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Where do they abide? They are considered
appurtenant to-the cause. Intellect is a cause,
they attach themselves to it. It has been [already] said,
“Intellect is determination ; virtue, knowledge” &c.
[are its modes]).! * '

Effect, body; supported by that are the
uterine germ ete., [that is,] those which are said to
be born of the mother. Z%e uterine germ etc. are the
bubble, the flesh, the muscle, and the rest, which through
union of blood and semen [are generated] for the deve-
lopment [of the feetus]. Thus the states of boyhood,
youth and old age are brought about by the instrument-
ality of food and drink. [They are] therefore termed
attributive of the effect, having for their instrument-
al cause repletion and the like sensual gratification.

[NArAvaya.] It not being well known what natural
and modified [conditions] are, these are next explained,
Conditions, &c. :

Conditions, virtue and the rest ; those which are
innate aré natural, and will last till objects remain, as
intellect, egoism, &c. The modifled are temporary,
and among these virtue and the rest have been consider-
ed by the S4nkhya teachers to be dependent upon the
cause, {viz.,] intellect.

Appurtenant to the effect, [that is], dependent
Upon the body are the uterine germ &c., [which], in the
case of a foatus [are] the embryo, the bubble, the flesh,
the muscle, the liver, and limbs major and minor; in
the case of the born [are] childhood, boyhood, youth
and old age ; this is the gist.

! See verse 23 ante,
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ANNOTATIONS.

Transmigration has for its instrumental cause the
conditions or dispositions. What these conditions are
and how they may be classified are next to be investi-
gated.

It is not easy to define these conditions. Roughly
speaking, they are states which affect a man. They may
be either inward or outward, that is, they may become
manifest either as dispositions of the mind or as condi-
tions of the body. So the first classification would be
as intellectual and corporeal.

But besides the seat of manifestation there is another
basis upon which we might proceed. This is origin.
Some dispositions may be innate, that is, we may be
born with them ; others may be the result of education
and other external influences. Among dispositions that
are innate it is possible to make a further division.
Some may be characterised as transcendental, these will
be such as are peculiar to saints and sages ; others as
natural, these will be those states which are connate to us
in this existence because of virtue or vice in a previous
existence.! The conditions that are induced by education
and other means have been described as incidental or
constructive or modified.

The intellectual conditions are virtue, dispassion,
knowledge and power. These have heen described be-
fore as modes of consciousness, and it has been shown

)

' Gaudap4da’s explanation of these two classes is not at all
clear. In fact, the whole subject of conditions will require further

consideration,
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how a leaven of darkness converts them into the con-
traries. The corporeal conditions are the various stages
through which a befng must pass as the embryo develops
into the feetus and the feoetus into a child, which must
then grow into a youth, an adult and an old man. These
conditions stand to one another in the relation of cause
and effect, though, of course, the several statesof the'organ-
ism are immediately dependent upon generation and
nutrition. It is therefore that Vdchaspati explains the
object of the stanza to be to distinguish incidental cause
from consequence (fafqa @fafaa = fauwd).

R THAE THARTRETE AT AT |
WA gt fugarfea® aan 1s s,

44. By virtueis ascent upwards, by vice
descent below; by knowledge is liberation,
and by the reverse bondage.

[Gauvpapripa.] It was said, “through the relation of
means and consequence” [verse 42], this is [now] ex-
plained.

By virtue aseent: having virtue for the efficient
Cause it ascends upwards. Upwards refers to the eight
regions, vsz., those of Brahm4, Prajipati, Soma, Indra,
Gandharva, Yaksha, R4kshasa, and Pi§fcha. The subtles
body goes thither. If viee be the efficient cause, it enter
into an animal, wild or domestic, a reptile, stock or stone.

———

' Ct Sdnkhya Siitras, 111, 27-24.
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What else? By knowledge liberation: knowledge
of the twenty-five principles, this being the efficient cause,
salvation [is attained], the subtle body ceases (to mig-
rate], and [soul] is termed ‘the supreme spirit’.

By the reverse comes bondage : ignorance heing
the efficient cause ; and “this effect, bondage, is natural,
modified or personal, as will be explained hereafter.!
For it is said, “He who is bound by natural, modified or
personal bondage cannot be released by any other
[means save knowledge ]”.

[NARAvaNA.] The necessity of virtue &c., which re-
side in intellect, is now explained, By virtue, &c.:

By meansof virtue that is pure or untainted by
harmfulness [for instance, prayer], and virtue that is
mixed or so tainted [for instance, sacrifices], one ascends
to the region of Brahm4, Prajépati, Indra, the Gandhar-
vas, the Yakshas and the Pitris. By means of vice,
conduct forbidden by holy texts, [for instance], injury
to others and the like, one descends to the hells [called)
Raurava, Mahdraurava, Vahni, Vaitaranf, Kumbhip4ka,
T4misra, Andhatdmisra, &c. By knowledge or inti-
mate apprehension of Soul, there comes liberation or
salvation. By the reverse, [v:z,] ignorance, there
comes bondage, which is three-fold according to the
distinction of natural, modified, or personal. Of these,
natural bondage is caused by a worship of Nature in the
belief that it is soul, so [it is said], “the meditators on
the unmanifested principle remain (or migrate) for ten

! See on verse 62 below. The following quotation is also
to be found in Sdnkhya-krama-dipiké (sometimes though errone-
ously attributed to Panchasikha).
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thousand years.” Modified bondage springs from a wor-
ship of the sense-organs as Soul ; for ‘“ the meditators on
the organs stay for ten a&ons.”! Personal bondage arises
from the performance, out of desire, of the scriptural rites
by one who knows not the soul ; so, [we hear] “these are
works instituted by those whd know not the soul and
desire heaven, &c.; their bondage is personal.” The
name is to be understood as due to the connection with
presents [given to Brdhmans at the conclusion of the
rites]; this is the substance.

Ty wdfada:: dard wafa asErgmng |
T arefrard fAudarg afvwdra: 18y

45. From dispassion [follows] absorption
into Nature ; from foul passion birth into the
world ; from power removal of obstruction;
from the contrary, the reverse.

} The original has gg#TIfg. One of these periods compri-
ses 4,320,000 years, Manu, 1. 79.

? This is usually understood to mean ‘absorption or resolution
into Nature.’ Davies, following Lassen, translates “a dissolution
of Nature”, and explains, by the destruction of passion the
influence of the material world is destroyed, and the soul is in-
dependent, though not yet finally liberated.” He further refers
to distich 67 below. ‘‘An absolute loosening of the bonds by
which the soul is bound” which does not yet amount to liberation
is, however, an anomalous position. And if the loosening be
absolute, what more can be left for knowledge to effect ? ‘
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[Gauparipa.] Further there are other efficient
causes :

If one has dispassion but no knowledge of principles
then from such dispassion (having for its antecedent igno-
rance) [follows] absorption into Nature; on death it!
merges <nto the eight férms of Nature, [v72.] the Prime
Cause, intellect, self-apperception, and the five rudi-
ments ; [but there is] no liberation.

Similarly again from foul passion: [for instance],
‘I sacrifice, I give alms, so that I may obtain divine or
human bliss in this world;’ from such passion worldly
re-birth proceeds.

Next, from power non-obstruction: from eight-
fold power (consisting of minuteness, &c.) as efficient
cause follows the result absence of hindrance; such
power is not impeded [even] in the spheres of Brahm4
and the rest,

What else? From the contrary, the reverse :
the reverse of non-obstruction, [that is], hindrance en-
sues ; weakness is impeded everywhere.

[NArAvana.] Since the Sruti, “ from knowing thee
alone one transcends death, there is no other path to
liberation”, assigns salvation only to a knower of Soul
and ascribes it not to one devoid of such knowledge, in
the latter case there is no liberation even when there is
dispassion. This is now explained, From dispass-
fon.&c. ,

From dispassion alone, which consists in a disinclina-
tion from objects seen and heard, there follows absorption

e

! That is, the subtle body; there is a resolution of this, un-
accompanied, however, by the emancipation of soul.
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into Nature, which is being worshipped as Soul ; the term
“Nature” includes intellect, egoism, &c.; such is the
meaning. .

From passion (lust, anger, &c.,) which is the pro-
duct of [the constituent of ] foulness, proceeds migration ;
when it is connected with sacrifice$ &c., there is heaven and
the like; when it is associated with women &c., there is
worldly enjoyment ; it is thus to be understood.

From power, characterised by minuteness &c.,
comes non-obstruction, absence of impediment to mo-
tion; from the contrary, weakness, the reverse,
stoppage of motion everywhere,—as a weak person is
repulsed from the house of another.

ANNOTATIONS.

There are eight intellectual conditions, What are
their effects? In what way do they operate upon the
subtle body ? These two verses furnish the answer.
This we mhy summarise thus :—

Cause. Effect.
1. Virtue Elevation in the scale of being.
2. Vice Degradation in the scale of being.
3. Knowledge  Liberation from existence,
4. Ignorance Bondage or transmigration.
5. Dispassion Dissolution of the subtle body.
6. Passion Migration.
7. Power Unimpediment.
8. Weakness Obstruction.!

|

' Wilson, p. 144.
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The first condition zirfue includes piety. This leads
to elevation, that is, goodness is a step to godliness, the
virtuous man may look for reward in heavenly bliss, he
will be born as something nobler and happier than he
was. .

The opposite disposition produces the contrary
effect. Vice issure to drag you down. You are bound
to fall from your state, and be born as a lower being, It
is quite possible that, previous to your re-birth, you may
have to undergo a preliminary course of tortures in hell,

As has been said more than once before, error and
misconception (some sort of materialism generally) are
at the root of bondage, and as soon as the truth is cog-
nised liberation must result unto the soul.

So much for meral and intellectual merit. But sup-
pose we see intp the hollowness of things, and our mind
turns away from the vanity around us. The truth, the
whole truth, has not yet been cognised, consequently
there cannot be liberation. But we Aave a partial
glimpse of the truth, for the objective has lost its hold
uponus. The result is that there is a temporary eman-
cipation of Soul. Asceticism is not without its effect,
and the subtle body, through force of accumulated merit,
dissolves.! But without fulness of knowledge there is
no complete absolution. Habits, impressions ingrained
in the past, cannot be wholly destroyed, and “as a man
who has dived under water rises again, exactly so do
Souls which have been absorbed into Nature reappear,

I

' Davies says the Sihkhya philosophy " does not recognise
any absorption of the subtle body into Nature until the soul is
entirely free’’ (p. 81), but adduces no proofs.
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at the commencement of a new annus magnus.”! Dis-
passion has put a period to only one series of migra-
tions ; reinvested in a subtle body, the soul starts on a
new career of migratory existence to be pursued till
knowledge is attained.

By worship and meditation it is possible for ‘man to
acquire supernatural power ;? this will render the spiri-
tualised body comparatively free of material conditions.
On the other hand, there is the contrary state of weak-
ness, which may be absolute.

ow wegen! frugamfagfefeener |
JUATARAETE T ¥ QTG T84
46. This forms an intellectual creation,
described as obstruction, disability, content-
ment and perfection; by the hostile influence
of inequalities among constituents, the varie-
ties thereof are fifty.

' Vijndna on Aphorism III. 54 (Ballantyne, p. 257).

3 of, Sdnkhya Siitras, 111, 29.

3 Colebrooke translates, “ by disparity of influence of qua-
lities,” Davies, ‘' by the hostile influence of modal inequalities (or
specific differences).” ﬁmé; means pounding, pressing, or de-
struction. As one triumphs, another succumbs; this is what is
referred to.
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[Gauparkpa.] The sixteen-fold causes and effects
have been explained; what they comprehend is next
described.

The sixteen-fold set of causes and effects [just] de-
scribed is called an intellectual ereation. Pratyaya!
(trust) is intellect ; as has been said, ‘*intellect is deter-
mination” &c. [verse 23).

This intellectual creation is divided into four kinds,
»nz., obstruetion, disability, contentment and
perception. Of these, doubt or ignorance is nbstruc-
tion, as, one on beholding a post is in doubt whether it
is a post or a man. Disability, for instance, when
though the post is plainly seen, yet there is an incapability
of resolving the doubt. The third is termed content-
ment, as, when one does not care to doubt or determine
whether it is a post [saying], ‘ how does it concern us?’
This is contentment (or acquiescence). The fourth is
called perfection (or certainty), as, when the delighted
observer perceives a creeper round or a bird upon the
stake and knows for certain that it is a post.

Of this four-fold intellectual creation, the varieties
on account of the influence of constitutive differ-
ences are fifty : there are fifty modifications of it due
to the hostile influence of inequalities in the constituent
powers of goodness, passion and darkness. In some
goodness prevails, passion, and darkness are subordi-

! Wilson suggests that this ‘may mean ‘notion’; ummfl:
then would be ‘‘the creation or exlistence of which we havea
notion or belief, in contradistinction to bodily or organic exist-
ence, of which we have an idea or sensible ‘perception; the
q\m: or elemental creation " (p. 147).
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nate, in others passion, in others again darkness; hence
the varieties.!

[NARAvanA.] We hear of obstruction &c. from the
Sénkhists ; are they different principles, and how many
are there of them? It is replied, This forms, &, :

The set, [consisting of] obstruction, disability, con-
tentment and perfection by name, is the creation or pro-
duct of Intellect; these are [to be understood as] includ-
ed in Intellect, and not being different principles because
of the identity of cause and effect. The varieties thereof
are said to be fifty.

But how can so many effects proceed from [the same]
one cause? It is replied, by the hostile influence
&c. : from the hostile influence of the constituents, defeat
of one or more [by others or other], due to inequalities
among them, that is, greater or less strength, disparity
from defect, evenness or excess ; this is the sense.

Thus, since cause and effect are not different, ob-
struction is to be understood as ignorance, weakness as
impiety, cohtentment as virtue, and perfection as knowl-
edge. Ignorance and the rest spring from Intellect,
hence obstruction, &c., are not [to be considered] different
principles. Enough.

ANNOTATIONS,

“The 46th and following distichs,” says Mr. Jobn
Davies, “form the outline of a Hindu system for the
conduct of the human understanding.” What I'§vara

! T have here again split up the sentence that Wilson prints
as concluding the commentary on the present verse and Papdit
Bechanarima as introducing that on the next.
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Krishna seeks to point out in these verses is the different
ways in which the conditions we have been just discuss-
ing are modified by changes in the Intellectual substance
itself, changes that are due to inequalities among the
constituents. It will bg remembered that these condi-
tions are only diverse modes of intellect. Any modi-
fications of them will then be modifications of Intellect
itself. All products of Nature we know are constituted
of three factors, one good and pure, another foul and
urgent, and a third dark and dulling. As one or more
of these triumphs over the remaining, the character of
the understanding is modified accordingly, The sum-
total of these modifications is termed an insellectual
creatton, and when Professor Wilson describes it as “ the
various accidents of human life occasioned by the
operations of the intellect, or the exercise of its faculties,
virtue, knowledge, dispassion, power, and their con-
traries,” he is substantially right.

