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PREFACE

This volume was originally intended to serve as an
introduction to the Yuktidipika. But my long absence from
Calcutta delayed its publication. In the meantime, almost all the
copies of the Yuktidipika were exhausted and a thoroughly revised
edition is now under preparation. As the portion of the
introduction which is already printed cannot for different reasons
be held up for an indefinite period till the publication of the
proposed edition, it was decided to enlarge the contemplated
introductory volume by incorporating into it elaborate discussions
on some of the fundumental topics of Samkhya and thus to issue
it under a separate title. The revised edition of the Yuktidipika
will not contain any separate introduction ; it will be furnished
with a summary of the text, notes in important places and textual
comments where necessary. In this connection I beg to point out
the fact that the readings-of the quotations from the Yuktidipika
appearing in this volume are adopted entirely on the basis

-of the proposed revised edition, and so these will be found to

vary slightly in some instances.

An attempt has been made in this volume to trace the origin
of Samkhya and specially the development which the system
underwent in the different stages of its growth and evolution. The
vast literature of this system with its numerous schools is almost
lost to us and what has survived in the Karika of Isvarakrsna is
only a skeleton of it. However, I have spared no pains to present
before the scholars a picture of early Samkhya as I could draw up
from the evidence of the Yoga-bhasya and specially the Yuktidipika.
Besides these two source books of immense help, 1 have
also utilised various stray references to the views of ancient
teachers of Samkhya as far as I could pick them up from
the ancient literature of India. Amongst numerous topics of
Samkhya that are discussed liere, special mention may be made of
the doctrine of plurality of prakrti by Paurika and its criticism
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by the author of the Yuktidipika. Discussions on the five vital
breaths and the five springs of activity (karma-yonis) also
contain several new materials. The chapter on the evolution of
embodied beings ( pp. 278-314 ) will rouse further .interest on
the study of Samkhya. The doctrine of ‘sat-siddhi’ appearing
in this connection is entirely new to the ordinary students of
Samkhya. Then again, proper attention has been paid to
the views of PaiicAdhikarana, Pataiijali ( who is different from
the author of the Yoga-sitra ), Varsaganya and his followers,
Vindhyavasin, Madhava, and the like. Verylittle has been said
here which is not supported by quotations from original texts.
Except in a few instances, the present Samkhya-sutra and
the school of Vijiiana Bhiksu have been generally ignored.
The hostile criticisms of the Buddhists, Vaifesikas and
specially of Uddyotakara (who is found to refute a school of
Samkhya which is other than that of Tsvaraktsna) and their
counter criticisms from the standpoint of Samkhya are not dealt
with here. This is reserved for a subsequent publication.

A detailed treatment of the various schools of Samkhya
cannot be expected at this stage for lack of sufficient materials.
Further light may, however, be obtained if some of the manuscripts
of Samkhya that are listed in the different catalogues could be
thoroughly ~examined. For instance, notice is made of one
“Samkhya-sadvidha” by Indra in Biilher’s “Catalogue of Sanskrit
manuscripts contained in the private libraries of Gujrat, Kathiavad”
etc. Then again, Rai Bahadur Hiralal in his “Catalogue of Sanskrit
and Prakrit manuscripts in the Central Provinces and Berar”
(1926) acquaints us with the names of some unknown manuscripts
of Samkhya. These are :—Samkhya-dipika by Kaiyata (No.6368),
Samkhya-sastra-¢akha (No. 6369) and Szmkhya-sitra by Paiica-
§ikhacarya(No 6371). It is needless to state here that
the titles of these manuscripts are indeed alluring to the students of
Samkhya. Recently at the National Museum in New. Delhi, Sri
Fatehchand Belany organised an exhibition of some of the important

manuscripts belonging to the Jesalmere Bhandars. Amongst them, -
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there were two old manuscripts of two unknown commentaries on
the Karika of I¢varakrspa—one of them was copied in V. S, 1173
(A.D.1116 ) and the other in V. S, 1200 (A. D. 1143).

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

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

CALcUTTA
PuLivBiHARI CHAKRAVARTI

7th. November, 1951.



Table of Contents

Page

Samkhya—what does it mean ? 1-3
Origin of Samkhya 4-41
Samkhya and the Vedas ‘ 4-11
‘ Samkhya ideas in the Upanisads 11-41
Samkhya accounts of the Mahabharata 42-64
The Epic pre-supposes the existence of the Samkhya literatuture 54-58
- The reflection of the full-fledged Samkhya in the Gita 58-60
Does the Epic preach the true Samkhya view ? : 60-61
[ Samkhya accounts in the Purapas ] 61-62
[ Criticism of Garbe’s view of non-brahmanical origin of Samkhyy ] 63-64
Samkhya and Yoga 65-76
Ancient works on Yoga 69-73
[ Yoga sometimes identified as Vaisesika ] 73-76
Samkhya and Buddhism 77-99
Samkhya and the Abhidharma Literature 93-99

Samkhya accounts in the Caraka-samhita and Buddha-carita 99-110

SAMKHYA TEACHERS AND THEIR WORKS 111-171
(Kapila and Asuri)

I11-112
Paficasihka 113-127
Sastitantra and its authorship 116-127
Some Samkhya teachers as referred to in the Epic 127-130
Post-Paficasikha Samkhya teachers 130-185
Paurika 1382
Paficidhikarana 188
Patajjali : 188-185
Varsaganya and his followers ‘ 135-141

Varsaganya, his followers and the author of the Yoga-bhasya 138-141



i r—

Vindhyavasin
Vindhyavasin and Vyadi

[ Reference to Vindhyavasin by
Kamalaéila—Paramértha’s
account of Vindhyavasin—date
of Vasubandhu—Paramartha-’
Saptati of Vasubandhu—Manoratha
as the teacher of Vasubandhu—
Kuei-chi’s account of the

debate of Vasubandhu with the
Samkhya teacher—Gold-Seventy
and the Samkhya-Karika of
Tivarakrsna—Takakusu’s
identification of I§varakr3na

and Vindhyavﬁsin—untenability
of such a view—examination

of the view of Kuei-chi—Paramdrtha-
Saptati and the Samkhya-Saptati—
Yukti-dipika as 2 rejoinder of the
Paramartha-Saptati—

defective statement of Paramértha
—Vindhyavasin as a predecessor of
{4varakysna |

[ Atreyatantra ]

{ Madhava—the Samkhya teacher ]

The Samkhya-Karika and its Commentaries
The Chinese version of Paramértha
Mathara-vrtti

Yukti-dipika

i Yukti-dipika and Raja-varttika

The Bhasya of Gaudapada

Page
142-155

142-144

144-154

154
154-155

155-108
159

© 159-160
160-162
162-163
164

Tattva-kaumudi

Jayamangala

The Tattva-Samasa-Sttras

The Samkhya-Sitra

The Samkhya Theory of Knowledge
Indeterminate and determinate perception
Psychological process in perception
Mind and its function

The function of ahaikira

The function of buddhi

Buddhi and Purusa

Inference

Valid testimony

Causality
The Samkhya Theory of Evolution

‘ Prakrti and the Gunas

[The characteristic features of the three Gunas]
Modern Seience and the doctrine of Gunas
Psychical aspects of the Gunas

Prakrti and its evolutes
[ Arguments in support of the existence

of prakyti—its unity- -Paurika’s

view of the plurality of prakrti-—

conception of mahdtmya-$arira—criticism of

the doctrine of plurality of prakrti—
conjunction of prakr#i and purusa—
the two-fold end—its criticism by
Vasubandhu—clarification of the .
Samkhya view by the author of the
Yukti-dipika—cyclic process—

Page
164
164-168

168170
171
171-196
173-174
174-178
178
178-179
179.185
185-189
189-196
186

196-208
208-254
208213
209-213
213-214
215
215-254



Vindhyavasin
Vindhyavisin and Vyadi

[ Reference to Vindhyavasin by
Kamalagila—Paramartha’s
account of Vindhyavasin—date
of Vasubandhu—Paramartha-’
Saptati of Vasubandhu—Manoratha
as the teacher of Vasubandhu—
Kuei-chi’s account of the

debate of Vasubandhu with the
Samkhya teacher—Gold-Seventy
and the Samkhya-Karika of
T$varakrsna—Takakusu’s
identification of I$varakr3na

and Vindhyavasin—untenability
of such a view—examination

of the view of Kuei-chi—Paramartha-
Saptati and the Samkhya-Saptati—
Yukti-dipika as a rejoinder of the
Paramartha-Saptati—

defective statement of Paramartha
—Vindhyavasin as a predecessor of
16varakrsna ]

[ Atreyatantra ]

[ Madhava—the Samkhya teacher ]

The Samkhya-Karika and its Commentaries
The Chinese version of Paramirtha
Mathara-vrtti

Yukti-dipika

~ Yukti-dipika and Raja-varttika

The Bhasya of Graudapada

Page
142-155

142-144

144-154

154
154-155

155-168
159
159-160
160-162
162-163
164

+

Tattva-kaumudi

Jayamangala

The Tattva-Samasa-Sttras

The Samkhya-Satra

The Samkhya Theory of Knowledge
Indeterminate and determinate perception
Psychological process in perception
Mind and its function

The function of ahai:kira

The function of buddhi

Buddhi and Purusa

Inference

Valid testimony

Causality
The Samkhya Theory of Evolution
Prakrti and the Gunas
[The characteristic features of the three Gunas]
Modern Seience and the doctrine of Grunas
Psychical aspects of the Gunas
Prakrti and its evolutes
[ Arguments in support of the existence
of prakrti—its unity- -Paurika’s

view of the plurality of prakrti-—

conception of makdtmya-Sarira—criticism of

the doctrine of plurality of prakrti—
conjunction of prakr#i and purusa—
the two-fold end—its criticism by
Vasubandhu—clarification of the
Samkhya view by the author of the. '
Yukti-dipikd—cyclic process—

Page
164
164-168

168-170
171
171-196
173-174
174-178
178
178-179
179-185
185-189
189-196
196

196-208
208-264
208-213
209-213
213-2 14
215
215-254



[ vm ]

. Page
Samkhya conception of evolution—Aakat— 237-239
three-fold ahainkara—organs— 239-242
the fanmatras—the gross elements and 242-245%
their properties—samanya and visesa— 245-251
conception of substance—conception of faifva ] 251-254
Time and Space 254-257
Doctrine of change 258-264
The five vital breaths . 265-270
The five springs of activity 270-277
Evolution of embodied beings 278-314
Adhikara-sarga 282-284
Doctrine of sat-siddhi 284-288
The subtle medium of migration 288-298
Corporeal creation ( ¥Wifasad ) 298-3(;2
The subtle body and the bhavas 3(())?:214
Pratyaya-sarga 301-314
Purusa 315-325
urus
Misery and its source 318-321
[Conception of av,’a’yi‘zf— e sandpoint of Simkhye]
explanation of ‘error’ from the stan Y
Liberation . 321-325
Bibliography L Vlil;
Abbreviations -
Index Xx-xﬁ
Proper names and Schools o
Technical terms and expressions
Alphabetical index of Sanskrit terms and expressions that o
appear in the book in Devanagari seript Xlll'j:

Additions and corrections

SAMKHYA—WHAT DOES IT MEAN

By Samkhya the system of Kapila is generally meant, but its
~meaning in different stages of Sanskrit literature deserves special
attention. The term occurs for the first time in the Svet, Up.
(VL. 13) and there it is stated that the supreme reality is to be
achieved by Samkhya and Yoga. In the Mahgbharata (Mbh.)
Drona is said to breathe his last by having recourse to the supreme
Samkhya.* From the context it appears that in both the places
the term has been used in the sense of spiritual discipline. Samkara
in his commentary on the Visnpu-sahasra-nama quotes a verse from
the Vyasa~smyti which defines Samkhya to be the knowledge of
the true nature of the self?

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

Again samkhya if derived from samkhya (number), would
naturally mean something pertaining to number, and in this sense
it is used even in the Mahgbhasya of Pataijali*. The term thus

1 Rfa wergaem v a@arfaa:, Mbh, VIL, 192, 49,

2 IwERiiTe srafamad’, sf azmqﬁ;—Hall’s Samkhyasara, p. s,

3 Keith—The Samkhya System, p. 76,

4 8T gt fred @ frafa—Mahibhisya, 2, 2. 24, under Varttika 8,
and also See—8i A=A FATHIA TFART s @ G wfawf, Varttikag,
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derived may well serve its purpose in grammatical speculations.
But it has very little to do with any philosophical enquiry.

Apart from” denoting ‘hiiinber the term samkhyalias got other
meanings also. In the Sulabha-Janaka episode of the Mbh. XIL
320, samlhya is mentioned . as one of the essential requlsxtee of
a sentence and Sulabha defines it as the pnncnple ‘which estabhshes ‘
by pxoof the defect and merit of a par rticular aspect ina sentence \

' Am‘ua in hls lex1con states that the term samkhi _/(7 is used:
1h the sense of dlscuselon “and mvestxg'ttlon' ‘ Patan]fth uses
the térm. pr aswmkhyana in his . Yoga-swtra® in the sense of_
supleme knowledge. In the Yoy J(L-Sut)a bhasya “also we ﬁnd.
the same term used in the same sense. Ixautllyft in “his Arthasastra.
mentions both Samkhya and Yoga, and describes them to be‘
the @anviksakis, 4. ., the Systems which_ t1y to estabhsh defects‘
and merits of something by means of. reasomngs

- Fuither light is thrown upon the’ point if we examme ‘thie sense
Ot the term samluhya in which Car alkia usés it “in his medical

tleatlse In order. to make the point clearer, we quote the followmg;

hnes ﬁom Cm aka Where the term 1s used :— -

e mﬁe@aweﬁwgﬂagm S

 srfgn s - e e | (S, XIII 3)

qeu@mggt@tﬁm sremgmml - co
Tfin: seurgs: aedE: eqms”rt%ra i (Sutm, “F(XV 10)

0 anﬁ&a SBTIHEAT emaa mﬁwﬁl (mena,

B i ' © gt ¥ g v qﬁmma ool -
o - Ffgeeatuia @ d@auaEaw - XII. 320, 827
2 wsf gan GARu—Anara, 1. 5. 2. e
Also see,ﬁﬂ?( E@IHT{ wfiga: wf.. JILL 7 5 '_v
3 pdercagdiE a3 ﬁ-ﬂ@raawﬁs gt — Yoga sutm, IV 29

4 faemdwefa: FEEAIA. amq—Yoga-sutm-blmsya, 1. 15
. :.fff,'fAlso see, qﬁ@mﬁm mﬁﬁww II 2.

