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The Book of Topics

Dublfchyu-trayu-abhighaataar jijnaasac rat-avaghaarake

; hetau.
Drm/ztﬂ Sau apa- arrhaa chet na ekaunta atyantha-tah- abhaa—

. vaat.

From the uap’easam occurrence of the threefold pam Lhere
follows the isquiry into the means to prevent it. This inquiry

is not purposeiess because ordinary means canaot permanently
prevent pain.

- The Saankhya-Kaarikaa, 1

.. —.—-Salutations. to the illustrious sage, Kapila, . who desirous of ..~
uplifting the world from the morass into which it had sunk,

perceiving that people who have a keen desire for knowledge
find out som& means of obtaining it. now sets forth that
excellent instruction which he would like his readers to imbibe.

1. Atha trividha dunkha atyanta nivrittih atyanta purushaar-
thah

The permanent prevention of the three kinds of pain is the
supreme purpose of life

The word ‘atha’ (literally ‘now’) is used in an auspicious
sense as one would use ‘Om’ or ‘Shree Ganesh’. The three
kinds of pain (trividha duhkha; trzvzdha=threcfold, duhkha=
pain, are: (i) Aadhyaatmika—originating from the sufferer him-
seif; so called because it arises from aarmaaz i.e. one’s own
self. This consists of diseases and mental suoffering. (i)
Aadhibhautika—caused to the sufferer by cther living creatures;

u ;h‘mw&;wﬁfﬂ?l‘j

ERT S

ke 5 7

SO EHI

A s 5

i
¥
<
3

THE BOOK 07 TOPICS 3
-~ called becuuse 1t arises from
the bhootas or cre:ltc_j beings. (i) dadhidaivika—suffering
caused by superiic forces. like the il effect of stars and
pianets, evil spirits dhd the like. arising from daivds or devas,
l.e. the gods.

Whar is scught to be re
the moment, bur future

like tzasts. birds, and so ¥+

cural

moved is not only the sorrows of
sorrows as well. That is why the
aphorism uses the words ‘permanent prevention’. The four
purishaarthas or aims of life, according to Hindu philosoph,
are artha. the acquisition of wealth; dharma, the acquisition of
merit: kacma, the attainment of pleasure; and moksha, libera-
tion. Of these, the first three are momentary and perishable,
and only moksha is lasting and therefore w orthwhile. The aim

of Saankhya, as of all other schools in the Six Systems, is to

achieve liberation. -This is what the aphogzsm _calls ‘the
supreme purpose of life.” . . .- G e
Though the soul (puruska)is beyond suﬂ"erm it appears

to suffer by association with the mind, just as if we put 2 piece
of transparent glass over a red cloth the glass kwdl g.g ar red.
even thouub it isn't so. Thus a' man “will say ‘Le ‘me n
suffer pain.’ 1t is his Self which is speaking,

and the Self feels

_itself bound by pain only because of 1ts mental mvolvemcnt

Na drishtaat tatsiddhih nivritte alwmm darshanaat. -

Suffering cannot be permanemlv ended by ordinary means )
(such as money and sensual enjoyments) bccause it may be
prevented by these for the time being, but it returns
again.

The aphorism admits that pain can be put off by maierial
things for some time, but this does not provide a solution
because it is not eliminated for good._ For example, one may
cure an illness by medicine, or.one may find momentary
solace in women, family and material things, and thus feel that
he has destroyed audhyaarmika sorrow. He may protect him-
self against wild beasts, insect pcsts and so forth, and think he
has got rid of aadhibhautika pain.”; Or he may wear a stone
and consider it protection against aadhidaivika sorrows. But
reaily all these devices are futile because they do not root out
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suffering for ever. When the effects of the medicines go, when
wealth wanes, when love ceases, and the ‘tucky’ stone no longer
brings luck, sorrow makes its re-appearance.

To the discriminating person everything withoat exception
{ ¢ra savs.! 1f a thing causes pleasure
is painful, as the Yoga Sooira says. g :
it is accompanied by the fear of losing 1t and the respitant sor-
3. Prearvahika-kshut-pratikaara-vat tat-pratikaara-cheshtanaat cow when it is jost. Besides. one deveiops animosity towards

not the ultimate desire or objective of purusha, it is justified
because it gives temporary relief at least. K

Here again in this aphorism we see the broadmindedness of
Indian philosophy. Even while asserting that objects of the %
E

arvasitkarsha-shruteh. ~ =~
o R Sl ks SEEEE ’ B Ve e .

The inferior ways of removing :eng!n to be rqect‘ed in

favour of the superior goal of Iideration, the pre-eminence

of which is also declared by the Scriptares.’. .

5. Utkarshaaz)l_yap'i“ﬁiz'j){s{,.q}).aﬁ_‘,

Prestal .

purusha-artha-tvam. i evervthing which interfercs with such pieasure. For example. i
One may think that purusha also desires relief from pain one iinds joy in the love of a woman, he is pained when the
by ordinary means which give momentary satisfaction, just ) woman ceases to care for him. He is grieved and l'rustrate.d
as a hungry person appeases his hunger every day by food. by everything and every person who comes in between has
This aphorism considers whether it is logical for the purusha woman and him. T L b
to be content with the ordinary means ogf eliminating pain— Thus if one sets out to an.mhnlate‘pa.m by stb(eh m:a‘llliss,ibr;;
like acquisition of wealth and so forth. It concludes that this is trving to accomplish what is not possible. Evepht ;‘s—ease he
is not possible, because such relief has to be repeated again and means are most uncertain. If onc is Pame]d}:wtll i~btroublcd
L - again like a man taking food each day to satisfy his hunger. i may not readily find a doctor. If one bas “"i‘;_?:;:j'lc > ain goes
Ho- -~ Besides, the repefition of such remedies creates a desire for ‘ - by the fear of th1cve.s and robbers. ?Ye,‘“ i bodily prar/ ané
B them, which too is not conducive to the purpose of purusha. the -mental - {emal:ns.:-f!qu@!s?_effn:;O‘?s &:m‘l:;;e gmn
; o Even so, while the cessation of pain by worldly objects is \ material remedies for pain must be reected by
1
!

. ._._.world and worldiy pleasures are _useless for..getting rid of pain_ .. ... =
completely, it does not castigate or condemn the being who

T ey «L.‘izs,_ ey : - -
Liberation is eternal, transcendent; and the supreme remno

i ising i . : ; j sure.
strives for them, recognising it as a natural tendency of the- -~ - ver of pain. It is not realisable by worldly objects of pleasu
* mind. ‘ ' 7 o ’ " Tt is also extolled by the Scriptures.’ “Therefore it is to be pre-
: Y - M the S f TOW.
= 4. Sarva-asambhavaat tat-sambhave api atyanta-asambhavaad ferred to all other means of remova! of sorro

heyah pramaana-kushalaih. 6 Avilieshah cha ubhuyol

The method of temporary riddance of pain (see aphorism 3)
should be rejected by all reasonable persons, because it is
not possible at all places and times, and also even where
possible it is insufficient.

: And there is no difference between the two—the visible means,

;4 * and the injunciions of the Scriptares.

; The attainment of Iib¢ratiq9,_js,_ the highest ideal b]t‘:yond
which there is nothing more. But some critics may say, libera-
tion from what? The reply would .be, from “bondagc . This
bondage can be believed to be eithier, un‘?voxda.b.lc and essen-
tial, or adventitious. If it is the former, the critic can say, it

- ‘cap't be got md of anyway, ,_and_.;_‘xff it is the l.atter'xt wx}l be
destroyed of itself and go the way of ail perishable things.

The lawter part of this aghorism, i.e., ‘even where possible
it is insufficient’ is interpreted differently by Aniruddha and
Vijnaana Bhikshu. According to the former, ‘insufficient’
means that the palliative is not permanent while according to
Vijnaana Bhikshu it implies that even if one gets rid of one -
kind of pain there are others which keep. on exisiing and
plaguing him.

1. Pawanjali, Yoga Sootra, II:'I:TH {Paringama taap sanskaar duhkhai
) arouna vriiti virodhaacha dukkhameva sarvam vivekinah).
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Therefore what is the need of acquiring liberation? The answer
is provided in this aphorism, viz.. whichever of these two views
of bondage we take, there is no denying the need for libera-

tion.

Kapila goes on to prove in the hext aphorism that bondage
cunnot be an essential condition of the soul. )

7. Na svabhaavatuh buddhasya moksha-saadhana-upadesha-
vidhih. .

If the soul’s essential nature was to be bound, there would
be no provision for the attainment of liberatioa.

pain is not/\.rvhat one would consider the essential quality of
the soul. If.xt were so, the Scriptures would never prescribe a
way out of it. That which is essential exists so long as the sub-

~_ Liberation means compiete cessation of pz{in,'and obi;idhsly

_Stance exists, e.g., fire cannot be liberated from its heat, which

15 essential to it. Therefore bondage is ‘not the soul’s real

nature. This is also reiterated in the Koorma Puraana, which
[ : ’

says ‘If the soul was by nature impure, unclean, or mutable,

e
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1t Tould ot obtain liberation despite hundreds of rebirths.’?

8. Svabhaavasya ana-qpaayitvaat an-ansushthaana-lashanam

-apraaniaayan.

If w-e take the soul by nature to be confined, and likeration
for it not possible. then the Scriptures, which enjoin the
means of its liberation, would be falsified.

This apherism only strengthens the one before. The soul
must be nature free. If. one believes it to be otherwise, it
fvould mean that the Scriptures are false, and that is an
g'npozsib!e position. Thus the soul cannot be thought to be

ound. : S

2. Koormu Purgana, 11, i, 12

: ;mmmwmnmﬂmnmm:ﬁ

.an objector may argue: Well, it.is not enough to say tha

THE BOOK OF TOPICS

9. Na ashakya-upadesha-vidhih voadishte api an-upadeshah,

The Scriptures caunot be imagined to impart instruction for
what is not possible, and if they contained it, one couldn’t
call it *instruction’.

The aphorism carries forward the sense of the previous
one. If one supposed that the Scriptures enjoin what is im-

possible thai would be absurd. Therefore there must be -a

possibility of the soul’s liberation, and one just can’t think*
otherwise.

10. Shukla-pata-var bceja-vat chet.

~One may argue that the essential pature of a thing can be
changed as white cloth can be dyed, or a seed burnt, and that
therefore bondage is the soul’s nataral state.

The author anticipates an objection. It is possible tha

because liberation is possible, .bondage is not the soul's
natural state. For example, when one sees a dyed cloth, how

.. does he presume that’s not its natural ~state_and _therefore it =

must have been white? Similarly -with burnt seed. So just ~
because the Scriptures promise [iberation, we can’t presume that -
the soul is unbound. (See aphorism 7) T - :

I1. Shakii-an-udbhavaabhyaam na ashakya-upadeshah.

Because both the seen and the unseen belong to the oune power

which is indestruciible, what is enjoined is not impractica-

ble.

Reverting to the example of the white cloth given in aphor-
ism 10—the whiteness of the cloth is not destroyed by bleaching
or washing. Thus when the cloth is dyed, the whiteness is not
destroyed, it is oniy hidden. (When it was white the whiteness
was manifesied, when it was dyed the whiteness was hidden).
Similarly the germinating power of the seed is not annihilated
by roasting it. The burnt seed can sprout again by the will
power of the yogi. Similarly the soul is ever free. It isnot



b

el e A o, ot BT

I O R

46 THE WISDOM OF SAANKHYA

that it is*in pain or bondage and this is removed on liberation.
fit was so, the pain or bondage could again reappear as the
whiteness of the dyed cloth. ‘No, the very nature of the soul
is “unbound. ' There i nothing " like bondage and liberation
for the soul. When we consider the soul as being in ‘bondage’
it means only that its true liberated nature is not maanifest.

12, Na kaala-yoga-tah vyaapinah nityasya sarva-sambandhaat,

B

‘The soul is not in bondage from the connection with time
because time is all-pervading and eternally associated with
all souls, not merely with the ones in bondage.

Pzin is not occasional for the soul. On the other hand. as
we have seen, it is constant, and in fact liberation implies get-
ting completely rid of it. _If it was occasional it could not be
removed by knowledge, for the potentiality of pain would still
linger. - o= -

Nor is the bondage of the sou! conditioned by time,
because time is eternal and encompasses all things and all men.
It would not permit the simultaneous existence of liberated and
unliberated souls. If at all, it would bring all into bondage.
But since we know that at a particular time there do not exist

“bot_.h soq‘!.‘i _W_'_hl'f.‘ll are in bondage and those liberated, _it follows
" “that the soul’s bondage is not caused by time.

13. Na desha-voga-tah api asmaat.

Not, for the same reason, does bondage arise from the con-
nection with space.

.In the previous aphorism we were told - that bondage is
independent of time. In this one the author says it is also inde-
pendent of space, for the same reasons as given in the previous
aphorism. Since space is connected with all souls. whether
liberated or not, if we consider space responsible for bondage
it would follew as a conclusion that the liberated souls are also
bound, which would be absurd. Therefore, bondage does not
depend on space.

47
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14. Na avasthaatah deha-dharma-tvaat tasyaah.

» Nor does {he soul’s bondage arise from its Dbeing enmesb;d
by worldly circumstances or environment because this is he
+-=-body’s property not the soul’s. - g s

- ’l:lie,‘s.dhlvcra'nnot be Jimited by its association with worﬁld}:y
things, because being {imited can be said of the body. n?t of t i::
soul. . If we consider the limiting quality to belong o ine SOU%,

the conclusion would be that even the liberated soul is bound.

15. Asangah ayam purusha.

1 use the soul is free from all worldly association. it can-

Beca
not be embedied. -
"[he idea contained in the previous aphorism 1§ contmuedt.
The Scriptures depict the soul as free from all a[tach_rxle{l:
iy The Brihadaaranyaka Upanishad says ‘Whate,ve‘r !xe ,exp;nenu:‘:;_
in the world cannot affect the soul, for it is free from a

B - o,
&

attachment.”®> Thus the soul being untou‘chedq by ‘attachment,
association or attachment must be a quality of the body.
. R A ”. ek
. 16. Na karmanaa an_)'a-dharrriaft_:acicfiiq’t{ p“rasaktehf'g: - g
i | The soul i; also not bound by works, because works are

the property of the mind, and also because if one thought the

E e —goul to be boand by works,the_bondag’e_vgrgglgl_be j,ftuertl;g'l:ﬁ?

(the soul) to be free from~th'e
‘ Therefore 1t IS

Saankhya believes purusha !

three qualities—purity, activity: and dullness.

vhich is active. but th

not the soul which is active. bu. ‘ 1 we ¢ ’

soul bound, even though its activity lies not m it bl(lit in tlhic;
mind. then we would have to say that even the liberated sou

bound.

. e in
But some objector may say that bondage does not arise 1

the soul, because of its association with the m‘ent.al ?rg?;s.me'gg
’ this the author replies that if one sup’pos.es this, 1t x».?ud rean
that such bondage in the form of' pain is eternal. .mh'- e.‘a‘n,.t
even during the universal dissolution (pralaya).w Bitdt‘ ;3 tL, o
be so. for in pralaya the mental organs are destroye u

3. Brihad, Up., 1V, iii, 13.

R S L i

e mind. If we consider the
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-
) the s?u!. We also kpow that' ia prglayaApain cannot continue
to exist. Thus such an objection would not have any force.. -

17. Vichitra-bhoga:an-upapat;z‘}x'cfiya-dh&rrﬁizii;'é

If it were the property of )éndther, diverse expe}ién;ﬁe woald
not be possible. .

. in ?his'aphorism tie author again answers a possible objec-
uo-n, viz., if one considered the soul ahsolurely unaﬁ'ected- by
pain, how could one explain diversity of experience, i.e., some
persons ?xperiencing pleasure and others pain ? (Saankhya
b'ehevcs in plurality of souls). If pain were not associated with
tae soul, no one would experience pain at all.  To explain this
the author says that the association of pain with the soul is
on!y a kind of reflection. The soul does not experience pain.
‘It is mental functions which experience it. But this experience
is reflected in the soul. - - o

18. Prakriti nibandhanaat chet na tasyaah api paaratantryam.

Nor can prakriti be the cause of the soul’s bondage, because -

it too cannot act by itself.

Saankhya conceives of prakriti as a state of equilibrium of

-
§
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—m— gHRas—Ji-is-only-when“this ‘equilibrium-is disturbed by the pro-"

ximity of purusha that the chain of creation is set in motion.

Prakriti- cannot act of itself. If one supposes prakriti to be- -

fesp()nsib!e for the soul’s bondage, such bondage would occur
in the universal dissolution also, in which the soul is entirelv
disconnected from the phenomenal. )

Saankhya believes that in the state of universal dissolution,

Prakriti returns to its quiescent state. The argument in this

aphorism is that if we suppose prakriti itself to be responsible
for ‘ the soul's bondage, it would cause such bondage even
during the state of universal dissolution. Therefore, coacludes
the author, the soul’s bondage cannot proceed from prakriti.

/9. Na nirya-:/zudd/:a-fmdd/'za-nzz;kta-sya tad-yogah
tad-yogaad-rite, - \

'
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The soul is eternal, pure and frce. It cannot be allied with

_ ¢ pain without the coujunction of prakriti.

-z ~Here again the reference is to the relation between purusha
- (the soul) and prakriti (nature). The knower is purusha, the

known prakriti. Purusha is conscicusness, prakriti is non-
conscious, Puruska is inactive, prakriti aciive. Purusfia is un-
changeable, prakriti changeable., Purushais devoid of the three
qualities, prakriti is characierised by them. Purusha is object,
prakriti subject.

The so-called bondage of the soul is explained in this aphor-
ism to be seeming or apparent, not essential or rezl. When a jar
of black clay is baked in the fire. it takes on a red hue, which
remains even after the fire is removed. The redness is there-
fore real in this case. But if we place a transparent crvstal on
red cloth, it will appear red only so long as the two are impos-
ed on each other. The moment the cloth is removed, the ‘red-
‘ness’ disappears. So too is it with the soul. Its bondage, when

affected by prakriti, is only apparent, and ceases when it is

again disjoined. '

Pain cannot arise spontaneously in the soul, just as redness
cannot come of itself in the crystal. ‘It comes by the union :of
prakriti, and ceases with disunion. As the Sawra Puraana puts
it: ‘As the pure crystalis seen tc be red because of the

-—super=imposition-of some red material-on-it ~se-it-is-with —purit- .

sha’
20." Na avidvaa-tal api avastunaa bandha-avogaat. B

Nor dees the soul’s bandage arise from ignorance because
that which is not real cannot bind.

The Vedantist’s assertion that by the removai of ignorance
o

-the soul is liberated, is denied here. The ignorance which the

Vedantists conceive of, is not real, says the author, and how
can a thing which is not real, like a rope secen in a dream, ever
bind ?
2L Vastu-rve siddhaania-haasii.
If ignorance is asserted to be a rzality, then the (enet which
is professed is itself negated.
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1
" The Vedantists say that ignorance (avidya) is unreal. So if

_'ignorance is supposed to be 2 real bonc which bmda, they con-

“ing a duality'in admifting Something real,

tradict their own theory
22. Vijaatiya-dvaita- aapawh cha. -

If ignorance is assumed to be a reality, one would be admit-
ting duality, because of there being an entity parallel to the
soul, and this wouid. .be in confiict with the (Vedantist’s)
doctrine of non-dazlity.

{f ignorance is real, eternal and beginningless, then we are
faced with two such entities, namely ignorance, and the soul.
But this would again contradict the Vedantic belief of non-duali-
ty, according to which there cannot exist any such entity apart
from the soul, either of the same kind as the soul, or of a diff-

erent kind. Thus the Vedantic theory of soul alone would be
set at nought.

23. Viruddha-ubhaya-roopaa chet.

If it be said (by the ~Vedantist) that ignorance is both real
and unreal :

The author anticipates an objection. For fear of postulat-

soul, the Vedantist might say that ignorance is not real. = At

- the same time he may affirm that ignorance is not unreal - too
- because its effects are experienced. Thus he may think of igno- -

The answer
Vedantist is given in the next

rance as something at once real as well as unreal.
to this possibie objection of the
aphorism.

24, Na tandr[k—padaa;rhd-aprbtiteh.

Ignorance cannot be at once real and unreal, because no such

thing is known which can be real and unreal at one and the

same time.

The meaning is clear. Morcover. if ignorance was the direct
cause of bondage, then after the destruction of ignorance by

‘different from ~ the ™

JFESTT TR

- next - three—generality; - particularity and .inherence—are . pro- o
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knowiedge, there would be no possibility of the working out of
karma resulting in the present birth of tle person. ’

95. Na vayam shat-padaartha-vaadinah vaisheshika-aadi-vat.

We (ihe followers of Saankhya) do not admit the theory of
the six categories, as is the belief of the Vaisheshikas and
other thnkers

In this aphorism the same idea that there cannot exist any-
thing both real and unreal, is continued. The author says:
‘It is possxbxc the Vedantist may retort, ‘““We do_not arrange "
evervthing into watertight compartments as ‘the fo‘lowcrs of
Vaisheshikas and others. Therefore we hold that there is
something which is both real and unreal. Pecople may generally
not know of such a thing, but we are satisfied by the _testimony
of the Scriptures.that it exists, even though it can’t be estab-
lished by proof.”  If the Vedantist puts forth thls argumem
we reply as in the next aphorism. -

According to Vaisheshika all things which exist, ‘and" - which *
can be known and named, i.e., all objects of experience, are
classified into six categories. The first three—substance, quality
and activity—are those which are real and objective; and, the

ducts of intellectual discrimination.!::-According =40 Nyaayai,..
such categories are sixteen in number .-These ares—means ofi
right knowledge, object of nght knowledge, doubt purpose
famiiiar example, established tenet, members of a‘: “syllogism
confutation. ascertainment, discussion, controversy, cavil, fal-
lacy, c¢quivocation, futility and disagreement in prmuple

Saankhya rejects this pigeon-holing of thmgs into differen

compartments.

26, Anivarc-ive api na avautikasva sangrahah anvathaa haala

uninatta-aadi samatvain.

. karmia= aciivity:

2y
Jiv; samaanya=generality;
inherence.

dravya=substance; (il guma=quality; ‘iii

‘y) vishesha=particularity: ivi; samavaaya==
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L]
Whatever one may assume the number of the categories to
be, we =arely cam’t accept what is inconsistent (i.e. some-
thing real and yei nnreal), or else we degenerate to the level
of children or madmen.

The meaning is clear. The aphorism is a continuation of
e refutation of th avidvaa concepr of the Yedantists.

27. Na araadi-vishava-uparaaza-nimitrakal apiasva.

The bobndage of the soul is not caused by any influence of
objects which operates from all eternity.

In this aphorism the author repudiares the Bauddha view
that bondage of the Selfis caused by vaasanaa, i.e. the loaging
for objacts from all eternity which plagues the human being.
The Buddhist system of philosophy does not admit of a perma-
nent soul. Hence the question of its bondage does not arise.
Others, like the Nihilists, conceive of external objects of mo-
mentary duration which bind the soul. Such thinking, too,
is condemned by the author,

28, Na baahva-abhyantara-velhr uparcjva-uparanjeka-bhaavah

~api desha- nmac(’h.zmmat S/urm/mnst/za Paﬂtauputrastham/z

iva. T
"Also between the external and the interna} there is not the
" relation of the one who influences and the inﬂuexiced, because
there is separation of space between them—as there is between
a person who lives in the city of Shrughna and one who lives

in Paataiiputra (Paina).

The soul lies within the body., and is therefore separated
from it as two persons living in different towns. Therefore
the relation berween the soui and the body cannot be said to
be itke rhat of the influ. aced nd the influencer. [aasanas or
desires cannot be the connection between the soul and the body
and LhUS a cause for the soul’s bondage. as. the Buddhists hold.
Vaasanas could te a link only if there would be conjunction bet-

Mween the dye and the cloth, or like flowers perfuming the basket

in which they ar: carried. But since scu! and body are separated
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by space and not in conjunction, the Budchist beiiel is erro-
GEOUs.

29. Dvayok eka-desha-tabdha-uparaagaat na ryavastica,

The soual’s bondage cancot arise frem an influence received
in the same place where the object is, bt’c::.uﬂe ihen there
wouida’t be any distincrion between ihe bound and the free,

The Buddhists may say that there /s coniact befween the
soul and external objects. because the soul gees to the cbiect
as the senses do. Bui if it were admitted that the soul goes
out thus to external objects and is consequently in bondage,
the same would be the case with the liberated soul, and we
would have to draw the absurd conclusion that the liberated
soul, tno, is bound.

30. Adrishta=vasaat chet. . ) B}

If ihe Bauddha suggests that a difference between the two
cases does exist because of the unseen force which confers
merit or demerit, then he will find the reply in the next
aphorism.

The author anticipates a possible objection of ihe Buddhists

- pamely that if the free soul and the bound are alike in respect

of their coming into contact with external objects, the relation-

ship of the influencer and the inflienced may result from the

unseen force of adrishra, - If this is the argument of the Bud-

dhists, it is mier in the next aphorism.

31 Na dyayoi exu-kedla evoguat uzkaarya-upakaaraka-piuavan.
They cannot be in the reiation of deserver and bhestower
because the two do not belong io the seme point of time.

The Buddhist belief is that just iike objects come into exist-

ce and then perish, so is the soul constaatly changing. The

author says that being so, ihsre can be no interaction of the

unseen force, adrishia, between these momentary i

the meri; or demerit of the soul ¢f the past moement can have
My

no influzace on the soul of the present :
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32. Purra-karmua-vat iti chet.

If it is suggested that the case is like the ceremonies preced-
ing the birth of a son. the reply is that this illustration docs
not apply (because of the reason given in the next® aphorism).

The Buddhists may argue that jus¢ as a son about to be born,
benefits by the ceremonies which his father performs, even so
the merits or demerits of the soul of past moment may affect
the soul of the present moment. (This illustration is refuted
by the author in the next aphorism).

533. Na asii hi tatra sthirah eka-aatmaa yah garbha-aadhaana
aadi-naa sunskrivaie. -

The illustration given by the Buddhists (see previous aphor-
ism) proves nothing, for if we assume so, there is no perman-
ent soul which could be consecrated by the ceremonies prece-
ding conception.

There can accrue no benefit to the soul by performing the
pre-natal ceremonies if, as the Buddhists assume, the soul is

not permanent. If the soul at birth is different from that at .

“conception, how can any benefit accrue to the latter by ceremo-

nies performed previous to birth? And if such ceremonies are

valueless, the later ones, iike the one of-the sacred thrzad, too
are meaningless.’

And if the permanency of the soui is admitted {as Saankhya
opines), then the unseen force, udrishra, arising from the soul
ai conception, can certainly influence the soul at birth. Hence
the falsity of illustration. which is a natural concomitant - of
the Buddhist theory of a chunging soul, does not arise in case
the soul 1s concelved of as permaneunr,

34, Sthira-kaarya asiddheh kshanikatvam.

Since the heretical schools of thought do not believe in any-
thing permanent, it follows that bopdage, too, cannot be
permanent.

The meaning is clear. The argument can be split up as
follows :
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Bondage etc. is momentary
Because it exists '
(Whatever exists 15 momeniary) as the flame of a~amp.

35. Na pratyabhijnau-baudhact.

No, things are not momentary in their duration, for if theyv
were 50, how could we recognise them?

Nothing is momentary because we can se¢ and touch things.
as for example a jar, and have the capacity to distinguish them °
from each other. The absurdity of the view that things are
momentary follows from the argument which is contrary to the
one taken in the previous aphorism, viz.,

Bondage etc. is permanent

Because it exists : 7

(Whatever exists is permanent) as a jar or the like.

36. Shruti-nyaaya-virodhaat cha. -

The concept of momentariness of things is also contradicted
by the Scriptures, and by logics.

The idea is that all that exists is momentary (in the sense
of existing a moment and no more). is not one ?orne out byw
reason. Besides, we have the authority of the Upanishads that
things are not momentary. The Chhaandogya Upanishad, f‘or
example, says at one place, °‘All this, -peacefui one, was verily
in existence at the beginning,® and at another, ‘How can that
which exists proceed from that which does not exist?’®

37. Drishtaanta asiddheh.

The idea that things are momentary is also to be rejected,

for it isn’t a fact. '

The autbor denies in this aphorism the general principle of
the momentariness of things. There can be no proof of such
momentariness, and therefore it simply does not exist.

38. Yugupat-jaa yamaanayoh na kaarya-kaarana-bhaavah.

There can be no relation of camse and effect between two
things simulitapecasly produced.

5. Chhand. Up,, VL 'ii, 1.
ibid,, VI ii,2 & 5.
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The author takes the example of the jar and the earth which
goes into its making. Can the two simultaneously come into
existence in the same momeni? Obviously not, because when
the clay is yet moformed in the shape of the jar, the jar does
not exist, and once the jar is fashioned clay does not exist as
such.

Nor can the two exist successively in the same moment, as
the aunthor zoes on to demonstrate in the next aphorism.

39. Poorva-apauye uttara ayogaat.

Because, on the passiug away of the antecedent, the conse-
quent cannot arise and survive it.

The relation oi cause and effect is inconsistent with momen-
tary existence aiso because at the time the old thing is changing
into the new, the new has not completely come into existence.

40. Tad-bhaave tad-ayogaad ubhaya-vyabhichaaraad a;}i.

Morecover there can be no relation of cause and effect in a
momentary duration, because the antecedent and the conse-
quent are incompatible and always keep separate.

The cause and effect cannot co-exist because the two
mutualiy exclude one another. In one moment of time both
the . cause and effect cannot subsist; and since the heretical

~schools insist o1 the  momentariness ~ of things,” on their “own

supposition, there can be no such relation as of cause and
effect. —

41. Poorva-bhaava-maatre na niyamah,
In the case of mere antecedence there can be no uniformity.

Another possitie argument of the heretical schools is ans-
wered Dy the author. The opponents may argue that at the
moment the effect is produced the cause no longer exists, and
the effect will result merely by the existence of the cause at the
moment preceding.

To th's the author replies as follows : Does the effect resuit
by merce antecedence of something belonging to different series
or to the same series? If it is il former, the causation will be
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g different

the effect bein

too remote; if the latter then too
from the cause there will be no uniformity.

Everyone is agreed that there is difference between material
and efficient cause, and therefore the argument that there is
uniformity between them will be wrong.

42. Na vijnaana-maatiam baahyu-pratited.

The world is nut 2 mere idea because there is intuition of
objective reality.

The author refutes the Bauddha view that external reality
does not exist and the world is merely an idea. If this was
granted, one would not say ‘This is a vase’, but instead ‘I am
a vase’. External cbjects have an existence of their own and
cannot be denied.

The Saankhya view is coatrary to that of the Vinaana-
vaadins and the Shankarites. Saankhya believes in a separate
reality of objects, while the Vijnaana-vaadins profess the
thought alone theory. - . : -

[Writer's personal comment—Perhaps the iruth is midway.
That things do have an existence of their own cannot be denied.
But at the same time they have an existence in the mind of the
For example. a solid inkpot cannot be denied. It
But a blind man cannot see

cogniser.
has form, weight and hardness.

_ __it, and one who has lost his sense_of touch cannot recognise it

Even though the inkpot exists

0

by grasping it with his fingers.
objectively, in the mind of such a person it does not].i
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43. . Tud-abhacve tad-abhaavaai shoony an turit.

Then if the one exists not, the other too does not exist ; and
consequently noihing exists at ail.

The hereticai schoois may say ‘as in dreams things seen
lLuve no existence, even so the objects of the world have no
But such a nihilist view would reduce all existence

{¢ the external object itself is denied, how can there
author reiutes the idealism of
In his Kuarikaa

reality.’

to a void.
be any thought of ii? The
Shankara and Gaudapaada in this aphorism.
on the Maandukya Upanishad the view taken by Gaudapaada
is that it is very difficult to find any real difference between
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" seen contradicts that -of idealism,
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waking experience and dream. Tms vnew is denied in the
present aphorism.. : : S e -

44. Shunyam tattmm bhaa rak vinashyati vastu-dharma-tvaad

vinaashasya. «

Thevoid is the reality (so say the heretics), and whatever
exists perishes because it is in the nature of things to perish.
The followers of the heretical schoois argue that since every-

thing is a void and is perishable, who shall we say is bound,
by what?

43. Apvaada-maatram abuddhaanaum.

That existence passes away, is a false declaration of un-
intelligent persons.

Saankhya believes in the theory of sat-kaarya, i.e., the -
effect dweils in the cause even prior to its appearance as effect.

Prakriti, accordmo to Saankhya belief, contains the elements of
consciousness or intellect even when apparently undeveloped.
Notking is destroyed; it only undergoes change. For example,
the clod of earth changes into a jar, and then again it is destroy-
ed and turns to earth. Even if ‘destruction’ implies disappear-
ance, prakriti and purusha are not destroyed.

46. Ubhaya-paksha-samaanu-kshemetvaar ayam api.

The theory of nihilism, too, should be rejected because it is
just as worthless as the other two confuted hefore, viz.
of momentariness and idealism.

, those

In this aphorism the author rejects the nihilistic theory of
momentariness. As the recognisableness of things contradicis
the theory of momentariness, and the fact that they can be

so the perception of the
entire universe negates the heretic belief that nothing exists.

47. dpurusha-arthatvam ubhvathaa.

In any case the void cannot be the object of desire for the
soul.

The author points out wiiother defect in the nihitistic theory.

Py
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If voidness means non-existence, who is the sensible person
who will evince desire for that which does not exist?

Further, the heretics may say ihat voidness is an object of
desire for the soul because it implies cessation of pain. But
this “too -is not possible because we know that the sculis
naturally drawn towards pleasures and joys. Besides. how can
liberation for the scul be possible if it is supposed to be non-
permanent, as the heretics make it out to be?

48. Nagati-vishesiaat.

Bondage does not accrue to the soul due to its entering into
a body.

The soul’s bondage does not result from any kind of mo-
tion, as for example that caused by its entering into a living
body. In this aphorism the author repudiates the doctrine of
the Kshapanakas, a section of the Bauddhas, other than the
Shoonyavaadins, viz., that the soul is of - the measure of the
body.

49. Nishkriyasya tat-asambhavaat.

Because that which is not active cannot be capable of move-
ment.

In the previous aphorism the author had said that the soul

for this stipulation is stated in the present aphorism. The soul,
~says the author, iis all-pervading ip the body. ThlS bcm° S0,
how can it move, or chdnoc its place?

50. Moortatvaat ghataadi-vat samaana dharma-aapattau  dpa
s.ddhaantah.

The soul cannot be other than all-pervading. If it was limi-
ted it would be ¢f the nature of a jar and other such articles,
and this would contradict the principle of its imperishabi-
lity.

Material things like a jar, etc. are made up of parts and
subject to change, and if the soul possessed a similar property, it
too would be perishabie. But the truth is otherwise. Morecver,

—is not bound because of-its"entering into—a—body.— The reasom——"—"~ R
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if one supposed the soul to be of finite size, it would The view that the soul’s bondage arises from any of the cau-
have to expand if it entered a large body as for example that = . ses advanced by the heretics, is contrary to the Scriptural
of an elephant, and contract if it entered 2 small body. If it 7 texts which declare the soul as qualitiless.
was believed to thus expand and contract it must be made * ’ Teeow N
up of parts, and so non-eternal,:which -too-is against the i . The argument of the preceding aphorism is corcluged Tilﬁ
truth. - ' - duth()r says : ‘What is the use of further discusston. If the

: < PP, . : soul’s bondaSe was due to any of the aforesaid causes, it would-

i S1. Gati-shruti api-yogaad auakaasna-var. n't ke of the nature declared by the Vedas : sagkshee ¢ haitad
- . . . X “ ~ ss, aiv f and

Movement can be ascribed to the soul oaly &s one may say o nirgunascha, i.e., Tnc soul is conscious. aitributeless, aioo

| ' that the space enclosed in a jar ‘moves’ when the jar is moved. the eternal witness.”

