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Preface

Six philosophical thoughts, most often called as
Sad Darsanas of ancient India, are the help books to
understand the different aspects of the comprehensive
knowledge enshrined in the Vedas. These six Darsanas
are not different from Vedas but are part and parcel of
the long Vedic tradition of India. That is why these
books are called Astika (theistic) Daréanas, as they follow
Vedas as authority. The philosophical thoughts
developed other than these were called as Nastika
Darsanas, or those developed disregarding the guidelines
of the Vedas. The terms Astika and Nastika denote
admitting the authority of the Veda and discarding the
same.

All six philosophical schools supplement each other.
They deal with separate aspects of knowledge and
creation. For instance, the Mimansa of Jamin1 deals with
karmakanda. Karmakanda represents creation as the
karma of Brahman and karmas to be done by human
beings for their parmarthika (spiritual) elevation and
laukika (material) upliftment and advancement. Thus,
karmakanda of Mimansa, on one side, deals with karmas
that produce sattvika sanskaras leading an individual
towards divinity; on the other hand, it talks about the
sankaras of material things for devising eco-friendly
technologies for upliftment and advancement of human
life at the laukika (mundane) level.

The Nyaya of Gautama deals with research
methodology. It teaches all methods and techniques
through which humans can attain true knowledge of
material things, the cosmos, and Brahman.
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The Vedanta of Vyasa deals with the supreme entity
Brahman, the Nimitta Karana (efficient cause) of the
whole creation and the Governor of the universe in the
manifest and unmanifest state. This whole universe is
governed by certain rules, which are nothing but the will
of Brahman reflected as information in His cosmic mind
called Prakrti. This will of Brahman is also called a
unified law or Rta, which is at work in the existing
universe in diverse forms.

The Vaisesika of Kanada deals with the physics and
metaphysics of the existing universe. It divides padarthas
(all entities of the visible and invisible world) into six
categories: dravya (material and spiritual entity), guna
(quality), karma (action/motion), samanya (generality),
viSesa (individuality), and samavaya (inherence).

[t explains and describes guna-dharmas (properties) of
all six padarthas. When applied for beneficial use,
knowledge of the properties of these padarthas (entities
of the wvisible and invisible world) empowers us to
improve the conditions of our mundane lives. The same
understanding of the properties of material entities
makes us realise their temporariness. It inspires us to self-
realise and realise Brahman called Moksa, the prime
objective of human life.

The Yogadarsana of Patanjali is a practical book that
deals with the method of disembodiment of the soul. Its
main objective is to help humans develop themselves to
the extent of realising the Supreme Power/God.

The Yoga is a science of psycho-engineering. It
provides all the tools and techniques to engineer the
human mind so that an individual being may be elevated



Embodiment and Disembodiment of the Soul 7

to divinity. It reveals the secrets of life, death and moksa.
Just as physical sciences and technologies involve kinetic
and potential energies for their operation; similarly, the
science of psycho-engineering and mantrika technology
developed in ancient India was based on Bhavana
Sanskara or psychic energy of Vasesika tradition. The
Yogadarsana teaches us how to pool the psychic energy
and utilise it in achieving various siddhis or divine
powers. Yoga enables one to command over one’s
mental functions or processes and develop one's full
potential.

Sankhya and Creation

Generally, scholars think that the Sankhya Darsana
deals with the creation of the universe. Nevertheless, the
creation of the universe is not the primary subject of
Sankhya. The Sankhya Darsana primarily deals with the
embodiment of an individual soul. It explains the
existence of Prakrti and Purusa [soul] and their various
characteristics. It also beautifully describes the body's
production from Prakrti. In addition, it explains the
purpose of creation.

It also discusses in depth the purpose of the origin of
the body, the thirteen senses and tanmatras. Two types
of bodies and the soul's journey in different species have
been explained remarkably. Having explained self-
realisation technically [from the point of Sastra], the
means of self-realisation are described within the ambit
of Sastra through famous examples prevalent in society.

[t also discusses certain other issues related to or
unrelated to self-realisation that can be contrary to the
fundamental principles of Sankhya.
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According to the Sankhya, Viveka [discrimination
between Soul and body] leads to apavarga [self-
realisation].

However, we can indirectly infer the process of
physical creation as per Sankhya.

As per Sankhya, ahankara from the point of sattva, rajas
and tamas gunas is of three types—Taijas Ahankara, Vaikarika
Ahankara and Bhutadi Ahankara.

(1). From Taijas ahankara proceed mind, five sensory
organs.

(2). From Vaikarika ahankara proceed motor organs.

(3). From Bhutadi ahankara proceed five bhuta
[matter] tanmatras [sensations], and from five Bhuta
[matter] tanmatras proceed active matter particles
[electrons, protons and neutrons] forming five gross
elements [representing five states of matter].

According to Sankhya prakri has two forms—sat and
asat. However, prakrti is the same irrespective of its two
forms.

FHM: TG 1| 3 1l

samanah prakrterdvayoh \| 34|

[Meaning 1] (dvayoh) Between two —soul and Prakrti,
(samanah) it is proper to accept (prakrteh) Prakrti as the
material cause of the bodies of souls or creation.

[Meaning 2] Prakrti has two forms—sat and asat. In the
form of sat, it is eternal, but in the form of asat, it continues
to change. In its causal form, Prakrti is sat, and in its product
form, Prakrti is asta. The sutra says that (prakrteh) Prakrti is
(samanam) the same irrespective of its (dvayoh) two forms.
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In its sat form, the three gunas are in a balanced state or
remain inactive, but in its asat form, the three gunas are
imbalanced and become active. These three gunas of Sankhya
have three different properties— sattva has the property of
raga [attraction], rajas have the property of viraga [repulson],
and tamas has the property of neutrality. These three gunas
— sattva, rajas and tamas are operative in three material
particles called electrons, protons, and neutrons.

Due to the above-cited fundamental properties of sattva,
rajas and tamas gunas, particles also have the tendency of
attraction-repulsion [electrons and protons] and neutrality
[neutrons].

Sankhya also says that prakrti [energy], being
insentient [jada], cannot be active until and unless it is
activated by some external chetana [sentient] force called
Brahman.

Does Sankhya believe in God?

A lengthy discussion has been done on the existence
of Atma [the soul] as an independent entity other than
Prakrti. According to Sankhya, there are multiple souls.
[t differentiates between the soul and Brahman. There
are many controversies rumoured by pseudo-scholars and
neo-Sankhyas about the Sankhya Darsana that it does not
accept the existence of I$vara. This is all absurd and
shows that such scholars do not know the a,b,c of
Sankhya. The study of Sankhya informs us that Sankhya
never denies the existence of I§vara. Sankhya’s I§vara is
the efficient cause of the creation and not the material
cause, as I$§vara is not qualified to be the material cause
of the creation. A material cause must have the quality to
undergo the change. The Brahman and soul are both
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unchangeable, void of properties and eternal. They
cannot undergo the change. Prakrti has the quality of
change and is made of the properties of sattva, rajas and
tamas, so it is accepted as the material cause of creation.

While deliberating upon the nature of pratyaksa pramana
[sensory perception], Maharsi Kapila clearly admits the
existence of I[§vara, being proved by yogic perception.
According to him, sensory perception includes both—
internal and external perception. The existence of I$vara can
be proved by internal perception, which can be had only by
high-profile yogis. He defines pratyaksa (sensory perception)
as:

THISHIASTFRTATY T TG TIAGH 11«5 |l

yatsambaddham sattadakarollekhi vijianam tatpratyaksam | 54

(pratyaksam) Pratyaksa [perception] 1is (tat) that
(vijhanam) knowledge (yet) which results (sat sambaddham)
from the right connection of sense organs with the external
objects and (tadakarollekhi) portrays their exact form.

When this definition of pratyaksa was called faulty, as it
did not extend to the pratyaksa of the yogis, who can
perceive past and future things. To this, Maharsi Kapila
replied as follows:

NSV EETT W 1 &% |

yoginama-bahya-pratyaksatvanna dosah | 55l

(na dosah) There is no fault in this definition (yoginam
abahya-pratyasatvat) because the perception of yogis is not an
external one. The perception of yogis is an internal one. So,
here, the term pratyaksa [perception] stands for both external
and internal pratyaksa [perception].
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KIEERSEEC IITMEEERS AN L H R

Iina vastu labdhatisayasambandhadvadosah | 56 |

(va adosah) Or there is no fault in this definition because
yogis, through the great power of yoga, are able
(labdhatisaya-sambandha) to establish close connections with
(ina wvastu) things hidden in their material cause or
intervened by time, distance and another object. We may call
it yogic pratyaksa.

Further, it is emphasised that for want of yogic pratyaksa,
the existence of [§vara cannot be proved.

TAARS: Il W I

isvarasiddheh | 571

[First Meaning] Had the Yogic pratyaksa not been
included in the definition of pratyaksa, (I$vara-asiddheh)
existence of I§vara would not have been proved by pratyaksa
pramana. Yogic pratyaksa rules out the non-existence of

I$vara since the yogis can have a perception of Isvara through
samadhi.

Here, a seeker can raise doubt about why we should not
accept Iévara as the material cause of the creation and discard
the existence of prakrti as the material cause. To this, the
reply can be given through the second meaning of the satra.

[Second Meaning] (I$vara-asiddheh) I§vara cannot be
established as the material cause of the world. He is the
efficient cause of the world. For example, potter is the
efficient cause of the pot, whereas clay is the material cause of
the pot. Like the potter, I$vara is the efficient cause; like clay,
prakrti is the material cause of creation.

From the above siitra, it is crystal clear that Sankhya
admits the existence of I$vara but does not admit Him to be
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the material cause of the world.

How can he be not proved as the material cause of the
creation?

THASARAqAAETT araie: | ¢

muktabaddhayoranyatarabhavanna tatsiddhih || 58\

[First meaning] (na tat siddhih) Proof of I$vara as the
material cause of the world cannot be established because He
is (anyatarabhat) different from (muktabaddhayoh) both
liberated and bonded souls.

He is neither liberated nor bonded. Had he been liberated
or bonded, we could have said that decreation is caused
under His liberation and creation is caused under His
bondage. However, in the case of His being liberated, He
would not undergo the change required for creation; in the
case of His being bonded, He cannot attain the status of
I$vara being connected with dharma or adharma.

The argument that ISvara can be taken as both a liberated
and bonded soul is also refuted.

SHIAYTIHRITH |l &R I
ubhayathapyasatkaratvam || 59|

(ubhayatha ap) Should we take Isvara both for
liberated or bonded? Even then, He cannot be proved as
a material cause. In both the conditions [liberated and
bonded], he will be a chetana satta [sentient entity]| and
(asatkaratvam) chetana [sentient] cannot
convert/transform or manifest itself into achetana
[insentient], as this material creation is achetana
[insentient].

From the preceding discussion, it is crystal clear that
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the Sankhya sutras used by some innocent scholars to
disapprove of the non-existence of Isvara clearly prove
His existence as an efficient cause but not as a material
cause.

Maharsi Kapila beautifully answers all the questions
confronting any seeker of spirituality from birth, death
till moksa. Sankhya deals both with embodiment
[bondage] and disembodiment [liberation] of the soul.

At another place, replying to the question as to who
knows about the leftover sanskaras of the souls, and how
their embodiment is monitored, the existence of I§vara is
directly accepted as all-knower, creator and governor.

g f& gafdaat | ug

sa hi sarvavitsarvakarta \| 56 |l

It all is monitored by I$vara [God], (hi) because (sah)
[§vara [God] (sarvavit) knows everything [omniscient],
(sarvakarta) and creator all. He monitors things
accordingly.

SeRRfE: g 1 we 1
idrsesvarasiddhih siddha | 57

(idréa-I$vara-siddhih) Thus, the existence of an
omniscient, all-creator and controller God (siddha) is

established.

Thus, the preceding discussion is a befitting reply to
those ignorant scholars who believe that Sankhya does
not accept the existence of Iévara [niri§vara Sankhya].
Sankhya as Jfiana

In the Bhagavad Gita, the Sankhya Darsana is called
Jhana, and the Yogadarsana is called Karma.
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AR ST Taferen FsT I JikhT FamH |

AARE HgaH FHARA ARFAR N 3.3 11

loke’smin dvividha nistha pura prokta mayanagha,

JAanayogena samkhyanam karmayogena yoginam. (3.03)

[Meaning] Sri Krishna Said— In this world, O Arjuna,
two types of (nistha) knowledge are in practice, as
already told by me—theoretical knowledge as ordained
in Sankhya and practical knowledge as ordained in Yoga.

Thus, Jnana implies theory, and Karma implies
practical. So Sankhya Darsana, as pointed out above,
deals with the theory of embodiment and
disembodiment of the soul, whereas the Yogadarsana
deals with the practice of disembodiment of the soul.
Lastly, I must say that Sankhya Darsana is a key to
understanding Vedanta, Upanisads, Vedas and other
Sastras. If one wants to understand Brahma Sitras,
Upanisad, he should meticulously go through Sankhya.

In the present commentary, all concepts of Sankhya
have been explained easily so that the seekers of this
excellent knowledge could benefit from the intended
sense of the great author, Maharsi Kapila. This is the
first-ever translation that dives deep into the ocean of
Sankhya and shows the jewels to the gaze of all.

[ must not forget to acknowledge the selfless help
rendered by Alois Heinrich of Germany in bringing out
this edition of Sankhya.

Prof. Ravi Prakash Arya
Rohtak, Haryana
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3y BifegEEmg RRagesT: 13

atha trividhaduhkhatyantanivrttiratyantapurusarthah 11 1/

(atha trividha-duhkha atyanta nivrttih) Complete
cessation of three types of pains (Adhyatmika,
Adhidaivika and Adhibhautika) is (atyanta-purusarthah)
the ultimate objective of human life.

Note: Adhyatmika pain is caused by one’s own
karmika sanskaras. Adhidaivika pain is caused by natural
calamities and Adhibhautika pain is caused by material
objects like sword, knife, stones etc.

B RN AR R R G NN S

na drstattatsiddhirnivrtterapyanuvrttidarsanat | 2 ||

(tat siddhih) Cessation of pain (na) cannot be achieved by
(drstat) conventional means, (nvrtteh api) because even after
cessation of pain by conventional means (anuvrtti-darsanat)
the recurrence takes place.

AT AR RATA hRAEATgRIrIET 1l 3

pratyahikaksutpratikaravattatpratikarachestanatpurusarthatvam.

(pratikara chestanat) Search for the means of cessation of
pain is not going to help us (purusarthatvam) in achiving the
goal of life [complete cessation of pain], as it recurs like
(ksut) hunger when (pratyahika) daily (pratikara) obviated.

FAGHAEIAISTT TEEHATg &: TRt 1Y |l

sarvasambhavatsambhave pi sattvasambhavadheyah

pramapakusalaih Il 4 1
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Through conventional means (sarva asambhavat), it is not
possible to eradicate pains completely. (sambhave api) Should
we assume that complete eradication of pain is possible
through conventional means? (satta asambhavat) Even then,
the existence of pain cannot be eradicated, as the pain will
continue to occur due to our new acts. Therefore, (heyah)
this mundane world pleasure should be abandoned by
(pramana kusalaih) the people who are experts in knowing
[all these things through evidence].

IHITEY AT Farersga: 15

utkarsadapl moksasya sarveatkarsasruteh \| 5 |l

(moksasya utkarsad api) Also, moksa is superior to all
three other objectives of life (dharma, artha and kama).
(sarvotkarsa) Vedic texts also confirm the superiority of
moksa (Sruteh).

For instance, Chhandogya Upanisad (8.12.1) says:
IR FTE=T TR 1 9T |
asariram va santam priyapriye na sprsatal |

[Meaning] If a person is without body [in moksa], he
cannot be touched by pain and pleasure.

Note: Here body means gross body [including buddhi,
mind, sense organs and motor organs|

& 3 aeiRe 9a: BrnfrrusfortE |
na hi vai sasarirasya satah priyapriyayorapahatirasti|

[Meaning] Should a person be in body, he cannot be
immune to pain and pleasure.

e == 1§ N

avisesaschobhayoh | 6 ||
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So far as the eradication of pain is concerned, (aviSesah
cha ubhayoh) there is no difference in both the means
(conventional as well as Vedic means like yajna, dana and
tapa). Both means are not effective in the permanent
eradication of suffering.

T @Al T HEFETEATIeRaie: 1

na svabhavato baddhasya moksasadhaneapadesavidhi Il 7

By nature, the soul does not have a body, so the
disembodiment of the embodied soul is taught in the Sastras.
(svabhatah baddhasya) Had it been embodied by nature
(moksasadhana-upadesa-vidhih na), there would have been
no rule for its disembodiment (moksa).

It we consider the soul by nature embodied, then any
instruction of moksa will be useless.

EHTAAIAATGASHALOTHATHTTH 1l < I

svabhavasyanapayitvadananusthanalaksanamapramanyam IS

Since (svabhavasya) the essential nature is (anapayitvat)
imperishable. If we consider that by nature, the soul is
embodied or in bondage, the concept of moksa
[disembodiment of soul] is not impossible. As such,
(anusthana) injunction of Sastra (na Ilaksana) cannot be
implemented. (an-anusthana laksana) Had the injunction of
Sastra not been implemented (apramanyam), it would not

have held its authority.
BINEDIREN IE R N G TG

nasakyopadesavidhirupadiste pyanupadesah | 9 ||
(Asakya) Where there is (na sSakya) impossibility of
implementation of the rule, there is (na upadesvidhih) no
rule made by Sastra. Had the Sastra (upadisteh) made a rule
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where execution is impossible (anupadesah), such a rule
would have been treated as redundant or as if not ruled?

However, an objection is raised below regarding the
perishability of the essential nature.

YEIEassa=q Il g0 I

Suklapatavadbijavacchet | 10 |l

The rule of the imperishability of essential nature does not
hold in the case of (Sukla pat vat) white cloth [dyes destroy
whiteness| and of seed [after germination, the original shape
of seed changes].

Reply is given as under:

IRAESATTEans AEaew: 1 88 |l
saktyudbhavanudbhavabhyam nasakyopadesah || 11 ||

(Na) This example also does not support (upadesah) the
injunction of rule (asakyah) where its execution is impossible.
It merely talks about the appearance of the whiteness of cloth
and the maintenance of the original shape of the seed on
account of (Sakti-anudbhava) absence of external force and
change in whiteness and shape of the seed (Sakti-udbhava)
due to external force.

Objection: We may say that by nature, the soul remains
disembodied but gets embodied by virtue of time. This
objection is replied to below.

T FHIARTAr ST AT Fagarg 18R 1l

na kalayogato vyapino nityasya sarvasambandhat 1112 1/

A soul (na) does not get embodied (kalayogatah) by
virtue of time. Because time is (nityasya) eternal and
(vyapinah) and all-pervasive, so (sarvasambandhat) is related
to the soul in all conditions (disembodiment or
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embodiment). That being so, a soul can never become

disembodied.

Objection: We may say that the soul gets embodied by
virtue of space. The reply is as follows:

T SIENTAISEEAR 1 %3 1l

na desayogato pyasmat \| 13 |l

(na) Nor does the soul get embodied by virtue of space
[from connection with space] (api) either (asmat) for the
same reason.

Objection: We may say that the soul gets embodied due
to the condition. This objection is replied:

AT SeEHETEn: | 9

navasthato dehadharmatvattasyah | 14 |

(Na) Neither the soul gets embodied (avasthatah) in
consequence of condition because (tasyah) the conditions,
like birth, childhood, youth, old age and death, are (deha-
dharmatvat) the property of the body and not the soul. Soul
never passes through the conditions of birth, childhood,
youth, old age and death.

FEFIST I E 1 8y |
asangea'yam purusa iti | 15 ||

Because (ayam purusah) this soul is (asangah) is not
associated with these conditions of the body. These
conditions of the body do not affect the soul, the owner of
the material body.

T FHIEHER TS || 2§

na karmananyadharmatvadatiprasaktescha || 16 |

The soul is (na) not embodied (karmani) as a
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consequence of karmas [or karmic  sanskaras],
(anyadharmatvat) as the karmas [actions] are performed by
mind, sense organs and body and not by the soul. The soul is
not the performer of karmas [actions]. The soul is embodied
(ati prasakteh cha) due to the extended association of karmas,
done by mind, senses and body, to the soul.

Objection: If karmas are done by mind and body, then
the mind should bear the fruits of karmas and not the soul.
As such, the mind will be in bond with karma and not the
soul. Then, the concept of moksa will be associated with the
mind in bondage and not the soul, which is beyond the
mind. The answer is given:

ElcERiuiseRite L MR

vichitrabhoganupapattiranyadharmatve | 17 |l

Should mind and body be considered as the fruit bearer
of karmas (anya-dharmatve) as the karmas are performed by
them (vichitrabhoganupapattih), the soul cannot have diverse
experiences of pleasure and pain produced due to karmas.
Therefore, although mind, senses and body perform karmas,
their fruit is experienced by the soul.

So, we can say that the soul is not the doer of karmas but
bhokta [experincer]| of the fruits of karmas.

Prakrti [matter] alone cannot be the cause of the
embodiment of the soul. The same is explained in the next
sutra.

U= T T A IRa=H 1< ||

Prakrtinibandhanachchenna tasya apim paratantrayam 18|

(Chet) If you say that (Prakrti-nibandhanat) embodiment
of soul is caused by Prakrti [body], (na) that is also not true
because (tasyah) Prakrti [body] is (api) also (paratantryam)



Embodiment and Disembodiment of the Soul 21

dependant on other [soul]. Prakrti [body] is controlled by

chetana satta [soul]. It cannot move an inch without being
pushed by the soul.

From seventh sutra onward till the present sutra, the
probable causes of an embodiment of the soul were
discussed, and now the real cause of the embodiment of the

soul is described.

ARGISTRAE WS TEREIarTEd 1l §R I

na nityasuddhabuddhamuktasvabhavasya tadyogastadyogadrte
79

The soul (svabhavasya) which is by nature (nitya) eternal
or free from birth and death, (Suddha) unchangeable,
(buddha) conscious being, (mukta) not tainted by sattva, rajas
and tamas gunas of Prakrti (na tadyogah) so cannot be
embodied or cannot get connected with the body (tadyogad
rte) unless it comes in contact with Prakrti [body].

Now the question arises as to why does soul come in
contact with Prakrti?

FARNSAfAHETHHET | R0 |l

tadyogo pyavivekanna samanatvam | 20l

(tadyogah) The contact of the soul with Prakrti (avivekat)
is caused by aviveka [non-ability to distinguish itself from
Prakrti or non-ability to identify its true nature that [ am pure
spiritual element and not matter]. (asamantvam) This cause is
not similar to other causes responsible for the embodiment of
the soul.

FraqERuTgRSRIEtEg 1%

niyatakaranattaduchchhittirdhvantavat 121\l

(tad ucchittih) Removal of aviveka [non-ability to
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distinguish soul from body and mind] is done by a (niyata-
karapat) a fixed cause, i.e. viveka [ability to identify true
nature of soul] as laid down in Séﬁkhya Sastra, (dhvantavat)
like darkness is removed by the fixed cause, i.e. light.

ARG T S 1IRR I

pradhanavivekadanyavivekasya taddhane hanam 1122 \|

(pradhana-avivekad) Aviveka [non-ability to distinguish
between soul and Prakrti, i.e. mind and body] gives rise to
(anya-avivekasya) other aviveka like non-ability to understand
that mind, body, sense organs, son, daughter, or wife, etc. do
not form the part of our possession. (taddhane) When the
one aviveka [non-ability to distinguish between soul and
Prakrti] is removed, (hanam) the other aviveka [non-abiliy to
understand that mind, body, sense organs, son, daughter or
wife etc., do not form the part of our possession]| is also
removed.

FEFAE A o a3 1

vangmatram na tu tattvam chitta-sthiteh | 23\l

(vangamatram) Verbal information of distinction between
soul and body [body here includes mind, intellect and sense
organs also] (na tu tattvam) is not real, (chitta-sthiteh)
because this information is stored in the mind.

When the soul identifies its true nature through samadhi,
then only aviveka [non-ability to distinguish between soul
and body] is removed, and moksa is attained.

gReAsTy 7 a1eAd fig YeagmRiEEd | Ry ||

yuktito pi na badhyate dinmidhavadaparoksadrte | 24|

This aviveka [ignorance to identify the soul with Prakrti]
is (na) not (badhyate) removed (yuktitah) even by arguments
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(api) and words, (dinmudhavat) like a person's illusion of
direction cannot be removed by arguments and words
(aparoksad rte) until he realises himself.

Now, for the discrimination of Prakrti and soul, we are
bound to know all those entities that help us realise the soul.
Many of them may not be perceived by our sense organs. For
their perception, it is said:

SETEISTOTAIAT Stel eAefafeas: 13y |

achaksusanamanumanena bodho dhiumadibhiriva vahe | 25|

(achaksusanam) Imperceptible things (bodhah) are
known by (anumanena) the means of inference, (iva) as

(vahneh), and fire is known by (dhumadibhih) by smoke.

What are those imperceptible entities.

sattvarajastamasam samyavastha Prakrtih prakrtermaha-
nmahato'hamkaro 'hamkaratpanicha tanmatranyubhayami-
ndriyam tanmatrebhyah sthilabhitani purusa iti panchavim-

satirganah | 26 |

(samyavastha) The balanced state of (sattva-rajas-tamasam)
sattva [intelligence], rajas [motion] and tamas [inaction or
inertia] (Prakrtih) is called Prakrti [inactive energy].
(prakrteh) From Prakrti proceeds (mahan) cosmic
intelligence containing exact information of the universal
creation; (mahatah) from cosmic intelligence follows
(ahankarah) ahankara [individuatedness or discreteness];
(ahankarat) from ahankara proceeds (pancha-tanmatrani) five
sensations [sound, touch, colour, taste and smell] and both
external and internal sensations. External sensations are five
sensory organs and five motor organs, and the internal
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sensation is the mind. (tanmatrebhyah) From tanmatras
[sensations of perception] also follow (sthulabhutani) their
organs, e.g. from five sensations of perception [sound, touch,
colour, taste and smell] follow particles constituting five states
of matter called gross evolutes— akasa [space], vayu [air or
gases|, agni [fire or heat and light], jala [waters or liquids] and
prthivi [earth]. These, together with (purusa iti) the soul form
the (ganah) the group of (panchavimsatih) twenty-five.

Note: The above-cited whole process of creation
represents the production of the soul’s body in the mother’s
womb.

Here, one more thing must be noted that ahankara from
the point of sattva, rajas and tamas gunas is of three types—

Taijas Ahankara, Vaikarika Ahankara and Bhutadi Ahankara.

(1). From Taijas ahankara proceed mind, five sensory
organs.

(2). From Vaikarika ahankara proceed motor organs.

(3). From Bhutadi ahankara proceed five bhuta
matter/energy| tanmatras [sensations], and from five Bhuta
matter/energy| tanmatras proceed active matter particles
electrons, protons and neutrons] forming five gross elements

representing five states of matter].
How to know these.
QT 11 ]9
sthalatpanichatanmatrasya \| 27\l

(sthalat) From five states of matter, one can infer the
existence of (pancha-tanmatrasya) five tanmatras [sensations
like sound, touch, colour, taste and smell].
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SR FIEFRE 1 ¢
bahyabhyantarabhyam taischahamkarasya \| 28\
(bahyabhyantarabhyam) From external [five sensory
organs and five motor organs], an internal sense [mind] and
(tath) tanmatras [sensations of perception], we can infer the
existence of ahankara [the factor of individuated-ness or
discreteness or i-ness, my-ness].

AT | R
tenantahkarapasya \| 29\

(tena) From ahankara (antahkaranasya) buddhi/mahat or
intelligence is inferred.

qa: TFa: 1l 30 I

tatah prakrteh | 301

(tatah) From mahat [intelligence], (prakrteh) Prakrti is
inferred.

FEaudErge = 1138

samhatapararthatvatpurusasya | 31|

(purusasya) The existence of the soul is inferred (sanhat-
prarthatvat) from the fact that these 24 products of Prakrti are
for someone else, i.e., for the soul and not for Prakrti itself.

T FRATHIETRHS o 1 3R

muiile milabhavadamualam milam | 321

24 entities, except Purusa, have Prakrti as their primitive
material cause. (mule) Primitive material cause (mulabhavat)
has no other material cause, so (mulam) primitive material
cause is always (amulam) causeless.

TRAESEFS TR e 1033

paramparye pyekatra parinistheti samjnamatram \| 33\
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(paramparye api) Even if there is a succession of material
causes (parinistha), there must be (ektara) one endpoint of
this succession. (it samjnamatram) 'Prakrti' is the name given
to that endpoint, or we may say that endpoint is called

"Prakrti'.

Now the question arises: what is the material cause of the
creation or the bodies of living beings and the creation of the
cosmos between the soul and Prakrti? It is replied that:

FHM: THaEA: 1| 3%

samanah prakrterdvayoh | 34l

[Meaning 1] (dvayoh) Between two —soul and Prakrti,
(samanah) it is proper to accept (prakrteh) Prakrti as the
material cause of the bodies of souls or creation.

