 tistence could not be proved. But t

- Wote some books which aimed atac

i

r
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he qankhya PhﬂOSOphy

I. INTRODUCTION

ya system is the work of a great sage of the name of
khya must be a very old system of thought. Its
s from the fact that the Sanikhya tendency of
11 the literature of ancient India including the
According to tradition, the first work
hya-sutra of Kapila. This being

The Sankh
Kapila. The San
wquiW appear
thought pervades a
cutis, smrtis and puranas.
f the Sankhya school is the Sank
ery brief and terse, Kapila, we are told, wrote an elaborate work
entitled the Sankhya-pravacana sutra. Hence the Sankhya
philosophy is also known as Sankhyaprayacana. This system is
sometimes described as the ‘atheistic Sankhya’ (niriévara—sér'lkhya) g
as distinguished from the Yoga which is called the ‘theistic
Sinkhya’ (sesvara-sankhya). The reason for this is that Kapila did
1ot admit the existence of God and also thought that God’s
his is a controversial point.
Next to Kapila, his disciple Asuri, and Asuri’s disciple Pancasikha
lear and elaborate exposition
¢ works were lost in course of time

fihe Saiikhya system. But thes
bout their contents. Isvarakrsna’s

and . .
we have no information a
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Sankhya-kanka is the carliest available and m""“l’iua '
of the Sankhya. Gaudapada’s Sdfrkh_va-kdﬁkﬁ.[,hd; ,,W( fe
Tattvakaumudr, \'ijl‘];’\nabhiksu's Sankhya-pray, ""'na‘[,;} N ‘
some other important works of- Llhc Sankhya Systen, a-'”"!;
The origin of the name ‘saiikhya’ is shrq,, dcd‘- )
According to some lhinkcrs,l the name 'Séflkhya' i anm
from ‘sankhya’ meaning number, and has bee, i ap%‘
philosophy because it aims at a 'rlght knowledge , realc'd
enumeration of the ultimate objects of knoWledge_ Acc“
others, however, the word ‘sankhya’ means Perfec kor inu‘
(samyag-jfiana),and a philosophy in which we haye Sl nomed!e
is justly named sankhya. Like the NyﬁY3~Vai§esika ey [:wle%
Sankhya aims at the knowledge of reality for the Practicy M, 4,
of putting an end to all pain and suffering. It gives us aknoul
of the self which is clearly higher than that givep by th:
systems, excepting perhaps the Vedanta. So it may very W:I}hq
characterised as the ‘sankhya’ in the sense of a pure metaph 3ibe
knowledge of the self. It is a metaphysic of dualistic realisn, Vilh?
the Nyaya and the VaiSesika admit the ultimate reality of k
entiies—atoms, minds and souls—the Sankhya re cognises
two kinds of ultimate realities, namely, spirit and matter (
and prakrti). The nature of these two ultimate and other ge

realities will be considered in the Sankhya metaphysics.

Purug
Tivatye

II. THE SANKHYA METAPHYSICS

1. Theory of Causation’

The Sankhya Metaphysics, especially its doctrine of prakri, i
mainly on its theory of causation which s known as satkarya+ids

-
1.

2 e Bhagauata 3.25, et passim and Sridhara svamin thereon.

Vide Sankhya-kirikg and Tattvakaumudi, 8, 9; Sankhya-pravacans bhagh
1. 113-21: Anirudha’s Vrtt, 1. 118-921.
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as to the relation of an effect (kirya) to its material

pis? ',h,c: ,peciﬁc question .discussed h'ere is this: does an effect
M I ?-xis! in the material cause prior to its production, i.e.
inall o asan effect? The Bauddhas and the Nyiya-Vaisesikas
,ppf"ra:]hcis question in t'he negati've. According to them, the
e’ (not be said to exist before it is produced by some cause.
tﬂcdcaﬂect already existed in the material cause prior to its
if the e. , there is no sense in our speaking of it as being
pro ‘:i of produced in. any way. F urther, we cannot explain why
ctivi of any efficient cause is .ncccs'sary for the production
cme effect. If the pot already C’“_&'Cd in the clay, why should
er exert himself and use his implements w produce it?
e pzver, if the effect were already in its material cause, it would
:,:;ir:a"y follow that the effectis indistinguishable from the cause,
1nd that W€ should use the same name for both the pot and the
day, and also that the same PO would be served by a pot
and a lump of clay. It cannot be said that there is a distinction
of form between the effect and its material cause, for then we
have to admit that there is something in the effect which is not
1o be found in its cause and, therefore, the effect does not really
exist in the cause. This theory that the effect does not exist in
the material cause prior to its production is known as asatkarya-
vida (i.e. the view that the karya or the effect is asat or non-
existent before its production). It is also called arambhavada. i.e.
the theory of the beginning of the effect anew.