In reaiity space or ether does not move at all. o N
55. Tadyogah prakriti api avivekaat na samaanatvarni.

Movement does not really belong to the soul. The Scrip-
tures may speak of the ‘departure’ of the soul, bur this depar-
ture is just like the movement of space within a jar when the
jar is moved- The soul thus ‘appears’ to move, but really does The soul is connzcted with prakriti dueto lack of discri-

I I ' S -~ -rnination. But when it is emancipated this _non-discrimination

52. Na karmanaa api atat-dharma-tvact vanishes. Therefore the soul which is boun:i md the one whlchw |

is emancipated are on different levels.

The soul's association with prakriti takes place through non-
discrimination. Hence there is no similarity. i

Nor does bondage of the soul accrue from the merit or de- 7 , This argument is advanced by the author to meet a possi-
merit arising from works, for these du not belong to the ble objection of the heretics. They may say: “The conjunction
D me e o &
soul. 7 of the soul and prakriti, however caused, may exist in :the 's\;)yik S
. . . . . ' i tate.” ‘No
Merit or demerit following actions do not bind the soul : both in its bound state and s emancnpz;lted b—thebound
| _because such merit or demerit is not the'soul's property. 4. answers the author, ‘this cannot be, bécauszzi o PRSI

In the previous aphorism the theory of the soul’s bondage . soul and the emancipated—areon di D
through activity has been refuted; in this one, such bondage . '
through destiny is also refuted. - - . - B i o . 56. Nitva-kaaranaat [’ad-ut-("l’lhil[l/lvrd/ll'U!II]fU'VU[-

The removal of non-discrimination can be by discrimination

S3. Ati-prasaktih anya-dharnia-tve. :
alone, as of darkness by light.

If the case was otherwise the implication wculd go too . . C
far Aviveka or non-discrimination. can be removed by vivekd,
. iy S . discrimination, alone. One cannot accomplish this directly by
If the po>mon was different from that stated by the belie- works or actions. In this aphorism the author establishes the
vers of Saankhya, i.e., if bondage and its cause were conditio- superiority of knowledge over works. Of the three paths of
ned by different circumstances, bondage would overtake even devotion, works and knowledze. Saankhva prefers the path of
the emancipated soul. This cannot be, therefore the view knowledee.
taken by Sadnkhya stands justified. -

54, Nirguna-aadi shruti-virothah che iti, -

Shverashavatara t/panichad, ¥1: i

[
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57. Pradhaana-avivekaad anya-avivekasye taddhaane haanam.

The non-discrimination of all other things from the soul
follows from the non-discrimination of the soul from prakrit;.
Therefore with the annihilation of this therc is apnihilation
of that.

b4

The root cause of non-discrimination. sayvs the author, is
the failure to discriminate the soul {purusha) t:rom prakriti. All
other non-discrimination is ancilliary to this. Therefore the
moment one can understand that the sou is different from
prakriti, i.e., the body and all its concomitants are apart from
the soul, the root of non-discrimination is destroyed.

58. Vaak-maatram na tu tattvam chitia-sthiteh.

The bondage of the soul is merely verbal an}i not- real, be-
cause it resides in the mind.

Bondage etc. are mere figments of imagination and live in
the mind alone. They are to the soul as the ‘redness’ of a
crystal when imposed on red cloth. As the crystal is transpa-
rent but only appears red, so the soul is bevond bondage and

e ——Only appears to be bound.

TP |

A

59 Yuktitah api na baadhyate dik-moodha-vad aprokshaat.

Moreover bondage cannot be removed by mere disputation
without direct vision of the truth. He who attempts to
remove it thus by reasoning is like one perplexed about the
points of a compass.

Direct perception of truth is knowing it intuitively not hy

argument The person who thinks he can find truth by dis-
putation is like one who has lost his bearings. Even though
he has a compass he can’t set it and find out the direction. A
direct vision of the truth—of the nature of the soul and pra-
kriti—is needed. For example, if one views a piece of white
chalk with a jaundiced eye, he will see it yellowish. - Someone
may tell him the chalk is white, but he can perceive the white-
ness for himseif only when his jaundice is cured and his eyes
can see the whiteness of the chalk.

()
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60. Achaakshushaanaam anumaarnena bodhah duma-aadibkih iva
vahneh.

The knowledge of imperceptibie things can be-obtained by
inference, as one may not see a fire but infer that it is there
by the smoke.

One can see gross things and know them as such. But that
which is unseen—like the soul and prakriti—can be known by
inference (anumaana), as when one sees smoke he inf'e'rs‘
there is a fire, even if he does not see the fire.

Saankhya is a rational system (manana-shaastrai. While the
aphorism emphasises the inference of the unseen by signs, it
does not rule out revelation. A verse of tha Suankva Kaarikaa
says, ‘The knowledge of super-sensible objecis is obtained
from Saamaanya to Drishta inference; what is not proved even
by this and is imperceptible, is proved through revelation.®

61. Sativa-rajas-tamasaam saamya-avasthaa prakriti prakriteh
mahaan mahatah ahankaarah ahankaaraat pancha tan-maatraa-
ni ubhayam indriyam tan-maatrebhyah sthoola-bhootaani pur-
usha iti pancha-vimshatih ganah.

Prakriti is the state of equipoise of purity (sarrva), activity
(rajas) and stolidity (famas). From prakriti” proceeds the——=~-
cause of the universe (mahat); from mauhat the I-sense
(ahanjcaarai; from that the five subtle elements (raa-maatias);
from th: tan-maatras the two sets of organs (indrivas); and
from tham the gross elements {(sthoola-bhootas). Then there
is the soul (purusha). Such is the group of the twenty-five
principles.

Prakriti (nature) is believed to be an equilibrium of the
the three gunas—sarva. rajas, and ramas. By the interaction
of purusha, which acts on prakriti by mere proximiiy like a
magpet placed near iron filings, the entire cycle of creation is
set moving. The aphorism narrates what this cycle is.
= The following table shows what the principles derived from
prakriti are, Purusha is neither cause nor effect. Prakriti is

8. The Saankhya Kaarikaa of Eeshvarakrishna, Vi (Trans. Majcr B.D.
Basu).
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cause only, Buddhee, al‘an/\aam and the taw-maatras are both
cause and effect, and manas, the five senses, the five organs of
action and the five Bross elcmcnts are effects only '

1. PURUSHA (neither cause nor ef"ect)

l
» 2. PRAKRITI (only cause)

l

| T , |

3. Buddhee or intelléct =~ 10, Manas

4. Ahankaara or self-sense 11-15. Five senses

5-9. Five tan-maatras of sound, 16-20. Five organs of
touch, smell, form or colour action
and taste 21-25. Five gross ele-

ments of ether, air, lighr,
water and earth
(only effects)

(causes & effects)

62. Sthoolaat pancha-tan-maatrasya.

The knowledge of the existence of the five subtle elements is
from the gross elements.

Gross is that which is visible, and gross elements are those

things (subtle elements or atoms) which have distinct qualities.
The knowledge of the subtle elements is derived from the exis-

n
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organs of the senses (indriyas) znd the subtle elements (tan-
maatras) have conceit as their material cause because they are
substances which are the products of conceit. Since they are
the products of conceit, which is the function of the I-sense,
they lead us to it (the I-sense). . Therefore, the aphorism says,
the I-sense is inferred from the sense organs and the subtle
elements,

64. Tena antah-karanasya. .

"'he knowledge of the existence of the intellect is by inference
from the I-sense.

Antah-karana (mahat) literally means ‘inner sense’ or bud-
dhee, i.e. the intellect. Whenever a concept arises in the mind
it is accompanied by the I-sense. For example, one says, *This
is mine’, or ‘This ought to be done by me’, and so forth. People
think of their own troubles, their. own preblems, their own
friends and relations. Thought, therefore is coloured by the
I-sense. This egoism or consciousness of the self is an essential
link between the mind and its ideas. Thus the author con-
cludes that I-sense leads us to the intellect.

65. Tatah prakriteh.

The knowledge of the existence of prakriti is by inference
from mahat. .

tence of these gross elements. Everything that is gross is form-
ed of something less gross. Pursuing this argument, one infers
that behind the gross elemeats there exist the subtle ones.-

It 1s significant ihat Saan khyva works backwards from gross
to subtle. The subtle is inferred from the presence of the gross
and net the other way round. This shows how unreasonable is
the charge of pantheism, sometimes levied against Indian

* philosophy.

63. Baahya-aabhyvantara-bhvaam taih cha ahankaarasya.

The knowledge of the I-sense {ufiunkaura) is inferred by the
external and the internal organs as well as by the subtle
elements. :

The fanction of thé I-sense is conceit (abhimaana). The

Sy

Mahat (the Great} is the first product of the evolution of
prakriti and the cause of the whole universe.

That the antah-karana is- also an effect is proved by the
authority of the Vedas. That mafat proves the existence of
prakriti can be inferred from the following argument : Buddhee
possesses the properties of pieasure, pain and dullaess, and so
it must be the product of something which has these three
qualities. Such a thing is prakriti, which as we have seen is be-
lieved to have the three gunas in equipoise. Thus both on the
authority of the Vedas as well as by reasoning we can say that
the existence of prakriti is to be inferred from mahat.

66. Samihata-para-artha-tyaat purushasya.

The existence of the soul fpurusha) is inferred from the fact
that unintelligent nature must exist for the sake of another.
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Prakriti is eternal and uncuaused, and purusha is not a cause.
Hence knowledge of prurusha is not derived from prakriti as
etfect. But because prakriri is made up of the gunas. and is

- therefore a whole in which parts cooperate, it exists for another,

i.e.. purusha. Therefore knowledge of purusia is obtained.

67. Moole moola-abhaavaat amoolum moolam.
Since the root has no root, the root of all is rootless.

Prakriti is rootless in the sense that it is uncaused. If we
assume that it has a cause we would have to presume that that
cause too has a cause, and so on ad infinitum. Therefore it can
only be supposed that prakriti is rootless.

68. Paaramparye.api ekatra parinishthaa iti sanjnaa-maatram.

Even if there be a succession, there is a stop a8t some point,
and so prakriti, the root cause, is merely a name given to
such a point.

The argument of the previous aphorism is continued. In
case one maintains there is a succession of causes there must be
a point at which the chain of successive causes is broken, and

-~~~ —which onecan-cause the ‘root*~—Such-a root-eause-is—prakriti.——

69. Samaanah prakriteh dvayoh. -
As to'the origin of prakriti the view of both is the same.
The ‘both’ means Saankhya and Vedanta. The author

contends that there is no difference between the Saankhya view
and that held by the Vedantists as to the origin of prakriti.

Saankhya considers that prakriti is made up of the three gunas__

in equilibrium. The Vedantist too believes that everything in
the world possesses these three gunas in various combinations,
For example, if one's wife causes joy to him she is of the qua-
lity of sartva, if she quarrels with him and causes him grief she
is rajasic, and if she is indifferent she has a tamasic nature..

Another interpretation of this aphorism could =be that the
origin of both prakriti and purusha is the same. The Scriptures
say that of both purusha and prakriti Vishnu is the cause. Again,
puruska and prakriti both are declared to be eternal. -Thus the
origin of purusha and prakriti is the same.
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___Thefirst product of prakritiis called mahat.
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70. Adhikaari-traividhvaar na niyamah.

It is not necessary that all should arrive at the truth, because
those who are privileged to engage in this inquiry are of three
kinds.

The three kinds of seekers are of the three classes. duli,
mediocre and good. In this aphorism the author explains why
it is that every individual does not attain release at one and the
same time. Some attain release quickly, and some after a lot.
of time. The difference is due to the mode of approach. Those
who are duli are misled by sophistry such as that advanced by
Bauddhas, etc. The mediocre are duped by arguments which
seem strong in refuting the Saankhya theory but really prove
what the opponents set out to disprove. Or the mediocre see-
kers are put on the wrong track by false arguments. The good
seekers, on the other hand, can readily discriminate the soul
from nature and arrive at the truth. - But it isn’t really neces-
sary that all men must have equally receptive minds and be
uniformly successful in the quest. '

71. Mahat-aakyham aadyam kaary;;;ﬁ kaaryam tat manah.

The first evolute of prakriti is the principle of mahat (tt_lc
Great). This is called manas—the thinking principle, the intel-

Tect (buddhee); ie., that which "has the function of thought

(manana).
72. Charamah ahankaara.

The next product of prakriti is ahankaara.

The meaning is clear. Next to buddhee comes ahankaara
which means cqqsciousness,of self -or I-sense.
73. Tat-kaarya-tvam uttareshaam.

The subsequent Evolutes are the products of zhankaara.

The reference i3 to the eleven organs (indriyas)—ihe five
senses and the five organs of action and the eleventh, mind,
and the five subtle elements which are the products of the
subtle elements are also evolutes of ahankaaru. Ali these pro-
ceed from the I-sense.



. _The author removes a possible_doubt.
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74. Aadya-hetutaa tad-dvaaraa paareamparya api anu-vat.

Even though the evolution is successive prakriti and thmuoh

it mahat is the cause of ail as atoms are uitimately the cause
of a jar.

The author anticipates a possible objection. Someone may
say ‘Since you believe in pregressive evolution, 1. e., from
prakriti mahat, from mahat akankaara, from. ahankaara the
subtle elements, and so on, it means the one before is the cause
of the one following, and they are not all the products of
prakriti’. To such an objection the author answers, ‘Prakriti
is the cause of ecach and all. A vase, for example, is made
from clay, and the immediate cause of the vase is therefore
clay; but the clay is in turn, by a number of successive stages,
made up of atoms ultimately. So the root cause of the vase is
the atoms. Similarly the root cause of the evolutes is prakriti’.

75. Poorva bhaavitve dvayoh ekatarasya haane anyatara-yogah.

While both soul and nature are antecedent to all evolutes,
since the soul by its inherent characteristic cannot be a
cause, it is nature which is the cause.

One_may wonder

i
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that when both purusha and prakriti are supposed to be eternal,
how is 4t that only prakriti is cause and not purusha. The
reason, explains the author, is-because purusha does not under-
go transformation. This is also asserted by the Vedas and
other Scriptures. The Yoga Soutra says, ‘The modifications
of the mind are always known to purusha because of his un-

‘changeability.”® Purusha is like the king whose soldiers fight,

but even though not active, he cxperiences the grief of defeat
or the joy of victory. He is the onlooker and witness to the
show which goes on.

Therefore even though both prukriti and purusha are eternal,
it falls to the share of the former to be the cause of the chang-
ing universe.

9. Y.S.1V, 18
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74. Parichchinnam na sarva-upaadaacnam.

What is limited canaot be the substance of all things.

The argument is that a thing which is limited cannot be the
material cause of all things. For example, yarn is the cause of
cloth but not of a vase whose cause is clay. Similarly clay can
be the cause of a jar but not of yarn. It is therefors simpler to
assume a single cause for all—iike prakriti.

77. Tat utpatti-shruteh cha.

That prakriti is the cause of all is proved by the Scriptures.

The authority of the Scriptures merely supplements the
argument of prakriti being the cause of all things, advanced in
the preceding aphorism, and is not meant to replace it. The
Veda confirms the same. as for example pradhaanaajagga
jaggaayate—‘the world is produced from pradhaana.’

78: Na avastur;';h vastu-siddhih.

A thing cannot be produced from nothing.

An objection may be made that since'a vase comes into
existence by fashioning clay, where none was in existence be--
fore, things can come into being from nothingness. The author
answers this argument.

“If we could have existénce out of non=existence, them assum+—————-—

ing that the effect is of the nature of the cause, the world
which did not éxist before would be unreal when it came into
being. Thus the world would be a non-entity, which is
absurd.

79. Abaadhaat adushta-kaarana-janya-tvaat cha na avastutvam.

The world is not unreal because its reality is uncontradicted,
and also because it is not the product of depraved causes.

In this aphorism the author denies the Vedantic view that
the world.is unrzal and a mere dream. The Vedantists hcld
that one may see a pearl oyster and mistake it for silver, and
so the world we see is reaily mot there and we mistake it for
the world. But, says the author, this acvalogy does not work
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because no one has seen the world as not .to exist, as he sees
the pearl oyster. So .the contradictio. that lies between the
pez'lrl oyster and the siiver cannot arise in the cognition of
existence. S EEEERE
Again, the thing may appear unreal due to some shortcom.
ings, as for example one sees things as yellow with a jaundiced
eye. But all men at all times know the world as real. Hence
the world capnot be inferred to be unreal by reason of being
the product of depravity. ——-- I -
Nor can the world be a dream, for dreams are contradicted
by waking experience; but there is no Vedic testimony or
other proof to the effect that the reality of the world is contra-
dicted by something else. Hence the view sometimes expressed
by certain Vedantists that the world is like a dream is not ;
correct. =

8C. Bhaave tad-yogena tat-siddih tad-abhaavat kutas tat-sid- . -
dhih. -

If the cause of the world would be an entity the world would
be an entity (as it is); and if the cause of the world is sup- :
posed to be non-entity, the worid would be non-entity, i.e., not
existing. And how could this be?

. The author meets a possible argument of an opponent, that -
T even if’ ‘mon-exiStence were “supposed ‘to be" the cause—of the

~ world, the world would still be existent. How can that be? says
the author. The effect is always of the same essential form as the
cause. So if non-entity is the cause of the world, the world
would bt non-existent. Since we know the world to exist, its
cause can only be an entity and not a non-entity.

81. Na karmanah upaadaanatva-ayogaat.

Works cannot be the substantial cause of any product.

In this aphorism the author refutes the possible argument
that works can be the cause of the world, and therefore there
is no need of the concept of prakriti. To this argument the
author repli€s that man’s good or evil actions may confer merit
or demerit, but they can’t give birth to something material like
the universe.

THE BOOK OF TOPICS

82. Na aanushravikat api tat-siddhih

71

saadhyatvena aavritti-
yogaa: apurusha-artha-tyam.

" Liberation cannot be obtained from Scriptural observances
becaase being the result of works they arz temporary and
liable to repetition, and cannot give eternal release.

Moksha cannot result from the performance of riies and
ceremonies enjoyed by the Vedas as prescribed by the precep-
tor. Sach acts yield only temporary result, and even if a being
gets temporary release by performing them, it has no lasting
value, and such a being is liable to be cast again into the round
of births and deaths. The Chhaandogya Upanishad says: ‘Vic-
torv obtained over the world both by works and merit, wears

away’.)?

83. Tatra praapta-vivekasya an-aavritti-shrutih,

.Thefscfip!ures proclaim that he who has been able to discri- -
minate between purusha and prakriti is not born again.

The Vedic texts which say that one who has gone to the
world of Brahmaa does not return again, should be taken to
mean one who has obtained determinate knowledge, not one
who has performed religious acts. If this was not the meaning it
would be in conflict with other texts of the Vedas which men-

tion reversion to this world even from the world of Brahmaa:—

Therefore the text na sa punaraavartate (He does not come
back again)! should be taken to mean those who, while resid-
ing in the world of Brahmasz, have obtained discriminative
knowledge.

84. Duhkhuat dubicham jala-abiishekavar na jaada-vimokah.

By causing pain to living creatures in the performance of
sacrifices comes pain to the sacrificer, not liberation from
pain, as a chill is not relieved by being more drenched.

The author condemns animal sacrifice enjoined in the Scrip-

tures. The Bhaagavatart 1co is of this view : ‘As mud cannot

10. Chitgand. Up, Vii, 1, 6.
11. Kaalaagni Rudra Upanishad, 2-32.

I
N

homsein e e

T3]



!
(3
£
¥
¥

72 ‘
THE WISDOM OF SAANKHYA

itzungy dmuddy_ﬁ water, or . wine relieve intoxication, even so a
undred sacrifices cannot wipe out the si livin
e sin of kiilin i

creature.’!? S o ne 2 ’
‘ Besides, works in general too, cannot give release frompaia.
gcuoq involves an element “of pain, and so if release is consi-
ex.'ed to be a product of action, it too would not be devoid of
pain. At any rate it would be short-lived.

G5 (PPN 4 . : ) : -
$5. Kaamye akaamye api saadhyatva-avisheshaat.

Liberativn is not possible even by disinterested action, be-
cz;iuse whether action be done desirelessly or with desir’e in
either case it makes liberation seem something produci’bl
and therefore perishable. ) )

The aphorism is interpreted differently by the two commen- .

tators. Vijnaana and- Aniruddha. The above interpretation is
tl'fa.t of Vijnaana. Aniruddha makes some distinction between
d1§mterested action (nishkaama karma)and action performed
with desire. In effect, therefore, Vijnaana’s interpretation
completely denies the belief that desireless action also leads to
the gpal olf liberation, while Aniruddha merely waters it down
What is created is also destroyed. The liberation which -is

_____obtained through works, whether selfish_or selfless, is_of _tem-

porary and ep.hcmt.aral nature and like something produced for
sometime. Since it is producible it is also perishable; for what

is produced has in it the germs-of destruction.  All that can be .

said fgr desireless action is that it has a greater element of
sattva in it than in the other kind of actio;, but along with
saitva it has the other two gunuas also. Therefore that too
results in pain. The Scriptures also say: ‘Nome can attain

imrmortaliity by works, progeny or riches, and only some by -~ —

. o s SO
renunciation Renunciation involves the relinquishment of

egon;m. which is rare, and is the resuit of knowledge of the
truth. )

i2. Bhaagavazam, 1, viii, 52.

13. Kaivalva Upanishad, I, 2
H ’ -

!;.‘

- the greatest degree productive of such right sotion-
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86. Nija-muktasya dhvansa-maatran param na smaanatvant.

One who is free by natare sheds finaily all bondage. There
can be no comparison between liberation which is attsined by
knowledge and that which is attained by mere works.

The objector may say : ‘Even if the seeker obtains liberaticn
through discrimination between purusha and prakriti, & is not
lasting, and one returns Lo the worid. SoIland you, who are
a believer of Saankhya, are on the same plare.” To this the
author replies as follows.

One who Is by his own nature free can never be bound.
The bondage is really due to the failure to discriminate bet-
ween the soul and prakriti.  Once this discrimination is achiev-
ed, the bondage is destroyed for ever. The destruction of non-
discrimination is absolute. This being so, how can the liberat-
ed béing return to earth? Thus there is no such similarity

between the two cases as the objector imagines.

87. Dvayoh ekatarasya vaa api asannikrishtaa-artha-parich-
hittih pramaa tat-saadhakam yat tat trividham pramaanam.

is the determination of something not
ul and the intellect together or
(pramaana) is that which is in

Right notion (pramaa)
existing from before in the so
in either one of them. Proof

Knowing something which is not tili then known by the
soul or by the intellect is considered ‘right notion’. This con-
dition has been imposad {i.2., ‘of not being known by the soul’
andjor inteliect) In order to distinguish ‘right rotion’ from
mermory (smriti}.

When the senses cognise an ousi
fication of the intellect in the form of the o

de object there is 2 modi-
bject to be cognised.

Thus the outward objects a

the trees that stand on the bank.
Evidence or preof (pramaand) is that which causes ‘right
notion to be preduced.” It is thercfore the basis of such

notiorn.

14

14. )'ugu-i»‘aasixisr’ztha Raanaayana, Ch. 1V, p. 15

are reflected in the mind ‘as ina [ake
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88. Tat-sid.ihav sarva-siddheh ng aadhikya-siddhih.

Only three kinds of proof are required, and no

! e, fi
from these all others follow. hore, lor

\ The three kinds of proof are {a) Perception—prarvakaie
{b) Inference——anumaana, and (cj Testimony—shaba’u. Somé
peoplc may think that there ought to be others too, Iike com-
parison, conjecture. and so forth. But these, the author argues,
are all contained in the three broad heads abovementioned. For
like reason, Manu classifies proofs too under three heads : ‘For
the person who wishes to know his duty right knowledge is of
three kinds—perception, inference and Scriptural testimony.’!s

89. Yat sambaddham sat tadaakaara-ullekii vijnaanam tat

prat yakshan]. -

Perception is that discernment which, conjoined with the
thing perceived, portrays its form.

"Conjoined’ means assuming the form of the thing with
which it is conjoined as for example water assumes the form of
the vessel into which it is poured. This implies direct vision of
the thing perceived not vitiated by any defect.

- 91, Leena-vas

90. Yoginaam abaakya-pratyaksha-tveat na do.f/ta/z.

The definition is not faulty because it does not _apply to the

perception of the yogees, for theirs’ is not an external percep-
tion.

. Perception for those who are adept in the practice of yoga
is alaukika=extraordinary. They can have insight into the
past and the future also. The definition of perception given'in
the preceding aphorism cannot be siid to be defective inas-
much as it does not cover this type of perception. It is in fact
not meant to cover it, because the perception it defines is of a
different type, being laukika=popular, i.e. external perception.
Thus the definition given in the aphorism caanot be rejected as
being too narrow, : :

tu-labdha-atishaya-sambandhaat vaa adoshah.

15, Manu Sambhitaa, XIH, 105.
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Or the definition is not defective because the mystic mind
which has attained exaltation can still be in conjunction with
causal things. -

If one considers that the perception of the yogi should aiso
be included in the definition, then too the definition will do.
This is because the yogi's mind, even if habituated to concent-
ration, does not come into conjunction with things as existent in
their causes. To the follower of Saankhya. effects exist ‘m_
their causes long before taking shape. So the past essentially
exists, and its conjunction with the mind of the mystic is possi-
ble. The definition of perception proposed- by the Saankhva
doctrine, therefore, is not at variance with yogic perception.

_ 92, Eeshavara-asiddheh.

It is not a fault in the definition that it does not extend to the -
perception of God, because God is not a subject of proof.

The author answers the possible objection that God’s per-
ceptions which are from everlasting cannot result from emergent
conjunction. i o

If there was evidence to prove God’s existence, only then
ere would arise the question of His perception. But no such

proof exists. It should be noted that it is not said that God —
does not exist, only that the evidence of His existence is not
there. - - - : S

The objector may say that the definition does not cover-
God’s perception because thatis eternal and not produced
through contact. To this the answer is that the definition given
in the Saankhya aphorism merely says that perception assumes
the form of the thing perceived (see aphorism 89). Ged’s
perceptions may ~be- of the same-kind, though on a different
plane, and coming from a different source.

93. Mukta-baddhayoh anyatara-abhaavaat na tai-siddhin.

. God’s existence cannot be proved because He can neither be

free nor beund. . Nor can He be something other than free or

boind. .

- - God-cannot be bound because if He is so, He suffers frem
erits and demerits, and cannot therefore be considersd an
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omuipotent God. If He is conceived of as. fre¢. He_can’t be
an agent or doer, and a.Creator of the universe.: Hence He is
beyond proof. Besides, if we say He is neither bound nor free,
but something other thap these two, He would not be compara-
bie with anything the human mind could conceive of and
something very extraordinarv. So it is not possible that He
could be of a different character than the bound and the
unbound.

94. Ubhayathaa api asatkaratvam.
Eicher way He would be inetlicient.

The same sense as in the preceding aphorism is continued.
If God were free He would have no desire to create, if bound
He could not create as He would be poweriess to do so.

95.  Mukta-aatmanah prashansaa upaasaa siddhasya vaa.

The Scriptural texts which menticn God are either gloriﬂcﬁl
tions of the liberated soul or homages to the Perfect Ones.

One may ask if the existence of Eeshvara is not capable of
proof, how shall we account for the Vedic texts which establish
Eeshvara ? The texts of the Vedas, explains the author, are
either for the glorification of the soul or for extolling the prin-

__cipal deities like Brahma, Vishnu etc.

96. Tat-sannidhaanaat adhishthaatritvam nmani-vat.

The governorship of the soul over prakriti is through  its
proximity.

Someone may argue that the soul’s superintendence or crea-
tiveness was through a resoive to create or govern. But this is
not so. The soul’s creative power is due to its proximity to
praXriti s a magnet acts on iron filings which are near it.

This aphorism enuaciates a cardinal principle of Saankhya
ph‘w/ Purusha is conceived as being inactive. How then
can 1t precipitate the cycle of evolution {rom the quiescent prak-
riti, beginning from mahat and ending with the gross elements
If it is said that it does this by acting on prakriti this will
contradict the Saankhian concept of the possessiveness of
puruska.  The difficulty is resoived by saying that the mere
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proximity of purusha disturbs prakriti’s equilibrium, like a
magnet drawing iron filings placed near”it; and causes-the
chain of evolution.
97. Vishzsha-kaaryeshu api jeevagnaanm.
The superintendence of jeevas (individual souis) too is through
proximity.
- et
The same argument as that advanced for the Universai Soul
is continued in this aphorism for individual souls.‘ If no super-
‘ntendence was assigned to the soul, says the objector, even &
ead man could do things like eating and drinking. The autl;or
says that the function of eating and drinking and such ot elr
acts. is not that of the soul (aatmaa), but of the jeeva (the subtle
body—sukshma shareera) associated with vaayu or praand.
In the creation of individual things also the jeervas act 7by
proximity and not by any activity on their part. _
98. Siddha-roopa-boddhritvaat vaakya-artha-upadeshah.

The teachings of the Veda about knowledge are not invalid
because they declare the true forms of the Beg_h_ty.

The author has already said in the previous aghorlsms tt}llat
the existence of God cannot be proved. Does. this mean t a;
_the truths enunciated by the Vedic seers are without authority :

No, says the author, because these scers and gods arc“;he
knowers of direct truth, and their utterances have the autho-
ritv of evidence. ‘ - -

100, Pratibaidha-drishui pratibaddha-jraanam anumadnan.
Inference is the knowiedge of th2 connected through percep-
tion of the connection. ‘

The author defines inference. One sees smoke and infers
there is fire because fire and smoke always go together.

101, Aapta-upadeshalt shabduir.

Testimony is a declaration by one worthy of belief.
This excludes those persons or schools whose creeds are got
worthy of belief, like those of the heretics. The deciaration

. e
must be competent and fit. Since it arises it

zom undersianding,




~ exists for someone who Tives in it, a chair for someone who
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which is the function of the internal organ, the knowledge is

that which arises in the. soul—shebda bodha (knuwledge by
hearing). o Ll o

PR

102. Ubhayu-siddhih p;amézﬁnaat tad-upadeshah.

The estsblishment of the existence of both purusha and prak-
riti is from evidence, hence the declaration thereof.

Someone may object that the Saankhya system gives instruc-
tion to discriminate between purusha and prakriti, but no proof
has been advanced to establish them; therefore how can one
believe in them ? To counter this, the author says: there is
procf, and so the instruction given by Saankhya is justified. He
proceeds to give such proof in the aphorisms which - follow.

103. Saamaanyato drishtat ubhaya-siddhih.

The establishment of nature and soul by analogy.

Since prakriti is not an object of perception it is known in a
general way (saamaanyena). It is known that the effect is pre-
ceded by the attributes of its cause, and every effect in nature
is formed of the three gunas. Therefore something of which
the three gunas are constituents. exists. And that is prakriti.

As for the aatmaa (Self), the proof is that prakriti, which is
a structure of many parts, must exist for another, as a house

sits, and a bed for someone who sleeps.
The proof for both purusha and. prakriti is the kind of in-
ference which is called saamaanyato drishtaat—the opening

words of the aphorism. According to the Saankhya philosophy
there are three kinds of inference :

(a) Poorva-vat—that which infers an object belonging to

the class of objects perceived, e.g., the inference of fire from

smoke. We see smoke, and where we have seen it we know
there must be fire, as in the kitchen, a biaze, and so forth;
(b) Shesha-var—inference by the method of difference. In
_this the object inferred does not belong to the class of known
objects, e.g.;"We_differentiate clay from other things, because
of its clayey nature.
fc) Saamaanyato drishta—this is inference which belongs
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to neither of the two Kkinds aforementioned. Itlnist;:sk\i;zic:f
inference something unperceivable is inferred from what can be
seen. For example, an axe is an instrument for cuiting, so we
say the indriyas are the instruments for knowledge of the exter-
nal form of things.

Using the saamaanyalo drishta inference we say for 1>rakr:‘rz,
that thehmahut which follows from it must have for its maten(;h
cause, pleasure, pain and bewilderment, like a bang!e is mage
For purusha the argument is that it exists for the
benefit of another.

104. Chid-avasaanah bhogah.

Bhogu (experience of the world's joys and sorrows) ends in
consciousness. ] - , .
An objector-may.say that since prakriti is ﬂetcrnal it will
always be partaking of the world’s jo;r's and SOrTOws and con:e-
quently there can never be emancipation. To- this the author
i {lows : o o
rep‘\:\e/;:: fgiscfimiﬁation comes with the knowledge of the
aatmaa the experience of worldly pleasures and sufferings ends.
Thus the experience of pleasure and pain is not eterr‘u%l. It enc%s'
when one discriminates between purusha and prakriti. Prakriti

“can procreate only till’ such ~disctimination” arises.——When-this—

happens prakriti returns to its quiescent state, and there 1s no
more bhnga. s .

H L S T, Y) - ravat.
105, Akartun api phala-upabhogal anna aadvava

Even one wha is not the agent of an action may emoy its
fruit. as the case of food (which is cooked for another).

" The aphorism answers possible objection. Someon‘c mia.y
sav that if prakr¢tiis an agent and the purusha experiencer.
thén it means that the p.rusha experiences the consequence of

vt o
aCtSTI:)OttP?i(:nihbe- author answers, ‘Well, what ’you sa}i 1sdm}~z.1
sense possible. it may happen that the agen‘t is one. :xnn tt}.lz
enjoyer or sufferer, another. For example, Q.L0.0lf pr.ep;.ris
food. but it is eaten by the perscn for whom it is cooked.

,
}rarpen vt
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'106. Avivekaat vaa tatsza'd’zeh Aartuhphala avagamah worried or grieved, or whose mmd wanders, may falll to see an

" 7 7 K- 7 object before him. ~ " .7 &~ = S :

o
i

" Or, to put it better, lt is F wrong ‘motion that the agent den-

ves the frait of his” actmn, because this follows from non- e 5. On account of extreme fineness, e.g., one can’t see an atom
' discrimination. R Lh or germs with the naked eye. -
The soul is neither agent nor experiencer, but because it is i 6. On account of suppression, e.g., failure to hear the sound
reflected in the mahat, it thinks itself te be so. In truth it is & of a glass fall because of the bigger noise of a storm raging
prakriti which is the ageat, but the idea of the soul being the outside.
agent arises from failure to discriminate between purusha and S ..
- prakriti. o ‘ ' " The Saarkhya Kaarikaa too enumerates these conditions :
: “Non apprehension of objects by the - senses arises from ex- .
107. Na ubhayam cha tattva aakhyaane. treme distance, extreme nearness, impairment of the senses, )
And when the truth is kpnown there is neither agency nor absent-mindedness, extreme fineness, intervention, suppr?ssion
experience. g by others, and com bination with likes.’*s The last mentioned,

When by means of evid kriti and purusha are seen i.c. ‘combination with likes' means mixing of similar things, x
eans v rakriti and purusha are .
Y evidence prakri 4 , if cow’s milk is mixed with that ofa buffalo we can’t tell
as different entities, there s nelther an- agent nor an expe- -
the one from the other -

- riencer, neither pleasurc nor pain. : - - : . . 7 T
109. Saukshmvaat tat-anupalabdhih. -

et pbris

108. Vishayah avishyah api ati-doora-aadeh haana-upaadaanaa- :
bhyaam indriyasya. o : e N T Because .they are extremely subtle, purusha and prakrm .-
7 cannot be seen. )

An object may be discernible at one time and undiscernible :
‘ at another, depending—on the distance and so forth, which The author gives the. reason for non-perceptibility of
i may make it easy or difficult for it to be percened by the purusha and prakriti.
-i—— s GRTNS @R~ Y S -.._ The - word. ‘subtle’ _used_in_the aphorism docs not denote - -
, " that prakriti is of such atomic size of nature that it is difficult
to know it, but that it is difficult to investigate.

e

N tuvr

Having discussed the subject of evidence, the author now
states the distribution of the subject matter of evidence. - .
A thing is ‘seen’ because of its connection with the senses, A 110. Kaarva-darshanaat tad-upalabdhif:.
and ‘not seen’ because of absence of such a connection. The
reasons for a thing not being seen can be many, as for

Prakriti exists because its existence can be seen from the

eifect.
.example : £
' o - How is the existence of prakriti established? The author :
i i i hi < e atoms -
I. Because of the great distance, as a bird flving very high. i explains this in the aphorism. As the existence of th
i is established by seeing the jar which is their product, simiiarly
2. On account of great nearness, e.g.. one can’t see the coliy- 1 the existence of prakriti is inferred from seeing the products of .
rium applied to his e;:;dj//, N | the three gunas. ?
3. On account of phy 2 xmpcd:ment. to vision, e.g., a flower- V11, Vaadi-vipratipareeh tad-asiddhin iti clet.
pot placed on the other side of a curtain. H
4. On account of mental distraction, e.g.. a man who is greatiy 16. The Saankhva Kaarikaa of Eeshvaraxristina, V11, <
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IT it is said that this does not stand proved because of the
contradictory theories of different thinkers.

