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PREFACE.

'The present volume of the Saered Books of the Hindus which bears
The Contonts of the the modest title of the Simkhya-Pravachana-Sittram,
Volume. in, in reality, a collection of all the availpble original
documents of the School of the Simkhyas, with the si ngle oxception of the
commentary composed by Vyisa on the Sdmkhya-"ravachana-Yoga-Sitram
of Pataiijali. Tor it contains in its pages not ouly the Simkhya-Prava-
chana-Sitram of Kapila together with the Vyirts of Aniruddha, the Blisya
of Vijiidna Bhikgu, and extracts of the original portions from the Vyit-
tisira of Vedintin Mahideva, but also the T'attva-Samdse together with
the comméntary of Narendra, tho Sdmkhya-Kdrikd of Mdearakpigna with
profuse anuotations based on the Bhdgya of Gaudapida and the Tattea-
Kaumudi of Vichaspati Midra, and a few of the Aphorisms of [Iaficha-
dikha with explanatory notes according to the Yoga-Bhiagya which has
quoted them. An attempt, moreover, has heen made to make the volume
useful in many other rospeets by the addition, for instance, of claborate
analytical tables of contents to tho Simkhyn-Lravachuna-Sdtram aul the
Sdmkhya-Kirikd, and of & number of important appendices.

In the preparation of this volume, | have derived vory material help
from the excellent cditions of the Vyitti of Aniruddha and the Bhdgye of
Vijiiina Bhiksu on the Simkhyja-Pravachana-Sdtram by Dr. Richard Uarbe,
to whom my thanks are due. And, in general, 1 take this opportunity of
acknowledging my indebtedness to all previous writers on the Simkhya,
living and dead, [rom whose writings 1 have obtained light and leading
in wany important matters connected with the subject.

An introduction only now romai/ls to be written. It is proposed,
‘howover, to write a separate monogram/onethe Samkhya Daréana, which
would be historical, critical and comparative, in its scope and character. In

his preface, therefore, only a very briel account is given of some of the
dinal doctrines of the Samkbya School.

The first and foremost among these is the Sat-Kdrya-SidJhdnta or the
be Law ° of Established Tenct of Existent Effect. It is the Law
entity of Cause and of the ldentity of Cause and Lffect: what is called

oot the cause is the unmanifested state of what is called

the effect, and what is called the_effect is only the mnanifested state of what

]
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.is called the cause; their substance is one and the same ; differences
manifestation and non-manifestation give rise to the distinctions
Cause and Effect. The effect, therefore, is never non-existent ; whetl
before its production, or whether after its destruction, it is alw:
existent in the cause. IFor, nothing can come out of nothing, and nothi
~can altogether vanish out of existence.

This doctrine would be better understood by a comparison w
Definition of Osuse and the contrary views held by other thinkers on
Effect. . relation of cause and effect. But before we proce
to state these views, we should define the terms “cause” and “effec
One thing is said to be the cause of another.thing, when the lat
cannot be without the former. Tn its widest sense, the term, Cau
therefore, denotes an agent, an act, an . instrument, a purpose, so
material, time, and space. In fact, whatever makes the accomplishm
of the effect possible, is one of its causes. And the immediate result
the operation of these causes, is their effect. Time and Space, howes
»are universal causes, inasmuch as they are presupposed in each and ev:
act of causation. The remaining causes fall under the descriptions

Aristotelian Division ‘* Material,” * Eflicient,” * Formal,” and * Fin:
°'.19::’%9‘_khya pivi- The S»“xmkhyas further reduce them to two ¢
slon, criptions only, viz., Updddna, i.e., the mater

p Y b

which the Naiydyikas call Samavdyi or Combinative or Constituti
and Nimitta, i. e, the eflicient, formal, and final, which may be v
ously, though somewhat imperfectly, translated as the instrumen
efficient, occasional, or conditional, because it includes the instrume
with which, the agent by which, the occasion on which, and the conditi
under which, the act is performed: Obviou

mom'}':st:’diﬂﬁmxd there is a real distinction between tho Updddna -
the Nimitta: the Upiddna enters into the cor

tution of the effect, and the power of taking the form of, in of
words, the potentiality of being re-produced as, the effect, resides in
,while the Nimitta, by the exercise of an extraneous influence only,
operates with the power inherent in the material, in its re-production
the form of the effect, and its causality ceases with such re-product
‘To take the case of a coin, for example: the material causality was i
_-lamp of gold ; it made possible the modification of the gold into the £
. of the coin, it will remain operative as long as the coin will last as a ¢
and after its destruction, it will pass into the potential state again ;
the operation of the Numttas came to an end as soon as the coin

minted. -
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Similarly, the Simkhyas distinguish the Effect under the twofold
aspect of simple manifestation and of re-production. Thus, the coin is an
instance of causation by re-production, while the production of cream
from milk is an instance of causation by simple manifestation.

Now, as to the origin of the world, there is a divergence of opinion

among thinkers of different Schools: Some uphold '
D,T:},?'vl,%',fit“ Origin 116 Theory of Creation, others maintain the Theory

of Evolution. Among the Creationists are counted
the Nastikas or Nihilists, the Buddhists, and the Naiydyikas; and
among the Evolutionists, the Vedaintins and the Simkhyas. The Nis-
tikas hold that the world is non-existent, that is, unreal, and that it
came out of what was not; the Buddhists hold that the world is oxistent,
that is, real, and that it cameout of what was not; the Naiyiyikas hold
‘hat the world is non-existent, that is, non-eternal, perishable, and
hat it came out of the existent, that is, what ir eternal, imperishable ;
he Vedéntins hold that the world is non-existent, that is, unreal, and that it
:ame out of what was existent, that is, real, namely, Brahman ; and the
Simkhyas hold that the world is existent, that is, real, and that it came out-
f what was existent, that is, real, namely, the Pradhdna. Thus, there are
he A-Sat-Kdrya-Vadda of the Nistikas that a non-existent world has been
rroduced from a non-existont cause, and of the Buddhists that an existent
vorld has heen produced from a non-existent cause, the Abkdva-Utpatti-Vada
f the Naiyidyikas that a non-eternal world has been produced from an
ternal cause, the Vivarta-Vida of the Vedantins that the world is a re-
olution, an illusory appearance, of the one cternal reality, viz., Brahman,
nd the Sat-Kdrya-Vida of the Simkhyas that an existent world has been
woduced from an existent cause.

Against the theories of A-Sat-Kdrys, Abhdva-Utpatti, and Vivarta,
rgumon “é’aﬁhﬂﬁﬁ ax‘l(l in support of their thfmry of Sat-Kdrya, the
ory. : Samkhyas advance the following arguments :

1. There can be no production offwhat is absolutely non-existent ;

eg., 8 man’s horn, ,
Il Thero must be some determinate material cause for every pro-
duct. Cream, for instance, can formn on milk only, and never
on water. Were it as abuolutely non-cxistent in milk as it is in
water, there would be no reason why it ‘shouald form on milk,
and not equally on water.
[TIl. The relation of cause and effect is that of the producer and the
produced, and the_simplest congeption of the cause as the pro-
ducer is that it possesses the potentiality of becoming the effect,
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and this potentiality is nothing but the unrealised state of the
effect.
IV. The effect is seen to possess the nature of the cause, e.g., & coin
still possesses the properties of the gold of which it is made.
V. Matter is indestructible; *‘ destruction” means disappearance
into the cause.
It follows, therefore, that cause and effect are neither absolutely
The World possesses  dissimilar nor absolutely similar to each other. They
phenomenal reality. possess essential similarities and formal dissimilari-
ties. Such being the relation between cause and eflect, the world cannot_
possibly have come out of something int which it had beén. absolutely non-
existent, and which accordingly was, in relation to it, as good as non-existent.
For the world is neither absolutely unreal nor absolutely real. The test of
objective reality is its opposition to consciousness. It is distinguished as
Pratibhdsika or apparent, Vydvahdrika or practical or phenomenal, and
Piramdrthika or transcendental. Of these, the world possesses phenomenal
.reality, and must, therefore, have a transcendental reality as its
substratum. Thus is the Doctrine of Sat-Kdrya established.
A natural corollary from the ahove doctrine is the other doctrine of
The Doctrine of Parindma or transformation. It is the doctrine that,-
Transformation, as all effects are contained in their causes in an
unmanifested form, the *production * of an cflegt is nothing but its
manifestation, and that, as cause and effect are ééséntia]]y identical, an
effect is merely a transformation of the cauge.
Now, the question arises, whether the cause of the world be a single
The Cause of tho One, or whether it be manifold. Some think that,
World, one ormanitold? 5.0610ing to the Naiydyikas, who declare the® exist-
ence of Parama-Anus or the ordinary Atoms of Matter, the world has
sprung from a plurality of causes. This is, however, to take a very
superficial view of the Nyiya-Vaidesika Dardana. The Naiy4yikas were
The Position of the certainly not timid explorers of metaphysical truths ;
Nalydyikas oxplained.  ¢},ere iy absolutely no reason for supposing that
they either would not or could not penetrate hehind and beyond the
ordinary Atoms of Matter. As T hfye elrewhere pointed out, ‘it would
be a mistake to treat the six Dardanas as each being a complete and
self-contained system of thought; *in respect of their scope and purpose,
- they bear no analogy to the philosophies of the West. They are singly
neither universal nor final ; but they mutually supplement one another.
Their Risis address themselves to particular sets of people possessing
different degrees of mental and spiritual advancemepi. They reveal
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‘and explain the trths embodied in the Vedas to them from their
point of view and according to their competence, and thus help
them in realising the truths for themselves and thereby in progressing
: towards Self-realisation. If the NaiyAyikas, therefore, do not carry their
analysis,>f the world further than the ordinary Atoms of Matter, it
must not be assumed that they teach a sort of atomic pluralism as the
ultimate theory of the origin of the world, and are in this opposed to the
authors of the other Sdstras which teach a different origin. The right
explanation is that they make but a partial declaration of the Vedic truths
and cut short the process of resolution at the ordinary Atoms of Matter,
because they address themselves fo a class of students who do not possess
the mental capacity to grasp subtler truths.
For the sense of unity which has found expression in the Law of
Unity of the Cause of D’arsimony, points to a single original of the world
tho World, or material manifestation, as revealed in the Vedas,
And the Simkhya makes its students acquainted with this. Tt is called
the Ront, and is described as the Pradhina, that in which all things are
contained, and as Prakeiti, the mother of things.
It is a long way from the ordinary Atoms of Matter to the PradhAna
The Scope of the Or P'rimordial Matter. The Simkhyn undertakes to
BApkhya. * declare and expound the suceessive transformmations
of the Pradhfina dowa to the Gross Matter, with the objeet .of accomplish-
ing the complete isolation ofitho Self from even the most*shadowy con-
junction with the Pradhina.

The definition of Prakyiti is that it is the state of equilibrium,

of Sattva, Rajun, and Tamas, called the Gunan,

Definition of Prakrpiti. . . .
won @ r It in the genus of which the (lugas are the specios,

Their state of equilibrium is their latent, potential, or inactive state, the.

state of not being developed into elfects. The (lunas are extremely fine
substances, and aro respectively the principles of illumination, evolution,
and involution, and the causes of pleagure, pain, and dullness, For,
Sattva is light and illuminating, Rajas is active and urgent, and Tamas is
heavy aud enveloping. They are in eternal and indissoluble conjunction
with one:another, and, by nature, ﬁtually overpower, support, produce,
and intimately mix with, one another.
This doctrine of the Three Qunas is the very foundation of the
Simkhya Tantra. Tt is explained in the following
Thre gookrine of the 1 imer : (1) Everything in the world, external as
i well as internal, is in constant change; and there
can be no change, whether it be movement in space, or whether it

»
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.be movement in time, without rest. Side by side, therefore, with the
principle of mutation, there must be a principle of conservation. And, as
Berkeley tells us, existence is perception,~-whatever is not manifested to
Oonsciousness, individual or universal, does not exist. Another principle
is, therefore, required which would make the manifestation of the other
two principles and of their products, (as also of itself and of its own), to
Consciousness possible. Thus, at the origin of the world, there must be

_a principle of conservation, a principle of mutation, and a principle of
‘manifestation. (2) Similatly, an examination of the intra-organic energies
would disclose the existence of three distinct principles behind them.
These energies are the eleven Indriyas or Powers of Cognition and Action,
and Priipa or Vital Force. Among them, the Powers of Cognition, e.g.,
Seeing, Hearing, etc., cause manifestation of objects, the Powers of Action,
e.g., seizing by the hand, etc., produce change, and Préna conserves and
preserves life. (3) In the mind, again, modifications of three distinct
characters take place ; vi2., cognition, conation, and retention ; and these
could not be possible withvat there being a principle of manifestation,
a principle of mutation, and a principle of conservation respectively.
(4) Likewise, & psycho-westhetic analysis of our worldly experience yields
the result that everything in the universe possessesa threefold aspect,
that is, it may manifest as agrecable, or a8 disagreeable, or as neutral, 3.0,
neither agreeable nor disagrecable. It must then have derived these
characteristics- from its cause; for nothing ean be in tho effect which
was not in the cause, The principles of manifestation, mutation, and
conservation, therofore, which are operative in the change of the states of
.agreeable, disagreenble, and nentral, must also possess the nature of being’
pleasant (dinta), unpleasant (ghora), and du)l (mfidha).

