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INTRODUCTION
I. The Origin of Philosophical Enquiry

In this world, the end of all activity is happiness. No-
body even in his imagination likes to suffer pain even for a
moment. Even those who commit suicide do so only when
they are sorely disgusted with the pains inherent in Sarhsara.
Truly has it been said by our elders, ‘* Every one desists
from pain ; every one desires happiness.” But what happi-
ness is cannot be very well explained by those who lack
philosophical insight. The enjoyment of sense-objects which
people resort to as ‘ pleasure " day and night and for which
they put forth their utmost effort is considered by philoso-
phers as entirely undesirable, mixed as it is always with pain.
So the wise leave all worldly enjoyments even as one does
honey mixed with poison and seek the hlghest end of human
existence which alone leads to final and absolute happiness;
and after they have attained it for themselves, they are moved

+* with pity for the creatures quivering in the well of miseries

and for their good they apply themselves to the propagation
of the truth attained. Thus do the wise explain the Origin
of Philosophical Enquiry.

II. The Significance of Samkhya Philosophy

Of all the philosophical systems, Samkhya has been
considered by all to be the most ancient. Nobody can gain-
say the fact that this occupies a prominent place in all the
S'astras, since this is either supported or controverted by
every philosophical system. Therefore, the importance of
this S'astra is recognised by all the systems. S’ankaracarya
says—"* The doctrine, moreover, stands somewhat near to
the Vedanta doctrine since, like the latter, it admits the non-
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difference of cause and effect, and it, moreover,—has b;::}t:
accepted by some of the authors of the Dharma-s}t:tras,tsken
as Devala, and so on. For all these reasons we “a\(fes ; c
special trouble to refute the pradhﬁna_docitrme. . .d—.-.
XXXIV, p. 289). So also in the Mahak:h.arata we rea
* There is no knowledge like that of Samkhya, no pé)z/v?-r
like that of Yoga. You should ha\.r’e no dc?ubt as to Sam-
khya being the highest knowledge. " (S ant.l. 316, 2 ).. ;
- Though the use of the w?rd Sﬁﬁzkhyq is found first of a ,
in the S'vet. Up.—aTHITI H\'@ﬁ’ﬂf.ﬁﬂw etc., (dVl, 133, y}fe
Sarikhya reflections are found even in .th§ Rg}re 1? agl_ :.
other Upanisads. This proves 'the antiquity of this S'astra.
This will be made clear in detail further 01.1. ;
Samkhya is derived {rom the \tvor.d samkhya. The wcg'f
samkhyd is used in the sense of thinking and counting. / .
gt deqrt Aaon’” (Amara L V. 3). Thinking ngaé 1{?
with reference to basic principles or .kr}owledgedo : ekt..
Counting refers to the twenty-four principles an l)as a l;
atusti, etc. The double implication of the w_or:d }l:as een se -
forth by Vijnanabhiksu inf his p}:‘efia\;:ue)hto Sanikhya-pravaca
asya, by a quotation from the —
neblieye. b S g@i AFIq AT 9Fd 9 “wi' }
aeai 9 SgETed aied ghaad || .
So, Samkhya means knowledge of Self througl_l. ;:hg t
discrimination. Garbe is of opinion that .the wzl)r'd Sam thya
was originally used in the sense c_>f coun.tmg, and it was \ Zr;
applied to the system of Kapila v.vh.lch i:nume{::xtes t Sep
principles. ( For details and the opinion of Jac? i, see S. th
p. 189, 2n. and pp. 190-191). Jayacanc.lr? S'arma says \}/:n :
regard to Samkhya in Sarhskrta-Candfz{ea, a magazine W l'ih
became defunct long ago, that the Samkhya is tawny, wit
deep-brown face, and has a big belly. .He has E. .rosa(r% dm
his hand and a staff, and keeps long nails and hair. i-

purana quoted. VII of 1821 S'aka,.Vol. 1 and 2, p.8).  Really
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-speaking, since the word Kapila stands both for a particular
colour and for the founder of Samkhya Philosophy, therefore,
owing to the similarity of word the writer of the Purana has
indulged in conjectures of his own. It appears that the
writer of the Purana at the time of writing happened to see

'some sage with tawny face and corpulent body and was led
to describe his form and colour.

Some scholars, seeing the rejection of l$vara in the
Samkhya-system, have maintained that it is vedaviruddha or
opposed to S'ruti (S. S., p. 21 f.; S. P., 13 £.). S'ankaricarva

-also, seeing that Samkhya is opposed to advaita, avers that
“Samkhya is not rooted in the S rutis.

“ Although there are many Smrtis treating of the soul,
we have singled out for refutation the Samkhya and Yoga
because they are widely known as offering the means for
accomplishing the highest end of man and have found favour
with many competent persons. Moreover, their position is
strengthened by a Vedic passage referring to them, ‘He who
+has known that cause which is to be apprehended by Sarikhva
and Yoga he is freed from all fetters (S've. Up. VI, 13).

+eseeeen, we refute by the remark that the highest beatitude
1s not to be attained by the knowledge of Samkhya Smiti
irrespective of the Veda, nor by the road of Yoga-practice.””
(S. B. E, XXXIV, pp. 297-8). In deciding also the caidiia
or the non-vaidika characteriof Samkhya, the great S'ankzra

- says—"* The scriptural passage which the pUrvapaksin has

quoted as proving the eminence of Kapila's knowledze
would not justify us in believing in such doctrines of Kapila
(i. e., of some Kapila ) as are contrary to scriptures, for :hat
passage mentions the bare name of Kapila ( without speci-
fying which Kapila is meant ), and we meet in tradition with
another Kapila, viz., the one who burned the sons of Sagara
and had the surname of Visudeva.'' (S.B. E., XXMV,
p. 294 ).
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Similarly others have also maintained the opposition of
Samkhya to S'ruti.  Truly speaking, Samkhya could be
divided into two—one ses’vara, the other niris'vara. Let
the theists not take the niris'vara-Samkhya, propounded ‘ir
the Karik3, etc., as rooted in S'ruti, but who can take excep-
tion to the vaidika character of the ses'vara-Samkhya as
propounded in the Upanisads, the Mahabharata and the
Puranas ? For instance, we come accross ‘ yatha-s'rutini--
dars'ana as a synonym of Samkhya in —

qarie 9T gt a9 JueT |
aglantaewita auiaezaE
( Mbh., S'anti., 310, 25 )"

In the 313th chapter of S'antiparvan, in the section
describing the intrinsic, extrinsic and super-natural aspects of

the vibhitis of Prakrti many synonyms of the upholders of

Sarmkhya are met with; e. g, gUTRACagRA: (v, 1) -
gia:, (2) grEmgs@a:,  (3) gegmsia:,  (4) quuEgRE:, (5) gur-

MR, (6,7, 8 and 9 ) avaIRREIE:, (10) FAERTAET:,

(11) weagrm:, (12) guEsiERE:;,  (13). Here the word
* Yathas'rutinidars’inah © being repeated four times esta-
blishes the vaidika character of theistic Samkhya. Moreover,
even the atheistic Samkhya is vaidika in character, inasmuch
as the traditional categories have been borrowed from

Upanisads, etc. [Jacobi takes the atheistic Samkhya as older, .

"and believes that there has been an attempt for the synthesis
of the theistic and the atheistic Samkhyas in the later Upa-
nisads, the Bhagavadgita and portions of the Mahabharata.
vide=Ent. Gott. p. 32 ). Therefore, from the presence of
the names of the @caryas of Samkhya in the offering to Risis,
it may be fairly guessed that in olden times, even the most

staunch theists undertook the study of Samkhya. (s.s,.
.22 ). This could not have been possible if Samkhya was -

nst founded on S'rutis.

Taittiriya, Aitareya and Kausitaki.
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I11. Germs of Samkhya in the Vedas, ete.

The presence of Sarkhya categories in the
germinal form corroborates the former guess. We do not

mean o say that the principles of Samkhya in their
are to be sought in the Vedas an
by Samkhya-Karika.

to find out the great ba

, ..
S rutis 1 a

detail
d Upanisads as propounded
That would be as ridiculous as trving
nyan tree in its minute seed. Tamas

described in the Rgveda (x. 129, 3) “q# Siigfiweiar mwgwits-
gsha’’ etc., assumed later on the form of the Un:nanifest.

This very S'ruti, showing the dissolution of the elements and

the elemental world in its cause, the darkness,
satkaryavada.

bhasya on this

wo points to
Sayana also favours this interpretation in his

verse. Giving this very interpretation else-
where, the Veda even explains Aja ( the unborn ) as the
.name of Pradhana—

o - ~
AfREH 995 39 Sndr 3 A gwilswea @A |
ST AMAEAFANT aRa Featfy s ey )
(Rgveda, X. 82, 5)
Qh-ronologically, Jacobi has divided the Upanisads into
-four divisions on account of their variety,

different times, and their subject-matter ( Ent
195 H. L P. I, p. 28 ff; I. P. 1., p. 141 ff. ).

their origin in
. Gott. p. 6 and

H

1. The most ancient : as, Brhadaranyaka, Chéndogya,

2, Ancient: as, Kathaka, I3a, S’vetiélvatara, Mundaka
and Mabinérﬁyana. o

3. Modern : as, Pradna, Maitrayani and Mandakye.

4. Most modern : the many Atharvana Upanisads.

Among the most ancient ones, in the Br. Up., the Purusa
is declared to be only a seer, not a doer, devoid of activity in

.as much as he is without any association with anything (in
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reality ) as in ** & ar u¥ GAiEHT, GUER A AT zg,a........(;.
wegt g gev Eadamesers (17,3, 15 fF ). The wc;t;l .
mahat is indicative of the Sﬁxhlil\ly.a word Buc.ldhz in “® o
¥49..... gl gaseArgdid  FOHTd A1 AT ¥ AFEAETAdT
AMATA QAT JAST: 9019 ete. (3;. Up. II. 4, 12{)15 J’g;:e
term Vijii@naghana expounds the 1.nt.elllgent nattlrfekcil u ttr::v
[ Jacobi says that it is very surprising .how Sam va a i
‘butes unconsciousness to Buddhi Whlcl:l is by nature inte i

gence. vide, Ent. Gott. p. 32. In this connecuorl. cc::msu:.
also the Vatsyayana Bhasya on the Gautama-Sttra “q(&-

ey asREaIFaeE  (1.15). ]