3

VIIL 6.28) From the context it is evident that everywhere the
term samkhya stands as an epithet to the teachers well-versed in
medical science, and has very little to do with the particular
system of philosophy. In the aliove-mentioned places samkhya
means one who is possessed of samkhya ¢ e., perfect knowledge,
But in the following couplets of Calaka, the term 5amkh ya
stands for the particular system of phllosophy

mgmraﬁagzi’mw%ﬁﬁrm L

| A gieds gRner TEE | (Saum, L 100)
mmwwmﬁ@ 1 R

' @FTWHW?I HTE’J. HqEIA ZI?Tl 1l (Sa,ma, v Io)

) It is- 1nte1eatmg to note th‘tt the term yoga is-also. used hele
side by side.with samkhya.

- In- conclusion, we. intend _to maintain that Samkhya Wlnch
passes .for. a - philosophical -system -is- derwed Arom  samkhya:
that: means knowledge, contemplation, - ‘examination, dlscusswn,:;
investigation, discrimination etc.- The system of Kapila is -catled.
samkhya.-as it is.more or less endowed with all these attributes.-

‘Guparatna~"in “his’ . commentary “on the Sid-darsana-suiu-
ceay® suggests a. pecuhar significance of samkhya. He says that
the "namre " of - the -system in accordace with-the:ancient tradition is
also'read with a’ palatal ¢ (samkkya) for it is associated with the
name of the seer Samkha But this view does not-seem to be
trustworthy; fov. everyiwhere we find the. name of the system
written - 'with 4 ‘dental”’s. The A" in one place mentions twor
different-'sages -named  as -Samkhya and Yoga®. But we do not.
find -any reasonable: ground to connéct ‘the Samkhya and - Yoga
systems with the name of so called sagee

1 e Aty gimafEifa a:ﬂam:,l R méam’r ﬁf%zizl: Jaufisiss
gad Rarfkfifa aifaq Tsga? wwmetE st wig ar, Gunaratna’s
commentary, p. 22. ’

2 wierd reaw gatary g -Mbh XIII 150. 45.



ORIGIN OF SAMKHYA
[ Samkhya and the Vedas ]

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

find that the anuéravika-kanda forms one of them.* The Karika-

verse which we have referred to above, while ecriticising the anu-
§ravika ( Vedic means') states that they are impure in. character ;
for several beasts are to- be slaughtered in the soma and other
similar sacrifices and as a result of this the performeris sureto
bind himself with some degree of sin. This is further echoed in a

1 See, wsfaswied g@sveAa: q—hirbyudhna, 12, 17,

5

fragment' quoted in the Yoga-sutra-bhasya (IL. 13) and it is
attributed to Paificasikha by Vacaspati. The idea in the said
fragment is this : the Vedic sacrifices can bring about good result,
but owing to the slaughtering of beasts the result is attended with
some degree of evil however trivial it may be and if some sort of
penance is not performed to wipe away this evil, it would cause
some misery even in heaven.

Again, the Vedic sacrifices can certainly bring about heaven.
But when the fruits of merit will be exhausted, the performer is
sure to return from heaven and will have to share again the miseries
of the world. Further, all the sacrifices do not produce equal merit.
For instance, the Horse-sacrifice leads one to heaven where-
as by the Vajapeya the agent achieves sovereignty in heaven.
Hence the Vedic means ecannot be regarded as absolute and final.
In his Sata-sastra, Aryadeva also refers to the same attitude of
‘the Samkhya towards sacrificial performances in a quotation from a
Samkhya work-* Hence, it will not be unjustified to maintain the

view that Samkhya came out as a reaction against the practice
of Vedic rituals. '

Further result may be obtained from the Kapila-Syumaraimi
episode of the Mbh.? where we find Kapila making a reflection
upon the Vedic sacrifices. Though this Kapila is not expli-
citly mentioned there as the -propounder of the Samkhya system ;
yet beis praised there as one ever observant in sastric duties,
always engaged in restraining his senses, possessed of true know-

1 732gM— @ T §IC QIR I Ia:, FUeE Auasiaes] | w6y 2
I f% & Tgwafo Jamamg T @5l yonvae wfwty’ fi

2 ..as it is said in the sitras of the Samkhyas that the dharma of
sacrifice is impure, in- as much' as it has the characteristic of non-eternity,
And, of superiority and of inferiority, therefore-it must be abandoned,—Saza-
sastra of Aryadeva as translated by Tucci from the Chinese souree, p, 18,

3 See, Mbh, XII. 268:270, '

K4
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ledge, firm and ever directed towards truth ete. These factors
léad one to believe that he may be even that Kapila with whom the
Samkhya system is associated. The kernel of the narrative-is
this:—In days of yore god Tvastr cameto the palace of Nahusa
and the latter to observe the dutics of hospitality in.accordance with
the Vedic injunctions was attempting to slaughter a cow.- Behold:
ing the cow in a pitiable position, Kapila uttered the following
words—'Alas, ye the Vedas’, meaning thereby what cruelty- do the
Vedas sanction. On hearing these- words, the sage Syumarasmr
entered into the body of the cow through his yogic power and
challenged Kapila for passing such an opinion against -the Vedas
A discussion follows between the two and Kapila obselves that he
does not mcan to abuse the Vedas. But there are two ways
prescribed i in the Vedas-—-one advoeates works and the other re-
nunciation and- he -prefers the latter. By -the periiormances of
karma the body is. purified whereas renunciation leads ,one. to
liberation.

Though from some stray references one Kapila is found to -be
associated with the Vedas, but there is no such conclusive evidence
as to regard this Kapila.as the. propounder of the Samkhya system.
To. make the point clearer,. we are vpomtmo' out the places wl:uch
refer to Kapila as mentioned above

- In the Rgveda oceurs the followmg

TR Eﬁﬁ:éamaafiawama%mﬁul
nwmmaféawm%ava gwwﬁ Rafd 1
- “(X 27 163

Here one Kapﬂa. is mentloned and Sa.yana thinks: that thls is the

name of a great sage (% &4 HiUSAGH(A srfére:qﬁc[ ); but here.

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

Kapila appears to be one of the Maxuts The term Kaplleya also-

as found in the expression & & A Yy et AT, Y FSA-

x iz(,-m"ﬂf

7

AAT.------of the Aitareya Brihmana (VIL 17.) does not reveal
anything in connection with the propounder of the Samkhya system.
These Kapileyas are the clans of Kapila, but who was. the original
Kapila, we cannot know ; for the text does not supply us with any
further data. In his, artlcle on the Salxhas of the . Yajurveda, Dr..
Raghuvira acquaints us with one K apila Sakha. that was studied in
the Kryavar ta.* But we-do not know anything else as regards the
Ixapnla with whom the said branch was associated. Further in-the
khilas of the Rgveda, one- Kaplla is mentioned- along with some
other sages But _the account of all these Kapilas is very meagre
and hence- cannot be much estlmdted in dlsoussmg the attitude of
Samkhya Kapila towards the Vedas. |

Though the Samkhya vehemently orltxclses the Ved:c sacmﬁces,‘
but thereby it does not totally set aside the validity of the Vedas.
In that case it is sure. to fall under the category of the nastika
philosophy ‘and could not- exercise £0. much influence upon the
orthodox: mmds ;- for it is well known that most of the branches of
orthodox literature- are more or less replete with the praise of
Sa.mkhya It criticises karman to be the final means of libera-
fion and emphasmes ~upon the knowledge of Prakrti and Purusa
as the . means of ﬁnal beatitude which is not the heaven as the
Vedas mfuntam but the complete cessatlon of pains.

The Maghm a Vitti and the Chinese version of Paramartha
throw-further light upon the orgin of Samkhya. Both the texts
depict the circumstances under which Asuri was initiated by Kapila.
Before his 1n1t1at10n, Asuri was a staunch advocate of the sacmﬁces
for “both' the texts characterise him with  the eplthet ‘qeaEEATSH
. e. one who has sacrificed for a thousand years.® - This fact also

1 =gy wraiqa?ii—]ournal of Vedic Studies, Vol L. part I1.-

2 wafwataads gyg mﬁi I
afud gl 93 getm: \—Balakhilya hymn, 2.5,
' “3"'See commentary on Ka, I.
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suggests that the first disciple of Kapila was initiated at an- age
when the Indian atmosphere was surcharged with Vedic ritualism.
The Satapatha Bi@lmana mentions one Asuri* who is held there

as an important teacher of sacrificial performances. But there ,

are no data left to us which help to identify the said Asuri with
the disciple of Kapila.

Scholars have attempted to trace the origin of Samkhya in the
Vedas, but so far without any satisfactory result. Paramartha
in his Chinese version refers to the doctrine which Kapila imparted
briefly to Asuri and there we find that in the beginning there was
tamas and in that tamas, ksetrajha appeared for the first time.
Tamas is said to be the Prakrti and ksetrajha the Purusa. This
is clear from the following statement of Paramartha® :—

- “Le sage Kapila l'expliquait 3 Asuri brievement comme suit : ‘Au

- premier commencement il n’y avait que de I'obscurité. Dans
cette obscurité il y avait un ‘champ de connaissance’. Ce
‘champ de connaissance’ était le Purusa®. Le Puruga existait,
= mais aucune connaissance n'existait, (Vest pourquoi on appelait
(le Purusa ) ‘champ’. Apres vinrent ’évolution et la modifica-
tion ; anisi naquait la création primordiale par €volution,
etc., jusqu’ & la délivrance finale (ka, 1)",
Mathara and the Jayamangala also echo the same statement. To
make the point clearer we quote below the corresponding lines
from Mathara and Jaya.

Mathara—ae=fify saream — @ o1 @fvagam sy, aftaemiy
SRiIstaead o, 99 SR SO aBhe, T S | ‘

- Jaya—aeR RIegHrTn it gua —‘aw ug wfvagna st
qfEAEAAtE G99 OF T | AW WA, S 981 99 (K3, 70 ).

1 See, % ﬁilamﬁ:—-lg’ampatﬁa, I 5. 2. 26, p. 4109,

2 Takakusu—La Samkhya Kariki, p, 147,

3 See notes of Takakusu :—‘obscurité’, ‘tamas’, un des noms de la
matiere originelle, ‘Connaissance-champ’, semble correspondre 4 ‘Kgetrajiia’,
un des noms de I' Ame, ' ' .
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As all these commentators in one voice speak this to be the
doctrine of Kapila, it appears therefore that they might have
received it from a common source. The idea of this tamas which
is regarded here to be the first existing principle, reminds us of
the Nasadiya hymn of the Rgveda* where also tamas is held to be
the only entity that existed in the very beginning of the creation.
But it is difficult to assert whether the tamas of this hymn
has been used in such a sense as to convey the idea of the
prakpti of Samkhya.,  Most probably it means darkness as we
understand in the ordinary sense of the term. K setragna s
conspicuous by its absence in the Vedas. A similar cosmogonical
account occurs in the Maitrayan: Upanisad (V. I). Tt speaks that
in the beginning there was tamas, and it further states how from
tamas came out rajas and from Tajas came out sattva. Again,
it is interesting to note that the same expression also acquaints
us with the conception of the Isetrajfia. But this text is regarded
as the work of a later period and hence sufficient weight cannot
be attached to it in discussing the origin of the Samkhya system.

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

1 GO SIS g /A 3 qReas |
FaReT: fUove e =R shETERI |
| (I 164. 20.)

It speaks of the two birds residing in the same tree. One of them
tastes the sweet pippala fruit and the other watches it without
eating. Various commentators have explained it in various ways,
but there are such ideas in it as may be taken to be the precursors
of the Samkhya thought. The two birds in the aforesaid couplet
correspond to the buddhi and the pwrusa of Samkhya. Like
the bird that tastes the pippala fruit, the buddhi of Samkhya’

1 an sl agar TSR — Rgveda; X, 129. 3,
J—2
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also reap the harvest of the merit and demerit acquired by itself.
The purusa is like the second bird—it is the witness, it is not the
agent, it is indifferent and hence not to be overcome by the action
of the buddhi though through delusion the achievement of the
buddhi is ascribed to it. This interpretation of the two birds as
signifying the buddhi and the purusa of Samkhya is further
gorroborated by the account of the Paingirahasya Brahmana which
Sakara refers to in his Bhasya on B. S, 1. 2. 12. Saftkara while
discussing on the individual and the supreme self also refers to this
verse in his support. But the opponent urges that this verse
cannot be the subject matter of the individual and the supreme
self as it has been explained otherwise in the Paingirahasya-
Bralmana*. In the opinion of this text, the expression ‘qIIG:
fiouet «amsf signifies the sattva and ‘FAAFANSREIFRR’  stands
for the jia (the purusa). This sattva and the Jiva are nothing but
the buddhi and the purusa as conceived in the Samkhya literature.
This is clear from the very statement of Sankara who apparently
to strengthen the version of the opponent states that sattva
and ksetrajia as it is well known denote the antahkarana and
the individual self respectively, for the said text itself éxplains
them as such—“sattva is that which dreams and that which is the
individual self—the knower, is the ksetrajna”. Thus we find that
even an early authority like the Paingirahasya-Brahmana is keen
to maintain the idea of the buddhi and the individual soul in the
said Rgvedic verse. Again in B. 8. 1. 3. 7, Sankara refers to this
text in the same connection, but names it as Paingi-upanisad.
The Brakmanas also are found to deal with cosmogony here :'md

1 Bee, 9 sm—T gow @ Ivwrafrwcos REr
RRE-Amr AT FARITA | ‘T Aeqe erg=hi a9, ar:r-*at*:r:eﬁsf?ri
TR RSl g:—arkd seyas’ @ TATR N9 Y9I -
TAR AN, AR — AT ST AT gREAR | qdT =
SR, — AT G A7 05t wwa®, g Nsd IR v @ B 5 aAD
FxadTe” Ty | |

i1
there, but these cosmogonical speculations are to a great extent

coloured with ritualistic interest and hence they do not reveal
anything as regards the origin of the Samkhya thought.