[Meaning 2] Prakrti has two forms—sat and asat. In the
form of sat, it is eternal, but in the form of asat, it continues
to change. In its causal form, Prakrti is sat, and in its product
form, Prakrti is asta. The sutra says that (prakrteh) Prakrti is
(samanam) the same irrespective of its (dvayoh) two forms.

In its sat form, the three gunas are in a balanced state or
remain inactive, but in its asat form, the three gunas are
imbalanced and become active. These three gunas of Sankhya
are represented by three particles—electrons [sattva or -ve],
protons [rajas or +ve] and neutrons [tamas or O charge]

Who is qualified for this knowledge?
it fream w13y
adhikaritraividhyanna niyamah | 35\

(adhikari traividhyat) Three types of persons are capable
of receiving instructions—excellent, mediocre and inferior
(na niyamah), so not all need to arrive at the truth. Only the
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excellent are supposed to arrive at the truth.

HEarerH e FHE a0 3% |
mahadakhyamadyam karyam tanmanah | 36 |

(adyam  karyam) The first product of Prakrti
(mahadakhyam), called 'mahat’, is nothing but the mind
containing the information of the creation of bodies of living
beings and cosmos.

JTISTRR: 1l 39 1l

charamo 'hamkarah | 371l

(ahankarah) Ahankara [sense of individuality] is
(charamah) subsequent to it.

TR N 3¢ I

tatkaryatvamuttaresam | 38 |

(uttaresam) Others are (karyatvam) product of (tat) that
[ahankara].

HATERIAT AT TRFISHYE |1 3R |l
adyahetuta taddvara paramparye pyanuvat | 39l

(taddvara paramparye api anuvat) The tradition of
dissolving succeeding macro effects [products] into their
preceding micro causes, (anuvat) like atoms into their
particles, also (adyahetuta) establishes that Prakrti is the
indirect primitive cause of all its effects [products] in
succession, starting from mahat to five macro evolutes
(panchabhutas).

Since Prakrti and soul are both eternal, why should we
not accept that the dissolution of everything during
decreation occurs in the chetana [sentient] soul rather than in
jada [insentient] Prakrti? In this way, there will be no need to
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accept the existence of Prakrti. The answer is given ahead:

THAIE TARGATT THSITERT: 1o |l

purva bhavitve dvayorekatarasya hane nyatarayogah |

Since (dvayoh) both Prakrti and soul are (purvabhavitve)
eternal and antecedent. (ekatarasya hane) If the existence of
one [Prakrti] is denied (anyatarayogah), the material
causation will switch over to another [purusa]. But purusa
does not qualify as the material cause, as purusa never
undergoes change, and unchangeable things cannot be the
material cause. The material cause must have the quality of
change. Consequently, Prakrti alone can be the material
cause.

It is practically known that macro effects [products]
dissolve into their micro causes. So, tanmatras [sensations]
may be considered the primitive material cause of this visible
world. The answer is given below:

R @A 1%

parichchhinnam na sarvopadanam \| 41|

(parichchhinnam) What is limited (na) cannot be
(sarvopadanam) the material cause of everything. Tanmatras
(sensations) are limited, so they cannot be the material cause
of this whole material expanse. Prakrti, being all-pervading, is
the material cause of all things.

agaragad 11 ¥R I

tadutpattisrutescha | 421

(tadutpattih) And the proposition that Prakrti is the
material cause of all is also proved (Sruteh) from Vedic texts.
For instance, the Rgveda (1.164.20) says:

31 QU SRS H@T T J&F TRoRasTd |
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dva suparna sayuja sakhaya samanam vrksam parisasvajate |

[Meaning] Two birds [soul and universal soul] have taken
shelter in a tree [Prakrti].

Svetaévatara Upanisad (4.5) says:

SSTTHRT ANGARAFAFOT Fel: TSTT: AT FET: |

ajamekam lohitasuklakrsnam bahvih prajah spjamanam
sarupah

[Meaning] One eternal Prakrti endowed with (lohita)
rajas, (Sukla) sattva and (krsna) tamas gunas (sgjamanam)
creates (bahvih prajah) this whole material expanse (sartpah)
which inherits its qualities.

When it is proved that Prakrti is the only material cause of
creation, again, there is a doubt that Prakrti is not required;

we may admit that creation takes place by accident. To this,
the reply is as under:

AT aEgais: 130

navastuno vastusiddhih | 43|

(vastusiddhih) An entity (na) does not proceed
(avastunah) from non-entity.

If so, we may say that this world is non-entity. It
originates by accident and will end by accident. In this
regard, sutrakara says:

HATTEGERRUSTI@Er Taggad | ¥¥ ||

abadhadadustakaranajanyatvachcha navastutvam \| 44\

(abadhat) There is no hindrance in the existence of the
world (cha) and (adustkarana-janyatvat) it is not the result of
a faulty material cause, so (avastutvam) its being non-entity is
(na) not proved.
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Note: The continuity of the world's existence persists.
During creation, it is in vyakta [visible form], and during
decreation, it remains in (avyakta) invisible form in its
primitive material cause.

This world is not the result of a faulty material cause. The
Prakrti is made of three gunas, and these three gunas are
perceptible in created things or beings.

In support of the above argument, it is further observed:

A TR AfieHIa deTargasiarais: |1 ¥y |

bhave tadyogena tatsiddhirabhave tadabhavatkutastaram
tatsiddhih 1l 45 11

(bhave) In the presence of a primitive material cause
(tatsiddhih), the existence of its resultant world is established
(tadyogena) by its connection with that primitive material
cause. (abhave) If the primitive material cause is absent (tad-
abhavat), its resultant world will also be absent (kutastaram);
in that case, (tatsiddhih) how can the existence of the
resultant world be proved?

As per Sankhya Darsana, jada [insentient] eternal Prakrti is
the material cause of creation, and chetana [sentient]
Brahman is the efficient cause of creation. That means,
Brahman is the Governor of Prakrti and triggers it for
creation. In such a condition, one can think that there is no
need to admit the existence of Prakrti as a material cause; the
action [push] of Brahman may be considered as the material
cause of the world.

T FHT SURHRRT 1| ¥& I

na karmana upadanayogat %% |

(karmanah) The action (na) cannot (upadanayogat) be
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associated with the material cause. So, Brahman's action
creation does not prove Him to be the material cause of
creation. He is the efficient cause.

Hence, it is essential to admit Prakrti as the material cause
of the world. After that, Prakrti's utility for its help in
attaining the goal of life (moksa) is established, as Prakrti is
responsible for the bhoga (enjoyment) and moksa of the soul.
Prakrti is the direct means of the bhoga (enjoyment) of the
soul, for moksa also Prakrti is indirectly responsible as moksa
depends upon the ability of discrimination between Prakrti
and purusa. Had Prakrti been absent, how would
discrimination take place? Here, one may say that moksa can
be attained by performing Srauta karmas [directed in Vedas];
as there is no occasion for troubling ourselves about
discrimination between the soul and the Prakrti. To this, the
reply is:

EIREIEEIHE KRS R 2 CRIE INRINIEA IR G L W RO

nanusravikadapi tatsiddhih sadhyatvenavrttiyoga-
dapurusarthatvam 1147 1/

(tatsiddhih na) Moksa cannot be achieved (anusravikat
api) by performing Srauta karmas [yagas]. Srauta yagas are
performed to understand the process of creation.
(sadhyatvena) These Srauta karmas means of understanding
the process of creation (avrttiyogat), so these are repeated
until the time the whole process of creation is
comprehended. (apurusarthatvam) As such, they cannot be
called a means to achieve the purusartha [moksa].

Now the question arises: If they are not the means of
purusartha [the real goal of human life], what are the means
of purusartha?
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LERILIECEaIEIEINE (SHNRAN]

tatra praptavivekasyanavrttisrutih 148 |

(praptavivekasya) The discrimination (tatra) between the
true natures of purusa and Prakrti (anavrtti) leads to moksa
(Srutih), as per Vedic texts. For instance, according to the
Yajurveda (31.18)

o

AT ToY TRTIHIEId vl THH: T |

e feifemnte gt T aert s

vedahametam pumfsan& m_abénta'meidityavalmazﬁ tamasah pgmsta"t/
tameva viditvati mrtyumeti nanyah pantha vidyate 'yanaya Il

[Meaning] [ have known this great and glorious soul
endowed with the sun's brilliance as different from tamas
(Prakrti). Having realised this fact, man transcends the cycle
of birth and death. There is no other way than this to the
final freedom or moksa.

What is the fruit of the Srauta karmas? It is explained
hereunder:

UG SR STeafadE: 1| ¥R
duhkhadduhkham jalabhisekavanna jadyavimokah \| 49

Srauta karmas involve various types of pain. So (duhkhat)
karmas involving multiple kinds of pains (duhkham) will
cause pain ultimately, (jadyavimokah na) they cannot remove
aviveka [non-discrimination between the soul and Prakrti],
(vat) as there is no (jadya vimokah) relief from pain caused by
cold by (jalabhiseka) taking bath into waters.

FRSHRSTIRTEAATARNE 1l 4o |

kamye 'kamye pi sadhyatvavisesat || 50 |

(kamye) The kamya karmas [actions done with some
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desire] are (sadhyatvat) helpful in fulfilling desires and not
attaining moksa, similarly (akamye) akamya karmas [actions
done without any selfish motive] (sadhyatvat) are helpful in
purification of mind and not attaining moksa, so (aviSesat), so
they are not directly helpful in attaining moksa.

We can say that the fruits of kamya and akamya karmas
help achieve the temporary goals of life but not the
permanent goal of life called purusartha.

S TEEHE W T I I )
nijamuktasya bandhadhvamsamatrm param na

samanatvam |51 ||

(bandhadhvamsa-matram)  Disembodiment [freedom
from the bondage of Prakrti] is (param) the ultimate goal of
(nija-muktasya) the soul willing its liberation. Therefore,
(samanatvam na) there is no parity between viveka-jnana
[discrimination between soul and Prakrti] and fruits of kamya
or akamya karmas.

The existence of jada [insentient] Prakrti, and chetana
[sentient] soul has been established above, but all these
entities are examined by pramana [means of knowledge]. So,
hereunder the nature of pramana is discussed.

AR AT FETIaREST: 791 | qengesay Jaq B
TRTORT I &R |

dvayearekatarasya vapyasamnikrstarthaparichchhittih prama

tatsadhakatamam yattat trividham pramapam | 52|

(prama) Right knowledge means (asamnikrstartha-
parichchhittih) the determination of something that has
previously been unknown. This type of determination can be

done (dvayoh) by both—the buddhi under the guidance of
the soul (api va) or (ekatarasya) buddhi alone [in view of its
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past experience]. (tatsadhakatamam) The means of prama
[right knowledge] is called called pramana. (yat tat trividham
pramanam) That pramana [means of knowledge] is of three
types—Sabda [Vedic texts or the words of a seer or high
profile yogi], anumana [inference] and pratyaksa [sensory
perception]. These three means of knowledge have been
described above.

Now, the question is whether these three means of
knowledge are sufficient or if more means of knowledge are
required. The reply is:

AR TG | 43

tatsiddhau sarvasiddher nadhikyasiddhih | 53 |

(tat siddhau) If these three means of knowledge are
established (sarvasiddheh), everything can be ascertained
(adhikya siddhih na), and no more means of knowledge are
required to be established.

Having already given the general definition of pramana
[means of knowledge], next, the definition of various means
of knowledge [pramanas] is given.

BEEULGHEINSSITCRERIE R R Ot ST

yatsambaddham sattadakarollekhi vijnanam tatpratyaksam\| 54

(pratyaksam) Pratyaksa [perception] 1is (tat) that
(vijianam) knowledge (yet) which results (sat sambaddham)
from the right connection of sense organs with the external
objects and (tadakarollekhi) portrays their exact form.

Someone may say that this definition of pratyaksa is
faulty, as it does not extend to the pratyaksa of the yogis,
who can perceive past and future things. To this, the reply is
given as follows:
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NIAHETRITIEEE a: 1| &% |l

yoginama-bahya-pratyaksatvanna dosah | 55 ||

(na dosah) There is no fault in this definition (yoginam
abahya-pratyasatvat) because the perception of yogis is not an
external one. The perception of yogis is an internal one. So,
here, the term pratyaksa [perception] stands for both external
and internal pratyaksa [perception].

B RS R EE MR ERS AN L B R

Iina vastu labdhatisayasambandhadvadosah | 56 ||

(va adosah) Or there is no fault in this definition because
yogis, through the great power of yoga, are able
(labdhatisaya-sambandha) to establish close connections with
(ina wvastu) things hidden in their material cause or
intervened by time, distance and another object. We may call
it yogic pratyaksa.

RS 1 we
isvarasiddheh | 571

[First Meaning] The above definition is not faulty. Had
the Yogic pratyaksa not been included in the definition of
pratyaksa, (Ivara-asiddheh) existence of I§vara would not
have been proved by pratyaksa pramana. Yogic pratyaksa
rules out the non-existence of [$vara since the yogis can have
a perception of Isvara through samadhi.

Here, a seeker can raise doubt about why we should not
accept I$vara as the material cause of the creation and discard
the existence of prakrti as the material cause. To this, the
reply can be given through the second meaning of the sttra.

[Second Meaning] (I$vara-asiddheh) I§vara cannot be
established as the material cause of the world. He is the
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efficient cause of the world. For example, potter is the
efficient cause of the pot, whereas clay is the material cause of
the pot. Like the potter, I$vara is the efficient cause; like clay,
prakrti is the material cause of creation.

From the above siitra, it is crystal clear that Sankhya
admits the existence of I$vara but does not admit Him to be
the material cause of the world.

How can he be not proved as the material cause of the
creation?

THASARAqAAETT araie: | ¢

muktabaddhayoranyatarabhavanna tatsiddhih || 58\

[First meaning] (na tat siddhih) Proof of I$vara as the
material cause of the world cannot be established because he
is (anyatarabhat) different from (muktabaddhayoh) both
liberated and bonded.

He is neither liberated nor bonded. Had he been liberated
or bonded, we could have said that decreation is caused
under His liberation and creation is caused under His
bondage. However, in the case of His being liberated, He
would not undergo the change required for creation; in the
case of His being bonded, He cannot attain the status of
I§vara being connected with dharma or adharma.

SHIYTIHHIEGH || WR I
ubhayathapyasatkaratvam || 59l

(ubhayatha ap) Should we take Isvara both for liberated or
bonded, even then He cannot be proved as a material cause.
In both the conditions [liberated and bonded], he will be a
chetana satta [sentient entity] and (asatkaratvam) chetana
[sentient] cannot convert/transform or manifest itself into
achetana [insentient], as this material creation is achetana
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[insentient].

Now the question arises when I$vara is not proven to be
the material cause of this material creation, then why are the
Srutis eulogising Iévara as the cause of creation? The answer is
as follows:

TRAT: AVHISUIETES® ar |l §o |

muktatmanah prasamsa upasa siddhasya va \| 60|

(prasamsa) Srutis [Vedic texts] are doing eulogy
(muktatmanah ) either of liberated souls (va) or of (upasa-
siddhasya) Iévara who is attainable through upasana
(meditation), so their statements should not be taken as the
proof of [§vara as the material cause of this world.

Now the question arises: if I$vara is not the material cause
of the world, what is His role as creator? The answer is:

TINYEIASIIS AfEg 1l &2

tatsamnidhanadadhisthatrtvam manivat | 61l

(sammnidhanat) On account of proximity (tat) to Prakrt,
(adhisthatrtvarh) ISvara plays the role of governor or
superintendence [efficient cause of creation]. Insenient
Prakrti cannot move by itself without being forced by some
sentient power. Due to the proximity of I$vara, Prakrti
receives motion and transforms into this visible material
expanse. This may be compared with (manivat) magnet and
iron. Just as a magnet's proximity generates a motion in iron,
similarly, due to the proximity of I§vara, a motion is
generated in Prakrti.

Note: Inactive energy [Prakrti] is called dark energy or
tamas. Due to the proximity of I§vara, dark energy [inactive
energy]| is activated.
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From the foregoing discussion, it is proved that Prakrti
plays the role of the material cause of the world. As such, all
past or future effects [products] will merge with Prakrti as
their primary cause. A yogi, through his power of yoga, can
establish contact with Prakrti and perceive the past and
future.

After describing the Governorship or Superintendentship
of Iévara, the governorship or superintendentship of souls
with respect to individual actions of their bodies is also
explained in the ensuing sutra [succint aphorism].

vty sfemmrg 1 & 1l

visesakaryesvapi jivanam |l 62

Governorship or Superintendentship (jivanam) of souls is
(api) also seen in (viSesa-karyesu) the individual movements
or actions of bodies, such as seeing, hearing, thinking, etc.
Various tendencies or movements in the bodies are possible
only on account of the proximity of the soul.

Now the question arises: if the soul is the governor of the
individual actions of its body, it should have the knowledge
to govern because only a knowledgeable person can be a
governor. The answer is that the soul has the cognitive power
to gain knowledge. The proof of the cognitive power of the
soul is given in the following sutra.

RsETeigETgarReTesT: 1 &3 1

siddharapaboddhrtvadvakyartheaupadesah | 63 |

(siddharupa-boddhrtvat) Since the soul has cognitive
power, (vakyarthopadesah) instructions have been given for it
in the Sastras.

Note: Instructions of the Sastras and Vedas are meant to
enhance the knowledge of the soul. Had the soul not had
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cognitive power, instructions in the Sastras and Vedas would
not have been needed.

It is often seen that knowledge is the subject matter of
buddhi, so why should we not say that buddhi has both
cognitive and governorship power rather than the soul?

O qgeAlqaraeagasigad 1| €% |

antahkaranasya tadujjvalitatvallohavadadhisthatrtvam Il 64 Il

(antahkaranasya) Buddhi seems (adhisthatrtvam) to have
cognitive power or governorship (tad ujjavalitatvat) because it
is enlightened by the soul (lohavad) as is the case of iron. As
the iron is made red-hot by fire, just so the buddhi is
enlightened by the soul.

Buddhi, in itself, has no cognitive power or governorship;
rather, the soul's reflection on it gives it the cognitive power
or power of governorship. Hence, the soul actually has both
the cognitive and governing powers, not buddhi [intellect].

The discussion on pratyaksa pramana [means of
knowledge] has ended. In that context, it was also established
that [$vara [God] is not the material cause of creation but
rather an efficient cause. Now, the definition of anumana
pramana [inference as a means of knowledge] is given.

YideeEe: UTGAHATAAH || &4 1l

pratibandhadrsah pratibaddhajianamanumanam | 65 \|

(pratibaddhajfianam) Knowledge of connection through
the perception of connection on the part of (pratibandh-
drsah) a person who knows the permanent connection
between them is called inference. For instance, there is the
permanent connection of smoke with fire [and not of fire
with smoke]. A person who knows this connection. He may
identify the connected [fire] through the perception of its
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connection with [smoke].

Now definition of Sabda pramana [statement as means of
knowledge] is given.

HTETT: T2 11 &8 I
aptopadesah sabdah | 66\

(aptopadesah) A statement of a high profile seer [or yogi]
who has obtained the exact knowledge of things realisation
in samadhi (§abdah) stands in the category of Sabda pramana.

Note: Exact and perfect knowledge received in samadhi
through realisation is called apti. Apta are those who have
apti.

The purpose of pramanas [means of knowledge], is
explained hereunder:

IHATIE: THIOTRGURET: || &9 |l

ubhayasiddhih pramanattadupadesah | 67|

(pramanat) Using pramanas [means of knowledge], the
existence of both—chetana [sentient-soul and Brahman] and
achetana [insentient-Prakrti] is established (tad upadesah);
hence, there is instruction about them.

After defining various pramanas, now the question arises
with what pramana, existence of both chetana [sentient] and
achetana [insentient] is established?

THRIAESIgHRARE: I &¢

samanyato drstadubhayasiddhih | 68

(ubhayasiddhih) The Existence of both sentient and
insentient entities is established (samanyatodrstat) by
samanyatodrsta anumana pramana [inference of invisible
entity based upon universal experience].
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Note: Inference is of three types.

1. Parvavat [inference of product or effect from cause]: In
this inference, we infer the unperceived effect from a seen

cause. For example, we can predict the coming rain by seeing
dark, thick clouds.

2. Sesavat [inference of cause from effect or product]: An
inference in which the unobserved cause is inferred from the
seen effect [product]. For example, a quick muddy water
movement in the river can be used to infer past rain.

3. Samanyatodrsta [inference of invisible entity based
upon universal experience]: The inference is drawn from the
universal experience and is applied to cognise invisible
objects or things based on the same experience. For example,
universal experience tells us that any eftect [product] owes its
origin to the cause of the same class, such as golden
ornaments originating in gold.

Similarly, we find three gunas operating in all objects of
the world, so we can infer some invisible material cause
consisting of three gunas called Prakrti.

We find that houses, beds, motorcars, etc., are various
means not made to serve the purpose of some material thing
but to serve the purpose of some sentient entity [chetana
satta]. All material things that undergo change have the same
character. So, a universal rule is inferred that all material
objects undergoing change are made to serve a sentient
entity. Thus, from samanyatodrsta inference, the existence of
an invisible sentient entity is established.

Now the question arises as to who is the actual beneficiary
of the knowledge gained through pramanas (means of
knowledge)— Buddhi or Soul? The answer is given below:
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EEEIEIR U R

chidavasano bhogah | 691

Bhoga means experiencing pain and pleasure as a result of
karmas. (bhogah) The Experience of pain and pleasure (chid-
avasanah) ends with the soul. So, whatever knowledge is
gained through pramanas, the soul is the end beneficiary.
Buddhi is material, so it acts as an instrument. Only a sentient
entity can be the beneficiary.

Karmas are done by buddhi, mana and body, but the
result of karmas done by the body is experienced [bhoga] by
the soul. This material world is for the benefit of the soul.
The maker of the material world is I§vara [Supreme being],
but the soul takes its benefit. How is it? The answer is given
through a customary example:

FRGAY FATHRNSATRE] | 9o I
akarturapi phalopabhogo nnadyavat | 701

(akartuh api) Sometimes, a non-doer (phalopabhogah)
may also enjoy the fruit of action (annadyavat), like food. The
mother cooks the food, but others also enjoy it in the family.
So, the soul enjoys the fruit of work done by the body.

Now the real solution is given.

SiferrehTeaT i F: FATRH: 1| 98 I

avivekadva tatsiddheh kartuh phalavagamah | 711

(tat siddheh) Having proved the fact that the non-doer
soul enjoys the result of work done by the body (avivekad
va), there is a wrong notion due to aviveka [ignorance]
(phalavagamah) that the result belongs to (kartuh) body, the
actual doer of the action.

Is there any condition where the soul gets rid of aviveka
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and bhoga [experience of pain and pleasure|? The answer is
given below:

A F TEEE 19 |

nobhayam cha tattvakhyane 1721l

(tattvakhyane) When the truth is revealed that the soul is
not a physical/material body [or when the soul identifies its
true nature] (na ubhayam), the soul gets rid of both—aviveka
[non-ability to identify its true nature] and bhoga [experience
of pain and pleasure about karmas done by the body].

Having discussed the means of knowledge [pramanas],
the existence of soul and Prakrti is established. Now, the
hurdles on the way of pratyaksa pramana will be discussed.

ELRINELRIN AR RIEEIRR  E-u t S ECE R

visayo 'visayo pyatiduraderhanopadanabhyamindriyasya Il 73 Il

(visayah) An object of sense organs (avisayah ap) may not
qualify to be an object (atidiirageh) in consequence of great
distance and closest proximity due to (indriyasya hanat)
failure of sense organs and (upadanat) intervention by
another object.

Prakrti is also the object of sense-organs. Is there any
hurdle to its not being the object of sense-organs?

et 11 \9Y |l

sauksamyattadanupalabdhih | 74

(sauksmyat) Because of subtlety (tad anupalabdhih), the
Prakrti is not perceptible.

How can we establish its existence if it is not perceptible
because of its subtle form? The reply is:
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FrHHTgIeE: |l oy ||

karyadarsanattadupalabdheh | 75|

(tadupalabdheh) The existence of subtle Prakrti is
established (karyadarsanat) by beholding its effects [product].

|| G IR I H R FAT R S W [RCT

vadivipratipattestadasiddhiriti chet | 76|

Moreover, (chet) if (tad-asiddhih) the existence of Prakrti
is not established, (vadivipratipatteh) because of the
contradictory arguments of other disputants, then you will
find an answer in the following aphorism.

FATAFAREBIFAA A qerd: 1l 0o ||
tathapyekataradrstyaikatara siddhernapalapah\| 77\l

Whatever the arguments. All have admitted the principle
of cause and effect. (tathapi) As such (ekatara drstya)
beholding of the product [effect] (ekatara-siddheh), the
existence of cause (na apalapah) cannot be denied.

How is it that Prakrti alone is the primitive material cause
and no other entity? To this, the reply is:

PriaafREmTm: 1w 1
trividhavirodhapatteh | 78\l

It we were to infer any other cause other than Prakrti
(trividha-virodhapatteh), we would find the [other cause]
contradicting the three gunas seen in the world. Hence,
Prakrti, consisting of three gunas, is only the ideal primitive
material cause of the world.

Whether the products already exist before they arise, this
doubt is repealed in the following sutra.
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AEGAR! T 1 o]

nasadutpado nrsriigavat | 79 |

(asadutpatah) Production of non-entity (na) is not
possible, (nrsrngavat) such as man’s horn.

The above aphorism propounds the most coveted
doctrine of ‘Satkaryavada’ [karya or effect always exists in its
cause]. Further arguments are given to establish this doctrine
[that effect already exists in its cause before its origin].

SEHEAT | ¢o I

upadananiyamat | 80

(upadana-niyamat) Because there is a rule that there must
be some material cause for every product [effect].

Why is there an essentiality of material cause for an effect
[product]? The answer is given below.

FaA FAQT Farawarg |l ¢§ |l

sarvatra sarvadi sarvasambhavat | 811\

(sarva-asambhavat) Because everything is not produced
(sarvatra) everywhere and (sarvada) and always.

Had there been no essentiality of material cause,
everything could have been produced everywhere. But this is
not possible.

O RO 1l <R
Saktasya sakyakarapat \| 82|

(Saktasya Sakyakarnat) A material cause can produce the
effect [product] according to its potential.

A material cause can produce a specific effect [product]
and not every effect [product] as per its potentiality. This
proves that effect [product] exists in its material cause even
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before its production.

This again proves the existence of effect [product]
even before its production. Like in a seed: the potential
flower already exists in the seed before it is grown.

HROHETA |l €3 1l
karanabhavachcha | 831

(karana-bhavat cha) Due to the prior existence of effect
[product] in its cause, production of non-entity is not
possible. Only an entity can be produced.

Now the question arises: if effect [product] already exists
in its material cause, why do we discuss its production?
Sttrakara raises the same doubt.

T W& AR N <%
na bhave bhavayogaschet 184 |

(chet) If we say (bhave) that the effect [product] already
exists in its material cause, (na) it is not correct to (bhava-
yogah) associate the effect [product] with production.

If an effect [product] already exists in its material cause,
then we should not discuss its production.

The doubt is resolved in the next sutra.

SRR e SFaEREEaE] |l ¢k

nabhivyaktinibandhanau vyavaharavyavaharau 185 |

(na) It is incorrect to say that we should not discuss the
production of effect [product] if it already exists in its
material cause. (vyavahara-avyavaharau) The employment or
non-employment of the term 'production' or 'existence'
(abhivyakti-nibandhanau) is occasioned by the manifestation
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and non-manifestation of the effect [product].

The effect [product] exists in its material cause in
unmanifest form. So long as it remains unmanifested, we use
the term 'existence'. We use the term 'production’ as soon as
it is manifested. Moreover, the effect becomes functional
upon its manifestation, not its non-manifestation. If the effect
remains functional even in its unmanifest form, then in the
decreation [unmanifest] phase also, the world can function
and creation [manifestation] is not required.

The effect [product] exists even before its
production/manifestation. After the phase of manifestation
[production], it again undergoes the phase of
unmanifestation, known as the destruction of effect
[product]. The author defines the 'destruction'.

ART: AU 1l <5
nasah karanalayah 186 ||

(karanalayah) Merging of effect [product] into its cause is
called 'destruction' of effect [product]. But this destruction
does not mean 'non-existence'.

RUGERINELRIEIE F2c s WAV

paramparyato nvesana bijarikuravat 187 |l

(paramparyath) The continuum of manifestation and
unmanifestation  should be (anvesana) understood
(byankuravat) by the example of the continuum of seed and
sprout.

Just as there is an unending tradition of seed producing a
sprout and sprout producing a seed, similarly, the
manifestation ends [results] into unmanifestation, and
unmanifestation ends [results] into manifestation.
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SARERSAT: 1l ¢¢

utpattivadva'dosah 188 |l

Manifestation and production connote the same thing.
(adosah) There is no problem with the term manifestation
(utpatti-vad), such as 'production’.

