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Samkhya and Yoga *

by
Dr. C. T. KENGHE

From very old times, the words Samkhya and Yoga go
hand in hand. The words can be found even in the Vedic Samhita
texts. However, as they have been used in altogether different
meanings — Samkhya as the name of a Rsi and Yoga in its
etymological sense of *connection’ — we need not discuss these
passages here. From the time of the Upanisads, however, we
can see the technical usage of these words in philosophy. As the
word Kapila, the name of the traditional founder of the Samkhya
system, has been mentioned even in the Rgveda and the Sveta-
svatara Upanisad, many scholars are led to believe that the
Samkhya and also Yoga systems of thought were founded even
before the time of the metrical Upanisads. Let us, therefore, see
first in brief whether Kapila mentioned in the Vedic literature
can be identified with the founder of the Samkhya system,

The word Kapila occurs in a stanza ! in the tenth Mapdala
of the Rgveda and also in a Valakhilya® hymn. Sayanacarya?in
his commentary seems to believe that Kapila mentioned in the
Rgveda was identical with the great founder of the Samkhya
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The transliteration of the Sanskrit references is given at the
end of the article.
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system. Modern scholars have, however, suggested several other
meanings.* Looking to the context, the word Kapila in the
tenth Mandala can be better understood as the name of a Marut
(Dasanamekam). Sayana’s interpretation clearly involves anachro-
nism, as there is no evidence in the Rgveda to show that the full-
fledged Samkhya system had evolved in that remote past. The
reference in the Valakhilya hymn is quite vague, though the word
Muni coming after it, suggests that it is the name of some sage.
Even granted that it is a reference to the founder of the Samkhya
system, Kapila cannot be placed in the Vedic ageas the very
language and metre of the verse evidently show that it is an
interpolation of a much later period. Amongst the various
recensions of the Yajurveda Samhita, one is named after Kapila.5
However, the subject-matter of the Yajurveda can hardly allow
us to identify this Kapila with the reputed founder of the
Samkhya system. The word Kapila occurs at a few ¢ places in
the Brahmanas and the Upanisads as an adjective denoting
‘ tawny-coloured’. However, the most important reference to
the word is one in the Svetadvatara Upanisad. Scholars like
Garbe, Weber and Udayavirasastri seem to be quite convinced
that Kapila in the Svetadvatara refers definitely to the founder
of the Samkhya philosophy. According to us, such a meaning
is quite out of the context. These scholars seem to have been
misled by the word Rsi. But, as Geldner has pointed out the
word Rsi is also used in connection with Agni and other deities
in the Vedic literature. The Isavasya calls Pusan, ‘ Ekarsi’. The
Svetadvatara itself calls Rudra, Mabharsi. The line in the Sveta-
svatara where the word Kapila occurs is as follows —

4. For instance R. Shamashastri has understood it as a total solar eclipse
called Kapila.
3. wfaw sgfagey  Dr. Raghuvira, Journal of the Vedic Studies,
Vol. I, Part II
6. S.B. XIV.9.4.14; G.B.1.1.25; T.A. L. 17.1.2 etc.
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« Who feeds the first-born sage Kapila with knowledge
and observed him being produced. 7

The context is the description of the Absolute as God.
There is absolutely no reason why the Samkhya sage Kapila
should be mentioned in this connection. In his commentary on
this verse, Samkaracarya first understands the word Kapila to
denote the tawny-golden-coloured being and thinks that by it,
Hiranyagarbha Brahma is indicated. This is also the view of the
eminent scholars like Max Muller and Deussen and in view of
the context and general philosophy of the évetﬁs’.vatara, it is no
doubt the correct view. Samkaracarya has also quoted two
similar passages from the same Upanisad in support of this view,
wherein Hiranyagarbha is mentioned in the place of Kapilain
the same context. éarhkarﬁcﬁrya has, however, given another
meaning of the word Kapila as the first-born sage Kapila and
quoted a passage from a Purana in support of it.  Udayavira-
sastri has tried to interpret it in his favour. Samkaracarya has
also discussed the meaning of this verse in his commentary on
B.S.II, 1.1. There, he remarks that this reference may be to
another Kapila Vasudeva, who burnt the sons of Sagara. Pandit
Udayavirasastri has tried to twist this sentence to read there
his favourite view. 8~ Any way, this passage cannot be taken

as a sound proof for the existence of Kapila’s system before the
time of the Svetasvatara Upanisad. ¢

The same can be said about the Yoga system. Yogaasa
practical discipline is, no doubt, very ancient. Even Indus
Valley excavations give evidence for its existence. But this need
not lead us to believe that it existed as an independent system

1. =fy gg9q Ff1F qegaq sEfawfa o= T 9@ 1 S.U. V.2

8.  Cp. Pandit Udayavirashastri: Samkhya Darsanaka Itihasa
pp. 12 to 16.
9. For further discussion of the passage Cp. R. D. Ranade : Con-

structive Survey of the Upanisadic Philosophy pp. 186, 187
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in the Vedic age. As will be shown later, Yoga was systematized
even before Pataiijali, the traditional founder of the system who
is usually placed in the second century B.C. But in the
Upanisads, Yoga does not denote a particular system, but the
spiritual practice in general leading to realisation, This will be
clear from the following discussion.

