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PREFACE

THE tatle for this study has been worded with the 1dea of

giving some indication both of its purpose and of its
Limitations. The descriptions of Samkhya before the formula-
tion of the classical system of Iévarakrsna are contained 1n a
large number of texts whose statements appear on the face
of them to be so discrepant or vague that few methodical
attempts have been made so far to bring them 1nto relation
with each other, 1t does not therefore seem out of place to
publish an endeavour to sort out the evidence, so as to make
clear the gradual evolution of 1deas To achieve this aim 1
a way that would bring conviction to Sanskntists, 1t 1s
necessary to let the texts speak for themselves and to avoid
any suspicion of having first formed a theory and of having
then tried to read it into the authorties Unless I have
decerved myself, I started the mnquiry with only two fixed
points 1n mind, firstly that the texts deserved to be taken
senously, and secondly that development, when correctly
traced, should be from the crude and primitive to the subtle
and refined; every other view in the account that follows
has ansen of 1tself from the confrontation of the various texts,
and such working hypotheses as I formed from fame to time
during the accumulation and sifting of the material have
frequently had to be modified or abandoned altogether. In
principle my work has been confined to clearing a path through
the texts by recording in their historical order those ideas for
which there 18 a reasonable amount of substantial evidence.
As ngeresult, that was perhaps inevitable, the general basis of
those 1deas has received inadequate attention, and, if my
views are found acceptable, it 18 best for me to leave 1t to
other more competent hands to complete the inqury by an
assessment of the philosophical content and value of these
sarly speculations.



Vi PREFACE

The undertaking was originally prompted by a desire to
understand the S8amkhya system set out by Advaghosa in
canto xu of the Buddhacaria. The first frut of the inquiry
was embodied m a paper, pubhished in JRAS., 1930, pp. 855~
878, on the numercal nddle m Svetdsvatara Upamsod, 1, 4
and 5, as I have not repeated the contents of that article
m this essay, I may remark that I there set out the evidence
for holding that one early and important school of Samkhya
divided the twenty-four physical ! taitvas mto two groups of
eight primary constituents, prakrts, and sixteen secondary
ones, vikdra, and that the tanmatra group was a later invention,
barely preceding Iévarakrspa's work, 1ts place i all early
formulations being taken by the group of five great elements,
mahdbhitas, while the objects of the senses appear instead
of the gross elements Though these findings did not go very
far in themselves and had been partly indicated by others,
they at least showed that the problem of what really const-
tuted early Samkhya still awaited solution. Further work
on the subject was summarized, but with reference only to
the data provided by Asvaghosa, in the ntroduction to
part 1 of my edition of the Buddkacardia, and I then saw that
it would be necessary to treat the subject as a whole and to
explam 1n detail the evidence for my conclusions. To carry
this out mn a manner that would be coberent and readable
has possibly proved beyond my powers ; nevertheless, I hope
that this essay will be found acceptable as a serious contribu-
tion towards the unravelling of a problem, the difficulties of
which are notorious, but which 1s fundamental to the early
history of Indian philosophy. It should be added that, while
much of the contents has been written with an eye on the
conclusions of previous workers m the ficld, I have dehbeggfely
eachewed polemics and a plethora of references to secondary
authonties as likely to distract attention from the main
point, the testimony of the primary texts.

1 T use the word “ physical ”’, nadequate as 1t 18, throughout this essay
to denominate prakrts and 1ts twenty-three evolutes, as opposed to “ soul ’
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To the Royal Asiatic Society I am much indebted for
accepting an essay, whose conclusions may not improbably
evoke more criticism than agreement; and I wish to take
this opportunity of expressing my gratitude to the Admims-
trators. of the Max Muller Fund at Oxford for a generous
grant covering three-quarters of the cost of production,
which has enabled publication to take place at a far earlier
date than would otherwise have been possible. Dr. Betti
Hemann kindly read through the draft before 1t went to
the Press, and her acute cmticisms have led me to modify
the wording of several passages with a consequent increase
1n precision and accuracy.

E. H. JornsToN.

OxFORD.
February, 1937.
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EARLY SAMKHYA

§1. INTRODUCTORY. SOURCES AND METHODS

HINDU philosophy was 1n the making for many centures
before any of the extant authontative treatises on the
various classical systems was composed. It is nevertheless clear
that 1n this formative period all orthodox speculation, which
travelled beyond the bounds of the later Vedic rehigion, was
dominated by the principles laid down by the early teachers
of the Samkhya school, so that 1t 18 only by understanding
the course of the latter’s development that the true history of
Indian philosophy i its infaney can be written. What that
development was has not yet been determined with accuracy,
and 1deas on the subject are so generally lacking in clamty
that scholars are still apt to say that such and such a con-
ception found in early works 18 or 18 not Samkhya, when
they merely mean that it 18 or 18 not in accord with the
doctrines laid down by Isvarakrspa m the Sa@mkhyakarikas.
The manner in which this work combines primitive crudities
with advanced 1deas of much subtlety and refinement 1s alone
sufficient to show that 1t 18 an attempt to bring an antiquated
system up to date, by enshrining traditional matter mn a
restatement of principles on more modern hines. The resulting
scheme 18 individual (esgenartig), as Garbe nghtly called 1,
but this 18 due, not to 1ts being the invention as a whole of
a highly onginal personality, but to the fusion of new and

old m a single mould
So much most scholars would have no hestation 1n
admitting ; but to the question what was the original teaching

it
which is modermzed 1 the SK., no generally accepted answer
can be given, and there are not a few who would contend
that our sources are so confused and lacking in authority that
a reply in clear terms 1s not possible. Anyone who has tried
Jo win enlightenment from the texts cannot but sympathize
1 B
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with this contention, yet ultimately in my view 1t 18 based
as a rule on a misconception of the facts, namely the belef
that there was a single system of early Simkhya. Now the
Chinese sources tell us that there were eighteen Samkhya
schools,! the authonty for tlis statement bemng 1n the last
resort the learned Paramirtha, who lived m the sixth century
A.D and whose testimony cannot be hghtly rejected 1n so far
as 1t concerns the behefs and traditions of s own day.?
The figure eighteen may well be a round number, but after
allowance for tlns, the statement 18 1n accord with what
would naturally be mferred from the Indian evidence. Thus
the bhasya on Y8., n, 23, mentions eight different theories on
the supremely mmportant point of the reason for the umon
between paurusa and prakite, the fourth bemg that of the SK.
(deseribed as Srufr), and Vacaspati Mira adds that all the
eight alternatives are taken from treatises on Samkhya
Further we know the names of the two most mmportant
schools, those of Paficadikha and Varsaganya, of whom more
hereafter  We have no right then to expect that a single
comprehensive statement should cover all the doetrines that
have been transmitted to us, but, as 11 Buddhism, we should
look for the acceptance of certamn fundamental categories
and certain general principles, within the framework of which
unhnuted variation 1s pernussible without the teaching thereby
ceasmg to come under the denonunation of orthodox Samkhya
The objects then, which this essay sets out to attain, are
to ascertan the principles common to all forms of early
Samkhya, to show m what respects differences of opinion were
tolerated, and to trace the evolution of doctrme up to 1ts
culmnation m the Samkhyakarikds Such 18 the aim, but
1t must be admitted that 1t has not been completely achigyed i
for, though the authorities used permut of well-assured results
in some matters, 1n others definite statements would only be

1 Takakusu, BEFEO , 1904, p 58
2 For his life and work, see P C Bagchi, Le canon bouddhique en Chine,
pp. 418 ff “
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possible by resort to theories imncapable of cogent proof, and
it 18 towards demonstrable fact, not towards speculation on
possibilities, that this inquiry 1s directed In these circum-
stance.s, before proceeding to the collection and appreciation
of evidence bearing on these ponts, 1t 1s desirable as a pre-
himinary measure to discuss the sources with reference to their
vahdity, relative dating and the hke, and to explan the
methods adopted for their exploitation.

The works taken into consideration here fall of themselves
mto four classes, of which only the first and last have been
discussed at all fully so far The former of these two 1s that
of the Upanisads The oldest of these texts provide the circle
of 1deas out of which the Samkhya system evolved, and we
find 1ts categories assumed as the basis of thought for the first
time 1 the last four vallis of the Katha Upanisad. This work
18 substantially older on the face of it that any of the other
sources for early Simkhya, but 1n view of the facts dealt with
in the next section the relevant part of 1t can hardly be earlier
than the fourth century » ¢., wlile the sixth valli may be a
later addition  The Mundaka Upanisad also expounds a
scheme of purusa and @tman which agrees m 1ts mamn lines
with that of the Katha Up., but does not appear otherwise
to accept Samkhya prmeiples The Prasia Upamisad shows
some affimty with Samkhya thinking, hut, 1f one or two useful
pomts can be gamed from 1t, 1t 18 not certamn that 1t knows
the completed system, though some scholars attribute a much
later date to 1t A considerable period of time seems to have
elapsed between the composition of these three texts and that
of the Seet@sratara Upanisad which apphes to 1ts doctrines
of yoga and bhakti the man principles of Samkhya Opinion
18 more or less unammous that 1t preceded the Bhagavadgita,
and 1n all probabhty 1t was well known to Advaghosa, whom
Chinese tradition represents, possibly nghtly, as having been
a follower of Siva before his conversion to Buddhism ! The

1 8, xv1, 17 reproduces Svet Up ,1, 2, and 1n my notes on B, xu, 21 and
»38, I have pointed out the conneotion with 1b, v, 2 and vi, 8 respectively.
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which has a number of Samkhya passages. It contains ideas
8o late 1n onigin as to be unknown to the MBh , and it shows
marked affimties with the earher parts of the Yogasutras 1
The next class consists of the various expositions of doctrine,
either specifically Simkhya or based on Samkhya thought,
1n the Moksadharma and Anugita sections of MBh , xu and x1v,
and n the Bhagavadgui@ , 1t 18 1n connection with them and
with the following class that the validity of the evidence has
to be considered.? The teaching in the epic 18 of a semi-
popular character and 18 not given with the precision of
statement which would be expected of a formal treatise on
philosophy  Further 1t covers a considerable period of time
and emanates from many different writers and from several
schools, naturally therefore there 18 discordance between
different passages But frequent ambiguity and lack of
consistency do not prove that these epic descriptions are not
to be taken seriously. Either we mnust accept them as author-
ties ? and make the best we can of them, or we must reject
them as the compositions of writers, who either delhberately
or out of stupidity flout the teachings of the very schools
they profess to be expounding and substitute doctrines of
therr own mvention The second alternative 1s highly im-
probable For Samkhya always claimed to be orthodox and
1t 18 treated as such i the sacred and senu-sacred works of
Brahmanmsm , for more than half a millennium 1t was the
standard philosophy for all Hindus who found the Vedic
scheme of worship unsatisfactory, and much of 1t passed nto
the common stock of Hindu thought. Is it at all credible,

! Of Keith, Samkhya System, p 14, and references there, for thalue
date of this Upansad

t This question, as regards the epic, 18 discussed with much abiity and
good sense by O Strauss, Indssche Philosophie, pp. 126-7

? As secondary, not as origmnal authorities ; for m view of the cvidence
of the Buddhacarita discussed below, 1t seems that Samkhya textbooks were
already 1n existence when the relevant portions of the epic were composed
and that the teaching of the latter 13 dependent on them.
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given what we know of the respect in which authority has
always been held in India, that wnters, adding to a work
which, already ranked as the encyclopadia of Hindu behefs,
should elaborate arbitrary systems to please themselves,
instead of following constituted authority, or alternatively
that they were incapable of understanding the standard
philosophy of the day ? I see nothing to be said for accepting
such a view except that 1t would save us from the necessity
of striving to understand what it 1s that the epic wnters wish
to express. This essay 1s based on the whole-hearted accept-
ance of the other alternative, and 1 would submit that by
adopting proper methods of inquiry 1t 18 possible to work out
a coherent scheme, in which the data of the epic find & natural
place.

The MBh. passages have at least one advantage, which has
not been fully appreciated The bulk of Sanskrit philosophical
hterature 1s contained in commentaries on other works, and
the object of a commentator 1s almost invariably to show that
the particular views advocated by him are to be found in the
work he 18 elucidating , when there 1s a substantial difference
of date between text and commentary with much advance of
thought 1n the nterval, the commentator reads into his text
much that was not intended to be there, and the scholar, as
the records of modern Sanskrit learning show, 1n guilelessly
following the commentator, may easily lose sight of the
historical development of ideas. From the religious stand-
pomt there 1s no objection to restating the views of an old
text to smt the needs of the commentator’s own day, but the
historical student must not let himself be blinded by the
procedure This danger is absent from the epic’s philosophical
expositions, which are straightforward in statement and are
not obscured by a desire to prove that old :deas and new ones
are 1dentical. The real difficulty with them lies 1n their use
of language whose precise significance cannot be easily
determmed. Subject to proper caution on this account, they
may be taken as being intended to reproduce, and as in fact
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reproducing mn popular form, the thought of the day, and no
heatation need be felt about the propriety of endeavouring to
extract positive information from them

Of the age of the Moksadharma and the Anugitd no precise
determination 1s possible. The earher passages belong to the
same stage of thought 1n general as the system expounded by
Advaghosa, the later show some advance, but with the
exception of one or two passages the gap between the SK.
and the later strata of the M Bk 18 much wider than might
have been expected pruma facie. Analysis of the occurrences
of technical terms produces, however, the noteworthy result
that the use of terms in their earher sense 18 more frequent
1n the beginning sections of the Moksadharma, and m their
later sense towards the end Thus [ have registered that most
ambiguous word guna, whose exact significance often remains
uncertain, 1 the meammng of ‘‘ object of the senses ’ only
between verse 6847 and the passage beginning at verse 10518
(where more than one sense 1s possible), but the classical use
to denote the three factors of the avyaktu 18 rare up to this
point, but regular farther on 1t looks as if 1t was the practice
of the epic writers to mnsert whole new episodes at the point
where the book then ended, but to make mterpolations of
lesser extent at any suitable place, for the latter I may note
the passage begmning at verse 7842, which recalls by some
of 1ts phrases the arguments of the SK Sinularly the sadviméa
passage, 11466 ff, has all the appearance of bemng a later
addition to the Vasesthakaralagjanakasumvida No such
principle can be arrived at for the Anugitd, which, though
late in the mam, preserves earhier thought in a few cases

The Bhagavadgita, which stands on a different footing to
the two sections just discussed, cannot be brought mnto defigite
correlation with Asvaghosa, who provides the one more or
less fixed point 1 the chronology of the period, but the great
antiquity sometimes assigned to 1t 1s not borne out by analysis
of the techmcal terms used in 1t. In the first half the usage
of Sdmkhya expressions is closely parallel to the earher«
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passages of the Moksadharma, but from canto xui on 1t
corresponds to the later strata of that book. It seems to me,
therefqre, impossible to hold that 1t is all the work of one hand
or of one age, though I see no reason for not supposing 1t to
reproduce throughout the views of the same school of thought
at different stages of development This conclusion 1s
consonant with the literary quahty of the poem , the mspira-
tion and the elevation of thought and language, which have
secured for the Gitd its hugh place in the rehigious literature
of the world, are markedlv absent from the last six cantos,
and 1t 15 difheult to believe that the writer who was capable
of composing the earlier cantos could have fallen to the
prosaic level of the later ones. The work adds httle to our
knowledge of early Samkhya, but 1s useful as a control of
results obtained from other sources

The third class covers the accounts of Samkhya in other
Iiterary works of the period Two of these are of outstanding
importance, the Buddhacariu of Asvaghosa and the medical
work which passes under the name of the Caralasambud
The former contains m canto xu a formal statement of the
Samkhya and Yoga systems together with a refutation of
them according to the Buddlust arguments of the day, and
1n the later cantos, xvi, xvu, xvi, and xxvi, now only extant
mn the Tibetan and Chmese translations, particular pomts of
Sémkhys theory are subjected to analysis and criticisin.
The date of this work can be determined with some approach
to accuracy, since it cannot be earher than 50B ¢, and 18
unlikely to be later than A p 100, the probable time being
about midway between the two 1 The expositions of Simkhya

1 T have dealt at length with the evidence for the date of Aédvaghosa
1n seetion 1 of the mmtroduction to part 1 of my edition of the Buddhacarta,
but only saw too late for consideration, except in the addenda, Mr K P
Jayaswal's book, An Imperwal Mistory of India, mm which the historrcal
chapter of the Aryamanjuérimilakalpa 18 edited and interpreted with
much brilliance. He considers (pp 18, 20, and 76) that work as placing the
poet 1n the reign of Buddhapaksa, whom he 1dentafies with Kadphises I.

This would agree with my views, but I doubt 1f his conclusion can be held
to be proved The text at the point where Aévaghoga 1s referred to 18 not
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principles in it are not to be taken as the outcome of poetic
mnvention Accurate knowledge of the varous sciences and
philosophies was part of the equipment of every kavy; and
no ‘one can spend years, as I have done, in the study of this
writer’s works without being deeply impressed by the extent
of hus learning and by ite correctness, wherever there 18 extant
authority by which to test his statements.! It is incon-
cewvable that a poet of s reputation and position should
have exposed himself to public rnidicule by a wrong description
of a system whose principles were well known to everyone
with any pretension to culture

The Samkhya and Yoga schools, whose teachmngs are
summarized by Asdvaghosa, can fortunately be 1identified
with some degree of certamnty. B, xu, 33, quotes the siitra
avidya paficaparvd as bemng laid down by the Samkhya
teacher (vadvat) 1 question, and this aphorsm, which 18
as old as Seet. Up, 1, 5, and 18 mncluded m that mysterious
httle work, the Tattrasamdsa, 1s attnbuted by Vicaspati
Miéra on SK., 47, to Varsaganya. Again, 1b., 67, names as
the exponents of the variety of yoga there detailed Jaigisavya,
Janaka, and Vrddha Pariasara Of Janaka as a teacher of
yoga mnothing certain 1s known, but Vrddha Parisara is

1n order, and 1t seems to me doubtful whether the line mentioning Buddha-
paksa 18 to be construed with the following verse about Aévaghosa or whether
1t does not rather refer to the previous line, only partly preserved in the
Sanskrit and onutted in the Tibetan Further, 1t 18 more 1n accord with
Buddhist tradition to suppose that the account given of Buddhapaksa
refers to Kanigka If therefore the lme about Buddhapaksa 1s to be taken
with the verse about Asvaghosa, 1t would seem that i1t merely repeats
the regular, Lut valueless, Buddhist legend of an association between
Kaniska and the poet Similarly 1t should be noted that, when this work
dates Nagirjuna 400 years after the Nirvina, it 1s not proof that he hived
n the first century B c, any more than the sunilar statement that Asoka
hived 100 years after tho Nirvapa 1s evidence that he hived m the fourth *
or fifth century s ¢ In fact, for the period before the Gupta dynasty the
Aryamatijubrimilakalpa 18 obviously dependent on Buddhist legendary
material and affords no definite information of which we were not already
in possession

1 See section in of the introduction to part n of my edition of the
Buddhacaria, for the evidence on this pomt.
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another name for Paficasikha, as appears from MBh., xu,
11875, Parasarasagotrasya vrddhasya sumahaimanak | bhiksoh
Paficagikhasya, and we know from the numerous quotations
in the bhasya on the YS. that the S8imkhya sidé of Patafijah’s
doctrine 15 based on the teaching of Paficaéikha. Not much
18 known of Jaigigavya, who is named 1 & hst of Samkhya
seers at MBh , xi1, 11782, and 18 quoted 1n the bhdsya on YS.,
1, 556 and ui, 18. There 18, however, a curious parallehsm
between the sources, which corroborates my view of Asva-
ghosa’s trustworthiness, for his account of yoga begins at
B, xu, 46, 47, with emphasizing the necessity of §7la 1n terms
that might well be a summary of Jaigisavya’s views reported
at MBh, xu, 84311f, and the following verse teaches the
suppression of the senses, for which the same teacher 1s
quoted as the standard authorty in the bkasya on YS., u, 55,
his dictum being paraphrased by Vacaspati Misra with the
words cutlasyaikagryat sahendriyarr apravrttir eva $abdadusu !
It appears then that B, xn, gives us in outhne the teaching
of the two chief schools of Simkhya and Yoga, those of
Varsaganya and Paficafikha, i the form in which they were

1 One of the differences bet ween the yoga of t he older Hinayana Buddhism
(as distingwshed from the final Abludharma view, AK., karnka 1, 40)
and that of Brahmanism 1s that the former teaches the control of the
sonses, indriyasamvara, under which they still function, but only 1 a
limited fashion, and the latter prescribes, as above, therr complete
suppression , the bkisye on Y8, n, 55, knows indeed of sense control in
various forms, but rejects 1t as mmcomplete 1n favour of Jaigisavya's view
Now Mayyhvma, I11, 298, describes the Buddha'’s refutation of the view of a
Pérasartya Brahman that indriyabhdrand consists mn arriving at a state
1 which the senses ccase to function. This pussage of the canon 18 quoted
i full in the Vibhasi (Tawsho Issarkyo ed , XXVII, 729, a29), where this
particular tenet 18 attributed to a Paradar tirthila, for the references to
this siitia (cf. AK., VI, 121), and a translation of the Vibhasa passage, I am
wmdebted to the kindness of Professor de la Vallée Poussin. As Paridéara
18 to be 1dentified with Paficadikba, the canon gives here a fragment of the
teaching of his school This doctrine of suppression of the sense facultics
18 frequently mentioned in the MBk , thus xn, 7133 ff, 7460-7473, 8738,
8785, 11377-11383, x1v, 548, 567, 1153, 1157, Gita, v, 12, 24, xn, 4, xvu, 51,
and the expression used in the Buddhist canon 1s reflected at xu, 7147,
wndriyagramam samparsbhivayet, and that of Aévaghosa mn xu, 8738,

mdriyamgrahal.
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prevalent in the first century A.D., so that the onigin of these
two schools must be placed at a more remote date than 1s
often done by scholars.! But it does not necessanly, follow
that the various fragments attnibuted to these two teachers
are‘also earlier than Aévaghosa, for in most cases they seem
to belong to a more modern stratum of thought and should
probably be assigned to later restatements of the doctrine.?