Just as the produced effect [product] cannot be
reproduced, similarly manifested effect [product] cannot be
remanifested. The only difference is that in the use of the
term 'production’, it appears as if the effect [product] was
non-existent before its production, and in the use of the term
'manifestation’, it appears as if the effect [product| existed
even before its manifestation. This difference has already been
addressed through various arguments.

The cause can be inferred from the effect [product]|. Now,
the properties of the effect [product] are described.

RRREERR EREECa AR WA

hetumadanityam sakriyamanekamasritam lingam 191

(hetumat) The effect [product] is that which has a
material cause, (anityam) which is perishable, (sakriyam)
which has motion [atoms moving in it], (anekam) which has
multiple forms, (asritam) which is dependant upon its
material cause, (lingam) which ultimately merges into its
material cause.

Thus, all effects [product] in their causal form are similar
to the cause, but their effectual [production]| form difters
from their cause. The above properties of effect [product]
also establish the dissimilarity between cause and effect. This
similarity and dissimilarity between eftect and cause is further
established in the next sttra.
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AFARTAIA a1 O e TR 1 e |l

anjasyadabhedato va gunasamanyadestatsiddhih
pradhanavyapadesadva 1190 Il

(anjasyat) From direct perception [pratyaksa], the
dissimilarity between cause and effect is established, e.g.
direct perception of clay [cause] and pot [effect] establishes
dissimilarity between the two. (va) Or (abhedatah) from
similarities (gunasamanyadeh) of general qualities of effects
[for example, holding water is the general quality similar to
all effects, i.e. pots] the difference between eftects [pots] and
their cause [clay] is established, e.g. pots can hold water, but
clay cannot hold it. (va) Or (tat siddhih) the difference
between effect and cause is also established (vyapadesat) by
sabda pramana, for instance, (pradhana vyapadesa) Prakrti
[material cause of world] finds a separate mention in Vedas
and other Sastras than its effect [the world].

Thus, the similarity and dissimilarity between cause and
effect is accepted by Sankhya. In the causal state, the effect is
similar to its cause, but in the effectual state, the effect is
dissimilar to its cause.

The properties common to material cause and its effect
[product] are described in the next sutra.

BroTRaETTR 3@ 1’

trigunachetanatvadi dvayoh 191 |

(dvayoh) Both material cause and effect are
(trigunachetanatvadi) made of three gunas [sattva, rajas and
tamas|, and both are non-sentient [jada].

After describing the common properties of material cause
and effect. The next sutra describes dissimilar properties of
three gunas [sattva, rajas and tamas].
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MARIRTEREROHE=R JE=i 1 QR 1l

prityapritivisadadyairgunanamanyonyam vaidharmyam 192

(gunanam) Three gunas [sattva, rajas and tamas| are
(vaidharmyam) different (anyonyam) from each other
because of their different properties. Sattva guna is endowed
with the fundamental property of priti [attraction], rajas has
apriti [repulsion] as its fundamental property, and tamas has
visada [neutrality] as its fundamental property.

Note: These three gunas — sattva, rajas and tamas are
operative in three material particles called electrons, protons,
and neutrons. In living beings’ sattva guna is reflected in their
attractive or pleasing personality, rajoguna is reflected in their
displeasing personality, and tamoguna is reflected in
dejectedness.

Due to the above-cited fundamental properties of sattva,
rajas and tamas gunas, particles also have the tendency of
attraction-repulsion [electrons and protons| and neutrality
[neutrons].

TeATREHE e} Jgwf OmEE 1 ]3|

laghvadidharmairanyonyam sadharmyam vaidharmyam
gunanam 1193 I/

The present stutra deals with two contexts
[Meaning in the context of the property of Gunas of Prakrti]

(laghvadidharmaih) Through their respective properties of
lightness, motion and gurutva [mass] (gunanam), three gunas
—sattva, rajas, and tamas have (sadharmyam) similarity
among themselves and (vaidharmyam) dissimilarity (anonym)
from each other. For instance, the property of lightness is
similar to all sattvagunas but different from rajas and tamas
gunas. Similarly, the property of motion is similar to all rajas
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gunas but different from sattva and tamas gunas, and so forth.
Mabharsi Kapila has clarified that Prakrti is not an individual
entity but is constituted of sattva, rajas and tamas; these
constituents are numerous. Had there been only one sattva,
rajas and tamas, the question of similarity would not have
arisen.

[Meaning in the context of the property of particles of Prakrti
or matter]

The second meaning of the above sutra reflects the
properties of matter particles. It says that matter particles
have three main properties inherited from three gunas of
Prakrti, as they are the product of these three gunas.
They are formed from Bhutadi [tamas] ahankara in
combination with Taijas [sattvika] and Vaikarika
[rajasika ahankara]. The property of sattva guna is
lightness, the property of rajoguna is motion, and the
property of tamoguna is gurutva [mass]. So the matter
particles—electrons, protons and neutrons have a
property of lightness, as they are extremely small and
light; particles of matter are constantly moving, as they
have the property of motion; and each particle has mass,
as they have the property of gurutva. In the context of
the properties of matter particles, the meaning is as
under:

(laghvadidharmaih) Through the properties of
lightness, motion and gurutva [heaviness] (gunanam), of
three matter particles —taijas [electrons], vaikarika
[protons] rajas and bhatadi [neutrons] have
(sadharmyam)  similarity among themselves and
(vaidharmyam) dissimilarity from each other. For
instance, the property of lightness makes all particles
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similar, but the same also cause differences between
them. For example, taijas particles [electrons] are the
lightest of all, vaikarika [protons] are heavier than
electrons but lighter than bhutadi particles [neutrons].
Similarly, the property of gurutva [mass] is similar to all
particles, but bhuatadi particles have comparatively more
mass than the other two, and so more inertia. The
property of motion is similar to all particles, as they are
constantly moving. Still, they differ from each other
because of the difference in motion in several ways—for
example, electrons have a -ve charge; protons have +ve,
whereas neutrons have no charge; because of this
difference in charge, they have a difference of motion.
Maharsi Kapila has clarified that Prakrti is not an
individual entity but is constituted of sattva, rajas and
tamas gunas at the invisible level, which is reflected in
electrons, protons and neutrons at the visible level.
These constituents are numerous. Had there been only
one sattva, rajas and tamas, or one electron, proton and
neutron, the question of similarity would not have arisen

Now it is established that mahat [buddhi or intelligence]
and rest are effects [products].

IATEHRE Aealeaeread Il /% I

ubhayanyatvatkaryamtvam mahadaderghatadivat 194 |

(ubhayanyatvat) Being different from both — Purusa and
Prakrti, that are void of material cause, (mahadadeh)

intelligence and the rest are the effects [products] as pots and
the like.

Mahat [buddhi] in the cosmos is cosmic intelligence as far
as cosmic creation is concerned; in the individual, it is
individual intelligence as far as the individual soul's
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embodiment called birth is concerned.

RO 11 /4 1l

parinamat 195 |l

(parinamat) Because of their ever-changing nature,
intelligence and rest are eftects [products] of Prakrti.

AT 1 RE I

samanvayat 1196 |l

They are products (samanvayat) because of their
coherence with their inherent cause [material cause] Prakrti.

Because they are perfectly connected with their material
cause, and the qualities of material cause are seen in them.
The same is supported from different angles.

wieagild 1Re

saktitascheti 197 |l

(it cha) And, finally, it can be argued that mahat
[intelligence] and others are effects (Saktitah) because they are
qualified instruments or resources for the bhoga (enjoyment)

of the soul.

Mahat and others are effect, it is proved by reverse
argument in the next sutra.

TS T qEur ar 1 ¢ |

taddane Prakrtih puruso va 198 ||

(tad hane) If mahat and others are not considered effects
(Prakrti puruso va) they will sit in the category of Prakrti or
purusa because only these two elements do not come in the
category of effects.

If one argues that mahat and others may be assigned a
different category from both non-eftects, Prakrti and purusa,
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the reply is given in the next sutra.

T TBAT N R

tayoranyatve tuchchhatvam 199 |

(anyatve) If they [mahat and others] are considered
distinct from (tayoh) both Prakrti and  purusa
(tuchchhatvam), then we shall have to accept them as non-
existent because the existence of any material element is
impossible without Prakrti.

FRTEROTTAN TR |l o0 I

karyatkarananumanam tatsahityat 1100 |

(karapanumanam) Cause is inferred (karyat) from the
effect, (tatsahityat) because the effect merges into its cause.

Note: The tradition of merging of effects into their causes
is technically known as 'karyasahitya'.

Fh PRIOTfeAs T Il 202 I

avyaktam trigunallingat 101 |

(avyaktam) Prakrti is inferred from (lingat) its mergent
[effect] mahat (trigunat) attributed with three gunas-sattva,
rajas and tamas.

TRIARA G 1l o3 1l

Tatkaryatastat siddhernapalapah 1102 |

(tatsiddheh) Since the existence of Prakrti follows
(tatkaryatah) from its effects. Like mahat and others, the
existence of Prakrti (na) cannot be (apalapah) denied.

The existence of Prakrti is established because of its effects
[products]. But the existence of the soul cannot be
established for want of its effects [products]. The reply to this
objection is given in the next sutra.
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THEA RarEsHad qeAg 1l 203 |l

samanyena vivadabhavaddharmavanna sadhanam 11103 |l

(samanyena) Generally, (abhavat) there is no (vivad)
dispute regarding the existence of the soul [everybody
accepts the existence of the soul] (dharmavat) like that of
dharma [all accept the essentiality of dharma], so for the
understanding of the existence of the soul, (na) no particular
(sadhanam) means is required.

However, the actual position of the soul is explained in
the next sutras.

IR TATNT: A 1l 0¥ I

Sariradivyatiriktah puman 1104 |

(puman) The soul is (vyatiriktah) distinct (Sarirat) from
body. Body is not soul.

FEAUIAR 1l Qo Nl

samhatapararthatvat 1105 ||

It is seen that (sanhat) conglomeration of material things
is always (pararthatvat) for the use of some other [chetana]
entity.

This body [conglomeration of five gross evolutes] is for
the use of the soul. Through the body, the soul performs its
activities.

Prponiefaiarg 1 ge&
trigunadiviparyayat 11106 |

The soul is (viparyat) opposite to (trigunadi) three gunas
called sattva-rajas and tamas forming the matter [body].

FfasF=ER 1 200 1l

adhisthanachcheti 1106
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The soul is (adhisthanat cha iti) the superintendent of this
body. [Similarly, Brahman is the superintendent of this
material universe].

HFAET 1l go¢

bhoktrbhavat 1108 ||

The soul 1is (bhoktrbhavat) bhokta (enjoyer or
experiencer) of this material world.

The material world is meant for bhoga (experience or
enjoyment) of the soul. This material world is made of five
gross evolutes of Prakrti [prthivi, jala, agni, vayu, akasa], and
the Human body, the highly advanced body system, has five
sense organs or five receptors. Through these receptors, the
soul of human beings does the bhoga or enjoys the creation
made of five gross evolutes.

e wgR: 1 geR |

kaivalyartham pravrtteh 1109 |l

The soul has the (pravrtteh) tendency towards
(kaivalyartham) kaivalya [moksa or separation from material

body].

We see human beings striving for happiness. All
desires end up in a vicious circle. Everybody has a dislike
for losing, and losing creates a passion for winning, so
ultimately, happiness brings pain. So we have to erase
future pains. This brings us to real happiness [kaivalya].

SEHRRIERTSERI: 1| 820 |l
Jadaprakasayogatprakasah 1110 |l
(jada) Material things (ayogat) cannot be transformed into

(prakasa) chetana [immaterial] souls, so existence of the soul
(prakasah) is itself proved.
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Frjorams Rt 10828

nirgunatvanna chiddharma 111\

Since the soul is (nirgunatvat) devoid of sattva-rajas and
tamas gunas, it cannot fit in the category of dharma [guna]
and dharmi [guni or holder of gunas]. Soul is chidasvartupa
[chetana or sentient itself], (chiddharma na) chetana
[sentientness] is not the quality of the soul.

AT G AT EETET 1 g8R |l
Srutya siddhasya napalapastatpratyaksabadhat 112 |l

(siddhasya) What is established (Srutya) by Vedic texts (na
aplapah) cannot be denied, although the (pratyaksa-badhat)
common perception does not hold the soul to be devoid of

gunas.

YO 1 833

susuppatyadyasaksitvam 113 |

Had the soul not been pure chetana [sentientness], it
would not have been a witness at susupti [deep sleep], svapna
[dream] and jagrat [awake] states.

ST Jevagad Il 8% |l

Janmadivyavasthatah purusabahutvam 1114 ||

(purusabahutvam) The multiplicity of souls follows
(janmadivyasthatah) from the system of different births.

Different souls take different births according to different
sanskaras. These different births prove the existence of
multiple souls.

According to some scholars, one soul pervades various
bodies. Due to the diversity of bodies, souls appear diverse.
Their argument in support of their contention is as follows:
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IUAALSAFE THTENT AR Femaf: 1 824 |l
upadhibhede pyekasya nanayoga akasasyeva ghatadibhih 1115

(upadhi-bhede) Given the diversity of upadhis [various
bodies], (ekasya) one soul (nanayoga) has diverse bodies as its
adjuncts, (iva) just as (akasasya) one space has (ghatadibhih)
various pots as its adjuncts.

IqTfafeerd =g agar] Il %8 |l

upadhirbhidyate natu tadvan 116 |l

(upadhih) Bodies (bhidyate) are different, (natu) not
(tadvan) their owner [the soul].

The reply to the above argument is given as follows:

TaHFEH URIaTS 7 foegamteama: 1| 229 1l

Evamekatvena parivartamanasya na viruddhadharmidhyasah |
17

(evam) If (ekatvena) one soul (pari-vartamanasya)
pervades uniformly all diverse bodies, it (na) cannot
(adhyasah) feel (viruddha-dharma) contradictory attributes.

FaFHAST TRURRfEERAT I 43¢ |l

anyadharmatve pi naropattatsiddhirekatvatr 118 |l

(api) Should we consider (anyadharmatve) the attributes
of pain, pleasure, bondage, moksa etc., as belonging to the
mind and (aropat) implant them into the soul, then also, we
(na tat siddhih) cannot achieve the aim of proving the
existence of only one soul pervading all bodies uniformly, as
(ekatvat) one soul simultaneously cannot be in bondage and
moksa.

However, the Vedic texts speak of one soul, so the
principle of multiple souls would contradict the statements of



Embodiment and Disembodiment of the Soul 59

Vedic texts.

rgagfafere sfaevaErg 1 28R I

nadvaitasrutivirodho jatiparatvat 1119 |l

The principle of diversity of soul is not going to (advaita-
sruti-virodhah) contradict the Vedic statements that
propound advaita [oneness of the soul], as here the term
advaita (oneness) stands for (jati paratvat) genus [nature] and
not an entity. That means there is advaita [oneness] in the
nature of souls. It does not stand for one soul. In other
words, there are many souls, but all souls are one so far as
their nature [like imperishability, chetanata or sentientness
etc.] is concerned.

Who can know sentient [chetana] nature of all souls? The
answer is given in the next sutra.

fftaarerrrore e agw 1l gRe I

viditabandhakaranasya drstya tadrapam 1120 |l

(tadrapam) This sentient nature of souls is known (drstya)
only by the eyes of a yogi who has (vidit) known the
(bandha-karanasya) cause of bondage through samadhi and
has identified the true nature of his soul [viveka].

Common persons do not have this type of experience, so
how do we accept the authenticity of your argument? The
author replies-

ATTEST AFHAHTITH: 11 &2 1
nandhadrstya chaksusmatamanupalambhah 121\l

(na andh-adrstya) If things are not seen by the blind, that
does not mean that (chaksumatam) people with eyesight
(anupalambhah) can not perceive them.

In other words, what is unknown to a common person



60 The Sankhya Darsana

does not follow that the same will not be known to a learned
person.

FrHSATCHTR! Argaq Il 8RR I

vamadevadirmukto nadvaitam 11122 |l

History tells that Vamadeva and others have been
liberated, which shows that there is no advaita [one soul]. If
only one soul existed, one person's liberation would have
entailed the liberation of all living persons.

NB: These arguments are not against Vedanta Darsana,
but the neo-Vedantists. The Vedanta Darsana does support
the idea of one soul, but it is the postulation of neo-
Vedantists.

The question is, should we accept multiple souls, some in
bondage and some in moksa? There will be a time when all
the souls will attain moksa, and this world will be deserted.
The answer is given in the forthcoming sutra.

AT FrASHTATRTITETH |l €33 I

anadavadya yavadabhavadbhavisyadapyevam 11123 |

(abhavat) This has not happened [world has not deserted
due to all souls’ attaining moksa] (anadau adya yavat) from
the beginningless time to date, and (abhavisyat) there is no
possibility (evam) of it in future.

AR qa Aa<ress: || 3R ||
1danimiva sarvatra natyantochchhedah 11124 \|
(iva) Just as (idanim) today, (na atyantochchhedah), we

do not see the absolute abolition of souls; the same did not
happen and will not occur at any time.

The question is, would this world continue in the same
state? Answer is-
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HEAHTET: 1| QY I

vyavrttobhayarupah 1125 |l

This world is (vyavrttah) excluded (ubhaya-rupah) from
both states.

The first state is that there will be absolute eradication
forever at some time. The second state is that this world will
continue forever as it is. Both these states are not going to
happen. Neither will this world be eradicated forever, nor
will it continue forever as it is.

After establishing the multiplicity of souls, various other
characteristics of souls are described. Just as Brahman is the
Superintendent of Prakrti, the soul is the superintendent of
the body, and it is the witness [indirectly experiencer]| of all
experiences. Here, one may ask a question: if witnessing is
the nature of the soul, it will continue to enjoy the nature of
witness, so it cannot attain moksa. The author replies:

FreTcEETETEEH, I ¢R& I

saksatsambandhatsaksitvam 11126 ||

To be a witness is not the primary nature of the soul.
(saksat sambandhat) Due to its connection with the body,
(saksitvam) it is a witness.

What is the primary nature of the soul?

FagwaE 1 9 I

nityamuktatvam 127 ||

Eternal liberation from Prakrti is the primary nature of the
soul.

ferEi=r 3fd 1 ¢

audasinyam cheti 1128 ||
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(cha) And (iti) finally, the nature of the soul is
(audasinyam) indifference to doership. The soul is not a doer.
But the doership of the soul is mentioned in the Sastras. How
is this to be justified? To this, the author replies:

SRR TSI || 8% 1l

uparagatkartrtvam chitsannidhyachchitsannidhyat 1129 |l

(kartrtvam) The soul’s thinking of being a doer (uparagat)
results from the influence of (chit) mind replete with
information from the outside world, which is (sannidhyat)
close to it [soul].



Second Chapter

In the first Chapter, the subject matter of the Sankhya
Darsana was described. The existence of Prakrti and Purusa
[soul] and their various characteristics have been explained.
In the second chapter, the process of embodiment of the soul
and the body's production from Prakrti will be described in
detail. At the outset, the purpose of the creation is explained.

ferermeed e a1 wamE 02

vimuktamoksartham svartham va pradhanasya | 1 ||

Creation takes place (moksartham) for the liberation of
the soul (vimukta), which is basically liberated, and for
(pradhanasya) Prakrti presenting (svartham) itself for the
bhoga (enjoyment) of the soul.

If creation is aimed at moksa, all souls should be liberated
after creation. Thus, the creation in future will become
redundant. To this, replies the author-

e Al 1R

viraktasya tatsiddheh | 2 ||

Moksa does not take place through the creation once and
for all, but (tatsiddhih) it is attained through (viraktasya)
renunciation achieved after excessive pains of many deaths,
births and sicknesses.

T HAOHARTRTSATCATHRT Fetaarg 11 3 |l

na sravapamatrattatsiddhiranadivasanaya balavattvat | 3 ||

This vairagya [renunciation] is (na tatsiddhih) not attained
(Sravanamatrat) by the mere hearing the preachings or
reading of scriptures on renunciation because the soul has
accumulated  (balavattvat) powerful mundane world
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(vasanayah) sanskaras (anadi) from time immemorial.

The author gives one more argument to support the
continuous flow of creation.

TEHITE TAFH 1 ¥ |
bahubhrtyavadda pratyekam || 41

(bahubhrtyavad-va) Just as a person who has many
persons dependent on him continues his efforts (pratyekam)
till each one of them is supported, this creation has endless
souls dependent on it for its support. The flow of this
creation continues endlessly until all souls attain moksa.

Here, one may have a doubt that all activities of Prakrti
leading to the manifestation of creation are superintended by
Brahman, as it is said in Taittirtya Sambhita:

TRHTIE: TR TR |
etasmadatmanah akasah sambhuatah.

[Meaning] Due to Brahman’s agitation of the Prakrti
[inactive energy], this Bhuitakasa [illuminated with active
energy]| originated.

If this Prakrti can do nothing without being activated by
Brahman, in this case, we should say that Prakrti’s existence is
unreal and bhoga and moksa are attained by souls due to the
inspiration of Brahman. To this, replies the author-

TohiaTd o JeNesERiE: g
Prakrtivastave cha purusasyadhyasasiddhih | 5 |

(Prakrti-vastave) Because Prakrti’s existence 1is real
(purusasya adhyasa-siddhih), that is why does the soul falsely
assume itself to be Prakrti [manifested into the body].

NB: Adhyasa is a false assumption of the material body in
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the soul and the soul in the material body.

Now, one may ask who is responsible for bhoga and
moksa of the soul- Prakrti or its effect [body]? To this replies
the author-

Friars: I &
karyatastatsiddheh | 6 |

(karyatah tatsiddhih) The effect of Prakrti [body] is
responsible for bhoga and moksa of the souls.

Without a body, a soul can't achieve bhoga or moksa.

It the body is responsible for the bhoga and moksa of a
soul, why do all the souls not attain bhoga and moksa
equally? The answer is given in the next suitra-

ATAMAIH: FUSFHFHAGa Il 9 |l

chetanoddesanniyamah kantakamoksavat | 7 |l

(niyamah) Attainment of bhoga and moksa (uddesat)
depends upon the condition of (chetana) the soul. (kantaka-
moksavat) Just as an aware person can escape from a thorn,
an ignorant person may be trapped; similarly, an enlightened
person can safely escape the trap of the mundane world, but
an ignorant gets trapped in it.

Here, one may suggest that the statement of sutra no. 5
that the soul falsely assumes itself as the body is incorrect.
Here, it can be maintained that the soul transforms into
buddhi (intellect), mind, etc. in conjunction with Prakrti. To
this, replies the author-

TS AfRARATTRARIERa | ¢ |l

anyayoge pi tatsiddirnanjasyenayodahavat || 8

(api) Even though (anya-yoge) there be the conjunction
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of the soul with the other [body], (tatsiddhih) the power of
manifestation (na) does not exist in the soul (afjasyena)
directly. Instead, it is Prakrti that manifests. (ayo-daha-vat)
Just as the red-hot iron is not going to burn. Instead, the fire
conjunct with iron causes burns.

It has already been stated that the objective of creation is
bhoga and moksa of the soul. Now, the process of
embodiment of the soul is stated.

TR g 1)
ragaviragayoryogah srstih | 9 |

[Meaning in the case of creation of soul’s body] The
soul’s body is created by the conjunction of raga (ovum) and
viraga (sperm). Ovum is agneya [-ve] and sperm is somiya
[+ve].

[Meaning in the creation of the material universe] The
above sutra also applies in the case of the creation of the
material universe.  Accordingly, its meaning will be as
follows: (srstih) This material creation takes place by (yogah)
a combination of atoms caused as a consequence of (raga)
attraction and (viraga) and repulsion of atoms.

In the original state of Prakrti, sattva, rajas, and tamas
gunas are also balanced, so they cannot create anything.
When this balance is disturbed, they attract and repulse, and
combinations form, resulting into creation.

In view of the same, it is said-
S S g
agni-somatmakam idam sarvam.

Everything is made up of the agneya (-ve) and somiya
(+ve) elements.
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HEGTRHHTT THHAFT 1l 20 |

mahadadikramena parichabhuatanam \| 10 |

When sperm (male gamete) fuses with ovum (female
gametes), (pafichabhutanam) a body made of five bhutas
[evolutes of Prakrti] is formed (mahadadi-kramena) in order
of mahat (intelligence) and others.

A zygote is formed with the fusion of sperm and ovum
when the suitable soul takes entry into the sperm at the time
of fusion. The first one to evolve in the zygote is intelligence,
followed by ahankara [discreteness] applied to the mind,
sensations of perception, sensory organs, and five sensations
of actions and their motor organs. This sequence has already
been explained in Sankhya.

SETTIATR AT e 1l 88 |l

atmarthatvatsrstenaisamatmartha arambhah | 11 |

mabhat [intelligence]| and others is (atmartham) for the sake of
the soul [to serve the soul's interest]. (esam) They (na) do not
form the body (atmartha) for their own sake.

Since the objective of the body is to provide the soul with
the facility of bhoga and moksa, which can possibly be
experienced by the soul. Mahat and others are made of
matter, so the concepts of bhoga and moksa cannot apply to
them.

Here, a question arises: in the sequence of creation of
mahat, etc., from Prakrti, dik [directions] and kala [time]
have been missed, although they form the essential part of
the creation of the world. To this, replies the author-
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e 18R N
dikkala vakasadibhyah | 12
(dik-kalau) Dik [directions] and kala [calculable time] are
formed from (akasadibhyah) akasa [bhutakasa or elemental
space] of the cosmos [not from the akasa of the body]. Here,
in the Sankhya Darsana, five bhutas [evolutes] do not belong
to the cosmos but to the body. So, dik and kala have not
been enumerated. They will be enumerated when the
creation of five external evolues [prthivi, jala, agni, vayu and

akasa] will be discussed.

Now, the nature and functions of mahat [intelligence]
and others in the body are explained in order.

FEATERT qhs: 11 43 |
adhyavasayo buddhih | 13 |l
(buddhih) The nature of mahat [buddhi] is
(adhyavasayah) to ascertain the information gathered by the
mind.
TR emie: 1 ¥ |l
tatkaryam dharmadih | 14 ||
(tatkaryam) Function of mahat [buddhi] is (dharmadih) to

know the intended meaning of the Sastras and Vedas.
Mimansa Darsana says:

AT ALJONSAT &H: |
Chodana laksano’artho dharmah.
[Meaning] Dharma is a figurative meaning of the Veda.

NB: Buddhi can know the intended sense of Sastras and
Vedas when it is dominated by sattvaguna. What happens
when it is dominated by rajoguna or tamoguna? The answer
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is given in the next sutra.

QIR 11 g%

mahaduparagaddiparitam | 15 |

When (mahat) Buddhi is dominated by (uparagat) tamas
and rajoguna, (viparitam) it becomes reversed. It cannot
understand the intended sense of Vedas and Sastras. It is full
of adharma, ignorance, and attachment and becomes devoid
of spiritual powers.

Now the nature of ahankara is defined.

SATHHFISEHRR: 1 86 |

abhimano'hamkarah | 16 |

(ahankarah) Ahankara is (abhimanah) the sense of
individuality [I and my].

THISUIHAHE TR 1l g9 I

ékadasapanichatanmatram tatkaryam \| 17 |

Eleven senses [mind, five sense organs and five motor
organs| and five tanmatras [sensations of perception, like
sound, touch, sight, taste and smell] are the effects [products]

of Ahankara.

There are three types of ahankara—sattvika, rajasika and
tamasika. Now the question arises: which type of ahankara
produces which kind of effect or product?

ARG A HaEedN 1< I

satvikamekadasakam pravartate vaikrtadahamkarat W18

(sattvikam ekadasakam) Sattvika group of 11 senses [five
senses of perception, five senses of action and mind]
(pravartate) proceed (vaikrtat) from wvaikrta [sattvika]
(ahankarat) ahankara.
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What is that sattvika group of 11 senses? Explains author
himself as under:

FHSATSISIHHRIE 11 8% I

karmendriyabuddhindriyairantaramekadasakam || 19 ||

Mind, the internal sense is eleventh if counted, along with
five external motor senses and five senses of perception.

AEFThESA Hifeehr 1l R0 |l

ahankarikatvasruterna bhautikani | 20 |

(ahankarikatva sruteh) Since this sattvika group of 11
senses is the product of ahankara, they are (na) not
(bhautikani) physical organs.

One may raise a doubt that in the Brhadaranyaka
Upanisad (3.2.13), the sense organs like vak, prana and
chaksu are described as being absorbed into devatas like
Agni, Vayu and Aditya respectively. For example,

HR AT AT HToTereRie |
agnim vagapyeti vatam pranaschaksuradityam.

[Meaning] Vak is absorbed in Agni, prana in Vayu and
Chaksu in Aditya.