In the ch. Up. (V1,2 1) having first introducecl th’e'.
' aryavada in** &% REXTBAIY,
theory of satkaryavada in'" &8% Eﬁﬁm amft_ 5 :
the S'ruti in the same mantra mentions the piirva-paksa o
> o ha¥ ~ - ¢
asat-karyavada in ** a&F AETERATAY ATHRFARANGAE _HEHI'{':?:..
asga . It then advances in the next mantra satl.?aryava a
that is, (®a: @=FIA ), as a contradiction of the previous ngt’;-
ment, e. ., ' FA%T GF QO TR FAT FHET: FAIA,
qwg aegaa srERFaagdas (VL. 2, 2). Here the differ-

ence {rom S'ankara-Vedanta is that it accepts the aggregate -

of effects as real and not unreal like m&.y&.‘ It maintam'%rt:at
this aggregate of effects exists as a reality in the cause. Chus.-
it clearly expounds satkaryavada. The. cause bas been sxgtm-.
fied as real. This has also been indicated in the mantra

T SIS BRI 65 TR AN epErSeet fE anee

TR%QT |ggg” ( ch. Up. VI 1, 4).  Thus aroseF the
' Isarinﬁmavﬁda of the Samkhyas ( Ent. (?ott., p. h14 ). }i_(‘)lr]re:
this r'eality or existence were produced fire, earth, etc.

expounding of three forms of these objects ir} “ q3u flﬁ? E:';
Ymasagd, a5gh 9%, JeFW1 ARACIIRNEICAS ArETE lam :
ST Ao saroiieys s (ch. Up., VI 4, 1) is only an:

carlier form of the Sattva, Rajas and Tamas of the Samkhya

philosophy. The redness of fire indicates Rajas. Just as
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red colour colours cloth, etc., so Rajas colours citfa, because
of its property of activity. Even so, the whiteness of water
indicates Saftva, because white water has the property of
purifying things. Saftva also purifies the mind with know-
ledge. The dark colour of anna=Earth is an indication of
Tamas. The dark colour covers everything. Even so, the
insentient Tamas covers the knowledge born of Sattva. [See,
Bala, p.3. What has been propounded by Saryanarayana
Sastri in contradiction of this will be found in the Introduc-
tion, S. N. S. ]. This very thing is propounded in the
mantra  * AAMF SfTATZTONT (S'v. Up. IV 5;: Mah;j-
narayana Up., p. 141, I$adi). The trivrtkarana ( trebling )
S'ruti found in the (ch. Up. VI. 4 and 5 ) also corroborates
this opinion. We also see that the word trivrta has been
used in the sense of the three Attributes in ** aHwNg Agan
etc. " (8'v. Up. 1, 4) also. There the three-foldness of
grain, etc., has been indicated by the gross, the medium and
the small sizes. It appears that the three-foldness of the

Attributes has also been used similarly.  Jacobi has also
accepted this ( Ent. Gott., p. 32 ).

The Sanmkhya categories are clearly stated in the later
Upanisads, e. g., in Katha U HAEE U IRIRaer Rl 9T
(11, 10:). Mahat is the synonym of Ahankara. Similarly
we find Avyakta and Purusa in * mea: THA EHHYHICTEN :
T | g 93 Fwar W=y 8 99 a0 (Ibid, m1, 11),
Prof. Radhakrishnan believes that the indif erence and in-
activity of Purusa have been indicated in g gaut |y
HAM 89 39 RIS ) a9t 93 eg@ e
SAR=FAR N in the Mundaka Up. (111, 1) [L p, I, 259, 1n].

It is a well-known fact that S'vetas'vatara is essentially
a Samkhya Upanisad. It abounds in the Samkhya cate-
gories. For instance in this alone, the words Samkhya and
Kapila have been used for the first time. * AETO Aey-
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pnirEgs” (VI 13), R wad w9d gt (v.2). In
this connection, we shall show later that there is a good deal
of ¢ontroversy about the word Kapila. It is again in this
Upanisad that the words vyakta, avyakta and jia are found,
€. g., " QTHRHAFEIL T qwEqH W@ @Aaqwm: ete” (1 8);
also “ g gFIAAEtEESr S ete. ” (1L 9). vide also the
Mbh. * wist sFgGiESTaRAT: gag@ar:” (1 30. 88.  This
whole verse is quoted in the Gauda. on the 61st Karika ).
Similarly, the use of the words Pradhana, Prakrti and guna
is also found here, e. g. “ g warmm” (1,10), “AME T FHEA
mE” (1v, 10). “ Rarerms egomaee” (1, 13), etc. Also,
the mantra ** IUFAE ﬁgé Sigart AArai FaRhega: | sEE:
qERfTRYETE Aaniag RARRERERN " (S'v. Up. I, 4)
propounds the categories of Samkhya. The word trivrta
refers to the three gunas, the word sodas’@nta refers to sixteen
vikaras, the word s'atardhara points to the fifty varieties o
pratyaya-sarga. Keith's doubt about the Samkhya character
of this verse will not bear examination (S.S. p.11).
- He has given up the reasonable interpretation and says,
“ The worth of such identifications must be regarded as
uncertain and no conclusive evidence is afforded by them,
as plays on numbers are much affected by the Brahmanical
schools. " But he has not given any different interpretation
himself and is, therefore, open to the charge of leaving the
. present and the relevant in favour of the absent and the
irrelevant.
‘ But simply on the basis of the presence of a few techni-
cal terms of Samkhya, we should not conclude that a parti-
cular Upanisad propounds Samkhya doctrines. ‘For instance,
in places like ** amt g wAd @RAFMAE g @391 ” (S'v. Up. Iv,
10 ) though there is 'a technical term of Samkhya, yet it
appears that it is only supporting the Vedanta doctrine.
Therefore, seeing that Samkhya comes closely after Vedanta
in these Upanisadas, Jacobi declares that there cannot be

e
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any two opinions among scholars with regard to the fact that
‘the rise of the Samkhya and Yoga systems lies betweer the
most ancient and the ancient Upanisads.  ( Ent. Gott. p. 21 ).

Among the modern Upanisads, the mention of Sativa,
Rajas and Tamas by name, the exposition of the five subtle
elements, the enunciation of the five gross elements and
reference to the Samkhya categories of ksetrajiia, samkalpa,
adhyavasaya, abhimana and linga clearly show that these Upa-

‘nisads come after the formulation of the Samkhya system.

As—"qHT a1 FATAE, TOARRIRAG A99ed qqrady w6t

B HiSTNST AR QRATET AT HRETA TR -
HAST: FATR: etc.”’ ( Maitrayani, Up. IV, 5 ), IsaATHETOr
ANRATR FRAGPIAN JAARATA etc. (Ibid 111,2), T
T IR AN etc. (Pr.up1V. 8) and so on.

In the Mbh, and the Puranas, we find Samkhya philo-

-sophy fully reflected. At one place we find the mentior of

the five gross elements, the twenty-four categories in their
manifested or unmanifested character and the three gunas
(Mbh. 111, 209, 16-21; 211,4). The distinction between Prabyti,
and Purusa has been extensively expounded in S'antiparvan

(285, 33-40). Here the word satfva stands for Prakrti and not

Brahman. But Keith, seeing that satfva was used as the subject
of comparison of a spider, erroneously maintains that satfva is
referring to Brahman ( s. 8., p-17). It will be clear from

“the two verses quoted below that his explanation is errone-

ous, since it is opposed to the context :—** a9d ? oA A
= N SN [ ' ~ A

A wﬁqs{r’é | FENEATIRT GAITINIT: N 20 | earmEyy-
TANA, FT JOUT | SO0 ar 25 @grea=aaz qow: 0 220 7,

We find a reference in the Mbh. of Sankhya knowledge be.-

‘ing “called Vais'esika which was imparted to Janaka by

Pancasikha of Parasara gotra, e. g, " qEW=IFT A9 Ay

TRRF 9T " ( S'anti. 330, 23¢ ). There again, three paths of

emancipation have been described. We find there from the
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context that leaving aside the paths of mere knowledge or-
action, Samkhya lays down a third kind of path, viz., a com--

bination of knowledge and action. S’anti, 320, 38—40. In this
connection, vide my article, P. O. C., Lahore, I, 1027 f ).

In the dialogue between Janaka and Sulabha, the latter -

uses the word Sarizkhya in the sense of a partlcular kind of

a sentence ,—** @R QETHAT AT FAIF: EURIHAF: | TSR - -
- ST arEFgmEEa a9 | S 9 Uil 9 9w afEaeE: |

FiguaieT T a@'gmarq N (S'anti. 320,79 and 82 ).

But at one place in the Mbh., thirty qualities of a body have -

been metioned. This ‘classification of qualities is not met

. with in the Samkhya philosophy e. g., (1) S’abda, (2) Spars’a,..

(3) Rasa, (4) Ripa, (5) Gandha, (6-10) the five senses, (11)

Manas, (12) Buddhi, (12) Sattva, (14) Aham-karta, (15)

Samagrya, (16) Sanghata, (17) Prakrti, (18) Vyakti, (19) Dvan-
dvayega, (20) Kala, (21-25) thefive gross elements, (26) Sadbha-
vayoga, (27) Asadbhavayoga, (28) Vidhi, (29) S'ukra and (30)

Bala (S'anti. 320,97-112 ). So it has been said :—**fi@ia--

ZqSd & gU: SEqEa: TEAT: | §AUT 7 I4 s Szaa
(ibid, 112). There, the eight-fold varieties of Prakrti and

sixteen varities of modifications have been described in the

310th chapter of the same parvan. Again, the nine kinds of

creation mentioned there are not found in Samkhya books.
They are as given below :—

(1) The creation of mahat from avyakta, (2) from mahat

there is the creation of ahamkara, (3) from the latter of

manas, (4) from it, that of the five gross elements, (5) from
these, that of five attributes, (6) from these, that of five

senses, (7) from these, that of * connected with the senses -

( aindriyaka ),”" (8) from this, that of the upper and oblique

varieties and (9) from the oblique, there is the creation of the: -
lower variety. Thus, there is mutual discrepancy in the -

doctrines expounded in the Mbh. The categories taught

by Paficas’ikha in S'anti. 219, are nowhere obtained in the
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Samkhya. ~ A teaching of this very teacher, quite different

from that mentioned above,: is found in 321, 96-112 of the
S’anti. In the 274th chapter, the doctrines expounded by
Devala are dilferent from every other. But even in the midst
of divergent expositions of Samkhya do_ctrines, all agree with
regard to the exposition of Brahman or ls'vara. Even though
the plurality of purusas has been accepted, Brahman has
been described as the basis of all. (vide— ‘“Tgat gEaToH & FAAT-
FifAe=ga,” S’anti 350. 26 ). Asurl, havmg taught Samkhya te
Pancas’ikha, got rnerged in Brahman— ** Ja8®®< S AFEY
wEqA | WERboee aftya g gl (S'anti, 218, 13).