The other work, the Carakasamhuta,® contamns m adhyéa-
yas 1and v of the Sarirasthana a fairly full account of a kind of
Samkhya, which m 1its essential details stands very close to
that described by Advaghosa The language suggests a shghtly
later date, as may be scen by comparing B., xu, 23 32, with
the corresponding passage i Car, pp 360-361 A pomnt
deserving notice 18 the series of questions with which the
first adhy@ya opens, for they mention the matters, which
were 1in dispute between the Simkhya and its opponents,
and which are 1 a number of cases specifically handled by
Asvaghosa

The value of these two authorities lies partly in the fact
that each are by a single hand (that 1s, for Car, so far as the
Samkhya passage 1n the Sarirasthdna 18 concerned), whereas
all the other works here dealt with, except the SK., are
composite and mix up material belonging to different stages
of thought They provide therefore a most useful check on
the analysis of the MBi

The other old medical work, the Susruta, also contains a
Samkhya passage 1n 1ts Sdrirasthina, but this 18 much later

! This accounts for the inclusion of the Sasfilanira in the oldest list of
Brahmanieal works given by the Jamn canon, see Charpentier, Utlari-
dhyayanasitra, p 28,

3 Thus, when Vasubandhu, 4K , IV, 634, quotes a Samkhya statesent,
he expressly gives 1t as emanating, not from Vargsaganya humsclf, but
from his school, and the saying attributed to Varsaganya in the bhdsya
on Y8, u, 52, appears to belong to polemics against the Vaidesikas
and must thereforo also be later 1n date

® Surendranath Dasgupta, History of Indwan Philosophy, I, pp 213 ff,
was the first to bring to notice the historical importance of this account,
but I differ from his interpretation of 1t in some details -
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than the corresponding section of the Carakusamhita and has

no value for the present mnquiry An occasional pomnt of

interest can be gleaned from Manu, and reference should also ‘
be made to the account in the Tamil work, the Manimekalas.!

This latter 18 undoubtedly early, seeing that 1t 1s ignorant

of the tanmatras and treats purusa as a single universal soul,

but 1n other respects the details are not clear enough for

comparative purposes and the text 1s possibly not in

order.

The last class, the lerminus ad quem of this essay, consists
of the two standard works for classical Samkhya in 1ts earhest
form, namely, the Yoga varety as given in the siitras of
Patafijal;, and the orthodox version of Iévarakrsna in the
Samkhyakarikas The former 18 obviously a composite work
and presents in general an earher form of the doctrine , thus
the eightfold buddhi 18 unknown to the siitras, though occasion-
ally mentioned in the commentanes, and 1t 18 evident that
in the earlier part the theory that prakriz becomes active 1n
order to effect purusartha 1s not accepted and 1s possibly
unknown The YS§. are thus a valuable hnk between the
MBE and lévarakrsna The SK needs no discussion, for
1ts understanding I have used four commentares, the bhdsya
of Gaudapida, the Matharawvtts which 1s closely related to 1t
and which, though possibly preserving a little earher matter,
seems on the whole to be later,? the commentary related to
both the foregoing wlich was translated into Clunese by
Paramirtha,® and the Samkhyatattrakaumud: of Vicaspat:
Miéra, which puts the arguments into a more modern shape

! Translated by Suryanarayana Sastri, Journ of Ind Hust, VILI, pp
3224.

2 Edited in the Chaukhamba S8 Cf Keith, Religion and Philosophy
of the Veda, p 504, for 1ts date , his arguments stall hold good in my opinion
The name Mathara 18 associated with Simkhya at an early date, for the
hist of Brahmanical works in the Jamn canonical books, the Nendi and
Anuyogadvira, as quoted by Charpentier, Utltaradhyayanasitra, p. 29,
gives the Madhara next the Safthitanta

**3 Translation by Takakusu, BEFEQ , 1904, pp. 978-1081.
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and introduces a certain amount of new matter Another
recently pubhshed commentary, the Jayamangala,!' adds
nothing to our knowledge.

<There 18 thus no lack of documents for explorng the early
history of Samkhya, but the difficulty les in so putting their
evidence together as to produce a coherent sequence of
development, and the very multiphaty of statements, varying
to a greater or less degree among themselves, adds to the
embarrassment of the inquirer. The method most usually
adopted to solve the problem 1s to consider one or more
expositions separately and see what the outcome 1s; such
efforts end unavoidably in corfusion, for the frequent
ambiguity of the terms employed baffles the inquirer and no
one account becomes intelligible till its details have been
compared with those of all the rest 1 have preferred a
different method, less ambitious but more laborious, that of
taking all the occurrences of each term together and conmder-
ing their effect. Thereby the real significance of each term 18
brought out, and the changes 1t undergoes in the course of
time become clearer Logically such a proceeding may be
deemed defective as mmvolving the probabihty that passages
belonging to other schools will be 1mproperly employed to
explain that which 18 pure Samkhya ; i practice, however,
this danger appears negligible, as the terms m question are
hittle used except mn genumne Samkhya discussions or
systems that accepted the Simkhya principles as the bass
of their thought. The counters remamn the same, 1t 1s only
the arrangement which differs The real difficulty s the
impossibility of deciding 1n many cases which of the several
meanings of a term 1s to be apphed, and discussion has often
to be restricted to passages which are free from ambiguity.
In this essay I have not attempted to hst all the occurrences
of each term, partly because many would have had to be
entered as unclassified 1n view of their uncertain significance,

1 Calcutta O.S., 19.
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but I have endeavoured throughout to give every reference
which has serious relevance to the point under discussion.

Interpal companson by itself 1s, however, msufficient ; for
the texts presume in their readers (or hearers) a knowledge of
many fundamental points which remain obscure to the
modern scholar, and so leave room for an amount of speculation
which might easily vitiate results so panfully acquired. It is
here that comparison with other contemporary systems gives
the aid necessary for grasping the real bearing of the texts
For during the centuries that the varous Indian philosophies
were 1n process of evolution, their history manifests one well-
marked characteristic, n that each epoch sees the emergence
of certain new 1deas and principles which are taken up into all
systems still capable of growth and are modified by each
school to swit 1ts needs ; this mutual influence takes the form
of repulsion as well as of attraction, the insistence by one
school on a particular principle causing others to define their
position 1n respect of 1t and often to take up the directly
opposite view A typical example 1s the way mm which the
atomistic and molecular theories developed in the different
schools . certan points 1n the process are still not clear, and
the question 1s of httle importance for the history of early
Samkhya except as helping to explan how the tanmatra
category came into cxistence, so that discussion 1s needless
here In any case similar phenomena may be observed in the
histories of other subjects and m other countries than India.
By making use of this charactemstic much which would
otherwise remain 1n the dark becomes clear to us, and I would
suggest that the real criterion of success m the delineation
of Simkhya development 1s to be sought in the extent to
which the scheme, so worked out, fits into the general frame-
work provided by what 1s known of other systems

In the application of this principle the present state of
knowledge hmits comparison for the earher period almost
entirely to Hinayana Buddhism, as not enough 1s yet known
of the early stages of Jain thought for it to be adduced except
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very occasionally.! For practical purposes I distingumsh
several stages 1n the growth of Buddhism, though these
divisions, overlapping each other as they do, have no absolute
vahdity , nor can precise dating be suggested as yet. We
have first the penod of the Buddha and lus immediate
successors, about whose views on philosophical questions
little positive assertion can be made Next comes the period
of the carliest dogmatism, represented by the greater part of
the four Pah N:kdyas, excluding the small amount of really
early matter and those parts which belong to the next period.
To the latter belongs the development of the Abhidharma,
contamed 1 the earlier books of the Pah Abhidhamma and
the Sarviastivadin Jiaraprasthana with its six feet, about
which latter little 18 yet known. Finally there 18 the stage
of the full-blown Abludharma, now familiar to scholars from
the Abhidharmakosa of Vasabandhu. With the beginning of
this last period a new phase begins, when the pace of progress

1 For early Jam dogmatics 1t 1 daffienlt for those who are not speciahsts
to go behind the works of Kundakunda, ot which the most usable 18 the
Pravacanusira (ed and trans by A N Upadhye, Bombay, 1935, and trans
by B Fuaddegon, Cambridge, 1935) Professor Upadhye, p xxu, puts the
date of this teat at the beginming of the Christan era, but Professor Keith,
reviewing the book 1n JRAN , 1936, pp 328-9, concdludes that the evidence
shows that Kundakunda  may be placed not later than the fourth century
A" Professor ¥ W Thomas, in the mtroduction, p \ax, to Fuddegon's
translation, suggests the third or fourth century a n The views of these
two scholars agree with the opmions I have formed about the development
of Indian thought and philosophical terminology, hundakunda's use
of the terms parindma and paraméanu arve more appropriate to a date in the
neighbourhood of the third or fourth century 4 v, and simularly in the
Samayasira (Sucred Books of the Jainas, VIII), 124, 127, and 356-361, he
refers to the Samkhya doctrine of the connection hetween soul and prakrts
m language that could hardly have been used at a much earher date
Upadhye’s analysis of the Praracanasara, pp. 1xn-xev, 13 of much interest
and suggests that the earhest furm of Samkhya, as outlined 1n tlus essay,
stood very close to the earhiest Jainsm in certan essential matters, notably
1n the relation between soul and the physical side of the individual as well
as mn the sumlanty between the Jain wpayogas and the Saimkhya gunas
m their original form, and that the subsequent divergence was due to the
transformation of the prakrir theory. The time, however, has not yet
arrived when 1t 18 possible to work out the parallehsm and the differences
n detail
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quickens and Hinayana Buddhism retires to the background,
ceasing to be one of the dominant influences 1n Indian thought.
On the one hand, Mahdyina Buddhism, first with the Madhya-
mikas and then with the Vyfianavadins, gives philosophy a
new direction by msisting that the fundamental problem for
mvestigation 18 the nature of reality.! On the other, Brah-
manical thought 18 clarfied by the mse of the Vaidemka
system, which, though 1ts first beginnings may date further
back, seems to have taken definite form between Aévaghosa 2
and Nagirjuna, 1ts views being crystallized in siitras before
the Kalpanimanditika of Kumaralita was composed. While
this philosophy clearly owed much m 1ts omgin, as pointed
out below, to the form of Bamkhya most prevalent at the
time, 1t exercised 1n 1ts turn at a later date considerable
mfluence on certain details of the classical Samkhya At this
pont 18 reached the end of the period of which this essay
treats, and 1t will be unnecessary to deal with subsequent
developments 1n considering whether the scheme here out-
hned 18 itelligible i relation to what 1s known of the modifica-
tions undergone by other schools of thought

1 As Ntrauss points out, Indwsche Phalosophie, p 49, the older texts deal
with the problem of * Weltwert »*, not *° Weltrealitét
? See B, part u, p lv, for Advaghosa’s ignorance of the Vaibeaika system
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Whatever the other difficulties of this mqury, 1t 1s
at ‘least easy to give a defimtion of Samkhya, which
covers 1ts varieties at all stages It 18 that system which
divides the object of mvestigation into two sides, which are
held widely asunder The first contains either one principle,
psychical, or two, one psychical and one divine (ifvara),
the former 1s the orthodox classical view, held not only by
the SK., but also by the YS., whose #fvara 18 merely a special
purusa, while the latter, represented in the epre, survived till
a later date, if the refutation of the sefvarasamkhya tenets in
Tativasamgraha, 94 ff may be considered evidence of the
contimued evistence of the behef up to Santraksita’s day
The other consists invariably of twenty-four principles,
matenal, mental, and emotive, and undergoes no change mn
its constitution, except that in early Samkhya the material
principles are made up of five great elements and five objects
of the senses, and 1n the classical school of five subtle elements
and five gross elements® A scheme so pecular as this must
have required a long period of gestation, during which its
various constituents were recognized and correlated, till
perhaps some genmus arose who cast the whole 1In a mould
that imposed general acceptance Hitherto m the search for
its onigin disproportionate attention has been paid to the
classical theory of the gunus, which are often supposed to
derive more or less directly from the cosmogonical specula-
tions of the earlier Upamsads But, as will be shown m the
next section, the prumitive theory of the gunas was of an
entirely different nature to that usually taken for granted,
and received much less emphasis than 1t did mn the classical
school, for early Samkhya thought with respect to the
cosmos we must look 1n other directions. If we examine
the twenty-four principles of the physical side without regard

1 See JRAS, 1930, pp 864-872.
16
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to later developments, it is evident that thirteen of them, the
three mental principles and the ten faculties of sense and
action, are conceived in relation to the individual, and that
ten of the remaining eleven, the material principles, transcend
the individual and are cosmic in essence. In classical
Samkhya the two groups are brought into co-operation by a
supersensual cosmic ‘‘ matter ”’, prakrts, but this doctrine,
as will appear from the next section, is not known to the
earliest Samkhya and there still survived a tradition in the
classical epoch that the original (mila) S8amkhya believed in
the existence of as many prakyiis as persons.! Early Simkhya
was in fact hittle concerned with the cosmos, and when an
explanation had to be given of 1t 1 the terms of that philo-
sophy, resort was had to mythological interpretation of the
prnciples, such as the identification of ahamkira with
Prajapati or Brahma (MBh., xii, 6780, 11234, 11575, 11601,
and xiv, 1445) or the four wyithas of the Paficaratra school.
Ewvidently before the question of the nature of ultimate
reality was brought mto the foreground of speculation, no
need was felt to give a philosophical, as distinct from a
rehgious, explanation of the umverse, and the cosmic elements
were only considered in their relation to the individual.

The corresponding developments in Buddhism are
Hlummating m this respect. The formulas of the earher
dogmatism, the five skandhas and the like, relate solely to the
individual, and even 1n the final form of the Ablmdharma,
where the mdividual 18 conceived as a samidna, an incessant
flux of consciousness, composed of a succession of moments,
m each of which a number of ultimates called dharmas, both
matenal and psychologicel, appear in combination, nothing 1s
ever 8aid to show 1n what respect these ultimates are real or
how they are related to the cosmos. It 18 not till we reach the
Mahéyana that the place of the mdividual in the umiverse
begins to receive consmderation.

! Cf. Surendranath Dasgupte, Huwstory of Indwin Philosophy, 1, p. 217.
o
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Early thought in Sarmkhya, as in Buddhism, was in fact
almost exclusively concerned with the religious fate of man,
& tendency already observable in the Brahmapas and early
Upanisads, which repeatedly attempt the analyms of the
individual with this end in view. Two aspects of the case
there received special attention Firstly there was the desire
to discover what was the essential component of the individual
1n the last resort, onginally for the symbolic interpretation of
the Vedic ntes, by which alone they attamned full efficacy,
and later for the bhenefit of those, who had discarded the rites
m favour of asceticism or yoga, to enable them to reach the
final goal. Secondly, the nature of life beyond the grave
the cycle of transmgration exercised many minds mn the
search for an answer to the question what elements of the
mdividual survived into the next existence

It 1 from inquires such as these that carly Samkhya
originated, and a good starting pomnt 15 provided by the
passage i Satapathabrdlmmrm, x, 1, 8, 4, which divides the
mdividual mto five immortal parts and five mortal parts.
Tlus division foreshadows the difference of aspect noted above
between the material and mental principles of Samkhya on
its physical side, for the five mortal parts constitute the
corporeal body, which dissolves at death, and tltey correspond
therefore i function to the great elements, which m early
Samkhya constitute the material body of the mndividual and
take back at his death its constituents into themselves. The
group of the five immortal parts will repay more prolonged
consideration. It recurs in the early texts in many different
forms, the commonest of which consists of manas, vac, caksus,
éroira, and prana * In this formula, which recognizes only two
senses, sight and hearing, prina ongmally meant “ breath
taken as the highest principle,? but the recogmtion of the

1Cf,BAU,1,3andn, 4,14: CRU.,1,2,11,11,and 1, 18  Kausitaks
Up., 1,14, Kena Up ,1,1,etc , andsee O, Strauss, Udgithandya, SBPAW ,
1931, pp 243-8, for the group.

% So also Oldenberg, Die Wellanschauung der Brahmanalexte, p. 63,
for the corresponding passages of the Brahmanas.
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existence of another sense, that of smell, caused it in the BAU.
and ChU. to be understood as the olfactory power, nasikya
prana., In consequence of this development a sixth factor
18 often added as contaming 1 contrast to the other five the
esgential element, such as prana m the sense of * breath ”,
BAU , i, 3, ChU., 1, 2, etc, hrdaya, BAU., iv, 1, 1, vyiidna,
BAU., u, 4, 14, or prayhia, Kausitaki Up., 1i, 3. Progress
takes the form of recognizing more and more elements in the
mdividual, and the relative age of different passages in this
period may be estimated by the number of senses mentioned,
because, once the existence of a sense faculty has been dis-
covered, 1t 18 unhkely that 1t would be omitted from such
hsts. Thus BAU., v, 3, 23 ff., knows all five senses, and
ultimately the two versions of the Yajfiavalkya-Maitreyl
dialogue n the BAU., which are generally admtted to belong
to the later portions of the work,! detail mn i1, 4, 11 and 1v,
5, 12,2 the mind, the five organs of sense and the five organs
of action.

Evidently those of the passages quoted above which know
only two or three senses date from before the formulation of
the Samkhya system, those which refer to all five may or
may not be earher than it, but, as that pecuhar group, the
hve organs of action, of which only #dc was mcluded in the
ongmal group, 18 detailled m the Yajhavalkya-Maitreyi
dialogue, there 1s a distinet possibihty that that passage, in the
final form at least, was composed by some one acquainted with
Samkhya categories The recogmtion of the five sense
faculties naturally brought with 1t the recogrition of the five
corresponding objects of the senses, as in the two versions of
the Yajfiavalkya-Maitreyi dialogue. This duplication was

1 Cf Oldenberg, Diwe Lehre der Upantshaden und die Anfange des
Buddhwsmus, p 341, n 8

® The first of these passages 18 probably not original, but was substituted
m 1mutation of the later version 1n heu of something more primitive, for
the concluding section, 1, 4, 14, clearly recognizes, not the extended group,
but the old group of five given above plus wyiana as forming the
Jndividual.
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found so attractive that Prasna Up., iv, 8, enumerates no less
than twenty-one principles with their appropriate objects.

Thus of the twenty-three evolutes of the avyakta m the
complete scheme, seventeen are recogmzed as form.m'g part
of fhe individual 1 the later parts of the BAU., namely,
viffiana for which later buddhi was to be substituted, manas,
ten organs of sense and action, and the five objects of the
senses. By this time, however, the 1dea that these elements
represent the immortal side of the individual can no longer
be traced, and the emphasis has shifted to a complete analysis
of corporeal personahty. Of the remaiming principles,
ahamkdra has an obscure hstory, which will have to be
discussed later; 1n the occurrence at CAU., vii, 25, if the
passage 18 not an interpolation,! i1t has a different meaning,
and the hst of tattvas in Katha Up , m, substitutes the mahan
dtmd for it, the first unmistakable references bemg in the
Praéna and Svet. Up It should be added that the first
principle, the avyakta, eznnot be traced m the older Upanisads
at all and 1s first mentioned m Kathe Up, m, which is the
earliest passage to suggest knowledge of Simkhya as a com-
pleted system.

The ongmnal scheme of early Simkhya on the physical
side 1s corpleted by the addition of the five great elements,
the mahabhiitas, whose historical evolution has been worked
out by Oldenberg and need not occupy us here 2 ; they first
appear as a complete group in Auareya Up., m, 3, and
Tautiriya Up , u, 1. Ther conception, as already remarked,
differs radically from that of the other physical principles;
for they are part of the cosmos, not of the individual, being
divine forces (devat@ m ChU , vi, 3, 2, and datva in Bhaga-
vadgid, xvin, 14) which create the mortal part of the in-
dividual and receive their contrbution back at his death.

1 Cf Margarethe Stemer, Der Ahamkira sn den dlteren Upanishaden, in
Festschrift Garbe, p 111 For the meaning sece Senart’s translation of CAU ,
p. 104

2 Die Weltanschauung der Brahmanalexte, pp. 58-62.
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As such, therefore, their place in the individual scheme is
not specifically mentioned, till we reach regular Samkhya
enumerations of the principles, though presumably it had
long been recognized.

This analysis of the evidence shows that Samkhya is rooted’
1 the speculations of the Brahmanas and the oldest Upanigads
about the constitution of the individual and that, as is generally
agreed, 1ts formulation took place at the earliest in the interval
that separates the oldest group of Upamsads from the mddle
group, subject to the possibility that certain passages 1n the
former may be subsequent to that event To suggest a precise
date would be rash, but some idea of the possible hmts
may be obtammed by a comparison with the evolution of
Buddst doctrine.

The standard formula for the individual n the earhest
Buddhist dogmatism 18 that known as the five skandhas,
which 1 its content corresponds closely to the early Samkhya
analysis of the corporeal individual, omitting the avyakta ;
for ripa covers the great elements and their emanations, the
objects of the senses, vedand, ‘ sensation,” 18 to be equated
with the senses and samjfia, ‘‘ the nammg faculty,” with the
mnd, samskdra has some stmlanty of idea with ehamkira,
the exact omgmnal content of both words being obscure,
though connected with the integrating action of the persona-
hty, and vyfiana i the earhest documents has much the
same content as buddhi. The Buddhist formula 1s, however,
distingmished for its replacement of the concrete Simkhya
terms by more generahized conceptions and may therefore
be presumed to belong to a shghtly later stage of thought.

