CHAPTER-III

CONTRIBUTION OF VACASPATI MISRA TO
EPISTEMOLOGICAL AND ONTOLOGICAL
CONCEPTS IN SANKHYA SYSTEM

INTRODUCTION

Sankhya is undoubtedly one of the oldest Systems of Indian
Philosophy. Sankhya System occupies a prominent place in all the
dastras, since this is either supported or controverted by every
philosophical System. Therefore, the importance of this $astra is
recognized by all the systems. SiT Sankara says “The doctrine, stands
somewhat near to the Vedanta doctrine since, it admits the non-
difference of cause and effect, and it, moreover, has been accepted by
some of the authors of the dharmasttras. For all these reasons we have
taken special trouble to refute the Pradhana doctrine.”’ So also in the
Mahabharata it is said: “There is no knowledge like that of Sankhya, no
power like that of Yoga. You should have no doubt as to Sankhya being
the highest knowledge.””

John Devis observes: “The system of Kapila called the Sankhya
or Rationalistic, in its original form and its theoretic development by
Patafijali, contains nearly all that India has produced in the department
of pure philosophy.® Richard Garbe, an eminent critic of Sankhya opines

“In Kapila’s doctrine, for the first time in the history of the world, the
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complete independence and freedom of the human mind, in full
confidence in its own powers, were exhibited. It is the most significant

»*Yoga is intimately

system of philosophy that India has been produced.
allied to Sankhya. Patafijali is the traditional founder of the Yoga
system. Yoga means spiritual action and Sankhya means knowledge.
Sankhya is theory, Yoga is practice. For all practical purposes Sankhya
and Yoga may be treated as the theoretical and practical sides of the
same system.
The Sankhya System

Tradition regards Kapila as the founder of Sankhya Philosophy.
Isvarakrsna’s SK seems to be the earliest available and the most popular
work of this system. Besides this Gaudapada’s Sankhyakarikabhasya,
Vacaspati Misra’s STK and Vijiianabhiksu’s Sankhyapravacanabhasya
Is very much relevant in this system. The Sankhya is an exponent of
dualistic realism. It agrees with the Mimamsa System in vehemently
criticizing the Nyaya-Vaisesika theism and strongly advocating atheism.
The Sankhya of the Mahabharata is theistic. The Classical Sankhya

System is atheistic. The Yoga System grafts theism on the Sankhya

metaphysics, and is therefore called ‘theistic Sankhya’.
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The word Sankhya

The word Sankhya is derived from the word ‘Sankhya’. The word
Sankhya is used in the sense of thinking and counting “Carca
Sankhyavicarana.” Thinking may be with reference to basic principles
or knowledge of self. Counting refers to the twenty-four principles. The
double implication of the word has been set forth by Vijiianabhiksu in

his preface to Sankhyapravacanabhasya, by a quotation from the

Mahabharata"§&dT TFad o THid 9 TAAd q<ald 9 A qEd

qied Tehitdddl"So, Sankhya means knowledge of self through right

discrimination. Garbe is of opinion that the word Sankhya was
originally used in the sense of counting, and it was then applied to the
system of Kapila which enumerates the twenty-five principles.® Sankhya
means the philosophy of right knowledge. Right knowledge is the
knowledge of the separation of the Purusa from the Prakrti.
Sankhyakarika, the basic text of Sankhyatattvakaumudi

The SK is hardly a “philosophical” text as that designation is
understood in an Indian Intellectual environment. There is very little of
the polemical give and take so typical of darSana or philosophical
literature. Instead, the SK is a philosophical poem, laying out the
contours of the Sankhya System in a related and artful manner. It

presents its content in serious and elegant ‘arya’ verses that flow easily
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and make use of striking similes and metaphors throughout.” If the term
‘dar§ana’ is to be taken in its original sense as an “intuitive seeing” that
nurtures a quiet wisdom and invites ongoing thoughtful meditations then
surely the SK must stand as one of the most remarkable productions of
its class. In any case, the seventy verses of I$varakrsna have been
remarkably influential both as a summary of the Sankhya’s contribution
to India's philosophical and cultural heritage. STK of Vacaspati Misra
stands out as the oldest extant explication of SK.
Place of Sankhyatattvakaumudi

STK of Vacaspati Misra is a fairly simple and straight forward
exposition of the SK. The text has been historically very important,
however, for it has inspired a long tradition of sub commentaries
coming down to the present day. So this commentary became a
milestone in the development of Sankhya literature and philosophy.
G.J. Larson opines that “According to Vacaspati Misra, Sankhya had the
double effect of, on the one level, decisively destroying the old Sankhya
dualism, but, on another level, of reviving and refurbishing many of the
old Sankhya notions, this latter effect helps to explain, why an important
thinker like Vacaspati Misra, composed a major commentary on the SK
in the ninth or tenth century. His work on Sankhya actually inaugurated

an independent tradition”.® Moreover, it is fair to say that it is by far the
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best-known text of Sankhya all over India. It is noted that Vacaspati
Misra’s reading of Sankhya is more than a little influence by the
emerging and in the sense it should be distinguished from Pre-Karika-
Sankhya and Patanjala-Sankhya. For convenience it can be designated
simply as Karika-Kaumudi-Sankhya, that’s to say, the SK as read
through Vacaspati Misra’s STK. Many of the Sankhya texts after the
tenth century are based on Vacaspati Misra’s reading on SK. The most
Important among them are Vamsidhara’s Tattvavibhakara, Kaviraja
Yati’s Tattvapradipa, Si Bharati Yati’s Sankhyatattvakaumudivyakhya,
Paficanana Tarkaratna’s Purnima etc. works ranging from the 17" to the
20" centuries.

STK of Vacaspati Misra starts with the salutation®of Prakrti and
Purusa, which are the eternal principles of Sankhya System. This
‘mangalasloka’ is more or less similar to the ‘mantra’ in Sv.Up."® STK
is the word by word interpretations of SK. In it, he adopted the
analytical method of interpretation. For the clarity he includes his own
ideas where ever necessary. Pramananiriipana in SK is an example.
I$varakrsna states that pramanas are three. There are no further
explanations about that. But Vacaspati Misra elaborately explained the
definitions of the three pramanas and also he included the other

pramanas in the three.”In his commentary he includes the views of
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other philosophers like Mimamsakas, Carvakas, Buddhas and
Naiyyayikas as purvapaksa and refuted their concepts. Etymological

explanations are widely used. This is also very helpful to understand the

[aN anN

deep philosophical concepts. For example: "TIIdTl
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The contribution of Vacaspati to Sankhya philosophy made far
reaching effects in the later development of Sankhya System. That was
at once multifaceted and multifarious. For the convenience of the study
the same may be classified into five major topics such as Epistemology,
Ontology, Psychology, Phenomenology and Ethics.

Epistemology

In the modern age epistemology is considered as an essential part
of the Indian philosophy. In the course of the development of the Indian
system interest in epistemology increased and it began to claim a large
share in the philosophical discussions of almost every school. The
reason can be found in the fact that all schools of Indian philosophy,
without exception, regarded ignorance as the root cause of human
suffering, so that they were all bent upon discovering the means and
processes of true knowledge by means of which reality could be known

and life could be so lived as to overcome misery or minimize suffering.
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The term “epistemology” has been derived from ‘episteme’
meaning knowledge and ‘logos’ meaning science or theory.
Epistemology, therefore, is the theory of science of knowledge.
Epistemology is a science which enquires into the nature, origin, range
and conditions of knowledge. It is especially concerned with the
conditions of the validity of knowledge. It can be explained as a
systematic reflection concerning knowledge and which takes knowledge
itself as the object of science. To study and generalize the origin and
development of knowledge, the transition from non-knowledge to
knowledge, is dealt in epistemology.

Epistemology enquires into the general conditions of the validity
of knowledge. It does not enquire into the details of the various process
of proof. Logic is the special enquiry into the confirmation of evidence.
Epistemology is more a general study than logic, which enquires into
the various kinds of proof and the conditions of valid knowledge.
Epistemology is more metaphysical than logic. It thus becomes closely
linked up with metaphysics or ontology and both of them again with
ethics.

Three kinds of pramanas
Vacaspati Misra closely follows Karika-Sankhya, but there are at

least two important extensions beyond what is found in the Karika itself.
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First, regarding the problem of inference, Vacaspati Misra discusses the
threefold inferences in terms of positive (vita) and exchasionary (avita)
types placing both Piirvavat and samanyatodrsta under vita, and $esavat
under avita. Vacaspati Misra’s discussion shows a familiarity with
logical problems and technical logical issues that arose considerably
later than the time of the Karika itself, problems and issues that were
becoming prominent in the various traditions of Vedanta Philosophy
after Sri Sankara. Second, regarding the problem of perception,
Vacaspati Misra argues that the sense capacities are only capable of
mere sensing (alocanamatra), for they apprehend sense objects without
any mental ordering or verbal characterization whereas the mind
performs the task of ordering and verbalizing the impressions of the
senses. Such a distinction had perhaps been hinted at in the earlier texts,
but it was Vacaspati Misra who spelled out this important distinction. In
Vacaspati Misra's view, the Sankhya system accepts the three pramanas
viz. perception, inference and valid testimony and includes three other
means of cognition posited by other systems, i.e. upamana, arthapatti,
anupalabdhi in these three.

In the Sankhya-Yoga concept of pramana, Patafijali holds that
pramana is the function of citta.’* He says that the buddhi through the

discipline of Yoga gets truth-bearing knowledge, having no trace of
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wrong or perverted knowledge.”® This knowledge comprehends the
particularity residing in the Purusa or in the subtle elements, which is
not known through any of the worldly means of knowledge. Patafijali,
like the Sankhya, recognizes three pramanas, perception, inference and
testimony.’ Vyasa defines perception as the mental mode, which
apprehends a real object possessing generic and specific characters,
which particularly apprehends its specific properties, when buddhi goes
out to an external object through the channel of the external sense
organs and is modified into its form.™

Perception

Perception or pratyaksa pramana is defined as the definite
cognition of particular objects obtained through the contact of the sense
organs.'® Inference is depending on perception, and valid testimony on
both perception and inference. Moreover, perception as a means of
correct knowledge is universally recognized. Hence it can be considered
as the most important pramana among the three means of cognition.

The definition of perception shows it as distinguished from other
means of definite knowledge, such as inference, memory and so on. It
gives the ‘genus’ and the “differentia”'’because it produces definite or
certain knowledge without doubt and error, and it is the result of the

contact of sense organs with the objects of knowledge. Perception is the
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primary and fundamental of all the sources of valid knowledge. It is
most powerful among the means of valid knowledge, because it gives a
direct or immediate knowledge of the reality of an object and therefore
is the root of all other pramanas.

Vacaspati Misra states that perception is a modification of the
mind which gives definite cognition of objects affected by the sense
object contact. In his opinion, through buddhi,ahamkara, citta and the
senses, the external object is apprehended by the subject when an object
incites the senses, the mind arranges the sense impression into a percept,
the ego, refers it to the self and the intellect forms the concept.”® In
Sankhya works, Vacaspati Misra is the pioneer to subdivide perception
into two subclasses, viz. savikalpaka and nirvikalpaka.