It is these principles of manifestation, mutation, and conservation,
possessing the nature of pleasure, pain, and dullness, that are respectively
the Gunas, Sattva, Rajas, and Tamas, of the Simkhyas. They are the
constitutive elements of Prakriti. They are Gunas in their mauilested
forms; they are Prakriti in their unmanifested form.

The transformationa of Prakriti are either prakriti-vikrits, oviginal or

evolvent as well as modification or evolute, or vikpits,
The Transformations . . .

of Prakpitl enumerated modification or evolute merely. The former are
sud distingulshed. thomselves transformations of their antecedents,
.and, in their turn, give rise to subsequent transformations. They are
Ma'hnt. AhamkAra, and the five Tan-matras. The latter are the eleven

vivgs and the five gross Elements. The transformation of Prakriti

hith them.  Of course, the gross Elements combine and evolve the

. ;r*"
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material world ; but the world is not a different Tattva or principle from

!the Elements, because it does not develop a single attribute which is not

ialready possessed by them. For the test of a Tattva or original or ultimato

iprinciple is that it possesses a ‘characteristic property which is not pos-
gsed by any other Tattva. -

The objective world thus contains twenty-four Tattvas,saamely,
o Objootivo World Prakyiti, Mahat, Abam-kara, Manas, the five Indriyas

nsists of Twenty- of Cognition, the five Indriyas of Action, the five
ur Tattvas. Tan-mitras, and the five gross Elements,

At the beginning of creation, there arises in Prakpiti Spandana or

cosmic vibration which disturbs its state of equili-
. The Transformation .
of Prakpiti is Mahator brium, and releases the (upas from quiescence,
Buddh. Rajas at once agts upon Sattva and manifests it as
Mahat. Mahat denotes Buddhi, the material counterpart and basis of
what we term Understanding or Redson. Buddhi is called Mahat, great,
because it is the principal among the Instruments of Cognition and Action,
Malat also means *light”; it is derived [rom the Vedic word Mahas or
Maghas, meaning light. And Buddhi is called Mahat, becauso it is the
initial transformation of Sattva which is the principle of manifestation.
Or, Buddhi which is the first manilestation of the Gupas and which is the

material cause of the world, is called Mahat, in order

Oniversal and Indivi- . . . e .

dual Buddhls distin- o distinguish it from individual or finite Buddhis
gulshed. which are its parts. For “what is the Buddhi of
the first-born golden-cgged (Brahmd), the same is the primary hasis of all
Buddhis; it is here called the * great sell.’ "

The function of Buddhi is Adhyavasdya or certainty leading to
action. It manilests in cight forms; viz, as virtue,
knowledge, dispassion and power, while Sattva ia
predominant in it, and as vice, ignorance, passion, and weakness, while
Tamas is predominant in it. And these, again, are modified into in-
numerable forms, which are classified as Rrror, Incapacity, Complacency,
and Perfection. Such is Pratyaya-sarga or the creation of Buddhi or
intellectual creation as contra distinguished {rom elemental creation,

From Buddhi springs Aham-kra: from “eogito,” 1 think, “sum,”
Tho Transformation of 1 8m. Aham-kira is literally the I-maker. It is the
Buddhlis Abam-kdes.  .material counterpart and basis of what we term ego-
ism, and causes modifications of Buddhi in the forms of “I am,” I do,”
etc., ete. Itis the principle of personal identity and of individuation. Its’
function is Abhimdna, conceit, thinking with referénce to itself, sssump-
tion of things to itself. But it is not a mere function ; it is a su&

¥
'

Defnition of Buddhi,
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.in which reside Vdsands or the resultant tendencies of accumulated ex-
perience, and which is capable of modification into other and grosser
forms. ; :

This Abam-kéra, which is the first transformation of Buddhi, is the
Universal and Indivi. CO8Mi¢ Aham-kira, the Upddhior adjunct of the

.:i:;lui m?-kam dis- golden-egged DBrahmnd, the Creator. It is the

infinite source of tho finite Aham-kéiras of indivi-
dual Jivas.

The modification of Aham-kira is twofold, according as it is in-
The Transformations
of Aham-kéra are: Tho fications are the eleven Indriyas,- that is, the five
odriyas. Indriays of Cognition, viz., the powers located in the
Eye, Ear, Nose, Tongue, and Skin, the five Indriyas of Action, viz., the
powers located in the voice, hand, feet, and the organs of gencration and of
excretion, and Manas. Manas is both a power of coguition aud a power

of action. Assimilation and differentiation are its distinctive functions.
The TAmasic modifications of Abam-kira are the five- Tan-métras,
viz.,, of Sound, Touch, Form, Flavour and Swmell.

They are pure, subtle or simple elements, the meta-
physical parts of the ordinary Atoms of Matter. They are *fine substan-
ces,” to quote from Vijiiina Bhikyu, “ the undifferentiated (a-videsa) origi-
pals of the Gross Elements, which form the substratum of Sound, Touch,
Form, Flavour and Smell, belonging to that class (that is, in that stage of
- their evolution) in which the distinctions of Sénta (pleasant, etc., do not
exist.” The process of their manifestation is as follows: The Tan-
métra of Sound, possessing the attribute of Sound, is preduced from
Aham-kira; then, from the Tan-mitras of Sound, accompanied by Aham-
kara, is produced the Tan-mitra of Touch, possessing the attributes of
Sound and Touch. In asimilar manner, the other Tan-matras are produced,
in the order of their mention, by the addition of one more attribute at
each successive step.

The transformations of the Tan-mitras are the Gross Elements of

" rhe Transformations Ether, Air, Fire, Water, und Earth,—the ordinary
of the Tan-mdtras are  Atoms of Matter, in which appear for the first time the
* the Gross Eloments, . e e . .

distinctions of being pleasant, painful, and neutral.
_*All Bodies, from that of BrahmA down to a stock, are formed~of them.

And the Tan-métras.

N
wllow the Bxlstense of material cause, Prakriti, is non-intelligent. It does

Bub!eﬁl:: ll’:{::(l‘glm not, therefore, exist or emergise for ifs own sake. .
» 18 OXP There wust be some one else of & different natuye, -

fluenced by Sattva or by Tamas. The Sittvic modi- -

Now, all this objective world is non-intelligent, because its .
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some intelligent being, for whose benefit, i.e., experience and freedom,
all this activity of Prakriti is. Thus do the Simkhyas explain the
existence of Pl.;lruaa.

T 'ﬂ:e Twentyfivé To classify the Tattvas logically, they may be
astvas. exhibited thus:
Jiia, A-Jila.
Knower, Non-knowor,
Intelligent, Non-intelligent,
... Bubject: Object :
25 Puruga.
I [
A-vyakia. Vyakia.
Unmanifest : Manifost,
24 Prakrpiti, the state |
of equilibrium of 13 Mahat.
Sattva, Rajas and |
Tamas, ) 22 Aham-kdra,
| B 1
X Saf.l;va. X Tamas.
. 1 l
Indriyas Indriyas
of 21 Manas, of
Cognition : Action:
Powers located in— Powors located in---
20 The Eye. 15 Hands,
19 The Ear. 14 Feot.
18 Tho Noso. 13 Speech.
17 The Tonguo. 12 Excrotory Organ.
16 The Skin. 11 Organ of genoration.
i ] [ |
10 Sound. 8 Toulch. 6 Bblm. 4 Fluvlour. 2 Smoll,
9 Et.'hor. 7 Ale, b Firo, 3 Water, 1 Earth,

Of these, Purusa is the principlo of Boing, Prakritiis the principle
Purusa and Prakriti of Becoming: Puruga etcrnally is, never becomes,
contrasted while Prakriti is essentially Movement ; even during
Pralaya or Cosmic Dissolution, its activity does not altogother cease;
it then undergoes homogeneous transformation: Sattva modilying as
Sattva, Rajas modifying as Rajas, and ‘Jamas madifying us Tamas.
Pun-lga, on the other hand, is cternal consciousness undisturbed. Noth-
ing can come into him, nothing can go out of him; he is Kta-stha, .
dwelling in the cave. And these two eternul co-ordinate principles
The Spontaneity of are in eternal conjunction with cach other. Dut
Prakritl ) conjunction as such does not set Prakriti in move-
ment. Creation is caused by Rdga or Passion. Riga is a change of
state which spontaneously takes place in the liajas of Buddhi, through
the influence of Dharma and A-dbarma. Theso are the natural
consequences of the previous changes in the transformations of Prakriti,
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. and they reside in Aham-kAra in the form of Vasand or tendency,
and render impure the Sattva of Buddhi. The activity of Prakpiti, in
the form of the disturbance of its Rajas element, is spontaneously evoked
for the purpose of working out and exhausting the stored up Vasand ; its
successive transformation is really a process of purification of the Sattva of
Buddhi. This spontaneous tendency towards puriﬁcation is due to the
vicinity of Purusa. : ’
The Samkhyas constantly hammer on the theme that no pain,no

The Nature of Purusa. guffering, no hondage ever belongs to Puruga.
Purusa is eternally free, never bound, never released. And because they *
The Meaning of the thus thoroughly reveal the natare of Purusa, their
word, Sdmkhya. doctrine is described as the Simkhya, thorough-
revealer.’
: The “ experience” of Purusa consists in his being the indifferent

The “Bondage” of Spectator of the changes that take place in Buddhi ;
Puruga : his * bondage” is nothing but the reflection on
him of " the bondage, that is, the impurities, of Buddhi; his “ release” is
merely the removal of this reflection which, again, depends upon the
recovery by Buddhi of its state of pristine purity, which means its dissolu-
tion into Prakriti. To say that the activity of Prakriti is for the benefit
of Purusa is, therefore, a mere figure of speech. It is really for the purifica-
tion of the Sattva of Buddli.