This *creation’ may be divided into four broad
classes. Viewing from - the standpoint of knowledge
(and that is the proper standpoint according to Kapila),
we may distinguish four states. The first is when
through misconception or error we fail in cognition ; the
second when through some infirmity or disability we are
incapacitated ; the third is when through self-sufficiency
or mental indolence or some cause of a like nature, we
take up our lodgings in a half-way house and care not
to enquire further; the fourth when knowledge is
perfected and true cognition results.! The various

P

! Mr, Davies, by saying ** Perfection means perfect knowledge,
ot completeness in moral virtue ”’ (p. 85), suggests a distinction

L]
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subdivisions of these four classes are next to be
discussed.

1Y fArdaRgT wanfg seawere |
wretfanfaner gfeaaareyr fafk: 1 so 1

447. Five are the varieties of obstruction ;
twenty-eight of disability, through organic
imperfection ; nine varieties there are of con-
tentment, and eight of perfection.

[GauparApa.] [The modifications] are now detailed.

There are five varieties of obstruction: these
are as follows, obscurity, illusion, extreme illusion, gloom
and utter darkness ; the distinctions between these will be
explained presently. There are twenty-eight varie-
ties of disability, owing to defects in organs,
which also we shall explain. Next, contentment is
nine-fold, [being] the [several] kinds of passion-befoul-
ed knowledge possessed by an ascetic. Lastly, per-
fection is eight-fold, [comprising] the [several] kinds
of goodness-purified knowledge which a holy man
possesses.

that is futile. According to the Hindu there can be no perfect
knowledge without completeness in moral virtue. The doctrine
of karma negatives the possibility of any such consummation,
ﬁﬂf“}ﬁ: or purity of heart is a necessary condition to the
Acquisition of saving knowledge.

! Most editions give yfiy; Gaudapida has the genitive
WXM: ; the sense remains practically unaffected.
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[NArRAvana.] The varieties were collectively spoken
of as fifty ; the number of the kinds of each is now
specified, Five are the varieties,&c.:

Obstruction, the source of migration, has five
kinds, by name obscujity, illusion, extreme illusion,
gloom and utter darkness, according to the five afflictions,
ignorance, egotism, desire, hatred and dread.!

Since disability proceeds from disease, the varia-
tions of the former should be as numerous as those of
the latter ; how can they then be twenty-eight ? The an-
swer is, through organic imperfection. The
disability that arises from imperfection or defect in the
instruments (intellect and the eleven sense-organs) is
twenty-eight-fold.

The rest is easy.

ANNOTATIONS.

With this verse begins the specification of sub-divi-
sions. It is interesting to compare the corresponding
Aphorisms, III. 39-44. They content themselves with
specifying the numbers and declaring that the sub-
divisions are to be understood in the same sense in which
previous teachers have explained them. This enumera-
tion by its bareness suggests the Zafva-samdsa, where
these topics are dealt with in sifras 12-15.

In the next verse the varieties of Obstruction are moré
particularly detailed by exhibition of their sub-species.

¥ See Yoga Aphorisms, Il 3.
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Agrdsefad dew 7 gufad aewde: )
ATTHEISTTZAUT 9T HIANATHE: I8TN

48. The sub-divisiong of obscurity are
eight, so also of illusion ; extreme illusion is
of ten kinds, gloom of eighteen, as also
utter darkness.

[Gauparipa.] The sub-divisions are to be particu-
larised in order ; first of those of obstruction.

There are eight distinetions of obseurity, final
dissolution being so divided by ignorance ; as when a
person thinks the soul merges into the eight modes of
Nature known as Prime Stuff, consciousness, self-apper-
ception, and the five rudiments, and thence concludes,
‘T'am liberated ’; this is eight-fold obscurity.

The distinctions of illusion are also of eight kinds,
whence Indra and the other gods, through association with
the eight-fold powers, minuteness &c., do not attain
salvation, but on the destruction thereof have to migrate
again ; this is eight-fold illusion.

Extreme illusion is of ten Kinds : the five sense-
objects of sound, touch, colour, flavour and smell, are
sources of happiness both to gods and men; extreme
illusion consists in these ten.

Gloom ; the eight kinds of power and the ten objects’
of sense, perceived and heard (that is, human and divine),
make up eighteen ; the feeling that rejoices in the season

 ——

' Wilson prints weenyr.
0
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of fruition and the feeling that grieves in that of want,
constitute the eighteen-fold gloom.

Like gloom, utter darkness has eighteen varieties,
[owing to] the eight superhuman powers and the ten
objects of sense; but it refers to that profound grief
which results when a man dies in the midst of rich sen-
sual enjoyments, or falls from the command of the eight-
fold powers.

Thus the five varieties of obstruction, [zz.,) obscurity
and the rest, being each divided, make up sixty-two sub-
divisions.

[NArAvana.] The sub-divisions of the five obstruc-
tions are next enumerated, The sub-divisions, &c. :

Ignorance is the taking of the eight—Nature, intel-
lect, egoism and the five elemental rudiments—for soul;
this is also called obscurity ; it is eight-fold from its
eight objects.

Egoism is a self-conceit founded upon the idea that
‘I am perfect,’ consequent upon the attainment of the
eight-fold powers; the powers of atomicity, &c., being
eight, it has also eight varieties ; this is also called illu-
sion. The cha (also, connects “illusion” with “of eight
kinds.”

Greed is an appreciation of the five objects of sense,
sound &c.,—which become ten because human and divine,
—as fit to be taken by me. This is extreme illusion,
ten-fold through ten objects.

Envy at seeing others enjoying the ten objects of
sense, sound &c., and the eight kinds of powers, atomi-
city &c., is called gloom, [which is| eighteen-fold becausé
of eighteen objects. '

Fear is termed extreme gloom ; the apprehension i
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that somebody else will get the ten sense-objects and
attain the eight powers ; this [also] is eighteen-fold through
eighteen objects.

Thus the sub-divisions of obstruction are sixty-two
[in number].

ANNOTATIONS.

Obstruction may be defined as any thing that stands in
the way of Soul’s attaining liberation and renders all its
elforts directed to that end abortive. Now, since there
is only one way to salvation, and that narrow path is
knowledge, bondage is 10 be ascribed to an absence ot it.
‘T'his absence may be either a negative or a positive state ;
we may be simply wanung in discriminauve knowledge,
or we may go turther and, mistaking the nature of real
bliss, place 1t in sensual graufication or supernatural might.

According to this disunction, obstruction has been
divided into five classes, These correspond to the five
‘afilictions’ of Patanjali. The classes are as follows : —

(1) lgnorance, wfsay, technically called ‘obscurity.’
This comprises the different forms of materialism. Error
may lead us to fix Soul in Nature or any of her first
seven (and subtler) modes. Thus such error may be
eight-fold.

(2) Egotism, wfwar, techaically called ‘illusion.’
Desire for self-aggrandisement, as vulgarly understood,
may lead us to seek for the supernatural powers. As
eight kinds of these are enumerated, illusion will also be
eight-fold.

(3) Desire, Tra, technically called ‘extreme illusion.’
This consists in an addiction to the pleasures of sense.
Now, the objects of sense are generally said to be five,
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yet the text says that this form of obstruction may be ten-
fold. How ‘is this? The explanation probably is, as
suggested by St. Hilaire, that the sense-organs have been
enumerated as ten, and the objects of all are intended.
The scholiasts, who peghaps felt that the objects of the
several organs of action are only special forms of the
object of touch, believe that the gods (glorified humanity}
were intended to be included in the classification.

(4) Hatred, ¥'w, technically called ‘gloom.” This
may mean aversion to the pleasures and powers just de-
scribed, or envy at others’ possession of them, or perhaps,
as Wilson suggests, “the mental conditions of fierceness
or impatience with which sensual enjoyments are pursued,
or superhuman powers are exercised.”’

(5) Dread, wfwfadw, technically called ‘utter dark-
ness.” This results from a passionate attachment to these
pleasures and powers. Death is looked upon with much
terror as it means the loss of all these Jowed possessions.

g dfeaa: gv afvadnfaefeer |
IRTAT ¥ gefaugarq glefadam 1se
49. Defects in the eleven organs to-

gether with aberrations of the intellect have
been termed disability. Intellectual aberra-

e

) Gaudapida reads gHEWAVT:.
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tions are seventeen, by inversion of content-
ment and perfection.

[GauparApa.] The distinctions of disability are next
specified.

It has already been declared ‘that of disability’ through
organic defects there are twenty-eight varieties [verse 47].
These comprise destructive injuries to the eleven sense-
organs, [as,] deafness, blindness, paralysis, loss of taste
and of smell, dumbness, mutilation, lameness, constipa-
tion, impotence and insanity.

Together with injuries to the intellect, there
are twenty-eight sub-divisions of disability; [thus] there
are seventeen defects of the intellect. -

There are seventeen defects from the inversion of
contentment and perfection. There are nine va-
rieties of the former and eight of the latter. The oppo-
sites of these together with the eleven defects [in senses]
make up the twenty-eight forms of disability.

[NAr&vaya.] The sub-divisions of disability are next
enumerated, Defects, &c.

Injuries or defects of the eleven organs, 7z., ear, skin,
eye, tongue, nose, voice, hands, feet, the excretory and
the reproductive, and mind. They are as follows : deaf-
ness, leprosy, blindness, loss of taste and smell, dumb-
ness, distortion, lameness, impotence, iliac passion, and
intoxication.

With aberrations of the intelleet, incompetence
thereof to its work. How many forms there are of intel-
lectual defects, this is now stated, are seventeen, &c. :
contentment is said to be of nine kinds, similarly perfec-
tion of eight; from the inversion or opposites thereof.
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ANNOTATIONS.

Disability may be defined as any tﬁing which incapa-
citates intellect for the proper discharge of its functions.
Now, if t.here be any defe'ct in any of the senses, if any of
the organs, whether of intellection or of action, be in-
jured or destroyed, the action of the understanding is
bound to be seriously affected. But this is not all. The
inversed forms of contentment and perfection will also
have an undesirable effect upon its action. What these
forms are we next proceed to investigate.

IR FEaq: AAGUIRTARTAWTETRAT: |
arern fawataearg o9 97 geatstaRar fuyel

50. Nine sorts of contentment are enu-
merated : four internal, named from nature,
means, time and luck; and five external, re-
lating to abstinence from objects of sense.

[ Gauparipa.] The variations arising from the
opposites of contentment and perfection are to be noticed,
therefore the nine-fold contentment is next specified.

Four sorts of contentment are internal ; in/er-
nal being such as are in the individual (or spirit).

They are named from nature, means, time and
laek. Named from Nature: as, when a person knows

- ¥ Gaudapida’s text, according to Wilson, has qnmfmﬂ,.
faudtueary, and wfwfea.
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the world-stuff, knows it with the constituents as well as
without, and, conceiving a principle [of existence] to be
its product, rests co.ntented; for him there is no libera-
tion; this is Nafure-contentment. Named from means:
as, when a person, ignorant of the [twenty-five] principles,
adopts external means, [relying upon] the triple staff, the
water-pot and general curiosity! for salvation; for him
too there is no liberation; this is means-contentment.
Named from time: ¢ salvation will follow in course of time,
what is the use of studying principles ?’ this is fime-con-
tentment, and in this case too there is no liberation.
Similarly, named from luck: salvation will be attained by
good luck; this is Juck-contentment. These are the four
sorts of [internal] contentment.

And the external are five, resulting from ab-
stinence from sense-objeets. Thc external forms of
contentment are {ive, which result when a man, observing
[the evils attendant upon] acquisition, preservation, de-
struction, attachment and harmfulness, abstains from [the
pleasures® of] sound, touch, form, flavour and smell.
With a view to increase, one has to take to rearing of
cattle, trade, acceptance of gifts, and service ;? acquisition
in this way is painful. There is pain, [again], in the pre-
servation of what has been acquired ; waste also is pain-
ful, and enjoyment leads to waste. Where there is attach-
ment to sensual pleasures there is no repose for the

! fyfafewr, enquiry after knowledge, Text perhaps doubtful,

Wilson’s MS. had fafgjfgar, which makes no sense.

* This sentence is interesting inasmuch as it indicates the
approved modes of acquisition in olden times—the professions
that were most largely followed.
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organs;! this} is the fault of such attachment. Again,
there is no enjoyment without injury to created things;
this is the evil of harmfulness. Thué, an observation of
the evils of acquisition and the rest leads to abstention
from thc; five objects (of' sense), whence the five kinds of
contentment result.

Hence taking the internal and the external varieties
together, there are nine forms of acquiescence, the names
of which are [differently] given in other works, thus,
ambhas, salilam, bgha, vrishti, sutamas, pdram, sunefram,
ndrikam,\ anuttamdmbhasikam.? From the contraries of

1 So Manu says, “Desire is by no means appeased by satisfy-
ing the desires, as fire [which] increases only the more by butter
[being poured into it],” II. 94.

* Literally, ‘water, wave, flood, rain, great darkness, crossing,
happy crossing, feminine, unsurpassed water.” It is very difficult
to explain what these terms mean. While almoast all the com-
mentators (whether on the Kdrikd or the Sitras) give them, none
attempts an explanation. They seem to be technical terms,
which still survive from some mystic tradition of the past, but the
original significance of which hasbeen lost It is noticeable that
the terms given by Gaudapida differ from those given by later
scholiasts. Those given by N4riyana are supported by most of
the others, except that VAchaspati has g for gieqre. D
Garbe, with great ingenuity and probability, suggests, ‘‘these de-
nominations are based on the same metaphor which is current in
Buddhism, »iz., on that of passing over the ocean of mundane ex-
istence into the harbour of liberation. The ‘acquiescences’
of the SAmkhya-system are, as preliminary stages of
liberation, compared with smooth waters which facilitate the
passage of those who have reached them ” (P. xv). He further
suggests that Gaudap4da’s ataf may be a deformed derivative of

aft and gaa: a corruption of gaTY.
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these forms, which constitute varieties of disability, arise
defects in intellect, viz., anambha, asalilam, anégha, &c.
Thus from the opposites follow intellectual aberrations.

[NArAvaya.] The nine divisions of contentment are
next described, Nine sorts, &c.:

‘Knowledge of Soul as disting’uished from Nature and
the rest is the means to salvation ; but this knowledge is
a product of! Nature and will be attained by its means;’
he who thinks thus and withdraws from action, his is the
contentment named from Nature, [also] termed
ambha.