The author anticipates a doubt. Different theories of the origin
of creation are gziven. The Vedantists think it is Brahma which
is the cause of the world. the Nyavaikas that it i1s the atoms,
and the believers of Saankhva that it is prakriti. There being
so much disagreement, might not it besaid that prakriti is not
the cause? The Saankhya thinkers believe that a product
exists antecedent to its production, and therefore prakriti,
which is eternal, exists as cause. But others, like the Vedan-
tists, may deny this existence of cause antecedent to effect.
The conclusion of the author in regard to this doubt is express-
ed in the next apherism. _ ' ' : '

112. Tathaa apt ekatara-drishtyaa ekatar-siddheh na apialaa-
pah.

Since each doctrine follows from the opinions of each, mere
denial is ineffective.

Merc denial of one’s theory by another is no reason why
it is disproved. If the Saankhya belief were to be negated

merely because others believed ~différently; “why should it not - -

be supposed that other beliefs are wrong because Saankhya has
a different belief?

113. Trividha- Hradlxa apatteh cha.

If we were to infer any cause other tham prakriti we would
have a contradiction of the threefold aspect of things.

Somzone may object ‘Even if it is admitted that a cause is
inferred from the presence of an effect. how can it be said
that the cause is prakriti®’ The author replies to such an objec-
tion. '

Everything in the world has the triple qualities as base—
sattva, rajas, and tamas. If we did not believe prakriti, which
is formed of the three gunas in a state of equilibrium, to be the
cause, there would be a contradiction of the fact "that all things

are made of the triple qualities. .. Atoms do not have the three
" qualities in them. Therefore they-can’t- possibly be the origin -

of creation. It is clearly prarkiti which is the origin.
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Y14, Na asad-upadak nri-shringa-vat.

There can be no production of what is non-existent. as a
man’s horn. -

An effect can be the production of what existed beforz. but
it can't be the production of what never exists.

A thing like ether is purely existent, and a vase partakes
of both existence and non-existence. Ether pervades space
eternally and a vase is made of clay which contains atoms, so
it includes both what existed before and what exists now. But
a thing like a man’s horn never existed. It is purely imaginary.
“Therefore there can be no production of it.

115, Upaadaana ini)’)amaat. '

Because. there must be some material of which the product
consists. oo

The author states in this aphorism the reason why an effect
must be something before. He refutes the ~Vaisheshika theory
that an effect of a particular form_can be produced from
antecedent non-existence. The argument is as follows. A jar

- --can be producéd -only-from _clay, “and a piece of cloth from _

thread. One can't make a jar from thread, or cloth from clay.
Thus there is uniformity in regard to effect and cause. If
effects were non-existent prior to their production. this unifor-
mity would not be possible. Hence nonentities, having no
distinctions of their own, c¢an't determine the production of
effects.

116. Sarvatra sarvadaa sarva-asambhavaat. -

Because all_things are not prodaced everywhere and at all
times (which’ mwht be so if we could dispense with the
materials). et s

The argument contained in the preceding aphorism is con-
tinued Everything is not produced in all places and at all
times. For this reason too thcrc must be some material of
which the prcduct consxsts AT

117. S/zakiasya shakya-xaranaal.
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Because it is that wluch 1s capable of mnklng anvthmo whxch
‘can make lt AL

The productxon of “a onennty cannot take placc also be-
cause the potentiality of anmything is nothing except the not-
vet-come-to-pass or the undeveloped state of the effect. So that
which is competent can produce the effect which is capable of
being produced from it, and the production of a nonentity is
not possible. -

118. Kaarana-bhaavaat cha.

And also before the effect has the same nature as the cause.

Another argument is advanced by the avthor. The cause _

and effect are of the same nature. The jar is of the nature of
earth, which is its cause. The two are not completely iden-
tical. We can’t say that a jaris earth. How can one carry

_ water in a clod of earth! Butitis a sort of identity in differ-

ence. Between the existent and the non-existent, however, there
can’t be any identity whatsoever.

The Scriptural texts also prove the above theory—viz., that
effect and cause are of the same nature, and that between the

existent and the non-existent there is no identity. The Bhagavad ~

Geeta says ‘The unreal has no existence, and the real never
ceases to be. Thus has the reality of both been perceived by

S

the knowers of truth.’'” The Br.hadaaranyaka Upanishad ‘says
‘That which is the same as this was then unmodxﬁed 218

119. Na bhaave bhaava-yogah chet. .7

If it is aileged that ‘that’ cannot become what already is. the
answer will be found in the next aphorism.

The author apprehends an objection. Someone might say
-that if the effect exists in the cause, then the effect and the
cause are one in point of time; and one will not be able to say,
for exampte, of a jar ‘it will be produced, it is produced, it is
destroyed.” In brief one may say; “how can that thing hecome,
which already is?

17. Bhagavad Giia, {1, 16.
i8. Brikad. Up. 1, iv, 7
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120. Na abhivyakti-nibandhanau vyavaheara-avyavahaau

~ . No, guchin argument (that what /s cannot becosne) is of no

“avail, for if we ose the term ‘production’ it implies what is
prodaced, and if we do not use the ierm it implies what is not
produced.

The whitaness of a white cloth which bhas become dirty, is
removed by washing, and when the potter makes the potit
comes into being, but if we strike it, it breaks und ceases to
be a pot. Manifestation is not a fiction. It is seen in the
extracting of oil from sesamum sceds by pressing them, or
extracting milk by milking a cow, or carving a statue by chip-
ping stone, or getting rice from paddy by tkreshing, and so
forth. '

Thus when we use the term ‘production’ we speak of some-
thing which comes into existence, and when we do not use it,

“it means nothing has come into existence. But by the employ-

ment of the term ‘production’ we cannot mean that what was
not an entity has become an entity.

a,.d}_: velwm
Destruction of a thing implies its dissolution into its cause.

121. Naashah @aq;and-la yah.

- g eiaes VRN DL s

If production means manifestation, what, someone may
‘ask, does destruction imply? The author answers this question.

The Saankhya theory does not believe that anything is

~ finally destroyed. Destruction means merely change from one

ferm to another. If someone hits a jar and breaks it, the jar is
resolved into the particies of clay from which it was fashioned.
This dissolution of the jar into earth is called its ‘destruction’.
But someone may say °‘if destruction means just disappear-
ance,what has disappeared must re-appear’. This objection,
says the author, can oniv be advanced by those who have
slow understanding, and lack of discrimination. The wise man
will at once see that whatever disappears does make a re-
appearance. For example, if thread is destroyed by burning it
becomes ash and mixes with the earth. The earth again yields
cotton tree, which yields flowers buds and peods, and from
liat cotton. From cotton we make the thread again.
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122, Paarampar}atah anves/mnaa vija-ankura-vat,

‘There is no infinite regressxon becsuse they seek cach other, ‘

like the seed and !hephnt. AT

Someone may ask, ‘Is th!S marnifestation something real,
or something unreal? If 'you suppose it to be unreal there
would be absence of all products and of all manifestations.
Therefore you will say _itis real. And in that case, since a
manifestation arises from another manifestation, there would
be a series of mamfestatxon;, each arising from the other,
ad infinitum. ’

The author answers such an objection in this aphorism as
follows : ‘Let it be so, as the objector says. Let there be
thousands of manifestations. Even then no fault arises in
thinking thus, for the change comes reciprocally, and there
can’t be, nor is, any starting point, as for example the aeed and
the plant.

123. Utpatti-vat vaa adoshah.

At all events our theory of ‘manifestation’ is as faultless as
yours of ‘production’.

Another argument advanced by the author is contained
in this aphorism.  The theory of ‘manifestation’ of Saankhya is

~on- an equal--footing—with that of-‘production’.advanced.by .the

eretics. The same argument they wish to apply to the

Saankhya belief can be applied to their’s too. If production is

produced, there will be series of endless productions ad infinitum,
just as it is alleged with manifestation. If it is not produced,
this could be either because it is unreal or because it is eternal.
If the former, then it does not exist at all, and if the heretics

" say itis eternal, there would be the production at all tmes

of all possible effects, which is absurd. If the heretics say ‘what
is the need of considering any ulterior productions from
production? the same can be said of manifestation too.

124, Hetu-mat anityamn avyaapi sakriyam anekam aashritam
lingam., =
A product of prakriti is caused, non-eternal, non-pervasive,
mutable. multitudinous. dependent and mergent.

- seeing? )
To an objection of this sort the author teplies : “The twenty-
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The similarity of property of the products of prakriti 1s

- - - explained- by the author. -
y -:<:*Caused’ means that the product of prakriti has a cause.

" “Non-eternal’ means it is perishable.
~ “Non-pervasive’ implies that it is not all-pervading.

‘Mutable’ means giving up the body previously assumed. In
other words, the product is capable of leaving one form and
taking another.

Multitudinous’ implies that there are different bodies with
souls as their own.

‘Dependent’ means dependent on its cause.

‘Mergent’ signifies that every product is resolved in due
time into that from which it originated.

- 125. Aanjasyaad abhedatuhi vaa guna-saamaanyaa-dek tat-
siddhih pradhaanavyapadeshaad vaa.

We do not explicitly enumerate the twenty-four qualities of
the Nyaaya because they are ordinary in import as against
the three qualities of Saankhya, and are in reality nothing
different. Or, to put it in other words, they all follow from

prakriti, in which the three qualities of Saankhya themselves

exist.

Someone may ask ‘If you believe that there are just your

~.twenty-five principles (see aphorism. 61).and ..no more, .do_you ..

mean to say that you deny such common acts as knowing and

five principies which we (the followers of Saankhya) profess,
fit the ordinary qualities of seeing and knowing, hence we do
not leave them cut, as you suppose. Besides prakriti and us
three qualities are the origin of all things which can be seen
or known, and also from which follow the twenty-four
principles enumerated by the Nyaayva school of thought.

126, Triguna-achetanatvu-aadi dvayoh.

Prakriti and its products have common qualities, like being
constituted of the three guncs and non-consciousness and so
forth. .
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The author describes the resemblance
its evolutes.

Both prakriti and i{s evolutes are formed of the three
gunas—sattva, rajas and tuings—and both are non-conscious.

between prakriti and

127. Preeti-apreeti-vishuada-aadyailt  gunaanaam  anyonam
a

vaidharm yan.

The qualities are muatually different by being pleasant, un-
pleasant, and dull.

The author explains in what the three gwnas, which con-
stitute prakriti, are mutually different.
The satsva quality is pieasure or pleasantness,

goodness, and illumination. -

lightness,

The rejas implies unpleasantness, paig, passion, and
restlessness.

The tamas means darkness, heaviness, dullness, and in-
activity. o

128. Laghu-aadi-dharmaih saadharimyam vaidharmyam cha

gunaaitaain.

_dissimilarity of the gunas arise.

The author has already explained in what the gunas are
dissimilar. In this aphorism he finds a ground for their
similarity.

The gunas exist in things in different proportions. Thus
when we say something is sawrvic, all that we mean is that
the element of goodness and purity predominates. It does not
mean that the other two guras are completely absent. So too for
the other iwo gunas—rajas and tamas. This is the significance of
the word ‘etc.” Thus the three qualities are mutually present in
varying proportions in ail things, in order to fulfil the purpose
of purusha.

129. Ubhaya-anyatvaat kaaryatvem
vat.
Since the evolntes are different from nurusha and prakmx

—which are uncaused, they are effects like a jar and the like.

By means of the property of lightness etc.;—the similarity and . .

mahat-aadeh ghdta-gadi—_ ;

-k »33:4;,;
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The author points out that purushe and prakriti are un-
caused, but the rest of the principles, beginning from mahat
and ending with the five gross elements, are differgnt and are
not uncaused. These are objects of experience (bhoga) and
perishable. Thev are perishable because if they were

i rot so, release would not be possible. Thus all the Szankhian

~ principles other than purusha and prakriti. are effects.

130. Parimaanaat.
Because of {heir limitedness.

The author states another reascn for mahat etc., being
effects. They are so because of their llmlted measure (whxle
prakrm and purusha are unhmxted)

131. Samanvaya‘at.
Because they conforia to prakriti.

A third proof of their being effects is given by the author.
The evolutes beginning from mahat and ending with the gross
elements follow prakriti. The qualities of prakriti are seen in
1 —— —_ all-things, and since effects are derived from the cause, so all
these are mere effects. T

132, Shaktitah.

And finally because it is through the power of the cause alone
that they can do auything.

The argument is continued- An effect gets its strength from
the cause. Since mahat etc.,” are powerless by themselves,
they draw upon the power of praxriti. If this were not so, and
if they were active. they would themselves produce effects,
which is not the case.

133. Tad-haane prakritih purushah.

. Whea the ‘character of the effect i is clmunated what remains
must be either purusha or prakrﬂ. =

There are only two possibili ths——exthe'r effect or non-effect.
So when mahar and the rest cease to be effects, they must
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i enter into the cdtegory ofpurus;.a and plakun which are non-

Ceffects. = - i S

114 Tayoh anayatve tucﬁch}wtvam.

L

If non-effect is other thnn purusha and prakrm, it would be
nothing.

Someone may say that mahat etc., could be outside the
pair of alternatives (effect and non- eﬂect) To this the author
replies in the aphorism.” R

If mahat etc. were outside the pale of both eftect and non-
effect, they simply wouldn’t exist and so this objection falls to
the ground.

135. Kaaryaat kaarana-anumaanam tat-saahityat.

The cause is. inferred from the effect because it accom-
" panies it. . -

The author answers the question why mahar etc., should be
the inferential marks of prakriti through causation. Someone
might say they are the mark of inference merely through co-
existence. The author meets this likely objection.

Co-existence is the mark of inference in certain cases. As
for example we say that the moon is the cause of tides. But

-~~~ -~in such -a-case -we -do not see _the cause in_the effect, for the

moon is not seen in the swollenness of the ocean. On the

other hand we see the_properties of prakriti in mahat and the -
other evolutes. Prakriti is present in them actually, as clay in -

the jar. Hence the cause of prakriti is inferred from the effect,
and it is not mere co-existence, as some objector may urge.

136. Avyaktam trigunaat lingaar.

The unmanifested must be inferred from the manifested in
which the three gunas are present.

Someone may object that the nature of prakriti being
present in smahat etc., why should it not be supposed that

mahat itseif is the cause of the world. What need is there of

prakriti?
The author replies that the roet cause of the unmanifested
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Is something more subtle than mahkar. The attributes of mahat

- -.can be.directly perceived, whnle no attribute of prakrm can be
pcrcexvcd directly. -

R TERL R

137 Tat- kaaryatah tat-siddheh na apalaapalz

S The existence of prakriti cannot be denied. because it is
- established through her products.

It may be insisted that something other than prakriti could
i ' be the cause of the worid, and that there is really no need of it.

To this the author replies : The cause must either be an
effect or a non-effect. If we suppose it to be an effect then the
same argument could, with equal propriety, apply to the cause
of that effect. leading to regressus in infinjtum. If it be the root
of primordial effect then this itself is that, viz., prakriti, Thus
there can be no denial of prakriti.

.- 138. Saamaanyenu vivauda-abhaavaat dharma-vat saadhanam.

No proof of the existence of purusha is required, because
there can be no dispute as to its exnstence, as in the. case ol'
dharma. A

It may be objected : Let us grant that prakri'li exists.
v Even then purusha cannot exist, because if existence of causes

“cannot be said to exist.
! _ . To counter this argument, the author says: There can be
no dispute about the general question of the existence of the
Seif, for everybody is agreed that there must be such a thing as
. Self. One may dispute what its speciiic characteristics are,
i.e., whether it is manifold, or one; pervading, or non-perva-
ding ; and so forth. But one can’t dispute its very existence ;

just as all systems of philosophy agree that dharma exists, even .

if they have different concepts about it.
139. Shareera-aadi-vyativikral pumaan.
The soul is something other than the body etc.

Lest somieone mav consider the Self (o be the body, senses,
and the like, the author affirms that purasha, the experiencer,

) qqren wmeiea——

is inferred from their products, the soul whxch has no products,

L W%Amw.a Noal
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1 otheP than the things beammng from pra&r:t: down to the
gross elements. T - - -

140, Sambhata-para-artha-tvaat.

Because a structure is formed of multiple parts éxisting for
the benefit of another not se forined.

The argument contained ia this aphorism is analogous to
that contained in aphorism 66 supra. The author gives the
reasons for the proposition stated in the previous aphorism,
in this and the subsequent ones. As a bed is for someone who
sleeps in it, a house for someone who occupies it, so prakriti
etc., exist for the benefit of the unformed purusha. The body
etc., are formed of a combination of many organs, while the
soul is not formed of any such combinations. As that which
is thus formed, exists for that which is unformed, so the soul
is other than the body, and the bedy “exists for it.

141. Triguna-aadi-viparyayaat,

The purusha is different from body etc., also because in him
there is the reverse of the properties of the three gunas.

The author gives a second argument for distinguishing the

*_ggy!u&'qm the body.
The three gunas are the properties of the body etc.;-because -~ -f—-.

the body etc. partake of them. The soul is experiencer, and
if we consider these properties as belonging to him, the.act and
the agent become one, which is an impossibility. A thing and
its owner are two different entitics. Besides, when we say ‘I
feel pleasure’, ‘I feel pain,” or ‘I am deluded,” the ‘I’ is

obviously different from the pieasure, pain, or delusion, felt.

132, Adhishthaanaat cha iti.

And finally, the soul is different from body etc., because of
its superiatendence over them.

The soul is the superintendent. As the supervisor is
different ffom those he supervisas, so too the soul is different
from the chain of evolutes.
inzelligence, the brain behind the show,

The _superintendent is the core of

i
t

e s e e Ay e -t

AR LY o

THE BOOK OF TOPICS 93
143, Bhoitri-bhaavaat.
The soul is other than the body etc., because he is expe-
. riencer.

re 4 - . - .

The aphorism of the previous aphorism is continued.

Although the soul is not really experiencer, it becomes so
because it is reflected in buddhee {see aphorism 38} and so
comes into contact with the objects of experience. A thing
cannot directly be the experieacer of itself. If this were so,
there could be no experience as such. So, concludes the

author, the soul which becomes the experiencer of the world
through buddhee is ditferent from the evolutes.

144. Kaivalya-artham pravritteh cha.

The soul is other than the body etc., because all activity is
for its isolation.

Yet another argﬁment is advanced by the auLhor Activity
exists so that the soul can find release from it.  Is this activity
for the benentof the soul, or for prakriti’s benefit?

Prakriti nnot be in a state of absolute 1solat|on, because
the three gunas are its very essence. If they depart, nothing
wiil be left behind. If this happened, prakriti would be proved
to be non-eternal, whereas in reality it is eternal. The isolation

~~tkaivafya) of - that alone -is-possible--of which- the - qualities are

not constituents, and this can only be the soul.

145.  Jada-parkaasha-ayogaat prakaashah.

Since light does not belong to the unintellizent, it must be of
the nature of the intelligent, i.e.. purusha.

The author now goes on, in this and the aphorisms follow-
ing, to narrate the nature of the soul.

It is a sertled point that the unintelligent is not self—mamfes-
ting. If the soul is held 1o be uninteiligent, as by the followers
of Vaisheshika phiiesophy, there would be something else to
i!luminate it, and non-finalitv would occur. Also connection
of light cannot take place in the unintelligent, as for example,
you cannot produce light in a stone. It follows that the soul
shines of itself, iike the sur, and not by borrowed light, like the

i
S
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moon. This view is also confirmed by the Scriptures. The
Brikadaargnyaka Lpanwhad‘ says, ‘How-can one know that by
which all this world is know'

Ps gl e TRy e

146. N:rguna tvaat na chit-dharmaa. a B
And the soul has not no-intelligence as its attribute.

The author anticipates an objection. The opponents of
Saankhya (the Nvaayikas) may say, ‘Maybe the soul is unintel-
ligent. but even while being so, it has “intelligence as an attri-
bute. Thus it can illumine the world without itself being
intelligent.’

To this the author answers : ‘If the soul were considered to
have an attribute it would be liable to constant change, and so
could never obtain release which the Scriptures promise. More-
over. the view that the soul has attributes, is contradicted by
the Secriptures themselves, ‘which declare it as nirguna, i.e.,
devoid of attributes. .

147, Shrutyaa siddhasya nMpaIaapah tat pratyakslza-baadhaat

What the Vedas estabhsh cannot be ignored, because the
Vedas themselves deny that the soul has attributes.

The author points out}hat the theory of the heretics is con-
tradicted by the Veda. -

17 How can one know the Knower""’ o
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‘saakshitvan?’ for ‘asackshitvarw’. The one given above is ac-
cording to the former. - If we “take-Vijnaana Bhikshu’s inter-
pretation, the “aphorism would read, ‘The soul is merely the

* witness of the states of dream and of dreamless sleep, hence his

being of the nature of light does not affect them.’

The author points out yet another defect in the opposite
theory. If the soul was unintelligent, it cou!d rot be a witness
to the states of dream and of dreamless slcep. On waking,

the man would not remember that he had slept badly or

well.

149.  Janma-aadi-vvavasthaa-tah purusha-bahutvam.

By the allotments of several births etc., it follows that there
is mutiplicity of souls.

By ‘etc.’ is meant the inclusion of ﬂrowth and death. In

‘this aphorism the author refutes the Vedantic theory of One
soul. "According to this it is held that the soul is one, but due

to the activity of maya itis viewed as many. In respect of
this the author says that if the soul were one, by the birth of
one being all others would be born. * But wc see this is not so.
While one creature is dying, another is being born. Therefore,
he concludes, contraryv to the Vedantic concept, there is plu-
rality of souls.

The Brihudaaranyaka -Upanishad says, ‘The soul is free
from attachment,”® and according to the Shevetashvatara Upa-
nishad, ‘The soul is intelligent, pure, attributeiess, and the
witness.””* " Thus the Scriptures too establish that the soul is
without qualities.

148.  Sushupti-aadya-asaakshitvam.

*If the soul was not intelligent, he would not be the witness of

the state of dreamless sleep. or of the dream state.

There are two interpretations to this aphorism—ocne taken
by Aniruddha, and the other by Vijnaana Bhikshu, who reads
19. Briiad, Up., 1V : iv : 14

20. dbid,, IV : iii: 13,
21, Shver. Up., VI 11

o

150. Up’I(I(ﬂl blzade api ,mana-)ogah aakaas/zasya iva ghata-
aadibhih.

The Vedantms maintain that the soul is reallv one, but ap-
pears divided, as space is one but it is confined into separate
jars.

The author apprehends another possible argument which
the Vedantists may advance to hold on to their One-Soul
theory. They mighrt say that the soul is really one, but appears
many, like space is one but due to its being enclosed
in separate jars it seems many. When the jars break the space
inside them mingles with the outside space, and is thus in truth
one.

To this, the author says 7‘It may be correct that, as the
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6

Vedantists say, the jar space ming'{esh
and so the soul does not perish; but it is” wroag to say-that dule _
to this the souls are not many. The' objf:ctlon that lf the stou s; |

were not many, how could one explain diverse appointments ot

births and deaths, applies hers tco. .

with space in general,

151, Upaadhin bhidyate ne tu tad-vaan.

It would be an absurdity to say that bodies are different, but
the soul one. R .

To say that there are different beings, af]d they all have tk(lje
same soui. is something absurd. If one thing wereF dest'roye1 L
it does not foilow that the other is destroyed too-‘—.or exa?a;,l
if death comes to a man of the name of ngl Dass, 1' .
not merely because of that reason come to auot_her mar:hCA "
Ram Charan. But if we assume, as the Vedantists do, ¢ 211(; éhz
soul is orie, with Hari Dass’s death Ram Chayan wou :
too. Bondage and liberation, too, do not occur snmultaneox;fu);
to one, i.e., one part of the person does rhxot ker bound W .
the other part is liberated. The Vedantists give tht;1 examl;:Ut
of space and smoke. They say that these are togetd ?:'would
this togetherness implies conjunction not pervasion, an 1ffecting
be meaningless to speak of bondage and liberation a ‘

- one and-the-same-person . .

] ; ] - rma-
152. Evam ekatvene parivartamaanasya na viruddha-dha

. * adhyaasah. - 7
Thus the Saankhya theory <f multiplicity of so‘uls does not
hold a contradiction as the theory of a universal soul does.

The meaning is clear. The author commends the Sa:agkhz'd
= - . e . 7 C
view because it avoids the contradiction entailed in the Vedanti

one of the one soul—the contradiction that bondage and libera-

tion exist everywhere throughout all, as one.

153, Anva-dharmatye api na aaropaat tat-siddhil ekatvaat.

Even though the soul be thought to possess the contradlclmln
of apether, this is not really so, for the soul is an absoiutely
simple and unqualified entity.

et e
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The Vedantists may object: ‘Prakriti’s condition as an
agent is_atiributed to puwrusha,. which -is quite different from
prakriti. - How can this be?”
+. - To such an objection the author replies, ‘It is 2 mistake to
consider purusha an agent. He is not formed of qualities, and
he is neither born, nor does he die.’

154, Na advaita-shruti-virodhah jaati-paratyaat.

There is no opposition to the Scriptural declaration of the
soul's non-duality, because the reference in such texts is to
the soul in general. -

The Vedantists may say that the Saankhya doctrine of
plurality of souls is at variance with the Scriptures which dec-
lare Brahman as ‘one without a second.’”®® The Katha Upani-
shad says ‘There is nothing diverse here. He who sees things
as diverse goes from death unto death.”®® Thus when the follow-
ers of Saankhya consider the soul as many, they contradict the
Scriptural observances. ' o Ce

To this the author of the aphorisms replies that there is no
contradiction involved because the Scriptural texts refer to the
genus of the soul, and by ‘genus’ is meant ‘sameness’, ie.,
being of the same nature. The texts nowhere imply that there
cannot be more souls than one. Diversity does not rule out

_multiplicity. It only means that there is no difference in the

soul’s nature. Thus the Scriptural texts are not contradicted
by assuming many souls,

155. Vidita-bandha-kaaranasya drishtyaa atat-rooparm.

The soul who knows the cause of bondage to be due to the

failure to distinguish between purusia and prakriti, and who

proceeds to so discriminate between them, knows that he was
. not bound even when he seemed to be so.

The Vedantist may contend that even if souls are assumed
to be many,. the bondage and liberation of the same soul are

lust as incompatible as in the case where the soul is assumed,
i0 e one.

22, Chihgandogya Upanishad, V1. i 1.
23. Katha Upgnishad, 1V : x : 11,
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his the author' replies : ‘If the soul yvhom. we c-:all
.bozsdfn i:;ct)ws that this b;ndage is 9“!)’ bf;cause iof«,dxﬂ;r;%nat: .-
ing between prakriti and pum:ha, ‘hE;is not rmﬂy bo‘ufx . Ictrt:s
fore liberation is net.istrictly “a f.change of condition. - s
rather the removal of a- misconccp?non. Hc'nce bondage an
liberation in the same soul are not incompatible.

ishty 4 1 mbhah.
156. Na andha-adrishtyaa chakshushmataam anupala

Because the blind do not see; it does not follow that those
having eyes cannot also see.

This aphorism again answers a likely objection of thc:
Vedantists, who may say, ‘All right, granted. that non-percte‘r;l)e
tion is removed by perception, as you say,. i.e., so long askr iy
soul does not see the difference betw'een himself an‘d pr~a 1-
he is bound, but when he sees it, he is free. ‘Butr this as>utrlnpe
tion we apply to the onesoul, and we do not agree that ther

: ny souls.’
C‘m’IP; txﬁi t)llle author answers : ‘Maybe you do not see tht;
justification of there being mult?ple souls, but that. do?s'no
mean it is not there. There may be many arguments in fd.‘v(?ll:l'
of the soul's multiplicity, despite the fact that th.ey do no.t'str}ll i
you. Because a blind man does not see, can it be said tha
even one with eves.doesnot?” __

157. Vaama-deva-aadikh muktah na advaitam.

The Scriptufes do not assert nou-duality, for if we are t'o
believe them. they assert that Yaamadeva and others have

been liberated.

The argument of the previous aphorisms (see 149 suprazi,
.is ccntinued. The Scriptures inform us that VaaEIladeva ;n e
the others have achieved liberation. 1If the‘soul wa>' om:, TOIIY
could different beings be liberated at different times? ¢
release of one would result in release of ull,‘ 1
Yaamadeva was a sagz, and the author of m:m).f hymns. tl
is said that the r'si/ was reluctant to be bor.n i the n?rma
way, and when his mother came to know this she prayed to
Ad:iﬁ. who thersupea came with her son, [ndra, to expostulate

~ eternity. So there is no likel

_.free 7 _If you say its essence is bondage, it -follows:it can -never-
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with the rishi. In one of hjs hymns he says that he came forth
‘with speed like a hawk’. A commentator explains this thuys :
k, he came forth from his mother's

for the sage was endowed with divine
of his conception.’

womb by his yogic power,
knowledge from the hour
153.

Anaadau adya yaavar abhaavaat bhavishyat api evam,

If there has rot been a void till

now in this world which has
come down from eternity, there isn't expected to be one in
{uture too. .

The Vedantist might argue that if one
many, someone or the other wiil always b
to time, and by degrees all will
universal void.

To this the author replies :

a void even though the w

believes the soui to be
e liberated from time
be liberated, resulting in 3

‘There has never yet been such
orld has- been existing from aj]

thood of a unjversal void occurring -
due to the release of separate souls. »

159. Iaaneem iva sarvatra na atyanta-uchchhedah, = -+ - -

The soul is ever free., but seemingly appeafs'ﬂo‘tut.d:'beyfre.e.

Someone may ask : “Is the soul essentially bound, oris it

achieve liberation. If you consider it free, it does not need

liberation, and what is the use of the means prescribed by you

for its liberation, such as meditation and so forth ™ -
To such an objection the author answers:

‘The soul ;5 neither
bound nor liberated; rather it is ever free (see aphorism {9
siupra).

Only it realises not its frecdom. That realisation Is
effected by meditation and the like, which are therefore not as

“you allege, without meaning.’

161. Saakshaat-sambandhaat saa wshitvan,

The soul is a witness through its connection with the sense
organs.

it has been shown that the soul 15 ths witn

ess (522 aphorism
148 supra).

Someone may object that since 1t is 30, relaas: for
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it is not possible even when it has distinguished between purusha

and prakriti.” -~ T .7 S .7 77 S

To this the author replies as follows :* “The sonl is *witness
through its connection with the senses. “ When ‘discrimination
has been attained, there is no longer this connection. Hence
the objection is not valid.’

162. Nitya-mukta-tvam.

The nature of the soal is to be for ever free.

To the qucstion ‘Of what form constantly is the soul  the

author replies that it is at all times free. Pain and bondage
are transformations of buddhee, and do not belong to it.
163. Audaaseenyam cha iti.

And finally the soul is indifferent to pleasure and pain.

“*Indifference’ here means ‘inactivity’ or ‘non-agency’. The
meaning is clear. The word iti (=finally) denotes that the expo-
sition of the soul’s nature has been completed.

164. Uparaagaat kartrivam chit-saannidhyaar.

The soul’s agency is from influence of prakriti, from the
proximity of Intelligence, from the proximity of Intelligence.

7" Soméone may object r<The Scriptures -say that the -soul -is

agent. How do you take it to be a non-agent 7
To this the author replies : “The soul fancies itself to be the

agent because of the influence of prakriti by means of prakriti’s’

proximity to Intelligence.’
The phrase ‘proximity of Intelligence’ is repeated in the
aphorism to denote that this completes the First Book.

i

et . Of prakriti (the agency or the being .of a maker) is_either for

qux Two
Of the Evolutions of Prakriti

Ajaam ekaam lahit shukla-Xrishnaam Bahveeh prajaah
srajmaamaam saroecpah. )

TS
Ajo ‘hvekojushamaano anushete Jahaati ayenaam bhukta-
bhogaam ajah anyah.

Un'bom, she is of red white and black colours, with numerous off-

spnn-g who resemble her. There lies beside her one unborn male

wl}o is attached to her, while th eother unbom male, after having

enjoyed her, has forsaken her, - '

In this book the author explains in detail how Creation pro-
ceeds from prakriti, and in what way purusha differs lfrom
prakriti and its evolutes.

1. Vimukta-moksha-artham sva-artham vaa pradhaanasya.

the release of what is really though not apparently released,
or ¢lse for the removal of itself.

The soul (purusha) is, as we have seen, 'réaHy free from the
bondage of pain, but when he becomes connected with the
body he suffers pain by reflection, or in other words like a
shadow is cast of an object, pain as a shadow becomes associat-
ed with the soul.

Prakriti evolves the world for the sake of removing this

reflected pain of the soul. Or prakriti may evolve the world
too for removing the actual and real pain which belongs to

I. The unborn woman=prakriti
Red, white and black colours=the three gunas
The numerous offspring=the various cbjects of creation
The unborn male Iying beside the woman=purushz,




repeated suffering is not possible in “one" life; hence there are
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itself. Thus even though experience of _pleasure and pain is

‘also a cavse for creation, the principal cause is emancipation.

The ‘avoidable’ which has to be removed, is pain which is
to come. This is caused by the body, the six senses, the six
objects, the six buddhees, pleasure, and finally, pain.  Pleasure,
too, is a form of pain, because it is closely associated with it.
Pain is, of course, pure suffering, and consists of affliction,
uneasiness and anguish.

Pain is avoided by dispassion which consists of (i) yata-
maana=striving, (ii) vyatireka=discrimination, (iii) ekendriya
=longing for dispassion, and (iv) vaseekaara=supreme dis-
passion.

2. Viraktasya tatsiddheh.

Successive creation is necessary because emancipation is only
of him who is free of passion.

It may be said that if creation is for the sake of emancipa-
tion, and emancipation takes place through creation ounce for
all, there is need for repeated creation. This argument is
answered by the author in the aphorism.

Emancipation is for the being who has been tormented by
the pain of birth, sickness, death etc. many times over, and

* hence in whom greater dispassion has been produced. Such
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Dispassion comes not by mere instruction but through direct
cognition which can take place only when the false vaasanaas
which have been accumulating from eternity are destroyed,

" which is possible through yogic contemplation. Emancipation,

therefore, is not easy, and is attained after much effort.
4. Vahu-bhritya-vat vaa pratyekam.

As a householder has many dependants, every one of the
gunas bas innumerable souls to liberate. Hence the stream
of creation flows for ever.

As a householder has many dependants, e.g., wife, sons,r

daughters and so forth, so too each of the gunas have a number
of purushas in bondage whom it has to free. Even when a cer-
tain number of purushas have obtained release, creation must
go on for the purpose of releasing other purushas. Souls have
different durations of bondage. For some who soon obtain
discrimination between purusha and prakriti, it is speedy; for
those who have risen to the level of mere worsliip, it is gradual;
and for those who have made no effort there is no release. -

5. Prakriti-vaastava cha purushasya adhyaasa-siddhih. .

And since bondage, creative activity, etc., really belong to

prakriti, it follows that they are wrongly ascribed to the soul. -

many lives. For this, creation occurs over and over again, and
not once for all.

