this siddhi is achieved erroneous notions are automatically
vanquished like the nocturnal darkness by the rising sun. Organic
disabilities also can no longer create any obstruction at this stage.
For, the mind then knows everythmg by intuition, it no longer
needs the assistance of the organs, hen such a stageis achieved,
liberation becomes imminent. Having attained this stage, the
individual no lounger rejoices even in different contentments. Thus
from the dialogue of Avatya and Jaigisavya as found in the Yoga-
bhasya (iii. 18), we know that even the mastery over the praksti
which forms the highest form of contentment is placed to the
credit of pain by the wise. The joy ‘of contentment is invaluable
only in’comparison with the pleasures of sensation. Compared to
the bliss of liberation it is nothing but pain only. Briefly speaking,
if the current of siddli finds a channel to flow, the three other
currents of wrong notion, organic disability and contentment are
automatically dried up. The individual then fréely moves w:thout
being touched by pleasures and pains of the world,

-
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PURUSA

Purhisa of Samkhya constitutes nothing but pure conscious-
iess. It is the soul of all living heings. Tt is that principle which
breathes life into matter. It is postulated to aceount for the intetlli-
- gent order of the manifested entities, and also to account for the
subjective aspect of reality. It is pure, undefiled, uncaused, eternal,
immutable, inactive, unqualified, and without any part. It is the
silent spectator of the workings of pralyti. Ordinarily it finds
expression in a physical body having life in it. The difference in
the degree of expression is due to the nature of the physical body
which constitutes its substratum. It i= obscure in the world of
plants and resplendent in the superior order of beings.

Iévarakrsna and his commentators advance the following
arguments in support of the existence of purusa (k& 17). (1)
Since all composite bodies are for the use of some one other than
themselves, so purusaexists. For instance, a bed which forms an
assemblage of pillow, blanket, mosquitocurtain and such other
things, is meant for the purpose of some one who sleeps upon it.
Similarly, the physical body consisting of the organs and the ele
ments is a composite one and as such it is meant for the sake of
some one who is nobody but purusa. The fact is that the products
of the yunas are not for their own sake ; tl;ey are to serve the
purpose of something other than  themselves. (2) Since
all manifestations of prakyfi are objects forming different
permutations and combinations of the gunas, there must be
a subjeet, a knower of these manifestations, who should be devoid
of the gunas. (3) Since there must be a presiding entity for which
prakrti produces this variegated universe, and thut is no other but
purusa., (4) Since there must be some one to enjﬂv the products
of prakyti which are either apreeable or disagreeable, and that
is none but purusa who exists for the sake of enjoying them.
(5) Since there is a tendency towards liberation, purusa must exist.
Now, liberation consistz of the absolute and final cessation of pain,
and as such it eannot be attained by buddii, whamlbara and such
other principles fo= the simple reason that they by their very nature
contain pain as one of their integral components and so there is no
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chance on their part to be absolved of their constituent. The con= -

clusion is therefore that there must be some entity bther than
buddhi and such other products of prakyti that is capable of
attaining liberation, and this is no other but purnga, By these sets

of arguments, Iévarakrspa and his commentators go to establish

puruga as distinet from prokbpti and its products.

Pataiijali and specially the author of the Yogabhisya ave

also found to marshall similar arguments against the Buddhists
who are not prepared to maintain the separate existence of the self
apart from the mind (cilfa ). Thus it is argued in the Yogasitra'
(iv. 24) that the mind® diversified with innumerable impressions
of karman exists for the sake of some one other than itself
because it is a compozite body and as such it works in assoeiation
with others. Here the author of the BhAsya states that just as
a house which has been brought into existence by various materials
put together is for the sake of another who dwells in it, so also
the mind diversified with innumerable impressions is possesed of
aggregates and as such it eannot exist for its own sake. The fact is
that the mental phenomena of pleasure and pain do not exist
for their own sake, nor does knowledge which also is an
aspect of the thinking faculty exist for its own interest ; all these
serve the purpose of another who is none but puruvea. Tt is he
who experiences the pleasurable angl painful cognitions presented
by the mind. Similarly, knowledge % also meant for his sake, for
it brings out his emancipation. In this way, the mind serves the
double purpose of puruga—one being enjoyment and the other
emancipation. It may, however, be argued that the mind also is for
the sake of another of the same nature. But this would ultimately
involve regressus ‘ad infinitum, All these can be avoided by
postulating the existence of puruga-who is not a composite body
and so does not function in assocviation with others, Hence it is