Samkhya ideas in the Upanisads

In the upanishadic speculations, the monistic tone is predo-
minant and the central interest lies upon the brahman or the
atman. The seers try to find out the ultimate reality in various
ways and in their discussions we meet with here and there such
ideas as may be taken to be the four-runners of the Samkhya thought.
Samkhya is a system based upon two distinet principles: one
prakyti and the other purusa, and the germ of this dualistic
tendency can be traced even in the monistic speculations of the
ancient prose Upanisads. In the By. Up., (L ii. 5) we find the idea
of the food and the eater of the food and further it is the purusa
who is mentioned there as the eater of the food. Samkhya also
treats prakrts to be the enjoyed (bhogya) and the purusa to be
the enjoyer (bhoktr) and this idea of the ‘enjoyer and the enjoyed’
has got a clear resemblance with the idea of the food and the eater
of the food as mentioned above. The Katha Up., explicitly
mentions atman to be the enjoyer (L iii. 4.)- and-: both the
terms bhokty and the bhogya are to be met with in the Swvet.
Up. (L 12). o

The guna theory is another distinct achievement of Samkhya
and most probably Samkhya adopted the idea from the tripartite
scheme of the Ch. Up. (VL. 4). The said Upanisad boldly declares :
The red colour of the fire is the colour of brilliance, its white
colour is the colour of water and its black colour is the colour of
the food.- The fire loses its fireness, the modification is but a name,
the three colours are the reals. So also is the case with the vayy,
aditya and the like. The advocates of Samkhya also explain
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: t]:r’_e.' universe by prakrti which is said to have the three Junas
as 1ts constituents and all the objects other than the self .are
only particular formations of the gunas and hence in reality are
not different from them (@dfyz T RSt ey
quea™:— Yogasutra-bhasya, TV, 13). This is further proved
by the following verse :
AU O & 7 Efvem=siy |
| Y TlEwt AW aHEE ggeaE ||

which is quoted in the Yogasutra-bhasya (V. 13.) with the
remark ‘Fm ¥ ARGAET* and  Vacaspati states this to be
a verse of the Sastitantra. The verse states that the real
form of the gunas does not come within the range of vision, what
does come within visual range is altogether insignificant like
lusion. Again, it is interesting to observe that the terms lohita
and sukla as we have pointed out in the tripartite scheme of the
Ch. Up also find their place in the verse ASTHH DGIATFN ete. of
the Svet. Up. IV. 5) where aja stands for the unborn prakrti and
the three colours most probably refer to the three gunas 1:edness
(lohita) taken to be the symbol of rajas, whiteness (§.ulcla-) to be
that of satéva and blackness (krsna) to be that of tamas. This
we- shall discuss in detail in our examination of Svet, Up. The
term guna is explicitly mentioned for the first time in the Svet, Up.,
and in one place it even mentions the term ¢riguna (V. 7).

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

1 N OW We come to the categories- of Samkhya. The Brahma-sitra
s well as the Bhasya of Sankara throw some light in finding out
some of the passages of the Upanisads where Samkhya idea can be
t?ra}ced. Samkhya is the chief opponent of Vedanta. As a result of
this we find that some of the satras of Vedanta are directed against
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Samkhya. The sutra ‘q dedqdEEh, AR (B. S.
1. 4. 11) also constitutes one of them and it reflects upon a passage

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

‘IREAT 9T TN TR afafga: |
A SR g seEAsEa (1 (Br. Up, IV. 4. 17)

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

The term prakrti is conspicuous by its absence in the ancient
prose Upanisads. But the Br. Up., asserts that in the beginning the
universe was unevolved (IV. 7) and this idea possesses some similarity
with the prakpti of Samkhya. For, Samkhya also explains the
origin of the manifest from the unmanifest, that of the evolved
from the non-evolved. Buddhi, the frst evolute of prakrti
may be partially treated as vijAana which is referred to here and
there in the ancient Upanisads. The advocates of Nyaye hold
jhana to be a synonym of the buddhi, but Samkhya maintains it
to be a sattvika modification of the same. Ahamkgra as mentioned
in the expression.. HAAITZNRY UAEAAIITEIINEEE  WAEE
ITEIRE FfoRIsERE |atin, (Oh. Up. VIL 25. 1) tallies to a consi-
derable extent with the Samkhya conception of the same. Manas
and sankalpa are described side by side in the ancient Upanisads
and are regarded as two separate principles, but Samkhya holds
sankalpa to be the function of the mind. The ten organs
along with their respective functions are referred to in the Br.
Up., II. 4. 11 and IV. 5. 12. The ancient Upanisads do not men-

1 See, - IRATHAY qiTq: JFIRNT—IRAT 957 -- - AN STTR]
W AT A T T o cadenReasT vEden sad, tausid-
WA T W o5 UFA: TEEER: gwEs ;  qa @ vERmRderar gEe:
HEAA STHFI, AT T A Gl GEAAR 1N T AR
AR —Sankara-bhasya, 1. iv. 11.-
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tion the lanmatras, but the word bhatamatrg occurs in the Kaus.
Up. IIL. 5; and it is difficult to ascertain whether the tanmatra doc-
trine is adambrated there. The Prasna Upanisad speaks of pythiv;
and prihivimatra, apa and apomatrg etc. (IV.8) and thereby
it hints on the tanmatra doctrine, but it is not regarded to be so old
as the other prose Upanisads, viz, the Chandogya, Brhadaranyaka,
Aitareya, Taittiriya and Kausitaki. The Mbh. also in its
exposition of the Samkhya doctrine does not generally speak of
the tammatras and mentions the five sense-objects in their
place. This fact indicates that the tanmatra theory is a later
modification of the Samkhya system. The five sense-objects viz,
the Sabda, sparsa etc. are referred to in the Br. Up. (IT. 4. 11 and
IV.5.12). The expression ‘g WEREAT gt AFTHRET ATQY
SN, of Aitareya Up. (V. 3) contains clear reference to the
five gross elements.

The Prasna Upanisad which can be regarded at the head of the
second stage of the prose Upanisads furnishes in IV . 8 with a
list of numerous entities, both physical and psychical. It contains
the five gross elements together with their subtle forms, the ten
organs, mind, intellect, individuation, thought, light and the
breath. It is interesting to observe that except the last named
three entities, the remaining twenty-three constitute the - different
categories of Samkhya. Prakrti is excluded from the list. With
regard to the last three entities we may say that ‘thought’ (citta)
holds a very important place in the Yoga system. But it has got
no separate existence apart from the mind, individuation and the
intellect. With regard to ‘light’ the Upanisad speaks ‘illumination’
to be its function. But the classical Samkhya does not hold light’
to be a separate category and illumination is regarded as the
function of the quality of sattva ( @<d @Y IFE ka, 11).  Breath
is said to be the common function of all the organs (@M=
FAI: QTR ARE: qe ka, 29). The Tattva-samasa also speaks
of the five breaths in the sutre ‘gex Frqgy’. Again these five vital
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breaths find an important place in some of the treatises of the
ancient Samkhya teachers and this we intend to discuss later on.
But the tone of the Upanisad is everywhere vedantic and no
where it offers any clue which helps to point out the existence of
Samkhya as a different system.

For the first time in the Upanisadic speculations, clear reference
to some Samkhya tenets is to be found in the Kafha, which though
not so old as the ancient prose Upanisads® that we have already
examined still deserves to be regarded as the foremost.of the second
stage of the metrical Upanisads. In L iii. 10-11, it is ?tated that
beyond the senses there are the objects, beyond the objects there
is the mind, beyond the mind there is the intellect, beyond the
intellect there is the great self, beyond the great there is the
unevolved, beyond the unevolved there is the purusa. Beyond the
purusa there is nothing ; it is the termination, it is the highest g.oztl.
These two verses not only speak of the Samkhya categories, but 11.: is
interesting to observe that the categories are men.tioned according
to their graded heirarchy. This doctrine differs in some re.spect
with the classical Samkhya ; for the objects are regarded as higher
than the senses, egoism is ignored, buddhi and ma,han-atn.za,n
are treated as two separate principles where as in the classma.l
Samkhya makan atman is described as a synonym cif the buddlfz.
The same doctrine with some modifications is again repeated in

the Katha, IL. iii. 7-8 which has every possibility of being regarded

as a later addition and there it is found that ‘beyond .the senses
is the mind, beyond the mind is the highest sattva, .hlgher‘ than
the sattva is the great self, higher than the great is the hlgh.est
unevolved. Beyond the unevolved is the puru.ga—all—pervadfng
and without any distinctive mark, by knowing thom. the bgmg
is liberated and attains to immortality’. Here mind is reg:arded
as greater than the senses and not than the objects as were previously

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

In ‘%&iﬁ’ﬂfi@{i B. 8. I. 1. 5. asabda is refuted to be the ultimate
cause and here Sankara in his Dhasya treats asabda to be g

synonym of pradhana which is held by the Samkhya to be the
cause of the universe. But asabde as a synonym of pradhana
is not to be found in the school of Samkhya as represented by
the Karika and its commentators. But we find the term occurring
in the expression ‘STIBIRETRINGTHAA’ etc. of the Katha (L 3. 15).
Further in his Bhasya on ‘Fdftfy 3= araht & swwmy (B, S, L 4. 5)
Sankara quotes this very Katha verse where Samkhya the
opponent, finds pradhana as the object of knowledge ( Reeqaaa ).
The Tattvasamasa-siutravytti* which is the oldest among the
existing commentaries on the Tattvasamasa-sutra, refers to the

following verse in connection with the definition of pradhana :
[\

A AERHGEIHTA

a1 9 faed TETeafSEn |

sfEwed weEm: g

|  AYREE g9g @ ||

But it is nothing but the Katha-verse as already referred to and
the line ‘f=Tza & Feggam sq=a9’ of the Katha is replaced by the
line ‘gamdAan gagf= g, Moreover the Katha-line ‘stapees
qed: W A’ clearly speaks of the pradhana ; for pradhgna is also
without any beginning or end and it is higher than the mahat. '.

1 See,--wgwd afmd guwiy  wT@RA=ITE.
Bhasya, 1. 19.

2 It isalso called Krama-dipika.

s Yoga-sutra

3 See the satra, ‘=t gza:’,
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These facts tend to show that a definite idea of pradhane is
maintained in the Katha-verse.

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

The Bhagavad-gita in its second chapter throws further light
on the point. Arjuna is perplexed and in course of dispelling his
ignorance, the Lord vividly describes the characteristic of the soul
and at the same timeis very keen to differentiate it from the
physical body. Thus, states the Lord: ‘the soul is unborn,
unchangeable, eternal and ancient ; it is not slain upon the body
being slain’ ; (IL. 19); it is incapable of being cut, burnt drenched
or dried up’; ‘it is unchangeable, all pervading, stable, firm and
eternal’ (IT. 24). It is interesting to notice in this connection that
the Katha-verses L ii. 18-19 are almost taken verbatim in the G1itg,
II. 19-20. Thus we find that the teaching of the particular
section of the Gitg and the Katha is similar. But in the Gita
the Lord states that His answer to . Arjuna proceeds from
the standpoint of Samkhya (II. 89 ); whereas the term

- ‘Samkhya’ is not explicitly mentionéd anywhere in the Katha,

J—3
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though Yoga finds its place here and there. In T ii 12
of the Katha, it is stated that the highest object of qtt’ti‘n o ti
to be recognised by adlyatma-yoga, but the sense of th(e ;Y I1]'leen° .
as offef'ed by the commentators does not seem to be co‘ng'inss"mn
In IL iii. 11, yoga is described as the firm concent;"ltion ofelfl?
senses ; but the explanation of adhyatma is still icrnorecd Tow de
the end it is mentioned that Naciketas became z;ree fl:om sion
and death and obtained braliman by receiving this k palss(;on
as well as the entire rules of yoga ; thus it will be withn?:r: ihge
also who knows adhyatma (IL. iii. 18). Hence it is evident Othez
the Katha emphasises upon adhyatma-vidya and yoga a tliL
means of apprehending the supreme reality. This bein gthe s
the expression adlyatma-yoga of I.ii 12 may be g‘ewted ca*se,
dvandva compound meaning thereby adhyatma and Yo (co l\? -
what does this adhydtma mean? The Kutha onf . Ol"v’
this to be a sort of knowledge ( fiemiat Fwfifres FaeH I}Ir 181?%1%;
ar.ld in the (ita, the Lord declar(.e.;”ﬁi'ﬁ'lself to be the adlla ‘;5
mdyc‘z,. among the vidyas while proclaiming His own glo p f‘é“tmg'
meaning of the term is not still clear. Literally adhyc‘zl;fyﬁa s
‘relating to self’ and hence adhyatma-vidyz means ‘self-kno ]ingans’
The Mbh. throws further light on the point. In the moksac;; ey
section of the twelveth book, some chapters are found to de /Im/m'nz
adlhyatma?, but the explanation of adhyatma as found irflL tlvlVI ;
chapters contain nothing but the principal tenets of Sﬁmkhose
F.urther in XTI. 351. 6, the sage Kapila is said to have ex <.) g a(i
his doctrine on the basis of adhyatma®. In XIIL. 13)11(;11 leo
. b

while explaining Samkhya, Yajiavalkya also states that those who

1 ‘sreqrcmRen et am: waxawe , B. (fita, x, 32.