The words Satiikhya and Yoga appear to-gether for the first
time in the Svetasvatara Upanisad. The line where these words
occur can be translated as follows —

*“Knowing that Lord, the cause, that can be attained by
Samkhya-yoga, one is freed from all bondages.” 1 Here,

Samkhya-yoga’ can be understood either as Samkhya and Yoga
or as the Yoga named Samkhya. As this happens to be the
solitary reference to the word in the Upanisad literature, it is
very difficult to fix up its exact purport. However, this can in
no way be taken to be a reference to the classical Samkhya
system. Unfortunately, the original Samkhya work by Kapila
is not extant to-day. From the available evidence especially
of the Brahmasutra, we can say that Kapila had based his
system on the Upanisads and that the passages from the Sveta-
dvatara were also interpreted by the Samkhva teachers in their
favour. Again, the word Samkhya had much wider import than
Kapila’s system, as can be seen especially from the Gita and the
Moksadharma portions of the Mahabharata. From these refe-
rences, as will be shown shortly, we can say that the word
Samkhya has ths same denotation as the word Vidya 11 in the
Katha Upanisad.

The Bhagavadgita is traditionally known as the essence of
all the Upanisads and is itself called an ‘ Upanisad’. It is said
to be the Brahmavidya as well as the Yogasastra. Although,

10, Fepreor QIEAARTIIGTEG AreaT 39 A=A 4917 1 S. UL V. 13
1. faarar qifafa 3 FEH Katha VI 18
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Kapila’s system was already founded in the age of the Gita, it
has still kept up the old wider significance of the word Samkhya.
The Samkhya in the Gita can be said to be the same as the
Brahmavidya or Vidya in the Katha Upanisad. The influence
of Katha on the Git4 is evident from the very fact that over five
verses from Katha have been verbally adopted in the Gita. The
words Samkhya and Yoga occur in the Gita for the first time
in the 39th verse of the second chapter. Here, it is said— ¢ This
has been told to you the viewpoint in Samkhya, listen this in
Yoga, the viewpoint being connected with which you will abandon
the bondage of actions. >> 12 This reference to both these words
is the most important one in so far as the viewpoints in Samkhya
and Yoga have been clearly specified here. It is evident from
this verse that the meaning of the word Samkhya must conform
with what has been said before this verse and that of the word
Yoga what has been said after this verse. A careful study of
these verses can reveal that the Satikhyabuddhi explains the why
of the Karma problem as distinguished from the Yogabuddhi
which expounds the how of the same. Over and again in the
course of the Samkhya Buddhi, we meet with the phrases like
‘ therefore, fight, Oh descendant of Bharata’ or * therefore, you
should not grieve’. Thus, it is evident that the Samkhya Buddhi
explains why Arjuna should not grieve and should fight. If we
apply a little more scrutiny, we can easily find that the reasons
given by the Lord are just the expansion of the three phrases
which He had already used earlier, viz., ‘ Anaryajusta’, never
cherished by the worthy, ¢Asvargya’—debarring from the
heaven and ‘ Akirtikara’ causing infamy.1® Thus, stanzas 11 to