3. Na shravana-maatraai tat-siddhih anaadi-vaasaraayvah
oalavattvaat

Dispassion does not arise from mere hearing (i.e. learning
about it from the Scriptures), because of the forcible effect
of vaasanaas, i.e. impressjons, which have come down from
eternity.

Someone might say : If release were through dispassion im-
mediately _after hearing, it would occur just after receiving
instruction from the gurte. But such is not the case.

To this the author replies: Gue is worthy of receiving
instruction cnly by virtue of merits acguired in many births.

One may object : Why is it asserted that only prakriti
creates, when from Vedic texts it is proved that the soul too

" creates 7

In reply the author says : prakriti casts her shadow in puru-
sha and catches his reflection. The change which appears in
purusha is merely superimposition (adhyaasa), and is not rea! in
any sense. Although a few of the Vedic texts speak of purusha
as creator, as for example, ‘From this Seif is evolved aakaasha,™*
this attribution of creativeness to the soul is only figurative.

6. Kaaryatah tat-siddheh.

Because the reality of prakriti's creativeness is proved from
the reality of the products.

2. Taitireeya Upanishad, 112 1.
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An opponent may say : ‘How can you be sure that creative-
ness is real even in the case of prakriti, when the Vedas. consxder
creation to be of the nature’ of dream 7

(1»._,,5_"

- Creativeness is real, answers the author, becausc n taults in

real products. We see around us things possessing form and
shape, and having substance and materiality. This is ample
proof to show that creation is real and not dream like.
Those texts of the Vedas which declare the resemblance of
reation to a dream, should. be taken to mean that things which
are created are ephemeral and not eternal, and that the soul
appears to create, but does not really do so. If we think other-
wise, there would be contradiction of those Vedic texts which
show the reality of creation. Moreover the things seen in
dream are not completely non-existent inasmuch as they are
transformations of the mind.

7. “Chetana-uddeshaat niyamah kamaha moksha vat.

The rule is with reference to one knowing, as escape from a
thorn.

Someone may object that since activity is of the very nature
of prakriti, she will cause activity in all souls without discrimi-
nation. Then what is the use of seeing the discrimination and
non-discrimination between purusha and prakriti ?

T “To this, the aiuthor replies : It is like—one -who -sees-a - -

thorn lying, and warns another not to come that way, but does
not warn all. So prakriti affects some and not others.. The
word ‘chetana’ here means ‘one knowing’. As one who knows
there is a thorn. avoids it, so does ‘one knowing’ escape the
effect of prekriti.  But to others it is a cause of pain.

* 8. Anya-yoge-api tat-siddhik na aanjasyena ayo-duaha-vat.

.

Even though there is conjunction of the soul with prakriti,

this bondage does not exist immediately, just as is the case
with the burning action of iron.

An objgctor might say : Itis not fit for you to say that the
creative character is only fictitiously attributed to the soul.
Rather the soul undergoes transformation into mind etc. just as

-
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when wood comes into conjunction with the earth it crumbles

-and becomes like earth. . S -

" To this the author replies : the conjunction between soul

_and prakriti is not of this kind. It cannot be said that by such

conjunction the soul directly becomes creative. As an example,
the author takes the conjunction of a piece of red hot iron with
some other material like cloth or wood. If placed on it the hot
iron causes burning. But the power to cause burning does not
belong to the iron. [i is produced because of the conjunction
of the iron with the fire in which it has been heated and only
fictitiously belongs to it. Just so creativeness does not directly
belong to the soul, but is only fictitiously attributed to it.
Tuking another example, if we superimpose a crystal on red
cloth, the crystal does not acquire redness thereby. It oaly
‘appears’ red. The redness seen in it is fictitious, not real.

9. Raaga-viraagayoh yogah srishtih.

Creation results from passion, release from dispassion.

The author explains how creation really cccurs and what its
object is. The fruit of creation has been stated to be liberation
(see Book 2, aphorism 1), Now the author states what the
instrumental cause of creation is. When there is passion, there
is creation; and when dispassion arises, the modifications of the

_mind_are suppressed by yogic couccntrahon and _release is

obtained.

10. Mahat-aadi-kramena parcha-bhootaanaam.

The creation of the five elements is in the order of mahat and
tlie rest.

In Book 1, aphorism 61 the author had declared the twenty-
five principles. Now he declares the order of their evolution
and the details concerning it.

1. Aatmaa-artha-tvaai srishte na eshaam aatmaa-arthe
aarambhah.

Since creation is for the seul’s sake, the origination of these
(i.e. mahat etc.) is not for their own sake.




===~ —~Buddhee (intellect) isthe power of judgement. --

.ment or ascertamment is ltS functnon
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The author points out the difference between the creative
character of prakriti and that of the ‘other cvolute& ~Prakriti is
eternal, and in her case creativeness has the purpose of release
of the soul from bondage. But mahat and the rest are non-
eternal, and are perishable, and so unfit for release. Hence
creativeness in their case is not for their own sake.

12.  Dik-kaalau aakaasha-aadx-bhyah

Space and Time came from aakaasha (ether) and the uphaa—
dis,

Someone may ask : ‘Space and Time are known to all. How
is it then that they are not included in the tartvas of the
Saankhya 2

The author replies that in reality Time and Space are eter-

nal and absolute, and as such are the source of ether. They are’

all-pervading. But being conditioned by limiting objects, Space
and Time become limited, and in their limited aspects they arise
from ether. Thus there are two aspects of Space and Time—
the eternal and the limited. In the former they are the source
of ether, and in the latter (limited aspsct) ether is their source.

13.  Adhyavasaayah buddhih.

The intellect is a synonym of the Great Principle. Judge-
" The two are said to be
synonymous because a prooertv and that of which it is a pro-
perty, are indivisible.

14,  Tat-kaaryam dharma-aadi.
‘Virtue etc. are the products of mahat.

The author states what the products of mahat are. They are
virtue, knowledge, dispassion and power. These are qualities
of mahat, and not of the soul. as some may mistakenly think.

15.  Mahat Uparaagaat vipareetam., .

The same mahat when coloured by rajas and tamas gives rise
to opposite products.

IS

e e e e

“the iike are the products of mahat.
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In the previous aphorism the author has said that virtue and
Someone may ask :-‘If this
is so, how do you cxplain the predominance of demerit in the

" intellect of beasts and of some men?” To this the author

replies : ‘The very same intellect which gives rise to virtue and
allied meritorious qualities, can produce reverse qualities—Ilike
demerit, ignorance, passion and impotence, when tinged with
rajas and tamas.’

16. Ablximaanah ahankaarah.
Ahankaara (self-consciousness) is self-conceit.

Having defined the principle of mahat, the author goes on to
define in this aphorism, ahankaara, its product.

Ahankaara is that which makes the ‘I’ or the ego, in the
same sense as the potter makes the jar.
antah-karana (inner sense). It is only in regard to an object
that has been grasped by the intellect that the concept of ‘I’ or
‘mine’ takes place.

17. Ekaadashka panha-tan-maatram tat-kaaryani.

The products of ahankaara are the eleven indriyas and the
five tan-maatras.

" The eleven organs (mdrzyas) are the five organs of acnon
i.e., the functions of the tongue, feet, hands, and of the organs
of evacuation and reproduction, the five organs of perception,

, the functions of sight, hearing, smel], taste and touch, and
the eleventh, manas—the doorkeeper of the senses.

The five tan-maatras are the five fine elements—the essences
of sound, touch. colour, taste and smell. Unlike the gross
elements, the tan-maatras are devoid of difference, and they
are not perceived by ordinary human beings.

All these, the author says, arz products of ahankaara.

18. Sattvikam ekaadushalkant pravarrate vaikritaat ahankca-
raat.

The eleventh indriya, which is of the nature of the nure-
{sartva), proceeds from modified ahankaara.

It is the thing called -
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Someone may ask : ‘Do the insentient and the xﬂummaung
come from one and the same cause? . - - Ry g

PN

In reply the author.points out a disuncuon The manas

(intellectual organ) is of the nature of sattva (purity). The
implication is that the other indriyas are from rajas and tamas.
The remaining ten indriyas—the five organs of action and the
five of perception—proceed from rajas, and the tan-maatras
from ¢amas. The Saankhya Kaarikaa, too, mentions this :

Saattvikah ekaadashakah pravartate vaikritaad ahankaaraat.
Bhoota-aadeh tan-madtrah sah taamasah tai jasaat ubhayam.

“The saatvic element proceeds from the modification of
ahenkaara. The tan-maatras are constit uted of tamas and the
organs of action and perception of rajas.’

19, Karma indriya buddhi-indriyaih aantaram ekaadashakam.

“Together with the organs of action and perception, - the
internal organ of manas is the eleventh.

The meaning is clear. The author tells us what the eleven
indriyas are.

20. Ahankaarika-tva-shruteh na bhautikaani.

The indriyas are not formed of the gross elements because

!ul s
'l

g

————
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aphorism are like the one in the AMaitree Upanishad : ‘Verily

=~ — the eye goes back to Aaditya.’® Bat the fact that the Scriptures

speak thus of absorption into the Godhead, it does not follow
that they refer to an originator.

Someone may argue the assumption that the indriyas are
formed of ahankaara (sce previous aphorism) is not possible,
because of certain declarations of the Scriptures like the one
in AMaitree Upanishad aforesaid. or the one in Brihadaara-
nyaka Upanishad which says, ‘Of the purusiia the speech
returns to Agni, praana to Vaayu, and tbe eye to Aaditya’.®
That is to say, the product returns to the originator {purusha),
and therefore the organs cannot be said to emanate from
ahankaara. But, says the author, in these texts the Scriptures
cannot be said to mean a return to an °‘originator’ for the
reason which follows. When a thing ceases, it can be said to
be resolved into its originator only in some cases; as for

" _example when a jar ceases to be, it is resolved into earth which -

originated it. But in other cases the analogy is inapplicable. For
example, when a drop of water falls on the ground and is
absorbed into it, it cannot be said that the ground into which
it is absorbed is the originator of the drop of water. So it
cannot be presumed that when the Scriptures speak of absorp-
tion into the deities, they mean an originator.

22. Tad-utpatti- shruteh vinaasha-darshanaat cha,

- the"Sériptures testify that they are formed of ahankaara—

The author refutes the view (held by the Nyaayikas) that

the indriyas are formed of the bhootas (gross elements).

The scriptures, too, assert that the mdrnas are products of
ahankaara, thereby referring that they’ emerge from the gross
elements, e.g., the Chhaandogya Upanishad, which says :
I will be many...."?

21. Devataa-lava-shrutih aarambhakasya.

Because the Scriptures declare the absorption into deities, it
does not follow there is necessarify an originator.

Such texgs of the Scriptures as are referred to in this

1. Saankhya Kuankaa of x;dshvarakruhna XXV,
4., Chhearnd Up,, VI :

g

The indriyas are not eternal because in the Scriptures we
hear -of their producuon, and also because we see their
destruction. -

Some people are of the view that the indriyas, particularly
the mind etc., are eternal. The author rejects this view.

All the organs, without exception, have a beginning, so the
Scriptures proclaim. The Mundaka Upanishad says, ‘From

Him are produced praana, manas, and the other indriyas.’’

Thus we can be sure that they come into being. And with
equal certainty we know that they are destroyed, becausz when
age sets in, the mind too, along with the other organs, like
sight and the rest, decays.

S. Maitree Up. VI : 6
6. Brihad Up. 111 : : 13
7. Mundaka Up. '[ 03

:g‘

™
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23. Ati-indriyam blzraantaanam adhisthtaane.

The sense s snpersensuous. People nustakenly think tlut’

"~ the sense exists only in thephce of 1ts sight. -

S

The author rcpels the mlstaken behef tbat the mdn) a, fer

example, is only in the eyeballs. The senses are suprasensuous,
not to be confounded with the site in which they reside.

24. Shakti-bhede api bheda stddhau na ekatvam

If a difference of powers be conceded, and ths being so a

difference is established, there is not a oneness of the

indriyas.

In this aphorism the author rebuts the view that one single
organ performs different functions through diversity of powers.

Even if it is conceded that one single organ has diversity of
powers, there is-the fact that these different powers also
bossess the character of the organs. Thus there is not oneness
of indriyas.

25. Na kalpanaa-virodhah pramaana-drishtasya.

Oa: cannot theoretically dispute that which one sees and
therefere knows.

P

various kinds of organs arise from the single Self, the author

replies, ‘But this is what we se¢ and know for ourselves; how .

can anyone dispute it 7’
26. Ubhaya-aatmakan marnah.

The manas partakes of the character of both perception and

action. - . o

The manas has the nature of both the organs of action and
those of perception. The operation of manas is thus in both
directions. It is the leading organ. = The other ten are kinds of
powers.

Withowt the associrtion of the manas the senses cannot
function. For example, cne may gaze and gaze at an object,
but if his mind is elsewhere, he may not actually see it. The

“If someone objects thai it 1s nof Iogicalto ;assume that———— "1
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ear may hear the sound of words, but if the mind is not atien-

me, the person does not really ‘h.ear them.- - - - - - -

27 Guna-parmaam::-bhedaat nanaaatvem avasthaa-vat.

The dlversny of manas is due to the difference of the trans-

formations of the gunas; as is the case with the diverse of
conditions of the same man.

. The author explains how (as he has stated in the previous

'aphorlsm) the mind identifies itself with both the organs of

action and those of perception. As one ‘man takes the role of
a lover in relation to his beloved, is indifferent to one who
does not matter to him, subservient to one whom he fears,
sympathetic to those who evoke his pity and so forth, even so
the mind becomes different when associated with ditferent
organs, the cause of this different being the various
modifications of the three gunas. '

28. Roopa-aadi-rasa-mala-antah ubhayoh.

Of both the object is that which begins with colour and ends
with the dirt of the juices. '

The author mentions the entire gamut of the objects of the
organs (those of action as well as of perception). The objects

. __of the organs of perception begin with colour, and. jm:——mlou: R

taste, smell, touch and sound. The objects of the organs of

-action are speech, grasping, movement, pleasurable excitement,
- and last of all those which excrete.

These are called ‘the dirt
of the juices’ (rasa mala) i.e. the waste products of the body.

29, Drashtri-tva-axdi autiianah karana-tvam indriyaanaam.

The being, the seer etc. belongs to the soul; the instru-
mentality to the organs.

The author points out the essential difference between the
soul and the indriyas.

The Self or soul is unchanging and 1mmutable, but he acts
through the indrivas due to mere proximity like a magnet
placed near iron filings, draws them. As a king, even though
he does rot fight actively, inspires his soldiers to fight by his

3
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mere presence in the battlefield, so the soul, althoug hinactive

and unmoving, becomes through the instrument of the eye -etc. -

the seer, the speaker, the enjoyer the thinker, and so forth;
30. Trayaanaam svaaiakshanvam

The three internal indriyas have their own dwerse distin-
guishing characteristics.

The differencaes between the patures of the three internal
orgaans, viz., mahat, ahankaara and manas, is pointed out by
the author. The distinguishing characteristic of mahat (or
buddhee) is ascertainment, of ahankaara self-conceit, and of
manas deliberation or doubt.

31. Szamiarya-karana-vrittih praana-aadyaah vaayavah pancha.

The five airs, beginning with praana, are the commen modi-
ﬁcatlons of the three mternal _organs. '

In the previous aphorism the author had stated the dlstm-
guishing qualities of the internal organs (makat, ahankaara and
manas). In this aphorism he mentions a common aspect of the
three. The five “airs’ are, praana and its five modifications.
These, the author says, are the common kinds of transfor ma-

“tions of the three internal orgins. A similar idea occurs in the
‘Saamaanya-karana-vrittih___praana-
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he will from his judgement about the man’s being a thief or
- “not. Then ahankaara will ccme into play, and he will consider
‘I bave some money, perhaps this man has come to steal it.’

Lastly, by means of his buddhee he will control himself and
determine to catch the thief. In this case the organs act
successively. But if the fear from the thief is great, the house-
holder sees the man in dim light and instantly sheouts “Thief!

thief I hearing which the thief runs away. In this case the’

indriyas, manas, ahankaara and buddhee, have all acted
simultaneously and in an instant, without getting the time or
opportunity to act successively one after another.

33, Vrittah panchatayyah klishtaa-a-klishiaah.
The modifications of understanding (buddhee! which are the

cause of the world, are of five kinds, some painful, others
not painful.

- The author br.ngs together modlﬁczmons of buddhee witha

view to showing that they are the cause of the world. Whether
these modifications are painful or not painful, they arc in either
case only of five kinds. The pain-giving ones are those bound by
rajas and tamas and which are experienced Jdn_worldly . life,
while those which are devoid of pain are experienced by the pra-
ctising yogis. The latter have been declared by Patanjali to be

‘Real cognition, unreal coanmon imagination, deep s!ccp and ~

aadyaah vaayatah pancha.’ (The common modifications of the
internal organs are the five airs, beginning with prauna).®

32. Kramashah akramashah cha indriya-vrittih.

The modifications of the crgans take place both successively
and simultaneously.

. The organs come into play either by degrees or in a singie
moment all together. Forexample, if one sees a thief moving
outside in dim light, he will first, by his eyes assay to peer at
him and decide whether the man is a thief or some neighbour
who has straved in, or some man of the household itself.
Thereafter by the impression through sight created on the mind,

3. Saanbthya Kaarikaa of Eeshvarakrishna, 29,

memory.”?
34, Tat-nivrittau upashanta-uparaageh sva-sthah.

When the worldiy modifications cease, the soul, no lunger
coloured by them, abides in itseif.

When the worldly influences of ignorance, egoism, desire
and aversion. and love of life are destroyed, the soul, no longer
trammelled by them. regains its original nature.:"

The soul appears to have a form cther than its true one.
only because of the limiting fuctors of buddhee (upaadhis).
Once these are removed, the soul shines in its own nature.

9. Patanjali, Yoga Aphorisms, 1: 6.
10.  Vide Yoga Aphorisms, 11 : 3-.{vidyaa asmitaa raaga dvesha apiriniveshah
kleshaah.
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35, Kusuma-vat cha manih.

" As by a flower the gem appears tmged. R R T

B R

The author explains how the soul gets tinged by the quahtm

{gunas). They do not affect him permanently but only as-a
rock crystal, which is really transparent, appears to be coloured
red when placed over a red hibiscus. It no longer looks red
when the red flower is removed. Similarly when the upaadhais
cease, the soul recovers |ts nature. : R

26. Purusha-artham karana- udbhmah api adrrs/zta uilaasaat.

The orgaus rise into activity for the sake of the soul due to
the unseen force, adr sktam.

The aphorism is as a sort of explanation to an objector
who might raise the question: ‘If you say that purusha (the
soul) cannot act and deny Eeshvara too, ‘then by whose efforts
do the organs come into play 7’ -

The explanation given is that they come into play because
of the unseen force called adrishtam, which in turn results
from the merit or demerit of the soul concerned.
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38. Karanam trayodasha-vidham avaantara-bhedaat.

" The organ is of thirteen kinds, there being subsidiary differ-
ences.

The author enumerates the organs (indriyas) as thirteen—ten
external (those of action and perception) and three internal,
viz.. mahat {(puddiiee), ahankaara, and manas. The word vidham
{=kinds) has been used in the aphorism to show that there are
really endless modifications of these thirteen because of the
differences existing between individuals. The word ‘subsidiary’
(=avaantara) denotes that buddhee alone is the principai organ
and its functions are more than one.

39. Indriveshu saadhakatama-tva-guna-yogaat kuthaara-vat.

There are thirteen organs in the sense that they are conjoined
to the most efficient of them—buddhee; as in the case. of the

axe. -

In the previous aphorism the author has. stated that there
are thirteen organs. But being the most efficient, buddhee is
the immediate agent of the soul, and the merit of the others

5
3
¢

lies in their possessing some of its quality. What that quality
37. Dhenu-vad vatsaaya. is, the author goes on to explain. It is just like an axe which

! As th does for the sake.of the calf ; cuts a piece of wood into two with one blow. . Similarly does
e - Ag the cow -for-the -

The author illustrates the statement he has made in the

previous aphorism. The organs ‘act for the soul spontaneously, .

as the cow produces milk of herself for nourishing her calf.
Similarly it is seen that buddhiee (understanding) wakes up of
its own accord from deep sieep.

The same idea is contained in the Saankhya Kaarikaa

too !

.Svaam svaam  pratipadyante  paraspara-aakoota-hetukaam
vrittim. Purusha-arthah eva hetuh na kenachit kaaryate kara-
nam. (The organs go into their respective modifications by
mutual desire. The purpose of the soul is the only cause of
their activity, none other).!?

11. Saankhya Kaarikaa of Eeshvarakriskna, 31.

“buddheesever the friits of action and brings the soul Tiberition.

But the blow could never have been given if it were not the iron

“blade, and the wooden handle, which form the ~axe. Similarly,
though the job is done by buddhee, it needs the aid of the other
organs {indriyus) also.

40. Dvayoh pradhaanam manah loka-vad bhritva-varge-siu.

Among the two (the internal and the external orgens), the
principle is manas, as a head-servant among servants.

The manas (mind stuff) is the principal organ because it is
he who delivers the goods finally to the soul. His position
amongst the other organs (both internal and external) s like
that of a head-waiter among waiters, or like a prime minister
among ministers., He supervises and superintends over the
others.

R PR A
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41. Avyabhichaarcat.
-Buddhee is the principal because it never wanders away. -
The understanding pervades all the other organs, and there
is no result apart from it. . Without it the other organs would
be powerless to achieve the object of liberating the soul. There-

fore it is the principal organ. In the two following aphorisms
the author gives two more reasons why this is so.

42. Tathaa ashzshi-sanskaara-aadhaara-tvaat.
So too, because it contains all past impressions.

The buddhee is the receptacie of all past impressions (sans-
kaaras). This quality does not belong to the other organs like the
eye, ear, and so forth, or the ahankaara and manas. A blind or
a deaf man cannot recoliect objects seen previously. But even
after the dissolution of ahankaara and manas, recollection
persists. Hence buddhee is pre-eminént.

43.  Swritiyaa anumaanact cha.
And also because of its power of remianiscence.

Buddhee’s power lies in chintan (the faculty of thinking). It
thus makes contemplation or meditation possible which is the

gateway to hberanon Therefore too, it is thc leadmg orga-

nism.’

44. Sambhaver na svatah.
Reco lection cannot come to the soul.

The soul is immutable and unaffected directly by the gunas.
Hence if anyone were to think that the soul can have the capa-
" city of recollection he would be mistaken.

45, Aapeksikah guna-pradhaana-bhaavah krivaavisheshaatr.

The condition (as regards the soul’s organs) of secondary and
principal is reiative, because of the difference of function.

The autber anticipates an objection. Earlier, in aphorism
26 of this Book it has been said that the manas identifies itself

i
——

—
~3

OF THE EVOLUTIONS OF PRAKRITI I

both with the organs of perception and action. Therefore,

“someone may ask, why not give manas pre-eminence instead of

b.m'dkee" To this the aunthor replies as follows : - --

" The condition of being principal and secondary is relatxve
to the performance of specific acts. For example. in the ope-
ration of seeing, manus is principal (i.e.. one can't see unless
the mind too is attentive). In the operation of manas, ahan-
kaara, is principal (it is seif-consciousness which operates the
function of thought). In the operation of aharnkaara, buddhee
1s the principal (because without unwrstandmg oune can’'t have
self-consciousness).

46. Tat-karma-arjitvaat tad-artham abhicheshtaa loka-vat.

All the effort of a particular inteilect is for a particular soul
because it has beer covenanted by the works of that soul.

-Still someore may ask: ‘“Why is one particular buddhee, and
not another, the instrument of that particular soul? '

As in the world the owner of a thing uses it, and the servant
who is engaged by someone does his_work alone,,~qenﬁso the

intellect is acquired by the soul by -virtue. of «the.karma for

£ e T

which he is responsible. That pamcular{" m%tellect “and no
other, is yoked to that soul because of thc pcrformancc of

__action (karma) _of that_particular soul.” It shouId bcc!anﬁcd i

that the soul does not really ‘perform’ action.. “But as the king
gets the credit or discredit for victory or defeat, even though
such victory or defeat is achieved by the army, merely because -
the army is Afs, even so, although ihe soul does not ‘perform’
action, action is ascribed to him.

47. Samaana-karma-yoge buddhelt praadhaanym loka valloka
vait. .

Admitting that the various organs of the soul all act equally.
pre-eminence belongs to the buddhee—just as in the world,
just as in the world.

Note the repetition of ‘just as in the werid’, which is o in-
dicate that this is the end of the Second Book.

i
i
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The author declares that buddhee is_ pre-cminent As the

ministers equally work for the good of the’ cwnay, so is bad-

dhee pre-eminent. Despite the fact “that all - other‘orgahs a!so

work for the soul’s redemption; buddhee is at the top.

T

=" —The -mahaa-bhootas (Great- ~Elements) -and- thewdyad of Sl

,Boox THREE

Of Dispassion

Tyagah prapajcha-roopasya chidaatma-tvaa-loka naat.
Tyaago lii mahataan poojyah saddkya moksha-mayo yatuih.

The abandonment of the illusion of name and form by the re-
cognition of the non-material ever enlightened Brahma everywhere.
is ryaaga, which is honoured by the great and leads to immediate’
absolution. T

Aprokshanubhuti, 106

Now after having learnt of the evolutes of prakriti, the third
book is commenced, the object of which is the study of vairaag-
ya or dispassion.

bodies is to be described, and after this the going into wombs

~ and the like. The object of this is to describe the lower dispas-

sion which is. the motive of the performance of acts and the
means of knowledge; thereby leading up to the study of the
higher dispassion which is known to be the source of all know-
ledge. Thus the third book commences.

\. Avisheshat vishesha-aarambhah. -

The diversified world of sense proceeds f{rom the undifferen-
tiated.

In the subtle elements, the tan-maatras, there is no distinc-
tion like calmness, fierceness, dullness and so forth. The subtle
elements are _manifested only in the minds of the yogis, in
whose minds they exist as undisturbed caim. But the gross
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elements which originate from them are discernible and distin-

guishable. It is in them (and not in . the subtle elements) that

pleasure, etc. are manifested to grw.ter or lesscr degrees

2. Tasmaat shareerasya.
Therefrom; of the body.

Huving described the origin of the gross elements in the
preceding aphorism,. the .u,mor -goes on to describe the origin
of the body.

The pairs of bOdl“S gross and subtle, originate from the

twenty-three principles.
3. Tad-beejuat sansritih.

From the seed thereof is worldly existence

The author has said in the previous aphorism that the cause

of the body is the twenty-three principles. Now he proves that
sansaara (wordly existence) of the purusha cannot be accounted
for otherwise than by means of the twenty-three principles.

It is from the seed, i.e., the subtle causes in the form of the

twenty-three principles, in other words from the body, that the
san:riti (the goirg and coming) of the soul takes place. For
the soul to thus go and come, a body is essential. Because the

"nemsn) of sansaara or transmigratory . existence.
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viveka (discrimination) is achieved, there is no longer any

ot

2 Upablzogaat dtarasya. .

~On account of the necessity of the other’s experiencing.

In the previous aphorism the author has stated that worldly
existence is inevitable till one attains discrimination and rea-
{ises that the soulis different from praekriti. 1In this one he
states- the reason for the continuance of such worldly existence.
It is necessary because those souls who have not achieved dis-
crimination should continue experiencing the fruits of their

works.
Saankhya, as we have seen, believes in a maultiplicity of
souls. Even if some of the souls have achieved discrimination,
still the world must go on because others who have not achieved
it will have to keep on exhausting their good and evil deeds. -

3l
3
6. - Samprati pari-muktah dvaabhyaam. i
The soul is now quite free from both. -

3

i

~'During worldly existence the soul is free from the pairs of
opposites viz., cold and heat, pleasure and pain, and so forth.
There are _different interpretations to this aphorism. Sam-

soul is all-pefvasive and immavable, there cannot be its spon-
taneous going and coming. Conditioned by the twenty-three
principles, and because of the limiting factor of the upaad/us

it migrates froni body to body for the purpose of experiencing 7

the fruits of previous works.

4. Aavivekaat cha pravarianam avisheshaanaam,

And, till there is discrimination, there is the operation of the

indiscerniblcs.

The limit of sunsaura is stated by the author. Lest someone
may think that because the originators of the gross elements
are existences, there would be constant origination, and there-
fore no release, the author clarifies thus : The nature of origina-
tors belongs to the gross. and subtie elements only tilli one
cannot discriminate between purusha and prakriti. When such

prati (—now) is taken to mean ‘during pralaya (dissolttion)’ by
Aniruddha, ‘at the time of creation’ by Mahaadeva, and ‘at
the time of transmigration’ by Vijnaana Bhikshu. Pari-muktch
is taken to mean ‘entirely free’ by Vijnaana, and ‘bound’ by
Mahaadeva. Aniruddha reads parishvakiah foer parimuktah,
and interprets it as ‘overpowered’ or ‘enveloped’.

The general meaning of ‘new’, i.e., ‘during the time of
worldly existence’, has been taken in translating the aphorism.

7. Maataa-pitri-jan sthoolam praayashah itrarat na tathaa.

The gross body usually arises from father and mother. The
other one is not so.

The author distinguishes bstween the gross body and the
subtle body—the sthoola shareera and the linga shareera. The
former. the gross body, the author savs, usuallv arises from

BRe
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father and mother. The word ‘usually’ is used because there is
mention in the Smritis also of a gross body not born of a womb.
The other, the subtle body, does not arise from father and
mother because jt arises from creation. The subtle body is
believed to last through a cycle of creation and dissolution

which is about 31,10,40, 00 00 09 000 years ! Butinpralaya it
ceases to exist.

8. Poorva-utpatteh tat-kaarya-tvam bhogaat ekasya na
itarasya.

Pleasure and pain belong to the body which exists from the
beginning, and not to the other.

The experience of pleasure and pain belongs only to the
subtle body which exists from the beginning of creation and not
to the gross body. When a body is lifeless there 'is no experi-
ence of pleasure or pain for it. Therefore pleasure and pain
which are the gamut of worldly experience, belong to the gross
body only in a secondary sense. Primarily they belong to the
subtle body.

9. Sapta-dasha ekam lingan.

The seventeen, as one, are the subtle body.

The author defines theé constitution of the subtle body. It~ -

is both container and what is contained in it, like the forest is
both the trees which are in jit as well as the collective trees
which go by the name of a forest and which is one.

The seventeen are the eleven organs, the five subtle elements,
and buddhee. Ahankaara is included in buddhee.

10. Vyakti-bhedah karma- usneshaat
Dlﬂ'erenhatlon of individuals follows from dnersm of karma

Someone may ask : ‘If the subtle body is one, how does it
resolve into forms as diverse as that of a bee and an elephant 7’
The author explains this. Inthe beginning there was the
Hiranyagarbha, the Golden-Egged Brahmaa, but afterwards
there were many divisions of this, as from one subtie body of
the father there are produced many forms of it like the sons

i
1
{
l§

T——

PN

OF DISPASSION : 123

and daughters The reason ol 1t is theu‘ dlﬁ'erent ka'mas

- Tad-adhwthaaila-aashraye dehe tad-vaadaat tad—vaadah

»"From it being applied to the subtle body it is applicable also
to the gross body which is the tabernacle of its abode.

The objector may say : ‘Since the character of being a body
is attributed to the subtle body only because it is the house of
experience, why is the gross organism regarded as though it
were a body 7

This, the author says, is because of the constant association
of the subtle body with the gross one. Because the gross body
is the receptacle of the subtie body, the two constantly accom-
pany each other, and when one thinks of the ‘I’ he means both
the subtle body as well as the gross one.

12. Na.svaatnatr yaat tat rite chhaayaa-vat chitra-vat.

The subtle body cannot exist by itself without the gross body
just like a shadow and a picture.

An objector may ask: ‘What proof is there of a separate body
of six sheaths which may be considered as the “vehicle “of -the
subtle body.”! In other words, what is the proof of the exist-
ence of the gross body ?

— —The author says, the subtle -body cannot stand independently .

without a support, as a shadow cannot be cast without the
object of which it is the shadow, or as a picture cannot hang
without a support to-it. Therefore when the -subtle body
abandons a gross body in order to go to another world, it
necessarily takes another gross body of flesh und blood to serve
as a tabernacle for it.

© 13. "Moortatve api na sanghaata-yogaat tarani-vai. ~ - . —

Even though it is corporate (i.e., possesses a definite shape of
its own) it cannot stay independently because of its association
with masses, as in the case of the sun.

Scmeone may say : Why not suppose the subtle body itself

The six sheaths are hair, biood, flesh, veins, bone and marrow.
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to be the support ? What is the need

then of its taking th
support of the gross body 7 - - Lo Tmasins e

To this the author answers: All lights or 1ﬁu;nmaMg

Sources are seen as standing only by association with carthly
subst.ances. For example, the sun, which is a source of light
consists of an incandescent mass. Therefore the subtle bod\,-
which is constituted of sartva {light) e

‘ : must be asscciated with the
gross elements (bhootas).

14, Anu-parimaanam tat kriti-shruteh, -

It is of atomic magnitude for there is the evidence of the
Scriptures that it acts.

Tl'le author fixes the magnitude of the subtle body to be of
atomic size. It is finite or limited, but not actually an atom.
In the ninth aphorism of this book the subtle body has been
declar.ed to be made up of parts. It is stated to be finite in this
aphorism. The reason for jts being finite is that the Scriptures
prociaim that it acts, as for example the Taittireeya Upanishad
tcll§ us “The linga_propagates sacrifice and karmas as well.’ ®

15. Tad-anna-tva-shruteh cha.
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cxistence migrating from one body to another. He does so with

.- the help of an example. ~As the cooks of the king, even so the
subtle body assumes a mundane existence for the sake of the

soul.
17. Paancha-bhautikah dehah.
The gross body is formed of the five elements.

The meaning is clear. Compare this with Shri Rama’s words
to Taaraa, wife of Baali in the Ramachkaritmaanasa : ‘Chhit ja!
paavak gagan sameeraa. Panch rachit ati adham sareeraa.’
{This base body is formed of the five elements—earth, water,
fire, ether and air.)*

18. Chaatur-bhautikam iti eke. {
Some say the gross body is formed of the four elements.

Some people are of the view that only four elements go to
form the gross body, i.e., to say, ether (aakaasha) is excluded
because it can’t originate anything.- S

, . - I S i - e
19. Eka-bhautikam iti apare. ksl e :

QOthers say the gross body is formed of one element only.

;\m‘lj also because the Scriptures declare that it is formed of
food. - . SRty

- The author gives another reason for concluding that the
subtle body is finite, viz., that the Scriptures declare it to be
formed of food— anram vai praanaa=Food verily is praana.
The Chhaandogya Upanishad, too, declares this, ‘Verily
manas is constituted of foed, praana of water, and voice of
fire.”® The maras, therefore. cannot be all-pervading like the
aatmagq (soul). T T e e )

16.  Puruska-arthain sansritih lingaanaam soopa-kaara-vat raaj-
nah. :

The migration of the subtle body is for the sake of the soul,
just like a king’s cooks.

The author explair}s why the subtle body has a worldly

2. Tain, Up, II: 3.
3. Chhaand Up, VI : V: 4

o+ it s 4

+ BrypE———rTT
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it, and the others are merely supporters.
0. Na saansiddhikam chaitanyam prati -eka-adrishteh.

Consciousness is not a mnatural product of the elements
because it is not found in each separately.

The author rejects the theory of sentiency of the body. If
the elements are separated from one ‘another conscigusness is
not discovered. So if the elements combine or come together
it should not be thought that will give rise to consciousness.
Therefore consciousness is in no way natural to the body, but
comes from without.