2 Vide chapters 194, 247 and 285,

3 ‘SR KA wheRfn
HeARA=AIT FEVIH A 1)
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contemplate upon adhyatma speak of eight kinds of prakstit. Hence
it appears that the knowledge which does not differ from that of
Samkhya was maintained as the adhyatma-vidya in the ancient
philosophical circle. Further, Br. Up. in IV. 5. 11, furnishes
with a list of the numerous sources of knowledge® and in this
list Vidya and Uponisad are enumerated side by side with the
Rgveda, Yajurveda ete. This Vidya must be different from the
Upanisads, otherwise there is no necessity of reading them separately.
But in the absence of sufficient data the relation of this Vidya
with the adhyatma-vidya cannot be definitely ascertained.

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

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

Firpath frad Sreard gargit et |
sz wef Rpretwa Brntad fefafimeme |
QRIS TSR G i T gR e |
qeaTerl G T TearERg v | (L. 4-5).
1 ‘T g THRRE! MFTARACAART:" |
9 See, wEr wEA e FzafiaRag CEUEE E@'ﬁ SICECUS IR
FRTE: [ ey SqMeE: @ anmﬁmﬁ.
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The expression ekanemim literally means the wheel with
one circumference and this perhaps means the wheel of metem-
psychosis, for the simile of the wheel is applied in this connection
here and there in the Samkhya-yoga literature:. It may even
mean the wheel of brahman gg the commentator suggests, for
a little after we come across the expression ‘brakmacakra’, The
brakman is also read as the synonym of pra

krti by some ancient
commentators of Samkhya?,

Trivptam stands for the three gunas.
Sodasantam vefers to the sixteen wikgras (modiﬁcations) of

Samkhya and they are the ten organs, manas and the five
gross elements ; but in the Samkhya accounts of the Mhh, and the
Caraka-samhita the five objects of the senses are mentioned as
modifications and these sense-objects are maintained as the out-
come of the gross elements, Satardharam means the fifty spokes
and they refer to the fifty psychic states of the buddhi®, These
are the five kinds of error, the twenty-eight kinds of infirmity, nine
kinds of contentment and the eight kinds of perfection. Vimsati-
pratyarabhih—the twenty counter spokes stand for the ten
organs and their functions, Astakaih sadbhih means the six sets
of eight and they probably refer to (1) the eight-fold praksti
(prakrit, buddhi, ahamlara and the five subtle-elements or in the
opinion of the Mbh. and Caraka, the five elements ; for these texts
do not speak of the tanmatras), (2) the eight modifications of the
buddha (righteousness, knowledge, renunciation, power and thejr
opposites), (3) the eight perfections (ka, 47), (4) the eight-fold
daiva-sarga (ka, 53), (5) and (6) the eight-fold tamas and mohq (ka,

48)- Besides these, in the Yoga-sutra we find the eight sub-divisions

1 See ‘q39@% wet AR, Yogasutra-bhasya, iv. 11.
o aRm & R waw, Sver, up., 1. 6.

3 Vide commentaries of Mathara, Paramartha and Gauda
on Karika 22.

4 See 79 ¥areg vanw, Kz, 45.
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of yoga and further Asvaghosa in his Buddha-c,(.zrita ax.ld Caraka,
in his medical treatise mention another group of eight Wthh. cgusl;as
to bind the self. This group is enuumerated and fplam% dy
: LIRS - 1 er
i i i ir brief exposition of Samkhya*. Un
them in connection with their ; K f
these circumstances it is difficult to ascertain the pzfltlculal:r hsets ;)
eight which were meant by the seer of the Upanlsad.]. . e h(;Ch
pression visvarzpaika-pasam probably refers to the Pmii) i dW o
Q
also assumes manifold forms like an actress kan(;l timsth 11111 dNthese
ima { ing three kinds of path a
purusa. Trimarga-bhedam—possessing . 1 anc ;
i)a.ths. probably refer to the three kinds of ozmanzlpiemon ei
i i -sam@sa® (TS.). The said text also men-
mentioned in the Tattva-sama fexbaso men
i i : f three—such as the three typs )
tions other different sets o . ) of sorrom
te.® and the expression un
the three types of bondage e ) onder disons
i ' e of these groups. But it shou
sion may even mean any on ’ hould not be
ith trivy hich refers to the three gnna:
confounded with trivytam w . ree gunes s 1S
i It may even refer to the thre :
already been discussed. . nites—
] j j t and the director as m
enjoyer, the object of enjoymen . men
f]:leth::]te};zt ’([. 12). TFurther, A$vaghosa mentions another group of
1trl; ee under whose influence the soul travels in the cycle of' metem(;
'r ‘hosis and this group comprises ‘ignorance,. act'lon Iaxi
lli;fxlciering"‘ The expression dvinimittaika-moham is dlijliclut. 0
. le) ‘having one delusion
i iter it means (the cycle) ‘having .
interpret. Literally 1 g one desion
! commentator here speaks o
s the result of two.” The co . X
jmd demerit or ‘happines and misery’ as the two. Thoug

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

1 ‘RoTaRegRa SRERMEgI | . )
| sRRTguEral ggEyanaa: 1 Buddha-carita, xii. 24.
d A=orvREe 71, AW AEE-aF-SraREgIrTa- AR Rerg -
imﬁﬁ' . 7 gamiEs, Caraka on Sarira, v. 12.

9 c&ﬁpﬁ ﬁ&]:,, TS. 20.

Rt gEw, ‘Rt a9, 22 and 19. )
i ‘i iﬁ@r:‘mﬂ = o gawgaqs’, Buddha-carita, xii. 23.
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maintained as the cause of delusion. Perhaps the expression
refers to the identity of the buddhi and the puruse which brings
forth delusion and as a result of which the individual soul fails to
free itself from the realm of the prakyti.

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

1 See 0w Augea: fadifmad’, Yogasatra-bhasya, 1.12 ;
also compare ‘= NAfG 7: SR AEERIEY and TSGR R *" Mbh.
xii. 218. 10-11. Further, Yultidipika quotes a fragment from
an old work upon Samkhya with the remark ‘a4 f & and there
the expression ‘TEgeaEeE ¥’ has been used to mean the five
kinds of viparyaya of the karikg 47, ( see, p. 152. 12 ). Hence it
is difficult to ascertain precisely the sense of the expression panca-
srotas. \

2 See Ts., ‘1= w9y, ‘95 a@a:’ and ‘vafaea:’.

3 “om D At X wazha wRRm: |

qE: Wl gied: vy qEiaza o0 Y bh. xii. 301, 54,
4 Of. wo-wm-ga- M- Rendeadmigasam sw: var wata, Tattvg-
kauwmuds on ka, 50.

2

the Yoga-sutra. The term Flesa in its technic'al se.nS(le' is ffoutx;ld
even in the ancient Buddhist texts. The Sggé@f(bnh ;; ist o ) :
Abirbyudhna also speaks of (Zuh]uha-:’uc‘mda:. The T's. n}llen 1ﬁofrtx
only three types of miseries. Pancasadbhedam stands for t e ; ty
psychic states of the buddhi as we have ah;eady nfei)tl‘o?e ;n
course of examining the previous verse. Panca-parva re gs 47o
the five-fold ignorance and in his (:omment_ary .?n‘,the “;—.rsa:
Vacaspati attributes the expression ‘pancaparta avy ,ya:f X)) q a;u(;m
ganya.’ This is further corroborated by the statemenf: 0 sv‘g4 52
who also in his Budidha-carita refers to the five-fold ignorance.

We have tried to read the tenets of Sﬁfpkhya i'n the .t‘:o
verses, but scholars may differ fr’om us in- Cel‘talél bpmen :t
But terms and expressions of these Svet. verses discussed a c;vto;S
once remind us of the doctrine of Samkhya. Even the commen ah "o
who are strictly Vedantists explain some.of the ex_pressmns:, fsucth
sodasantam, Satardharam etc.in the .hght of Samkhyah, or i};
éaimot be explained otherwise. Hence it appears t‘l-mt. tlet sez:: o
the Upanisad has referred in these verses to the pllanpa . ene(e1 o
Samkhya.  Johnston has examined these two verses in fethe
in his paper on ‘Some Samkhya and Yoga conceptl.oxcllst 0 o
Svétagvatara Upanisad’® ; but in some cases I have tried to

different interpretation.

1 ‘oifensRea-gramfim: wean’, Yogasutra, ii. 3., also see
qgmmeft 97 of the Sasti-tantra list of the Ahirbyudhna-sam-
< ! . .o
hita, xii. 25.
9 ‘g:@wvSHd: W, xil 27. _
3 o g ‘TEId SREC TR WER A, Tattva-kaumudi on
ka, 47. A o
, 4 ‘st fx Rare: w@w 0w, Buddha-carita, xil. 33,
5 7. R. A. S., 1930, pp. 855-878. '
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T i :
verse ij;};nﬁzont ° t"he pralyti gf Samkhya is contained inthe
one she-goat vwitl etlc  (Svet. 1V.5) Speaking in a broad way, it means
g oﬂ‘sr;rin Olf .tlree colours, red, white and black and producing
her in IOVe %nﬁ thl Stfwn form. - There is one he-goat that enjoyes
The o 1L i the other he-goat forsakes her whom it has enjoyed.
underlying idea is this: the one she-goat is nothi
the prakyti, for Samkhya also holds it to be one and A kc)) -mg b‘u t
Elsewhere also the Upanisad mentions the term ajg lwuil'olm (“/“)
clear from the context stands for the praly¢i, for slfe- . 201 il
.fox.'m the subject matter of discussion anyw.he,re. Ao;fza 'd;?es‘ ot
it is well kn?wn, has the three Junas as its Constituex?ts ,: Z;) ahb?tl’ as
;‘jprfsen;ed Ln tl; said verse by the three eolours—redt nwhtitsyazﬁs
ack. Inthe Pwanas also redness i ’
rajas, white'ness to be that of saétva Zflsd llflfiiez foe bet l;f : ylfnbol of
In th(f opinion of Samkhya, prakyti with its three gu;ﬁso bamas.
chz?ngmg In every moment resulting in innuﬂﬂemble' m i ﬁgoes. on
}vhlch are the particular formations of the gums of the 0. 17 ca.t 1ons
.1n fa.c t do not differ from them.! Hence th(;, unborn 2)) ? a]f’-’"t‘? e
is said to be. Qroducing many offsprings of its own foi mur? also
se_cond l.hemlstlch, the he-goat is the purusa ; for it is DZI nht'he
to be.aja (unborn). The term aja in this sense o
even in the Vedas. The expression ‘ersy E\Fﬁ q]:;?ry Pe’ traced
of ;h;ggbia who is not yet liberated from thegzletter?ztfa z;?:lakts'
an <l 2 sieni K
Hhe e ?ﬁi‘mﬁ signifies the other purusa who is
oy s tous free from the yoke of the praksti. Th
panl-s,ad elsewhere explicitly mentions the terms ; 'l 2 t ;
pradhana (IV. 10, VI. 16). The term guna also finds f:)sq “IVQ "
an.d there. and in one place it is interesting.ito observe tlh tp tzce e
triguna is even mentioned (V.7). But the speciﬁ(}aL .
the Junas as sattva, rajas and tamas do not occur hn? ﬁes "
Mastrayani (1L 5, V. 2). Besides these, the Svet. Up. men;olri;I;l:k}:Js

1 Seep.12,
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other terms as have got a very distinct place in the Samkhya litera-
ture. For instance, we find terms and expressions like vyakta-
vyakta (L. 3), jaa (I 19, VI. 2 and 17), bhokta and Dhogya (L. 12),
samyoga-nimitta-hetu (VL 5) ete. Further, it does not ignore the
name of the scer Kapila who is held to be the reputéd pl'bpouhdel' of

More interesting is to observe, that it mentions the term

Samkhya.
pressly

‘Samkhya’ along with ‘Yoga’ for the first time and ex
suggests them to be the means of attaining to the supreme reality.
From these facts, the Svet. Up., appears to be the Upanisad of the
Samkhya school. But a careful examination of the entire text

reveals some doctrines which are distinetively Vedantic and warns

us not to treat them as Samkhya. | ‘
The enquiry begins with bralman® and the classical Samkhya
does not speak of such an entity. Emphasis is laid upon the three

principles : the enjoyer, the object of enjoyment and the director

whose knowledge brings about bralman.® In the classical Samkhya
lrti to be the object of

also puruga is called the enjoyer and pra ,
enjoyment ; but the advocates of Samkhya generally hold prakyti
to be independent and hence discards the idea of a separate
director. Again in the classical Samkhya purusa is held to
be the jnua, the knower ; but here we find the jaa to be the lord.
In another place jas is taken as an epithet to the supreme
being, who is the maker of everything who knows all, who is self-

caused (& fopags. ﬁmﬁaﬂ&rﬁéz, VI. 16 ) etc. But the purusa

in the classical Samkhya is never maintained as the maker Qf

anything.. . .
though this Upanisad as we -have previously remarked
ya ideas, yet absolute monism
being is emphasised in
nce of praksti is