To think, as people generally do, that pleasure and pain, release

Is due to A-vivaka.  and bondage really belong to Purusa, is a mistake
pure and simple. 1t iy A-vidyd. A-viveka is the cause of A-vidyd. And
A-viveka, non-discrimination, is the failure to discriminate Purusa from
Prakriti and her products. Many are ignorant of the very existence
of Purugn. Many are ignorant of his exact nature: some identify him
*with Prakriti, some with Mahat, some with Aham-kéra, and so on.
Many, again, know the Tattvas in some form or other, but they know
.them. hot : knowledge, in the seuse of mere information, they have,
but no realisation, and it is realisation which matters. The Samkhya,
for this reason, enters into a detailed examination of tho Tattvas, their num-
ber, nature,-function, effect, inter-relation, resemblance, difference, etc., and

The Alm of the Samp- insists on Tatlva-abhydsa or the habitual contempla-
khya. . tion of the Tattvas, so that they may be Sakpdt-
kyita or immediately known or realised. The way is also shown as to
how, and the means, too, whereby, to discriminate, on the one hand, -
the gross Elements from the Tan-matras, the Tan-méitras from the
.Indriyas, and Both from Abam-kfrs, Ahamp-kara from Buddhi, and Buddhi
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from Purusa, and, on the other hand, to discriminate Puruga from the
gross and subtle Bodies and to prevent their further identification,
: The Yoga which is the practice of the Samkhya, which is the theory,

The Relation of the takes up, and starts from, these central teachings
a to the Samkhya is . . . -
t of Practice to ©f its predecessor, viz. (1) All activity—all change—

heory. is in and of Prakriti. (2) No activity—no change~—
in Puruga. (3) The modifications of the mind are reflected in Purusa,
nd make him look like madified. (4) When the mind is calm and puri-
fied, Purusa shines as he really is. (5) Save and except these, reflection
nd its removal, bondage and releuse do not belong to Purusa. (6) Bond-
ge and release are really of DPrakyiti, or, more strictly speaking, of the .
individualised form of its first transformation, riz., Buddhi. From the
point of view of the philosoplty of the history of the Dardanas, these ave
the last words of the Simkhya.
The Simkhya also has brought the dactiine of Sitksma or Lihga
) Sarira, the Subtle Body, prominently to the fore,
s ::85;:"“’ ot the  tor, the purification of the Sattva of Buddhi may
not be, and, as a general rule, is not, possible in one
life, uor in one region of the Universe. But death seems to put an untimely
end to the process of purification, by destroying the gross Body. lHow
then can the process of purification be continued in other lives and in other
regions ? T'he Simkhya replies that it eafi he and is ko continued hy means of
the Subtile Body. It is composed of the seventeen Tattras, heginning with
Buddhi and ending with the Tan-mitras. It is produced, at the beginning
of Creation, one for cach P'urusa, and lasts till the time of Malia-1'ralaya
or the Great Dissolutiog. It is altogether uncoufined, such that it may
ascend to the sun dancing on its beams, and can penetrato through a
mountain.  And it transmigrates from one gross Body to another, from
one region of the Universe to another, being perfumed with, and earrying
the influence of, the Bhdreas or dispositions of Buddhi characterised as
virtue, knowledge, dispassion, and power, ahd their opposites.
The Samkhyas, again, teach a plurality of Purusas. This topic has
been very fully discussed in the Samkhya-Pravacha-
Pn:;::& Plorality ot ., Sdtram, 1. .149-159, and the commentaries.
Therein Vijiiina Bhiksu has mercilessly criticised
e doctrine of Non-duality maintained by some of the Vedantins, and has
sought to establish the plurality of Purugas. And Garbe, in his character-
istic style, contents himself with a flippant criticism of Vijiina Bhiksu's
explanations. But Vijiiina Bhiksu's: criticisms are not aimed principally
against the unity of Purusas, but at those interpretations of it, according
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to which the empirical Purusas, that is, mundane Purusas, the plurality
of whom is established by irrefutable arguments, as in the Simkhya
Sﬁstra, are reduced to mere shadows without substance. He does not so
much attack the unadulterated A-Nvaita of the Vedas and the Upanisats
as its later developments. He was fully aware of the fact that none of
the six Dardanas, for example, was, as we have hinted more than once,
a complete system of philosophy in the Western sensc, but merely a cate-
chism explaining, and giving a reasoned account of, some of the truths
revealed in the Vedas and Upanisats, to a particular class of students,
confining the scope of its enquiry within the province of Creation, without
attempting to solve to them the transcendental riddles of the Universe,
which, in their particular stage of mental and spiritnal development, it
would have been impossible for them to grasp. Similarly, Garbe is wrong
in thinking that Vijfiina Bhiksu “ explains away the doctrine of ahsolute
monismn.” It is only a matter of interpretation and of stand-point ;
compare Riménuja, Madliva, etc. For Vijiiina does not hesitate to do
away even with the duality of Prakriti and Purusa when he observes
that all the other Tattras enter into absorption in Purusa and rest there
in a subtle form, as does energy in that which possesses it. (Vide his

. Commentary on S-P-S,, I. 81). For an explanation, therefore, of the
apparent contradictions in the Dardanas, one must turn to the Vedas and
Upanisats' and writings of a similar scope and character. The Bhagavat-
Gita, for instance, declares : —

oA gEdY B QoA oY « |
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ar drwantiies et s dere 1 ) o

In the world there are these two Purusas only, the mutable and the
immutable. The mutable is all created things ; the intelligent experiencer
is said to be the immutable.—XV. 16,

While the highest Purusa is a different one, who (in the Upanisats)
is called the Parama-Atma, the Supreme Self, and who, presiding over
the three worlds, preserves them, as the undecaying, omniscient, omni-
potent lévara.—XV. 17,

Along sych lines the so-called contradictions of the Dardanas find their
reconciliation and true explanation in the higher teachings of the Upanisats.

It will probably be contended that, in the case in question, such
ot e T ey Teconciliation ip impossible in view of “one of the
of God. fundamental doctrines of the genuine Simkhya, which
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is the denial of God™ (Garbe). No graver blunder has ever been
committed by any student of the Simkhya! The genuine Simkhyn
no more denies the existence of God than does Garbe's illustrious
countryman, Emmanuel Kant, in his Critique of Pure Reason. To make
this position clear, let us paraphrase the Sdmkhya-Pravachana-Sitram
on the subject. Thus, Tévara is not a subject of proof (I. 92).
For, we must conceive Tdvarn as being cither Mukta, free, or Baddha,
bound. He can be ueither free nor hound; because, in the former
case, being perfect, Ile would have nothing to fulfil by creation,
and, in the latter case, He would not possess absolute power (1.93-94).
No doubt, in the Srutis, we find such declarations as “Ifo is verily
the all-knower, the creator of all,” and the like; these, however,
do not allude to an eternal, uncaused Tdvara (God), but are only culogies
of such Jivas or Incarnate Selves as are going to he freed, or of the
Yogins, human as well as super-human, who have attained perfection by
the practice of Yoga (1. 95). Some say that attainment of the highest end
results through absorption into the Cause (TII. 54). DBut this is not so,
hecause, as people rise up again after immersion into water, so do
Purusas, merged into Prakriti at the time of Pralaya, appear, again, at the
next Creation, as ldvaras (I1I. 54-55). The Vedic declarations, e.g.,
“Tlo is verily. the all-knower, the ereator of all,” refer to such Highest
Selves (111. 56). Neither is the existence of God as the moral
governor of the world, proved; for, if God Himself produce the
consequences of acts, ITe would do so even without the aid of Karma;
on the other hand, if ITis ageney in this respect bo subsidiary to that
of Karma, then let Karma itself he the caunse of its consequences;
what is the use of a God? Moreover, it is impossible that Giod should be
the dispenser of the consequences of acts. TFor, His motive will ho
either egoistic or altruistic. But it cannot be the latter, as it is simply
inconceivable that one acting for the good of others, should creato a world
so full of pain. Nor can it be the formsr; because (1) in that case, e
would possess unfulfilled desires, and, consequently, suffor pain and the
like. Thus your worldly God would be no better than our Highest Selves.
(2) Agency cannot be established in the absence of desire, for, hehind
every act, there lies an intense desire. And to attribute intense desire to
God would be to take away from his eternal freedom. (3; Further, desire is
a particular product of Prakriti. It cannot, therefore, naturally grow
within the Self, whether it be God or the Jiva; it must come from the
outside. Now, it cannot be said thag desire, which is an evolute of Prakriti,
directly has connection with the Self, as it would contradict hundreds of
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Vedic declarations to the effect that the Self is Asanga, absolutely free
from attachment or association. Neither can it be maintained that Prakyiti
‘establishes connection of desire with the Self by induction, as it were,
through its mere proximity to it; as this would apply equally to all the
Selves at the same time (V. 2-9). Furthermore, the ahove arguments
might have lost their force or relevancy, were there positive proof of the
existence of Gorl ; but there is no such proof. For, proof is of three kinds,
viz., Perception, Inference and Testimony. Now, God certainly is not
an object of perception.  Neither can He be known by Inference ; because
there in no general proposition (Vyipti) whereby to infer the existence of

" God, inasmuch as, Prakyiti alone heing the canse of the world, the law of
causation is of no avail here. And the testimony of the Veda speaks of
Prakyiti as being the origin of the world, and hence does not prove the
existence of God (V. 10-12),

Thus the Saimkhyas maintain that it cannot be proved by evidence
that an eternal, sell-caured God exists; that the ordinary means of
proof, Perception, Inference and Testimony, fail to reach Him; and

- that there is mno other means of correct knowledge on our plane of
the Universe. And when, therefore, Kapila thus declares that the
various ohjective argnments for the establishment of theism, riz., the
ontological, the cosmological, the teleological, and the moral, cannot stand,
"and pronounces the verdict of ‘non-proven’ in regard to the existence of
God, he takes up the right philosophical attitude, and there is absolutely no
justification for hranding his doctrine as atheistical merely on this seore.
“The notion that the existence of (lod is susceptible of dialectic demons-
tration has been surrendered, in later times,” ap Mr. Fitz-Kdward Hall
‘remarks, ** by most Christian theologians of any eredit: it now being, more
ordinarily, maintained thut our conviction of deity, on grounds apart
from revelation, repores solely on original counsciousness, antecedent to
all proof.”

Thus the Simkhya is Nir-lirara, but not Ndstika. It is not Ndstika,

atheistical, becaunse it does not deny the existence of

Nir-iévara and Nis-

tika are not convertible Ulod. It is Nirlivara, lit. god-less, as it explains all
torme. and every fact of experience without reference to,
and without invoking the intervention of, a divine agency. Those who
imagine that, in the Simkhya, there is a denial of God, obviously fail to
recognize the distinction between the two words, Ndstika and Nir-livara.
They, further, fail o bear in mind that the Sanskrit livara and the English
g(!t.ud are not Synonymous terms. For, the opposite of Ndstika is Astika
(believer), one who believes in the existence of God, the authority of the

.5';‘5»!;
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'eda, immortality, and so fortH . Accordingly, the Hindu Dardanas have
fsen classified as being either “dstika " or * Ndstika,” and the * Nir-livara™
Amkhya has been always regarded as falling under the former category.

DALTONGANJ :
The 15th February, 1915. N. SINHA.
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SAMKHYA-PRAVACHANA-SUTRAM

VRITTI OF ANIRUDDHA.

SALUTATION To SRI GIANESA.
Aunm.
SALUTATION TOo THE ORIGIN OF Tk MANIrEdTED.

INTRODUCTION.

After saluting Vinayaka, Vignu, Sirya, Sarasvati, Lakgni, Gatigh,
and Mahedina, | begin to write the Vritti (of the Samkhyi-Sitram).

Verily, in consequence of Vairigya, dispasgion, Purusa, man, is
inclined to the study of the Sistra, (writings), which teaches the means of
, attaining Moksa, Release. Vidya, knowledge of Truth, also comes through
.. Vairigya, dispassion. Vairigya, again, arises after tho exhaustion of
" Pravritti, inclination to, or desire for, external enjoyments, by means of
Bhoga, experience, or it arises after the oxtinction of Ddrita, demerits,
acquired in previous births. Thus says the Sruti:

wede frckn me mdn-—(Jiibala Upanisgat, 4).

The very day ono grows dispasslonate, the samo day lot ono rotire from the world,

»< 3" Man inclined to the study of Sistra (as stated above) is, next, ro-

lgased through Para-vairdgya, higher dispassion.  Accordingly Pataiijali

hls declared : |
(Vide Pataiijali’s Yoga-Sﬁtram, I. 15,1, 8. B. H., Vol. iv, pp. 28-30).

—Vairiigya is the consclousness of seif-command in one who has killed
within oneself all desires for visible (e. g, glnhnd sandal paste, woman,
etc.) as well as Vedic (or invisihle, e. g., heaven and the like) objects of
enjoyment. This is higher Vairdgya. It results from knowing the Purusa
(i.., from spiritual intuition of the self), and its effect is absence of desire for
association with Prakriti, the root-cause of the world. :

“ " Now, the very kind and great sage Kapila, being desirous of saving
the world, commences this Moksa-sastra, Lessons on Release, and, in order.
to teach this very para-vanrﬁ.gya, lays down the first aphorism ;
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BHASYA &F VIJNANA-BHIKSU.

SALUTATION To THE SUPREME Lorb. °

Sdmkhya-pravachana-bhigyam, Commentary in Elaboration of the
Samkhya Philosophy.

INTRODUCTION.