But have we any nght to include the formula of the five
skandhas m the ongmal teachmng of the Buddha himself ?
Buddhism was a new start i1n Indian rebgions, and 1ts founder
would naturally reject the old lumber and only include
his doctrmes those conceptions which mm his day were stall
vital and capable of growth. Any really old 1deas to be found

sin the canon should be presumed to have become part of
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Buddhism at a time when they were still hving 1deas in Indian
thought as a whole Now there are two groups dealing with
the analysis of the individual, which are repeated i Byddhist
texts of every age and school, which further reflect more
prmmtive conceptions than those classified under the head
of the five skandhas, and which were living 1deas 1n Brah-
manical thought only at the time of the oldest Upanisads
and were little known to later speculation. The first of these
18 namardpa, used 1n later Buddhist hterature as an abbrevia-
tion of the five skandhas. 1t appears first as two words, not
as a compound, n the phlosophical portion of the Atharvaveda,
X,2,12 x,7,1 andxn 5,9, the last of these passages
shows knowledge of two senses only, sight and hearing, and
18 therefore on the same level of thought as the division,
discussed above, of the mmmortal parts of the personahty
mto five components at the earher stage, that of the Brah-
manas. Sumlarly at Salapa!hab'uihmazza, x1, 2, 3, 3, and 6,
and Taitteriyabrakmana, u, 2, 7, 1 Treated as a compound,
1t 18 found 1n the Upanisads as follows, BAU., 1, 4, 7, and
6,3. CLU., v1, 3, 2, and 3, and vy, 14,1 Mundaka Up.,
m, 2, 8 (and also separately at 1, 1, 9) and Prasna Up,
vi, 5. The scope of the phrase m all these passages 18 made
clear by BAU , 1, 6, where the mdividual person 1s described
" as made up of ni@man, rapa, and karman, a statement which, so
far as the actual words go, would have been entirely acceptable
to Buddlusts, but which seems to indicate more primitive
conceptions there.* The term belongs to a pre-Samkhya stage
of thought, and the Buddhists, 1n taking it over, gave 1t a
new and wider meanmg, but the pomnt stands that, if
Buddhism had originated at a later date, 1t 18 unhkely that
it would have retained an antiquated formula, which was
soon felt to be mcapable of conveyng the real sigmificance
of the facts and which had to be replaced by an enlarged
group.
The second phrase, whose antiquity and authoritativeness
1 Cf O. Strauss, Indssche Philosophie, pp 35-6 .



2. ORIGINS 23

are equally guaranteed by its appearance throughout the
whole range of Buddlust hterature, is the category drsta,
éruta, pata, and wyiigte ; its mere mention 18 sufficient to
demonstrate 1ts relationship to the Upangadic pentad, already
discussed, 1n the form to which vy#idna was added as the sixth,
vic and prana alone being omutted. It 18 to be noted as
suggestive of its date that the group recogmzes two senses
only A good set of references to the occurrences i the Pali
canon 18 given 1n Rhys Davids-Stede's Palyv Dictionary under
the word muta; and support for my view 1s to be found 1n
the obiter diwctum there of the authors, who had not observed
that the phrase derved from the thought of the Brahmanas
and early Upanisads, ‘ Thus qute a mam tenet of the old
(popular) psychology.” TFor the canonical works of the
Mahayana I confine myself to quoting Paficavimdatisahasrika-
pragfiaparamid (ed. N. Dutt), pp. 78 and 82. That the group
soon ceased to be mtelligible to the Buddhists themselves may
be nferred from the difficulty which the commentators
experienced in explaming it, all agreeing that mata stands for
the action of the three faculties of touch, taste, and smell,
and that vyiidte refers to the manas?

The Buddhist records thus preserve two elements of specula-
tion, probably from theirr sanctity relics of the Buddha's
own teaching, which reach back to a remote antiquity, before
the various 1tems which make up the early Samkhya scheme
had been gathered together, and which it 1s inconceivable
would have been adopted, if the more modern categories of
the latter had been known in the Buddha’s day. The con-
clusion then cannot be avoided that, contrary to widespread
opinion 2 on the subject, Buddhism origmated before Samkhya,

Pog Vwuddhumagge, p 451, AK, III, p 160 (on kdrka iv, 75),
Abmsamayalamkiraloka (ed. Tucer), p 270 (=ed Wogthara, p 418), Vydiap-
tymatratasiddhs, pp 454 and 525 The connection, however, between
manas and the sense of touch 1s an old one, referred to at BAU ,1, 5, 3

2 I use the word * opimion " advisedly, as definite evidence has never
been brought forward Among the grounds put forward for holding
Buddhism to have oniginated after Simkhye, apart from those based on
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which should be placed in the epoch when the primitive
teaching of the Buddha was being transformed by the first
growth of dogmatism.

the-obvious influence of Sarmkhya on dogmatic Buddhism, which need no
consideration here, the three most tangible arguments are that Eastern
India, m which Buddem first arose, was at that time little conversant
with orthodox Brahmanical 1deas on religion, that the Pali canon entirely
1gnores the Upamgadic speculation on brahman and aiman, and that 1t
depicts & world of Ing towns with an advanced civilization and extensive
commerce such as 13 unknown to the early Upamsads With the firat
argument I would agree 1n so far that Buddhism probably made 1ts appeal
mainly to those classcs and in those regions on which the Brahmamecal
system had the least hold, but that 1t did not come into touch at once
with orthodox Brahmamsm 1s improbable ¥or according to the texts
Mithild, to the east of the area mn which Buddhism had 1t birth, early
became the stronghold of Brabmanical orthodoxy which 1t has ever smce
remamned , and of the Brahman rs familhies tradition especially associates
the Angirasas with North Bibar (Pargiter, Ancient Indian Hislorical
Traditeon, p 219), and the Kidyapas are reported as far cast as the river
Kaubiki and the kingdom of Anga (ibid, pp. 232-3) The latter case 13
important, as Kidyapas play an important part in Buddhist legend. I see,
therefore, no reason for holding that Brahmanism and Buddhism could
not have exercised mutual influence on each other from the start, and the
evidence given above suggests that such influence was in fact at work.
The bearing of the second argument 18 not clear to me, nor in view of the
similar silence of most Brahmanical works, other than the later polemical
treatises, about Buddhist doctrimes, 15 1t safe to usc arguments ex sileniio
to draw cunclusions about dating The third argument rests for 1ts force
on an early dating of the Buddhist canon, which 1s now generally rejected
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So far the general line of development is clear enough, but
from this point it becomes 1mpossible to arrange the material
in a chronological sequence that will show the gradual progress
of thought, and the alternative method has to be adopted of
taking all terms whose exact content is uncertam and con-
sidering each of them singly. I start with the first principle
on the physical sde, the avyakta, whose philosophical
significance is associated in the classical school with the three
aspects under which causality 1s there considered, namely
tattvamkara, the procession of each principle from a preceding
one by modification, gunaparinama, which by the ever varying
proportions of the gunpas 18 responsible for the manifoldness
of phenomenal appearances, and satkdarya, the existence of
the effect 1n the cause Though the scriptural authority for
these conceptions was denved from mythological speculations
such as those contammed in CAU , vi, 2, the second and third
are not to be found in the MBh., or coeval sources. Nor
probably should the first be read mto the oldest Samkhya
text, the Katha Up,, despite the fact that 1t provides a scale
of precedence for the principles, the reference there is
apparently to yoga, n which the adept on the upward path
achieves sight of each principle in turn, and there may be some
survival of the idea that the ultimate constituent of the
individual had to be recogmzed in order to give by symbohsm
the fullest efficacy to the Vedic mtes. The wkdre theory 18
first mentioned m Svet. Up, i, 41 (cf. also v, 3), which
recogmzes the division of the physical side mto two groups,
one of eight prakriis or primary constituents, the other of
sixteen wmkaras or secondary constituents. This division is
taught in a number of epic passages, is the standard doctrine
in B, xii, Car. and the Tattvasamdsa, and is stall found in
texts as late as the Bhdgavata Purina. It is mmplicit mn the

1 See JRAS., 1930, p. 865,
25
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prakridaya theory of the classical school and 1s even hinted
at by the SK., which has one prakrt:, seven principles which
are both prakrts and wkrty, and sixteen which are only vikyts.
The question thus arnses whether this doctrine in 1ts ongmal
form postulates an absolute division, that is, whether the
eight prakries are all solely prakrt: and none of them wharas
also, or whether we are to interpret 1t throughout on the hines
of the SK. 1f the answer to this results in an affirmation of
the first alternative for the earher texts, 1t follows that the
avyahta 1s not the sole ultimate source of phenomenal existence,
and therefore that its content must have been entirely different
from that explamed by Iévarakrsna, but mnqury nto 1its
real significance must take the form of investigation mto the
use of the various terms applied to 1t from time to tame.
Three such names are mn current employment, a fact which
of itself suggests fluctuation of idea through the centuries,
avyakia, pradhina, and prakriv  The first appears regularly
m all schools and at all stages of thought, and a registration
of 1ts occurrences will not further the inquiry at this pomnt
Pradhana 18 the regular term used by the YS., and also 1n
the two Upanisads wluch specifically teach yoga, the Svet Up
and the Maw17 Occurrences 1 the epic are not common,
those I have listed bemng xu, 9105, 9115, 11635, 11794,
13035, 13537, and x1v, 522, 529, 579, 953, 1399 ; some of
these passages are certamly connected with Yoga, and 1t 18
probable that 1t 1s the term specially associated with that
school. In orgmn perhaps it meant simply the * chief” of
the eight prakrizs, and the use 1s too general to help in the
quest for enhghtenment. The third term 1s the crux, and that
caution 18 necessary appears from the fact that the
St Petersburg Dictionary notes for the epic, apart from the
Gua, no reference to prakrtv as denoting the avyakta alone,
citing 1t only as sigmfying the group of eight This group 1s
referred to, sometimes 1n the plural as asgtau prakriayah
(MBh , xn, 7670, 11396, 11552), sometimes m the singular
with prakrts as a collective name covering the entire group,
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B., xii, 17 and Car., p. 327, 1. 19. The same passage in the
Buddhacarita gives vikdra also in the smgular as a general
term for all sixteen secondary constituents. It may, therefore,
be inferred that MBFh , xi, 8051, mtends the singular to be
understood similarly i prakitau ca mkdre ca , and both uses
are found together at T668-7670, prakrith and nikdre agamnst
malaprakytayo *staw. The difficulty, therefore, lies in deter-
mining the sigmficance of prakrtz in the simgular.

The earhest apparent occurrence 18 1n Seet. Up, 1v, 10,
mdyam tu prakrtim udydn maymam tu mahedvaram, where
prekrtt evidently denominates the avyakia; but clsewhere
this Upanisad uses the term pradhdna and knows the division
mto eight prakrizs and sixteen wkdras. Further the verse 1s
an anustubh inserted into a seres of tristubh verses, which
describe the #$dna, and 1t disturbs the flow of thought I have,
therefore, little doubt that 1t 18 a later gloss, added to explamn
the mayaya of the preceding verse, the text of this Upansad
bemg notoriously corrupt and interpolated The Mauri Up.
belongs to a period when prakrts usually means the avyakta,
and the two occurrences of the word in 1t, at vi, 10 and 30,
should presumably bear this sense, but are ambiguous as
they stand. In the earlter part of the Moksadharma the use
of prakrty as a name of the avyakta does not appear to be
known ; thus the Sukanupraéna section, reproducing Vyisa’s
system, 15 shown to be fairly early by the remarkable verbal
comncidences certain passages show with the Samkhya exposi-
tion of Buddhacarita, xi1, and prakrts does not appear for
avyakia anywhere 1n 1t The indisputable occurrences are to
be found (1) 1n the Manubrhaspatisamvada, verses 7481 and
7483 , the passage diverges in doctrine from the norm of the
Samkhya schools and seems from its Vaignava tendency and
use of purusa i place of ksetrayfia to be late, (2) n the
Varsneyadhyatmakathana, 71850 ff , where the argument with
its simlanty to SK., 10 and 11, 18 of a late character,
(3) repeatedly in Vasistha’s and Yajfiavalkya’s systems,
veeses 11255 onwards. The Anugitd seems to avoid using the
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term ; at the only occurrence, xiv, 522, pradhinam asrjat
prakrivm sa $ariripam, 1t may have no techmcal sigmificance.
On the other hand the Bhagavadgita has the word frequently,
often 1n a gencral sense, and it will suffice here to consider
certain passages of a Simkhya tinge. At vn, 4 and 5, Krsna
descnbes his eightfold apard prakrti, consisting of buddh,
ahamkira, manas, and the great elements, wiile his pard prakrti
is said to be jivabhuta. The two verses have puzzled
translators, because they have failed to observe the parallels
m the rest of the epic. The term jiva, which 18 dealt with
below, 18 not to be undeistood in its later sense, and the
apard prakriz 18 not the classical Simkhya prakrti, which 18
excluded from 1t by the definition Verse 4 should be under-
stood as giving a different version, not attested elsewhere,
of the doctrine of the eight prakrtis, by which manas 1s added
to the group and avyakic omitted from 1t Moreover, 1n the
systems which teach the existence of the eight prakriis 1t 18
necessary to use an epithet to distinguish the avyakta, if
1t 18 called prakrt:. Thus MBh, xu, 11396, refers to thg
eight prakriss, and 1bid , 11394, calls the avyakia the parg
prakrty, similarly i the Nardyaniya, verse 13041 mentions
the eight prakrtis and verse 13142 the para prakrir, meamng,
as the context shows, the avyakta Therefore Krsna’s pard
prakrty 18 simply the avyakta, clsewhere called his maya.
On the other hand in xm, 19 ff.,, xiv, 5, and xv, 7, prakris
without distingwishing epithet stands for the avyakta, and the
theory of an eightfold prakris 18 not admitted by this later
part

The evidence thus shows that the use of prakrts to denote
the avyakta alone 18 a later development and that the original
use of the word was 1n connection with the theory of the eight
prakrits, which 1s known m two forms. One of them uses
prakrty 1n the singular to denote the group of eight as a whole,
and 18 probably the older doctrine, since, as noted above,

1 The Calcutta edition here has the nonsensical text, prakrtim param,
the Bombay edition rightly parim.
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only traces of 1t are to be found in the epic as 1t has come
down to us; the philosophical implications will be discussed
in the fifth section of this essay. But it may be observed that
wkara equelly has hardly its later sigmficance, and seems to
mean no more than a secondary or speciahzed constituent,
without any suggestion of the idea of procession. This school
18 atheistic, as the action of prakyt: leaves no room for a
deity. In the second form the group 1s called the eight prakrirs
in the plural, this being the regular use in the epic occurrences.
The sense of wkara has widened, for the epic in these passages
regularly gives the orthodox version of the procession of each
prnciple from a preceding one  This school is normally
theistic, if the epic 1s to be trusted on the point, and it would
seem to have a close relation with the Vaifesika theory of
the dravyas, which correspond almost exactly in content ;
under the latter manas mcludes the buddh: and ahamkara
of Samkhya (just as all three are united 1n the citta of Simkhyan
Yoga), dié and kala are both subsumed under the avyakia
in 1ts classical sense (for kala mn this connection note also
MBPL , xn, 11569 ff.), the five elements stand without change
and only @tman 18 added. Both schools, as will appear later,
contributed to the scheme drawn up by Iévarakrsna, and the
first of them certainly, and the second probably (at any rate
n 1ts early stages), regard the avyakta as co-operating on
equal terms with the other members of the group to create
the ndividual. Evidently therefore 1t 18 not yet the subtle
primordial matter of the SK., and the meaning which 18 to
be read mto 1t can only be determined by discussing the
original 1dea at the base of the theory of its three constituent
gunas, to which I now turn.

Much has been written on the latter sub]ect but, as specula-
tion has not been controlled by thorough-going examination
of the texts, hardly to the advance of knowledge Without
a clue the evidence 1s certainly difficult to understand, and
the fluctuations of technical phraseology at first sight puzzling.
Forjunately the names for the three gunas, sativa, rajas,
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and tamas, remamed unaltered throughout the lterature,
though not always free from ambiguity ; for saitva has many
other meanings and 1n particular 18 used occasionally m early
Sdmkhya and the YS. to express the corporeal, as distmnct
from the spiritual, ndividual, so that 1t has to be handled
from that point of view 1n the next section On the other hand
the term, guna, besides 1ts general meanings, 1s used in three
dafferent technical senses in early Simkhya to indicate (1) the
three factors of the avyakia, (2) the objects of the senses,!
parallel to the Buddhist term kamaguna, which probably
ongmated m the period of the carly dogmatism before the
nse of the Abhidharma, (3) a vkdra m extension of the
previous sense, each faltva being the guna of the taitva by
which 1t 18 produced , this last use is quite clear at MB#h,
xu, 11431 ff.,, and xiv, 1084 and 1400 ff., and should be
accepted at xn, 11121 and 11399, and probably in a number
of other passages as well To distingmsh between these
different uses 18 hardly possible in many places, where more
than one of them would fit the context; thus at Gua, m, 5,
prakrtyasr gunash, and 27, prakrteh . . . gunaik, 1t 15 probable,
but not absolutely certain, that the secondary evolutes should
be understood Nevertheless in this essay I use guna mn the
classical Saimkhya sense, as any fixed translation, such as
factor, strand, etc, might at times impede the prompt
understanding of the argument.

Attention, therefore, must be confined to passages m which
the three gunas are specified by name, and two points become
clear at once. Though Iévarakrsna describes in detail how
the gunas enter into each tattva, the earlier accounts limit their
activity to the sphere of the avyakia, of which they are
factors. Secondly the group as such was not necessarily
known to the earhiest Samkhya, seeing that there is no reference
to them in the Katha or other Upamgads of about the same

1 Some references at JRAS, 1930, p 867, but the use in this sense 18
probably not so late as I put 1t there Other references in the epic are .
xu, 6847, 7780, 85598563, 8824, and xiv, 542 and 671.
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date, though later speculation about them may well have
been influenced by CiU., v, 4 and 5. The earhest mention of
the group is probably to be found in the epithet irivrfa of
the brakmacakra at Svet. Up., 1, 4, but the various occurrences
of the word guna mn this Upanisad are most easily understood
as signifying the inferior taftvas and possibly once in the
phrase sarvendriyagunabhisam, m, 17, as the objects of the
senses. The allusions 1n the Mautri Up. belong to a later
stage of speculation and their consideration 1s best deferred.

References 1n the epic are abundant and embarrassing by
therr diversity and often enough by their ambiguity , three
classes may be distingmshed. Firstly at xu, 6923 and 8822,
saitva, rajas, and tamas are described as the three jivagunas,
statements which are more mmportant for the elucidation of
the difficult word, jiva, than for that of this group. In the
next class either the three are denominated the three bhavas,
“ states of bemg ™, as at xi, 7081, 10500, and xiv, 1564,
or an account 1s given of the sattvika, r@asa, and tamasa
bhavas, as at xu, T701, 7831, 7959, and 11258. That bhiva
1s probably the original name for the group appears from the
Ga, which in the older of 1ts two Samkhya passages, that
m canto vi, though not describing the gunas as a whole,
mentions 1 verse 12 the sattmka, r@jasa, and tamasa bhavas,
and 1n 13 the gunamaya bhivas, whereas 1n canto xm and later
1t uses the term gupa alone.! The connection between bAdva
and the gunas continued to be recogmzed till a much later
epoch ; thus Kamaladila, dealing with the four alternative
Sarvastividin explanations of the reahty of the past, present
and future i his commentary on Tattvasamgraha, 1787-1790,
p. b04, says, Taira bhavinyathavadi bhadantaDharmatratah,
sa klaha, ‘* dharmasyadhvasu vartamanasya bhavanyathatvam
eva kevalam, na tu dravyasyets” . .. Kah punar bhavas

! The uses of the word gune in the Gitad are particularly puzzhng, all
that 1s certamn is that from canto xu1 on 1t has the orthodox sense of classical
Samkhya, but 1n the ocourrences 1n the first twelve cantos the third of the
technical senses I have given for 1t 18 usually the most appropriate, despite
phgases such as rajogunasamudbhava at 11, 37.
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tenestah? Gunpavisesah, yato ’litddyabhidhanajfianapravrttih
. + . Tatra prathamah (sc. Dharmatrata’s theory) parinama-
vaditvat Samkhyamatan na bludyate. Nevertheless the name
nrust have been inconvenient mn use; for there is a very
similar group of three bhdvas, which characterizes the buddh:
and, consisting of sukha, duhkha and either moka or that
which 1s neither sukha nor duhkha, 18 more or less 1dentical
with the triple vedand of Buddlist dogmatism, and at times
the two groups coalesce into one Typical passages are xii,
7089 ff, 7955, 9004 ff., 10506 ff. The tendency to evanes-
cence of the distinction between the two has 1ts importance
for the evolution of Samkhya theory, since Iévarakrsna,
accepting the existence of the three states of buddh: as a fact
not reymring further proof and identifying them with the
gunas, uses them to prove that the gunas are equally existent
m the first principle. This triplet of sensation was also
naturally held to exist in the tattvas inferior to buddhi and thus
played 1ts part in the growth of the doctrine that the gunas
are to be found in all the faftvas. Further this explams why,
though rajas 18 held to be the factor of energy from the earhesf
moment that philosophical conceptions were applied to the
guna theory, 1t 18 often described as duhkha, which 1s by no
means the same thing Besides the two classes of cases already
described there 1s the third class, the largest perhaps, in which
the three factors of the awyakia are called guna, as 1n the
classical school, avoiding ambiguous passages, I may note
the following occurrences as typical, xu, 7850, 11289, 11327,
11635, 11761, and 12886, and xiv, 990 and 1058. The
usage of the Bhagavadgita has already been described, and
it does not seem that ASvaghosa and Caraka ever used erther
guna or bhava m this sense.