The Sankhyas repudiate this theory of causation and establish
their view of satkarya-vada, namely, that the effect exists in the
Waterial cause even before it is produced. This view is bas?d on
e following grounds: (a) If the effect were really non-existent
i the material cause, then no amount of effort on the part of
"1 agent could bring it into existence. Can any man turn blue
Mo ted, or sugar into salt? Hence, when an effect is pro(.iuced
fom some material cause, we are to say that it pre-exists " the
Quse ang s only manifested by certain favourable conditions,

|

&b
__ g 3
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aswhen oil is prndured by pressing seeds. Thy i
causes, like the potter and his tools, is "”""‘ary ) Yigo
effect .pm which exists implicitly in the clay (4 . Wy,
‘ ‘ i matenial ¢ )
invariable relation hctw(:t'n a | 'ha: cause anq ity ™,
i e on a > ) N
can produc y effect wih o

. { satkdryavida has got two differen: ——

o mﬂyrv 0 ) ol
h . smavada and vivartavida According to the former

¥
f rndllfrd, there i3 a real transfr

“-" ’;“’(' 14 p rmation nm’l:"n‘j
& ause IN10 the effect, 2g the production of a pot from
‘" of curd from milk. The Sankhya is in favour of

'

material cause - .
i L
causally related. Tt cannot produce an effect yy,;, b b

related to it. But it cannql bc related o whg, dons in,
Hence the effect must exist in the materia Caine h:;,r‘ N P
actually produced. (0 We see that only certajp effe, i P f‘;rwhit
producybiees certain causes. Gurd can be got only g, G "d’a.nge o .

ly out of threads. This shows ,,, , " ch 4 snake in rope, it is not the case that the rope 1 really

and a cloth on o

ists 1 Had it not b ¢ o

somehow exists in the cause. a¢1 not been so, any effp,, formed into a snake; what happens i that the rope only
n s10 . » - ' e

g " rs as, but is not really, a snake. S0 also, God or Brahman

be produccd from any cause; the potter would én ::(
l!’f"'“ol become really transformed into the world while we may

clay to produce pots, instead of taking milk or gy, eads ldy
shac iy, (9 2 fact that only a potent cauge can pr('d: ﬁglv think that He undergoes change and becomes the world.

2 desired effect goes to show that the effect must b, o
contained in the cause. The potent cause of an effeq ;, ,
which possesses some power that is definitely relaieq g,
effect. But the power cannot be related to the effect, if tp, e
does not exist in some form. This means that the effect ey

i this view
spe cification of the theory of sathiryavida The
h is accepted by the Advaita Vedantins, holds that
f the cause into the effect is merely appareni. When

»

,_pnkrdmdthecm’

The sankhya theory that causation means a real transformation
o the material cause into effect logically leads 1o the concept
in the cause in an unmanifested form before its productios of ofprakrti as the ultimate cause of the world of objects. All objects
manifestation. (¢) If the effect be really non-existent in the cage f of the world, including our body and mind, the senses and the
then we have to say that, when it is produced, the non<xigsf intellect, are limited and dependent things produced by the
comes into existence, i.e. something comes out of nothing, whaf wmbination of certain elements. So we see that the world is 2
is absurd. (f) Lastly, we see that the effect is not different fnaf wries of effects and that it must have a cause. What, then, is the
but essentially identical with, the material cause. If, therefore &f ausc of the world? It cannot be the purusa or the self, since the
cause exists, the effect also must exist. In fact, the effect and &} ®liis neither a cause nor an effect of anything. So the cause of
cause are explicit and implicit states of the same substance {f B¢ world must be the notself, . some principle which is other
cloth is not really different from the threads, of which # f a0 and different from spirit, self or consciousness. Can this not-
made; a statue is the same as its material cause, stone, widof %l be the physical elements or the material atoms? According
new shape and form; the weight of a table is the same » W Bihe Carvakas or the materialists, the Bauddhas, the Jainas and
of the pieces of wood used in it. The conclusion drawn ®”
Saiikhya from all this is that the effect exists in the "

-
his i - and Kaumudi, 3, 10-16; Pravacana-bhasya and Vrtti, 1. 110,
cause even before its production or appearance. This g

L1237
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the Nyiya-Vaisesikas, the atoms of earth, water, lighy

the material causes of the objects of the worjg. Tha"daj,
objects to this on the gT ound that material atomg ¢, ¢ SN:‘
the origin of the subtle products of nature, g} as"°‘ Ui
the intellect and the ego. So we must seek for sop . ® M
can explain the gross objects of nature like earth ap4 Ing Whig
and seas, as well as its subtle products. Now i is foung Uy
the evolution of things, the cause is subtler thap the X
that it pervades the effect, as when a seed develops im:q“
or a wish into a dream-object. Hence the ultimate Cate ity
world must be some unintelligentor unconscious pﬁndpleof lh
is uncaused, eternal and all-pervading, very fine and 5 Whigy
to produce the world of objects. This is the prakrti of the Si;%
system. It is the first cause of all things and, therefore, has::
no cause. As the uncaused root-cause of all objects it js ¢
and ubiquitous, because nothing that is limited and e
can be the first cause of the world. Being the ground of 5,4
subtle products of nature as mind and the intellect, prakr,
very subtle, mysterious and tremendous power which evolves
dissolves the world in a cyclic order.

