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PREFACE.

The need for a fresh translation of the Sam-
kkya Kdrikd has for some time been apparent.

The adoption of the work as a text for B.A. Pass

Course in several of our Universities has made
the need all the greater. The present editor has

tried to profit fully by the labours of those ear-

lier in the field ; he has striven for just a little

greater accuracy and readability and he hopes

he has not tried in vain. He is particularly

grateful to Prof. M. Lakshminarayana Rao, who
kindly went through the manuscript, making
many important suggestions and corrections,

and to Prof. P. P. S. Sastri, who helped to revise

the work and enlarge its scope beyond what was
originally intended. The editor's obligations

to others are too numerous to mention.

s. s. s.

KODAIKANAL,

lUh May, 1930.
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INTRODUCTION.

1.

The Samkhya is generally considered to be the oldest

of the schools (darsanas) of Indian Philosophy. It

has been suggested^ that Avhile the seers of the Vedas
both knew the truth and saw it, the sages who came
after possessed the knowledge alone but not the vi-

sion; the search for the vision in its various stages

is embodied in the darsanas ; and the first of these sta-

ges is the discriminative wisdom (samkhya) which dis-

tinguishes spirit from matter. This intellectual dis-

crimination found its natural complement in the

practical discipline (yoga) whereby the isolation of

spirit from matter was accomplished. Such a view
has the merit of being at least as satisfactory philo-

sophically and etymologically as any other view of

the origin of the name or the system known as the

Samkhya. It expresses the essential nature of the

quest of the Samkhya philosopher—the quest of dis-

criminative knowledge (\yakta-avyakta-jna-vijnana)
;

and it accounts for this quest as a search for the
Vedic vision rather than as a re-action against it.

To say that the Samkhya is a re-action against the
idealistic monism of the Upanisads^ is to ignore both
the diversified character of the Upanisadic teaching*

^By A. B. Dhruva; see PPC, Benares, p. 9,

* See Garbe, art. * * Samkhya ' \ ERE, XI, p. 189.
^ Sec Radhakrishnan, The Philosophy of the Upani^ads, and

Rauade, CSUP, Ch. IV.
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and the history of the Samkhya doctrine itself, which

in its pre-classical stages seems to have had consider-

able affinities with Upanisadic doctrine.^ While it

may be truly said that the Sariikhya is undoubtedly

realistic, in that it starts with the two real entities

—spirit and matter—yet it concludes with a state

when matter, as a mutable evolvent, does not exist for

the released spirit; and this conclusion would seem
to accord better with the hypothesis that the Vedic

vision was being sought after than that it was rebelled

against. If there was a re-action against idealistic

monism, it is difficult to believe that the Samkhya
went verv far with it.

It is true, no doubt, that there are comparatively
few traces, if any, of the Samkhya in the earlier Upa-
nisads like the Chandogya, the Brhadaranyaka and
so on. The fullest references to the distinctive doc-

trines of the system are to be found in the ^vetasva-

^ The MaJmbhurata contains accounts of the Samkhya in

the Bhagavad Gita, the Ann Gita, and the Moksadharma sec-

tion of the 6anti Parvan. The accounts given here do not

do away with a single controlling sentient being (purusa).

See, particularly, XII, Ch. 311, where Vasi§tha says "Prak-
rti is one at the time of the deluge and manifold in creation.

The controlling purusa (adhi§thata) is also one at the time

of the deluge and manifold in creation/' It is interesting to

note that the Manimekdlai, a Tamil classic (possibly of the

early centuries of the Christian Era) views the jmru^a as one,

in its account of the Samkhya system. Its general account

of the twenty-five categories is also more in accord with the

epic account. In the light of these accounts one has to hesi-

tate before subscribing to the view that Kapila sought not to

find unity in everything, but variety (Garbe, article in ERE,
XI, 190).

I
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tara, an admittedly late^ Upanisad. We have in this

the explicit use of the word '* samkhya",^ a refer-

ence to Kapila^ and to the one unborn, red, white
and black, from whom the universe proceeds.^ The
Veddrita Sutras seek to make out that even the last

reference, which seems to be explicitly to Prakrti

with its three gunas, is indefinite and cannot be in-

voked as scriptural support for the Samkhya.^
Words like ''Kapila" need not refer to the founder
of the Samkhya alone ; and the word ''samkhya" need
mean nothing more than wisdom. It is contended
by ^amkara^ that the reference to the she-goat (aja)
is made only to illustrate the difference between the
bound soul that continues to enjoy, and the released
one that cares no more for enjoyment, and that the
three colours refer to the colours of fire, water and
earth which are mentioned in the Chandogya."^ The
—

«

^ See the analysis of the Upani^ads in Belvalkar and Ranade's
Histonf of Indian Philosophy, II, esp. pp. 135, 300-310.

-^vet, VI, 13.

'^ Ibid., V. 2; Kapila here seems to refer to Hiranyagarbha,
not the originator of the Saiiikhya Philosophy. See Ranade,
CSUP, 186-187.

* ^vet., IV, 5.

'^ Ved. Su. 1, 4, 8, et seq.

"Commentary on Ved. Su., I, 4, 9 and 10.
" In ttie face of this, it seems rather difficult to support the

position of Prof. Ranade who holds that the reference to the
colours in the Chandogya, VI, 4, 1 represents the rudiments of
the theory of the gunas (CSUP, 182). The same writer main-
tains that the Katha passage (1, 3, 10 and 11) (about ma-
nas, buddhi, mahat, avyakta), refers to the Saihkhya cate-
gories (lb., 183). This possibility, again, seems to be ruled
out by the discussion of the identical passage in Ved. Su.,
I, 4, 1-7. The position of the Veddnta Sutras may not be
final, but it has to be reckoned with.
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system is frankly treated as rationalistic in the Ve-
ddnta Sfitras, and criticised in extenso even on that
basis, in the second quarter of the second chapter.

For the rest, it is said to be a Smrti; and its funda-
mental concept, Prakrti, is said to be smarta or anu-
manika (what is inferred). But all the criticism,

it is clear, applies to the classical Saihkhya, which
had possibly developed out of an earlier epic Sam-
khya and had in the development accumulated the

aspects of dualism and realism, though seeking in

vain to harmonise these aspects with the bondage or
release of the ever pure Intelligence (Purusa). In
any case, it is not safe to assume that the antagonism
of the Yedanta (of the Veddnta Sutras) to the Sam-
khya is a proof of the latter having arisen in antago-
nism to the former. And it may well be that Badara-
yana's evidence is that of a partisan.

The view that knowledge is the means to final re-

lease (or rather is final release) seems certainly to be

a heritage from the IJpanisads, a heritage the accept-

ance of which seems difficult to explain consistently

with the starting point of the Samkhya. Given an

eternal duality of matter and spirit, one fails to see

how knowledge of itself can be or bring about release

;

that which caused bondage, viz,, matter, continues

to exist and however much the recurrence or bond-

age may be denied, the ghost of its possibility conti-

nues to haunt the mind and refuses to be laid. Not

so, however, with the teaching of the Upanisads (at

least in its monistic aspect) ; for, matter and bond-

age being both partial appearances, they disappear

with the onset of perfect wisdom and cease once for

all to trouble the soul. Hence as noted above, even
on the assumption that the Samkhya arose in re-

I

I
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action against the Vedanta, it did not go very far in
that re-action.^

II.

The question of the relative priority of Buddhism
and the Samkhya is of some interest, though diffi-

cult to settle. In the general pessimistic outlook on
life and in the denial of the absolute, there seems to
be much in common between the classical Samkhya
and the teachings of the Buddha. The lack of posi-
live teaching about the state of release may be
another common point. But in respect of the meta-
physical starting point of the two systems there would
seem to be considerable difference. Buddhism in-

sists on absolute momentariness and discontinuity,
logically developing into the doctrine of the void
(sunya-vada). The Samkhya, on the contrary, holds
to the eternal reality both of matter and spirits, and
explains causation not as a collocation of the momen-
tary and the discrete, but as the manifestation of
what is already existent in the cause (it is, in other
words, sat-karya vada, not samhati-vada). Because
of these and other differences, it has been thought,
Buddhism is a stage further removed from Upanisa-
dic teaching and belongs possibly to a later period.^

^Prof. Keith notes (The SamJchya System, pp. 15-18) that
the doctrine of transmigration, the doctrine of knowledge as
the means of release, and the general pessimism were inherit-
ed by the Sariikhya and indicate the derivative character of
the system.

= 8ee The Samkhya System, p. 20. Garbe holds that the
Samkhya took its rise in probably the same district of India
as Buddhism and that it is older than the Buddha. The first
of these statements rests on little more than the name of the
Buddha's birth-place (Kapilavastu) and is rather fanciful.
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It is also possible that the two doctrines represent

two different developments of Upanisadic teaching-

—two possible re-actions against absolutism, one by
asserting a duality, the other by asserting relativity.

On such a hypothesis, the question of relative prio-

rity can hardly be settled.

III.

The founder of the system is said to be the sage

Kapila. Who he was and when he flourished are

questions yet unsettled. He seems to have been held

in high esteem even by advocates of other systems^

His knowledge and integrity are praised even where
his system is condemned. The Veddnta Sfitras de-

vote two aphorisms^ to the task of meeting the con-

tention that a system specially evolved as metaphy-

The latter statement is probable, but not proved (See EEE,
XI, 189). Keith discusses the alleged dependence of the

Buddhist chain of causation (Pratitya-samutpada) on the re-

cognition of the Sariikhya categories. He says that *'the

evidence of dependence is clearly somewhat lacking in cogency''
(lb., p. 24). The notion of causation is of itself a
point of fundamental difference betAveen the swo systems;
aiid it is difficult to decide whether the sat-karya-vada was
or was not a re-action against the samhati-viida. Medaeval
writers like Madhava expound the Saihkliya doctrine as re-act-

ing against and criticising other Tie^^-s—the Vedanta and the
Buddhist views among them. But their treatment may have
paid little heed to considerations of chronology. Another
point of interest is that in respect of sat-karya-vada, there
does not seem to be any difference between classical and epic
Sariikhya. One of the accounts in the MaMhharata (XII,
Ch. 253) compares the processes of evolution and involution
to the putting forth and retraction of its limbs by a tortoise.

The epic mention of the system may be taken as some evi-

dence of its having been formulated earlier than Buddhism..
^ red. Su., II, I, 1 and 2.

INTRODUCTION xvii

/

sics by such a distinguished sage cannot be invalid.
Krsna in the Gita^ says in recounting his glorious
manifestations that, among those who have attained
perfection, he is the sage Kapila. The name Kapila
is applied to the Supreme Deity in the Visnu-Sahasra-
nama; ^iva in the Siva-Sahasranama is addressed as
''Sariikhya prada, bestower of Knowledge". It is

clear that Kapila was a sage of distinction. The
Sdmkhya Siitras that have come down to us (and
are otherwise known as the Samkhya Pravacana)
seem, however, to be a very late production, though
usually ascribed to Kapila. Writers on other systems
invariably refer to the Samkhya Karikd of Isvara
Krsna, the earliest reference to the Sutras being
not earlier than the 15th century A.D.-

The devolution of the teaching is said to have been
from Kapila to Asuri and from him to Pancasikha.
It is not known if this Paiicasikha is identical with a
namesake of his who propagated the Vaisesika Philo-
sophy .^ The Kdrikd'^ says that he considerably ela-
borated the Sariikhya teaching. This teaching hand-
ed down from generation to generation of pupils is
condensed in the Kdrikds by Isvara Krsna. A story
told of the initiation of Asuri may not be without
interest. It is said that the great sage Kapila moved
by

^

compassion for suffering humanity wanted
to impart to them the saving knowledge ' and chose

^Bh. G., X, 26.

^ See The Sumkhya System, p. 92. There are, however, at-
tempts to show that the Sutras were of an earlier date and
probably composed by the original Kapila; see a paper on
the subject in POC, Lahore.

" Ui, Vaisesika Philosophy, p. 8.
* Verse LXX.

B
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as his pupil Asuri, a brahmin of the same gotra as

himself, who had been a house-holder for 1,000 years.

Desiring to test him, Kapila asked him if he delighted

in the world. On receiving an answer in the affir-

mative, he sent the pupil back to live in the world

and taste of its experiences for another 1,000 years.

Returning at the end of this period, the pupil said

that he continued to delight in samsara, whereupon he

was promptly sent back for another 1,000 years. At

the end of his third period the pupil showed himself

to have acquired sufficient distaste and detachment

to fit him for instruction in the Saiiikhya^ The pro-

mulgator of the system would seem to have had as

much of difficulty in instilling the pessimistic out-

look as in releasing humanity from the misery thus

taught to exist

!

The significance of the name Saihkhya has been

the subject of considerable speculation. It has been

said to be a variant of ' Saihkhya ' meaning wisdom in

general or that knowledge which consists in enumerat-

ing the categories. There seems to be no means of

deciding finally between the two suggestions. A third

suggestion, however, which comes from the Mahd-

hhdrata^ is both interesting and plausible. It is there

said that the aim of the system is to grasp the twenty-

^ The story appears in the Mdthara Vrtti, the probable

original of Gaudapada's commentary. An interesting variant

is found in Jaya, according to which the pupil says from the

first that he delights not m the world; he is sent back twice,

none the less. This is difficult to account for except on the

view that the sage was not satisfied with a mere profession of

non-attachment and wanted to confirm the pupil in that atti-

tude.
= XII, Ch. 311.

INTRODUCTION XIX

fifth principle (the spirit) as true (tattva) and to

abandon the other twenty-four as not true (a-tattva).

This abandonment (parisamkhyana) does not amount
to treating the material world as illusory (mithya),
but only to the recognition of the fact that that world
forms no part of the true nature of the self, who is

inire spirit. The Saihkhya teaching seems to lead
thus to discrimination of matter from spirit and the
abandonment of the wiles of the former. It is not
unlikely that this final abandonment (parisamkhyana)
gave its name to the system.

V.

The central teaching of the system may be briefly

stated thus: There are two kinds of entities—Purusa
and Prakrti, spirit and matter. The former is mani-
fold, pure, changeless; the latter is primarily one,
but is ever mutable; it evolves the material world
out of itself and re-absorbs it at the time of the deluge.
The individual spirit is responsible for the process
of evolution, since it is undertaken for the benefit of
the spirit. The spirit does not control the process
by any actual contact, the bare presence of spirit be-
ing sufficient to disturb the equipoise of the consti-
tuents of Prakrti and induce change and evolution.
The spirit erroneously identifies itself with the

world of matter presented to it through the psychical
organs, the intellect, individuation and the mind; and
because of this identification, it suffers all the miseries,
that the flesh is heir to. Though some joys can be
and are procured by various means, this does not take
away from the fact that the world is essentially a
vale of misery; for, the joys are evanescent; being
of impure origin they bring evil consequences in their
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train ; or being surpassed by the greater joys of others,

they lead to envy and consequent suffering. The only

way of release is to know the nature of the evolved

and the unevolved and their essential difference from

the subject that knows them both. This discrimi-

native wisdom brings release or rather is release,

for, there is no explicit description of any state to

be reached after the attainment of wisdom. The

physical frame continues to exist, no doubt, but

this is as the result of past karma which has begun

to fructify and lias not yet been exhausted. Con-

tinuance of the body does not lead to the accumu-

lation of fresh karma, for the acts performed after

the attainment of wisdom are like parched seeds

sown in soil deprived of its moisture. The desic-

cation is the result of discriminative wisdom.

VI.

The principal objections to the Saihkhya are direct-

ed against the possibility of the evolution of Prakrti

and the purpose which the evolution is said to serve.

On the first of these points it is said that the process

could not have been started and even if started

could not be maintained without the intervention and

control of Intelligence. Prakrti in the unevolved

state is the equipoise of its constituents—the three

gunas. Evolution proceeds from a disturbance of

the equilibrium which leads to the predominance of

each constituent over the rest in varying degrees.

What is it that causes the initial disturbance of equili-

brium? It cannot be matter, for there is no matter

outside the unevolved, and the unevolved is itself in

the state of equipoise. Nor can Purusa account for

the disturbance, for he is pure spirit with no point of

INTRODUCTION XXI

f

contact with matter; he cannot actively influence

matter. If it be said that the bare presence of the

Purusa suffices, then this presence obtains even in the

so-called condition of release (Prakrti not being dest-

royed with release) and the possibility of fresh bon-

dage is ever present. The Sariikhya cannot claim

for its means of freedom from misery, that it is cer-

tain or final. The scheme of evolution propounded

by the doctrine may appear attractive once its incep-

tion is made possibh^ ; but the inception of the process

seems unintelligible on the Samkhya hypothesis of two

substances eternally diverse in nature and each hav-

ing no point of active contact with the other.

Nor is the process intelligible in itself granting that

it has started somehow. It is said to be guided by a

purpose—that of the liberation of spirit. This can-

not be said to be its own purpose, for being non-in-

telligent, there is no meaning in ascribing a purpose

to it. To say that it is guided by the goal of the

spirit is again unmeaning since the purpose of one

being cannot guide another, except in so far as the

former controls and uses the latter or the latter in-

telligently enters into and assimilates the purpose of

the former. Neither possibility is granted since

Prakrti is neither intelligent nor controlled by In-

telligence. The mutability of Prakrti can, in the

circumstances, account at best for some kind of a

changing world, not for an ordered universe

of the kind we perceive and reason about. We
should, indeed, expect a chaos and not a cosmos.

What order there is should be accidental and it is

not reasonable to hope that such evolution will sub-

serve any purpose, least of all the release of the spirit.
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The possibility of the orderly evolution of the non-

intelligent is sought to be established on the ground

of various analogies not one of which is satisfactory.

The flow of milk in the cow for the nourishment of

the calf, a process which goes on only so long as

there is a need for it (in the calf) is hardly a suffi-

cient analogy since it is matter for proof that the

cow is a non-intelligent being. Nor is it of much use

to appeal to the transformation of grass into milk in

the body of the cow, for, the transformation does not

take place in the body of a dead cow or where grass

is eaten by a bull. This would seem to indicate the

necessity for some entity other than the material con-

ditions of the transformation, an entity that starts,

directs and controls the process. To say that the

lode-stoTie affects iron by its mere presence does not

help, foi% the lode-stone acts not wherever it may be,

but only in the presence of iron and the proximity

is, more often than not, intentionally brought about

by an intelligent being. That the analogy of the

lame man and blind one is wholly inappropriate goes

without saying, for, each of these has a definite pur-

pose of his own, (though the purposes may happen

to be identical), while one of them definitely controls

the other. The initiation and direction of evolution

by a purely non-intelligent material principle would

thus seem to be unacceptable in theory and without

any legitimate analogues in practice.

Even if evolution could somehow start and main-

tain itself, it would serve no purpose. If it serves to

release the bound spirit, one wonders how the Spirit

came to be bound at all. Spirit and matter would

seem to have nothing in common except in respect of

being unoriginated. How then is it possible for one

INTRODUCTION XXIU

to identify itself with the other? If it is the spirit's

essential nature so to identify itself, it can find no

release except through its own destruction. If the

identification is adventitious, the cause of .the super-

imposition should be sought; if either Prakrti or the

presence of the spirit to Prakrti be the cause, then,

since these conditions persist at all times, even in re-

lease, there can be no final assurance of release. The

statement that Purusa having seen Prakrti and Prak-

rti having been seen by Purusa they happen to live to-

gether, if at all, without mutual intercourse, like a

blase couple, is of no use except as a charming lite-

rary fancy. The essential nature of Purusa is not

such as to call for a necessary completion by the sight

or enjoyment of Prakrti ; the enjoyment when it comes

is, for aught we know, accidental. And there is no

knowing when such accidents will recur; one may
predict on the basis of knowledge, not of ignorance.

Bondage is inexplicable. Assuming that it has come

about somehow (since we know that it is actual),

release is still more inexplicable. What is, perhaps,

equally important from the point of view of the Hindu
dogma of pralaya is that once non-intelligent matter

is set evolving there is no reason why it should stop

anywhere or at any time ; hence there can be no in-

volution, no pralaya.

The enjoyment of the spirit is as little intelligible

as its bondage or release; for, enjoyment implies

change, a realization of what was not before realised,

a movement from desire to the satisfaction of desire.

For the spirit who never changes, how can there be

any talk of enjoyment?^

^ Most of the criticism urged here is based on the Ved. Su,,

II, 2, 1-9.
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If the individual spirit is really unchanging the

only course is to take all the changes that apparently

take place in it to be phenomenal, along with what-

ever causes the changes. Immutability would thus

supervene on change, instead of merely standing over

against it. And since there is no warrant or need

for a plurality of immutable spirits^ the individual

spirit, which in essence is changeless, would be identi-

fied with the Supreme Spirit, the one reality without

a second. This is the path chosen by the advaitin.

Or one may distinguish the individual from the

Supreme Spirit and hold that mutability applies to

the former, but not to the latter. God, the Supreme
Spirit, is and remains immutable. His dealings with

the world being in the capacity of the operative and
not the material cause. The material cause is Prak-
rti which is subject to change and evolves under the

control of God. Through the evolution, the indi-

vidual spirit enjoys and gets rid of its karma, which
is being accumulated and eaten up from time imme-
morial. When the finite spirit gains wisdom through

^ The Samkliya rlemcnstration of a plurality of spirits ap-
plies properly to the materially constituted empirical selves,

not to the pure unchanging Puru§a. The Samkhya argument-s
proceed on the varying incidence of birth and death, and the
varying endowment of sense-organs, etc. But birth and death
do not happen to the Purusa nor does the Puru§a have sense-
organs. The varying occurrences belong to different material
collocations with which the Purusa identifies himself, because
he is reflected in the buddhi in each of those collocations. Each
reflection constitutes a different empirical self; and the plura-
lity of empirical selves (which is consistent -with the existence
of but one Purusa) is all that the Sariikhya arguments
require.

the gradual working out of karma and the on-set of

grace, and meditates fixedly on the Supreme Spirit,

it gains release. Such is the view of the Visistadvai-

tin, 6aiva or Vaisnava.

The Saiva Siddhantin goes a step further and ex-

plains the finite spirit's beginningless accumu-

lation of karma on the ground of a beginningless

association with a veiling principle which is known
as anava, which envelopes and obscures the spirit's

natural properties of omniscience, pervasiveness, etc.

One engages in action in order to get rid of anava,

and it is in this process that merit (punya) and de-

merit (papa) accumulate, necessitating innumerable

births for their working out. The Siddhantin intro-

duces a refinement in the account of the finite spirit

too. It is callable of identifying itself and becom-

ing one with that with which it may be associated.

Beginninglessly associated with matter, it becomes

matter, as it were ; it is subject to change, enjoyment,

sorrow^ etc. When by the influx of Divine Grace, at

the appointed time, spirituality is fully awakened, the

finite spirit no longer looks at the world of matter.

It is associated with God and becomes like God, omni-

scient, omnipresent, omnipotent, eternally wise and
contented and so on. This is not the place for a de-

tailed consideration of any of these ways of supple-

menting the Samkhva doctrine. It will suffice to

note that there are such modes of supplementation.

The principal feature of all such doctrines is the in-

sistence on intelligent control. The non-advaitic sys-

tems address themselves to the further task of explain-

ing bondage and release on some basis other than
maya; for, the doctrine of maya seems to make out
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that both bondage and release are illusory, a conclu-

sion that prima facie fails to square with common-
sense. These systems recognise a material principle,

though under the control of God, and hence to that

extent have great sympathies with the realism of the

Samkhya.

This realism goes hand-in-hand with the view of

causation known as sat-karya-vada, a view shared by

the Visistadvaita and the Saiva Siddhanta. The ef-

fect is pre-existent in the cause, according to this

view ; it is not brought into existence by the cause

;

for, what does not exist cannot be brought into exist-

ence. The distinction between the causal and the

effected condition is one of non-manifestation and
manifestation of the effect, not of its non-existence

and subsequent existence. The relation between cause

and effect is one of identity and there can obviously

be no identity between the existent and the non-exist-

ent. Such a view derives its plausibility from the

confusion of the real with the existent. What is

real need not necessarily exist in space and time, space

and time being considered partial aspects of it

through which it manifests itself. Reality may be

known through its manifestations, but manifestations

do not exhaust reality. It may now manifest itself

as cause and later as effect. The fact that the effect

did not exist earlier as effect would not make it un-
real. And so long as cause and effect are admitted
to be both real we have all that is requisite for their

identity. To insist further that they should be iden-

tical in all respects is to strain after a notion of cau-
sality which defeats its own purpose. For, if cause
and effect are to be wholly identical, then, there be-
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ing no difference between the two, there is no change

from the one to the other; and the phenomenon of

becoming which had to be explained itself vanishes.

To press for identity and to stop short of complete

identity seems an unintelligible procedure. How does

the advocate of the Samkhya himself conceive of the

identity? He holds that the world is born out of

what is itself unborn, that the cause of the evolved

is the unevolved. What is the identity between the

alleged cause and effect? The pradhana should it-

self be conceded to be born, or the world must be said

to be unborn ; the former conflicts with the Saihkhya,

while the latter is palpably absurd. Nor is it possible

to adopt a middle position, stressing each in turn,

any more than it is possible to cook one half of a

hen and to keep the other half for laying eggs.^

The conception of cause is indeed fundamentally

unintelligible. Invoked as it is to explain the pheno-

menon of becoming, it either leaves the problem un-

touched or explains it away altogether. The problem

is how A becomes B. In so far as the causal notion

implies identity, there is no becoming. If cause and
effect are reallv different, we are no better off than

before in understanding the becoming. To say that

A and B are partially identical does not help ; for,

in so far as they are identical, there is no becoming
and in so far as they are different there is no explana-

tion of becoming. The advaitin's view that cause

and effect are really identical, now appearing as

* On the whole topic of sat-karya-vada, see Gaudapada *s

Kdrikds on the Mandukya Upani?ad, together with ^amkara's
commentary esp., Ch. IV, vv. 11, 12 and 13,
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cause as it were and now, again, as effect as it were,,

is, perhaps, the only intelligible position.^

VIII.