12. gyt asfafear aied afgata famt o0
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30 explain how this Kasmala or weakness of heart is not
cherished by the worthy or wise, giving philosophical discussion
regarding the nature of the Self and the Non-self. Verses 31
and 32 explain how this weakness is Asvargya or debarring from
heaven and verses 33 to 36 explain how it is Akirtikara or
‘causing infamy’. The thirty-seventh stanza summarises the
two preceding arguments in the form of a dilemma. Verse 38,
however, can not be said to belongto the Samkhya Buddhi
proper in so far as it tells in a nut-shell the how of the Karma-
problem which properly belongs to the Yogabuddhi. After
praising the viewpoint in Yoga, the Lord expounds the attitude
of equanimity as the key of performing the actions without
incurring any bondage whatsoever. It seems that in the course
of the discussion, the Lord put in a nutshell the Yogabuddhi
also and then said that he had told the Samkhya Buddhi and was
going to expound the Yoga Buddhi. Thus, from this reference,
we can safely conclude this much that the Samkhya Buddhi
explains the why of the Karma problem and the Yoga Buddhi
deals with the how of the same. In other words, the Samkhya
contents are argumentative and theoretical while the Yoga
contents are explanatory and practical. The word ‘Tu’ distin-
guishes the Yoga Buddhi from the Samkhya Buddhi. However,
it cannot be said that these two viewpoints or Buddhis are quite
opposite to each other. In fact, the Samkhya Buddhi tells that
one should do one’s duties without any grief or lamentation, but
how one can work like that has been explained in the Yoga
Buddhi. Thus, these two viewpoints are complementary and not
contradictory. However, the commentators find themselves at
sea while discussing the meanings of the words Samkhya and
Yoga in keeping with the contents of the Samkhya Buddhi and
the Yoga Buddhi respectively. The first thing that strikes one
in this connection is that all old commentators are agreed in not
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including the contents of verses 31 to 38 in the teachings of the
Samkhya Buddhi proper. Thus éanikaracarya says 1 —

“ Worldly considerations have been adduced (31 to 38) to-
dispel grief and confusion, but they do not form the main subject
of teaching. On the other hand, it is the realization of the
Supreme Reality that forms the main subject-matter of this
portion ( 12 to 30) of the discourse; and this, which has been
treated of already, is concluded in verse 39 with a view to exhibit=
ing the division of the whole subject of the * Sastra’.”

Almost all other commentators have followed Samkara in
this respect and none has clearly stated that even verses 31 to 38
should also be included in the Samkhya Buddhi. Modern.
scholars, however, think that the words *this’ and ‘has been
told’ in this stanza mnecessarily indicate that the viewpoint
explained in the immediately preceding stanza or stanzas is to be
understood by the phrase. In fact, all the verses from 11 to 38
are meant by the Lord to be included under the Samkhya Buddhi.
The problem is how to make the meaning of the word Samkhya
consistent with the contents of all these stanzas.

While fixing up the meaning of the word Samkhya in the
Gita, we can easily eliminate Kapila’s system. Peculiar Samkhya.
terminology is not at all found in these verses, although it is
found elsewhere in the Gita. Thus, we must accept *Philo-
sophical knowledge * or ‘ Knowledge of the Self’, i.e., Brahma-
vidya of the Upanisads as the meaning of the word Samkhya.
Casually it may also be noted that many Upanisadic quotations.
occur during the course of the Samkhya Buddhi. The ancient
commentators have also understood the word in the same manner

14 SiFwHIgEgaT SiFEF! g ¢ @dafe g@er’ (3-319)
TEATS: WrheRd:, 7 ANT4 | YN feAg SFA |
FeaEaIRTEigad - qur ¥ sfafgad@, aeafreafawmyadang )
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-deriving the word from another noun Samkhya meaning ‘ correct
knowledge’, ‘intellect’ or ‘ number’. Most of the commentators
‘have also made it clear that this Samkhya has nothing to do with
Kapila's system. As verses 31 to 38 speak of the worldly consi-
-derations according to them, they do not include them in the
‘Samkhya Buddhi proper. To solve this difficulty, Dr, Belvalkar 1S
has suggested that the contents of stanzas 31 to 38 are equally
a part of the philosophical knowledge, in so far as they deal with
‘Svadharma’ the nature of human beings as the combination
-of soul and body and that it should equally form a part of philo-
sophy as the discussion of the Self and the Non-self or Body which
is contained in the earlier verses. It may, however, be noted
‘here that stanzas 31 to 38 do not directly deal with Svadharma.
The argument in these stanzas explains, as we have already shown,
how the weakness of heart is Asvargya and Akirtikara.
‘ Svadharma’ is mentioned only to state that not doing it would
debar Arjuna from heaven. Thus we find that the Samkhya
Buddhi consists of the arguments explaining why Arjuna should
not grieve and should fight. As Arjuna was not convinced by
mere worldly considerations, the Lord was required to show how
his dolour was not justifiable even from the highest philosophical
point of view. Owing to these philosophical arguments, used to
explain how his weakness was Anaryajusta, the Lord designated
-all the arguments by a general term Samkhya Buddhi according
to the canon ‘ Pradhanyena hi nirdesa bhavanti.’