The existence of prakrti as the ultimate subtle cause of i
world is known by inference from the following grounds: (o) A
particular objects of the world, from the intellect to the eart
are limited and dependent on one another. So there must it
an unlimited and independent cause for their existentt
(b) Things of the world possess certain common characters owif
to which everyone of them is capable of producing pleasurch‘i’
and indifference. Therefore, they must have 2 common G
having these three characters. (¢) All effects proceed from ¥
activity of some cause which contains their potentiality Wm"f“'“
The world of objects which are effects must, therefore, b¢ impl
contained in some world-cause. (d) An effect arises fromis® )
and is again resolved into it at the moment of its destruc?”
That s, an existent effect is manifested by a cause, and eventh

=
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d into the latter. So the particular objects of

psorbed T , ,
must anse from their particular causes, and these

rom other general cames, ?ﬂd so on, till we come to the
" ¢ of the world. Contrariwise, at the time of destruction,

i rience
ﬁ‘"i ical elements mu.s.l be resolved into atoms, the atoms
{he Pen ergies and so on, all 'all products are resolved into the
iol0 anifeswd' eternal Pmm- Thus "‘lc get one unlimited and
gtioned: all-pervading and ultimate cause of the whole
g everything but the self. This is the eternal and
diﬂ'ereﬂﬁa‘efi causal t;l?ﬁuix of the world of not=self, to which
o sankhya gives the diTerent Aames of prakrs, pradhana
a, etc. We should not imagine a cause of this ultimate
use, for that-will land us in the fallacy of infinite regress. If
cause of prakrti, then there must be a cause of that
quse, and s0 o1 ad infinitum. Or, if we stop anywhere and say
hat here is the first cause, then that first cause will be the prakrt
which 1 specifically described as the supreme root cause of the
world (para or mala prakrti) A
prakrti is constituted by the three gunas of sattva, rajas and
amas. It is said to be the unity of the gunas held in a state of
equilibrium (samyavastha). Now the question is: what are these
qunas? Guna here means a constituent element or component
and not an attribute or quality. Hence by the gunas of sattva, rajas
and tamas we are to understand the elements of the ultimate
ubstance called prakrti. The reason why they are called gunas
iseither their being subservient to the ends of the purusa which
isother than themselves, or their being intertwined like the three
srands of a rope which binds the soul to the world.”
The gunas are not perceived by us. They are inferred from
lhe objects of the world which are their effects. Since there is

unC°" .
qorld ;ncludin

there be 2

—

';- Vide Pravacana-bhasya, 1. 67-68, 1. 76-17, 6.35. o '

: Pp. at, 1. (5. The word guna has many Senses, such as ‘quality, strand.
Subsewien[,'
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an essential ide 1
- n‘nl identity (tadatmya) between ()
Know the nature of
of the gunas f;
All objects of gunasfrom the nagyy, e
objects of the world, from the i e of (g, 't
objects of percepti e intellect doyw I g \
m‘ perception (e.g. tables, pots, etc ) Wi (g the, nluch
ree characters o » CLe, i
i characters capable of producin 0 (lln")
difference, respectively. The same ! My
/ « R il

|
i
Url
It l)|e b

1€ effog, .

y A y
re 10“"(' \
hi P'Ok\surc
SOMe pers o th . !
e person, painful to another, and ngs are
cuckoo's cry is a pleasur » and neutral g 4 1.
pleasure to the arti a
and neitl e artist, a pai Nird
and neither to the plain rustic. A r » & PaIn 1o hig gy o "
the dying man and le; - A rose delights the frig,
Vi . caves the garde youth, g,
I(~l()l-}v in war elates the vict ner cold and mdlﬂ‘ JC(
0
leaves the third r, depresses the vanqgu: erey
d party rather apg ) anquis}
. y rather apathet led
contain what is in the effect, w ic. Now, as the Giine ang
" thi » We can infer e My
o; things must have been constituted al lgm the ultimate Cauge
asure. nai . so
(-) PlColSll.l ¢, pain and indifference. The Sa k)' the three elemey,
sattva, rajas and tamas respectively. The ankhya calls these thyy,
rakru ; . se are constituti
prakrti, the ulimate substance, and the ordi nstitutive of hofy
world. rdinary objects of th
Sattva is th
at element of .
rakr i
pleasure, and is buo pra rti which is of the nature of
illuminating (prakas ?m or light (laghu), and bright o
asaka). Th . . ) )
consciousness (jna e manifestation of objects in
manifestation i na), the tendency towards conscious
luminosity of |fn the senses, the mind and the intellect, the
the C%tail :re '81:1;, and the power of reflection in a mirror of
in the COnsu‘m? e lo.the operation of the element of sl
he s of ion of things. Similarly, all sorts of lightness in
wpward co upw;ard motion, like the blazing up of fire, the
urse o Y X _
induced in thi vapour and the winding motion of air, ar¢
5o wari n things by the element of sattva. So also pleasur¢ in
o rious forms, such as satisfaction, joy, happiness, bliss
he (‘:"lme.m, etc. is produced by things in our minds through
RP.era.uOn of the power of sattva inhering in them both-
ajas is the principle of activity in things. It always moves a"

makes other things move. That is, it is both mobile (cala) and
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a). It is on account of rajas that fire

he win senses follow their objects and the
L omes restless. ON the affective side of our life, rajas is
i . of all p:\inﬁll cxpcrienccs and is iself of the nature

of sattva and amas,

, ¢t
ihe ("1 ((luhk'"‘)' [t helps the elements
of PM - inactive and motionless in themselves, 1O perform

u )mnumhhak
d blows, the

(hel? mas i9 the principlc of passivity and negativity in things.
sattva in being heavy (guru) and in obstructing
n of objects (varanaka). [t also resists the principlc
activity in $O far as it restrains (niyam) the motion
ower of manifestation in the mind,
d thereby produces ignorance
d bewilderment (moha).