Others reason thus : ‘this knowledge comes not from
Nature alone, otherwise the housc-holders would also ac-
quire it, but it is obtained by leading a hermit’s life ;’
thus through indolence and the like [causes] they remain
content; this is contentment named from means,
termed salilam, also styled paribrajya.

“This paribrajya also will bring it [only] in due course
of time; therefore time being supreme, knowledge will
come at its proper moment; consequently do not exert.’
This contentment is named from time, and is termed
megha. ,

‘Even in the due season it will come only by force of
luck, therefore luck alone is the cause thereof and no
other; consequently exert not.’ This is the contentment
named from luck, and is termed orisk/7. These are
the four internal. '

The external [forms of] contentment, proceeding
from abstinence from sense-objects, are five, [so called]
because of the absence of a knowledge of Soul as dis-
tinct from Nature and the rest. From an observation of
the evils attending acquisition, preservation, waste, enjoy-
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ment and injury, follows five-fold abstinence; from the
same cause contentment is also five-fold. *Acquisition
is attended by the troubles of begging, wandering, &c.;
therefore exert not’ ; this [form of ] contentment is called
pdram.

Acqtiescence, whicl is based upon the idea that it is
a trouble to have to guard against thieves and the like
the little that has been acquired, is named supdram.

“Even the little thus protected will be lost by enjoy-
ment’; contentment based upon this reflection is pdrd-
pdram.

‘The continued enjoyment of sensc-objects, sound, &c.,
gives rise to lust, this brings pain upon the subject by
[successive] gain and loss of objects’; contentment found-
ed on this consideration is styled anuttamdmbhas.

From such enjoyment results harm to animals; ab-
stention from sense-objects on the observation of this
evil is contentment known as ut/amdmbhas.

Thus the four external and the five internal make up
the nine forms of contentment, [which are], ambhas,
salilam, megha, vrishti, pdram, supdram, pdrdpdram,
anultamdmbhas, and ultamdmbhas,!

ANNOTATIONS.

We now come to the third ‘intellectual creation’.
This is Contentment. It may be described as the stage
reached by many pious men, who have led pretty correct
lives and are satisfied with their lot. These people know

1 The last four, literally translated, mean, ‘ happy crossing,
perfect crossing, unsurpassed water, and excellent water’,
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that liberation is the goal of Soul, but they do not know
exactly how thisis to be attained. They arrive ata
certain point, and, in their self-complacency, think that
they are close to salvation and need strive no more.

Contentment is either interpal or external. Those
forms, which refer to the self and distinctly recognise that
it is to be discriminated from the not-self, are called in-
ternal or subjective. These again are susceptible of a
further division. All forms of contentment are expectant
states, you know there is salvation and you hope to gain
it, but you have got upon a wrong trail, and cannot;find
the right way to compass it. There are four different
trails which may lead you astray, and upon them is the
four-fold classification of subjective contentment based.

(r) A person, for instance, may learn in a general
way, cither from books or from a teacher, that the soul is
other than Nature. lle further learns that all that can
be known is one mode of Nature or another, that knowl-
cdge itself is a product that follows from the union of
the ego and the non-ego, and is dependent for its very
existence upon the activity of the latter. He may now
Iest content with this knowledge and desist from further
pursuit of it (by means of devotional practices and good
deeds), believing that the non-ego is the more important
pole of the antithesis and will bring about for him the
cognition of the distinction that is sought.

(2) Another person, more intelligent in his way, may
perceive that the non-ego alone cannot be responsible
for this knowledge—else it should occur to every body
and always. There is the personal equation which makes
It operative as regards A but not as regards B. There-
fore if you desire to attain salvation you must do some-
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thing, adopt some means, engage in some form of ascetic-
ism preferably. .

(3) A third person may herc object that salvation
does not follow upon a renouncement of the world, but
it takes its own time. So. you must wait; when your time
is full, you will be able to achieve success without any
difficulty.

(4) A fourth person, more indolently inclined than
the rest, will here interpose that time alone will not effect
salvation unless you are destined to achieve it. Common
experience proves how large a part luck plays in the
world. Good luck alone is the cause of liberation.

These are the four forms of internal content. Ex-
ternal or objective content is the state of acquiescence
which induces a man to withdraw from the objects of the
five senses, not because he has attained to a philosophic
cognition of their real nature, but because he is afraid of
the pain that attends upon them and has come to see that
the trouble and anxiety that sensual gratification cntails far
outweighs the pleasure that it brings. Objectiv. content-
ment, as the scholiasts show, may be of five kinds.

oY TRETE g @fraraTed graiy: |
T ¥ faediset faw: gatsgafafas o we o

51.  The eight [means to] perfection are
reasoring, hearing,’ study, suppression of

[N

————— e -

1 That is, oral instruction.
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three-fold pain, intercourse with friends," and
purity. The three foregoing |dispositions]
are checks to perfection.

[Gauparkpa.] Perfection is next described.

Reasoning : as one contindally meditates, 'what is
truth? What is the future? What is ultimate feli-
city? What should I do in orderto attain the end (of
my existence)? From such reflections the knowledge
arises that Nature is one and Soul another, and intellect,
self-apperception, the subtle rudiments, the sense-organs
and the five gross elements are all distinct. In this way
a knowledge of principles is reached, which lecads to
salvation. This is the first kind of perfection, named
reasoning.

Again, from oral instruction comes a knowledge of
Nature, Soul, intellect, sclf-apperception, the rudiment-
ary principles, the sensc-organs and the five gross ele-
ments ; from which knowledge liberation follows. This
s the perfection styled hearing.

From study, study of the Vedas and other sacred
works, a knowledge of the twenty-five principles is
obtained ; this is the third kind of perfection.

The three-fold suppression of pain : when, with
a view to the removal of the three kinds of pain, intrinsic,
extrinsic and superhuman, one approaches a teacher and
following his advice, attains to salvation ; this is the fourth
kind of perfection. This, conceived as three-fol.d on
account of the three sorts of pain, makes up six varieties
of perfection.

1 “ Acquisition of friends” (Davies).

Downloaded from https://www.holybooks.com



238 SANKHYA KARIKA.

Next, intercourse with friends: as, when obtain-
ing knowledge from a friend [one] attains to liberation ;
this is the seventh kind of perfection.*

Liberality : as, when one by offering abode,
medicine, staff, water-pot, food and clothes to holy men,
obtains *knowledge fromt them and is thereby emancipat-
ed ; this is the cighth kind of perfection.

These eight forms have different names in other
works, as fdram, sutdram, tdraldram, pramédam, pra-
muditam, pramédamdnam, ramyakam, and saddpram-
uditam.l  The opposites of these are defects of intellect
and are classified as disabilities, wiz., afdram, asutdram,
&c. The varieties of disability have been spoken of as
twenty-eight, eleven organic defccts together with the
intellectual aberrations [verse 49]. Now, the contraties
of contentment are nine, those of perfection eight, thus
there are seventeen defects of intellect; these together
with those of the organs make up the twenty-eight
varieties of disability already referred to.

Thus obstruction, disability, contentment and perfec-
tion have been particularised and determined.?

What else? The foregoing are three kinds of
checks to perfection ; [that is], obstruction, disability,
and contentment are from their severalty three-fold
curbs upon [the attainment of] perfection. As an ele-
phant is brought under control by an iron hook, so the
world sinks into ignorance through obstruction, disability
and contentment. Therefore we should abandon these

B

' Literally, ‘passiug, nappy passing, perlect passing, joyance,
joy, joyousuess, delight, and perpetual joy.’

+ SEW! fAeu @md &fd, which Wilson renders,
affirmatively and negatively described.”

“have been

Downloaded from https://www.holybooks.com



SOTRA LI. 239

and apply ourselves to [the acquiring of] perfection.
Perfection gives rise to a knowledge of principles, which
leads to liberation. '

[NArAvaya.] The eight varieties of perfection are
now enumerated, The eight, &e.: .

Reasoning, discursive power, special perception,
in fac.. Hearing, conversancy with collocations of
words, connected by subject and predicate. Study,
learning the Sdstras from the instructions of teachers.
Suppression of pain, the means for the removal there-
of, which are three-fold because pain is of three kinds.
Intercourse with friends, association with men
spiritually-minded. Purity,! from the root dazp, to
purify; internal and external cleanliness. Perfection is
that which perfects. That perfection which consists in
the removal of painis primary inasmuch as itis the
result ; the other five helping to effect this result, are sub-
sidiary ; this is to be understood.

Reasoning and the rest are thus designated in the
gloss : /dralfira, sutdra, promoda, mudita, midamdna,
ramyaka, and saddmudila.

! This explanation is supported by Aniruddha and Mahideva
and 1s preferred by Vachaspati. The two latter refer to Patanjali,
Yoga Siitras, 11. (26). St. Hilaire also adopts this view. Davies,
however, scouts, it, going even, so far as to suggest that the
proposed root has been coined for the occasion, because he could
not find it “in any dictionary, Indian or European.” And this is
called ““sound philology.” All that we can say is that the leanned
ctic has been unfortunate in his selection of dictionaries. The
100t &9 or g s recognised by P4gini, and is not quite so unknown
in Sanskrit literature, It isa transitive verb of the first class

Which iy conjugated in the qT&l 92 voice.
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To indicate the excellence of perfection and the in-
teriority of obstruction, disability and contentment, it is
said, the three foregoing, &c.' The three fore-
going, aforementioned, obstruction, disability, [and]
contentment, are ceurbs to perfection, preventive
thereof .by displacemeni of causes, &c. They are like
tron hooks because inimical to perfection. Hence ob-
struction, disability, and contentment are to be abandon-
ed; this is the sense.

ANNOTATIONS.

Finally we come to f&fg or Perfection. By thisis
meant the means whereby perfect knowledge may be
attained and the ultimate end of Soul gained. These
are the conditions productive of knowledge, and fall
readily into two classes, (1) primary and 2, sccondary.
The first class comprises those which are conducive to the
suppression of the three-fold pain: these are among the
means to the attainment of perfect knowledge, inasmuch
as by such suppression there is the removal of a grave dis-
traction and the acquisition of knowledge is thereby
facilitated ; but the removal of pain, as we have seen, is
the prime end of existence. So these properly are the
objects which the other means seck to effect. So they
are called primary, while the others, being subsidiary to
them, are termed secondary.

‘Well, what are these other, these secondary, means’

They are as follows :—
(1) Reasoning. This means a cultivation of the

Jogical faculty. There is a power within us, call it
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Reason or whatever you please, which enables us to
arrange and marshal our knowledge and test the validity
of all that is presented to us. It is a facuity that we have
been furnished with not for the purpose of solving intel-
lectual conundrums, but that w1th this we may reflect and
build up the fabric of our knowledge

(2) Hearing. But over and above personal reflection
we must receive instruction from somebody, from some
one who knows.

(3) Study. This instruction must further be supple-
mented by a careful perusal of texts and other writings
of authority.

(4) Friendly discussion. If you want your ideas to
become clear and distinct and your knowledge to be
something more than a dead thing, you should mix with
people who take an intelligent interest in the subject and

converse with them. Such discussions will open up your
mind wonderfully, and you will gain new light.

(5) Purity, internal and external. The better life
you lead, »the more virtuous your conduct is, the greater
are your chances of acquiring perfect knowledge. It is
only by a course of good life that you become qualified
for such acquisition. Moral and devotional practices,
therefore, are not to be discounted; it is they which
wean us from the dangerous allurements of sense, it is by
them that we are enabled to lay the foundations of the
prospect of a higher existence for us. When Patanjali
says that undistracted discriminative knowledge i8 not
obtained without devoted practice, long continued and
uninterrupted,! he says nothing that is not in accord with

———

' Yoga Siitras, 11. 26 ; also Sdhkhya Sitras, 111. 30, 36, &c.
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the cardinal doctrines of the Sdfhkhya philosophy, and
(allowing for the expression) he lays down no principle
that Kapila would not endorse.! )

Gaudapdda and Vijndna, however, think 31# in the
text signifies gift. Even if this be so, we opine that the
word is' used in a figutative sense. The meaning then
would be not the 7aive one that a person must pay for
learning anything but that he must impart his knowledge
if he wants it to grow from more to more.?

« fam wdfdy’ @ faen fagw wmafad o
fayreiwarere fefay: naad @i gz

52. If there were no conditions there
would be no subtle person, [and ] if there was
no subtle person there would be no evolution’
of the conditions. Thence a two-fold crea-
tion proceeds, by name personal and object-

ve.

! Mr. Davies advocates the opposite view, but he is careful
to indicate the limits of the basis of his strictures—* all we know
of Kapila's views of morality " (p. 8. .

? Ved4ntin Mah4deva thinks that the order above given 13
not according to the real order of things and that “study ' and
‘oral instruction’ logically precede ‘reasoning.’  (See Garbe,
pp- 135-6) ’

* Colebrooke and Wilson translate ‘pause ;' Davies, following
Lassen, ‘development or manifestation.’ The latter interpreta-
tion is the correct one. fqiﬁ;; signifies development or accom-

plishment.
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(GauparApa.] Inthe statement, “the rudiment in-
vested with dispositions” [verse 40], the dispositions are
the affections of intellect, virtue and the rest, as modified
by obstruction, disability, contentment and perfection.
These form the intellectual creation, [also] called disposi-
tional. The linga is described s a rudimental creation,
extending throughout the fourteen sorts of created things
[verse 53). It is now explained whether Soul’s purpose
is fulfilled by either (then by which) or by both of the
creations.

Without dispositions, the intellectual creation,
there would be no subtle person, rudimental crea-
tion; because the investiture with successive frames is
due to the necessary influence of ever-preceding condi-
tions.

Nor without a subtle person, the rudimental crea-
tion, would there be any evolution of the disposi-
tions, because the origination of virtue and the rest is
effected by bodies subtle and gross, and because creation
is eternal! This mutual dependence, like that of the

1

YAGHRIGAITATAR: wfzarg gihg.  Wilson trans.
lated, “from the indispensability of virtue or vice for the attain-
ment of either subtle or gross body, and from the non-priority of
¢ither creation.”” Mr. Davies takes exception to this and as an
improved rendering gives, “without the lifga, which is formed of
the finer elements, there is no development of dispositions, and
there would be no beginning of virtue and the rest without a com-
Plete formation of subtle and gross body,” We have already said
that Wilson was not quite right when he spoke of “pause of dis-
Positions,” but the way in which his critic connects waifgarg
with the preceding clause is hardly an inspiration of either profound
scholarship cr (what Mr. Davies seems more solicitous about)
“sound philology.’
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seed and the sprout, is no defect, for the reciprocity is
one between species and not between individuals.

Wherefore a double creation proéeeds, one named
dispositional, the other personal.