The differences of phraseology and the confusion of similar
groups, which mark the epic descriptions, suggest that the
original 1dea of the gunas was not that known to us in classical
Samkhya and that the later theory was only m process of
growth in the epic period The SK. and the YS. presenf a



3. THE AVYAKTA AND ITS THREE GUNAS 33

clear-cut doctrine, by which all three gunas are mherent in
every phenomenon and cause the differences between them
by the ever varymng proportions in which they enter mto
each. This theory 1s known as gunaparmame and is first
mentioned 1n a phrase of the Mastri Up., w1, 10, trigunabhe-
daparinamatvat ; 1ts object is to bring the multifariousness
of the world under a single principle, & matter with which
early Samkhya, devoting all its attention to the analysis
of the mndividual, was httle concerned.) The epic does not
use the word parndma, which belongs to a later stage of
philosophical development and need not have orgmated m
the Samkhya schools at all. For it 18 well known 1 later
Buddhism, where the Sautrantikas, objecting to the Sarvasti-
vadin explanation of the manner in which the samidna was
subject to perpetual change, mvented the principle of parina-
mamsesa® to account for the rise and disappearance of the
dharmas m the individual's flow of consciousness Later 1t
was used by those members of the Vyfidnavadin school, who
beleved mn the existence of the dlayavyiiana, to explan the
‘extension of the store-consciousness mto the remaining seven
consciousnesses , certamn details of their theory of perception
suggest incidentally that Samkhya thought may have exerted
some mfluence on the form which the scheme took. It 1s
needless to do more than just refer to these pomts, 1n order to
show that the principle of parinama belongs to the latest
strata of the period under discussion, But if the epic does not
know the word or the theory, 1t illummates mm one passage,
a very late one evidently, the beginming of 1ts development,
namely xiv, 987-1083, which teaches that the three gunas
are 1nseparable, yet ever varying in the proportion they bear
to each other. The author (or authors) of the passage had good
reason to enter at length into the matter, because the views
there set out are incompatible, as will shortly appear, with
earher doctrines.

In considerng in detail the epic’s handling of the gunas,
1 See AK., Index, s.v.

[
D
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the first point that strikes the eye is the number of passages,
which subdivide them into a number of moral qualities to
be found m the individual; as characteristic I may quote
xn, 7727 ff., 8992 ff., and 11621 ff. That this 18 part of the
ongmal theory or legitimately deducible from it is suggested
by the names of the gunas, which 1mply an attention directed
not to the cosmos, but to the ethical standaxd of the individual.
In this moral aspect their action 18 fundamental to the fate of
the mdividual, and the variety of existence to which he will
transmigrate in future births is determied by the proportion
1 which the three gupas are present m him. Thus MBh.,
xu, 7419, 7710 with 7723, 11157 ff,, 11256, and 11637,
and xiv, 8824 ; the last but one of these perhaps puts the
position most clearly and equates the action of the gupas
with that of punye and papa. In this view they are not the
motive couse of the cycle of transmigration, which 18 said
to be avidyi in early Samkhya as m the YS. (n, 24, tasya
(sc. samyogasya) hetur andyd, and bhasya on u, 15, tad asya
mahato duhkhasamudiyasya prabhavabijam andya) agamst the
purusdrthat@ theory of the SK.; nor are they the machiery
which carries 1t out, that bemg karman either alone or
assoclated with other agencies. They may be best described
as the record the individual carries on himself of his moral
balance sheet In the classical system the gunas have entirely
lost this function, which 18 carried out by dharma and adharma,
two 1tems of the exghtfold buddhs , thus last category 18 unknown
to the Upamsads, to the Moksadharma and Anugita (only
reference 1 the epic, in, 64) and also to the YS.! (though

! An intermediate stage 1s shown by the Y§, which has, 11, 12+ klefa-
milah harmabayo drstadrstajanmavedaniyah, where the bhasya explains
that karman proceeds from kama, lobha, moka, and krodha. Though in
content these correspond to rajas and tamas 1n the earlier texts, the reference
18 really to a new group of kleéas, whose appearance m various shapes in
the MBh shows 1t to have been then 1n process of formation, 1t had some
affimties with the fivefold avdya of the Varsaganya school, but there 1s no
certain proof, though 1t may be probable, that 1t was accepted at any stage

by Sarkhya theory outside the Yoga. For the group, see Jacobi, SBPAW.,
1929, pp 593 ff, and my remarks in JRAS, 1930, 861-2, and 873
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not to the bhdsya) and is one of the latest ingredients therefore
of the SK.

This aspect of the gunas naturally mvolves considerable
modification 1n the theory of salvation, which according to
the clasmcal Samkhya 15 attaned by passing beyond the
range of the three gumas, a doctrne already laid down n
Bhagavadgitd, xiv, 19-20, and MBh., xun, 11643 and 12609-
12610. But the omginal view 1s that rebirth 1s due to the
accumulation of rajas and tamas and that salvation 18 to be
won by their extinction and by the increase of saitval: 1t
may be remarked in passing that under this theory the three
gunas were necessarily not inseparable. Primutively salvation
may have been conceived as heaven, the devaloka, but 1n the
texts which give most details 1t 1s only when sativa 18 still
contaminated with some degree of rajas that 1t leads to
heaven, while saftva by itself gains apavarga. A number of
passages 1 the epic seem to unply this doctrne, and 1t 18
enunciated 1n clear terms at xn, 7736-7, 9104-5, 12288,
and 12913, and perhaps also at xiv, 1449. Car., p. 329,
takes the same view :—

Rajastamobhydm yuktasya samyogo “yam anantavan |

Tabhyam mrakyrtabhyam tu sativavrddhyd nwartale. ||

And in the Samkhya known to A$vaghosa, saltra with rajas
leads to Paradise, satfva alone to salvation, B., vu, 53; and
he explains the matter fully in B., xxvi, where the relevant
passage runs :—

““(9) Then Subhadra perceived that the final good was
not obtaned m the path which he had previously seen, and
obtaiming a path he had not seen before, he put away that
path which 18 accompanied by tamas in the heart.

“ (10) For accordmg to those teachers evil karman 1s
accumulated by following tamas accompamed by rajas,

1 Therefore the expression saiivastha, whose meaming m the Gita has
given rise to controversy and which recurs frequently mn the epic, 1s used
to indicate one who has reached salvation by abiding m saftza alone.
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while good karman 1s extended by rajas brought to a higher
level by sattva.

“ (11) With sattva increasing through learmng, intelligence
and effort, and by reason of karman bemng destroyed by the
disappearance of rajas and lemas, karman 18 extin-
gmished,” 1

In the earhest stage of Sdmkhya then the theory of the
mutual interaction and mseparability of the gumas 1s
unknown, and they have nothing to do with explanations of
the multifariousness of phenomena, their sole function 1s
to register the moral state of the mdividual as determined
by his acts Understanding of this pont may be furthered
by a companson with Hinayana Buddhism, in which equally
till a late age the emphasis 18 on the moral character of the
individual, not on the composition of the universe ; comparison
18 all the more desirable, 1 that the standard accounts of
Buddhist thought fail to recogmze what 1s in my view the
fundamental doctrine 1n this matier. According to Buddhism
the sphere of rebirth depends on Aerman, the theory of which
was worked out m the Abhidharma with much elaboration
as part of the network of causation, but, though salvation
15 attained by the exhaustion of karman, or by passing beyond
its domam, the earher texts prefer, instead of saymng this
expheitly, to put it that salvation comes from the disappearance
(hsaya) of certain bad qualities. The most common group in
the texts that may be assigned to the age of early dogmatism
consists of raga, dosa (Sk. dvesa) and moha ; thus, when an
unbeliever throws doubt on the finality of the Buddha's
Enlightenment, the stereotyped phrase runs that Gotama is
avitarage, aviladosa, avitamoka In the Abhmdhamma, which
substitutes lobka for rdga, these three bad quahties are called
the akusalamiilini, the roots of evil, and opposed to them

are the three roots of good. The re!a.moushlg of the thres

0045 of evl} Yo Sardhya theories is explained by Advaghosa,

1 T omit the last pida as the reading 1n the Tibetan 1s uncerten, and 1n
any case 1t does not matcrially affect the sense of the passage
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who always seems anxious to minimize as far as possible the
difference between Buddhist and Brahmameal thought. He
equates rdga and dvesa regularly with rajas,! and the correct-
ness of this parallel 18 confirmed by Bhagavadgita, 11, 34 and
37, where rajas consists of rdga and dvesa or the equivalents,
kama and krodha, and by Manu, xn, 26 The action of these
three evil qualities 18 explamned m 8, xv1, 20-24, according
to which the moral character, with which an individual is
equipped on entering a new state of existence, 18 determined
by the extent to which his actions i the past have tended
to promote or hinder the growth 1n lum of rdga, dvesa, and
moha respectively. Further, as their extirpation 18 necessary
to salvation, 8., xv1, 53 ff, lays down that the subject of
meditation for the rehigious aspirant must be chosen with
reference to whichever of the three qualities 18 predominant
m him. With these qualities and their opposttes 18 specially
associated the conception of Zetu, the motive force derved
from the nature of the individual’s past acts, which determmes
his character and conduct i the present, as appears both
Trom the Dhammasangans (see mdex under akusalamila and
hetu) and from Aédvaghosa (the use of hetu, B, u, b6, xn, 68,
and S, v, 16, 17).2 Karman 1s thus a more vital conception 1n
earher Buddhism than it was reduced to later; 1t 18 not
merely wmpdka, the recompense i a future existence of the
good and evil deeds committed in past existences, as held
by the Vaibhasikas, but 1t 1s the creator of the mdividual’s
moral character from the religious standpoint. The parallel
between Samkhyan rajas and tamas and the Buddhist
akusalamildny 18 complete, but there is not a similar parallel
between sattva and the kufalamdilini. By the time that
Buddhist thinkers had worked out the theory of the roots

1 See note on §, m, 39, 1n my translation

3 Aévaghoya seems to use hetw only for the motive force working for
good 1n the individual , the prototype of the goira theory in Mahayana ?
In the epic, x11, 7701, suggests a connection between hetu on one sde and
rays and tamas on the other, cf also the use of Aefu 1n 7864 and 7971,
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of good and evil,! it was held that salvation lay, not in the
acquisition of merit and the reduction of demerit, but in
arriving at the condition where karman, erther good or bad,
was no longer accumulated ; the Arhat enters into the stage
of @niiigya, 1n which his actions are devoid of effect on his
future That 18, Buddhist thought was by then parallel m
development with the later form of early Samkhya, which
preached the necessity of passing beyond the range of the
gunas, when the mere increase of saltva was favourable to
salvation but did not bring 1t about, the possibility however
remams that the mnfluence of Samkhya thought should be
detected in the Buddhist theory of the roots, at any rate in
1ts complete form.

If then the gunas according to the early texts are intimately
associated with the working of the law of karman and determine
the moral state of the individual, as he passes from hife to hfe,
m accordance with the impressions made upon his character
by lus past deeds, in what manner was this action supposed
to take place ? Our sources afford no clear answer, but a
probable explanation can be advanced. Early Indian thought,
as exemplified for instance by Samkhya, drew no clear line
of demarcation between the materal, mental, and psychical
phenomena of the individual. This charactenstic 18 to be
found m primtive thought elsewhere; thus according to
the Old Testament, whose evidence has been examined with
a thoroughness still to seek for Indian texts, the Hebrews
considered psychical and ethical functions to be as appropriate
to the bodily organs as physiological ones 2 In India we may
perhaps represent the position by saying that all classes of
phenomena are looked on alike as having a matenal basis,
the difference resting merely on the degree of subtlety attr-
buted to the bams. Of the classcal systems Jaimsm alone

1 There 15 no proof that A§vaghosa held the doctrine of the roots of good ,
though of no great importance in later dogmatics, they are frequently
mentioned 1n the Mahdyina sitras

1 See H. Wheeler Robinson, * Hebrew Psychology,” 1n The People and
the Book (Oxford, 1925), pp. 353 ff 1
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has preserved this antique feature, when it regards karman
a8 working through a subtle material deposit. For Buddhism
no symlar action has, so far as I know, ever been suggested 1 ;
but that religion developed, parallel with the theory of raga,
dvesa, and moha but probably somewhat later, a conception
that the individual was retained in the cycle of transmgration
by the action of three forces known as dsravas.t Ths term
denotes the influences which the outside world exerts on the
mdividual and which have to be overcome in order to obtain
Arhatship ; n the technical phrase the Arhat 18 ksindsrava.
Presumably the word 1s formed from the root a-sru, and 1t
therefore indicates the influences which flow on to the individual
from outside. It seems obvious to explain the doctrine by
the theory that ongmally this flux consisted of some subtle
material which adhered to the individual and prevented s
release from transmigration. The action of the gunas would
similarly be satisfactorily explained if we supposed that
they caused a supersensory deposit on that portion of the
,ndividual which accompamed him from life to hfe. The
terminology of the texts supports this view; the verb or,
““ cover ”’ (with or without @), 18 often used 1n association with
the effect of karman or the action of the gunas, thus Svet.
Up, 1, 4 (trivrta of the gunas), MBh., xi1, 6983, T759, 7854,
9999, 11304, and xiv, 483, Bhagavadgita, m, 38-40 (of
rajas).® The proof 18 not complete, but there 18 a reasonable
degree of probabihity in the explanation.

As the gunas are the three factors which make up the
first principle, the avyakta, 1t 18 now possible to consider the
onginal connotation of the latter term. Since no passage
the early texts suggests that the avyakta has any functions

1 Jacoh, SBPAW., 1929, pp 611-15, however, sets out the arguments
for holding similar views to have prevailed in the older school of Yoga.

% It would be natural to suppose that this doctrine derived, directly or
mdrrectly, from the Jains, 1f 1t were not that in that religion the origmal
term seems to have been anhaya ratber than Gsava. Cf. Schubring, Die
Lehre der Jawnas, p 113.

s Cf. also the wording of Atharvaveda, x, 8, 43
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beyond those 1t carnes out through the gunas, 1t can definitely
be held to be the embodiment of the law of karman, the
unseen moral power which regulates the fate of every being,
and 1t 18 named the ‘ unmamfested ’ 1n a double sense, 1n
that 1ts working cannot be detected by the senses and that
1t sums up the potentiality of the acts, whose effects will
manifest themselves in the future. It 18 thus equivalent to
the apirva of the Mimamsakas and to the adrsta of the
Vaidesikas, The parallel with the latter school, who, as I have
suggested above, were strongly influenced by early Samkhya,
gocs very far, Pradastapida teaching i his bhdsya ! that on
the destruction of the umverse there 1s a cessation of activity
on the part of the unseen qualities (adrsta), which are possessed
by all souls and which determine bodies, sense faculties, and
the great clements, and that on creation the same qualities
recover their activity, giving mise to conjunctions between
souls and atoms. Little change of expression would be
required to bring this statement mto line with the views of
carly Samkhya, Further this explanation of the avyakia
lluminates two puzzhng pomnts. If 1t orgnally stood, as m”
the SK., for the subtle matter which 1s the substratum of
all phenomena, why should brahman (n) and, 1 the Svet.
Up. and Bhagavadygita, mdyd have been used as synonyms
for 1t ¢ There 18 no simlanty of idea 1n the ordinary view,
but the matter becomes clear if my conclusion 18 accepted
Brahman according to the Upanigads 18 the unseen power
which underlies all phenomena, and maya 1s the mystic force
of 2vara by which in the bhak!r systems the world 1s regulated ;
the function of buth 18 parallel to that of avyakfa i the
early sense, as determining the life-course of the individual.
The change of meaning of the term 1n later thought 1s discussed
1n the fifth and sixth sections of this essay, but the substance
of this and the preceding sect ons may be put mto a single

1 At p 19of Kam 8 8 edition, translated by Faddegon, The Vawestka
System, p. 163. The latter remarks justly, p 165, that the role of Isvara,
a8 compared with the unseen qualities of the soul, 1e superfluous .



4. LIFE AND THE SOUL 41

phrase by saying that the earliest Samkhya, subject to some
change of content, 15 an elaboration of the formula in BAU.,
1, 6, analysing the individual mto nama, ripae, and karman.

< §4. Lire axp THE SouL

At this point it seems best to tackle the hardest part of
the inquiry, the nature and growth of Samkhya ideas
about hfe and the soul. The difficulty arses not only from
the ambigmty of the texts, but still more from the vague
and often contradictory 1deas that have clustered round behefs
about the soul in all ages. In India in particular further
confus on is created by the emergence of the doctrine of a
world soul and by the universal acceptance of transmigration
as a fact not requiring proof. It is not surprising then that
Samkhya at no stage gives a really intelhgible account of
the soul, and, if the followmg discussion fais to arrive at
clarty or to do more than pick up and follow some of the
more 1mportant strands, the blame does not he entirely at
my door.!

The period covered by this essay saw the elaboration of a
genuine soul theory, but, 1 order to understand how 1t came
mto bemg and why 1t took the form 1t did, something must
first be said of 1ts primitive ongin It 18 a remarkable fact
that, so far as the evidence goes, all uncultured peoples have

1 In preparing this section, I have becn much nfluenced by two papers
E. Arbman, ¢ Untorsuchungen zur primitiven Seelenvorstellung mit
besonderer Ritcksicht auf Indien,” Monde Oriental, XX, pp 8i-226, and
XXI], pp 1-185, deals with the evidence of anthropologists on soul theories
current among primative peoples and discusses the similar ideas 1n the older
Indian hiterature I accept his general principles, but consider that his views
require much modification, in so far at least as they relate to the period
covered by early Sarmkhya, the sources for which he has almost entirely
ignored H Wheeler Robinson, in the article entitled * Hebrew Psychology ,
which has been quoted above, analyses the ancient Hebrew theories about
the soul and the individual, the Old Testament provides on this subject
abundant evidence, which has been exammned with great care, and the
striking simlanties to, and the ponts of difference from, Indian 1deas are
both alike valuable to anyone looking for a track by which to pass through
the still uncleared jungle of the Sanskrit texts
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held in the past, or do hold in the present, beliefs on this
subject of the same general type. Firstly the body is held to
be ammated by one or more principles, which are sometimes
concelved as separatc entities; in the earliest stage this
ammating power dies with the body and ceases to be of
further importance, so that the view may not be maccurately
described as that of an amimated body, not of an mcarnated
soul. But looking at the matter from an entircly different
standpomnt, primitive peoples believe in the existence of a
ghost-soul, the psyche of Homer. It 1s supposed to be what
we should call immatenal ; 1t mhabits the body mn hfe, but
does not ammate 1t or perform any other function, though
its presence 18 essential to hfe. It 18, however, capable of
separate existence without the body, and leaves 1t 1n dreams
or unconsclous states, when 1t becomes exposed to the magic
operations of others, 1t also leaves the body at death, to
carry on a hife of its own In appearance an exact replica of
the corporeal person, so that 1t 18 looked on as identacal with
him, 1t 18 often thought of as bemng of mimature dimensions,
thumb size or the like, and may appear, for instance, as the
“ mannikin ” 1 the eye, usuvally it 18 devoid of mental?
and similar organs When the body dies or 1s overcome by
unconsciousness, the continuity of the individual’s existence
passes to the psyche, which 18 often, therefore, spoken of
as If 1t were the individual himself and may be called by s
name, or more generally the “ man ”’, the *“ dead man >, the
* departed”’, etc  Thus, though without most of the
characteristics which we recogmze as forming the mdividual’s
personality, yet n a sense 1t 1s his personahity. These con-
ceptions, of ammating corporeal principles on the one hand,
and of a psyche on the other, are mamtaned distinct 1n
primitive thought, not from any devotion to logic or formal
theory, but simply because their orgmms are separate, so
that they are not felt to be associated mn any way. Never-
theless a combination of the two would produce all the
1 Cf in Homer, Odyssey, x, 493, and Ihad, xxm, 104 .
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elements which may be considered essential to a soul in later
views, if we define the latter as a single spirtual entity,
which is capable of independent existence outside the body,
which survives the death of the body, which 18 the principle
ammating the body 1t inhabits and which n some sense or
other constitutes the individual’s personality. The fusion of
the two original 1deas takes place slowly, and then not always
completely, obvious remains of primitive beliefs persisting
even 1n lands that hold themselves to be civilized. In India
this process takes a peculiar form owing to the behef in trans-
mugration as the fundamental law of Iife, and 1s, therefore, not
easily susceptible of analysis. That 1t was spread over a very
long period of time seems, however, to be certain; for the
Rigveda contains traces of both conceptions and of the
beginning of their amalgamation, the 1mpulse apparently
being provided by the desire to find a fuller life beyond the
grave than that which was open to the psyche. This subject
18, however, highly contentious and uncertamn in 1ts details,
nor would 1ts discussion here further the aim I have in view.
‘T propose therefore to start with the well-established doctrine
of classical Samkhya, then to discuss the occurrences of the
various terms used in the earher schools i connection with
the soul and the life of the body, and to end with an attempt
to put the evidence so collected into 1ts historical
sequence.

According to I$évarakrsna there exists a multiplicity of
individual souls denomunated by the term puruse, which,
though bearers of the indinidual personahty, are divested of
almost all the characteristics which are usually thought of
as constituting human personality. The personal functions
of the indinidual are attributed instead to a subtle body,
the linga, which contains all the physical principles except
the material ones which compose the mortal body in each
existence ; 1t accompanies the soul during its course through
the cycle of transmigration, the samsdra, and only abandons
th when the goal of salvation 18 reached. The intricate and
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unusual pont mn this theory 18 the manner mn which trans-
mugration 18 explamned, and it will be well to exarmmne first
the terms used in the older literature 1n connection with this
subjject. It may be observed that linga in the speciahzed
sense of ‘“subtle body” is unknown to the early texts;
passages such as MBF., xu, 7407, suggest that the usual sense
18 that of visible appearance or mark, indicating the existence
of something not accessible to perception, and often *‘ body ”’
alone renders the sigmificance fairly accurately.! Two other
terms are, however, in general use whenever the question
of transmigration 18 raised, namely jiva and bhdiiatman, and
these, therefore, come up first for analysis.