pposc(l 1o

Juis © .
tatlo

he m;mifcs
of rajas of
of things: I
(he Intellect an

{ counteracts the p
d other things, an
and darkness, and leads to confusion an
By obstructing the principle of activity in us it induces sleep,
drowsiness, and laziness. It also produces the state of apathy or
indifference (visada). Hence it is that sattva, rajas and tamas have
been compared respectively to whiteness, rednes, and darkness.
With regard to the relation among the three gunas constituting

the world, we observe that it is one of constant conflict as well
as co-operation. They always go together and can never be
separated from one another. Nor can any on¢ of them produce
anything without the help and support of the other two. Just as
the oil, the wick and the flame, which are relatively opposed to
one another, co-operate to produce the light of a lamp, sO the
gunas co-operate to produce the objects of the world, although
they possess different and opposed qualities. So all the three
gunas are present in everything of the world, great or small, fine
or gross. But each of them tries to suppress and dominate the
others. The nature of things is determined by the predominant
f-l:;m‘ while the olhe]rs are there in a subordinate position. We

annot point to anythin . .

“{ilhin it}all the tln'e(zl\elemgcztfs'[z: c::::: wh;c; docs ot cor.nmn
The classification of objects into good'll: . erer.lt p.roporuons.
, bad and indifferent, or
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into .
pure, impure and neutral, or ing ;
(s} mtelligem

indolent, h
, has reference to the pre
Ponderan
Ce of s
al

. a
amas respectively. h

v, ,.;.'e Wy
Another characteristic of the gunas is that ) b
changing. ‘Change or transformation belon o

are cop
of the gunas, and they cannot help changin 8310 the y, %“V

S
There are two ki i 3 evenfor -
e two kinds of transformation which the amoment.
gunag

During pralaya or dissolution of the world, g, ey,
each within itself, without disturbing the ot,herse 8 Chang,
changes into sattva, rajas into rajas and tamas i. i “‘lwl
m§01‘madon of the gunas s called svarﬁpapaﬁ:l-o e S
into the homogeneous. At this stage, the gunas c;ma "

pl.‘oduce anything, because they do not opbose an‘;Ol i
with one another. No object of the world can arise e
gunas combine, and one of them predominates over l‘;“lm lhe
So -before cr‘eau'on. the gunas exist as a homogeneouser:mﬂ'&
wltuch there is no motion (although there is transformatio -
thing, and none of the qualities of sound, touch colou: );2‘:0
and smell. This is the state of equilibrium (simyé\:aslhé) f;r m“
g.unas to which the Sankhya gives the name of prakrti. The olh:r
kmd_ of transformation takes place when one (.)f the guna
dqmmates over the others which become subordinate toit. Wﬁen
this happens, we have the production of particular objects. Sud
transformation is called viripa-parinima or change inéo the
heterogeneous, and it is the starting-point of the world’s evolutiot

3. Purusa or the Self’

The second type of ultimate reality 5 dmitted by the Saikhjs?
y the ‘

the self. The existence of the self must be admitted by a
i

—————
6. VideVedantasars, 59-61; Karika and Kaumyg; .

and Vrtti, 1.66, 1.138-64, 5.61-68 20; Pravaacanab’
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xists, and has this or

ts that he or she e
s own

im or her. The feeling of one
tural and indubitable experience that we
can consistently deny the existence of
al DAY for the act of denial presupposes the reality of the
his £, So it has been said by the Sankhyas that the self
manifest and its non-existence cannot be

nd Elsser

elsa
fe to h

0 :
7 pelonging
i a
e isthe most 1l
In fact, N0 QRS

pecause it is self-

€ .
ro‘;}u[ while there 1s gene
£ the self, there is a wide divergence of opinion a
jis nature: Some Carvakas or materialists identify the self with

dy, some with the senses, some with life, and some
the grOSS bo y, :
others with the mind. The Buddhists and some empiricists regard
the self as identical with the stream of consciousness. The Nyaya-
vaisesikas and the Prabhakara Mimarnsakas maintain that the
«lf is an unconscious substance which may acquire the attribute
of consciousness under certain conditions. The Bhatta
Mimarnsakas, on the other hand, think that the self is a conscious
entity which is partially hidden by ignorance, as appears from
the imperfect and partial knowledge that men have of their own
selves. The Advaita Vedanta holds that the self is pure eternal
consciousness which is also a blissful existence (saccidananda
and is eternally free and self-

ral agreement with regard to the
bout

exislence o

svariipa). It is one in all bodies,
shining intelligence.