Again,
is so much saturated -with»the Samkh
is maintained everywhere. One supreme
and through the Upanisad and the independe

1 Fh FRO AG-eeeen I. 1. o _
9 e v Rarca we @8 N R TR, T. 12,

Y—4
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emphatically denied. The supreme being is maintained as the
lord of the pradhana and ksetrajia ; he is the lord of the
gunas ( VI. 16), he directs the gunas to perform their functions
(ﬂﬂm. H‘élf'{ ﬁﬁlﬁﬁﬁq A, V. 5), his knowledge, power
and .zlctlon are inherent (VI. 8). He is the generator of the sage
Kapila, he beholds him born and transmits knowledge to him
fOf' the f.irst time (V. 2); but the classical Samkhya always main-
tains ‘hlm to be the first among the wise and holds his knowledge
tc? be innate. Not only this, the Upanisad in one place eV:n
discards the separate existence of the pralyti and speaks this fo
be an illusion ; the great lord is the magicia;l and he creates the
}mive{-se,i his self-power is enveloped in his own gunas. But it
Is curlous to notice that the Upanisad suggests Sﬁmkhy%m and Yoga
as the means of apprehending the supreme lord. N ow the uestif
arises, whether the Upanisad speaks of a different sc%ool ol;
_Sﬁ.mkhya other than what is represented in the Kazrikg of
I$varakrsna or it makes an attempt to reconcile the

doctrines of the Samkhya and the Vedanta. conflicting

With regard to the first alternative, we may say that Samkh
underwent doctrinal changes in its different stages of growth . Th}ta
point we intend to discuss in detaj] later on.  If this be tl;e .
then it would not be proper to hold what does not tall vW'th ca;e’
Karika of Isvarakrsna is not Samkhya at ], l\{)w n o
Upanisad the enquiry begins with brakman which is im (fu;
in the Karika. But elsewhere in the brief exposition of Sﬁinkohle
we find that bmhmcza is not ignored and g place is as;imyg
to it. In the Mbh., Asuri in the assembly of the follower: ef
Kapila is found to' explain brakman whe is one and immutab(l)e

and seen in diverse forms.! Attempt is made to explain

1 ‘aa A% Aq qraEyd 53T
gRATES aftre aRt AN Mbh, xii, 218, 14, -
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brakman even in the Janaka-Pacasikha episode. Agvaghosa
as well as Caraka in their brief exposition of the Samkhya
speak brahman to be the ultimate stage®. Caraka elsewhere uses
the term in the sense of the inner self* and in this sense it is also
used in a verse as quoted by the author of the Yoga-bhasye from
some ancient Samkhya or Yoga treatise. There we find that ‘the
cave in which the eternal braliman rests is the modification of the
buddhi which does not look different from it, thus the sages point
it out™. Prabhakara in his Brhati states the advocates of
Samkhya to be the knowers of brakman®. Even Bhojardja in
his commentary on the Yoga-sutra treats the Samkhyaites to be
the santa-brakmavadins®. Some important light is thrown upon
the point by the dhirbyudhna-samhita of the pancaratra . school
which supplies us with a list of the sixty different topics of the

Sastitantra, the first systematic treatise on Samkhya ; and it is

1 9 7= ad ag a@ TRwe q =SFaa, Mbh. xii. 221. 18
(Southern recension). , B :
2 ‘T WH AY WiGF FINGA |
- Feyg ofF Fa: Fwdata w0 Buddha-carita, xii. 65.
also ‘a1a: 9 ARl yawRAT MgV
i Fr:ga: sdwAvaig a7 7 Be; Caraka on Sarira, i. 99.
R fest: T TereRRsaaT ’
wd we fador 9 fae=ad, bid, v. 19.
'3 ‘aer qewer ofudt A | L wewawar, ibid, v. S4.
4 ‘ar a@t Rifid g L |
shfwfifel saat 3za ' Yogasuira-bhasya, iv. 22.
5 ‘o gl s TG ArERyauEta IduRiiRs-
qrATageeNE Y wfwan’, Brhati, 1. 1. 5, p. 120.
6 C‘graAmARA: aigd’, iv. 22 and also ‘TasgaRAr: gk
H39 GEREAT MNGRARATHFSITARAANSAGHR, iv. 23,
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curious to notice that the first topic of the Sa

§§£tdnﬂm constitutes
that of the brahman.t From these eviden

ces it appears that the
pre-karika Samkhya did not ignore brakman. But it is difficult to
determine precisely the sense of the term ; for we find it some-
where used in the sense of one universal soul, somewhere it is

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

Though the term brakman is conspicuous by its absence in
the Karika, yet the early commentators do not leave it untouched.
Yuktidipika, the newly discovered commentary on the Samkhya-
karika states brahman to be the ultimate stage.? Paramartha,
Mathara and Gaudapada hold the term to be a synonym of prakst;

(Ka. 22). But elsewhere Mathara mentions Samkhya as imparting
the knowlede of brahman.>

Then comes the question of the director. Oup Upanisad
insists upon three principles : the enjoyer, the object of enjoyment
and the director (L. 12). But the school of Samkhya as represented
in the Korikg and its commentaries does nowhere speak of any
director of the prakrti or purusa, for prakyti is regarded as indepen-
dent and functions out of its own accord for the liberation of the
puruse (Ka. 57) and hence it does not require any separate director.
Thus it appears that our Upanisad intends to speak of the theistic

school of Samkhya, otherwise there IS no necessity of introducing
the director.

Patafijali in his Yoga-satra speaks of iSvara (1. 24 ), but
neither in the s@tra nor in the bhasya this vara is maintained as

1 ‘aae agaes g Kdy gRifgaa’— Ahird yudhna, XII. 20.
2 uAq @ AF ganASANgAY adqi Ul g, p- 173 ; a=uwm...
9 FENTTE, p, 129 ; ... 9T AR FATAA w4, p. 113,

8 wgRad., . aaeasfear., , afegar, Mathara on Ka. 1, p. 2.
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the director. Bhojaraja in his commentary on the Yoga-sutra states
that the conjunction of the praksti and puwrnse cannot happen
without the will of i§vara,* but sufficient weight cannot be att.ached
to his version as he is not regarded as a very early authority on
the subject. Haribhadra also in his Sad.dm*éa’na-sa?mcca«g/a
speaks of a school of Samkhya which admits ist:afra,,- but the
function of this iSvara is not distinctly stated by him anywhere.
Santaraksita in his T'attva-samgraha acquaints us with a schqol of
Samkhya which insists upon the joint activity of the p«):(tkﬂ@_ﬂﬂd
$vara in the matter of creation.® This is further hinted in a suira
which. Kamalasila quotes in the introduction to his commentary on
the Tattva-samgraha and ascribes it to the lord Buddha * The
said sutra which criticises the theory of causation of 'ot%ler teachers
urges : ‘the sprout does not come out of itself, nor it is .C}'eated by
both praksti and 8vara nor it is created by Go.d, nor lt. is evolved
from prakyti’ ete. The buddhist s#éras in their sanskritised form
though not so ancient as the Pali canons, yet cannot be placed very
later than the first century A. D: From this it appears .that there
had been a school of Samkhya as early as t.he begl{lnlng of the
Christian era which maintained hoth prakytt and i5vara as the
cause of creation. But our Upanisad is not still content.. It speaks
that the power of the Lord is supreme ( VL. 8. ) and in ar.loth.er
place, it is stated that the self-power of .the Lord is enveloped inits
own gunas (I. 3) and hence it does not intend to offer a prominent

1 ‘rERyE-gRTRIE AR Rt g, I 94,
9 ‘tmiwar Mlwn: S Fadaczaan?, S 35, p- 32.
3 ‘gENATERT BTy |
g aRd &y T sfaams 0’ Tattva-samgraha, p. 58.
4 ‘a'aagﬁ WEAT— @ AN T @F FA ANAFAl IaWED T 99h-

an@ SaRondAl Ay egeea:’, Kamalasila’s commen-
tary, p. 11. .0 . R - :
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place to the prakrti. But in the classical Sa
prakyti itself is held to be the power. In the Sastitantra list also
_power forms a distinct item' and elsewhere in the Ahirbyudhna,
prakrti itself is regarded as the power? Not only this, the
Upanisad explicitly mentions prakpti to be an illusion and the

great Lord as the magician® and thereby it intends to ignore the
Separate existence of the prokyti,

mkhya, the independent

- But we are not inclined to believe in such
Samkhya as treats pralyti to be an illusion or as
the supreme deity and thereby goes to deny its se
Whatever be the manifold schools of Samk
upon the independent existence of praketi and if it is disregarded
it merges into Vedanta. Then, is it an attempt on the part of the

Svet. Up. to reconcile the conflicting views of the Samkhya and
the Vedanta ?

a school of
the self-power of
parate existence.
hya, it always insists

Some satisfactory results may be obtained if we compare some
portions of the Katha with the Svet. Up.. The first three chapters of
the Katha which comprise the first bhook emphasise upon the
purusa. It is held as higher than the unevolved, there is nothing
higher than this, it is the highest consummation, it is the supreme
goal (I. iii. [1). The central interest lies in finding it out. There
isno tinge of any supreme deity as the lord or as the di
In one verse only it is stated that the person who is without any
desire or free from grief realises the majesty of the self by the grace
of the creator (L. ii. 20). Except this, nowhere we meet with any
such expression as speaks of any creator or supreme being other

rector.

1 See, ‘Aifr  FErvadEgRy THFARFTE:, Ahirbyudhna,
XII. 20. '
2 ‘3 97 qHd w9 g wa’, ihid VI. 16.
3 Ay wFh Rearmfmg R, Svet, IV. 10.
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than the self. But this very verse. is a.lso fou.nd m1 the ‘-Sget.,elji
(TIL. 20) and we shall not be unjustlﬁed. in holdmg the sa x.t -
which suddenly appears in the Katha without beal:mg anir ;.mpmt Oait
relation with the preceding verses, to be an interpo 111 .10rlx ’ ‘hesé
Otherwise the verse which calls the puwiruse to be the hig
consummation becomes useless.

The second book of the Katha (II. i-iii) which seems to be a
later addition emphatically discards .t-he idea of many l'eulms:
(g arst fhegw, 11 i 11).  The said k.>00k enzpllasllses: upog é)ies
universal soul who though manifestz lum::lf 111 l(}l;ife;zrtxzredo e

s them. ‘Just as one fire, after i . he
zv?)trlt;? ?l?gi[;li] one becomes diﬁerenfs according to whatsv.er 1tb bur]rlllse ;
so also the one self which is the inner self of every eing e::z )
different according to whatever it enters and exists .also wi Otl; i
(IL. ii. 9). ‘As the sun, the eye of the whole world 1sl noi:tl conOne
minated by the external impurities seen by the eyis, tl.uzr 1((3) e
self within all beings is never confammated by the El‘s_u};iverqal
world, being himself without’ (IT. ii. ’11). But even tkls elseWh;re
soul is not stated as the agent. Svet. Up. alsci speiay s( ‘
the atman to be infinite, assuming all fo.rms and .mactn elal 3137-6‘ :!drinm
fzawar awdl, L 9) ; it is one hidden in all beings, ? ﬁ?l:‘in fli
the self within all beings, watch.ing over all works, cvzle fllnez -
beings, the witness, the perceiver, the c.>nly one an
»qualities (VL 11). ) .