In the Bhagavadgita also, we do not find atheism among
the Samkhyas. Rather we find the antiquity and dualism

* of Samkhya propounded in it ( Tilak's Gitarahasya, Hindi:

translation by Sapre, p. 514, 1917 edn. ). Kapila, the pioneer
of Samkhya philosophy has been described by Lord Krsna
as an example of his own glory; e. g. “ fagai w43t gf: "
(Bh. G. X,26). Here the Samkhya path without karman

is only a synomym of Jiigna. Therefore S'ankaracarya ex-

plains the word krtanta as * FamiA FAETA | aoqFEa: TR-

EHIET & Fara: ®AFa @aa il (Bh. 6. Xvil, 13). S'anka-

racarya explains the word gunasamkhyana (Bh. G. XVlIII, 19)

as the system of Kapila the subject-matter of which is the
exposition of the three gunas, viz. Sattva, Rajas and Tamas.

Again in the 3rd chapter of Bhagavata Purana, the
Samkhya doctrines in  detail tend to propound devotion tc
Visnu. Among the Puranas also, the various traditiona!
schools interpret Sanikhya doctrines in their own way ( see
V. P. VL. 5, 2-8; VI. 4, 35 Sk. P. Prabhasa-khanda, 18, 13-15;
Brah. P. ch, 213 ff).

In the Manu-smrti also which is contemporary with the
Mbh. (8. s, p. 52 ) there is a detailed description of Satfva,
Rajas and Tamas (XII. 24-52) and reference to the three
pramanas (ibid, 105). But the word Samkhya is not fourd
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i

n'it.  Medhatithi, commenting on ** SIrRtAg ATAtoNg a37=4- another support in the name of the town Kapil

- g WIA: 1 (1. 76), says—ATATNEE TIAIRTEAEAZTT:—, and thus Budhists (s. v., 9, $3). Keith on i n ;lpl avastu of .the

“indicates the presence of Samkhya doctrine. In Vispusmiti, that Kapila was not a historical er y O;] er hand, opines

* - the distinction of Purusa from the twenty-four categories, fied with Agni or Visnu or S'ivapaszn as Els found identi-
preceded by discrimination, has been clearly described. One name for Hl'l‘anyag(;r:blza (s.s ’9 In . ;’bht e,r‘efo‘re, another
of the stanzas ( XX, 25 ) of this Smrti very closely corresponds ‘ 342, 92-93 ), Kaviraja GOpinr«:ltl';a ;l:) ’ .8 E.lntl. 3.39, 6'6-.67:
with the comment on the second Karika by Gaudapada (S. | as expressed by him in the introdu \t' agrees with tbls opinion

S.p. 52). In the S’ankha-samhita we {ind twenty-five cate- | lished by me ( p.3). Balarama Gdlc_)n_to Ja.yam.angala pub-

~ gories, but Purusa is identified with Vispu (vII 21-25). to Yhogabhé§ya L 25; " enifdfagry ﬁq}::%r;z'é; his footnotes
Y ajnavalkya Smrti has also been influenced by Samkhya, e. g. TN faraqmErg g4 ST 1 says - MBI FrRoqIgnar

- G HIAAISETRERE: | a-AEEgsTagnaegufT an ™ “() e »
s (1, 179 f£. ). We have already said that the Samkhya cate- =‘<ﬁ7ﬁ(%zr gg%’g;g?ﬂﬂj‘lﬁ f%togvm: E, Ao
gories expounded in these books give prominence to 1s'vara‘ RIEITR STy e 51 —\-Eﬁzﬁa ma‘.’eq:ﬁﬁal@quﬁ{i-ﬁr ,
(See also Bh. Com. pp. 183-4, where Belvalkar points out AR ST ; o ‘ﬂfilaajﬂ: I (2) ‘=kfy uEd F9E geam
- five stages of the évolution of Samkhya doctrines. ) T 11 (3) gy o \W §lﬂ_\ Al Fiqeeq ATHFE AT
‘ « o =R g ﬁ?@m ama['acgaq| ﬁﬁﬁnﬁ N e .
IV. Samkhya Teachers f"““f"[?ﬁHWWI (Bhagavata Puranpa, 1, 3.\711 ). 3t WH\\TQW ot
Names of twenty-six Samkhya teachers are met with in @?ﬁm"faﬂ: U I = s q &S am THATATT-
- the Smutis, the Mbh., the Karikis, etc. They are as [ollows:~ gjaaﬁ'“ﬁ]ﬂ HEMNITH T Feqans ELL JE e ﬁ%@m&
(1) Kapila, (2) Asuri, (3) Paiicas’ikha, (4) Vindhya- 3'?;:!% I (4) TemTrarimgey * =iy uEd w0 gy NG
vasa, or Vindhyavasaka or Vindhyavasin, (5) Varsaganya, AT ET0T o =N gy aaqrot TR AT TE T ,T' qa':r?:
(6) Jaigisavya, (7) Vodhu, (8) Asitadevala or Devala, (9) (Ch'FS' 5. p.62). = RNERATE:N
Sanaka, (10) Sanandana, (11) Sanatana, (12) Sanatkumara, rom a quotation in the 3
(13) Bhrgu, (14) S'ukra, (15) Kas'yapa, (16) Paras'ara, (17) that an asura Kapila divided iaeugﬁylﬁfa ¥ 3%2}1 e Jearn
Garga or Gargya, (18) Gautama, (19) Narada, (20) Arstisena (fth_e" K?Pi a also who wrote a Kapilasmyti je ] it o
* (21) Agastya, (22) Pulastya, (23) Harita, (24) Uldka, (25) s f’af{dlla vivaha, prayas’citta ceremonies (H Dha Img with the
Valmiki and (26) S'uka. . 3 ankaracarya also thinks that the Kapila of é p?-ljf, o)
. different from the Vedic Kapila (B _oamiya s
1. Kapila Anandagiri, commenting on this sg thf‘- S.]'l Bhasye.t 1,1, 1).
Mentioned in the S'v. Up. (5.2) for the first time, is that one who reduced the sixty-ti’":)uszrt]dt . VC?IC Kapila
Kapila is known everywhere as the founder of the Samkhya aShe_S' He is quite different from the San')khsons . Sagara w0
philosophy. Many people think that he was not a historical we find in the Padmapurana that one Kapilayalteacver But
‘personage. But Garbe, criticising the views of Max-Miiller taught the Samkhya doctrines to Brahman B(;lms Asudeva
and' Colebrooke, believes that the traditionally handed down ported by the Vedas: another Kapila taugl,]t ( t}igu'setci{’ P
as opposed to all the Vedic tenets ( quoted in NeB asm “h?'a‘}

name of Kapila cannot be regarded as fictitious; there is
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-p.4). But according to the Bhagavata Purana (3.25.1)
"Vasudeva himself was born as Kapila from the womb of
Devahiiti HUSETRTEM@N WAACHAFI! | Ar@: TEgAST: G@T-
ETHTNAY O 0 7

Thus, we find no strong proof for believing Kapila a

historical person.

2. Asuri

There is a difference of opinion also with regard to the
reality of Asuri, the first disciple of Kapila. Kaviraja
- ~Gopinatha thinks him to be a historical person ( Jay., Int.,
. p.3). But Garbe and Keith are opposed to this view (s. 8.
pp. 47-48; S. Y. pp. 2-3 : Garbe adds that if Asuri is really
‘historical then he is different from ' his namesake mentioned
in the S'atapatha-Brahmana ). The two interesting accounts
as to how Kapila taught Asuri are found in the Jayamangala
and the Matharavrtti. In the Mbh., Asuri is made the
teacher of Paficas’ikha * a% qsafi@r am wiqqy qgram: I...
I qus st etc. ” ( S'anti, 218. 6. 10 ). We find only one
quotation ascribed to Asuri, viz. * faE® ERIROEAT I&T AFISEY
Foqd | SfAREEEY: =01 991 IRHESHIE I in the commentary

of Haribhadra on the Saddars’anasamuccaya ( p. 36 ).

3. Pancas’ikha

Paricas'ikha, the disciple of Asuri is found quoted in the
“following works :
A. Y. Bh—
(1) ‘“ wFhT g Tl gRe” [9. w0 (s ol
- fazm Pmin{emiagE sEaETEE Ehegd TEEaEe
g a1 [ 1. ke ] () ¢ anumrEmEEEARg asshe
amdmsER ” [ 9. 38 1 (F) ¢ AwAETE 1 AEARAEL-
e T G EAIASTARAEITE AFAATIE SATHITIARA-
onag weAE: @ @atsatgs: ) [Row ] (9) Cafem ®

—%
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AR IR U BRI SR TS DR B g (S [2.2]
()T e WEU qURE: aneEad:) Fawe mqmim.a\
FAM, T & ¥ agzfa aamwEe g %aﬁ'swwﬁm:
a:f‘zwf‘? " [293]0 () “wnfmen gefmee qTERoT
TR, awtent At qe aadw [ 3 93 1 (=)
TERAHINER T e wafy > [ 3, 2. ] '

Vyasa does not gi

give the name of Paficas’; :
e Ua . cas
is Vacaspati who says so. ikha, but it

B. S Sa—

() “ sdarmteain: qafre:”

(= : NG [‘x. 3 ‘e c
et v qafa: [ 5. se 17 1(8)
€. S.S.B.—

_aé #) “aw am RRIERIL R R B8 SR TR —
B =z . T Y ] : -
EH; qu; g@zd;fﬁ{f,\ W sl AwfEamnE gmee
T ERAFY, TR A qamE) o) &

e msw]' g T AAEE FiEewy )
D. Bhamati—

(301 “ admwRataas FfFas)

QAT ZAACAGAHT 2 s W@y’
HA, 2R, 90 ], e
E. Gauda. (Kar. 1) and Math. ( Kar. 22)—
6 oy
(%) “ emtmiacas o= FAAH @ | IR god freh Fify

’ [Elg(-

G AT | o

) h:rhl’; verse is ascribed to Paficas’ikha by Bhavaganes’
Azsnl- is _attvayathérthyadipana and by Harib},adrag—[fes-a
» astravartasamuccaya {see Int. to Matharavytti ) Bhaua.
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F. .Bala—

(@) “IwRAT =S qIn TR 9 1 (p. 153).