As per the law of nature, a product or effect gets absorbed
into its cause. The above statement of Brhadaranyaka
Upanisad shows that vak[speech] is a product of agni devata,
prana [breathing] is a product of vayu devata and chaksu
[eye] is the product of aditya (sun) devata. As such, the
opinion of the author that sense organs are the product of
Ahankara is not tenable. The answer to this is given below:

renigpeipitcicas MR

devatalayasrutinarambhakasya | 21 |l
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(devata-laya sruti) Wherever in Upanisads senses are
referred to as being absorbed by Agni and other devatas
(anarambhakasya), those references do not refer to absorption
by their cause just as the absorption of water into the earth
does not mean that the earth is the cause of water.

Some thinks that Mind is eternal, the author replies:

S INERIERINENE NIRRT

tadutpattisrutervinasadarsanachcha\l 22 |

Mind is not eternal (tadutpatti-Sruteh) as its origin is
talked about in Sastras and (vinasa-darSanat cha) its decay is
seen in old age.

Other characteristics of senses are also described by the
author-

it grEEEsE 1R

atindriyamindriyam bhrantanamadhisthane \| 23 |l

(indriyam) Senses are (atindriyam) supersensuous [beyond
the reach of other senses]. (adhisthane) To identify senses
with their sense organs is a (bhrantanam) mistaken notion.

In Sankhya, there are 11 senses. One may argue that one
should accept one single sense, which, through the diversity
of powers, performs diverse actions. The author refutes this
argument-

TRmASST WERST AFAH 1 % I
saktibhede pi bhedasiddhau naikatvam \| 24 ||

(bheda-siddhau) If the difference is established even (Sakti-
bhede) by the difterence of powers, (naikatvam) singleness of
sense is not proved.

Further the diversity of senses is supported.
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T QAR THOESH || Y, |

na kalpanavirodhah pramanadrstasya | 25 ||

(pramana-drstasya) What has been known by proofs (na)
cannot be (kalpana-virodhah) set aside by conjectures.

Eleven senses are established based on their reception,
functions, and the anatomy of the body.

SHATHE 7 1l % |
ubhayatmakam manah | 26 |

Mind is associated with both senses of perception [sense-
organs] and senses of action [motor-organs].

TR HEEFTEHITRIE] I 9 I

gunaparinamabhedannanatvamavasthavat | 27 |

(guna-parinama-bhedat) Due to the variety of sense
organs , one single mind produces various perceptions when
it associates with them, like the conditions of childhood,
youth, and old age belonging to one single person.

NB: The mind is the internal sense of perception, and the
five sense organs are located in the body externally. One
single internal sense [mind], in association with five external
receptors, makes various perceptions; for example, when it is
associated with the eyes produces colour sensation, with ear
hearing sensation, with nose smell sensation, and so on.

TIIIHATT SWA: 11 ¢ )

rupadirasamalanta ubhayoh | 28 |

(ubhayoh) The objects of both senses of perception and
senses of action (rupadi-malanta) begin with colour and end
with excretion.

The five sense organs and their objects are: eyes for
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colour, ears for sound, nose for smell, tongue for taste, and
skin for touch.

The five senses of action and their functions are: mouth
for speaking, legs for walking, hands for grasping, (payu)
genitals for procreation and (upastha) anus for excretion.

ST FLOTEMISATOR || R |

drastrtvadiratmanah karanatvamindriyapam | 29 |l

(atmanah) The soul is (drstrtvadi) the preceptor,
(indriyanam) senses organs are (karanatvam) mere
instruments.

NB: The senses are receptors, but the receiver is the soul.
The soul cannot receive anything without these receptors.
Similarly, actions are done by the five organs of actions, but
the inspiration comes from the soul.

Now, the author mentions the unique functions of all
three internal senses: Buddhi, Ahankara and Manas.

TN EAE=Hq | 30 I
trayapnam svatlaksanyam || 30 ||

The three - Buddhi, Ahankara and Manas possess their
unique characteristics.

Buddhi’s unique function is to ascertain the information
gathered by the mind and intended sense of Sastras and
Vedas.

The notion of individuality is the unique function of
Ahankara.

Gathering  information [sankalpa] and emptying

information [vikalpa] is the unique function of the mind

called [chitta].
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FITIFOTGIT: SO e O 1 3% ||

samanyakaranavrttih pranadya vayavah paficha \| 31 |

Five pranas [vital airs]— prana, udana, vyana, samana and
apana— are the combined function of all three internal senses
[Buddhi, Ahankara, Mind].

All three internal senses are combinedly called the mind.

FANSHAAATAGR: 13

kramaso 'kramasaschendriyavretih | 32 |

(indriyavrttih) The functions of the senses may take place
(kramasah) in an ordered way (cha) and (akramasah) in a
disordered way.

An example of ordered function— Having seen a thief by
faint light, the perceiver first determines the thief's presence
with his eyes. He gathers this information in his mind and
associates his presence to himself with the help of ahankara
that he is coming towards him and will take away his money.

Finally, buddhi decides that he should either leave this place

or catch him.

An example of Simultaneous function — Seeing a tiger, a
person runs away instantly. In this case, the functions of the
four organs take place simultaneously, e.g., when the eyes see
the tiger, the mind gathers the information about the
presence of the tiger, ahankara associates the presence of the
tiger to himself that the tiger may attack him, and buddhi
decides to run away. In this case, functions of senses have
taken place in successive order, but this succession of
functions is so instant that it appears to be happening
simultaneously.
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o gga: R 133
vrttayah panchatayyah klistaklistah \| 33 |l

When the mind is exposed to objects of the external
world, five vrttis (states) develop. They may be painful or
pleasurable.

They are:

1. Cognition (¥HT)

2. False knowledge (faaa)
3. Fiction (fo@eq)

4. Sleep (T73T)

5. Memory (%)

Note: Cognition consists of knowing or knowledge of
something. Yoga psychology calls it pramana. Though
Nyaya Darsana calls it prama, and the means through
which the process of prama (cognition) is accomplished
is known in Nyaya as pramana.

THTHIOT JHTUT |
pramakarapam pramapam.
[Meaning] 'Means of prama is known as pramana.'
REENIERNICIEUUERS I H Al
tannivrttavupasantoparagah svasthah \| 34 |

(tannivrttau) When these vrttis (states) of the mind cease
to function, (upasantaragah) the soul is released from the
conditioning of objects of senses of perception and (svasthah)
is established in its true nature.

FHAT A0 1 3% I

kusumavachcha manih | 35 |l
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(vat cha) Just as (manih) a crystal appears red or white
(kusumvat cha) in consequence of the proximity of a flower,
but on the removal of the same, it assumes its true nature.

The operation of senses causes pain to the soul, then why
do they operate? The answer is:

geurd FUlsaIsHESieErg |l 3§ I

purusartham karapnodbhavo pyadrstollasat | 36

(karanodbhavah) The senses become operational
(purusartham) for the sake of the soul (adrstollasat)
spontaneously by the grace of karmic sanskaras of the
concerned individual.

ST 11 39 1l

dhenuvaddatsaya | 37 |l

(dhenuvat) Just as milk is spontaneously secreted by the
cow (vatsaya) for the sake of the calf.

Now, the question arises as to how many senses are there.
The answer is:

U AN AIHATRAS || 3¢ I

karanam chayodasavidhamavantarabhedat | 38 |l

(trayodasavidham) There are 13 types of (karanam) senses
(avantara-bhedat) because of their sub-divisions.

NB: There is one principal sense called mahat (buddhi or
intelligence). It is further subdivided into ahankara, mind,
five senses of perception and five senses of action.

It there is one principal sense and others are its sub-
divisions, then why do we call them also sense? The answer
is:
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TR RTINS I 3R

indriyesu sadhakatamattvagunayogatkutharavat \| 39 ||

(idriyesu sadhakatamattvaguna-yogat) Although secondary
senses (mind, five senses of perception, and five senses of
action) cannot operate without buddhi, they act as
immediate means for Buddhi to reach out to external objects,
also called senses. (kutharavat) For example, an axe cannot
operate itself without an external force for cleaving timber,
but that is an immediate means of cleaving timber, so the
same is also called a means of cleaving.

Among the eleven senses mentioned above, the mind is
called the internal sense, and the other ten are called external
senses. Now the question arises: Do all internal and external
senses enjoy equal status or otherwise? The answer is:

T T T Aagaag 1l Yo |l

dvayoh pradhanam mano lokavadbhrtyavargesu | 40 |l

Between the two—internal and external group of senses,
the internal sense, the mind is the chief sense, and others are
subordinate to it, like various servants are subservient to a
head servant.

NB: The mind is the chief sense; it collects information
from the external senses subordinate to it and passes it on to

Buddhi.
FATRFRG 11 %% 1l
avyabhicharat \| 41 ||

(avyabhicharat) The mind is indispensable for each
external sense because external senses cannot operate without
the mind. This proves that the mind is the chief sense.
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TURITERRERAT, 11 ¥Rl

tathasesasamskaradharatvat | 42 |

(tatha asesasanskaradharatvat) Mind also stores all
sanskaras [information gathered by external senses from the
outside world]. This also makes the mind head of all external

SENnses.

WA N ¥3 )

smyrtyanumanachcha | 43 |

The Preeminence of the mind is also inferred from smrti
vrtti [memory function] of the mind, as memory in the mind
is created based upon the stored information supplied by
external senses to the mind.

Now, the question arises: what motivates the activation of
the senses? Do they activate by self-motivation for the bhoga
and moksa of the soul, or due to some other factor? The
answer is:

AT EE ¥y |

sambhavenna svatah \| 44 |

(svatah) Self-motivation (na) is not (sambavet) possible
because the senses are made of matter, and material things
cannot become active because of self-motivation. They need
external force for the action/motion. As such, the senses are
activated by the the desire of the soul.

C R EIRIV PR IE R R E R TN L W R
apeksiko gunapradhanabhavah kriyavisesat | 45\

(guna-pradhana-bhavah) The condition of secondary and
principal senses is (apeksikah) relative (kriyavisesat) on
account of the difference in their functions. For example,
external senses can do only one particular function; one
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cannot perform the function of another, but the mind can
perform the function of all senses, so the mind is principal,
and other senses are secondary. Concerning the function of
eyes and other senses [each performing one function], the
mind (performing multifunctions) is principal, and vice versa;
about the function of the mind, other senses are secondary.
Similarly, based on information supplied by the mind,
Buddhi makes decisions, so Buddhi is principal in relation to
the mind, and the mind is secondary in relation to the

Buddhi.

Now the question arises, why all senses work for the soul
in achieving bhoga and moksa? The answer is:

BELIECEINERRIR R SIEE W ]

tatkarmarjitatvattadarthamabhichesta lokavat | 46

(tat-karmarjitatvat) Since all these senses are acquired by
the soul through its karmas (tadarthamabhichesta), they work
for the soul. (lokavat) In worldly affairs, we experience that
an instrument purchased by a particular person will always be
at his disposal.

FAFEHAAN o AL dlehaeaiiehdd 1| ¥ I

samanakarmayoge buddheh pradhanyam lokavallokavat 47

(samana-karmayoge) Although all internal and external
senses work together to help the soul achieve bhoga and
moksa (buddheh pradhanyam), buddhi gets credit. (lokavat)
As in worldly affairs, the head receives the credit for the work
jointly executed by his team.



Third Chapter

In the second chapter, the purpose of the origin of the
body, the thirteen senses and tanmatras have been described
in detail. In this chapter, the five gross elements of the body,
two types of bodies, and the journey of the soul in different
species will be explained in detail.

feRwie=T: 1g

avisesadvisesarambhah | 1 |

Prakrti, mahat, ahankara, and tanmatras [mind, five
sensations of perception, five sensations of action] are
categorised as aviSesa. ViSesas are the entities that can be
perceived by sense organs with or without the help of
material instruments. On the other hand, avisesas are entities
that cannot be perceived by sense organs with or without the
help of material instruments. To sum up aviSesas do not
reflect the viSesata [quality] of the world. What is the quality
of the world? To be perceived by the sense organs is the
quality of the world or the objects of the world.

So it is said that (aviSesat) The aviSesas [buddhi, ahankara,
mind, sensations of perception, and sensations of action
jointly called linga Sarira] (arambah) give rise to (viSesa)
visesas like sensory organs and motor organs.

TSR 1 RN

tasmachchharirasya | 2

(tasmat) From these visesas [five sense organs and motor
organs| (Sarirasya), the bodies of souls (first evolving in
zygotes) are formed.

it 13

tadbyjatsamsrtih | 3
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(tadbijat) As per seed [sanskaras] (sansrti) souls move from
one body to another body of various species.

Now the question arises: how long does the formation
process of bodies of various species from tanmatras continue?
The answer is as follows:

CIRCEEI ReERERIEN Ll R

avivekachcha pravartanamavisesanam \| 4 |l

(cha) And (aviSesanam) Prakrti and its avisesa products
[mahat, ahankara, mind, sensations of perception and
sensations of action] (pravartanam) continue to form bodies
for the souls (avivekat) till the time they realise their true
nature.

JOURTIERE 11 &
upabhogaditarasya \| 5 |

The formation of bodies by the Prakrti and its avisesa
products continues (itarasya) for those souls that fail to realise
their true nature (upabhogat) because they will have to reap
the fruits of their karmas.

ot aie=n! ST 1 & Il

samprati parimukta dvabhyam | 6 |

(samprati) During the creation phase, souls (parimuktah)
are embraced (dvabhyam) by sanskaras of dharma and
adharma.

Note: Dharma represents moral and ethical values, right
knowledge, sattvika food habits, and work and conduct.
Opposite it is adharmika [tamasika habits, work, and
conduct].

NB: Pari+mukta = bound or embraced
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Jivana+mukta= living liberated

HTATTIGST TIRT TTART TR TAT 119 |l

matapityam sthiilam prayasa itaranna tatha | 7 |

(sthulam) The sexually produced physical body (prayasah
usually arises (mata-pitrjam) from the sperm of the father and
the ovum of the mother; (itarat) Asexually produced other
bodies like that of trees, plants, insects, and micro-organisms
(na) are not formed (tatha) like this [sperm and ovum of
parents].

ECIRSISEIRE IEIUIEE 22 I SIS M AN

purvotpattestatkaryatvam bhogadekasya netarasya \| 8 |l

(tatkaryatvam) The gross material body is the product
(purvotpatteh) of the subtle body that arose first (bhogat)
because the bhoga of pleasure and pain is experienced
(ekasya) by one [subtle body], (na) not (itarasya) by the other
[gross body].

Tues g 1R
saptadasaikam lingam || 91|

(lingam) Subtle body (saptadasa+ekam) comprises of
seventeen plus one, i.e. eighteen elements.

NB: Buddhi, Ahankara, Mind, five tanmatras, five senses
of perception and five senses of action together known as
linga <Sarira. This linga Sarira is also called vijnana or
vijhanamaya kosa (buddhi and its sub-divisions).

All souls have the same senses as their linga Sarira, but still,
species are distinct. This issue is addressed in the next sutra.

FihAT: FHER |l 2o

vyaktibhedah karmavisesat || 10 |
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(karmaviSesat) The particular karmika sanskaras of souls
(vyakti-bhedah) cause the distinction in species. Because
diverse species are required to reap the fruits of diverse
karmas.

How the term body applied only to the gross physical
body and not to the subtle body?

LEE R R A S A R

tadadhisthanasraye dehe tadvadattadvadah | 11 |

(tadadhisthana) The subtle body is the soul's residence,
and (dehe) the gross physical body (asraye) shelters the subtle
body. (tadvadat) Since the gross physical body is called ‘body’
(tadvadah), so the subtle body, being sheltered by the gross
body, is also called the body.

T WAAEd IREEEaTE | 9R

na svatantrayattadrte chhayavachchitravachcha \| 12 1|

A subtle body made of senses (na) cannot exist
(svatantrayat) independently (tadrte) without the support of
the gross body (chhayavat) as there can be no shadow
without physical object which intercepts light, (cha) and
(chitravat) a picture also requires a physical object to support
1t.

The question arises: the subtle body made of senses is the
effect [product] of Prakrti, so it has a material form. Why
cannot it exist independently? The answer is:

TS T FFTaarTaoEg 1 g3

murttatvepi na sanghatayogattaranivat | 13 |l

Although the subtle body has a material form, being the
product of Prakrti [matter], it cannot exist without an
organised material structure like the physical body. For
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example, light, though material, is not visible. It can only be
seen when blocked by a material object and reflected.

Hereunder, the size of lingasarira variously called Vijnana,
Buddhi, or Mind is mentioned.

HUTIRATOT qpraga: I Q¥ |l

anuparimanam tatkrtisruteh | 14 |

The subtle body called vijhana or mind is (anu-
parimanam) of atomic size, (tatkrtiSruteh) as the Vedic texts
talk about its motion. For example, the Brhadaranyaka Up.
(4.4.2) mentions:

TR HTOTISTGRTHIT ATUHIGhH=] § [T Hafd |

tamutkramantam prapo nutkramati prapnamanutkramantam

sa vijiano bhavati|

[Meaning] When the soul leaves the gross physical body,
pranas [vital airs] also leave it; when pranas do not leave the
gross physical body, it is reduced in the subtle body. When
pranas leaves the gross physical body, it becomes dead [non-
functional], and only the subtle body comprised of Buddhi
and its subdivisions [colectively called mind] survives.

Similarly, the 7aittiriya Upanisad (2.5.1) speaks of vijhana
[linga $arira] as under:

fem = agd FAier qgast F1 BEM SEn |9
TR SATHUR |l

vijAanam yajaam tanute | karmanpi tanute'pl ca [vijianam

devah sarve [brahma jyesthamupasate |

[Meaning] Vijnana [sanskaras stored in the Cosmic
Buddhi or mind of Brahman called Prakrti] causes the
extension of yajiia [process of creation]. Vijnana [sanskaras
accumulated in Buddhi or mind of Jivas] is the cause of
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actions done by them. All enlightened persons, having
developed their vijianamaya kosa, meditate upon Brahman
in Samadhi.

Linga $arira is also indirectly nourished by food consumed
by the gross physical body directly.

TeARI@LAH |l Q% |l

tadannamayatvasrutescha\l 15 ||

According to (Sruteh) the statement of Vedic texts, (tad)
linga $arira is (annamayatva) indirectly nourished by food
consumed by the gross physical body directly.

The Chhandogya Up. (6.5.4) says:

I R 9= W dMEE: ARSI R @ U@ AT
WA T FRTd g |l

annamaya hi somya mana apomayah prapastejomayi vagiti

bhiiya eva ma bhagavanvijnapayatviti tatha somyeti hovaca/|

[Meaning] “Thus, my dear, the mind is nourished by
food consumed by the gross physical body. Water consumed
by the physical body nourishes the pranas (vital airs), and the
heat of the physical body nourishes the power of speech”
"Please, venerable Sir, instruct me further." "So be it, my
dear."

Why does this linga Sarira made of matter get transferred
from one body to another body? The answer is given in the
next sutra.

geure JgiifeteT guerasTs: 11 8§

purusartham samsrtirlinganam siapakaravadrajnah | 16

Linga Sarira of a soul (sansrti) keeps on transferring along
with the soul from one body to another body (purusartham)
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to facilitate the soul with the material of bhoga and moksa
(supakaravat rajnah) like the cook of a king accompanies him
from one place to another place to facilitate him with sweet

dishes.

Having discussed the characteristics of the subtle body,
the author now discusses the characteristics of the gross
physical body.

TRt @ 1R
panchabhautiko dehah || 17 |
(dehah) This gross physical body is (panchabhautikah)

made of five evolutes (elements).

TR EREE 11 8¢ I

Chaturbhautikam ityeke | 18 ||

(eke) Some say that (chaturbhautikam) it is made up of
four evolutes.

UM 11 2R I

atkabhautikamityapare | 19 |l

(apare) Others say that (aikabhautikam) it is a product of
one evolute (earth).

T qitafEeh A TA@HEs: |l Ro |l
na samsiddhikam chaitanyam pratyekadrsteh | 20 |
(chaitanyam) life is (adrsteh) not seen (pratyeka) in any of

the five evolutes, so this physical body made up of five
evolutes is (na sansiddhikam) lifeless by nature.

HAIHOMIHTEGT 11 ]
prapanchamaranadyabhavascha | 21 ||

Had the five evolutes and the physical body been
endowed with life by nature, (prapancha maranadi) the
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physical body and other material things made up of five
evolutes (abhavah) would have never died.

One may say that each evolute doesn't need to be full of
life, but life emerges when more than one evolute is
compounded. The answer is given below:

TewRpaISIds URed Tigd aged: I R

madasaktivachchetpratyeka paridrste samhatye tadudbhavah |
221

(Chet) If you say that life emerges from the compound of
evolutes [or from the arrangement and bonding of atoms of
matter]|, (madsakti-vat) like intoxicating power remerges
when two substances are mixed up or arranged,
(tadudbhavah) life could have emerged (pratyeka) in each
(sanhatye) compounded substance (paridrste) that comes to
our notice.

It was stated that linga Sarira transfers along with its soul
from one body to another body to facilitate the soul with the
material of bhoga and moksa. Hereunder, the author is going
to tell about the stage of moksa.

FEEIRE: 1 R3 N

JAananmuktih | 23 |

(muktih) Moksa is attained (jianat) on the realisation of
discrimination between material body and soul [self-
realisation or viveka].

T TR 1Ry I

bandho viparyayat | 24 |

Non-realisation of the discrimination between the soul
and the material body is the cause of bondage.
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FaqERuTEE gg=aEEet 1| Y I

niyatakarapatvanna samuchchayavikalpau | 25 |

(niyat-karanatvat) Self-realisation is the exclusive and
precise cause of moksa. (na samuchchaya-vikalpau) No other
cause [like sattvika deed] is required together with self-
realisation to achieve moksa. There is no alternate cause for
moksa.

Clubbing some other work with self-realisation is like
clubbing the dreaming and waking states. The illustration is
given below:

QUSRI ARG IR T9aHRn: o9 1| k& ||
svaprajagarabhyamiva mayikamayikabhyam nobhayormuktih
purusasya || 26 |

(iva) For instance, (svapna-jagarabhyam) dreaming and
waking states are two different states; they cannot be clubbed
together and exist together because of their different natures.
(mayika-amayikabhyam) The dream state is unreal, and the
waking state is real. Similarly, (ubhayoh) clubbing some other
work with the work of self-realisation (na) is not going to
help a (purusasya) person (muktih) in moksa.

A ATI T 1l R0 I
Itarasyapi natyantikam \| 27 |l

It knowledge of Prakrti is taken as an option or alternative
to self-realisation, that will not help mitigate the suffering
permanently [achieve moksal].

Feriads@aq] 1l ¢

samkalpite pyevam | 28 |

(sankalpite api evam) Merely accumulation of sanskaras
[information]| of moksa in mind is not going to solve the
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problem.

ARG S T4 Hphaaa Il R

bhavanopachayachchhuddhasya sarvam Prakrtivat \| 29 ||

(bhavana-upachayat) Observance of bhavana sanskara
[sanyama] in Prakrti (Suddhasya) by a purified mind [sattvika]
leads him/her (sarvam) to enjoy all powers (Prakrti-vat) like
that of Prakrti, such as materialising anything instantly, but
those powers attained through safiyama in Prakrti are not
going to help in moksa. Only self-realisation is the way out.

Note: Becoming one with Prakrti in samadhi is safiyama.

Having established that self-realisation is the exclusive
means of moksa, the means of self-realisation are described
hereunder:

i 1l 30 1l

ragopahatirdhyanam | 30

Dharana [focused attention], Dhyana [meditation] and
Samadhi are the primary means of self-realisation.
Attachment to worldly objects is the greatest obstacle in
perfecting dhyana, etc. Success in perfecting (dhyanam),
dhyana, etc., can be achieved (ragaopahati) by removing
attachment from worldly objects.

How to succeed in detachment?

ERIEREISITE -t L

vrttinirodhattatsiddhih | 31 |

(tatsiddhih) Perfection in dhyana, etc. can be achieved
(vrtti-nirodhat) by withdrawal of mind [attention] from the
outside world.
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YROTATEHHOT afeifg: 11 3% 1l

dharanasanasvakarmana tatsiddhih | 32 |

(tatsiddhih) Success in withdrawal of mind [attention] can
be achieved by constant practice of (dharana) internal
attention or focus, (asana) proper posture, and (svakarmana)
performing duties prescribed by Sastra for one’s Asrama
[Brahmacharya, Grhastha, Vanaprastha and Samnyasal.

FRESRREReT=R 133 1l

nirodhaschhardividharanabhyam \| 33 |l

Perfection in dharana [focused attention] can be achieved
through perfection of breath which can further be achieved
by pranayama [regulating (chhardi) external and (vidharana)
internal breathings].

Note: Control of mind is possible through controlling
breath.

Having explained dharana [focused attention of mind],
now asana is explained.

TRRgEEET 1 3% 1

sthirasukhamasanam \| 34 |

(asanam) Asana is a (sthira-sukham) steady and
comfortable posture.

Now, sva-karma is defind.

WEHH QIHATARTFAIISE || 34 I

svakarma svasramavihitakarmanusthanam \ 35 |l

(svakarma) Svakarma means (anusthanam) performing
(karma) duties (vihita) prescribed by Sastra (svasrama) for
one’s own Aérama [Brahmacharya, Grhastha, Vanaprastha
and Samnyasa].



Embodiment and Disembodiment of the Soul 91

TEEEE I 3§

vairagyadabhyasachcha || 36 |

(abhyasat) Constant practice of dhyana, etc., (cha) and
(vairagyat) detachment is helpful in self-realisation.

faodase: w2 1 3o
viparyayabhedah paricha \| 37 |

(paficha) There are five (viparyaya-bhedah) types of
Viparyaya (False knowledge)

1. Avidya: Avidya is the sense of permanence in the
transient, of purity in the impure, of pleasure in
the painful, of soul in the matter.

2. Asmita: Asmita is the identification of the seer
[soul] with the material instrument of the seeing
[eyes]. The soul is the seer, and eyes are the
material instruments of seeing, so considering eyes
as a seer [soul] is asmita.

3. Raga: Once having gone through a pleasurable
experience, the desire to seek the pleasure again is
called Raga or attachment.

4. Dvesa: After a painful experience, the arousal of
aversion to pain is known as dvesa.

5. Abhinivesa: The natural fear of death which
prevails upon learned and laity alike is called
abhinivesa.

FRIRRETERIAET g 1l 3¢ |l

asaktirastavimsatidha tu | 38 |l

Viparyaya (asaktir-astavimsatidha) disables twenty-eight
types of powers. The list of powers disabled by viparyaya is—
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11 powers of 11 senses, nine powers arising out of perfection
of tusti [contentment] and eight divine powers attained in
the course of doing yogabhasa [practice of yoga].

giesaer 13 0

tustirnavadha | 39 |l

Tusti [contentment] is of nine types.

fafszEer 1o 1l
siddhirastadha | 40

Divine powers attained through yoga during the attempt
at self-realisation are called siddhis. There are eight types of
siddhis.

1. Anima: Reduction of the body to the level of atom.

2. Laghima: Becoming light.

3. Mahima: Becoming very large.

4. Prapti: Access to all places, even touching the moon
sitting on the surface of the earth.

5. Garima: Becoming very heavy.

6. Through safiyama on the nature of bhutas, a yogi
attains the siddhi (divine power) of Prakamya, i.e. a yogi can
enter everything at will, even into the earth like that of
waters.

7. Through safiyama on the subtle (atomic) form of
bhutas, a yogi attains the siddhi (divine power) of Vasitva, i.e.
control over all material things and other living beings,
including gross bhutas. However, a yogi is free from the
control of everything.

8. Through safiyama on Anvaya, a yogi attains the siddhi
(divine power) of ISitva, i.e. a yogi attains the power of
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creation and destruction of all material objects.

FATRAT: a1 ¥3

avantarabhedah pirvavat | 41 |

(purvavat) According to its five aforementioned divisions,
(avantara-bhedah) Viparyaya can further be subdivided. For

example,

1. Avidya (sense of soul in the matter): There are eight
material elements starting from Prakrti to its seven
vikrtis like buddhi (cosmic mind), ahankara
(individuality), and five tanmatras (gunas of five
bhutas). To consider all eight material things as souls
makes Avidya of eight types.

2. Asmita [identification of oneself [soul] with the
material elements]: Asmita can also be subdivided into
eight types if a soul identifies itself with the eight
material elements cited above.

3. Raga [the desire to seek pleasure from sensory
objects]: There are five sensory objects. They are sabda
[sound], sparsa [touch], rupa [sight], rasa [taste] and
gandha [smell]. These five objects can be categorised
into two types: divya [divine] and adivya [normal].
Whatever is perceived by yogis with divine powers is
called divya, and whatever is perceived by a normal
human being is called adivya [normal]. Thus raga can
be subdivided into ten types from the point of five
divya and five adivya sensory objects.