1 ‘srdemamammeaf oo dvamitEm |

2 Manas (mind) and c/#fa are not differeatiated in the Yoga-bhisya
(iv- 28). This view fully tallics with that-of Vindhyavasin accor-
ding to whom everything is experienced in the mind.
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* futile to maintain by reasé:-ning, however subtle it may be, that the
mind can he made to displace its everpresent cogniser, the purusa.
Briefly speaking, there exists a knower apart from the knowables,
a seer apart from the objects to be seen, an experiencer apart from
the cognitions to be experienced. But the Buddhists strive to
disregard altogether the separate existence of a knower or a seer
or an experiencer.  Their view is criticised in Y. 8. iv. 16-24,

The relation of purnsa with buddhi has been already treated
in detail (pp.- 185-180). Conjunetion of prakyti and purusa also
has been explained above (pp. 220-236), and in doing so seyeral
points as regards purusa have received our careful attention. One
important point in this connection now remains to be diseussed, and
this is plurality of purusi. From ecommon experience it is found
that the world is experienced by different beings in different
ways. The same element appears to be agreeable to one while it
turns to be disagreeable to another. This tends to sugpest that there
are many purugas, The following stock argument is avdanced in the
Samkhya texts in sapport of this doctrine of plurality, If there
were one and the same prrusa existing in all the bodies, then on
the birth of one all would be born, on the death of one all would
be dead. Then again, one becoming blind all wonld be blind, one
becoming mad, all wonld be mad, and s0 on. ~All these difficulties
can he averted by maintaiging plurality of puiusa,

However, these argﬂmeflta may appear to be sound at the
first instance. But if minutely examined, these cannot be said to be
based upon solid foundation. Such arguments may be applied
with reference to the empirical selves as are not still freed from the
chain of prakpti. Birth, death and disability of organs occur in the
kingdom of prakrti, but the pure self is not to be touched by them.
The difference among pure * selves cannot be established by these -
. lame arguments. Tt reminds us of the following observation made
by Varsaganya in refuation to the doctrine of plurality of prakyti:

“gitsrafewirgrEmRe  gerasem”. . Herein  the revered

Samkhya teacher goes to speak of the fact that there are no different

1 Quoted in the Yoga-bhasya iti 53 ; : also see above, p, 238 nfra,
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units of primordial prakiti as there cannot be observed any differ-
ence of form or of intervening space or of genus amog them ;
for the notion of distinction among several entities arises only
when oue or other of these differentiating factors exists. This very
argument can be equally applied against the doctrine of plurality of
puruge also. The notion of plurality must depend upon sowe
differentiating factor. But there cannot be any differenice of form
among several units of pure self ; nor can this difference be brought
out hy intervening space, for all selves are held to be ubiquitous s
nor can this distinction be brought out by difference in genus,
for all pure selves belong to one genus. Indeed, the ductrine
of plurality of purusais a drawback of the Samkhya system.

Misery and ifs source

Samkhya is a speculative science ; it aims at liberating
man from his worldly existence. In no other system
except Buddhism, does the pessimistic view of the universe
find such a distinet expression as in Samkhya. This system
secks to establish the fact that everything in the kingdom
of the gunas is painful. An object may appear to be pleasant
at the outset, but if it is perfectly analysed itis found that it
contains the seed t_}[ misery in its womb. When one enjoys an
object what happens ultimately is that the very experience creates
a burning desire for more with the vesult that instead of bringing
out gratification of the senses, it nnl;; adds fuel to the flame. And
whenever that desire is unfalfilled, as is often the case most likely,
it leads to uneasiness, disappointment and affliction. Even in the
course of enjoying ‘an object, there is always an apprehension of
some antagonistic clement that may disturb it, and so itis not
unalloyed. Then again, he who hankers after the objects of
pleasure cannot enjoy them without favouring some and afflicting
others. As a result of this he acquires merit and demerit, and
thereby adds more to his accumlated stock. Finally, all manifesta-
tions are the workings of the gumas which are hostile to one
another. So they cannot always afford pleasure to all. This

B is why Pataiijali emphatically states that all is atcounted to be pain
by the wise (ii.15). However, the ordinary people who are
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accustomed to get themselyes plunged into the whirl-pool of
metempsychosis are not so much affected by these painful objects.
But the case is otherwise with the wise man. He cannot endure
even the negligible fraction of misery. He is very sensitive.
This is why the anthor of the Yoga-bhisya compares him to an
eye-ball ( sifiquaseay & fgrL, 0. 15 ). Just as the eyeball
cannot folerate the touch of even a fine thread of wool, but the
coarser part of the body is very little affected by such a touch ;
such is the distinction existing between the wise and the common
people. This is why the wise man is very keento free himself
from all 2orts of sorrows and sufferings.