According to the Sankhya, the self is different from the body
and the senses, the manas and the intellect (buddhi). It is not
anything of the world of objects: The self is not the brain, nor
the nervous system, nor the aggregate of conscious states. The

h is always the subject of kﬂOWledg -

self is a conscious spirit whic
and can never become the object of any knowledge. It is not 3

Substance with the attribute of COHS(in.usness, but it is pure
sciousness is its very essence and o
should we say that it is a blissfi]
pa), as the Advaita Vedantin thinks:

‘onsciousness as such. Con
A mere quality of it. Nor
fonsciousness ('Fmandasvarfl
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bliss and consciousness being different thingg .
essence of the same reality. The self is the ransc Mot ,,
whose essence is pure consciousness. The ""u:n““m m})"*n
consciousness ever remains the same, a]‘hOugh “c)f the ‘:;l
knowledge may change and succeed one another ]]c bjecy, 3
constant consciousness in which there is "cilhe; Lis 'lc,‘:;
activity. The self is above all change and activity, 1y ;5 aChang
eternal and all-pervading reality which is free frop, alln Uncaw
and unaffected by all objects. All change and actiy; iy :l‘l‘litc My
and pains belong really to matter and its products l’ike g:eas"'u
mind and intellect. It is sheer ignorance to think thay e )
is the body or the senses or the mind or the intellecy, Buth
through such ignorance, the self confuses itself with oy, twh
things, it seems to be caught up in the flow of changes
activities, and merged in the mire of sorrows and miseﬁe:nd
The existence of the self as the transcendent SUbjCC[. o
experience is proved by the Sankhya by several argumey,
(__(a) Obijects of th 1d like tables, chairs, etc. which are ﬂ"ﬂ’iﬂi
?fim are means to the ends of other beings. These being,
whose purpose is served by the things of the world mmu
different and distinct from them all. That is, they cannot be said
Mmscious things, made up of partsmwm
for ould make t hers 1
ends in themselves)They must be conscious selves, to whose ends
all physical objects are the means. (b

@1 material objects includin
the mind and intellect must be controlled and directed by some

intelligent principle in order that they can achieve anything of

realise any end. )_k machine or a car does its work when put under
the guidance of some person. So there must be some selves who

en,
Y of thege

guide the operations of prakrti and all her products. (fw

obiects of the world are of the nature of pleasure, pain and
indifference. But pleasure and pain have meaning only 3 @z
are experienced by some conscious experiencey. Hence Tf?er
must be some conscious subjects or selves who énjoy and $

|
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ain rC'P””ive'y' (’d)(sf’m" persons at least of this

YL incere endeavour to attain final release from all

1l 4 sIn¢ p ; —_—

),a:{ n'”k " s not I,(,s_ﬂ_blc for anything of the physical world

F = rhis 18" ot - 3 _
B This ™ e, the physical world causes suffering rather

/{ty,vcﬂ nﬂu ——must be some immaterial substan

i S()Tﬂcrelnﬁ ’——‘fg’l'm‘mﬂ'lw‘“u"l""ilw"
the ph sical ordeg Otherwise, the concept of
and the will to liberate or o be liberated
nd the saviours of mankind would be

; salvatior

on 087,
) i saints @

,zni"gle.ss'not, as the Advaita Vedantin says, one universal self
€ xS" bodies alike. On the other hand, we must admit
Z  selves, of which one is connected with each body.
selves in the world follows from the following
jons: (a)/There is an obvious difference in tHe birth
the sensory and motor endowments of different
al;- The birth or death of one individual does not mean
e for all other individuals. Blindness or deafness in one
eSZ'ZeS not imply the same for all men. But if all persons had
mand the same self, then the birth and death of one would
on:se the birth and death of all, and the blindness or deafness
:;one would make all others blind or deaf. Since, however, that
snot the case, we are to say that there is not one but many selves.
() there were but one self for all living beings, then the activity
ofany one would make all others active. But as a matter of fact,
sien we sleep, others make restless efforts, and vice versa. (¢)
Yen and women are different from the gods, on the one hand,
ud birds and beasts, on the other. But there could not have
ken these distinctions, if gods and human beings, birds and
beasts possessed the same self. Thus we see that there must be
:HP::;Z‘EW of Se¥ve.s, which are eternal and intelligent subjects of
ki ;n-s'l{s;a]sl‘dnstmguished from prakrti which is the one, eter'nal
- intet;l igent ground of the objects of knowledge, including
' ect and the ego.
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4. i
Evolution of the World’