Further, towards the end of the Katha, IL u,. a.ll t. ie r\e ZLSD
contain the conception of one universal soul and '1t is inter thi

ice that some of these verses also find 'thelr place inth
t? T The verse IL. ii. 15 of the Ka¢ha is read verbatim in
AS‘vet.'.Up.l'T %Ivli. The two verses ILii, 12-13 of the. Kaélfa,
o~ Sqiet. ga,d in. the Svet. Up., VL. 12-13 with some vanan.ts in
igzdiz:lgoanld this fact deserves special attention. The reading of

the Katha is: *
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T asﬁ.ae?:lmmam % & ag T FO |

;::?1 agq::m%ieﬂrrém ge arad A 1) 4R 1)
W SATHTHEBT FgAT A Frgafiy wrawy |

aaTeRed Asgrmatea ot oifa: gt a1 93 1|

It is apparent that the second hemistich of the rev
almost repeated in the subsequent one. '

the second verse is entirely replaced by the line

Trmfewd srear 34 g= |SaE which

b;l(;;l::gi(;l;:;ng;;e;;; ?;;2{? of critical examination.
FATHARTRRTAT 34 et I guaEy ' 1| (Kadhe, 1. ii. 12)
ﬁaq’rsﬁwm SAARAAAE T A Frgenty wwE

e Asgueatva dRe fea: et Am | (Kadha, TLi. 13)
fren fremmt SarieTeas sgai @ feafy sm )

B WP Jeat 33 g=a% a9ant: (| ( Svet, VI 13 )

Y. These verses refer to the supreme reality, the means to attaj
it and the result to be obtained therefrom. The second ve y ta;n
does not speak of the means ; the result is the same, more or Oln d
everyvtrhere. In’ one case adhyatma-yoga is suggeste’d as theorl;l e
i{n? jn énother case ‘Samkhya-yoga’ constitutes the saeans
lchzlatm(c]z.-yoga dd}oes not differ from ‘Samkhya-yoga’ as we h::z
already discussed.* But the supr i i
Purusa is the central figure in the ﬁrz?go;‘lia(l;ftythza; Zjh‘i:’er)’;" her‘e.
purusa does not differ from the individual soul as we ‘hav:l:tlre:t]:il;

1 See above, pp. 18-19.

10US verse is

The first
the first hemistich of Lin the St T
1 of the second verse are read in the Syet Up

with a slight variation in reading, but the second hemistich of
8 0
‘A9, FOT Fiea-

e : suggests Samkhya a
0ga as the means of apprehending the supreme reality. li’ut t?ld
) e

Kutha ( L. ii. 12 ) suggests adhyatma- yoya in their stead. We quot
. e
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tried to show. Here also the deva of the first verse who is to be
apprehended by the wlhyatma-joya is the purusa as is evident from
the context. Further, the expression qEtfgan of the first verse
reminds ws of w quotation in the Yoyusulra-bhasya' where also
the eternal bralman is said to have got his residence in the cave.
This cave is the function of the buddhi which does not
look different from the brakman. The inner self is meant here by
the term Drabman and hence it is not different from the purusa.
In the second place, one universal soul who is the inner
self of every individual is the supreme reality. But with
regard to the third case, it is something else which excels even the
aniversal soul. Though the first hemistich is almost common with
the preceding verse, yet the conception of the deity (deva) who is
resorted to to be the cause (tatkaranam ) is something else as is
evident from the other passages of the Svet. Up. This deva is the
supreme lord of the lords ( VI. 7); he is the muker of every-
thing, he is the lord of the pradh@na, ksetragia and the gunas
( VI. 16 ) ; he first creates brahman and delivers the Vedas unto
him ( VL. 18 ). But Samkhya cannot entertain the conception of
such a deva in its philosophy. The fact is this that the Svet. Up.
attempts to synthesise the Samkhya with the Vedanta with the
result that the Vedantic idea remains predominant and the Samkhya
conception is undermined. Again the Upanisad itself states to-
wards its end that in the ancient cycle of creation, the highest
mystery was delivered in the Vedanta ( VL. 22) and hence it is
not surprising to mnote -that the absolute monism which is the
doctrine of the Vedanta™ should be maintained in and through this
Upanisad. ‘This s not all. The aim of the Upanisad is to
unite all the principal doctrines which were prevelant at the
time of its compilation. ~Samkhya ‘as we have already

1 ‘ger gear  fafm oAw FoAd gfeafunfifysl &A@ 333,
Yogasutra-bhasya, IV. 22, )
Y—5



34

pOlflted o.ut, has been mentioned in it. The second chapter i
entu'el'y given to Yoga. Rudra is sometimes highly spoke o ? n
the third and the fourth chapters. Siva also 1?01(]\’ }n o O' o
place and at the end it even speaks of the bhulkt: (VI 2‘5“)[)0”3”

In conclusion, we n s
, ay suggest that Samkhya picked i
n cor . nkhya picked up its
eateforl.es from the store house of the Upanisadic specul-ltionspa;t;
:,Ot ; e tl]mg otf th]f: most ancient prose Upanisads it did not attain
ny definite shape. It was still in its embryoni
' ’ pe. ; ryonic stage. But at tl
t;me ?f thevKa.z;ha it immerged from the womb and :3; the age (l)ef3
tt ehéevt. -Dp. it was much more developed and most probabl
it then enjoyed a very wide popularity in the Brahmanical circlg

S 18 y . D & y D

Stray references to some Samkhya tenets are also found i
the Jiolcohanarﬁyana-, but they are also surcharged with the Veda o
(]?ctrlnes. Like the Svet, the said Upanisad also 1'e:1d§ the ‘m’tlc
a;-/sz ekam ete. (II1. i. 1) where the Samkhyaites find ;the c roon.
tion of the praksti with the three gunas as its constituents i&nce'p-
the term prakrti-lina as found in the last verse of t.he tgaulll,
chapter* reminds us of the conception of pmlwti—? .
as found in the Yoga-sutra, I. 19. Pm]:a'ti-layaé 1;';3 d‘l“y“
who believe the prakyti to be their self a.nd remai;l h(;se
absorbed in its meditation. As a result of this, their >iI‘1’: . l}{
organs are saturated with the idea of the med’itation fo emk?
p;‘cf]cftz. They merge into the prakrti after the se arat'r g
the}r bodies and remain absorbed in it until the pfru't:fon o
their previously acquired merit. But the idea of the : 10171 (?f
lina as found in the Makanarayana is wholly col o T'tl-
the Vedantic  conception. . 7 colouredwith

1 A ¥R @ DR TR T afiEa
% PR q: T F ARAT )
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The Maitrayani Upanisad acquaints us with soine Samkhya

tenets, much more developed than those which we have examined

before. The title of the text varies, for it is also read as Maitri.

It begins with =« pessimistic tone which is special feature

of the Samkhya. With regard to the cosmogony it states that
“in the beginning there had been only tamus, it rested on the
supreme ( puwruse ) and heing moved by him it becomes uneven
and thus it becomes rajus ; rajas also being moved becomes un-
even and thus it becomes sattva. This sattva being moved, the
essence was generated. This is the part which is consciousness
itcelf. Tt is the knower of the body ( ksetrajna ) abiding in every
purusa and 1s attested with determination, willing and egoism”
(V.2). Though the ordinary Samkhya does not speak of cosmo-
gony in this way, yet we meet with a similar statement!
in some of the early commentaries on the Samkhya-karika—
such as the chinese version of Paramartha, Mathara-vytti and the
Jayamangala. All these commentaries refer to the doctrine
which Kapila imparted to Asuri in brief. The doctrine runs thus

‘In the beginning there was only tamas, in that tamas the
ksetrajia  appeared  for the frst time’.  The commentators
speak this tamas to be the prakpti.  But the classical
Samkhya nowhere states the Ksetrajna as the essence of

sattva.

The Upanisad states the @tman as pure, firm, stable undefiled,
unmoved, free from desire, spectator and abiding in itself (IL 7).
The ksetrajna is the individual self and it is mentioned as the

art of the a@tman ; it is attested with determination, willing and
egoism ( IL 5 ). The text further speaks of one bhutatman
( elemental self ). “DBhute means the five subtle- and the gross
clements and the body is said to be their combination. Hence,
he who resides in the body is said to be the bhatatman, It is the

1 See above, p. 8.
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self w%)o is overcome by the gunas of the prakyti.  Being subjected
tc.> egoism he thinks “it is I, this is mine’ and tl;us binds his sgalf b
his own self just as a bird does itself by the net” ( HI. 2 ) | Thi}sr
conc‘eption of binding oneself by his own self is also founc.l in the
Karika, where prakrti is stated as one who binds herself by her
onn Sf%lf (ka, 63 ). The atman who is thus attested with deter-
Tm.natlf)n, willing and egoism is bound and who is different from
1.t is liberated ( VI. 80 ). This conception of bondage and
liberation also tallies with that of the classical Samkhya. o

. Further, the Upanisad mentions for the first time the
specific names of the gunas; the functions of tamas and rajas
are E.llSO elaborately described in IIL 5. In VI. 10 po'ah't’z is
deSf:rlbfed as the food and the inner self as the eater , This .fol;
which 1s not different from the prakrti becomes the Zi'iz(;a be inn'0
ﬁ:om the makat and ending in the specifics ( vifesa ) owing gto iﬁi
dlfferent transformations of the gunas. The ul;iverse also is des-
cribed as attested with pleasure, pain and delusion and hence we
find that' its doctrines are keeping perfect harmony with thoqe. of
the Karika. In ITL. 2, it explicitly mentions the tanmatras B;sid
these, the Upanisad always strives to differentiate the pml.crti fro:

‘the @tman. This tendency of the Upanisad and specially some of

its expressions such ag ‘THaAE T i

: 0 : ) ~HEZ f\gﬁq\;
fg::ih@ﬁ:@bath@ﬂﬁﬁg W ( VI 10) etc. bear testimony to the

at at the time of its compilation the Samkhya attained to

very developed stage. The remarkable difference with the doctri .
of the classical Samkhya is this that atman is still iained
as one and the ksetrajna or the individual 4
part’.. .

aintained
self is regarded as its

N But this U'pa.nisad cannot be regarded as a very ancient one
t 1s post-buddhistic, for it mercilessly criticises the Buddhists for

1 ‘@s"qtst adarna: sRged A SESUISECICIEEIC1: TUN |

~

37

advocating the doctrine of the non-existence of self.! Again this
Upanisad cannot be maintained as a genuine one, for the Upanisad
itself speaks that it conveys the knowledge of all the Upanisads.®
Moreover, it frequently refers to the view of other texts to subs-
tantiate its own statements. This is evident from the common
expression ‘AT as found here and there. Most interest-
ing is to notice that it quotes such lines from other texts and
authorities as distinctively speak the doctrine of Samkhya.* Hence
it is better to regard it as a summary of other texts and not to
treat it as a genuine Upanisad.

Of the minor Upanisads, the Jarale refers to the sattva,
rajas and tamas (IV.) and speaks of them as the three dhatus. The
Nysimha-tapani while speaking of the absolute, mentions it as free
from the sattra, rajas and tamas (IX. 20). Both the Sulale and
the Mantrike mention the term ‘Samkhya’ and the Garbha. Up.
speaks of the eight-fold prakyti and the sixteen modifications ; but
thereby they do not preach absolutely Samkhya doctrines.

We have already pointed out that Samkhya borrowed some
of its principal temets from the Upanisads. Further, the BS. in
some of its sutras refers to some fragments of the Upanisads
where Samkhya is accustomed to hold its own doctrine®.  This fact

1 SqmmERgeR AR
wrEa 7 s FRasat g ax, VIL 8.
g gfay,,,. gaEeERar ar..,.,., 11 3.
3 See the beinnings of IIL. 3,4,5; IV.2; V. 4,5; VL. 4, 5,12, 13 etc.
4 Aadisd yarmsfrdscawgar @ 5., VL 10 ;

A%F AGAM: %ﬁﬁ'ﬁwqwmmamgqmﬁtswwmﬂ EL iy

| fatg:, VI. 30.

5 saddmst, L 1.5 ardR 3= a@ & smona, Liv. 5 3

7esw, L iv..7 ; 7 geiwEeRhy R, L. 11,
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.indicates that at the time of the BS., Samkhya endeavoured to prove
itself as an offshoot of the Upanisads. Sankara in his commentary
plainly states that Samkhya tries to show its own tenets as being
based upon the Upanisads and in support of his view, traces some
pussages of the Upanisads which are explained by the Samkhyaites
In such a way as to strengthen their own views. H;a further
states that the explanation of the advocates of Samkhya is illusive
and should not be regarded as the genuine one®. .

However, Samkhya cannot be regarded as the direct discen-
dent of the Upanisads like the Vedanta. The central ‘interest of
the ancient Upanisads rests generally upon monism whereas the
Samkhya always strives to maintain its dualism. The pluralism of
the soul is another important deviation of the classical Samkhya from
the Upanisadic conception of the one universal soul. ]éut whether
E}ﬁmkhya advocated the doctrine of pluralism from its very incep-
tlo.n is a problem which is not easy to solve. We have already
.po‘mted out that the pre-karika Samkhya admitted brakman® and
.lt is somewhere used to mean the inner self and elsewhere it is
identified with the stage of liberation. The Sastitantra list of the
Ahirbyudhna sheds further light on the lf.)Oi.I.lt. The topic on
braluman comes first in the said list and then comes the topic on the
pzfa'zl@a". Hence it appears that brakman was maintained as some-
thing other than the purusa. The said list further informs us that
the topic on liberation constitutes the last chapter of the Sastitantra
z}nd hence brahman cannot be even identified with the .s.tage of
liberation. Then, does the brakman of the Sastitantra stand for
one universal soul ? From the statement of ‘the Jbh. we know
that Asuri, the first disciple of Kapila, explained in th;a assembly

1 dreama: @ugenvas  rqaEragtge  vaggeddy Naaet
ST, It A7 FrEArH g sarEqraEd---, 11, i, 1.
2 See above, pp. 26-28, :

3 ‘md ww g R gewfya, XL 20.
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of the followers of Kapila, the brakman who is one, immutable
and seen in diverse forms'. This reminds us of the second book
of the Kutha where some verses speak of one universal soul, who is
the inner self of every being and cxists also without®  The concep-
tion of liberation as set forth by Pailcadikha throws further light
on the point. He states : “just as the rivers falling into the sea
lose their forms and names, in the same manner occurs the extinc-
tion of life which is called liberation. Under these circumstances,
the individual soul which through delusion is attested with attributes,
when united with bralman, the universal soul and where its
so called attributes disappear, then there remains no sign by which
it can be differentiated. As a result of this rebirth is also im-
possible, for the individual soul is then taken up by the universal
soul”.? Thus we see that in the opinion of Paiicadikha, liberation
is the unification of the individual soul with braliman, the universal
soul. Even the Maitrayani which is too much saturated with
Samkhya ideas speaks Iesetrajna, the individual soul, to be the part
of the purusa. Though thisis not counted as one of the most
ancient Upanisads, yet it should not be regarded as a very later one;
for the Mbh., in its Moksa-dharma section of the twelfth book
seems to have borrowed some lines from it*.
Hence it appears that there had been some ancient school of

1 Mbh. XIL. 218. 14, also see above p. 26n.
2 Katha, IL ii. 9-11.
-3 ‘qqistraar 991 SAHRGER AH A |
aqq @ faassfa aga: ey |
ud gfY Fa: S AW gEEad | v
M 7 wRdgs gaae 7 gda’ 0 XIL 219. 42-43.
“In my opinion these parallels together with the cittasya hi
prasidena stanza above, indicate that the epic has copied from
the sixth chapter of the Upanisad as well as from the earlier
portions”. See, Hopkins' Zhe. Great Epic of India, p. 46,
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Samkhya which incorporated into its philosophy the doctrine of

braliman, the one universal soul.  Our assumption is based upon-

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

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

1 ‘wfbgmmaissint il g3, X1 30.
2 Zur Geschiste der Simkhya-philosophie, NG, 1917, pp. 218-253,
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reasoning as against the dogmatic tendencies.of the Vefhs. 1 ’Il‘ilftggl:;
it is indebted to a great extent to the U.pamsads., yet .1t. cim ;q ) :
an independent path of its own ; for it estthshes its tenets th};
absolute reason and does not rest content upon only le:;{lgq o
scriptural passages in support of them. Ev(.en in supi)md(l:!ll:mn,
conception of the prakyti and purusa ete., it does }rlxo .dt, u);
quote the passages of the Upam.s.ads Wher? suc h} ez}s (h
found but establishes them by log}ca.l reasorgngss T is is Zre};
the newly discovered Yuktidipika in its very begimmgd ct:g:zmt;b
the . Samkhya to an elephant tht> hlisngt Et:snmtﬁeant ants
of inference as its two tusks . ! . :
f:r:f;ays very keen to refute the doctflnjmgfnﬁ;mk(hﬁz: SEZESL};;
, prakrti as the anuwmane or am nanils .
g;i)npqi(rlx]fgent:e ). This fact tends to sugge_st that even fat (t)l:;
time of the composition of the BS., the Samkhyfm was alxiitl
for its rationalism. This is not all.. Kautilya expWhicilr
speaks the Samkhya to be the anviksaki, 1. e. the systenfn hiet
tries to establish the validity of its tenets by the process ot logics

reasonings.”