The first of these words 18 employed 1n classical Sanskrit
to denote that portion of the divine all-soul which forms the
soul of the individual and 1t 18 the regular term m Jaimsm
for the soul But this 18 not 1ts significance 1n the period under
discussion; thus the latest early Samkhya source has,
Mautrt Up , v, 19, aprandd tha yasmat sambhitah pranasam-
yiiako jivah, tasmat pramo vas turyakhye dharayet pranam,
and the explanatory verse appended ends with the words”
tac ca hingam mraérayam, recallng the closing words of SK ,
41, nmraérayam lingam, with reference to the subtle body.
The natural inference from this passage would be that jva
denotes, not the soul, but an animating principle of the nature
of prdna, which passes from body to body in the course of
transmigration, and this interpretation 1s supported by the
numerous occurrences 1n the epic That 1t 13 not the same as
the soul (@man or ksctrajiia, the term purusa not being
associated 1n the epic with jiva) 18 frequently stated, thus
xu, 8655-6, the charot of the individual 18 ksetrajfiagdhasthita
but jivayukia, and 8822-3 run, Tamo rajaé ca sattvam ca
viddhn jivagunatmakam | jivam dtmagunam wdydd Gtmanam
paramatmanah || Sacetanam jivagunam vadaniv sa cestate

1 For the occurrences 1 the MBh, which are less frequent than might

be expected, note espocially besides the above passage, xu1, 7431-3, 7771,
7975, 8136, 11309 ff, and 11354 f. -
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Jwayate ca sarvam,! and 9099, sa jiwak ksetrasamjiiaksh. In
the Paficaritra system Vasudeva 18 the sefrajiia, and Samkar-
sana the jive, xi1, 12904. On the other hand 1t is a separate
entity from the body, Paficadikha, xu, 7908, attributing the
opposite view to the materialists (ndsteka), but 1t 18 always
present 1n the body with other components, xii, 8746. It is
that form of the individual which suffers in hell, xi, 10006
(so also Manu, xu, 22), and which transmigrates, xu, 10009,
leaving the body at death and being incarnated n a new body
with all its good and bad karman, xiv, 470-484. The nature
of thejiva, including 1ts immateniality, 1ts function of animating
the body, and 1ts survival of the body, 1s described at length
xu, 6883-6929, which ends with the definition manaso *gnih
dariresu jiva 1ty abhidkiyate. Only some of these passages
belong to defimte descriptions of early Samkhya, but the
same view prevails m all of them and 1t 13 legitimate, therefore,
to complete the picture by taking them all into consideration
together. Turning to the two occurrences in the Bhagavadgita,
1n the earlier passage, vn, 5, Krsna’s para prakrts, which, as
already shown (p. 28), 1s the avyakta, lus maya, 18 described
as jivabhita, and the association recalls the statement just
quoted from MBh , xu, 8822, that the three gunas are Jagu-
naimaka , the pomt 1s that the jiva 1s not 1dentical with the
soul or with the avyakta, but 18 closely connected with both
as that which bears the burden of good and evil deeds whose
potentiahities are not yet exhausted The association of the
jtva with the avyakta m a particular form finds expression
m another passage of the epic, xu, 7754 —

Jiianadhisthitam avyaktam buddhyahamkaralaksanam |

Tad bigam dehindm ahus tad bijam jivasamgiistam ||

The later passage of the Guta, xv, 7, states that a portion
(améa) of the divinity in the shape of the jiva (jivabhiita) 18
incarnated in the mdividual body, and seems further to say,
assuming the jiva to be indicated by 7évara in verse 8, that 1t

° ! The passage recurs, omitting the second hine, at 6923—4.



46 EARLY SAMKHYA

takes the senses and the mund with it as it passes along the
cycle of transmigration ; this shows a shift of 1dea, and we
are approaching the classical sense of the term. Manu, xi,
13<23, also describes the jiwa at some length as opposed to
the bhdtatman and the ksetrajiia; the definition in the first
verse is of interest —

Jwasamyiio ‘niaraimanyah sahajak sarvadehingm |

Yena vedayate sarvam sukharm duhkham ca janmasu ||
The jiva 1s here losing 1ts function of ammating the body
as a whole, and 18 associated with the tnple vedand, as m
MBhL, xiv, 471 ; 1t 18 but a small step from this stage to the
theory of the SK., according to which praga provides the
motive force for the mental and sensory principles.

No mention of the jiva is to be found 1n Aévaghosa or
Caraka, but both use the word jantu (B., xi, 23,! and Car,
p- 328, 1. 24) i what seems to be a technical sense; the
exact significance 18 far from clear, though the same use 13
perhaps to be seen 1n MBL, xn, 8810 The only passage
which throws any light on 1t 18 MBk., xav, 470, which opposes
the jiva to the ksara and the jantu to the éarira and suggests
that the jantu consists of those tattvas which accompany the
jira in the course of transmigration and may even include
the jiva. What those tativas were 18 not clear from the epic,
except that xu, 74072 and 7686 both name the senses, and
the former also manas and buddi, nerther passage necessarly
reporting the orthodox Samkhya teaching of the time

The references i the Upamsads can now be considered
with more hope of success. In the Katha Up. the word occurs
once, at 1v, 5 .—

Ya 1mam madhvadam veda atmanam jivam antikat |
Léanam bhitabhavyasya na tato vijugupsate ||

This valli knows also, verses 12-13, the purusa, which it

descmbes as existing madhya atmani and as being angustha-

! Cowell’s MSS offer the wrong reading here, yas fu for jantus.
* For sumahdn of the Calcutta and sumanak of the Bombay edition, read

samani} with the commentary. .



4. LIFE AND THE SOUL 47

matra ; that is, the puruga is concerved largely in terms of
the psyche and is not identical with the jiva Gtman. Further
the previous vallt gives the tatfvas in the upward order as
buddhi, the mahdn atma, the avyakia, and at the summnit the
puruga, and, on the reasonable assumption that the two
vallis stand on the same plane of thought, the jiva atman
can only be the same as the mahdn atma, which 1s the rathin
of the chariot of the individual. Siomlarly Preéne Up., v, 5,
describes the puruga as beyond the jivaghana, which Samkara
glosses with hiranyagarbha, a name of the buddhsy ; evidently
the j7va here 18 the same as the jiva @man of the Katha Up.
The much later Svet. Up. 18 less clear m its outlook , 1t does
not seem to use puruse as a term for the individual soul,
except 1n in, 13, which is modelled on Kathe Up , 1v, 13, ete.
The jwa is described 1 v, 7-12, in terms partly reminiscent
of the purusa, as the animating principle (pranddhipa) which
transmigrates and experiences the fruit of past deeds, and
which is endowed with manas and akamkara and accompanied
by the qualities (gquna) of buddhi and the Gman?, the term,
dehn 18 also used as a synonym for 1t.2 The soul theory of
this Upamsad depends on its belief in an 7vara, and the
details are not always certain ; but at least 1t 1s clear that the
jwa 18 not really a kind of soul but the ammating principle
of the person, which transmigrates with those functions of
the mdividual that survive death. The word jiva has a long
listory before these Upamsads which are acquainted with
Samkhya thought ; thus CAU., w, 3, 2, and w3, 11, 1, mention
the jiva @tman, and possibly even jiva asu at Rgveda, 1, 113, 16,
and 140, 8, should be taken pregnantly. But 1t 1s hardly
necessary to go into these matters here.

! This last phrase 18 ambiguously expressed and can be understood in
more ways than one. Atmaguna possibly means the religious state of the
individual, the relative proportion of his merit and demert.

8 1 cannot trace any assured srmular use of dehin and éaririn for the
ammating principle 1n later hterature; in all passages it can,in most
1t must, stand for the dtman or the kselrayiia. But it 18 synonymous with
Jiva atman 1n Katha Up , v, 4 and 7.
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Of other words that belong to the same order of i1deas as
the jive, the most important and the most baffling 18 the
bhiitatman. Though 1t only appears 1n a small range of texts,
the usage is often ambiguous, as 1f 1ts connotation had never
been exactly fixed. Of the Upamsads dealt with here only
the Maatrt mentions 1t ; at m, 2, 1t explains 1t as the atman
of the bhitas, either the great elements, mahabhitas, or the
subtle elements, tanmdtras, and apparently understands @tman
as meaning ‘‘ body *’, for 1t proceeds to equate bhatdtman
and $arira This sense of atman 18 possible, smee 1t often
mdicates the essence of a thing in contrast to accessories or
adjuncts and thus occurs in earher literature, especially n
the Salapalhabrdlmmm (1v, 2,2,16,and 3,3, v1, 1,1, 6, and
7,2,6; vu, B, 1,21, xu, 2, 3, 6, and 7), n the meaning of
the “trunk ” of the body as opposed to the limbs But 1t
geems doubtful if this defimtion of the Upamisad 18 to be
pressed, the rest of the section proving by its use of part-
bhramaty that the word means more precisely that part of
the corporeal bemg which transmgrates. The passage may,
therefore, postulate a doctrine related to that of the langd
1n the SK., though unknown to the MBhk., according to which
the portion of the body which transmigrates includes the
elements 1n a subtle form, if the reference to the tanmatras
is omginal, not a gloss. The following section describes 1t as
the “doer , kartr (cf. Manu, xn, 12, where 1t 18 defined
contrast to jiva as yah karot: tu karman:), with the mnner soul
(antahpuruga) setting 1t 1 action as kirayitr. According to
m, 5, 1ts manifold forms are determined by rajas and tamas.
The later occurrences n 1v, 1, 2, and 3, and w1, 10, add nothing
of importance. For the majority of passages in the epic the
word refers also to that part of the corporeal being which
transmigrates, though the partition between it and the jiva
18 distinctly thin at times  Thus xn, 9107, 9112, and 10918,
all regard 1t 1n ths fashion, and a similar view is probably
to be understood at xn, 8744, 8754, 11248, and 11849,
x1v, 790 and 1427, though possibly at some of these 1t mey
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actually be the same as the jiva. A common use i8 also in the
phrase sarvabhataimabhita, apphed to the highest principle,
whether God or the universal @man, and to the released soul,
e.g. xi1, 7112, 7766, 8756, 9017, 9668, 12897 (of Vasudeva),
x1v, 1423, and Bhagavadgitda, v, T; though related to the
preceding, the exact shade of sense 1s uncertain. At xn, 7423,
the bhutdatman 18 described as jii@natmavat, an ambiguous
term which may imply that the senses belong to it or that
1t 18 the same as the makan atma 1 1ts origmal sense of jiva
atman.

The tendency to equate the bhutdiman with the jiva partly
accounts perhaps for a curious usage. At MBh, xu, 11601,
the ahamkara1s called Prajapats and bhiitat man ; the connection
between akamkira as bhitddi, the ongimator of the elements,
and Prajapati, the creator of the elements, 18 easy enough to
understand and occurs elsewhere,! But why should akamkara
and bhitatman be 1dentical ¢ A possible explanation 18 to be
found no doubt in the relation of both to the elements ; but,
if the bhutatman 18 here the same as the jive, there 15 another
alternative. For ahamkara, the last of the Samkhya tattvas
to be generally accepted, was substituted for the ongnal
mahan d@lma, and there may at first have been some coinci-
dence of content between them , thus at MBh, xi, 11118,
m an enumeration of the Samkhya scheme akamkdre 1s
omtted and the mahat 1s substituted 1n 1ts place as dependent
on buddhi. If this passage had derived direct from the Katha
Up., the relative positions of the mahat and the buddhs would
have been reversed. Finally it may be noted that, while
Aévaghosa does not mention the bhutdtman 1n any of his
Samkhya passages, 1t occurs three times in Car., at p. 331,
12, p.333,1. 8 and p 339,1 2; in the first two passages
1t could stand either for j7wva alone or for jiva with those
parts of the body that transmigrate, but mn the last case 1t
appears to denote the individual soul. The conclusion to be
drawn from all these references probably is that orginally

1 For other references see p. 17
E
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the bhitatman consisted of the vital principle, the jiva,
together with those constituents of the body which persisted
throughout transmigration, but that ultmmately with the first
d'evelopment of the subtle body theory 1t was reduced to
representing the jiva alone, that 1t was thus understood n
later times appears from Kullika on Manu, v, 109, who takes
bhiitatman to be the g7va dtman, when thought of apart from
the lLngaéarira, though Manu at xn, 12 and 13, clearly
differentiates between the two The occurrences show that
1t 18 2 word of much later ongin than jiva, and they also
suggest that its use 18 hmited to thought impregnated with
Samkhya ideas as agamst the far more general employment
of the other term

Another word that belongs to this category 1s sattva,
treatment of which 1s impeded by the ambiguity of many
passages and by the confusion with the guna of the same name
and with the many ordinary senses of the word The earliest
occurrence of the use in question 18 at Katha Up , v1, 7, where
in an enumeration of the laffvas saliva takes the place of
buddhi 1n the corresponding passage of valli m. For the reasons
already given 1t 18 1mpossmble to equate the mahan @ima of
this verse with the buddhi. or the sattva with the later ahamkara
and bhitatman. But, if 1t 18 hard to explam the significance
here, the use persisted, especially in Yoga thought It recurs
agam at MBk, xun, 7677, where there 18 no doubt of the
identity of sattva and buddhi, and 1n the bhdsya on the Y8
the expression buddhisattva 18 frequently found, where buddhi
alone would apparently have been sufficient. Simlarly n
the phrase sattvapurusinyatakhyat:, often employed by Vyasa,
it seems that salire should be understood as buddh:, and
the explanation may be sought in ns comment on YS, n, 19,
descmbing buddhi not only as the mahan dima but also as
sattdmatra , that 1s, the buddlhi 18 the essence of existence
as regards the corporeal bemng, a view which 13 to be expected
m Yoga schools and which naturally followed from the
identification of the duddh: with the makan @tma or mahat.
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That sattva, however, was always so understood in the Yoga
schools is open to doubt. Vydsa on ¥8., 1, 5, quotes a sentence
from Paficadikha, beginming wvyakiam avyakiam va satlvam
@tmatvenabhipralitya, where the wvyakia sattve can hardly
mean anything else than the corporeal being and the avyakia
sattva the j7va or the ike * This last use 1s probably connected
mn fact with a verse which 1s repeated three times in the MB# ,
at xu, 7103, 9020, and 10517, declanng the difference
between the saffva and the ksefrajiia to be that the former
creates the gunas and the latter does not ; gupa here probably
means the vkaras, the subordinate fafivas. One would expect
the contrast to be between two apparently like things, so
that the sattva should be something of the nature of soul, such
as the jiva, prima facie 1t would have been possible to
understand buddhi also here, 1f this solution were not excluded
by the mention of the latter in the first and last of the three
occurrences at verses 7107 and 10522  There are a number
of other passages, into which some smnlar use may be read,
but they are too uncertan to be worth discussion. The term
never reached a fixed techmcal sense and altogether 1s far
vaguer in conception than j7va or bhitaman. This 18 shown by
Advaghosa, who uses safiva to mean corporeal existence as
mcluding prakrte, vikdra, birth, old age, and death at B, xn, 17
and 23, and Car, p 360, 1 15, employmg wording almost
identical with B., xn, 23, reads saftd for saftva. An exact
parallel to this use 1s not to be found with certainty m other
texts, and elsewhere Caraka m the Satrasthina, p 4, 1. 21,
a passage with much Vaidesika phraseology, divides the being
nto aiman, sativa, and Sarira, where sailva seems to mean
cetang and 18 presumably more or less 1dentical with buddhi.

Having now examined all the terms which are connected
with the idea of an ammating principle, I next take up the
consideration of the words used for the soul, of which three
alone are significant, purusa, @man, and ksetrajiia. The
inquiry would be much simplified if certamnty was possible

f Vicaspat: Midra fails to give a satisfactory explanation of the saying
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about the state of soul theory in the older Upanisads; such
different opinions are held on this subject that 1t does not
afford a safe starting point for discussion, and the relative
aées of the various parts of the BAU. and ChU. to each other
and to those Upanisads which show some knowledge of
Samkhya cannot be determined with that approach to
accuracy which alone would justify theorizing on the historical
course of development. Nevertheless it can be taken as certamn
that there are three elements in the soul doctrines of the
BAU and the CRU., firstly the puruga, which displays all the
characteristics of the psyche of primitive thought, secondly
the jiwve dtman, the principle of hfe or animation 1 the
mdividual, and thirdly the dtman proper, which 1s to the
cosmos very much what the jiwa atman 18 to the individual.
What remains in dispute 18 the extent to which these three
terms had been fused into the 1dea of a soul 1in the sense
defined at the beginning of this section That the process
can hardly have gone very far seems probable, since all three
clements are still found separately m early Samkhya and a
unitary conception of soul 1s only reached towards the end
of the period under discusston.

Of the terms named, purusa, the one which finally survived
mto classical Simkhya, 18 also the word used 1n the earlest
text, the Katha Up Its description there corresponds closely
to the psyche , 1t 1s not the principle that anumates the body,
that being the mahdan atma or jiva as has already been shown,
nor has 1t any of the mental or psychological functions of the
mdividual, these bemg mecluded in the subordinate tattvas.t
That 1t should be the term selected to describe the soul in
classical Samkhya is therefore natural; but 1t does not
follow therefrom that primitive S8amkhya made as sharp a
division betwcen the soul and the twenty-four physical
taitras as the SK. does, nor 1s such a conclusion prima facie
probable, 1n view of the fact that the earliest known form

! Thisis clearly put in the Mundaka Up. , atu, 1, 2, the purusa 18 apriga
and amanas, and at 11, 2, 7, the dtman 18 manomaya and pranaduriraneir.’
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that salvation takes postulates that the soul does not pass
beyond the realm of all three gunas of the avyakta, but beyond
rajas and lamas alone. The later occurrences of the word
prove the doubt justifiable. Thus in the Svet. Up. puruse
18 used n the cosmic sense of the supreme deity, m whom all
creation has 1ts being, except n one verse, ni, 13, which 1s
merely a varant of the expressions in the Katha Up and 18
hardly 1n unison with the rest of the adhyaya. In the Bhaga-
vadgild the regular meaning 1n the first eleven cantos 1s the
same, and 1t 18 only from canto xm onwards that puruse
denotes the individual soul. Simlarly the epic produces the
impression that purusa only figures in those Samkhya passages
which on other grounds would be held as belonging to the
later strata, and that in carlier passages the theory of the
atman, doubled by the kgetrajfia, holds undisputed sway.
That the epic passages which use purusa for the Samkhya
soul are relatively modern 1s corroborated by the fact that
Asvaghosa, whose exposition of this system is on the same
plane of thought as the earher parts of the Moksadharma,
dnly uses gtman and kselrayfia , the purusa theory known to
him, B., xvui, 47-51, has no connection with Samkhya. The
gap thus established m the use of the term purusa between
the Katha Up. and the later Moksadharma passages 1s more
apparent than real, 1n the former the purusa 1s httle more
than the psyche and 1s accompanied by an atman as a separate
entity, whereas in the later texts there 18 no atman, apart
from the purusa, so that 1t has ceased to be a psyche and 1s
now an individual soul with some of the functions pre-
viously attributed to the atman, the remainder being
divided up among the physical principles subordinate to
the avyakia.

The details of the atman-ksetrasfia theory are far from easy
to follow ; on the one hand in passages which are pure Samkhya
and which teach the existence of an dtman, 1ts association
with the kgetrajfia 18 always expressed or understood, but on
the other hand, the latter term can be used by itself without
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any 1dea of 1ts :dentity with the dtman and later it occurs
sumply as a synonym of purusa The dtman theory never
looks quite at home 1n Samkhya, and Aévaghoga perhaps felt
this, when at B., xu, 20, he attnibutes the view of the :dentity
of the atman and the Asetrajiia not to the Simkhyas, but to
the dtmacintakas, so also Car, p 326, 1 14. It 18 beyond
the reach of doubt that the Asetrajiia 18 the soul 1n 1ts individual
aspect, but 1t does not necessanly follow that the same applies
to the atman, and no passage 18 known to me from which
such a conclusion can bhe drawn Little necessity seems to
have been felt to describe 1ts characteristics, but the state-
ments of Aévaghosa and Caraka give the details which were
generally accepted In the passage refuting the existence of
an diman at B., xvi, 82 86, it 18 saxd to be permanent (nitya),
immanent (mbhv), and mactive (rmaskriya), and Car., p 326,
1 18, adds that 1t 13 self-dependent (svatantra), master of
itself (vasin), and omnipresent (sarvage) These quahties are
equally to be found in the purusa of the classical school,
which 18 permanent cz Aypothess, omuipresent (sarvalraga,
Gaudapada and Matharavrtts on SK , 10), immanent (vnbhy,
Matharavrit:, p. 34, mtroduction to SK, 21, or wvydpmn,
Gaudapida on SK , 23), and nactive. Despite this agreement
alman and purusa are not equated mn the epic as representing
the individual soul !, onthe other hand, except in those systems
which postulate a twenty-sixth principle, theistic Simkhya 2
identafies the dtman with the deity, who 1s also the cosmic
purusa 1n general the M Bh. uses atman for the cosmic soul,
and the Asetrayita, when 1t 1s associated with 1t and 1s not merely
a synonym for puruse, denotes not so much the mdividual

! In the classical period atman 1s sometimes used for purusa as the
indinidual soul  Thus the Taltraramgraha's section, vv 285-310, aganst,
the Simkhyu soul theory 1s labelled Kapilakalpitatmapariksa, vhough the
karikis and commontary refer occasionally to the purusa, but the Puru.
sapariksd of the same work, vv, 153-170, 1s directed against the bhakts
religions

* As pomted out by Keith, Samkhya System, p. 36, thero 15 a distmet
theistic tinge m all eprc philosophy.

w
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soul as that portion of the cosmuc soul which 18 attached to
the mdividual.!