Prakrti
{ 1 eV en .
wienly volves the world of objects when i
e purusa. The : 1t comeg §
. sa. evolution of Mes in
in the cont of the world has jy o, "™
act (samyoga) b 1as ity iy
or e « etween pu sl;\rli g,
r primal matter. The purusa or the se| oy
STk Ee nal contact (sarhyoga) betwe ang g
o , however, m : Si
like 11 , mean any kind of ordji Purug
1at between two finite material subst rdmmyconjun%

effective relati an
a A ances, [t i
reencct tion t.hrough which prakrti is inf Iis a
of purusa in the same way in Whi‘ch ontE l(lienced by
rbo )’iSSQ \
mellmu

mov
lmle: b}:’ the presence of a thought. There can b
‘t e two become somehow related € 10 evolygy,
.e\'olutmn of the world cannot be d ed to each othe e
Tnacu've; nor can it be due to matter ‘(‘e lokthF self alone, forfy
Tntelligent. The activity of Prakmpm rti) alone, for itis g,
intelligence of purusa, if there i rti must be guided by i
It is only when pun-js’a an;re I1sto .be any evolution of the worl,
creation of a world of obi ecg‘rz;:‘r t co-opera.te tl.lal there is the
such different and . .Ut'[he question is: how cantw
so-aperite? WHAED ?PPOSed principles like purusa and prld
answer giv;en b lhrmgs? e o in contact with the other T
lame man can y Sank}?ya is this: just as a blind man andt
non-intelli CO'Ope.rate o Or.der to get out of a forest, $0 the
e l(;gent prak_r.u and the inactive purusa combine and
presence o;e;iut?aelirnrzs%emve interests. Prakrti require
COmIEOHE (daréanﬁ‘rmam) r e; to be know.'n or apprecialedb!:
in order to discriminate i and purysa requires e help °fp"’m
iberation (kaivalya itself from the latter and thereby attat
aivalyartham).

disn\l'\r’;)t: the contact b'e.twe.en purusa and prakrti, thert s
nce'of the equilibrium in which the gunas were el

before creation. One of the gunas, namely, rajas, whi ch s natur

7. Vide karka ¢ . _ . i)
e G and Kaumudi, 21-41; Pravacana-bhasya and Vitti 1- o+
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nd then, through rajas, the other gunas
This produces a tremendous commotion in the

f prakrti and each of the gunas tries to

the rest. There is 2 gradual differentiation

n .
Prepo ion of the three gunas, and as a result of their
n different proportions, the various objects of the

(d originate: The course of evolution is as follows.

wo The first producl of the evolution of prakn.i is mahat or
mddhi.B Considered in its cosmic aspect, it is the great germ of
(his vast world of objects and is accordingly called mahat or the
eatone. In its psychological aspect, i.¢. a8 present in individual
alled buddhi or the intellect. The special functions
of buddhi are ascertainment and decision. It is by means of the
intellect that the distinction between the subject and other objects
s understood, and one makes decisions about things. Buddhi

ises out of the preponderance of the element of sattva in

ar
prakrti. Itis the natural function of buddhi to manifest itself and

other things. In its pure (satwvika) condition, therefore, it has
such attributes as virtue (dharma), knowledge (jﬁina),

d excellence (aiévaryya). But when

detachment (vairagya) an
vitiated by tamas, it has such contrary attributes asvice (adharma),

ignorance (ajﬁ;‘ma), attachment (asakti or avairagya) and
imperfection (asakti or anaisvaryya). Buddhi is different from

h transcends all physical things and qualities.
sses in all individual

is dlslurbcd first, a

1o Vibralc'
osom o

ﬁcdv(',
pesi”

binaﬁon i

peings itis €

puruga or the self whic
But it is the ground of all intellectual proce
beings. It stands nearest to the self and reflects the consciousness
9f the self in such a way as to become apparently conscious and
intelligent. While the senses and the mind function for buddhi
or the intellect, the latter functions directly for the self and
enables it to discriminate between itself and prakru'.g

R

8. Vide Sankhyasitt., 1.71.
9. Vide Karikd, 36-37: Sarikhya-sut. 2.40-43.



252 An Introduction to Indian Philosophy

Ahankara or the ego is the second

arises directly out of mah
e at, the fir ; :
of ahankara is the feeling of * > Mainfestation rakm’“’h'
g Of I and mln ) 'The ](h
account of ahankara that the self cone; € (abhimgy, "M
to be an agent or S considersitself N, hh%
ol 2o a cause of action, desirer ‘:ro“gl)'ind b
) n : g
through the owner of properties. We ﬁrStO and Sln've,;d)
g senses. Then the mind ref Perceiye .
in ) .
. :)s t}_xer.n specifically as of this or tha:ti:. on emJ::'
o mpp priation of those objects as belong; Ind, Ney ed
e, and also a feeling of myself as s ging to andimend:e