© 1 ek gaEadEe: |
| | SAIRT: WIEIERR: JERETSAET: |
o swm wgmate, Loi 18 wgaesewem, Lol 3
| mﬁm@«‘mﬁﬁ A9...., L 1v. 1 @arsgaeNy agaE, 1Lkl
3 | ‘HTG’-T A SaaasrargR’, Kautilya under vidya-samud-

desa. e
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THE SAMKHYA ACCOUNTS OF THE
MAHABHARAT 4.

In the L?hilosophical discdm_'ses of the Mbh., Samkhya hoids
very prominent place. But the numerous forms of Samkhya az

are found there, are not always consistent and none of them fully

tal]‘les with .the. Samkhya of Iévarakrsna. This is evident from
careful examm'atmn of the Samkhya tenets as are found here 3
there and specially in the Moksadharma section of the twelfth Bogt)rll{

Let us first of all examine the evolution series of the Samkhya

?;ste;n. Thus we find t.hat the twenty-four constituents of Samkhva
. the pralrti and its twenty-three evolutes are divided in.to tzvo,

groups of (1) eight primary constituents and (2) sixteen modifica-

tions. The former which is called the eight-fold prakrtt constit
the prakrti, mahat, ahamkara, and the five gross ;elemeni l'utlfs
latter being the ten organs, mind and the five objectsk bf then e y
The classical Samkhya always maintains the five gross ei:enseS'
to be. the products only, for they do not give rise to any new t:;z? nts-
but in the Mbh. we find that the five objects of the senses l:ial;
are stated there as the tattvas, come out from the groés eler:eri:s
;HZ: orthodox . Sz‘;{nkhya never mentions these sense-objects as the;
a va_s and maintains the gross elements to be the evolutes of th
tanmatras or the subtle elements. But the Mbh. in its expo iti X
of Samkhya does not generally speak of the tanmgtras anI:i Sltlrllon
oceur only in I. 90. 13-14 and XIIL. 14.202 and Hopkins h lzy
this passages to be the latter additions in the epic’. Agairln) the ]l(/;bhS
somewhere states the gross elements to be the evolutes of th ,
ahamlara® and elsewhere as those of the mind®, while the orthodoz(:

See Hopkins, Tke Great Apic of India—p, 173
TG SRy, X1 306. 28,
AT ggEA wEp@ |k, XT7, 311, 19.

o8}
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Samkhya always states them to be the products of the subtle

elements.

Another difficulty arises with regard to the view of Paiica-
gikha who is held to be a reputed teacher of Samkhya. His view
as we find in XIL. 209 goes against the doctrine of the orthodox
Samkhya in many important respects. Let us first of all briefly
observe his treatment of psychology. In his opinion, the entities,
namely knowledge, heat and wind produce three kinds of activity.*
Again he introduces svablava (nature) and feeling along with
the senses and their objects ete.,-and in his opinion these constitute
the body of an individual* Along with the organs of action, he
states ‘power’ as the sixth organ of action® Like other teachers
of Samkhya, he also speaks of the ksetra and the ksetrajna. Ksetra
as we know, is the physical body* and this constitutes the pralksti
and its twenty-three evolutes. But in his exposition, we do not
find the name of the twenty-four categories, w.e. the prakrts and
its evolutes in a systematic way. Ahamka@ra is ignored and his
manner of exposition also is haphazard.

His conception of liberation also differs from that of the
orthodox Samkhya. In his opinion, the individual soul when
liberated is united with the universal soul and as a result of this
it then loses its individuality. “Just as the rivers falling into the
ocean lose their forms and names, in the same manner occurs the

extinction of life which is called liberation”®. Thus it appears that
Paficasikha advocates the Vedantic view in this respect. But the
pre-Karika samkhya also seems to advocate the doctrine of

s 7 aigH fafe: sEgae, XTI 219. 9.
fgamifgardt @wadmar a9, XIL 219. 9.
Feyg agm® gEaafzao g’, XI1L 219. 20.

See ‘e Tt AR FAfrafded’, B, Gita XL 2.
XII, 219. 42.
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bralman as the one universal soul and this we have already
tried to show above.

But in other main principles, he does not generally deviate from
the orthodox Samkhya. He states <gnorance’ as the cause of
bondage and emphasises upon renunciation and elsewhere upon
non-attachment® as the means of liberation. He also speaks of the

three gunas and his conception of them does not 2o against the
view of the orthodox Samkhya.

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

The author of the Yogasutra-bhasya is found here and there
to quote some fragments from the works of the ancient Samkhya
teachers and some of these fragments are attributed to Paficasikha
by Vacaspati. We shall discus them afterwards and intend to

compare them with the view of Pafcasikha as we find in the Mbh.

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

1 See above pp. 26-28.
2 G gew Agw s AR, XL 820, 20,

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

4 ‘grugEd R gizme Rded, XIL 274 38.
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always tally with the orthodox Samkhya. He offers a ;.)rominent
place to ‘time¢’ which in his opinion plays an 1mp0rt:.mt
part in the field of creation. But ‘time’ as an independent entity
is always rejected by the orthodox Samkhya.  Again, he
speaks of the eight elements which comprise the five gross
elements together with ‘time’, ‘entity’ and ‘non-entity’. The last
named three are not reckoned as separate categories in the ordinary
Samkhya. Further, he states that citta is higher than the sense-
organs, mind is higher than citta, higher than mind is the buddhi
and higher than buddhi is the ksetrajia. Difference among the
citta, mind and the buddhi is not clear ; the ahamkara and the
prakyti are ingnored. Unlike the Karika, he reckons eight organs
of knowledge. Like Paiicasikha he also speaks of ‘power’ as the
sixth organ of actions and the stage of brahman ( XIL 274.37)
to ‘be the final achievement’.

The B. Gta also refers tothe tenets and doctrines of Samkhya
here and there and these do not generally differ from those of the
orthodox Samkhya. But in one place Krsna is found to state
that through him—the overlooker, the prakyti produces the universe
of mobiles and immobiles®. The reason is not very far to seek.

* The central interest of the G4fa is to maintain Krsna as the

supreme lord and hence it cannot be expected that the independence
of the praksti would be maintained everywhere.

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

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

1 Mbk, XI1. 218. 14 ; also see above, p. 26n.
TFRAARRTT  TeoE@RAMATT |
9 AR faEd 55 15 196,

Do

3 fgw: gaundvg: aRzEaETHIE |

qCETATAATY o faafy wra 197

st fdex w3 e, 1092,
qa: g waEA aireaRtE:, 103.

TET e 00 AT, TEAM IREAASTHI, 114,
T Jgfy g 9 aET g9

AR gen WARATAARAAT 1 77,

ICHARATTATEE TR |

AT Fer 7 fadta a1 B o 78,

I NN TN

47

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

( XIL. 301. 72).

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

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

1 wﬁ?cn?@ frsup:,..., XTII. 302. 38.
2 qElEE W ad gEms 7 aute’, XTI 307, 47.
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tion comes from the statement of Vagistha himself. The
main topics of discussion in the chapter where the twenty-
sixth principle finds its place are the aprati-buddha, the
budhyamana and the buddha. Of these, the aprati-huddha

is the praketi*. The budhyamana is the purusa—the twenty-jl

fifth, who being associated with the pralksti thinks its activities
as his own?® ; it is the jiva and not the puruse in its true nature.
The buddha is the liberated soul who has cut off all connections
with the prakyti and thus transcends it; this buddha is the
twenty-sixth principle®. It is not a different tattva; for the fattvas
are only twenty-five in number ( 307. 47 ). The individual spirit
which is conditioned by the praksti becomes one with this twenty-
sixth when the former can recognise that he is not practically
different from the latter*. A little after, it is clearly stated that the
twenty-fifth is united with the twenty-sixth when the former fails to
apprehend anything by his own intelligence®. Thus we find that
Vasistha is going to reconcile the Samkhya theory of the plurality
of the spirits with the doctrine of unity. I$varakrspa does not
speak of the twenty-sixth, nor he is found to introduce such terms
as the buddha and the aprati-buddha ete., in explaining the tenets
of the Samkhya. '

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

1 See, ‘mamRgER agg=awa=ga, XII. 308. 5.
g ‘qmfam: sEawd 9w R wga’, XTI 306. 44. Nilakantha
reads ‘TREMsTRATAT- .- '
3 ‘agiry Bne gewwRd wea’, X1IL 308. 7.
4 FEEMSTRR T TEATTSTIA: |
a3 qowa gwat argdwaL 1 308. 16.
5 JqqT G 9T IHEATQBE T 1
THE A WA I 3Ea 9 393 0 308. 18.
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Vagistha states that the buddha, aprati-buddha and the budhya-
mana form the topics of discussion in the Yoga system®. Inxii. 303,
he speaks of the characteristics of those principles and introduces
the twenty-sixth. ~Towards the end of the chapter, he further
states that he obtained this knowledge from Hiranyagarbha®
But Hiranyagarbha is known to be the propounder of the
Yoga. Hence it appears that Vasistha is going to speak of the
doctrines of the Yoga in this chapter and if this be the case, it
will not be wrong to suggest that the early Yoga advocated the
doctrine of the twenty-sixth principle. But we are disappointed
to find that Vadistha himself fuses the doctrines of the Yoga
with those of the Samkhya; for a verse in the said chapter
definitely states that the Samkhya also advocates the doctrine of
the twenty-sixth®.

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

1  IEANRESER TANAE qwa: |
T geF gditEd 1 xil. 307. 48.
‘raraAaiE WA FAEATECOSTHIE TR aae’, xii. 308, 40.
TP SIS | '
g SrerRfmie o xil 308, 17,
Y—7
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discussion in the Yoga system. But Yajiavalkya's account of
the Yoga also like that of Vasistha cannot be regarded as a pure
one; for the chapters which deal with the twenty-sixth and other
allied principles contain an admixture of both the Samkhya and
Yoga accounts. This is evident from the statement of Yajia-
valkya himself. Thus we find him stating :

“When purusa, the twenty-fifth, can realise that he is one principle
and the prakrti is another, he attains to liberation and apprehends the
twenty-sixth principle; this is why the advocates of the Samkhya

and Y o g a are not prepared to accept the twenty-fifth as the final stage”
(xii. 319. 77-79).

The aforesaid lines thus clearly state that the doctrine of

the twenty-sixth principle finds its place not only in the Yoga but
also in the Samkhya system.

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

1 werrabragaER geu, xii, 315, 11.

2 Nachrichten von der Kgl. Gesellschaft der Wissgnscitaften zu
Gottingen, 1917, p. 231,
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as between the manifest and the unmanifest prakrti'. In our
opinion, the twenty-sixth principle cannot be regarded as the

doctrine of the pure Samkhya; but it is the Sﬁmkhy:et-Yoga School
of the Epic which is found to advocate the said doctrine™

Though there are some minor difference.s of opinic.m, the
philosophy of Vagistha and Yajiavalkya tallies to a conmderable.
extent with the traditional Samkhya. Vaéis_.tha. states the 'pa'aka;z'fz
as alinga (303. 47) i.e. without any distm(?tlve.z markr and. _t:us
epithet of the prakrti is also to be met.mth in the loga-.su 43
(IL. 19). He further states that the conception of the pmka;tz. an
purusa is based upon inference® and Is’varakrsgi also esta,bhs.he§
both. of them by the same process. Again, Yz‘z]na,.valkya plainly
states that the prakrit is constituted of the gunas, 1t cann.ot tran-
scend them (315.3). Ttis devoid of consciousness ; being pre-
sided over by the purusa, it creates and destro¥s4: The orthodo;:l
Samkhya also advocates the same view. Thl.S is not all. Bot.
Vagistha and Yajiavalkya describe the characteristics o.f the gunas
and s.t.rive to differentiate the purusa from the prakrti. Further,

1 Géttingische gelehrte Anzeigen, 1919, . 6,n.1,
2 Prof. Keith also after discussing the view of Oldenberg and
Jacobi comes to the same conclusion— Sam#kkya system, p. 57.