Pugugn is everpure and free, But it experiences misery due
to its conjunction with prakrti. So long as this conjunction
exists, it thinks itself to be one with pralelt and thereby attributes
to its own self miseries and such other properties which actually
belong to the latter. Just as the transparent erystal is contaminated
by the red Hower lying very close to it, similarly the puruge also
becomes contaminated by its close association with the pralyéi,
The cause of conjunction of these two distinet and separate prinei-
ples is ‘arfamr (nescience). Pataiijali defines it as ‘cognising the
non-eternal as the eternal, the impure as the pure, the painful as
the pleasant and the non-self as the self’ (Y. 8. ii. 5). Speaking
of its characteristic feature, the anthor of the Bhiisya observes that
it should be regarded as real (F&gHacd fy@am ). Tt is neither
valid cognition, nor absence of valid cognition ; it forms a kind
of knowledge which is opposed to right knowledge ( vawfamm
gl | AuIATATE:, g RfaedE amremiEt ).

Apidya is classified into five heads. These a®2ams (darkness), Ay
(delusion), weraty (deep delusion), aifew (gloom) and waarfaw (dark gloom).
Vicaspati attributes the doctrine of five-fold ewvsdya to Varsaganya
(7%, 47). lévarakrspa does not use the term ‘avidya’ anywhere in his
Karikia. In hiz opinion, bondage is brought out by ‘piparyaye’ (fvdarfead
wa: #G.44). It constitutes false eonception of a thing whose real form
does not correspond to such comception. Thus states Patanjali—‘feadd)
frgrapmagsanfase’ (X8, 1.8). It has also got five aspects (9w fagdaim, Ka.7),
and these fully eorrespond to those of goidya. This goes to show that the
two entities do not differ fundamentally. The author of the Yoga-blidisya also
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makes very little distinetion between avidya and vrparyaya. In ii. 24, he

pxplains avidyi a= potency which is left ot by false conception (wfEmi—
fugdgmeare®as:). Again in iv, 30, he explicitly states viparyaya as the cause
of worldly existence (Faiz fodd wow wreww ). Further interest is created in
ii. 28, where he states that it is ‘adariana’ (non-discrimination} that brings
out the conjunction of prakyfs and purusa. He opens here a symposium
to explain this ‘adarfana’, and in this conncetion he pntz forward
saveral alternative conceptions of the term as offered by diflerent anthori-
fes of Samkhya. However, all these conceptions form common ground
of the conjunetion of prakrii and purusa. Even Vitsyiyana aleo in his
Nyaya-bhiisya (IIL ii. 68) criticises this doctrine of adariena. It thus
goes to show that the doctrine found a promineut place in the circle
of the ancient teachers of Samkhya. Iivarakysna also hints at this doetrine
in one place (% z=Htfa gww, ki, 61). Thus we find that the cause of
conjunction iz somewhere stated to be geoidya, somewhere zigaryaya
and clsewhere adariana.  All these terms, however, differ very little
fundamontally.

This non-discriminative knowledge whether it is called
‘srfen or F4wA’ or ‘SR’ leads to the fatal confosion between

the self and the non-self. So long as this erroneous notion is not

removed by discriminative wisdom, liberation from the trap of

prakrti is beyond expectation.

Such a kind of error involves two entities. It arises due to
failure of noticing the distinction between them and thus virtvally
identifying one with the other. Bothethe enfities that are involved
here are reals, But it is their fancied relation which is erroneous.
This conception of error held by Samkhya is also referred to in
the Paficapadika-vivaraga®'. Errorisaleo explained in the Samkhya-
Siitra®, According to it the illusion of redness in the transparent
crystal involves jwo objects, the crystal and redness, Both of
these two are given there. But the relation between them is
fancied ; it is not given. Thus error involves what is given as well
as what is not. This is what is called ‘Tz@aEnfR’.