One, without a second (Cf. Chhindogya Upanisat, VI. ii. 1)—these

“ words of the Veda declare absence, in the Purusa, of difference characterised

as Vaidharinya or difference in essential attributes, for the purpose of

-showing that he attains Mukti or release through annihilation of all

Abbimina, cgoity, that is, the sense of separate personality ; and not that

Purusa is one and one only, as is the sky, because of the non-contradiction
of hundred attributes.

(Note.—One of the chargos levelled against tho Simkhya Philosophy as a whole is
that its teachings conflict with the teachings of the Veda, inasmuch as it admits plarality
of Selves, whilo the Veda says there is but one Sclf. Vijidna-Bhiksu has undertaken to
defend the Simkhya against all such adverse criticisms. In these opening verses, he pre-
pares the ground for his future arguments. Now, the diversity of embodied selves can be
by no means ignored. Philosophy, again, scoks unity. And thus the problom of the One
and the Many has ever been the crux of all philosophies. Some cxplain the relation of
the two on the analogy of a shoot of water and the bubbles that appear on it. According
to them, as bubbles rise out of, and ultimately coalosco into, tho water, so finito souls
riso out of, and ultimately coalesco into, the Buprome Self, and the words, One, without a
second, refor to one individual reality., Vijidna-Bhikyu doos not accept this view, He
thinks that the state of Mukti does not imply a state of coalesconce, but of harmony, as
in & choir, and that, therefore, the above words of the Veda refer simply to absence of
difference in kind amongst a plurahty of Selves, so that there ean be no conflict between
the teachings of Kapila and tho teachings of the Veda.)

Now, in order to teach a complete system of valid arguments for the
purpose of Manana, intellection, that is, assimilation, differentiation, and
elaboration, in thougﬁl, ‘of the trut.h, thus Leard, 1.c., learnt, from the Veds,
there appeared on earth Nariyapa, in the person of Kapila, as the Author
of the Samkhya Systet of Thoughs, for the purpose of annihilation of the

infinite sufferings of all Jivas or embodied Selves : I bow down to Him.

" {Note.—This vorse is directed againat those who say that the teachings of Kapila are
net worshy of acoeptance, because he is an athelst, Vijidna-Bhikgn proposes to show. on
the contrary, that Kapila is verily an incarnation of God,)

~ We adore that Universal of (Pure) Consciousness, the ‘same in all
created things, which shines in various forms, in various upadhis, recepta~
cles or limiting situations, like fire (in different pieces of wood “which
give to it differences of size, sLape, colour, smell, etc.) and llke the sun
(in mirrors of diffrent shape, colour, etc.). :
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- I am that Supreme Power or Light, that Being of the uniform éssence
of consciousness, in which the bewildered distinguish the characteristics
of divinity, non-divinity, and the like.

" Only a portion (lit., a sixteenth part) is left of the Simkhya-Sastra,
Lessons on Simkhya, which, moon-like, contains the ambrosia of know-
ledge, after the rest has been swallowed up by the Sun of Time ; I shall
make it grow again by means of the nectar of (iny) words.

And by cutting asunder the knot of consciousness and unconscious-
ness, [ shall deliver (inen) from (the limitation imposed ou them by) con-
sciousness also, under the cover of a Commentary on Simkhya. May Hari,
the Giver of Release, accordingly be pleased.

Non-difference in essential attributes amongst all the Selves, declared
by hundreds of texts of the Veda, in such forms as ““ ‘Thou verily art That,”
is within the cognisance of this Sistra alone.

AT §T T T A A= AisarRees: |

—Lo, the Self has to be beheld, to be heard about, to be reasoned

about, to be constantly moditated upon (Brihat Kmnyaku Upanisat, 1I. iv.

5),—in thisand other passages of the Veda, the triplet of Sravans, hearing,
ie, acquiring information about the Self from authoritative external
sources, and the rest, (i.c., Manana, iatellection, i.c., assimilation, differ-
entiation and cluboration, of the knowledge so acquired, and Nididhyisana,
constant meditation, for the realization of that truth), has been pres-
cribed as the cause of Atma-siksitkira, intuition of the Self or Sell-
realization, which is the source of Parama-purusa-artha, the Supreme
Purpose of Personal Existence or the Highest Object of Volition. Now,
what, again, are the ways of Sravana, otc. ? So it is recalled : —

vitrer: sifveTenalY SRt

AEN & WA g A quARaw 4 o

(Truth about the Self) should bo lcarnt froa the teachings of tho Veda, subjected
to reasoning by means of arguments and, after such r&uonlng, codistantly moditated npon,
(as) these are tho cRusos of Dardana, intuition of the Self.

The words ‘ in the manner laid down in Yoga-Sistra or Lessons on
Yoga’ complete the meaning of the word ‘ Dhyeya,’ should be meditated
upon. Now, the Lord, in the person of Kapila, taught, by this Viveka-~
Sistra, Lessons on Discrimination between the Self and the Not-Self,
consisting of Six Books, valid arguments, not conflicting with the Veda,:
in respect of Purusa-artha, Purpose of Life, JiiAna, kuowledge, which is
its source, Atma-svardpa, Nature of the Self, which is the object of know-
ledge and the lxke, as learnt from the Veda. .
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An objector may say: The Nyiya and the Vaidegika also have
(already) shown the way to these objects, and have thus taken away the
necessity of the present Sistra. Again these Sdstras being demonstrative
of the Self under the contradictory forms of Saguna, phenomenal, and
Nirguna, noumenal, . characteristics, there is opposition between the
arguments of the Nydya and Vaidesika systems and the arguments of
this System ; hence the validity of either is difficult to establish.

- To this we reply that it does not stand thus, inasmuch as the differ-
ence of their subject-matter as Vyavaharika or practical truth, in the one
case, and Paramérthika or ultimate truth, in the other, leaves no room
for absence of necessity and for opposition as apprehended. For, the
Nydya and the Vaidesika, by bringing forward such facts as ‘I feel plea-
sure,’ ‘ I feel pain,’ etc., have merely differentiated the Self from its embodi-
ment, etc., and have thus raised it, by means of inference, to the first
higher plane, as it is impossible to enter at once into the Para-sfiksma
or most abstract. And the knowledge that is derived from them, by re-
moving the idea of the Self in respect of the embodiment and the like,
becomes only practical or moral Tattva-jiidina or cognition of reality, in
the same way as, (when, on seeing something possessing height and exten-
sion at a distance, doubt arises, at the first blush, whether it be a per-
son or a pillar), knowledge of the possession of hands, legs, and the like,
by removing the mistake of a pillar in respect of the person, becomes
cognition of reality for all practical purposcs. Henco—

TEXTTRIET SERY U |
ATGREATURT AT, e fraresde |

Boing blinded by Ahamkira, egoity, and other lintitations, thoy stiok to the modifi-
cations of Prakriti, Primeval Matter, and to activities. (Not knowing tho Self) they do
not know all and are therefore ignorant. He who knows all should not divert them from
the Path of Action.—Gft4, IIL. 29.

In the above verse of the Git4 it is declared that in comparison with
the all-knowing Samkhya philosophers, the debater (i.e., the follower of
the Nyaya-Vaidesika Philosophy), who thinks that he is the agent in

allacts apparently done by him, does not really know all as he does not
know the Self, and not that he does not know anything at all. So
that the knowledge that is derived from them also, certainly becomes
the source of Moksa, Release, through successive steps, by means of what
is called lower dispassion. And, also, as compared with that knowledge,
it is knowledge derived from the Samkhya Sistra that is ultimate or-
spiritual, and that becomes the immediate source of Moksa by means
of higher dispassion, inasmuch as it is proved by the above passage of
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the Git4, that it is only he who knows that the Self is mnot the agent in
actions, that knows all. Hundreds of texts of the Veda also prove this
point. For example :—
&1t fy aqy el gque DreT—wwTReE TW T wR: —w -
:L;rm achy wrafe éam?m—a qqx feftwy qraerTeTTRrew
t

He thon overcomes all the sorrows of the heart.—Considering desire, eote., as
nothing but (modifcations of) the mind.—(The Self) is oxistent, moves into the two worlds,
scems as if it thinks, socms as if it desires (Brihad. Upa, IV. lil. 7)—Whatever he (the
self) sees here cannot influenco, or produce any lmpression on, him.

It is proved also by hundreds of texts of the Smriti, treating of

spiritual truths. For example :—
sed: fingararh g watie adm |
seTCRrETe SeteRify wwd § frar v )90
Fratue qeTaaTET SRR |
FEIGTARAT AT THA J A §

He whose self is blinded by Ahamkdra, thinks that ho is tho agent of actions
which are, in all cases, porformed by tho attributes of Prakpivi (Gitd, 111, 27).—Verily this
self is full of peace and full of knowledge and froo from impuritios. Pain and ignorance
aro qualities of Prakriti, and not of tho self.

Besides, the knowledge by the Nyiya and the Vaidcsika Shstra is
obstructed i in, t.e., does not reach up to, Paramiirtha-bhmi or the spiritual
plane, the level of ultimate reality. But the Nyiiya and the Vaidesika do
not, on this ground, hecomo worthless, because thore is the maxim, vz,
s o @ v that the signilicance of a word is that to which it is directed,
and there is no obstruction to the Nyiiya and the Vaidesika to prove (in
man) an element over and above the body, etc., which they are intended to.
prove, (so that they fulfil their own purpose). The possession of pleasure,.

otc., in the Self is proved by ordinary experience or is the experience of
ordinary people. In the absence, therefore, of the necessity of further
proof in this respect, the above additional glement has been simply tran-

slated into these Sastras, and hence it does not fall within their scope.

(Note :—The:NyAya and the Vaifeslka undertake to teach that the body is not the whole
man, in other words, that the self is not identical with the physical organism. Mor this
they appeal to the experience of man. namely, that man feols pleasure, pain, and so on,
and then show. that pleasure, pain, and the like cannot be propertios of the body, and that,
thorefore, there is in man something different from the body, which is the scat of ples-
sure, pain, etc. Hence it cannot be said that it Is a defect in those tAstras that
they do not teach what the self is in itself, whother pleasure, pain, etc., are properties,
of the self or are moro accidents, and so on, for that they do not undertske to teach.)

The objector may still say + It may be so. There may be no con-
tradiction between the Samkhya, on the ope hand, and the Nydya and
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the Vaidegika, on the other. But certainly there is conflict with the
Brabma-Miméms$, i.e., the Veddnts, and the Yoga Séstra. For, they
prove an eternal Jdvara, God, whereas here Iévara is going to be excluded,
It cannot be said that here too there is nop-contradiction between the
theistic and the atheistic theory on account of their distinction as bein g
practical or moral and ultimate or transcendental, seeing that theism
may possibly be said to have been designed for the ends of worship ;
for, there does not exist any principle of such distinction, since it is
equally possible to say that such atheisin as that Tr!vm is unknowable,
which is proved by the conduct of men, is designed to produce indiffer-
ence towards the lordliness of l¢vara. On the other hand, like the exist-
ence of attributes in the Self, Idvara has heen nowhere manifestly exclud-

ed in the Veda and other sacred books, whereij it could have been ascer-
tained that the theory of the existence of l4vara serves only a practical
purpose.