The atheism of the Saiiikhya is one of its outstand-

ing features. The recognition of one single absolute

controlling Purusa is not uncommon in the Sam-

khya of the Makabhdrata,^ but in the classical Sam-

khya of which the Sdmkhya Kdrikd is an exposition,

we have but Prakrti on the one hand and a multitude

of Purusas on the other. The functions assigned to

God—creation, sustentation etc., are discharged by

Prakrti aided by the presence of the Purusas. Re-

lease is brought about as the very consummation of

the evolution of Prakrti, without the need of any

divine intervention. The various evolutes are said

to be active by mutual impulsion and not as actuated

by any outside entity.^ The hypothesis of a divine

creation of the world leads to many difficulties. These

are not set out anywhere in the Kdrikdy though Vacas-

pati has set forth the argument in commenting on

Karika LXII. It is not possible to say whether these

arguments were present to the minds of Tsvara Krsna
and other early expositors of the Samkhya. It is

quite possible that they Avere thought of, but were

omitted from the Kdrikd, which is a condensed ex-

position omitting all discussion of rival views.^ But

^ See samkara's criticism of the notion o£ cause in Ved. Su.^

II, 2, 1-9; also Bradley's treatment of the causal category

in Ajrpearancc and JReality.

^ See XII, Ch. 311; compare the account in the ManimeJcalmj.

Ch. XXVII.
3 Karika XXXI.
* See Karika LXXII.
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1

taking the work as it stands, it is possible to con-

tend that the author was interested not in denying

God so much as in trying to do without Him. The

difference between the two positions will be found to

be of some significance if we adopt the view that the

Samkhya represents an attempt, perhaps the earliest

attempt to regain the vision of the Upanisadic seers.

It is conceivable that any one setting out on such a

quest would seek to conform to the law of parsimony

and try to work with the least possible number of

•<',oncepts. Permanence and change, subject and ob-

ject, unity and multiplicity might well appear to be

such fundamental concepts whereon to erect an ade-

quate scheme of the universe. By sticking to these

concepts and hypostatising their opposed aspects, we
get the two notions of Purusa and Prakrti. It is a

scientifically justifiable and intellectually honest me-

thod to seek to explain the universe with the help of

these two notions. It is open to others with a higher

and clearer vision to point out where and how it

failed; and if the followers of the Samkhya failed,

in spite of criticism, to recognise their limitations,

they are in no worse position than many scientists

of the present day. The failure to recognise God
may well have been due to the operation of Occam's
razor^ and not to the insurgence of a rebellion against

God.

^ Entia non sunt muUiplicandn praeter necessitaiem. The

entire argument applies to the attitude of the Sdmkhya

KdriM, not to that of the Siltms, which expressly discuss aud

reject the God-concept (I, 92-95). Vijnana Bhiksu, commeut-

hig on the Sutras, is hard put to it to explain away their

atheism. The language of Sutra 92 does not warrant any con-

elusion other than that the existence of God is not proved;
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To say this, however, is not to maintain that the

Saihkhya deliberately stopped short with the inten-

tion of being fulfilled by other systems. That such

a fulfilment is possible, that the six systems consti-

tute not warring, but supplementary elements of one

whole is a truth pressed by many Indian Philoso-

phers.^ But the possibility of completion does not

nor is there room to hold that the difficulties raised in the

subsequent Sutras amount to disproving the existence of God.

Vijnana Bhik§u, however, is not content with pointing this out,

but goes on to contend that, the atheism is ''an unnecessarily

extravagant claim (praudhivada),'* that it is a regulative

principle intended *
' to induce men to withdraw tliemselves from

the excessive contemplation of an eternal God'*, that it is

*'a concession to popular views '^ and that *4t is propounded

with the set object of misleading evil men.*' The number of

defences is so extravagant that the soundness of the defence

becomes highly questionable. See IP, II, 319. The SamTchya

KariM, too, should be considered atheistic, if Tilak's conjec-

tural verse be taken to be correct. See Belvalkar, art.

Mathara Vttti, BCV, 181.

'See TJi^ S(l7hl-h}ja System, pp. 101-102. From the fact

that many Vai^iiava schools accept the Sariikhya cosmology.

Prof. Das Gupta conjectures that Kapila's own doctrine was

probably theistic {BIP, I, 221). Saiiikhya cosmology is com-

mon not merelv to Vaisnava but also to saiva theism; but

this hardly seems a safe grouud for any conjecture about the

theistic nature of the Samkhya. Prof. Das Gupa ventures

the further supposition that "Paficasikha probably modified

Kapila 's work in an atheistic way and passed it as Kapila 's

work." The supposition rests on no ground other than a

conjectural interpretation of the words **tena ca bahudha
krtam tantram" of Karika LXX. There is no reason to hold

that these words imply anything but elaboration, especially

in view of the condensation mentioned in the next verse

(samksiptam aryamatina). Prof. Das Gupta's hypothesis of

three strata of Samkhya—''first a theistic one, the details

of which are lost, but which is kept in a modified form by the-
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prove that that possibility was realised or desired

by the elements themselves. The advocate of the

Yoga School might have considered the physics and
psychology of the Samkhya useful stepping stones,

but this cannot prove that the Samkhya philosopher

ever considered his system to be but a stepping-stone.

X.

The pessimism of the Samkhya like that of Bud-
dhism is initial and not final. Both systems rea-

lise that life has little to offer of satisfaction that is

lasting or certain. For neither did the mere conti-

nuance of life in a hereafter offer any attractions.

The Buddha who attributed all evil to ignorance

and desire could see nothing but the continuance of

these in another life. The Samkhya philosopher was,

perhaps, more naive and pointed out that heavenly
joys are no better than earthly pleasures, tainted as

they are by impurity in the means of attainment and
by sorrow at their decrease by consumption and their

being surpassed by others with greater merit. The
Sariikhya is less thorough-going than Buddhism in its

condemnation of ritual; while the latter was against
sacrifice, the former only bewailed its futility in res-

pect of securing ultimate release from misery.^ In
-r

Patafijala School of Samkhya, second an atheistic one as re-

presented by Pancasikha, and a third atheistic modification

as the orthodox Samkhya system"—has yet to be proved.
^ There is little in the Samkhya treatment of ritual to justify

Garbe's reference to its "polemic against ritual" (art. "Sam-
khya", EBE). The follower, even of the Veda tradition, rea-

lised that the accumulated result of works in the next world
diminishes and is consumed, as surely as it is in this world.
The Saihkhya introduces but one more channel of consumption,
one more it^m on the debit side to be reckoned in calculating
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either case, the fundamental starting-point is misery

;

but it is not the last word of either system. The

Buddha gave no positive description of Nirvana any

more than the Sariikhya did of the state of release.

But for neither was release a merely negative concept.

It was something to be eagerly looked for, to be stri-

ven for by the empirical self, according to Buddhism,

and by Prakrti, according to the Sariikhya. When
discriminative knowledge comes about, says the lat-

ter, release is both certain and final. A conception

that has little positive about it may not succeed in

inspiring faith or fervour; and it may even be found

to be metaphysically unsound in the light of its own
starting-point. It must none the less be recognised

that the cry ''all is misery, misery" is not the last

word of the Sariikhya.^

the bliss to accrue in the next life. The difference between

the two attitudes is at best one of degree alone and hardly

warrants the inference of antagonism. Max Miiller's infer-

ence of Sariikhya anti-brahmanism because of the reference to

daksina as a bondage is extremely fanciful and hardly needs

refutation.

^ It is matter for legitimate doubt if any sound metaphysics

can avoid initial pessimism. The imperfections of our ex-

perience constitute the starting point of all our thought. Per-

fection may be sought in an extension in space or time or

both of what was realized to be inadequate. Optimism of a

cheap variety is possible, so long as that quest is kept up.

But when even that is recognised to be elusive, one seeks to

complete experience by transcending it, instead of merely ex-

tending it. A depreciation of finite experience as such is a

necessary part of such an attitude and is called pessimism.

Such pessimism is not final so long as the possibility of trans-

cending finite experience is affirmed, even though this may be

only by a futile process of abstraction. The Sutras are defi-

nitely more pessimistic. Cp. SPB, VI, 6, 7 and 8; *'yatha
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XI.

The use of the term ** evolution'* in connection
with the derivation of the material world from Prak-
rti is attempted to be justified by some not merely in

a general way, but even with reference to what is

distinctive of evolution as a scientific concept to-day.

Evolution as used in modern Science signifies not the

derivation of anything from anything else but the

growth of an indefinite incoherent homogeneity into

a definite coherent heterogeneity.^ The amoeba, for

instance, at one end of the scale, evolves into the
human organism (very far up the scale, if not at the
other end of it). As protoplasmic substance the two
are fundamentally identical. But the amoeba is an un-
differentiated mass, any part of which can perform
the life-functions which are of a limited character;
while the human organism comprises a variety of
parts, each adapted to a particular function and all

co-operating to the fulfilment of one biological pur-
pose. It is contended^ that the difference between
Prakrti and its evolutes is similarly one between an
indefinite incoherent homogeneity and a definite co-
herent heterogeneity. There is, on the face of it,

a good deal to be said for this view. In so far as
Prakrti has any purpose at all, it is to subserve the
release of the spirit. The evolutes of Prakrti serve

duhkhat kleSah puru^asya na tatha sukhad abhilagah . . kutrapi
ko'pi sukhiti tadapi duhkha sabalam iti duhkha-pakge nik?i-
pante vivecakah. Cp. YS, II, 15: Parinama-tapa-samskara-
duhkhair gunavrttyavirodhac ca duhkham eva sarvam vivekinah.

^ See further, Creighton, An Intrcduciory Logic, Part III,
Ch. 1.

* See Seal, Positive Sciences of the Ancient Hindus, Das
Gupta, HIP, I, 242-258.

c
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the same purpose with this difference—that the evo-

liites being manifold contribute to the one purpose

in different ways. The process of evolution is mark-

ed, then, by differentiation as well as integration.

Just as the varieties of biological evolution are ex-

plained solely by the life-urge and not by determi-

nation from without, the diversity among the evolutes

of Prakrti is explicable solely by differences of stress

among the three constituents of Prakrti. And lastly,

as the life-force is present in all its evolutes, undimi-

nished by the putting forth of one or more forms, even

so the energy of Prakrti is present in all its evolutes.

It is not as if it diminishes stage by stage, with the

evolution of mahat, ahamkara and so on, till finally

it is exhausted with the manifestation of the gross-

elements.

With all this, it has to be admitted that there are

important points of difference between the ** evolu-

tion'' of the biologists and the ''evolution'' of the

Sariikhya. The most rudimentary form of life, e.g.,

the amoeba, still fulfils its purpose albeit very in-

adequately. Prakrti, which as the indefinite incohe-

rent homogeneous matrix should take the place of the

amoeba can, as such, fulfil no purpose at all. It is

only after it has begun to evolve, after the initial

equipoise of the gunas has been disturbed that we
may speak of bondage or release for the Purusa.

Prakrti, then, can be compared not to the lowest stage

of biological evolution, but to a life-urge that ex-

presses itself through evolution from the lowest to

the highest. Even with this modification, the biolo-

gical concept seems hardly to apply. For, though
the numerous biological variations come from an in-
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ner life-force, they arise in order to meet an external

varying environment which impinges directly on the

evolutes. The influence of the environment and the

need to adapt oneself thereto are fundamental fac-

tors of biological evolution. There is nothing cor-

responding to these in the evolution of Prakrti.

There is no matter which lies outside of it and can

impinge on it. What is outside of it is Purusa, who
can have no contact with it. Even if the bare pre-

sence of Purusa be admitted to be effective, the pre-

sence of an immutable Spirit cannot be subject to

variations, like the variations of the environment.

And the constant presence of an unvarying Purusa

accords with a static, not an evolving Prakrti.

Nor is it by any means certain that the relation

between the earlier and later evolutes of Prakrti is

the same as that between earlier and later biological

evolutes. Let us take the psychological evolutes bud-

dhi, manas and the jfianendriyas. The last-named

should be distinguished by their definiteness, coherence

and heterogeneity as contrasted with the relative in-

definiteness, incoherence and homogeneity of buddhi
and manas. It is true that the senses are differen-

tiated and specific, each apprehending only one ob-

ject, as compared with buddhi and manas which di-

rect themselves to all objects of cognition. But can

it be said that the buddhi and manas are relatively

less coherent than the senses? With what justifica-

tion, then, do we speak of buddhi as the determina-

tive faculty (adhyavasayo buddhih) and manas as

that which explicates (saiiikalpakam) ? Do not the

functions of explication and determination imply a

relatively greater instead of a smaller degree of co-
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herence than in the materials presented or the senses

which present them? Would it not be more correct

to view the unity of the buddhi and the manas as

the systematic unity of what are relatively wholes,

as compared with the manifold of the senses, than

as the undifferentiated unity of relatively lower

stages of evolution? Viewed thus, we seem to have

in the evolution of manas and the indriyas, a falling

away from instead of an approach to coherence. Nor

is the objection met by refusing to understand the

samkalpa of manas as an explicating function; for

the objection about the determinative faculty still

holds. Further, there is no dispute about manas

being of a dual nature (ubhayatmakam), both a

jiianendriya and a karmendriya. Do the advocates

of the biological parallel admit that, therefore, manas
occupies a lower place in the scale of evolution? In-

teresting as are some of the points of resemblance

between the two concepts, one has yet to confess

that the parallelism is not even close and that there

can be no question of identity.^

XII.

The Sdmkhija Kdrika is the earliest available ma-

nual of the system. It professes to be a condensation

of earlier teaching and to contain all that is in the

Sasti-tantra except the parables and the refutation

of rival systems. We have at present no knowledge

of the Sasti-tantra. Vacaspati takes even his account

^ Adverting to this doctrine and the notions of Sattva,

Eajas and Tainas as representing intelligence, energy and

mass, Prof. Radhakrishnan says, **To some Dr. Seal's clever

attempt would seem not so much interpreting the Samkhya

as rewriting it''. 7P, II, 264 fn.
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of the sixty topics from the RdjorVdrtika, and not

from the original work, which was possibly composed

by Pancasikha. The author of the Jayamangald re-

fers often to the Sasti-tantra, as, for instance, when

he says that the three kinds of inference are explained

in that work (Sasti-tantre \yakhyatam purvavat,

sesavat, samanyato drstamiti). But it is not certain

whether he speaks from actual knowledge of the work

or gives expression to what was even in his time but

a tradition. It is seen from a comparison of the

Jayamangald with the Sdmkhya-Tattva-Kaumudi

(esp. the commentaries on verse LI) that the former

was the earlier commentary. The two best known
commentaries are those of Gaudapada and Vacaspati

Misra. The latter 's Sdmkhya-Tattva-Kaumudi has

a gloss on it called the Candrikd by Narayana. The

commentary of Gaudapada is generally believed to

have come after and drawn upon the Mdthara Vrtti.^

It is not certain if this Gaudapada is identical with

the advaita teacher on whose Karikas on the Man-
dukya, Saihkara is reputed to have written a gloss.

The identity would appear to be extremely unlikely

on the supposition that Gaudapada, the commentator

on the Samkhya, made but a paltrj^ abstract of the

Mdthara Vrtti, with an addition here and there. It

is not likely, as Dr. Belvalkar remarks, that the great

Gaudapada would have lent his name to such a pro-

duction. The Sdmkhya Kdrikd was translated into

Chinese by Paramartha, a Buddhist monk of the

^ For the opposite view, see Radhakrishnan, IP, II, 255, fu.

2; for the view adopted here see Introduction to Mathara
Vrtti, Chowkhambha Series; IHQ^ V, iii, 421, and fn.j and
Belvalkar, article Mathara Vrtti, BCV, 172.



IXXVlll THE SAMKHYA KARIKA

sixth century A.D It is believed that the transla-

tion included the Mdthara Vrtti as well. Those,

however, who detect unmistakeable signs of advaita

doctrine in the latter assign it to the 8th century
A. D. ; if this conjecture is correct, Paramartha pro-

bably wrote his own commentary or translated some
commentary other than Mathara's.^ In any case, the

lower limit for Isvara Krsna is the 5th century A.D.,

while it is the view of some that he belonged to the

3rd Century A.D.,- and of some others that he was
of the first or the first-half of the second century
A.D.3 The last suggestion has been ably championed
and is very plausible though not fully proved.

^ Keith mentions the probability of the Mdthara Vrtti and
the original of the Chinese version ha\4ng been derived from
a common sonrce (The Sdml'hya System, p. 70 fn.). A de-

tailed comparison of the Mdthara Vrtti with M. Takakusu's
translation of the Chinese Saptati goes to confirm the proba-

bility; for, there are many differences between the two, dif-

ferences which are doctrinal and not merely verbal. A full

study of these differences should be reserved for another occa-

sion. One point of interest may, however, be noted. In com-
menting on KdriJcd ITT, Paramartha makes out that each subtle

element gives rise on the one hand to a gross element, and on
the other hand to the corresponding sense-organs. There is in

this a faint echo of the ManimvlcaJai view, but it is opposed
to the view of the generality of commentators, while it seems
to be expressly negatived by the Sfitras (see SPB, II, 20).
M. Takakusu believes it probable that isvara Krgna himself
T^Tote a commentari' which was the original of the Chinese
translation: BFEO, IV, 58, 60.

2 See IP, II, 255 fn. 1.

^Belvalkar, art. Mathara Vrtti, BCV, 171-184.
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Table IV.

PRATYAYA SARGAH = CREATION OF THE INTELLECT.

BUDDHL

Viparyaya (5)

Tamas = Avidya
Eight- fold,

identifying the

Self with mahat,
aharhkara, manas
or the five tan-

matras.

I

Moha — Asmita
Eight- fold,

believing in

the permanence
of the eight

powers, anima
etc.

Asakti (28)

I

Mahamoha = Raga
Ten-fold, relating

to the objects of

sense divine and
human.

Tamisra = Dvesa
Eighteen-fold,

due to di.'^gust

with the objects

of sense and the

eight powers.

Andhatamisra =
Abhinivesa

Eighteen-fold, based
on fear of depriva-

tion of the objects

of sense and the

eight powers.

§

J

Infirmities of the

eleven indriyas.

Tusti (9) Siddhi (8)

Inner

I

Ambhas
(relating

to pra-

krti)

Salila (relat-

ing to upa-

danaj

Ogha VrsVi
(relating (relating

to kala) to

bhagya)

Infirmities of

buddhi, seventeen

(failure of nine

tustis and eight

siddhis).

Outer

Parani

rel. to

rxqui-

sition.

Suparam
rel, to pre-

servation.

I

Parapar-
am to

rel. to

waste.

Anutta-

mambhas
rel. to

enjoy-

ment.

Uttamam-
bhas rel.

to himsa.

Pramoda Mudita=
Pramaditam

Modamana= Uha = Tara-

Mohanam taram
Sabda =
Sutaram

Adhyayana'
Taram

Suhrtprapti =
Rariiyaka

Dana = Avip-

lavah -

Sadapramudita.
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SAMKHYA KARIKA

?

I. Duhkhatrayabhighataj jijnasa tadapagha-
take hetau|

Drste sapartha cen naikantatyantato'bha-

vat ^11

From torment by three-fold misery (arises)
the inquiry into the means of terminating it;

if it be said that it is fruitless, (the means)
being knowii by perception, no (we reply), since
(in them) there is not certainty or finality.

' Gamlapada seems to adopt the reading tadabliighatake
hetau. There is very little to recommend the reading-
except that the word abhigliata has been used earlier, and
the need for a variation is not apparent. The difference, whick
is perhaps slight, is that while apaghata need mean no more
than termination or prevention, abhighata implies something
more positive—r -pulsion or extirpation. The former sense
would seem to be more consistent with the Samkhya notion
of release as coming from discriminative knowledge; suffering,,
there, is not beaten back, but ceases to be. (See SEG. 1).
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NOTES.

[I

No inquiry is ever commenced v/ithout a purpose.

That purpose may be more or less narrow, but in the

end, directly or indirectly, it will be found to be

related to what the inquirer considers to be the su-

preme good. The good may be conceived as know-

ledge itself in which case the inquiry will be directly

connected with the realisation of that good. Or, the

knovN'ledge gained by inquiry may serve as a means

to the realisation of happiness in this world or re-

lease from misery. What is essential is the recog-

nition that knowledge is not sought after idly; even

where it is said to be its own end, it is so because it

has been set up consciously as the ideal to be striven

for, in preference to all other ends. In the present

inquiry, therefore, we have to seek the object in-

tended to be subserved. Nor will the mere presence

of a purpose of itself justify an inquiry, if what is

sought after may be known or gained by other means.

It must be shown that there is a purpose to be realis-

ed, and that it can be realised in no other way. The

first and the second verses of the Kdrika address

themselves to this task.

What is sought here is the knowledge of the means

of terminating misery. If there were no misery or

if misery did not affect us, there would be no such

inquiry at all. If, further, such misery could not

be removed, the inquiry though possible would be

fruitless. It is undisputed that misery does exist.

It is three-fold, as caused by intrinsic influences,

bodily or mental, such as the predominance of bile

or phlegm or desire or anger and so on (adhyatmika),

by extrinsic natural influences, such as other men,

I] THE SAMKHYA KARIKA 3
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I

i

beasts and birds or inanimate objects (adhibhautika)
and by extrinsic super-natural influences such as spi-

rits and so on (adhidaivika).^ That the misery is

taken to heart and constitutes a real torment is also

undisputed. It will also be shown in the course of
the inquiry that it is possible to surmount this misery.

All this, however, does not establish fully the need
for the Science. For, if misery is patent, the means
of surmounting it are patent too. Physical disease can
be cured by medicine and mental distress by indul-
gence in pleasures. Enemies may be circumvented by
diplomacy and spirits may be won over by charms.
Such means are not merely patent but also easy.
Why then this laborious study of a science, the study
of w^hich requires prior preparation even for genera-
tions? The objection would be valid, if any of the
means so patent in experience were either certain
or final in its results. None of them, however, passes
the test. Medicines fail to cure, as fortifications fall

and let in the enemy. Diplomacy is a double-edged
weapon, and so are spirit-charms. And even where
they act as desired, they cannot prevent a recurrence
of the trouble. He that is cured once is not free
from disease ever after. Hence the need for a
science to teach us the means of vanquishing suffer-
ing once and for all.

But, it may be said, experience does not exhaust
the known means of surmounting suffering. Scrip-
ture teaches us other means—sacrifices and so on

—

^Misery due to heat and cold, wind and rain, etc., are alsa
adhidaivika, according to Gaudapada, these in their origina-
tion being presided over by deities. (SKG, 2).
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whi«h surely are infallible. That being so, where

is the n€ed of a further inquiry? This is the ques-

tion considered in the second verse:

II. Drstavad anusravikah, sa hyavisuddhiksa-

yatisayayuktah]

Tadviparitah sreyan vyakta-'vyakta-jna-

vijnanat||

What is heard (from Scripture) is (also)

like what is known from perception : it is verily

linked with impurity, destruction and surpas-

sability; different therefrom and superior

(thereto) is the (means derived) from the dis-

criminative knowledge of the evolved, the un-

evolved and the knower.

NOTES.

True, the revealed texts instruct us in sacrifices,

whereby heaven (svarga) may be attained; and hea-

ven would seem to mean nothing short of unalloyed

unending happiness. We have the authority of re-

velation for holding that by the performance of sac-

rifice (say, the jyotistoma), heaven may be attained,

that those who drink the sacrificial soma juice be-

come immortal. But lack of certainty and finality

are found to be characteristic even of such means.

To start with, they are in part at least impure. Many

sacrifices demand the killing of animals, thus offend-

II] THE SAMKHYA KARIKA 5

ing against the rule not to injure any living being.^

The tendency of the sinful act to produce suffering

will have to be counter-acted by other means ;
if not

so counter-acted, it will contribute its quota of suf-

fering to the final experience gained by the sacri-

fice, though that suffering may be negligible as com-

pared with the volume of happiness gained. It is

thus by no means certain that sacrifices bring un-

alloyed happiness. And the result so secured is not

permanent either. When it is said to be ever-lasting,

what is meant is but that it lasts for a very long

while; for, anything which exists and is produced

cannot but be impermanent. What is brought into

being will necessarily also cease to be. Thus there

is lack of finality. A third defect is that the results

vary in degree and each may be surpassed by a higher

1 The reconciliation of the injunction as to sacrificial killing

with the general prohibition of injury to living beings is a

knotty problem, which has taxed the ingenuity of all schools

of Indian Philosophy. The Sarakhya philosopher frankly be-

lieves in a calculus of benefits. The advantage derived from

the sacrifice more than counter-balances the disadvantage re-

sulting from injury. Of the various other modes of reconci-

liation suggested, only one need be noted here—that sug-

gested by Ramfmuja (and apparently by ^rikantha). Scrip-

ture itself says that the animal sacrificed does not die, but

goes to heaven. He who helps the animal to go to heaven is

thus conferring a benefit on it, though the process may be

painful, as in a surgical operation. The only defect of such

a solution is that, unlike the operation, the sacrifice is not

intended for the benefit of the animal. If the consequences,

though unintended, may exonerate, we have a variety of the

consequence-theory of moral action. See the -^n Bhasya and

the iSnkantM Bhasya on Vedanta Sutra, III, 1, 25; also

Chapter 11 of Appayya Dik^ita's Vdda-Naksatra-Mala for a
full-dress discussion of the topic.
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one, thus giving rise to en\^ and suffering. One
sacrifice leads to heaven, another to lordship in

heaven, and he who has attained the lesser good will

find his bliss changed into misery, at sight of the

higher good.^ The knowledge and performance of

sacrificial rites cannot, therefore, lead to the final

termination of misery, though it may have a limited

value in securing a certain measure of happiness.

What is it then that is to be sought after? Know-
ledge of the evolved, the unevolved and the knower.

In experience we first have the diversified world of

phenomena; these are the evolved. They are realis-

ed to be effects and are traced back to their

causes and thence to the ultimate single cause which,

though evolving, is itself not evolved. It w'ill be

found that both phenomena and their causes are non-

intelligent, that the process must have a purpose^

and that that purpose must necessarily relate to an
intelligent being that is neither cause nor effect, but
knows both. Thus comes the knowledge of the

knower. AVhen all these three are understood, it is

also realised that the knowing experiencing subject

is other than and different in nature from the objects

of experience which occasion pleasure and pain,

happiness and misery ; with this discrimination comes

^ The word * atisaya ' has been generally rendered as excess.