1 See, 'y waW awwEEE  meEwEaw =i dedew e, Sastrakara
here refers to Samkhya, and this can be kpown from the
" statement of the Tattva.dipana ‘mrmsica qrwﬂwn '— Brakmasiilra-
Sankarabhasyam, Calcutta Sanskrit Series, parl:l p. 166,

3 ‘wrwpEmT, V. 56,

4-‘
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Qeholars are generally of opinion that the early Samkhya advocated
senfr’, This view does not seem to be plausible as in the ecase of
‘sfa’ nothing of what was cognised before is sublated (#f@). The
school of Prabhakara in expounding this doctrine maintains that
further knowledge of the object involved in error does not supplant but
only supplements what is given before. But this view is not
whole-heartedly supported by the author of the Yoga-bhasya. Thus
in explaining ‘g7’ he states that false knowledge is sublated by
right one. This he illustrates by the case of the visual perception of two
moons which is contradicted by the right perception of one moon
(@@ s@i@a AAAGAICE TEH | AR aa—fezadw  aRwAtadzzida e sfa,
., Y. Bh.i.8). In explaining “¥z¥€7’ also, he resorts to this view. Here
also he is found to state that ‘diserimination eontradicts non-diserimination’
} (zimmzama wfasdifa, V.Bk.ii. 23). But in wifa, the previous knowledge

is only supplemented and not” contradicted by further knowledge.
F—Q’ However, some light may be obtained from his conception of ‘gfgar’
| where he is found to state that it constitutes 2 sort of knowledge which

is opposed to right kaowledge. Thus he states—aafaad SrrmAREa
Gi. 5). The term ‘fasda is significant here. It goes to indicate that
‘faqdawenfa has been advoecated in the Yoga-bhasya Further, it is interesting
to note that Udayana makes no distinetion between faudamrfd and FEgEfE,
. Thus he states in the Atmatattva-viveka—‘a=ifs fuadlanand #3fq stfw afaaf:,
smmrafafa @ 3afasr (pp. 662-663, Bibliotheca Indica edition). In
his Tatparya-pari$uddhi also he reiterates the same view by the following
line —vud fagy @& fndswawrenfaeatafa @ (p. 406, Bibliotheca Indica
edition). The fact is that the explanations of thege two Ahyatis may
differ in matters of detail, but éheir underlying principle is the same.
; However, the term (===raifa) 8oes not appear anywhere in the Nyaya-
32\%- bhasya or the Varttika. It first of all occurs in the Tatparya-tika of
Vacaspati. The author of the Samkhya-sutra does not go to any
extreme. He takes a synthetic attitude, and so he advoeates ‘gzaa wifa’.

Udayana also refers to such a view in his Tatparya-pariéuldhi, but he
totally disregards the same ( 8381 aw @ 7 AnfeamfTan, p. 413).
Iaberation

At the rise of discriminative wisdom, the paradox by which
purusa thinks itself to be one with prakrti comesto an end. But
mere glimpses of discrimination cannot wipe out the seed of misery
3 ;’for ever. In order to attain full freedom, its flow must be un-
" disturbed and shoudd admit of no intermission even for a moment

( Pawenfchren g Y. S i 96). The seven stages of
Y—41
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enlightenment are perceived at this state one after another. These
are as follows (Y. Bh.ii. 27): (1) Misery to be escaped
from has been known, and nothing further remains to be known -
of it ; (2) the cause of misery has dwindled away, and nothing
remains to be dwindled away of its (3) removal of misery
has been divectly perceived by means of inhibitive tranee ;
(4) the way to eseape misery by means of discriminative wisdom
has been contemplated. These four constitnte the freedom of
wisdom from external phenomena. The remaining three refer
to the freedom of the mind. These arve : (5) The buddhi has served
its final purpose ; (6) The gupas are hurriedly disappearing like
supportless blocks of stones rolling down from the mountain peak,
never to rise up aguin ; (7) being void of the gunas, puruga then
shines forth in its own lustre and hecomes stainless and isolated.