To this it is replied as follows: Here too the relation of the
practical and the transcendental exists, For, werwafit 8 smgvimey—they
say the World is unreal, unfounded, God-less (Gitd, XVI, 8.)—by teachings
like this, the theory that there is no l$vara has been condemned, and
it isin this (i.c., Simkhya) Sstra that the exclusion of Idvara has been
made for practical purposes only, and it is, therefore, proper to trans-
late it -as designed to produce indifference towards the lordliness of
4vara. Theidea of the Samkhya teachers is that should eternal lordli-
ness be not contravened in the manner of the Lokdyatika or sensualist
doctrires, then Chitta or the inner sense being drawn away towards it
by the vision of perfect, pure and eternal lordliness, there would arise
an obstacle to the formation of the habit of Viveka or discrimination
between the Self and the Not-Self. Is it not also a fact that nowhere
there is any condemnation or the like of the theistic theory ? That theory,
therefore, should not be distorted so as to make it serve only the
purposes of worship, etc. Passages such as—

Tiite Wiereri a Aria Ivtes wey)
WY T A Ay O qhed ¢ 7@
There i3 no knowledge comparable with Simkhya. There Is no power equal to

Yogs. Here lot there be no doubt in you, Simkhya is believed to be the highest
knowledge.~Mahdbhiratam, Sinti Parvan.

prove " the superiority of the Simkhya System of Thought to all
other systems, only in respect of Vivekaor discrimination between the
Self and the Not-Self, but not also in respect of the exclusion of
l4vars, Similarly, it 15 ascertained, from the unanimous verdict
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£ Parddara and hundreds of other men of light and leading, that it is
e theory that there is ldvara that is transcendentally true. Moreover

wer Agrified yfrard v fit &v o

In the writing of Akgapida (i.c., Gautama, tho author of tho Nyaya), in the teachings
of Kandda (the xiithor of the Vaidesika), in tho SAmkhya and in the Yoga, the portion
that conflicts with €he Veda, should be given up by thosc whoso only rcsort is the
Veda. In the works of Jalmini (tho author of the PArva-Mimamsd), and of Vydsa (the
author of the Vediuta), however, there is no such contradictory portion ; for by under-
standing the meaning of the Vods from the Veda, they have gone to the end of the
Veda (i.e., have thoroughly mastered it).

these passages of the minor Purina by Paridara and other writ-
ings also establish the superiority of the Vedinta so far as it treats
of lvara.  Similurly—-
RITGAPRTVARTR dedgentit qTiht: |
RETTHEgrEaTE agureTan |
Various thoorists have propounded manifold systems showing the way to salvation,

That system should be followed which is supporled hy Ronson and Revolation and is ia
wccordanco with pious conduct,

Pursuant to this dircction of the Mahibhirata, givon in tho portion
dealing with Moksa Dharma or religion which sccures Iielease, as well as
the conduct of all pious men such as Paridara, ote., only tho argument
or method of reasoning which demonstrates the existonco of ldvara,
a8 propounded in the Vedinta, the Nyiiya, tho Vaidesika and other
ystems of Thought, should be accepted as being of greater validity, So

lro—
e 4 % qpafe At atear Wiy mbaay )
AT gt AR T 4y g

Beek shelter in Him alonn, Who is Brahman, the Great Lord, without beginning and

without end, whom the master Yogins and even th(; Samkbyas fail to behold.—Ké@rma
Purdpa ?

by these and like words of the Krma and other Puripas what has
been already declared by Nirdyana and others, is only this that the
Samkhyas lack in knowledge of l¥vara. Morgover, it is ldvara that
is the principal object of the Vedinta, consciously aimed at from the
" very heginning. Were it obstructed or futile in that part, the Séstra
would have been altogether useless, bhecause of the maxim, °‘The
- significance of a word is that to which it is directed.’ The principal
object of the Simkhya Sastra, on the other hand, is Purusa-drtha, the
&?reme Parpose of Life, and Prakriti-purusa-viveks, Discrimination
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between the Self and the Not-Self, which is its source. Hence it cannot
be said to be useless, even though it be opposed in that part of it
which deals with the exclusion of l$vara, because of the maxim, ‘ The
significance of a word is that .to which itis directed.” Thorefore, there
being room foradverse criticism in it, the Simkhya is certainly weak, in
so far as it deals with the exclusion of ldvara. It camnot be said,
however, that in the Vedanta only Idvara is the principal subject but
not (His) eternal lordliness. For, it presupposes that the view that there
can lie no interval between the idea of lévara, the Lord, and the idea
of lordliness, entails an error, and the presupposition is not proved.
It has been accordingly ascertained that Idvara comes within the scope
of the Brahma MimAmsd, Enquiry into Brahman, the Vedinta, only
under the characteristic of being possessed of eternal lordliness. But
the word Brahman, in its primary sense, denoting only Paia-Brahman,
Vyéisa did not frame his aphorism thus, Now, therefore enquiry into
Higher Brahman, instcad of as, Now thercfore, enquiry into Brahman,
(vide Vedinta-Sdtras, I i. 1, 8. B.H, vol. v,p. 6. From this, again,
it should not be apprehended that in consequence of their opposition
to the Samkhya, the Vedinta and the Yoga Darsana, Philosophy,
have in view only Karya-ldvara, 4. ¢, Idvara as manifested in Creation,
which is an effect. For in that case, Prakriti would become independent
in Creation and consequently design in Creation would not be proved,
and a series of Vedanta Sitras boginning with s, Not the inferred one,
(Vedéanta Sdtras, I iii. 3, S. B. 1L Vol., V., p. 104), would become out of place.
In like manner ¥ WemRigs: sdwadqm He is the teacher of them also who have
passed away, becausc (being uncaused) Ho is not delimited by time (Yoga-
Sdtras, . 26, 8. B. H,, Vol. iv. p. 48)—this aphorism of the Yoga System
end the commentary on it Ly Vydsa clearly hring home to the mind
that Iévara is eternal. Thus it is by Abbyupagama-vida, concession to
current views, Praudhi-vids, a bold or dogmatic assertion and the like
that the exclusion of I¥vara in the Simkhya appears as being designed
to serve a practical purpose. Hence there is no contradiction with the
Vedinta and the Yoga. Abhyupagama-vida also is found in the Sastras ;
for exawmple, in the Visnu Purdna (I. XVII. 83):
¥ Rrwgwt {7 Resean i mm )
CEARGWR a% {5 at 7w 4

These, the divergont views of thinkers of different standpoints, have been, O Daityl.
desoribed by Me. Accept thom and hear their summary trom Me, '

Or, it may be that, for the purpose of impeding the knowledgeoi
the sinful men, even in theistic Dardanas, theories have been estabhshed,
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ch are opposed to the Veda. Of course, these Dardanas are not

oritative in those portions of them ; but authoritativenesa‘certainly
ngs to them in respect of their principal subjects, which are not
d to the Veda and the Smyiti. It is, therefore, on this ground
me that the disparagement of all Dardanas except the Vedinta and
Yoga in the Padma-Purina can be justified. Thus, in the Padma-
rana, Siva says to Parvati : —

>x% Ay sreeqfiy arwati qanRay )
gt wawaTw Qi wriRETAiY o
sue i ndare v qrgeTie |
B TRTRRIATER: ity aven w0
U g o i &Rrk we )
fraita qar =g wted g wRSW &y
farsremat RfvREr g Agaarda: |
Adpatw g7 o5 I NS
Rt v site” STaveRRnTRta |
gearat armarata fyegar gl )
ETSAT M AR@IISH |
AT AN TN TR U
AT Wi 3 w3 srgrarsivar |
sy o7, Rraemat grrdgreniEa )
FARTATATAT T gfqrad |
TAEATRF TR 8T % ATsqA
QAR ATeR waTy SR |
RETs €7 ¢ S Pl O g war )
e WRATAE ATTATG ST JN |

" AETASTAETOT ATATATRATS, |
ww whra Ry Jrat AargrwTCaoTg o

——Listen to me, O Dovi, I onumorato, in thoir grder, tho Timasa Sfstras (L.,
pachings which, instoad of illuminating, still moro darken the understanding), by the
ery heurlng of which even tho wise undergo a fall (1). lurut of all, I mysolf taught
he Saiva Ndstra, e.g., the DPadupata, otc., and aftor that, Sastras woro composed by
irdhmanas posscssed by iy influcnco (2). Kandda composod tho great Valdeglka
fhtn similarly, Gautams, tho Nydya, and Kapila, tho Simkhya (3), And tho twice-
jorn Jaimini, the Pﬂrvu—Mannsa, which, In its tcachingd, Is Identlibal with the Veda.
Dhiglgls composed a greater s{isbr't. by tho doctrine of atheism; so was composed the
Fery contomptible Chirvaka Sastra, tho Philosophy of Sensualism. For the purposo of the

nihilation of the Daityas, Vignu, in the form of Buddha (4-5), composed the Bauddha
losophy of Nihilism, thereby croating the Naked Ordor, the Order of the Bluo Cloth,
- And the Thoory of Miy4, which also teaches Nihilism, and ls ooly Buddhism Ip
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disguise (6), has been taught by myself, O Devi, in the Kali Yuga, Dark Age, in the form
of a Brihmana, giving wrong meanings to the words of the Veds, which should be
condemned by all right-thinking men (7). It proves that Karma, action, i.e., religious
performance, and the like, should be abandoned, and it is also said there that Naiskarwys,
non-performance of aots (from selfish motives) results from breaking loose from all
Karmag (8). I have proved there the unity of Para-Atm4, the Supreme Self, and Jiva,
the Embodied Self, and have shown that the ultimate form of Brahman is Nirgaua,
devoid of attributos, 1., changeless (9). For the purpose of the annihilation of the
whole world, I myself have, in the Kali Yuga, taught tho great Sistra, purporting to
convey the teachings of the Veda, namely, the Theory of Mdy4, which in reality is not
taught In the Veda, intending it to be the cause of tho annihilation of the world (10-11).
We have further elaborated our view in our commentary on the

Brahma-Mim#msa, Enquiry into Bralman, the Vedanta.

It follows, therefore, that nono of the Astika, theistic or orthodox,
Dardanas is either unauthoritative or vitiated by contradiction among
themselves. All of them are unimpeded in their progress towards the ends
which they respectively have in view, and there is (as shown above) no
opposition among themselves.

Our objector may rejoin: Well, likewise, in that portion of it also
where it teaches plurality of Purusas or Selves, the {Simkhya) Séstra
may be merely an Abhyupagama-vida, an adopted or conceded doctrine.

Wo reply that it cannot, inasmuch as (on this point) there is no
contradiction. For, in the Vedénta also, by a number of aphorisms such as
wrn e —-(Selves are) manifold,on account of predication (in manifold ways)
—(Vedénta-Satras 1L iii. 41, 8. B. H. Vol. V., p. 381), nothing but plurality
of Jiva Atmis or Bmbodied Sclves has been established. The doctrine
of the Samkhya, nawmely, that the Purusas established by it, are also Selves,
of course, goes against the teaching of the VedAnta, since, by the aphorism
. e qwefin—DBut (they) approach ([1im) as the Self (Vedanta-Sétras, 1V.1. 3,
8. B. H, Vol. v, p. 682)—it has been ascertained that the Parama-
Atma or Supreme Self is the only Self on the transcendental plane, i.e.,
the plane of Paramértha or the ultimate reality. But still the Simkhya
is not unauthoritative, inasmuch as there is no obstruction to its ful
filling its avowed purpose, that is, to show that tho kuowledge of the
difference of the worldly or phenomenal Self, i, e, the Jiva, from the”
Not-Self, is the source of Moksa or Release. " In the Vedénta, we have
pointed out in detail that, such being the case, 1. e., in consequence of the
distinction of the practical or phenomenal standpoint and the point of
view of the ultimate reality, there is no contradiction bhetween the®
dootrines of Plurality of the Self and of the Unity of the Self, which are
well-known in the Veda and the Swyiti.
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The objector may urge further: Even then this Sistra contains
defect of saying the same thing over again, inasmuch as there are
older aphorisms called Tattva-Samisa or Compendium of Principles

ealing with the same subject. .

Our reply to this is that there is no such defect. For, the Tattva-

Bamdsa is an epitome, while the present treatise is an elaboration, of the
Samkhya System, and hence neither of them can be a useless repetition.
‘ It is for this reason that this Collection of Six Books, like the
Yoga Dardana, is appropriately designated as the Simkhya-Pravachana
or Elaboration of the Samkhya ‘Theory. For, that which has been called-
the Compendium of Principles, gives an epitome of the Simkhya Darduna,.
and it is of this that an elaborate exposition has been given in this Collec-
tion of Six Books. Thers is, however, this dilference between the Saipkhya
‘and the Yoga lardana that in the Collection of Six Books there is only
an elahoration of the subjects enunciated in the treatise called the Com-
pendium of Principles, whereas,-in the Yoga Darduna, incompleteness has
been also avoided by the determination of Tdvara, by means of similar
enunciation and elaboration, so far as Iévara was excluded by the Abhyupa-
agama-vida, or popular view.