4. Dvesa [aversion to sensory material elements and
sensory objects]: There are eight material elements
and ten sensory objects, as discussed above. So, dvesa
can be subdivided into 18 types.
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5. Abhinivesa [fear of death]: The fear of one’s death
with the destruction of the above-mentioned 18 bases
of dvesa makes abhinivesa of 18 subtypes.

Thus, there are 62 subdivisions of Viparyaya.

TatHaeEn: ¥R |

évamitarasyah || 42 |

(evam) So should be understood (itarasyah) the twenty-
eight sub-divisions of asakti [disability], which is already
explained in sttra thirty eight above.

AT HEEaer gie: 11 ¥3 1l

adhyatmikadibhedannavadha tustih | 43

(adhyatmikadibhedat) From the point of adhyatma and
others, (tustih) tusti [contentment] has (navadha) nine
subdivisions.

There are four adhyatmika tustis  [subjective
contentments].

1. Prakrti (Matter): Whatever changes are happening on
the way to self-realisation, they are caused by Prakrti; I
am indifferent and have no role in these happenings.
To remain contended with this thought is called
Prakrti Tusti. Another name of Prakrti in the Vedas is
Ambbha. So this tusti is also called Ambhas Tusti. If a
seeker remains contended with this thought and do
not intervene for the progress of his spiritual elevation,
he never achieves the goal of self-realisation.

2. Upadana [Means]: After wearing rudraksa beads,
holding danda [rod] and kamandalu [water pot made
of a dry gourd. i.e. pumpkin or coconut shell, metal,
wood or clay] and initiation into samnyasa, if a seeker
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becomes contended that now he will attain self-
realisation, this notion is known as Upadana Tusti or
Salila Tusti. By this notion, he is not going to attain
self-realisation until he makes appropriate efforts to
achieve it.

3. Kala [Time]: After taking samnyasa and observing a
little bit dhyana [meditation] for some period, if a
seeker thinks that moksa will not result from his/her
efforts but will come in due course of time, this
notion is called Kala Tusti or Ogha Tusti. He can
never attain self-realisation without delving deep into
various forms of Samadhi.

4. Bhagya (Luck): Even by force of time, not all attain
moksa, but only by good luck can one attain moksa;
this type of notion is called Bhagya Tusti. It is also
called Vrsti Tusti.

The four tustis mentioned above are called subjective
tustis as they depend upon the subjective opinion of the
seeker.

The following five tustis are objective tustis, since
they are caused by the abstinence from sensory objects.

5. Arjana (acquisition of material objects), 6. Raksana
(preservation  of  material  things), 7. Ksaya
(transitoriness), 8. Bhoga (consumption of worldly
resources), and 9. Hinsa (violence): When a seeker
abstains from all the above because he/she is fed up with
them given the evils involved. These are a total of 9
tustis. A seeker is wrong if he thinks that abstaining from
these nine tustis will help him in self-realisation. Apart
from these tustis, he had to put further efforts like
perfection in dharana, dhyana and samadhi to attain the
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goal of self-realisation.

Ferer: Rl 1wy

ahadibhih siddhih | 44

Those eight divine powers are achieved employing
Uha [reasoning as to what God is, what the soul is and
how we do attain self realisation] and others (like Sabda
[oral instructions of expert Guru], Adhyayana [study of
Sastras], Adhyatmika duhkha vighata [control over pains
related to the body and mind through spiritual
elevation], Adhidaivika duhkha vighata [control over
pains caused by natural calamities], Adhibhautika duhkha
vighata [control over pains caused by humans, others and
material objects], Suhrtprapti [blessed with a friend who
can guide him the path of self-realisation] and Dana
[charity done with a sense of duty to a deserving person
who is not able to repay for it at the right place and
time].

Note: These fifty factors [9 tustis, eight siddhis, five
viparyayas and 28 asaktis] are obstacles in self-realisation.
Proper control over them leads to self-realisation. This is
explained in the next sutra.

AT AT 1%y 1l

netaraditarahanena vina \| 45 |l

Until the time (itara-hanena vina) these fifty factors
are controlled (itarat) with the help of Uha and others,
one cannot attain self-realisation.

Attainment of bhogas and moksa is possible in the
creation. So, having explained the way of attaining self-
realisation or moksa, various forms of creation are
explained forthwith.
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aTfewAET 1 ¥E

daivadiprabheda | 46

(daivadi-prabheda) The creation is broadly classified
into three categories: Daiva [natural], Tiryak [species
below human beings] and Manusa [human beings].

Daiva-creation is further divided into eight sub-
categories— like Brahma [creation of supergalactic
centre], Prajapatya [creation of galaxies], Aindra
[creation of stars], Paitrya [creation of satellites],
Gandharva [creation of planets], Yaksa [creation of non-
pathogenic bacteria], Raksasa [creation of pathogenic
bacteria] and Paisacha [creation of viruses].

Tiryak-creation has five sub-categories— like Pasu
[domestic animals], Mrga [wild animals], Paksi [birds],
Sarisrpa [reptiles and others] and Sthavara [trees, plants,
herbs and shrubs etc.].

Manusa-creation has no sub-category. Class of human
beings is one.

HTHERATI T YIRATIAHRI 1| ¥ 1l

abrahmastambaparyantam tatkrte srstiravivekat \| 47 ||

(abrahma-stambaparyantam) From the super-galactic
centre to trees and plants, (srstih) the whole creation is
(tatkrte) for the bhoga and moksa of the souls (avivekat)
till they attain self-realisation.

What will be the fate of a soul till it attains moksa?
The same is explained below:

FHA TR | ¥e |

urdhvam sattvavisala | 48 |l

(sattva-visala) Souls endowed with sattva-guna-
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sanskaras are born (trdhvam) as divine beings [high
profile yogis]. This is called Svarga loka [heaven] in
Vedic technical terms.

TR qad: 1 ¥R I

tamovisala miilatah | 49 |

(tamovisala) Souls endowed with tamoguna-sanskaras
are born (mulatah) in tiryaka [species lower than a
human being] species. Lower species like trees, animals,
birds, and insects are called Naraka loka or hell in Vedic
technical terms.

HE TR 1 Yo I
madhye rajovisala \| 50

(rajovisala) Souls endowed with rajoguna-sanskaras
are born (madhye) as human beings (sandwiched
between high-profile yogis and Tiryaka [animals and
others] species.

FHAATIHHSET THEEA I &8

karmavaichitrayatpradhanachesta garbhadasavat | 51 |

(karmavaichitryat) Because of the variety of karmic
sanskaras of souls, (pradhana chesta) Prakrti behaves in
variegated ways to produce a variety of suitable bodies
for the souls (garbha-dasavat), like slavery is reflected in
the natural behaviour of a born slave [a person born with
sanskaras of slavery].

When owing to one’s karmas, a person can go to
higher species [daiva species], then what need is there
for moksa? To this, the author replies:

A RTINS | 4R I

avrttistatrapyuttarottarayoniyogaddheyah | 52 |
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(uttarottara-yoni-yogat) Even when higher and higher
[animal to man and man to divinity or high profile yogi]
species are attained by a soul because of the purity of its
karmas, (avrttih) there is a return (tatra) to the human
body [i.e. a soul cannot get rid of human life], because
in the state of divinity [high profile yogi], a soul
continues to occupy a human body. Therefore, moksa is
required (heyah) to abandon the human life.

The author further emphasis the need of moksa.

FH SRS $@H 1l 43 I

samanam jaramarapadijam duhkham | 53 |l

Moksa is required, as souls in all species have equal
pain of old age and death. Whatever pain of old age and
death is felt by a soul in the body of a lower species and
the human species, the same pain is felt by a soul in the
life of a high- profile yogi because of occupation to the
human body. So, the necessity of moksa is emphasised.

One may raise a question that after death, the
material body is absorbed into its cause Prakrti, so why
not this absorption of body [effect] into its cause
[Prakrti] be considered moksa? To this, the author
replies.

T FRURATRARIA AIagAH 1| &

na karanpalayatkrtakrtyata magnavadutthanat \| 54 ||

(karana-layat) The absorption of the body into its
cause Prakrti after death (na krta-krtyata) cannot be
called moksa because death is always followed by birth
(magnavad utthanat) as the body of a person dived/
drowned in waters rises again.

Prakrti is the ultimate material cause of the material
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world, as Prakrti is not caused by any other cause. Then
why does the material body [effect] that has merged into
its final cause [Prakrti] rise again? To this, the author
replies as follows:

FFEASTY T TR 1l &Y I
akaryatve pi tadyogah paravasyat | 55 ||

(akaryatve api) Though the Prakrti is not the effect of
any cause [or say ultimate material cause], (tadyogah) the
material bodies of souls that have merged into Prakrti
rise again (paravasyat) because of the leftover karmic
sanskaras of the souls.

Now the question arises: who knows about the
leftover sanskaras of the souls, and how is all this
monitored? The reply is given below:

g & gafcdaat | ug

sa hi sarvavitsarvakarta \| 56 |l

It all is monitored by I$vara [God], (hi) because (sah)
[§vara [God] (sarvavit) knows everything [omniscient],
(sarvakarta) and creator all. He monitors things
accordingly.

SeRRfE: g 1 we 1
idrsesvarasiddhih siddha | 57

(idréa-Iévara-siddhih) Thus, the existence of an
omniscient, all-creator and controller God (siddha) is

established.

Note: Most ignorant scholars believe that Sankhya
does not accept the existence of Iévara [niri§vara
Sankhya]. Here is a befitting reply to them.
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TEFYR: 70 SAISAWRPGEFEH TeTad 1| 4¢ |

pradhanasrstih parartham svato pyabhoktrtvadustrakunkuma
vahanavat || 58 |l

(pradhana-srstih) Material creation is (prartham) for
the benefit of souls (abhoktrtvat) because Prakrti or
matter cannot enjoy its creation (svatah) itself, (ustra-
kunkum-vahanavat) such as a camel carries saffron for its
master and not for itself.

Now the question arises that Prakrti [matter] is non-
living, how can it act?

IRTIAST AT T 1| WR

achetanatve 'pi ksiravachchestitam pradhanasya \| 59 ||

(chestitam) Action in (achetanatve) non-living
(pradhanasya) Prakrti is inspired by the will of Brahman
(ksiravat) as the milk comes forth from the breasts of the
mother at her will to feed the baby.

FHIERE! FIe: 1l §o

karmavaddrsterva kaladeh | 60 ||

(karmavat) As the actions done by human beings bear
fruits (kaladeh) in time under the law of Rta inspired by
Brahman, similarly, Prakrti acts under the law of Rta.

QHEARATTTEATNEAR, J&aq 1l &2

svabhavachchestitam-anabhisamdhanant bhrtyavat \| 61 |l

(svabhava) Or we can say that this is the inherent
sanskara of Prakrti introduced in it by Brahman that
(chestitam) it acts by nature (anabhisandhanat) not in its
own interest but in the interest of the soul (bhrtyavat),
like that of a servant who acts in the interest of his
master.
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FHIFBATIRT: | & I

karmakrstervanaditah | 62 |

(va) Or one can say that Prakrti is active
(karmakrsteh) because of the force of karmic sanskaras of
the souls (anaditah) since eternity.

After describing the creative act of Prakrti and its
causes, that Prakrti is active for the sake of another
[soul]. The author tries to tell the causes for Prakrti’s
ceasing to act.

fafamaagRgR: Tame gEaas 1 &3

viviktabodhatsrstinivrttih pradhanasya sidavatpake | 63 |

(vivikta-bodhat) In consequences of the soul’s
attaining self-realisation, (pradhanasya) Prakrti (srsti-
nivrttih) ceases to act [to create a suitable body for the
concerned soul] (sudavat) like that of the cook (pake)
when cooking has been completed.

Note: Here, one should be clear that Prakrti ceases to
act for those souls that attain moksa, not for those still in
bondage. In the next sutra, the same fact is clarified.

TR TARETRINE, 1l €% 1l

itara itaravattaddosat || 64

(itara) The soul in bondage remains in contact with
Prakrti (itaravat) like other souls in bondage (taddosat)
because of their Aviveka [non-attaining self-realisation]
or until they attain Viveka [self-realisation].

The author describes the nature of moksa.

TARHA A=A 1| &% |

dayorekatarasya vaudasinyam apavargah \| 65 |l
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(audasinyam) Disjunction both i.e. the Purusa [soul]
and Prakrti [body] to one another (va) or (ekatarasya) of
one [Prakrti] to another [soul] is called Apavarga
[Moksa].

Here, one thing must be clear: when the soul attains
self-realisation, the disjunction of both soul and Prakrti
to one another takes place, as neither soul is attached
with Prakrti nor Prakrti acts for the sake of the liberated
soul. However, Prakrti does act for those in bondage.
The same fact is clarified below:

FIGEIRAISTY 7T PRSI Is Saa a1l €5 |

anyasrstyuparage pi na virajyate prabuddharajjutattva
syaivoragah | 66

(anya-srsti-uparage) For the sake of the soul in
bondage, Prakrti (na) does not (virajyate) cease to act,
(iva) as is the case with (uragah) the snake, which ceases
to be a terror in respect of him/her (prabuddha-
rajjutattvasya) who is aware of the truth concerning the
rope, compared to the other who mistakes it for a snake.

FHATRERT I §9

karmanimittayogachcha | 67 |

(karmanimitta-yogat cha) Or due to the leftover
karmas [sanskaras] of the souls in bondage, Prakrti
continues to act.

AW vheRstaaent R 1 &¢ 1l
nairapeksaye pi prakrtyupakare 'viveko nimittam | 68|

(api) Although Prakrti, being  insentient,
(nairapeksye) does not require Purusa [soul], yet
(avivekah) Aviveka of Purusa [soul] is the (nimittam)
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motive cause (prakrtyupakare) behind Prakrti’s help
towards its [soul’s] attaining bhoga and moksa.

Ty FHafrenfareaiq 1 &

nartakivatpravrttasyapi nivrttischaritarthyat | 69 |

Prakrti’s action is not universal, but it is for the sake
of Purusa [soul], as soon as the (charitarthyat) very
objective of the soul is achieved, (pravrttasyapi nivrtti)
Prakrti cease to act for the concerned soul, (nartakivat)
like a dancer stops dancing after the objective of dance is
achieved.

ATYSTY Tqgdo] AL Faagaq | 9o |l

dosabodhe pi nopasarpanam pradhanasya kulavadhavat | 70 |

(pradhanasya upasarpanam na) Prakrti ceases to
approach the liberated [self-realised] soul, (dosabodhe
api) as if its pain-giving tendency is exposed to the
liberated soul, (kulavadhai-vat) like a woman of high

family hesitates to approach her husband on exposition
of her fault.

AFAAr TEHIEESTEEEEd | 9 |l

naikantato bandhamoksau purusasyavivekadrte \| 71 ||

(bandha-moksau) Bondage and liberation (na) do not
(purusasy) belong to the soul (ekantatah) in reality (rte)
it is only (avivekat) because of aviveka [mistaking self for
body] that the soul comes in bondage and put efforts for
liberation.

EPENNE IR N W A

prakrteranjasyatsasangatvatpasuvat | 72 |

(anjasyat) In reality bondage and liberation belong to
(prakrteh) Prakrti. (sasangatvat) In association with
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Prakrti, the soul gets bound (pasuvat) like a domestic
animal in connection with rope.

Y QUK T TG PIRRAGHER—QES 907 || 03 |l

rupaih saptabhiratmanam badhnati pradhanam kosakarava

dvimochayatyeka rapepa \| 73 |l

Dharma [self-discipline, social discipline, duties,
knowledge], adharma [want of dharma], jhana [self-
realisation], ajnana [want of self-realisation], wvairagya
[renuncation], avairagya [want of renunciation], aiSvarya
[divine powers] and anai$varya [want of divine powers]—
these eight notions are born of Prakrti. (pradhanam)
Prakrti becomes the (badhnati) cause of bondage for the
(atmanam) soul (saptabhih rupaih) because of seven of
them, (eka-rupena) only one jhana [self-realisation] alone
(vimochayati) causes the liberation of the soul. This is
(kosakaravat) like a silkworm wrapped up from all sides
by the cage of silk except for one exit point.

If jiana (self-realisation) is the cause of moksa and the
other seven are the cause of bondage, then a seeker
desiring moksa has to abandon the other seven causes of
bondage. In this situation, dharma and vairagya are also
to be abandoned, which are not seen as hurdles in self-
realisation. This goes opposite to the visible fact. To this,
replies the author:

FAtrrcmfeere 7 evei=: 1wy

nimittatvamavivekasya na drstahanih | 74 ||

(avivekasya) Aviveka [want of self-realisation] is
(nimittatvam) the efficient cause of bondage [not dharma
and vairagya]. So, for self-realisation, stress is upon the
abandonment of efficient cause [aviveka] and not dharma
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and vairagya. (na drstahani) The above argument does
not oppose the visible fact that Dharma and Vairagya are
not the hurdles in self-realisation.

After the aviveka is eliminated, how can viveka be
gained?

TEEER AR armigEasRi: 1 ey

tattvabhyasanneti netiti tyagadvivekasiddih | 75 ||

(viveka-siddhih) Viveka [self-realisation] is gained
(tyagat) through abandonment of the idea that (neti)
neither the soul is Prakrti [matter], (neti) nor is the
Prakrti [matter] soul and (tattvabhyasat) constant
practice of self-realisation.

Suppose this is the way to attain moksa or self-
realisation. In that case, all the seekers doing practice
under the guidance of one Guru should attain self-
realisation simultaneously in one life itself. The author
removes the doubt.

EIEEIEEHENE L ERTICE]
adhikariprabhedanna niyamah \| 76 |

Success in self-realisation is subject to the merit of the
concerned seeker. So, due to the different merits of
different seekers practising under the same Guru, not all
need to attain success simultaneously in one life.

Now, a question arises whether a seeker (soul) leaves
the material body immediately after self-realisation or
after some time interval. The answer is:

AT HATAARASTARRT: || 9o 1|
badhitanuvrttya madhyavivekato 'yupabhogah | 77 ||

(madhya vivekatah) During self-realisation, (badhita
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anuvrttya) due to the persistence of unrewarded karmic
sanskaras and sanskara of aham, (upabhogah) a seeker
continues to bear the fruits of unrewarded karmic
sanskaras, so he/she cannot leave the material body until
all sanskaras are exhausted.

Sick:qz: MR

Jivanmuktascha | 78 ||

(cha) And he is called (jivanmuktah) Jivanmukta
[living liberated].

The condition in which a seeker remains embodied
due to the persistence of unrewarded karmic sanskaras
and sanskara of aham even after attaining self-realisation
is called Jivanmukti [living liberation]. Sri Krisna, Rama
and others were Jivanmukta yogis.

PRIy te: 1l R I

upadesyopadestrtvattatsiddhih | 79 |

The state of Jivana-mukti [living liberation] is
(siddhih) proved (upadestrtvat) by the existence of
Instructors (upadesya) of self-realisation because only a
person who has experienced self-realisation can instruct
self-realisation to others.

s 1 o

srutischa | 80 |l

(cha) Even (srutih) the existence of Vedic texts proves
the existence of Jivanmukta [living liberated]. The Vedic
texts were composed by none others but living liberated
seers.

AT 11 €2
1tarathandhaparampara \| 81 ||
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(itaratha) Otherwise [had there been no condition of
living liberation], there would be the production of
literature by pseudo-scholars introducing
fundamentalism, superstitions and blind faiths in society.

That was why Maharshi Dayanand Saraswati, a
towering Vedic scholar and Social Reformer of 19th
century India, emphasised the study of Arsa Granthas
[literature composed by living liberated seers].

One may ask a question: when all karmic sanskaras
are exhausted, how can there be life? To this, the answer
is:

FHFAHIEGARNC 1l ¢

chakrabhramanavaddhrtasarirah | 82 |l

All karmic sanskaras are eliminated, but the sanskara
of aham [individuality] still persists. Due to the
persistence of sanskara of aham, (dhrta-Sarira) a yogi
maintains his body for some time by force of sattvika
karmas performed earlier, (chakra-bhramana-vat) like a
potter’s wheel maintains its whirling for some time, even
when the stick has been removed, due to force given to
it previously.

Note: Because of the persistence of sanskara of aham,
a living liberated yogi can maintain his body until the
time he wishes to do so by doing sattvika karmas. When
he erases the sanskara of aham, he will achieve moksa
called Videha Mukti [liberation after body]. This fact is
further explained in the next sutra.

FERRASarte: 1 ¢3

sanskaralesatastatsiddhih | 83 |l

(tatsiddhih) The body can be maintained by a living
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liberated yogi (sanskara lesatah) even if a fraction of
sanskara [of aham or sattvika karmas] is retained.

ECEAIERL R IEERIE NG IR CUERUS MRS

vivekannihsesaduhkhanivrttau krtakrtyata netarannetarat\|84 ||

(nihsesa-duhkha-nivrttau) Assuage of all sufferings is
possible only (vivekat) by self-realisation (krtakrtyata),
which is the final objective of human life; it is not
possible (netrat) by any other means (netarat), by any
other means.

Note: Here, repetition marks the end of the chapter.



Fourth Chapter

Having explained self-realisation technically [from the
point of Sastra], in this chapter, the means of self-
realisation will be described within the ambit of Sastra
through famous examples prevalent in society.

NN
qSTgadageRT Il § |l
rajaputravattattvopadesat || 1

Self-realisation can be attained by the concerned
seeker (tattvopadesat) through the instructions of the
expert Guru by recalling that he/she is not body but soul
(rajaputravat), as happened in the case of the lost son of

the king.

The story goes like this: the son of the king got lost
in a jungle in his infancy. He was brought up by
foresters. Once, the minister of the king, while moving
through the jungle, identified him. The child considered
him a forester, but the minister reminded him that he
was not a forester but the king’s son. The child cast off
the idea of his being a forester and betook himself to his
true royal state.

Sometimes, a third person also benefits as a
consequence of instructions given for the benefit of
somebody else. An example is provided in the next sutra.

TSy 1R

pisachavadanyarthopadese pi || 2 |

(pisacha-vat) As the Pisacha was benefitted (upadese)
from the instructions given (anyartham api) for the
benefit of someone else.
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There is a story related to it. Once, a Guru intended
to give instructions to his disciples for self-realisation. He
took him to the forest in a secluded place and started
giving him instructions. A Pisacha [a non-vegetarian
person] also came to know about it, and he started
overhearing instructions while concealing himself in a
place. Thus, the Pisacha also attained self-realisation by
overhearing and following the instructions.

HGRAEFEI 1 3 |

avrttirasakrdupadesat | 3 |l

(avrttir asakrt) Repetition of (upadesat) instructions
will help attain knowledge [self-realisation].

Knowledge [self-realisation] may be attained even by
a friend's or relative's instructions. The instructor doesn't
need to be a Guru. The example of father and son is
given in the next sutra.

RaTgEagwERsaEr 1Y |

pitaputravadubhayordrstatvat | 4 |l

(ubhayayor drstatvat) Sometimes, it is seen that the
instructor and instructed are not qualified Guru and
disciples (pita-putravat) as in the case of father and son.

The story goes like this: a particular person had to
send his pregnant wife to her father’s house because of
poverty. He moved to another country to earn money.
He returned home after a long time and, seeing his son,
did not recognise him. The mother acquainted her
husband and son with one another; hence both could
identitty each other. The moral of the story is that the
knowledge of truth may arise even without the
instructions of a Guru.
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Abandonment of worldly objects [tyaga] plays a vital
role in self-realisation. With the growing asceticism
[vairagya], one should strengthen the notion of
abandonment. This is advised in the next sutra.

TAGEE: @ AFTRERTRE, I 4
syenavatsukhaduhkhi tyagaviyogabhyam | 5 |l

(Syenavat) Like the hawk (sukha-duhkhi tyaga-
viyogabhyam), one  experiences pleasure from
abandonment and pain from separation.

The story of the hawk goes like this: A young hawk
was once caught by somebody. He made it his pet. He
used to feed the hawk regularly with food, etc. When the
hawk grew up, he considered releasing it in the forest.
The hawk was happy at its release but became afflicted
by its separation from its care-taker.

AR I & Il

ahinirviayinivat | 6 |

(ahi-nirvlayini-vat) Just as a snake abandons its old
skin [slough]. Similarly, a seeker of moksa or self-
realisation abandons the material objects after enjoying
them for a long time.

Bagagar nw

chhinnahastavadva | 7 |l

Once the body is abandoned, a self-realised person
does not claim it again as a matter of right
(chhinnahasta-vadva), just as the amputated hands cannot
be claimed by the person undergoing amputation.

Thus non-possession of material objects helps in self-
realisation.
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ARG T Aeqaq | ¢ |

asadhananuchintanam bandhaya bharatavat | 8 |

(anuchintanam) Thinking of (asadhana) the things
that are not instrumental to self-realisation (bandhaya) is
conducive to bondage (bharatavat) as in the case of
Bharata.

The story of Bharata Rsi is as follows: In ancient
times, there was a self-realised seer called Bharata. Once,
he saw a female deer on the verge of death after giving
birth to its young one. He developed a great compassion
for the newly born young of the deer and started rearing
it. He became so attached to that young one of deer that
at the time of death, his mind was fixed upon it. Because
of affection for the deer, he did not attain moksa but
assumed the body of a deer in the next life. The purport
of the story is that the deer was not instrumental in self-
realisation, so thinking of that and getting attached to it
would cause bondage and not liberation.

A yogi should prefer a secluded life rather than a
public life. Public life is a hurdle in the way of yoga.

R R a1 R

bahubhiryoge virodho ragadibhih kumarisarikhavat | 9

(bahubhir yoge) In public life, due to interaction with
others, resulting quarrels and struggles may give rise
(ragadibhih) to passions and aversions (virodhah) which
are contrary to yoga (kumarisankhavat) as jingling is
produced by the mutual contact of shell bracelets worn
by girls.

T a1 %o

dvabhyamapi tathaiva \| 10 ||
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Even the company of a second person hinders
progress in yoga. So, a lonely life in seclusion is best for
progress on the path of yoga.

e gEt g 10

nirasah sukhi pingalavata \| 11 |

He who has (nirasah) no expectations is (sukhi)
happy, (pingalavat) like Pingala, a courtesan, who,
desiring a lover, had sleepless nights, but she
immediately realised that what she was doing was not
good for her, and she should get rid of this hope. When
she got over the hope, she had a sound sleep.

Similarly, if a yogi has hopes or expectations, he can
never progress on the path of yoga.

FIREISTY 90T @t |qda 1 R I

anarambhe 'pI paragrhe sukhi sarpavat 12

A self-realised man is not worried about building his
house, asrama or matha. This tendency brings a self-
realised person to the level of the common man. There is
no difference between a samnyast or an ordinary man. A
self-realised person is happy (anarambhe api) even
without his house, (sarpavat) like a serpent finds (sukhi)
comfort in having entered the hole made by others
[rats]. Similarly, for a yogi, every place is his house.

ARSI ARG ¥&-qeaq || 83

bahusastraguriupasane 'pi saradanam satpadavat | 13 |

[t is appreciable (saradanam) to gather essence from
(bahusastra-gurupasane) the instructions of Gurus and
many Sastras for attaining self-realisation (satpada-vat)
like black bee gathers juices form flowers.
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TYFRRTAF T FHIERI: 1 Q¢ 1l

Isukaravannaikachittasya samadhihanih \| 14 ||

(naikachittasya) He/she who focuses his/her mind on
one object (isukaravat) like a shooter (samadhihanih)
does not face interruption in his Samadhi.

FATANAGAGHYIR A | 84 I

krtaniyamalanghanad-anarthakyam lokavat | 15 |l

If a seeker (krtaniyam-langhanat) violates the rules
(yamas, niyamas) made for self-realisation, he
(anarthakyam) will fail in his aim of self-realisation
(lokavat) as in ordinary life, a person violating the
regulations of health fails in maintaining health.

qfsRorsty JhEq 1l 28 Il

tadvismarane'pi bhekivat \| 16 ||

(tadvismarane api) If a seeker forgets the rules and
regulations set for self-realisation, he will also face failure
(bhekivat), like the king failed to regain his wife in the
story of a female frog.

The story goes like this: Once upon a time, a king set
out for hunting. In the forest, he came across a beautiful
girl. He inquired about her and proposed to marry her.
She became ready to marry the king on the condition
that whenever the king showed her water, she would
disappear. But, on one occasion, fatigued by sport, she
asked the king for water. King, too, forgetting the
condition, presented water to her. She then assumes the
form of a female frog and disappears after seeing the
water. King tried hard to search for her, but all was in
vain. The purport of the story is that a seeker on the
path of spirituality never achieves success if he starts
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forgetting rules and regulations.

Self-realisation can be attained through sravana
[hearing], manana [thinking] and nididhyasana [constant
brooding over what has been heard and thought of].
Emphasis on the same has been laid down in the next
sutra:

TNIAHTOST FAFAAICHTEA ST 1l g9 I

nopadesasravane pi krtakrtyata paramarsadrte virochanavat |17

(api) Merely (upadesa sravane) hearing of instructions
is (krtakrtyata) not going to help in self-realisation (rte)
until and unless there are (pramarsat) proper
deliberations in the form of manana [thinking] and
nididhyasana [brooding over] what has been heard from
Guru, (virochanavat) like Virochana who could not
attain self-realisation even after hearing the instructions
for it from Prajapati. In contrast, Indra, his classmate,
succeeded, as he subjected the instructions to
deliberations.