Bondage and liberatien actoally belong to buddhi, These
are only ascribed to the purusa who is without any attribute, just
as defeat and victory belonging to the soldiers are ascribed to
the king. But buddhi cannot be said to have attained
full liberation until it reaches the highest elevation. This
i8 possible only when there is non-attachment even to illumina-
tion of wisdom.  The result is that there arises a constant
flow of discrimingtion culminating in the trance known as
" (Y. S, iv. 29). By its attainment, the different kinds of
afflictions and the potentialities of good and bad actions are
uprooted for ever. Like seeds baked on fire, these are no longer
capable of sprouting up again, Pudihi at this state becomes purged
of all inpurities ; varions defilements and obscuring elements
existing therein are washed away by the incessent shower of the
undefiled water of "EI'HI'-'H’ It then becomes serene and tranquil
like a sea without any wave. Its range becomes unbounded.
Wisdom is then infinite. .And in comparison to this infinity, that
which is regarded as knowable by the ordinary people appears to
be most insignificant to the wise, just as the glowing worm in the
unbounded space. In this state, budihi shines like a trans-
parent mirror, but the owner cares very little (o see his face
reflected anymore upon i,
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This trance of ‘gHAT is most appraised in the system of
Patafijali.® This is the result of dispassion (3 ) of highest
order. 'This dispassion should not be confused with  the ordinary
one which refers to that state of mind when there arises aversion
towards the worldly.objects of enjoyment because of the defects

snvolved in their earning, saving, decaying, and the like. Such a

state of aversion results in ‘contentment’ ( gf&) which again in its
turn brings out absorption into the eight-fold prakgii for a
specified period ( doram gBfaea:, ki 45 ). This state also is
considered to be a sort of bondage, and it is what is called
‘mEfA=r. Tt is connected with the belief in one or other of the
cighl aspects of prokpti as the highest reality. Evidently, it is
ignorance which works at the root of such a kind of dispassion
and this is why it is not much estimated by ISvarakrspa and
his commentators. Real dispassion steps in when there
arises consciousness of freedom from attachment not only towards
worldly objects of enjoyment but also to spiritual ones, such as
heaven, abnormal power, absorption into prakrti and the like.
Such a stage is attained when the individnal by virtue of intellec-
tual entightenment becomes fully conscious of the defects of the
objects of the senses. But the highest order of dispassion prevails
when there is absolute non-attachment to the eftire kingdom of the
gunas, and such a state is :mhieved only when %hem arises a constant
flow of spiritual illumination &&d 9% Wﬁgﬁm,ﬁ’.&i- 16).
Evidently this refers to gu@m which arises due to aversion even to
intellectual enlightenment called  wisdom. ( s agEE: ) ;
for, wisdom also forms an aspect of buddlii and as sueh wvirtually
belongs to the province of the gunas, When such a =tage is attained
huddhi becomes absolutely taintless, It becomes minsely illuminated,
and nothing but spiritnal entightenment shines forth therein, At
the rise of such a type of dispassion, the blessed one reflects within

himself thus : “Whatever was to be obtained has been attained ;
the afflictions that should have dwindled have now dwindled ;
the closely inter-locked joints of the successive worldly existences
which 80 long remain unshattered involving death after birth

and birth after demth, have now been shattered” (ATd SToTrEd , &om:
Jaea: Bam:, oA figoual wadsAl FeafasogEiven fan o
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g g 5f—Y. Bh. i, 16), Really speaking, dispass‘ion 15 the
highest consummation that can be reached by wisdom, and isolation
is inseparably connected with it ( g U a'l:ﬂ'-‘F[, A
A Sawatut, ibid).

This superior order of dispassion is not referred to anywhere
in the Karikdi. However, the author of the Yuktidipika does not
leave it unnoticed. He speaks of two-fold dispassion, one ordinary
and the other uncommon. The former is nourished by ignorance,
and as such itis disregarded by those who strive to attain final
release. The latter is nourished by wisdom, and so it is highly
estimated. Thus he states—‘dispassion belonging to the wise,_ can
not bring out absorption into praksti ( afg sfadwrag s TEHeam,
p. 151/16 ), Otherwise, even that type of dispassion which is
innate with Kapila would also ultimately bring ont bondage, But
this is absurd.

Isvarakrsna holds wisdom to be the exclusive means of
liberation. Thus he states—‘prakrti binds herself by the seven
aspects and liberates herself by the one (k. 65). Evidently, this
one is no other but wisdom. By its constant culture, purusa can
realise the fact that he is not the empiric individual, that nothing
of the world of prakyti belongs to him and that he js distinet from
prakrti*,  This discrimination gives rise to pure and absolute
wisdom. Hearin ceases for ever the areative activity of prakvti
with reference to the particalar individual who has attained such
a stage. Purusa also at this stage becomes serene and tranquil.
Being aware of the fact that prakyti is not in a position to bind
bim farther, he beholds her with indifference.  Prakriti glso in
her turn realises that she has been understond by the purusa, and
50 becomes disinterested to him for ever. Speaking of her nature
it has been already pointed oub by the author of the
Karika that ‘pralyti is like a bashful maiden ; whenever she can
understand that she has heen seen by the purusa what happens
is that she ceases to expose herself anymore t5 his sight' (ka. 61).
1 See, ‘aife w & arew? (k3. 64). This s varionsly explained by different

commentators. The explanation oceurring in the Jayamangald has
been adopted here, :
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" Though their union does not break up forthwith even after the