The name, Samkhya, is also significant here as will appear from

the sayings of the Mahibharata, etc., such as :—
dreat wpdd & nw iy @ Tank |
aeaTR & agfioe 3w atean: afflan )

Thoy are known as SGmkhyas, because, thoy make SBamkhy4, and unvell the naturo
of Prakpiti, Primoval Matter, as well as of the twenty-four Tattvas, Truths, Principles,
or Realities.—(MahAbhArata, Sinti Parvan).

Samkhyi means declaration of the nature of the Self by means of

thorough differentiation.

(Note.—The word, 8imkhy4, is derived from the word, Samkhyd, formed from the
prefix, sam, complote or perfect, and tho root, khyd,to declare or state, and, thorefore,
neaning complete enumeration or perfect declaration. Hence Bdmkhya denotes the Hastra
which gives a complete enumeration of all the Tattvds or Princlples, or which perfectly
leclareg the nature of the 8elf. The word is accordingly, Yoga-rQdha, {.e, & compound
io rmed in & genoral way but universally known as denoting a particular objeet).

=" Thus Samkhya being a Yoga-radha word, (it has been referred to in)
such passages of the Veda and the Smyiti as :-—
aq U glterdrmiengy,
That is the Cause, and is accessiblo to knowledge by means of the 84mkhya and
;he Yoga.—Svetssivatara Upanisat, VI, 18.

aur Ashiar wted gRxath Remt xrg |
This then I have said unto you the knowledge taught in the Bimkhys. Now-
isten to this of the Yoga.—(Git4, 11, 89). -
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By the word, Samkhya, only the Simkhya Sastra should be
understood. A different meaning should nover be supposed.

. Now, this same Moksa-Sastra, Lessons on Release, like the Science
of Modicine, contains four Vy@has or divisions. As the Science of
Medicine has to demonstrate Disease, Healthy State, Cause of Disease,
and Cure, 80 2 Moksa-Sastra also has to demonstrate Heya, the Avcidable,
Héna, Avoidance, Heya-Hetu, the Cause of the Avoidable, and Héna-
UpAys, the Means of Avoidance, bocause curiosity or enquiry is dirvected
to them by those who desire Moksa. Among them, the threefold pain
is the Avaidable ; Avoidance is its final cessation ; A-viveka, non-differen-
tiation, due to the conjunction of Prakpiti and Puaruga, is the Cause of the
Avoidable ; while Viveka-khyati, knowledge of their difference or separate-
ness, is the Means of Avoidance. The word, Vyiha, also includes the ingre-
dients or constituents of theso. Out of the ahove four, Avoidance comes
nearest to the heart, being the end desired. . The author of the Sastra also
intends to demonstrate the Avoidable, just in the manner of its being
the counter-opposite of Avoidance. Accordingly, in order to draw the
attention of the disciples, he proposes the opening of the Sastra :

Boox First—THE BOOK OF TOPICS.
Supreme Good described.

oy PR TR TRReEaEad: 0 2 1 e N

~ wu Atha, now. fafrag:areenfieft: Trividha ( threefold-dubkha (pain)-atyanta
(absolute, permanent, final)-nivrittih (cessation, prevention), permanent prevention
of threefold pain, warmgew: Atyanta (ne plus ultra, ahsolute, supreme)-Puru-
gdrthah (object desired by the Purusa), supreme abject of volition or purpose of life,

1. Now, Permanent Prevention of the threefold Pain

is the Supreme Purpose of Life..—1.
‘ Vriiti.-—Atha. : This word conveys the sense of Mangala, an auspicious
observance, and not of sequence to Karma, religious performances, as it is
clear from the Sruti =t .etc., (quoted above), that there is no need of the
gense of sequence in the auspicious observance. It is also proper that
auspicious ceremonies should be observed at.the start of an undertaking.
Moreover, the word Atha is observed to denote a good omerr. Thus—
Wmuni&lmgulmﬁ'mmmaawbﬂsﬁn
Om and Atha, these two words came out, at the beginning, by break-
ing through t]le throat of Bxim]xa; hence both of them are auspicious.
Trividha-duhkha, ete. :—Pains arising from bodily and mental processes, be-
ing classed together a8 roferring to the Embodied Self, form one kind, (called
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hyitmika). Adhibhautika pains, referring to created beings, are those

used by beasts, birds, and the like. Adhidaivika pains, referring to super-
atural forces, are those caused by Graha (planctary powers), (unfavourable)
stars, Bhita, fallen spirits, and soon. Il it be urged that cessation of these
bains will take place of itself, seeing that pleasures and pains last for only
lwo moments ; 80 the author adds Atyanta ; for cessation of particular pains
only is not intended but also of all future experiences of painful kind.,
Here the word, Atyanta, conveys the sense of cessation of also future experi-
snces of painful kind. Dharma, acquisition of merits, Artha, acquisition of
wealth, Kama, satisfaction of desires, and Moksa, attainmoent of Release, are
pbjects of volition. DBut the characteristic of being ultimate or final does
not belong to the first three, because they are perishable, and the pleasure
that is found in them is derived from objects of tho senses. This is, how-
ever, not the case with Moksa, since it is cternal and possesses the form,
of illumination Ionco it has been stated to De the ultimate object of
volition.—1.

Bluisya :-- This word, Atha, by its very pron unciation, assumes the
form of a Mangala or good omen. 1t is for this reason that the author
himself will declare, in the Fifth Book, wemwes fugrerem—Obscrvance of a
Mangala (is obligatory) according to tho practico of enlightened men
(Satram V. I, infra). The sense, however, of the word, Atha, in this apho-
rism, is this that it introduces the main theme. Hore it can have no other

meaning.

(Note.—Tho othor sonso which the word, Atha, conveys, is that of sequonce, 1f the
samo s said to bo tho sonso conveyed here, then it will bo either sequence to the query
of tho disciplos, or soquonce to tho acquisttion of knowledgo, and the like, The apho-
rism will, thon, mean cither that the disciples asked Kaplla what the Supromo Purpose
of Lifo was, and 50 ho laid down this aphorism, or that the final cessation of tho three-fold
pain results after knowledge, cte. Tho commentator shows that the aphorism can bear
neoither of those meanings.)

I“gr, sequence, e.g., to the enquiry of tho disciples, can possibly have
no connection with the Supreme Purpose of Lilfe.

(Note.—~What the commentator means is this that cven a schoolboy knows that the

final cessation of the three-fold pain is the Supreme Purpose of Life, so that thero can b
no eccasion for enquiring about it.) ' ' '

And sequence to knowledge, etc., being the subject of treatment in
?he sequel, by means of aphorisms specially laid down for that purpose, it
is useless to bring out the same senie by the word, Atha. Moreover, if
Atlfa. carry a sense different from AdhikAra or the principal of” leading
topie, the result will be that we shall find. no proposition or premiss de-
clgring the opening of the Sistra, and such other matters. Hence, seeing that
the Supreme Purpose of Life has been consciously aimed at at the opening
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of the Sistra and arrived at at the end, it is proper to hold that “Atha
conveys the sense of Adhikira only. The conclusion (of the Séstra) will
be wgRefr: gewk: —The eradication of that is the Supreme Purpose of Life
(VL 70). Adhikira, again, means introduction as the principal thing.
Although commencement is obviously of the Séstra, 7. e., the book itself, .
still, through the Sastra, it is also of the end which the Séastra has in view
as well as of its discussion. So that the meaning of the sentence in the
aphorism is that it has been begun by us (the author) principally to
determine the Supreme Purpose of Life, as described here, together with
its Sadhana or means, and other subsidiary topics.

Pain is three-fold : Adhyitmika, originating from the sufferer
himself, Adhibhautika, originating from created beings, and Adhi-
daiviks, originating from the gods. Therein, Adhyitmika is so
called, becanse it arises by roference to Atmd or one’s own embodi-
ment. It is bodily as well ns mental, of which the bodily is that
springing from disease, and the like. Similarly, the Adhibhautika is
so called, becauso it arises by reference to Bhiitas or croated beings.
Tt springs from the tiger, thief, and tho like. The Adhidaivika is so
called, because it arises by refercnco to the Devas such as Agni, Vayu
and other Gods. It springs from burns, colds, and the like. Such is the
idea expressed by the term, Tri-vidha-dubkha. Although all pain is,
without exception, mental, yet there is the distinction of the mental and °
the not-mental in consequence of the fact that some pains are produced
entirely by the mind, while there are other pains which are not so pro-
duced. That which is the Atyanta, complete, without leaving any re-
mainder, Nivritti, cessation, of these threefold pains, in their gross or
sensible or actual as well as in their fine or ideal or potential forms, the
same is Atyanta, supreme, object, agreeable to the understanding of Purusas,
men,—such is the meaning of the sentence in general. Of these two,
gross or sensible pain exists in the present state, and it will die out of
itself after the second moment (ofits origin); hence there is no necessity
“'of knowledge in this case. Pain that is past, again, has already disapgear-
ed ; hence there is no need of taking steps towards its destruction, By
the method of exhaustion, therefore, it is the cessation of fine or ideal or
potential pain, in the state of future, that comes to be the subjeot of in-
vestigation as the Supreme Purpose of life. Thus, there is the aphorism
of the Yoga, Wywmww. The avoidable is pain not yet come (Yoga
Satres, I1. 16,8. B. H., vol.,iv., p. 20). Nivritti, cessation, again, does not
signify destruction or non-existence, but the past state, sincs, Dhvamda,
consequent non-existence, and Pragabhava, antecedent non-existence, being
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essentially the same as the past and the future state, respectively
non-existence is not admitted by those who hold the Sat-kirya-vida, the
theory that effects are existent prior as well posterior to their production,
that is the Samkhyas.

(Note.—The Bdpkhyas maintain that an effect, e.g., a water-pot, exists, in an enve-
loped form, in its causo, ziz., carth, and that production moans only development. The
opposite school, such ag the Vaisogika, on the other hand, contond that an effect is al-

togother non-existent so long s it is not produced, but that it is capable of coming into
oxistence, For tho purposo of their theory, thoy divide non-oxistonce as Atyanta-abhiva

‘or absolute non-oxistence, as for oxample, of a castlo in tho air, and Bamsarga-abhdva or

non-existence associated with oxistence, which thoy further divido as Prig-abhdva or
antecedent non-existence, as, for example, of a water-pot so long as it was not produced,
Dhvamsa-abhdva or consoquent non-oxistonce, as, for example, of tho water-pot after
its destruction by means of a club or the liko, and Anyonya-abhiva or mutual non-
existence or absence of identity, that is, diffioronc ¢, as, for oxample, the non-exlstence
of the nature of a cow in n horso, and vice wversa (vide tho Valdcgika Sdtras, 1X.
i. 1-10, 8. B. H, Vol. vi. p. 287 et scq). Tho Samkhayas do not accept this theory of non-
oxistonco. What is called antecodent non.existence Is, according to thom, potential
existence, and what is called consequent non-oxistenco is oxistonco in the stato of
being past).

Au objector may argue: Pain which is not-yet-come, that is, which
is not present or existent at any time, is incapable of proof, t.e., unreal,
Hence, like a flower in the sky, it cannot appropriately become an object
of volition.

We reply that this is not the case. Ior, it has beon ostablished
in the (Yoga) Dardana of Pataiijali that the power or forco of things to
producoe their respective effects lasts so long as tho things themselves
enChire, since the existonco of firo and other things, devoid of the power
of burning, etc., has been nowhere observed. And this power lies in
the form of those respective effects in tho stato of not-yet-come. It is
the same which is also described as capability of being the SvarQpa or
original or unmodified form of the material causo (c.g., of the pain subse-
quently produced). !

(Note.—Paln, for instance, 1a a state of consclousness. So long as pain is not actu-
ally produced, this conscionsndss remains in a puro, unmodified condition. This is its
original form. When pain is actually produced, this consciousnoss bocomos Its matarial
uln‘”And the powor that is inherent in this consciousness and that makes it eapable
o!b‘ln. modified into a painful state, is callod the capability of helng tho original form
of the. material canse, It is, in other words, potentlality-of subuoquont transformation
into a state of pain.)