"We find no account of this Paficasiikha born in the:
family of Paras’ara (Mbh. §'anti. 320, 23). All the quota-
tions ascribed to him are in prose except the “E”. It is just
possible that he wrote a prose treatise. According to Garbe
Pancas'ikha flourished in the first century A.D. (8. Y. p. 3).
~ Vyasa, the author of the Yogabhasya, flourished in the 4th
century A.D. (L P. 11, 342). Itis possible that the writings of
Paicas ikha were very common in the 4th century A.D., and,.
therefore, Vyasa did not give his name while quoting. As.
Vacaspati frequently mentions his name, we can safely infer
that the writings of Paficas'ikha were known to him. Was it
the Commentary on the Samasasttras which fell into the-
hands of Vacaspati? Vijnanabhiksu refers to Pancas’ikha as.
the author of a commentary on the Samasasttras or the
Tattvasamasa; Bhiavaganesa also says the same thing:
+ guEEAewT st afiEed 917 (Int. to Math. p.2)..
According to Chinese tradition, Paficas'ikha is the author of
Sastitantra (S. S. 48). But this account is not to be believed,.
as is proved by many writers. Vacaspati, on the other hand,.
thinks that Sastitantra is a book on Yogasastra and its author

was Varsaganya (see Tattv. V. on Y. S. IV. 13; and Bhamati

on Brahmasiitra IL. 1, 3). Kaviraja Gopinatha is of opinion

. that Vacaspati never saw the Sastitantra (Jay. Int. pp. 4-7 )-.
But, according to the late M. M. P. Ramavatara S'arma,.

Vacaspati knew Sastitantra (Bala. p. 226). That this Pafica-
¢ikha is different {rom his namesake in the Mahabharata is
evident from their views; he is different from Gandhabba

Paiicas’ikha also (S. S., pp. 48, 51).
4. Vindhyavasa

The view that Vindyavasa is to be identified with 1$vara-

krsna is not sound (Jay. Int. pp. 6-7). We find one quotation

4
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from him in the Rajamartanda of Bhoja:“&vaasqasa Sﬁmﬁﬂ
(Y.8.1v 23). Medhatithi also quotes his opinion in h;;r
Bhasya on Manu 1. 55: “®i®qr f§ Hfuarauvaieora RreEme.
Hﬁ?i’l:l . This seems tc_» beﬂderiv’ed from the S'lokavartika :
FATWAREE AR Aregmtaan” (p. 704). Also in th
Sfdda{éanassrrlucc‘?ya we find a quotation from him : ** Um}e
SEFARHT WAANERITAT | 79: KA aifcqgary: R Fari 2
l(lp. 3§ ). Va.llélasena. king of Bengal (12th century A.D. )
has given a list of works which he consulted while c 'l'
ing .hls Adbhutasagara. There we find a work of a ertate
’?z;r.nkhya teacher named Vindhyavasin ( H. Dh. 1, 341 c;;";:‘)"
o ;sa;;rct?::sl ;h}?t the work of Vindhyavasin was avail'able a;
g as the Ntl- (}:lentury A.D. Tanusukharama, in his introduc.
fion & at aravrtti ‘( (}h. S. S.), has established an iden-
y between Vindhyavasin and Vyadi on the bas; f
quotations from the Trikandadesa, the Haimakoda anclls ho
Sarzlyamlnimamélé. He says: & = wraar adeq {3eqy Q?R;qe
::g:a ;‘ Katha‘-zsqitségar\a, I 22 qrivEITOE éagl@z?war:
o IF;:Z :azi I qqseUq IR |ieggimaiga 1
Vet ﬂourishez ; utsh eto4tiu;;poste that Vindhyavasin alias
ad entur, .C. i
Cflnnese _tradition Vindhyavasin i’/rc])iec a Asgizltimf " le:
Ea {e’dlklear)yasaptati ( Bh. Com. p. 175). Accordinz towgr
kéii’i{ z; (a;*,b.l(‘;lragyasaptati is a commentary on the Samkhya-
Anuyogadvlg ra;;i,i othl}l,t }(:.;wxraja Gopinatha says: “ The
‘ ' e Jainas preserves a list of Bra -
rlzlscaa;t;?;kswv}\:hl}cll} corl]:ains t:e name of Kanagasattari (Khalzil
). which [ take to be equivalent to the ’ .
;:;t;laizr (:; é‘]ﬁagygsaptati, the name of Sérﬁkh;lf;:;;ati
amitiar hma. ( Jay. ]l:)t. P.-7, 12n). But it must be
ot ere that along with the Kanagasattari, we find
N::adhara also in the list of the Anuyogadvarasttra. [f
adhara stands for the Matharavytti then it is impossib.le t |
c‘or.lclude‘ that Anuyogadvarasiitra was written i .
i in the tst

4
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century A.D. ( F. O. Schrader in a letter to me from Kiel,
:March 1, 1927 ). In the Matharavytti we find : ** Far EFOI
mﬁh ” a quotation from the Hastamalakastotra which
is of the age of S'ankaracarya (i.e.780-812 A.D., See Int.,
‘Math,, p. 5). Therefore, itis wrong -to decide the age of
Vindhyavasa or ls'varakrspa on the basis of the Kanaga-
sattari. And, if Vyadi alias Vindhyavasin, is the author of the
_Hiranyasaptati, then the latter is certainly different from the
Samkhykarika, and Vindhyavasin is different from lsvara-
krspa. Otherwise the date of I$varkrsna will have to be
pushed back to the 4th century B. C. Therefore, it is safe to
conclude, as Keith also says, that there are more than one
Vindhyavasins and that their dates are uncertain (s.s.,79
in; also, Karma., p. 59 ). '

5. . Varsaganya

We are as uncertain about Varsaganya as about the
former teachers of Samkhya. We find two quotations from
him in the Vyasabhasya: (1) ** GfdszafsmiawgramEmiea 93-
quered g ardog: " (1 53, (2) © gomAr 9 ®9 9 EEIIT= |
T4 eiRwd wie aeaRg gg=sw " (Ibid. 1v, 13) Vacaspati
thinks that the latter quotation is taken from the Sastitantra.
This very verse is quoted by Vacaspati in his Bhamati with
the remarks : ** 7@ UT JUTATS STAERAT S & WIAM, AT9-
aweq: 1" (on the Brahmasitrabhasya, 11 1, 3 ). Another
quotation from Varsaganya, “ ‘qFqar AT THIE ™ WIAT,
ardnog: 1 " is found in the Tatt. K. (on Karika 47 ). The
quotation—"° gm’ﬁf&ﬁ gard wadd |~ found in the Gaud., and
the Math.  ( Karika 17), is ascribed to Varsaganya by Keith
(S.8.73,3n). All these lead us to the conclusion that the
Chinese tradition ascribing the authorship of the Sastitantra
to Pancasikha is not trustworthy. There is also considerable
doubt as to Varsaganya being the author of the Sastitantra
(Jay. Int. pp. 4-6; Hiriyanna: ** Sastitantra and Varsaganya ',

1

INTRODUCTION 19
Journal of Oriental Research, Madras, April-June

: g : 1929
pp. 107-112).  This has been discussed in detail belnw, '

6. Jaigisavya

el Acc{?rdxrjg t?'the Kﬁrmapura‘.na, jaigi§avya was a class-

ellow of Pancas'ikha ('S, S. 51 ). This Jaigisavya is d
as an authority on Yoga ( v. Bh., 11. 55 and I.II. 18) L' ?/%Ote
pati also refers to him in his Nyﬁyavértikatétparya?il.c' acf-‘
‘author of Dharanas’astra (on Nyayasitra I1II. 9 -4;)- ath :
accor:ding to the Buddhacarita ( 12. ¢7 ), Aréd;;k:;iam ' fUt’;
‘to Ja|$i§avya, Janaka and Paras’ara as persons who ab ained
-salvation through Samkhya ( Jay., Int. P.2,2n.) In Gzhza;::d

: F .
:‘ » : g i abOUt

7. Vodhu

Vodhu is also familjar by name alone
‘come across any of his writings or quotation.s
‘the names of the sages pronounced in the Rsi.tar
gle.narEe of Vodhu after that of Asuri, ar;él before that of
.e j?gf; 1]:){1:1?3. ud’gﬁ:':pmion of Weber that it is the Brahmanis.-

d name, is quit 5
_Ken}'x .has, however, discovereg VZ:]ILI::’Z“:SI];&(ZZ? S' Y*.} PO
Asuri in one of the paris’istas of the.Atharvaveda ((;re:S tSlla)t o

Wo find o 4 8. Devala

e find a dialogue be i ’
the Mahabharata ( S'anti., tCV;',:e;MA)SItade‘
kinds of bhitas ( bhava, abhiva, kila
akas'a and tejas ); and pala impelled i)
’the five elements, viz., earth, air, wa
[he senses themselves are not ’the
knowledge for the ksetrajiia.
higher than the latter is manas
the highest of all is purusa. '

We have not
In the list of
pana, we find

ala and Narada in
There we find eight
prthhvi, apas, viyu,
y bhiva creating .all
ter, wind and glow.
knowers but produce’
Higher than the senses 1s citfa

higher than it is buddhi ancih

The ear, the skin, the eye’

D B
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the nose, the tongue, the citta, the manas and t}l)e bucii'hcxi
are the eight instruments .of\ lino_:wledge.: etc. It ’;\; ;;T .
there : IAqFIN 1§ FiEgaE f@4iqq | awyg lzzeq hwc:‘alo -
W G g i’ (Verse 39). Thus we see that this [3 gla
deals with theistic Samkhya. The quotations fz;)?r_nw eﬁf\ a.—
as found in the Apararka, a commentary on the a)na‘\$‘. ga‘
smrti, resemble the Tattvasamasa very much ( KSee Y3 e
valkyasmrti. Anandadrama, Edn. 11, pp. 986=7 ). ane, 1na :
" H. ph. Vol. 1, p. 121, says that Devala was a conte:p;)rt}t;};
of the Smrtikaras, viz., Brhaspat.i aer Katyayanal.] r}: ©
age of Katyayana according to him is between -t :a_ 4t. Znsl
6th centuries A.D. ( see p. 218). But .Udayavxrasl?flt:ﬁ_s t);l
that as Devala is frequently alluded to in the Mahabharata,

his age must be determined by the age of the epic in its-

present form. The Mahabharata according to westerr;1 scl')o(i‘
‘lars ( says Mr. §'astri ), assumed its present form by the 2nd
century B.C. (P. 0. C. Lahore, II p. 865 ). ting 1o
Prof. Winternitz, the epic assumed its present form by
" 4th century A.D. ( See H. I. L. 1. pp. 465-475 ).

the contrary does not seem to be convincing. It is based on

the following quotation from the Matharvytti : ** ®IFRFIGTCONH:

o e o b
WRRE WF A9 ISURIET aeArg. AR -IgR-IEAIR-gRa-8aS

waamnTaT , (p. 84 ), where the word prabhrti is taken to-
indicate a wide gap between Devala and [$varakysna. But the -

traditional list found in the Matharavrtti dces not. tally w1;h
any other such list. Therefore, Mathara's quotation can only
establish Devala’s priority to [$varakrsna and nothing else.