T

\
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pool of existence.

attainment of discriminative wisdom, still there remains no possibi-
lity of furthér evolution,

The physical body of the individual continues to exist for
some time even after the attainment of this state. It is not forth-
with dissolved, Just as the potter’s wheel by reason of its acugired
velocity continues to revolve for some time even after finishing the
earthen pot, so also as long as the impressions left by previously
acquired werit and demerit are not completely exhausted the
individual has to retain his physieal body even after the attainment
of supreme perfection. This continuity of physical body fora

time is called ‘B9gfa’ in the Samkhya literetuve. It constitutes

one of the ten fundamental principles of Samkbya'. Afflictions
are uprooted at this stage, good or bad karman cease to operate
anylonger, and consquently the wize man becomes liberated at this
state even when alive ( smﬁfﬁﬁi EIEEE ﬁ'ﬂﬂ_\ﬁﬂ‘iﬁ watg, Y. Bl
iv. 80 ). Such a state is necessary for imparting perfect wisdom
to the seeking disciple. The person who has attained this state
is really fit to bea spiritual gnide. Otherwise, the process would
he the same when one blind man leads another blind man, and
consequently the result would be disappointing,

When the previous stock of merit and demerit is completely
exhausted and no trace ofsthem is lefl npon the buddhi; the
physical boody has got no necessity of retaining its existence any
longer. And with the separation of the physical body, the puirisa
attains final and absolute release, and never returns to the whirl-

| The author of the Jayamangaldi enumerate®tRese ten fundamental
principles by a quotation from someother carlier text of Simkhya.
Thus Le states :—79r 9% #y¥0—
sfigaRsaaaE yosdEAaEa g |
St BT see: g Rl gioe = Svafa:

Bat the author of this Samgraha ( compilation ) whom he refers fo ?

is not named anyghere. Paramdrtha also quotes this couplet in hia
Chinese yersion.

g
L
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Mandana 2240l

1 Madhava is also referred to by Karpaksgomin in his sub-commentary-
on the Pramana-viritika of Dharmakirti

See, “aw wtEmm{Ey AT

siefegrmwraass @wq, po 595, 4 21-2,—ed. Rahula Sankrityayans,

Allahabad, 1938.
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Manoratha 148, 152, 153nl

Nipirjuna 16202

Narada 129-30

Nirodhe Samhitda 70

Pada 57

Padakara 58

Paingirahasya-Brabmaga 10

Paifgi-upnisad 10

Pancidhikarana 131, 133-4, 179, 181,
185, 242, 289, 294, 206

Paficadikha 5, 89, 43, 81, 107, 118-6,
123, 128, 169 |

Fatanjali (differeat from the author
of the Yoga-siitra) 131, 133-4,
179, 181, 185, 241-2, 29)-8

Paramarsi 87, 222

Paramiirtha-Saptati 145, 147-8, 130,
152-3, 160, 281

Pirasari-ticthika 80

Pariisariya 80=81

Paratarya-Bhiksu-stitra 57n2, 81

Paurika 52n8, 131-2, 222, 224

Purana-Kassapa 82

Pythagoras 1

Raj 163

Rajacandrin 16302

Rajavarttika 117, 122, 162,

Rsabhesvara 131 ¢ e

Rudrila 144

Sadasivendra 170.

Samgrahn 144

Samgrahakara 326nl

Samkhya-dipika 162

Samkhya- kramadipika-vivarapam 170

Sumkhyn-pravacana 165

Vedania 33, 220n, 244

L : 94

Sankhya-siitra of Pafieadikbieirya {

116nl - q
Samkhya-varitika 163, €190
Sarvistivadins 94.5, 97-8, 992
Sastitantra 4, 13, 38, 40, 116-7, 123-7
Sastra 125-6, 307

¢astrakire 8200l

Satynsiddhi-4astra 0902 .-l
Bautrantikas 93-4, 98 -‘.
Spencer 237 o ;.';"
Sthavira- Vasubandha 153al '-1
Sthiramati 155 N

Ulaka 131

Vaibhisika 98-8

Vaisesikn 75, 100, 102, 158, 252

Virsaganya 23, 108, 115, 125.7,
131, 135, 137-9, 141, 173, 185,
189n2, 211, 228, 243, 317