It is, on this ground, inferred that the oxistence of pain not-yet-
come, (i.e,, the possibility of pain), remains so long as the existence of
Chitta or the inner sense continues. “The cessation of that, therefore, is
the Purpose of Life. There is, however, this minor distinction that, in

what is called Jivan-mukti-dadd or the state of Release during Life, pains,
(]
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over and above Piarahdha-karma-phala {or consequences of acts previous-
ly performed, which are actually experienced and thereby exhausted in
the present life),  that is, pains in the state of not-yet-come, known as the
seeds of pain, are burnt up, while, in what is called Videha-kaivalya or
disembodied isolation, they ‘are destroyed together with the Chitta or
the inner sense. The burning up of the seed, again, means only the
destruction of the contributory cause of A-vidyd or false knowledge, since
everybody admits that Vidya or knowledge can eradicate only A-vidyd or
false knowledge. It is for this reason that destruction of pain takes
place along with that of the Chitta or the inner sense; for, there is no
proof that knowledge can directly destroy pain, ete.

(Note.~For an account of the theory of Samaira and Moksa, hero alluded to, see onr
introduction to the Vaidegika Siitras, 8, B. H,, Vol vi, p. xxxli-xxxiv.)

The objector may argue further: But still the cessation of pain
cannot possibly be Purusa-artha, an object desired by the in-dwelling
Self, .., an object of volition, because pain being a property or quality
of Chitta, the inner sense, the cessation of it i8 not possible, in the Purusa.
The theory lies open to the same objection, even if the expression, Dubkha-
nivyitti, cessation of pain, be taken to mean non-production of pain, as,
in ‘that case, it is a permanently-established fact with regard to the
Purusa that no pain can arise in him (so that there is no necessity of
proving it over again). It may be urged, however, that as in cases of
sudden forgetfulness, such as of an article of ornament hanging round
the neck, people scarch for articles erroneously believed to be missing,
g0 hero also, although it is established, (by tho very coneeption of the Purusa
as being eternally free from all changes of states, apd altogether unaffected
by external influences), that pain eannot be prétluced in the Purusa, still
it may be orroneously believed that such characteristic does not belong
to the Putuga ; and that, in consequence 6% *shoh error, the state of non-
production of pain in the Purusa may become an object of voluntary
pursuit. But the position is not a tenable one. For, even were this
the case, the error would be removed, the mowmeut one learns (Stavaga)
and thinks about (Manana) it that the Putuga is, by nature, free from
‘pam, and accordingly the subsequent Prayritti, application, to meditation
and the like for the purpose of anuihilation of pain, would have no logs
to stand upon. For, activity in the. direction of employing means which
require 8o much exertion, proceeds only when there is certainty sbout
the result to be attained by. it, but in the case of the matter under
discussion, it is known, by means of Sravam (leprnmg fromy authoritative
external sources) and Manaua (thmkmg) that no pain can be produoed:
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 in the Paruga as he is, and hence here there can arise no such certainty,
unaffected by the knowledge that it is groundless, that non-production
of pain is not present in the Purusa as an essential characteristic, and
is therefore a result to be secured by voluntary attempt. ' Granted,
moreover, that, on account of error and the like, non-existence of pain
may beeasionally come to be an object of desire to the Puruga; but why
should the Veda which possesses the power of removing all infatuation
(Moha), seek to establish that which is already in existence, as a result
to be attained by voluutary effort? For, there are passages in the Veda
such as wcf ¥warwer —ITe who knows the Salf, overcomes sorrow (Chhand.
Upan., VIL i. 3); g« i@ —1le who kuows, avoids joy and griof
(Katha Upan,, L. ii. 12); and so forth.

To this it is replied as follows: The above Pdrva-paksa, advorse
argument, will be sulved by the very aphorism (L. 19 post), namely that,
except connection with Drakriti, there is no other bond in the Purusa
who is, by nature, eternally pure, eternally enlightenod, and eternally
freg, which aphorism determines the Cause of the Avoidable. Thus,
pleasure and pain exist also in the Purusa in the form of reflections or
images, as otherwise thero would be no reason or possibility of their
being Bhogya or objects of experience under tho Law of Karma. For,
Bhoga or experience consists in the recoption of pleasure, ete., and
reception means transformation into their shape. But such transforma-
tion, like transformation of Buddhi, Understanding or Reason, into the
shape of the objects apprchended by it, i not possible in tha case of
Kdtastha-chiti or Consciousness seated in the cave (i.c., the Self iuto
which, according to the Sépkhya conception, no ideas can onter from the
“outside). And, thero being no other alternative, Tat-Akirata, * transforma-
tion into their shape,’ is neepgearily reduced, in tho case of the Purusa,
to nothing but the nature ofan fmago. Tt is this reflection of the function
of Buddhi or Reagon, that has heen declared by the Yoga aphorism,
wiewreafiren, —In other states, (there is in the Self) similarity in form to
the functions (of the mind).—(Yoga-Sétrds, I 4, S. B. II, vol. iv., p. 10).
In the commentary on the Yoga-Sitras also, in the passage, ¥z
mreregtrey yedrswyen v geed,——~While burning (i.e., suffering) is caused to.
he mind, the Puruga also, because he is obliged to transform into the
hape of the mind, appears as though burning were caused to him
he image or reflection of pains such as ‘burning,’ etc., is mentioned,
pecifically and without leaving room for doubt, by the expression,
oy, influence, that is, inflow, of the form of the mind. It is for
his reason also ‘that the suthor of the aphorisms (Kapils) will later on

14860
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,gxw iho-ampla of the crystal, in the case of the Purtisa takmg*’m the
s»oolbur of the funotion of Reason, Cf. W™y W:—Ag the crystal by abieans
,pf tha flower (II. 35 post). The Vedants thinkers also declare-that
Dri‘ya, that whieh is visible, i.c., the object of cognition, is manifested,
. %¢., 18 kowfi, onlgsas it is super—unposed upon, or reflected in, conscious-
ness. Here dhydea, smper-imposition cannot be anything but reflection
of one thing into another, inasmuch as to argue that knowledge as such
is Adhyasa o# supep-fmposition would be arguing in a circle in this way
that knowledge resalts from Adhydsa, while knowledge itself is Adhydsa.
On this point the following also may be recalled :— )
afe Ragty e awer Tgeen |
aren sl aede azgan |

All these same appearances of things are reflected in that large mirror of the
mind, as (are reflected) in 8 lake the trocs that stand on the banks (Yoga-Vésigtha

Rdmdyana),
Here the word, Dyisti, appearance or, lit., vision, from the similarity

of argument, denotes function of the Reason in general. And reflection
means transformation of the mind into the form of those shining bodies
which serve as Upddhis or things which super-impose their shadows
upon adjacent things.

It follows, therefore, that association of pain, called Bhoga or
experience, exists in the Purusa, in the form of reflection. Hence the
cessation of pain, in that very form, properly becomes an object of
voluntary pursuit by the Puruga. Hence also, even the man on the
street, as is observed, prays, Let me not suffer pain. Cessation of the
experience of pain, moreover, could not reasonably be an object of
volition, were it only a means to an ulterior end; it is, therefore, by
iteelf, the object of voluntary pursuit by the Puruga. Cessation of pain,
on the other hand, being, like the removal of thorns, etc., # means to
an end, is not itself an object desired by the Pmu;a. LLkemse, pleasure
also is not in itself an object desired by the Purusa. . It is the experience
of them that, as such, comes to possess the characteristic of being an
object desired in itself by the Puruga. Vyasa-deva also has said the
same thing, viz, that cessation of the experience of pain is an object
desired by the Puruga, in his commentary on the Yoga-Sitras; for, he
says nRfieR Juv; iRy oot w we o, —That having ceased, the Purusa does
not again suffer these threefold afflictions.” Hence the teaching of the
Veda also that cessation of pain is an object desired by the Puruga,
"should be understood only in the relation of pain being an object
of | ngﬁepce. ALl this has been fully discussed by us in eur



BOOK I, SUTRA 3. 19

Ve

o

‘Yoge-¥irtika. Thug, by this aphorism, the first two divisions of the

sabject in discourse, (the Avoidable and the Avoidance), havé been

briefly enunciated; and a detailed account of them will be given in

the sequel.—1. SR
Ordinary means inadequate for the puypose.

7 geraifefrRsagriT 4 ¢ iR 1

% Na, not. gem Dristit, From observed, visible, or ordinagy (meang). w+RQ: Tat-
siddhibh, the production, accomplishment, or realisation of that (i, ¢, the per
manent cessation of the experience of pain).  fwR Nivritte, being stopped or
prevented. wR Api, even. wwferpbm Anuvritti-dardandt, on account of the obser-
vation of return, re-appearance, or recurronce.

2. The realisation of that (i.c., permanent cessation
of the experience of pain) (can-) not (take place) by ordinary
(means, such as men and money), because, when (by those
means) (pain is) prevented (at one time), it is found to return

(at another time).—-2.

Vritti.—(Ptrva-paksa or prima facie adverse argument): [et
cessation of pain be an object desired by the Paruga. Still this object can
be attained by quite ordinary means also, means which, again, are of
easy employment. What sane man will, thorefore, resort to such means
as inhibition of Chitta or the inner sense, and so forth, which the
Sistras, (and not ordinary experienco), prove to be useful, and which can
be completed or brought to perfection by a succession of many births?
As it has been said :

e Yy Aeda fead ode mvin )
rerTier SR @ frr qwaTa )

If (thero is a honoy-comb) in & cornor,of tho house, (trom which) houey can bo obtaln-
ed, for what purpose will & man go to the mountain ? SYhat wiso man will tako palns to
secure the object desired In an arduous mannor ?

Thus, for the prevention of bodily pain, there are medicines, etc.,
for the prevention of mental pain, there are progeny, wife, sweatmeats, otc.,
for the prevention of Adbi-bhautika pain or pain causd by beasts, birds,
otc., there are various means declared by the authors of the Art of
Government, etc., and for the preventionof Adhi-daivika pain or pain
caused by planets, evil spirits, etc., there are pacifications (i.e., perform-
ances by which cruel and offended planetary powers are pacified),
jewels (which ward off evil spirits), incantations, ete.

The reply to the above Plrva-pakga is given in the present
aphorism,
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%, We do ndt call mere cessation to be the objeat Qesifed by the Purusa,
batcemﬁon of pxoductlon (of pain), we say, is the object desired by
the Puruga. By means of medicines, and so forth, again, pain does- not
“invariably cease. Or, it it ceases to a certain extent, there is no cerfainty
or law of nature that it will not appear again in another form.—2,
. Bhdgya.—Now, in order to -show the necesgity for the Means of
- Avoidance, the fourth division of the subject-matter, which will be des-

cribed hereafter, the author declares, by.a number of aphorisms, that all

other means cannot effect the Avoidance of Pain desired.

The realisation of the permanent cessation of pain does not result
from ordinary means such as wealth, eto., Why? Because it is found
that where pain is prevented by means of wealth, and the like, it comes

- back again afterwards on the disappearance of the wealth, etc. Thus
gays the Veda :— : -
WHAGH g AT A

Z-._ !l‘here is no hopo of nttamlng immortality by means of wealth (Bpihadwiranyaka
Upanigat, IV, V., 8).—2,

Still they have their uses.

NARFYITAHRIG, AT

nergn
wrefpwworircen  Prityahika-ksut-pratikdra-vat, like tho satisfaction of
daily hunger. ‘Pratikfra’is a general word, meaning remedy, relief, redress,
worierctgmy T'at-pratikéra-chestandt, on account of the endeavour or solicitation
for relief or removal of pain by means of that, .6, ordinary objects such as
wealth, yewirwy Puruga-artha-tvam, the being an object desired by the Purusa,

It is an object of volition or end of conscionsly purposive activity.
3. (Cessation of pain by ordinary means also) is an
- object desired by the Purusa, inasmuch as, like the satisfac-
tion of hunger every day (by means of food), people, (a8 &
matter . of {act), earnestly seek relief of pam by those

means.—3.

. |2 rattz.-—( It has been said above that pain may cease 1o a certain
extent by ordinary means. Now, one may go to the oher’ extremé, and
urge): Let there be (temporary) cessation of pah! (by-ordinary means) ;
still it cannot, on that account, be a proper objéct of uesire for the Puruga,
inssmuch as such: relief has to be repeated over and over again. ‘

For this reason the author says : e
As the satisfaction of hunger -évery day, by means’ of delicious rice
and other artioles of food, is an object of desire t&him who is so satisfied,



BOOK I, SUTRA 4 o1

ﬁ“!or cessation of pahi, medicines, and such other things are ohjects “of

‘desire, inasmuch as they bring relief over and over again.—3.