This is doubly defective, (1) as not bringing out the sense

here conveyed, and (2) as tending to suggest that the means
revealed by Scripture are unsatisfactory in that they bring

about what is in excess of requirements. This latter sugges-

tion is plainly present in Colebrooke's translation **and

excessive in others'*. It is also the interpretation preferred

"by Prof. A. B. Keith, following Deussen, though it seems to-

liave little justification. (See The Sdmlchya System, p. 71.)

II-III] THE SAMKHYA KaRIKA 7

the knowledge that suffering is not of the subject and

thereby the cessation of suffering. All this will be

set out in the course of the work. What is here

indicated is that discriminative knowledge is differ-

ent in nature and superior to the modes obvious in

experience or revealed by Scripture. It wall, of

course, be remembered, that when Scripture is con-

demned, a reference is intended only to that part of

it which is concerned with sacrifices and other rites;

for, the necessity for and the value of discriminative

knowledge are also taught by Scripture.

It may be objected that if what is created is liable

to destruction, then what is due to discriminative

knowledge may also be similarly destroyed. The

objection does not hold, for what such knowledge

brings about is not positive, but negative. It does

not create a result or a state but reveals the nature

of the subject as incapable of being affected by change

and sorrow. And the rule as to what is created be-

ing destructible certainly does not hold of destruc-

tion itself^

The need for the enquiry being thus established,

the central categories of the system are next briefly

expounded.
rs rv rsr^

III. Miilaprakrtir avikrtir mahadadyah pra-

krtivikrtayah sapta|

Sodasakas tu vikaro, na prakrtir na vikrtih

purusah||

* Else by the destruction of destruction, we should get back

the original substance intact, which is contrary to experience.
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Primal Nature is not an evolute; the seven,

beginning with the Great One (the intellect)

are both evolvents and evolutes; the sixteen

(the five organs of sense, the five of action, the

mind, and the five gross elements) are evolutes

only; the spirit is neither evolvent nor evolute.

NOTES.

What is attempted here is only a compendious

statement of the main categories of the system, with

a view to fix the inquirer's attention. More detailed

exposition follows after the examination of the means

of knowledge in the immediately succeeding verses.

There are four classes of beings—those which,

though themselves not produced, yet bring others

into existence, those which produce and are them-

selves produced, those which are products alone and

cannot produce anything different from themselves,

and those beings which, neither producing nor pro-

duced, are totally different in nature from the first

three. The first of these is called Prakrti or Primal

Nature. The diversity of effects leads us to look

for their explanation in the causes that produce them.

The manifold causes eventually lead us to a single

cause, which is called Prakrti. Prakrti is itself not

caused; if a cause were assumed, a further cause of

that cause would also have to be postulated and we

shall thus have an infinite regress, a process that is

not consistent with a rational solution. Prakrti is

thus the uncaused cause, the evolvent that is not an

evolute. It is the seed from which creation springs,

but it has not begun to sprout nor even to swell prior

to sprouting.

The swollen state that precedes sprouting is known

as mahat, the Great One, otherwise known as the

intellect. From that comes the sprout, ahaihkara,

individuation, which in turn produces in one aspect

the subtle elements and in the other the organs

of cognition and action. ThCvSe organs do not

themselves produce any further mode of be-

ing. Hence those eleven (the five organs of

sense, the five of action and the mind) are only

evolutes. Of the subtle elements, on the contrary, each

produces its appropriate gross element; thus sound

produces the ether, touch produces the air, taste pro-

duces water, sight produces fire, and smell produces

the earth. The gross elements themselves do not

produce anything in their turn. These five, there-

fore, together with the eleven organs constitute the

sixteen bare evolutes. Mahat, ahaihkara, and the

tanmatras (the subtle elements) are the seven cate-

gories which are both evolvent and evolute. The
spirit is unchanged and causes nothing.

We cannot, in looking for a cause, go beyond Prak-

rti, it was said, because of the regressiis ad infinitum.

But in the classification of effects, why should we
«top with the gross elements and the indriyas ? Vari-

ous modifications of the elements are known and with

reference to these they may well claim to be evol-

vents. Thus animal bodies and insentient objects

are different modifications of the earth; in relation

to them earth is the cause, and yet it is said to be

a bare evolute. The reason is that to be an evolvent

is not to be any kind of cause, but the cause of a

different mode of being. A pitcher or a cow is not

s. mode of being different from the earth of which
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they are modifications.^ They are just as gross as

their cause, they are perceptible by the same senses-

as their cause. What we have, in short, is not evolu-

tion, but a modification. This may be contrasted

with the production of gross elements from subtle

elements. The two sets of elements are different in

that the former are perceptible by the senses while

the latter are not. Among themselves too, the gross

elements represent different modes of being, in that

each of them is the subject of a different organ of

cognition, as ether of the ear, fire of the eye and so

on. If, then, the process of the division of the cate-

gories stops with the gross elements and the organs,

it is for sufficient reason.

The modes of being thus set out are objects of know-

ledge ; but in an inquiry into them, one should first

settle the means of correct knowledge. These are

defined in the two succeeding verses:

f^^ 5T^Mm^ 5TTTq%i%: ^^m\\k II V

4

IV. Drstam aniimanam aptavacanaii ca sarva-

pramanasiddhatvat|

Trividham pramanam istam, prameya-
siddhih pramanad dhi

1 << ip.
^'attvantara upaclaiiatvam ca prakrtitvam iha abhipretam.

Sarve§am go ghatadinam sthulata iiulriyagrahyata ca sameti

na tattvaiitaratvam. And it is the productiveness of some-
thing different in essence, for which the term 'Prakrti* stands;
and further, cows, trees, etc., do not differ from each other in

their essence, since they have in common, the properties, gross-

1/

( .
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Three varieties are recognised of the means
of correct knowledge—perception, inference^

and valid testimony, all means of correct

knowledge being comprehended (in these) ; the

knowledge of ^vhat is to be known depends^

verily, on the means of correct knowledge.

NOTES.

The present verse states only the number and the

general characteristics of the means of correct know-
ledge, a fuller definition being left to the next verse^

Pramana is that mental function which leads to cor-

rect knowledge; to achieve this object, it should be

free from doubt and error and should relate to what
is not already known. The last qualification is of

considerable importance in Indian Philosophy, es-

pecially in determining the authority of Revelation.

Revelation can possess no authority in respect of

what is otherwise known, one essential feature of a

pramana being that it should not relate to what is

already known by other means.

The means of correct knowledge are six in num-
ber. Each school recognises different means of know-
ledge. The Carvakas recognise perception alone, the
Vaisesikas two only—perception and inference, the

Sariikhyas three only—perception, inference, and
valid testimony, the Naiyayikas four only—percep-
tion, inference valid testimony and analogy ; and the

Mimamsakas and the Vedantins recognise all the

ness and perceptibility.'' {STK, KdriJcd 3; the translation is

Dr. Jha's).
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six—perception, inference, valid testimony, analogy,

presumption and privation.

Three and only three pramanas are recognised, by
the Samkhya, as other so-called means of knowledge

may be shown to fall under one of the three heads.

This will be shown in considering the next verse.

The last quarter of the present verse makes clear

the reason for introducing the topic of pramanas,

instead of proceeding with the exposition of the sub-

ject commenced in verse III. The subject, prameya,

is what is to be known, and it cannot be adequately

grasped while in ignorance of the means of correct

knowledge.

rv rv rv rv

Y. Prativisayadhyavasayo drstam, trividham

anumanam akhyatam
|

Tal linga-lingi-purvakam, aptasrutir apta-

vacanam tu Ml

Perception is the ascertainment of objects

(which are in contact with sense-organs) ; in-

ference, which follows on (the knowledge of)

the characteristic mark (linga) and that which
bears the mark (the major and minor terms),

is said to be of three kinds; as for valid testi-

^ The Jaya reads * * ca '
* instead of * Hu *

', the particle be-

ing explained as signifying validity in past, present and fu-

ture, as much as in the case of anumana.

V] THE SAHKHYA KARIKA la

mony, it is incontrovertible (knowledge deriv-

ed from) oral teaching.

NOTES.

Inference is dependent on perception, and valid

testimony on both ; further, perception as a mean*

of correct knowledge, is admitted by all, while the

existence and validity of either or both of the other

means are not so universally recognised. Hence the

order of their treatment here.

The definition of perception serves to distinguish

it from other means of knowledge, like and unlike,

that is to say, it gives the genus and the differentia.

The knowledge it produces is definite, ascertained ,-

thus it is distinct from the means of knowledge that

lead to doubt and error. Definite knowledge consti*

tutes the genus-, contact of sense-organs with the ob-

ject constitutes the differentia. Thereby, perception

is distinguished from other means of definite know-

ledge such as inference, memory and so on. This

contact of sense-organ with the object is signified by

the words prati visayam.

Ascertainment, as will be stated later, is a func-

tion of the intellect. Where it supervenes on sense-

contact with objects, there is perceptual knowledge.

Being a function of the intellect which is itself an

evolute of Matter, this knowledge is in essence mate-

rial, though by contact with the Intelligence of the

Spirit it appears to partake of the nature of Intelli-

gence. This will be further elaborated in verse 20.

The Kdrikd sets out no justification for its recog-

nition of inference and valid testimony as means of

correct knowledge. It is, however, interesting to note
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Vacaspati's justification. Practical life is impossible
on the basis of perception alone. Living in a so-
ciety of intelligent, purposeful individuals, a neigh-
bour's doubts and fears, beliefs and convictions ne-
cessarily enter into our calculations in guiding ou-r
conduct; and these are not objects of perception,
which is directed either to external objects or to a
limited portion of our own inner life. Another
man's mind or the condition thereof can be to us only
a matter of inference. The practical life of the man
who denies such knowledge cannot be distinguished
from that of a lunatic.

Inference is based on knowledge of the co-existence
of a mark and that in which the mark inheres. The
existence of either by itself will not suffice, nor their
bare co-existence. The co-existence must be known.
Even then, it cannot furnish a basis for correct know-
ledge unless the relationship is pure, not subject to
an,v determining condition (upadhi). Any such
condition, if ignored, will lead to a secundum quid
fallacy. Over and above the co-presence of liiiga and
lingi, there should also be known the presence of the
linga in the subject of the conclusion (the paksa).
The minor term too as bearing the characteristic
mark may be called lingi. Hence, in the definition
the repetition of lingi should be understood, though
not mentioned.^

^Gaudapada understands by ''lingalmgipurvakam'' the
inference either of the lingi from the linga or of the
linga from the lingi; an instance of the former is the in-
ference from the perception of the staff that the possessor
IS a mendicant; where from the sight of a mendicant, the
pecuhar staff is recognised to be characteristic of the order
of mendicants, there is an instance of the latter kind of in-

V] THE SAMKHYA KARIKA 15
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\

Inference is said by the logicians to be of three

kinds—purvavat, sesavat and samanyato drsta. The
nearest equivalents to these in English would be con-

structive, eliminative and analogous. The commen-

tator Vacaspati Misra, presumably in conformity with

Saiiikhya teaching, adopts a different classification.

Inference is divided into Vita and Avita; the former

is that which is based on observed positive concomi-

tance of the major and middle terms; the latter is

based on their negative concomitance, i.e., co-absence,

their co-presence not being observable anywhere else

except in the subject of the conclusion. Viewing the

process as a mixed hypothetical syllogism, one may
say that inference which is Vita proceeds by affirm-

ing the antecedent, while the Avita form denies the

consequent.

Vita inference comprises two varieties—purvavat
and samanyato drsta. The former is based on obser-

ved concomitance of the specific major and middle
terms, as of fire and smoke. The conjunction of the

two is a matter of prior perception, as in the hearth.

Such conjunction, however, may not be known
through perception, what is desired to be established

being super-sensible. In such a case, an inference

would none the less be possible, through knowledge
of the similarity of the relation to be established to

another which is known through perception. An
example of this is the inference that the perception

of sound, colour, etc., requires the functioning of

sense-organs. Here, the sense-organ and its func-

fereuce. The same interpretation is adopted by the author
of the Jaya, who incidentally describes seven kinds of relatioa
between liiiga and lingi.
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tioning are not themselves objects of perception. The
conclusion is based only on the ground that the per-

ception of colour, etc., being an act requires an in-

strumental cause in the same way as other acts, such

as cutting. The process has little to distinguish it

from inference by analogy.

Avita or sesavat inference is essentially negative

in character, being based on co-absence of major and
middle terms. Here is an example given by the

commentator. The effect (cloth) is non-different

from the cause (threads), for the former is found
to inhere in the latter, as a property of the latter;

if the two were different, inherence would not be
possible, as, for instance, between the cow and the
horse; hence cloth and threads (effect and cause)

are non-different. The universal major premif5e is

based on co-absence of non-difference and inherence.

The co-presence of inherence and non-difference can-

not be similarly exemplified except by reference to

the causal relation, which is itself the subject of de-

monstration. The characteristic of this form of in-

herence is, therefore, its dependence on negative in-

stances alone, positive instances not being available,

except such as relate to the subject in question. The
same inference may be exhibited in the form of a
mixed hypothetical syllogism.

If cloth and threads were different, there would
not be inherence of cloth in the threads;

but there is inherence of cloth in the threads;

therefore, cloth and threads are not different,

i.e., they are non-different.

Formally considered, therefore, the AvIta inference
is a mixed hypothetical syllogism. When one looks

}

beyond the universal premise for its basis, one finds
it to be grounded on instances of co-absence alone.

The conclusion is not bound to be barely negative.
Where the negation occurs within a system, what is

not negated is affirmed. Thus, if it is certain that
A is B or C or D, the negation of C and D necessitates
the conclusion that A is B. In this manner, Avita
inference may lead to an affirmative conclusion. As
an inductive method, it is in essence identical with
the Method of Elimination, while, formally, it is a
mixed Disjunctive Syllogism.^

ANUMaNAM

I

VITAM.

Purvavat Samflnyato Dr§ta.

I

AViTAM.

J^e§avat.

\

' The division of Inference into three classes—purvavat,
Se?avat, and samanyato drsta—is common to the Naiyayikas
and the Sririikhyas, though tliere is no consensus of opinion even
among the former as to tlie significance of these terms. A
time-honoured interpretation (one of those given by Vatsya-
yana in his commentary on Nijuya Sutra, I, 1, 5) makes out
that purvavat is inference from cause to effect, as from ga-
thering rain-clouds to impending rain; Sesavat is inference
from effect to cause, as wlien we infer that it must have rained
since the river is over-flowing its banks; samanyato dr?ta
inference is where we infer from analogy, as when we argue-
that the sun, which occupies different positions during tlie
day, must move, being in tliis respect like Caitra, who also
moves. It will be noticed that there is little to distinguish,
this conception of samanyato dr^ta from Vacaspati's; accord-

S—

2
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Valid testimony comprises all knowledge derived

from incontrovertible oral teaching ;^ it is not confined

to the revealed Scriptures. The Scriptures them-

selves are valid, for being uncreated, they are free

from all defects to which man-made products are

liable; but the teaching of sages like Kapila is also

ing to the latter, the essential features of this type arc the

fact that the relation is su])er-sensible and that the basis of the

inference is analogy. Both these are present in the example

cited by Viitsyayana also. As for the purvavat and sesavat

types, Vfitsyayaiia himself offers the alternative interpreta-

tion that the former is inference from prior perception and

the latter a mode of inference by exclusion. It would thus

appear that Vacaspati is not departing from Naiyayika usage

BO much as adhering to one particular form of it, ignoring

other forms. Gaudapada possibly following Mathara differs

from both Vacaspati and Vatsyayana. According to him,

purvavat is inference prior to perception, as from rain-clouds

to rain; se§avat is from a part to the whole, as when we infer

that the sea is briny, since a drop of sea-water tastes saltish;

samanyato drsta is inference through analogy, as in the case

of the motion of the moon and the stars. There seems to be

comparatively little disagreement as to the last type. The

author of Jaya follows Vatsyayana ^s first interpretation in

respect of purvavat and sesavat anumana, the former being

an inference as to the future and the latter as to the past.

Samanyato dr§ta is inference as to things present, in the

light of what is ordinarily observed in experience. The exam-

ple given of this type is the same as Gaudapada 's. On the

whole subject see A. B. Dhruva's paper on ^'Trividham Anu-

manam" in POC, Poena, II, 251-280.

* The Jaya quotes the following definition of aptah

:

Svakarmaiiy abhiyukto yah ragadve§avivarjitah|

Nirvairah pujitasLadbhir apto jiieyah sa tadrsah||

He who is devoted to his own duties, devoid of attachment

and aversion, free from hatred, revered by the good—such

a person is to be known to be an apta {i.e. a faultless-one).
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valid, since such teaching is based on the prior study
of the Scriptures in previous births. This prior
knowledge exists and is available, since death is but
analogous to sleep and birth to waking from sleep.

Where so-called Scriptures conflict either among
themselves or with knowledge otherwise established,
they fail to be valid and cannot be reckoned among
means of correct knowledge.

Valid testimony cannot be reduced to a case of
inference, for the former depends upon the meaning
of sounds, and it cannot be said that a sound is a
characteristic mark of a meaning. If such an asser-
tion could be made, then, indeed, an inference would
be possible as to the meaning, with the sound as the
middle term.

The three pramanas here enumerated exhaust all
the means of correct knowledge. Upamana, artha-
patti, abhava, etc., can be shown to be instances of
one or other of the three. Thus, in upamana, a per-
son who has been told that a certain wild deer^ is
like a cow is said to recognise that deer, when he
meets one, as denoted by that name, because of the
similarity of attributes. He also recognises that the
cow he already knows is like the deer which he sees.
In the cognition, inference is at work in !he form
that a word denotes that in respect of which it is used
by persons of experience, and that the present word
is of the same kind. In the recognition, perception
is at work; though the cow recalled to mind is not

^ The Samskrt name is *gavayah'. Prof. Keith renders
this as 'wild buffalo', possibly because of confusion with
^gavalah*.
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present at the moment to the organs of cognition, yet^

the attributes common to it and the deer are un-

doubtedly perceived; and this is what constitutes

the knovrledge derived by comparison. As for the

knowledge conveyed by the statement that the deer

is like the cow, that is a case of valid testimony.

Thus, there is nothing distinctive of upamana to

justify its recognition as a distinct means of correct

knowledge.

Arthapatti is recognised by some who imagine that

it has the function of effecting a modus vivendi as

between contradictories. Thus, if of a living person

it be said that he is not at home, we con^^'ude that

he is out ; but is and is not are contradictories, which

cannot subsist together; hence their discrimination

and de-limitation, non-existence being confined to the

house, and existence to all localities outside the house..

The knowledge gained by such discrimination, it is

claimed, is arthapatti. But the contradiction is er-

roneously assumed. What is asserted is not bare

non-existence along with existence, but non-ex'^'ience

in a particular place or time, and this is quite con-

sistent with existence, in the case of any substance

w^hich is not all-pervasive. Thus the special function

devised for arthapatti is seen to be illusory; and di-

vested of that function, it is nothing more than in-

ference. The particular example of the man being

out, if he is not in, is a case of a Disjunctive Syllogism

in Modus ToUendo Ponens. There is of course the^

assumption that the subject belongs to the universe

of discourse exhausted by the alternatives, that is

to say, in the present case, that the man is alive, as,

otherwise, he may be neither in nor out. This pre-
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sumption, which has always to be verified, is charac-

teristic of all inference, not merely of arthapatti.

The knowledge of non-existence (abhava) is not

distinct from perception ; it is perception of a parti-

cular modification of the object other than the one

previously perceived. Originally the groun«] was
perceived as with a pot, now it is perceived as with-

out a pot. This is but natural as all things are in

^ state of flux, with the sole exception of the Intelli-

gent Purusa.

The knowledge of the part derived from knowledge
of the whole is called sambhava. This is bat in-

ference from the well-known principle that the part

is included in the whole.

As for the authoritv claimed for tradition (aitih-

yam) it is either well-founded (its originators, etc.,

being known) or it is not. In the former case, it is

indistinguishable from valid testimony, in the latter

from non-knowledge. It is thus shown that many
other so-called means of correct knowledge have no
distinctive features and are all comprised in the three

means recognised by the Samkhya.

YI. Samanyatas tu drstad atindriyanam pra-

titir anumanatj

Tasmad api ca 'siddham paroksam aptaga-

mat siddhamll
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Knowledge of objects beyond the senses

comes from inference based on analogy; what
(knowledge) is obscure and not attainable even
thereby is gained by valid testimony.

NOTES.

The exposition of the means of correct knowledge

succeeded a statement of the objects of correct know-

ledge and of the necessity for a special inquiry about

those objects. It may, however, be thought that per-

ception and inference based on prior specific percep-

tion (purvavat anumana) are modes employed by

the man in the street. If what is to be known here

can be known by these means such knowledge does

not require a special science. Such a doubt, however,

is not well-founded; for, the knowledge we seek is

not merely of the evolved which, in part, is the ob-

ject of pratyaksa and purvavat anumana, but also

of the unevolved and the knower, not to mention

those aspects of the evolved, like intellect and so on,

which are not objects of perception. Hence follows

this Karika laying special stress on the means of

knowledge specially suitable to the inquiry on hand.

Inference from analogy has a wider range than per-

ception or purvavat anumana. But there are ob-

vious cases where such inference is not possible. One
set of limiting cases is due to the inability to observe

positive concomitance. It has been already noted

that in some cases inference known as VTta is not

possible at all ; here, the Avita, otherwise known as

sesavat anumfma is of help. But even this may fail,

there being knowledge neither of generic nor of speci-

fic nature nor of any characteristic marks wherewith
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to infer. To this class belong the order of creation

of the intellect, etc., or the existence of heaven and its

denizens. Knowledge of these can be gained only

through valid testimony. The possibilities of sesavat

anumana are not directly mentioned in the verse,

but are just indicated by the use of the particle

ea in tasmddim ca.

But surely, it may be thought, where perception and

inference fail, the proper course is to take it that

there are no such objects, not to postulate other

means of knowing them. A hare is not seen to have

horns; we conclude, therefore, that it has none, not

that its horns may be known by other modes of proof.

Why not then apply the same reasoning to Prakrti

and Purusa, heaven and hell, gods and demons? This

procedure, however, would confuse two varieties of

non-perception, failure to perceive where perception

is possible, and failure where there is no such possi-

bility. Non-existence may justly be inferred from
non-perception of the first variety, but not of the

second. Perception may be impossible because of any
one of the following reasons.

[Naraj^ana, the author of the Candrikd splits the

first half of the above Karika into two and explains

that the knowledge of the ordinary sensible objects

is through perception, while the knowledge of objects

beyond the senses comes from inference. Accord-
ing to Narayana, the Karika refers to all three

means of knowledge.]^

^ rhe more usual interpretation is supported by Sdmlchya

Siltra I, 103: ^'sanuinyato dr^tfid ubhaya-siddhih" commented

on by Vijfiana Ehik^u: "tatra samanyato dr.?tad anumanad
dvayoli prakrti-purusayoh siddhir ity arthah".



24 THE SAMKHYA KARIKA

3f^firMr*^ii%%^RTP^#Fs^^^^c]: I

[VII

gi?'^qi^^^f^RnTVTqic?TqT?[IRC[^[IW II V3
II

VII. Atidfirat, samipyjid, indriyaghatan, mano-
'navasthanat

Sauksmvad, vvavadhanad, abhibhavat,

samanabhiharac ca||

(Non-perception may be) because of extreme
distance, (extreme) proximity, injury to the

organs, non-steadiness of the mind, subtlety,

veiling, suppression, and blending \\4th what is

similar.

NOTES.

The word 'non-perception', though not occurring

in the present verse, has to be imported here from

the succeeding one. The grounds mentioned are self-

explanatory. We see neither what is too far off, like

a bird that has flown far away, nor what is too near,

like the collyrium on the eye-lash. Colour or sound

though existent is not perceived by one who is blind

or deaf. An object though present and impinging

on the senses fails to be perceived by one who is dis-

tracted. Atoms because of their subtlety are not per-

ceptible. Those behind a veil can neither see nor

be seen; and that which is under the dominance of

another does not reveal itself. Even where none of

these conditions is present, there is failure to per-

ceive what is mixed with others of its kind. A bean
mixed up with a heap of beans is no longer per-

ceptible in its individuality; and the drop of water
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lost in the ocean is no longer distinguishable there-

from.^

The ca at the end suggests other similar reasons,

one being non-manifestation, e.g., of the effect in the
cause. The curd is not perceived in the milk, yet the

latter is the cause of the former (the effect exists in

the cause according to the Samkhya theory). The
failure of perception is, in this case, due to non-
manifestation.

^
er^^TT^3qQ5F':T^rH[^[cq^PTrT^cT5T^s^T:

I

^

VIII. Sauksmyat tadanupalabdhir, na'bhavat

karyatas tadupalabdheh|

Mahadadi tae ca karyam, prakrtisaru-

pam virupam ca|!

The non-perception of that (Primal Nature)
is due to its subtlety, not to its non-existence,

since it is perceived in its effects; the Great
One {i.e., the intellect) and the rest are its ef-

fects, (which are) both like and unlike (their
cause)—Nature.

NOTES.

The previous verse mentioned in general the
•causes of failure of perception ; the present one men-
tions the specific cause whereby there is failure to

^ Jaya classes these defects under four heads : desadoga, in-

•^riyadosa, vi^ayadof^a, and arthantarado.^a.
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perceive the pradhana, the unevolved cause of this

-world. Extreme subtlety is the cause in the present

case.^ Nor may it be thought that such a ground

could be set up in every case of non-perception ; for,

"vvhat is here claimed to exist can be established by

some other authoritative means of knoAvledge. We
know for certain that the pradhana must exist, be-

cause of its effects, the intellect and so on. The
effect cannot be either wholly like or wholly unlike

the cause ; in the former case, there would be bare

identity, in the latter bare difference. Hence of

the effects—intellect, etc.,—a cause is inferred w^hich

is partly like them and partly unlike. This is Pri-

mal Nature. Based as it is on this other pramana,
(viz., inference), its failure to be cognised by per-

ception can be due only to its subtlety, not to its

non-existence.