Virsaganya-followers ( aiaen ) 98,
136-8, 140, 179, 181, 234, 253,
203-4

Vagtyayani 258n2, 259, 2600 #

Vadistha 47-53

Vasubandhn 99nl, 136, 145-8, 150
152-3, 159, 192

Vasubandhu-early 15301

Viblkasa 80

Vigrahariija Bhatta 157, 161nl

Vijiaptimatei-Sastea 153

Vindbyavisin 126, 137.8, 141-50,
154, 174-5, 179, 181-3, 188, 193, ¢
241, 248-9, 208-7, 316n2

?‘isuusuhnsrnniina 1



Vrddha-Parasara 80, 109
Visagapn ¥27-8
Visapanavire 137

Vyadi 142-4

Vynsa-Smrti 1

Yajnnvalkya 49-53, 85n1, 102

Yaugas 75

Yoga (Vaidegika) 74-5
Yogadarpana 134

Yogasastra 73
Yogastitra-bhasya-vivarana 165
Yuan-chwang 141, 152-3, 166

TECHNICAL TERMS AND EXPRESSIONS

Abhisamplava 104
'l' Adhvan 95

o« Adhyatma 189, 54
" Adhydtme=yoga 18, 32

Aharikara 13, 178-9, 22940, 250,
269

Alinga 51

Aniévara 656

Antarabhava 94

Anuminika 41

Anupiya 105

Anviksaki 41

Apann 267, 878

Apratibuddha 48-9

Adabda 16

Atman 35, 99, 102

Avifesa 104 g
Avividisi 274 s’

Avyakta 101-2, 259

Bhivas 296, 300

Blioza 158, 188-9, 23(

Bhutidi 240-2

Blntitman 35, 292

Bhutamatra 14

Boudage 233, 322

Brahmacakra 20

Brihman 25-8, 33, 38-0, 44, 106, 119
Brahmavihira 88

Buaddha 48-8

Baddhi 179, 181, 183-8, 251, 3923
Badhyamina 48.8 °

Y—43

Cathode ray 214

Coto-vimutti E7

Citta 81602

Congervation of energy 213-13
Daterminate perception 173
Dharmas 93-4, 198-200, 205-6, 260
Dharmin 94, 198-200, 205-6, 260
Dhrti 277

Dosa 22, 303

Eight-fold prakrti 42, 99, 101
Error 320

Evolution 229, 237-8

Externnl organs 179-80

Five subtle elements 249

Gross elemgnts 244-5

Gunas 93, 209, 214.5, 221
Immutable eternity 139, 264
Indeterminnte perception 173-4
Indriva-bhavana &0

Inference 189-02

Infra=atomic quantn 93
Intarnal organs 179-81

Tévara 28-9, 66-9

Kila 95,257 °

Karman 278-7

Karma-yonis 270-1, 275, 277, 308
Kasaya 122

Khyit.i 121, 821

Eramna 254

Esann 254

Ksetrajia 9-10, 35-6, 101



Mahat 2389 Sattva 35, 210

Mahatmya-$arira 222-6 Sense-organs 174-7

Mind 178, 31602 Sensory organs 178-80,%69 ’

Motor organs 178-80, 269 Siddhas 63, 67 -

Nirmana-citia 84, 111, 223, Siddhi 310-14

Nirmana-kaya 85, 223, 227 Space 254, 257

Organs of action 177 Subtle body 292, 295-300

Pagifia- vimntti 87 Svabhava 43

Parthenogenesis 281n2 Taijasa 240-1

Plurality of prakrti 222, 226, 228 Tamas 35, 210

Plurality of purusa 50, 53, 317-8 Tanmatras 36, 42, 242-5

Pradhana 16 Teleological 235

Prakrii 29-30, 36, 51, 101, 208, 216, Ten-membered reasoning 193
218-21, 229-38 Thirty-three fallacies 192