9-26. Sanaka, efc. '
Gaudapada (on Kar. 1), quotes a verse and a half in
which he. enumerates the names of the seven sor_)_s of 'Brahm.:an.
They are: Sanaka, Sananda, Sanatana, Asuri, Kapila,
Vodhu and Pancasikha.

But according to-

Devala does-
not seem to be much older than 1évarakr§na. The theory to-

But in the Mahabharata, the list is-
different ( S'anti. 340, 67-69 ), viz., Sana, Sanatsujata, Sanaka,

e

-other works in them.

-establishing the authority of the Vedas (
“influence of the Vedanta s clearly visible.
smany passages from Samkhya-Karika,
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Sanandana, Sanatkumara, Kapila and Sanatana, Unfortu-
‘nately we find no information about Sanaka, Sanandana,

‘Sanatana, Sana, Sanatsujata and Sanatkumizra, except a
reference to Sanandanicarya in Rgmdfmas I |F=garg .
{s.8u. VI, 69). There 1s a reference to a Sanatkumira,
author of some Smrti, in the Nirnayasindhu and the Trstha-
lisetu ( H., Dh., 1, 656 ). Similarly we find Bhrgu, S'ukra,
Kééyapa, Parés’ara, Garga, Gautama, Nérada, Ar§.ti§er_1a,
Agastya, Pulastya and Harita mentioned as writers of Smytis
(Ibid, index ). The dialogue between Paras’ara and Janaka
named the Paras’ara-gita, and found in the Mahabharata
« 8'anti., Chs., 290-299 ), deals with the duties of the varnas
-and @s’ramas and has no vestige of Samkhya teaching in it
1t is just possible that Paras’ara came to be regarded as a
iteacher of Samkhya because he happened to be born in the
'same family as Paiicas’ikha (Mbh., S'anti., 320-23). Ulxg
a synonym for Kaqs'ika. In the Chinese translation of the
-Samkhya Karika, Is'varak;@r)a is referred to as born in the
‘Kaus’ika family (Jay. Int. p. 2. 2n ). We know absolutely
‘nothing of Valniki and S'uka as teachers of Samkhya.

ka is

V. Standard Works on Samkhya
A. Available .—

Of the standard works on Samkhya, only three aye
-available. They are * Samkhya-Sitras "
-and ** Samkhya-Kariks .

Some scholars are of opinion that S. 8t. are not written
‘by Kapila. The reason js that we find many passages
For example, * RUEISECE L ER IO
(Br.8,1Iv.1,1)=s, sa, 1v.3 * I 9gasy: (Fen@wer.
(Y. 8,11 46 )=s. sa., 111 34 and V1. 24.  Again, in the sitrgs
8. 8Q., V. 40-51), the
Again, we find
quoted in the

. “Tattva-samisa”

FFOH]
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Satras.  Madhavicarya of the 14th century A.D., quotes from
~ the Karikas and not Stitras in his 8.D. 8. The oldest com--
;mentator on the Satras is Aniruddha who flourished in about
1500 A.D. Therefore, the Satras must have come into exis-
tence between 1380 and 1450 A.D. (See S. Y., pp. 89 )
Moreover, the commentator on the Sarvopak('irini, a commen-
‘tory on the Samasa-Siitra, opines that Kapila, the author of
* Samkhya-Stitras " is different from Kapila, the author of
Samasa-Sttra (Ch., 8. 8., No. 246, pp. 93-94). But as the
. author of the 8. D. 8. does not quote from the Tattva-samasa
even, so the antiquity of the latter alsois doubtful. And if
.the author of the 8. st., is Kapila, then how did he quote:
Paficas'ika, etc., who were his grand-disciples and who, there--
fore,-must have flourished much later (See 8. sa., V1. 68-69) 7’

‘ But Udayavira S'astri has tried to prove that Kapila:
himself is the author of the 8. 86., in his article ‘* Antiquity
of the Samkhya Sttras ™" (P. . C., Lahore, 11, pp. 855-882 }.
He is of opinion that several sitras have been interpolated

*“in the original of Kapila. For example, in the I chapter, the-
siitras 20-54 are interpolated, because the 19th sitra is literally -

_ the same as the 55th siifra, and because the 53rd and 54th.
siitras are identical with the 15th and 16th sitras. And as.
we find the names of Srughna and Pataliputra in these inter-
polated siitras, the interpolation must have been made when.
these towns were famous ( from 4th century B. C., to the 5th.

century A.D. ). The siitras 79, 80 and 84-115 of the V chapter-
are also interpolations; the interpolation of these (84-115) is-

obvious as they discuss the principles opposed to Samkhya.
Philosophy. | .

Thus Mr. S'astri thinks that 68 sitras are interpolated.
I, on the other hand, think that the entire book was written:
by some later writer and therein some interpolations might

‘have been made. Mr. S'astri does not give any weighty or-
conclusive argument in support of his thesis. On the other-
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hand, when S’ankaracarya and others quote from Sarhkhya- -
Karika only, there is no doubt that the Sitras did not exist
in their time. Had the s. 8., been existent, then S'ankara-
carva and others. would not have deliberately left aside the
composition of a rsi and quoted from the work of an ordinary
mortal like Is'varkrsna

Mr. S'astri further tries to prove that V. Bh., and others.
have borrowed from the S. si. His contention is :—

_ (1) " arsfaeesidemads AT ITRFAFATT = T rigeaay
PRISEIRTR " (V. Bh, on N. 8., IV. 1, 48 )—here SIEFIAFATT
is borrowed from sqrEmAivgEE (s sa., 1, 115).  This very
sitra has been quoted again by Vatsyayana in his gloss on
the next N. ., viz., ** qegTOH—sgen: wrf MR SRR
gf@ . Here the insertion of the word 3@ shows that it is ;
quotation from some other work. That other work is S, Sa.

To this we reply—If the word T is a sure sign of
quotation from another work then why did uot Vatsyayana
put it after “IWEARTAT " in the first passage (V. Bh., on N. s.,
IV. 1, 48 ) quoted above ? And as regards the presence of 3f
in the second passage, it should be noted that this word ijs
not corznected with only “IIEAFATAIE” but the whole passage,
vig,—" GERIA: R arEg SIEARFA.”  Here Vatsyayana
merely repeats his own words with slight change. Therefore,
it does not show that V. Bh. has borrowed from the s. &a.
rather, it may be just the reverse. ’

(2) In the Apararka, a commentary onthe Yajnavalkya—
Smirti ( Prayas’cittadhyaya, v. 109 ), we find quotations from
Devala which resemble the sitras in s. sq. very much.
Therefore, Devala must have borrowed them from the s. sg.

Mr. S'astri starts here on the presumption of the priority
of the 8. s1., to Devala, a fact which he has to prove.

(3) Patanjali, in his Mahabhasya, lays down the six
causes of non-perception thus—** 9gfY: aiT: &af ARG -
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wieeiaid — aﬁﬂﬁmﬁqﬁﬁwmmmmmgaeaﬁ-
ﬁﬂéﬁ?ﬂﬁﬁ!ﬂl“ﬂﬁﬁ " On this, Kaiyyata says jn }11'8\ gloss
Pradipa—gatt Remmeaiit Rgay Sregngaefeasmot RAAAIE -
"—According to Kaiyyata, Patafijali here quotes
from some other work. It seems that he took 'this view ffon’“:
* SEEIeeRe: (8,80, 1 109) and FAGIAMETSY :
{s.sa.,1,11¢). Moreover, we find only five causes of non-
perception in the S. 8G., but in the Mahabhasya, there are six

causes of non-perception and in the Samkhya-Karika, there

are eight. Therefore, the S. ST are the oldest of these.
three. Moreover, the passage of Kaiyyata viz., *“ ®gf@ g

: AT TISNF] TG, IFARETIACIANGY | seems to be

- based on the two siifras quoted above.

In reply to Mr. S'astri’s arguments, the following may
be stated. In the first place, the word @ is not a necessary
and sure sign of quotation from some other work or author.
Here, the word & denotes conclusion of his remarks. Ho:v
can one deny the possibility of these remarks being Patan-
jali'sown? In the second place i, depending upon jhe.
word AT used by Kaiyyata, it is even admitted that Patajali
quotes the actual words of another, what is there to prove
that it is the 8. SG.,, wherefrom, he borrowed ? It is most
probable that he borrowed the view from some 'other wo.rk.
(See H.I. P, 1, 218-219%).  Again, there is nothing to oblige
Kaiyyata, who flourished in the 13th century A.D. (B.8. 1.,
p- 431 ), to borrow from the 8. 85. He might have borrowed
from the Samkhya-Karika. Moreover, the causes of non-per-
ception as given by Patanjali tally more with those in the
Sarkhya-Karika than in the 8. Sa.

(4) The following siitras agree verba't’im with the Karikas
(a) * BgusfremeTiiy sETEATE g (s, So-, L 124 =
Kar., 10). (b) * ancIrwi=zas 939y SFame IO, (s. sa., o
18= Kar., 25). (c) ‘' QIRFIFOFE: qromar 3qa: 91 (s.. SG.,
1 31=Kar. 9). In () and (b) we find different readings.
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-Avyapi in (a) has not been commented upon by Aniruddha,
The word pravartate in () is not found in the Ms. in Mr.
- S'astri’s possession.