[NArAvaya.] ‘But s':nce there is no experience apart
from sense-objects there has been the creation of cther
and the other [gross elements] ; what, however, is effected
by the supersensible creation?’? In reply itis said, If
there were, &c.:

Without conditions, perceptible objects, the sub-
tle mark, that is, the supersensible set of intellect, &c.,
will not have experience ; this is the meaning.

[Again|, without the subtle mark, Intcllect
and the rest, there will be no evolution of
conditions or objects, no cxperience of them will
be brought about. Such isthe sense. An object by
itself does not cause experience, or there would be uni-
versal experience,? [it is a cause of it] only when known;
knowledge, again, cannot be without the senses and the
internal organs; thus either presupposes the other.
Therefore, since both is necessary, [there isa two-fold
creation], [one] personal, lifigam being that which indi-
cates the supersensible set of intellect &c., but produces
no iutuition of it; [the other] objective, [a condition].
being that which is reached or apprehended by means
of the senses, that is, the assemblage of objects known
by perception.

1 That is, of intellect, &c.
! i.e., of everything by everybody.

Downloaded from https://www.holybooks.com



SOTRA LII. 245

ANNOTATIONS.

We read in Distich 40 that the subtle body migrates
invested with conditions. And then these conditions
were explained, and we were tqld about the intellectual
creation, which embraced them all. This intellectual
creation, it will now be shown, is further divisible into
two, and that each presupposes each and that neither can
exist without the other.

We have seen that conditions are affections of intel-
lect, and comprise virtue, vice, ¢f cwiera. Now, it is
these conditions that control our existence, that influence
the return of the individual, the Soul, to the world of
sense., The irresistible, inexorable force of karma is
whirling us along through a succession of mundane
existences, and these will not cease so long as our dis-
positions continue to operate. But the dispositions can-
not operate unless the soul is invested with a frame and
thereby rendered amenable to their influence. The conse-
quences of virtue and the rest require a seat of mani-
festation, a personal investure, so to speak, and thus the
so-called rudimentary or personal creation cannot sub-
sist without the creation that may be termed dispositional
or conditional or objective.

On the contrary, this personal creation, the rudiment-
ary body, is equally necessary to these dispositicns. As
virtue, vice and the rest, on the one hand. imply and
occasion bodily condilion, so bodily condition, oh the
other hand, is necessary to the performance of acts of
virtue and vice. Thus there is a continual action and
reaction going on between the states of intellect and the
states of body. Each conditions the other, and if the
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dispositions cause the personal investure, it is this inves-
ture which furnishes them with means of operation, and
by manifesting controls them.

It is futile in this connection to inquire which is
causally ,prior to the other. Readers will be reminded
of the old puzzle, ‘which was first, the acorn or the
oak?’ It is an eternal process, in which each is depend-
ent upon and generative of the other. The oak bears
the acorn and from the acorn springs the oak. To
neither belongs the character of being solely the initiative
or solely the consequent.

Vijndna, however, explains the verse in a more
specialised sense. He styles the two sorts of creation ‘a
collective emanation,” and supposes that the verse deals
with the intimate relation that subsists between intellect and
its conditions. According to him wa: signifies knowledge
and the other properties of intelligence in tle form of
affective influences,! and fag the intellectual principle
or consciousuess.

The explanation suggested by N4r4yana is again to some
extent different from either of the above. He proceeds
upon the supreme importance of experience. Without
experience there can be no liberation, but experience
cannot be had unless there be a person to experience
and there be objects to be experienced. According to
this scholiast then wra: or states of being signify pre-
sent objects of sense, while fuw is the aggregate of
internal faculties which are indispensable to experience.

I

1 grg#y, which Benfey defines as ‘an impression remaining
unconsciously in the mind, from past actions etc. and, by the
resulting merit or demerit, producing pleasure or pain’ (Sanskrit
English Dictionary, s. v.).
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A little consideration will, however, show that there
is not so much difference between the several explanations
as one may at first be led to suppose. The real point is
that the several parts of the not-soul which environ the
soul hang closely together, and that our personal states
are in intimate correlation with the circumstances which
condition them and which they condition.

wefawan Sadamag oguT wafa |
Awdwfay: gATEar dfaw: @i g

53. The divine race is of eight sorts,
the non-human of five, and man is alone in
his class. Such briefly is the world of created
beings.

(Gauparipa.] What else?

Divine, of eight kinds, [#72.], Brdhma, Pr4jépatya,
Saumya, Aindra, G4ndharva, Y4ksha, Rd4kshasa and
Pai§4cha.

! Some editions give giwyg., The word properly means an
animal which goes horizontally, as distinguished from man who
walks erect, Colebrooke translates ‘grovelling,” Lassen '
humana’, St. Hilaire ‘ nés de la matrice’, and Davies ‘ arimal.’
The last term would strictly include mankind.

? Gaudapada’s text is

weTw g qEud gur wafd
Ay’ Jafay garedisd fawr g0
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Animals wild and domestic, birds, reptiles and im-
movable substances form the five kinds of horizontal-
movers.

The human kind is one. These are the fourteen
sorts of creatures.

[NArAvana.] The dfvisions of the existential crea-
tion are next enumerated, The divine race, &c.:

Celestial eight-fold, according to thc division of
Brihma, Prdjdpatya, Aindra, Pitrya, Gindharva, Ydkshya,
Rékshasa, [and] Pai§4cha. Such is the meaning.

Horizontal-movers are five-fold, through the division
of animals, birds, reptiles, insects and immovables.

Human is of one kind. Briefly, that is, neglect-
ing racial inter-differences, as Brdhmana, &c.

Elemental, corporeal, thus excluding jar and the
like. [But] some speak of jar, &c.. as included in the
class of immovables.!

ANNOTATIONS.

The creation having been generally dealt with is now
considered in its parts, in its gross and specific forms.

There are two things which deserve notice here.
First, fixed things—vegetables and minerals—are classed
among /iving objects as forming the crudest stage mn
organic evolution. In spite of Dr. Garbe’s superior
note of admiration,? we submit this betokens wonderful
insight in the thinkers of ancient India. Secondly,
mankind is spoken of as single in its class, thus sinking
altogether distinctions of race or caste.

! Standing generally for inanimate objects.
* Garbe, 0p. cit., p. 138.
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54. The creation extends from Brahmg
and the rest to a stock.*” Above goddness
prevails, below the creation is full of darkness ;
passion predominates in the middle.

[GauparApa.] The three constitutive powers are
to be found in all the three worlds; it is next stated
which predominates in each.

Above, in the eight celestial spheres, prevalenece
of goodness, extensiveness or predominance of good-
ness; (that is], goodness is triumphant, passion and
darkness exist, [however].  Full of darkness below,
in animals and immovable substances the whole crea-
tion is pervaded by an excess of darkness, [though]
there also goodness and passion are not [wholly] absent.

In the middle, in man, passion predominates;
here, too, goodness and darkness are present, therefore
man is often in pain.

Thus from Brahma’ to a stock, Brahm4 at one
extremity and immovable things at the other, [creation
extends].

In this way creations non-elemental—|comprising]
rudimental and dispositional,—and elemental (of beings

' Wilson prints (? misprints) qdra. !

? Colebrooke translates, *‘in the midst, is the predominance
of foulness, from Brahmi to a stock.” But this is obviously
¢rroneous, for Brahmé4 does not belong to the ‘middle region,’
whether this means the earth or the abode of men,
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of celestial, human and brutal origin) constitute the
sixteen sorts which proceed [mediately] from Nature.1

[NiArAvana.] The specialities of the [elemental]
creation are next described, The creation, &c.:

Above the Lerrestririll globe goodness predomi-
nates; for, though passion and darkness are to be
found there, yet we are told there is an excess of good-
ness.

Below, among the horizontal-movers who tend
down-wards, darkness predominates; the other
two constituents are not absent, but this is found in
€xcess.

In the middle, in the terrestrial globe passion
predominates ; though goodness and darkness are
there, yet, from an observation of [man’s] addiction
to virtue and vice, passion is considered to have greater
strength.

From Brahma’, &c. This creation extending from
Brahm4 to a stock is thus situated (or constituted) ac-
cording to difference of spheres. Stock, that is, a fixed
thing.

' i @il favad waed! qaedt Gaawda
tfa, uu; vyga; Nsufay: gi:. Wilson, whotranslates, “ thus
non.elemental creation, rudimental creation, conditional and
elemental creation, in beings of divine, mortal, brutal, and
(immovable) origin, are the sixteen sorts of creation effected by
nature,” naturally gets into difficulties in accounting Jor the
sixteen sorts, But, as Dr. Hall (Sdé#khya Sdra, Pref., p. 32) has
pointed out, his version is based upon a misapprehension. There
are primarily two kinds of creation, non-elemental and elemen.tal-
The former is again subdivided into two forms, and the latter into
fourteen. Thus there are altogether sixteen sorts.
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ANNOTATIONS,

Elemental credtion extends from Brahm4 to a grass-
blade, that is, it embraces the celestial regions as well
as the sub-terrene. But these regions and the several
orders of being that inhabit®them are diffetentiated
from one another by constitutional diversity. In the
higher world, extending from the aérial to that of Truth,
goodness is abundant and the beings are happy; in the
middle region where man resides, passion is abundant,
people are thereby led to engage in good and bad actions
and suffer pain; in the inferior creation, thatis, from the
tame beasts down to the vegetables, darkness is abun-
dant and all life is either stupid or insensate.l

qF FOATTHA @ UTHifa 99+ gau: |
farenfafrai@ang §:@ @am@T 1y

55.° In them the sentient Soul experi-
ences pain, owing to decay and death, till
the subtle person returns;* hence pain is of
the essence {of bodily existence].

(Gauparipa.] In them, in beings of divine, human
and brutal origin, the sentient, intelligent, soul experi-
ences pain due to decay and death,--not Nature, or con-
sciougness, or self-apperception, or the elemental judi-
ments, or the sense-organs or the gross elements.

— . -

' The corresponding Aphorisms are I11. 47-50.
? That is, is re-absorbed in Nature. Colebrooke renders,

“until it be released from eidt#oﬁ’ﬁ&%%w"
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How long does the soul suffer pain? This is dis-
cussed. Till the ¢ rudiment’ ceases to be, as long
as it entering into the subtle person, composed of intel-
lect and the rest, remains manifest there, |that is], as long
as the migratory body does not cease to revolve, so long,
in short, the soul suffers pain, arising from disease and
death, in the three worlds. 77/7 the cessation of the ‘rudi-
ment,’ till its release. With the discontinuance of the
subtle body comes liberation, with liberation emancipa-
tion from pain.

How then can liberation be effected?  When a knowl-
edge of the twenty-five principles, which has for its well-
known characteristic the differentiation of Soul from
Nature, has been attained. This is Nature, this is intel-
lect, this is egoism, these are the five subtle principles,
these the eleven sense-organs, these the five gross ele-
ments. and that is soul, which is distinct and dissimilar;
from a discriminating knowledge like this results the
cessation of the subtle person, and thence salvation.

[NARAYANA.] Having portrayed the creation, [the
author] now proceeds to describe the pain that attends
upon it and serves to stimulate the dispassion by which
emancipation from it is to be obtained, In them, &c.:

Since in them, the three orders of creation, Soul,
though sentient. vet undergoes pain due to disease and
death, therefore pain is by nature;!' the creation,
sc., of intelligent beings, is by its very nature afllicted
with pain. Sothe holy sage Patanjali has said, “ Through
functional, ideal and congenital troubles, and because of

e vt

! Rdma Krishna explains |y by grmwae, ‘the actsof 2
former life.’
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the conflict between the functions of the several modes,
all intelligent beings suffer pain.” Here *functional
trouble’ is pain due to disease, &c.; ‘ideal trouble’
means the pain due to fear of death, [as when a man
says], * I have not been [born] and shall not be;’ [and]
* congenital trouble’ implies the pain due to re-birth.

How long does Soul suffer pain? It is replied, till
the, &c.: until the lingam, intellect and the rest, do not
return; the subtle mark having ceased with [the attain-
ment of] knowledge, final beatitude is gained ; this is the
sense.

ANNOTATIONS.

The twenty-five categories of Sdnkhya philosophy
have been now described. We return to the grand end
of existence, the purpose of Soul that is to be achieved.
Pain is to be extirpated, the bondage of the not-soul is to
be dissolved. So long as the connection between Soul
and Body subsists, this consumnmation cannot be accom-
plished, for pain is of the very essence of this connec-
tion. We should not suppose that pain belongs to Soul.
That is not subject to decay or death, and consequently
is in truth independent of pain. It is the non-ego which
creates this gaunt spectre¢ and throws a dark shadow
upon the blissful soul. So long as the two, the subject
and the object, do not come n contact, there is no ex-
perience, and there is no pain. But when the great
heart of the Formless Objective is agitated by the’ re-
flection of the light of intelligence upon it, it gathers
shape and becomes manifest in discrete forms. So there
is experience for the subject, and as it perceives it seems
to feel and suffer. But the suffering really belongs to
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the not-self. We need not object that the not-self is ex
kypothesi insentient, how can it then suffer pain? There
is no such suffering, no such feeling for the not-self apart
from the self. The empirical soul resides in the subtle
body,! and Dby its means become connected with sense.
So lonv as this investure' or vehicle remains the connec-
tion with sense stands. Wherever the soul may be,
whether in the regions above or below or on this earth,?
there is sensible experience and consequently there is
pain. Even what is known as heavenly bliss is transitory.
From Brahm4 to a blade, common to all alike is sorrow
produced by decay and death.2 Xven when higher and
higher states of glorious existence have been attained to
there is regeneration, and immunity from pain is not
possible till mundane life as a whole be avoided and
abandoned.*

YAW wwfamal s aegiigfagm@uda: |
nfagaafatiam™ e 53 Ty ST 1y el

56. This evolution of Nature from intellect
to the special elements is for the deliverance

! ggy: is thus derived, yfy fa® 6.

'.BdVit‘S unnecessarily r:strict:, da Lo ‘the world of men.’

3 Cf. Sdnkhya Sitras, 111. 53.

¢ Ct. Ibid, 1IL. 3.

® Gaudapida reads ggifgme} and uses the locative case in his
commentary,
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of each [individual] Soul ; the activity, as if
for itself, is for the benefit of another.

[Gauparipa.] The purpose of the evolution of
Nature is next explained.

Ityesha® is used at the conclusion and for definition.
In Nature, {that is], in its instrumentality or activity, the
evolution, extending from intellect to the ele-
ments, from Nature intellect, from intellect egoism,
thence the rudiments and the eleven organs, and from
the rudiments the five gross elcments,—thus for the
liberation of each individual soul, whether in god, man
or animal, is the development (of Nature).