TIEAREE |l ¢ I

drstastayorindrasya \l 18 |l

(tayoh) Of the two, [Virochana and Indra], (indrasya
drstah) Indra is seen to have attained self-realisation.

OSEEATIYoNi el Rfsageag s Il &R Il

pranatibrahmacharyopasarpanani krtva siddhir bahukalat
tadvat |1 19

(pranati) Thus, having paid respect to Guru,
(brahmacharya) observed Brahmacharya [meditation
upon Brahman] and (upasarpanavi) resided close to
Guru, one (siddhih) succeeds in self-realisation
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(bahukalat) after a long practice of time, (tadvat) like
Indra.

How much time does self-realisation take? To this,
the author replies:

T FHAIAT qHEA 1l R0

na kalaniyamo vamadevavat \| 20 ||

(na kala niyamah) There is no particular limit of time.
As soon as a seeker gets his/her sanskaras of the external
world eliminated and identifies his/her true nature, he
attains self-realisation. This may happen very late or
immediately, (vamadeva-vat) like Vamadeva, who had
self-realisation in the womb of his mother due to the
absence of all past-life sanskaras and identification of his
true nature.

Through meditation upon the nature of atman, as
described in the tradition of self-realised Gurus, one can
attain self-realisation. The same is described in the next
sutra.

AU, IR JRIERETHE 1 %

Adhyastarapopasanat paramparyena yajaopasakanamiva \| 21 |

(upasanat) Suppose we meditate upon (adhyastarupa)
the nature of atman (paramparyena) as described in Guru
tradition. In that case, we can have the benefit of self-
realisation, as a performer of yajhna gets the benefits of
performance of yajna like purification of the
environment, induction of rain, and others.

Here, one may raise a question that Panchagni yajna
has been appreciated in the Upanisads. If a seeker does
panchagni yajiia [basking in the sun in June by burning
fire in four directions], does he/she need to follow the
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means to self-realisation? The answer is:

TRATASATGRT: THIUERTA ST 11 R

1taralabhe pyavrttih panchagniyogato janmasruteh | 22 |

(itaralabhe api) Although there are many other
benefits (panchagniyogatah) of panchagni yajna, like
tolerance to heat and cold, but they are not helpful in
self-realisation. Practitioners of pafichagni yajha are also
(janmasruteh) heard to undergo the cycle of birth and
death.

Only an ascetic [renunciate] can attain self-realisation.
This is emphasised in the next sutra.

e SRR IRAIIR FHaEfiRad I 33 I

viraktasya heyahanamupadeyopadanam hamsaksiravat | 23 |

(viraktasya) Only an ascetic (heya-hanam) can
abandon what is worth abandoning and (upadeya-
upadanam) attain what is worth attaining (hansa-ksiravat)
as a swan alone can take milk when water and milk are
mixed together.

Now, the question arises as to why only an ascetic
can attain self-realisation and not others. The answer is as
follows:

AHMALANTIGAT Tgaq Il % 1l

labdhatisayayogadva tadvat \| 24 |

An ascetic can attain self-realisation (labdhatisaya-
yogat va) because of the powers gained through yoga
[samadhi]. (tadvat) Just as a swan has the capability to
separate milk from water, other birds are not endowed
with such a capability.

Some do’s and don’ts are also prescribed for the
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seeker of self-realisation. For example,

T FHHETRE THIEd Yhadq 11 %

na kamacharitvam ragopahate sukavat | 25 |

The seeker of self-realisation (kamacharitvam) should
avoid the company of those (ragopahate) attached to
sensory objects, as a parrot makes the distance from
people for fear of being captured by them.

Why is the company of persons attached to sensory
objects harmful? The same is explained further with an
example.

TOEANEES: TFHaq || & |l

gunayogadbaddhah sukavat | 26 |

Should a seeker keep the company of persons
attached to sensory objects (gunayogat baddhah), on
account of their company, he also develops an
attachment to sensory objects, resulting in his bondage
(Sukavat) as a parrot incurs bondage on account of the
rope of the hunter.

T AT e 19

na bhogadragasantirmunivat | 27 ||

(bhogat) Because the bhoga [enjoyment] of sensory
objects will (na) not help a seeker (ragasantih) control
his desire for sensory objects, as in the case of a sage
called Saubhari. He tried to satisty his desire for bhoga of
sensory objects for years together but never got satisfied;
ultimately, he declared -

AT F AARAISTE T T4me |
TARATE AT B T SEd § A | |

amyrtyuto naiva manorathanamanto sti vijaatam mayadya |
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manorathasaktiparasya chittam na  jayate vai

paramarthasamgi| |

[Meaning] Today, I am convinced that desires for the
bhoga of sensory objects will not be satisfied till death,
and a person indulged in the bhoga of sensory objects
can never attain the highest objective of one’s life [self-
realisation].

How can one develop vairagya [renunciation]? To
this reply is given as follows:

YA 1| ¢ |

dosadarsanadubhayoh | 28 |

(dosa-darsanat ubhayoh) In realising the problems of
both, i.e. in the bondage of soul and indulgence in the
bhoga [enjoyment] of sensory objects, one develops
vairagya [renunciation or ascetism].

Note: Problem in bondage of the soul and bhoga is
pain and suffering.

T ARFaaIRREISIRISSEaq. 1| IR I

na malinachetasyupadesa bijapraroho javat || 29 |

(upadesa bija prarohah) The seed of instructions does
not grow (Malina-chetasi) in the mind corrupted by the
desire for bhoga, such as a king named Aja could not be
soothed by the instructions of Rsi Vasistha whose mind
was disturbed by the grief at the death of his beloved

wife.
TIHTEHEEN AfeHegoEq 1l 30
nabhasamatramapi malinadarpanavat \| 30 |

The mind corrupted by raga and dvesa (na abhasa-
matram) does not have a tinge of reflection of self-
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realisation (malina-darpana-vat) as the defective mirror
does reflect an object.

T AT Toat qgsraa 32 1

na tajjasyapi tadriapata pankajavat \| 31 |

(tajjasyapi) Although self-realisation is produced with
the help of Prakrti, (na tadrupata) the experience of the
soul in the state of self-realisation is not the same as
when in bondage [without self-realisation]. (pankaja-vat)
This is like a lotus grown in the mud but inherits no
quality of mud.

R RN EERETORIRIER (T -t i R re S W [

na bhutiyoge pi krtakrtyatopasyasiddhivadupasyasiddhivat |32

(bhutiyoge) Vibhuti yoga [divine powers attained as
the reward of yoga] is (api) also (na) not going to help
(krtakrtyata) in self-realisation, as all these divine powers
are shortlived and a hindrance to self-realisation,
(upasyasiddhi-vat) as the happiness gained through the
achievement of the desired goal or object is short-lived
[provides momentary happiness, not permanent].



Fifth Chapter

In the first three chapters, the fundamental tenets of
Sankhya have been described. In the fourth chapter, the
same principles were supported by some practical
examples and popular stories prevalent in society. In the
fifth chapter, certain other such issues related or
unrelated to self-realisation will be examined, as can
stand contrary to the fundamental principles of Sankhya.

According to Sankhya, discrimination between Soul
and body leads to apavarga [self-realisation]. Here, a
question can be raised: if discrimination between soul
and body leads to self-realisation, then what is the need
to do sattvika actions prescribed in Vedas and Sastras? To
this, the author replies:

HEASRUT RIETRIheeR=giaadtd I ¢

marngalacharapam sistacharatphaladarsanachchhutitascheti\l 11|

(mangalacharanam) The performance of good
actions/karmas is not just recommended, it is a necessity,
(sistacharat) as the conduct of high-profile seers and
saints unequivocally supports this. Furthermore,
(phaladarsanam) we can see that no fruit can be reaped
without action, so good/sattvika action conducive to
moksa is indispensable. (Srutitascha) This has also been
confirmed by Vedic texts.

“W’B’ FH{Tor” Yajurveda (40.1)
“kurvanneveha karmani”

[Meaning] Doing good actions, one can desire to live
for a hundred years.

“X@ F: [T AT ITTHR FHO” Yajurveda (1.1)
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“devo vah savita prarpayatu sresthatamaya karmane”

[Meaning] Let the Savita [Creator Brahman and
creator of life on earth, the sun] lead you to perform
good actions.

Hereunder, the author quotes some possible doubts
about the governorship of I$vara raised during those
days.

Fuafafda st s af R 1R

nesvaradhisthite phalanispattih karmana tatsiddheh 12|

(Isvaradhisthite) Under the intervention of the
governorship of I§vara [Brahman], (na) it is not possible
(phalanispattih) to get the fruits in conformity with the
karmas. Getting fruits in conformity with the karmas will
only be possible if there is no intervention of I§vara and
(tatsiddheh) fruits are produced (karmana) by karmas
themselves.

QYRS dAleag 113

svopakaradadhisthanam lokavat | 3 |l

(adhisthanam) Suppose ISvara is admitted as the
governor of the universe. (svopakarat) In that case, he
may act for His own benefit like (lokavat) other ordinary
human beings in the world.

iR R 1y

laukikesvaravaditaratha | 4 |

(itaratha) If we say that I§vara never intends for his
own benefit, but He always intends for the benefit of
souls, in that case, (laukikesvaravat) He will be placed in
the category of other governors [rulers] in the world
who intend for the wellbeing of their nationals.
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In all three cases, the governorship of I§vara is not
tenable. So, He should be viewed in some other role.

TIRAIR AT N Y N
paribhasiko va | 5 1l

Thus, if we remove Iévara from the role of
governorship because he cannot intend either for His
own benefit or for the benefit of souls, as either way,
intending makes I$vara endowed with raga (attachment),
and raga is the qualification of an ordinary human being
in the world. At this stage, his existence would be
meaningless (paribhasiko va); he will be there for the
namesake or the subject of the dictionary.

T IR dfdie: AH—IaERRET 1l &

na ragadrte tatsiddhi: pratiniyatakaranatvat \| 6 |

(na ragat rte) Without raga [attachment], (tatsiddhih)
[$vara cannot intend to create the world (pratiniyata)
because raga is a fixed or singular cause of any tendency.

FERISTY 1 e 1
tadyoge pi na nityamuktah | 7 |l

(tadyoge) If I§vara creates the world with the help of
Prakrti, He (na) cannot be called (nityamuktah) eternally
liberated, as for the period of creation, He will be known
in bondage.

EE BN R ReET R N P

pradhanasaktiyogachchetsangapattih | 8 ||

Moreover, (chet) should you say that creative power
is vested with Prakrti being the material cause and I$vara
is said to have creative power or the material cause of
creation (pradhana-Sakti-yogat) because of the proximity
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or conjunction with Prakrti. In this case, (sangapattih)
He will be blamed for seeking the help of the others.

One can say that there is no need for Prakrti in the
creation of the world; Isvara may be accepted to have
created the whole world singularly with his own power.
The answer is:

FAHETEEIEET N R I

sattamatrachchetsarvaisvaryam \| 9 |

If [$vara is the material cause of creation (sattamatrat)
on His own or account of His mere existence, then the
whole world will be the effect [product] of [§vara.

THTOTHTETS dfcdits: 1l Qe I
pramanabhavanna tatsiddhih | 10 \

Moreover, (pramanabhavat) there is no proof that (na
tatsiddhih) ISvara subjects to change because the material
cause undergoes change when something is caused by it.

GETHTETATAE, 18R |l

sambandhabhavinnanumanam 11\

Also, (sambandhabhavat) because of the lack of such
practical examples as prove that insentient matter can be
created from sentient [chetana] entity, (anumanam na)
we cannot infer that the material world is created from
immaterial [chetana] I$vara.

Note: We have practical examples of ornaments made
of gold and pots made of mud; such examples prove that
material things are created from their material cause.

CIRNE R EIEEADC i MK

Srutirapi pradhanakaryatvasya || 12 |
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(Srutih api) Vedas also describe this creation as the
(pradhanakaryatvasya) effect of material cause, Prakrti.

EIEEIN U RE R e EREN
navidyasaktiyogo nihsarigasya | 13 |

All-knowing Iévara, (nisangasya) who is independent,
(na) cannot have (yogah) contact with (avidya-Sakti)
Prakrti endowed with the power of avidya [mistaken

identity].

Note: The soul is not all-knowing, so it can identify
itself with Prakrti and connect with it [become

embodied].
SRR IR e Rt R

tadyoge tatsiddhavanyonyasrayatvam || 14 |

(tatsiddhau) The connection of Prakrti (body) with
the soul takes place (tadyoge) on account of the
conjunction of the soul with avidya [identifying itself
with Prakrti [body]. Thus, the connection of avidya with
the soul and the connection of the soul with Prakrti
[body] are interdependent.

This may lead to a debate about whether the
connection of the body with the soul occurs first or the
connection of avidya with the soul occurs first, as
without the connection of avidya with the soul, the
connection of the soul with the body is not possible.
When the connection of the soul with the body occurs,
we learn about the connection of avidya with the soul.
This would lead to the unending debate about seed and
sprout, as to whether the seed came first or the sprout.
To this, the author replies:
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T ASTZEEEERI: 1 34

na bijankuravatsadisamsarasruteh | 15 |

(na) It is not (byjankuravat) like the case of seed and
sprout. The circle of seed and sprout is beginningless.
The Vedic texts teach that the mundane life of the soul
[embodiment of the soul or connection of the soul with
the Prakrti] has a beginning. It is not beginningless like
seed and sprout.

Vidya means identifying the true nature of something.
Avidya means identifying something for something else.
Suppose you do not accept this definition of avidya and
maintain that avidya is different from vidya and is eternal
and unchangeable. Brahman, connecting with this
avidya, becomes the material cause of creation. The
answer is given below:

ERINISREEREIREREN R

vidyato nyatve brahmabadhaprasarigah | 16 ||

(vidyatah) Had avidya been (anyatve) a different
permanent entity from vidya, and in its association,
Brahman became the material cause of the creation.
(brahma-badha-prasangah) Avidya would abolish the
existence of Brahman, as the same may replace
Brahman.

AT AR 1l g9 I

abadhe naisphalyam \| 17 |

If you say that even in this situation, (abadhe) avidya
is not going to abolish the existence of Brahman, then
(naisphalyam) the existence of ‘Avidya’ becomes useless.
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e SFis@EEy, 1l 8¢ i

vidyabadhyatve jagato pyevam \l 18 |l

(vidya) Vidya (badhyatve) abolishes Avidya. Should
you say that this visible world is of the nature of avidya,
(jagatah) then it would (api evam) also be abolished by
vidya for the self-realised person. But, in reality, it does
not happen. It proves that this visible world is not of the
form of Avidya or the effect [product] of Avidya.

If we insist that avidya is of the form of Jagat [visible
world], then avidya will not be abolished by vidya, like
the Jagat.

TEAQ e 1l &R I

tadripatve saditvam || 19 |l

(tadrupatve) If avidya were of the nature of Jagat
[visible world], (sadi-tvam) it would also have its
beginning like Jagat. Then avidya cannot be considered
anadi or eternal and cannot be associated with the
eternal Brahman.

T GHITY: TR I e

na dharmapalapah Prakrtikaryavaichitrayat | 20 |

(Prakrtikarya-vaichitryat) The diversity of the bodies
and other products of Prakrti [matter] is caused by the
permutation and combination of sattva, rajas and tamas
gunas of Prakrti. (na dharmapalapah) Still, in this
diversity, the contribution of dharmika [moral and
ethical] or adharmika [immoral and unethical] karmas
done by embodied souls cannot be ruled out.

NB: Here, the author wants to say that the diversity
in the bodies or other products of Prakrti [matter] is not
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only due to the permutation and combination of sattva,
rajas, and tamas gunas of Prakrti, but it is also due to the
karmika sanskaras of embodied souls, as various souls are
required to reap different fruits according to their
different dharmika and adharmika karmas.

giafemieivatQiE: 11 k¢ Il

srutilingadibhistatsiddhih | 21

(tatsiddhih) The contribution of dharmika and
adharmika karmas to the diversity of bodies and products
of matter is established by (Sruti) the authority of Vedic
texts, (linga) inference, (adibhih) and perception of yogis
in Samadhi.

Hereunder, we illustrate the above facts with

examples.

Vedic Texts:
The Rgveda (10.81.3) says:

ey gaiger Hedteg Tgdw |

Y g Wi 9 qaEtargH S T )

visvatascaksuruta visvatomukho visvatobahuruta
visvataspat, sam bahubhyam dhamati sam
patatrairdyavabhumi janayandeva ekah.

[Meaning] The sole self-refulgent maker created stars
and planets accommodating bodies of souls with diverse
eyes, organs of speech, hands and legs. The embodied
souls attain these bodies (bahubhyam) because of their
dharmika and adharmika karmas, like birds, reach their
destinations because of their wings.

Brhadaranyaka Upanisad (4.4.5) says:
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U QU SHHOT WA qTd: 97 |
punyah punyena karmana bhavati papah papena,

[Meaning] A soul attains lower species by dint of its
lower karmas and good bodies by dint of its good
karmas.

Inference:

Seeing the 84 lakh species, one can infer that these
diverse bodies are created to accommodate souls with
various dharmika and adharmika karmas.

Yogis Perception:

Yogis know from Samadhi that various diverse
material bodies are created to accommodate souls with
various  dharmika [righteous] and  adharmika
[unrighteous] karmas.

But in the next suitra, the author says that the role of
karmas in the diversity of bodies and products of matter
should not be perceived as a thumb rule, as there are
other factors like permutation and combination of sattva,
rajas and tamas.

?ﬁw:mm KA

na niyamal pramanpantaravakasat \| 22 ||

(na niyamah) The contribution of dharmika and
adharmika karmas to the diversity of bodies and products
of matter is not taken as exclusive (pramanantaravakasat)
factor as other factors like permutation and combination
of sattva, rajas and tamas, the gunas of Prakrti also play
their part.
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T 11 3

ubhayatrapyevam || 23 |l

(evam) The above factors contribute to diversity
(ubhayatra) here [in present life] and hereafter [future
life].

AATATSATAFTLIN: 11 %

arthatsiddhischetsamanamubhayoh | 24 |

(chet) If (arthat) the role [purpose] of any one factor
in diverse creation is (siddhih) established, (samanam
Ubhayoh) the role of both factors is equally deemed
established.

FTHOEHE GHIQHE 1 Y Nl

antahkaranadharmatvam dharmadinam | 25 ||

(dharmadinam) Sanskaras of dharma and adharma
born of sattva, rajas and tamas are the (antahkarana-
dharmatvam) property of mind, not soul, as they are
made of Prakrti and mind is also made of Prakrti.
However, they are experienced by the soul. They also
exist in the mind even during pralaya [dissolution].

TOEHT = A= 11 %
gunadinam cha natyantabadhah | 26

(gunadinam) In this case, when sanskaras of dharma
and adharma are accepted as the property of the mind,
the utility of gunas in the bhoga and apavarga of the soul
(na atyantabadhah) cannot be completely ruled out.

If the pain and pleasure are not the properties of the
soul, how does the soul experience them?
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EEICRERIUIRs e IO

panichavayavayogatsukhasamvittih | 27 ||

(sukha-samvittih) The soul experiences pain or
pleasure (panchavayava-yogat) through the five sense
organs.

Saitra no. 21 says that the contribution of dharmika
and adharmika karmas to the diversity of bodies and
products of matter is proved by inference. In the next
sutra, the nature of inference is explained.

T SFgeuTEEERiE: 1l k¢ I

na sakrdgrahanatsambandhasiddhih | 28 |

(sakrt grahanat) If two things are once spotted
together, (sambandha-siddhih) that does not establish a
permanent connection between them.

If an elephant is spotted close to fire, that does not
mean there will be elephants where there is fire.

Note: Permanent connection is called vyapti
[pervadedness] in technical terms of Sankhya.

Nature of vyapti is explained in the next sutra:

Fraae STt eRate ar =me: 1l ]

niyatadharma sahityamubhayo rekatarasya va vyaptih || 29 |

(vyaptih) Vyapti [pervadedness] is (niyat-dharma
sahityam) the permanent mutual association (ubhayoh)
of two dharmas or things (va) or the (ekatarasya)
association of either of them to the other.

For example, smoke is permanently associated with
fire, but fire is not permanently associated with smoke.
As such, where there is smoke, there will be fire, but
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where there is fire, there doesn't need to be smoke.

T TERR TKEheIATIERR: |l 30 I

na tattvantaram vastukalpanaprasakteh | 30 ||

This Vyapti [pervadedness] or permanent connection
between two objects (na) is not (tattvantaram) an entity
other than the 25 entities of Sankhya, for it is unsuitable
to postulate a permanent connection as an entity.

FerEsat @R 13 1l

nijasaktyudbhavamityacharyah | 31 |

(ti-acharyah) But certain Acharyas say that vyapti
[pervadedness] is (nijasakti-bhavan) the manifestation of
the innate power of objects having a permanent
connection in the form of cause or effect.

EFRRAANT S TERE: IR N
adheyasaktiyoga iti parichasikhah \| 32 |l

(iti Pafichasikhah) According to Acharya Paficha$ikha,
(yogah) pervadedness or vyapti [the connection between
pervader [adhara or vyapaka] and pervaded [adheya or
vyapya] takes place (adheyasakti) due to the power of
being the effect [product] of pervaded. For instance, fire
is adhara or vyapaka [pervader], and smoke is adheya or
vyapya [pervaded]. So, the connection of fire with smoke
takes place due to the power of the smoke being the
product of fire.

Note: Here, the smoke and fire are connected with
each other as effect and cause.

T WequiRea: gAaterEs: 1133 1l

na svarapasaktirniyamah punarvadaprasakteh | 33 |l
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We cannot say that the power of connection [effect]
of pervaded [smoke] with pervader [fire] is not different
from the essential nature [effect] of pervaded [smoke].
This will be a mere repetition of the same thing.

If we say smoke has the power to connect with fire,
being its effect or that the essential nature of smoke is to
connect with fire, it is one and the same thing or a mere
repetition of the same concept.

eruTEeRTERR: 1 3% 1)

visesananarthakyaprasakteh | 34 |

(visesana-anarthakya-prasakteh) Moreover, if smoke
has the nature of vyapti or pervadedness, it is useless to
use the word pervadedness as the adjective for smoke. It
will be like repeating the same name, ‘Ravi Ravi’. Here,
it is useless to apply ‘Ravi’ as an adjective of ‘Ravi’.

JeaneEgauag 1l 3% |

pallavadisvanupapattescha \| 35 |

Further, the argument that the power of pervadedness
is the essential nature of pervaded [smoke] (pallavadisu
anupapattescha) does not hold universally true in the
case of leaves and others. For instance, the power of
pervadedness in leaves [pervaded] is not their essential
nature because when a leave falls or is cut off the tree, its
essential nature [of pervadedness] is also eliminated since
it no longer remains the means of inference of the tree
existing at a particular place.

ARG FSTRIRAART: TR 1 3§ |
adheyasaktisiddhau nijasaktiyvogah samananyayat | 36 |

(adheyasaktau) Were it settled that a particular thing
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has the power of pervadedness, (samana-nyayat) on the
same pattern, (nijasakti-yogah) it may also be known that
pervadedness is the essential nature of that very thing.

Explaining the nature of vyapti as one of the main
factors in anumana [inference] leading to the knowledge
of invisible entities, in the next sutra, the author will
explain sabda-pramana [word as the means of cognition].

FrAAERHE: e 11 30
vachyavachakabhavah sambandhah sabdarthayoh | 37 |

(Sabdarthayoh) The word and the object signified by
it (sambandhah) are related to each other as (vachaka)
signifying and (vachya) signified.

i de=i@iE: 13¢
tribhih sambandhasiddhih | 38 |

(sambandha-siddhih) The relation between word and
the object signified by it is established by (tribhih) three
means.

The three means are:

1. Aptopadesa: Instructions by a seer or enlightened
yogi. Vedic texts and six Darsanas are included in the
category of Aptopadesa.

2. Vrddha-vyavahara: Practice by an expert. Whatever
a student learns from the teacher is contained in the
category of Vrddha-vyavahara.

3. Prasiddha-pada-samanadhikaranya or Prasiddha-
pada-sannidhya: To know the unknown object signified
by some word together with the known objects or
actions denoted by the other word. As a child that
already knows the mango tree and spring season signified
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by some words, when it hears the word, ‘In Spring
season, cuckoo chirps on mango tree,” then understands
the bird ‘cuckoo’ also when it chirps in spring on mango
tree.

T & FEm IwEAr A 1R

na karye niyama ubhayatha darsanat | 39 |

The relation of signifying and signified (na karye
niyamah) not only exists between verbs and actions
signified by verbs, (ubhayatha darsanat) but also seen
between words and objects signified by words.

Hleh AT ASTAUAT: 11 ¥e |l

loke vyutpannasya vedarthapratitih \| 40 |

(loke wvyutpannasya) He who is accomplished in
knowing the significance of laukika words (vedartha-
pratitih) understands the intended sense of the Veda.

There is a saying,
g A Wifehented Ta dfaeht: s |

ya éva laukikasta éva vaidikah sabdah

[Meaning] There is no difference between Vedic and
laukika words.

7 PERTeYTaERew dedemiaaT | ¥ | |

na tribhirapauruseyatvadvedasya tadarthasyatindriyatvat | 41

Since (vedasya apauseyatvat) the knowledge of the
Veda pertains to Brahman and its meaning (tadarthasya
atindriyatvat) is beyond the reach of sensory perception,
(na) so it cannot be congnised (tribhih) by three means
of establishing relation between word and object, as
described in sutra 38 above.
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To this, the author replies:

T IR WEYAl gHG SRS 106

na yajnadeh svariupato dharmatvam vaisistyat \| 42 ||

(na) It is incorrect to say that Vedas signify something
beyond the reach of sensory perception (yajnadeh) as the
process of creation and its knowledge is (vaiSistyat)
specifically (svarupatah dharmatvam) the subject matter
of the Veda. And this creation and its knowledge are not
beyond the reach of our sensory perception.

FreiRpegan saf=sea 13 |

nijasaktirvyutpattya vyavachchhidyate \| 43 |l

The Veda is Apauruseya [information or knowledge
in Brahman], yet the (nijasaktih) intended sense of its
words (vyavachchhidyate) is ascertained (vyutpattya)
through the etymology by the seers at the beginning of

creation and transmitted to us in succession.

TRAERAY TSt eharis: 1| ¥¥ |

yogyayogyesu pratitijanakatvattatsiddhih | 44

(yogyayogyesu) Just as the objects subjected to
sensory perception (pratitijanakatvat) are understood by
the three means, similarly, the objects that are beyond
the reach of sensory perception (tatsiddhih) can be
understood by three means— 1. Aptopadesa [Instructions
by a seer or enlightened yogi]|, 2. Vrddha-vyavahara
[Practice by an expert], 3. Prasiddha-pada-sannidhya [to
know the unknown object together with the known
object] is described in suitra 38 above.

T M agmt FREga: vy |l

na nityatvam vedanam karyatvasruteh | 45 ||
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(vedanam nityatvam na) Vedas [knowledge of
Brahman reflected through creation] are not eternal,
(Sruteh) as Vedic texts describe them (karyatvam) as
produced [reflected] through the yajha [process of
creation]. For instance, the Satapatba Brahmana
(11.5.8.3) says:

TG AATEAGA: el T ST |
Teal<T¥ SRR TG IS |

tasmad yajhatsarvahutah rcah samani jajaire.

chandamsi jajiire tasmad yajus-tasmadajayata

[Meaning] Through the Yajna (the process of
creation), in which oblations of sattva, rajas and tamas

gunas were made, originated Rchas, Samans, Yajusas
and other Chhandas [Atharvaveda].

Thus, knowledge of creation exists in Brahman
eternally, but for people like us, it comes into existence
after the creation. So, knowledge of creation that comes
into being after creation is not eternal.

T I dehy: JONETITET | ¥E ||

na pauruseyatvam tatkartuh purusasyabhavat \| 46 ||

(pauruseyatvam na) The Vedas are not the work of a
human being (purusasya abhavat) because no human
being composed them.

HHTHHNEIAT] ¥ I

muktamuktayorayogyatvat | 47 |

(muktamuktayoh) Both liberated and non-liberated
human beings (ayogyatvat) are not capable of composing
the Vedas.
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If we say that Vedas are Apauruseyas [not composed
by human beings], i.e. knowledge of Brahman, then we
must consider them eternal. To this, the seer replies.

SIS EC IR SR EUEC S WIR AN

napauruseyatvannityatvamankuradivat \| 48 |l

(apauruseyat) If something is not the work of human
being [i.e. the work of Brahman], (na nityatvam) that is
not the proof of its eternity, as in the case of sprouts and
others. Sprouts are not the work of human beings, and
they are still not eternal.