The arguments of My, S'éstri do not stand a close exami-
nation.  If Aniruddha did not comment upen the word
avyapi, then it alone does not mean that the word djd not
exist formerly. Moreover, Viiﬁénabhik§u has commented
upon this word. Again, what is there to prove that the Ms.
in Mr. S'astri’s possession is the oldest and the only correct
Ms., whose one reading should decide so im portant 2 question
as the authorship of Kapila. In his zeal to disprove the
theory that * the Sttras were composed on the basis of the
Karikas,” Mr. S'astri says that if we change the order of words
in " SHEIRIOER: Ao 19T 9 and read it as **\rTRy.
FIUGA: qowEr: g AT we attain anustubh metre in
place of arya. But this flight of Imagination, viz., changing
the reading itself, is too much to be swallowed even by

- ordinary people. Therefore, Mr. S'zstr has failed.t@ disprove

that the s, sq. are based upon the Karikas,

There is a tradition that Paramartha translated the
Karikas into Chinese in 557-569 A.D., (Bh., Com., pp. 175-178).
According to Paramartha, Buddhamitra the teacher of Vasu-
bandhu, was vanquished in debate by Vindhyavisa, the
Séri)khya-teacher; Vindhyavasa died before  Vasubandhu,
Thus, Vindhyavasa and Vasubandhu were contemporaries.
There is another tradition, according to which Vindhyavisa
was a contemporary of king Baladitya and pupil of Varsa-
ganya. A third tradition tells us that the pupil of Varsa-
ganya composed Hiranyasaptati. But all these traditions

. should be taken as having no historical value. Otherwise, if

Vindhyavasa, the author of Hiranyasaptati and lsvarkrsna,
the author of Samkhya-Kariki are both identified then it

- would lead to a histqrical confusion, as stated above. | Das
* Gupta also thinks Is'varkrspna and Vindhyavasa as two
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different persons, see H. I. P., 1,218, 3n ]. The only. definite--
conclusion that we can arrive at is that Is’varakysna is .older :
than Vasubandhu [in 300 A.D., see V. A. Smith: Early History
of India, 3rd edn., pp. 328-334; also Kalipada Bhatta(_:h'arya :.
*“Some Problems of Samkhya Philoscpby and Sar.nkhya
Literature ', T. H. Q., Sept., 1932, pp. 519-520. According to -
Bhattacharya 1s'varkr§na flourished in the 1st century A.D. ]
and flourished in the second or the third century A.D. The

" remark of Svapnes’vara, identifying lIs’varakysna with Kali- -

dasa, should be rejected as mistaken” ( See 1. P., 11, 255, In. ).

The work of Is'varakrsna had 70 verses in it. But
now, {inding the bhasya of Gaudapada running upto the
69th verse only and finding that the verses following the 69th“
have nothing of Samkhya in them, it is believed t%lat one ?F
these verses is missing. The question has been discussed in
detail ‘in the foot-note to 61st Karika. Mr. S. S. Pathak hz.as.
also attacked this:problem ( see, ‘' The Problem of the Sam-
khya-Kairikas *, 1. A., Vol. LI, 1923, pp. 177-181). He says— -

(1) In the 72nd Karika we read the phrase ‘‘T@REaTAar=MY”

which means ** free from the opinions of others’. This goes -
against the Karika found by the late B. G. Tilak. as the lattelr -
expounds the opinions of others in the shape of God, .Sou .
Time, or Nature being the causes of Creation.—To this we -
reply : In the Karika of Mr. Tilak, the opinion of others has

. been merely referred to and not expounded. The phrase -

QI EREAl: means the exclusion of the expounding of others’
opinions and not the exclusion of mere f"eference even. .
Otherwise, “zeagiasiaT: a aRgIqaagIS: woulc.] a.lso bg :
open to fault, for, here there is no exclusion of the opinion of
the Mimamsakas. (2) Is'varakrsna ’has surrfmansed tl?e :
work of Paficas’ikha in his own ‘ @ryas’. Now in !;he Sa:;:»tl-
tantra, there is a mention of five alternativ.e o?lnlons ( v:z., .
-making one of Brahman, Purusa S’akti, N;yatz. and .Kalc.z,
'the cause of creation ) which are to be rejected. But in this .

e
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Karika of Tilak, we find only four.
represent S’ akti—To this we reply : Is'varakrsna has sum.
marised the work of Paficas’ikha. But in the first place, it
1s not as yet definite that Sa§titantra is the work of Pafica.
S'ikha._ Secondly, even if it were so, yet it is not binding
upon lIs'varkrsna 1o give every detail in his summary. The-
other points raised by Mr. Pathak are covered by the foot-
note alluded to above.

B. Unavailable.

~ (1) Sastitantra. Something has already been said with:
regard to the controversy of regarding Paficas'ikha or Vir-

'saganya as the author of Sastitantra. Here, the question is -
examined further. Following are the references to Sastitan-

tra in Jay.

(a) ** 3T 9 aRa=RETARIR |
HSaeAITUEId wafEwmET: | 7 (p.1). (8) * ‘PiRawgwmaIEAT
T Sfeaey syreqran | gie, Aad AWFTREERF 17 (p. 7).
(c) "o af [:] qurat: 1 assf et SfRa=Tg=qF 1 (p. 56).
(d) * "§’ i | q=afmdm gfmr FEA T AT RaEre 9w
| TAMR | AN R 9Tt sqrenrar: | 7 (p.68). () “ag =
SfER=IHATe i @AAR 1”7 (p. 69 ). (f) o7 witad agdsan:
AsT FI TqE 17 (p. 69 ).

From the above passages, Prof, Hiriyanna infers the

following facts ( See—* Sastitantra and Varsaganya ™', J. o
R., April-June, 1929, pp. 107-112 ).—(a) Sastitantra has 6
“parts, (b) its author is Pancas’ikha and (¢) it deals with 0
topics, and is, therefore, called *“ Sastitantra . Varsaganya.
is not its author, as others think. As regard the
qoUAT TH &G T zfogygeaiy |
Y =iewl A6 aeAET gI==FY |
which is quoted in Y. Bh., and Bhamat;i,
it to Sastitantra in Tatt, V.,
. On the basis of these two

There is nothing to

facatear afvm=ser «fm.

verse—

Vacaspati alludes
and to Varsaganya in Bhimati,
references, people have come (o
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the conclusion that Varsaganya is the author of Sastitantra.
But the reading in the Y. Bh. is a13g g3F=s®q, while as the
“reading in the Bhamati is #1337 gg=s#m. The reading can-
‘not have been deliberately altered by Vacaspati, for a
- scholar of his reputation would not commit such a crime.
On the other hand, from the opinions of Varsaganya as
“found quoted in Buddhistic works, it seems that he altered
the reading. Moreover, from Bhaskara's remark, viz.,
- pfyeRgNyaeaesza: 7 (on Br. S.,1,1,1). we can
-infer that Kapila was the author of a Sastitantra. ( See also
‘P. 0. C., Lahore, 11, p. 882, where Mr. S'astri states Sasti-
tantra is the real Samkhya-dars’ana written by Kapila.
Mr. Bhattacharya also holds this view. See 1. H. Q,
Sept.; 1932, p.518). This old Sastitantra of Kapila has been
-enlarged by Paficas’ikha in his Sastitantra.

To this we reply—One should not put implicit faith in
-.commentators when they refer to the names of writers. For
example, we see that Bhatta-Utpala, in his commentary

on Brhat-Sambhita, quotes the verses (22-30 ) from Samkhya-
Karika, preceded by the remark ‘‘aqurg si=r=q:". As
“regards the alteration of A into ®Ig, if it is considered
impossible in the case of Vacaspati, it should be still more
impossible in the case of Varsaganya whom Vacaspati
. refers to with great reverence as WaM aW9Y:. The opinion
of Varsaganya, as quoted in the Buddhist work Abhidharma-
“kos‘a ( viz., nothing new comes into existence, nor anything
born is ever destroyed; that what is existent, is ever existent;
‘that what is non-existent can never become existent) is
‘simply a statement of the sat-karya theory. It is futile to
read from it the difference between the theories of modifica-
~tion according to Samkhya and Yoga, as Mr. Hiriyanna does.
His arguments can be valid only when it is admitted that
"Warsaganya altered AT into AGF.  But that requires proof,
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Therefore, the question of authorship of Sastitantra is still
undecided.

(2) Rajavartika. In the Tatt. K., we find the following
three verses from Rijavartika—

R S LTS (e e B ST L P B B R
TR T FAISRFF A Ay w9y
ARG Wilowai: egar 73 |
fwr: gafracadiswr 97 g 1)
FORHAEARLE AT Aa |
gl afE: qzeriarefn: o fafghe: 7

The first verse is quoted also in the Sarvopakarini (ch.
S_. S., No. 246, Pp. 100 ). These sixty categories resemble the
sixty categories treated of in the Ahirbudhnya Samhi
( "]ay., int., p. 5 S.. S., pp. 70-73). It is impossible to deter-
mine the authorship of Rajavartika. Garbe thinks Bhoja is
th.e aut}-xor (8. Y.p.7). These maulikarthas are en
with slight variations in Jay., Math., Sérf)khva-tattva-vive-
cana (ch., 8 s., No. 245, p. 22), Tattva-yéthérthya-dipana
(ibid, p. 80) and Tattva-samésa-sﬁtra-vrtti (ibid, p. 135).

VI. The Teachings of Samkhya

It has already been :pointed out that the activity of
all rational'beings is directed towards acquiring happ;ness
and avoiding misery, Thoughtful people, on the other hand
avoid happiness even as it is mixed up with misery. Now:
the nature of this misery, although known generally, is still
outside the purview of ordinary people. I$varkrsna ha.s broad-
lv divided that misery into three classes: viz: ' (]) intrinsic
(2) extrinsic, and (3) superhuman. (1) The intrinsic miser3;
is due to the disorder of wind, bile and phlegm, and js also
caused by passion, anger and so on. (2) The extrinsic
misery is caused by men, beasts, reptiles and the rest. (3)

The superhuman is the outcome of evil influences of spirits
stars and so on.

umerated
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It may be asked—Why should we engage in phi.losophi-'

.cal remedy, when we see that ordinary and obvious re-
‘medies can very well remove all the miseries ? We see that
"ihtrinsic miseries in the shape of various diseases are rer'nov.ed
by physicians by means of medicines; as regards miseries

.due to passion, anger and the rest, they are removable by the

.acquisition of desires for objects in the shape of flowers,

scent, women and so on. The extrinsic miseries can elso be

:removed by the knowledge of Politics, residen.ce in safe
-places and the rest. Similarly superhuman miseries can also
‘be avoided by charms, incantations and the rest. Thus, vs./he'n

-obvious means can uproot all the kinds of miseries, it is
.'u‘seless to engage in inquiring into the philosophical remedies.

We reply, yes; but these remedies are not absolute or
‘final. Nobody can take the guarantee that the obvious
‘remedies suggested above will remove the miseries certainly
“and absolutely.

Thus, as we see, the obvious remedies are not helpful to
us, and we should, therefore, enquire into extraordmary re-
medies for removing the miseries.

If it be said—" Well, granted that the obvious remedies
are not of any help to us; but there are means revealed by
the Vedas. By performing the various sacrifices prescribecl
by the Vedas, we can get over the miseries and acquire
‘heaven and other higher regions,—then our reply is the same
as above. We know that stay in the higher regions even is

- of temporary character. After enjoying the fruits of good
actions performed on this earth the dwellers in heaven have
to revert back to this earth and undergo all the miseries
again.  Moreover, there is impurity in the Vedic rites.
One has to kill animals in performing some of them. Again,
the heaven-dwellers are not free from jealousy. If one

particular sacrifice leads to bare residence in heaven, the .