Prakrti-laya 34 Three-membered reasoning 192

Prakrta 223-4 Time 45,95, 120, 239, 254-6

Prakrta-mandala 117, 119, 121 Tusti 311-2, 323

Prana 266-7, 273 Twenty-sixth principle 47-51

Purusa 186-9, 229-36, 279, 315-19 vVaikarika 240-1

Rajas 35, 89, 210 Vaikrta 228

]'f{iéi 100-1 Vaikrta-mandala 117, 122

Sakti 119-20 Valid testimony 196

Samana 267-8, 274 Vairagya 121

Samkhya 2-3, 83 S Vidya 19

Samkhya 1-3 Vikalpa 255

Samsaya 104 Vigratyaya 104, 319-20

Sankhiya-dhamma 83nl , Al

Santabrahmavadins 27 Vitti 177,.180, 256

Sat-karya 196, 213 Vyakta 302-3

Sat-siddhi 284 Vyana 268-9, 274

ALPHABETICAL INDEX OF SANSKRIT TERMS AND EXPRESSIONS THAT APPEAR IN THE
* © BOOK IN DEVANAGARI SCRIPT

s@fa 321 sy 265-6

w23w 140, 320 - =gy 108 |

wsfamTay 233 y : sfram 224

wigmwad 283 wgafay 238, 251-2
wwwWage 141 wais-Ead 309-10
wEgTEta 321 wamafuE 98, 261, 263
sagisAafas 96 wfymr 319-21 e

w136 wfufafysr 270, 272
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wdq 190, P2
ﬂ;aqam 202-3, 205
=RzEy 280 £
wifdmfcagan 284n
sifagfes 181-2
SugFEETa 182, 308
IgM 265-6

= 9lag 309-10
sitgnifzsde 281
gzt 84
Fzafear 264

@ 262-4

sgfefy 111

sifa 249-50
fagmer 193

#Maa 265n1

N 2553

awen 302

a¥aEn 181-3

fadw -&a| 309-10

29 251
séafeara g7, 261, 263
WWRY 322-3

¥fa 270-1, 277

qEZy 22n3

T 252
gftam 258, 265n1
afcwrfufra 84
afcarfafimar 264
fagarsy 249
gies 269n2

. gEEq 191

WREEA 301-2, 307, 310
%9& 30401, 305n1

vafq 302-6

urdg 1871

[ xziv ]

My 265
qrares 269-70, 273
ey 176

WY 302-3, 306, 307n1
#w 26n1, 27n1-n6, 99, 107
wraufea_ g7

wiagh 301-2, 306
WA 95
wifawad 2989
AT 184, 222-3, 22402
q@rEla® 309, 31onI
Mfewsmie 22102
gafex 238, 251
guugfiaiF 261, 263
qqUGTAE 96
fawsd 301

fagda 319-19
fadaenfa 321
fafafzar 270, 272
fafts 238, 248

48 190, 192

asa 181-3, 185
Favndc 289

[ 265-6

fgag 191.2

qwfa 325

wgfefy 279, 281, 284, 287-9, 294, 301
migats 288
sqwIasTE 260n
szgq@Efa 320-21
gHT 265-7

., Samawfew 74 |

W 249-50

sia"  248-50
gEwdlge 191

9" 249-50

deefads 238

si@gEg 2

atfefgs 181-4, 22502, 80
WHEAlR 234

w|sy 248, 251
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Additions and Corrections »
Printed Page Read
samkhya 2 samkhya
mahan-atman 15 & 16 mahadatman
Javala 37 Jabala
Svet. Tp? 40 Svet. Up?
XII. 209 43 XII. 219
See p. 4501 see p, 128
see pp. 77. 57n2 see pp. 80-81 -
Bibhasa 8o Vibhasa
1bid 84n1 Keith, Samkkya System
inexplainable 95 inexplicable
descrimination 104 discrimination
The Yukti-dipika 130 " e author of the
Yukti-dipika
pertaing 139 pertaining "
than in the 147 than the
(p.39) 149 (p-24)
Monoratha 152 Manoratha
is made of 153 & 193 is made to .
Udayana in his commentary Vardhamana in’ his
on the same 163 Pari$uddhi-Prakasa
. B (p-671 Bib. Ind.edition) /
L 6 LI LIS |
external organs 177 (paragraph 2) sensory organs
TawTR 181 aaamR

means end and
and Brahman is not even

216 (infra) means and end

and except in Ka, 54,

mentioned anywhere;in it. 225, /. 7 Brahman is not else: |
where mentioned in it. |

carcastical 231 sarcastical
samina ’ 273 (infra) apiina ‘
vyina 274 (supra) samiina |
!

N. B. The following two sentences appearing respectively in pp. 157,71 &
163,n2 are to be deleted :

(i) For further about this Ms,, see appendix. e (ii) An account of the
said Ms, is furnished in the Journal of the Vargiya Sahitya Parisat.

L4
e
.
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