The existence of a cause being thus established, it

is necessary further to determine its nature. For
this, the nature of the effect in relation to the cause

must first be known. Some say that onlv the exist-

ent can produce an existent; others derive the exist-

ent from the non-existent (like the Bauddhas)
or the non-existent from the existent (like

the Naiyayikas) : yet others say that the ef-

fect is an illusory manifestation of an existent

cause. These various possibilities have to be consi-

dered; for our conception of the cause necessarily

^ The identical reason is mentioned in SCnnlhyn Sfitra T^

109. In commenting on it, Viji'iana Bhiksu makes it clear that

subtlety means not atomicity (Nature being pervasive-vibhu)

but difficulty ^Ho investigate' ': duruhatvam sauk§myam na tv

anutvam prakrter vibhutvat iti.
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depends on how we conceive of its relation to the

effect. Hence the next verse, which proceeds to esta-

blish that both cause and effect are existent and that

the effect is not a non-entity, which has become an

entity by the operation of the cause.

IX. Asadakaranad, upadanagrahanat, sarva-

sambhava- 'bhavat
|

Saktasya sakyakaranat, karanabhavac ca
sat karyaml

The effect subsists (even prior to the opera-

tion of the cause) since what is non-existent

cannot be broug-ht into existence by the opera-

tion of a cause, since there is recourse to the

(appropriate) material cause, since there is

not production of all (by all), since the potent

(cause) elTects (only) that of which it is capa-

ble, and since (the etTect) is non-different from
the cause.

NOTES.

It is important to note that what is sought to be

proved is not the existence of the effect as such, but

its existence prior to the causal operation. The for-

mer type of existence is admitted even by the Naiya-

yika.
'

Though, according to him, the effect ''pot" is

non-existent in the stage of clay or potsherd yet when

it is produced, it certainly exists. The distinguishing

feature of the Samkhya doctrine, therefore, is the
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assertion of the existence of the effect even before

it is brought into existence apparently by the cause.

The first argument in favour of this view is that if

the effect were really non-existent, no agency what-

ever could bring it about, any more than a thousand

craftsmen could turn blue into yellow or extract oil

from sand. It is also seen that one who wishes to

produce a particular effect seeks the appropriate

material cause ; e.g., one who wants curds seeks milk

and not ivater.^ Farther, if the effect vrere really

non-existent, it is difficult to see what connection there

could be between that and its alleged cause. Either

the cause does make a difference to the effect or it

does not. If it does not, there is no point in thinking

of it at all, certainly none in reckoning with it as the

cause. If, on the contrary, it does make a difference,

it follows that it is connected with the effect ; and
how can the non-existent be related to the existent?

Relationship is indeed conceivable only as betw^een

terms w^hich are both existent. Where on^^ or both

^ This is the sense in which Gaiulapada understands iipadana

-grahanat. Vaeaspati Misra prefers to interpret it as mean-

ing '' because of rehntedness to the material cause". It is

difficult to choose between the two modes of understanding the

text. Gaudapada's has the merit of being the simpler and

more apparent of tlie two; but it has the disadvantage that

apparently the same idea is repeated in saktasya sakya-karanat.

Vaeaspati avoids this difficulty, but the idea he propounds

is incidental to and included in the ground sarva sambhava-

'bhavat. The disadvantages being nearly equal, the more ob-

vious interpretation is adopted here. It is also to be noted

that while upadana-grahanat emphasises the adequacy of the

cause to the effect, saktasya sakya-karanat looks at the ade-

quacy of the effect to the cause; hence, the latter does not

-merely repeat the idea of the former.
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are non-existent, there can be no connection. The

barren woman's son is not related either to the king

of the country or the horns of the hare. If, now, it

be said that the cause does make a difference to the^

effect, but without being connected thereto, then, the^

absence of connection between them is a feature com-

mon not merely to that but all causal conditions what-

soever. Such absence being a constant characteristic,,

any effect should result from any cause, a conclusion

falsified in experience.

It may still be said that, though there is no con-

nection betw'een the cause and the effect, particular

effects are produced only by particular causes, be-

cayse of the varying potencies of the latter. Here

too the question arises whether the potency creates

any effect whatsoever or only that of which it is

capable. On the former alternative, there is still the

absurd possibility of any cause originating any effect

;

on the latter hypothesis, we have again a relation

involved as between the potency and what it is capa-

ble of effecting; and, as already stated, neither term

of a relation may be non-existent.

If further proof were needed of the existence of

the effect prior to the operation of the cause, it is

provided by the fact that the effect is non-diff'erent

from the cause. This non-difference can be proved,

through a series of Avita inferences. Thus, the effect,,

cloth, is non-different from the threads, since they

are neither separated nor brought together; if they

W'Cre different they could be conjoined as a pool and

a tree on its banks, or disjoined like the Himalayas

and the Vindhyas; but between the cloth and the

threads there is neither such conjunction nor dis-
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junction ; hence they are not different. A^ain, cloth

and threads would be different, if they differed in

such properties as weight, but the weio^ht of the

cloth is the same as that of the threads of which it

is woven. Hence, cause and eft'ect are non-different.

And since the cause is admitted to exist, the effect

must also be admitted to exist at the same time. Such
co-existence becomes intelligible if causation is re-

garded as the process of manifesting in one form
what exists in another form, not the bringing into

existence of what is non-existent, and destruction as
the process of concealing the effected form, not that
of bringing about the non-existence of that effect.

The difficulties of the causal concept are not finally

surmounted with this. Granted that causation is

manifestation, is this existent or not? If it is exist-

ent, then the operation of the cause would seem to

be superflous; if it is not, there will have to be a

cause (i.e.y a manifestation) of the manifestation and
thus we have an endless series of causes. The only

answer which is attempted by the Samkhya as ex-

pounded by Vacaspati Misra takes the form of a /w

quoqne argument. The person that creates the diffi-

culty is the Naiyayika, according to whom the effect

is non-existent before the operation of the cause. The
effect comes into being or is originated. What is this

origination? Is it existent or non-existent? If the
former, causal operation is needless; if the latter,

there has to be another origination thereof and so on
ad infinitum. If origination be said to be identical

with the effect, then the word effect itself means ori-

ginated; we can never say the effect is originated

without being guilty of redundancy ; and to say that
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the effect is destroyed would involve a contradiction

in terms. One could at best say that the effect in-

heres in the cause, in Avhich case what is originated

can be but the inherence while what the cause appa-

rently seeks to bring about is the effect itself, not

its inherence in the cause. These difficulties at least

are avoided in the Saiiikhya theory which conceives

the eft'ect as already existent. It has no greater de-

fects than the doctrine of the effect being asat, while

it has the positive merit of conceiving the causal

operation as relating to an act, i.e., manifestation, and
not to a substance, i.e., a previously non-existent

eft'ect.

The author next proceeds to describe the character

of the evolved and the unevolved, in order to help

in the discriminative knowledge of them.

X. Hetiimad, anityam, avyapi, sakriyam, ane-

kam, asritam, liiigam|

Savayavam, paratantram vyaktam, vipari-

tam avyaktam||

The evolved is caused, non-eternal, non-per-

vasive, mobile, manifold, dependent, mergent,

conjunct and heteronomous ; the unevolved is

the reverse (of all these).

NOTES.

The qualities of the evolved as described above may
be deduced from the very fact of their being evolved.
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What is evolved is necessarily caused. Being origi-

nated, it is destructible, and hence it is not eternal.

What is caused is necessarily limited . It

is pervaded by its cause and pervades its.

own effect; but it is not fully pervasive, in

so far as it cannot be said to pervade its own cause

(awakta). It is unstable and constantly changing;

hence it is mobile. It is not single, for there are

many varieties of the evolved; the intellect varies

wuth different individuals and even the earth at the

other end of the scale, exists in manifold forms a^i

bodies, jars, etc. The first stage in evolution is sup-

ported by its cause and each succeeding stage sup-

ports the next one ; thus each form of the evolved is

dependent on its own cause. Just as the evolved

is caused by the anevolved and comes out of it, it is-

also capable of being merged therein.^ It is charac-

terised by the conjunction of parts in a whole. This

conjunction is not characteristic of the relation of

the unevolved to the evolved, these two being identical

1 Vacaspati Misra prefers to take "liiigam*' as ''eliaracter-

istic (of Primal Nature) '\ The existence of the evolved is-

the middle term wliereby we infer the existence of Primal

Nature; it is the characteristic mnrk whereon the inference is

based. "Liiigam" as understood by Gaudapada would be

rcallv distinctive of the evolved. In the sense of character-

istie mark, it is not distinctive, since the unevolved too serves

as a linga for the inference of the Spirit, as Vacaspati recog-

nises. Jaya gives botli senses, without deciding between the

two. The explanation given by Vacaspati that though the

pradhana is a characteristic mark, it is not its own linga, seems

hardly adequate to the contrast intended between the evolved

and the unevolved. SPB (I, 24) interprets lingam as karana

anumapakatval laya gamanad va. Paramartha's original is-

rendered by Takakusu as ''dissoluble^' {BFEO, IV, 991).
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as cause and effect, while conjunction takes place

only between what are otherwise disjoined.

Though among the intellect and the rest, each is

capable of producing its appropriate effect, yet in the

last resort, no element of the evolved is independent.
It has to draw its sustenance from the unevolved and
but for that sustenance it would fail in its function?

and perish, like a person, who, though relatively in-

dependent in his activities is yet dependent on food^
for the performance of those activities. Subordina-
tion or dependence, in this sense, is fuller and deeper
than what is mentioned earlier, as asritam, being
supported.

The unevolved is the reverse of all these. It is

not caused, it is eternal, pervasive; it is not mobile;
though it transforms itself into its evolutes, the mu-
tability and the migration of the evolutes does not
belong to its nature; for, unlike the evolutes, it is

eternal and pervasive ; it supports all and is not sup-
ported by any; while the evolved merges in the un-
evolved, the latter is not itself merged in any thing
else; it is not conjunct and it is autonomous. Thus
is the unevolved distinguished from the evolved. But
they both agree in certain ways, in respect of which
they differ from Spirit. These are described in the
next verse.

XI. Trigunam, aviveki, visayah, samanyam,
acetanam, prasavadharmij

Vyaktam, tatha pradhanam; tadviparitas

tatha ca puman||
S—

3
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The evolved is (composed) of the three con-

stituents, non-discriminated, objective, general,

non-intelligent and productive; so is the un-

evolved; the Spirit, though similar, is (yet) the

reverse of these.

NOTES.

The three constituents (gunas) with their func-

tions will be described in the next two verses. They

are of the nature of pleasure, pain and indifference.

These experiences, thus, are characteristic not of the

soul, but of matter—evolved and unevolved.

The evolved is non-discriminated from Primal

Nature ; for, the latter is of its essence. That Primal

Nature is not distinguished from itself goes without

saying. There is also another reason for holding the

evolved and tlie pradhana (Primal Nature) to be non-

discriminated. Neither of these effects anything by it-

self. Everything that is evolved functions as the

cause; and in so functioning is dependent throughout

on the unevolved for sustenance, as noted in the tenth

Karika. In production, therefore, no evolute func-

tions by itself; and this is marked by the use of the

word aviveki, non-discriminated. Both the interpre-

tations sound strained and would not be availed of,

but for the difficulty that the apparent sense, ''lack-

ing discrimination," is indistinguishable from the

other characteristic, *' non-intelligent,
'

' which is also

mentioned in this verse.

Matter, evolved or unevolved, is objective. Cogni-

tion is of something other than the process and this

something is either the evolved or the unevolved.
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What is thus cognised is also general. It is not con-
fined to the individual cognitions, but enters into the
knowledge of all.

Intelligence is characteristic only of the Spirit.

IMatter at every stage is non-rational. Since intel-

lect is an evolute of matter, it cannot claim Intelli-

gence as a property.^

Matter is productive. It is ever undergoing
change into forms similar and dissimilar. In all

these respects Primal Nature agrees with the evolved.
The Spirit is different from Matter, i.e., Primal Na-
ture in these very respects, though it agrees with the
unevolved in certain other respects, like uncausedness,
eternahty, etc., and with the evolved in others, like

plurahty, etc. This similarity is indicated by the
words "tatha ca" in the Karika, w^here ca has
the force of though.

We next pass to an enumeration and description of

the three constituents.

^ This may become clearer if it is remembered that for the

Samkhya, Intelligence is pure, uniform, unaffected by change
and so on, while the intellect is but a material instrument for
discriminating among the manifold presentations of matter.

It is to be feared that the elements of identity and difference

characteristic of all life and certainly of rational life have
been sundered, the element of identity being hypostatised

as Spirit and that of difference as Matter. The result is that

the discriminative activity and the instrument thereof become
material, while the Self-luminous Reason to which both the
activity and its objects present themselves remains pure Spirit.

Hence the difference between intellect and Intelligence.



36 THE SAMKHYA KARIKA [XII

XII. Prityapritivisadatmakah, prakasa-pra-

vrtti-niyamarthah
j

Anyonya 'bhibhava 'sraya-janana-mithu

navrttayas ca gunah

The constituents are of the nature of plea-

sure, pain and indifference ; they serve to illu-

mine, to actuate and to restrain ; each of these

functions through suppression, co-operation,

transformation and intimate intercourse with

and by the rest/

NOTES.

The expression ''gunah (meaning qualities)*' is

likely to be confused with attributes, as contrasted

with Substance. The confusion should be avoided,,

since the gunas of the Samkhya system are not attri-

^Mathara, Gaudapada and Paramartha take *' anyonya.

vrttayah*' as one more property of the gunas, like **anyonya-

ai)hibhavah, * * etc. It is explained by Takakusu (translating

Paramartha) as mutual intervention, i.e., each producing the

effects of the others, e.g., a beautiful woman who is an object

of pleasure to her husband (and is hence sattvic) cause pain

to her co-wives and mere indifference and depression to her

slaves (thus producing the effects of rajas and tamas). See

JBFEO, IV, 995-996.

A
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butes of a Substance other than themselves, but are

rather themselves constitutive of the Substance, i.e..

Primal Nature. Hence it is that they are rendered

here as ''constituents," not as ''attributes". The

Avord "gunah" means, according to Vacaspati, what

subserve the interests of another, i.e., in this case,

the Spirit.

The characteristics and functions mentioned in

this verse are to be understood in the order in which
the constituents are mentioned in the next Karika,

i.e., in the order, Sattva, Rajas, Tamas. Sattva

(Goodness) is of the nature of pleasure: Rajas (Pas-

sion) is of the nature of pain; Tamas (Darkness) is

of the nature of indifference. Sattva serves to illu-

mine, Rajas to actuate, and Tamas to restrain. These
results follow not from individual, but co-operative

activity. Thus, illumination results through Sattva,

as actuated by Rajas and not restrained by Tamas.
It is not Sattva alone that is active in enlightenment,

but Sattva as dominating Rajas and Tamas. Simi-

larly, the other two dominate each in turn, with cor-

responding variations in the result. Each is the cause

of transformations in the rest; hence no external

cause is needed to account for their changes; and not
being caused from without, they are not liable to des-

truction either. They are intimately conjoined in

their activity; each is the consort of the others as it

were. In the words of the Devi Bhdgavata, III, 8,

"Sattva is the consort of Rajas; Rajas is the consort

of Sattva; both those two, Sattva and Rajas, are the

consorts of Tamas; the consort of both Sattva and
Rajas is said to be Tamas. The original conjunction
or separation of these has never been perceived."
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• ^_^ r*v • •

3? ^^OT^^^ rm:, JT^nr^^^ f%: II ?^ il

XIII. Sattvam laghii prakasakam istam upas-
tambhakam calam ca raiahl

Guru varanakam eva tamah, pradTpavac
ca 'rthato vrttihil

* * i I

Sattva is considered to be buoyant and bright,

Rajas to be stimulating and mobile; Tamas
alone is heavy and enveloping; their function-

ing for the goal (of the Spirit) is like (the

action of) a lamp.

NOTES.

Sattva is responsible for the lightness in things,

the upward movement of the burning fire or the

bloAving across of the wind. Tamas weighs down
things and renders them inactive. Neither of these

would have the energy to fulfil its proper function

but for the stimulating activity of Rajas. The func-

tions assigned in each case are appropriate only to

the particular constituent; hence, the word *' alone"
occurring in *' Tamas alone" should be understood
after Sattva and Rajas also.

These three constituents of Primal Nature are said

to co-operate for the summum honum of the Spirit,

From their contrariety this seems impossible. The
author shows, however, the intelligibility of the con-

ception, through the analogy of a lamp. The wick
and the oil and the flame are substances which are

XIII] THE SAMKHYA KARIKA 39

I

opposed in nature; and yet they co-operate in the

lamp in giving light.^ The combination of the three

constituents of Primal Nature is of the same kind.

Since pleasure, pain and indifference are diverse in

nature they must result from causes appropriate to

each, not from a cause of uniform nature. Hence

the triple constitution of Primal Nature, as compris-

ing Sattva, Rajas and Tamas. It hardly needs to be

proved that Sattva cannot be the cause of excitement

or Tamas of enlightenment. The co-existence of the

three constituents is observed even in every day ex-

perience, as seen from an example well-known in the

exposition of the Samkhya. A's wife is beautiful,

young and well-endowed with all the qualities of head

and heart that are requisite in the ideal wife. These

constitute the Sattva element in her; because of that

she causes A, her husband, to rejoice. She is, how-

ever, the cause of jealousy in her co-Avives B and C
and despair to a neighbour D who has not had the

'The question v.ould arise, **are the wick and the oil and

the flame really contraries in the same sense as the three

ronstituents are said to heV* The answer is that though they

are not so fundamentally opposed as to rule out all possibility

of co-operation, yet in their nature, they exhibit such anta-

gonism as to allow of the effect coming into being only under

<'ortain conditions. The wick and the oil in respect of their

solid and liquid nature wt)uld tend to put out the flame.

Fire, again, in certain cases, would merely burn the wick and

the oil, without giving any light, as in the case of a smoulder-

ing fire. It is only in proper conditions that these different

constituents serve to give a light. It may be observed that

while STK and Jaya understand by **arthatah*^ **puru-

§arthatah'^ i.e., for the goal of the spirit, SKG takes it to

mean ^'sadana**, i.e., *' purposive * * or ** aiming to achieve a

common end'\
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good fortune to be married to her. Jealousy is rajasa

and despair is tamasa ; they are due to the elements

of Rajas and Tamas in A^s wife, these becoming ac-

tive only in respect of the co-wives or the neighbour,

as the case mav be.

rN-\

XIV. Avivekyadih siddhah traigunyat, tadvi-

paryayabhavat
|

Karanas'unatmakatvat karvasva Vvak-
tarn api siddham

The qualities of iion-discrimiuatedness and
the rest result (for the constituents Sattva,

etc.,) from their being' of the triple nature (of

pleasure, pain and indifference), also from the

non-existence (of this triple nature) in the ab-

sence (of the qualities of non-discrimination,

etc., i.e., in Spirit). The unevolved too results

from the effect being of the same nature as
the cause.

NOTES.

Non-discriminatedness, objectivity, etc., are observ-
ed in the case of the evolved; why assume them in

the case of the unevolved and its constituents? The
answer is that whatever is of the nature of pleasure,

pain, etc., necessarily possesses the qualities in ques-
tion (enumerated in verse XI). This conjunction is
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observed in everybody's experience. The argument

is strengthened by a negative instance. Where non-

discriminatedness etc. are absent, i.e.y in the case of the

Spirit, there is not the experience of pleasure, pain

or indifference. On this interpretation, traigunyat

provides the argument and tadviparyaya- 'bhavat

the negative instance in support of it; the positive

instance, being patent, is not mentioned. It is also

possible to take this as a negative argument, of the

A vita type, if the unevolved and the evolved together

be taken to be the subject of the conclusion ; for, in

xuch a case there is nothing else left to be cited as a

positive instance of the conjunction of the middle term
(trigunatva) and the major (avivekitva).^

' Gaud.'tpada chooses to understand tadviparyaya- 'bhavat

differently. The evolved is known to possess these qualities;

the unevolved cannot be the reverse of the evolved, since the

two are related as cause and effect. Thread and cloth are

not different in quality; from black threads you can get only

black cloth. Hence, it follows that the qualities of non-

discriminatedness etc. attach to the unevolved as well. The
argument so stated is very simple. It must, however, be ad-

mitted that Vacaspati's interpretation (adopted in this trans-

lation) has the merit of exhibiting the argument syllogisti-

cally and in a more convincing fashion ; further, on Gauda-
pada's interpretation, this clause would have little to dis-

tinguish it from what follows in the next line about the effect

being of the same nature as the cause. It is not conceivable
that in a condensed exposition the same idea was repeated in

the course of a single verse. Wilson in his comment on the
present verse (Sec SKG, p. 58) has mis-read Vacaspati's
words as sphutatvadaiivayenoktam, and understood them to

mean **It is first plainly or affirmatively expressed in the
natural order.'* The correct reading is anvayo noktam, mean-
ing that the anvaya, i.e., the positive instance is not mentioned,
that being patent (sphutatvat).
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If the iinevolved were proved to exist, its posses-

sion of the qualities of non-discriminatedness etc.

might be admitted. But what of the demonstration of

its existence? For one thing it is clear that since the

effects are of the nature of pleasure, pain and in-

difference, the cause must also be of triple nature.

It should comprise, in other words the three consti-

tuents Sattva, Rajas and Tamas. Further demons-

tration of the existence of Primal Nature follows:

XV & XVI. Bliedanam parimfmat, samanvayat,
saktitah pravrttes ea|

Karaiiakaryavibhaii:ad avibhagad
vaisvarupyasya

j |

Karanam asty avyaktam; pravar-

tate trii>'iinatah samiidavac ca 1

Parinamatah salilavat, pratiprati-

2iinasravavisesat|
I

The Iinevolved exists as the cause of the di-

verse (as seen) from the finitude, and homo-
geneous nature of the latter, from its function-

ing through energy, and from there being in

respect of the variegated world both the emer-
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gence of effect from cause as also their mer-

ger;^ it (the unevolved) functions in respect

of the three constituents both (individually) and
in their combination, being modified like water,

by the specific nature abiding in the respective

constituents.

NOTES.

Even among the evolved, we are familiar with

causation, the emergence of eff'ect from cause and

the resolution of effect into cause. Thus the Great

One or intellect gives rise to individuation, individua-

tion to the subtle elements and the subtle elements

to the gross elements. At the time of periodical des-

truction, again, the gross elements are resolved into

the subtle elements and so on. The process is com-

parable to that of a tortoise extending and re-tracting

its limbs." The effect, as has been attempted to be

shown, is not non-existent prior to causal operation,

but only non-manifest, like the limbs of a tortoise

withdrawn into the shell. Thus, in every case of

causation we have not the creation of something

entirely new, but the manifestation of something al-

ready existent. The cause in every case is unevolved

and the effect evolved. The latter proceeds from

^ Jaya interprets avibhagadvaisvarupyasya to mean ** because

of the relation of the manifold to what is non-differentiated*',

an illustration being provided bv the relation of curds, butter,

etc., to milk. Gaudapada and Vacaspati understand dissolu-

tion or merger by avibhaga, while this is offered as an alter-

native interpretation by Jaya.

-Qt. MaMhhdrata, XII, Ch. 253: prasarya iha yatha 'ngani

kurmah samharate punah.
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the former and merges into it. Since causation is

<?haracteristie of our world and the process has to

be understood, in every case, as the evolution of the

unevolved, it follows that whatever is evolved is

caused in its entirety by what is unevolved.

This consideration is re-inforced by anotlier well-

known feature of causation, viz.y that the functioning

of a cause is dependent on its potentiality. It pro-

duces only what it is capable of producing. The
cause of the evolved must contain the potentiality of

the evolved and this can be only as unevolved. So
far, however, there does not seem to be any justifica-

tion to go beyond mahat, the intellect, which con-

tains within itself the unevolved potentialities of all

the other diverse effects in our world. Where, then,

is the necessity for postulating Primal Nature as the

ultimate unevolved cause? The answer is that even
mahat is finite : whatever is finite is itself caused,

like a pitcher and so on. Hence, mahat too is caused
by that which has the unevolved potentiality of ma-
hat, that is to say, by the pradhana.

Yet another consideration to determine the nature
of the First Cause is the homogeneity of the effects.

They all partake of the nature of pleasure, pain and
indifference. The cause must also be of the same
nature, i.e., constituted of Sattva, Rajas and Tamas.
The equipoise of these constituents is the pradhana.^

The state of equipoise is characteristic of Primal
Nature both before creation and after destruction.

^ Mahat is essentially sattvika, though in any individual, it

is tamasa or rajasa, until discriminative knowledge superve-
nes.
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The variegated world does not then exist. It must

not, however, be thought that the period is one of

non-activity. The pradhana still functions, in the

sense that each constituent is ceaselessly active withia

itself. Sattva, Rajas and Tamas do not blend as

they do at creation. Hence, two kinds of activity

have to be recognised—that wdiere each constituent

functions in and by itself, and that where they com-

bine in varying degrees of super-ordination and sub-

ordination.

The effects of this ceaseless modification are di-

verse. The diversity is due to varying relations of

the respective constituents. The diversification is

analogous to the process by which the water, which

comes down as rain, becomes in combination with

dift'erent soils, etc., the juice of the cocoanut, the

myrobalan and so on, and acquires a variety of tastes,

such as sweet, sour, etc., though this diversity was
not present in it as rain-water.

The author next proceeds to demonstrate the exist-

ence of Spirit.

XVII. Sang-hatapararthatvat, triguiiadi\/ipar-

yayad, adhisthanat
|

Puruso'sti, bhoktrbhavat, kaivalyartham

pravrttes ca||

Spirit exists (as distinct from matter), since-

collocations serve a purpose of some (being).'
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other than themselves, since this other must

be the reverse of (what is composed of) the

three constituents and so on, since there must

be control (of the collocations), since there

must be an enjoyer, and since there is activity

for the purpose of release (from three-fold

misery).

NOTES.

It has been shown in Karika XI that Primal Na-

ture and its evolutes are composite in character, be-

ing of the nature of pleasure, pain and indifference.