How [is this]? The aectivity, as if for self, is
for another’s sake, as, one forsaking his own purpose
accomplishes that of his friend, so [also] Nature; Soul
in this case doing nothing for Nature. As if for self:
not for itself, but for another’'s purpose. Purpose : the
apprehension of sound and other objects [of sense], and
discrimination between the constituents and Soul. In
the three worlds, the function of Nature is to bring Soul
into connection with sound and other sense-objects, and
[thereby] ultimatcly to secure [forit] liberation.  So it has
been said, ‘ Nature, like a jar, ceases after accomplishing
the object of Soul.”

[ N&ArAvawa.] [ The author ] concludes by pointing
out the reason of activity in the Prime Cause alone, This
evolytion, &c.; .

i is used to conclude. This from Intellect &e.
to the special elements is an evolute of Nature, creat-

— ——.— ————— I

! Literally, ‘ thus this’
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ed, according to the mode already indicated, by Nature
alone, and not by God or Fate .! Special element,
the earth, such is the purport.

God is not the cause because His existence is affected
by the dilemma of its being at once dependent as well as
independent upon virtue, and because of want of proof.
Nor Fate either, since [ upon this hypothesis ], there
is a disjunction of causality with the effect,—it being in-
applicable to the action of uncreated [and uncombined ]
atoms at the time of general dissolution,2-—and therefore it
cannot be the causc of every [ possible ] product. This
will indicate [ the line of reasoning ].

Since [ Nature ] is insentient, it has no purpose of
its own and its activity is for the sake of another. But
for whom is the cvolution ? The answer is, for the
deliverance, &c.: of each individual soul, this is
meant. [{ere experience is discarded, and the purpose of
liberation [ alone] spoken of, in order to indicate that
created existence being common to all, it will not be put
an end to by the emancipation of one; therefore each
soul is mentioned. As the sage Patanjali has observed
in his corresponding or cognate) work, ** Soul has
that alone for its object ; [ and ] for one that has attained
its end Nature both isand is not, because it is common to
others.”

Since there is no dispute about [ the possibility of ]
activity for the sake of another, it is said, the activity,

——— e — | e —

! Literally, the unseen [power of merit and demerit].

2 We should not argue that Desert determines Nature to
energise with reference to particular Souls, for Desert is inferrible
only from, and, therefore, not cognizable antecedently to, its
Jruits. Ballantyne, p. 270.
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&c. : In the same way as a person cnergises for himself,
the evolution of Nature is for the benefit of another, all
activity having for its cause some neoessity (or purpose).
There is no need to expatiate.

ANNOTATIONS.

If liberation be the object of soul, if all that we seek
here is relief of misery, why is there experience at all ?
You say, that the non-ego acts upon the ego and binds it.
If no such action took place, if the various sensible forms
that absorb and delude the soul did not come into exist-
ence at all, the self would never be bound and there
would be no suffering.

But this is not so. And the reason is plain. The
soul can never rise to a perfect cognition of itself unless
it is placed in contrast with the not-self and knows itself
as distinct therefrom. This is why if the soul is to fulfil
its nature and attain to the knowledge which saves, it
must have experience. Now, itis the function of the
not-self to produce this experience and thereby minister
to the need of the soul. If the not-self did not come
under the influence of the self, it would undergo no
modifications and remain as it was. Thus, though it is
Nature that undergoes modifications and produces ever
diverse forms, all this activity is due to the proximity of
the ego and has its end for its final cause.
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wfaafy fafas S oo wafaows )
gaunfamafafad aun wafa: waras ryol

57. As the secretion of the unintelli-
gent thilk is for the purpose of the nourish-
ment of the calf, so the activity of Nature 1s
for the purpose of the liberation of Soul.

[ GauparApa. ] Here [ an opponent] objects, ‘Nature
is irrational, Soul is rational ; then how can the former
act rationally, [ reflecting ] that she must supply the
latter with sound and other objects of sense and ulti-
mately effect his salvation ?’ True, but action and ces-
sation therefrom are both observed in irrational objects ;
whence it is said, [ AS the secretion &c. ]

As the grass and water taken by a cow are converted
into milk in order that the cali may be nourished, and
cease, when it has become [ sufliciently | strong, so
Nature [ acts spontancously ]for the liberation of Soul.
Such is the activity of unintelligent beings.

[ NArRAvaya.] But how can there be activity in insen-
tient Nature ? It is answered, As the seeretion, &c.:

From observing the secretion of milk, &c., to be con-
nected withthe needs of nutrition and the like of a calf
by affirmative and disjunctive concomitance, [ we infer
that ] activity is not restricted to the sentient but may be
accomplished by any [ entity brought into being by ]
actlve destiny.! Therefore there is nothing to hinder the
activity of insentient Nature for the emancipation of
Soul ; this is the purport.

! Literally, ‘the roused unseen,’ that is, operative desert.
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It should not be thought that the production of milk
is due to the influence of God, and thus activity is con-
fined to the sentient. Why so? Because God can-
not be proved, and even if proved, in the absence
of need there is nothing to urge the desire-ful-
filled One [to action]. It is not to be suppésed that
[He does this] through compassion, for since pain is not
possible for creatures before creation [itself], compassion
in the form of desire for the suppression of pain is also
not possible in Him. Therefore though insentient itself, it
develops for a purpose, like milk and similar [unconscious
objects].

ANNOTATIONS.

All activity is directed towards an end, there must be
something that it is intended to effect. This reason or
purpose of the action need not be a personal one, I may
do a thing in order to effect some purpose either of my
own or of a friend of mine. Similarly when Nature
energises or evolves, it is not because she has some pur-
pose of her own to serve, but because the end of Soul is
to be dffected.!

It may be here asked, how can an unintelligent ob-
ject act purposively? Kapila replies that this is nothing
strange. The milk in the udder, for instance, comes of
itself in order that the calf may have nutrition, and
it ceases of itself when the calf has grown qlder

! Aphorism II. 1 tells us that the agency of Nature is for the
sake either of emancipating the seemingly-bound Soul or re-
moving the actually real pain which consists of itself,
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and stands no longer in need of it.! Now, the milk is.
wholly unintelligent, and even the cow, though animate,
does not bring an intelligent agency to bear upon its
production when she supplies it. Thus there may be
action exactly adapted to the accomplishment of a very
definite end but which if at the same time wholly spon-
taneous and almost mechanical.

Wamfraand aur frarg yaaa @ |
yaue fadraT gaaa agseEAR I 4T |

58. As people engage in works for the
purpose of relieving desires,® so does the
Unmanifested principle for the purpose of
liberating Soul.

{ Gauparipa. ] What else ?

As men here being excited by desire engage in
works, actions of various kinds, for its gratification, and
desist when satisfied, so the Prime Cause desists, after
accomplishing the two objects necessary for Soul’s deli-
verance, 7z., [ first ], apprehension or experience of
sound and other sense-objects, and [ second ], appre-
ciation of the difference between Soul and the consti-
tuents.

' Cf. Saskhya Siitras, [1. 37 and I1l. s9.
? Davies has, " As people engage in acts that they make
desires to cease,” which is not very intelligible.
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[ NArAvaNA. ] But activity is always seen to aim at
some end, and Natyre seems to have none, AS people,
&c.:

Eagerness, desire that this is fit to be enjoyed by
me. To relieve this people engage in sexual apd other
pleasures, for the non-gratification of desire brings pain.
And the desire ceases with the attainment of the object,
so that is the end.

Similarly Nature, the unmanifested principle, being
also led by the desire that the object of Soul should be
effected by me, sets about to realise that end, [ #iz.,] the
liberation of Soul. That desire does not cease till
the object is gained and so long as it is unsatisfied there
may be evil. Therefore the evolution is for the sake of
another, as if for some purpose of its own. Enough.

e TAfyEn faaa aae) qun e,
YA qgraTs yarw fafrada’ wwfa: 1yel

59. As a dancer, having exhibited her-
self on the stage, desists from the dance, so
does Nature cease, when she has manifested
herself to Soul.

[ Gauparépa. ] And what else ?
A¥ a dancer, having acted her part by representing on

the stage plays, founded on history and tradition, and
giving expression to love and other passions, and accom-

! The usual reading is fAaaa.
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panied by songs, music and dances, desists from her
dance, so too does Nature desist, after she has exhibited
herself to Soul in the various forms of intellect, egoism
the rudiments, the organs, and the gross elements.

[ NAgAvawa.] Let thg activity of Nature be thus;
when does it cease ? and when is the emancipation of
Soul accomplised ? In reply it is said, As a dancer,
&c.

The word stage here means the stagers. As a
dancer, self-satisfied, full of dalliance and of wanton and
playful gestures, and decked with various ornaments,
having exhibited herself with songs and dances to the
spectators on the stage, ceases,—she has then accom-
plished her end and received largesses, and thinks “I
have been scen by them” ; so Nature also ceases, after
having shown herself to Soul in the modes of Intellect
&c., ending in joy and sorrow, and having produced
the knowledge discriminating between ‘you’ and ‘I’
Nature [ then ] moves away, and Soul, from which she
has thus receded, attains salvation.

ANNOTATIONS.

In these and the following two verses Kapila pro-
ceeds to illustrate further his thesis of the disinterested
energising of Nature for the sake of Soul. Nature’s
activity is mechanical, but is purposive all the same. You
may be led to suppose that action on the part.of an-
unintelligent object must be aimless and uncertain.” But
in this case it is not so. Whence is this accurate adap-
tability of means to end Kapila does not stop to enquire.
The very method in Nature’s activity, the rationality that
pervades it all, proves that Reason is at the helm, that
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there is an intelligent designer who directs. Patanjali,
not without reason, thought there was a hiatus in the
original doctrine at this point, and he added the supreme
category of God. Kapila, however, thought fit to follow
out the law of parcimony more strictly. He saw
arrangements around him, seemingly rational,' but in
which no intelligence apparently supervened. He found
there was such a thing as instinctive action. When
matters could be otherwise explained he considered—
and considered rightly—that it was fallacious and im-
prudent to invoke the aid of Deudsex machina.

Since Nature evolves for a certain end, there would
naturally be a period to her activity when that end is
accomplished.  When the cooking is completed, the
labour of the cook ceases ;' when a dancer has exhibit-
ed her performance to the spectators, she desists.?
Similarly the non-ego undergoes no further modifica-
tions after the ego has attained to discriminative knowledge.

ArfagRarETRIfcEguaTew ue: |

TEATCE Fa@ETaRaEs qfa 1gel
60. Nature, generous and endowed with
the *qualities, accomplishes by manifold
medns, and without benefit [to herself},.the

! Sdnkhya Sitras, 111. 63.
¢ Jbid., 111, 69.
* Gaudapida, according to Wilson, reads gga.
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purpose of Soul, [which is] thankless and
uncomposed of the constituents.

[Gauparkpa.] It is next explained why and for
what cause is such cessation.

By manifold meafls. Nature is the benefac-
tress of soul, ungrateful Soul. How? In the charac-
ters of gods, men, and animals, by conditions involving
pain, pleasure and insensibility, and by the properties
of sound and other sense-objects. Having in this way
by manifold means exhibited herself to Soul [and made
it manifest] that ‘I am one, thou art another,’ [Nature]
desists.

Thus she aceomplishes the object of the eternal
Soul, without benefit [to herself]. As a benevolent
person works for the good of every body and seeks no
return for himself, so Nature effects the object of Soul
without [thereby securing] any advantage [for herself].!

[NARAvawa.] ¢ But activity for the sake of another
is seen to take place with a view to reccompensc; Nature,
however, obtains no benefit in return from Soul.” To
this it is replied, Nature, generous, &c.:

Nature, endowed with the ¢ qualities,’ therefore
generous, benefiting Soul, the spectator, which is not
composed of the constituents, inasmuch as ex-
istent and having intelligence for its nature; and so is
thankless, incapable of conferring benefits.

And having no purpose of its own, does [ehe],

e

! I have again split up what Pandit Bechanarima prints as
the last sentence of the commentary, and transferred a portion of
it to the introduction to the next verse,
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by manifeld means, [v7.,] intellect, egoism, the
senses, mind, &c.,‘accomplish or effect the object
of [Soul].

This is the character of the virtuous that they confer
favours without having received .ny themselves. *Conse-
quently it is not the rule that activity for the sake of
another is with a view to profit,! for there is an excep-
tion. No need to expatiate.

ANNOTATIONS.

This verse disposes of a second objection that may
be brought against the theory of Nature’s energising for
the sake of Soul. It is not shown that Nature receives
any recompense for effecting the purpcse of Soul.
Why should then she do it ?

True, Nature receives no recompense. In fact, it is
notin the power of Soul to offer any. The constitution
of Soul is essentially different from that of Nature, the
three factors of goodness, passion and darkness are
absent there. Consequently Soul is devoid of action
and cap confer no bencfits. But this fact alone does not
negative Nature’s activity as suggested. Kapila again
appeals to experience. In the world you will find many
men who do good work out of native benevolence, and
expect no return. Why should not Nature belong to
that category ?

' quY yRqEREaads wafafcfa @ fagw;, which Wilson
strangely translates,itis not true generosity to do good to another
with the expectation of requital.” (p. 171.)
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61. My opinion is that nothing exists
more bashful* than Nature, who knowing that
‘T have been seen’ does not appear again
before Soul.

[GaupapApa.] It was said before that ““ having ex-
hibited herself Nature ceases = [verse 60]; it is now ex-
plained what she does on desisting.

There is nothing in the world more modest than
Nature, this is my opinion; since her mind thus con-
sults another’s advantage. Wherefore Nature [saying]
‘I have been seen by that Soul,” does not again expose
herself to his gaze, disappears from his presence, in fact.
This explains “ modest.”

Some assign God as the [universal] cause: ‘The
ignorant brute, having no control over its own pleasure
or pain, goes to Heaven or Hell, as directed by God.”
Others speak of spontaneity as the cause: “ Who made
the swan white, the peacock many-hued? They are
by nature? so.” On this point the S4nkhya teachers
say, ‘“‘How can a creation, characterised by the pre-
sence of the [three] constituents, proceed from God, in

! Lassen misprints ggfg: and translates accordingly.

® ]
? Literally, more soft or tender, hence modest. Colebrooke
renders * gentle.” Gaudap4da paraphrases gylmaY, ‘better fitted

for experience’ (‘more plastic’ as Wilson suggests), and launches
into a rather out-of-the-way discussion about the first cause.
? That is, spontaneously.
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whom they are absent? How again from Soul, which is
also not made of the constitutives? These [considera-
tions] render [the causality] of Nature probable. As from
white threads, white cloth is made, from black black, so
from Nature, compounded of the three factors, the three
worlds, similarly constituted, proceed this 1sthe infer-
ence. God is not made of the constituents, the origina-
tion therefrom of worlds so constituted is therefore a
[logical] inconsistency. This applies [also]to Soul. Some,
again, [make] Time the [first] cause,! [for] it has been
said, “Time matures the elements, time destroys the
world, time watches when [all] things sleep; indeed
Time it is difficult to overcome.” There are [but]
three categories, thc Manifested, the Unmanifested,
and Soul; time is included in one of these. Ttis a
manifested principle, and has for its origin Nature, since
that is the universal cause; spontaneity also merges
thereinto ; wherefore neither time nor spontancity is
the cause,? but Nature alone, [and] of Nature there is
no other cause.?