L

" .action.

-are included under these three.

the object into which it flows.
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~ather leads to supremnacy over there. This must aive rise
to jealousy in the minds of the people over there. Thus, we
see even the Vedic rites are not absolute or final means

“for releasing one from misery. Therefore, we should enquire
after some other means.

That means is the discriminative knowledge of the
Manifest, the UnmaniFest and the Knower. The Sérhkhya
‘Philosophy divides the objects into four kinds vis., (1) Root-
matter, (2) Evolvent and Evolute, (3) Evolute and (4)
the Spirit.

(1) The Root-matter or Nature is not a modification. ]t
is the root-cause of all matter. Intellect and the rest are
‘the evolutes of this Nature, Intellect, which is the product
of Nature, produces Ego. Ego, born out of Intellect, pro-
duces the five subtle elements and the organs of sense and
The five subtle elements, which are produced from
Ego, produce the five gross-elements. The five gross-elements
and the eleven organs produce nothing, and they are, there.
fore, Evolutes only.  The Spirit is neither produced from
anything nor itself produces anything; so it is neither an Evo.
lute nor an Evolvent. Among these, the Nature has been
termed as Unmanifest, the Spirit as the Knower and the rest
as Manifest. So, by the discriminative knowledge of these .
three, one attains salvation. '

The means of Right cognition ( or Pramanas ) vecognised

in this Philosophy are Perception, Inference and Valid Testi-

mony. The other Pramanas recognised by the rival schonls

The process of Perception
may be stated thus :—

Suppose there is water in a tank. On account of the

-absence of any outlet, this water, the very nature of which is

to flow, is tranquil. But now a small channel is dug. Then
water flows through this channel and assumes the form of
It will be rectangular if it
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enters a rectangular field and so on. Similarly, intellect, the-
very nature of which is to apprehend all the objects, is at a
stand-still, being enveloped by the Attribute of Tamas or
Darkness. But after the contact of an organ of sense with:
any object, this darkness is removed. Then this intellect
flows through the channel of an organ of sense and assumes.
the form of the object with which’ the organ of sense is in
contact. This assuming of a particular form of an object by

- the intellect is called Perception or determination or-
knowledge. Of course, the result of this perception is.
experienced by the Spirit.  For, intellect being a modifica-
tion of matter and non-intelligent can produce only a non-

" intelligent determination. And the phrases like *“ 1 am
happy ” refer to the Conscious Spirit. So what really

happens is this :—A part of intellect runs out through at
organ of sense to assume the form of an object. The other
part reflects the image of the Conscious Spirit. ~ Now, the:
out-going part of intellect, having assumed the shape of an
_object presents itself to the part remaining behind and reflect-
ing the Conscious Spirit.  So the Spirit, which in reality is.
free from activity, contact, agency and such other qualities,
becomes active or agent through its image reflected in the
intellect.  The real enjoyer or agent is the reflected image
of the Spirit.

Inference is based upon Perception. The materialists

like Cérvaka deny the authenticity of :Inference. But, they
may be asked—suppose you talk to a man.  After his depar-

+ ture if you are asked about that man, you will very readily
say about him that he is intelligent or ignorant. Now, how
can you perceive ignorance or knowledse of another man ¥
You will have to infer them. Therefore, inference will have
to be recognised as a means of Right Cognition. Inference
leads to conclude the presence of Major term in the Minor

term on the basis of the concomitance of Middle and Major.

—d

INTRODUCTION 33
tle;rms .and the cognition of the presence of Middle term i
t e»Mmm'r term. .For example,—we see smoke (Middle term)
on l%le Hill ( Minor term ). Now we remember the cop.
%(‘)hmltance of smoke ( Middle term ) and fire ( Major term )

us we conclude that there js fire ( Maj .

h . N a i t .

(M conelu ( Jor term ) on the Hil]

/ "The Inference is of three kinds viz., Pirvapat (4 priori)
Sesa’vat ( A posteriori ) and Samanyatodrsta ( onle
;(:Enéérilih.ese are defined and explained in the notes on the

. Valid testimony is the assertion of a reliable person. A
reliable person is that, who ascertains facts on the bas;s f
strong proofs; and when he states a fact exactly as he h .
seen it, then his assertion s Valid Testimon ot
means of Right Cognition are .
This has been exhaustivelv
and sth Karikjs, )

[ )

Thus, Nature, Spirit and the rest are cognised by [nfer
ence or Valid Testimony. ¢ may be asked—D—WHy sh:t)uldn ot
the non-perception of these lead us to conclude their tolze(:;
non-existence 7 We reply—Mere non-perception of
ob')ect cannot lead to its total non-existence in every caan
We' see that even existent objects are not perceived fse.
various reasons. For example, a man in Conjeevram cannOr
percew"e the ’Himalayas; one cannot see a piece of etra(\:
fallen in one’s own eye; a deaf person does not apprc;hend
the sc?und of music; a person absorbed in something does
perceive anybody seated near him; one who s notD a ; :?t
cannot perceive an atom which is existent; people cannoijojel:
the moon or stars during the day-time because theijr livh; is
overcome by the sun; drops of water, falling in water annot
be differentiated afterwards, eption
of Nature and the rest js due

total non-existence,

ai. FI. 1. 3

Therefore, the non-perception
to their minuteness and - not
For, when we see the effects of Nature,
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in the shape of intellect, ego and so forth, we infer Nature
as the cause of these effects.

Now, we state the theory of cause and effect accordin‘g
to the Samkhyas. They state that an existfmt effect is
produced from an existent cause. The Buddhists proclaﬁxrn
that the existent Effect is produced from the cause ,?vhxch
is non-existent. The Vedantins assert that there is no
existence of Effects, but they are illusory forms of one exis-
tent. The followers of Nyaya and Vais'¢§ika say that the
non-existent Effect is produced from the existent cause.

The Theory of the Buddhists is:—*“The exist-ence comes
into being from non-existence, for without destruction nothing
can be produced.” (N.S.1V.1.14) We observe that a
sprout is produced out of the destruction of seed, curds are
produced from the destruction of milk. Thus: we see that
destruction ( = non-existence ) produces an object.

But, really speaking, the Buddhists have missed the
point. It is not the destroyed seed that produces _sprout.
It is simply the modification of the structure of partlcl'es of
a seed that we see in a sprout. That is, when particular
kinds of particles are in a particular form, they constitute a
seed. When that particular form is changed, thén those
particles constitute the sprout. If non-existem':e in shape
of destruction were to produce existence, then it w,l“. lead
to great confusion. The point has been. clarified by S’ankara-
carya ( Br. S. Bh. 11 2. 26) as follows :—

“ If entity did spring from non-entity, the assur.nptif)n c‘)f
special causes would be purportless, since r?on-entxty is in
all cases one and the same. For, the non-existence of seeds
and the like after they have been destroyed is of - the same
kind as the non-existence of the horns of hares and the like,
i.e., non-existence is in all cases nothing else but the absence
of all character of reality, and hence there would be no
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sense (on the doctrine of origination from non-existence )
in assuming that sprouts are produced from seeds only,
curds from milk only and so, on. And if non-distinguished
non-existence were admitted to have causal efficiency, we
should also have to assume that sprouts, etc., originate from
the horns of hares, etc.,—a thing certainly not observed.”
('S. B. E. XXXIV, p. 416 ).

The view of the Vedantins, viz., the cause alone is
existent, the effect being only an apparent change, is also
untenable. They say that as the cognition of silver in pearl-
oysters is false, for it is contradicted by the subsequent
cognition of the-real pearl-oyster, so the superimposition of
this inanimate world on the intelligent Brahman is also false.
To this we reply:—The cognition of silver in pearl-oyster is
contradicted by perception: we subsequently cognise pearl-
oyster and thus our first cognition of silver is contradicted by
the second cognition. But we do not find any such thing in
the case of this world. There is no subsequent cognition
which could render our first cognition of this world false.
Therefore, this world cannot be regarded to be mere illusion.
Moreover, we find a similarity between silver and pearl-
oyster. Both are white. But what similarity is there between
the non-intelligent world and the intelligent Brahman, both
being poles asunder? How can the world now be super-
imposed on Brahman ?

[The Vedantin replies—For the sake of illusion jt is not
necessary that only similarity between two objects can lead’
to superimposing of one on the other. We see that people
whose minds are highly excited by passion, experience the
illusion of embracing their wives in dream. The same can
be said of waking state also. Moreover, when ignorant
people superimpose dark colour on the sky which is beyond
perception, then the question of similarity does not arise at all. ]




36 SAMKHYA KARIKA

The Naiyayikas assert that the effect is nen-existent
. before the causal operation. Non-existence is produced out
of existence. From the existent lump of clay is produced a
jar which is non-existent in that lump of clay.

Their view is not correct. For, non-existence cannot be
produced. Nobody can bring non-existence into existence.
‘Who can produce yellow colour out of the blue wherein the
yellow colour does not exist? It may be argued:—People
use phrases like ‘The jar is non-existent,” with regard to the
lump of clay from which jar has not yet been produced, and
*The jar is existent, after it is produced from that clay.
Therefore, the jar has the quality of existthe at times and
non-egcistence at other times; otherjwise, these phrases cannot
be used—To this we reply:—All agree to the view that a
quality exists in the qualified. According to the objector's
view-point, the jar was non-existent before it was produced.
That is, the qualified (jar) did not exist then. Then, where
did the quality of non-existence reside in the absence of the
qualilied? Therefore, the objector will have to admit the
existence of jar even against his will in the lump of clay.
Moreover, the objector had stated, non-existence is a gquality
which resided in the jar before its production; for, otherwise
one cannot use such phrases as ‘The non-existent jar.. Tor
this we reply:—How can you use such a phrase,—‘The jar is
. non-existent before its production? Before its production, the
qualified (jar) being non-existent, how can the quality of
non-existence be appended to it? For example, we say
* A blue lotus.” Here lotus is the substratum of the quality
of blueness. Similarly, ‘A non-existent jar’ means that the
jar is the substratum of the quality of non-existence. Now,
when the jar is not existing before its production, then how
can it become the substratum of any quality as the totus is of
blueness; therefore, an effect does exist even before the
operation of cause.
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- It may be asked :—If the effect does exist even. before
the operation of cause, then, wherein lies the utility of the’
causal operation ? To this we reply :—In the stage of cause
an object remains latent and minute.  The causal operation
simply makes that object gross and patent. Thus the causal
operation brings about the manifestation of an effect which is
already existing in the cause. For example, the pressing of
sesamum seeds manifests the oil which is already existent
in those seeds.