Lh . - . . om
em. Ahankara is Just this sense of the selfe:soz e
) (a

of objects as ‘mine’ — :
our 'attitude towards the objt)e.ctlv:: rt;ahankara thus deterny,
in different ways in relation to them ;hworld, We proceeg loa:
when h € accepts it as one of his er;ds . [ZIOtter construclsapm
by Saﬂng within himself: ‘Let me COnst::ct resolv,es to attip |
Aha?km is said to be of three kind:l ol )
pr'(:(dommance of one or the other of the thre,eaccordmg o the
vaikari YT gunas. [t
it, mjja:: ;): :;::;ka;vhen the eler.nent of sattva predor:ilr::;ls]:
St Banes the . t;V en that of r'a_]as predominates, and bhig
eleven organs nmas predomm?tes’ From the first arise te
(fanendriya) ﬂ;e ﬁamel)’, the five organs of perceptin
mind (manas), F " Orga.ms of action (karmendriya), and t
i sub[le.elrom the third (i.e. timasa ahaikira) are derived
concerned in b::::e?hts (tanmitras). The second (viz. rajasa) s
energy needed for th © first and the third, and supplies i
products. e change of sattva and tamas into thei
Vijiianabhiksu,' however, gi aCCCRted by Vacaspa Ml:m
, gives a different order. According

prOduC[ of

medin

10. Cf. Karika and Kaumudi, 25.
11. Cf. Pravacana-bhasya. 2. 18.
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is the only sense€ which is pre—eminently
and is, therefore, derived from sattvika
ther ten organs ar€ developed from rajasa
five subtle elements from the tamasa.

tion (buddhindriya) are the senses

touch. These perceive
taste

or the mind

an .
pim m or manifestung

a
., The O
ara.
shatt - five organs of percep
. ht hearing, smell, taste and
of 98 ly the physical qualities of colour, sound, smell,
d are developed from ahankira for the enjoyment
the self’s desire to enjoy objects that creates both

and the organs for enjoyment The organs of
uth, hands, feet, anus

driya) are located in the mo
These perform respectively the functions of
movement, excretion and reproduction. The
real organs are not the perceptible external organs, like the eye-
palls, ear-holes, skin, hands, feet , etc. There are certain
imperceptible powers (Sakti) in these perceptible end-organs
physical objects and act on them, and are,

which apprehend
therefore, to be regarded as the organs (indriyas) proper. As
d, but must be

such, an indriya cannot be sensed or perceive
known by inference.'?> The mind (manas) is the central organ
which partakes of the nature of the organs of both knowledge
and action. Without the guidance of the manas neither of them
can function in relation to their objects. The manas is a very
subtle sense indeed, but it is made up of parts, and so can come
into contact with several senses at the same time. The mind, the
ego and the intellect (manas, ahankara and buddhi) are the
three internal organs (antahkarana), while the senses of sight,
hearing, etc. and the organs of action are called the external
organs (bahyakarana). The vital breaths or processes are the
functions of the internal organs. The ten external organs
Fondition the function of the internal ones. The mind (manés)
interprets the indeterminate sense-data supplied by the external

z;‘lthe self. Itis
e objects of
acﬁon (karmerl
and the sex orgarn.
speech prehension,

12, Cf. Sankhya-sit., 2.23; Karika and Kaumudia, 25 and 28
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Organs
Intod i
objects e.lermmate perceptions; the
) as desirabl iy
e e ends of the self or dislik » the pe,
inte ecides to act to attain or avoid ©s them, ,, ™y
ik s those obi ’ ind
hi ' e ten external organs are coll iy 3
irteen karanas or organs in the Sankh e ° "
external o 5 7a philosoph, !
e rgans are limited to present obj PY- Wy 3
with the ot thei “’N
hogpeiomilape present and future." ey
. e Sfmkhy-a view of the manas and other orgap; h
ous differences from those of the othe o 1 ceng
to the Nyaya-Vaisesikas, i T A
. \ : manas is an eternal eong
which has neither parts i e .
- nor any simultaneous ¢ su
nses. So we cannot have man i ——
- y experiences—m
es and volitons—at th i ) pereep
desir . ; e same time. For the Sap oy,
Omzi.nasf 1s.nenher atomic nor eternal, but a compos; khp:llh
° al-‘.‘opmkm, , and so subject to origin and dau'uctli)(:): t.f i
B s held by them that we may have many expenm‘ —
s o:, pef'cep-uon, feeling and volition—at the nme nc-&
— ;;g- o:’dmanaig&‘ikas ly our experiences come one after th:ol::e,
mm‘as vl : admit only the manas and the five exter;
senses dnyas‘ and hold that the external senses are derived
fom 'eph.ysuzl elements (mahabhuta). The Sankhya enumerai:
e moltx;dnyas, e.g. the manas, the five sensory organs and (i
five s T otrgzm.s and derive them all from the ego (ahankirs)
not recognise '
s The ‘; o8 d as a separate principle by the other
: 4 edantins treat the five vital breaths (pan a
asindependent princi i an -
principles, while the Sankhya reduce them 10 the
general functions of antahkarana.“