Now, whatever is composite serves a purpose of some

being other than itself, as for instance, a bed or a

seat. The grouping of the elements, here, is pur-

posive, and the purpose is not that of the aggregate,

but of another being. This being is Spirit. But a

collocation may conceivably serve the purpose of

another collocation. It need not be that this other

is a simple spiritual entity. Any such supposition,

however, leads to an infinite regress; for, that other

collocation: would itself serve the purpose of another,

and so on endlessly. This other being cannot itself

be an aggregate. Further, since all Prakrti and its

evolutes subserve that being, the latter must differ

in essence from the former, that is to say, it cannot

be composed of the three constituents, it cannot be

an object of experience and so on. This kind of

being is called Spirit.^

1 i i Trigunadi-viparyayat '
' is treated as an independent rea-

son by Gaudapada, who explains it with reference to the

statement in Karika XI, that Spirit is different from the

unevolved, though yet like it. The interpretation suffers from

\
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Whatever is composed of the three constituents re-

quires a controller, as the chariot requires a chario-

teer. Hence, the existence of Spirit follows.

Again, pleasure and pain must affect a subject

who feels them. They cannot affect intellect which,

as an evolute of Prakrti, is itself of the nature of

pleasure, pain and indifference. Hence, Spirit must

be recognised to exist as other than these and ex-

periencing these. Indeed for any experience what-

soever, there must be an experiencing subject; and

this is Spirit.^ Intellect, etc., cannot function as the

subject, they being objects, like other objects which

are of the nature of pleasure, pain and indifference.

Further, Scripture promises release from misery

and enjoins activity to that end. Sages following

this defect. The earlier statement is a bare description of

the Spirit. It is not an authoritative pronouncement nor is

it a demonstration; and an appeal thereto in the present

Karika would be futile. Vacaspati's way of taking it would

thus seem to be preferable, and has been adopted in the

translation and notes. According to this, we have here not

an independent ground, but one which explicates and com-

plements the conclusion drawn from * ^ Sanghata-pararthatvat ".

The author of the Sdmlchya Sutras has two separate sutras

^ * Samhata-pararthatvaf and <* Trigunadi-viparyayat ''. This

would appear to support Gaudapada *s interpretation, which is

also that of Jaya.

^Cf. Yadyapi duhkha-yoga-rupo bandho vrtti rupau ca

vivekavivekau cittasyaiva, tathapi puru§e duhkha-pratibimba

•eva bhoga ity avastutve'pi tad-dhanam puru?arthah (SPB,

I, 58). ** Although Soul, from its being unchangeably the

same, is not (really) an expericncer, still the assertion (in the

aphorism) is made, because of the fact that the reflection

of the Intellect befalls if (Ballantyne, I, 143). It wiU

be noted that all the proofs apply properly only to the empi-

rical self, not to the Pure Spirit.
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Scripture engage in such activity. All this would be
fruitless if there were not a subject isolable from
Primal Nature. The latter being essentially of the

nature of pleasure, pain and indifference cannot jump
out of its own skin. The release promised and stri-

ven for must, if true, relate to an entity other than
Nature, i.e.^ Spirit.^

The next question is whether there is one Spirit or

a plurality of them

:

rsrs

XVIII. Jananamaranakarananam pratiniya-

mad ayugapat-pravrttes ca

Purusabahutvam siddham, traiguriya-

viparyayac caiva

The plurality of Spirits certainly follows

from the distributive (nature) of the incidence

of birth and death and of (the endoAvment of)

the instruments (of cognition and action), from
(bodies) engaging in action, not all at the same
time, and also from diflferences in (the propor-
tion of) the three constituents.

NOTES.

If there were only one Spirit, birth and death
should be one for the whole universe. So too, if

^ The pravrtti is taken by Jaya to be the functioning of
Prakrti towards liberation; such functioning would be obvious-
ly futile, if there were no Puru^a.

l\
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one person be blind or deaf, all others should be blind
or deaf, and when one engages in activity, all others
should engage in the same activity at the same time.
We do see, however, that people are born and die
at different times, are variously endowed and vary
in iheir modes of activity. Hence, there must be a
phirality of Spirits. It must be noted that by birth
and death we do not mean the coming into being or
the destruction of Spirit itself, for that, being non-
c()mi)osite, is not subject to change. Birth is the
association of Spirits with bodies, death is their dis-

sociation. It may be suggested that Spirit is one and
that bodily changes alone constitute birth and death.
This, however, will not hold water; for, then, we
should have to say of a person who lost his hand
that he is dead or of a girl physically maturing into
womanhood that she is then born, as we have a loss
of a physical form in the former case and the crea-
tion of one in the latter. Hence, birth and death
consist in association with and dissociation from
Spirit. Since they occur at different times in differ-
ent places, there must be a plurality of Spirits.^
The properties of Spirit are next set forth:

' The Sumkhya Sutras make out that the Serii)tural texts
about the one Spirit refer to the class and not to the indi-
viduals: uaMvaitasrutivirodho jatiparatvat (I, 154). Gauda-
pfida niul Mathara read '^jannia'^ for *'janana'*; the former
takes it in the same sense aa ^^janana'^ while Mathara under-
stands by it ''caste or class of birth '\ Thus, if one were
born a brahmin, all would be brahmins and so on. Paramartha
seems to read ''janana*' and this is how he explains it: (if
the soul were but one) all the women in different countries
would become pregnant at the same time; they would be con-
fined at the same time; they would all have boys or all eirla:
BFEO, IV, 1004.

S—

4
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II 1% II

XIX. Tasmac ea viparyasat siddham, saksit-

vam asya purusasya

Kaivalyam, niadhyaytliyam, drastrtvam,

akartrbhavas ca

And from the contrast with that (which is

composed of the three constituents, etc.) there

follows for the Spirit, the character of being*

a witness, freedom (from misery), neutrality,

percipience and non-agency.

NOTES.

The contrast is with the quaUties enumerated in

Karika XI, as characteristic of the evolved and the

unevolved. All action belongs to these two. Spirit

in itself is non-active. Being a disinterested by-

stander, as it were, it is a witness like the arbitrator

called upon to decide a dispute. Kaivalya is freedom

from the three-fold misery; this is characteristic

of Spirit, since it is not of the nature of pleasure,

pain and indifference, l.e, not composed of the three

constituents. For this reason too, Spirit is neither

elated nor depressed, but neutral. It is not an agent,

since it is discriminated and non-productive unlike

Prakrti and its evolutes.
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II
\o II

XX. Tasmat tatsamyogad acetanam cetanavad
iva liiigaml

Gunakartrtve'pi tatha karteva bhavaty
udasinah

1

1

Hence, from their association, the non-intelli-

gent liiiga (comprising the intellect, individua-

tion, etc.) becomes intelligent, as it were; and
so too, though agency is of the constituents, the

indiiTerent one (the Spirit) becomes agent, as

it were.

NOTES.

The present verse seeks to explain the commou
appearance of the union of intelligence and activity

in a single entity. This union cannot but be illusory,

since the two belong to distinct entities, Purusa and
Prakrti. The illusory appearance is due to the asso-

ciation of the two. Such association is, of course,

not a conjunction or intermingling of parts, the Spi-

rit being impartible ; it consists in the presence of

the Spirit and the presentation of Nature to Spirit.^

^ So says Vacaspati. But if mere presence can induce mis-

conception, there would seem to be no possibility of release,

since even on the attainment of what is called release, the

fitiiess of Puru§a to be affected by Prakrti cannot cease; and,

because of this fitness, Purusa will continue to be an agent

and an enjoyer. Thus argues Vijnanabhik^u, who contends
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But if Spirit and Nature thus come together, it

must be for the realisation of some purpose coin-

mon to one or both of them. How this happens is

stated in the next verse.

5?q^q s:^^m m^\^ ^'-n a^4R^ i

l^^T^^oi II R ? 11

XXI. Puriisasya darsanartham kaivalyartham

tatha pradhanasyaj

Pangvaiidhavad ubhayor api samyogas
tatkrtah sargali||

The association of the two, which is like that

of the lame man and the blind one, is for the

purpose of Primal Nature being contemplated

{as such) by the Spirit, and for the release of

the Spirit (from three-fold misery) :^ from this

(association) creation proceeds.

tliat there is a real contact between Puru^a and the modi-

fications of buddhi, though the contact is such as does not

induce any change in the Puru§a. This hypothesis is not any

more intelligible, lor a relation which creates no change

is a relation which does not relate. See further, Radhakrish-

nan, IP, II, 296-297, and Das Gupta, HIP, I, 224-225.

1 The text as it stands would seem to justify the translation

"for the liberation of the pradhana (from three-fold misery)''.

This is how Vi.inana Bhik^u interprets the svartham va of

Samlhya SCitra II, 1: svasya paramarthikaduhkha-mok^artham

(for release from its own real misery; real as opposed to

the misery of the Spirit which is but reflected). Ballantyne

translates it thus: for the sake of removing the actually real
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NOTES.

Once Primal Nature is seen and realised as such

by the Spirit, Nature's purpose ceases. This pur-

pose is effected by making: the 8])irit enjoy. Thus,

Nature is primarily an object of enjoyment for the

Spirit. But at a later stage, when through enjoy-

ment, discriminative knowledge arises, Nature serves

also to bring about the release of the Spirit from

suffering.

The analogy employed—the partnership of the

lame man and the blind one—is one of the most

famous in Sarakhya literature. The lame man is, of

course, the Spirit, which can see, but cannot act of

itself ; the blind one is Nature, which can act, but can-

not see, being non-intelligent (acetnna).

This partnership between Purusa and Prakrti is

of itself the cause of the evolution of intellect indi-

viduation, etc., for, apart from such evolution, there

can be neither enjoyment nor release

The stages of this evolution are next described.

XXII. Prakrter mahams, tato'hamkaras, tas-

mad ganas ca sodasakahj

Tasmad api sodasakat pailcabhyah pan-

ca bhutani|[

pain (which consists) of itself. The words within brackets

are not justified by the words of the commentator, though

it is difficult to make the doctrine intelligible except by some

such interpolation.

.
.i- AA^' ^U ^/^.^

•i.Mt .: ^k,:^ I, K. ^f;*:^' %W'fL :^:i:J:(Aavt:v^sn;m^



52 THE SAMKHYA KARIKA [XX-XXI

But if Spirit and Nature thus come together, it

must be for the realisation of some purpose com-

mon to one or both of them. How this happens is

stated in the next verse.

• -Rs
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XXI. Purusasya darsanartham kaivalyartham

tatha pradhanasyaj

Pangvandhavad ubhayor api samyogas
tatkrtah sargah|l

The association of the two, which is like that

of the lame man and the blind one, is for the

purpose of Primal Nature being contemplated

(as such) by tlie Spirit, and for the release of

the Spirit (from three-fold misery) :' from this

(association) creation proceeds.

tliat there is a real contact between Puru^a and the modi-

fit-ations of >»uddhi, though the contact is such as does not

induce anv change in the Puru.'ja. This hypothesis is not any

more intelligibh>, lor a relation which creates no change

is a relati(»n which does not relate. See further, Radhakrish-

nan, IP, IT, 296 297, and Das Gupta, HIP, I, 224-225.

' The text as it stands wouhl seem to justify the translation

"for the liberation of the i)radhana (from threefold misery) '\

This is how Vi.jnana Hhik^u interprets the svartham va of

8am\'h}ia SCdra II, 1: svasya paramarthikaduhkha-mok^artham

(for release from its own real misery; real as opposed to

the misery of the Spirit which is but reflected). Ballantyne

translates it thus: for the sake of removing the actually real
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NOTES.

Once Primal Nature is seen and realised as such

by the Spirit. Nature's purpose ceases. This pur-

pose is effected by making the 8])irit enjoy. Thus,

Nature is primarily an object of enjoyment for the

Spirit. But at a later stage, when through enjoy-

ment, discriminative knowledge arises, Nature serves

also to bring about the release of the Spirit from

suffering.

The analogy employed—the partnership of the

lame man and the blind one—is one of the most

famous in Samkhya literature. The lame man is, of

course, the Spirit, which can see, but cannot act of

itself ; the blind one is Nature, which can act, but can-

not see, being non-intelligent (acetana).

This partnership between Purusa and Prakrti is

of itself the cause of the evolution of intellect indi-

viduation, etc., for, apart from such evolution, there

can be neither enjoyment nor release

The stages of this evolution are next described.

XXII. Prakrter mahams, tato'hamkaras, tas-

mad ganas ca sodasakah|

Tasmad api sodasakat paiicabhyah pan-

ca bhutani|[

pain (which consists) of itself. The words within brackets

are not justified by the words of the commentator, though

it is difficult to make the doctrine intelligible except by some

such interpolation.
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From Primal Nature proceeds the Great One

(intellect), thence individuation, thence the ag-

gregate of the sixteen, and from five out of

these sixteen, the five gross elements.

NOTES.

The sixteen coni})rise the eleven indriyas (i.e., the

five organs of eo^nition, the five of action and the

mind), and tlie five subth* elements (tanmatras).

These subtle elements, in turn, produce the gross

elements. Thus the subtle element of sound in con-

junction with the subtle element of touch produces

air. The former two tanmatras along w^ith that of

sight produce fire; the production of Avater and the

earth are similarly explained. Each succeeding

gross element has more properties than the preceding

one, l)ecause of the larger number of tanmatras caus-

ing it.

Next comes a definition of intellect.

rN r */>

^'^mm fi^^^^i w\^ m\^ ^^^^ \

n' "N

^TT^^^rT^'T cTTHH^^HIiIt^c^^ 11 ^A H

XXIII. Adhyavasayo buddhir, dharmo jiianam

viraga aisvaryamj

Sattvikam etad rupam, tamasam asmad
viparyastamj

Intellect is determinative. Virtue, wisdom,

non-attachment, the possession of lordly powers

.
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constitute its sattvic form (i.e., its form when

the constituent Sattva, goodness, predomi-

nates) ; the reverse of these are of its tamasic

form (i.e., of its nature, when Tamas, darkness,

preponderates).

NOTES.

The facultv that resolves upon a course of action

is the intellect. This it does, not in the light of its

own Intelligence, for it has none, but because of the

proximitv of intelligence, i.e., Spirit. In its

sattvic foDii, virtue, wisdom, non-attachment and

power characterise it.

Virtue is that which leads to success in the world

or prosperitv hereafter. Wisdom is the discrimina-

tive knowledge of the Spirit as other than the mtel-

lect. Non-attachment is of various grades It may

be at the rudimentary level of willing to control all

desires or it may have advanced to the stage where

some at least are controlled, while others yet dis-

t ract the mind and delude the senses. A third stage

is when the senses are controlled, but the mind alone

continues to long for this or that. When desire com-

pletely ceases for the things whether of this world or

of the next, then non-attachment is perfect. These

four levels are called yatamana-samjfia, \^atireka-

samjna, ekendriya-samjna, and va.sikara-samjna res-

pectively.

Power such as that exercised by a superior being

is of eight kinds: (1) anima, the capacity to per-

vade all things like an atom; (2) laghima, lightness,

such as will enable one to rise up on the rays of the
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sun; (3) garima, extreme heaviness; (4) mahiraa,

extensive magnitude; (5) praptih, reach such that

one can touch the moon with one's finger tip; (6)

prakamyam, obtaining all the objects of one's desire;

(7) vasitvam, subjugation of all elemental forces; (8)

yatra kamavasayitvam, infallibility of purpose, such

as entertaining desires and purposes which come to

be realised invariably.

To buddhi. in its tamasic aspects, pertain the re-

verse of the four dispositions, i.e.^ vice, ignorance,

attachment, and absence of lordly powers.

The definition of individuation follows

:

^I^^ri^^ ?lcr[^cT^I={|q^^^^ II ^^V II

XXIV. Abhimano'haiiikarah, tasmad dvividhah

pravartate sargah|

Ekadasakas ca ganah, tanmatrapailca-

kas caiva||

Individuation is self-consciousness. There-

from, creation proceeds in two ways, as the

eleven-fold aggregate, and as the five-fold sub-

tle elements.

NOTES.

Self-consciousness of the form '*! exist", *'I

know", *'I have this or that duty to perform or ab-

stain from", etc. precedes determination and is the

ground on which determination is based.

I
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The eleven-fold aggregate is the set of eleven or-

gans of cognition and action, including the mmd.

The tanmatras have already been referred to

The precise stages of evolution from buddhi to the

elements vary in different systems; and as will be

s(M'ri from the Tabulai' Statements, they seem to vary

e\'en in different account's of the Sariikhya system it-

self. The followers of the Yoga school would seem to

iiold that individuation and the subtle elements are

co-ordinate evolutes from the intellect.^

XXV. Saltvika ekadasakah pravartate vai-

krtad ahariikarat|l

Bhfitades tanmatrah, sa tamasah, taija-

sad ubhayam

From that foi'm of individuation (which is

knowii as) Vaikrta (and is) characterised by

S?1tva (goodness) the eleven-fold aggregate

proceeds; the subtle elements from (that form

known as) Bhutadi ; it is of the nature of Tamas

(darkness) ; both (proceed) from (that form of

individuation know^n as) Taijasa.

^Sec further, Dns Ciiptfi, HFP, I, 225-226; YS, II, 19.
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NOTES.

[XXV

Though individuation is a single principle, it gives

rise to different kinds of evolutes, according to the

domination of Sattva or Tamas. There is a certain

degree of dominance of Rajas in either case, as there

can be no activity otherwise. Once the activity is

thus originated, the form of the evolute is dependent

on the dominant constituent. When Sattva predo-

minates the eleven organs appear; the subtle

elements (tanmatras) when Tamas ]iredominates. It

must not be thought that the constituent Rajas has

no function, since no specific result follows from its

dominance ; for, it is the root of the origination of

the sattvic and tarn a sic evolutes. If Sattva and

Tamas are the material causes of these evolutes,

Rajas is their efficient cause.

The names Vaikrta, Bhutadi and Taijasa are sug-

gestive. The first means the basis of the evolutes,

the second the originator of the elements, the third

that which is bright ami fiery. The qualities and

functions of the different modes are thus indicated

by their names. It is interesting to note the sugges-

tion of Gaudapada in his commentary that the first

of all the elements is darkness; it is thus fitting that

individuation as characterised bv darkness should

be the cause of the tanmatras. The notion of })rimal

darkness prior to creation is, of course, common to

the Ilpanisads; c.f., the Svetasvatara hymn "Yada
tamas tan na diva na ratrih, na san nacasat, siva

eva kevalah (^vet. IV, 18), when there was primal

darkness, there was neither day nor night, neither

existence nor non-existence, but the pure Siva alone.*'
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II R^. U

XXVI. Biiddhiiidriyani caksus-srotra-ghrana-

rasana-tvag akhyani]^

Vak-pani-pada-payu- 'pasthan karmen-
drivanv ahuhlj

Eye, ear, nose, tongue and skin are called

organs of cognition; voice, hands, feet, and the

organs of excretion and generation are said to

be the organs of action.

NOTES.

The verse is self-explanatory. The distinctive fea-

ture of these organs is that individuation as charac-

terised by Sattva is their material cause. They have

also another common feature in that they serve as

marks wherewith to infer the percipient subject (the

soul), who is referred to as Indra; the mark (or

linga) of the presence of Indra (the soul) is Indriya.

rs rv_

3^qicJT^r^q^T q?r: ^f^^i^rp^^ =^ HP^r^^ra; I

3gqqftaTmiq^iqr5!HIc# ^I^^^m IR^ II

XXVII. Ubhayatmakam atra manah, samkal-

pakam indriyam ca sadharmyat]

Gunaparinamavisesan nanatvam bah-

yabhedas ca|j'

'For '*tvag akhyaui'*, Gaudapada reads * * sparsanakani ' \

- M,athara reads <
'
grahyabhedac ca, and because of differ-

ences in what is apprehended,'' This makes better sense.

The same sense seems to be conveyed by the Chinese transla-
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Among these, the mind is of the nature of

both (organis, cognitive and active) ; it is ex-

l^licative; it is also an indriya because of com-
munity of nature (with other indriyas) ; from
specific modifications of the constitue?its pro-

ceeds diversity, (as do) differences of external

form.

NOTES.

The mhid (nianas) is an organ both of cognition

and action, as seen from its fnnction. Saiiikalpa has

been differently nnderstood by the commentators
Oandapada and Vacaspati I\Iisra. The former takes

it that the mind intends the functionini? of both sets

of organs, that this intention is saiiikalpa and that

thus the mind has a function common to both sets

of organs. Vacaspati 's interpretation is more inter-

esting. He contends that the senses of cognition of

themselve api^rehend objects vaguely and in-

definitely. This apprehension is called alocana or

nirvikalpaka pratyaksa. The mind supervenes on
this, analyses it, explicates what is implied, distin-

guishes between substance and attribute, the that

and the whaty and makes clear what was before vague.

This is also perception. In support of this theory he
c" es some Puranic texts (probably from the Devi
B'uiyavafa, which he cites elsewhere). The theory
i> attractive; and as Vacaspati 's commentary has been
relied on for the most part in the present translation,

the word samkalpaka has been rendered as explica-

tive, not merely reflective; the latter rendering does

tioii: see BFEO, IV, 1012. M. Takakiisu takes Gaudapada
to read **bahyabhedae ca.

*'
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not bring out the full force of the word, as under-

stood by Vacaspati. Wilson in his comment on this

Karika, notes Vacaspati 's remarks, but fails to note

the difference between his interpretation and Gauda-

pada 's. Nor does Wilson mention the fact that

Vijnana Bhiksu does not recognise the variety of per-

ception known as nirvikalpaka pratyaksa. One may

be permitted to doubt whether the authority cited by

Vacaspati supports his own interpretation. Accord-

ing to him the mind explicates what is indetermi-

na*te ;^ it does not add to the given material. But the

verses cited by Vacaspati would suggest that forms

and qualifications are created or added to the original

perception by the mind. The two doctrines are dis-

tinct and have different implications. It would be

interesting to knoAv which is Vacaspati 's real under-

standing of the Saiiikhya doctrine.

Sariikalpa, however understood, is the differentia of

the mind. The mind is also an indriya like the ten

others, inasmuch as it is also generated by that form

of the principle of individuation which is sattvika.

This one principle is able to generate such a variety

of organs, because of specific variations in the modi-

fications of the constituents—Sattva and so on. Each

constituent may predominte or be subordinate and

that in varying degrees. Such differences are at

the root of differences in the organs just as they are

responsible for the diversity of external objects. The

clause ''also differences of external form" is intro-

duced only to serve as an illustration.

The distinctive functions of the sense-organs are

next enumerated.

^ Visef?ana visesya bhavena viveeayati.
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^Ts^f^q q^Rmr^T^5TqT5rmcq^ ^%: j

S3

^=^^fTKi^r%ix^>^nR=^[^ q^HFH; IR<^ II

XXVIII. Sabdadisu^ pancanam alocanamatram
isyate vrttih|

Vacanadaiiaviharanotsarganandas ca

pancanam
1

1

Bare awareness in respect of sound, etc., is

acknowledged to be the function of the five

(organs of cognition), while of the five (organs

of action, the functions are) speech, grasping,

motion, excretion and sexual enjoyment.

NOTES.

Determinate perception has been said to be a func-

tion of the mind which is the eleventh indriya ; hence,

the other organs of cognition have only the function

of indeterminate awareness. This lack of determi-

nateness is indicated by the word bare (matra) in

bare awareness (alocana-matram). Gaudapada, how-

ever, takes the qualification to show that each organ

of cognition functions in respect of only one object;

thus the eye can see colour, but cannot hear sounds;

and so on. This is rather feeble ; a confusion of the

kind excluded is hardly likely to arise ; and the ex-

clusion is needed, if at all, in the case of the organs

of action as well. In the circumstances, Vacaspati's

interpretation is distinctly superior; and thus, we

'Gaudapada aud Matliara read "rupadisu" for **sabda-

disu '
'.
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have an indirect support for his distinction between

nirvikalpaka and savikalpaka perception.^

Intellect, individuation, and the mind constitute

the internal organs (antah-karaiia), as compared with

the ten indrivas (other than the mind) which are

external organs. The distinctive functions of each

of those three has been already mentioned. The next

verse proceeds to state what function is common to

them all.

XXIX. Svcllaksanyam vrttis trayasya, saisa

bhavaty asamanya|

Samanyakaranavrttih pranadya vaya-

vah pancajl

What is definitive (of each) of the three, is

the function (of each) ; this is not common (to

^It mav be noted that Jaya, which too understands by

^'alocana-inatram'* only 'U^aro awareness," contrasts this

with the function, not of manas but of buddhi. Paramartha

seems to waver between two senses of ''alocana-matram".

The verse is translated thus: *'The function of the five organs

of perception is only to perceive objects, colours, etc."; or

it mav mean '*to perceive only {i.e., uniquely) objects, colours,

etc."* The commentary runs thus: **The eyes do but see

forms and that is the function of the eyes. It is only a

perception incapable of discernmcut or handling. The other

organs too act only on their respective objects." In the

second of these sejitences i)erception is contrasted with dis-

cernment (the function of the manas) ; in the next sentence,

however, perceptions are contrasted among themselves in res-

pect of their objects: sec BFEO, IV, 1014.
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all) ; the (circulation of the) live vital airs,

i.e., prana and the rest, is the common func-

tion of the (internal) organs.

NOTES.

The distinctive functions are determination (for

the intellect), self-consciousness (for individuation),

and explication (for the mind). The common func-

tions are the circulation of the five forms of vital

air—prana, apana, udana, samana and vyana. They

exist when the internal orojans exist, and when these

cease to be, they also cease to be. The following

extract from Gaudapada's commentary is very in-

forming, about the nature and functions of the dif-

ferent vital airs: ''The air, for instance, called prana

is that which is perceptible in the mouth and nos-

trils, and its circulation is the common function of

the thirteen kinds (of instruments) : that is, where

there is breath, the organs acquire (are connected

with) soul (they become living). Breath, like a bird

in a cage, gives motion (vitality) to the whole. It

is called prana, 'breath* or 'life', from 'breathing'.

From carrying downwards (apanayana) the air

apana is so named ; the circulation of which, also, is

the common function of the organs. Samana is so

named from conducting equally (samanayana) the

food, etc. (through the frame). It is situated in the

central part of the body, and its circulation is the

common function of the instruments. The air udana

is denominated from ascending, or from drawing or

guiding best (un-nayana). It is perceptible in ihe

space between the navel and the head, and the circu-

lation that it has is the common function of the

organs. Lastly, the air by which internal division
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and diffusion through the whole body is effected is

called \n^^ana from its pervading (^yapti) the body

like the etherial element. The circulation of that

also, is the common function of the assemblage of

the organs" (^A^^, Wilson's Translation, p. 103).