Divisions of perception

Vacaspati Misra interprets alocanajfianamas indeterminate
perception (nirvikalpa) which does not determinate the two elements of
an object viz. the particular from the universal. He states that the
determinate perception (savikalpa) is due to the operation of the mind.
Mind alleviates the doubt regarding the definiteness of the object
cognized. Aharhkara then determines the relation of an object with the
cognizer. Finally buddhi decides whether to accept or to reject the

object. This is the final state called determinate knowledge
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(adhyavasaya). At this stage knowledge is turned into determinate.™
Adhyavasaya is defined by Vacaspati Misra himself as the form of
determinate knowledge.?® Thus Vacaspati Misra gives a clear exposition
of the pratyaksapramana according to the Sankhyas by explaining the
different constituents of the definition of pratyaksa given in the SK.
I$varakrsna defines perception as determinate knowledge of an
object due to its intercourse with a sense organ.?! Vacaspati Miéra
further explains the characteristics of Perception. First, it must have a
real object, either external or internal. This characteristic distinguishes
perception from illusion. Secondly, a particular kind of perception is
brought about by the intercourse of a particular sense-organ with a
particular kind of object. Visual perception is brought about by the
intercourse of the visual organ with color. This characteristic
distinguishes perception from inference, memory and the like. Thirdly,
perception involves the operation of buddhi. When the sense organs are
stimulated by their objects, tamas of buddhi is overcome and its sattva
becomes manifest and brings about determinate knowledge.
Determinate knowledge consists in the reflection of the self in buddhi
modified into an object.?? This characteristic distinguishes perception

from doubt or indefinite knowledge.
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Vacaspati Misra opines that there are two stages of perception,
indeterminate and determinate, and regards them as valid. He defines
indeterminate perception as the immediate apprehension of an object,
pure and simple, devoid of the relation between the qualified object and
its qualifications, like the apprehension of a baby and a dumb person.
He defines determinate perception as definite cognition of an object as
qualified by its generic and specific characters and other properties. It is
a perceptual judgment which distinguishes between the qualified objects
and its qualifications and relates them to each other. It involves analysis
and synthesis, assimilation and discrimination.

Indeterminate perception is the function of the external sense
organs of knowledge. Determinate perception is the function of the
internal organ, mind. The external senses apprehend an object as merely
‘this’ or 'unlike this'. It assimilates the object to like objects, and
discriminates it from unlike objects. Assimilation and discrimination
involved indeterminate perception is the functions of mind. The external
senses yield indeterminate perception or non- relational apprehension of
an object. Mind vyields determinate perception involving analysis and
synthesis, assimilation and discrimination, subject - predicate relation. It

is the relational apprehension of an object. %
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But Vijianabhiksu holds that both indeterminate and determinate
perceptions are given by the external sense-organs. Vacaspati Misra
wrongly holds that the external senses give the indeterminate perception
while mind turns it into determinate perception.Vijnanabhiksu cites the
authority of Vyasa who holds that the external senses perceive an object
as endued with generic and specific characters.”* But Vacaspati Misra
seems to be right. Assimilation and discrimination are the functions of
mind and they cannot be ascribed to the external senses.

Vacaspati Misra describes the functions of the external and
internal sense-organs in the process of perception. An external sense
organ stimulated by an external object gives the indeterminate
perception of it. Then mind turns it into determinate perception by
analysis and synthesis, assimilation and discrimination. Then ahamkara
appropriates and perceives it, and turns the impersonal apprehension of
the object into a personal experience. Then buddhi turns it into definite
knowledge and assumes a practical attitude to react to it. Then the self is
reflected in the mode of buddhi modified into the form of its object. The
self wrongly identifies itself with its reflection in buddhi assuming the
form of the object, and has knowledge of the object. In dim light a
person at first apprehends an object as something indiscriminate, then

attentively reflects upon it and knows it to be a terrible thief by his bow
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and arrow, then thinks him in reference to himself (e.g. He is running
towards me) and then resolves ‘I must fly from this place’. This example
illustrates the successive functions of an external sense organ, the mind,
ahamkara and buddhi Sometimes the succession of the functions of the
external and internal organs is so rapid, that they seem to occur
simultaneously. When a person perceives a tiger in utter darkness
illuminated by a sudden flash of lightning, and runs away from it at
once, the functions of the visual organs, mind, ahamkara and buddhi
seem to occur at the same moment, though really they are successive.?
The external sense - organs can apprehend external objects, while the
internal-organs can apprehend internal objects, pleasure, pain, and the
like. The former can apprehend only present objects, while the latter can
apprehend past and future objects as well.?°

In TV also Vacaspati Misra brings out the implications of the
definition of perception. He opines that first, perception as valid
knowledge apprehends a real object. It does not mistake one object for
another. It apprehends an object as it really is. Secondly, the perception
apprehends an external object directly. It does not apprehend the form of
cognition. It does not indirectly apprehend an external object through

the medium of cognition. Perception is direct or presentative.”” It is not

indirect or representative. Thirdly, the form of cognition corresponds to
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the external object because buddhi goes out of it and is modified into its
form. Fourthly, perception apprehends neither generality (ATHT=Y) only,
nor particularity (fr9rer) only, nor a substance in which they inhere, but

both generality and particularity characterizing an object

(ATETEATTAT), in which apprehension of particularity is the

predominant factor (fArereTareTTorsTem=T).

The Advaita Vedantist holds that indeterminate perception
apprehends generality or Being only. The Buddhist holds that it
apprehends specific individuals (¥a<1&101T) only. The Nyaya-vaisesika
holds that it apprehends a substance in which both generality and
particularity in here.

Inference

The SK defines inference or anumana pramana as the knowledge

derived from sign and signate.?® Vacaspati Misra explains the definition

elaborately. He states that linga means pervaded (=am°¥¥®) and lingi

means pervasive (FTTHH).” He states that in the wording of SK linga

and lingi stand for inferential knowledge. Thus, inferential knowledge
arises through the knowledge that linga like smoke is pervaded and lingi
like fire, is pervasive.* Vacaspati Misra further realizes that mere

knowledge of invariable concomitance cannot lead to inferential
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knowledge. Everything like light on burnt up ashes existing on the
mountain is not helpful in inferring fire from smoke. Therefore, it
requires, in addition, on application of linga on the subject or the place
whence lingi, is inferred.

In TV Vacaspati Misra opines that the object of inference is the

substance endued with the inferable property (FrETfRraerifatoreT

g qa:1).°>t When the existence of fire is inferred from the existence of

smoke perceived in a hill, the generality of fire is already known, the hill
is perceived, but the hill possessing fire is inferred. Vyasa defines

inference as definite knowledge in which apprehension of generality is

the predominant factor (FTHTATILTIOIATHI) and which depends

upon the knowledge of invariable concomitance between the mark of
inference and the inferred property, the latter pervading the former and

being present in all homogeneous instances and being absent from all

heterogeneous instances. Yogabhasya says "STHIET TEASITAIAY

g, TS g "Jaeel T, aq Suar qrer=areaemo-

ECIGHEINEGRIRE (N

Types of Inference
Various divisions of Inference based on various principles are

found in the system of Sankhya. The SK refers to the division of
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anumana into three kinds, purvavat, §esavat and samanyatodrsta and
Vacaspati Misra incorporate division of inference into vita and avita.

I$varakrsna defines inference as the knowledge which is preceded by the

knowledge of the sign (=) and the signate (12T and the middle

term (SATTH) and the major term (SATT=h¥). Vacaspati Misra explains it

as the knowledge which is preceded by, or based on, the knowledge of
the relations of the middle, the major and the minor terms to one
another. Inference is the knowledge derived from the major and minor
premises.*

According to SK, the pturvavat is that in which an effect is
inferred from its cause, e.g. from the rise of cloud it is inferred that it
will rain. The Sesavat is that in which the cause is inferred from its
effect, e.g. seeing the water of river as different from that in the past, as
also the fullness of the river, i.e. stream and the swiftness of the current,
it is inferred that it had rained. The samanyatodrsta is illustrated as the
perception of something at some other place is caused by movement, as
the moon is observed at different place. Therefore, it is inferred that
there is movement of the moon, though imperceptible.

Vacaspati Misra in his “STK” mentions twofold divisions of
inference, vita and avita.* The vita is based upon affirmative

concomitance or universal agreement in the presence. For instance,
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whatever is smoky is fiery, the hill is smoky, and therefore the hill is
fiery. The avita is based upon negative concomitance or universal
agreement in absence. For instance, what is non-different from other
elements has no smell; the earth has a smell; therefore the earth is
different from other elements. He subdivides the vita into two kinds,
Parvavat and sémﬁnyatodrsta.35 Purvavat inference is based on observed
uniformity of concomitance of the middle term and the major term. For
instance, fieriness of the hill is inferred from its smokiness on the
ground of the observed uniformity of concomitance of smokiness and
fieriness in the kitchen and other places.

Samanyatodrsta inference is not based on observed uniformity of
concomitance between the middle term and the major term, but on the
similarity of the middle term with what is invariably concomitant with
the major term. For instance the existence of the sense- organs, which
are imperceptible, is inferred from the perception of colour, sound, and
the like, because they are of the nature of actions, like the act of cutting.
The existence of an axe an instrument, which is required for the act of
cutting, has been observed. But the sense-organs, which are
supersensible, are inferred as organs or instruments of perceptions
because perceptions are actions like the act of cutting. Here, the sense

organs are not inferred from the observed uniformity of concomitance
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between perceptions and the sense-organs. They are inferred from the
fact that perceptions are actions, like the act of cutting, and require
instruments in the shape of the sense-organs, like it.

The avita is Sesavat or-parisesa inference. It is inference by
exclusion of all other alternatives to it. It is inference by elimination. For
instance, sound is a specific quality of ether, because it is not a specific
quality of earth, water, fire, air, space, time, the mind and the self. So by
elimination of the ether alternatives it can be inferred that sound is the
specific quality of ether the remaining substance.**Here in the
construction of anumana Vacaspati Misra deviates from the traditional
line of Naiyayikas.

Verbal testimony

Verbal testimony or $abda pramana is a matter of common
observation that a sentence or a statement is not sufficient to denote any
knowledge of things. Nor the mere perception of words of a sentence
does give any knowledge about objects. It is only when one perceives
the words and understands their meaning that he acquires the knowledge
of a verbal statement. Hence, Sabda or testimony as a source of valid
knowledge consists in understanding the meaning of the statement of a
trustworthy person.®’ It is, however, in the context of verbal testimony

that ‘Sabda’ has aroused a long discussion in the domain of Indian
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philosophy. The Sankhya admits verbal testimony as an independent
means of knowledge in addition to perception and inference.®

Vacaspati Misra brings out the purpose of the term ‘apta’ in the
definition of ‘$abda’, stands for the assertion of the reliable persons such
as theist, and ‘mlecchas’ but not of those thinkers who are pervaded by
delusion such as Bouddhas, Jainas, etc. It is to be noted that, by taking
the instance of ‘mlecchas’, Vacaspati Misra means to say that the word
of even a ‘mleccha’ could be true and reliable.*® Hence, He asserts that
for being an ‘apta’ it is not necessary that one should be completely free
from all defects. Vedic testimony is authoritative statement. It is another
source of valid knowledge. Valid testimony is a true revelation.* The
Vedas are revelations of supersensible realities, which are beyond the
range of perception and inference, to inspire Seers.** They are not
composed by any person. They are impersonal.*? They are not composed
by God, since there is no proof of His existence. God is nonexistent. So
the Vedas are not of divine origin.