She does not appear before soul again.
Therefore my opinion is that there is no cause more
gentle, more plastic than Nature, like God and the rest.
This is apparent from the verse.

[NARAYANA.] ‘Let this be so. [But] an actress, who,
after having shown her dance to the stage-goers and
received reward, ceases, may [be seen to] engage

‘y

' See, among others Mahdbhdrata, S’dnti Parva, XXV,
XXXIV.

* Cf. commentary on verse 27 anfte.
' Cf. Sdnkhya Sitras, V1. 32-5.

Downloaded from https://www.holybooks.com



368 SANKHYA KARIKA.

again [in it] through curiosity. Similarly the Prime Agent
too, having exhibited herself to Soul. and ceased from
knowledge, may evolve again.’ To meet this it is said,
My opinion é&c.:

More bashful or modest. I have been seen,’ thinking
this she does not appear again before Soul, does not be-
come an object of sight. As a youthful and virtuous
lady of family, having been seen secretly or while going
by a man at the door, blushes with modest shame and
quickly moves away,—she disappears from the gaze of the
stranger feeling ‘I have been seen by him’; so Nature,
when seen with the eye of knowledge by the stranger Soul,
feels abashed like the matron and does not expose herself
again to his view. Itis only when discriminative knowl-
edge [has been attained by Soul]that there is an obstruc-
tion to [further} evolution on the part of [Nature]; such
is the sense.

ANNOTATIONS.

With the effectuation of Soul’s liberation Nature
desists, and there is no further evolution of the Object
so far as that particular Soul is concerned. When once
experience is complete and the character of the non-ego
is fully understood by the Subject, Nature’s occupation
is gone and it appears not again to disturb the equani-
mity of Soul. Nature thus disappearing is compared
with a lady of good family. A virtuous matron will
naturally feel abashed in the presence of a stranger?and
if she has ever been surprised by him in diskabille
she will take all the more care to keep out of his sight.
A feeling of shame again may produce the same result
as one of modesty. As the Aphorist suggests, if 2
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woman of family has some faults, a consciousness that
those faults have. been discovered will also serve to
keep her away.] Nature is a great offender with respect
to Soul, for it is to her that the distress of migration,
&c., is due. . \

It has been observed that these verses are not “in
strict harmony with other parts of the S4nkhya philos-
ophy” inasmuch as they seem to endow Nature ¢ with
all the qualities that belong to thinking and self-conscious
mind.'? ['§vara Krishpa, of course, does not pro-
fess todo anything more than illustrating popularly the
relations between Nature and Soul. The line that has
to be drawn, however, between the genuinc consciousness
of Soul and the fictitious reflection thereof on modes
of Nature is rather fine, and the personification here may
possibly have gone a risky length.

awE agq MY aAq Aty ek wfgq

gyufa ad qETa T avaran g@fa g0

62. Wherefore not any [Soul] is bound,

or is liberated, or migrates; it is Nature,

which, in connection with various beings, is
bound, is released, and migrates.

"~

! Séhkhya Sitras, 111. 90.
3 Davies, Hindu Philosophy, p. 95.
3 Some copies of Vichaspati’s text have ww@Rgg} o, others

e .
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[Gauparipa.] On being pressed that the Soul is
liberated, that it migrates, [the author] says:

The reason why the soul is neither bound, nor liberat-
ed, nor does it migrate is because Nature alone,
with various reeeptacles, [that is], in connection
with divine, human and animal forms, and in the cha-
racter of intellect, egoism, the rudiments, the organs,
and the elements, is bound, liberated, and migrates.
Soul is by its very nature unbound and ubiquitous; why
[then] should it migrate? [For] migration is for the
purpose of attaining what has not been [previously] ob-
tained. ‘The soul is bound,” ‘the soul is liberated,’
‘the soul migrates’ are mistaken descriptions due to
counection with mundane existence.! The true nature
of Soul is revealed when a knowledge of its otherness
from Nature? is attained; on such revelation it is seen
to be single, uncontaminated, free from bonds, and rest-
ing firmly in its own nature. Now, if there is no bond-
age for soul, nor is there any liberation. Ience it is
said, “ Nature alone binds and liberates herself” [verse
63), for where the subtle body, composed of the rudi-
ments and possessing a triple constitution, exists, it is
bound by three-fold bonds; as is said, * lle, who is
bound by natural, modified or personal bondage, can be

' §4 gaul 793 sfq Aufzamy aa dqiika’ faga. Wilson
tmnslates, “the phrases originate in ignorance of the nature of
migtation.” (He also prints & faga.)

* Wilson’s MS. had §@J|E1& A1 for gEAETALHTATE,;
He accordingly translates, *from knowledge:' the end of
soul and existence, the real nature of soul is attained.”

g = creation.
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released by no other means”’! This subtle body is
affected by virtue and vice.

[NArAvaya.] Det this be so; but if soul be without
modes and modifications, how can there be bondage
for it in the shape of pleasure and pain? nor can there
be liberation for it, since bondage and emangipation
must have a common subject. Thus “ with the purpose
of soul’s liberation” is a meaningless phrase. On the
pretence of concluding [the author] removes this doubt,
Wherefore, &c.:

In reality Soul, being without union, is free of bond-
age and liberation; so itis said in the Srasi: © There is
no destruction [for it] and no origin; [it] is neither bound
nor active, nor desirous ot salvation, nor liberated ; this
is the truth.”* Such is the sense.

How then does it seem bound and so forth? The
reply is, It is Nature, &c. Itis Nature which, as the
resting-place of various souls, seems so on account of in-
tellect and the other modes. Thus bondage and the rest
are attributed to Soul owing to connection with conscious-
ness in which it resides, and not because they are there
too. This is the meaning.

ANNOTATIONS.

It was said that Nature acts to effect the purpose of
Soul. But it has been authoritatively laid down that
nothing adheres to Soul,? that it is wholly void of quali-

»

' See Commentary on verse 44 ante.
* Ampritabindu Upanishad, 5, 10.
' Brihaddranyaka Upanishad, 4. 3. 16.
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ties. How can then there be any purpose of Soul to
effect? how can it get bound at all ?

There is great force in this objection, that Kapila has
to admit. Soul essentially is free. Itacts not; how
can it then undergo change? Bondage is the conse-
quence of past misdeeqs, it belongs not therefore to
what is devoid of action altogether. And what is not
bound cannot be set free. Therefore it is quite clear that
neither bondage nor liberation really belongs to Soul,
that in truth the transcendental Ego is ever clear of both
conditions.!

What do we then mean when we speak of the soul
being bound or liberated ? The explanation is to be
found in the fact that an essentzal absence of the condi-
tions will not necessarily exclude a reflectional attribution
of them. A crystal, for instance, is white, but when
it is placed near a China rose and the flower is seen
athwart it, the hue of the crystal seems also changed.
The flower lends its colour to the vase, but there is no
actual alteration,—remove the rose and the original
colour is restored. The redness that was induced by the
proximity of the flower was only a reflected tinge.? The
case of the soul is similar to this. Bondage and libera-
tion belong to Nature alone, because to it, in truth,
belongs misery.! The various conditions that cause
pain are, as we have seen, conditions of intellect. But
this intellect itself is an evolute of Nature and so formed
of the three factors which constitute the latter. It is to

V Sdnkhya Sitras, 1. 160.
* Ibid., V1. 28, Cf. also I. 19, with Vijn4ina’s exegesis.

$ 1bid., 111, 71-2
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our personality, therefore, as existent in this world of
sense, that either bondage or liberation can with any
truth be attributed. It is the subtle sheath that invests
the soul and makes it ‘ Me,” which is subject to the bond
of work and which migrates. Andif people are led to
ascribe bondage or action or liberation to the essence of
soul, it is because they fail to discriminate between the
transcendental and the empirical Ego. Such expressions
are to be understood in a strictly relative sense.

But if Soul be really free, what purpose of it is to be
effected by experience ? There is a purpose, Soul must
recognise itself as free. Any obstacle that impedes such
rccognition must be removed.!  Until the obscuring
mist of non-discrimination has been dissipated and the
soul has attained to a lmininous insignt into its own nature
there is no beatitude for it, no blissful state of eternal
calm. And, as has been explained, Soul cannot fully
know what it is until and unless it clearly understands

what it is not.

< GNfIRE § TUTATATARTRAT WA |
87 7 yqurd’ wfa famisgdasdw n g2 1)
63. By seven modes does Nature bind

herself by herself, and by one mode does she
free Merself? for the benefit of Soul.

' Cf. 1bid., V1. 20, ' Liberation is nothing other than the

removal of the impediments.”
* Davies prefers to translate, “she causes deliverance.”

R
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[GavparApa.] How is the Prime Cause bound and
liberated, and how does it migrate are [next] explained.

By seven modes : the [following] are said to be
the seven, virtue, dispassion, power, vice, ignorance, pas-
sion and_weakness ; these are the seven forms of Nature
by means of which she binds herself ; by herself, of
her own accord. The same Primal Agent, [recognising
the performance of] Soul’s object to be obligatory, by the
one mode of knowledge, liberates herself.

[NArAvaya.] Well, it has been said that the bondage
of pleasure or pain is attributed to soul through connec-
tion with Nature. [But] how does the latter bind or
liberate ? [The author] replies, By seven modes, &c.:

With reference to [one] object of Soul, [#7z.] expe-
rience, it binds Soul' by herself, [that is], in the form
of consciousness, by seven modes, [v7z.,] virtue, dispas-
sion, power, vice, ignorance, passion and weakness; with
reference to the [other] object, [»2z.,] liberation, character-
ised by repose in itself, it frees by one mode, [2:z.,]
knowledge, [it] releases [Soul] from migration. This
shows that [even] in the absence of asceticism and dispas-
sion, knowledge can bring about salvation. So it is said
in the Veddnta, “‘On the acquisition of perfect knowledge
and on the restriction (or cessation) of the two [asceticism
and dispassion], liberation is surely attained ; but obvious
pain ceasesnot.” Zke fwo, that is, asceticism and dispas-
sion ; obvious pain, vi3., that attendant upon obvious actions.
Of . dispassion in the shape of rejection of objgcts of
sense, the result is not salvation but only absence of han-

! Wilson states, ‘‘d¢man is here uniformly explained by swa,
‘own self’.”” But Néirdyapa gives gy as the synonym.
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kering after those objects, the associated evils having been
seen ; gimilarly of asceticism in the form of control of
intellect, which may be effected by restraint, &c., the
result is non-perception of duality and not emancipation.
For the Srutis lay down that that is attainable by knowl-
edge alone. Enough. ? '

ANNOTATIONS.

Nature binds and liberates herself. But how does
she doit? She binds herself by herself, that is, she un-
dergoes modifications and thereby forges bonds for her
own self. The Aphorist! adds an illustration: “like the
silk-worm.”” As the worm that makes the cocoon binds
itself by means of the dwelling which it itself constructs, so
Nature, through consociation, gets herself enmeshed in
the seven habits of virtue and vice, dispassion and pas-
sion, power and weakness, and ignorance, which are the
several affections of an evolute of her own self.

There is, however, only one way of escape. Since
the ultimate cause of bondage in every case is delusion,
non-discrimination, the precise and effective cause of
liberation is knowledge and knowledge alone. It has no
associate and no alternative.?

' 11i% 73, Ballantyne, p. 275.

* Sdnkhya Sitras, 111, 25. Cl. S'vetds'vatara Upanishad, 3. 8 :
I know that mighty being of sun-like lustre beyond darkness,
‘Only by knowing him does one transcend death; there is no

other path to go.”
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T aEnaETEE @ & aefaeafotg
whrrdaifqe’ Rawaerga ST 181

64. So by a study of the principles is
the final, incontrovertible and only one
knowledge attained that I am not, naught
is mine, and the ego exists not.

[ Gaupardpa.] How does that knowledge originate ?

S0, in the order specified, by a study of the twenty-
five prineiples, a knowledge of Soul, [ that is, discri-
minative knowledge ] that this is Nature, that Soul, and
these are the rudunents, sense-organs, and clements,
is attained. [ am not, [ thatis,] I do not exist; nor
is mine, [ scilicet ] my body, because I am one and
the body another ; nor is there an ego.

[ Thus ], complete, incontrovertible, [that is ],
pure of ( or free from) doubt; single, unique, there
being no other [ true knowledge ] ; liberation-causing
[ knowledge ] is produced or made manifest. Knowl-
edge is of the twenty-five principles and is possessed
by Soul.?

[NARAYANA.] Let isolation (or beatitude) be by knowl-
edge, but whence isit, and of what form? Hence it 1s
said, S0 by a study, &c. :

By means of the study already described which
brings about a cognition of Soul, by continued medi.tation

' Wilson misprints mifig.
* Davies renders ‘absolute or ‘abstract.’
' gy afs, ‘or of Soul” ( Wilson ),
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and reflection, arises the one knowledge [or] intuition
which makes [ us ],acquainted only with self ; suchis the
import. It isby the mind aided by meditation that the
knowledge of self without an alternative is gained, [and]
not by testimony or inference, fo.r, it is implied, that these
are not competent thereto. As is said by the sage
Patanjali in his cognate (philosophical) work, “Knowledge
that embraces the (supreme) Truth is different from
knowledge derived from testimony and inference, be-
cause it has a distinct object.”

The form is next described, I am not, &c.: that is,
[ am not the agent, this shows that I am distinct from In-
tellect ; nor i8 mine, sci/icet pain, this implies that pain
and the like are not to be attributed [to Soul] ; the ego
is not, this indicates the contrary of egotism.

Complete, which has no other end. So itis said in
the Yoga Siilras, “knowledge thereof is finally seven-fold.”
Pure from negativing doubt, authoritative. capable of
exterminating the impression of untrue knowledge. Such
cognition, productive of an intuition of self is described
as a knowledge of principles. This is the sense.

ANNOTATIONS.

Liberation, we have seen, is to be aftained by means
of knowledge. This knowledge is now described under
three heads.

1. How is this knowledge acquired? By a study of
the principles. Nature in all its forms is to be conti-
nually observed and meditated upon, and so is Soul ;
when by repeated consideration we have thoroughly mas-
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tered the difference between the two, we shall have
risen to the knowledge required, the knowledge of truth.