AT IR ExareTieyEn: 1%
tesamapi tadyoge drstabadhadiprasaktih | 49 |

(tesam api tadyoge) If we assume that sprouts are the
work of human beings like pots and others, (drstabadha-
adi-prasakti) then we shall have to face the problem of
proving the maker of sprouts [or making the maker of
sprouts visible) and imagine an invisible maker, which is
again the Brahman.

Then, what is the nature of objects made by human
beings?

e ST FAFETISTA TEEYT 1l ko I

yasminnadrste pi krtabuddhirupajayate tatpauruseyam \| 50 |

(tat-pauruseyatvam) The work of a human being is
that (krt-buddhir upajayate) which gives one a notion of
its being produced or composed by some human being,
(yasmin-adrse’pi) even without seeing it.

IESNERIR SR e e O
nijasaktyabhivyakteh svatah pramanyam \| 51 |l



140 The Sankhya Darsana

(nija-Sakti-abhivyakteh) Vedas are the expression of
Brahman’s own power of creation, so they are self-
authority.

The nature of non-entity is explained hereunder.

A B TR I @R
nasatah khyanam nrsrngavat || 52 |l

(asatah) A non-entity (na) can't (khyanam) be
cognised, (nrsrngavat) like the horn of man.

The nature of the entity is also explained hereunder.

T Al AEEIA 1 &3 |

na sato badhadarsanat | 53 |l

(badha) The absence of (satah) an entity is (na)

(darsanat) not seen.

The nature of anirvachaniya (which cannot be
described as entity or no-entity) is explained hereunder.

AT TEHER 1 WY

nanirvachaniyasya tadabhavat \| 54

(anirvachaniyasya) Cognisance of an indescribable
thing is (na) not possible (tadabhavat) because such a
thing does not exist. Both things cannot exist
simultaneously. For example, both wave and particle
conditions cannot exist simultaneously. Either it will be a
wave or particle at one time.

About the question of possibility of cognisance of
something into other, the reply is as under:

AT Sa=rearETard || k& I

nanyathakhyatih svavachovyaghatat \| 55 |
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(na anyatha-khyatih) Neither the cognisance of
something into other is possible. For example, if we say
that cognisance of the serpent into rope has taken place,
(svavachovyaghatat) our own statement becomes self-
contradictory, as the moment we recognised rope as a
serpent, it was the serpent itself. The next time, when
we recognised rope as rope, it was not the serpent by the
rope.

Then, how to explain sat and asat-khyati [right and
wrong cognisance]?

FEHATITETETET || «& I

sadasatkhyatirbadhabadhat | 56 |

(sadasat-khyatih) The right cognisance [sat khyati]
and wrong cognisance [asat-khyati] (badha-abadhanat)
depends upon the interruption of connection and non-
interruption of connection, respectively.

For example, when the wrong cognisance of the
serpent into the rope takes place, the connection of the
rope with the serpent is not interrupted. When the right
cognisance of rope takes place, the connection of the
serpent with the rope is interrupted.

Do words have the nature of sphota?

RIS = ThicToh: Tea: 1| wo |l
pratityapratitibhyam na sphotatmakah sabdah | 57 ||

Ascertainment of intended objects [meaning] through
the concerned words is called sphota. Since it is
supposed that words are helpful in the ascertainment of
objects [meaning| intended by them. So it is said that
words have the nature of sphota.
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But the author says that the (na sphotatmakah
sabdah) words do not have the nature of sphota, (pratiti-
apratitibhyam) as they may or may not help ascertain the
intended object [meaning]. Sometimes, the words can
help to ascertain the intended meaning and sometimes
not.

The author maintains that sound is not eternal.

T VA HRada: | 4¢ Il

na sabdanityatvam karyatapratiteh | 58 |

(na $abda-nityatvam) The sound is not eternal
(karyata pratiteh) as we know that they are produced.

Here, we may have an objection and can say that only
the objects that pre-exist in Prakrti in seed form are
produced in creation. No new object can be produced.
For example, only such trees are produced by the seed
that pre-exists in them as information. The same
argument may be applied to the eternity of sound.

74 Rsamaniisatadng s | W 1l
purva siddhasattvasyabhivyaktirdipeneva ghatasya \| 59 |l

(purva-siddha-sattvasya) Similarly, the sounds pre-
exist, and they (abhivyaktih) are manifested by
articulation (dipena iva ghatasya) as a pot preexisting in
darkness is manifested by the lamp.

The author refutes the above proposition.

RS TREEETH |l &0 |l

satkaryasiddhantaschetsiddhasadhanam \| 60 |

If you mean the satkarya principle, according to
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which only the entities [things that pre-exit in their
causal form] are produced. Then, everything will be
eternal in its causal form, and this would support what
has already been maintained.

The principle of advaita (oneness) holds true in the
case of Brahman. Does the same principle apply to souls
also? To this, the reply is as under:

ASAHTET RIFTaeydia: |l & I

nadvaitamatmano lingattadbhedapratiteh | 61 ||

(na-advaitam-atmanah) Non-duality of the soul is not
possible, (lingat-tad-bheda-pratiteh) for differences in the
souls are known through signs of old age, death, birth,
pain and pleasures. Had there been one soul, all bodies
would have experienced old age, death, and birth
together simultaneously.

Now the question arises, is there advaita (oneness) in
respect of souls and material body? In other words, can
we say that body and soul, or mind and soul, are one?
The reply is given in the next sutra.

TATHATTY FASTEr 1 &R

nanatmanapi pratyaksabadhat | 62 |

(anatmana api na) The principle of advaita (oneness)
does not apply in the case of the soul and the material
body or mind, (pratyaksa-badhat) because this is
disapproved by sensory perception. For example, we can
easily know that material objects like body, pot, clothes
are lifeless.

Can both soul and matter together make advaita
(oneness)?
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At T 110&3 0

nobhabhyam tenaiva \| 63 |l

(ubhabhyam) Both—soul and matter together (na)
cannot make advaita (oneness), (tenaiva) because of the
same reason [disapproval by sensory perception]. The
soul is not matter; matter is not soul, so both cannot
make one thing. The soul is bhokta [experiencer], and
the matter [body] is bhogya [worthy of being
experienced], so experiencer and experienced cannot be
one and the same thing.

If souls are many and the matter is different from the
soul, what will be the significance of sentences like

‘atmaivedam sarvam’

[Apparent Meaning] Soul is everything.
EERCECEEICIE IR

anya paratvamavivekanam tatra \| 64 |l

The above sentences are actually intended to support
dvaita, but apparently appear to support advaita. (anya-
paratvam) So, another sense (tatra) in them [advaita]
appears to (avivekanam) those who are aviveki [not able
to discriminate between intended sense and apparent
sense].

The intended meaning of ‘&G AW ‘atmaivedam

sarvam’ is as under:

[Intended Meaning| The soul is everything in this
body, identify its true nature to attain moksa.

AT AW SFIGUIGHRRYT 8 T@rg 1| &4

natmavidya nobhayam jagadupadanakarapam nihsangatvat ||
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(natma-avidya) Neither the soul, nor avidya [incorrect
understanding or sense of permanence into transient],
(na-ubhayam) nor both can be (jagat-upadanakaranam)
the material cause of the world, (nihsangatvat) because
of non-altering nature of soul or avidya.

What is difference between Paramatma (Brahman)
and Atma?

AT FaNar Il &5

naikasyanandachidrapatve dvayorbhedat | 66 |

(dvayoh bhedat) There is a difference between the
two—Paramatma [Brahman] and Atma [soul]. Brahman
or Paramatma is both All-bliss and All-knowing.
(naikasya ananda-chidriipatve) But another Atma is not
all bliss and all-knowing. The soul may experience pain
and be ignorant.

In Vedic texts, sometimes blissfulness is also
attributed to the atma. How do you justify it?

@ 1 ge |l

duhkhanivrttergaunah | 67 |l

Blissfulness is the innate [primary] attribute of the
Brahman and not that of the soul. It is attributed to the
soul (gaunah) relatively in the sense of (duhkha-nivrtteh)
cessation of pain. The soul experiences bliss only in the
state of moksa.

Why do we not accept that the state of moksa is
blissful and a soul ultimately attains the same? All souls
cannot attain moksa automatically. For moksa, a soul has
to undergo a lot of penances.
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FRRFTRET A=EH 1 &¢ |

vimuktiprasamsa mandanam || 68 |

(vimukti-prasamsa) So, praise of moksa is done in the
Vedic texts (mandanam) to inspire the thick-headed.

Is mind all-pervading or limited?

T IFd WY FOTAeFsIargl 1l &R

na vyapakatvam manasah karanatvadindriyatvadva | 69 |l

(manasah na vyapakatvam) Mind is not all-pervading,
(karanatvat) because it is an instrument (va) or
(indriyatvat) an internal sense-organ.

AfFT@ETR ga: 1l s Il

sakriyatvadgati sruteh | 70

The mind is not all-pervading (sakriya-tvat) because it
has motion, and there are also (sruteh) Vedic texts that
mention the (gatih) motion of the mind.

The mind is atomic, so is it eternal or not?

T 9T TEIRTEead 1l 9] I

na nirbhagatvam tadyoganghatavat | 71 ||

Mind is composed [product] of Prakrti; so,
(nirbhagatvam) it is not without composition. (tadyogat)
Being composed of matter like pot and other material
things, (na) it is not eternal. An eternal thing has to be
without any composition.

TR | 0 I

Prakrtipurusayoranyatsarvamanityam \| 72 |

(sarvam) Everything in this visible world (anyat)
except (Prakrti-purusayoh) Prakrti [matter in its causal
form] and Purusa [soul] (antiyam) is uneternal.
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Why are Prakrti and Purusa eternal?

T AETETHT MRET FairEs@: 13
na bhagalabho bhoginom nirbhagatvasruteh | 73 |

(bhoginah) Bhokta [experiencer] Purusa [soul] and
bhogya [experienced] Prakrti [matter]| (na bhagalabhah)
are not composed [product] of any other thing, (Sruteh)
Vedic texts also (nirbhagatvam) describe them without
composition.

Svetaévatara Upanisad (4.10) also describes that the
products of Prakrti permeate the whole world.
Indirectly, it says that Prakrti is without composition
[not the product of any other element]. The verse goes

like this:

T g T o R g Ao |
TREIAYA] AT FAHE 57 | |

mayam tu Prakrtim vidyan mayinam tu mahesvaram,

tasyavayavabhutaistu vyaptam sarvamidam jagat.

[Meaning] Prakrti is maya, and Brahman is the
controller of Prakrti. The whole world is permeated by
the products of Prakrti.

At another place in the Svetasvatara Up. (6.19), it is
said that the soul is not the product of anything. The
verse is quoted below:

frenet TSR o=t e e |

niskalam niskriyam santam niravadyam nirafijanam.

[Meaning] The soul is (niskalam) not the product of
anything. (niskriyam) It does not move itself [because it

moves in the company of mind or subtle body]. (santam)
It does not waver. (nirvadyam) It is blameless and
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(niranjanam) devoid of passions or emotions.

What is the sign of Moksa? Some may say that
manifestation of bliss is the sign of moksa. The author
refutes it.

T HARFRAEIET | 9% I

nanandabhivyaktirmuktirnirdharmatvat | 74 |l

(anandabhivyaktih) Manifestation of bliss (na muktih)
is not moksa (nir dharmatvat) because the soul is devoid
of any property.

7 RRwenSREEEg 1 ey 1l

na visesagunochchhittistadvat | 75 |

(tadvat) Likewise, (viSesa-guna-uchchhitih) the
elimination of specific qualities of the soul (na) is also
not moksa.

7 o 1 e

na visesagatirniskriyasya \| 76 |

(na) Neither (visesa-gatih) soul’s reaching to a
particular place is moksa, (niskriyasya) as it is motionless.
[t can move with the subtle body only.

AR SR StERETRRINT 1| 9o |l

nakaro paragochchhittih ksanikatvadidosat \| 77 ||

(na) Nor can we say that (akaroparagochchhittih) the
elimination of the influence of the objects of the external
world is moksa, (ksanikatvadidosat) as the influence of
the objects of the external world on the soul is
momentary and not permanent. At one moment, the
soul is influenced by some external objects; at another
moment, it will get rid of the influence and be called
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liberated. At another moment, it will be influenced by
some other object and be called bonded. Thus, the
moksa will become a ridiculous concept.

T aesrRgeadaeanT 1| 9¢ |l

na sarvochchhittira purusarthatvadidosat \| 78 |

(na) Nor the (sarvochchhittih) entire destruction of
the soul is moksa. (apurusarthatva-adi dosat) If the soul is
eliminated, who will get moksa? The very concept of
moksa will become useless, as the moksa will no longer
be the prime objective of the soul.

T AN 1R
évam sunyamapi | 79 |
(evam) Similarly, (Sunyam api) voidness [the
destruction of bhutakasa, i.e. elemental space or the
whole universe is not moksa because the soul’s objective
cannot be fulfilled either by the destruction of the soul
or the annihilation of this universe.

AT T S T ISty 0 o 1
samyogascha viyoganta iti na desadilabho'pi | §0 |
(desadilabhah api) Acquisition of material means like

land, property, and others are (na) not moksa
(safiyogascha viyogantah) since conjunctions lead to
disjunctions [separation].

T WA 9T 1l ¢
na bhagiyogo bhagasya \| 81 ||

(vagah) The connection (bhagasya) of part [soul] with
(bhagi) the body [supreme soul] (na) is also not moksa.

Generally, it is thought that the soul is part of
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Brahman, so its connection with Brahman is moksa.
Mabharsi Kapila sets this notion aside in the present sutra.

AeEIRI MR A TERgRSURa@RE |l ¢ I

napimadiyogopyavasyambhavitvattad-uchchhitter-itara-yogavat.

(animadi yogo’pi) Attainment of divine powers like
Anima [reduction of the body to the level of the atom],
Laghima [becoming light], Mahima [becoming very
large], Prapti [access to all places, even touching the
moon while sitting on the surface of the earth], Garima
[becoming very heavy], Prakamya [ power of entering
everything at will, even into the earth like that of
waters], Vasitva [control over all material things and
other living beings including gross bhiitas], I$itva [power
of creation and destruction of all material objects] and
Yatrakamavsayitva [Satyasankalpata, ie. instant
materialisation of desires] (na) is not moksa, because
they are not going to stay permanently,
(avasyambhavitvat uchchhitteh) their loss is inevitable
(itara-yoga-vat) like other powers.

FRTRYEARTST Tgaq Il ¢3 I
nendradipadayogo pi tadvat | 83 |l

(tadvat) Similarly, (yogah) attaining (indradipada- api)
the post and position of Indra and others is (na) not
moksa.

Note: From here onward, 32 slokas are interpolated,
as they are out of the context of moksa, so I have deleted
them.

Maharsi Kapila has negated all the definitions of
moksa cited above. Now, what is moksa? is explained
hereunder:
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THTEGYRAEY TR 1| &6 I

samadhisusuptimoksesu brahmarapata | 84 |

(samadhi-susupti-moksesu) Like in asamprajnata
samadhi, profound sleep, a seeker, in moksa, loses
his/her existence and (Brahmarupata) attains oneness
with Brahman.

So, according to Maharsi Kapila, moksa is attaining
oneness with Brahman.

However, samadhi, profound sleep and moksa are not
similar states. In moksa, samadhi and profound sleep, we
have identical realisation. Moksa, in fact, is a state, and
in samadhi and profound sleep, we realise like moksa.
The difference between the three is explained in the next
sttra.

T: TS 124
dvayoh sabijamanyatra taddhatih | 85 |

(dvayoh) In asamprajnat samadhi and profound sleep,
(sabijam) the soul has the seed of sanskara, (anyatra) but
in moksa, (tad) the seed of sanskara (hatih) is completely
erased or lost.

Note: Sanskara acts as the seed for the next life. So
long as the sanskaras of the external world or aham
persist, there is no possibility of moksa. In asamprajnat
samadhi and profound sleep, the mind is not completely
free from the sanskaras.

One may question that samadhi and profound sleep
are evident, but what is the evidence of moksa? The
reply is given by Acharya as under:
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TR T eramEg @t N ¢g

dvayoriva trayasyapi drstatvan-natu dvau | 86 |

(na tu dvau) But not those two only [samadhi and
profound sleep] evident, (trayasya api) the third one
[moksa] is also (drsttva) evident, (dvayoriva) as are the
two.

Samadhi and profound sleep are visible, but the third
one [moksa] is the subject of realisation. The seers who
had self-realisation had realised this state also.

ElEERIEIRIC EERAL RN ERT RN R P IcEiCac i M IRACH
vasanaya narthakhyapanam dosayoge 'pi na nimittasya
pradhana-badhakatvam | 87 ||

(vasanaya) The sanskaras of the external world (na)
do not help (arthakhyapanam) in the awareness of the
external world (dosayoge) when interrupted by sleep
because the sanskaras (nimittasya) causing awareness of
(na) cannot (pradhana-badhakatva) stop sleep.

Note: Likewise, in samadhi, strong vairagya
[asceticism] interrupts the sanskaras of the external
world.

As per the third chapter, the sanskara of ‘aham’ helps
the Jivana Mukta [living liberated] person to sustain his
body. Here, one may have a question: the previous
sanskaras of Jivana Mukta are exhausted, and new
sanskaras are not accumulating due to self-realisation; in
this condition, how can a Jivana Mukta person
experience the material body? The answer is given as:

Toh: G&hR: foratieiient =1  iafshd SRRRAST: SgahcdTseh: |l << I

ékah samskarah kriyanirvartako na tu pratikriyam
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samskarabhedah bahukalpanaprasakteh | 8§ ||

(ekah sanskarah) A single sanskara of ‘aham’ suffices
(kriyanivartakah) to generate body for the bhoga
(experience] of Jivana Mukta till it last. (pratikriyam) For
repeated [different] bhogas, (sanskarabhedah) difterent
sanskaras are (na tu) not required,
(bahukalpanaprasakteh) otherwise we may have a
postulation of many sanskaras.

In like manner, in the case of the whirling of the
potter’s wheel, the sanskara of motion is to be regarded
as only one, continuing till the whirling of the wheel.

Here is doubt. Human beings have a body that helps
them get information from the external world. The
plants do not have information from the external world;
so they do not seem to have a body. The answer is:

LK IR E AR R P G RGP EE IS IR GMEN I )
HRFARTEATE gaaq 1l <R Il

na bahyabuddhiniyamo vrksagulmalatausadhivanaspati-
trnavirudhadinamapi bhoktrbhogayatanatvam purvavat |89

(na bahya-buddhi-niyamah) It is unnecessary for a
living being to lack a body if it cannot receive
information from the outside world. (vrksa) Trees,
(gulma) shrubs, (lata) climbers, (ausadhi) herbs,
(vanaspati) vegetation, (trna) grass, (virudhadinam api)
creepers and others are also abodes of bhoga
[experience] for bhokta [experiencer], (purvavat) as
before [as in the case of human beings and other living
beings].

Just as the human body decays without the
superintendence of a bhokta [experiencer]| soul, even in
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the same way, withering takes place in the bodies of
trees and plants. There is also testimony of Vedic texts in
this respect. The Chhandogya Upanisad (6.11.32) says:

T I Al Al et | YA |

asya yam sakham jivo jahatyatha sa susyati.

[Meaning] That very branch of a tree withers which
the soul forsakes.

AN e I

smyrtescha | 91 |l

(smrtescha) The fact that trees have bodies is evident
from the testimony of Smrtis.

For instance, the Manusmyrti (12.9) says:
TRIRST: FHHQIA TR R |
FTiereh: TTEMERTAT ARSI |l

Sarirajaih karmadosairyatisthavaratam narah,

vacikaih paksimrgatam manasairantyajatitam.

[Meaning] In consequence of (many) unethical and
immoral acts committed with its body, a soul gets the
body of plants and trees, in consequence, unethical and
immoral acts committed by speech, a bird, or an animal,
and as a result of unethical and immoral acts committed
by mind or thought, a soul is reborn in the bodies of
illiterate and labourer human beings.

Since plants and trees have bodies, they should be
able to pursue the acts of dharma and adharma.

T <EHE: FHITEHINE AR 1| R I

na dehamatratah karmadhikaritvam vaisistyasruteh || 92 |

Acts of dharma and adharma (na) cannot be pursued
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(dehamatratah) because of the body alone. (sruteh)
According to the Vedic texts, (vaiSistya) only a human
body [which has attained distinction among the bodies
of all species] (karmadhikaritvam) is qualified to do new
actions.

Note: Only the human species is called both karma-
yoni [qualified to do new acts] and bhoga-yoni [bound
to reap the fruits of karmas done in the past lives].
Otherwise, all other species are called only bhoga-yonis,
where they can reap the fruits of karmas done by them
in their past lives.

e TN STaRIT FHRITHICR RS || 3 I

tridha trayapam vyavastha karmadehopabhogadehobhaya-
dehah | 9311

Bodies of various species have been divided into three
types according to their qualifications:

1. Karmadeha: Qualified for doing new acts. Such
bodies are attained by enlightened souls, like yogis and
Rsis. They have no karmic sanskaras accompanying them
from past lives, so they are not required to reap the fruits
of karmas done by them in past lives.

2. Ubhayodeha: Qualified for doing new acts and
reaping the fruits of karmas done in the past life. This
type of body is attained by souls occupying human
bodies. They are qualified to do the bhoga of karmas of
their past lives and perform new actions in the current
life.

3. Upabhoga-deha: Qualified only for reaping fruits
of karmas done in the past lives. This body type is
attained by souls occupying bodies of lower species of
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birds, animals, insects, plants and trees. In lower species,
the souls cannot do new actions. They reoccupy human
bodies after the exhaustion of their past karmas' bhoga
[fruits].

In the transit period, when the soul transits from the
old body to the new and waits to occupy a new suitable
body and environment according to its karmic sanskaras,
it remains without a body [house]. This bodyless soul is
called Anusayin [a soul in a sleeping state or state of
darkness].

T FrRewgTRe: 1)y

na kinichidapyanusayinah \| 94 |

(anusayinah) Anusayin [a soul in a sleeping state] (na)
does not occupy (kinchida) any of the above three
bodies.

Here, one may raise the following question: if Buddhi
[mind] is accepted as an eternal element, there will be
no need for the soul. To this, the answer is given as
follows:

T FEATQHIAEHTSAERINSTY afgad || /% I

na buddhyadinityatvamasrayavisese pi vahni-vat | 95 |l

Buddhi and mind are not eternal even if they are
located in Brahman, as is the case with fire.

The author means to say that a thing never changes
its basic nature. Buddhi or mind is the product of
matter, so they will contain material nature even when
residing in eternal Brahman, like fire is always hot by
nature, even when it takes rise in sandalwood [which is
cold by nature].
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ARG 1R

asrayasiddhescha | 97 |l

Moreover, if we do not accept the existence of the
soul, (asraya-asiddheh) mind will have no location to
exist. As such, for the existence of Buddhi [mind], the
existence of the soul is necessary.

Buddhi or mahat is the first product of Prakrti
followed by ahankara, mind, tanmatra, sense organs and
others. This whole material expanse of Prakrti is for the
bhoga and apavarga of the soul. Based upon the soul,
buddhi and others are functioning. If the existence of the
soul is denied, everything will become useless.

Further proof of the existence of the soul is given.

IREAsHeRRiEaTe= 1)e

yogasiddhayo 'pyausadhadisiddhivannapalapaniyah || 98 |

The divine powers attained through yoga also prove
the existence of the soul. Because any lifeless material
thing cannot have such powers. (yogasiddhayah api) The
divine powers attained through yoga (na) cannot
(apalapaniyah) be denied (ausadadisiddhi-vat) as the
powers gained through ausadhis (ayurvedic rasayanas),
mantra, tapas and others.

T YA TIAHED:HigAsy o FigAsu = 11 <R

na bhiita chaitanyam pratyekadrsteh samhatye 'pi cha
samhatye'pi cha | 991

(bhutachaitanyam) The life [chetana] in Prakrti
[matter] is (na) not possible, (adrsteh) as the same has
never been detected (pratyeka) in atoms of it. (sanhateye
api cha) Nor does life [chetana] rise from the compound
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of elements. It [chetana or soul] exists independently of
Prakrti [matter or energy].



Sixth Chapter

In the sixth chapter existence of Atma [the soul] as an
independant entity other than Prakrti is established.

T AMRIEHTEATAET 1 & I

astyatma nastitvasadhanabhavat | 1 ||

(asti Atma) The soul exists, (nastitva-sadhana-abhavat)
because there is not proof of its non-existence.

TieafaRmsEaREE 1R

dehadivyatirikto 'sau vaichitrayat || 2 ||

(asau) The soul is (vyatiriktah) different from the
(dehadi) body, mind and others (vaichitrayat) because of
its specific qualities.

For example, the body and others are the means of
bhoga [experience] and the soul is bhokta [experiencer].
The body and others undergo changes, and the soul is
changeless.

VI I 3 I
sasthivyapadesadapi || 3 |l

The existence of the soul is proved (sasthi-vyapadesat
api] on account of the use of genetive [possessive] case
by the people.

For example, we generally say, ‘This is my body’,
‘This is my hand’, ‘It comes to my mind’ and so on. This
shows that some other entity exists other than the body
and hand that claims possession of the body and hand.

The genetive [possessive] case is mostly employed
where the difference between possessed and possessor
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exists. However, there are also examples where the
possessive case is used where there is no difference
between the possessor and possessed, like the statues of
stone. Here, there is no difference between statue and
stone. In this case, one may raise a question about the
statement of a possessive case like ‘This is my body’;
there is no difference between possessor [soul] and
possessed [body]. So, the above statement also means
that body and soul are one. To this, the following reply
is given:

ERNEINEErAEPIEERICEICIS M Y]

na silaputravaddharmigrahakamanabadhat | 41|

(silaputravad) The comparison of the possessive case
of the body with the case of the statue is (na) not proper
because (dharmi-grahaka-mana-badhat) when the true
nature of possessor [soul] denoted by ‘I’, ‘my’ in the
sentence ‘This is my body’, is identified, body
[possessed] is excluded from the soul [possessor].
However, in the case of a statue, the statue is not
excluded from the stone.

Having settled issue that soul is different from body,
now the issue of the moksa of the soul is settled.

AAAG I Faheaar 1l & I
atyantaduhkhanivrttya krtakrtyata | 5 ||

(atayanta-duhkhanivrttya) Permanent cessation of
pain leads to (krta-krtyata) the moksa.

In moksa, both sensory pain and pleasure are
alleviated. While defining moksa, it was not stated that
cessation of sensory pleasure is moksa; why was it stated
that cessation of sensory pain is moksa? The reply is as
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follows:

AT WAL 7 qT GEREHars: 1l & |
yatha duhkhatklesa: purusasya na tatha sukhadabhilasah | 6 ||

(purusasya) Soul has (na) no (tatha) so much
(abhilasah) desire (sukhad) for sensory pleasure, (yatha)
as it has (klesah) aversion (duhkhat) to sensory pain.

FATY ISy T 1o

kutrapi ko pi sukhiti | 7 |
(ko’pi) Only a few are (sukhiti) seen happy (kutrapi)

somewhere.

T gEvEatty gEad R fEse 1e
tadapi duhkhasabalamiti duhkhapakse nihksipante vivechakah.

Sensory pleasure is also mixed with sensory pain, so
analysts reckon sensory pleasure as sensory pain.

gEATEEEIERi Jaefeend Il {

sukhalabhabhavadapurusarthatvamiti chenna dvaividhyat | 9 ||

If you say that cessation of sensory pain is
(apurusarthatvam) not soul’s objective,
(sukhalabhabhavat) unless there is acquisition of sensory
pleasure, (chet na) then it is not so, (dvaividhyat)
because there are two types of pleasures—sensory and
spiritual. In moksa, we do not have sensory pleasure, but
spiritual bliss.

IENUEEIGEINEELC) 2 A RO

nirgunatvamatmano sangatvadisruteh | 10 ||

In this sutra, an objection has been raised.
(nirgunatvam atmanah] The soul is devoid of qualities
like sukha [sensory pleasure], duhkha [sensory pain],



162 The Sankhya Darsana

sattva, rajas, tamas and other gunas, (asangatvadi sruteh)
since the Vedic texts have described the soul asanga [free
from attachment]. For example, Brhadaranyaka Up.
(4.3.16) says:

FETISE e AT |
asango’hyayam purusah nirgunah.

[Meaning]| This soul is free from attachment and
gunas.

Then what is the meaning of cessation of pain. The
Acharya replies:

ReHAST qcteiaaswi 1 88 Il

paradharmatve pi tatsiddhiravivekat \| 11 ||

(paradharmatve) Although sensory pain and pleasure
are the property of the body, (tatsiddhih) they are
experienced by the soul (avivekat) because the soul
identifies itself with the body.