Viacaspati Misra opines that Vedic testimony is self-evident.®® It is
free from doubt and discrepancy, since it is not of a personal origin.*
The Vedas have an intrinsic power of revealing truths. Vedic testimony
Is self-evident. It is not irrational. The assertions of the Buddha are

irrational and antagonistic to the Vedas. So they are not-trustworthy.
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Testimony is an authoritative statement. It takes the form of a sentence.
The meaning of a sentence is the object to be proved by it. The sentence
IS not its property which may serve as the mark of inference. Nor does a
sentence, expressing a meaning, depend upon the knowledge of the
relation between a mark of inference and the object inferred. A sentence
composed a new poet can express its meaning and denote an unknown
object. So testimony is not an inference.”® By putting forward these
arguments Vacaspati Misra establishes the distinct nature of verbal
testimony as a source of knowledge.

Trustworthy instructor communicates his valid knowledge to
another person for the latter’s attainment of good and the avoidance of
evil. Perception is stronger than inference and testimony, as a means of
valid knowledge. Inference, and testimony both apprehend generality.
Testimony is verbal knowledge. It is derived from the words. Words
denote classes, and not individuals. So, all subtle, hidden and remote
objects cannot be apprehended by inference or testimony. Nor can they
be apprehended by normal perception. They cannot be said to be non-
existent because they are not objects of ordinary perception. They are
apprehended by the highest yogic intuition, which apprehends all

truths.* It is different from testimony and inference since it apprehends
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all supersensible individuals. It is absolutely valid. It is free from all
taint of falsehood.
Inclusion of other Pramanas
Vacaspati Misra includes all the other means of cognition posted

by other systems in these three: perception, inference and valid
testimony. He deals with five other means of cognition namely analogy
(upamana) presumption (arthapatti) absence (abhava) probability
(sambhava) and rumour (aitihya). He splits the first, upamana, up into
perception, inference and valid testimony.*” The following example is
given for upamana.

A man who has not seen a ‘gavaya’ recognizes that in the forest,
with the help of the previous knowledge he infers that ‘gavaya’ is like a
cow. This process of cognition can be split up into three stages. First of
all he acquires the knowledge that ‘gavaya’ is like a cow, which is
purely verbal. In the second stage when he sees, ‘gavaya’ the perception
is at work; though the cow recalled to the mind is not present at the
moment to the organs of cognition, the attributes common to it and the
animal ‘gavaya’ are perceived by him. In the last stage, the knowledge
that this is ‘gavaya’ is inferential.”® The term ‘gavaya’ is used by exile
person in inference to the animal similar to the cow. Therefore, the term

‘gavaya’ must be regarded as denotative of that animal. Thus; upamana
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Is included under verbal testimony, perception and inference. Other
commentators differ with Vacaspati Misra. Matharavrtti regards
upamdna to be anumana.*’Jayamangala includes upamana under
anumana and $abda.”® Gaudapada bhasya regards it as $abda.”

Vacaspati Misra includes arthapatti under inference. A famous
example for arthapatti is as follows. Caitra, who is alive, is not in the
house. This leads to the presumption of his being somewhere outside.
This presumption is based upon the knowledge that if a living being is
absent is one place, he is present elsewhere. It can be easily recognized
the premise that when a finite object is not present in one place, it is
present in another place, and also that ‘when a finite object is present in
one place it is absent in another place’. Therefore, when it is found that
the living Caitra is not in the house, from this minor premise, it can be
deduced the conclusion that he must be somewhere outside the house.
Thus, all presumptions can be included under inference.**Arthapatti is a
kind of anumana, which is vyatireki anumana. Vedanta School does not
accept this kind of anumana. In their view arthapatti is a separate source
of knowledge. But Sankhya accepts vyatireki anumana and hence it
includes arthapatti in anumana.>®

According to Vacaspati Misra ‘abhava’ (absence) is only a form of

perception.>**Abhava’can be perceived through "HIhaTarcraaaHy:">
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For example the absence of a jar at a certain place is not anything
distinct from a modification at the place itself in the form of vacancy.
Thus, all the cases of abhava are only modification and all these diverse
modifications are perceptible by the senses. Hence abhava is not a
separate pramana in Sankhya. Jayamangala includes it as perception.
Mathara regards it under inference.”” But Gaudapada consider it under
$abda or anumana.”®

According to Vacaspati Misra ‘sambhava’ comes under inference.
Cognition of the lighter weights such as drona, adhaka and prastha in the
heavier weights such as khari, etc., is an example of probability. In this
example the heavier weight has been found to be invariably associated
with the lighter weights. It is this invariable relation that helps one to
infer the existence of the lighter weights in the heavier weights.>®
Jayamangala and Mathara also include saribhava under anumana.®® But
Gaudapada includes it under $abda.®

Sankhya does not accept ‘aitihya’ as a valid means of cognition.
Vacaspati Misra says; “If the original source of rumour is trustworthy it
includes under $abda; if not, it is invalid”® but Mathara includes it in

Anumana.®® Gaudapada joins with Vacaspati Misra and includes aitihya

., 64
in $abda.
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The Sankhya accepts only three pramanas and includes all others
in these three. Vacaspati Misra elaborates the three pramanas accepted
by SK and he establishes that the other five pramanas recognized by
other philosophers can be included in these three. So he doesn’t reject
the other five pramanas but only establishes their existence in these
three pramanas. This is also one of the notable contributions of
Vacaspati Misra to Sankhya.

Ontology

Epistemology is the theory of knowledge and it enquires into the
general conditions of the validity of knowledge, while ontology is the
theory of being or reality. Ontology must be preceded by epistemology;
since if one cannot investigate the ultimate nature of the reality without
prior criticism of the organ of knowledge. As a matter of fact,
epistemology and ontology are so intimately related to each other that
one cannot stand without the other. The question of the nature and
validity of knowledge and the question of the ultimate nature of what is
known are, in reality, two aspects of the same study. So after discussing
the epistemological contribution of Vacaspati Misra, his ontological
contribution to Sankhya is discussed.

Classical Sankhya is rigidly dualistic. It accepts the independent

reality of Prakrti and Purusa which are radically different from each
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other. Prakrti is the mass of undifferentiated being and as such the
ultimate ground of the world. Purusa is the fact of consciousness, the
ultimate ground of man. Thus Purusa and Prakrti, the radical concepts in
the Sankhya System come under the ontological discussion.
Prakrti

In Sankhya, the analysis of experience and existence is as
Important as the knowledge of the transcendental self. The system
makes a naturalistic approach to the phenomenal world and explains the
same with reference to a primordial substance called Prakrti, which
comes under the second of the four major categories. Prakrti is the
material principle.®
Four divisions of padarthas

Viacaspati Miéra explains Prakrti as ‘Prakarotiti Prakrtih’.%® It can
never be a ‘vikrti’ or a product. Why it is so is explained by the term
‘mula’ 1.e., it 1s that matter, which is the root of the universe and which
Is an aggregate of the products. Prakrti or Pradhana is the first category
of Sankhyas. After speaking about the original source, which is not a
product the author proceeds to speak of certain products of Prakrti
which are also the source of the other products, i.e., those that are
‘prakrtayah’ as well as ‘vikrtayah’. They are spoken to be seven in

number.The first one is mahat. Mahat is the source for ahamkara, is the



111

product of mahat. It is further the source of five tanmatras and the
senses and these are the forms of subtle-matter.’” These five subtle
elements are again the sources of five gross elements such as ‘prthvi’,
etc. The seven categories involved here are mahat, aharmkara and
pancatanmatras. The five tanmatras are; prthvi-tanmatra, ap-tanmatra,
tejo-tanmatra, vayu-tanmatra and akasa-tanmatra.

The principle of ahamkara which is the root of the five subtle
primary substances together with the eleven sense organs is itself the
product of mahat. Similarly the five subtle substances which are the root
of the gross elements, akasa and the rest, are the products of ahamkara.
The pure and simple products are sixteen. The five gross substances and
the eleven sense organs are mere products. They are not productive.®
The individual effects are manifold, while Prakrti is one. They subsist in
their causes, while Prakrti does not subsist any other cause. They are
determinate, while Prakrti is indeterminate. They are composed of parts,
while Prakrti is part less. They are differentiated and heterogeneous
while Prakrti is undifferentiated and homogeneous. They are
subordinate to Prakrti, while Prakrti is self-subsistent and independent.®
Prakrti is the matrix of the whole psychological universe. It is the first

cause of matter, life, mind, buddhi and ahamkara. The unintelligent
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world cannot be transformation of an intelligent principle, since spirit
cannot be transformed into matter.
Existence of Prakrti

In STK the existence of Prakrti has been proved as follows.
Whatever the effects of the properties are; there is a cause behind it. The
example quoted here is that of a cloth. The cloth has the same properties
of the yarn. Likewise the mahat and 22 others are bestowed with the
attributes like pleasure, pain, and delusion and all these are due to the
respective causes existing in it. Thus the existence of the cause in the
unmanifest in the form of primordial matter is proved.

The Prakrti is also said to have these properties and it is

established to0. TAT WIIMRAATATT  FAT @I EHIZEIT

AR NAHEG:THIGIHAT AATeAq| TAT T TR0 @G FHIGgIcHT

e HeTh ¥ 9afall”® Here Jha opines that “The author proves this

by the means of Aristotelian deductive reasoning. “Properties of the
effect (mahat) are the properties of the cause (Prakrti), Pleasure, etc., are
properties of the effect (Intellect). Therefore Pleasure, etc., are
properties of the cause (Prakrti). And again: -Whatever has pleasure, etc.
has indiscreetness etc. Prakrti has pleasure, etc., (at first proved).

Therefore Prakrti has indiscreetness etc.”’*
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The Vaisesikas and the Naiyayikas declare that the manifest is

born out of manifest. They say that the atoms are apparent and they give

rise to the manifest as the outcome. "=ATHIq HAHLTAT 3I(d

FOTHATIEFALOTAAAT| TLHTIET T SATHT:, T aRTahHoT JieATiaaet

FTF AFATLETN "2 The dual products like earth and water along with

their qualities are produced in accordance with the constituents of the
atoms itself.