4. Kishikandhaa Kaanda 10 2.

—Others think only one element; ;e that of zarth constitutes — -
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say . The power of intoxication, even though it may not show
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21 Prapancha-marana-audi-ab/zaavah cha

would not_

Gt AR ¢ LA Fe -1 TH

-If consciousness were innate in
the body th
the death of anything in the world, - o pesh

AnothFr defect in the theory that conScx’ousncss is innate j
the body is mentioned by the author, If this were so t‘;)nat; iy
would never-die, for that which has consciousness a : Od'y
would S property is

The nature of a2 thing remains so lon i i
For example, water has fluidity. So tl%aetlstitlflmw:::gr remalﬂ§-
the form of water, it will have fluidity. If consci wsncos is
take.n to be the body’s nature, therefore, the body WO‘U}Z“CSS .
ret;%m the quality of consciousness. and death or‘d '*OJI - in
which consciousness s absent, would never com on. o
we know both these things ha o
cannot remain inrate in jr.

But as
ppen to the body, consciousness

22, Mada-shakti-vat chet orervofo. n s —
pratyeka-pa ; S
udbhavah. 4 paridrishe saanhatye tad-

.]f x't be said that the production of consciousness in the body
1; like the power of an intoxicating mixture
this cannot be, for it does not exj in 2. ‘

, exist even in a minut i
the separate elements. “form in

soea -
R R

AT

the answer js

——
N

. Through knowledge, release is obtained. ;
. The author goes on to tell how release is obtained.

The aphorism an i ;
S epiolism ansSwers a possi i :
5 a possible objection.Someone might

ltself in the constituents of a mixture severally, come

surfa.cc ip the mixture, even so consciousness m:; not sb Po*the
sent in the individual elements which form the bgd but 'te pr'c-'
be gencra_ted in the body which is their combinatior}n, L
. Tf) th_xs the author replies : The constituents whi'ch form the
intoxicating mixture do have the power to intoxicate e‘;ex;

though to a minute degree; just as if many men heave a block "~

of stone they pool their strength and make |t strong enough
[u. move it.  But it is strong because it is a combination of the
minute strength of each man. 1In the case of the body, how
ever, ‘the clements which form it do not have the na,ture of-'
cl?nscxousne.ss even to & minute degree; they don't have it at
; ) Itiencg the pooling of conscicusness cannot take place

herefore the argument does not apply to the bodv '

e { vgpgp—
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23. Jnaanaat muktih.

By means of the transmigration of the subtle body through
different births, discrimination between the sou! and the non-
soul arises, and thence emancipation which is the soul’s chief

end.
24. Bandhah viparvavaat.
Bondage arises from misconception.

When one misconceives the noble aim of the soul, which is

release, and thinks it lies in worldly enjoyment, bondage arises

in the shape of pleasure and of pain which is allied to pleasure.
25. Niyata-kaarana-rvaat na samuchchaya-vikalpau.

Since Hknowledge is the precise cause of liberation there is
neither association of anything with it (as good works etc.),
nor alternativeness (e.g., of good works in its stead.)

Lest someone says that release is possible by good works,
etc. in addition to knowledge or in place of knowledge, the
author asserts conclusively, ‘No, only knowledge, and nothing

__else,_can_lead to liberation.’
Note : There appears to be differences in the views expressed

by the Scriptures about this point. The utterances in favour
of karma, etc. as instruments of liberation are : -~

The Brihadacranyaka Upanishad © ‘Knowledge and works
are the means of release.’?

The Eesha Upaniskad : ‘He who knows both knowledge
and action triumphs over death by his works, and enjoys im-
mortality by knowledge.’®

On the other hand the view, that knowledge alone leads to
liberation is also supported by Scriptural texts.

The Shevaashvatara Upanishad says: ‘I know the great
Purusha shining as the sun, beyord dullness or darkness. Only

S. Brifad Up. 1V : iv: 2.
6. Eesha Up. XI.
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128 THE WISDOM OF SAANKHYA

by knowing i..m does one triumph over death, there s no other
path.”?

,,gj The Mahaahabraby?mg Upanu_}zad _ys.i :'S;)m—c dfg:;é}ﬁ_é
&? mortality by renunciation, but - not by i""’*‘fjptogcniv or”
%3 wealth.”® s o R

The author, however, subscribes to the ‘knowledge alone’
view on the strength of the relevant Scriptural utterances.

28. Svapna-jaagara-aabhyaarn iva maayika-amaayika-aabl yaam
na ubhayoh muktih purushasya.

The release of the soul dees not come from both knowledge
and werks, etc. just as there is no cooperation between the illu-
sory dream state and the non-illusory waking state.

Another defect in the theory that works, atc. combined with
knowledge can accomplish liberation, is pointed out by the
author by means of an illustration, - N - -
7 ~ Let us say that action is comparable to the dream state,
4 and knowledge to the waking one.

waking do not belong to the same point of time (when one is

larly we may say there can be no cooperation between works
and knowledge. . o

Cooperation can only be
between things belonging to the same time. But dream and 2

dreaming he is not awake, when awake not ‘dreaming)™ Simiz =

2
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- Only that portion of the thing meditated upon which. th.c
= -~ mind fancies is fllusory. The Scriptures say, ‘All this verily is
- Brahman.* The impure conception of the ‘All’ which the
indiscriminating consider as the world is the illusory part.

29. Bhuavana-upachyaat shuddasya sarvam prairiti-vai.

From meditation comes zll power to the pure soul; like pra-

kriii..

All power flows to the pure and sinfess soul by meditation—
such power as belongs to prakriti. Just as prakriti causes
creation, preservation and destruction, so does the sattva of the
one who meditates.

30. Raaga-upahatih dhyacnam.

Cessation of desire is meditation. .

- It has been settled that knowledge alone can confer libera-
tion. The author goes on to say how such knowledge can be
* got. When by meditation the mind is untarnished by external
- -objects the impediments in the way of knowledge are remgved.

" 31. Vritti-nirodhaat tat-siddhih.
Meditation is perfected by repelling the modifications of the

*" cmind. e

R SO Itarasya-api na-aatyantiianr

; Even c_)fthc other, the non-iilusoriness is not absolute.

Even then someone may still say that in the wofship of the
One Self there is non-illusoriness and so this worship can re-
place the acquisition of knowledge, and thus give release.

To this the author replies: ‘Even when one worships the One
Self, the condition of non-iliusoriness is not created because
imaginary things also intervene in our thoughts and disguise
the object of worship (the One Soul).

28.  Sankalpite api evam.

Moreover illusoriness lies in that which the mind fancies.

7. Shvet. Up. II, : §-25.
8. Mokaa Up., X : 5. -

- vamr—
f

The modifications are real cognition, unreal cognition, im-

agination, deep sleep and memory. Meditation is accomplished -

by restraining them. When this is achieved there takes place
the immediate intuition of the object of meditation.
32. Dhaaranaa-aasana-svakarmanaa tat-siddhih.

Meditation is accomplished by dhaaranaa, aasana and sva-

karma.

The author mentions how meditation is accomplished. This
is by holding the mind in a particular part of the body (dhaara-
naa), adopting the needful posture (aasana), and by pF:TfO'-
mance of the varna duties (svadlarmu), i.e., duties belonging to
the stage of iife in which one is piaced (see aphorism 35 follow-
ing).

9. Chhaand. Up, 111 : XIV : |

P e L



- T ——

>y

‘ I
1t . e e

130 THE WISDOM OF SAANKHYA

33. Nirodhah c}thrd_i-vidhaarana-aablxyaam.

i R e v Fe g
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Dlzaaranaa'is the resfraint of the praana- (breath) By means

of expulsion and retention. - - - st -

The author mentions another means of restraint. This is s
bringing the life-breath under control or regulation by means N

of in-breathing, retention of breath, and out-breathing. The .
same is what is called dhaaranaa. - R

34. Sthira-sukham aasanam.
Posture is that which makes one steady and gives one ease.

Saankhya does not insist that the practising yogi should
adopt all kinds of complicated and tortuous poses for practising
meditation.  All that is needed is a pose which is easeful and
helps in steadying the mind.

-

T a:ﬁ%ﬁl’ﬁ‘ T

35. Sva-karma sva-aashrama-w'/zata-karma-anushthaanam.

Svakarma is the performance of the acts prescribed for one’s
own stage of life. .

Y

The meaning is clear. It should be noted, however, that

L it a

_._the word_ used_is_sva-aashrama, that is to say. one should-pers ——F—

form the duty which is enjoined by the stage of life in which
one is. o
Hindu philosophy distinguishes four such stages—the brch-
machaaree, student whose duty is to pass his days in serving
his preceptor and studying the Scriptures; the grinastha, house-
holder, who enters family life with wife and children; the vaana-
prastha, anchorite, or dweller of the woods, who after discharg-
-ing his worldly duties retires to the forest; and finally, the
sannyasee, religious mendicant, who, freed from all bonds,
wanders about intent only in God and strives for attainment.
This aphorism says that one should do his duty according
to the stage in which he is, ie., if he is in the grihastha stage
he should~discharge his family obligations, if in the vaanaprastha
stage have nothing to do with the world, and so on. The mean-
ing should rot be taken in the narrow sense of caste or class. i

T

em——nnnn

.‘:"1 u

wn

OF DISPASSION 131

36. Vairaquaa£ al;hyaasaat. .

Andmedxtatlon is through dispassion and constant practice.
<5 Another way of accomplishing the object of meditgti‘on
is stated, viz., by constantly practising it and by acquiring
dispassion. Dispassion is of two kinds—the lower one xs‘ fleIZ.D
a surfeit of things, when one has so much that he savs th1§ is
enough’; and higher dispassion, which comes of the: knowledge
that material things are of no use in giving satisfaction.

37. Viparyajh-b/zedaalx pancha.
The kinds of misconception are five.

The misconceptions are five in number, and these ?esult in
bondage. These are—ignorance, egoism, desire, aversion, and
fear of dissolution. Compare with the observation of Y?ga
Sootra on this point : ‘avidyaa asmitaa raaga-dvesha abhinive-

 shah kleshah’ (Ignorance, egoism, attachment, aversion, and

love of life—these are the afflictions).!®
38. Ashaktih ahstaavinshati-dhaatu.
Disability is of twenty-eight kinds.

The incapacities or disabilities are seventeen of the bw{dhee

and eleven of the indriyas (organs) -

39. Tushtih navadhaa.
‘Complacency is of nine kinds.

In this aphorism and the next, the author makes a ment.icq
of the nine defects of buddhee in the form of complace.ncxe .
and (in the next aphorism) the seven defects of buddhee in the
form of perfections. The nature of these will be explained
later on, in the aphorisms following these two.

40. Siddhih ashta dhaa.
Perfection is of eight kinds.

These too are defects of buddhee, which the author will ex-
plain later.

10, Y.S. I1:3.
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41. Avaantara- b/zedaah poorva vat.

The mmor sub-dmsmns of mlsmnceptmn are as dechred of
! 70;6.7 l'»bﬁ_' < -‘A.

"The ancient teachcrs “had ) many more cl..ssxﬁcatxons of mis-
f:onccptxons They believed these to be of sixty-two varieties
in all.  Roughly their sub-division ran as follows:

Avidyaa (ignorance) 8 kinds

~Asmitaa (egoism) | 8 kinds
Raaga (dcsiré) 10 kinds

Dyesha (aversion) 18 kinds

Abhinivesha (fear) 18 kinds

Total 62 kinds

The Saank/zya Kaarikaa too speaks of sixty-two mlsconcep-
tions :

: Bhedaah tamasah ashta-vidhah mohasya cha
mahaamohah
Taamiarah ashtaadasha tathaa bhavati andka- taamlurah

e

dasha-vidhah

each; tenfold of desire; and eighteen each of aversion and
fear).!t :

42, Evam itarasyaah.
Similarly, there are further sub-divisions of disability.

The disabilities have been mentioned to be of twenty-
_eight kinds (see aphorism 38). This sub-division of disabilities
has also been made (as for misconception), by the ancient
teachers.

43. Aadhyautmika-aadi-bhedaar navadhaa tushiih,

Complacency is ninefoid through the distinctions of the inter-
nal and the like.

11, S.X, XLvIlL

.
9P Sty

~(The- dlStlnCtIODS"Of ignorance andegoism “are elghtford R
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The nine kinds of complacencies spoken of in the aphorism
“are given in brief below. They fall into two divisions. The
first four are called aadhyaatmika, ie., with reference to the
- soul, and the next five are external because they arise from or
in relation to abstinence from external cbjects.

{A) COMPLACENCIES WITH REFERENCE TO
sOoUL

1. Ambas—In which one thinks : If rclease comes from know-

ing the difference between purusha and prakriti, why not wor- o

ship prakriti, why bother about purusha?

THE

2. Salila—Release cannot come by discrimination but by
observing a vow. .

3. Ogha;Even by observing a vow, release is not obtained.

It comes in course of time.

‘74.>—Vrishti—EveAn through time's influence release does not
come. It comes through luck. :
f ~ (B) EXTERNAL COMPLACENCIES

.Paara—When one abstains from acquiring objects because
of pain and trouble.

- (2) Supaara—When one abstains from preserving objects of
 — —_enjoyment because of pain or-trouble. -

(3) Paara-paara—When one abstains in view of the pain arising
from the thought of waste. .

(4) An-uttama-ambhas—When one aba;am: in view of pain
arising from the thoughts of defects of enjoymeat.

(3) Uttama-ambhas—When abstinence s in view of the pain
arising from the thought that the enjoyment cannot be had
without killing animals.

{ 44. Ooha-aadi-bhih siddnih.

e e~

Perfection is of eight kinds through reasoning and the rest.
These eight varieties of perfection ure :

. Taara—argument or thinking.

2. Sutaara--verbal knowledge.

jub
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3. Taara-taara—study.

4. Ramyaka—companionship of guru, celibate students and
the like. - - o ’ s

5. Sadaa-muditaa-ég;tefnal and internal purity.

6. Pramodaa——prev:n:ﬁbn of aadhyaatmika pain, ie., pain
caused by the Self.

7. Muditaa—prevention of adhithautika pain, i.e., pain caused
by the elements. =

3. Mddamaanad——prevention of aadhidaivika pain, i.e., pain
caused by the gods and other such.

45. Na itiraad itar-haanena vinaa.

There can be no real perfection without the removal of mis-
conception. :

This aphorism is to answer a possible objection. Someone
may ask : ‘How is it that you say perfections can be got only
by reasoning, etc., when the Scriptures establish that the eight
perfections (beginning with the power to assume atomic size)
result from recitation of mantras, austerity, contemplation,
and so forth? e

To this the author replies: ‘The perfection you speak of

_takes place positively, and without abandoning something else

OF DISPASSION

47. Abramastamba-paryantam tat-krite srishtif aavivekaat.
. Creation, from Brahmaa right down to a pillar, exists i.'or
“the sake of the soul (purusha), till there be discrimination
between purusha and prakriti.

Creation is for the sake of purusha and unless the several
souls affected by creation do not all achieve discrimination
between purusha and prakriti, it goes on and on.

5 = - 48 to 50. Oordvain sattva-vishaalaa. (48)
Tamas-vishaala 'mlatah. (49)
Madhye rajas-vishualaa. (50)

Aloft it is abundant in sat/va.
Towards the foot in tamas.
in the middle in rajas.

The three worlds of creation .are described in aphorisms 48
to 50. The world of the devas (gods) in which sartva (purity)
predominates is above, that of the serpents (naagas) callc?d
mooltak, which is in the nether regions is the one abundant In
tamas (darkness), and in the middle is the world of mortais in
which there is mainly the quality of rajas (passion).

51. Karma-vaichitryaat pradhaana-cheshtaa garbha-daasa-vat.

The diverse operation of prakriti is *through diversity of

~ (in the shape of misconception). Therefore it is only seeming
perfection, not real.

46. Da}va-aaa’i—p ;abhédaa.

Specific creation is that of which the sub-divisions are the
divine and the rest.

In aphorism 10 of this Book the author had said, “The
differentiation of individuals follows from diversity of their-
“karma (actions).” This is now amplified. There are six kinds
of people, according to their {works—gods, demons, human
beings, departed spirits, those living in hell, and grovelling
creatures. The last named, i.e., the grovelling creatures, include
creatures of the world other than human beings, viz., (i) wild
beasts, (ii) domesticated creatures, {iii) birds, (iv) reptiles, and
(v) the immovables.

g ot i =

karma, just like a born slave.

- One might ask how from one single prakriti, several cre-
ations appear, abundant in sattva, rajas, and so forth.

The author replies to this by taking the imagery of a man
who is a born slave. Just as his service to his master varies
according to his aptitude, smartaess, etc.. even so the one
prakriti is responsible for various kinds of creation with one or
the other gunas predominant.

S2. Aavrittih tatra api uttara-uttara-yoni-yogaat heyah,

Even there, there is return to the miserable states of exis-
tence,vso the higher world, too. is to be shunned.

Of what use is reiease, one may ask, for one who has achiev-
ed the higher worlds?  There is return even for him, says the
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136 THE WESDOM OF SAANKHYA

author, to Sansaara or transmigratory existence, Therefore the
higher world, too, is to be shunned.

53. Samaanam jaraiiQihé;ézr_za-da@f-jgzivz" duhakham.”
“The pain produced by decay and death remains in the higher
world as in the lower.

Common to all planes of existences is the suffering of decay
and death. Therefore even the higher world is to be shunned.

54. Na kaaran-layaat krita-kritya-taa magna-vad utthaanaat.
Not through absorption into the cause is there accomplish-

ment of the end, for one who dives rises again.

For one who fails to achieve discrimination betwzen purusha
and prakriti, there may be absorption into prakriti because of
dispassion. But the end is not gained by this because as one
who dives into the water comes up again, so too the souls
which are absorbed into prakriti reappear. .

55. Akaarya-tve api tad-yogah paara-vashyaat.

Although prakriti is not constrained to act, yet this happens
becaase of her being devoted.

It may be said that if the soul does not act because of its

FRTP

* saffron by the camel is for the sake of its master. - -~ -
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57. Eedrisha-eeshvara-siddhih siddhaa.
~ " Such existence of an Eeshvara is admitted.
N
1t is agreed by everyone that there is an emergent Emhv?ra,
i.e., emerging from one previously absorbed into prakriti. What
the Saankhya disputes is merely the existence of an eternal
Eeshvara.
53, Pradhaana-srishiih para-artham svatai api abhoklri-ivaat
ushtra-kumiuma-vahana-vat.
The creation of prakriti, even though spontaneous, is for the
sake of another, for she is not the experiencer, as the camel
carries saffron for the sake of its master.
Although the creation of prakriti proceeds ‘from herself

alone, it is for the sake of another, i.c., for the sake of Ll?c ex-
perience and release of the purusha—just like the carrying of

.

59. Acketana-tve api ksheeravat cheshtitam “pradhda-nasya.

Even though non-intelligent, prakriti acts spontaneously, as is
the case with milk. - e ‘ R
One might say that prakriti” is non-intelligent, while the
acting for the sake of another (as in the cxa chof the a.mc{
given in-the- previous—aphorism) relates to & ntélfigent being;

¢
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eternality, the-same-may-apply to-prakriti-aiso:—- - o
To this the author replies that though prakriti is independ-
ent of the will of another, and thus no one compels her to act,

yet she acts because of the end of the soul, ie., because sheis

interested in the end of the soul, which is discrimination.

56. Sah hi sarva-vit sarva-kartad.

For he becomes the knower of all and the doer of all.

3

One may ask what the forms of the Supreme Self is. The
author says, the idea ‘I am the knower and the doer of all
things’, comes to the Supreme Self because he is reflected in
prakriti.  The Being who in the previous creation was absorbed
in prakriti Becomes in another creation the omniscient and
omnipotent Eeshvara. -

e
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therefore spontaneous creativity is not possible -for prakriti.
To meet this objection the author says that prakr.ur: operates for
the sake of purusha, as milk which is not intelligent oozes out

of a cow’s udders for the calf, or as milk of itself turns into

curd.

60. Karma-vat drishteh vaa kaala-aadeh.

Or as with the case “of spontaneous actsof time, and the -

like.

The author gives another illusiration. As the agriculture
iike planting of paddy and the like. give result
spoataneously in time. even though the plants are devoid of
intelligence, or as the seasons come and go of l}iemselves,, even
so unintelligent prakriti operates spontaneously for purusha.

operations,



64. Itarah itara-vat tad-doshaat.
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61. Sve-bnaavaat cheshtitam anabhisandhaanaat bhritya-var

_ Prakriii acts from ber‘_own. bature, rot from thought, like a -

Anot.bgr example is given. As a .gbod' s;:rvant‘acts Just
from habit in serving his master well, not to bring about his

olwn enjoyment, even so prakriti acts from instinct and habit
alone.

62. Karma-aakrishteh vaa anaadi-tah.

Prakriti’s activity is necessary becéi:sé of ;he a‘tlracti.ornvof
_karma from eternity.

As the operation of karma has been from all eternity, the

energising of prakriti is necessary and pre-determined through
karma’s attraction.

63. Vivikta-bodhaat srishti-nivrittih pradhaanasya sooda-vat
paake. - ) 7

With the arising of discriminative knowledge, prakriti ceases

to create, as in the case of a cook when cooking has been
done. : I

. Prakriti ceases to create as soon as discrimination between
!t and purusha is achieved; as when food has been cooked, the
Job of the cook is over.

Even when another is released, one who is devoid of discrimi-
aative knowledge remains bound. ' '

An objector may say, ‘If this is so then with the release of
one soul, all others would be released.’

To this the author replies: The soul which remains bound

’ remains so by - the -fault of prakriti herself, namely, because in

the case of that particular soul she has not been able to fulfil
the object of discrimination. Therefore even though other souls
are released, that one remains bound.

65. Dvayoh ekatarasya vaa audaaseenyam apavargah.

Release means the aloofaess of both purusha and prakriti, or
of either one of the two.
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The ‘aloofness’ of prakriti is her non-activity towards one
who has achieved discrimination, while that of purusha means
his non-attachment to prakriti. The aloofness of both purusha
and prakriti implies separation from each other, or the solitari-
ness of the soul alone which thinks ‘I may be released.’

635 .Anya-shrisiti-uparaage api na virajyate prabuddha-rajju-
tatvasya eve ura-gah,

Prakriti does not desist from creative activity towards others,
.as one who mistakenly still considers the rope to be a snake
remains afraid of it even though the one who realises the truth
of the rope being just a rope is no longer afraid.

The example of the rope and the snake is given merely to
illustrate the fact that even when some souls attain release
others remain bound, the former being like those who have
realised the rope to be a rope, and the latter like those who

still keep on thinking it to be a snake. But it does not show -

(as some Vedantists interpret the example) that purusha is real-
ity and prakriti unreality.

67. Karma-nimitta-yogaat cha.

And from connection with karma which is the cause.

Aniruddha reads a-yogaat (non-connection) for yogaat.

“The duthor has given the reason why prakriti-does notceaseto . . . ___

act in respect of the souls other than those which have obtained
release. This, he says, is because karma does not operate in
respect of the souls possessing discriminative knowledgs, but
keeps on affecting the other souls which have not yet attained
such knowledge.

68. Nair-apekshye api prakriti-upakaare avivekah nimittan:.

Though the souls are equally indifferent, prakriti serves them
by virtue of non-discrimination.

Since all souls are equally indifferent and do not solicit
prakriti to serve them, what makes prekriti proceed to act
towards one and not to act against another? Karma and the
power of adrishram cannot be the principle of determination
because there is nothing to determine what karma belongs
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to which soul. The answer given by the author is that even

souls are indifferent, “prakriti acts simply through non-discri

mination. She acts towards the souls who meed her service
because of her tendency or vaasanaa to exhibit herself, thinking
‘the soul is my Jord.”” :

69. Nartakee-vat pravrittasya ipioniveittil chaaritaarthaarth-
Vvaat.

As a dancer stops when the entertainmcnt is over, even so
prakriti ceases to act when the end is attained.

It has been said that activity is prakriti’s nature. This being
so how can she cease to act when discrimination arises? To
this the author replies : Prakriti’s nature to energise is only
with reference to the soul’s purpose, not universally. Hence
the- cessation of her activity-is only with the attainment of the
object of the soul, justas a dancer engaged to entertain the
assembly leaves when the entertainment is over.

70. Dosha-bodhe api na upasarpanam pradhaanasya kula-vadhoo-
vat. Co

Moreover when prakriti realises that her fauit has been seen

by purusha, she no longer approaches him, like a_woman of
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72, Prakriteh aanyasyaat sa-sangatvaat pashuvat.

) Bq-t_zd;géa:;d ;e!;a;-e r;aliy bdong to prakriti because of her
- association, as in the case of a beast.

The author decfares that bondage and liberation belong
really to prakriti. As a beast is bound by a rope and aiso re-
leased because of the rope being unbound, even so prakriti
suffers pain through being attached to dharma or merit, which
are the causes of pain. : :

73. Roopaih scptabhih aatmaanam badhraati  pradhaaram
kosha-kaaravat vimochayati eka-roopena.

Prakriti binds herself in seven ways, and in orte way liberates
herself.

The seven ways in which prakriti binds herself are by merit
(dharma), dispassion (vairaagya), lordliness (aishvarya), demerit
{adharma), ignorance (ajnaana), non-dispassion (a-vairaagya),
and non-lordliness (an-aiahvarya). Just as a silk-worm builds a
cocoon around it and thus imprisons itself within it, in the
same way does prakriti bind herself with these seven bands.

She releases herself with jraana (knowledge) alone. Therefore

it is said in the aphorism that it is in one waiy that prakriti
refeases herself. SN AR

;.
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“noble Tamily.

Being ashamed at purusha’s having seen her fault in the
shape of her transformations and takiog the shape of pain and
so forth, she no longer approaches the soul, as a woman of

food family does not approach her husband who has seen her
auit,

7l Na ekaantatah bandha-niokshau purushasya avivekaad rite.”

Bondage and liberation do not really belong to the soul, and

would not even appear to do so, were it not for non-discrimi-
nation.

Bondage- and liberation in the sense of being involved in
pain and being freed from it do not actually belong to the
sout but resuit only because of non-discrimination.

74. Nimittatvam avivekasya na drishta-haanih.

Non-discrimination is ihe efficient cause, so that there is no
disparagement of sense-evidence.

The author anticipates an objection. It has been stated
that bondage results from nen-discrimination, and discrimina-
tion brings release. But non-discrimination or _discrimination
are not things to be avoided or sscured, and in the world only
pain and pleasure are objects of aversion and desire. So the
theory about discrimination and non-discrimination centra-
dicts what is actually seen in the world.

To this objection, the author answers : It has only been
asserted that non-discrimination und discrimination are the efii-
cient cause of bondage or release. Therefore there is no repu-
diation of what is actually seen,
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75. Tattva-abhyaasaat na iti na iti iti tyaagaat viveka-siddhik.
-Perfect discrimination ‘achieved by abandoning “everything
is expressed by ‘not this, " mot this’; and is _obtained by the
stady of the twenty-five principles.

The author explains how discrimination can be developed.
Discrimination is attained by cultivating the twenty-five
principles of Saankhya, in the shape of abandonment of con-
ceit, and thinking in respect of all non-intelligent things ending
with prakriti ‘not this, not this’. In other words by understand-
ing that the soul is different from prakriti and jts evolutes, and

that these latter (apart from the soul) are only supplemental to
study. i

76. Adhikaari-prabhedaat na niyamah.

Because' there are degrees of competence in those engaged

in the quest of liberation, it is not necessary that each and all
should at once be successful.

It may be thought by someone that since the cultivation of
the principles leads to release, all those engaged in such culti-
vation will be released together. The author says that this is
not so. Those more assiduous in their quest gain the objective
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— The person possessing medium discrimination is also of the
condition of the jeevan-muktah, i.e., one who obtains release

- even in his lifetime.

79. Upadeshya-upadeshtri-tvaat tat-siddhih.

The proof of the jeevan-muktah is from the relation of the
instructed and the instructor.

Someone may object that there is no proof that there can be
release of one living. The author says that the Scriptures men-
tion the relationship of the disciple and the preceptor. The
preceptor can be only one who has obtained release. Therefore
it is clear that one can obtain release even in this life.

80. Shrutih cha.
There is moreover the shruti on the subject. i

The Scriptures also testify to such a conclusion—that release
is possible even in this life. ‘For the wise there is re}ea:sc frqm
joy and pain even while living.” At another pl.gce it is said,
‘Man is released by initiation only, and even while being re-
leased can be endowed with a living body. The jar lying on
the potter’s wheel may still revolve even though gi-sjoir}cd' from
it.” Similarly, the Naaradeeya Smriti ‘says, *He~is “the jeevan

~.Soon, but_others who are sluggish _may take_longer, even not

in their present birth. The period after which the seeker attains
liberation depends on his competence and sincerity of effort.

77. Baadhita-anuvrittyaa rﬁadhya#ivefataﬁ api upa-bhogah.

Because whatever pain has been repelled returns again, there
comes even from ordinary discrimination, experience.

. The author declares that release can be attained only from
perfect discrimination. For one who has medium discrimina-

tion, experience is a mere return of vaasanaa or the previous
tendency of experience. When one has perfect discrimination

he experiences ultra-cognitive trance from which there is no
return.

78. Jeevan-muktah cha.

So too is the released during life.

muktah who looks on all things as Self, who 1s above virtue

_ and vice, and whom neither society nor the Scriptures confine.

g1 .Itara-thaar anrdha-'parampa’raa.
Otherwise the blind would be leading the blind.

Someone may say, even a man of sluggish discrimination

may be an instructor. To this the author answers : ‘If this

were so, and the instructor himself were ignorant, it would be
the case of the blind leading the blind.” The preceptor would
mislead his disciple 2nd he in turn mislead another whom he
teaches, and so forth.

82. Chakra-bhramana-vat dhrita-shareerah.

Even though possessing a body the emancipated sage goes on
living, like the whirling of a wheel.
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How, one may ask, can life go on when all karma has been
exhausted by the acqmsxtxon of kncwxedge i

_The author says, just as when the potter ceases to act. ‘even
then, due to the previous momentum, the wheel keeps revolving
for some time, so the jeevan muktah keeps on living because he
has to exhaust the previous praarcbdha karma, even though no
fresh karma' is created due to the rise of discrimination,

83. Sanskagra-leshatah tai-siddhih.

Through the least remains of sanskaaras the body is retained.

Someone may ask, ‘How can the body remain even after the
object of meditation, etc., has bcen achieved 7 To this the
author answers. ‘The body is retained by even the least rem-
nant of those impressions of obrects which are the causes of
possession of a body

84. Vivekaat nih-shesha- duhkha nivrittau krita-kritya-taa na
itaraat.

What was to be achieved has been achieved when discrimi-
nation has brought about an entire cessation of pain not
otherwise, not otherwise.

The author explains in this aphorxsm when supreme release

~~-is -obtained: e i o e e i

Release can only be obtained when all pain, of whatever
kind ‘it is, ceases completely, without any pain remammg In
no other way can release be obtained. )

The repetition of ‘not otherwise’ denotes the end of the
Book.

~ “ndfrates familiar stories from the ~Scriptures forbrmgmg—abo-

Book Four

Of Fables

Knowledge and love of God are ultimately one and the same.
There is no ditference between pure knowledge and pure love,

- Sayings of Shri Ramakrishna

the purpose of which is the narratxon of stories for the awaklm 3

s R vt bbb S i S ol .

ing of the disciple. e

The Fourth Book of Kapila's Saankhya Soatras is somcwh;ty

different from the remaining ones in contents, masmuch asit
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discrimination between purusha and prakriti.
1. Raaja-putra-vat tattva-upadeshaat. '

Discrimination between soul and prakrizi comes from instruc-
tion as to the truth, as in the case of the King’s son.

The story referred to is as follows: The son of a certain

king was expelled from the city - because - of the evil. conflueace .

of stars.! He was brought up bya forsster, and adopted the
life and manners of foresters. It so happened that the King
died without any other son, and so the ministers brought him
back to the palace and told him, ‘You are not 2 hunter but the
son of a king.’ Knowing this he instantly recovered the

1. The star is called ‘Ganda’, and birth under this asterism is ccnsidered
inauspicious.
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manner of a prince. I
instructed by some kind ‘person ‘that he is ncthing but part of
the First -Soul or Pure Consciousness, realises his own nature.

2. Pishaacha-vat any J-artha-@adesha api.

Discrimination results as in the case of the pishaacha even
though it was meant for another.

The reference is to the legend that when Lord Krishna was
instructing his disciple, Arjuna, about the distinction between
prakriti and the soul, a pishaacha who was standing nearby,
happened to overhear it, and even though the discourse was not
meant for him, he too obtained discriminative knowledge. Even
so it may happen in the case of others.

3. Aavrittih asakrit-upadeshaat.

Oftentimes there is need of frequent instruction. -

Sometimes it is necessary to repeat the instruction of dis-
criminative knowledge over and over again, as for example in
the Chhaandogya Upanishad, Aaruni and other preceptors repeat
the instructions given by them to Shvetaketu and others
several times.

4 thaa-putra vat ubhayoh drishta-tvaat.

Since dispassion arises from observing that death  and birth
come to father and son.

Discrimination arises from dispassion when one sees that
for the father as well as for the son (i.e., for everyone), there
is birth and death.

'5. Shyena-vat sukha-duhkhi tyaaga-vivoga-cabhyaam.

a

One experiences pleasure and pain at the same time from

abandonment and consequent sepzration—as in the case of
the hawk.

The idea is that because pleasure is mixed with pain, both
should be avoided. The mention of the hawk is a reference to
a story by which the author illustrates his point. A man found
a baby hawk, and reared him for some time. When it had grown

In the same way the soul, having been

[T
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up, he thought it was better to restore the bird to the forest.

“The hawk “was pleased because he was freed of bondage, but

sorry to part from the man who had brought him up so
lovingly.

6. Ahi-nirlvayanec-vat.

As in the case of the snake’s skin (things to be abandoned
should be abandoned).

As a snake readily abandons its old skin, knowing it ought
to be quitted, even so one who desires liberation should aban-
don prakriti which he has enjoyed for a long time, and now
knows it fit to forsake.

7. Chhinna-hasta-vadvaa.

And there should be no return to prakriti, like an amputated
hand. o o ' -

Again, the author relates a story to illustrate that ouce
abandoning prakriti, she should not be espousec again. '

A certain muni went to his brother’s hermitage to steal
fruits, etc. The brother saw him and accused himof theft. The
muni said, “Tell me how I should make penance for ity wrong-
doing.” The brother said, ‘There can be no penance except
that you cut off the hand which has committed - the theft.’

" The muni informed the king and amputated his hand. Similarly”
if one reverts to performing prohibited acts by mistake, he
should take steps to obtain’freedom from-them.

8. Asaadhana-anu-chintanam bandhaaya bharatavat.

What is not a means of release should not be thought of, as in
the case of Bharata.

The author explains that the thought which is not congenial
to release should not be cherished at all.

The story of Bharata and the fawn, mentioned in the Visanu
Puraana, illustrates this. A king of the name of Bharata was
almost on the verge of obtaining liberation, when he saw a
female deer deliver a young fawn, and die instantly after
doing so. He reared the fawn, never thinking of anything else,
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with the resuit that at the moment of his death “his mind was
attached to the fawn, and he was not able to obtain release.”

9. Bahubhih yoge virodhah raaga-aadi-bhih kumaaree-:an]iizé;
vat. -

From association with the many there is hindrance to con-
centration because of the inflaence of desire or passion and
the like, as in the case of the shellsin a gir}’s bracelet.

Association should not be made with the many because
when this is done there is disturbance through the manifesta-
tion of passion and the like, and this hinders concentration—
just as a jingling is produced when shelis in the bracelet on a
girl’s wrist strike each other.

10. Dvaabhyaam api tathaa eva.
This héppeﬁs even from the company of two. -

The author goes on to say that even if two persons come
together there is hindrance to concentration because of con-
versation, etc. Therefore one ought to abide alone.

11. Niraashah sukhee pingalaa-vat.

He who has no hope is happy, like Pingalaa.

The author relates another story. A courtesan called Pin-
galaa spent sleepless nights, hoping for the arrival of her lover,

Bhujanga, for whose embrace she was restless. Thus she was

greatly despondeunt. But once when she had thus waited in
vain for a long time, she determined to give up all hope or ex-
pectation of his coming, and having thus resolved, she slept
peacefully.