Atma experiences sensory pain and pleasure because
of aviveka [identifying itself with the body]. But what is
the source of aviveka in Atma? The seer replies:

FATTeEashISaAT qrgayEsh: 1l &

anadiraviveko nyatha dosadvayaprasakteh | 12 ||

(avivekah) Aviveka [the soul’s identifying itself with
the body] (anadih) is eternal; it stays with atman as
sanskara during dissolution. If we do not accept aviveka
eternal, (dosa-dvaya-prasakteh) it will raise two
objections. Firstly, if we think that aviveka may develop
automatically, it may grow even during moksa, causing
the immediate bondage of the liberated soul. Secondly,
moksa will take place itself before the rise of aviveka.
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If aviveka is eternal, it must be everlasting. To this,
the reply is as under:

7 1 SREEEAEESR: 110%3

na nityah syadatmavadanyathanuchchhittih | 13 ||

Aviveka is (na syat) not (nityah) an eternal entity
(atmavat) like the soul (anyatha); otherwise, it would be
(anuchchhittih) everlasting.

In fact, Aviveka is a vrtti [state] of mind that helps the
soul identify itself with the body. It can be withdrawn
like other vrttis [states of mind].

How is aviveka as the cause of Soul’s bondage
annihilated? The Acharya replies:

ARAITRRUHATIGH &aq 1l ¥ |l

pratiniyatakarapnanasyatvamasya dhvantavat \| 14 ||

(asya) The aviveka is (nasyatvam) annihilated by its
(pratiniyat-karanam) fixed opposite cause Viveka [Soul’s
identification of its true nature], (dhvantavat) like
darkness is destroyed by its fixed opposite cause, light.

MY AfATTH SaF=afaeT 1| 8 |l

atrapi pratiniyamo nvayavyatirekat \| 15 |

(atra) In the annihilation of aviveka (pratiniyamah) by
its fixed opposite cause, Viveka, (anvaya-vyatirekat)
follows the principle of 'Anvaya-vyatireka' where the
presence of viveka is marked by the absence of aviveka,
and vice versa. Just like the presence of light is marked
by the absence of darkness and vice versa.

Is there any other cause of bondage?
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prakarantarasambhavadaviveka eva bandhah | 16 |

(asambhavat) There is no possibility of bondage
(prakarantara) in any other way, so, (aviveka) aviveka
(eva) alone is the cause of (bandhah) bondage.

T EEAIISHTERga: 12

na muktasya punarbandhayogo pyanavrttisruteh \| 17 |l

There is (na) no chance of (punarbandha-yogah)
renewed bondage to the (muktasya) liberated person in
the current creation cycle (anavrttiSruteh) because there
is a Vedic text for its non-recurrence. Once liberated, it
will take birth in the subsequent creation cycle.

ATETITHIAT U &¢ ||

apurusarthatvamanyatha \| 18 ||

(anyatha) Had the liberated persons been in renewed
bondage, (apurusarthatvam) liberation would have
ceased to be the supreme objective of the soul.

TSR g

avisesapattirubhayoh 1\ 19 |l
(ubhayoh) And both liberated and bonded souls

would be (avisesapattih) alike. That is, there would be no
difference between bondage and liberation.

If liberation and bondage are two different states, why
is the soul considered eternal in Sankhya (1.19)? An
eternal soul cannot have two different states. How would
you justify the difference between bondage and
liberation?
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ARECACERH e |l o I

muktirantarayadhvasterna parah \| 20 ||

(muktih) Moksa is (na) nothing (parah) else but the
(antaraya-dhvasteh) removal of obstacle [i.e. aviveka] to
Soul’s recognition of its true nature].

Previously, cessation of three types of pain was called
Purusartha [moksa], now you are saying that cessation of
an obstacle to the Soul’s recognition of its true nature is
moksa. Is there no contradiction?

T EAE: 1 2 Nl

tatrapyavirodhah | 21 |

(tatra api avirodhah) There is no contradiction in
saying cessation of pain or cessation of obstacle. Aviveka
is an obstacle that is the cause of pain. So, cessation of
cause or cessation of effect is one and the same thing.

Suppose liberation is merely the removal of the
obstacle of aviveka. In that case, it should be
accomplished through the mere hearing [Sravana] of
knowledge of Viveka [recognition of the soul's true
nature].

srfeemfafas R 1R

adhikaritraividhyanna niyamah | 22 |

(adhikari-traividhyat) Seekers of moksa can be
categorised into three types as per their qualifications,
viz. manda [weak], madhyama [mediocre] and tivra
[prominent]. Prominent [having the sanskara of viveka
from past lives] is liberated as a consequence of mere
hearing [$ravana], the mediocre as a consequence of
sravana [hearing] and thinking [manana] and the weak
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by practising all three, i.e. hearing, thinking and
meditation [nidhidhyasana]. (na niyamah) So, there is no
such rule that every seeker will attain moksa on account
of hearing.

What should others unable to realise Viveka on
hearing, do to strengthen viveka?

TSR 1l 3

dardhyartham uttaresam | 23 ||

(dardhyartham) To strengthen viveka, (uttaresam)
they should follow the practice of the other two —
manana [thinking] and nidhidhyasana [meditation].

Is there any particular Asana for meditation?
ORgEaEaR 7 FE|: 1Ry
sthirasukhamasanamiti na niyamah \| 24 |l

(sthira-sukham-asanam) Any posture that is steady
and comfortable will suffice. There is (na) no (niyamah)
rule of a particular posture.

What is meditation?
& AT 11 1R
dhyanam nirvisayam manah \| 25 |l

Meditation [fixed attention for a long time] is the
mind without an object.

When the soul is unattached, what is the need for
meditation?

SHIATATRITSATTRATEER: 1| ]

ubhayathapyavisesaschennaivamuparaganirodhadvisesah | 26

(chet) Should you say that (ubhayatha) whether one
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meditates or not, in both cases (avisesah) the soul
remains unaffected, (na evam) it is not correct? In
meditation, (uparaga nirodhat) pain is excluded, which
persists otherwise. (visesah) This makes the state of
meditation special compared to non-meditation.

RESERUINECE S W T

nifpsange pyuparago vivekat | 27 |

(nihsange api) Though the soul is unattached to
gunas, (uparagah), it experiences pain (avivekat) due to
aviveka.

What is the nature of pain?

SUTERREHARG YT Fhaf®m @ 1 ¢

Japasphatikayoriva noparagah kim tvabhimanah | 28 |

(iva) Like the (japa-sphatikayoh) hibiscus flower,
when it comes in contact with the crystal, it leaves the
image of its red colour, and the crystal appears red
without being coloured so. Similarly, due to aviveka, the
soul (abhimanah) feels pain in contact with the body and
mind (uparagah na), although it does not have actual
pain.

How this feeling of pain can be removed?

AR RAE: 1| R

dhyanadharanabhyasavairagyadibhistanirodhah | 29 |

(abhyasa) By practising (dhyana) meditation [fixed
attention for a long time], concentration [fixed
attention], and renunciation, a seeker can get rid of this
feeling of pain.
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SRIECERIE R T
layaviksepayorvyavrttyetyacharyah || 30 |l

(iti Acharyah) As per some Acharyas of Sankhya
school, through meditation, all states of mind (laya-
viksapayoh) known as laya [sleep] and viksepa
[distraction state of mind] (vyavrttih) are withdrawn and
so the feeling of pain also withdrawn.

Note: There are four viksepa [distraction] states of
mind—

1. Pramana or cognition

2. Viparyaya or false cognition
3. Vikalpa or fiction and

4. Smrti or memory

Is there any specific place required to attain
perfection in meditation [dhyana]?

T RANIHRRTERK 1 3R

na sthananiyamaschittaprasadat \| 31 |l

(na sthana-niyamah) No specific place is required, as
perfection in meditation is attained by the (chitta-
prasadat) tranquillity of mind. So, any place conducive to
the tranquillity of mind is perfect for meditation.

Here ends the discussion on moksa. Now, the source
of buddhi, mind and others that help the soul in
experiencing bhoga and moksa will be dealt with.

THATIRHAIN FRIED: 1| 3R I

prakrter adyopadanatany-esam karyatvasruteh || 32 ||

(prakrteh adya upadanatani) Prakrti is the primary
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material cause of all material things starting from mahat
[buddhi] till five gross bhutas because (anyesam) other
material things are stated (karyatva-Sruteh) to be the
products of Prakrti by the Vedic texts. For instance
Svetasvatara Up. (4.5) says:

SSTTHERT ANGAFAFIN Tgl: TSI oI T&€aT: |

TSI TehT STTHTONSTRIA STeTT Jh A TSIS: |l

ajamekam lohitasuklakrsnam bahvih prajah srjamanam

sarupah,
ajo hyeko Jusamano nusete Jahatyenam
bhuktabhogamajo nyah.

[Meaning] There is one (ajam) Prakrti composed of
(Sukla) sattva (lohita) rajas and (krspa) tamas gunas, who
is ever bringing forth all material forms. She alone exists
embracing the whole material expanse; another unborn
‘soul’ abandons it in moksa, when all its bhogas
[experiences]| have been experienced.

Prakrti is the primary cause of all material things
because the Prakrti is not the product of any cause. The
soul is also not the product of any cause. Why do we not
accept the soul as the primary material cause?

Qs e AR 133 0

nityatve pi natmano yogyatvabhavat \| 33 |l

(api) Though the (atmanah) soul is (nityatve) eternal,
(yogyata abhavat) it does not qualify for being the
material cause.

Eternity is not the only qualification to be the
material cause. A material cause should have gunas
[sattva, rajas and tamas] and qualify for attachment to
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One may argue that the soul itself is a doer and
experiencer irrespective of the contact of Prakrti. It also
qualifies as a material cause in the state of aviveka. The
opinion of the author is as follows:

FRIERIEE Fahaac@rTar: || 3¢ |l

Srutivirodhanna kutarkapasadasyatmalabhah | 34 |

(kutarka) These arguments are illogical and (sruti-
virodhat) contradictory to the Vedic texts. (kutarka-
apasadasya) A person overwhelmed by illogical
arguments (na) cannot experience (atmalabhah) self-
realisation.

It is generally seen that all material things are the
product of the Earth, so why do we consider Prakrti as
the material cause and not the earth?

TREESTY TEHERRIE. 1| 3% I

paramparye pi pradhananuvrttiranuvat | 35 |l

It is correct that the things in this visible world are
caused by the earth or some other bhuta, but it is also a
fact that this earth and other bhutas are the products of
different entity, so there is a chain of material cause and
effect. (paramaparye api) If we search the chain of
material cause and effect, (pradhananuvrtti) it is repeated
till mahat [buddhi]. However, there should be some end
to this chain of cause and eftect. This chain of material
cause and effect ends with Prakrti. Prakrti is the final
material cause of the mahat. From mahat onwards, all
entities are both cause and effect. This means they are
the effect [product] of some entity and cause to another
entity. But Prakrti is the end cause. Prakrti is the micro-
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most state of the matter (anuvat) like that of a particle.

The prime material cause Prakrti is composed of
three gunas, yet it is called all-pervading. Why?

T FRIGHAIRIET | 3§ |

sarvatra karyadarsanadvibhutvam || 36 |l

(vibhutva) Prakrti is all-pervading (sarvatra-karya-
darsanat) because its products are seen everywhere.

If Prakrti is all-pervading, then it will be without
motion. The author says, yes, it should be without
motion.

RIS RUAIRTRIE |1 39

gatiyoge pyadyakarapnatahanirapuvat | 37 |

(gatiyoge api) If Prakrti were subject to motion, it
would be a product (anuvat) like atoms and (hani)
deprived of the character of (adyakaranata) ultimate
material cause. So, Prakrti has no motion. It is inactive
energy.

Do the five gross bhutas [element], the products of
Prakrti, inherit all the properties of Prakrti, their
material cause?

TRGTER! TEe 7 am: 03¢ 0
prasiddhadhikyam pradhanasya na niyamah | 38 ||

No, the five gross bhutas do not inherit all the
properties of their material cause, Prakrti. Instead,
(pradhansya) Prakrti has (adhikyam) more properties
than are (prasiddha) visible in its products. Like the
ultimate cause, Prakrti is eternal, while its products are
not. So, there is (na) no (niyama) such rule that a
product will inherit all the properties of its material
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cause.

Are Sattva, rajas and tamas the properties of Prakrti or
the constituents of Prakrti?

FERAHIGHE agaard | 3R 1l

sattvadinamataddharmatvam tadrapatvat || 39 |

(sattvadinam)  Sattva, rajas and tamas gunas are
(ataddharmatvam) not the properties of Prakrti
(tadrupatvat) rather the constituents of Prakrti.

What is the purpose of creation?

PRSI guef giY: paregggaEead | Yo |

anupabhoge pi pumartham srstih

pradhanasyostrakunikumavahanavat | 40 ||

(pradhanasya srstih) The creation of Prakrti is
(anupabhoge api) not for its own bhoga [enjoyment] but
for the bhoga [enjoyment] of the soul, (ustra-kumkum-
vahan-vat) as the camel carries saffron not for itself but
for his master.

What is the reason for diverse bodies of living beings?

FHATEATGRARE 1 %8 |l

karmavaichitrayatsrstivaichitrayam \| 41 ||

(srsti-vaichitryam) Diversity in the bodies of living
beings is (karma-vaichtrayat) in consequence of
diversities of their karmic sanskaras.

What is the difference between creation and
decreation?

FRIATHTR HREIH ¥R

samyavaisamyabhyam karyadvayam || 42 |
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(karyadvayam) Decreation and creation are marked
respectively (samya-vaisamyabyam) by the balanced and
imbalanced state of sattva, rajas and tamas.

Creation of bodies for embodied souls [living beings]
is a constant process by Prakrti. Is there any time when
Prakrti stops its function for some souls?

Rrharam giY: Tue= waq 11¥3

vimuktabodhanna srstih pradhanasya lokavat | 43 |l

(vimukta-bodhat) When a liberated person realises
Brahman (pradhanasya srstih na), Prakrti ceases its
function to create a body for the concerned liberated
soul, (lokavat) as is seen in daily life. If somebody puts
effort into releasing someone from prison, he/she
abandons efforts when the concerned person is released.

TREEOISTY FerqurT fRfmTHET 1w |

nanyopasarpane pi muktopabhogo nimittabhavat \| 44 ||

(api) However, Prakrti (anya upasarpane) continues
to function [create bodies] as before for others who are
not liberated; (na mukta-upabhogah) only the liberated
person becomes free from bhoga [reaping the fruits of
his/her karmas], (nimittabhavat) because of the absence
of cause [karmika sanskaras] of bhoga.

JRYEgd A 1l ¥y |l
purusabahutvam vyavasthatah | 45 ||

(vyasthatah) Because of the system mentioned above
[Prakrti ceases to function for liberated but continues to
function for those who are not liberated], (purusa-
bahutvam) the multiplicity of souls is proved. Had there
been only one soul, all bodies would have been
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eliminated with the liberation of any one soul.

There is another argument: the soul is one, but it
appears manifold due to its upadhis [adjuncts like linga
Sarira consisting of mind etc.]. Here, we must
understand the concept of upadhi. Upadhis [minds] are
external adjuncts of the soul that delimit its conditions
like all-pervadedness, etc. Upadhi is not inherent in the
soul. Just as one universal space appears manifold in
rooms, pots, etc., due to various upadhis [walls] of the
concerned rooms and pots, if these walls are dismantled,
all spaces of various rooms will merge with universal
space. Similarly, the soul is one; you may call it
Brahman, Atman or Purusa, but it appears manifold due
to many upadhis [linga $ariras consisting of buddhi,
ahankara, mind, etc.]. So, one may conjecture that the
system of death, birth [in bondage] and liberation is
accomplished due to various upadhis [minds that are
adjuncts of the soul]. The author replies:

SUMEETRAS AT 1l ¥& |l

upadhischet tatsiddau punadvaitam | 46 |

(upadhis chet) If we postulate the existence of upadhi
behind this system of death, birth and liberation, (tat-
siddhau) and the existence of upadhi is proved, (punar
dvaitam) then there will be duality [Atman and Upadhi],
upsetting the principle of non-duality.

If you consider upadhi to be unreal [illusory], the
system of birth, death and liberation will become
baseless, and the difference of upadhis cannot exist by
which you account for the diversity of living beings. If
you consider upadhi real, on that very account, duality
will be established, leading to the existence of multiple
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souls due to multiple upadhis causing multiple living-
beings.

FIRTHIY THTOTERE: 1l %o )
dvabhyamapi pramanpavirodhah \| 47 |

If you take wupadhi for avidya [aviveka] and
(dvabhyam) acknowledge the existence of the soul and
avidya, (pramana-virodhah) the principle of non-duality
will again be contradicted by your own postulation.

TR AR o FERIaErg. 11 ¥ |l

dvabhyamapyavirodhanna purvamuttaram cha sadhakabhavat

Because (dvabhyam api) by admitting two—the soul
and avidya, (purvam na avirodhat) first part of Sankhya’s
dualistic theory of soul and body [product of Prakrti] is
not contradicted with neo-Vedantic view of soul and
avidya. For example in the dualistic theory of Sankhya
soul is eternal, yet the body [product of Prakrti] is non-
eternal, similarly in neo-Vedantic theory of soul and
avidya supporting the principle of non-duality, the soul is
eternal, and avidya is non-eternal. (uttaram cha)
However, so far as the second part of Sankhya’s theory,
admitting the multiplicity of souls and eternity of Prakrti
as the ultimate material cause of the universe, and neo-
Vedantic theory of non-duality advocating the existence
of one soul alone is concerned, the postulation of non-
duality and the upadhi based system of birth and death
cannot be established (sadhaka-abhavat) for want of
sufficient evidence.

If we say that the non-duality of the soul is
established by soul’s self-manifestation, the reply is as
follows:
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RIIAATRST FHRGEAE: ¥R ||

prakasatastatsiddhau karmakartrvirodhah | 49 |

(prakasatah tat siddhau) Suppose the non-duality of
the soul is established by soul’s self-manifestation, as the
soul is of the nature of manifestation. In that case, the
soul will become subject and object simultaneously,
(karma-kartr-virodhah) which would lead to another
problem. No person can simultaneously be the subject
and object in respect of an action.

Here, it may be pointed out that manifestation is not
the property of the soul, through which the soul can
prove its own existence. The soul is the manifestation
itself. Sutrakara [author of the sutras] sheds light on it—

SIS TS WA F=gd: 1l ko I

Jadavyavrtto jadam prakasayati chidrapah | 50 |

(jada-vyavrttah) Being distinct from the material
body, (chidrapah) the soul, which is of the nature of
chetana, (prakasayati) brings (jadam) the material body
in light.

In accordance with the above proofs, the duality

[multiplicity of souls] is established, then what becomes
of the Vedic texts declaring non-duality?

T giafere ffror SR qies: 1 g o

na srutivirodho raginam vairagyaya tatsiddheh | 51 |

The resolution of duality [multiplicty of the souls] is
(na sruti-virodhah) not in contradiction with Vedic texts,
apparently declaring non-duality of the soul, (tat-
siddheh) because non-duality of the soul is declared

(vairagyaya) in order to promote detachment from
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sensory objects (raginam) in respect of those who are
afflicted by carnal desires.

In fact, statements like ‘the soul is everything’, ‘the
soul is only the real thing, every other thing is unreal’
are figurative emphasizing upon the importance of the
soul to promote the feeling of vairagya [detachment].

Mentions relating to the non-duality of the soul to
promote detachment from worldly allurements should
not be interpreted to mean ‘falsehood of world’.

STTHATHGERSTAATSTHRTHTAT || &R

jagatsatyatvamadustakaranajanyatvadbadhakabhavat | 52 |

The world is reality [although changeable and
perishable], because it is a product of real faultless
material cause [Prakrti] and because there is a dearth of
evidence in Vedic texts disapproving its existence.

Note: Here, the word mithya stands for changeability,
not falsehood or unreal.

The author states that the world is the reality not
merely in its existent state [at any given instant] but
always.

YRR ATt Il &3

prakarantarasambhavatsadutpattih | 53 |

(prakarantara-asambhavat) Since the other mode of
production [production of non-existent and production
from non-existent] is not possible, (sat-utpattih) there
can only be the production of what exists in its cause.
Neither non-existent can be produced, nor anything
from non-existent can be produced.
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FEHR: FaAl 1 W N QI
ahamkarah karta na purusah | 54 |

(purusah) Soul alone [disembodied soul] is (na)
neither karta [doer] nor bhokta [expriencer],
(ahankarah) but the embodied soul accompanied by
ahankara [the notion of I, my] (karta) becomes the doer
and experiencer.

g JResTerAtSaaTd 1| 4y I

chidavasana bhuktistatkarmarjitatvat \| 55 |

(chidavasana) The soul is at the receiving end
(bhuktih) for reaping the fruits of karmas (tat-karma-
arjitatvat) because the soul earns those fruits through
karmas done with the help of the body.

The soul is liable to reap the fruits of karmas done by
the body under the superintendence of the soul.

Do liberated persons also return to mundane life?

TR SRR, |l 4&

chandradiloke pyavrttirnimittasadbhavat | 56 |

The liberated person reaches Brahmaloka [space of
Brahmal], yet there is (api) also (avrttih) return from
(chandradiloke) Brahmaloka [the state of the moksa] to
the mundane life in the subsequent creation cycle,
(nimitta-sadbhavat) because of the existence of the cause
of bondage [sanskaras of ahankara and aviveka] in linga
sarira in the seed form even in the state of moksa.
During moksa, sanskaras of aham and aviveka remain in
seed form. In the next creation cycle, they get a
conducive atmosphere to grow [manifest] and cause the
embodiment of the liberated soul.
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Can moksa be attained as consequence of instructions
of experts in this field?

A NIeETRTEgda] Il wo I
lokasya nopadesatsiddhih purvavat | 57 |l

(tatsiddhih) Moksa (na) cannot be attained (upadesat)
from the instructions of experts (lokasya) in this field.
(purvavat) It can be attained by following the method of
sravana [hearing], manana [thinking or pondering over
what is heard from the mouth of expert Guru], and
nididhyasana [meditation], as explained earlier.

How can one attain moksa?

T i e 11 we

paramparyena tatsiddhau vimuktisrutih | 58 |l

(paramparyena) As per tradition, moksa occurs
(tatsiddhau) after attaining viveka [self-realisation] and
(vimukti-sruti) the same is confirmed by the Vedic texts.

As per Sankhya, the soul is eternal and has no motion
[because a moving thing cannot be eternal], but the
Vedic texts speak of its motion; how do you explain it?

TRIFAY ATTHASUEING, HRTQIRITATH ZHA 1l 4R I

gatisrutescha vyapakatve pyupadhiyogad bhogadesakalalabho
vyomavat |l 59 |l

As Vedic texts talk about the soul's motion, it reaches
the place and time of bhoga [experience] as a
consequence of its connection with the upadhi or
adjunct, as is all-pervading space is moved by its upadhis
[pots] from one place to another place. Similarly, the
soul moves with its upadhi [subtle or gross body]

Note: linga, i.e., the subtle body, is an adjunct of the
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soul in its disembodied state; in the embodied state, both
subtle and sthila, i.e., the gross body, are the adjuncts of
the soul. With the help of the gross body, the soul
performs actions and reaps the fruits of its karmas. With
the help of a subtle body, it goes to different species.

Should we say that the body only, without the
superintendence of the soul, moves in its subtle or gross
form? To this, the author answers:

AT JlaTauagT aiie: |l &o |l

anadhisthitasya putibhavaprasaniganna tatsiddhih | 60

(anadhisthitasya) Without the superintendence of the
soul, (putibhavaprasangat) the body is subject to decay
(na tat siddhih), so the constitution of the body without
a soul is not possible.

The constitution of the soul's body is initiated when
the soul supervises the fusion of sperm and egg. If this
fusion is suitably and successfully superintended, the
zygote is formed based upon the karmic sanskaras of the
soul inherited by it from its past lives. These karmic
sanskaras in the zygote are transformed into DNA.

The success of the fusion of sperm and ovum depends
upon the match of sanskaras of the superintending soul
with the DNA [biological sanskaras] to be inherited from
sperm and ovum. If the DNA of sperm and ovum does
not match the DNA [sanskaras] of the superintending
soul, this fusion is unsuccessful; if it matches, the fusion
is successful.

There is one more option for the body's constitution
without the soul. We can say that the body is constituted
based upon the karmic sanskaras of the soul, without the
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soul’s superintendence. In this respect, the reply follows:

HETTR Ao AeHRATSTAlRaeg Il €3 I

adrstadvara chedasambaddhasya tadasambhavaj jaladiva-
dankure | 61 |

(chet) If you think that the body is constituted
(adrstadvara) based upon karmic sanskaras of the soul
(asambaddhasya) and there is no need for
superintendence of the soul. In that case, (tat
asambhavat) the fusion of sperm and ovum will not be
successful, as fusion of sperm and ovum is superintended
by the soul (jaladivat ankure) like the growth of a sprout
from seed is not successful without the connection of
water with seed.

Note: Here, the word adrsta signifies ‘sanskaras’ of
the soul.

Here, one more question arises. The soul is nirguna
[free from sattva, rajas and tamas], so how can karmic
sanskaras [which are of sattva, rajas and tamas nature]
belong to the soul? The answer is:

[BHUCINECREICEECE IR SRR ]

nirgunatvattadasambhavadahamkaradharma hyete | 62 |

(nirgunatvat) Since the soul is void of sattva, rajas and
tamas qualities, (tat asambhavat) so karmic sanskaras
either of sattva, rajas or tamas qualities cannot belong to
the soul. (ete) These karmic sanskaras are, in fact,
(ahankara-dharmah) the property of ahankara and, due
to aviveka [identifying itself to buddhi, ahankara, mind
and body] the soul owns them. In fact, buddhi and
others are the means of the soul for its bhoga and due to
aviveka, the soul identifies itself with them.
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RRrw siaaaa=tigT 1 &3

visistasya jivatvamanvayavyatirekat \| 63 |l

The soul, when connected with (visistasya) body
constituted of buddhi, ahankara, mind and others
(jivatvam) is called Jiva, (anvaya-vyatirekat) otherwise
pure soul.

Note: Anvaya-vyatireka means logical connection and
disconnection. In the case of connection with the body,
it is called Jiva; otherwise, [in the case of disconnection
with the body] it is called the soul.

In other words, the embodied soul is called jiva, and
the disembodied soul is called the pure soul.

Who is the doer of actions? The soul or God?

FERREAGAT FRATSTETAT THIOTHET || €% )

ahamkarakarsadhina karyasiddhirnesvaradhina pramanabhavat.

(ahankara-kartradhina) The soul impressed by
ahankara consisting of sanskaras (karyasiddhih) is the
doer of actions and (na I$vara] not I§vara [God].
(pramanabhavat) There is no evidence in respect of the
doership of God. However, the fruits of actions are
under the control of I$vara.

How is the Ahankara formed?

FETIFEq TG | & I

adrstodbhiitivatsamanatvam || 65 ||

(adrstodbhuti-vat) Like the formation of karmic
sanskaras, the formation of ahankara takes place
(samanatvam) because there is a similarity in both. The
ahankara of the soul, in fact, is formed of its karmic
sanskaras.
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What is caused by ahankara?
HEASAG Il &5 Il

mahato'nyat | 66 |l

Except for mahat, everything else is caused by
ahankara.

Viveka [discrimination between Prakrti and soul]
causes the cessation of all types of suffering, but the
question is, what causes the relation of the Prakrti and
the soul?

FHMERT: FeFd: WIS STgEq I & |

karmanimittah prakrteh svasvamibhavo pyanadirbijankuravat |

(prakrteh sva-svamibhavah) The relation of Prakrti
[experienced] and the soul [experiencer]| is
(karmanimittah) caused by the karmic sanskaras of the
soul. This relation is (anadih) endless (bijankura-vat) like
the seed and sprout.

AT ar =RE: | §&¢ |l

avivekanimittom va panchasikhah | 68 |

(aviveka-nimittah va) This relationship is also caused
by the aviveka [soul’s misidentifying itself with Prakrti],
(pafichasikhah) according to Acharya Pafichasikha.

TR S ae=r: 1l &R I

lingasariranimittaka iti sanandanacharyah \| 69 ||

(iti Sanandanacharyah) According to Sanandana
Acharya, this relation is  (lingadarira-nimittaka)
occasioned by lingasarira [subtle body consisting of
buddhi, ahankara, mind, five senses of perception and
five senses of action].
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After declaring the causes of the relation of the soul
and Prakrti [body], the Acharya concludes it, declaring
the objective of human life.

T qET AT GG et qeurd: 1190 ||
yadva tadva taduchchhittih purusarthastaduchchhittih
purusarthah 1\ 70 ||

According to the Acharya, (yadva tadva) let it be any
factor causing the relationship between the soul and
body; (purusarthah) the ultimate aim of human life is
(taduchchhittih) to eliminate this relationship.

| STEETERTEUEdd |l

\| sastravakyarthamupasamharati ||

The End