The Prakrti exists as the cause is due to the predetermined trait of
a particular object, the uniform appearance of the objects, the origin,
which is based on the cause, the disunity between the cause and its
outcome and lastly the blending of the entire world. It has been said
earlier that the outcome has been already ongoing in the cause of it. As
the limbs of the tortoise that protrudes out at times is distinguished from
it. The limbs of the tortoise enter into the body of the tortoise and
disappear or become unmanifest. So also the products which already
exist in a specific shape emerge out of its respective cause.” These
products are called primary elements and these become distinguished
from it.

The primary elements which are the outcome of the cause along
with the I-principle is distinguished from the cause. The ‘I’ principle

which is there in the cause becomes distinguished from the mahat and
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finally the Great Principle is distinguished from the Highest unmanifest
that is the Prakrti. This is finally called as the distinction between the
cause and the effect. In short the effect of evolution which takes the
shape of a jar or crown dissolute into the things made of its cause and at
last becomes the unmanifest.

The reality is that the fruition’s outcome i1s dependent on the
competence of the cause. If the cause is not competent then there will be
no outcome. The dormant competency in the cause is nothing else than
the unmanifested form of outcome or result. The proposition is that the
effect is said to exist and so there is no other form of contributory
efficiency except the dormant form. This difference is compared to that
sand and sesame by saying that the oil is hidden only in the sesame and
not in the sand which helps its growth and also adds that the oil existent
in it is in the form of unmanifested condition.

The objection raised against this is that why there is another
unmanifest entity beyond the first one. The answer given is that the
particular objects which are under study that is the Great Principle and
the others are said to have an unmanifested being on the base of its
cause. They are regarded as being in the shape of a jar or so and the
cause of this jar or other shape is also getting as clay, gold, etc., and this

Is said to be the unmanifested form of that being. These situations lead
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the cause of the mahat to be the summit of the unmanifest which is
considered as the final cause because there is no other way to put
forward another reality concerned with the unmanifested. This is so
because the Prakrti which is unmanifested is infinite and so also its
effects. Moreover, if this is stressed too much the case would be a
ceaseless one.™

For these reasons we can understand the particular objects which
are under discussion should have such causes which make them
unmanifested. The term homogeneous means similarity and here the
similarity of various objects are taken for granted. The Great Principle
and its adjuncts is said to manifest itself in the form of preference and
the like are homogeneous, that is they are found in the pleasure, pain
and delusion. The theory is that the object connected with a particular
form, is said to have as its cause that which has the same form of the
object. Thus, it is proved that the particular object and the unmanifested
Prakrti have the cause similar to the effect. The mahat and its attributes
are habitually united with the pleasure, pain, and delusion and also with
their cause Prakrti and all of these are said to be in the unmanifseted
form till the evolution takes place.

The unmanifest as the cause functions on the basis of three

attributes. The process is by amalgamating and adjusting, owing to the
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dissimilarity which sprouts up from the dominance of one of the three
attributes. The best example of this is water. At the time of the cosmic
termination the three attributes, sattva, rajas, and tamas, is in the
homogeneous form even during the alterations. The very characteristic
of these attributes is altered and they can never be in a stagnant or rigid
state. These attributes, even during the time of cosmic dissolution, acts
according to their own whims and fancies, that too in a specific form.
This is the status of equilibrium of the attributes which results in the
evolution.”

There is another mode of function pertained to the attributes. This
Is by amalgamating the attributes. This amalgamation is possible only if
there is some sort of being in a lesser important position and this in turn
needs some kind of discrepancy among the attributes. This discrepancy
Is possible only when one of the attributes is oppression of the other.
This second method of functioning gives rise to the Great Principle and
its adjuncts. The disturbance of the equilibrium of the attributes leads to
the process of evolution, which awakens the dormant energy of the
Prakrti and results in the manifestations of intellect and so on.

The attributes having many forms take part in various operations.
Vacaspati Misra explains this by with the example that water is one, but

it can accept various forms, shapes, smell, taste, and so in accordance
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with the alteration and situations it is in. When it comes to earth it
assumes the form of fruit juices and so on. Likewise the attributes of
Prakrti are prevalent and is subject to be the cause of many
modifications.
The Gunas
Sankhya postulates Prakrti as the ultimate cause of all worldly

existence.” It is the equilibrium of three gunas, i.e. sattva, rajas and
tamas. The term ‘guna’ does not stand for quality or characteristic. The
gunas are to be understood in the sense of the constituents or
components of Prakrti. These three constituents, though essentially
distinct in their nature, are conceived as interdependent, so that they can
never be separated from one another. It means that they are not
mechanically placed together, but reciprocally involves one another and
form a unity in trinity. That is, they not only coexist, but also cohere.

One important point to be noted here is that Sankhya conceives of
Prakrti as ever active. The reason behind it is that if the movement of
Prakrti be stopped in the state of dissolution, there would be no further
evolution. There is no other outward agency which can move it into
action. The only other reality apart from Prakrti is Purusa, which is
supposed to be completely inactive and indifferent. Sankhya does not

postulate any third principle of God. Hence, Sankhya conceives of
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motion as inherent in Prakrti. The fact that Prakrti is always in motion
implies that every object of the world, being an effect of Prakrti, is also
in a state of constant motion.

Each of the gunas stands for a distinct aspect of physical reality.
Sattva signifies whatever is pure and fine: rajas, whatever is active: and
tamas, whatever is solid and offers resistance. The existence of Prakrti
and Purusa has been reached through reason on the principle, i.e.,
Prakrti is postulated effects. The gunas are not perceived, but are
inferred from their effects or modifications. They are super sensible.”’
They are of the nature of pleasure, pain and delusion. They are feeling
substances. Sattva has the function of manifestation. Rajas has the
function of activity. Tamas has the function of restraint. Sattva
manifests an object of consciousness. Rajas makes an object move and
act. It is the principle of activity. Tamas is the inertia, resistance, or
restraint.”® Sattva rajas and tamas have the functions of manifestation,
activity and restraint respectively, and which produce pleasure, pain and
delusion respectively.”® Sattva is light and illumining; it is buoyant and
ended with power of manifestation. Rajas urges sattva and tamas to act.
It is an incentive to action. It is the principle of motion. Sattva is the

essence to be realized or manifested; tamas is the obstacle to its

realization or manifestation; rajas is the energy which overcomes the
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obstacle and realizes the essence. They coalesce with one another, and
function in cooperation with one another.

As gunas are the ultimate elements in the constitution of Prakrti.
Prakrti is regarded as essentially dynamic. Even in dissolution there is a
homogeneous change in Prakrti when all the three gunas are in the state
of equilibrium. It is only when heterogeneous change takes place and
rajas vibrates and makes sattva and tamas vibrate then the equilibrium is
disturbed and evolution takes place.

Sattva, the principle of manifestation and rajas, the principle of
activity were formerly held in check by tamas, the principle of non-
manifestation and non-activity. But when rajas, the principle of activity
vibrates and makes the other two vibrate, the process of creation begins,
and creation is not the new creation of the worldly objects, but only their
manifestation. It is only made explicit that which was formerly implicit.
There is no continuous progress in one direction, but alternating periods
of evolution and dissolution in a cyclic order.

Evolution is again said to be teleological and not mechanical or
blind, Evolution takes place for serving the purpose of the Purusa.
Prakrti, the gunas, the senses, the mind, the ego, the intellect, the subtle
body all are constantly serving the end of the Purusa. This end is either

worldly experience or liberation.?’ Sattva is responsible for the lightness



120

in things; the upward movement of the burning fires the downward
flowing of the water or the blowing across of the wind. Tamas weighs
down things and renders them inactive. Neither of these would have the
energy to have its proper functions, but from the stimulative activity of
the rajas.®

Sattva, rajas, and tamas are infinite in number. An infinite number
of individual sattva, rajas and tamas bring about the diversity of effects
and diminution. If they were single and ubiquitous, they could not bring
about the diversity of effects, which is due to the conflict of the gunas. If
they were single individuals, they could not bring about an increase and
diminution.® They cannot be created or destroyed. They cannot be
changed into one another. All changes are due to the combination and
separation of the gunas, which are always integrating and disintegrating.
All effects are due to particular arrangements and collocations of the
gunas which are indestructible and eternal.®® In fact, the evolution and
envelopment of the gunas themselves called the avirbhava and
thirobhava of Mulaprakrti.
Theory of Parinamavada

The Sankhya clearly enunciated the doctrine of evolution. The
manifold world is not created by God out of nothing. It is evolved from

Prakrti, which is the first cause. It is the matrix of the whole world of
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effects, physical and psychical. The world is unconscious. It cannot be

the transformation of a spirit which is unchangeable and immutable
(F3*A:). It is the transformation of the unconscious Prakrti. All
objective existence is the transformation of sattva, rajas and tamas.

Production is transformation. Prakrti and its evolutes (fa=fd:) are

subject to transformation (STEaE¥). They can never be deprived of

their essential nature of modifiability, evolution and dissolution.

Evolution is the transformation of the homogeneous into the

heterogeneous (FE=a9urm:). Dissolution is the transformation of the

heterogeneous into the homogeneous (Fa&TafLoma:).*

Evolution is due to excess of one guna and diminution of others.
The excessive guna overpowers the other gunas owing to disturbance of
this equilibrium and produce heterogeneous effects. Evolution is
transitioning from the homogeneous to the heterogeneous from the
undifferentiated to the differentiated. It is due to the integration
(samudaya) of the gunas. Dissolution is the opposite process. It is due to
the disintegration of the gunas. It is a counter evolution (pratisarga).
Sattva, rajas and tamas are transformed into their similar modification.

In dissolution the heterogeneous is transformed into the homogeneous.®
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At first, Prakrti is transformed into mahat or the cosmic intellect.
Mahat is transformed into aharkara or the cosmic egoism. Aharhkara is
transformed into the eleven sense organs and the five tanmatras or subtle
essences of sound, touch, colour, taste and smell. The five subtle
essences are transformed into the five gross elements of ether, air, fire,
water and earth. These are the twenty four principles.® In addition to
these there is Purusa. These are the twenty five principles according to
the Sankhya.

Prakrti evolves into mahat or buddhi. It is the unindividuated
cosmic intellect. The cosmic buddhi becomes individuated and evolves
into the cosmic egoism or aharmkara or asmita. The cosmic aharhkara is
bifurcated into the subjective series and the objective series.Vacaspati
Misra holds that ahamkara in its sattvika aspects evolves into means, the

five organs of knowledge, and the five organs of action. Ahamkara in its
tamasa aspects (S[dTTa:) evolves into the five subtle essences (T¥ATAT:).

Aharhkara in its rajasa aspect plays its part in both. This aspect is also
called the taijasa aspect. The five subtle essences evolve into the five
gross elements of earth, water, light, air and ether by a preponderance of
tamas. Sattva and tamas are inactive in themselves. They are energized
and moved to function by rajas which is, therefore, not ineffective.®” In

the evolution of these modifications sattva, rajas and tamas are all
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present and perform their functions, though sattva predominates in the
evolution of the psychical apparatus and tamas predominates in the
evolution of the physical universe.