As has been noticed by Wilson (Ihid.) there is a

difference between Gaudapada's doctrine and that

of the Karika as interpreted by Yiicaspati. The lat-

ter holds that the circulation of the vital airs is.

the function only of the internal organs, while the

former would assign the same function to all the

thirteen elements—internal and external—taken col-

lectively. The Jayamangald agrees with Gauda-
pada 's view, Avhile Vijnana Bhiksu agrees with Vacas-

pati {SPB.II, 31).i

rs r^f^

^ cT^'^ 5rq^ cTc^i^ 1%: II ^o
II

XXX. Yugapac catustayasya tu vrttih kra-

masas ca tasya nirdistaf

Drste, tatha-'py adrste trayasya tatpur-

vika vrttih
I [

In the case of what is present to perception,,

the functioning of the four (the three internal

organs and an organ of the outer sense) is

^ It is curious to note that Mathara, who holds the circula-

tion of the vital airs to be the function of all the thirteen

organs, yet explains '^samanya-karana*' as ' * samastasya
antah-karanasya ' \

S—
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said to be either simultaneous or successive;

so, too, in the case of what is not present to

perception, (where) the functioning of the three

(internal organs) is preceded by that (viz,,

cognition of wliat is present to perception).

NOTES.

An example of simultaneous functioning is the re-

cognition of a tiger or cobra revealed by a flash of

lightning and the instantaneous flight consequent

thereon. The stages of the iudeterminate perception,

the explication thereof, the reference of it to the

Self and the determination to act in this or that

way may be analysed by reflective thought at a later

stage, but the situation itself seems to be simple and

instantaneous. The frightened man clears oif at one

bound. The modern psychologist would find it diffi-

cult to accept the doctrine that all the processes take

place at the same instant of time, though he is bound

to recognise their occurring so closely together as

to give rise to the impression of simultaneity. How-

ever that may be, there is no doubt that for the

Samkhya philosopher, the functioning is simultane-

ous. An instance of successive functioning would

be the indistinct perception in twilight of a tall verti-

cal object, the doubt followed by a recognition of

that as a human being, the reference of that to the

Self, and the determination to meet and to talk to

the man or to turn and walk away from him. The

conditions of perception do not favour instantaneous

recognition; hence the successive functioning of the

several organs.
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Where the cognition is not of what is present ta

perception, say of the past or the future, only the

internal organs function; but their functioning is

necessarily on a prior cognition of what is present

to perception. The past cannot be cognised except on

the basis of what was once perceived as present.

Gaudapada elects to interpret this part of the Karika

differently. According to him. in the cognition of

what is not present to perception, the organ of the

external sense functions before the internal organs;

"for instance, in respect to 'form', the function of

the eye has preceded that of intellect, egotism and

mind, as has that of the skin in respect to touch''

(SKG, Wilson's Translation, p. 106). These latter

function either simultaneouslj^ or successively. Va-

caspati does not subscribe to this interpretation, since

he holds that in respect of what is not present to

perception, the functioning of the three at the mo-

ment is independent of the organ of outer sense.

XXXI. Svam svam pratipadyante paraspara-
kutahetukam vrttim|

Purusartha eva hetur, na kenacit kar-

yate karanam||

(The organs, external and internal) dis-

charge their respective functions, prompted by
mutual impulsion; the goal of the Spirit is

alone the cause; by nothing else is any instru-

ment actuated.
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NOTES.

The plurality of the organs might make one doubt

whether there is not the need for a directive princi-

ple organising and controlling them. The present

Karika dispels that doubt. ^ An army of different

kinds of units, cavalry, infantry and artillery is

actuated by one end, the defeat of the enemy. In

working to that, each unit carries on the fighting in

the manner to which it is trained and for which it is

fitted. The impulse of each towards the end fits in

with the similar impulse of every other unit and the

result is a glorious fight. Nor is such co-operation

limited to the case of intelligent agents. What is

distinctive is not the presence of intelligence in the

units but the impulsion in different ways to a com-
mon end. Granted the end, the admission of any
other directive or controlling agency is superfluous

and ruled out by the law of parsimony (gaurava
nyaya )

.

The goal of the Spirit is, of course, release from
three-fold misery.

^ The subject is treated in Sdiiikhya Sutras, III, 55-57, where
another question is incidentally raised and disposed of. Nature
is devoted to the Spirit's summum honum though not otherwise
constrained to act. By her activity the Spirit becomes omni-
scient and onmipotr^nt. If you say these attributes would
make a lord (isvara) of the released Spirit, such an emergent
isvara, we reply, is not unacceptable to us. Vijnana Bhik^u
has an alternative interpretation of Siitras 56 and 57. The
Puru§a is omniscient and omnipotent, since he sets Nature
in action by his mere presence. Such a being who induces
activity by bare presence may be thought to be an isvara.
Such an isvara is not unacceptable either to the Samkhya or
to Scripture.
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XXXII. Karanam trayodasavidham, tad-

aharaiiadharanaprakasakaram|

Karyam ca tasya dasadha'haryam
dharyam prakasyam ca||

Instruments are of thirteen varieties, they
function by grasping, sustaining and disclos-

ing; their objects (which are of the nature of)

what is grasped, sustained or disclosed are ten-

fold.

NOTES.

The thirteen instruments are the ten external and
the three internal organs. Of the former, the organs
of cognition disclose objects; those of action grasp
them. The internal organs maintain life, because,

the circulation of the vital airs is their conjoint func-
tion. By grasping is meant pervasion, not the act
of taking hold of the things perceived. Thus speech
is pervaded by voice and so on. The objects are
ten-fold in each case; the objects of the organ of cog-
nition are sound, touch, colour, taste and smell. Each
of these has two forms—a divine (divya) and a non-
divine (adi\ya) form; of these, we have, thus, ten
varieties. So too we have ten varieties of the ob-
jects of the organs of action, each object having a
divya and an adi\ya form. In the case of the organs
of sustenance, the body so sustained is five-fold being
made up of the five elements; since each of these
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elements has two forms, di\o^a and adivya, the ob-

ject sustained is also ten-fold.^

XXXIII. Antahkaranam trividham, dasadha

bahyam trayasya visayakhyaml

Sampratakalam bahyam, trikalam

abhyantaram karanam||

The internal organ is of three kinds ; the ex-

ternal (organs) which make known objects to

(those) three, are ten-fold; the external (organ

functions) in the present; an internal organ

(functions in respect of all) three times.

NOTES.

The external senses are the channels whereby en-

ters the material whereon the inner organs work

^ This is not the explanation adopted by Gaudapada. As
"Wilson explains (SKG, Translation, p. Ill), this commentator

believes the circulation of the vital airs to be the function

of all the thirteen organs. He evidently takes the word ten-

fold to refer to the ten functions of the organs of cognition

and action, no distinction being made between divya and

adivya forms. This has the merit of looking simple and
attractive, but it leaves many difficulties unsolved. The ten

functions would be grouped under grasping and disclosing;

the function of sustenance would count as five, if the five-fold

air is thought of, or at least as one, if the body as a whole

is thought of; the total, in either case, would be eleven or

fifteen, not ten. This difficulty is ignored by Mathara and
Paramartha as well.
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li

through explication etc. An external organ func-

tions only in respect of time present; by this, of

course, is meant not a bare point of time, but the pre-

sent including a |)art of the immediately past and
the immediately future. A bare now can never

be eompn^hended

The inner senses function even w^hen we realise

that there has been rain, because the river is over-

flowing, or that there w^ill be rain because the pea-

cocks are seen to get excited and scream. Rain- 4s

a fact not of perception, but of inference; it belongs

not to time present, but to time past or future; yet

it is apprehended by the internal organs.

Vacaspati explains here why the Samkhya does

not recognise time as an independent category. Even
if we do i-ecognise it, as the Naiyayikas do, we have

to recognise three varieties of it, past, present and
future; and to explain these, we have to look to

something other than time itself. If w^ould be sim-

pler to recognise and deal with these limiting

conditions, instead of postulating a superfluous en-

tity called time.^

5^n%iTi^ ^^\ q^ i%5iq[fT5iTO:qq[M i

^ That is to say, there are times, but no time; and the

times, like spaces are the products of akasa, i.e., cosmic ether

or spac3 (not the evolute of that name: see Stcherbatsky,

La Th-eorie de la Connaissance et la Logique dies les Bud-

dhistes Tardifs, 16).
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XXXIV. Buddhindriyani tesam panca visesa-

Visesavisayani

Vag bhavati sabdavisaya, sesani tu

paiica visayanil

Of these, the five organs of cognition have

objects, specific and non-specific (i.e., gross and

subtle) ; speech has sound (alone) for its ob-

ject; as for the rest (of the organs of action),

they have the five for their objects.

NOTES.

The organs of cognition apprehend both the gross

and the subtle elements (the maha-bhutas and the

tanmatras). This does not, however, happen in the

case of all, for the senses only of gods and sages can

perceive the subtle elements. Our senses help us

to cognise the gross elements alone.

The organ of speech has the function of producing

sound alone ; sound is what is produced thereby.

What is referred to here is, of course, gross sound,

not the tanmatra which is not the object of an organ

of action.

The other organs of action relate to various objects

which are compounded out of the five elements in

different proportions. The gross elements fire, water,

earth and so on do not barely correspond to the

respective tanmiitras; each of the former is com-

pounded out of all five tanmatras in different pro-

portions, the resultant being known by the name
of the predominant element. This Vedanta doctrine

of creation is called quintuplication (pahci-karana).
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Vacaspati Misra seems to interpret the Karika in the

light of this doctrine. He says: "they have the five

for their objects, because pitchers, etc., grasped by

the hands and so on, are of the nature of the five,

i.e.y sound and so on."^ Gaudapada's interpreta-

tion is not clear, though he seems to steer clear of

the doctrine of pancl-karana. He says *' sound and

the other four objects of perception belong to all

the other organs; for there may be sound, touch,

form, taste and smell in the hands; the foot treads

upon the earth, of which sound and the rest may be

characteristic" and so on (SKG, p. 114). The ques-

tion is not what the hands have, but what they can

grasp; and they certainly do not grasp sound.^ If

it be said, however, that into whatever is grasped

sound (i.e., the gross element, ether) enters as a

constituent, then w^e have the doctrine of quintupli-

cation, according to which every element enters in

some measure into everything that is. Vacaspati 's

interpretation has, on the w^hole, the merit of clarity.

It is next shown that some of the thirteen organs

are dominant over the others.

^ Wilson both mistranslates and misunderstands the passage.

See SEG, p. 115.

^Muthara seems to achieve a little more clarity. He says

that the hands are composed of (or endowed with) sabda,

sparsa, rasa, rupa nnd gandha. The organ of the hand thus

possessed of five characteristics, grasps the pitcher wliich it

comes in contact with and which is possessed of the five

qualities. The latter part of the statement seems necessarily

to iall for some such explanation as the doctrine of pafici-

karaiia; but how the karmendriya comes to be endowed with
the five qualities is a difficult question to answer. Paramar-
tha who seems to adopt the same view as Mathara does not
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XXXV. Saiitahkaraiia Inuldhih sarvam visayam
avag-aliate yasmat

Tasmat trividham karanam dvari

dvarani sesani||

For the reasom that the intellect as allied to

the (other) internal organs ascertains (the

nature of) objects (of sense), the internal or-

gans are the principal (ones), while the rest

(of the organs) are the entrances (thereto).

NOTES.

The dvari is that to which the others are doors; it

is the principal to wliich others are subordinates.^

have to meet this .lifficulty, since for him the jfianendriyas

and the krvi-mendriyas evolve out of the subtle elements {BFEOy
IV, 983, 989). Such an answer is not available for Mathara.

One wonders if there was present to the minds of the Saih-

khya theorists any doctrine of the karmondriyas as composite

functions of the planendriyas. Such a view seems to be

barely countenanced ])y one interpretation of a phrase in

the Manimclcalal account of the Saihkhya. Further, in com-

menting on verse 26, Paranuirtha says of each of the organs

of action that it fulfils its functions united to the organs of

sense {BFEO, IV, 1012). This is not very helpful, since the

union is mentioned in the case of speech too, though it func-

tions only in respect of sound.

^ Compare Jaya, which says that these liave five channels,

*' dvarani asya santiti'\ *^The three internal organs master
the doors, the ten external organs being the doors'*; so says

Paramartha (BFEO, IV, 1021).
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The word has been inadequately translated as ''war-

der" by Colebrooke, Wilson, Davies and Jha. The

dvari is that to which channels lead, the principal

entity (faculty, in this case) to which all others

briu": their contributions. The senses perceive ob-

jects indeterminately and bring such percepts to the

mind, which synthesises them and takes them to in-

dividuation ; this faculty refers percepts to the Self,

and as objects of self-consciousness they come before

buddhi which ascertains their nature. The process

is compared by Vacaspati to that of the village ac-

countant collecting taxes from the house-holder and

remitting them to the mayor, who in turn remits

them to the governor, who looks to their reaching the

King's treasury.

Buddhi, as the determinative faculty, is the most

important of all these organs, as is made clear in the

next two verses.

^ JT^rqTi^r: TO^^i%^ajqr jpn^ti'^: i

<?:

fJ^ 3^^^m R^Rq g^r 5i^=^[=Tr II ^^ II

XXXVI. Ete pradipakalpah parasparavilaksa-

na i^iinavisesahl

Krtsnam purusasyartham prakasya

buddliau prayacclianti||

(The external organs, the manas and the

aharakara) these mutually distinct specifica-

tions of the (three) constituents, comparable (in

their functioning) to a lamp, disclosing the
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goal of the Spirit in its entirety, present it to

the Intellect.

NOTES.

The manner in which the other organs are subordi-

nate to the intellect has been already illustrated by
the analogy of tax-collection.

The lamp analogy is to explain how mutually dis-

tinct and conflicting elements may co-operate towards
a common end—the goal of the Spirit.

XXXVII. Sarvam praty upabhogam yasmat
purusasya sadhayati buddhih|

Saiva ca visinasti punah pradhana-
purusantaram siiksmam

(The material worked up by the other or-

gans is present (^d to the intellect) for the rea-

son that the intellect brings about the enjoy-

ment of the Spirit in respect of all (things)

and it is that (intellect) itself, which, further,

reveals the subtle difference between Primal
Nature and Spirit.

NOTES.

The above translation follows the commentary of

Vacaspati, according to whom the present verse is
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directed to show the superiority of the intellect over

the other organs. This superiority is based on two
grounds constituting the two functions of the intel-

lect—the provision both of enjoyment and of the

means of liberation for the Spirit. The former is

effected through sense-objects, the latter through in-

culcating the difference between Purusa and Prakrti.

The difference is not made, but revealed by the in-

tellect. On the former alternative, impermanence of

release would result, since whatever is made is im-

permanent.

When the other organs contribute their own share-

of work, how can the intellect claim the sole credit

for bringing about enjoyment? For answer, Vacas-

pati refers us to the analogy of the governor, mayor
and so on. When the governor goes to war, each vil-

lage and town sends its quota of men; but they all

merge into the governor's army and function as that

army. So, too the contributions of the other organs

merge into that of buddhi.

Gaudapada goes in for a simpler explanation of

the verse, wherein the first line mentions the ground
of the second. Buddhi is able to reveal the subtle

difference, only because it has brought about the en-

joyment of the Spirit. Such an interpretation would
be quite in consistency with Samkhya doctrine, ac-

cording to which, Prakrti retires from the stage after

fully displaying herself, because she has been seen

by Purusa, and she will no longer expose herself to

his view ; and this retirement, consequent on the dis-

play, is liberation. Such a sense would require a
tasmat (therefore) to correspond with the yasmat (for

the reason, etc.,) in the first line; the requisite word
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is supplied by Gaudapada in his commentary. Tak-

ing the Karika, as it stands, Gaudapada 's explana-

tion would seem to be more satisfactory than Vacas-

pati 's.

^^ ^?cfi flliqr:, ^TPcTi ^\i]^ ^[^ II ^<i II

XXXVIII. Tanma trailV avisesah, tebhvo bhu-

tani paiica paiicabh^^ah

Ete smrta visesah, santa glioras ca

mudhas ca

The subtle elements are non-specific; from
those five (proceed) the five gross elements;

these are known as specific, (being variously)

tranquil, terrific and delusive.

NOTES.

The subtle elements are not cognisable by us with
our limited faculties; their distinctions, thus, not
being perceived by us, they are non-specific.^ The

* Avisesah is thus explamed in the SPB: **nasti visesah
santa-ghora-mudhatvadirupo yatra—sukhadyatmakata hi
santadirupa sthulabhute^v eva taratamyadibhir abhirvyajyate
ua suksme§u; te^am santaikarupatayaiva yogi^v abhivyakter
iti: * (which) has no difference', i.e., that in which there ex-
ists not a distinction, in the shape of calmness, fierceness, dull-

ness, etc. For, the fact of consisting of pleasure, or the like,

in the shape of the calm, and the rest, is manifested, in the
degrees of greater and less, etc., in the gross elements only,
not in the subtle; because these, since they have but the
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gross elements, however, are perceived as distinct,

being possessed of different qualities, according to
the prominent constituent—Sattva, Rajas or Tamas.
They are thus specific.

A further division of the specific is now made

:

rs -^r^ rw

XXXIX. Suksmaii, mata-pitrjah, saha prabliu-

tais tridha visesah syuh|

Suksmas tesam niyatah, mata-pitrja

nivartante||

The specific is three-fold, as subtle (bodies),
as (gross bodies) born of parents, and as the
great elements. Of these, the subtle (bodies)
are constant, (while bodies) born of parents
perish.

NOTES.

Of the non-intelligent universe there are two broad
divisions—one proximate to intelligence and appear-
ing Hke inteUigence, the other, having nothing in
common with it. The gross elements, ether, air, fire,

water and the earth are of the second division; ob-
jects like pitcher, etc., helong to this class. Bodies,——

—

j

one form of the calm, are manifest to the concentrated (prac-
titioners of meditation, but to no others) '\ The translation
IS Ballantyne's. The same explanation is adopted bv the
Commentators on the Kdrikds.
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gross and subtle belong to the first division. Of
these, gross bodies are endowed by father and mother.

They are composed of the six constituents or sheaths

(kosas)—hair, blood, flesh, tendon, bone and marrow;
the first three come from the mother and the last

three from the father. Bodies so constituted perish

and are reduced to dust or ashes What is constant
through change is the subtle body. Its constituents,

as seen from the next verse, are eighteen—intellect,

individuation, the eleven indriyas, and the five subtle

elements.

XL. Purvotpaniiam, asaktam, niyatam, maha-
dadisuksmaparyantamj

Samsarati nirupabhogam bhavair adhiva-

sitam lirigam

The subtle body, formed primaevally, unim-
peded, constant, composed of intellect and the

rest down to the subtle elements, incapable of

enjoyment, migrates, (because of) being en-

dowed with dispositions.

NOTES.

The constancy of the subtle body is relative; it

is not eternal like Spirit, for it is created; but it

lasts from the original creation to the final deluge.
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It is unimpeded in its activities; being subtle, it can
enter even into stones. This subtle body is called

liriga (literally what is merged), because, being
caused, it is bound to be merged in its cause at

the deluge. It is no doubt true that in the absence

of merit and demerit, there cannot come about
material embodiment or enjoyment and sorrow.

But the seeds of merit and demerit are already

present in the subtle body in the shape of virtue,

vice and the other dispositions of the intellect.

The subtle body is aifected by these, in the same
way as a cloth acquires the fragrance of the flowers

it contains. Hence comes about migration for the

subtle body.

The migrating body is provided by the subtle

elements, intellect, individuation and the eleven

senses, and as connected with the gross body there

is experience of the joys and sorrows of trans-

migration. Why should we assume the connection of

subtle elements with intellect and the rest? May not

the latter alone constitute what migrates? The
next verse provides the answer to this question.

XLI. Citram yatha 'srayam rte, sthanvadibhyo
vina yatha chayaj

Tadvad vina visesair na tisthati nirasra-
• • •

yam lingam|[

S—

6
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Just as a picture does not exist without a
substrate, or a shadow without a post or the
like, so too the cognitive apparatus (intellect,

etc.,) does not subsist supportless, without what
is non-specific (i.e., a subtle body).

NOTES.

The word **linga'' in the present verse denotes

the thirteen beginning with intellect, they being

means of cognition. These are seen in life to be

associated with bodies composed of gross elements.

If there is continuity of the apparatus from life

to life, there must be some ground or support for

the apparatus between the termination of one

life and the commencement of another. For this

a subtle body is also required; this relatively subtle

body is constituted not of the thirteen only but of

the eighteen; only thus is migration possible. Va-
caspati cites the story of Savitri and Satyavan
as a puranic support for the doctrine of the

subtle body. Yama drew forth from Satyavan 's

body his self of the size of a thumb. The drawing
forth and the size indicate the presence of a cor-

poreal element, in however subtle a form.^

^ The relevant Sdmlhya Sutra reads thus: na svatantryat
tadrte chayavat citravacca; and part of the commentary runs
thus: tal-linga sariram adhi.^thanam vina svatantryan na
ti^thati, tatha ca sthuladehan tyaktva lokantara gamanaya
linga-dehasya adhara-bhutam sarirantaram sidhyatiti bhavah.
The body which constitutes the substrate for transmigration
is described thus: atra tanmatrakaryam mata-pitr-ja-sarira
apek^aya suk^mam yad bhuta-pancakam yaval-liiiga-sthayi

proktam, tad eva lingadhi§thanam Sariram. It is thus neither
as subtle as the transmigrating linga nor as gross as the
body born of parents.
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XLII. Purusarthahetukam idam nimittanai-

mittikaprasangena
|

Prakrter vibhutvayogan natavad vya-
vatisthate lingam||

The subtle (body) prompted by the goal of
the Spirit performs (its part) like a player,
through (its) connection with means and (their)
results, being united to the might of Primal
Nature.

NOTES.

The means are the dispositions— virtue, vice and
so on; the consequence is the endowment of suita-

ble gross bodies. The subtle body plays its part
through its connection with these means and con-
sequences, as an actor takes on different parts; the
taking on of each gross body constitutes a different

part. The object is the goal of the Spirit, i.e., release.

The capacity to play such parts is inherent in
Nature; she is mighty enough for the purpose.

XLIII. Samsiddhikas ca bhavah prakrtika^
vaikrtas ca dharmadyah|

Drstah karana-'srayinah, karya- 'srayl-

nas ca kalaladyah|l

« 4
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The primary dispositions are innate; the ac-

quired ones, like virtue and the rest, are seen

to be dependent on the instruments {i.e., in-

tellect, etc.)
;
(while) the embryo and the rest

are dependent on the effected (i.e., the body).

NOTES.

The intellect and the rest evolve the body; the

former are the means, the latter the effect. Phy-

siological dispositions such as the cell resulting

from the combination of the sperm and the ovum,

the embryo in the various stages of development and

so on, are connected with the effect; virtue, vice and

other' such dispositions are connected with means, i.e.,

the organs. So much for acquired dispositions. As

contrasted with these there are dispositions one is

endowed with from the beginning of life, not of this

hfe alone. The four sons of Brahma created by his

will, viz., Sanaka, Sanandana, Sanatana and Sanatku-

mara are reputed to have possessed perfect know-

ledge from the beginning. The same kind of per-

fection is claimed for Kapila, the founder of the

Sariikhya. Gaudapada understands the first half

differently as referring to the classification of dis-

positions in a three-fold manner, cognate, natural

(i.e., arising spontanequsly), and acquired through

a product (I.e. through an embodied preceptor and

so on).
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t

XLIV. Dharmena gamanam iirdhvam, gama-
nam adhastad bhavaty adharmena|

Jiianena ca 'pavargah, viparyayad is-

yate bandhah|

^kl%IrT:, f^T^^raii^^ra: II ^^ II

XLV. Vairagyat prakrtilayah, samsaro bhavati

rajasad ragat|

Aisvaryad avighatah, viparyayat tadvi-

paryasah

Through virtue (comes about) departure up-

wards, and through vice departure down below;

through msdom is release (acquired), and

bondage through ignorance. From non-attach-

ment (results) merger in Primal Nature, mi-

gra^tion from pa,ssionate attachment; from

po^ver (comes about) non-obstruction, and the

opposite thereof, from the contrary.

NOTES.

The eight intellectual dispositions have been already

said to be virtue, wisdom, non-attachment, lordly

power and the opposites of these. The consequen-

ces of these dispositions are set forth above. Of
bondage said to result from ignorance, three varie-

ties are recognised, prakrtika, vaikrtika and daksi-

i
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naka.^ The last pertains to the individual, who is

satisfied with the round of duties and does not seek

discriminative knowledge. Next above him comes the

one in vaikrtika bondage, who identifies the Spirit

wdth one of the modifications of Primal Nature,

with the elements or the intellect and so on. Sup-
erior to this condition is prakrtika bondage, where
the Spirit is identified with Primal Nature itself,

not with any of its modifications. On the princi-

ple that one becomes what one contemplates (this

principle is know as the tat-kratu-nyaya), those

in prakrtika and vaikrtika bondage become mer-
ged either in Primal Nature or in its modifications.

This merger lasts only for a period, the period be-

ing longest in the case of prakrtika bondage. A
pre-condition for rising to these higher levels of

bandha is non-attachment to actions and results.

Hence it is that vairagya (non-attachment) leads

to merger in Primal Nature ; hence, also, the man in

daksinaka bondage who centres his faith in du-
ties and sacrifices, passes only from death to death.
It will be noticed that even he who has been merged
in Prakrti is still bound, for he has not attained
discriminative knowledge of the Spirit, which alone
is release.

Non-obstruction of desires results from the pos-

session of lordly power; with the failure of power,

there comes about the opposite, viz., obstruction.

^ These three are rendered respectively as natural, incidental

and personal by Prof, S. Radhakrishnan. See IP, II, 310.