} (Note.~The extremlst urgos that tho eflect produced by ordinary remedics is nod
rmanent, and that thelr use has to be repented on ovory oocasion, and therofrom arguos
t they are not proper objeots of desire. Aniruddha scoms to reply that precisoly for

ﬁhe -very same reason, namely, that they are capable of constant repetition, these worldly

‘remodies are really objcots of desire, because by means of constant repotition, the eflect

produced by them somowhab assumes the character of pormxinoncy).

Bhiigys.—(Pdrva-pakga) 1f the acquisition of wealth and the like
fails, in this way, to give relief from pain, then it is uscless, like the
bathing of the elephant. Why do then people engage in such pursuits ?

To this the author gives the reply :

Cessation of pain, producible by means of worldly objects, is simply
not the ultémate object of desire or the Suprome Purpose of Life; other
wise, in some degree, it is cortainly an object of desire. Why ? Decause,
as in the case of the removal of the pain of hunger which is felt every day,
people-aleo seek removal of pain by means of wealth, and tho like. lence
activity in the acquisition of wealth, and the like, is justifiod. The
bathing of the clephant, etc., inasmuch as they give, at least, tomporary
relief from pain, are really objects of desire, although of a lower order.—3.

Nevertheless, they must be rejeeted,

A ATIAaR RIS T: SHITTA:NL 1%

¢ wlewm  Sarva-asambhavit, on account of absence of universal possibility.
On account of non-oxistence of visible mcans at all times and at all places, @
Tat-sambhave, in tho case of their cxistence, Vijiidna-Bhiksu does not read the
pronoun Tat in the aphorism, @R Api, even. wemresam Atyanta-asambhavAt,
on account of impossibility of completo (cossation.) Vijidna-Bhiksu reads Sattd-
sambhavés instead of Atyanta-asambhavit. Sattd-sambhavit means on account of
possibility of cxistence (of othor pains). %% Heyal), should ho given up, swrged:
Pramipa-kusalaib, by (men) skilful in argument of reasonablo men.

-4, (Cessation of pain by visible means) should be
given up by reasonable men, because it is not possible in
all cases, and because, even where it is possible, it cannot
be permanent (Aniruddha), or there is possibility of exist-
enee of other pam (Vijfidna- Bhikyu). --4

Vritti.—He gives the conclusion :

For physicians and the like (3. ¢., vxslble tneans) do not exist in all
places and at all times. Even if thiey do so exist, they cannot bring about -
permanent cessation of the threefold . pain, inasmuck as attraction or
desire and the like (which are causes of pain) must necessarily arise
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thiough intimate connection with the body, '!ﬂ!!lnot boen found that
an embodied self has been happy. Hence thia Purugasrtha or object of
desire should be forsaken by reasonable wen, pd that which is learnt
from the 84stra should he adopted.—4. S

Bhdsya.—He states that the above-mentioned Puruga-urt.ha, ob]ect of
volition of a lower kind, should be rejected by men of wisdom :

And the above-mentioned remedy of pain, producible by vmble
means, ¢ heyab, should be thrown into the side of pain, ‘ Praména-kudalaib,’
by those who are well versed in the S8strs, learning, of discrimination
between pain and not-pain, Why ? ‘ Sarva-asambhavat ' : Because remedy
by visible means is not possible in all cases of pain. He further observes
that even where there is such possibility, there atill pain auamg from sins
of mptance of gifts, etc., is inevitable : *Sambhave api,’ that is, even in
Mof such possibility, thers’ must necessarily exist connection with pain
not proventible by visible means, Conipare Yoga sam, wRervcdeg: e
WRRrey i g e —To the dlscrlmmatlve, all, thhout exception, is pain,
inasmuch as (enjoymeut of pleasure is accémpamed) with afliction, (in the
shape of aversion to all that interferes with the injognnﬁt of pleasure), and
is followed by resultant pain and by pain'due to the 1poollectlon that the
enjoyment of pleasure has passed away, and also on account of active
opposition among the functions (e. ., pleasure, paiu, ete.) of the Gupas or
principles, (namely, of illumination, Sattva, evolutios, Rajas, and involu-
tion, Tamas, which are constantly struggling to overpower one another).—
.(Yoga Sttram, I1. 15,8. B. H, Vol. iv,, p. 114).—4.

Because Moxga or Release is the good AR EXCELLENCE.

craunRinS R T RERY

wnweiy Utkarsat, on account of excellence or superiority, R Api, also; or.
Www Moksasya, ot Moksa or Release, wdtawind: Sarva-utkarsa-Sruteb, from the
texts of the Veda, which declare excellence over all else.
5. (Cessation of pain by visible means should be re-
-jected), because it varies in degrees of excellence, (according
as differont means are applied), whereas Moksa is, as is
evident from the Veda, absolutely the most excellent.
(Aniruddhs) ; or, (Emstence of pain in objécts of degire
attainable by visible means is inferred) from the suppn@rlty
of Moksa to those objects, and. the superiority of Mokga to.
all else is proved by the Veda. (Vijigne-Bhikgu.)—bH. g’
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Vritts —The mﬁ)r "4dvances another argument :

Again, comprative éxcellence (in different acts) of cessation of pain
i(by visible means) is au obeetved fact. Moksa, on the other hand, is the
‘most excellent of all, "beihg permanent and uniform and possessing the
form of eradiction of all-pain,—5.

Bhasya.—An objector may urge: Intermixture with pain is not
applicable to one and all cases of relief of pain producible by visible
means. Hence it is also realled :

W prw aftaw” 1 o wewwRoy |
wR@RTGNY & e gw wogrega i
That which is mot intermixed with pain, nor is afterwards eclipsed or swallowed
-ap in pain, and which comes to oue ay soon as it Is desired, the samo is pleasure or

thappiness #it to be callod heavenly eujoymant: (Samkhya-Tattva-Kaamudt, introduetion fo
pkhyu-Karikd 2)," " ‘ -

In view of this argument the author states : oo

Exigtence of pain in them is ascertained from the superiority of
FMoksa, which is not_realisable by visible means, to kingdom and other
‘objects of desire, ﬂuidnble,by visible means. From the word, Api, also it
follows that there are also such other rasons as that those objects are,
in essence, modifications of the ¢hree Gunas or creative principles (vide
post), etc. 1E it be asked, what avidenco therc is as regards the superiority
of Mokga, o he says, Sarva-utkarsa-srutch, which means that the superior-
ity of Videha-kaivalya, disembodied isolation or singleness, is proved by
such texts of the Veda as— ‘

7 9 & enfrea v Rrafirdrcafrcia

Verily oblitoration of the distinction of tho agrocable and the disagrooablo cannot
take placo in the state of embodied eaistenco- (Chh, Upa, V111, xii. 1),
wolr ary @ frahid « g
The agroeable and the disgraceablo cannot touch l}im who oxista in & disembodied
form (ibid.)—b.

eyt

Seripturlal vemedies are cqually inadequate.

wWRAATERT: N 2 1§ 1

W Avidesab, non-distinction. < Cha, and. A Ubbayoh, be-
tween the two,

6 (As regards the temporary character of the result
contdmplated by them), there is no distinction between the
twd iﬁeories.-—(Aniruddha). Or, (as regards the temporary
character of their effect; i.c., cessation of pain), there is no

distinction between the two (i.e., visible means, on the one’
v ‘ _
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‘hand, and/re.ligious performances, prescribed in the Veda, on
zthe other).—(Vijii4na-Bhiksu.)—6.

Vritti :—An objector may say: * Well, but there is not a Dardana
or System of Thought in which Moksa has not been held up as the Puruga-
artha or supreme object of lifs, Nor does Moksa consist in the mere ces-
gation of pain hy means of medicine and the like. Hence that which is
your conclusion, will also be ours.” To this the author replies :

An opponent’s theory can be condemned by proof of one's own
theory, but not otherwise. It has been also said :

AR @it Arw qRersly o | |
A qagen errerETRETC |

Whore tho same defect exists in hoth, or where tho rejection of both is equally im-
material, there onc of them cannot be selccted for censure, as rogards the considcration
of the particular subjoct in quegtion.—6.

- Bhidgya :—An objector may say: ‘“Let it be so that permanent
cessation of pain cannot result from visible means. But it may result
from invisible means, namely, religious performances, prescribed in the.
Veda,there being such texts of the Veda ag wwm &y wv—We drank ~ the
Soma juice and we became immortal (Atharvadirag Upanisat, 3)."
In that case, the author says :

The meaning is that’ A-videsah, ' non-difference, only should be re-
garded to exist, ‘ ubhayob,’ in the case of both of them, that is, visible
nd invisible means, in respect of their not being the means of permanent
cessation of pain, aud in respect of their being the causes of what has
been already stated, (i.e., temporary offects). Tho very same thing has
been observed in the Karika : gesmmwi: snfgienfisgm:

The means or practicos taught in the Veda arc similar to the visibie oncs ; for, they
aro attended with impurity, waste, and oxcess.—(8dmkhya-kiriku, Verse 2).

¢ Anudravika, ;' Anudrava means that which is heard from the Guru or
preceptor, after recital by hiw, that is, the Veda ; Anusdravika means sacri-
fices and so forth enjoined in it. The meaning is that these scriptural
means are, like the visible ones, admixed with impurity, ¢. e., sins due to
killiug, etc., aud possess the characteristic of producing penshable as well
aa superfluous results.

As objector may arguo:—(Killing in a sacrifice is lawful, being en-
joined in the Veda, and)the significance of an injunction consists in the
form of (conduct in accordauce to it) being the means of realization of-a
good which is uot followed by 8 greater evil. 1f, therefme, lawful killing
be productive of sin, the significance of the injunction would be difficult
to mﬂintﬂinc

-
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k]

But we say that such is not the case. For, that part of the injunc-
flon, viz,, that conduct in accordance to it is not followed by a greater
pvil, is of this form that it is not productive of pain in addition to the
pain smmediately following the production of the good. Inasmuch as,

erefore, the evil producible by lawful killing, tmmediately follows the
Ebroduction of the good, the above significance of the injunction remains
‘unimpaired. Some, howevor, think that only killing other than lawful
killing, is productive of sin. But the explanation is not correct, there
being no reason for so curtailing the meaning (of the texts on the sinful-
ness of killing). It is also heard that Yudhiythira and others had to per-
form penances in order to avert the evil consequences of having killed
their kinsmen and of other acts of cruclty towards them, on the field of
battle and elsewhere, even though, by their Svadharma, or dictates of
their personal morality (as Ksattriyas or doliverers from oppression), they
were required, nay, compelled, to do so. There is, moreover, the observa-
tion of Mirkandeya :

AWNY AEITE AT TLAW gt |
warqARgaTd RresaainTg |

1 shall, therefore, go away, my son (or sire), secing that it is the receptacle of pain—
that merits springing from Vedic performancos are rich In domority, hence rescmbling a
frait hard to digest.—Markanitoya Purdna, X, 81,
Thero is, of course, the text of the Veda : wiyem T dw: —Not
killing any creature elsewhere than in sacred places (Chh. Upa.,, VIII. I.XV,
1,S.B. IL, Vol. I, Pt. IL p. 587). But it declares only that for-
bearance from killing besides that which is lawful, is the means to the
attainment of some good, but not also that in lawful killing thero is
ahsence of casuality towards the production of evil. More on this point
may be looked for in the Yoga-Vartika.

There are, again, texts of the Veda such'as ;

R A AT A AN WORR TR

Some attained immortality, not by action, nor by progeny, nor by wealth, but by
renunclation,.—(Kaivalya Upanigat, 1. 2) ;

v aRy Rfeafeggify ava oo Radsgarg

Only by'knowing Him, one can pass heyond Death ; thore exists no other path for
Aravelllag—(Svetdsvatara Upa., I11. 8),

{On the other kand, it is also revealed in the Veda, that immortality
can be attained by means of drinking the Soma juice, etc.) By reason of
this obvious contradiction, which, otherwise, must necessarily appear in
the Veda, immortality, attainable -by means of drinking thé Soma juice,
























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