The difference between the aspects of soul represented by
the two terms 18 given at MBh., xu, 6921, a verse whose
doctrine seems to be accepted through most of the Mok-
sadharma :—

Atma ksetrapiia 1ty uktah samyukiah prakriavr gunash |

Tair eva tu vimrmuktah paramatmety udahytah ||
This line of division 18 even once applied to the purusa
at the later verse, xn, 12680 —

Sa hy andaratma bhatanam hsetrayiias cetr kathyate |

Trigunavyatiriklo var purusas cetr kalpitah ||
Philosophically the distinction expresses itself in the question
whether the soul 1s jiie or @yfia, evidently a much debated
point, as appears from B., xn, 80-1, and Car., p 326,1 11,
and p. 333, Il. 6-7. The kvetragiia is, as 1ts name shows, jfia,
and 1s called jiidty at MBh , xu, 11406, celandvat, 1bid., 11649
(cf cetamdtra at Mastrz Up , u, b), and giianalaksana at xiv,
1205  Of the atman we are told that 1t 18 @yiia at xu, 11386
only, but this was the regular view of the Vaiéesika school,
and 1t 18 sigmficant that Advaghosa puts the jfia alternative
with the word ksetrajfia, and the ajfia one with the word
atman. The pomnt was still undecided when the term purusa
came nto general use, for, if 1t 18 ajfiah svabhavatah at
MBhL , xu, 11658, 1t 18 both jfia and ajiia at 1bid, 11763.
The crux1s a very real one, which had puzzled Indian thought
ever since Yajfiavalkya amazed Maitreyl with the statement,
na pretya samyfiasts (BAU., n, 4, 12 =1v, 5, 13). In the
classical system both the Yoga and Samkhya schools evaded
the problem by teaching that, when the purusa takes cognisance
of what buddh: presents to 1it, 1t only reflects 1t as 1t were,
without real cogmisance; strictly speaking 1t 18 not either
J#a or @yiia.t

1 For Jacobi’s views about the omgin of the conception of indivadual
souls, see SBPAW, 1930, pp 324-8

8 With this question 1s connected the change in content of the term
bueddhs, about which the texts do not give enough information for a sketch
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The various terms having been considered, 1t is possible
to see to some extent how the theory of the soul developed
in Sarhkhya. Assumung that Indian thought started origmally
from the standpoint of the existence firstly of a psyche, and
secondly of a principle animating the body, we would expect
one of the two entities gradually to absorb the functions of
the other and develop into a unitary independent soul, and
m the main this did happen. The first step was probably
already taken in the Rigvedic pertod. The animating principle
usually has two aspects, with regard to whether it 1s looked
on as physical, namely the breath, or mental, namely the
mind, and both asu and maras 1 the Rigveda, especially
the former, are conceived as embodying the ammating entity.
When, therefore, Agni takes as one of his forms that of
asuniti, 1t 13 because the asu 18 no longer destroyed at death
but continues to exist, that is, the animating principle 18 1n
process of acquiring the attribute of immortahty. By the
beginning of the Upanigadic period the word asu has given
way to prana, and a new motive has come into play with
the necessity of providing an adequate basis for transmmgration®
Various functions of the individual were looked on as immortal
1n contrast to the mortal body, as already mentioned ; and
that element had to be found which constituted the essence
of the bemng and to which the immortal functions were
subsidiary. The solution first favoured was naturally that
of prana, the wital breath, and then for a short time 1t was

of the historical development to be possible Originally 1t seems to have
had much the same meaning as rysidna, something hike * consciousness ”,
“awareness” This function under the name celand or cadanya was
subsequently attributed to the soul, and the significance of buddh: was
watered down to the colourless vyarasiya Nevertheless the Y8 's acconnt
of yoga only becomes intelhigible when the onginal sense of buddhs 1s read
mnto the term, reluctant as the commentators are to admit the possibility
Classical Samkhya retained otherwise no trace of the old use

! Arbman, i the work cited at the beginning of this section, tries to
prove that asu stands for the psyche mn the Rigveds His arguments fail
to convince me, for a eriticism of them, see Neisser, Zum Wérterbuch des
Rigveda, Heft 2, s gsu. <
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superseded by vyiidna, the consciousness. But neither of these
were felt to reach the core of the matter ; for the individual
could still say to himself, *“ T am breathing,” * I am conscious,”
hence there was some other entity beyond them. The principle
required was ultimately found in the a@man, a suitably vague
term not connected with any special function of the individual.
That the d@man 1s properly the amimating principle 1s made
clear by the defimtion at ChU., wm, 14, 2-3, Manomayak
pranadariro bharipah satyasamkalpa akasatma sarvakarmd
sorvakamah sarvagandhah sarvarasah sarvam idam abhydito
‘vaky, anddarah, esa ma atmantar hrdaye, aniydan vriher . . .
Jyayan prthwydh ; and the same Upamsad enforces the point
by its use of jiva afman at vi, 3, 2, and 11, 1. The doctrine
assumes various forms such as the prajiatman of the Kausitak:
Up., and 1t 18 extended beyond the individual mmto the cosmos
to be identified with brahman, the ammating principle of the
umverse So far as concerns the individual, the @man 18 an
mmortal spiritual entity, into which the immortal functions
of the being, voice, mind, etec., are absorbed at death to be
vmitted again at rebirth. Yet 1t can hardly be called the soul ;
for 1t 1s not the sole spiritual entity nor does 1t properly
speaking represent the individual personality, but only certam
functions The texts recognize throughout that in the back-
ground there still remawns the real individual, the purusa
or psyche, which inhabits the living body or leaves 1t at death
or in sleep, wandering about as 1t would. Half-hearted attempts
are made to identify 1t with the a/man mn one or two places,
and very occasionally there 18 a suggestion of 1ts accepting
new attributes 1n expressions like the wvyfignamaye and
manomaya puruse But the duality of conception persists,
and it was left to later schools to abolish one of the two and
to elevate the other to the position of a sole spirtual entaty,
corresponding to what we mean by soul Siémkhya and Yoga
selected the purusa, and the other Hindu philosophies the
atman, as also did the Jains with therr jiva.

ALhe earliest of those Upanigads, whose theories about soul
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are connected 1n a greater or less degree with Samkhya
thought, present a more archaic picture than the later parts
of the BAU. and the ChU., 1n that they ignore the more
far-reaching speculations of the two latter about the atman.
The ultimate element in the individual 1s the puruse; and
subordinate to 1t, and 1n the case of the Katha Up. separated
from 1t by the avyakta, 18 the ammating principle, called the
mahdn dtmi or the jiva a@man! 1 that text The fullest
description of the difference between the two 18 given 1n the
Mundaka Up , though with a picturesqueness of language
that tends to veil the basic thought from us; the animating
prineiple here 18 the @tman, which, though anu, 18 brhat, recalling
the epithet mahat of the Katha Up Clearly at this penod
there was a chance that the Samkhya scheme would mclude
permanently an ammating principle among its twenty-five
constituents But events took a different course In the
Svet Up the mahdn aima 13 no longer reckoned to be a tattva,
its place having been taken by the akamkara. 1t 1s now known
as the jiva, a name which survives throughout the whole
range of early Simkhya literature, and the passage marks #
turning point 1n more than one respect Firstly the exclusion
of the jiva from the principles subordinate to the avyakta,
and the attributes given to 1t, made 1t possible, or, better
perhaps, natural, for 1t to develop into a proper soul in certain
later non-Samkhya schools, and secondly for Samkhya 1t 1s
the first step in the break up of the idea of an ammating
principle which could be a nival to purusa, 1ts functions bemg
divided up under other heads

The jtva, as here concerved, 18 the ammating principle and
18, therefore, called prandadhipa ; this function 1s occasionally
recogmzed m the MBh. and by the time of the Maitri Up.
the jiva 18 considered to be merely a form of prana. The last
vestige of this aspect of 1t in classical Samkhya 1s to be found

1F O Schrader, Introduction to the Paiicaratra, pp 12 ff, equates the

mahat with the prana, which 1s might n prmeiple, but does not go far
enough.
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at SK., 29, which teaches that prana has the function of
ammating the organs, which latter may be understood as
either the three that form the antakkarana with Vicaspati
Miéra or as these three together with the ten senses, as
explained by Gaudapada and the Matharavrttr. Secondly 1t
18 that portion of the individual which transmgrates, carrymng
with 1t the balance of good and evil deeds in the individual's
moral account, and accompanied by those principles of the
being which are not subject to death, here apparently said
to be manas, ahamkara, and buddh: This 1dea goes back a
long way to the period when the five immortal parts of the
body were held to pass into the prana at death It 1s only
the immaterial faculties that are thought to transmigrate at
this epoch, the material parts of the body returmng to the
great elements from which they were derived The attribution
of this activity to the jive did not remamn undisputed, the
Mauri Up and certain passages of the epic stating that 1t 1s
the bhitatman which transmgrates The latter 18 held to
be an entity of a spiritual type in the epic, but in the Mastri
Up 1t seems for the first time to take some subtle portion
of the elements with 1t m transmmgration! The line of
partition between the jive and the bhitatman, even as late as
this Upanisad, 1s thin, and the orginal 1dea may have been
that the bhaldtman consisted of the jiva with those con-
strtuents of the individual which 1t carried with 1t along the
cycle of transmigration. (The conception of something
transmigrating, which was not included in the twenty-four
physical tattvas and which yet was accompanied by some of
the altvas, fitted uneasily into the Simkhya scheme, and the
relation between this something and the soul was never, so
far as our sources go, clearly worked out. By the time of the
Mautri Up. the theory was becoming threadbare, and 1t was
simple for classical Samkhya to reject altogether the 1dea
of a jiva or bhdtatman and to postulate in its place a subtle

1 T express this hesitatingly, because 1t 18 possible that tanmatra in the
pasgage 1n question 18 a later gloss
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body, which contained no components except those included
in the tattvas and which adhered to the soul till the latter
was released

«The jiva 1s thus the historical forerunner of two elements
in classical Saimkhya, the role allotted to the pranas and the
theory of the subtle body , besides these points 1t contributed
to the content of the two principles of buddh: and ahamkara.
To the former it surrendered its name of the mahan @tma,
and perhaps 1t also accounts for the behef, expressed m the
Yoga school by the use of the term sativa, that the buddhs
represents the essence of physical being For akamkara the
case 18 more difficult, because the real sigmficance of that
principle, in early Samkhya as 1n the classical system, 18 so
hard to determine. The name indicates that 1t 1s the ego-
prineiple, that which makes the corporeal individual believe
himself to be “1™ and which causes is activity, and its
connection with the self 18 shown by its being substituted n
the scheme for the mahan atma. by the name asmit@ given
to 1t 1n the Y§, and by 1ts association with the bhitdtman.
But so httle defimte 1s said about 1t that any attempt to
delineate 1ts characteristics n early Simkhya could be based
only on conjecture, not on sohd evidence

Turming back from this pont to the soul theory of the
Svet. Up , we find substantial differences i termmology and
ideas from the Katha Up Purusa as the psyche, the highest
mdividual principle, has practically disappeared, and the word
18 used in a cosmic sense for the deity, concerved pantheistically,
a practice followed 1n the earlier cantos of the Bhagavadgiia.
On the other hand the ammating prineiple 1s considered not
only as such under the denomination of j7ra, but also as in
effect the 1ndividual soul under the names of atman, hamsa,
delan, ksetrajiia  In this aspect 1ts special function 18 as
bhoktr, the ‘‘ enjoyer’’ of the physical world The 1dea 1s
certainly as old as Katha Up., m, 4, the received text of which
runs .—

Atmendriyamanoyuktam bhoktety Ghur maniginal |



4, LIFE AND THE SOUL 61

As 1t stands, this can only be construed, it would seem,
“ That which 1s conjomed with the dtman, mind and the senses
18 called the enjoyer by the wise,” and the purusa would be
indicated ; but such a meammng 1s directly contradictory to
the Katha Up ’s conception of the purusa and to the teaching
of the Svet. U. p. It seems necessary, therefore, to understand,
as 18 done by Hume, and as 18 required by the epithet madhvad
of the jiva atman at iv, b, ** The Gtman, when conjomned with
mind and the senses, is called the enjoyer by the wise”,
that is, either atsnan 15 neuter, for which there 18 no shred of
authority elsewhere, or the text must undergo the trifling
alteration to °yukte.! *‘ Enjoyment’’ remamns the constant
attribute of the individual soul in Samkhya, though its
connotation 18 whittled down in the classecal school.

In the next stage of thought the logical consequence of
excluding the jiva Gtman from the physical principles 18
realized, and its two aspects are separated for good and all
mto two different entities, the jiva, the physical principle of
hfe, a glonfied prana, and the soul, dtman or ksetrajfia. The
last is the soul regarded from the individual standpoint and
18 subsumed by the agtman i 2 manner that 18 never clearly
explaned, while the Gtman, developing in accordance with the
speculations of the older Upanisads, 18 conceived cosmically
and 1 themstic schools often becomes identical with the
supreme deity This theory was probably found by expemnence
weak 1n two respects Firstly 1t was difficult to account
satisfactorily for the dual aspect of the soul, especially in
schools that did not take a themstic view. Secondly there
always remained a suggestion about the word atman that it was
somehow or other connected with the physical self, whereas
S8amkhya from the start tended to draw a sharp distinction
between the soul and the physical self. It is not surpnsing
then that Simkhya teaching in the later part of the epie

1 Deussen translates, ‘ that which 18 put together (das Gefugte) out
of the aiman etc *, but this rendering of yukta 18 hardly possible, and
the’sense conflicts with 1v, 8, quoted above,



62 EARLY SAMKHYA

reverts to the term purusa, which from the nature of 1ts onigin
was felt to be the real psychical representative of the individual
at the same time that 1t was entirely dissociated from his
emotional, mental, and physiological sides. This solution
was found to meet the case, though the kseirajfia 1dea was
not dropped at once and 1s still to be found n a modified
form i the Mauri Up, the conception of purusa as an
mdividual soul, capable of contact with the physical elements
as well as of scparate existence in the state of salvation,
gradually won 1ts way to being the sole orthodox theory and
thus provided Simkhya with a single spmmtual entrty which
could mcontestably be called a soul, as we usually understand
the term The attention of thinkers could then be concentrated
on the exploration of what exactly was to be understood by the
soul's capacity for knowledge and enjoyment, matters which
are more important for the comprehension of classical Simkhya
and Yoga than for that of the earlier schools

Throughout this discussion no use could be made of parallels
with other schools of thought, but 1t 18 worth inquiring whether
the history of soul theories 1n early Samkhya can be of any
assistance 1n illumiating the growth of Buddlist doctrine
By the tune that that religion had reached the dogmatic
stage, orthodox thought refused to admt the existence of
anything possessing the nature of a soul in the individual,
and the question has been much debated whether such a
position was taken up by the Buddha from the first or not
The controversy would perhaps have been more fruitful
of result, if the prelimmary measure had been undertaken
of determining the nature of soul theories m contemporary
Brahmamism  Evidently if by soul 1s meant a soul in the
modern sense, the question does not amse, for, as has been
argued above, m no school of thought whose date on the
most optimstic view could be put back to the Buddha’s day
was the theory held of a single psychical entity as the sub-
stratum of the individual, and the Buddha could have neither
believed nor disbelieved in the existence of such an entily.



4, LIFE AND THE SOUL 63

As has been seen, Indian thought till long after the Buddha'’s
time divided up the psychical functions under two separate
heads, purusa, the psyche, and the ammating principle, the
atman or jiva It 18 a curious fact that the former does not
appear to be mentioned 1n any of the older Buddhist texts
at all ; the existence of the psyche is as much a popular behef
as a phlosophic doctrine, and the possibility that the early
Buddhists did not know of it must, 1t seems, be definitely
excluded as a solution. Pruma facie no particular reason 1s
obvious why they should or should not have accepted 1t;
they may for instance have looked on 1t as an admssible
popular belief without bearing on the question of salvation
or on the practice of the path thereto, or they may have
deemed the philosophic theory too tenuous to need refutation
If no positive statement can be made on this point, the case
stands on a different footing with the giman conceived, not
as a soul, but as the permanent animating principle, the focal
pomnt of the individual’s mental and physical life, both 1n this
existence and 1n past and future existences. The canon 1n 1ts
teaching on this subject declares that there 1s no d@tman 1n the
five skandhas, taken erther singly or jomtly, to put 1t in
terms of Samkhya, the Gtman 13 nerther a tatfva, nor mecluded
In any lative, nor a combination of several taltvas, whence 1t
follows that 1t 18 not a reality The target of these arguments
18 not the puruse, to which they would be mapplicable, nor
equally the dtmen conceived as the world soul for the same
reason, but the @tman as the ammating prineiple of the earher
Uvamgads, or the jira, to use the later term. It 18 wathin
the hmits of possibibity, within the limits even of probability,
that this theory of the @man had already been promulgated
m the Buddha’s day, and the canomcal statements are so
definite, so strongly worded, that the rejection of the dtman
m this sense must have been the orthodox position mn Buddhism
at an early date For all Indian philosophico-religious systems
proceed on the principle that no change should be introduced
mto the system, which cannot be shown, ostensibly at least,
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to be consistent with, or an unavoidable development from,
1ts mam tenets as originally laid down. If the Buddha had
taught the existence of anything 1n the nature of an aGtman
mn this sense, s followers m later ages could not by the
exercise of even the most mmgenious dialectics have reconciled
such a thoroughgoing refutation of the @man with orthodoxy.

But this conclusion does not of 1tself settle the controversy,
or even reach the heart of 1t, the point being whether the
Buddhs believed 1n the existence of a *‘ person ”’, or whether
the ““ person " was for him merely an empirical aggregate.
In later times undoubtedly the second was the only orthodox
doctrine, but the evidence suggests that at an earlier stage
the matter was uncertain Mrs. Rhys Davids has repeatedly
drawn attention to passages in the canon, which look as if
their authors had beheved in the existence of a “ person ”,
though the form which that belief mught have taken cannot
be nferred 1n detail from the texts, and 1t is reasonable to
hold that, if those passages had been written n later times,
they would have been worded differently so as not to suggest
any conflict with the doctrne of nawatmya. Behef mn the
existence of a ‘* person >* did n fact prevail 1n one school of
thought known as the Pudgalaviadns, generally described
as Viatsiputriyas and saxd to be a section of the Sammitiyas
According to them there was a ** person ”, the pudgala, who
was nelther the same as the five skandhas nor different from
them ; our knowledge of the theory 1s scanty and only denived
from polenuncs aganst 1t, but enough 18 known to show that
1t differed matenally from the dtman theory of the eagly
Upamsads. The school must have been of some antiquity,
smce the arguments directed against 1t in the Kathavatthu
and 1 the corresponding Sarvistivadin Vyiignakdya are so
similar as evidently to go back to a common original, older
than either?!, and the refutations of it in more modern
works such as Abhidharmakoéa, ch. 1x, and Tattvasarngraha,
vv. 336-349, do not contamn any allusions to later treatises

} See AK , VI, xxxui ff. ( =Notes bouddhigues, 1)
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defending the theory. So far as the evidence goes, it was an
ancient heresy, that had a short hfe and that was not for-
gotten only because 1t provided a good puirvapaksa for
discussions on the nature of the skandhas. If the matter is
looked at from the Buddhist pomt of view, the obvious
conclusion would be that, while the Buddha may have known
and, 1if so, did reject the theory of the atman as a permanent
animating principle, the question of the existence of a ““ person ™’
had never occurred to him as one requiring solution, that 1t
was only at a later age when certain difficulties made them-
selves apparent that the necessity arose for a decision, and
that then a definite meaning had to be read into the vague
expressions used by the Buddha, the hmits of mterpretation
being determined by the teaching about the non-existence
of an atman. The Samkhya evidence suggests equally that
these aspects of soul theory recerved little attention m the
early stages of philosophical speculation. It 18 immaterial
to the practice of the path to salvation to know whether
there 18 a real * person *’ or not, and it only becomes 1mportant
when a theory of transmigration has to be worked out in
detail. The fact of transmigration was acccpted at an early
age, but the texts reviewed in this section show that the
question of what was the entity that transmgrated was not
seriously debated till the time of the Svet. Up, and that a
coherent answer was not discovered till much later; nor,
if the question had frequently come up 1n early polemics, 18 1t
probable that our texts would have failed to deal with the
subject at length and furnish 1t with a comprehensible solution
frée from ambiguity, in place of the casual references whose
correct valuation can only be arrived at with much difficulty

§5. SoME THEORETICAL PRINCIPLES

So far the discussion has related to the Samkhya categores,
the tattvas, and the most important differences in this respect
between the early and the classical schools have been put on
regord, so far as the sources admit of certain or reasonably
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probable results. I now turn to a consideration of some of
the theories which explain the action of these principles,
namely those concermng the action of prakrtr mn 1ts older
sefise and the causes for the implication of the soul in the
cycle of transmigration

In dealing with the various accounts which describe the
division of the twenty-four physical principles nto two
groups of prakrts and wkira, 1t was suggested that the
ongmal use of prakrts was i the singular to denominate the
first group as a whole, so that beneath the apparent pluralism
of the octet we may discern the existence of an underlying
umity  Prakrtv denotes the primitive or fundamental form
of a thing, and so 1ts essential or real form, 1ts nature, the
mtroduction of the term, therefore, seems to imply some
degree of preoccupation with the problem of the nature of
reality. Prnmtive thought m India did not consciously grasp
the existence of the problem, and 1t was probably first brought
mto the foreground of philosophical speculation by Nagarjuna ,
but such radical views as his do not appear suddenly but
demand a long period of mmcubation In Brahmameal thought
the first steps on the road can be seen in the development
of the prakrti theory. The school of Varsaganya, m which
apparently this doctrine was first evolved, 18 shown to have
devoted some thought to the question of ultimate reahty
by Vasubandhu's quotation of its prmnciple, 4K., 1v, 64,
““ That which 18, 18, and that which 1s not, 18 not , that which
18 not does not come into existence, and that which 18 1s
not destroyed ’’; much the same 1dea 18 attributed to the
tattvadaréins (Le. the Simkhya theonsts) at Bhagavadgitd,
n, 16 —

Nasato vidyate bhavo nabhdvo vidyate satah |

The principle so enunciated, which need not go back to
Varsaganya himself according to the actual wording of
Vasubandhu's statement, 18 not, 1t should be noted, equivalent
to the satkaryavada of Iévarakrsna, a doctrine which was
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still unknown to Niagarjuna,! and which cannot, therefore,
be held to have arisen before the third century a.p. ; I would
regard the Varsaganya axiom as a half-way house to the later
theory. To ascertamn what 18 indicated in this direction by
the use of prakrti in the singular, in the absence of philosophical
statements on the pomt, 18 only possible by considerng the
terms applied to 1t, and the first word I propose to take 18
svabhava, which 18 synonymous with prakrts i the sense of
“ nature ’, which occurs frequently mn Samkhya texts, and
which is much employed 1 Buddhist philosophical treatises
to express the idea of ultimate reahty.