Two kinds of Parinama

Prakrti is the substratum of the changing phenomena of the world.
Sankhya conceives of Prakrti as consisting of mass, energy and
illumination in the form of tamas, rajas and sattva. Therefore, it contains
all the potentiating for creating the world all by herself out of herself.
According to classical Sankhya due to the transcendental influence of
Purusa, the equilibrium of Prakrti gets disturbed. When the equilibrium
of the gunas is disturbed, some gunas overpower the other gunas, and
start the process of evolution. Production is a manifestation or evolution.
Destruction is non- manifestation or envelopment.

During the state of dissolution of the world, the gunas change
homogeneously, sattva changes into sattva, rajas in to rajas and tamas in
to tamas. This change does not disturb the equilibrium of the gunas and
evolution cannot take place. However, when the gunas exert mutual
influence upon one another or start interacting, it is called

heterogeneous.
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Theory of Satkaryavada

The problem of causality has a prominent place in Indian thought.
In Sankhya, Prakrti is the upadanakarana of this universe.?® Parinama is
that process by which the unmanifested Prakrti becomes transformed
into this manifested state of the objects of experience. This involves the
problem of causality or the relation between cause and effect. The
theory that the effect exists beforehand in its cause is one of the central
features of the Sankhya System. This theory of causality of Sankhya is
called parinamavada or‘satkaryavada’, which establishes that both cause
and effect are existent and that effect is not a non- entity, which has
become an entity by the operation of the cause.

The Vedantins hold that all effects are an illusory imagination from
the existent and not themselves really existent. The Naiyayikas maintain
that the nonexistent is produced from the existent. But according to
Sankhya the existent is produced from the existent.?® The modern
conception of the functional interpretation of the change that it is not
material things that change, but the patterns of change and relations are
foreshadowed the above traditional Indian thoughts on the theory of
causality. In asking whether this new conception has been foreshadowed
traditional Indian thoughts the suggestive possibilities latent in the

purely functional view of causality recommended in the Buddhist
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doctrine of ‘pratityasamutpada’ is not left out. The doctrine bids to seek
not material things that change, but patterns of change and relations.
According to Sankhya the effect pre-exist in the cause. Vacaspati
Misra in his STK elaborates the cause-effect relationship with ample
evidence that was covertly suggested by I$varakrsna in the SK. The
Sankhya offers the following arguments to prove the pre-existence of
the effect in the cause.
Asadakaranat

This is the first argument of this theory, that what is non- existent
can never be made existent (IMIHTOM). Vacaspati Misra explicates the

theory thus: if the effect were really non- existent, no agency whatever
could bring it about any more than a thousand craftsmen could turn blue
into yellow or extract oil from sand. Oil is getting from sesame because
the oil was existing in the sesame.*® Thus parinama is the manifestation
of something already existing. All that remains to be done by the cause
Is the manifestation of the pre-existing effect.

Upadanagrahanat

A particular effect can be produced out of a particular material

cause (SYTaTAZYITQ). A jar can be produced out of clay only: cloth can

be produced out of threads only: curd can be produced out of milk only.

There is a law that particular causes can produce particular effects
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(?Wﬁ'q'q'l‘co. This proves that the effects are pre- existent in their

causes in a latent condition. If they are nonexistent in their causes, the
causes will be devoid of specified powers to produce non- existent

specific effects. If they are admitted to have specific powers, these
powers are nothing but the latent condition (IRTATE#AT) of the specific

effects. The effects are pre-existent in their causes prior to their
operation, since they are related to their material causes. The cause
produces the effect when it is related to it. No relation can exist between
the existent cause and the non-existent effect. Hence the effect must be
existent.”
Sarvasambhavabhavat

If the effect unrelated to the cause could be produced, then every

effect would arise from every cause. But every effect does not arise

from every cause (FaHFHATATATA). So the effect is pre-existent in the
cause, and the cause produces the effect when it is related to the effect: a
non- existent effect unrelated to the cause; only an existent effect related
to the cause can be produced by an existing cause related to the effect.
Saktasya Sakyakaragﬁt

The efficient cause can produce only that effect for which it is

efficient (T<h®T TF=RT0TT). The author of STK vivifies this idea taking

the former example from a different view. The oil is produced out of
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sesame because sesame is efficient to produce oil. But the soil is not
efficient to produce oil. So oil cannot be produced out of the soil. This is
also a limitation. This limit is in the form that only what is competent to
produce that effect can produce it and that something produce only
what is capable of being produced by that something as the cause so
there is special ‘capacity’ in the cause for which capacity the effect is
the object.*
Karanabhavat

The effect pre-exists in the cause, since it is identical in nature with

its cause (RTUTATAT). The effect is not different from the cause. The

cause is existent. The effect, therefore, cannot be non-existent. There
can be no identity between an entity and a non-entity.

The effect is existent in the cause; because what is non-existent can
never be brought into existent; because a determinate relation subsists
between the material cause and its effect; because all effects are not
produced in all places, at all times; because a competent cause only can
produce an effect for which it is competent; and because the effect
possesses the nature of the cause.” Vacaspati Miéra even quotes from
Bhagavat Gita to establish his argument in proving Satkaryavada.®*

As a preliminary to the establishment of the acclaimed Sankhya

theory, i.e., satkaryavada, Vacaspati Misra presents the different views
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of other systems with regard to the nature of effect as follows; 1) The
Bauddha view of the effect being an entity arising from non-entity.*

2) The Advaitavedanta view of the whole series of effect being a mere
illusory evolution out of a single entity, and not real entities in
themselves.” 3) The Nyaya and Vaiéesika view of the effect being a
non-entity arising from entity.”” 4) The Sankhya view of the effect being
an entity arising from an entity.*® Thus presenting the various views on
causation Vacaspati Misra refutes other theories one by one.

As regards the Buddha theory that, the existent effect emanates
from the non-existent cause. Though it is true that products like ‘sprout’
and the ‘jar’ are found to be produced after the destruction of the seed
and clay-lump, yet the causal efficiency cannot be attributed to
destruction, which is pure negation. It can belong only to positive
entities in the shape of the constituent particles of the seed and the clay
lump. If positive entity were produced out of mere negation, then, in as
much as such negation of things would be easily available everywhere,
it would involve the absurd contingency of all things being produced at
all places and at all times.” Vacaspati Misra refutes the Advaita
Vedanta theory of causation as follows. The belief in the existence of

the phenomenal world cannot be said to be illusory unless we have some
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proof invalidating its existence. Hence the effect cannot be regarded as a
mere illusory evolution from a single real entity.*®

The Nyaya and vaisesika views are criticized by pointing out the
above mentioned five proofs which were quoted to establish the
Sankhya view. First of all no instance of the manifestation of what is
non-existence is got. What is non-existence is never found to be either
manifested or produced. Then, there could be no relation between cause
and effect; every effect would arise from every cause without restriction.
But one’s experience is that there is some relationship between cause
and effect because the efficient cause can produce only that effect for
which it is efficient. Lastly, in the Nyaya-Vaisesika view is also the
cause of existence. The effect also, is of the same essence as the cause
that also is existent.’™ Thus, refuting the Nyaya VaiSesika view,
Vacaspati Misra establishes Satkaryavada.
Refutation of other schools

The origin or creation of all the basics from the buddhi to the
minutest thing is done by bringing about changes in the Prakrti. This is
caused because to liberate each Purusa and it is for the cause of
somebody else in the guise it is done in the case of Prakrti. The Prakrti
herself is the one which evolutes things from the buddhi to the tiniest

element. This is not the play of God or Brahman or there is any specific
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cause. If the evolution was entrusted to the later there would be no
evolution at all and the Brahman is also inactive here because the pure
intelligence is unchanged. In the process of evolution the Prakrti is
uncontrolled by God as the God is inactive here like the carpenter who
is inactive does not put to use his tools.'*

There is a doubt then if the Prakrti is ceaselessly active then how
the Purusa is liberated. The author says that it is just as if the cook who,
after the tedious task of cooking retires for a rest similarly the Prakrti is
urged to liberate the Purusa and then takes rest."®® Though this task is for
the sake of others it in turn is beneficial to the one takes its
responsibility. Then another doubt which arises is that only the
conscious things can take up the work of others, but how the Prakrti
which is insentient takes up the task. The argument is that the Prakrti
needs the control of sentient beings and the Purusas which dwells in the
body cannot help Prakrti in this process. This is so because the Purusa is
ignorant of the possibilities of the Prakrti and so there should be some
other force which helps the Prakrti and this is explained in the next
Karika.

Vacaspati Misra says that though the Prakrti is insentient it has a

definite end of liberating the Purusa as the milk of the cow which flows

for the nourishment of the calf when it drinks it. The flow of milk
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cannot be regarded as the action of God and prove that the sentient
beings control the insentient beings.®* It can thus be said whatever the
sentient being does is either out of selfishness or for the good of others.
In the case of the creation of the universe this does not prove to be
correct. So it cannot be said that the creation is due to the powers of
sentient being.

The God on the other hand is the one who has immense and
infinite powers to create as He is considered as the Lord of the universe.
He does not have any selfish motive, nor has pity or think beneficial for
others. If ever God went for pity or benevolence or selfishness the
mortal, he creates would be of various nature. Then the deeds of the past
would be inactive, which in turn would affect their bodies. Coming back

to Prakrti's insentient action, the motive behind its ability to create or the

urge to create is just for another’s sake. TXT=HHTA TATSTHHITATN" 1P

Prakrti does the creation as if for its own purpose is explained by
the author as the human beings who are immersed in the deeds to
comply with their desires so also the Prakrti is engaged in the process of
liberating the Purusa. The yearning when fulfilled will die away. The
desired object is the goal of the cause and the result of the deed is the

object which is desired. Here the similarity is clear when it is said that
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the Prakrti is the one which is in favour of emancipating the Purusa.

qeaer ATt yaad ageeEw” 3t

Purusa

The term Purusa is used to denote the self in Sankhya. The object
of this system of philosophy is to attain the discriminative knowledge
between Prakrti and Purusa. It is said in the Karika that liberation is
possible only by this discriminative knowledge.'” The reason for
suffering due to the three kinds of sorrow is said to be avidya. Avidya is
identical with the want of the discriminative knowledge between the
unconscious Prakrti and conscious Purusa. The knowledge of Purusa
means to know that he is not any other principle except consciousness.
Existence of Purusa

Purusa is not the cause of this universe, the experience that this
universe exists arises from the existence of Purusa. The subject - object
relation results from the apparent contact between Purusa and Prakrti.

This apparent contact is the cause of the empirical self. The combined

effect of the intellect and individuation (H2q JIgsh1L: =) can be

considered as the empirical self. Purusa falsely identifies this empirical
self with the pure self. Purusa is the pure self or the pure consciousness.

I$varakrsna in the SK puts forward four arguments to establish the
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existence of Purusa.'®

Vacaspati Misra explains these arguments as
follows.

1. Vacaspati Misra shows that prakrti and its evolutes are the
composite objects because they are made up of trigunas and as such
possess the three natures of sukha, dukha and moha. These composite
objects are for the use of another. Hence it is necessary to accept Purusa
as the one for whom the prakrti and its evolutes are meant.'®

2. Secondly, there must be one, as the reverse of what is composed
of the three constituents. Here it is treated as an independent reason with
reference to the statement of the SK™°, that the spirit is different from
the uninvolved.