" Compare this thought with the one expressed in A.E.
Housman’s poem :

[ to my perils

Of cheat and charmer
Came clad in armour
By stars beniga.
Hope liss to mortals

i
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_and.devote_his whole-hearted atf
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And most believe her, — - -
But man’s deceiver

Was never mine.

The thoughts of others

Were light and fleeting

Of lover's mestings

Or wealth or fame.

Mine were of troubles,
And mine were steady,
So I was ready

When troubles came.

12, dAnaarambhe api para-grihe sukiree sarpu-vat.

One may be happy even without exertion, like aserpem
happy in a hele made by another.

The building of a house is a tedious and troublesome task
But a snake can find comfort in a hole made by a rat or some
other animal, just asin which -he himself :mjght have made
(compare with the saying - ‘Fools build . houses, wise men live
in them! ). The idea is that one should shed all exertion to
obtain enjoyment, as this can be obtained w1thout such exertion,
1o concertration.”

S

13. Bahu-shaastra-guru-upaasane api saara~aadaanam shat-pada-

vat, i B ]
Though one may subscribe to many shashtras and preceptors,
the essence of the teachings is to be imbibed, as the bee sucks
the ncctar of flowers.

The meaning is that one should ignore the points of disputa-

“tion and diiferences in  various -Scriptures, -aad-absorb only-.~ ... .

their essence, just as the bee goes round various flowers and,
rejecting all their constituents, sucks the nectar only.
14, Ishu-kaara-vat na ekagra-chittasva samaadhi-haami.
There can be no interruption in the meditation of one whose
mind is cne-pointed, as the maker of arrows.
As in the case of a maker of arrows, who 1. 3o intent in
fashioning them that he does not notice even the king who has

1 BRI
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passed by, even so the one-pointed mind of the medltator strays -

not to other thoughts and objects.
15. Krita-niyama-langhanaat aanarthakyam loka-vat.

" Through transgression of the rules enjoined there is failare
to achieve the object, as in the world.

Aniruddha reads brata (a vow) for krita (enjoined rules).
The author says that as in the world, if one does not follow the

- instructions for taking a certain medicine, the medicine is not

effective, even so if those who practise concentration transgress
the Scriptural rules for its practice, knowledge is not attained
by them.

16. Tad-vismarane api bhekee-vat.

Moreover, if these rules of meditation are forgotten, there is
harm, as in the case of the female frog. ’

The author further cautions the aspirant against forgetting
the prescribed rules of meditation, and illustrates his point by
the story of the female frog.

Once a certain king who was out hunting saw a beauuful
gir} in the forest. Overcome by her loveliness he asked her to
marry him. The girl agreed, but made this stipulation : ‘If

agreed, and scrupulously avoided showing her water. But one
day, when wearied with sport, she asked the king for water, he
too, forgetting her stipulation, showed it to her. Iastantly she
turncd into a female frog, Kaamaroopinee, daughter of the king
of frogs, and entered the water. The king tried to find her by
casting nets into the water, and such other ways, but he could

‘never get her again, and was filled with sorrow.

17. Na upadesha-shravane api krita-kritya-taa paraamarshaat
virochana-vat.
Without reflection, even through instruction the end is not
gained, as in the case with Virochana.

‘Reflection’ here means giving heed and pondering over the
words of the preceptor. Mere hearing of the teacher’s instruc-
tions, without pondering over what is said, does not bring

--ever - you—-show—me - water,—I--will have to-depart”——The -king———¢

=
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" tion, but he did not reflect thereon.
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release. For example, both Indra and Virochana went to the
world of Brahmaa to obtain kncwledge of the Saunkhya Prin-
ciples. Virochana came back after hearing Brahmaa’s instruc-
So he failed to obtain
release.

18. Drishtah tayol indrasya
Of these two, reflection was seen in the case of Indra alone.

In the previous aphorism we have been told that Virochana
did not obtain release because he did not reflect. What, some-
one may ask, was Indra’s fate ? In reply to such a question,
the author says: Indra reflected devotedly on Brahmaa’s instruc-
tion, and through long cultivation of, and pondering on, what
he had heard, he was able, unlike Virochana, to obtain release.

19. Pranati- brah 'n.zcltarya upasarpanaam krit vaa bahu kaalaat

tad-vat.

Having shown reverence. performed the dnties of a celibate
student, and served the preceptor, one has success after a long
time, as in Indra’s case.

The author mentions the acts which are necessary for obtain-
ing release. All these were performed by Indra for a long

time, before he could obtain it.—Theseare +fiyreverencetothe— 1~

guru, (ii) carrying out the duties laid down for a student celi-
bate (brahmachaaree), and (iii) serving the guru. = These have
to be done constantly for a long time before release can follow,

20. Nakuala-nivamah Vaamadeva-v at.

There is no limitation of time. as in the case of Vaamadeva.

It has been said in the previousaphorisms that celibate ~ -

duties, reverence and service to the guru, have to be done for a
long period of time before release occurs. [s such time neces-
sary for one who gets release by knowledge ? No, the author

says, in such case release is instantaneous, as in the case of

Vaamadeva who, because of instruction in a previous life when
he was still in the womb, developed knowledge as soon as he
appeared.

i
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21. Adhyasta- roopa-upaasanaat paaram paryena yajna-upaa-
sakaanaam iva. I

e

Through devotion to attributed forms (of tbe dexty) knowledge
is approached by degrees, as ln the case of those who devote
themselves to sacrifices.

E MR R

Someone may object: One can reflect only on a known
thing, whereas no ome has seeg the soul. And if it has been
seen, what i1s the need of reflecting on it ?

Apprehending such an objection, the author says : - Who has
seen dharma or merit 2 Yet in order to acquire it people per-
form sacrifices.

22, tara-luabhe api aavritteh pancha-agni-yogatah janma-
shrutel.

Morcover, after other ends are attained, there is return to
birth as one hears from the shruti of birth, after performance
of the Five-fire sacrifice.

What need is there of knowledge of the soul, someone may
ask, for one who has attained to the world of Brahmaa ? The
author replies : Even one who attains the world of Brahmaa
by performance of the sacrifice of Agnihotra—the five offerings
to the five fires in the form of heaven, cloud, earth, man and

_woman (mentioned in the Chhaandogya Upanishad)—returns to

Tox,
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to be avoided by such a dispassionate person is sansaara and
what should be accepted and striven for is release.
24. Labdha-atishaya-yogaat vaa tat-vat.

Or this comes through assaciation with one who has attained

excellence, as in the case thereof.

The avoidance of the aveidable and acceptance of the accept-
able can take place also through association with those who
have attained excelience. as for example Alkarka obtained dis-
crimination simply through his association with Dattaatreya.

25. Na kaama-chaaritvam raaga-upahate shuka-vat.

One should not associate with those swayed by passion, as is
the case with the parrot.

One should not associate with people infected with desire;-

as the parrot, fearing that he may be captured because of his
lovely form, does not go near people desirous of possessing
him.
26. Guna-yogaat buddhah shuka-vat.

Or else he may be bound like the parrot.

There is a pun on the word guna, which means both "a rope’

the earth again.® Therefore the object is not accomplished by
the performance of sacrifices.

23. Viraktasya heya-haanam “upaade )u upaadaaram hansa-
ksheera-vat.

He who is free from passion avoids whatever needs to be
avoided and accepts what is worthy of acceptance, as in the
case of the swan 2nd milk.

The author sets forth the nature of the dispassionate. Just
as the swan dwelling in Mansarovar can separate milk from
water, ¢ven so the dispassionate person avoids what should be
avoided and accepts that which should be accepted. What is

2. Chhand, L;J V:1V: ] { That world, my child, ¢ Gautama, is the
fire, etc.’
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and “the qualities>—————

The idea of the previous aphorism is continued. As a par-
rot is bound by the cords of the hunter, even so a man associat-
ing with a person affected by desire or passion is tied by the
cord of qualities, i.e.. he too becomes bound by desire as the
person whom he associates with, Is.

27. Na bhogaat raaga-shaantiin muni-vat.

" Not by enjoyment is “desire "appeased, "as in the case of the - -

saint.

Someone may object, the person who indulges in enjoy-
ment will get fed up of it after some time, and so obtain dis-
passion in the end, so what is the need of knowledge ?

To this the author answers @ Even saints, like Kanva, Sau-
bhari, and so forth, were unable to appeasc their passion and



--afflicted with_the grief of his wife’s death._.__
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obtain dispassion, through eanyment ‘How then can ordinary

seekers hope to do so ? -

ek e e ame a4

28. Dosha-darshanaat ubhayoh.

Passion is appeased through seeing the faults of both (i.e,,
prakriti and her products).

How, it may be asked, can wordly people, who are attached
to things of the world achieve dispassion ? -~
" In reply to such a question, the author says : This is accom-
plished through seeing and realising that prakriti and her
products are all essentially painful; as in the case of the sage,
Saubhari, dispassion took place only through seeing the fault of
such association.

29. Na malina-chetasi upadesha-beeja-praroh aja-vat.

The seed of insiruction does not sprout in a man of impure~

mind, as in the case of Aja.

As a seed does not sprout in a barren field, so the seed of
knowledge does not sprout in a mind rendered impure by pas-
sion and the like, as in the case of King Aja, in whose mind
the instruction given by Vasishtha did not stay because he was

—yrT
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31. Na bhoot'-yoge apz krita-kritya-tac unaasya sxddht-vat

Not even on attaunng glorification i is the end [ulﬁlled as is
the case with the perfection of the objects worshipped, as is
the case with the perfection of objscts worshipped.

Even though one may attain supernatural power, the object
is not accomplished because grief and deficiency of excess aitend
to these states too. Even Brahmaa and others who have attained
such a state, keep on practising concentration and other
yogic practices for fear of losing what they have attained.

As usual the repetition of the words ‘as is the case with the
perfection of the objects worshipped’ is to df-notc the end of
the Book.

t

30. Na aabhaasa-maatram api malina-darpana-vat.

Not even a mere sembiance of true knowledge is produced in
an impure mind, as in the case of a dirty mirror.

Even though a person may be instructed, it is not necessary
that the knowledge arising in his mind may be in accordance

with the instruction, for that-depends-upon the receptivity of the -~ -

mind of the aspirant also.

As it is not necessary that a lotus may be of the best variety
even though it may have sprung from the best kind of seed,
for its quality depends also on the soil in which the seed is cast,
even 5o it is not necessary that the instruction given will bear
fruit. This Wwill depend on the receptivity of the aspirant’s mind.
(The mind of the aspirant is compared to the soil, the seed to
instruction.)




Of the Demolition of
Counter-Theories

The Brahmins who do not know the truth,
Vainly recite the four Vedas. i

Sarah's Treasury of Songs

The authors’ own doctrfl;evﬁthaving been fully established,
he now goes on to answer the objections made by others in
respect of the Saankhya doctrine. Amongst other objections,

‘the one that the benediction implied by the expression ‘Well’ in
- the First Book of the Aphorisms is purposeless.

|. Mangala-aacharanam shishta-cachaaraat phala-darshanaat
shruti-tah cha iti.

The use of a benediction jis justified because it is a good prac-

* _tice, bearing fruit, and -aiso because it is approved by the
Seriptures.

The sense is clear. The author gives the reasons why a
benediction {mangala) is necessary at the beginning of a bock.

The word 7ti signifies that these are the only reasons, and none
else.

-

2. Na Eeshvara-adhishthite  phala-nishpattih karmanaa 1at-
sididheh.
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The fruit follows from the merit or demerit of actions per-
~ . “formed, not because the world is governed by an Eeshvara.

The meaning is clear. The fruit follows from the kind of

"works performed by individuals. God can only reward or

punish living beings according to their good or bad actio.ns.

[Note : It is significant that the existence of God is nqt
denicd. The expression Eeshvara-uadhishthe(=that ‘.vhxch' is
presided over by God), signifies that the fact that t‘here xs‘a
God directing creation is admitted. What is denied is meref_v
the belief that He can distribute deserts to individuals in
some manner other than according to their works.]

3. Sva upakaaraat adhishthanaam. loka-vat.

And if 2 God was governor of the world, then with a view to
securing his own benefit His rule would be for a se!ﬁ§h end,
_as is the case with ordinary governors. -

The mear;ing is clear. The author gives another argument
for supposing that man is benefited or ‘pcn;lised for his works,
not because of superintendence of a God. ="

4. Lankika-eeshvara-vat itar-thaa. .

-

Otherwise Eeshvara would be like a human lord.

i
3

__Someone might say,:..Whatiis:ih&'_ﬁiili'?;; if HIS “own bctl]eﬁtjs
the motive of Eeshvara’s superintendence ? o .

In such a case, the author says, the lord will also be llkc‘ a

worldly man, involved “in sansaara because of the non-fulfil-

ment of his desires.

S. Puaari bhaushikal vaa.

Otherwise Feshvara will be like the human lord, or neminal.
" Another defect is pointed out by the” author in"the .'oppo’-
nent's supposition that there is no harm if God makes His own
benefit the motive of His ruie. -

If, despite His ‘woridliness’ (which the supposition t.hat He
rules for His own gain naturally endows Eeshvara with), He
were still called the all powerfu! Eeshvara. the term ‘Eeshvarg‘
would be reduced toa mere technical name, because of the
contradiction being involved in thinking of Him as selfish and
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of unobstructed will at one and the same time.

6. Na raagaadrite tat-.nddh:h pratl-mya;a-kcarana-tvaat

Without passion snperinteudence is not possible, because of
all activity, passion is the cause,

Anothor reason is adduced by the author. Passion (raaga)
is the cause of ail activity, and if we assume God to be respon-
sible for fashioning the world, He will be presumed to be
active, which means He will he swayed by passion.

7. Tadyoge api nitya-muktah.

Moreover, if passion be conjoined with Him, He will not be
eternally free.

If someone should say: All nght let there be passion in God,
what's the harm? the author says in reply : If we admit this,
God cannot be considered to be eternally free. Hence it cannot
be assumed that passion is conjoined with God. ’ )

8. Pradhaana-shakti-yogaat chet sanga-aapattih.

If one says that the condition of Eeshvara arises through con-
nection #ith prakriti, it would imply attachment, which the
Scriptores deny.

_If one supposes that the soul is joined to the properties of

“prakeriti, i.e., the properties of désiré and "s6 Torth, it'would -

mean that the soul is attached to these, and this view is contrary
to the views expressed in the Scriptures. The ABrihadaranyaka
Upanishad, for example, says : asango hyan purushah (Truly
this purusha is free from attachment).’

9. Sattaa-maatraat chet sarva-aishva-ryam.

JH it be said that the condition of Eeshvara arises from mere

proximity, then the conditioa of being Feshvara will belong
to all purushas.

if one said that the condition of Eeshvara follows from mere
proximity to prakriti, as in the case of the magnet and the iron,
it would follew that this condition of being Eeshvara would

1. Brihad. Up., 1V :iii: 16.
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belong to all purushas without distinction, because it is only
with conjunction with experiencers that prakriti creates mind

and other evolutes.

10. Pramaana-abhaavaat na tat-siddhih.
There is lack of evidence to prove an eternal God.

It may be said : It can be proved that there exists an eternal
God. How then can it be said that all souls are Eeshv ara 7
The author says : There is no evidence to sense perception to
prove that there is God. Apart from evidence of the senses,
the other can be inference or testimony.  These two are
inapplicable (for reasons which the author will make clear In
the two aphorisms which follow).

11. Sambandha-abhaavaat na anumaanam.

There is no inferential proof of there being God because of
_absence of invariable association.

Inference can be a proof only when there is concomitance”

between the thing to be inferred and that from which it is infer-
red. For example, if we sce a forest aﬂamc; on a mountain we
say, ‘The trees on the mountain are afire.” The reasoning runs
like this—Because smoke is seen: -Wherever there is smoke
there is fire (e.g., the hearth of the kitchen) : The mountain too
is smoking : 'I'hercfore there is fire there. It will be noted that

all these things—the frees ~which—are—aflame—and—giving—oft —

smoke, fire, etc., are concomitant, i.e., in association with one
another. Now if we were to pose a similar argument 10 infer
God’s existence. it would be something like this ;: Creation must
have God as its cause : Because it is an effect: Whatever is an
effect has God as its cause ; Therefore creation must have God
as cause. One can see at once the failacy of such an argumernt.
The statement ‘Whatever_is an effect has God as its cause’ can-
not be established because an effect bcmo actually created by
God has never been seen. Thus the principle of inference fails
and the argument is vitiated.

12. Shrutih api pradhaana-kaarya-tva-sya.

The Scriptures moreover speak of the world being a product
- of prakriti. not of Ged.

1
2
.
‘.-
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The other way in which the existence of God could be prov-
ed is by verbal testimony.~ But the testimony of the Scriptures
is that the world was produced from prakriti, not from God,
e.g., Pradhaana aajjagadut padyate—The world was produced
from prakriti. Similar is the view contained in the Shveraashva-
tara Upanishad : “The unborn purusha consorts for enjoyment
with the unbora prakriti of rzd, white, and black colours, the
creator of many progeny like herself. The other unborn
(purusha) deserts her after she has been enjoyed.” So too
the saying in the Brihadaaranyaka Upaniskad : ‘Truly the same
was then undifferentiated; it is differentiated by means of name
and form.”™ Thus Scriptural testimony is also to 'he effect that
the world came from prakriti.

In this way in aphorisms 10 to 12 the author states that
there is no proof of the existence of God either through sense
perception, or inference or testimony.

- In the next seven aphonsms (13-19) the author goes on to
refute the view of an opponent in regard to what he had stated
in the First Book (aphorism 20), namely, that bondage does not
arise from ignorance.?

13. Na avidvaa-shakti-yogah nih-sangasya.

Of him who is devoid of attachment there |s no connection

o)
—_—
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14, Tud—yoge awdma tat-s ddnau an)on)a -qashrava-tvam.

Smce the existence’ ol‘ ﬂns supposed negative ignorance is
esmbhshed only on the ground of its pretended conjuaction,
- thererls a vicious circle.

Another defect in the views of the opponent is pointed out
by the author. They say that without avidyaa there i3 no
creation, and without creation no avidyaa. Thus they argue it
a circie. - - -

15. Na beeja-ankura-vat saadi-sansaara-shruteh.

It is not as in the case of the seed and the sprout, for the
Scriptures teach that the world does have a beginning.

The Nyaayikas may say : ‘But then, as in the case of the
seed and the sprout, non finality is not a fault. That is to say,
avidyaa is caused by avidyaa may be just as- rcasonatzle as to say
that the sprout is caused by the seed, and so forth.’ )

To this the author replies that the argument may be correct
if the world was beginningless. But the world does have a
begmnmg, as the Scriptures assert, ‘Only this, the existent was
there at the beginning, the one without the second.’®--~And we
also learn that ali that is ceases to exist at the dissolution of
the world.

~ with the property of ignorance. T

It has been established in aphorism of 20 of the First Book
that bondage does not result from ignorance.
to this sa v that prakriti does not exist but there exists avidya
(ignorance) which is beginningless and which is destroyed by
knowledge. Avidya alone causes bondage, they say, and release
But this is not possible because the
soul can have no-association with anything at all, and ‘how then
can it be united with the property of ignorance ?

Shvet. Up., 1V : §
Brihad, Up., 1:iv: 7.
Na avidyvaa-tah api avastunaa bandha-ayogaat.

-
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16. Vidyaatah anvatve brahma-baadha-prasangah.

‘In supposing avidvaa other than vidyaa, contradiction of

Brahman is implied.

The Vedaantins may say that they give a special meaning to
avidyaa, and therefore, as the followers of Saankhya conceive
of prakriti, so too avidyaa has an unbroken eternity. i

To controvert this view, the authorsays: If the meaning
of avidyaa is just ‘other than vidyaa’, then because avidyaa is
capable of being destroyed by knowledge, it wiil be supposed
that Brahman, which too is ‘other than vidyaa’ is capable of
destruction when knowledge arises.

5. Chhaandogya Upanishad, V1 :ii: 1
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. Abaadhe naishphalyam.
4 there were no ex:lusnon, there would be r-o rumt

If on the other hand, ‘ignorance were not really dcstroyed
by knowledge, then knowledge would be of no avail, because it
would be powerless in preventing ignorance.

18. Vidyaa-baadhkyatve vidvaa jagatah api evam.

On the alternative theory that avidyaa can be prevented by
vidyaa, the world too will be avidyaa.

If ignorance is believed to be that which is excluded by
knowledge, in that case the whole world, including prakriti,
mind, and so forth, would also be ignorance, because the
Scriptures exclude these from the Self, as for example, the
Brikadaaranyaka Upanishad says, ‘Not large, not small.’®

If we conceive of the entire worldly system as ignorance

also, such ignorance would be annihilated by one man’s know-

ledge, and so become invisible to others.
19. Tad-rvopatva saaditvam.
If ignorance be of the form thereof, it must have « beginning.

It may be saig that the nature of avidyaa belongs to the
world also. In this regard the author says : Even if we grant

that to_be ignorant means simply being excluded by knowledge,

still such a thing cannot have, as the followers of the Vedanta
think, an external existence in souls, for the soul is spoken of
in the Scriptures-as consisting of knowledge. alone. Therefore
ignorance can only be a property of understanding, as held by
the Yoga system, not a property of the soul as the Vedantists
and others think.

In the next six aphorisms (20 to 25) the author proceeds to

" glear up the objections which a possible opponent--might make

to what was said in aphorism 2 of this very Book, viz., that the
activity of prakriti is due to the efficient cause of karma.

20. Na dharma-apalaapah prakriti-kaaryva-vaichitryaat.

There is no denial of dharma because of the diversity of the
effects of prakriti.

6. Brihad, Up., 111 : viii : 8.

B

OF THE DEMOLITION OF COUNTER-THEORIES 163

An opponent may deny that dharma is the cause of the

~ world- bﬂca,usc it is not perceived by the seases.  To such an

objection the author says : We see that prakriti (nature) is kind
to one person and unkind to another. Even so karma can be
of different kinds, good or bad, and it may have, consequentiy,
different effects.

21. Shruti-linga-aadi-bhih tat-siddhih.

The existence of dharma is established by the Scriptures,
tokens, and so forth.

The author mentions the proof in regard to the existence
of dharma. The Scriptures mention it. as for example the
Brihadaaranyaka Upanishad says, ‘One becomes virtuous by
virtuous karma. and vicious by vicious karma performed in
previous lives '7

Nzyamah pramaana-am‘ara avakaas}'aat -

There is no rale that a thing is not exlstent because it is not
seen, for there can be oiher kinds of proofs aiso.

The author shows that the argument advanced by the oppo-
nent that dharma does not exist because .it can’t -be perceived
is fallacious.

B s i - VL S

23. Ubhaya-tra api evam.

It is so. moreover, in both cases, dharma as well as adharma.

The author proves the existence of adharma or demerit,
like that of dharma or merit. The same argument applies to
both.

24, Arthaat siddhiit chet samaanam vbhayoh.
If the existence of dharma is prmed as of course, the same
is in the case of adharma. - T

Someone might say that dharma exists as a natural conse-
quence, because the Scriptures, etc.. constantly proclaim its
necessity. - But how can the same be said to be the case with
adharnia ?

To this the author replies that the same argument applies

7. Brihad, Up., 11111 13,

:
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to adharma also, otherwise there would not be prohibitory
injunctions asking people not to do certain things, €.g., pardaa-
raanna gachchhet (One. should not approach othcr peoples
wives).

25. Antah-karana-dharma-tvam dharma-aadeenaam.

Dharma, etc., are the attributes of the internal organs {anzali-
karana or buddhee)

An opponent may say : ‘if dharma, etc., are admitted, the
result may be that purushas will undergo transformation because
of their possessing dharma, etc.’

To meet this objection the author answers that dharma, etc.,
and this includes all those that the Vaisheshikas mention as
the peculiar qualities of the soul, are attributes of buddhce, not
of the Self.

26. Guna-aadeenaam cha na atyanta-bandhah
And there is no absolute exclasion of the gunas.

The gunas, like purity and its allied properties like happi-
ness, and their products like mind, etc., are not denied essential-
ly, but only as joined to the soul. Just as we deny that the
heat in the red hot iron belongs to the iron.
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v) Concmsmn (mgamana)——therefore pleaaare e «isis.

' 28 ’Va sakn!-grahanaat sambandha-ﬂddlzrh

.Not from a single act of apprehensicn is a conuection estab-
lished.

There can be no certainty of pervadedness (vvaapti) by see-
ingonce only. Theidea is that simply by seeing once there
can be no certainty of inference. For example, we may see a
white cow, and thereby infer that all cows are white. This
would be wrong, for the very next cow we see may be brown.

The aphorism is in answer to the Chaarvaaka school of
thinkers who accept no other proof than sense perception.

29. Niyata-dharma-saahityam ubhayoh eka-tara-sya vaa
Haapt(

Purvadedness is the comstant co-existence of. both or of one.

The auchor. explains what pervadedness is. Iti 1s, hc says,
togetherness or co-existence, in other words, concomitancy (i.e.,
the predicate and the reason) or in the case of one of them
(the reason) only. =

30. Na tattva-antaram vastu-kalpanaa-prasakieh.

Pervadedness is not, as some think, an additional principle,

27. Pancha-avavava-yogaat sukha-saniviitih
Aud through the five members of the s&llog;sm we l\now lhat
happmess, etc.; exists.

Tnough happiness in patticular is mentioned, it is considered
here as representative of the entire material world. The
syllogism referred to consists of the proposition, reason. exam-
ple, svnthesis and conclusion, and the arr‘ument is thus :

(i) Proposition {pratijnaa)—pleasure exists

(ii) Reason (hetu)—because it produces motion in some-
thing
(ii) Example (udaaharana)—whatever produces motion
- in anything is real. as are sentient beings
(iv) Synthesis (vpanaya)—pleasure produces motion in
things, for example herripilaticn and so forth

over and-above the-twenty-five, for it-cannot-pestulate-entities.

2w e

The author declares that pervadedness (vyaapti) is not a
separate principle, as some people maintain.

Supposing pervadedness were to be considered an d.(.dltlond.. '

principle, that would not affect the unfailing association of the
principles. So what is the usz of postulating it 7 If we do so
we will have to suppose some further eatity in which pervaded-

- ness—resides..--So -it..is  proper. to consider (as the Saankhya

view is) pervadedness as simply belonging to the things already
existing.

31. Nija-shakti-udbhavam aachaaryaah.

The Aachaaryas say that pervadedness is another principle in
addition to the twenty-five. resulting from its own power.

There are certain teachers who say that pervadedness is a
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separate principle, .mvmg a power which can be produced by
ihe thing pervaded. But this definition is too wide.  For exam-
ple, smoke, when it passes away toa differsnt place, "doés not
retain the characteristic of being pervaded by fire. .- By passing
away to aaother piace that power is lost. The author therefore
sayvs that smoXke has to be qualified with the characteristic of
being limited to the time of its production.

4('r:i/ze;"'-slzck'i~ vogah i¢i panchashikhah.

Panchashikha says that penadeduese is the power of the
>usmmui.

Panchashikha was a celebrated professor of the Saankhya
doctrine.

-Pervasiveness, the author says, as conceived by Panchashi-
kha, consists in the power of being the container, and pervaded-
ness is the power of being contained. Thus intellect and the
rest which follow from prakriti are thought to be pervaded by
prakriti and so forth, that is to say each product in succession
is sustained by the preceding one in the series of evolutes.

3.> Na svaroopa-shakith niyamah punar-vaada-prasakteh.

* The relation is G0t #iessentiat -power;-for- inthat case we__
would be faced with a tantology (waste of words).

Someone may ask © ‘Why is there postulated the power of
the sustained 7 Why not consider pervadedness as simply an
essential power of the thing pervaded 7° To this Panchashikha
replies in this aphorism.

Pervadedness cannot be an essential power, for il we sup-
pose this, we would * have a tautclogy. For just as there is no
differencs 'oetweeu a ‘jar for water’ and a ‘water jar’, so is there
no difference in the case of ‘inteliect’ and ‘what is pervaded’.

34. Visheshana-aararthakya-prasaiteh.
Because we shouid find the distinction meaningless.

The aythor himseif explains the tautology. if we assume
this {see previous aphorism} it would have no meaning, and be
mere emply woras. '

agr
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35 Pallava-aadi-su anupatteh cha.

‘And because pervadedness would not be reconcilable in twigs
and so forth.

Twigs of trees get their criginal life from the tree. But this
power of life does not belong to the twig because if this were so
it would still exist in the twig when it was iopped off. We see,
however, that this is not so, and when the twig is severed the
power of the tree is no longer with it. Thus there is no perva-
dedness when the twig is cut oif from the tree.

36. Aasheya-shakti-siddhau nija-shakti-yogah samaana-nyaayaat,

The coanection of the own power of the thing depends on the
establishment of the power of the thing in relation of being
the thing, because the argumeat in both cases is the same.

There are three terms in Hindilogic which are used in the
theory of inference. These are vyaapya, vyaapake and vyaapti.
Vyaapya means that which is pervaded, vyaapaka is that which
pervades, and vyaapti means pervasion. For example, in the
instance of fire and smoke frequently used, smoke is the thing
pervaded, fire is the thing pervading, and the arising of smoke
from fire is the pervasion. Taking another example, namely,
the mortality of human beings, humanity is the ¥yaapya, morta-

f
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lity the vyaapaka, and" ‘pervasion—of ~humanity by mortality
vyaaplii.

The question arises whether vyaapliis a mere relation of
two things or also a thing in itself. It is only a relation of
things, not a thing in isell. But how does this reiation
become possible 7 Does it arise ffom a primary properiy
of the vyaapya, as the teachers say, or from _an accadentad
characteristic of the vyaopva as Panchashikha maintains ?
The first cannot be the case, as it leads to tautology. The third - -
is reaily included in. or unplied by, the second; and these wo
suggest that ryagpis is something more than a relation. The
fault in this suppoesition has already been pointed out in apho-
risms 31 to 32 and 36 of this Book. The relatien of ryaupri
{pervadednzss) thersfore s that of co-existence and aturibures
in the widest sense.

In this context the author says that since it is proved that
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the power of the thing as the contained is nervadedness, deve-

iupmcnt of the own power is also pervadcuncsx, because of the
sameness of the argument.

e argument rcgardmg penadeuness is conc’udcd in this

1phonsm
37. Vaachya-vaac l'v tha-bhaavah sambandhah shabdu-uithayolr.

The relation of word with object is that of the expressed and
expresser, L

The author now proceeds to reply ip the objection some
mayv make, that words do not have the power to convey
knowledge.

The author cautions against thinking thut words and obxe ts
are {dentical. If this were s0 a jar could be cognisable by the
ear alone, and sound by the eye. If one simply said “fire’, his
mouth would begin to burn ! -

It is only through one’s knowing the connection between a
given word and its meaning, that sense is made, and is then

raised in the mind by that particular word.

38, Tribhih sambandha-siddhih.

‘The connection between a word and its sense is determined by

lhree means.

© The three means are : (i} Information from one competent to
teil the meaning, e.g., someone tells a youngster, ‘This is a jar’,
so he knows what a jar is. (i) From the usage of the old man
who orders his sons, we hear and, seeing the conseguences,
realise what the object is. For example, the oid man says
‘Bricg the white cow.” His son brings the cow denoted, and we

‘know then that this is a-‘cow’. (it} Application to the same

thing which has a familiar name. As if someone says, ‘A bird
is eating the mango,” we conceive of the picture of what usuaily
happens when mangoes start ripening ¢n a tree, and so visualise
4 bird in our mind.

38, Na kaarya rivaemah wbhave-thoa darsanaat.

Not only in respect of acts is the rule, because it is seen in
both cases.
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The idea contained in this aphorism is that verbs can be
either indicative or imperative, The former give some infor-
s mation, as for example one may say to a prospective father : ‘A

son has been born 1o you.” The other may be in the nature of
a command, as when one orders his peon, ‘Bring the visitor in.’
If one o‘:;ech that statements can oniv be of the imperative
kind, he would be wrong. These statements must divide them-
selves in the two types—sa (lcﬂl‘ayddu., , imperative, and
siddha paara, mformative. The reason for 'hh is als¢ given by
the author.  We all know that the Vedas too have main divi-
stons—the karma kaanda, the portion laying down injunctions
and prohibitions; and the jngana kaanda, which deals with
philosophical doctrines. The assertions of the Aurma keanda
have of necessity to be of the saadhya paera (authoritative: kind.
But if those of the jraana kaanda toco were of this kind. they
- would be meaningless and therefore useless. Thus these must
be of the siddha paara (informative) type. So the view of the
opponent that statements of the authoritative kind only exist is
mistaken.

40. Loke vyutpannasya Veda-artha-prateetih.

He who is accomplished in the secular conpection of words
with meaning can follow the import of the Vedas.

One may ask granted ‘that” words in " their Wortdly - aspect—— e~ .

can be understood, but how will one understand the Vedic
words ? . ) -

To this the author replies : The power of words is not difer-
ent in the Vedas from that in the world, because there is & say-
ing, ‘Whatever is the worldly. the same is Vedic.'

4k Na tribhih. apaurusheya-tvaat Vedasya tad  arthasve ati-

indriya tvaat.

Not by the three meaus {mentioned in aphorisiz 38). somecne

may object, is the relation of word and object established in

the Vedas, because the Veda is not the work of a person, and

what it says is something transcendizng the senses.

An objector mav say that the three means of the contizetion
between words and sense just mentioned {see aphorisii 3¥) do

:
1
#

- ———
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: nect apply to the Vedas, because firstiy, the Vedas are pot of
; human origia, and, sewndly, the meaning containad in them is
bevend the reach of the seases. - The author tepeis in the apho-
vism fellowing the ‘assertion that what is meant by the Vedas is
something transcending the sensas.

4

A2, Na vajna-aadah svarcopa-taly dharmaivam vaishishiyaa

Not so, because sacrifices, ete., mem.oned inn the Vedas are
aimed to confer merit.

The import of the Vedas cannot be supra-sensucus, because
they spca'r; of sacrifices leading to merit, and pre-eminently
yielding (ruit to the sacrificer. Thus conferring largely mawrial
reward, they cannot be said to be for u trasscendental end.

43, Nija-shakiin vywpattyaa vyavachchhidyate.
The inherent power of Vedic words is ascertzined by the par-
’ ticular krowledge of their meanings.
Though the Vedas are not of a personal origin, yet they con-
I tain teachings handed down to successive discipies, and these

: teachings arz in words which have their natural counotarion
] Hence the words used in the Vedas do not have any mystic or

44, Yo gra-ayogy 1.1 pmtﬂcn -jamaka-tvact mt«sr'c!dhih.

This really harphns because the words \!ela knowlsdue both
in the  case of things adspted to the seases, and not so
adapied.

Sl -somcone -may -ask, how can . these be.in the case of
"Vedic words. in ths case of gods, fruits of action and so ferth a
supra-sensaous meaning !

The author expiains Words denole oblects thr
coneepis.  Tois is true of both secelar words and these us
the Vedas. A jar, for example, denotes ail jars, whether pr
before the eyes or not. Io e Vedic statements. howsver,
fruits of artion enisined, such oy merit, ore 2l supra-ieg-

surus.  hie s the differsnce.

- —arbitrary-impHeation: -~ - e

" Y
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45. Nua nitva-tyam !»’odawmm Laarya-tva-shruies,

- Fhe Vedas are not {from eternity, for the Scriptures speak of
their production,

The Shrutis say : “Ha practised penance, as a resuit of whick
the three Vedas were produced.’™ Therefore the Ved

possess srenality,

36, Nu pavrusheva-ivan tat iertuh abhaeraat.

Nor cun the Vedas be said to be of personal origin, because
there does not exisc the person who could be their sathor.

The Vedas cannot be of human origin.  Some peopie think
thar they mav be originating from Eeshvara. But Saarkhva
holds that Eeshvara is akartaa, i.e., now-active. Hence how
could He be the author of the V-das

4/ A[uh"a anuktavoh ayogyva-tvadt.