In the first place we must distingwish the use of svabkava
by the school of materalists, the bhitacintakas of MBh ,
xn, 8529, but better known as Svabhavavadins. Thewr
views, which are mentioned at Svet. Up., 1, 2, and rejected
at MBE, xun, 8690 ff., are described by Asvaghosa at B.,
1X, 5962, and seem to have been that the ultimates of
existence are the four elements only (excluding space from
the regular group of five), and that though, when taken
‘uingly, they are 1n mutual opposition to each other, yet they
coalesce to form all cieated things under the mmpulse of
svabhava, which 18 not a cosmic principle but merely their
own 1nherent nature, just as heat 18 not a separate entity
but merely the mseparable nature of fire. This theory, which
is undoubtedly of considerable antiguity but which apparently
had ceased to be current at a relatively carly date, may
have exerted some mfluence on the form taken by the classical
Samkhys theory of the gunas, which equally are dissimilar,
even hostile, by nature, but which combine 1n all manifestations
of physical hfe by virtue of their svabhdva as pointed out
below. That this 18 not as impossible as mght be supposed
on the face of 1t appears from the fact that Paficafikha's
system in the MBh. teaches a very similar principle to account

1 See W. Liebenthal, Satkirya sn der Darstellung sewner buddhistischen
@egner, Stuttgart, 1034 His proof on this point seems to me conclusive,
whatever reserves may be felt about his other views.
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for the action of the great elements in combining to create
physical bodies and 1n separating at the dissolution of the
bodies, xu, 7937, te (sc. pafica dhatavah) svabhdvena tisthanis
vijwyyante svabhdvalah.

Moreover the action of svabhava 13 recogmzed by the
classical systems to a modified extent. Gaudapada on SK., 27,
inquires whether, in view of the fact that the pradiana,
buddhi, and ahamkéra are unconscious (acetana) and that the
purusa 18 mactive, the sense faculties, being separate n
functinn and separate m object, are created by a creator
(Tsvara) or by svabhdva , to this he rephes that on this point
(1ha) the Samkhyas postulate a certamn cause called svabhava
He then goes on to state that in this text (atra, that 1s, m
contradistinction to the previously mentioned Simkhya
view) the difference of the senses and of external objects
arises from gunaparmdamarisesa. The manner of expression
18 odd and might mmply that Gaudapida did not share the
Samkhya view, but 1t seems to me a better explanation to
understand hnn to mean that the earlier Simkhya schools
beheved 1n the creative power of a principle called svabhdva,
but that Iévarakrsna did not. How the corresponding passage
was worded m the commentary translated by Paramartha
requires elucidation, because in the Chinese translations
prahrty and svabhdva are rendered by the same characters ;
as translated by Takakusu, BEFEQO , 1904, p. 1014, 1t runs
“ Neither the soul nor Iévara 1s the cause of them. The
true causc 18 Nature. Nature produces the three gupas and
the Sentiment of the ego, ete.”” Here 1n view of Gaudapada’s
commentary Nature must stand for an omgmal svebhava,
not prakrfy, all the more so as prakrts m the classical sense
does not produce the three gunas but 18 made up of them.,
The Matharavrttr diverges from the commentary translated
by Paramairtha on this point, but 1s in substantial agreement
with the statements of Gaudapida as construed above; on
karha 27 it lays down that nerther purusa, i$vara, nor svabhdva
18 the cause 1n this matter according to the Samkhya views



b. SOME THEORETICAL PRINCIPLES 69

and that the separate disposition (niksepa) of the senses 18
effected by the three gunas when working m the aharkira.
On 61 again it denies the existence of svabhive as a reahty
(padartha) or as a cause.! The inference from these passages
is that previous to the SK a principle called svabhdva was
known to the Samkhyas as exercising a certain creative power
and as having some special connection with the gunas.
I$varakrsna rejected this view, substituting the gunaparindma
theory, which he may have borrowed from the Yoga form of
Samkhya The YS. do not accept any svabhdva theory, and
this 1n view of their belief, however attenuated, mn an $vara
15 natural 2, but the view that the gunas act by virtue of
their inherent nature (svabhdva) 18 a Yoga tenet, as appears
from the bhdsya on m, 13, gunasvabhdvyam tu pravritikaranam
uktam qunanam The later part of the Bhagavadgitd, xvu, 2,
and xviu, 41, goes farther in describing the gunas as produced
by svabhdva, the view already noted as that of the commentary
translated by Paramartha. For completeness’ sake 1t may be
observed that the Gaudapadakarikis associate the Samkhyan
*prakris with svabhdva 1n the defimtion at 1v, 9 .—
Prakrish sets viyfieya svabhavam na jahdts ya |

But svabhiva here 18 not a separate force or cause.

If the classical texts suggest the existence of some connection
of svabhava with Samkhya theory, they leave the exact
posttion uncertam. The epic also makes some use of the
term, unfortunately 1n a manner that 1s only too often
ambiguous. At three very similar passages, xu, 7939, 8746,
and 11121, svabhava 1s one of the elements of the 1ndividual
complex and may possibly stand for the eightfold prakris,
none of whose constituents are named 1n these hsts; some-
what similarly at Bhagavadgita, v, 14, and vni, 3, svabhava

1 This statement occurs again on kirvkd 31, where the negative 1s omitted
by the MSS, but rightly supplied by the editor

? The commentaries are quite clear on this pomnt Vacaspati Miéra on
Y8 ,n, 17, refutes the view that the connection between the puruse and

pradhanag 18 due to svabhava and holds 1t to be nasmitltika ; and the bhisya
thkes the same lme on v, 10.
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is easiest understood as the apard prekris of vn, 4, consisting
of buddhi, ahamkara, the five elements and manas Agan
at MBh., xu, 8035-8055, Prahrida, m a dialogue with
Sdkra, attributes everything to svabhava ; but 1n spite of the
use of many Samkhya terms the relationship of this passage
to that system 1s not clear. Further in a few places causal
efficiency 1s predicated of svabhdva Thus at xu, 7114, 1t 18
sard of the human being, svabhavayukiyd yuklas tu sa
nilyam srjate gunin, where gupa means the wkaras (bhila-
bhautrka according to the commentary), and sumilar hines are
to be found at 9025 and 10524 Agamn at xu, 7692, n
describing the evolution of the vyakia from the avyakta 1t 15
sard, svabhavahetusd bhavdh, where the commentary glosses
svabhava with pirvasamskdra; but i view of the mention
of the rdjasa and tdmasa bhdvas at verse 7701 below, bhavah
here may mean the gunas, which would make the teaching
of the passage equvalent to that quoted above from the Gua.
The association of svabhava and heiu recurs also at xmn, 7971.

But of the cpic speaks with uncertain voice on this matter,
the sources include one author who was a keen controversiahst
and master of all the pmlosophies of s day. Aévaghosa 1n
canto xvih of the Buddhacarvia devotes a long passage to
the refutation of the various thcories then held regarding the
creation of the umverse. After disposing of the arguments 1n
favour of an iévara, he goes on to consider i verses 29-41
the case for Nature The expressions used by the Tibetan
and Chinese translations alike indicate mdifferently either
prakrty or srabhdva. If the onmgmal Sansknt had prakr,
1t would stand for the eightfold prakrts of canto xn, not for
the avyakta, but, though occasional passages speak of prakrir
as creating the world (e.g. MBh., xn, 7666-T), the stock
prmeiple 1 contrast to isvara, as 18 shown by Gaudapada
and the Matharavrttr on SK., 27, 1s svabkdva, and I do not
think there can be any doubt that the poet used this term
here, understanding by 1t the power which sets the eightfold
prakrtv 10 motion, in the terms of Bhagavadgitd, v, 14,
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svabhavas tu pravartate. The refutation takes the form of
considering in turn each quality of the svabhdva postulated
as the cause of creation and showing it to be Inconmstent
with the function of creation. Nature 1s described as a single
principle, all-pervading, having the quality of producing
things (cf prasavadharmwn, SK, 11), without attrbute or
characteristic, eternal, unmanifested (avyakta), and uncon-
scious (sems-med, probably equivalent to acetana here). The
only argument that need be noticed 1s that to the effect that,
since Nature has neither attribute (guma) nor characteristic
(méesa), therefore 1ts products equally should have neither,
and since the evolutes show the presence of both, they cannot
have been produced by Nature.! This defimition of svabhava
comcides exactly with I§varakrsna’s account of the avyakia
as prakrts, but with the all-important difference that the
SK. can meet the argument propounded by A$vaghosa about
Nature's lack of attrbute or charactemstic by ponting to
the action of the gunas under the principle of gunaparinama.?
But 1n Advaghosa’s time the gunas, as pointed out 1n section 3
above, were conceived only from the moral aspect of the law
of karman and were not concerned n any way with the
attributes of the evolutes. The course of development, though
not the steps by which 1t was brought about, now becomes
plamn, the functions and qualities of svabhdva as the motive
force of the eightfold prakrts are transferred to the avyakta,
which ceases to be the unseen force embodymg the moral
law 10 order to become the cosmic principle that effects the
creation of the world, and at the same tine the three gunas

! The argument all through 18 based on the rule that the attributes of
an cffect must also be attributes of the cause This 18 not used elsewhere
n Aévaghosa and m view of the rules of Indian polemics we must infer
that 1t was a recognized principle of Saimkhya philosophy, another step in
the development of Varsaganys’s maxim quoted above towards the sat-
karyavida

* Another difference 18 implied by B, xxv1, 12, where 1t 18 8aid that in
the Samkhye rajas and famas are attributed to Nature, apparently the
doctrine referred to above in Paramirtha's commentary and the Gitad that
afabhdva produces the gunas.
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of necessity are no longer hmited to determining rebirth and,
as mutually interdependent forces entering into everything,
cause by their parindma the multifariousness of all phenomena,
while their original duties are taken over by a new group, the
eightfold buddhi. It may be assumed that this theory of
svabhava was only gradually worked out and that the account
of it mn the Buddhacarita presents 1t to us i 1ts final stage of
development shortly hefore the decisive step was taken of
wdentifying the avyakia alone with prakrtr. Further the theory
of svabhdva can only have been current in the aniévara schools ,
m those systems, which accepted an 7$vara on the hnes
described m the Svet. Up., the iévara himself has the function
of creation and the necessity for a principle of svabhava,
separate from prakrfr and setting it in motion does not arise,
and accordingly the use of the term 1 such systems is not
frequent, Wath the elaboration of this prineiple early Samkhya
of the atheistic type arrived at the fundamentally dual view of
the umverse, which was to constitute 1ts leading charactenstic
ever afterwards, though 1t may remamn doubtful to what
extent the listory of the development was affected by the
desire to discover the nature of absolute reality, as distinct
from the urge, ever present 1 India, to achieve a unmtary
framework

Next 1 would deal with a pair of terms, which exercised
some 1nfluence on the Samkhya conception of realty, aksarg !
and 1ts opposite ksara The latter 18 a later introduction, but
the former, which 18 mentioned as one of the topics of £he
Sastitantra .n Alarbudhnyasamhita, xu, 21, has a long history,
begmning with BAU , iii, 8, 7-11 Yajfavalkya there uses
the term to designate the ultunate essence of the universe
on the one side and of the individual person on the other
side (cf. 1nd., m, 7, 23, which uses the same terms of the

1 For this word, see P M Modi, Aksara, @ Forgolten Chapter n the
Hastory of Indwan Phlosophy Though, as will appear from the following,
I cannot accept his conclusions, his discussion of the word 18 original and
stimulating I omut all the passages dealing with aksara as a character
of the alphabet, most of which relate to speculation about the word on.
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antary@min atman as iii, 8, 11, does of aksara) , it represents
accordingly the identification, or at least the fundamental
similarity of brakman and @tman. This passage was taken up
by the Mundaka Up., whose expression at i1, 2, 5, yasmn
dyava prihivi cantariksam otam, recalls the phraseology of
the older Upanisad. This text does not maintain the identafica-
tion of brakman and @tman, but teaches the existence of three
ultimates, purusa, conceived cosmecally,! the aksara brahman,
also called aksara alone, from which everything 1s produced,
and the atman as the ammating principle of the body. The
relations between these three are not clearly defined and the
language 1s often involved.? Similarly at Katka Up, m, 2,
the brahman 1s called aksara. The term occurs also in a different
use at Prasna Up., v, 9-11, which teaches that the corporeal
being (purusa, the sat purusa of Mundaka Up , 1, 1, 7), who
18 the seer, the hearer, etc , and 18 of the nature of consciousness,
18 based on the supreme aksara dtman , this dlman 1s lower
than the para purusa and is therefore the animating principle
more or less elevated 1nto the position of the individual soul.
In all these passages the word has to be understood as ¢ that
which does not pass away’’, ‘ permanent’’, but later
thought seems to understand 1t by a shift of the emphasis
as ‘‘ unchanging ”’, ‘“ 1mmutable ”’, on the ground that that
alone 1s real which 1s not subject to change, and this develop-
ment begins with the Svet Up., which 1s the first text to
oppose ksara to cksara As brakman 1s held to be a synonym
of the avyakta, one might have expected that aksara would
haye been appled to the latter, not ksara, mn this Upanisad ;
but this 18 not the case. It accepts and transforms the triad

1 Cf Hertel, Mundaka Upanisad, pp 47-8, pomting out the relation
to the skambha hymns, Atharvaveda, x, 7 and 8 Itis conceived cosmically
despite the fact pointed out in the previous section that in one verse it has
the charactenstics of the individual psyche also

2 Thus, at 1, 2, 13, yendksaram purusarm veda salyam, the three words,
aksara, puruse, and satya have to be understood as signifying the three
principles, not as purusa qualified by two epithets, unless the verse is

trogted as an interpolation referrmg to the same aksara purusa as n the
Bhagavadgitd passages dealt with below.
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of the Mundaka Up. The cosmic purusa becomes a personal
but pantheistic deity, the independent impersonal brahman *
has given way to the avyakta of the Samkhyas, here called
pradhana, and conceived, not as a separate entity, but as
the maya of the deity, and the atman, also called jiva, hamsa,
and dehan, has much the same position as 1n the Prasna Up.,
and, as 1n that text, 1s described as aksare at 1, 8, and 1, 10.2
The verse, v, 1, runs —

Dve aksare brakmapure (or °pare) tv anante
wdyandye mhite yatra gadhe |
Ksaram tv andya hy amrtam tu wndya
ndyaundye TSate yas tu so nyah ||
Here 1t 18 possible with the reading brakmapure to understand
aksare as locative agreeing with 1t, but the solution 1s
improbable and without parallel, and I prefer to take 1t as
2 dual, meaning not the two aksaras but aksara and ksara
as a pair, as the context makes necessary Ksara 1s used to
describe the pradhana at 1, 10, and also 1n the above verse
as equvalent to andyd, the fundamental cause of transmigrz-
tion, and the sense scems to be ‘‘ that which 1s ever flowing ”,
“ mutable ”’, as opposed to the aksara atman which remains
the same throughout the cycle of transmigration.

The usages in the Upamsads explamn the occurrences in
the Bhagavadyiti, which are more easily dealt with by taking
the later passages first. At xv, 16-18 three purusas are named,
of which the highest 1s the 7$vara, the paramatman, Krsna m
fact as verse 18 shows The other two are the ksara and akSara
purusas , the first, explained as equivalent to “ all bemgs 7,
sarvany bhitam, derives from purusa m its ordinary sense of

! Except for passages which are deliberate rermmscences of older hitora-
ture, and do not therefore affect the doctrine of the Upamsad brahman 1n
this text means the  esoteric, highest religious knowledge

* In 1, 7, the reading supratisthiksaram 18 very suspicious, and should
probably be amended with Schrader, Religionsgeschichtliches Lesebuch, 14,
Der Hinduismus, to supratistham ksaram ca, and m 1, 10, I take harah as
the neuter haras, not the mascuhine synonym of Siva, also with Schrader,
op cit, and understand 1t as signifying the atman
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“man”’ and is the same as the purusa of Praéna Up., v, 9,
and the sat purusa of Mundaka Up., i, 1, 7, the other is the

ksara kitastha purusa, that is the individual soul, the
successor of the aksara Gtman of the Praéna and Svet. Up
Gomg back to canto xu, we find Arjuna inquiring m the
first verse which 1s the best course, bhaki: towards Krsna,
or worship of the avyakia aksara ; Krspa describes the latter
in verse 3 among other epithets as kitastha and sarvatraga.
The second of these has already been shown n the previous
section to be a recognized attribute of the soul n early as
well as classical S8amkhya, and kiitastha has to be understood
as in xv, 16, therefore the aksara here 1s the individual soul
as conceived by the Samkhyas In the other passages the
same usage of aksara 1n the masculine occurs at vm, 21, and
equally refers to purusa, which 1s found in the next verse,
but that word here, as always in the earhier parts of the
Gtd, 18 used techmcally of the cosmic purusa, that 18 Krsna.
Probably the same sense 1s to be understood at m, 15, where
karman rises from brahman, and brahkman from the aksara.
Ii the remamning occurrences aksara 1s used m the neuter
as an epithet of brahman, expressed or imphed, and the last
passage of interest in the present connection 1s the lne,
aksaram brakma paramam svabhavo ’dhyatmam ucyate |
at vi, 3, where, if the phraseology 1s transposed into the
terms of Samkhya current in this work, brakman 1s the para
prakrts, the avyakia, and svabhava 18 the eightfold apard
prakyts of vi, 45 Ksara occurs only at this place, v, 4,
and at xv, 16 and 18, and refers to corporeal existence m the
world of phenomena.

The facts of the epic are not too easy to clasmfy , firstly
there are cases of the apphcation of aksara to brahman at
xi1, 7393—4, 7655, 8135, which do not materially concern
Samkhya doctrine, and at the last of these brahman 18 ksara
also, with reference to the phenomenal world. At 8764-7
the atman is described as twofold, ksara, the corporeal being,
ance aksara, the soul, but m the following adhydya, which
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expounds a system of Yoga, the adept at 8789 1s told that
asino hi rahasy eko gacched aksarasamyatam, which 18 then
explaned as meaning that he should stop the action of the
sense faculties and the mind As the senses and the mind
are suppressed by being merged m the buddh, it would be
natural to suppose that aksara here denotes the latter, and
support for this view 1s to be found mn xn, 11232, where 1t 18
expressly stated to be a synonym of the buddhs. This curious
usage may be due to the importance of the buddh: in Yoga
practice or to the influence of the name mahdn Gtma ; in any
case that aksara has this sense 18 certified by the occurrence
m Ahwbudhnyasamhutd, xu, 21, where 1ts place in the enumera-
tion of the topics of the Sastitantra makes this the only possible
meaning for 1t.} Then agamm we can trace the beginning of
the classical doctrine that, when the subordmate principles
merge 1nlo the prakris, the latter comes to a state of rest with
1ts three gunas 1n equulibrium (s@émya) at 11434, which reads ‘—

! The account 1n this Paiicaritra work 1s distinctly late, and the system
set out can be verv httle older than the 8K As 1t does not appear to haye
been critically considered, 1t tnay be worth while retailing 1ts contents
with brief comments The Sasmkhya system 1s divided into two parts, the
prikrta mandala and the 1aikrta mandala, of which the former covers the
twenty-five tativas and contams thirty-two fantras as follows —(1) brakman,
mdicating cither the system as a wholo (** the sacred knowledge ”, the
brahmacakra of the Svet Up } or the cosmos, as mncluding all the purusas
and the twenty-four physical tattvas, (2) purusa, (3-5) éakts, niyats, and kila,
the three aspects of the aryakia, (6-8) the gunas, (9) aksara, equated above
to the buddh:, (10) prana, as a vrits of buddhi, (11) and (12) karty and sami,
the second of which 18 unintelhgible, but which between them probably
stand for the ahamkira and the bhatatman, (13-17) yiiana, the five Srgans
of sense, (18-22) Ariya, the five organs of action, (23-32) five mdtrds.gand
five bhittas, either the objects of sense (cf the explanation of bhitamatra
in Kausitaks Up , m, and matrisparse, Bhagavadgita, n, 14) and the great
elements, or the tanmitras and the gross elements The vaskrta mandala
deals with general subjects and consists of twenty-eight kindas as follows —
(33-7) kriya uncertain, perhaps the paica karmatmanah of Tallvasamdsa,
13, (38) bhoga, (39) vritu, that 18 éila, (404) klea, the fivefold aunidya,
{46-7) pramana, (48-51) khyats, dharma, vairagya, and a:fvarya, evidently
the exghtfold buddh, 1n 1ts earhiest form, (52) guwa, uncertan, (53) linga,
uncertain whether 1n the old or the later sense, (54) drsf:, (55) anuéravika,
presumably as in the 8K, (56) dukkha, also as n the SK., (57-9) siddhi,
kasiya, and samaya, uncertan, (60) moksa.
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Tada ksaratvam prakrtir gacchate gunasamsrita |
Nurgunatvam ca Vaideha gunesv aprativartanat ||

This last quotation comes from a passage which deals at
length with the question of aksara and ksara. According to
11364 aksara is ekatva, and ksara is nandtve, and this axiom
15 developed at 11418-11465 1n connection with wvidya,
standing for the soul, and amdya, that 1s the avyakia in a
state of activity (sargapralayadharman). This chapter 1s
expressed 1n a fashion which 1s both ambiguous and hard
to follow, a defect due possibly to lack of a clear conception
of the relation between the soul and the physical principles,
but the author seems to take the Ime that ksare represents
physical existence mn 1ts manifoldness and constant mutability,
the result of ignorance, and that aksara 1s unity, reality, true
knowledge, unchangeableness This view 18 summed up at
x1v, 809, that aksara and ksara are the two aspects of the
dtman, the former being 1ts state of absolute reality (sadbhava)
and the latter 1ts phenomenal state in the world (svabhdva).