3. Purusa must be accepted as the controller of matter, i.e., prakrti
and its evolutes. The objects coming under the category of matter are
constituted by trigunas and characterized by dukha and moha. These
cannot function without some other control since these objects are to be
controlled. Vacaspati Misra gives the example of the chariot and the
charioteer to highlight the fact that all evolutes are controlled by some
controlling power. This controlling power is Purusa, the Atman, who is
free from gunas and their consequent characteristics.™™*

4. The existence of Purusa must be accepted, because of the fact

that ‘there should be someone as the enjoyer of sukha, dukha and moha’
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which are to be enjoyed (TEUTSTEq HIFTTATA). Prakrti and its evolutes

are characterized by sukha, dukha and moha. Whether the objects bring
pleasure, sorrow or delusion is known only with reference to the
response of the enjoyer. Hence, it is necessary to accept Purusa.

5. The fifth argument is Prakrti acts for the liberation of somebody

that is Purusa. (@<ar2f Ya=r=rl) Prakrti which is non-intelligent cannot

experience or enjoy its evolutes. There must be an intelligent experience
and enjoyed of the evolutes of prakrti: that is Purusa. There is the
striving for release. This implies the existence of Purusa which strives
for and obtains release.'** There must be a transcendental synthetic unity
of pure consciousness to coordinate all the experiences. Vacaspati Misra
interpreted the bhoktrbhava in the sense of drastrbhava (passive

observation).**?

But both bhoktrbhava and drastrbhava are not
contradictory terms as some scholars consider and can go together with
bondage.

The first three arguments seek to prove the existence of the soul as
the controller and the enjoyer of the world of composite things. The last

argument is based on the observed facts of the world which is striving

for freedom and that it is the supreme goal.
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Plurality of Purusa

An important feature of the Sankhya Philosophy is that it accepts
the ‘plurality of the self. Dr.S.Radhakrishnan says: “Throughout the
Sankhya there is confusion between the Purusa and the jiva”.'** The
Purusa, according to Sankhya is not one; rather there is the multiplicity
of Purusa and all of them are infinite, unchangeable, all-pervasive and
eternal. Though there is the numerical plurality, there is also the
qualitative identity with the self. But qualitative identity cannot go with
numerical plurality. Multiplicity without some kind of distinction is
unthinkable. “Plurality would involve limitations, and an absolute,
immortal, eternal and unconditional Purusa, cannot be more than
one”™™. SK tries to prove that the plurality of Purusa certainly follows
from the distributive nature of the incidence of birth, death and of the
endowment of the organs of cognition and action, from engaging in
action, not all at the same time, and also from differences in the
proportion of the gunas.™

In fact, the Sankhya arguments for the existence of Purusa turn out
to be proof for the existence of the empirical individuals and not on the
transcendental subjects. Sankhya System recognizes plurality of Purusa
agreeing with Advaita view. The Sankhya argues the atman, the spirit,

the subject; the knower is neither body nor the mind, nor aharmkara nor
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buddhi. It is not a substance which possesses the quality of
consciousness as is held by the system of Nyaya-Vaisesika. It is
consciousness which is pure and innumerable.

Vedanta says that this plurality of the self is by upadhi. Vacaspati
Misra raises the objection and argues as follows: to explain this nanatva
by upadhi, then you will land yourself in another absurdity. For, as a
body is the upadhi of Atman, so the limbs are the upadhis of the body.
When we see the appearance and disappearance of the limbs in a body,
will the Vedantin call these phenomena births and deaths of the same
body. In other words, one Purusa cannot be divided into many by more
adjuncts, then hands and feet will also represent separate Purusas. The
distinction between the released and the bound will disappear because
the portion of space that falls vacant with the rain of a pot can be filled

in by procuring another pot.**’

Though there is the numerical plurality,
there is also the qualitative identity with the self.

The Purusa have different sense organs and motor organs and they
undergo death and birth separately. If the soul were just one, the
knowledge gained by one would mean the knowledge gained by all i.e.,

the liberation of all. The above argument, strictly speaking, is not

helping to prove the plurality of the Purusa which is explained in the
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Karika."® It is applicable only to the Purusa who has a body complex
since birth and death are related only to the body complex.

Diversity in activities in the universe is because of the multiplicity
of Purusa. If it were only one, the activities of men will be the same and
simultaneous and the characterizations of human beings as sattvika,
rajasa and tamasa, will not occur. Here the varieties of qualities and
characters are the proof for the multiplicity of the Purusa.™

The evidence in favour of the multiplicity of the Purusa is that
from the time of birth, some are happy with goodness sattva, dominant
in them, e.g. superhuman beings and saints: some are with rajas
dominating e.g. ordinary men and yet others with the tamas aspect
prominent in them, e.g. beasts etc. This is because of the difference in
gunas which remain in their subtle forms as linga sarira at the time of
transmigration.

Discriminative knowledge

In Sankhya the discriminative wisdom which will result in
liberation, the eternal release from the material life. Sankhya recognizes
two ultimate realities namely Prakrti and Purusa. Apavarga can be
attained by the viveka between the evolved, uninvolved and the knower.
The knowledge of Avyakta can be attained through knowledge of the

vyakta and through that the existence of the spirit is inferred i.e., the
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discriminative knowledge arises ultimately from the cognition of the
nature of the spirit.

According to Vacaspati Misra “The knowledge of the
discrimination of spirit from matter arises from right cognition
consisting in meditation and contemplation uninterruptedly and patiently
carried on for a long time, of the manifested, etc.”**’Again he says:
“Doubt and error are the two impurities of wisdom and as the above

wisdom is free from these, it is called pure. This is what is meant by the
term "SI The practice pertaining to truth results in the

direct perception of the reality. So this knowledge is called pure
knowledge. It is also said that this knowledge is complete. There is
nothing left unknown after the attainment of such knowledge and the
want of that knowledge leads to bondage.

In Yoga, Vacaspati Misra holds that the validity of knowledge
consists in certainty (undoubtedness), correspondence to the object and

novelty. He defines prama as the cittavrtti which apprehends an object

that is undoubted, real and unknown. "Tg T eTEILIATATENTT-
e e fxr:1 "% Vijiianabhiksu holds that the pure self is the knower
(TTq), that the mental mode (IfEaT:) apprehending on an object is

the means of valid knowledge (HTUTH), that the reflections of the
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mental mode assuming the form of the object in the self is valid

knowledge (3¥T), and that the object apprehend by the reflected mental

mode is the object of valid knowledge (S¥IH).

Vacaspati Misra further says that the self is reflected in the mental
mode and identifies itself with it which is modified into the form of an
object. The reflection of the self in the apprehending mental mode is
valid knowledge. The mental mode is not reflected in the self. The
knowledge is not generated in the self. The self is the knower, that the
mental mode is the means of valid knowledge, and that the object
apprehended by the mental mode is the object of valid knowledge.?

Vacaspati Misra defines valid knowledge as knowledge of an

object which was not known previously (3 ferTa) leading to fruitful

action (F@ged:).” Novelty excludes recollection from valid

knowledge. Workability is the pragmatic test of truth. It consists in

attainment of good (f2awTfa:) and avoidance of evil (sfRaufgm).

Vyasa points out that error is contradicted by valid knowledge.'”® This
implies that valid knowledge is not contradicted.
Means to Discriminative knowledge

In Sankhya System the discriminative knowledge is the realization

of self which is identical with Apavarga. It cannot be attained all of a
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sudden. There are several steps to attain this knowledge. The
attainment of the discriminative knowledge is called °‘siddhi’ in
Sankhya. Describing the intellectual creation 46" Karika says that
virtue, wisdom, dispassion and power and the reverse of these four are
the forms of the buddhi and that they can be grouped again into four i.e.,
viparyaya, aSakti, tusti and siddhi.Among these, viparyaya, asakti and
tusti are hindrances to siddhi.**’

Vacaspati Misra says “It is well-known that siddhi is the most
desired by all and, as the other three are checked to this siddhi, they are
over to be abandoned”.*?® It is said that there are eight steps to this
attainment. They are through study or adhyayana, oral instruction or
sabda, proper reasoning or ‘Gha’, friendly discussion or ‘suhrtprapti’,
purity of discriminative knowledge or ‘dana’, the suppression of the
intrinsic pain or ‘adhyatmikaduhkhavighata’ and lastly the suppression
of the super human pain or ‘adhidaivikadukhavighata’. Vacaspati
elaborates these eight steps as follows.

Adhyayana
According to Vacaspati Misra adhyayana or a thorough study of

the philosophical texts is the first step to acquire the discriminative

knowledge. The study consists of reading in due form, with the
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preceptor of the philosophical texts. This is the cause of other
attainments. This attainment is known as tara.'®
Sabda

Sabda is the next stage in the path of the realization of the truth.
The term implies the comprehension of the meaning of the texts by
hearing the explanations of the teacher. This is called Sutara.'*
Vacaspati Misra says that this attainment also includes ‘Sravana’ which,
along with ‘manana’ and ‘nididhyasana’, is the means of realizing the
higher truth.Sravana means the study and hearing of the explanations of
the preceptor of the philosophical texts. This ‘$ravana’ leads to
‘manana’. So this explanation of Vacaspati Misra is very apt.
Uha

This is the investigation of the meaning of the scriptures itself.
This investigation consists in establishing the ultimate truth setting aside
all doubts and objections with regard to it. This attainment is known as
taratara.”®" This is the second stage in the realization of the ultimate
truth. This process is also called ‘manana’.
Suhrtprapti

After the process of reasoning one must test the validity of his

attainment by friendly discussion. Then only he becomes confident in

his conclusions. First of all he must win the agreement of his teacher.
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Then he must discuss the matter with his fellow-students and win their

agreement, also."** Kalidasa also says "STIRAIOTGgUT 7 HTe

TANTEsIT, doaerd faferamT smea=aaead 3:1". This attainment is

called ‘ramyaka’.**®

This can be considered as the second step of manana. To attain
self-confidence in the course of manana, it is necessary to have a
friendly discussion about the very difficult points in philosophy with the
preceptor and the fellow students. It is very useful to attain the purity of
the discriminative wisdom which is the next attainment in the course of
tattvabhyasa.