Because of the unfitness oi’ lhe liberated as well as the
unliberated.

LRSS ,

EAREN S

An objector may say : Well, someone else, and not Eeshvara,
ay be the author of the Vedas.

Iu reply to this the author says: .One who is !iberated

———--camnet-be —the -writer—of - the —Vedas,—~because he is fee of ail”

desire, etc., and the unliberated cannot be ths author of the
Vedas because heis incapable of the knowledge of dharma aad
so forth, - ) ’ i

14 s N P . G . L0 . - .
48, Na apaurvalieya-ivaar nitya-ivam aticura-cgfi-var,

As g the case of sprouts, their eternity Joes ot foliow from
their not being of a personal orivin
Someone might say @ Becuuse they are 0ot o perionnl ori-

37, the Vedas are eiernal,

.-I

To tius the author su P15 048 BOL 0. adin the cuse of

orouts which are aot produced ¥ any min, var thova “ther

S, Saiago Srupyat FasraaRiia 4pa50e Pait 230 IR0 oo 1a

o
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el
49. Teshaam api tad-yoge drishta-baadha-aadj prasaktih. . - - 52.Naasatah khyaanam nrisringa-vot.
Jf it was so, there would be : - contradiction of what is seen, There can be no cogeition of what does not exist, like the
and the like. o - . borns of a man.
Someone might still argue that the sprouts, etc., must also It is apparent that a man can have no horns. Similariy there
bave a creator because they are effects. can be no knowledge of what is false. The Vedaotists give the
l To counter this. the author says @ We fnd that whatever is exampie of the rope being mistaken for a snake, saying that tili
the work of o man is produced by a body. Since the creator the mistaken impression exists, the rope has the effect of a real
of the sprout is not seen, the evidence of perception js against snake. But the idea of the rope being a snake is faise. If one
the suppositicn that the sprouts have been produced by some can have knowledge of this falsity (as the Vedantists think).
man. In other words, sprouts spring by themselves, they are is just like saying that a man can have horns.
not created by aayone. 33. Na satah baadha-dorshanaat.
30. Yasnun adrishte api krita-buddbih upajaayare tat paurtshe- The knowledge here is not of the real because exclusion of

yani. , . the gualities_is seen.

] - “In this aphorism the author condemns the theery of the
Meemaansist, Prabhaakara, whose followers differentiated be-

That ouly is the work of man, which, even though invisible.
takes an effort to understand. -

. Even then an objector may say : Since the Vedas were utter- tween the object and its cognition.  For.example, in the state-
ed by Brahmaa, they are his work. ment ‘It is silver’ they said that ‘It is the -object as seen by the
To this the author replies ¢ Whether a thing is visibie or eyes, and ‘silver’ is the thmg remembered. Because one faiis
iuvasxbxe__ in either case it can be called 2 man’s work only if to see the difference between the two, he gets the firm idea that
there takes place an effort of understanding. The breathing of it is the metal, silver. This argument is false; says th the author,.

! a man, for example, when he is sound asleep, cannot be called 3 firstly because-one cansay of another metal ‘It is not silver’,
| a man’s_voluntary act..Therefore—the—Vedas, “which Issue and therefore when one says ‘It is silver’, he means conclusively
c T i spontaneously from Brahmaa, without being consciousiy pro- - that it is the metal silver, and secondly the seer conciudes that
" ~ duced by him, as though they were his very breath, cannot be ‘ ¢ is seeing silver because of the non-cognisance of the difference

_said to be deliberate and conscious work. ' between the object silver, and the remembrance of silver.

in this way, savs the author, the cogmisance of thz gunus
31, Nija-shakti-abhivyakieh svatah praanaanyam, {qualities) is not absoiutely real. because they are not admitted

at the time of dissolution of the world. Thus the objective worid

From the manifestation of their own powers the Vedas them- A .
P them ‘consisting of the gunas is not perfectly real.

selves convey right knowledge.

] : S 54. Na anirvachaneera-sya iad-abhaavaat
The author controverts the view that the authoritativeness ’

of the Vedas depends on something other than the Vedas It is.not that of which one can’t express anything, because no
themselves. such thing exists.

The authoritativencss of the Vedas is not due to the announ-
cer’s knowledge of the truth, but because they rhemselves poin
it out. For exumple,t e medical formuias contained therein
iead to positive cures,

Someone might say : Even if the worid is different from
hoth the real and the urnreal, the wbsolute denia! of the world's
non-existence is not justilied.




S5, Sat-asat-khyaatih baadha-abaadhaat.
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In regard to this the author says : An object which neitbcr
exists nor does not exist, is not knowa. One can form supposx
tions only on the basis of what is seen.

55. Na anyarhaa-klzyaatih sva-vachah-vyaaghaataat,

There is no such thinp as cugnising otherwise, because vour

own propesition is seif-destructive.

The notion of the Nyda\a {anyathaa-fhyaati) of cogmsmg
otherwise (i.e., that nature belongs to one, which really belongs
te another), is contradicted in this aphorism. It is not proper
to say that cone thing appears under the charvacter of another.
e.g., a rope appearing as & spake. for this s not self-destructive.
For example, seeing a rope one may say it is a snake.' But
the snake does not come into existence by saving this. The
atrribution of a ‘quality which belongs rightly to one thing -
alone, to another, is wrong. -

The cualities (gunas) show existence as well as non-existe
according to whether they are denied or not denied. .

The author sums up his doctrine. Things exist, and this is
not denied because things (and things are made up of qualmcs)
arg constantly present- But: their-existence in-the-soulis denied””

SO
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convey iis snse. he expression or Spfiota possesses either
<ognisance or-non-cognisance. - If the former, this is redundant,

<~ seeing that the letters in the word convey the sense, and if the
~+ latter, the expression is powerless to convey the meaning, and

so is useless.
5%. Nu shzbda-nitya-tyam kaaryataa-prateeteh,
Sound is not eternal, for it is an cffect.

The eternity of the Vedas has already been denied. Now
-the author denies the eternity of letters. Immediately after
hearing the sound, one feels it is pot. A sound is made, and
then dies avay. How then can it be eternal 7 [f we suppose
it 1o be eternal, things like jars would also be so

59. Poorva-siddha-sattvasya abiivyakiihr decpena iva gharasya.

There is the- manifestation of something whicit was prev musl\
~there too, as a jar by a lamp's light. i

The author anticipates an objection. [t may be said that

.. the letters forming the word are reveuled by Sphota, as a jar

in the dark is made visible by lighting a lamp.
He answers the objection in the next aphorism.

60. Sat-kaarya-siddhaamtah chet siddha-saadanam.

For exampie, when a transparent crystal is placed on a red
cloth, there is redness. But this redness is not in the crystal.

7. Prateeti-upratecti-bhyaarm na sphota-aatinekal shakdah.

L

7

Becanse of intuition and non-intvition, word is not of the
nature of Sphora.

Sphota is discarded by the. author.
beileve in Sphota (Shabda or word). They say that apart
from the letters occurring in a word, there is the expression
itself.  Just as a jar means the whole jar, and also the parts
which form the jar—-the conch-shaped neck, the base. the
ornamental sides and so forth—so does the word ‘jar® mean the
fetters j-a-r as well as the entire expression jar’. Saankhya
oppeses such a disiinction, and believes that the letters placed
in tnhe particular order they ore in the word are enough to

The foilowers of Yoga._

k=g

T I

£

I

already proved.

The idea is that if someone insists that the Sphvta gives
meaning to the word. as a lamp lights up the place where a jar
is kept and reveals it. it does not mean that the Sphota hus
given sense to the word. In fact the sense is aiready there.
Just as the jar already exists; it is not made by the larap.

“ %Y. Na advaitam aatmanan lingear tad-hheda-prateeteh.

One can’t say that the Self is non-dual. for its ditferences
are known only by signs.

_ Itis proved Ir‘a the soul is ditferent for diiferent persons,

bcc:u,se of the sign that one being gives it up but another does

not do :o.
(Note—3Sz:

Lhya believes in pluraiity of souis.  Each bods

If it is-the-tenet of _existent effect, it _is proving what is
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has a soul which is different and distinct from another.
Vedantic idea of zll souls being one—of -the nature of -Brah-
man—is rejected by Saankhya)

62. Na anaatmanaa api pratyeksia-baadhaat.

Moreover. the Sclf and 2oi-Seif are distinct, as proved by the
testimony of the senses.

The

We see with our own eyes the distinction between the not-
Self (the inert and lifeless), and the Self. When the soul leaves

the body, the body dies.

aizo the difference of one

.'

Moreover
body, onlv that particelar body dies, not others.
soul and another.

63. Na ubhaadbhyaamn tena eva.

if the soul of ene

leaves a

This proves

Nor, for the same reasons, is there non- d:ﬂ'erence between
the Self and the not-Self. -

The conscious soul and the non-conscious body, even when
they are together. connot be considered one, because one sees

with his own eyes the separation of the two at the moment of

death. The reasons for this difference are those already given
previousiy in aphorisms 61 and 62.

64" Anyapargtvanravivekuanam-tatras-

In the Scriptures pon-duality refers to somethmo else in
regard to the non- dlscnmmatmg ’

Semeons might object
between the Seif and the not-Seif couveyed in these
in conflict with that contained in the

“The Self 1s veriiv tnis.”

« To this the aumor says :

the Scriptures is something else, viz..
people 1o worship the Self,
to discriminate. the experiencer and the exper
as one and the same. In order

that the idea

of

non-difference
aphorisms is
Scriptures as, for example,

The object of putting it thus in

concept, the Scriptures say thus, ‘The

3. Chhaandeyga Upanished,

I xxv o 2.

in order to encourage
For, in the world, due to failure

to disabus
Sali

EY

<
b
i

lence are mistaken
peopie of such a

18

verily this,”

n

R
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order that. people may worship the Self and remove their lack
. of dlscr:mmation 10_

63 Na aarma na avidyaa na ubhayam - jagat-upaadaana-kaara-
. - - pam nih-sanga-tvaat. -

Neither the Self, por ignorance, nor both, can be the material
cause of the world, because the Self is devoid of attachment.

Even those who insist on the One Soul doctrine cannot
postulate a material cause for the world’s existence.

The Self zlone, or the ignorance in it both together like the
two halves of a jar, cannot be the cause of the world, because
the Self is unattached and alone. Because of having the quality
of aloneness, the Self can neither cause the material world itself,
nor be loined with ignorance and then cause it, nor cause it
both by itself and itself and its conjunction with ignorance.

And should the Vedantists yet persist that ignorance resides in

- the Self, like air in the sky, they contradnct their own theory
of the Self’s non-duality.

66. Na ekasya aananda-chit-roopa-tve dvai'oh ’bhedaat ,

Bliss and kpowledge both cannot belong to oge, because the
two are different. s s

The author refutes the idea that the Self is both knowledge

— —-—~ang bliss.-—The Brihadaranyaka Upanishad says, ‘Brahman ijsin . . _.

reality knowledge and joy.” This cannot refer to the Self for the
“Seif takes up its abode in a body and experiences the pleasures
and afflictions of _life. ‘Where there is pain- there cannot be
pleasure. Therefore though knowledge can be the Self’s attribute,
it can’t be bliss.

. Duhkha-nivritteh gaunan.

The import of the word ‘bliss’ is metaphorical, ..meaning the
cessation of pain.

If bliss is not the nature of the Self, what of the Scripture
which declares that to be its form ? To this the author replies :
‘Bliss’ is used in a metaphorical sense, meaning thereby the
cessation of pain, for it has been said—sukham duhkhasu

10. ibid,

ih .
it
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khaatyayah (happiness consists in the passing away of pain and
pleasure), . . . . . . ) ST o

68. Vimukti-prashan;\'aa mandaanaam.
This is praise of liberaiion for the sake of the dull.

The author mentions another reason why liberation is con~
ceived as biiss. The Scriptures mention the nature of Hberation
to be joy, 50 that those who are of duli nature may be encoura-
ged to seek if.
69. Na vyaapaka-tvam manasah karana-tvaat indriya-tvaat vaa.

The mind (manas) is not all-pervading because it is an instru-

ment, and also because it is an organ.

The author denies that the mind (i.e., the iternal 1astrument

of the mind) is all pervading. The reason he gives is that the

manas is an instrument, like an axe or such. The word vaa
{="‘or") in the aphorism implies a distributive alternative, not an
optional one. That is to say that while the entire internal instru-
rent is an instrument, the manas is not all-pervading because of
its being an organ also,

70, Saxria-tvaat gati-shruteh.

_ The mind is 2iso not all-pervading because it is movabie : the
Scriptures speak of its motion " e mmmems - s

Another defect is pointed out by the author. The Scriptures
say that there is the going -of the soui into another worid. But
singe the sou!l is all-pervading, it cannot go. Therefore it is
really the internal organ, the mancs, which hes movement, and
as it moves, it cannot be all-pervading (see Book I, aphorism

SN,

.

71. Nua nirbhaaga-tvam tas-yogaat ghata-vui.

The mind is not partless because, like a jar, it comes into
contact with the various senses simultaneously.

In crderto establish that the mind is an effect, the author
discards the view that it has no parts. The mind is of medium
size, neither iofinite nor atemic, like a jar, and it has pacis
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because it comes into contact with the senses at one and the
same timg, -

72. Prakriti-purushayoh anat sarvam arrityem.

- With the excepiion of purusha and prakriti, all else are non-
eternal.

The meaning is clear. Apart from the soul and prakrii,
the other principles like mind, ether, 2tc., do not have ciernaiity.
73. Na bhaaga-laabhah abhaagineh nirbhaaga-tva shrutch.

Without parts are the partless (puwrusia and prakriti). Thus

do the Scriptures say.

The Sfwvetaashvatara Upunishad says that purusha  and
prakriti are "Without parts, without action, without chanzge,
blameless and un-sullied.”** Therefore therz is the testimony of
the Scriptures too, to prove the eternality of purushu and prakriti.

74. Na aanandu-ab}li»;;»‘aktilz muktih nir-dharma tvaat.

Emancipation is not the manifestation of joy because the
soul has no attributes. . PP

In these, and subsequent aphorisms, the author repudiates
various theories of release in the interest of maintaining his

___own, viz., that release is cessation of pain. L .
In the present aphorism™ he “contradicts the view held by ———-

some that release or liberation means the manifestation of bliss.
The soul -cannot have any property -like joy, etc., nor zan it
have any manifestation. Iis nature is of the eternal. It cannot
theretore manifest any quality such as joy and so forth.

75. Na vishesha-guna-uchchhittih tavdat.
Nor, likewise, can release . be the destruction of particular
qualities.

It has been stated that the soul does not have any qualities.
This beiag so.the question of destruction of any qualities does
not arise. So those too are mistaken who think that relesse con-
sists of the destruction of special qualizies existing in ine soul.

11, Sheer, Up., VI: 19,
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76. Na mhesha ganh mshl riyasya.

Nor is emancipation the goiug of the soul te amy particolar:
place, for it is motionless, o B

As the soul has no power of merion, reiease cannet consist
(us some think) in its abandoning the pody and going to other
worids.

77. Na aakaara-uparaaga-uchchhittih kshanika-tva-aadi-doshaaz..

Nor is release the removal of the impress of objects, because

of the fault of momentariness.

Some, like the Wihilists, think that release is the destruction
of vaagsunaas which had kept it in bondage.’® But this too
cannot be; for when one vausanaae is destroyed another takes
its place. Thus vaasaraas are momentary, and how can the

destruction of something merely momentary result in release ?

78. Na sarva-uchchhittik apurusha-artha-tva-aadi-doshaat,

Nor can emancipation be total annihilation, because apart
from other things, such extinction is not the soul’s aim.

Seif annihilation is not the object desired by purusha, as
. some schools, hke the Naasnkas seem to thmk

79. Evam shoonyam api.
So too the void is not release.

The purusha, similarly, does not have as its object a void
brought about by the destruction of all creation.

80. Sanyogach cha viyoga—antaah iti desha-aedi-laavhah api.

Nor is release the acquisition of Jands and the like, because
separation follows union.

One may think that emancipation means the attainment of

domain, weaith, 2nd so forth. But this cannot be, for with
what one is jeined from that he is parred also.

-

2

Vaasanaa is an impression which remains unconsciously in the mind
because of prst actions,

.
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81 Na blmagr-yogah bhaavas,
‘Nor is emancipation a counection of the part with the whole.

Amruddha reads the aphorism as Na-bhadga-yogaah abhaa-
gasyz (meaning, ‘there can be no connection of the part with
the partiess’).

Emancipation is also not the merging of the part (the souls

in the whole (Brahman). as some others think. Such 4 conjunc-

tion ends in disjunction, as we have already seen, and achieving
i -

this is mot the soul's aim.
82. Na animaa-aadi-yogah api avashyam-bhaavi-tvaat  tad-
uchchhutel itara-yoga-vat,

Nor is release the power of becoming small as an atom and
so forth, because the destruction of these too is inevitable.

~ The meaning is*clear. - The acquisiticn of supernatural
powers is not emancipation,.for these are destructible, and soon
vanish. o
$3. Na Indra-aadi-pada-yogah api tad-vat.

Similarly, release ‘does mot mean the attainmeni to the
position of Indra and the like.

R I R . O D T Ot )
. Such attainment Of superhuman” power as belongs to Indra

and other gods is also perishable, and so™ emancipition cannot——— -

consist in their acquisition.
4. Na bhoota prakr:!l tt'am indrivaanaam ahankaariku-tva-
shruceh.
The organs (indriyas) are not formed of the elements because
the Scriptures say they are derived from the I-semse
{ahankaara). e
It is the [—sense, and not the gross
rise to the organs. This, says the author. is also the belief
the Scriptures, as for example : ‘From him is produced praana,
the mind, and ali the sense organs—ether, air, fire, water and
earth.'!®

13, AMundaka Upanished Y1 :i: 3

elements which give

Cimra e

o gl N
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85. Na sat-padaartha-niyamah tad-bodhaat muktih cha.

‘There sre not. six- utegones, gor is release-due = to their
koowledge. o

The author refutes
followers of the Vaisheshika.
tion by kmowing them, he savs.

the six categories maintained by the
One doesn’t achieve emancipa-

86. Shodasha-aadi-su api evam.
S0 too with the sixteen categories.

The sixteen categories of the NWyaayva, too, are negated by
ae author.  Knowledge of these does not lead to liberation.

87. Na anu-nitya-tua {at-xaarya-tya-sihruteh.

Atoms are not eternal, because the Scriptures declare them
1o be effects. - -

The Nyaaya view that atoms are eternal, is repudiated by
the author for the purpose ©of what he had stated in Book I
aphorism 61 that the five clements are producis. This is also
affirmed by the Scriptures, as reported in the words of teachers
like Manu, who says, ‘The atomic parts of the five gross ele-

_ments are said to be perishable.'"?

88. Na nir-bhaaga-tvam kaurya-tvaat.

Being products they cannot be without parts.

An objectoer may ask “How can an atom, which is without
parts, be a product 7
In regard to this the author says : Because the fact that the

Scriptures speak of them as products cannot be otherwise
so~-called atoms of the earth efement are not
withcut parts.

39. Nu roopa-nibandhanaat pratycksha-nivamah.

It is pot necessary that direct cognition should result from
colour and form.

14.  Moanu-Samanitaa, } . 27
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It is not necessary that direct cognition can resuit only from
colour and smmilar objects of the sense. It may also result from
mystic practices and so forth.

9(). Na paribmauu-c/iaaturvidh}’am dvaa-bhyaam tad-yogaat.

There are not Jour types of dimensions. because two can
account for them.

A question can be raised, ‘Is the dimensicn of a2 atom 2
_reality ornot 7’

The author says that there is no need of i umme a fourfold
classification of dimension as small, great, short and long. Only
two kinds can serve, namely, the minutely small and great.
Short and long are included in these two. If we go bevond the
two, we may as well postulate endless varieties like, thin and
fat, stmwht and crookea and so forth.

91, Amtm- ve api sthirataa-vogaat_ pran~ablu_1naan. saaman-
yasa, - ,
Even though these individusls are mot etemal recogmtmn
takes place through the persistence of genus o

v vveo-wh

It has been asserted that the unity of puru.shas is by means
of their genus, and by implication _the same_is the case with

denial of genera.

Even though humaa beings are impermanent,
a distinctive quaUCy or genus which is permanent, so that it ca
at once be said ‘“This man is so and 5o, and none other.”

still 2ach has

92. Natad-apalaapah tasmaat.

Therefore genus cannot be denied.

Thus, says the author when genus is pcrc“x ea.)lu, its deq ai
would not be logical.

93, Na anya-nivritti-roopa-ivam bhauvu-praiecteh,

It (genus! does not imply exclusion of something else. because
it can he perceived as a positive entity.

Genus does not imply excluding something otner than itself,

—————-prakriti:—In-this contexl—the-authos.rebuts here the Nihilisi’s _
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796, ~Nasanjraa=sanjmi-sambandhah api;——
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The expression ‘This is of so and so genus’ means pointing to
something positive. If it were not so, things could only be
cognised negatively as for examiple ‘This is not a jar.’

94. Na tativa-ariaram saadrishyam pmtyaksha-upalabdﬁreh.

Likeness does not meun gdistinctness, becanse it can directly
be apprenended as a similar guality.

Likeness is sameness in many parts. When such sameness
is perceived cone says “This is similar to that” As for example,
a beautiful face is likened to the moon because the two share
the commorn quality of yielding pleasure to the beholder.

95.  Nija-shakti-abhivyaktih vaa vashishtyaat tad-upalabheh.

Nor is likeness inhereat power. because its cognmon can only
take place under a difference.

For visualising likeness we must be able to say  ‘this xs like

that’, i.e., compare the similarity in different things. Therefore
likeness is not the power or quahtj of just one thing. For
exampie, when we say ‘This keife is sharp,” it signifies only the
power of the knife to cut. No likeness is involved. But when
we say ‘the stiletto is as sharp as the knife,” we have a likeness.

A
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. _of the past cannot be seen in a present object through such
relationship. :

~* 98, Na ajah sambandhah :lharmi-graahaka-maana-baadhaat.

Nor can the relationship be unoriginated, since this weuld
mean self-contradiction.

S | -

The author anticipates an objection : What if the correfatives
be uneternal ? The relation may be eternal even then.

Relation can be proved to exist, says the author, only when
there is disjuncrion.  This disjunction cannot be possible if the
relation is eternal. Hence relation is not eternal, for this is
debarred by the very =vidence by which connection is known.

99. Na samavaayah asti pramaana-abhaavaat.

There is no such thing as co-inherence, because there is no

proof of it .

The author discards the Nyaaya view of the existence of co-
inherence (sarnavaaya). Sumavaaya (interpenetration, intimate
relation, or co-inherence) is one of the categories in Nyaaya. The
author discards it. Is semavaaya unrelated or related ? If the
former, how can it invest another with relation ? If it is related,
$ramer v SAMavaaya must itself be the relation by swhich 1t is related, and

INor, moreover. is smnlnntv the relaticn between the name
and the named.

Even a person who does not know the connection between 2
name and the thing named. may have knowledge of a jikeness.
As for example, 1 man may not know that the flower called a
rose has that name. Yet if he is shown two such ﬂowers hc
.wiil be able to know the likeness between them.

97. Nasambandha-nitya-taa ubhava-anitya-tvaat.

The relation of the named and the name is not cternal.
becanse both the correlatives are non-eternal.

Since-both the name and the named are uneternal, 50 too is
the relation between them. Therefore the likeness of an object

that-wotld- gtve-relation —to —another—and - then_that to another .

leading to an infinite regression. Therefore no such thing as

.samavaaya exists.
180, Ubhaya-ira upi anyatiaa-sidiheli na pratyaksham amona-
anam vaa.

Neither perception nor inference is the proof for co-inhe-
reace, because the case is disposed of in regard to both

e £

As regards the perception of qualifiedness and also its in-
ferring, the cuase is disposed of by the natural state of the thing
and its qualities. neither is evidence for the imaginary categzory

called co-inherence. The idea is that when the nature of the
objects is self evident, e.g., when one sees a lar he knows ‘the jar

is rec”. what is the need of the proofs of co-inherence and infe-
rence?
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101, Na anumeyatvam eva kriyaayaah neﬂ':sthasva .. .
tat-tad-vatoh esa aparokaha-prateeteh. R

Action is not 2 matteflbf inference, for he who stands very
near, has, indeed, direct cognition both of it and what it
belongs to.

According to Saankhya, the conjunction of prakriti and
purusha takes place and this causes creation. In regard to this
the non-believers say ‘Nothing possesses the guality of action
which resulis io agitation, for everything is momentary. No-
motion can be inferred from conjunction. The fruit, for example,
which drops to the ground isa different fruit from the one
which was hanging from the branch.’

In reply to such an objection, the author says, ‘One who
stands very near, has immediate intuition of just the action and
what possesses action. If action would be inférred by means of -
mere conjuction, and disjunctions when a man climbs up
the tree {and moves up by clutching and releasing the branch),
it would be inferred that not only he moves but the tree also
moves!’

102. Na paancha-bhautikam shareeram  bahoonaam upcada-
ang-ayogadat.

The bodv is not made of ﬁve elemems because manv hetero-
gencous things are unfit as material.

Only things which are homogeneous can combine to form
scniething. Such heterogeneous materiais as earth, water, fire,
air, and ether cannot combine to form the body, as some
people think.

103. Na sthoolum iti niyamah aativachakasva api vidyamaana-
tvdat,

The body is not vecessarily the gross ope, for there is also
the (trausmigrating) subtie body.

Some people may deny the existence of a subtle body and
say there is “oniy the gross body. In order to meet with such
an ¢ijection the author says ‘There can be no movement of the
ranags without 2 vehicie. This vehicular organ is cailed the
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subtie body. The Scriptures too speak of it : “The purusha of
the size of a thumb, the internai body, is always seated in the
heart of all beings. One should distinguish it from the external
body patiently...’1® '

104. Na apraapta-prakaashaica-rvam: indriyeanaom apreapieh
sarva-pragpieh vaa.

The senses do not reveal what they reach to, because of their
net reaching, or because if they reached. they would reach
- everything.

The point is, while having cognisance of objects, do the sen-
ses reach them or no"’ The opponent says thev do not. because
if they reached them. they would reach even an object screzned
off by a curtain or behind a wall.

Regarding this- the author says: If, as the opponent alleges,
the sénses-did not reach the object cognised, they could not
know not only screened objects but also objects placed just in
front. In that case, for example, 2 man could not normally see
even a chair before him or smell a flower right under his nose!
Therefore it is wrong to say that the senses do not reach the
objects. If, on the other hand, one sayvs that the senses cognise
objects without reaching them, they would be able to have
knowledge of things even below the earth’s surface.” It is-clear

therefore, that thé senses cognise objects by reaching them.

105. Na tesas-apasarpanaar taijasam chakshuh vritti-rah tai-
siddieh. , L ,

Not because light glides (and so does sight) is the eye formed
of light, hecaunse this is accounted for by the theory of modi-
fication.

The author repels the view of the followers of Nyaaya that
sight is J[uminous because we se2 light like a ray, glide rapidly
to a distance,

The eyes are not juminous. Sight, with the assistance of a
non-luminous substance, darts off to a distant object as a crea-
ture would throw out its tentacles to feel something and then

15. Kathe Upanished, VI 17.
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withdraw them agnin, or as the breath emerging from one's
nose smeils a distant ﬂowcr, by the proeess of modmcatmn

1G6. Prar'pfa-arrlza-urakaa -!mgacr vnftz-szddheh

Because the objects reached by the senses are mamfested
there is proof of modification.

What is the proof of such modification as is mentioned in
he preceding aphorism? |

To know objects, the senses reach them sthout as we have
seen, severing conmection with the body. Thus there must be
connection of the senses both with the body as well as with the
object. The connection of the senses with cognised objects can
only be explained by some specific modification of the senses
themseives. This modification is cailed vritti.

107. Bhaaga- gunaabhyaam tattva-antaram vnm/: samoardha-
artham sarpati iti. -

This modification is other than a fragment or a quality (or the
senses) because they glide forth in order to counect with
objects.

The author gives the essential nature of the vrirzi or modifi-
cation of the senses.

- ~The modification of the -eye; for “example, ~is neither a frag-
ment of the sight like a spark from burning coal, nor a quality,
like “colour and so forth.
not establish connection with the object seen.
quality it could not glide forth to the object,
cannot move by irself.

and if it were a
for a quality

105, Na diav - mmmah tad-yogaat

Mod:ﬁcauon is not invariably the name of a substance, be-
cause it has an etymological meaniag as well.

I modification is 2 substance, someone may ask, how can
1ts sense be streiched to cover an atrribute (modiﬁcation) of
budidliee in tThe furm of desire and so forth?

To this the author repiies: ‘It is not stated that modification
is suixstance. and nothing eise. There is also its erymoiogical

If it were merely a fragment it could
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meaning—vriiti arvarttana jeevam. vritti denotes manner of
R existence and life” S O

109. Na desha-bhede api. anya-upaadaanaraa a.smad—aadz-vat
. mvama‘z

The material of which the organs are formed does not differ
from locality to locality : the rule is as with the like of us.

The sense organs have as their material cause the gdlankaara
{I-sensz) at all places, whether in this world or in the world of
Brahmaa and so forth. Difference of place has no effect on
their formation, just as the subtle body, which migrates from
one piace to ancther, is the same universally.

110, Nianitta-vyapadeshaat tat-vyapadeshafi.

The mention thereof ls due 10 the mention of the eﬂicxent
_ cause.

An objector may ask : ‘In that case how do you account for
the fact that the Scriptures speak of the organs as being material
(formed of the elements) 7

This is just to indicate their importance. “Just as fire is said
to arise from fuel, though fuel is not really the substance of
iire, even so the sense organs are said to arise from the ele-

- ————ments; viz;For;-O-gentle one,-of food-is-formed-manas. 2t It

is through the assistance of the elements of fire and so forth
" that the senses arise from the [-sense (alzankaarm as e arlsex
with the assistance of fuel

111, Ushmaja-andaja-jaraayuja, wdbhijja-sankaipika-sunsiddi-

kam cha iti na niyamah.

A customary, though not exhaustive. division of gross bod-
ies is the heat-born, egg-born, womb-born, vegetable,
thought-born and artificial.

The different varieties of gross bodies are mentioned by the
author, with the caution that this is not an exhaustive list. The

divisions are :

16, Chhaandogya Lpanishad, Vi:v : 4
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Heat-born : Flies, mosqmtoe;, moths, and so forth
Egg-born : Birds, reptiles etc. - . L
Womb-born : Humas beings and mammals.

Vegetabie : Trees,’ Bi:'iﬁ?s and foliage.” T
Thought-born : Those produced b} means of mantras,
imcantations, and so forth.

112, Sarveshu prithivee-upaadaanam aseadhaaranycar  tad-
vyapadeshah poerva-vat. - .: - - .

Farth is the materisl canse in all bodies because of some
speciality, as in the preceding case.
Which element, it may be inquired, 15 predominant in the
body 7
It is earth alone which is predominant, says the author,
because of intensity through excess. In other words, by far
the greatest constituent of the body is earth. o

1i3. Na dcha-aarambhakasya praana-tvam  indriya-shakti-tah
tat siddheh.

The vital air is not the principal thing in the body because
it subsists through the power of the organs.

The author denies the supposition some may make that the

“vital-air {praana)is the originator-of the-body.-— .

The vital air is only a modification of the organs of the
body. It lusis only so long as these organs are functioning.
When death occurs, and the organs cease to work, praana too
is no more.  Thus the vital air is dependent on the organs {(in-
drivas).

114, Bhoktuh adhistiiaanaad bhoga-aayatana-nirmaanam anya-
thaa pooti-blhaava-prasangaat. . .-

The house of experience (the body) is built only through
the supervision of the expenencer (the soul) otherwise there
would be putrefaction.

If it is said that the vital air is not the cause of the body,
the body may come into existence even without the vital air
Regarding this, the author says as follows .

It Is through the operation of the soul {which contains the
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vital airs) that the body is built; and if the vital airs were absent
the body would (as after death) rot. Therefore, by the parti-
<cular process of circulation of the juices, etc. of the body, the
. vital air is the concomxtant _cause, because it holds the body
: together. .

115. Bhritya-dvearca svaami-adhishihitin na eka-antaat,

: The master Goes not supervise directly. He does 50 through

2 servant.

But then someone may say it is the vital air itself which
has superintendence over the body because it is active, while
the soul which is immutable, cannot be expected to thus
: govern,

{ To this the author replies: The soul goveras as you say
but he does it through iis servant the vital air. justasa kmg
gets a city built through his builders.

“Lle6.- Stmzaad/n'—su.rhup!i—mukslzef-shu brahma-roopa-taa. -

In trance, deep sleep, and release, the soul rests in the con-
dition of being the form of Brahman.

In Book 1 aphorism 1, it was said that prakriti’s agency is
for the emancipation of what is really though not apparently
emancipated. In relation to this an objector may say : ‘How
can the soul be eternalily free, when we see it bound 7" In order

§ - to-demonstrate its -eternal-freedom_the author says that in the

three states of trance (samadhi,) deep sleep (sushupri), and
4 reiease (moksha), the soul rests in its own intrinsic form (svaroo-
pa). because of dissolition of ~upaadhis (limiting faczors‘; which

: bind it—-as with the breaking of a jar the space confined therein
¥ is set free.
&

117. Dvayoh sebeejam anyatra tat-hatih.
In the case of the {wo it is with seed, while in case of the
other there is absence of seed.

The author tells the distinguishing feature of release as
against’ trance and deep sleep.  In the case of trance and deep
sleep the seeds, i.e., sanskaaras (impressions of past experience!
remain, whichk can Irzd to 2 return to the world (sensaara),

vhile in release they are absent.

SRR ST 0 R 2
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118, Dvayoh iva trayasva api drishta-tvaat na tu dvau.

There are not the two only. for the third is also cvident.

.

’Ibat is tO say, release or emancxpatxon (the thxrd’ in the
aphorism), is also a matter of i expencnc\., not only the other
two, viz., deep sleep and trance. This isin reply to a pos-
sible objector who might say ‘Deep sleep and ftrance are evi-
dent; but what evidence is there of emancipation '

During deep sleep, teo, the soul identifies itself with Brah-
man, but because of desire and like faunits existing in the mind,
that identity is soon abandoned. But should such faulis be
annihilated by knowledge, there will exist permanent iderntity
with Brahman. And this is what we know as emancipation.

119. Vaasanayaa anartha-khyaupanam dosha-yoge api na nimit~
tasya pradhaana-taadhak-tvaimn.,

The more potent fault such as deep sleep, overpowers the
revelation of objects by memory; the secondary cause does
not debar the principal.

The author anticipates a possible objection, namely : Since
vaasanaa prevails in a person in deep sleep, it is not reasonable
to say that Brahman-hoed is achieved in that state.

In reply to this objection he says : When a person is in deep
sleep, the memory of objects is suspended, for memory is then

too weak to have its-effect—In-these-circumstances _there re-

mains nothing to prevent the identification of the soul with
Brahman.

120. Ekah sanskaarah krivaa-virvartakah na (i prati-kriyas:
sanskaara-bhedaah bahu-kalpanqa-prasakteh.

A single impression lasts out the experience. But each
experience does not have a different impression, or else we
" will have to suppose too many where one would do.

in the third Book, aphorism 83, it was said ‘The retention
of the body takes place through the least trace of sanskaaras.’
Regarding this, someone may raise the following objection :
In the case of the emancipated person, experience is seen to
occur constantly in regard even to one and the same object,
st 25 in the case of “those not rejeased. This is unaccoun:-

ki Wipah e
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able, because after the first instant of experience the previous
sanskaara is destroyed, and new sanskaaras cannot be created
for thc emancipated person due o his attammg knowledge. So
how can he keep on having e'cpenencc in respect of one and
the same object coustantly ?