It will be seen then that earlier thought knew no defimte
principle called aksara but used it as an adjective, much n
the fashion that the Buddhists used the word nilya, but that
the Samkhya teachers, as they were gradually reaching out
to the position of the classical school, developed an opposition
between aksara and ksara to express the difference between
real and phenomenal existence , this teaching never attamed
a fugpdamental consistency, and therefore, though it had
somg share mn shaping the final doctrine of prakrts, it failed
to maintain 1ts place in the completed scheme.

This discussion has touched incidentally on the view taken
in early Samkhya of the samsara, the cycle of transmigration,
on which the sources have httle to say, and that hitle mn
general terms. There 18 nothing strange 1n this lack of informa-
tion ; a man in danger of drowning wants to know how he 18
to be saved and 1s not interested mn the nature of the mishap
by ®luch he fell into the water, and it 18 only as the emphasis
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passes from rehgion to philosophy that the difficulties are
faced. Two aspects of the case present themselves for
investigation , firstly, what 1s the cause of the union (samyoga)
between the soul and the physical principles, and, secondly,
why does the union continue to subsist ¢ The first of these
questions 18 complicated by two considerations. As appears
from Car., p. 333, 1. 4-5, which is 1 answer to the difficulties
raised at p. 327, 1l. 1-3, the bond between the soul (ksetrayiia,
dtman) and the corporecal bemng (ksefra) is without beginning
(anad:) and has, therefore, always been in existence, and
Afvaghosa 1n his dialectics at B , xu, 78-9, urges that salvation
18 1mpossible under this view Further early Samkhya sees
salvation 1n release from rajas and tamas only, not from all
three gunas ; therefore, us sattva remains, the soul does not
become free from all the twenty-four principles, and the union
that causes transmigration 18 union with rqjas and tamas
alone (Car., p 329, 1. 8-9, and p 332, 1. 1). Subject to these
points, an answer can be given 1 general terms, though 1t 1s
mposstble to state how the difficulties that are obwviously
inherent 1n 1t were met. In theistic Simkhya the union was
merely part of the action of the deity (samyoganumutahetu,
Svet. Up., v, 12), but in the atheistic schools the cause 13
aveudyd, the fivefold 1gnorance of Virgaganya. This idea n 1ts
first stage 18 to be found mn Svet. Up., v, 1, and fully developed
m B., xu, 33-36, 1t 1s connected with the use of the term
ksara as noted above, while the parallel with the position of
avulya in the chain of twelve causes as worked out by the
Hinayana dogmatists 18 too obvious to need more than
mention. In the classical schools, the Yogasiiras, which
rejected 1n this as m other respects theories pecuhar to
theistic Simkhya and fitted a nominal theism to the tenets
of the atheistic branch, are sufficiently archaic to accept
this view, u, 23 and 24, to the embarrassment of the com-
mentators. The bkdasya on 1, 23 mentions seven other alterna-
tives, all of Simkhya ongin according to Vacaspati Misra,
but with one exception I have not found it possible to asceftain



f. SOME THEORETICAL PRINCIPLES 79

who were the suthorties for the various explanations. The
exception is the theory of the SK., that the prakrts comes
into action to effect the purpose of the purusa ; if 1t 1s asked
why 1t becomes active for this purpose, there seems to be no
answer except that 1t 18 the nature of prakriz so to do, m other
words the motive force of prakrti, which 18 the cause of union
and of the cycle of transmigration, is svabhdva, not as m the
older schools a separate power, but smmply its inherent
nature.

The second question formulated in the preceding paragraph
really concerns the mechanics of transmgration, and the
normal reply for the S8amkhya of every age would be that 1t
18 karman, understood in the primitive school as evil karman
and in the later schools as karman of every description,
whether good or bad, which keeps the individual ever moving
on the wheel of hife. The point is put clearly by ¥S., n, 12,
which states that it 18 the karmasaya, the disposition created
by the act, which 1s the caunse of transmmgration and which
1teelf derives from the klefas.! SK., 40-43, does not accept this
view, seeing the action of karman m the development of the
eight states (bhava) of the buddh, a category which is unknown
to earher thought, even to the YS. At an earher stage,
however, a more complicated theory was held according to
B, xii, 23-32, and Car., p. 330, 1. 19, and p. 360, 1. 12, to
p- 361, 1. 5, under which the causes, which retain the corporeal
bemng on the wheel of transmigration, are the act (karman),
desige (trsnd according to Aévaghosa, scchd and dvesa according
to Car.), and lack of knowledge (ajfidna 1n the Buddhacarita,
moha 1 Car.), and they are effective by reason of eight faults,
wrong belef (vipratyaya), etc.2 The group does not occur
in ths form in the MBh., but a vanant, substituting andya
for ajiigna (or moka), 18 refuted 1 Paficadikha’s system at
xm, 7912, and is accepted at 11, 117, and possibly its mnfluence

3 That the dootrine of this siitra 18 archaic 18 shown by 1its acceptance

of the view that only bad karman 18 operative for transmigration.
s For the details see notes on this passage n the translation of B.
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is to be detected in the statements of the bhdsya to YS.,
i, 12 and 15, that the disposition created by the act (karma-
daya) proceeds from an equivalent group of four qualities,
kama (or rdga), lobha, moha, and krodha (or dvesa). The
absence of other authority for this theory argues that 1t never
secured wide prevalence, a neglect which 1t justly earned by
1ts 1ncoherence, and we may close this section with the
remark that the failure of our texts to explain the mechanics
of transmigration 1s a useful mndication of the attitude adopted
by early Samkhya towards philosophic questions, which had
no 1mmediate rehgious relevance,

§ 6. CoNcLuUsIONS

In the preceding sections the evidence for the historical
development of early Samkhya has been collected and, so
far as possible, critically handled, and the way has thus been
cleared for an attempt to depict in outline the various stages
through which the system passed by fitting together the
different pieces of the puzzle. The ongmn lay, as has been
seen, m the analysis of the individual undertaken n the
Brahmanas and earliest Upamsads, at first with a view to
assuring the efficacy of the sacrificial rtes and later in order
to discover the meaning of salvation in the religious sense and
the methods of attamning 1t. The components of the individual
are scparated into two groups, one consisting of his functions,
both mental and physical, the other of the materal parts of
the body. The latter represents the mortal side of, the
ndividual, and 1ts ingredients dissolve at death mto the cosmic
elements. The former, on the other hand, contains those
parts which may be looked on as having, as 1t were, an
independent life of their own, expressible 1 such ideas as
“Isee”, “I speak ”, *“I think ’, and which are considered
to survive the death of the body (e.g. Kausitaks Up., 1i, 13),
this conception of functions not subject to death springs
ultimately from the desire for a fuller life beyond the grave
than that enjoyed by the psyche, and 1t exercised m#ch
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influence on the growth into a rehgious dogma of the belief
in transmigration, a pont that need not be followed up here.
In this group search 1s directed towards finding that one of
them, which is the basis of the individual, and the remaining
members of the group are said to be absorbed into 1t when
the individual dies or is asleep (e.g. Kausitaks Up., ii, 13
and 14, ChU., iv, 3, 3). Here in germ are to be found two
of the main 1deas of classical Samkhya, the absorption of
the inferior principles (tattva) into the superior ones and their
emanation from them, and the existence of a subtle body,
consisting of the functions and potentiahties of the individual,
which accompanies the soul so long as 1t revolves on the wheel
of transmgration

In the process of speculation this group was gradually
enlarged, till the existence of all the Samkhya physical
principles was recogmzed with the exception of avyakia and
ahamkdra. In the final solution the ultimate physical reality
of the individual was attributed to an animating power called
the ““self ’, the atman or occasonally jiva dtman, which,
though neither superseding nor incorporating the psyche,
possessed most of the charactenstics of a soul in the modern
sense The stage was now set for the entry on the scene of the
Samkhya system, which first appears m the Katha Up,
but not m a complete form, for it mentions only twenty
lattvas, omitting the great elements of the later texts.! Here
the essence of the person 1s said to lie 1n the purusa, the
dogble or psyche, the ‘‘manmkin”, whose existence 1s
separated to such an extent from the corporeal being that 1t
has no part to play in the stmile likening the latter to a chariot.
The avyakta similarly 1s looked on as above the corporeal
individual, and possibly as outside 1t, since 1t also 18 not
mentioned in the charot stmile, 1n accordance with what
may be learnt from later texts, this principle stands for the
unseen force, the law of the act, which regulates the destiny

1 But the bhdtebhir of 1v, 7, could be understood as a reference to the

el®ments, though not so taken by the varwous translators.
(e}
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of the individual, as he passes along the cycle of transmigration.
Whether the theory of the three gunas as the factors of the
avyakia had yet been elaborated or not does not appear
directly from this Upamsad ; but it would not be unreasonable
to infer from the status of the avyakia 1n relation to the
corporeal bemng that a negative answer should be given to
the question The remamming principles differ in several
respects from classical Samkhya Nothing 1n the first place
18 sa1d about emanation or absorption, and the scale in which
the different members are drawn up evidently has reference
to the practice of yoga, the adept starting at the bottom and
realizing each principle in order, one by one or group by
group. Ahamkara 18 not yet recogmzed, and in its place
there occurs the mahdn atmda, the immortal soul-hke ammating
power, while the buddhi 1s treated as the wiAiana,
‘‘ consclousness "’ or * awareness > The omission of the great
elements, the mahabhiitas, and the mclusion of the objects
of sense are both due to the same cause, preoccupation
with the techmique of yoga ; for the great elements are only
assoclated with the ephemeral body, which is of no interest
to the adept, whereas the objects of sense are closely con-
nected with the sense faculties, whose suppression is the
first task of the yogin The position of the Katha Up. on this
matter was not followed later, when the great elements became
a special object of yoga (Svet. Up , 1, 12),2 and were particularly
associated with the prakrislaye theory.

No direct evidence exists to show what developments took
place 1 the interval between the Katha Up and Svet. Up s
but their nature may be inferred from the statements of the
latter, which prove that Samkhya had been regularly
formulated and put on a more philosophical basis by a school,
which was probably that of Varsaganya. The chief feature
of the doctrines of this school was a division of the twenty-
four physical principles into two groups of eight primary

! So also 1n the krisndyatana practices of Buddhism.
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and sixteen secondary constituents on lines entirely different
from the division in earlier times into the immortal and mortal
parts of the body. The eight primaries consist of the avyakta,
which functions in a triple form through sativa, rajas, and
tamas, ongmally known as the bhavas but later called the
“gunas, the buddhs, the ahamkdra which had replaced the
mahan atma, and the five great elements. The importance
given to these last may reflect to some degree the influence
of the matenalist school, which regarded the four great
elements (excluding space) as the sole ultumates of reality
and as coalescing to form creation by the nature (svabhava)
mherent 1 them. The secondaries are made up of mind,
the ten faculties of perception and action, and the objects
of the senses. The nature of the relationship between the
two groups is indicated by the names given to them, prakriz
and wkara, which do not seem at this date to imply the full
theory of tattvawnkira, the procession of each principle from
a higher one, mnto which 1t 18 absorbed at the destruction of
the universe. Apparently each of the primaries 18 an indepen-
*dent entity, but at some period, whether originally or as a
later development 18 not clear, the group 18 held to form a
whole, whose action can be resumed under the principle of
svabhdva, the real creator of the phenomenal universe, which
possesses most of the quahties characteristic of prakyts in the
classical school The precise significance of the mtroduction
of the ahamkdra cannot be determmed; evidently 1t was
mpended to take over some of the functions of the mahan
atma, namely those which were concerned with the ego,
excludmg those connected with the animation of the body and
with the soul, but to define those functions precisely 18 not
possible.  Salvation conssts in the entire elimination of
rajas and tamas from the individual, on which only the sattva
part of the avyakta remains 1n him and he becomes sattvastha,
while implication 1n the cycle of transmigration, or in other
words the union (samyoga) of the soul with the physical
principles, 18 due to the fivefold 1gnorance (at2dya).
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The occurrence of the terms jiva and ksetrajia in the
Svet. Up. suggests that the soul theory of this school had
already taken the curious form charactenstic of the earher
strata of the Moksadharma. Belef i the payche, the purusa
of the Katha Up., as a doctrine of rehgious or philosophical
significance, has been put on one side, perhaps in consequence
of the identification of the term with the cosmic purusa of
texts such as the Mundaka Up., mn favour of an Giman,
which 18 not an individual soul, but the world-soul of the
brahman-Gtman speculation of the early Upamsads. From
the standpoint of the individual the soul, as caught up mto
the cycle of transmigration, is known as the ksetrajiia, whose
relations with the atman are left obscure. In essence it is the
enjoyer, bhokty, and the cogniser, jfia, while the d@man, at
least in later thought, 1s ajfia. Neither of these souls has the
capacity to animate the body, and this function is left to the
Jjwa, later confused with a newer conception in the shape of
the bhitatman, and which 18 a kind of super-prana belonging
to the physical side of the indinndual; on the body’s death
it transmigrates, carrymng with 1t the individual’s balance*
of good and evil deeds which have still to fructify and
accompanied by the ahamkara and the buddhi, into which
probably the mind and the sense faculties have been absorbed,
but the relation between this jiva, which forms the substratum
of existence between death and rebirth, and the soul is left
vague.

Though the theories so far described are atheistic, most,of
them are taken up in the Svet. Up., which knows the elght-
fold prakrts, the sixteenfold mkdra, the principles of svabhava
and the fivefold avidyd, and the ksetrajiia and jiva, but adapts
them to fit into its theistic scheme. The conception of the
deity, if deliberately attached in the third adkydya to the
older speculation of the cosmic purusa in the Mundaka Up.
and other sources, is nevertheless a new departure in essence ;
the divine principle is the ifvara, the creator and destroyer

1 Known aleo to Brhaddevala, 1v, 40, as & préga
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of everything, in whom and through whom all being has its
existence, and it 18 this fvaravida, which is criticized by
Aévaghosa at B., xviu, 20-29. The older teaching was a self-
contammed whole, with no room for a Creator, and the addition
of the new principle mevitably brought about i due course
the remodelling of the system and is thus, n my view, a
leading factor in the evolution of Sarkhya 1n the next perod.
The first steps in this process are already apparent in the
Svet. Up. and the Bhagavadgita. The fivefold ignorance is
no longer the cause of union between the soul and the physical
organism, but is merely an expression for the physical side
of Iife, the Creator being the real cause of union, the sam-
yoganumitiahetu Indian thought did not entertain the idea
of a Creator operating on matter outside himself, but con-
sidered the act of creation to be one of emission from the
Creator. The eightfold prakrti could not, therefore, subsist
as an independent entity, and the first breach is made by
dentifying the avyakia with the supernatural power, the
maya, of the deity, so that 1t evidently did already, or must
*soon come to, connote much more than the unseen power of
the act, containing, as 1t did, more than a hint of 1ts possession
of creative power. The Bhagavadgita in 1ts older part attempts
to retamn some rehes of the original scheme by postulating an
inferior eightfold prakrts, no longer contaimng the avyakta
and subordinate to 1t, m which the number 18 made up to
eight by the inclusion of manas and which could still be said
toebe svabhdva (vin, 3) in a sense; but this solution failed
tp obtain general acceptance. The alternative was found
1 the reversion to a much older 1dea, adumbrated in ChU.,
vi, 2 and 3, that the Creator emits something, which in 1ts
turn generates something else and so on, and a transformation
of the already recognized term wikira was found to provide
what was wanted. Each principle (tattve) was thus held to
emanate from one of those superior to 1t, and so 1t may be
reasonably held that the doctrine of fattvankira originated
ifi the theistic school.
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The theory of the gunas now had to be reconsidered also in
the hight of the avyakta’s changed position. On the one hand,
theism took the view that salvation consisted 1n the absorption
of the individual soul 1n the divine, that 1s, that salvation
involved unconditional release from the physical principles
But if salvation meant merely the annihilation of rajas and
tamas and the ncrease of sativa, this was not the case;
therefore the soul must pass beyond the domam of saitva
also to obtain release Further, as the avyakia was now
outgrowing the 1dea that 1t merely embodied the force of the
act and as 1t was made up of the three gunas, the latter must
come to stand n tine for much more than the factors which
determined the future rebirths of the individual. The steps
of the process which culminated in the guna theory of the
SK. are not clear, and a number of different motives may
bave come nto action, such as the question of the relation
between a thing and 1ts attributes

While theism thus, 1n taking over Saimkhya thought, found
its onginal formulation unsuitable, 1t may well be that the
actual elaboration of the reconstructed scheme to smt new*
ideas was carried out in the athewstic schools. Among the
developments to be attributed to this period comes the transfer
of the general function of the eightfold prakrt: as subsumed
under the principle of svabhdva to the avyakta, which received
the name of prakrir, and, parallel with this change, we must
no doubt place the first steps taken in widening the sigmficance
of the gunas as seen 1n the theones of the later epic abqut
therr mutual interaction. The conception of a clear-cut disting-
tion between the soul and the physical principles was accepted,
and this mvolved abandonment first of the term atman,
whose associations connected 1t too intimately with the
physical orgamism as well as with the theory of the brakhman,
and then of the term Aiscfrqjiia, 1n favour of the umtary
prmeiple of the puruga, which had always been dissociated
in thought from the mental as well as the materal activities
of the individual. With the general recognition of this terfn
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Samkhya finally arrves at the doctrine of an mdividual soul
as a separate entity, though the evidence of the Manimékalai
suggests that the change at first was no more than the
substitution of the cosmic purusa for atman as the world-soul ,
the belief in a plurality of souls should therefore thus be
held to have arisen 1n this epoch. The question of what was
meant by the soul’s power of enjoyment necessarily came now
into the foreground ; if the soul had no real connection with
the physical principles, 1t was difficult to find a means by
which it could accept the experiences presented to it by them.
To judge from the frequent quotation of Paficadikha in the
bhisya on the YS., 1t was that school which, probably for
the purposes of yoga, investigated the relations between the
purusa and the buddhi and laid down the main lines along
which the problem was solved 1n the classical schools The
Yoga school seems also, though probably at a fairly late date,
to have invented the gupaparinGma theory, by which the
gunas were stripped of much of their moral significance and
held to be the agents which brought about the multifariousness
of the universe.

The mam positions of classical Samkhya were by now
established, and there 18 no evidence to show how or by whom
the remaining changes were carried out. The evolution of the
gunas 1nto cosmic forces was completed by divesting them of
the function of deterriming the individual’s rebirth, which
was handed over to the buddhi with the invention of a new
catpgory, the eight bhavas of that principle. The twenty-
four physical principles took their final form with the substitu-
tion, possibly under Vaifemka influence, of the tanmatras and
the gross elements for the great elements and the objects of the
senses, and the possibihty of any reality existing outside
the scheme was excluded by dropping the already attenuated
belief mn a jiva or bhitdiman as an ammating principle of the
corporeal bemng and by bringing 1ts substitute, the fivefold
prana, nto line as a vrtts of the buddhi. By the rejection of
the jiva those portions of the individual which accompany
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him from birth to birth were deprived of any substratum
on which to rest, a deficzency which was made good by holding
them to be attached to the soul in the shape of a subtle body,
which was given corporeal substance by the addition of the
tanmdlras to the mental and sensory principles, alone supposed
previously to transmigrate. Further in regard to the problem
of causation, which was already partially covered by the
theories of tattvamkara and gunaparinama, the view of the
Varsaganya school that only the existent comes into being
received 1ts logical extension with the discovery of the
principle of satkarya, one step towards which 1s perhaps
to be found 1n the dialectics of ASvaghosa, and which was
to become the central pomnt of the philosophy of the classical
school. None of these changes need have been the invention
of Iévarakrsna, but the evidence of the YS. suggests the
possibility that he did contribute one novelty in the theory
that prakrts comes into action to effect the purpose of the
purusa, thereby finally domng away with the older explana-
tion that amdya was the cause of the :mphcation of the soul
m the umverse. Therewith Samkhya attains 1ts full growth
and was to become incapable of substantial change or
modification in the future to meet new ideas or conditions,
and the historical development of the early school reaches
1ts culminating point.
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