For a further account of these bonds see Vacaspati's Tattva-

vaisdradi on ¥S, I, 24.
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3^Jjl'^^T%Tsa^ J ^^ =^ ^R[Rg q^r^^ II ^^ II

XLVI. Esa pratyayasargah, viparyayasakti-

tustisiddhyakhyah
|

Gunavaisamvavimardat ; tasva ca bhe-

das tu pancasatll

This (aggregate of sixteen—eight causes and
eight effects, mentioned in the last two verses)

is a creation of the intellect, and is distinguish-

ed as Ignorance, Infirmity, Complacency, and
Attainment. (Their) varieties due to the con-

flict among the inequalities of the constituents

(Sattva, Rajas and Tamas) are fifty in number.

NOTES.

Of the eight dispositions already mentioned,

all except wisdom will be seen to be cases of Ig-

norance, Infirmity or Complacency. Wisdom belongs

to Siddhi.i tj^^ g£^y varieties of these are due to

^ Tusti has been rendered as Complacency and Siddhi as

Attainment. The more usual renderings are respectively Con-

tentment or Satisfaction and Power or Perfection. These

have the disadvantage of signifying what we usually associate

with the state of release. The contentment here spoken of is

material, and so too is perfection; for, it must be remembered

that they are all creations of the intellect—the first evolute of

Primal Nature. They are valuable relatively, but should by

no means be confounded with the state of release (kaivalya).

The equivalents adopted in the present translation have been,

-chosen with a view to avoid any such associations.
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differences in the proportion of the constituents

resulting from the strength or weakness of one or

two out of the three. The divisions and sub-divisions

of these can best be seen from the appended Tabu-
lar Statement.

lUvs II

XLVII. Panca viparyayabheda bhavanty asak-

•tis ca karanavaikalvati

Astavimsatibhedah, tustir navadha
'stadha siddhih I

Five arc the varieties of Ignorance; the va-

rieties of Infirmity due to organic defect are

twenty-eight; Complacency is nine-fold, (and)

Attainment eight-fold.

c!n^^[s^5[5]^:rr, ^^ -^^w^m^: II v<r |(

XLVIII. Bhedas tamaso 'stavidhah, mohasya
ca, dasavidho mahamoliah]

Tamisro 'stadasadha, tatha bhavaty
andhatamisrali||

The varieties of obscurity are eight-fold, as

also of delusion ; those of extreme delusion are

of ten kinds; gloom is eighteen-fold, (and) so

is utter darkness.

\

I
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NOTES.

The varieties of Ignorance are known in the Sam-

khya as Tamas, Moha, Mahamoha, Tamisra and An-

dhatamisra ; the Yoga system recognises these under a

different nomenclature, the names used being Avidya^.

Asmita, Raga, Dvesa, and Abhinivesa respectively.

Of these Tamas is of eight kinds and consists in

identifying the Self with one or other of the prin-

ciples—intellect, individuation; the mind and the five

subtle elements (the tanmatras).

Moha is also of eight kinds and is characterised by

love of the eight attainments (siddhis) such as anima

(becoming atomic in size), mahima (becoming ex-

ceedingly large in size), laghima (becoming buoyant)

and so on.^ Mahamoha is attachment to the objects of

sense; these are five in number, and since each ob-

ject of enjoyment may be divine or human," we have

ten objects and ten varieties of this form of Ignorance.

Tamisra is eighteen-fold, relating as it does to the ten

objects of sense and the eight attainments, which we

dislike because of their mutual opposition and im-

permanence. Andhatamisra is also eighteen-fold and

relates to the same objects as Tamisra, the difference

being that Andhatamisra is characterised by fear of

the loss of objects of sense, etc. being brought about

by external agencies; thus the gods fear the demons

and man fears Death.

' See, further, Notes to Karika XXIII.

- Jaija would distinguish the objects of enjoyment into two

groups of five according as they are subtle or gross.
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m^^ ^^T 5i[[^qw^[%fe^[^ II v^ II

XLIX. Ekadase 'nclrivavadliah saha buddhiva-
dliair asaktir uddistal

* * I

Saptadasa vadha buddher viparyayat

tiistisiddhmam

Injuries to the eleven organs along with

the injuries to the intellect are declared

to constitute Infirmity; the injuries to the in-

tellect are seventeen resulting from the failure

of (the nine-fold) Complacency and (the eight-

fokl) Attainment.

NOTES.

Each of the eleven organs may fail in its

function; since these are but channels to the intellect

their failure is also the failure of the intellect. In-

firmity of these indriyas hardly needs to be

exemplified ; deafness and blindness are instances of

infirmity of the organs of cognition; paralysis or

constipation is an instance of incapacity in the or-

gans of action; idiocy is the infirmity of the mind.

Infirmity of buddhi, which comes about directly

and not through the failure of the organs, in seven-

teen-fold. These have to be understood in the light of

the varieties of Complacency and Attainment. The
failure of each of these gives rise to a corresponding

Infirmitv.
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L. Adhyatmikas catasrah, prakrty-upadana-

kala-bhagya- 'khyah|

Bahya visayoparamat paiica, nava tustayo

'bhimatah||

The four concerning the Self—termed Nature,

Means, Time and Luck,—and the five external

(ones) due to turning away from the objects

of cense— (these) are considered to be the nine

(forms of) Complacency.^

^ Gaudapada reads *
' adhyatmikyah ' ^ though Vacaspati reads

**adhyatmikah". The term ^'adhyatmika'* has been rendered

as ** concerning the self* in accordance with Vacaspati 's

commentary, which assigns the relation to the Self, as dis-

tinct from Nature, to be the basis for the designation <*adhyat-

mika** (prakrti vyatiriktam atmanam adhikrtya yasmat tah

tu^tayah tasmat adhyatmikah ) . Perhaps this is far-fetched

and Gaudapada 's explanation which leads to the rendering

of the word as ** internal*' may be preferable. The con-

trast with the external tu§tis mentioned later in the verse would

also favour this interpretation. The present translation, how-

pver, follows Vacaspati, as it does even elsewhere, for the most
part.

It is not clear if the word ^'akhvah** should be rendered

as ** termed" or as ** relating to f > The latter is Wilson's

rendering and apparently makes better sense. But Vacas-

pati 's commentary, again, would seem to make out that the

tu^tis themselves are termed prakrti, upadana, etc., because

of their relation to the latter. Vijnana Bhikiju would seem to

support Vacaspati in both eases. See SPB, III, 43, esp., the

following: atmanam tu^timatah sanghatam adhikrtya vartanta
ity adhyatmikas tu§tayas catasrah.
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NOTES.

[li

Complacency concerning the Self is that form of

it which knowing of the Self as different from the

Non-Self, yet makes no attempt to realise the former.

Of this, there are four varieties, based on a belief in

Nature, Means, Time or Luck. The first of these

relies on the working of Nature itself to bring about

discriminative knowledge. The second would not

rest on such simple faith, but would enjoin renuncia-

tion, the practice of austerity and so on. The third

hokis that irrespective of Nature and Means, dis-

criminative knowledge will come in its own time;
the fourth disregards all these since discrimination

and release depend on luck alone, coming early or

late, with or without effort, according to the luck

of each individual. These four forms of Compla-
cency are known as Ambhas, Salila, Ogha, and Yrsti
respectively; the failure of each gives rise to a cor-

responding Infirmity.

External Complacency is due to abstinence from

the five-fold objects of sense. Though due to non-

attachment or perception of defects in sense-objects,

this is yet not discriminative knowledge; fcr, the

Spirit is not realised as other than Nature having no-

thing in common with it. The five-fold division of

this is based on the five-fold nature of sense-objects.

There is also another division into five which is based

on the realisation of defects in objects of sense in

respect of their (1) acquisition, (2) preservation, (3)

waste, (4) enjoyment, and (5) the injury caused to

others. These varieties are respectively called Para,

Supara, Parapara, Anuttamambhas and T'ttamam-

bhas. Wealth is acquired with trouble; it causes
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anxiety as to its protection, and fear as to its waste;

in its enjoyment it leads to ever new desires; and
enjoyment itself is not possible without cruelty to

some being or other. The relation of each of these

defects give rise to a variety of external Complacency,

and the failure of each variety to a corresponding

Infirmity.

LI. Uhah, sabdo 'dhyayanam, duhkhavighatas

trayah sulirtpraptih|

Daiiam ca siddhayo ^sfmiy siddheh pur-

vo'iikusas trividhah

The eight attainments are the (proper) use

of reasoning, oral instruction (from a teacher),

study, the three-fold suppression of (the three

kinds of) misery, the intercourse of friends,

and purity; those (mentioned) before {viz.,

Ignorance, Infirmity and Complacency) are

the three-fold curb on Attainment.

NOTES.

The attainments fall broadly into two classes, the

principal and the subsidiary. The former are the three-

fold suppression of the three kinds of misery. They
are known as pramoda, mudita and modamana. The
suppression results from the acquisition of the other

siddhis; hence, these are but ett'ects; the others are
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causes and effects in the order to be mentioned; but

study (adhyayana) is cause alone, not the effect of

another attainment.

Study consists in acquiring the knowledge of the

text of ancient lore.

This leads to the understanding of their signifi-

cance, as traditionally expounded by a teacher. This

is sabda.

The knowledge so acquired requires to be reflected

upon. This is reasoning. But reason is not free to

fly unrestrained; it must respect revelation. Hence
the proper use of reason is the next attainment after

sabda.

The exercise of intellect tends to be confusing and
inconclusive; one has to discuss as well as meditate.
And discussion implies the presence of a friendly
atmosphere provided by one's preceptor or pupils or
friends. The acquisition of this atmosphere is

suhrtprapti.

Purity and maturity of knowledge are essential

to release from misery. And these are what is meant
by dana, the last of the secondary attainments. On
this exposition of Vacaspati Misra, we have some-

thing like the following scheme of siddhis.

'

f

I
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Attainment (Siddhi)

I

95

Study (Adhyayana)

I

Oral Instruction (^abda)

Proper Reasoning (Uha)

I

Friendly Discussion (Suhrtprapti)

Purity (Dana)

Pramoda Mudita
!

Modamana

Principal attainments leading to Suppression of Misery.

A different interpretation is also offered where

these are not causally related. Uha is the knowledge
derived by independent reasoning. §abda is know-
ledge derived from hearing the exposition of Sam-
khya doctrines. Adhyayana is the proper study of

Sariikhya texts and their significance under a teacher.

Suhrtprapti is knowledge derived from a friend who
has understood the truth. Dana is the making of

gifts, which serves as a means of acquiring know-
ledge. Vacaspati refuses to discuss the relative

merits of the two schemes, leaving that to the reader;

nor does he mention the other commentator by name.
But it seems fairly clear that the author of the

Jayamangald is meant, since the latter 's exposition

is very similar both in thought and word.^ He does
not take the attainments to be connected as cause and
effect ; and he takes dana to mean charity, not purity.
' -I I — I. ^IM .-1. —

^ See art: * * Jayamangala and Other Commentaries, etc./'
IHQ, V, iii, 429.



96 THE SAHKHYA KARIKA [LI-LII

The modern reader will find it very difficult to assess

the tvvo interpretations; for, while the Jayamangald
sounds more natural, the Kaumudl is more logical.

If we remember that we are dealing with a digest

of a highly rational science, we cannot help a feeling

of partiality for Vacaspati's view.

Ignorance, Infirmity and Complacency are checks

on attainment. They are as the goad (aiikusa)

wherewith the elephant is controlled. The attain-

ments, since they lead to the suppression of misery
are to be courted; the other three should be avoided,

as hindrances to attainment.

J^r^r rs ^ /^ Crx

LII. Na vina bhavair lingam, na viiia lingena

bhavanirvrttih
• •

Linsaklivo bhavakhyas tasmad dvividhah

pravartate sargah|

Without dispositions (there would be) no

subtle elements, without the subtle elements

(there would be) no elaboration of dispositions.

Hence, creation proceeds in two ways—elemen-

tal and intellectual.

NOTES.

The present verse tries to explain why creation

proceeds in two ways, since the development of the

•dispositions up to the stage of Attainment seems to

be complete in itself. This completeness is only ap-

parent. The dispositions stand in need of the subtle \
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elements (the tanmatras) for, there can be no enjoy-
ment in the absence of objects to be enjoyed and a
body to enjoy with ; nor can the objects provide enjoy-
ment of themselves, in the absence of senses and so
on. The two aspects of enjoyer and what is enjoyed
have both to be developed. And since release comes
as the result of enjoyment, the necessity for the two-
fold creation is apparent, even in respect of release.

Nor can it be objected (says Vacaspati) that the
argument moves in a vicious circle, basing disposi-
tions on the elements and vice versa; for, each may
well be the cause of the other, in succession, as the
seed is of the tree and the tree of the seed. Even
if one pushes the argument up to the so-called first
oreation, we can go further back and trace the causes
in the impressions of dispositions or elements left
over from a prior creation. There is no real diffi-

culty, as we do not admit the world to have had an
absolute beginning.

It is worth noting that Colebrooke in his transla-
tion of the Karika and Wilson in his translation of
Gaudapada's bhasya seem to have understood nir-
vrtti in the sen^e of nivrtti. They thus speak of the
pause of the dispositions, not of their development.
This interpretation makes little sense.

LIII. Astavikalpo daivas, tairyagyonas ca pan-
cadha bhavatij

Manusakas caikavidhah, samasato bhau-
tikas sargahjl

S—

7
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ir

The divine (order) is of eight kinds; the sub-

human creation is five-fold; the human order

is of one variety; such, in brief, is the elemental

creation.

NOTES.

The eight varieties of the divine order of beings

are Brahma, Prajapatya, Aindra, Gandharva, Yaksa,

Eaksasa, and Paisaca.

The sub-human creation is said to be non-erect be-

cause of the horizontality of most members of the

class, as contrasted with the uprightness of man.

It is not properly rendered as the * * animal creations,

for, immovable objects are also included among the

five varieties. The varieties are cattle, wild beasts,,

birds, reptiles and immovable objects, such as vege-

tables and minerals.

The human order is one species, as the sub-classes^

e,g,, the castes, do not diifer in respect of physical

conformation, which is the basis of classification here,

^^ ^%IT#r sH^lRtdHH^'Tl: II Hv \\

LIV. Urdhvam sattvavisalah, tamovisalas ca

mulatah sargah|

Madhyae rajovisalah, brahmadistamba-
paryantah|[

1

I

I
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In the worlds above, there is predominance
of Sattva (goodness);^ in (the sphere of) the
lower order of creation, Tamas (darkness) pre-
dominates; in the middle, Rajas (passion) pre-
dominates; (this is so) from Brahma down to
a blade of grass.

NOTES.

By the worlds above are meant the divine inhabi-
tants of the heavenly worlds from Dyuloka to a
Satyaloka. Here Sattva prevails. Tamas predomi-
nates among the lower orders of creation from cattle
to immovable objects. The middle space is the world
of human beings pursuing virtue and vice and ex-
periencing happiness and misery. Here Rajas pre-
vails.

LV. Tatra^ jaramaranakrtam duhkham prap-
noti cetanah purusah|

Lingasyavinivrtteh, tasmad duhkham sva-

bhavena^ll

The intelligent being, the dweller in the (sub-
tle) body, attains there the misery consequent—^

* Though Sattva predominates in the worlds above, life there
is not equivalent to release, since there is return even thence.
See SPB, III, 52.

^ Matharacarya reads **atra'' and explains *'atra" as ''trigu
lokegu '

'.

' Matharacarya reads *
' samasena '

' and explains it as
'

' samk^epena *
'.

4
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on decay and death, until his deliverance from
the (subtle) body; hence misery is of the nature

of things.
NOTES.

Creation brought about in the manner indicated

above is here shown to be the cause of misery. The
Spirit realising this is to cultivate non-attachment

to the world and thus obtain release. Bodies though

they appear to be abodes of enjoyment are yet the

seats of misery ; for, they inevitably age and die and
in these changes there is misery. No living being

wants to die, not even a worm. Though these changes

take place only in non-intelligent matter, yet they

affect the Spirit, because of the presence of the latter

in the body ; Spirit is purusa, that which rests in the

subtle body (puri, sete,) ; and what is connected
primarily with the body is thus related to Spirit also.

Thus, misery continues for the latter so long as the

connection with the subtle body lasts.

Another interpretation of **lingasya avinivrtteh '

'

is ''because of non-discrimination of the subtle body
as different from the Spirit." This interpretation

gives the reason for the experience of misery; the
other sense puts a period to that experience.

LVI. Ity esa prakrtikrtah, mahadadivisesa^-

bhutaparyantah
|

Pratipurusavimoksartham, svartha iva

parartha arambhah

* Mafharacarya reads * * vipaya '
'.
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This creation, from intellect down to the gross

elements is brought about by Primal Nature,

to the end of the release of each Spirit; (this

is done) for another's benefit, as if it were for

her own (benefit).

NOTES.

The present verse explains the raison d^etre of

creation and serves to set aside rival views of the

same. There is a purpose in creation; if there were

none, what is will continue to be, and what is not will

never be manifested. The purpose is the liberation

of each Spirit. The cause itself is non-intelligent

Primal Nature. The supposition of an intelligent

being as material or efficient cause is excluded, for,

intelligence cannot transform itself into the world;

and if a non-intelligent material cause capable of

such transformation be admitted, a further cause of

an intelligent nature seems to be otiose. Nor can it

be objected that in the case of non-intelligent Primal
Nature, creation once begun will not automatically

come to an 'rid with the release of the Spirit; for

creation Ik cf it rolled by the interest of the Spirit, and
proceeds, mm it would, if controlled by self-interest.

And no ono rontinuos to engage in a particular form
of action. wlh«n the interest in that is satisfied. The
cook tnrnH iwhv from the oven once the food is

cooked. A (lirtlcnlty with such analogies is that the

cook. v\v. urr ititelli^rent beings. Had Vacaspati
been idivt- to-diiy (the illustration is given by him,
as mImo by the author of the Sdriikhya Sutra III, 63)
he would probably have cited automatic electric

ketllcM, w'rir'h cniHi* to function the moment the water
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fully boils. As it is, however, an objection is urged
making out the necessity for an intelligent controller,

as the expression ''interest'' would have significance

only for him. Nor can intelligent control come from
the plurality of Spirits, for they do not yet know the
nature of Prakrti. The answer to this objection is

provided by the next verse.

^V9 II

LVII. Vatsavivrddhinimittam ksirasya yatha
pravrttir ajnasya|

Punisavimoksanimittam tatha pravrttih

pradhanasya||

As non-intelligent milk functions for the

nourishment of the calf, even so does Primal
Nature function for the liberation of the Spirit.

NOTES.

The functioning of non-intelligent beings towards

a purpose is well-known from experience. Milk is

non-intelligent, and it serves to nourish the calf. It

is not clear if the flow of the milk from the cow is

meant here or the nutritious functioning of the milk.

Vacaspati's comment seems to require only the latter

interpretation.^

^ Gaudapada and Mathara understand the secretion of milk
by the cow. The former says *'As grass and water taken by
the cow become eliminated into milk, and nourish the calf;

smd as (the secretion ceases) when the calf is grown; so
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Since non-intelligent functioning has been thus

shown to be possible, the doctrine of an intelligent

creator is left without any basis. Vacaspati devotes

some space to be a brilliant examination of creation

by Isvara.^ Granted the existence and functioning

of Isvara, creation must have been due either to self-

interest or compassion. Obviously it cannot be the

former, since the Lord can neither be selfish nor lack-

ing anything, the accomplishment or acquisition of

which is desired. Nor does compassion furnish a

sufficient reason, for, prior to creation of the senses

and the objects of sense, there could not have been

any misery ; and creation, in the circumstances^ would
a,ppear an act of cruelty rather than of compassion.

Compassion can be evoked only by the suffering con-

sequent on creation ; and thus we are left with a

logical see-saw, that compassion is dependent on crea-

tion and creation on compassion. Further, if the

Lord were really compassionate, he would have pro-

duced happy creatures alone, and warded off misery
altogether. If misery in its various grades be said

to depend on individual merit and demerit, then this

merit and demerit (karma) would itself be the cause

of creation, the Lord being only supernumerary. It

nature (acts spontaneously) for the liberation of souP' (SKG,

Wilson's Translation, p. 169). This interpretation has the

advantage of applying both to the commencement and the

cessation of this function of Prakrti. It has to be noted that

the analogy is tlius understood in the Vedantin's criticism too

(See Fed. Su. 6amkara Blia§ya, II, 2, 3 and 5). The illus-

tration is, of course, common to the MmJchya Sutras, where,

however, it is not clearer.

^ The ^dmlcliya Mtras, I, 92-95 treat the topic in almost the

same manner as Vacaspati.
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may still be said that even karma requires intelligent

supervision. If this be the case, in the absence of

supervision, creation would not take place and all

misery could be avoided. Hence, the best way in

which the Lord could have shown his compassion,

would have been to refrain from directing the crea-

tion of the world by karma. Intelligent direction is-

thus either unnecessary or not a sign of compassion.

Since compassion and self-interest are both ruled out,

creation by Isvara would be wholly unintelligible.

In the case of creation by non-intelligent matter^

there are no such difficulties. It is always subser-

vient to the interests of another—the Spirit, and the

functioning is analogous to that of milk in nourish-
ing the calf.

LVIII. Aiitsukyanivrttyartham yatha kriyasu

pravartate lokah|

Purusasya vimoksartham pravartate
tadvad avyaktam

Just as (in) the world (one) undertakes ac-
tion in order to be rid of desire (by satisfying
it), even so does the unevolved function for the
release of the Spirit.

NOTES.

This verse illustrates what was said earlier about
Nature functioning in the interests of another, as
if in its own interest. The satisfaction of desire is

one's own interest; and the evolution of Nature is

comparable to that process, though the end of evolu-

tion is the interest of another, viz.. Spirit.

5^^ cT^TTcJTH JT^iRq Rft^ld^ Rfff^: || ^^ ||

LIX. Rangasya darsayitva nivartate nartaki

yatha nrtyat|

Purusasya tatha 'tmanam prakasya vini-

vartate prakrtih

As a dancer desists from dancing, having
exhibited herself to the aiudience, so does Pri-

mal Nature desist, having exhibited herself to

the Spirit.

NOTES.

The goal of the Spirit may explain evolution, but

not the cessation thereof. The present verse tells

us why at a certain stage the course of evolution

seems to cease for the Spirit. If it did not cease, but
continued to be perceived by the Spirit, there would
be no release. When Nature has been realised to

be different from Spirit, when discriminative know-
ledge has been attained, there is nothing else to

prompt Nature to evolve. Its purpose has been ful-

filled like that of the danseuse who has exhibited her
dancing; hence it desists from further activity.
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II ^o
II

LX. Nanavidhair iipayair upakariny anupaka-
rinah pumsah|

Gunavaty agiinasya satas tasyartham
aparthakam carati||

She, who being endowed vdth. the constituents

(Sattva, etc.), helps in manifold ways the

Spirit, who, being without the constituents, does

not requite her, functions for the benefit of the

latter, without any benefit (to herself).

NOTES.

Nature is here, as elsewhere, spoken of in the fe-

minine, but in the present verse there is a compa-
rison to a woman servant who being herself good,

serves faithfully a master, who is ungrateful, being

devoid of good qualities. The object of the analogy
is to show that Nature stands to gain in no way by
the process of evolution. The present translation

has followed the model of other translations; but
following the commentaries, one is inclined to think

that the following may be a better version: ^^Like a
servant that helps, in manifold Avays, the master that

does not requite her, even so does she, who is endowed
with the constituents, function for the benefit of him,
who is devoid of the constituents, without any bene-
fit (to herself ).''
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m ^M\^^ ^^ i.^-\^\^ S^^R^T II ^? II

LXI. Prakrteh sukumarataram na kincid astiti

me matir bhavati|

Ya drstasmi 'ti punar na darsanam upaiti

purusasya||

It is my belief that there is not any other be-

ing more bashful than Primal Nature, who be-

cause (of the realisation) ^^I have been seen''

never again comes into the view of the Spirit.

NOTES.

The analogy of the dancer mentioned earlier has an
obvious disadvantage. The dancing may cease for

the day or for the moment, but will re-commence if

required by an enthusiastic audience. The cessation

of the activities of Nature must, however, be final,

as, otherwise, there is no possibility of release. For
the purpose of illustrating this, a fresh analogy is

introduced, that of a modest, bashful lady who hav-
ing accidentally exposed herself to the stranger \s gaze

takes special precautions never again to come within
his view. It goes without saying that the analogy
is imperfect in many ways. The bashful lady pro-

tects herself not merely against that stranger, but
against all strangers, whereas the cessation of Na-
ture 's activity relates only to that Spirit who has seen
her. Further, the idea of the modest lady does not
combine very well with that of the dancer who exhi-
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bits herself on the stage. But the comparisons are

not offered as proofs and should not be pressed beyond
those aspects to which they are intended to apply.^

LXII. Tasman na badliyate 'ddha na mucyate
na 'pi samsarati kascit|

Samsarati badhyate mucyate ca nanas-

raya prakrtih||

Of a certainty, therefore, not any (Spirit)

is bound or liberated, nor (does any) migrate;
it is Primal Nature, abiding in manifold forms^
that is bound, is liberated and migrates.

^ According to Jaya, no analogy is intended at all, the ex-

pression '*sukumarata^am'^ meaning * * suk§mataram itarat'%
i.e., subtler than aH else; (Cp. BFEO, IV, 1050). Further,
the opinion of sukumarataratva is said to be held not by the
author of the Karilcd (as understood by Gaudapada and Va-
caspati) but by Prakrti. The Samlchya Sutra uses the illustra-

tion kulavadhuvat, like a lady of good family. The commen-
tator explains it thus: as a lady of good family approaches
her lord no more, ashamed at the realisation that her faults
have been discovered by her lord, so too does Nature desist
from evolving. To make the meaning clearer, Ballantyne
qualifies vadhu by the word 'frail' within brackets. On such
an interpretation we seem to have little to do with sukumara-
taratva interpreted whether as bashfulness or as subhogya-
taratva; the illustration would seem to be only a variant of
the analogy of the danseuse. See SPB, III, 70.
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NOTES.
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It has been taught throughout that change is in

Nature alone, that it is the body which grows old

and dies, that re-birth is of the body, as conditioned

by dispositions which belong to Nature. The Spi-

rit is other than Nature. How then can there be
either bondage or liberation for the Spirit? There
certainly is neither, says the author of the Kdrikd;
the processes of bondage and liberation really belong
to Nature; but they are attributed to Spirit. The
attribution is comparable, according to Vacaspati,
to the process whereby an army's success or defeat is

attributed to the King whose army it is.^ The army
gains victory or suffers defeat; but the King is said
to have won or lost Similarly Spirit, because of the

presence of Nature to it, is said to be bound or libe-

rated. The former experience is attributed when
Nature evolves, the latter when it desists.. The
phrase ''abiding in manifold forms (nanasraya) ''

is thus explained by Gaudapada; ''in relation (or
connection) with celestial, human, or brute forms,
in the character of intellect, egotism, the rudiments,
senses and gross elements'' (SKG, Wilson's Trans-
lation, p. 175).