2. What is the character of this knowledge ? It is

(@) final or ultimate, there is nothing beyond it, and it
embraces, all that has gone before :

(6) comclusive, its authority is beyond controversy,
there is nothing that is doubtful or uncertain or question-
able about it ;

(c) wunigue or absolute, there is nothing else like it,
it is the one thing needful, as it were.

3. What is the form of this knowledge? It consists
in an emphatic assertion that Soul is not what it seems,
that the ego is distinct from the non-ego, that all personal
states lack ultimate truth, I speak of my action, my
property, my states. This is a mistake, an illusion. To
the transcendental ego, which is the true Soul, belongs
no agency or property or egotistic affections. This is
generally expressed by saying “ Not so ”, “ Not so,”?
that is, Soul is other than Nature; and the Aphorist
adopts this form2. I'§vara Krishna, however, uses other
terms to explain the form of the saving knowledge.
They are wmfa, # & #«¥.” In the first, the emphasis
is on the verb—*‘there is no activity; in the second,
the emphasis is on mine—‘there is no mastership,
no individual property: in the third, the emphasis
is on ego,—*there is no individuality.” Vijndna? puts the
point thus, 7 am not denies the agency of Soul ; naught
is mine denies its attachment [to any object]; Z4e egv

' Ct., e. g., Brihaddranyaka Upanishad, 2. 3. 6.
8 Sdnkhya Sitras, 111. 76.
s Ibid., Bhdshya.
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exists not denies its appropriation [of faculties].” It is
obvioug that the personality which is here denied is the
personality of the empirical ego. M. Cousin was wholly
wrong when he supposed that this verse declared for “an
absolute nihilism, the last fruit of scepticism.” If there
was one thing which Kapila was ‘more solicitous to enforce
than another it was the reality of Soul, self-existent from
all time and for all time. The old Hindu was too clear-
headed a thinker to preach anything so suicidal as what
the French philosopher suggests.

&% fraawaandae aueufafagerg |
wafd usafa gaw: v waagafaa: @@ Iqu
65. With this [knowledge] Soul, unmov-
ed and self-collected,® as a spectator, con-
templates Nature, who has ceased from pro-
duction [and] consequently reverted from the
seven forms [to her original state].

[Gauparipa.] What does Soul after having acquired

knowledge?

With this pure and unique knowledge Soul beholds
Nature like a spectator, unmoved and ealm ; just as
L] »

! Davies renders, “because the capacity (or desire) of produc-
ing has now ceased,” and explains was’a (?) as capacity.

* Wilson reads ga..

* « At leisure and at ease’’ (Colebrooke).
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seated in a theatre a spectator beholds an actress, com-
posed, collected in self [and] abiding in his own place.!

Nature of what description ? Who has ceased from
production, desisted from evolution [in the forms] of
intellect, egoism, and the rest. Consequently re-
verted from the sevin forms: secs Nature who,
owing to the accomplishment of both the ohjzcts of Soul,
has reverted from the seven forms, [975.] virtue and the
1est, by means of which she binds herself

[NArAvaya.] What does Soul after attaining a knowl-
edge of principles? It is replied, with this, &c. :

Possessed of the knowledge hefore mentioned?
Soul looks at Nature, self-collected like a spectator,
when the Primal Agent, having produced effects which
cause experience and perception of difference, has
ceased therefrom. As a spectator on the stage
beholds, unmoved and unaffected, a dancer who is sing-
ing and dancing, so Soul too contemplates Nature in
those productive stages. This Primal Evolvent by its
own attributes binds Soul and [then] releases it.

ANNOTATIONS.

When Soul has attained to discriminative knowledge,
it has gained its end, and any unrest that may previously
have been fancied to be there has departed from it. The

' hat is, unmoved or unagitated.

* [t is doubtful if N4rdyana does not rather connect Fw with
the next word. The sense then would be, * which has ceased from
production because of this knowledge [having been attained

by Soul]’
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end of Nature has also been gained, becanse this end
was Soyl’s fruition. There is no inducement then left
to set Nature evolvmg again, there is no occasion for it.
In presence of this particular Soul Nature undergoes no
further modifications, and, what is more, the existent
modifications are re-absorbed inlo the world-stuff. Both
the principles continue to exist, but apart from one
another, isolated and independent. This is further illus-
trated in the following verse.

TLT RAPUES TH! eerefaayuaRamT |
afa @atdista aan: wayss afi@ aaw nge

66. The one disregards because * [ have
seen;’ the other desists because ‘[ have
been seen;’ [and] notwithstanding their con-
junction® there is no occasion for [further]
evolution.

[Gauparipa.] What else?
One, [v#z.,] Soul, which is single and pure, [is]
regardlessﬁ like a spectator at a play. ‘I have

! Gaudapéda reads I3y xalﬁaﬁ oFl E"EN[ z{azquﬁrr |

* St. Hilaire translates, * And though a union “between the
two mé’y subsist again.” This is rather loose, as it may sug’geat
that even after Soul and Nature have separated a union between
them like what subsisted before may take place again  That can-
not be.

* Unobservant, devoid of interest.
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been seen by him,’” knowing this [Nature] ceases to act.
Nature is the one, the principal cause of even the three
worlds, there is no second; since destructlon of the
[one] form will lead to specific differences. Thus though
Nature and Soul have desisted, yet through their perva-
siveness there is conjunction ; but from [this mere] con-
junction proceeds no creation.!

There being conjunction of the two: juxta-
position of Nature and Soul, on account of their univer-
sal diffusion, there is no motive’ for ereation or
production, because of fruition [of objects]. The neces-
sity for Nature is two-fold: perception of sound and
other sense-objects, and appreciation of difference bet-
ween Soul and the constitutive powers; both having been
accomplished, there is no occasion for evolution, for fur-
ther production. As after a settlement of accounts
between a debtor and a creditor due to acceptance of pay-
ment, their coming together does not [again] bring about
any pecuniary relation ;3 so there is no further occasion
[for creation] in the case of Nature and Soul.

[NARAYanA.] *But since there is a constant conjunc-
tion of Nature and Soul, why does the former cease

' qfvad nfadery, @ wafagadifigaiafy SrweEm
dayfisfa 9  gNmE, @i 9o wafd. The passage is rather
obscure. Wilson, who omits the comma and reads 4. for
#4., translates, “ Although form have terminated, yet from
spe%iﬁc difference there is, even in the cessation of (the co opera-
tion of) nature and soul, union, as a generic characteristic. For,
if there be not union, whence is creation P’

* That is, nothing to occasion or stimulate Nature's activity;
no intelligence is implied.

* wygya:, which Wilson renders, * connection of object.”
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[from production]?” To [meet] this [objection] it is
said, The one, &c;:

Notwithstanding their conjunction, there is nothing
that urges to creation, no oeccasion or concomitant
cause thereof ; therefore among them the other, [v:z.,]
Nature, desists, [that is],.leavks off creating; this is the
construction. And why is there no [creation]? It is
replied, the one disregards, &c. Among them one,
[viz.,] soul, disregards, beholds without interest, know-
ing “I have seen Nature, which is different from me and
[yet] by contact binds me;” any prompting towards fur-
ther experience becomes extinct [in it], as ina spectator
who has seen the dancer. This is because of Nature’s
evolution the concomitant cause is the non-apprehension
by Soul of the different character of the world-stuff ; when
this is seen that [cause] ceases to operate; such is the
meaning.

GEANTATTATEHA TG ATHRTTUATHY |
fasfa semEnTEmafaEgandT o go |
67. The attainment of adequate knowl-
edge renders virtue and the rest inoperative ;?
[Soul, however,] like a wheel revolving from

the effect of [previously-received] impulse,
remuains [for a while] invested with a frame.

e

1 Gaudapéda reads 'ﬂﬂiﬂﬂﬂf:
$ Mr. Davies says, “The lit. translation is, ‘ By the attainment
of complete knowledge, virtue and the rest have become a name-
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[Gaupar&pa.] ‘If upon attainment of knowledge a
soul’s liberation follows, why does not mine [atonce)
take place?’ The answer is [now given].

Though a knowledge of the twenty-five principles has
been attained, yet from the effect of previous impulse, the
holy man, clothed with ﬂesh stays. How? Like the
whirling of a wheel, similarto it; asa potter, having
set his wheel whirling, places a lump of clay upon it and
makes a pot and thereafter takes it off, leaving the wheel
to revolve, from the force of previous impulse.

In this way from the attainment of perfect
knowledge, upon one possessing such knowledge,
virtue and the rest cease to operate as causes.
The seven forms of fetters are consumed by adequate
knowledge ; as seeds scorched by fire are incapable
of germinating, so these, virtue, &c., are incompetent to
bind [Soul].

Virtue and the rest having become defunct as causes,
body continues through the force of previous impulse.
Why does not the destruction of present virtue and vice
follow from knowledge? Because [they are] present ;
[but] they shall perish in a moment. Knowledge, more-
over, destroys future acts as also what is done in the
present body by observing established rites.! With the

cause 'ulmakirapa),’ i.e, a cause only in name” One should
have thought this was only a (? philological) joke. but the learned
critic’ goes on quite seriously to add, “cf. ndmayajna (t.mme-
sacrifice), a false or hypocritical sacrifice.” (!) The euphonic
coalition is,of course, to be resolved thus: Wﬁef'"'{ ST

! Gaudapida seems to be referring to pious observances in-
stituted by emancipated sages.
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cessation of the impulse and [consequent] destruction of
the bogy, liberatio:} takes place.

[NARAYANA.] “But the text in the Srasi! * Of him
who has beheld the all-pervasive [Spirit] the heart-
strings crack, all doubts are resolved, and [the effects
of] works fail,” indicates that ®n liberation consequent
upon the attainment of a knowledge of principles,
[there is] a destruction of the body with the failure of
all effects.  How can then Nature be seen, for 1o
knowledge a frame is necessary?” The reply is, The
attainment, &c.:

Adequate knowledge, that which is capable of
destroying false knowledge. By the rise or origi-
nation of that, virtue and the rest, of conditions
different from those which originate the body, accumula-
ted and in the process ot acquisition, [are reduced to)
the condition of burnt seeds. As before demonstrated,
[they are] by discriminative knowledge rendered inopera-
tive, incapable of producing the due results in their proper
state. Through the influence of impulse, the inwvisible
force bringing body into being, the existent frame re-
maim, as the 1evolution of the wneel ceases not threugh
inertia even when the potter's work has ended. What
has been begun is destructible only by fruition.? There-
fore it is said in the Sruz;,3 ** The delay is only so long
as liberation is not attained, then we merge in the
Supreme Spirit.” So by lord Vy4sa also in the Veddnta,
“others reducing it by experience.” ‘On acquisition

' Mundaka Upanishad, 2. 2. 8.
* Thatis, Destiny must work itself out.

% Cf. Chhdndogya Upanishad, 6. 14. 2.
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of a knowledge of principles there is a destruction of
effects:’ here on the removal of the prior privation
of such knowledge the non-production of the results at
first is alone meant, and not the destruction of the body

also. This is the substance.
. [ ]

ANNOTATIONS.

How is it that liberation does not follow as soon as dis-
criminative knowledge has been attained? We hear of li-
beration during life,! the Scriptures tell us about spiritual
sages ,> and we see preceptors instructing about truth
that they must have learnt by discrimination., How
comes it that they still retain their physical frames, that
they have not yet been relieved of the bonds of flesh?
It is owing to the force of previous impressions. The
effects of the acts that they performed on anterior
occasions have not yet been thoroughly exhausted, and
so long as the least vestige of impression remains, the
minutest relics of those impressions of objects which
are the causes of having a body, the body cannot
perish.*  Kapila makes his meaning clear by an illus-
tration® He compares the accumulated force, yet un-
consumed, of antecedent acts to the motal inertia which
keeps a wheel revolving even after the force that set it
in motion has been withdrawn. When the all-important
knowledge has been gained, actions do not arise, and if
any seem to be undertaken their results are prevented.

'® Cf. Sdnkhya Sitras, 111. 78.
* [bid., 1. 157.
¥ lbid., 111, 79.
* Ibid., 111, 83.
S Jbid., 111, 82.
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#TH AR afcargany warafyfaaey |
Tanfeamwrafamawd Faeamifa o ¢z |
68. When owing to gratification of ends,’*
{ its ] separation from the body takes- place

and Nature ceases to act, [ Soul ] obtains
both absolute and final isolation.

[GAupapPADA.] What is liberation is next specified.

On the destruction of the effects of virtue and vice,?
and Nature having ceased, absolute, certain, and final,
unimpeded, isolation, emancipation through abstrac-
tion ;> [ that is ], Soul obtains liberation, which is both
absolute and final.

[NARAYANA.] ‘But if [Soul] stays even after a knowl-
edge of principles has arisen, when does it attain libe-
ration?’ It is replied, When owing to gratification,
&c.:

When separation from the body or its destruc-
tion takes place through exhaustion of destiny,* [ and
when.] because of fulfilment, [ that is ], satisfaction

! Mr. Davies renders, ‘because her (Nature's) purpose has

been accomplished.” Colebrooke takes no notice of the word un-
less it be in the phrase “the informed soul. ’
$ A comparison with Wilson’s edition shows that the words
e qOER 'ﬂﬁ'ﬂﬁﬁﬁ[ have here dropt out from Pandit
Bechanarima's reprint. -
3 &g, solitariness, a state of being alone and free, detached
from the non-soul,

¢ Or desert, the two being practically synonymous in Hindu
Philosophy.
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of the needs of experience and liberation by means of
intellect and the rest, Nature ceases to act with re-
ference to Soul. With the death of the body! [ Soul ]
attains isolation [ or ] freedom from pain marked by
two qlialities. The two are named : final, certain,
absolute, characterised’by an absence of the regenera-
tion of the genus pain. The isolation is two-fold,
because of these qualities. The substance of the whole
is that a person who has envisaged the ego and whose
infinite impurities have been consumed by experience
through exhaustion of destiny, obtains true, certain and
absolute freedom trom pain.

ANNOTATIONS.

This verse takes us back to the first, and closes the
investigation that was started by that. The enquiry pro-
posed there was one mto the means of absolute and fi-
nal emancipation from pain. This, we have been shown,
consists in a discrimmnative knowledge of the twenty- ive
categories. When the Soul has attained to that, Nature
loses all the hold that it seemed to have got over it, and
it becomes possible for the former to shuffle off the mortal
coil completely and for ever. There is a period to
mundane existence, and the Soul that knows itself as
other than Nature does not come again, does not come
again.?