Dana
This is the aim of the previous attainments. Vacaspati Misra says

that dana means purity of the discriminative knowledge. "Im=" =

[Nl enlo)

JgfgfaawaTed, "gq ored" TAATGIAIEIEedod: | JIFTgHT

[N

frfgrraieag=aa1"® But Gaudapada says that dana is the

generosity because true wisdom is imparted by the teacher duly
propitiated with such gifts as tridanda, kundi, grama etc.®® The first
explanation of Vacaspati Misra seems to be more correct because the

word ‘purity’ is seen along with the word ‘wisdom’ in the SK.
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Vacaspati Misra identifies the first two attainments with $ravana
and the third with manana. But he does not identify any of the other
attainments with nididhyasana.”®® But one can infer that dana can be
identified with nididhyasana because continuous practice of
concentration of buddhi is necessary for the purification of the mind.
The above five attainments are recognized by Vacaspati Misra as the
preliminary ones and the next three of the principal ones. The five
preliminaries are also divided into two, as causes and effects. The first,
‘study’ is only a cause and those of the most important kinds are only
effects, while the rest of the middle class, and are both cause and effect.
Three attainments

The three suppressions of pain are the last three attainments. The
three kinds of pain are described in the first Karika and they are

minutely elaborated by Vacaspati Misra in his STK.**

Duhkhavighata is
the aim of other siddhis and it is to attain the discriminative knowledge
or to attain Apavarga. Hence, these attainments are very important to the
final goal of liberation.

Vacaspati Misra himself gives another explanation for the first five
attainments. The perception of truth, without the instruction of others,

brought out purely by means of practices during past lives, is the first

attainment called ‘Gha’. The knowledge got by listening to another
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person reading the texts is called ‘Sabda’, which is the second
attainment. The third attainment adhyayana is the learning of the
Sankhya texts with the help of a teacher. The fourth attainment called
suhrtprapti is that of wisdom through contact with a friend who has
already got it. Fifthly, dana is the wisdom obtained from gifts to the
teacher. He also leaves the propriety of either interpretation to the
learned reader to judge.

The above interpretation is given by Jayamangala. But Vacaspati
Misra’s first interpretation seems to be more correct because it is more
logical. In the second explanation dana is only a means of adhyayana.
Then it has not the status of a siddhi. S.S.Saryanarayana Sastri rightly
observes, “If we remember that we are reading with a digest of a highly
rational science, we cannot help in feeling of partiality for Vacaspati
Misra’s view”.*®
Tattvabhyasa

All over the above said means of discriminative knowledge,

Sankhya System firmly suggests that tattvabhyasa is the means of
attaining pure knowledge. Tattvabhyasa means not the more learning of
the Sankhyatattvas, but ‘the abhyasa of the eight attainments.’

Gaudapada does not explain the word abhyasa, but simply says that

abhyasa is necessary for realizing the nature of Purusa by attaining the
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knowledge of the twenty five principles in Sankhya.'®

Vacaspati Misra
explains the word ‘abhyasa’ as a long course of repeated and devoted
exercise. Then only the discriminative knowledge between sattva and
Purusa arises.'”® Not only the ontological acumen, but also the
psychology of Sankhya System aptly deserves an in depth study.

Prakrti binds itself with its seven forms.!*! They are dharma,
adharma, ajfiana, vairagya, avairagya, ai$varya and anai$varya.'** The
remarkable thing is that it is Prakrti herself who succumbs to these
forms. She uses one of the forms, to bring about benevolence for the
Purusa. The seven forms are the virtue along with the properties of the
buddhi excluding Wisdom. Prakrti with the help of knowledge and
liberation provides benefit for the Purusa. The one form she uses is that
of wisdom which means the discriminatory powers. One thing to be
noted is that she does not impart knowledge or liberate the same Purusa
again and again.

The practice of truth leads to wisdom which is in the form, “I am
not, naught is mine and not I”.*** This wisdom is absolute as it is free
from the doubt and error. The truth here means the comprehending the
real truth which leads to wisdom which is the one that helps to

discriminate the Purusa from the Master. Whatever be the practice it

will lead to the acquisition of the knowledge of the particular object to
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which the practice is related. Here the practice is related to the truth and
the outcome is the direct discernment of the truth. The wisdom which
leads to this goal is named as pure. This is called pure as it is free from

the evils of doubts and error. This is what is meant by the term

o

‘aviparyayat’."HaaaHaqqar Teraerdity o, I s =

gorgfagaaraTar 2fda:1"* The doubt is such a thing which makes one

thinks that what is certain is uncertain and so this is included in the
forms of error. When it is said the absence of error it means that there is
an absence of both doubt and error. Here the word error gives the
connotation of mistake. The absence of error is due to the action of
wisdom which is intertwined with truth.

It is agreed that the practice of knowledge leads to the truth, but it
Is not specified which kind of knowledge is achieved. If the knowledge
one acquires is the false knowledge, then the result will be sorrows and
miseries which will lead to the cycle of births and deaths. The
knowledge which is gained by practice is absolute which is free from
the traces of error. It should not be forgotten that there is always a
tendency for the human mind to be attracted to the error but this can be
overcome by gaining the knowledge of truth. The gaining of such a pool
of knowledge of truth is also encouraged by the Buddha, which is the

characteristic of a Will or buddhi. It is said that, “No amount of
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contradiction can set aside the flawless knowledge of the true character
of objects, for such is the partiality of the buddhi.”**

The knowledge so gained has a form which is, as said earlier, “I
am not, naught is mine and Not-1.” Here the “I am not” is the one which
disqualifies all the exploits of the Purusa. Consequently the external as
well as internal actions like the strength of mind, self-consciousness,
surveillance, and anxiety are disqualified by the Purusa. When all the
actions of the Purusa are disqualified then the notion of ‘Not-I’ springs
up. In this circumstance the ‘I’ is used as the agent of activeness like
that is ‘I eat.” When there is no action there is no active agent and so it is
said ‘Not-1.” This leads to the brainchild of “Naught is mine”. This is
merely an agent of activeness and so is the possessor. The disqualifying
of the exploits or action leads to the disqualification of possession too.
These three forms can be described in another manner as thus: “I am
not” is the one which means that, “I am the Purusa, which is
unproductive and so the “I”” has no action which leads to “Not-I"’ which
without action has no possession which in turn leads to “Naught is
mine”.

The wisdom is the superior one which places one on the highest

summit. If the acquired knowledge is not proper or to the right extent,

then the result will be repressed. Once the discriminative wisdom is
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acquired or caused the experience of the Purusa occurs. When the

Prakrti is contended with the work it shares with the Purusa and when

the work is completed it will retire from the activity in which it was

involved. It is said that “the operations of Prakrti continue only till the
55 146

attainment of discriminative knowledge”.

According to Vacaspati Misra bondage or repression is of three

kinds. They are natural (ST&fde), evolutional (3%fd#) and the personal
(aTferork). " The people who revere the Prakrti as the Spirit is called the

natural bondage. Those who worship the elements of Prakrti like the
sense organs, the principle of I and the buddhi of the Purusa is known as
the evolutional bondage. They are also called ‘videhas’. Those who are
engaged in the work of charities with selfish motives are said to be in
the personal bondage.

The nature of the discriminative knowledge in SK and STK can be
clearly understood from the TV of Yogasiitra IV.22-30. The realization
of consciousness can be attained by concentrating our mind on our
consciousness until the mind in its sublest form is transcended and the
reality hidden beneath it is revealed. It is quite free from the limiting and
obscuring action of citta and it is only then that its true nature is
realized."*® The mind coloured by the knower and the known is all

apprehending. Citta becomes co-extensive with Prakrti and both are
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transcended simultaneously. In this stage Citta does not stand as a
medium through which the human intellect finds expression, but it
stands for the all inclusive medium through which phenomena of every
kind are perceived. This is called “sarvajiiatva”.**® The discriminative
knowledge is said to be the states of being i.e. Who was 1? How was 1?
What is this? How shall we become? *° This shows that the nature of
the discriminative knowledge in Sankhya is not very different from that
in Yoga.
Liberation or Apavarga

The earthly life is full of three kinds of pain. The first kind, called
‘adhyatmika’, is due to intra-organic psycho-physical causes and
includes all mental and bodily sufferings. The second, ‘adhibhoutika’ is
due to extra-organic natural causes like men, beasts, birds, tamas etc.
The third ‘adhidaivika’, is due to supernatural causes like the planets,
elemental agencies, ghosts, demon etc. Wherever there are gunas there
are pains. Even the so called pleasures lead to pain. Even the life in
heaven is subject to the gunas. The end of man is to get rid of these three
kinds of pain and sufferings. Liberation means complete cessation of all
sufferings which is the summum bonum, the highest end of life.*>!

Sankhya believes that bondage and liberation alike are only

phenomenal. The bondage of the Purusa is a fiction. It is only the ego,
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the product of Prakrti, which is bound. And consequently it is only the
ego, which is liberated. If Purusa were really bound, it could not have
obtained liberation, for real bondage can never be destroyed. It is Prakrti
which is bound and Prakrti which is liberated. I§varakrsna says: Purusa
Is neither bound nor liberated nor does it transmigrate. Bondage,
liberation and transmigration belong to Prakrti in its manifold forms. In
reality the Purusa is not liberated or is migrated. There are many means
of expression to make it possible for the Prakrti to be liberated or
migrated. It can be thus explained that the soldiers wage wars and
succeed, but it is said that the King is victorious, though the soldier
risked his life, so also the terms bondage, release and migration is
burdened on the Purusa. The emancipation and experience are the
qualities of the Prakrti and these qualities are passed on to Purusa as if it
were its qualities.™™ It has been said earlier that there is no
discrimination between the Purusa and Prakrti so there is no confusion
about the attributes of these two. Curiosity springs up again as to what
gain the Prakrti gets by sharing her qualities with the Purusa.

Just as a dancing girl retires from the stage after entertaining the
audience, Prakrti also returns after exhibiting herself to the Purusa.
Vacaspati Misra compares the cessation of Prakrti’s task of

emancipating the Purusa with that of a dancer. The dancer when she,
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after showing off or exhibiting all her abilities, including that of the
music and body, stops her dance and retires from the stage, the Prakrti
too after all her performances ceases to emancipate.® The Prakrti
favours the purpose of the Purusa or rather stands for the purpose of the
Purusa, if so, will stands Prakrti be paid for the pains she receives from
the Purusa. The author compares this as the servant receiving a gift
when she satisfies the needs of the master flawlessly. If the Prakrti is
rewarded then it cannot be said that it is for the purpose of Prakrti that
the creation takes place.

Apavarga in Sankhya Philosophy is a state of freedom from pain.
It is not a state of pleasure or even the state of Ananda because it is the
cessation of both pleasure and pain. If Ananda is only the cessation of
both pain and pleasure it can be considered as a state of bliss. It is
Purusas freedom from Prakrti because the cause of pain is avidya by
which Purusa falsely identifies himself with Prakrti. Avidya itself is a
product of Prakarti. Purusa and Prakrti will be perfectly discriminated
from each other through the purification of buddhi. Purusa realizes that
his relation with Prakrti was based on ignorance. By the dissolution of
that relation, Purusa attains isolation and realizes himself. From the

standpoint of Prakrti, realization is the merging of the evolutes in their
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cause and from the standpoint of Purusa it is the realization of his true
nature.

According to the Sankhya System bhoga and Apavarga are the
aims of creation or evolution.™ Without bhoga there is no Apavarga at
all. Bhoga brings the experience of pleasure and pain. Prakrti, which is
constituted of the three gunas, is the cause of this experience. There is
no pleasure without pain. So to avoid pain completely one must avoid
pleasure also. So Purusa must avoid Prakrti completely and remain in
his own nature of Pure Consciousness. The ultimate goal is the absolute
cessation of pain which is the total extinction of all experience. This
state is not a mere void, but is positive to the extent that it is Pure
Consciousness and also total calmness.