The fiv 2
e tanmitras are the potential elements or

of sound, touch, colour, taste and smell. These are ¥
w them by

generic

€ssences
subtle and cannot be ordinarily perceived. We kno

13. Cf. Sankhya-sit., 2. 26-32 s
%0, 32.35, 9.1.38, 5. 71; Kariki and Kaumuds o, B

14. Cf. Sankkya-sit., 2.20-22, 9. 31-82. 5. 84; Kirikd, 24 and 29-30
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e a perception of them.
follows:

iabdatanmatra) is produced
his perceivedbv the ear-
of touch (sparéatanmétra) combined with
ir with the attributes of sound and touch.
¢ colour (ripatanmatra) as mixed with
h, there arises light or ﬁnwizh the
() From the essence
f sound, touch and
f water with the qualities of
d taste. (v) The essence of smell
with the other four gives rise 1O
gﬂ;:which has all the five qualities of sound, touch, colour, taste
1. The five physical elements of akasa, air, light, wateT
respectively the specific properties of sound,
taste and smell. In the order in which they occur

ualities of the

lement has the special q
since their essences go on

e of sound (
() F'O.m the quality of sound whic
e esSCnCC

d touc
und, touch and colour.
atra) combined with those o

ouch, colour an

anmatra) €0

1ouch, colours
here, the succeeding €
preceding ones added to its own,

combining progressively.“
of evolution from prakrt t0 the gross

The whole course I
physical elements is distinguished into WO stages, namely, the
psychical (pratyayasarg2 or buddhisarga) and the physical
(tanmatrasarga or bhautikasarga)- The first includes the
developments of prakrti as puddhi, ahankara and the eleven
sense-motor organs. The second i constituted by the evolution
of the five subtle physical essences (tanmatra), the gross elements
(mahabhata) and the products: The tanmatras, being

ble and unenjoyable © ordinary beings, are called
rceptible characters. The physical

supersensi
aviéesa, i.e., devoid of specific perceP®
ir producls, being possessed of specific

elements and thel :
characters, pleasurable or pamful or stupefying, are desichaied

I

15. Cf. Karika and Kaumuds, 22
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as visesa or the specific. The Visesas
into three kinds, namely, the gross
of parents (sthulasarira) and the
sarira). The gross body is composed Aopp
althoogh 3ome think thas i+ Of(heﬁ"egrtm 0”‘"&
me think that it is made of four ele -
one element The subtle bod e or o

a e y is the combinag o,
ahankara. the eleven sense-motor o andut;))n of )y:‘.
elements (tanmaitra). The gross body is the s € five

body, in so far as the intellect (buddhi), the e::?:thof‘ the ",
the senses cannot function without some physica] b“:nksn) @
to Vacaspati there are only these two kinds of bodies 'A“"'%
before. Vijiianabhiksu, however, thinks that th 'asme.nﬁ%ﬁ
) T €Tre s g thirg -
of body called the adhistana body which supports the .
when it passes from one gross body into another 16 P
The history of the evolved universe is a play o.ftw

princples, of which prakrti is the first, the five gros:;1

are the last, and the thirteen organs (karanas) and five tanemmunﬁn
are the intermediate ones. But it is not complete in itself, sip,,
it has 2 necessary reference to the world of selves as the witnesse,
and enjoyers thereof. It is not the dance of blind atoms, nor the
push and pull of mechanical forces which produce a world
no purpose. On the other hand, it serves the most fundamentl
ends of the moral, or better, the spiritual, life. If the spirit be
areality, there must be proper adjustment between moral desers
and the joys and sorrows of life. Again, the history of the world
must be, in spite of all appearances to the contrary, the progressive
realisation of the life of spirit. In the Sankhya, the evolution of
prakrti into 2 world of objects makes it possible for spirits 0
enjoy or suffer according to their merits or demerits. But the
ultimate end of the evolution of prakrti is the freedom (mukti)
of self. It is through a life of moral training in the evolved

or Specific Objech
clements, (he g, '

q
g
subtle body o Osy bog, b,:‘

16. Of Kanki and Kaumudi, 38-41; Sankkya-sit., 3. 1-17; Pravacana-bhise

811
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true nature. What that nature
hall consider prescmly. Now
o the purusa may be

self realises 115

i S

(s€ that n be realised, W€ 57 t
et ow it & i Jation

" ‘oluu'O“ 'he following table:
o esfnled by

€
o Pprakrti

pur® |
\}ind 5 Sense 5 Motor 5 Tapmau-as

° ’ 5 Mahabhutas

17
THE SANKHYA THEORY OF KNOWLEDGE
III. - .
in the main its dualisac
An of knowledge follows in —
i sy ;}:ZZ:pts only three independent sfnu;':es ::: vmd
e gon, inferen
ramana). These are PCI'CCP ‘
knoWlefje (E’imony: (snbda2 ). The other sourczs of :Z:,l:dgcmon
i tes - : .
sf:l?p‘z;mparison, postulau'on (arth d,) :m:ee' ot
l(laxempalabdhi), are included under ledege
recognised as separaté sourc-es f’f kn:\:im < an § oo wnecring
i o )( lst}:ap:ricchi(t.i) through the
it bject (ar :
cog“_mon' o s;)'::d:h: or the intellect which n.eﬂ;ctsr :::
mOd"ﬁcauos: :f the self in it What we call the mind O
consiousne
intellect is an unconsc
Consciousness O

ious material entity in the Sankhya

r intelligence (caitanya) really
philosophy.

4-6; Pravacana-bhdsya, 1. 87.89.99-103; 5, 27,

; udi,
Ly Kdnm(;m‘Ttha:;é)a Theory of Knowledge (Ch. V. ante) for a fuller
37, 42-51, £

i ject.
account of this subjec

/8%
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