In reply the auther says: ‘There isn't one sanskaara for
each action, for in that case one would have to postuiate
many seuskaaras where oaly one will suffice. It is rather that the
sanskaaras are destroyed gradually, as for exampie if one shoots
an arrow, its momentum gets less and less til] it finally falls to
the ground. Or as when we switch off an electric fan the
blades keep revolving for some time after the fan is switched
oft”’

121. Na baahya-buddhi-niyemah vriksha-gulmalatag-oshadhi-va-
naspati-trina-veerood-aadeenam api bhokm-bhoga -aay a:anarvam
poorva-vat. :

Not only that is 2 body wluch has knowledge of extemﬂ
experience. The relationship of experiencer and experienced
belongs also to trees, shrubs, chmbers, annuals, trees
bearing flowers which are hardly visible : grasses, creepers
and so forth. TR S

The author rejects the view of the atheists that vegetables

_etc. do not have a _body and 50 have no lmowledge of the

external.

In this aphorism the author anticipates the modern theory
that plants, too, have life. There is also the evidence of the
Scriptures that if trees and plants are not properly tended they
wither just as a man would without acequate sustenance : ‘The
branch which is abandoned by the jeeva withers.’V”

‘ 1_722. ASmrriEIVer‘z cha.

The Sinriti aiso subscribes to the same view.

The conclusion that trees, plants, etc. have life, is borne out
oy the Smritis too. For example, ‘“The brahmin who does not
tless one who salutes him takes birth in 2 cremation ground
in the form of a tree on which kites and wvuitures sit.’

17. Chhaandogya Upanishad, V11 xi -
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123. Na d’eha—maatm—fah karma-aah:kaan tyam vazsh:s}'tya~
T s.zruteiz. el T ' . :

Not merely t!uaugh t!w budy ls there p&rformanue of meri- .
torious acts, for the Scripture tells us the distinction.

If trees, plants and so forth are bodies, they will have, it
might be said, the competence to perform meritoricus acts,

in regard to this,- the avthor says, *The Gtness for merit or
demerit does not accrue merely due to having a boa’w because
the Scriptures declare that only bhodies of certain classes, like
Brahmins, ete. are thus qualified.

124, Tridhao rrayaanaem vyevasthaa kKarma-deha-upabhogu-

deha-ubhaya dehagh.
Of the tiiree, there are three kinds of bodies—the body
of merit, the body of experience, and the body of experi-
' ence-cum-merit.
~ The author classifies bodies into three types. ‘Of the three’
means cf those who are good, middiing and sluggish. The three
kinds of bodies are :
: (i) The body of merit (karmic body), is that possessed by
| the dxspassxonate, like renowned sages, etc.

i (u) ‘The body of experience (the bhogic™ body) 15 that of — -
beasts, and human beings drowned in enjoyment and sense.
pleasures, - ] o )

{ili} The boedyv- of both bhora and karma is that possessed
by royal sages, i.e. those who are dispassionate but alio expe-
TignCers.

<125, Na kinchit api anushayinah.

Not any one of these is that of the yogins.

A fourth kind of body is mentioned by the author, viz., that
possessed by the yogis (*the dispassionate’, according to Vi-
naana). This is the body belonging to ascetizs like Dattaatreya,

" Jadabharatx and others. This is the body of one who has
obfained knowledge. He is unatfected by kurma and merito-
ricus action, hecause he is above all moral obligations.

[ 27 P TR
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126. Ne buddhi-aadi-nitya-tvam aashraya-vishesha api vahnivat.

“Buddhee etc., are not eternal even when they exist in a
partu:uhr site, as in the case of fire.

‘The theory held by v some, of the eternalit y of buddhee, is
rcfuted by the author. The non-eustencc of an eternal Eeshvara
was declared before. and now the author disproves the eternaiity
of knowiedge, desire, ete,

Buddhee is used here in the sense of the Saankhizn evoluie
of mahat, but denoting knowledge etc. _Even when thase arise
in the particular sitz of Eeshvara, they cannot be Jdeemed to be
eternal, as we deduce from the example of ordinary fire, that
empyrean fire is also not eternai.

127, Aashraya asiddheh cha.
And because the alleged site does not exist.
In the preceding aphorism the author-has denied the ctee-

"nality of knowledge, etc. ever in the site of Eeshvara. “In this
aphorism he advances another argumcnt 10 'su'pport this by

consequence of the non-existence of - Eeshvara H!rmelf

128. Yoga-siddhavah api aushudha-aadi- .srddlu vat na apalapanee-
yaﬂh P v SR - S T

T

Ry

The superhuman powers of yi 3ooa, hke the cures affected by
- drugs and the like, are not o be repudiated.

Scmeone may ask :  If vou deny eternality of knowledge,
etc. how do you explain omniscience adequate for giving rise
to creation, seeing that in worldiy life (apart from effects of
penancs, eic.) such superhuman powers are not seen ?

To this the author replies : Just as drugs have the effect of

buman powers
129. Na bhoota-chaitanam  praci-eka-adrisiteh  searhatye api
cha sanhatye api cha.

Since it is not found in each of them separately. conscious-

ness does not pelong to the elements even in their combined
state, even in their combined state.

curing disease, even so yoga gives rise to perfections and super-

e
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The author refutes the view that consciousness belongs to
the elements; becausc such a view -is against the establishment
of purusha. -- B s b s e ok sebgmipg

The argument is : Smw ccsnscmusnws does not exist in the
elements separately, so it cannot exist in a combination of
them, for there can be nothing in the product which does not
pre-exist in the cause. 4

-The repetition of -‘even in their combined state®, as usual,
marks-the end of the Book.

- gantradio. 2

-

Of the Recapitulation
Of the Teaching

When the separation of the informed Spirit from the mortal frame
finally comes about, and Nature ceases to act ia respect to it, eman-

cipation is at last obtained.
Tuttva- Kawrnudi, Kaarikaa 63

After having stated the teaching in the first four books, and hav-
ing established it by refutation of counter theories in the sixth,
the author now gives a summary thereof. Such a summary will
undoubtedly cause the teaching to be more deeply entrenched
in the minds of the disciples, as repeated strokes on the head
fix a peg more firmly in the ground. Besides, the summary

-i8 pot_mere repetition, because many new arguments are

advanced.

1. Asti watmaa naasti-tva-saadhana-abhaavaat.
The soul exists, for there iS nothing to disprove its existence.
The soul exists because we refer to it when we say ‘I think’.

There Is no evidence which contradicts such an idea. Therefore
all that needs to be donc is to discriminate it from things in

general. ‘ e
2. Deha-aadi-vyatiriktah asau vaichiiryvaar.

The soul is zhsolutely different from the body, etc., because of

its diversity.

The author goss on to describe the soul in particuiar, and
mentions two ways it which the soul differs from the body,
etc.
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(i) Asau, nemely the soul which is seer, is absolutely differ- -
ent from all other things, i.e. from all things beginning with
the body and ending with prakriti.

(i) Vaickitryaot, namely the difference in characteristics
such as to undergo transformation or not to undergo it, and so
forth,

~

3. Shashithee vyapadeshaat api.

Also because of reference to it by the sixth (or possessive)

Case,

Another reason is mentioned by the author for the soul’s
difference from the body. Those who are learned, use the
possessive case in such expressions as ‘This is my body’, ‘This
is my understanding’, -and so forth. These would not make
sense if the soul was identical with the body. - .

4. Na shilaa-putra-vat dharmi-graahaka-maana-baadhaat.

It is not as in the case of a statue, because there is contradic-
tion of the evidence acquainting us of the thing.

Shilaa-puira-vat means literally “like the son of stone’. This
has been interpreted as ‘a statue’ by some, and as ‘a stone

- pestie’ by OtRErs T T e P

- Someone may ask : The same is the case (about use of the
possessive} with expressions like ‘The soul’s thought', ‘The
statue’s body’, ‘Raahu’s head’ {Raahu being ail head). In these
expressions the two things mentioned therzin are identical.
Then why the use of the possessive ?

To this the azuthor replies : The expression ‘The statue’s
body™ is mere fiction for it is contradicted by the evidence
which acquaints us with the thing—there 'is no ‘body’ othe
than the ‘statue’. Hence the statemient ‘This is my bedy’,
which is uncontradicted by the evidence, is different from such
exprassions.

S,  Atyama-dubicha-nivrittyaa krita-kritya-taa.
The end is fuifilled by the absolute cessation of pain.

Excess of joy er bliss cannot be the soul’s aim, for such
excess is liable to waste. Bur with the positive stoppage of
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pain there is no recurrence thercof, and so it is not liabie
to waste.

6. Yaxhaa duhchaat “kleshah purushaaya na 'M wa sukhaad
abhilaasi:ah.

There is not so much desire for pleasure as there is annovance

from psin.

"~ Someone may say ;. When pain ceases there is also cessation
- - of pleasure too, and so the stopping of pain canrot surely be
. the soui’s aim.

To this the author replies : The aversion to pain is much
greater than the desice for pleasure. Besides, when ithe soul !
averse to pain. it is simply pain which it wishes te avoid, |1
does not bother about desiring pleasure.

N
L

(utra api;kalz:api sukhi iti.

- —asFot, ouly somne one, somewhere, is happy.

V{k’hi?fhe id& is, pain is immenselv more abundant than ple'\sare,

‘ag ‘?}p: Y

“duhkhashavelam iti dulkha-pakshe nihkshipante

vivechakaak.

fs klso > mixcd with pain; therefore the dlscnmmat-

%hg’&m it to the side of pain. SRR

*~ The meaning is clear. The Yoga Sootra also has the same
view ¢ *All, indeed, is pain to the discriminating.™

9. Sukha-laabha-abheavaad cpurusha-artha-tya.

If it is said that this (i.c.. cessation of pain} is not the soul’s
- aim because there is no acquisition of pleasure, this would not

- -x-be sogfor Abere are two kinds of things desired.

The author rejects the view that simple cessation of pain is
not the object of the soul, bur the cessation of pain mixed with
the desire for pleasure.

There are two kinds of objects which are desired, first *May
I be happy” and the second ‘May [ unot be miserable’. The
latter kind, says the author, is the truly desired one.

I. Ys, s -

(9
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10. Nirguna-tvam aatmanah asanga-tva-aadi-shruteh.

Some may say that the soul is qozlity-less for the Scnptnra

speak of it as being free from association. = °= .

The author anticipates an objection, namely, the soul bemg
wond of all qualities like pleasure and pain, and so forth (as
ndeed the Scriptures say), how can its aim be cessation of

puin ? Howcan it be ’r*‘ed of a quality which never belonged
to it ?

1. Pura-dharma-tve api rat-siddhih avivekaat.
_Though pain is the property of something e¢lse, it exists in
the soul because of non-discrimination.

The doubt raised in the previous aphorism is cleared up.
Though such qualities (as pleasure, pain, and so forth) belong
to buddhee only, they abide in the soul in the form of a reﬂec-
tion because of the failure to discriminate. This fact has al-
ready been established in the first Book as well as in aphorism
74 of the third. ) i s

-

12.  Angadih avivekah anyathaa dosha-dvaya-prasakteh. ~

Non-discrimination is beginningless, otherwise two objec-
tions could arise.
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it must be everlasting.
Not in the sense in which the soul is everlasting, the author

says, but in the sense of a continuous flow, because if it wasn’t

thus, its eradication would not be possible.

14. Pratinivata-kearana-naashva-tvam asya dhvaaniavat.
Bondage is destroyed by its deierminate cause, viz., dis-
crimination, as darkness is removed by ifs alloited camse,
-viz., light.

The author explains how non-discrimination is anni ihilated.

As darkness can be destroved by a specific agent alone and no

other, viz., licht, even so non-discrimination is destroyed oniy

by discrimination

15. Atraapiprati- .nivamah anvaya-vyati-rekaat.

Here also pre-determmatlon is proved through agreement
.. and difference. _

" :That is to say, liberation takes place in the presence of dis-
crimination, and when there is no discrimination there is also

no liberation.
16. Prakaara-antara-asumbhavaad avivekah eva bandhak.

" Sipce it cannot be accounted for in any other way, bondage

The author clarifies whether non-discrimination has a
beginning. or is without beginning. In supposing it to have 2
beginning, there are two-difficulties :- -~ . o

(i) Prior to the arising of it there would be release, and on
the arising thereof, bondage. Thus there wouid bz bondage of
the released.

(ii) If non-discrimination were the effect of karma, we
would have to find out 2 previous instance of non-discrimina-
tion to account for that karma, and so on, leading to an infinite
regression.

13, Na niryal syaad aatma-vad anyathaa anuchchhitih.
Non-discrimination cannot be everlasting in the same way
in which™the soul is, or else it could not be eradicated.

If non-discrimination is without beginning, says ths objector,

must be non-discrimination.

‘Bondage’ means here the cause of bondage. i.c. the con-

“junction of pain. There is no other cause of bondage, says the

author, except non-discrimination.
17.  Na muktasya punar-bandha-yogah api anaavritti-shruteh.

The released do uot return to bondage, for the Scriptures
-~ —~say there is non-recurrence.
Someone might object : Since release is a product it is liabie
to destruction, and so bondage will recur.
To this the author replies : This is not so, for the Scriptures
say na sa punara aavartate (He doss not return again).

18. Apuwrusiha-artha tvam anyathau,

Or else liberation would not be the scul’s aim.
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If there is again bondagc of the raleased ioul release would
pot be theend of the soud. _ ... .. . . . . . .7

19.  Avishesha-aapatsih ubhayah. |

Non-difference between the rele25°d aml lhe bound wouxd
be the conseqnence.

If bondage comes to the released also, there would be no
difference between the bound and the liberated because thev
would be alike liable to future bondage. So bondage cannot
befall the released.

20, Muktih antaraaya-dhvasteh na parah.

Disease is nothiug but the removal of the obstacle to the
soui’s recognition of itself as free.

But then if a distinction is made between the bound and
the released, how is it said-that purusha is eternally free? ' (See
Book 1, aphorism 19) ~

To this the author replies: As when a white crystal is
placed on ared cloth, its whiteness is not destroyed but it is
produced agzin when the red cloth is removed, so the soul
is for ever free, and its bondage and release are only
phenomenal, like the imposed redness .of the red cloth on
the crystal and its ‘removal’ on the removal of the clolh

21. Tarra api avirodhal:.

Even in.that,gase there is no contradiction.

Someone may obiect that if both bondage and liberation are

unreal, those texts must be wrong which set forth a positive
aim for the soul {not merely th¢ removal of something un-
.real).

- To this the author replies : Even if {liberation is considered
to be the removal of an obstacle, there is no conflict with its
being the object of the soul.

22, Adhikaari-trai-vidhyaat na niyaman.

It is mot necessary that liberation should he achieved by
merely hearing about the abstacles, for there are three
sorts of these competent.
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Someone might say : If release consists in mere removal of

an obstacle as stated in the preceding apherism, as scon as one
s hears what the obstacle is, he should be able tc get release.
g " To this the author replies : It is not mere hearing that leads
to reiease, for there -are three kinds of those competent for
. knowledze—the good, the medicere, and the sluggish. The
: eceptivity of these varies. It is not only the seed whick i5
important but also the kind of soil in which the sea2d is sown.

oL YR

22, Daardhyvae-artham uttareshaon:,
There is need of other means, apart from hearing. for the

sake of confirmation.

T

”

3 The author says that not oniy hearing s the visible cause in
! the case of cogaition, buz there are others too. ie. thinking,
meditating, erc. As the Brihadaranyaka Upanishad says: ‘Lo,
_the Self has to be beheld to be heard abou:, to be reasoned
about, to be constantly meditated- upon = ‘

24, Sthira-sukham aasanam iti na niyamah.

Posture is whatever is steady and easeful ; hence it is not

restricted.

The author removes any possib[e misconcepticn about pus-
ture. This should be such as leads to ease and steadiness. [t is
-———--not-necessary that it.should _be only a particular type like the
mayur aasena and so forth.

23, Dhyaanamn nir-vishayam manas.
AMind without an object is meditation.

mternal organ (th

Meditation 1is that state in which the =
diiyaarna is used

inanasy s veid of any modification. The word
herz in the sense of trance or samaadhi.

26, Ubhuya-thaa api av visheshah chet na evam vparadga-mniro-
dhaat visheshah.

if one says there is no difference between the Self in con-
centration and the Self not in concentrasion, this is not so.
There is a difference inasmuch as there is absence of re-
Qected pain in the one case and presence of it in the other.

L bt A ot 03 L0 B s LB RN N

2. Brirad. Up., 1 :1iv: 3.

"o
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Someone may object : The soul remains the same during
conceniration as well as .in ‘pon-concentration. What 'is the
need then of concentration ? ’ o '

There’s a difference, says the author. In the case of concen-
tration there is exclusion of the tinge of reflected pain, but this
is not so where there is no concentration.

27.  Nih-sange api uparaagak avivekaat.
Though the soul if unassociated with anything, the tingeing
is through non-discrimination.

The objector says : How can ikere be tincture in what is
upassociated, as the soul is ? ]

To this the author replies : Although a real tincture does
not exist, there is a seeming tincture, hence it is simply a re-
flection to the knowing.

28.  Japaa-sphatikayoh iva na uparaagah kintu abhimaanah.

As in the case of the hibiscus and the crystal (see Book 1,
aphorism 19) there is not a tinge but only a seeming of
such.

There is no actual tincture when a transparent crystal is

.placed over a red cloth or a red hibiscus ; even so in the casz

of buddhee and purisha thére s o actual —tincture-but merely
appearance of it, due to non-discrimination.

29, Dhyacna-dhaarana-abhyaasa-vairagya-aadi-bhih tat~  sid- _
dhih. ’

The aforesaid tinge is debarred by dispassioa aud the prac-
tices of meditatinn, conceztration and the like.

The suppresion of the mund’s modifications is through the
practices of yoga, like concentration, meditation and so forth.
Saankhya thus upholds the yoga practice as laid down in Pa-
wanjali’s Yoga Sootras.

30.  Laya-vikshepayoh vyvaavrittyaa iti qachaarvaah.
Suppregsion of tie tincture is by means of the exclusion of
inaction and distraction—thus do the teachers say.

The mind’s condition of teing dissolved in sleep, as weil as

ith,
"

A R
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that of waking certainty is removed by meditation. Thus the
state of sleep as well as waking are replaced by the tureeya
state of meditation. The same is the view of the Yoga Soatras.

31. Na stkaana-niyarr';ah chitta-prasaadaat.

There is oo fixed role about locakities: yoga follows from
trapquiliity of the mind.

Just as there is no particular posture which is adveocated fo

yvoga practices (see apherism 24 ante), even so there is no
binding of place, e.g., caves and so forth. The aim of voga

~

is tranquiility of the mind, wherever one can achieve it.

32.  Prakritena aadya-upaadaana-taa anyeshaam kaarva-tva-

shruteh.

Prakriti is the primal material; for the others, accerding
to the Scriptares, are products.

-~ Shouid one say : What is the use of prakriti 7 Let material
causality belong to ahankaara, etc. ; the author makes it clear
that the Scriptures declare that ahankaara, etc. are merely
effects, and of them too, prakriti is the cause.

33, Nitya-tve api na aatmanah yogya-tva-abhaavaar.

Though the soul is eternal, it cannot be the material cause
___of the world becauase of its want of suitableness.

Why can’t the sou! be the material cause of the world® - ———

parsists the objector. So the author says : It is true that the
soul is eternal, -but it cannot serve as material cause for, frstly,
it is not associable, and, secondly, it is quality-less. herefore
it lacks these two essential requirements of mareriality.

34, Shruti-virodhaat ne katarka-opusadasya aarma-laathal.

The deplorable sophist fails to have a clear concept of the
soul because his notions are at variance with the Serip-
tures.

The author condemns the wrong views held by Vaisheshikas
and others who consider the scul as being the material cause of
pieasure, pain and other such qualities. Such views are contra-
dictory to the Scriptures which speak cof the purusha as ajaami
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ityaadi (unborn, etc.).
- - - - Butif itis said that the soulis the cause of the -werld

! as the sky is the recipient cause of the clouds, Saankhya will wot
! quarrel with such a view because all it objects 1o is_ there being .

any transformation as product of the soul. . e
3s. Paaranparye apf pradhnana-cruyrittif anu-vat.

Even thouph wmediately prakriei is inferred as the ultimate
cause, as are the atems by the ‘»mshebhlkas,

Another objection made is : When oniy the nﬁrrl* is seen
as rhe cause of things mobile and immobile, how can prakriti
te the material cause of all ?

To this the author replics that even though the immediate
cause is the earth, but just as the immediate cause of the jar
’na) ba clay, suil umngﬁe- y the clay too is derived from atoms,

».50 the earth too is ultimately derived from prakrm

-

36g Sarva fva kmarya-darshanaat vibhu-tvam

From seeing change all around the unnersahtv of prakriti
is established.

The meanivsg is clear. All around we see transformation
raking place, and this points out to the all-pervadingness of
__prakrin., -

37. Gati-voge api aadya-kaaranataa-haanih anu-vat,

Though mation aitaches to prakriti, it does not destroy its
charavter of being ultimate cause; as is the case with
atoms.
Lest son sone may object that prairiti cannot be the uiti-
mate cause because it has the guality of action, the author
‘ © makes it clear that this characteristic of actuveness possessed by
‘prakriti does not taterfere in its capacity to be the ultimarte
cause—just like the atoms of the Yaisheshikas.

38, Prasiddha-cadhikyan: pradhaanasya na nivamah.

Prakriti is in addition to the nine subsiances (of the MNyaa-
yikas). It is not aecessary that they shouid be oaly nine.

Lest an opponent may ogject that there arz already nine

g,

g
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substances of the Vaisheshikas, and how can there be another,
viz., prakriti, apart from them, the author makes it- clear that
ther: is nothing to restrict the substances to nine only. :

39. "Sattva-aadeencam atct-dharma-tvam tad-roopa-tvaat.

Suttra and the rest are properties of prakriti because they
are its constituenis.

The gunes—sailva, mjwfT and tomas—are not quolities o
prakriti, because prakriti is in fact made wp © of these. The quali-
ties of a thing are diffey from its constituents,

30, An-upabhoge api punartham sriskiifi pradhdanasya Lshitra-
Lunkuma-vahana-vat,
Prakriti, though it does not enjoy, creates for the sake of
the soul, like a camel carrying saffron for its master.

The aphorism has been explained in Book Ifl. aphorism 33,

Activity is for the sake of enjoyment of the purusha. ~ A

41. Karma-vaichitryaat srishti-vaichitryasm.
Diversity of creation is according to the diversity of karma.

There is no difference in the material but it arises in tbe
instrumental cause, as for example, goid is one, but it is differ-
entiated into various kinds of ornaments like bangles, rings,

T nECkiaCESTand SO““fOfih- T T T T s e s e T TUT T e e

42, Saamya-vaishamyaabhyaam kaarya-dvayam.
The two-fold effect is- by means of equilibrium and inequi-
fibrium.

in balanced proportions there Is cquilibrium.
or the other is to a greater or less extent the equil ilorium
turbed, resulting in creation and destruction. -

43 Vimukic-bodhaat na srishtih pradnaanasya loka-ver.

When the emancipated being has understood that be never

was oiter than emancipated. prakriti creaies an longer,

as when the king’s purpose has been accomplished the
- minisier ue longer toils.
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Someone may object : If prakriti’s very nature is to create
J 2

there will be worldly existence even after the‘attainmentr of"

knowledge. EE - - - B

To this the author says: When by means of direct vision
of purushc, one is released, creation by prakriti does not there-
after take place, as when the king's purpose is fulfilled, the task
of his minister is conciudead.

44, . Na anya-upasarpane api mukxta-upabhogah nimitta-abhaa-
vaat. o

Even on prakriti's approach to others, there does not take
place the experience of the released one, due (o absence of
a concurrent cause.

Since the activity of prakriti continues even after the release
of the ‘souls,- someone may say that as prakriti does not cease to-
act, the released soul will also be bound again. But the author
explains that this is,not possible because even when prakriti
apprgaches others (who are not yet released), those released
are not affected due to ‘absence of a concomitant cause’, ie.
any inter-relatior between the bound soul and the released one.

L
45.  Purusha-banutvam vyavasthaa-tah.

Muluphcxty ‘of souls’is proved by the “distribution-veiced -

- by the Vedas themselves.

The author discards {the view of there being only one Self.
The Scriptures mention different distribution of bondage and
release. As the Brihadaranyaka Upanishad says : ‘Those who
know This become immortal, while others experience sorrow
only.”?

-46.  Upaadhilh chet tai-siddhau purah dvaitam.”
If upaadhi is acknowiedged there is duality again.
The opponent may say: Distribution of bondage and release
will be according to the differences in upaadhis.
Not so, says the author (for reasons already given in th
first Book ©f these aphorisms). Moreover the moment we

3. Brihad. Up, 11 :iv: 14,

T
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el Q . Prakaasha-tall tai-siddhau karma-kartri- ruodhah

OF THE RECAPITULATION OF THE TEACHING 209

acknowledge the existence of upaadiis the theory of non-duality
automatically breaks down.

47. Dvaabhyaam api pramaana-viredhah.

Even b the two non-daality is contradicted.

1.

Even by acknov ging the two. viz,, the soul and igno-

vied 5
rance, the evidence for non-duaiity is contradicted.
48.  Dvaabhyacm api aviradhaat na povrvam uttaram cha saa-
dhuka-abhaavaat.

The prime fucie view of the Vedanta is not an objection to
dualism, for we also acknowledge two; and the subsequent
dogma of a single Sell is uot allowable because no proof
exists for it, and if it did exist, it would mean duality.

Two more defects in the theory of the soul’s non-duality
are pointed out by the author. The first is that the prima facie
view of non-duality of the Vedanta is not acceptable. The
Saankhya acknowledges two also, viz., purusha and prakriti o
the Vedanta’s Atman and Bralman. Secondly, there exists no
proof to establish a single Seif. And if one affirms there is.
that itself impairs noa-duality.

If it is said the Self is demonstrated by its own light, there
- is wntradlulon of ~ub_¢cct and object.

The Vedantists say that the Self shines with its own light.
This, the auther says, is Aot possible, aad involves a contradic-
tion between sebject and object, for illumination is seen where
there is a relation of the object of illumination and light.

~The Saankhva idea, says the author, ol modilication of
Buddhiee by reflection, e.g.. the reflection of the sun in a pocl of
water, is more [ogical.
30, Jada-vvaaveitta b jadam prakcashayati chis-roopan
One who is other than the non-inteilivent and of the form
of intelligence. illuminates the unintelligent.

The opponent may argue that there is no contradiction of

stbisct und chiect because the property of tliumination helongs

o eeia ey

pres




“such proofs, what will happen to the Scrzpmml texts which

“for the purpose of creating dispassion in the minds of those
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to the object itself. To this the author replies as follows,

*The property of the form of illumination does not exist in
the intellizent principle in the same way as it exists in the sun,
etz Rather, that of whick inteiligence is the essential form,
illuminates the non-inteliigent. It §s intelligent because it
possesses some property different from the non-inteilizent.’

i

P

51.  Na shruti-viredhah raaginaam vairaagyaaya tat-siddhek

S i
iy .

There is no contradiction of the Scriptures, because the
texts wiiich assert absolute non-duzlity are intended to pro-
duce apathy in those having desires.

i

Someone may ask : If you establish duality by means of

declare non-duality 7 .e
There is no contradiction to the Scriptural texts says the
autl’s)r, foz tht mestion of non-duality in the Scriptures is only

o e

PO T S

who are attached to worldly desires.

52. Jagar-sazyg-tvam adushta-kaarana-janya-tvaat baadhata- .
y .
ac'/zam aat. i

S §
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54, dhankacrak kartaa ne prcushaol,
Ahankaara is the agent, not purusha.

Purusha is not liable to transformation It is the internal
organ (ehankaara) which possesses conceit and that is the one
wiicn s setive,

535, Chid-avasanaa bhuktify tat-karma-arjita-ivaar,
Experience ends with knowledge, beeause it is earncd by
the karma thereof. )

The end of experience s to realise that the soul is diiferent
from prakriti. When this realisation comszs the purpsse of
experience 1s achieved. Karma causes experience—it is not in
fact the soul's karma, but the karma assigned (o the soul tll

_such time as discrimination - does not come— much as the fruits

‘of a king's ministers are made over to the king.
56.  Chandra-aadi-icke api aavrittih nimitta-sad-bhaavact.

Even from the world of the moon, etc. there is return to
worldly existence because the cause of transmigration is
still present,

Even if one reaches higher worlds, the cerm of transmig-

The world is real because it is the ‘product of non- n-defective ™~ —r———rotion: ke.; non-discrimination is _still _there. _Unless_ discrimi-

causes, and because there is no impediment to its reality. P

must be of the existent.

The autbor declares that the universe is real, not only as
it exists at any particular monent, but always.  The unrea) can
nisver be expected to come Inte existence and therefore what
does come into existence, 2., the world we see around us. is
what existed before also in a subtle form.

nation is achieved, the end is not gained.

There is no reality in dreams, or any distorfed vision of . 57. -Lokasva na upadeshuat siddhih poorva-vat.
things which arises from diseased organs. But in the waking & P - T, ) -
.- : ., . Emancination is not achieved by the instructien of the
werld there are no such defects noticed. There s also no ! . . . . .
- . . . ¢ denizens of higher worlds, as it was not before.
proof of the unreality of the world. Hevnce the reality of the
world itself gives the lie to the concept of non-duality. { Just as miere instruction of preceptors eic. does not end in
o T T e e e relesse without effort by the aspirant. even so the mere instric-
53, Prakaara-antar-asambhavaet sad-upattin, ¢ S . . s - S
. { ton by being of higher worlds does not cause it.
Because of the impossibility of any other mode, production i

S8, Paaranm: aryena tat-siddian vimakti-siru i,

There is the Seripture which declares emancipation an
reaching the world of Brahma. This emancipation is easier
achieved in that world than in this, but only by proper
means.

Release cun teke place in the werld of Brahma oo, but

b amgyp e
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62. Nirguna-tvaat tad-asambhkavaat chankaara-dharmaah hi

again by hearing, reﬁectxon and so forth not by mere oomg
there. : i e -; - :
59. Gati-shruteh cha vyaapaka«tve .api. upaad}u-}'agad bhoga-

“ete,

For it is impossibie for the soul through karma to cause the
“body, because it bas no gaalities; karma, etc. being proper-

desha-kaala-faabhah vyoma-vat.

And in accordance with the Scripture about its going,
though the soul is all-pervadiag, it reaches its new body

ties of ahankaara, not of the soul.

Thus, the Saankhya view is clearly emphasised, viz., the
soul superintends the body directly without any intermediate

through the upaadhi, as in the case of the sky.

As when we move 2 jar, space which is really all-pervading = agent like karmaz, etc. § .
but here enclo's?d by the jar, moves along with the jar, even so i 63. Vishista-sva jeeva-tvam amvaya-vyatirekaat. 3.
the soul, conditioned by an adjunct, moves from one body to i
another. : The characteristics of jeeva belongs to that which possesses b

- a distinction, as is proved by direct and indirect arguments. :

To be living, the being must have the vital airs, personality,
and other such distinguishing features. The limitedness of .
i

60. An-adhishthita-syaspooti-bhaava-prasangaat na tat-siddhih.
‘e
This (constitution of a body) is not the case of mere or-
* ganic matter without a soul, because where there is no ‘sonl - - B jeeva is thus different from the supreme soul; or purusha.
ewe find putreﬁctlon : g - - -

* This is a matter of common experience. When the soul leaves
the bedy, the body cannot maintain itself as such, and begins

; to rot and smelly

i' 61. Adrishta-dvaaraa chet asambaddha-sya tat-asambhavaat

—~ Jjala-aadi-vat. -
If you say that the body js formed du;w?omﬂi"f s

64. Ahankanra-kartri-adheenaa _kaarya-siddhih na FEeshvara-
kartri-adheenaa pramaana-abhaavaat. ' N
1
4
¥

The accomplishment of effects depends on the agent as
ahankaara, not an agent as Eeshvara, for there is no proof B

of that.

—— The author denies the belief of the followers of the Vaishe- jf
shika that the universe follows from a a supremeé Eéshvara; with-————— 4% :

denied, for an unconnected agent cannot act on matter, as 3
water which does not -irrigate a field is not competent to . _ out the play of ahankaara. There is no evidence to prove that
produce the plant. ' 3 such creation is from Eeshvara alone. .
This is to answer a possible objection, namely, that a body ; 65. Adrishta-udhooti-vat samaana-tyam.
may be created not by the superintendence of the soul, but by . .
karma. ... 3 It is the same as in the case of the arising of adrishran.
+ The author s says that this is not possible. ‘Karma cannot % Says the objector : ‘All right, granted that ahankaaru is the
give rise to a body because karma is unconnected with semen, cause of all the rest; what pray is the cuuse of ahankaara 7 === ——==m
and other|such elements which, operating Fhrough the soul., The author answers the objection by an analogy. As those
produce the body—as water unconnected with the seed can’t H who believe karma to be a cause think it to be operative from
operate through tillage, etc. to produce the plant. 3 a particular point of time, as if it were to result from other
- i karma, there would be an infinite regression; so also is the case
i ; with ahankaara. In other words ahankaara too arises from time
i aloge as cause, and does not have another maker.
:
i E 3
%
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66.  Mahatiah anyar.
From mahat is the rest.

Apart from creation which efarnkaera causes, there are
other effects viz,, preservation, rulership, etc., and ail these arise
from mahat. The character of Vishnu as the Preserver of the
universe 1s due 1o the principle mahar being Ius adjunct—as is
said in the Bhaagavatam : “What is said to be the chirtg of
Yaasudeva, that consists of mahat ™

67, Karma-nimittah prekriteh sva-svaani-bhaavah apt anaadih
beeja-ankura-vai,
The reiation of owned and owper in the case of prakriti
with purusha, even if it be attributed, as by some, to karma,
i - ‘. - ) 3
- is.without beginning, ag the seed and the plant.
_' . Those who think the reTation of purusha and prakriti depends
I‘ + " on karma, cgncgive of karma as a continuous stream withouta- -
“ B S
I
|

begind¥ng. »
We assert, says the author, the same kind of beginningiess-
ness for purusha and prakriti—as the relation between a seed .

ang a planat .

U680 dvivikasnimittak vag Panchashikha. .

Or (the case is likewise one of infinite regregngﬂﬁé“
! relation between purusfia and prakriti be attributed to non- ‘
‘ discrimination, as Panchashikha holds. _

Panchashikha was a celebrated teacher of the Saankhya
doctrine.

Even if we consider the relation of the owned and owner
(of prakriti and purusha) being due 1o non-discrimination be-
tween the two, as is held by renowned tedchers like Pancha-—.
shikha, the relationship will aguin be beginningless, as hus been

b

afready stated.
69. Linga-sharecra-nimittakeh iti Sanandana-aachaaryal.
The refationship of owner and owned between purusha and

prakriti is duc to the instrumentality of the subtie hod; -~
thus is the belie! of the teacher Sanandana.

4. Shreemad Bhagavatam, 111 xviz 21,

H

AARBEE L dve

OF THE RECAPITULATION OF THE TEACHING 2is

- The author states the view of another teacher of Saankhya
viz., Sanandana, who says that the subtle body (linga skareera)

- 1is responsible . for the relation of owner and owned between

purusha and prakriti, for it is by means of the subtle body that
such experience takes place.

- r " . VI : b

',‘J' . Yar voa 15t vea tot-uchehhiztih purusid-arthan pusushii-.
arthah. = =~

BARE-PAE

- Bethat the one way or the other, the uprooting thereof is
the end of purushu; the uprooting thereof is the end of
purusha.

The author states his own opinion. Whether i+ ba throuch
ex'hausting of karma, or thrcugh knowledge, or throush any-
thing eise, the end of purusha is ciearly the cutiing ;hort c'af
sgn:qarg:bx the relation of the nature of prakriti and purusha.

The repetition of ‘the uprooting thereof is the end of plrusha’

is to mark the end of the Book. - S
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