- .- -

' Lit.,, ‘the mark of absence of union ( between Soul and

Nature ).’
* Cf. Sénkhya Siitras, V1. 17, with comments (Ballantyne,

P- 429, Garbe, p. 275).
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YT AT e T aTRfET ST ey |
famafaraafemre ax yammg ugen

69. This abstruse knowledge, which is
for the benefit of Soul, and in which the ori-
gin, production and dissolution of bemgs are
considered, has been thoroughly expounded
by the great sage.

(GauparApa.] Soul’s purpose is liberation ; for that
object this knowledge, abstruse, mysterious, has been
thoroughly expounded by the great sage, the saintly
Kapila. Wherein, in which knowledge, the origin,
production and dissolution, [ that is], existence,
appearance and disappearance, of beings, of the
modes [ of Nature ], are considered or discussed.
From an investigation of which adequate knowledge,
which consists in a cognition of the twenty-five principles,
springs.

Upon the Sdnkhya doctrines expounded by the sage
Kapila for securing release from migration, and of
whick these are the seventy verses, this is the gloss com-
posed by Gaudapdda.

[NArAvANA.] For the assurance of the wise it is said,
This abstruse knowledge, &c.:

The knowledge which effects Soul’s beneflt or pur-
pose, viz., final beatitude, and [which is] abstruse, not
intelllgible to the many, has been expounded by“the
great sage Kapila.

Yatra (where) is a locative of purpose, the sense
being, in order to acquire which knowledge.

s
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ANNOTATIONS.

With this verse Gaudap4da’s commentary ends. . It is,
however, added that there are seventy verses in all in the
Sdnkkya Kdrikd. The ordinarily received editions all
give 72. It is difficult to 'decide which, if any, of the re-
maining three verses are spurious. None of them is of
much consequence. It is traced how the S4hkhya doc-
trine originated, and through whom it was transmitted to
the author of these memorial verses. The number of
these is fixed by tradition as seventy and even the present
verse 72 states as much. That verse, at any rate, seems
wholly superfluous. But there is not much profit in try-
ing to guess (for we have got no data to go upon) which
other distich should be eliminated.

waa_ufrraa’ sfrog@sawaar 1t |
wrgffy ugfiraw da 9 agur &d ae 1oo|

7o. This, the first of purifying doctrines,
the sage imparted to A’suri out of compas-
sion ; and A’suri [taught it] to Panchas’ikha,
by whom it was extensively made known.

[NARAvana.] It is next traced how the knowledge

of pfinciples expounded by the sage has descended, This,

the first, &c.:
Pure, sacred; first, chief of all holy [sciences].
The sage, Kapila, gave or imparted to Asuri out of
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compassion. He again explained it to Pancha$ikha, who
made it known extensively by instruction to disciples.
This is the sense.

firam AR T Sagta: |
Wfamardafaar e fawa fagra e

71.  Received from a succession of dis-
ciples, it was compendiously composed in
A'vya' metre by the pious-minded I's’vara-
Krishna, who had adequately learnt the de-
monstrated truth.

[NArAvaya.] DidI’§vara Krishna receive it directly ?
It is replied, Received from, &c. :

Aryé is the name of a metre; a poem composed in
that is also called an 4ryd. In the said Arvi. How?

After having learnt the demonstrated truth by adequate
study and meditation.

wwt frw TR FaEw uitAae
wretfaatfacfan: awaefaafaarafa voxu’

72. The subjects dealt with in seventy
stanzas comprise the whole [science] consist-

! After this verse follows an inscription which says, “Thus is
completed the book Sdnkhya Kdriki [May] Prosperity [attend]!”
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ing of sixty topics, excluding anecdotes as

well as controversial matters.* .

[NArAvaya.] It is next said that inasmuch as it
indicates the meaning of the doctrine it is a scientific
treatise , and not [mc;rely] an introduction, The
subjects, &c.: .

Of the doctrine comprising sixty topics, [viz.,] Soul,
Nature, &c., the whole meaning is expounded in the
seventy kdrikds. How? Without the aneedotes,
exclusive of illustrative tales and the like. Also, purged
of controversy, without reference to the six systems of
philosophy. For instance, in the aphorisms of Kapila
in six books, the fourth [contains] anecdotes [and] the
fifth refutation of others’ opinions; these are absent here,
this is the Sense. In another work the sixty things are
thus erumerated: “Soul, Nature, intellect, egoism, the
three constitutive powers, the elemental rudiments, the
sense-organs, and the gross elements, these are remem-

' The mention of the anecdotes and controversial matters
here leads Prof. Wilson to think that '‘the Kdrikd must conse-
quently refer to the collection of Kapila's aphorisms, called
Sdhkhya Pravachana’ (p. 192). It may be taken as settled now
that Sdrkhya Pravachana is not the original work of Kapila,
and the probabilities are that its author borrowed from I’$vara
Krishpa rather than wvice versa. But the question of the relation
bet'ween the Pravachana and the Kdrikdé must be reserved dor the
present for consideration on some future occasion. The reference
may here be to Panchasikha’s work which is quoted from by
Vy4sa in his Pdtanjala Bhdshya (see L. 4 and IL 13), but which
does not seem to be now extant.
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bered as the ten radicals;! obstruction is five-fold,
conteatment nine, disabilities of the instruments are
believed to be twenty eight ; these together with the eight
perfections make up the sixty topics.” Now, since here
the sixty topics are discussed fand considered}, this is
not an introduction but 4 principal work; this has been
demonstrated. '

THE SANKHYA-CHANDRIKA COMPOSED BY NARAYANA
TirTHA, THE PuriL oF Srf RAma Govinpa
T{RTHA, HAS REACHED COMPLETION.

May PROSPERITY ATTEND'!

' The ten radicals are thus enumerated in the Rdja-vdrt.
tika :

nyAifaaRegadaawRgrAar
e« qgias A v a9
dqefaiad @ |ifasmat: AT N |
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Addénda et Corrigenda.

32 wnsert ‘“interested action, for this led to”

Page xvit  Line
betwegn “was” and “sin.”,

w  XxXvil 28 vead 32 for 83.

” XXXII |, 24 add ‘‘gay;, energy, is alone said to be
active, but g§®: is not without a
negative sort of activity, it clogs
and prevents change.”

" XI.  headline wsert “Notions” after “Fundamental.”

" LI Line 24 read  pFATG for  umeEng

" 3 and

all subse-

quent odd headline Verse " Sttra

pages

" s Lme 19 ,  there " their

" » ” 30 " fﬂfaﬁiﬂ " fﬂﬁf?ﬁt

n 8 o 20 , faafe " faafa

w24 ) 24 " &Y ” LV}

w 30 " 29 " the " he

w 31 " 14 " what was " what is

w 33 " 23 " intentio " intention

w 37 " 30 " form...is " forms...are

w 58 " 31  add “‘Brikaddranyaka Upansshad, 1. 4. 7.”

w 73 , 18-25 omat “The non-ego...knowledge.”

»w 107 9 read g“”f Sor 5“'1'

» 1I0 " 25 " therefore " therfore

»w 12§ " 14 " conjunction ,, _ conjuction

" Izz " 23 " springs " spring

n I29 " 12 " parts " part

n I3I " 23 " are " is

noon » 29 » LBt " Wm.'
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Page 138 Line

”

”

”"

”

"

”

150
155
164
175
184
210
213

1"

220
230
347

254
258

276
283

"

”

”

ADDENDA ET CORRIGENDA.

6
a3
30
24
11
26
a7
29
a3
24
10
1
24

5

1

17
28

23
29

read [and] Jor is

n O] "y 37

" L1h ] ” ar

»  Befma o gyfwd
" 7%l " q1|

. Cthis, " his

“ Sahkhya Séhkya

" of " 0

" subtle " subtles

" enters " enter

" perfection perception
» qﬁaj " ﬂ@iﬁ;’

no & " EL

" becomes " become

n wafe " vafa

” g’vﬁ! " 'v‘jﬂla

" m " q‘q

" Qd " QT

add “We should probably translate, ‘As

generic differences [between Nature
and Soul continue to] exist [even]
after the cessation of the forms [of
Nature with regard to a particular
Soul]... there is conjunction.” The
point that Gaudapida seeks to
make seems to be that conjunction
is owing to two reasons, viz., (1)
because of generic difference be-
tween Nature and Soul,—a de-
struction of any particular set of
the modes of the former &annot
abolish the fundamental distinction
that subsists between the two pri-
mordial categories, and because

Downloaded from https://www.holybooks.com



Page 283
. 28§

Line

"
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25
17

1
16

read

there is this difference, because the
two are not identical, gyJar is pos-
sible between them; (2) because
Nature and Soul are pervasive
entities, all connection between
them, cannot be put an end to
8ven when they have ceased to act,
if we may say so, in union. Cause
and effect being identical, Nature
and her modes would but form
one class.”

] S aq

insert  footmote upon ‘‘By the rise ... burnt

seeds.” “The idea is that the con-
sequences of such merit and de-
merit as have already produced
their effect by creating a particular
body cannot be avoided. But the
power of such merit and demerit as
were acquired in previous lives but
have not yet taken effect, and
such as are being acquired in the
present life may by virtue of
g be arrested ; thus sterilised
they will not bear fruit, and there-
fore after the dissolution (in its
due course) of the present hody
there will be no re-birth,”

read fafuget  Sor fafaae}

»

enumerated erumerated.

Downloaded from https://www.holybooks.com



Downloaded from https://www.holybooks.com



INDEX.

Acquiescence, 220, 223, 230, 232.

Activity, unselfish, 254, 264.

Adhyavasdya, 33, 132,

Afflictions, five, 224, 227.

Agent, competency of, §3; limi-
tations of, 97.

Airs, vital, 159.

Analogy, 35, 38.

Bed, composite, 108.

Bhutddi, 142.

Body, 191, 283 ; subtle, 197, 202,
242, 251.

Categories, 11, 20, 25, 127.

Causation, XXXV, §3, 124 ; the-
ories of, 6o seq.

Cause, prime, XXXI, 102, 104 ; and
effect, g7.

Compound, for another, 107.

Constituents, xxxiIr1, 75, 81, 8s,
86, 102, 121, 153, 219, 249, !
passim,

Counter-entity, t10.

Creation, xxvII, 126; intellec-
tual, 219 ; elemental, 247, 249 ;
sixteen-fold, 250.

]

Darkness, 81, 85 ; utter, 225.

Desert, 23, 256, 285,

Disability, 220, 223, 228.

Dispassion, 134, 137, 215.

Diversity, 102, 152.

Dualism, xxv ; Kapila's, xxvIIr.

Duties, 134.

‘Dyes,’ mental, 137.

Effect, and cause, §3, 97.

Egoisnl, 140, 142, 146, e? passim.

Elements, 127, 142, 187; and
rudiments, 129-130.

Energy, 97 ; conservation of, 65.

Entity, and non-entity, XLVIIl.

Epi;zemo,logy, Kapila's, xxxvi ;

“Rant’s, XLI,

Ether, 21.

Evolution, xxx11 ; Sdhkhya, 20,
127, 254.

Experience, XXVI1, XXxVvI1, 261,
266, 281.

Expericncer, 107.

Factors, see Constituents.

Faculties, 162, 163.

Fate, 23, 256.

Force, 101.

Forces, three, xxx11, 81, 85.

Function, simultaneous and suc-
cessive, 163.

Gloom, 225 ; extreme, 226.
God, X1.V1, 101, 171, 256, 263, 266,
Goodness, 81, 85, et passim.

Homogeneity, 97.

Illusion, 225 ; extreme, 225.

Impulse, previous, 283.

Inference, 26, 33; Hindu theory
of, 40.

Intellect, 132, 146, 182, 184, ez
{)assz'm ; injuries of, 228.

Isolation, 107, 113, 287 ; striving
for, 107.

Kapila, 3, 289.

Karma, doctrine of, XVI, XLIV,
245.

Knowledge, X1x, XXI1V, 134, 213,

274, ZN
Liberation, XLI1I, 287,%%¢ passsm.

Lingam 68, 123, 202, 206, 242.
Luck, 230.

Mahat, 139.
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Manifest, principles, 67, 75, et
passim ; and non-manifest, 73,
92.

Means-contentment, 230.

Mind, XXX111, 150, ef passsm.

Monism, XXV.

Nature, XXX, 19, 91, 101, 102 13I,
266, et passim ; and Soul, 124,
258, 2€0, 261, 263, 279, 2%1;
bondage of, 269, 273 ;-con-
tentment, 230.

Nerve-force, 163.

Nihilism, 64.

Non-entity, and entity, XLvIII,

Non-existent, 53 ; non-existence,
28.

Non-manifest, XXX.

Object, XX1V.

Objects, finite, 97 ; specific, 178.

Obscurity, 225.

Obstruction, 220, 223, 225.

Organ, 173, 178, 181,184 ; activi-
ty of, 168, 175.

Pain, XXII, I seg. 25I ; remedies,
2 seq.

Passion, 81, 85 ; 2135,

Perception, 26, 33, 163 ; failure
of, 47.

Perfection, 220, 223, 237.
Philosophy, Hindu, xv
problem of, XxvIIL
Powesr, eight-fold, 133, 137, 215;

seq. ;

Privation, 28, 110 ; prior, 7.
Production, from energy, 58, 97 ;
of existent, 53 ; no universal,

53.
Proof, methods of, 26.
Qualities, 87.
Radicals, ten, 297.
Reasoning, 22°.

NSt 34,
- Revelation, 17, 46.

INDEX.

‘ Rudiment,’ 202, 206.
Rudiments, 127, 1428 187, «
passim,

Sacrifices, impure, 10 s#.

Sinkhya, meaning of, 1. ; works,
L11, 292,

Sdnkhya-Kdrikd, analysed, LIII ;
history of, 291,

Self-apperception, XL, 140, 142,
et passim.

Sense-;rgans, 148, 157, 159, 168,
178.

Soul, activity of, 121, and Intel-
‘ect, 185 ; immortality of, XV,
75 ; Kapila’s conception of,
XXIX, 19, 75, 118, I831 251;
liberation of, xx, 269, 281,
287 ; multeity of, XLv, 114 ;
object of, 124, 255.

Specific, and non-specific, 178,
187.

Spontaneity, as First Cause, 152,
266.

Subtle, body, 197, 202, 242, 251 ;
principles, 127.

Superintendence, 107.

Syllogism, Ilindu theory of, 42.

Tanmdétrd, 190.

Tattyam, 128 ;
pddhs, 22, 71.

Testimony, 26, 33.

Time, as First Cause, 267 ;-con-
tentment, 230.

Topics, sixty, 292.

tattvanbhdjako-

Unmanifest, xxx, 68, 75, 92, 97,
el passim.
Universe, unity in, 97.

Vice, 213.
Virtue, 134, 213, 284, ¢f passsm.

Winds, life, 159.
Work, power of, XVI.
World, of pain, xvinz, @
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