The nature of Apavarga

In SK the nature of Apavarga is explained in Karikas 55 to 68.
According to Vacaspati Misra, Purusa is akarta hence all the actions are
done by Prakrti. These actions are its evolution and involution. Through
the course of evolution Prakrti  brings the experience of pleasure and
pain to Purusa which is called ‘bhoga’. After the purpose of ‘bhoga’ is
accomplished Prakrti retires from further creation and then the

involution takes place. Purusa is said to be the spectator. Prakrti once
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aware of having been seen by Purusa disappears from the sight of that
particular Purusa and never again comes into contact with him.*
Vacaspati Misra explains the Apavarga of Purusa in detail with
suitable examples. The Prakrti has been blessed with many qualities is
the one responsible for bringing about bhoga and Apavarga for the
Purusa. The Purusa is nirguna and so it is unable to reward the Prakrti
who does benevolence for it. This is explained by taking the example of
a servant who has noble qualities, without expecting anything in return
helps his master, without expecting any reward, so also the Prakrti who

is generous helps in emancipating the Purusa.*®

The pure, noble, and
unselfish characteristics of Prakrti are highlighted here.

The Prakrti is the most modest than anything, says Vacaspati
Misra. So once she is aware that she has been seen, she hides herself and
never exposes herself again to the Purusa. The term modesty here is
used in the sense that the Prakrti is very delicate and also very shy to be
exposed in front of Purusa. She covers herself from the Purusa as it is
unbearable for her to be seen by Purusa. The author compares Prakrti to
a modest lady who never comes before the Sun or casts her eyes down
when she sees the Sun out of modesty, if by chance happens to be seen

naked covers herself with what all things she gets and hides herself from

the sight of the viewer, so also the Prakrti who is the modest thing, once
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seen by Purusa never lets a chance to see her.”" In reality, the changes
are taking place in Prakrti itself. Purusa in Sankhya is Pure
Consciousness devoid of attributes and modifications. Hence, no Purusa
Is bound or released, nor does he migrate. It is Prakrti alone that is
bound or released or migrates.

The Purusa after gaining the Absolute knowledge becomes pure
and observes the Prakrti which has retired from the action of creativity.
The Prakrti has reversed from different varieties of evolution that is
seven forms of evolution, which are virtue, vice, error, dispassion,
passion, power, and weakness, being influenced by the objective of the
Purusa.’®® The Prakrti puts an end to her productivity because she had
determined to be in action in the areas of ‘experience’ and ‘perception of
truth’. As these two creations are completed the Prakrti is free and so it
Is said that Prakrti stops the process of creation. By saying that the
Prakrti is influenced by the purpose of the Purusa one means that it
comes under the influence of the discriminatory knowledge that is the
Wisdom. The seven forms of evolution mentioned above occur due to
ajiiana. Even dispassion occurs through the mistaken knowledge, even
though some find contentment by acquiring it. This mistaken knowledge

can be cleansed off by the gaining of the true knowledge. By doing so,
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the cause and effects of this flawed knowledge are erased off. So it is
said that the Prakrti ceases from the seven forms of evolution.

Here the word at ease is used to denote inactiveness which in turn
means pure. The Purusa not blended with the impurities of the Buddha,
which is caused by the attributes of the rajas and tamas, till the last
minute with the help of sattva attribute is able to flourish in the buddhi
which helps it have the vision of the Prakrti which is otherwise
impossible. The doubt the scholars point out here is that evolution is
possible only when the Purusa and Prakrti are blended together and this
Is the potential of these two. The potentiality of experience is said to
make up the Purusa’s sentience as it is the ability of it as an object of
experience and this also comprises the insentience and objectivity of the
nature. These two potentials can never be terminated.™®

Vacaspati Misra says that the word ‘pure’ means that Purusa is
unmixed with the impurities of the buddhi due to rajas and tamas.

Buddhi is, then, abounding in the Sattva attribute. It is said that Purusa
beholds Prakrti."sfd Tearfa T&:1"* Hence in this stage Purusa is in

slight touch with Prakrti abounding in the sattvaguna.'®® Thus this is
only a stage in the course of attaining the final release.
SK says, “Purusa is indifferent, thinking that Prakrti has been seen

by him, and Prakrti desists from evolution, thinking that she has been
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seen by Purusa. Hence, though their connection is still there, there is no
motive for further evolution. Following SK Vacaspati makes it clear
thus; the Purusa feels that the Prakrti has seen him and so he is not
interested anymore. The Prakrti also feels that she has been seen stops
her action. Even though their bond continues, there is no scope for
evolution. The Prakrti when make happen the discriminative knowledge
of wisdom stops the creation of experience or rather enjoyment as the
enjoyment belongs to the erroneous knowledge. This can be compared
to the sprouts. If there is a seed only then sprout can appear so also only
if erroneous knowledge is there then only the wisdom can be attained.'®
The need of discriminative knowledge makes the Purusa thinks it as his
possession and immerses in the comforts and displeasures, being misled
by the changes in the Prakrti, the sense objects and so on. This very
wisdom or rather the discriminative knowledge is also considered by the
Purusa as his possession. At the time of right discrimination the bond
between the Purusa and Prakrti stops. This is the moment when all the
enjoyments of the Purusa ends and the Purusa is not capable of causing
the discriminative knowledge of wisdom by itself because it is the
adaptation of the Prakrti as wisdom originates from Prakrti.

After attaining wisdom Purusa does not have any purpose of its

own. The motives of the Prakrti like experience and emancipation are
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supplied by the Purusa and when the purpose of the Purusa is stopped
then the motivation of the Prakrti is stopped automatically. This leads to
the saying that there is no motive for evolution. Here motive, means that
one which pushes forward the Prakrti to carry on the process of
evolution. This motive ceases when the purpose of the Purusa dies.

When wisdom is attained the body becomes null and it is doubted
that how the body less Purusa observe the Prakrti. If the answer to this is
that salvation cannot be attained as soon as wisdom is attained due to the
past deeds then how can these deeds be erased off. The implicit saying
that “emancipation follows from the knowledge of the distinction
between the manifest, the unmanifest, and the Purusa,”*®® is meaningless
when this theory is applied. Even the saying that “emancipation would
be obtained on the destruction of the residual of Karma by means of
experience extending to an uncertain period of time” is too optimistic to
be fulfilled. The answer to these doubts is given in the next Karika.

The achievement of flawless wisdom, virtue, and so on by the
Purusa makes it lack fundamental vigor and for a short time it will stay
back in the body. This is compared by the author to a potter’s wheel
which revolves even after the work is done due to the momentum given
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to it previously.”™ The spark of true knowledge destroys the karmic

residuum which has no beginning and the result of it cannot be
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calculated too. The fruits of experience, the birth, life and experience
will be unable to be produced. If watered by klesas, the seeds of karma
sprout up and then these kle$as will be drained off by the heat of the true
knowledge which ceases the sprouting up of the karmic seeds.

It can be said that even after attaining the discriminative
knowledge of wisdom the body clings for some time as mentioned
earlier and it becomes exhausted and thus become inactive. When in the
body the force is applied by the virtue and vice whose end result starts
to function. It has been already underlined that the experience which is
attained by any means leads to heavenly happiness. In the Ch.Up.'®it is
stated thus, “the delay is only so long as beatitude is not attained.” After
all these sayings there arises a question that if the Purusa remains in the
body by some force then how can the final liberation take place.
Answering this question the 68" Karika states that “When the separation
from the body has at length been attained, and by reason of the purpose
having been fulfilled, Prakrti ceases to act, then he attains eternal and
absolute isolation.”

From the above, we may conclude that a motive is that which
moves Prakrti to act towards evolution. Before attaining discriminative
knowledge, Purusa also is in apparent connection with the body, but

having attained the discriminative knowledge the motive for creation
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ceases. The ‘samyoga’ of Prakrti and Purusa with motive is the cause of
creation. But sarhyoga without motive does not produce anything. This
stage leads to Jivanmukti. Jivanmukta has experienced alone to the
samskara which remains as the rest of ‘prarabdhakarma’. When this
‘sarhskara’ also perishes, he attains ‘Videhamukti’.
Resumé

STK of Vacaspati Misra is a fairly simple and straight forward
exposition of the SK. The contribution of Vacaspati Misra to Sankhya
philosophy may be outlined into five major topics. They are
Epistemology, Ontology, Psychology, Phenomenology and Ethics. The
Epistemological and Ontological concepts are discussed in this chapter.

Epistemology is concerned with the conditions of the validity of
knowledge. The Sankhya System accepts the three pramanas perception,
inference and valid testimony. In Vacaspati’s view, perception is the
primary and fundamental of all the sources of valid knowledge. It is
most powerful among the means of valid knowledge, because it gives a
direct or immediate knowledge of the reality of an object and therefore
is the root of all other pramanas. Vacaspati Misra argues that the sense
capacities are only capable of mere sensing for they apprehend sense
objects without any mental ordering or verbal characterization whereas

the mind perform the task of ordering and verbalizing the impressions of
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the senses. He divides inference into two kind viz. vita and avita. He
discusses the three fold inferences in terms of positive and exchasionary
types placing both Pirvavat and Samanyatodrsta under vita, and $esavat
under avita.

Vacaspati says that Vedic testimony is self-evident. It is free from
doubt and discrepancy since it is not of a personal origin. He elaborates
the three pramanas accepted by SK and establishes that the other five
pramanas recognized by other philosophers which are included in these
three. So he doesn’t reject the other five pramanas but establishes their
existence in these three pramanas. This is also one of the notable
contributions of Vacaspati Misra to Sankhya.

The Sankhya philosophy advocates the ontological dualism of
Prakrti and Purusa. Sankhya postulates Prakrti as the ultimate cause of
all worldly existence. It is the equilibrium of three gunas, i.e., sattva,
rajas and tamas. Prakrti is the substratum of the changing phenomena of
the world. Sankhya conceives of Prakrti as consisting of mass, energy
and illumination in the form of tamas, rajas and sattva. Therefore,
Prakrti contains all the potential powers for creating the world all by
herself out of herself.  This theory of causality of Sankhya is called

‘satkaryavada’ or parinamavada, which establishes that effect pre-exists
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in the cause. Here Vacaspati Misra refutes the causation theories of
other systems like asatkaryavada, stinyavada and vivartavada etc.

Purusa is the only sentient principle in Sankhya System. They
accept the plurality of Purusa and it is changeless, immutable, and
eternal. Bondage of Purusa is caused by non-discrimination between
Purusa and Prakrti. The attainment of the discriminative knowledge
leads to ‘siddhi’ in Sankhya. When the Purusa realizes its aloneness
from prakrti it becomes liberated and completely freed from all types of
sorrow. The author of STK accepts two types of liberation viz. Jivan-

mukti and Videha-mukti.
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