By what means, then, does Nature bind and re-

lease herself ? The answer is given in the next verse.

' The analogy occurs in the Vyasa-'bhasya on YS, I, 24,
wherefrom in all probability Vacaspati has derived it.
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LXIII. Rupaih saptabhir eva tu badhnaty at-

manam atmana prakrtih|

Saiva ca purusartham prati vimoca-
yaty ekarupena||

Primal Nature binds herself by herself

through the seven forms (i.e., dispositions)

;

she herself through one form (i.e., disposition)

releases herself for the benefit of the Spirit.

NOTES.

Bondage and release are effected with the help of
the dispositions—Virtue, and Vice, Wisdom and Ig-

norance, Non-attachment and Attachment, Power and
its reverse. Of these, the seven excluding Wisdom
serve to bind; Wisdom releases. It will be noted
that while the verse seems to imply that the disposi-

tions are means external to Prakrti wherewith she
binds herself, they, in fact, are themselves evolutes
of Prakrti.i They are products of the very process
of evolution, which results in bondage and later in
release.

LXIV. Evam tattva-'bhyasan na 'smi na me
na 'ham ity aparisesam

Aviparyayad visuddham kevalam ut-

padyate jnanam||

^This is made quite clear by the illustration used in the
Sdmkhya Sutra, kosakaravat, like the silk-worm (SPB. Ill
73).

f

i

Thus, from the repeated study of the truth,

there results that wisdom **I do not exist,

naught is mine, I am not" which leaves no resi-

due (to be known), is pure, being free from
Ignorance, and is absolute.

NOTES.

Gaudapada and the author of the Jayamangald
understand ''tattva'^ to denote the principles or the

categories of the Samkhya philosophy. Vacaspati's

understanding of it (as adopted here) is preferable,

since it is by repeated study not of the categories but

of the difference between the Spirit and the catego-

ries of Nature that wisdom results.^ Repeated study
means concentrated and uninterrupted study conti-

^Cp. SPB, III, 75, where Vijnana Bhik^u says *Hattva-

bhyiisaii iieti-netiti tyagad viveka-siddhih *
'. Ballantyne in

his translation takes the first word to mean ** through the

study of the (twenty-five) Principles.'* But neither here nor

elsewhere does Bhik^u's commentary require tattvabhyasa to

be taken in any sense other than that of repeated contem-

plation of the truth. The contemplation of the Principles

would not of itself lead to their being discarded one by one

(neti-netiti tyagah). It is worth noting that the Sutras make
the need for abhyasa clear in that mere hearing is not adequate

to bring about release, which can be brought about only by
intuition (sak^atkara) and this is hindered by traces of the

beginningless taint of ignorance; the hindrances have to be
overcome by tattvabhyasa. See SPB, II, 3. Another point

of interest is that the Sutrakara like the Advaitin insists on
wisdom alone as bringing about release, action being neither a

substitute nor a co-eval auxiliary. Release does not result

either from karma or from jnana-karma-samuccaya. See SPB,
III, 25. This, of course, cannot provide a justification for

the statement often made that Uvara Krsna inveighed against

ritual. In this aspect as well as in its atheism and pessimism,

the Sutras distinctly go beyond the Kdrilcds,

I
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nued with faith for a long period. A casual appre-

hension of the truth will not suffice; for it must be

made to take root. Once this happens, however, there

is no fear of wisdom being driven out afresh by ig-

norance. For, the mind has always a decided lean-

ing to truth ; when truth has been firmly grasped and
fully apprehended as such, it will not give place to

error. Hence it is that the wisdom thus acquired is

said to be absolute.

This discriminative wisdom leaves nothing else to

be known; hence it is residueless (aparisesa). It is

pure, since it is free from ignorance, whether in the

form of doubt or error.

The three forms of this negative knowledge are thus

explained: '*! do not exist" means *'I do not act",

all functions like perception, self-consciousness, deter-

mination and so on being functions of Nature ; or it

may mean *'I exist as the Spirit, not as the evolv-

ing principle." ''I am not" means ^*I am not the

agent", since activity does not belong to the Spirit.

Agency being denied there cannot be possessorship

-either; hence the statement "naught is mine".

JTfif^ q^ 3^: 5ry^^<«if^: W^: II ^^ I)

LXV. Tena nivrttaprasavam arthavasat sapta-

rupavinivrttaml

Prakrtim pasyati purusah, preksakavad
avasthitah svacchah||^

^ SKG and Jaya read * * svasthah

'

' meaning * * resting in

himself and not in Prakrti'*.

<

Thereby does the pure Spirit, resting like a
spectator, perceive Primal Nature which has
ceased to be productive, and, because of the
power of discriminative knowledge, has turned
back from the seven forms (dispositions).

NOTES.

The productivity of Nature had but two objects

—

enjoyment by Purusa and his final release. These
having been accomplished, she ceases to be productive.
And since discriminative wisdom is opposed to vir-

tue, vice, ignorance and so on, these cease to be, as
such, and get merged in the unevolved. But Nature
does not cease to exist. It continues to be perceived.
Spirit is not affected by intellect in so far as it is

<?onstituted of Rajas and Tnmas; but through intel-

lect that is sattvika, Nature continues to be perceived.
Thus is reconciled the perception of Nature with the
]nirily and inactivity of Spirit.

LXVI. Drsta maye 'ty 'upeksaka ekah, drsta
'ham ity uparamaty anya|

Sati samyoge 'pi tayoh prayojanam nas-

ti sargasya||

'*She has been seen by me", (says) one (and
is) indifferent; ''I have been seen", (says) the
other (and) desists (from evolution) ; though

S—

8
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there be conjunction of these, there is na

prompting to (further) creation.

NOTES.

After the danseuse and the bashful lady, we get

here a different analogy, that of the blase couple, who
in the knowledge of their prior intimacy, have ceased

to care for each other. They may live together, each

being present to the other constantly; but there

is no impulse to create. Such is the co-presence of

Purusa and Prakrti, once discriminative wisdom has

been attained. Mathara illustrates this by the un-

productive union of an elderly couple.

^E^ ^t^K^^ira^, ^^P^rft^ ^JcT^: II ^v3 It

LXVII. Samyagjnanadhigamad dharmadmam
akaranapraptau|

Tisthati samskaravasat, cakrabhrami-

vad dhrtasarirah

Virtue and the rest having ceased to func-

tion as causes, because of the attainment of per-

fect wisdom, (the Spirit) remains invested with

the body, because of the force of past impres-
sions, like the whirl of the (potter's) wheel

(which persists for a while by virtue of the

momentum imjjarted by a prior impulse).
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NOTES.

Though discriminative wisdom is reached, the body
continues to exist and in that condition Nature conti-
nues to be perceived through intellect that is sattvika.
If, thus, final release is delayed even after the ac-
quisition of wisdom, what is the value of the latter?
It may be said that the body persists because of kar-
ma, but if wisdom cannot destroy karma, what can*
Even if some other mode of destruction be admitted
as, for mstance, enjoyment, this would be the cause
of release, not wisdom. And to wait for the final des-
truction of karma by enjoyment through successive
births IS a hopeless task. The present verse answers
such objections. The moment wisdom supervenes all
the seeds of karma become incapable of sprouting
for, the ground is rendered barren, deprived of all
moisture of the nature of ignorance.^ Yet the body
continues for a time, because of the force of past
impressions, as the potter ^s wheel continues to whirl
lor a time with the original momentum, even after

to V?J ^'''i ''^T'^^y^'^
("^«^«« of ignorance) are knownto Yoga philosophy as the five klesas; they are avidya, asmitaraga, dve^a, and abhinivesa. According to Vacaspaii Tesewater the gronnd and make sprouting possible. D ^Ved ofhe moistnre provided by these forms of ignorance the groundbecomes barren. The deprivation of dampness is due loZZdom. The word -klesa>' primarily means pain or sorrow- IndIt IS rendered as -pain>^ by Dr. Jha. But this dols not

t^lLrVheVtl" '"^.^ ^' '''' ^^"^^^^^ ^^*-- ttt andwisdom. Where the word occurs in the Yoga Sutras it is ren-

t."i. /:-^
106). It has been thought preferable to use the

V^rasJaHl'Td" •;%*'' ^r"* "^^'' especially in view of

^prryayas
^''"'^'^"*^^" '' *^^ ^^e klesas with the five
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the potter has ceased to make it go round. These past

impressions are of prior karma which has begun to

take effect. That wisdom has the capacity to destroy-

all karma except that which has begun to take effect,

and that, when this too is worked out by enjoyment,

release comes on is attested by the Scriptures: thus

the Chdndogya (VI, 14, 2) says **For him there is

only delay so long as he is not delivered (from the

body); then he will be perfect" (the translation is

Max Miiller's).^

LXVIII. Prapte sarirabhede caritarthatvat

pradhanavinivrttau
|

Aikantikam atyantikam ubhayam kai-

valyam apnoti||

Primal Nature, her object accomplished, ceas-

ing to be active, (the Spirit) on obtaining sepa-

ration from the body, attains release (which

is) both certain and final.

^ Curiously enough, Paramartha seems to understand this

Terse i^dthout importing any notion of jivanmukti. His ren-

dering runs thus: Because of full and perfect knowledge,

dharma, etc., have no longer any influence; transmigration is

arrested, like the body (or force) of the potter's wheel, whose
motion one interrupts: see BFEO, IV, 1056. This is, of

course, hardly satisfactory.
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NOTES.

When the karma which has begun to take effect

(prarabdha karma) is fully worked out, the bodj is

destroyed ; and with the destruction of the body there

is release. This is certain and final; for there is no
further hindrance, in the way of release, nor any
possible danger of that release being terminated;
virtue and vice and the rest which are the cause of

bondage have already been deprived of their potency.
Thus, the author reaches the object, with the quest

of which he started the inquiry. All perceptible and
revealed modes of getting over misery lack certainty

and finality; discriminative wisdom alone provides
release that is certain and final. In the succeeding
verses, Isvara Krsna seeks to inspire faith in the
teaching, by showing the weight of tradition behind
it; and the concluding verses state that his own
work is a complete treatise, not one confined to the
exposition of some particular part or aspect of the
Samkhya doctrine.

LXIX. Purusarthajnanam idam guhyam para-
marsina samakhyatam|

Sthity-utpatti-pralayas cintyante yatra
bhutanam

This abstruse doctrine (which is) accessory
to the attainment of the goal of the Spirit,

(and) wherein are considered the existence,

origin, and dissolution of beings, has been fully

expounded by the Great Sage (Kapila).
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NOTES.

Vacaspati explains * * wherein '
* as equivalent to ^ * for

the sake of which knowledge '\^

^ Verse LXIX is the last verse commented on by Gaudapada.
This makes it exceedingly probable that the succeeding
Karikas are latter interpolations. The difficulty, however,
is that the work is said to contain seventy verses, while on
Gaudapada 's reckoning we have only sixty-nine. It is sur-

mised from Gaudapada 's commentary on Karika LXT that
there was possibly a verse between that and what we now
read as LXII. Gaudapada discusses the suitability of the
causal agency of Isvara, time, the nature of things and so on,

and comes to the conclusion that pradhana alone can function
adequately as the cause of the world. Karika LXI cannot
of itself give rise to this discussion. B. G. Tilak attempted
to re-construct the missing verse thus:

Karanam isvaram eke purusam kalam pare svabhavam va,

Prajah katham nirgunato vjaktah kalas svabhavas ca.

Some say isvara is the cause, others that spirit or time or nature
of things (is the cause). How can beings (endowed with quali-
ties come) out of the Non-qualified? (As for) time and the
natnre of things, (they) are discrete principles (and hence,
require the undiscrete as their cause).

Apart from the merits of this conjectural verse, there is

one difficulty to be considered. At the close of the
commentary on verse LXI, Gaudapada and Mathara hark
back to the word sukumarataram, the former apparently para-
])hrasing it by the word subhogyataram, more enjoyable. This
makes it rather unlikely that any verse was commented on
other than verse LXI. Further, it is difficult to believe that
three commentators missed out the suggested Karika but went
on faithfully copying the commentary thereon. If there was
a motive for omitting the Karika (as Tilak suggests) it may
have operated equally in the case of the commentary. That
the Karika was left out even before A.D. 500, that is to say,
within a century or two of isvara Kr§na's date also sounds
improbable. Tilak himself admits that the commentary given
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LXX. Etat pavitram agryam miinir asuraye

'niikampaya pradadau|

Asiirir api pancasikhaya, tena ca bahu-

dha krtam tantram||

by Paramartha is more complete than the comments of Gauda-

})ada or Mathara. It certainly is more coherent and one can

understand how (even ^^^thout positing a lost Karika) the

discussion of Isvara, etc., comes in, as part of the notion of

sukumarataratva. The argument that the denial of God, etc.,

is an essential part of Sariikhya doctrine and should, there-

fore, find place in the Kdrikds will not hold water. For, it

would be to beg the question to assert that the K(brikds are as

atheistic as the Stltras; further, the neighbourhood of verse

LXI seems hardly the most suitable place for discussing the

origin of the world. From verse LVI, we seem to have a

<'ontinuous line of argument proceeding on the basis of Pri-

mal Xature alone being the creator of the universe. A dis-

cussion of God, etc., would have come more appropriately be-

fore verse LVI. True, tlie discussion in the commentaries is

ina')t enough, but the sins of the commentators need not be

visited on the author.

It is worth noting that Bhatta Rama Kantlia, the author

of several works and commentaries on 6aivism (circa, 550 A.D.)

(juotes in his commentary on verse 45 of the Mol'sa Kdrilcd, a
verse in Arya metre, purporting to be from a Samkhya work.

It runs thus:

Samsarati bhogya bhavat, tadvinivrtya tu mok^ada prakrtih|

Svatmana eva na puniso lopo^sau na svayam veda||

If missing Karikas are to be supplied, one wonders whether

this may not fill the bill. But on the question of making up
the Karikas to seventy, see note to verse LXXIII.
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This supreme purifying (knowledge), the

sage first handed on, in compassion, to Asuri;
Asuri (passed it on) to Pancasikha ; by him the

doctrine was elaborated.

^B^mf^I ^fiwq fe^SPcm II o? ir

LXXI. Sisyaparamparayagatam isvarakrsnena
caitad arvabhih

Sarnksiptam aryamatina samyag vijna-

va siddhantam

This which was handed down through a suc-

cession of pupils has been compendiously set

down in Arya metre, (after) fully comprehend-
ing the final doctrine, by Isvara Krsna, whose
intellect had approximated to the truth.

NOTES.

Arya mati is explained by Vacaspati to mean one
whose intellect has moved close to the truth.

^i^^iPi^ if^<i^di: q^ciic^Rcii^cfi^ 11 v3^ II

LXXII. Saptatyam kila ye'rthas te'rthah

krtsnasva sastitantrasval
Akhyayikavirahitah, paravadavivarji-

tas ca 'pi
1

1
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The subjects of the seventy verses are, verily,

those of the entire science of sixty topics, ex-

elusive of illustrative tales and omitting also

the discussion of rival views.

NOTES.

What these sixty topics are is not clear. Vacas-

pati, quoting from the Rdjavdrtikay gives the follow-

ing list:

—

1. the existence of the pradhana,

2. its one-ness,

3. its objectivity,

4. its difference from Spirit,

f). its subservience of Spirit,

6. the manifoldness of Spirit,

7. disjunction of Spirit and Nature,

8. conjunction of Spirit and Nature,

9. continuance of embodiment and activity after

the attainment of wisdom,

10. non-activity of Spirit;

these are the principal topics. The other fifty are

the five modes of Ignorance, the nine forms of Com-
placency, the twenty-eight forms of Infirmity, and the

eight Attainments.

The Akhyayikas are parables. Some of the ana-

logies like that of the lame man and the blind one
are really tales of this kind. The whole of Book IV
of the Sdmkhya Sutras attributed to Kapila is taken
up with these tales. The first of these (as narrated in

that work) may be of some interest. A prince was
carried away in early life, by hunters and living

amidst them, he grew up in the belief that he too was
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a huntsman. When recovered subsequently and ap-

prised of his true status, he ceases to look upon him-

self as an outcaste, and betakes himself to his royal

status. The onset of discriminative wisdom is analo-

gous to the process of being apprised of one's true

status. This idea is found in the l§ivajndnahodha

too, where the five senses are said to be the hunters,

in whose company, the soul has been brought up in

ignorance of its true princely nature.

It is not known definitely whether the Sasti-

tantra refers to sixty topics or to a work of that name.
The latter appears probable because of more than one

reference to it in the Jayamangald} The work is

also referred to in the Vydsa-hfidsya on Yoga Sutra
IV, 13. The Jayamangald ascribes the authorship to

Pancasikha, and a rather successful attempt has been
made to show that the ascription is worthy of cre-

dence, in spite of the apparent conflict with Vacas-
pati's reference in the Bhdmatl on Vedanta Sutra II,

1, 3.- The mention of sixty topics in the Ahirhudhn-
ya Samhitd, chapter 12, is interesting, but of little

value, in this connection ; for, that work mentions
Brahman, Kala, Niyati, etc., among the accepted cate-

gories,^ while these find no mention in the Sdrhkhya
Kdnkd (except in Tilak's conjectural verse). Some
Agamas {e.g., the ^aiva Agamas) have, indeed, prid-

ed themselves on the recognition of these very cate-

gories, which were not within the ken of inferior

systems like the Saihkhya. It is not likely that Is-

^ These are noted by Mr. M. Hiriyanna ; see his ^asti-iantra
and Vurmganya, JOB, III, ii, 107-112.

- Ibid.

""Ah. Sam., I, 108, 109; Schrader, Int. Ah. Sam., 110, 111.
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vara Krsna, who says that he has treated all the topics

of the Sasti-tantra, had in his mind anything like

the sixty topics of the Ahirhudhnya Samhitd,

It has been suggested that Kapila's own work was
possibly named the Sasti-tantra and that Pancasikha 's

work, being but an amplification, bore the same name.^

rRiTice^Frw^ ^wf^t ^^^ ^M^\ I

LXXIII. Tasmat samasadrstam sastram idam
• • •

narthatas ca parihinam|

Tantrasya ca brhanmurter darpana-
samkrantam iva bimbam|l

Hence this briefly expounded sastra is not
defective in respect of content, and is, as it

were, an image, reflected in a mirror, of the
huge proportions of the (Sasti-) tantra.

NOTES.

This verse is found in the Sdrhkhya Kdrikdy only
as commented on by Mathara. It seems to draw
(rather unnecessarily) the logical conclusion of what
is stated in the previous verse and contains no ele-

ment of value except the rather pretty simile in the
second line. Its authenticity is, therefore, very ques-
tionable.

It seems reasonable to hold that both verses LXXII
and LXXIII were tacked on at some later date by
some person or persons who felt it necessary to re-

1

'JOB, III, ii, 110. See also Ved. Su. II, 1, 1, gamkara
Bha§ya.
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pel the charge that the Kdrikds constituted only a
prakarana and not an entire sastra. The original

work, then, would have ended with verse LXXI,
which, according to the Chinese version is verse LXX.
It may be legitimately conjectured that that was the
last verse of the Saptati proper, and that verse LXIII^
not found in the Chinese version, was probably inter-

polated at a later date. It should be noted that that

verse adds very little to our knowledge, and that the
transition from verse LXII to verse LXIV would
be unbroken, even if we left out LXIII. Tilak follow-
ing Takakusu holds the omission of this verse in the
Chinese version to be '^evidently an error, *^as that
verse is found in Sdmkhija Sutra, III, 73, and also in

Gaudapada's Bhasya. The testimony of Gaudapada
is, hoAvever, of little value, in the absence of definite

information as to his identity and date. Practically
the same objection applies to the Sutras, In the ab-

sence of very much fuller information about them
than we possess at present, it is exceedingly unsafe to
try to fill up gaps in the Kdrikds in the light of the
Sutras, now known to us under that name. The in-
quiry "which is the interpolated verse?'' would
seem to be at least as fruitful as the inquiry into
a missing verse.

APPENDIX.

Verses from the Sdnikhya Kdrikd quoted in

Bhattotpala's commentary on the

Brhat Samhitd,

Prakrter mahams tato 'hamkarah tasmad ganas ca

sodasakah|

Tasmad api sodasakat pancabhyah panca bhutam||

(22: all texts agree).

Adhyavasayo dharmo jnanam vairagyam aisvaryam

Sattvikam etad rupam tamasam asmad viparyastam|

(23: Vacaspati reads "adhyavasayo buddhih. dhar-

mo jnanam viraga aisvaryam"; this is also

the reading of Mathara and Gaudapada).

Abhimano 'hamkarah, tasmad dvividhah pravartate

sargah|

Aindriyam ekadasakam tanmatrapancakas caiva||

(24: Vacaspati reads "ekadasakas ca ganas tanma-
trapaiicakas caiva'*; this is also the reading
of Gaudapada; but Mathara gives the same
reading as Bhattotpala, with the modification
*

' aindriya ekadasakah " )

.

Sattvika ekadasakah pravartate vaikrtad ahamkarat|
Bhutades tanmatrah sa tamasas taijasad ubhayam||

(25: all texts agree).

Buddhindriyani karna - tvak - caksQ - rasana - nasika-

'khyanij

Vak-pani-pada-payu- 'pastham karmendriyanyaha|
|
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(26: Vacaspati reads *

' Buddhindriyani caksuh
srotra-ghrana-rasana-tvag akhyani| Vak
pani-pada-payu- 'pasthali karmendriyany
ahuh'^ Mathara reads like Bhattotpala but
srotra'^ for ^'karna'^ *

' upasthan '
^ for

upastham'' and *'ahuh^' for *'aha'^ Gau-
dapada reads the second line like Mathara
and the first like Vacaspati, but the first line
ends with '

' sparsanakani '

' instead of ''tvag-
akhyani'').

Samkalpakam atra manah tac ce 'ndriyam ubhayatha
samakhyatam

Antas trikalavisayam tasmad ubhaya pracarara tatj

(27: Vacaspati reads '

' Ubhayatmakam atra manah,
samkalpakam indriyam ca sadharmyat|
Gunaparinamavisesan nanatvam bahyabhe-

das cal| '*;

Mathara reads like Vacaspati, but ''grahya-

bhedac ca";
Gaudapada reads like Vacaspati).

Rupadisn pancanam alocanamatram isyate vrttih|
Vacana- 'dana-viharano- 'tsarga- 'nandas tu paficanam|

|

(28: Vacaspati reads '^sabdadisu pancanam '\ etc.;

Mathara gives Bhattotpala 's reading; so does
one printed text of Gaudapada).

Svalaksanyam vrttis trayasya saisa bhavaty asamanyaj
Samanyakaranavrttih pranadya vayavah panca|

|

(29: All texts ngree, but Mathara reads ''svalak-
sanya'').

Yugapac catustayasya tu vrttih kramasas ca tasya

_ nirdista|
Drste tatha 'py adrste trayasya tatpurvika vrttih*

*
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(30: Vacaspati gives the same reading; Mathara

and Gaudapada read
*

' catustayasya hi ' \ etc. )

.

The extracts are taken from pp. 7 and 8 of Vol. I of

the Brhat Samhita (Vizianagaram Sanskrit Series).

On p. 6 Bhattotpala explains ''saihkalpa'' of verse

27 as desire, aJDhilasah, sprha. The close parallelism

of Mathara 's reading (esp. Nos. 24 and 26) would sug-

gest proximity to him in time and possibly priority

even to Gaudapada. It is, however, said that Bhattos-

pala belongs to the tenth century A.D. The totally

different reading of verse 27 is very intriguing. The

quotation is said to be from Kapilacaryah. Refer-

ence is made to Bhattotpala 's reading, esp. of the

verse ''samkalpakam atra manah '', etc., in the Intro-

duction to the Mathara Vrtti, by the editor of that

Avork in the Chowkhamba Series.

It is worth noting that the Chinese Suvarna Sap-

iatiy seems to follow the reading of Mathara and

Bhattotpala in many places. Thus, verse 24 speaks,

of the eleven organs (les onze organes) making it

possible that the Samskrt reading was ^aindriyam

ekadasakam' rather than 'ekadasakas ca ganah'. In

the enumeration of sense-organs in verse 26, the eara

are mentioned first, not the eye, snd the skin, the

eyes, the tongue and the iiose arc mentioned in the

same order as by Mathara and Bhattotpala. The
translation of the firsjlt ]>crtibn cf verse '^.' reads thus:

*'The manas is that "which' discerns. Ono says that

that organ is of two (i.e., both) kinds (karmendriya

and jnanendriya)." This i-? closer vo the reading

of Bhattotpala than to the reading of any known

^ Translated by M. Takakusu, BFEO, IV, 978-1064.
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Indian commentator. In the second part, the simi-
larity is to Mathara in treating the differences of ex-
ternal objects (grahya or bahya) as accounting for
the diversity (nanatvam). The Samskrt original
translated by Paramartha should certainly have be-
longed to some period prior to A.D. 500. Why an
author who came some five centuries later should have
quoted from this text rather than from what must
have been more familiar to him in his own day is a
mystery. One would expect Bhattotpala to have
used the same text as his contemporary Vacaspati
Misra. There is so much uncertainty about all the
related questions that no chronological conclusion
based on textual evidence wholly or even principally
has any chance of survival.^

^

' • •

-i-j-

^For the .ret'ei^ehfte .to; Bhsttotpak^s commentary, I am in-
debted to Prof. Bhagavad Datta, b.a., of the D.A.V. College,
Lahore.
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