But the Janaka.Paficadikha episode (xii. 218-19 ) speaks of th;
absolute and hence Prof. Keith regards the theory of liberation as propound?
by Paficaéikha to be Vedantic. However, on the strength of some e;‘arhy'
references, we have already tried to show that some early sch;,old.ot.t ?
Samkhya advocated the doctrine of bralzman. ( pp. 26-28 ). But the distinc
tior; between the twenty-sixth and brakman is not very clear.

3 wR E @gRAERTR |
adg Gt Rgagas = 1 303. 47,
4 waan 37 T TERAR wiE
it i g dwat o 314, 12,



52

the relation of the prakrti and purusa is vividly explained b
Yajiiavalkya: ' ’

“Just as the mosquito which is encased within the fig is different from
the fig, though existing with the fig the worm thereby should not be
regarded as forming a portion of the fig (315.13); the fish is different
from the water in which it lives, though the fish and water exist together
yet the fish is not drenched by the water ( 315.14); the lotus leaf that
ﬂoats‘ upon water is distinct from the water on which it floats, its
co-existence with water does not make it a portion of water” ( 315. 16’).

Similarly the prakrti and purusa, though exist together, should
under no circumstances be considered as forming one principle.
They should always be regarded as two distinct principles ; under
:lﬁe spell Of, ignorance the ordinary people fails to differentiate

em.

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

in .the. stage of evolution®; but the classical Samkhya always
maintains the unity of the praksti . o

1 yEedmegoa 3T Atk w1 309, 24.
2 WAEE FYFEA A afyT 1 310. 19.
- 3 ENeT S SFITIETA |
THA FOA W@ TgAF asTILL 306, 33.
There had been a school of Samkhya which advocated the doctrine

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

‘Hﬁfmqiﬁ TE qEd &R, INF AREIIOCTIE 477 gaad
axawafy, afaasl 9 Joal RfRR 9 R & afernel ey — '
Yukti-dpikd, p. 169. 17:18 ; see also the foot notes in the said page.
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Besides these, there is a peculiarity in their method of expla-

nation of the dualism of the Samkhya. The said system which
is a dualistic one, lays emphasis upon two distinct principles—one
prakyti, the other being the purusa. The former which is un-
conscious is characterised by pleasure, pain and delusion while
the latter in its true nature is nothing but the pure consciousness
abiding in itself. Being subjected to ignorance, the purusa ascribes
the activities of the prakyti to himself and asa result of this he
binds himself and becomes subjected to miseries. When he can
differentiate the prakrti from himself, he regains his true nature
and thus attains to liberation. But the Epic and specially Vagistha
and Yajiavalkya do not always explain the relation of these two
conscious and unconscious entities by the terms prakyti and purusa
only ; it is somewhere explained by the ksetra and the ksetrajna
and elsewhere by the ksara and aksara etc. But everywhere the
central interest lies upon distinguishing the self from what does
not constitute the self. Whether these different manners of treat-
ment arose in independent circles of thought or they are the
off-shoots of the doctrine of a particular teacher is not easy to
determine ; for the data as are left to us are not sufficient.

The conception of the purusa in the Epic Samkhya also
deserves special attention. The orthodox Samkhya always insists
upon the plurality of the purusa. But the Epic is not consistent
in this respect everywhere. In xii. 315. 11, Yajilavalkya plainly
states that the prakrti is one and the purusas are many. Again,
in reply to the question of Janamejaya, Vaisampayana explicitly
states that the advocates of the Samkhya and Yoga always insist
upoh the plurality of the purusa, they never maintain its unity
(xii. 350,9). But we find a different view in the J anaka-Paficasikha
episode (xil. 218-19). Here Asuri, the first disciple of Kapila, is

said to have explained brahman, which is absolute, immutable and

seen in diverse forms (218. 14). This is not all. Paiicasikha’s con-
ception of liberation also bears testimony to the same view. In
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his opinion, the individual spirits at the time of their liberation are
merged into the absolute spirit* ( xii. 219. 42-3 ).

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

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

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

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

1 See above, p. 43.
2 See, pp. 18-19,
3 Chapters 194, 247 and 285, -
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the gunas are read almost verbatim even in the Janaka-Paiicasikha
episode!. This tends to suggest that these verses were taken

1 The following couplets find their place in the exposition of the
adkyatma in xii. 194. 31-36.
¢ gq NRGIT WY AR ar w3
3T Tiftas! wia L= aq 41 0
g 3% :T-GIFALRAATAT: |
qI4 & 339 a=w g Feada
Y THIGHIFAATRAIT A |
ANAFARE AAREIIAL
qe: RUTE: g9 gFarar |
Fufefada 39T @fxaar gm: o
srgfe: aRares QAT SAAISTA |
R wrEE 73 TaRgfa: o
FEATIEIAT AlE: FAR: @eaateRar |
Fgfgzfuadx RfraRamar g
These verses are also found with some alterations in reading in xii.
247. 20-25 and xii. 285. 29-31 & 25-28,
For the sake of comparison, the corresponding couplets from the
exposition of Paiica$ikha in xii. 219 are.also given below :
o a NREYH HF 79/ a1 T3q )
a3y glias W@ TEIRT aq gt n 29
A T HA RIFTATHS |
q9% & 44 aaqeqan B u 30
@ qEEgh FY AR A AL |
saFmRRE aemguaaa . 31
wef: NRE=R: ga damaRd |
g Fataar Rifaa: aifEs 9o 0 26
argfe: aRaTesy QT SIAEAISHAT |
Rty vt gRAR ReERga: 0 27
AR YT A TR TATCRAT |
Fqfaaf a3 Rt gm: o 28
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from a common source. -Again, the Epic explicitly states that the

- Samkhya system consists of a vast literature (ga%aﬁaq’ AT -

fagdt smn, xii. 807.46; @ied fame W@ UM xii 301.114).
Hence it appears that the Epic was aware of the existence of the
Samkhya literature.

The B. (fita sheds further light on the point. It highly speaks
of the renunciation of the fruits of karman in the beginning of
its last chapter and in this connection it refers to the Samkhya
system which speaks of the five kinds of causes as are held indis-
pensable for the completion of all sorts of actions. Then follows

the enumeration of those causes and all these may be noticed in
the following couplets :

qANT AEEmEY FRont+ e & |

|ied Fat=a S fagd aawHom ||

SIS qo Fat FHOOT TR |

faferermea gor et 3asdamr qeawA_ | ( xviii13-14 ).

The expression ‘@Y FaTed A deserves special attention.
Kytanta means ‘established conclusion’ and hence it shows that
the Samkhya was systematised before the composition of the
Gita.

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

More satisfactory result may be obtained from the thirteenth
chapter of the Gfita which deals with the pralkyti, purusa, ksetra
and the Fksetrajiia ete. First of all, the Lord goes to expldin the
ltsetra. The physical body is said to be the ksetra ( xiii. 1) and
it comprises the gross elements, individuation, intellect, the un-
manifest principle; '_the -eleven organs and the five objects of the
sense-organs ete. ( xiii, 5-6 ). Thus we find that this explanation
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proceeds from the standpoint of the Samkhya. Just before the

commencement of the enumeration of these principles, the Lord
states that this ksetra together with its source and other allied
fopics,' are vividly described by the sages in numerous metres as
well as inthe SGtra and Pad a forms. The following couplets
bear testimony to this ¢ ’ '

99 85 I TEH T AgfAHI AT I |
| = A JANEE 9 T d A 0|
wRfdgn M seauiaras: g% |

- SEgATEAa sgattatEa: || ( xiii. 3-4 ).

The expression ‘ﬂaﬁg‘ﬁﬁﬂ’ of the-above-mentioned verse
has been explained by the commentators from the standpoint of
the Vedanta'. However, the Bra hma-siitra as referred to here,
cannot mean the present Brahma-sutra which is found to enunciate

the -doctrines of the Vedanta ; for the lesetra as the sum-total of
the prakrti and its evolutes, does not form the subject matter of

discussion anywhere in the latter treatise. Hence it appears that

the Gita refers to a different Br a h m a-s @ t r a® which unlike the
present one, explained the ksetra after the fashion of the Samkhya.
The term pada also as found side by side with the Brahma-sutra

1 s ad @, Ag Ay CRRR AmEf ad o R T SR
e qrEeymT SIRTEEAN, A4 AW T @ e
CRRR TR TR a AR A A, Sa g
wfrag—Sridhara-svamin’s commentary.
. g g AT AR, W T gy A TREESAN, VT T -
g fa | TR SR AGEATETRAT AT —
' L . i Samkara-bhasya.
"2 Panini also presupposes the existence of the philosophical
di.scoursés in the siizra form ; for he refers to one Parasarya-
Bhiksusiitra in 4. 3. 110, For further about the Bhiksu-sttra,
see pp. 77. ‘
Y—8
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of the above mentioned expression sheds some important light. This

pada should not be taken in its usual sense. Most probably it stands

for a commentary upon, the Brahma-satra as discussed
above ; for we find Patafijali in his Mahabhasyae referring to
boththe Pada-kara and the Sulrakare and on- a closer
examination it appears that the author of the Varttika is meant
by this Pada-kara'. The identity of the Pada-kara with
Kﬁztyﬁyana, the author of the Varttika, can be further established
on the strength of a reference in the Yuktidipika where in
connection with the discussion of the compound in the expression
‘ggqara®s’ ( Ka. 1), a fragment of the Varttika is attributed to
one Pada-kara® Thas we find that the term pada in
its technical sense passes for a commentary.

Besides these, the first hemistich of the second couplet in-
forms us about the existence of some versified treatises which also
contained the explanation of the ksetra.  Taking everything into
consideration . we find that the Epic presupposes the existence of
the Samkhya literature. " ' .

.-

The reflection of the full-fledged Samlkhya in the Gita.

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

1 7 og%a q g AT AFTAT, WHGTA AT —
o Mahkabhasya under the Varttika (2) in 3. 1, 109.
2 ‘wxa fna—‘m\%amm’, Yulti-dipika, p. 7. The frag-
ment ‘SRAE=HI does not oceur anywhere in the suiras
» of Panini. It occurs only in the following Varttikas :
9 A1 gEEEEESERRaraRaE  Id qea SReE (7),

- 4.1, 4, TR sRtarTer R (1), 1. 2. 10, -
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interest is predominent everywhere. In xviii. 19, we find the Lord
addressing Arjuna thus : ' :

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

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

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

‘both of them are held as eternal; the modifications and the gumas are to
be taken as the evolutes of the prakrti. In the functioning of the cause and
the cffect, the prakrtiis regarded as the instrumental ; whereas inﬁ the
experience of pleasure and pain, the purusa is regarded as such-*(xiii. 20).
The purusa identifying himself with the prakrti experiences the gunas;
{he reason of his birth in good and evil wombs is due to his "attachment

towards the gunas’ ( xiii. 21 ).

The classical Samkhya also advocates the same view. The
only difference being that the Gita maintains the gunas as the
products of the prakyti, whereas the classical Samkhya holds them
“as its’ constituents. R T o :

" In the second chapter of:the Gita, the purusa is described as

" “anchangeable, all pervading, stable, firm and eternal’ ( IL. 24 ).

An effort is also made to distinguish the self from the physical
body, and in this connection it-is interesting to notice that the Lord
himself states that his answer to Arjuna proceeds from the stand-
point of the Samkhya (IL. 39). The Samkhya theory of causation
f_ilso is clearly hinted in the following couplet :

L g ettt 1, (1L16). .
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From these evidences we may suggest that the Gitd was
acquainted with the full-fledged Samkhya.

Does the Epic preach the true Samkhya view ?

- We have already pointed out the different forms of the Epic
Samkhya and have further attempted to show that the Epic
presupposes the existence of the Samkhya literature. Now the
question naturally arises whether these different and divergent
accounts of the Epic form the expositions of the different schools
of the Samkhya as were prevalent in those days or they are to be
regarded as the contamination of the true Samkhya. It has been
already stated that in good many instances, the Epic faithfully
follows the traditional Samkhya. But the most serious deviation
being in the case of the doctrine of brahman as the one universal
soul which the ordinary Samkhya cannot approve at any rate.
The doctrine of the twenty-sixth principle as found in the exposi-
tion of the philosophy of Vasistha and Yajilavalkya has been
already maintained by us as forming the part and parcel of the
Samkhya-Yoga school. But how to account for the brahman
doctrine of the Janaka-Paficasikha episode ? Here both Asuri
and Paficasikha who are held as reputed teachers of Samkhya even
by the orthodox school, are found to advocate the doctrine of
brahman as the one universal soul with whom the individual souls

are united at the time of liberation. The reason of these dis- -
" crepancies is not very far to seek. The Epic as we have it now

is not the product of a single brain. Some centuries were taken
when it was redacted into its present shape. Within this period,
the teachings of the numerous sects and systems as were prevalant
in those days, were poured into it to give it a-wide popularity.
During this formative stage_ of the Epic, the Samkhya also most
probably was ‘divided into numerous schools. Moreover, it had

been the most popular systemn of thought in those days and hence
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the Epic did not hesitate to incorporate within itself the teachings
of the said system even with its different and dlvergel%t- forms.
Thus we are not inclined to support the view of Hopkms' who
holds the Epic Samkhya to be the hybrid hotqh-potch of thg
genuine Samkhya. } | .

Prof. Keith is of opinion that the Epic does not aseribe the
doctrine of brahman to the Samkhya prop.er‘. But apart fr?m
the statement of the J anaka-Paficadikha episode, the said doctrmi
may be attribute