Again, the effect is existent in its material cause, because
the former is related to the latter. A lump of clay s rélated
to a jar even before its production. If the jar were non-
existent, then it could not have any relation with the lump

-of clay. A lump of clay cannot produce anything which is

not related to it. If unrelated things could be produced out
of anything, then why not produce cloth out of a lump of
clay? Or for that matter, why not produce everything from
everything. But this is not so. On the other hand, wherever
cause is patent enough to produce a particular effect, that

-cause will produce only that effect. The sesamum seeds

have the potency to produce oil and not jar or cloth. The
yarns have the potency to produce only cloth. This. potency
is always related to a potent effect. Had there been no
existence of jar before its production, then who can instil the
potency to produce it in a lump of clay.

Again, it is observed that an effect is of the same
nature as its cause. An effect 1s not different from its
cause. A jaris not different from a lump of clay, butis
of the nature of clay. If the jar were different from clay,
then the jar could not be of the nature of clay. Only those
things differ from each other which are produced out of dif-
ferent materials, as a jar and the yarns. The objects which
are different can have conjunction or separation. A jar and

-a piece of cloth can be brought together. The Himalayas
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are always separated from the Vindhyas. But .in c.lay’
"and jar there can be neither separation nor conjunctior.
" Moreover, the weight of clay from which a jar is made is.
the same as the weight of the jar.—For example, a seer of
clay will produce a jar weighing neither more nor less than.
a seer. Therefore, jar is not different from clay.

An objector says:—Well, jar is different from clay‘,\
because (1) We find that with regard to jar, we say it is.
born, and not with regard to clay ; (2) It is the jar which.xs
destroyed and not the clay : (3) The notions about the jar-
and clay are also different ; (4 ) One is named jar, the other
clay: (5) The jar serves the purpose of bringing water:
which clay does not ; (6) We say that the jar exists in clay-
and not the reverse. .

To this we reply that these arguments for proving a-
difference between a cause and its effect, do not prove the

real difference. For, these apparent differences can be

explained away by * attributing the notions to be appearance-
and disappearance of certain factors.” For instance, the

limbs of a tortoise appear from its body and again disappear-

into it. Nobody on this basis can call these phenomena to
be the birth and death of its limbs ; similar is the case of a
jar etc., which are said to be produced when they emanate
from clay, etc., and destroyed when they merge into clay, etc.

The difference of notions also can be similarly explained ;.

we call clay as clay as long as jar has not emanated from it.

As regards the usage of such expressions as, jar exists in clay,

it is like the usage of such phrases as, * Tilaka trees exist

in forest.””  Really speaking the whole forest is made up of

Tilaka trees only, still we use a phrase like that. With
reference to the difference of purposes served by a cause and
an effect (e. g., by clay and jar ), we reply that the same
things serve different purposes coliectively or singly. The

atoms of clay collected in the form of a jar, can bring water ;-

v
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they cannot do so when they are single.  * Each ndividual
bearer performs the function of indicating the path, but not
that of carrying the palanquin, while collectively thev carry
the palanquin.” If the Naiyayika were to say again :—

You say that an effect already existing in its cause
is manifested by the operation of the cause. Now, tell us,
does this manifestation exist before the causal operation or
not? If it does, i. e., if manifestation exists before causal
operation then what is the use of the latter? [f, on the other
hand, you say that manifestion does not exist before causal
operation, then it would mean that causal operation produces
a non-existent thing. This goes against your sat-kiarya
theory.

We reply .—

The Naiyayika has overlooked his own fault. For the
same fallacy can be shown to exist in his theory also. He
says that a non-existent effect is produced from its cause.
Now, we ask—does this production exist before the cause
ornot? If it does then what purpose does your cause serve !

If it does not, then that production must have another produc-
tion and the latter another and so or ad infinitum.

If, on the other hand, it is said that this production of
iar is nothing else but jar itself, then “jar is produced’
would be tantamount to production is produced, which i<’
absurd. It will be still more absurd when we say, “jar is
destroyed,  for, it would then mean production is destroyed.

Thus it is proved that the effect is always existent.

Pradhana, Prakrti and Avyakta are the synonyms of
Nature. It is uncaused as it is not produced out of any other
thing, eternal, one, of the nature of three Attributes and per-
vades all its products. The three Atiributes are Sattva,
Rajas and Tamas. Sattva is of the nature of pleasure and
illumination, and is light. Rajas is of the nature’ of pain




40

SAMKHYA KARIKA

and activity, and is mobile. Tamas is of the nature of
delusion and enveloping, and is heavy. These Attributes are-
able to bring this world into being, and carry on its business
by their nature of being mutually subjective, and supporting -
and productive, and co-operative. Sometimes, Sattva subju-
gates the Rajas and Tamas; sometimes, Rajas subjugates
Sattva and Tamas; sometimes, Tamas subjugates Rajas and
Sattva. These Attributes have no power of creation singly:
they become productive by taking the support of each other.
They are always found in union, all three together. And for
the purpose of serving the end of the Spirit, they are seen to
co-operate, although they are mutually opposed. The end
of the Spirit is the worldly enjoyment or emancipation. ‘

It may be argued that under these circumstances, every ’

existing entity should have all the three qualities of pleasure,
pain and delusion, as it is composed of the three Attributes.
Vacaspati argues—IF these external objects themselves are of
the nature of pleasure, pain and delusion, then sandle should
impart pleasure in winter even. Sandal never ceases to be
sandal. Similarly, paste of saffron should be pleasant even
in summer. Saffron-paste never ceases to be what it is. In
the same way, thorns which are pleasant to a camel should
be pleasant to men also. They do not change their nature
in the case of any particular individual.  Therefore, sandal,
saffron, etc., are not of the nature of pleasure, pain and
delusion. They give rise to these different feelings on account
of the difference of individuals, times, and condition, etc.
( Bhamati on Br. 8. 11 211 ),

To this Bala replies ( p. 141 )—Although pleasure, pain
and delusion are common to all objects, still they do not
spring up accidentally, so as to affect everbody uniformly.
They require certain conditions for their generation. Plea-
sure for its generation, depends upon virtue, and stands in
need of - Sattva. Pain, for its generation, depends upon vice
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this another and so on ad infinitum. Therefore, this another,
viz., the Spirit, whose purpose is served by Pradhana, etc.,
must be recognised to exist. Again, all what is of the nature
of Pleasure, Pain and Delusion is seen to require a controller,
as a chariot does. Therefore, Buddhi, etc., also require a
controller. And that controller is the Spirit. Moreover,
" Pleasure, Pain and Delusion presuppose the existence of an
enjoyer who enjoys them. This enjoyer is the Spirit. Plea-
sure, etc., cannot be enjoyed by anything of the nature of
Pleasure, etc. For, nothing can operate upon itself. There-
fore, we must admit an entity devoid of Pleasure etc. And
-that entity is the Spirit. There is also another argument,
which proves the existence of the Spirit. The scriptures
tend to bring about Isolation, which is the final cessation of
“the three kinds of pain. Buddhi, etc., cannot be isolated,
because, they are of the nature of Pleasure, Pain and Delu-
sion. Pain is one of their ingredients from which they
cannot be separated. Therefore, we have to admit the
existence of something distinct from Buddhi, etc. And that
is the Spirit.

There are as many Spirits as the bodies, and not one
Spirit. 1évarakrsna establishes the plurality of Spirits in the
tollowing verse (18)—"(1) Because there is definite adjust-
sment of birth, death and the organs, (2) because there is
non-simultaneity of activity and (3) because there is diversity
due to the three Attributes—the plurality of the Spirits is
established.” (Dr. Jha's translation, p. 64).

We see in this world that one man dies, the other is
born, one is blind, the other sees well,—one is deaf, the other
listens well. All this can be explained only when we admit
different Spirits in different bodies. If there is only one
Spirit in all the bodies, then, when the Spirit renounces one
body, all beings should die; or when the Spirit takes up a
new body, all beings should be born. Similarly, when one
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hecomes blind, all should be blind. Therefore, there is a |
plurality of Spirits.

If it be argued that just one Akisa appears many on
naccoun.t of coming into contact with jar, house, etc., similarly
one Spirit appears many on account of coming into comac;
;wnth different bodies, then it would not be correct. For, as
body is the upadhi (condition) of the Spirit, so the limbs ’are
the upadhis of a body. And when we see the appearanc
and disappearance of the limbs in a body, would su;ﬁ
phenomena be called the births and deaths of the same body?

Moreover, if there is only one Spirit in all the bodies
then when that Spirit moves one body all the bodies shoulei
move simultaneously. Again, we see that beings are divided
into gods, men, beasts etc. on the basis of the three Attributes
Those abounding in Saftva are gods, those in Rajas are men.
a‘nd those in Tamas are demons. If there were only on
Spirit, then these differences would never arise, but the whoiz

creation would be uniform. Thus, the plurality of i
: . . , plurality of the Spiri
:is established. ’ P

The Spirit, being devoid of the three Attributes, is the
-seer or witness of this creation, which is of the natum; of the
three Attributes. The Spirit is isolated, inactive and in-
.different, again because it is free from the three Attributes
This different Spirit appears to be active, although the activit .
‘:really belongs to the three Attributes.  This illusion arisez
out of the union of the insentient Nature with the Sentient
Spirit.  As a result thereof, the activity belonging o the
insentient Nature is transferred to the Sentient Spiri{.

A question arises—why should there be a union hetween
‘the Nature and the Spirit? The reply is :—The Nature is
an object of experience ; it stands in need of the Spit"il the

.experiencer. Therefore, one cause of union is that the Spirit

may experience the Nature. But, when the 'Spirit imagines
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itself as suffering on account of its union with the Nature,
then it desires isolation.  This isolation is the discrimination
between the Spirit and the Nature. And as this discrimina-
tion is impossible without the Nature, the second cause of
union between the Nature and the Spirit is the purpose of
bringing about the Spirit’s isolation.

The Nature, having exhibited itself to the Spirit, desists
like an actress who has shown her skill on the stage. The
* Spirit then attains isolation. And as a delicate and newly-
wedded girl when seen by a stranger does not appear again
before that stranger, so the Nature also, when seen by a

. Spirit does not come into union with that particular Spirit.

Thus, bondage and isolation which really belong to the
.Nature are ascribed to the Spirit by mistake. By practising
such discriminative wisdom, a person never errs about
bondage or emancipation. That is, he attains isolation or

salvation.

Har Dutt Sharma
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