A similar controversy can be noted as regards the Yoga
Buddhi as well.  Almost all the ancient commentators explain
Yoga Buddhi or Yoga as the means of attaining the Samkhya
Buddhi or Samkhya. Modern scholars — Lokamanya Tilak,
Belvalkar and others — however, suppose that the Samkhya Buddhi
and the Yoga Buddhi or the Sarikhya and the Yoga are two alto-
_gether different and even opposite things. By ‘ Samkhya’, they

A5.  Belvalkar : The Bhagavadgita ( Introduction) p. XVIII
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understand not mere philosophical knowledge, but also Samnyasa.
or renunciation and contempt for the worldly pleasures, and by
Yoga, the Karmayoga or performing one’s duties without attach-
ment. Lokamanya Tilak further adds that the Lord was required
to explain the Yoga Buddhi as he found the Samkhya Buddhi
insufficient for his purpose. It is true that in some other places,.
as we shall shortly see, the word Samkhya has been used in the
sense of a Samnyasin or the follower of the path of knowledge-
and renunciation and that the word Yoga also means Karma
Yoga in some places in the Bhagavadgita itself. Here, however,
there is not even a hint of any such meaning. There is nothing.
of Samnyasa or renunciation in the contents of the Samkhya
Buddhi. On the contrary, it urges off and on - * Therefore, fight,
oh descendant of Bharata’. The word ‘Tu’ need not be taken.
to mean that the Yoga Buddhi is opposed to the Samkhya Buddhi.
By understanding the words in the traditional way, we can also-
understand the significance of the title * Samkhya Yoga’® given.
to the second chapter. Thus, after having explained the Yoga.
Buddhi or the means of attaining the Samkhya Buddhi in stanzas-
38 to 53, the Lord proceeds to describe the person who has
perfected himself through the Yoga Buddhi and reached the:
Samkhya Buddhi. He has been designated Sthitaprajfia. If we
correctly understand this relation of the Yoga Buddhi and the
description of Sthitaprajia with the Samkhya Buddhi, then the-
title Samkhyayoga becomes quite intelligible. If on the other
hand, it is presumed that the Samkhya Buddhi has been rejected
in this chapter in preference to the Yoga Buddhi, the title be-
comes a misnomer. The oneness of the Samkhya and Yoga stated
in the fifth Adhyaya can also be better explained with this
assumption.

The words Samkhya and Yoga occur again in the third
chapter of the Gita. Here, the Lord says —



32 Y oga-Mimarmsa

“In this world a twofold path was expounded by me in
the past, O sinless one, that of Sarmkhvas by devotion to
knowledge and that of Yogins by devotion to actions.” 16

Here, the main point of coutroversy is regarding the signifi-
cance of the word ‘puria’ “in the past’. Tt is generally under-
stood to refer to the Samikhya Buddhi and the Yoga Buddhi
mentioned in the second chapter. Such an explanation makes
redundant, however, the words “in the past” and ‘in this
world >, The word ‘pura'?? jis used in the Gita elsewherein the
sense of a “ distant past’ or the time of creation, and the tradition
from the creation of the earth described in the fourth chapter
justifies éarzﬁkarZLCétr}'a's interpretation of the word as © at the be-
ginning of creation ’. Of course, it’s apart that Arjuna might not
have understood this significance here. The word Samkhya is used
here in the derivative form to denote a person who follows the
path of knowledge as distinguished from a Yogin, the follower
of the path of actions. The path of kn~wiedge includes renun-
ciation or Samnyasa. However, it should be remembered that
Samnyasa has nothing to do with the primary sense of the word.
Lokamanya Tilak’s 1 suggestion that the word Samkhya must
have been originally applied to Kapila ascetics and later on might
have been used in a general sense of an ascetic is not tenable in
so far as the word Samkhya is older than Kapila himself and in
the Bhagavadgita, the word Samkhya does nowhere refer to Ka-
pila’s system.

16.  Fvk sferm fefaar froT gor figar warsag )
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18.  Gitarahasya ( English Translation ) p. 207
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The next reference to be considered occurs in the fifth chap-

ter of the Bhagavadgita. The word Samkhya appears three times
in the following two 7 stanzas.

“ Fools, not the wise, speak of Samkhva and Yoga as
distinct. He who is rightly devoted to even one obtains
the fruit of both. ™

* That state which is reached by Samkhyas is reached by

the Yogas as well. He sees, who sees Samkhya and Yoga
as one.”

The stanzas propound the unity of the Samkhya and the
Yoga. Now, in what sense is this unity to be understood ? The
Gita says that both the followers of the Sarhkhya and those of
the Yoga reach the same goal. Are these then two distinct paths
leading to the same goal or different stages on the same path ?
Although the first contention may look likely, at the first sight,
a little more thinking can reveal that the unity so emphatically
asserted by the Bhagavadgita cannot be said to rest on this much
ground. Again, the very next stanza states that Samkhya or Sam-
nyasa, which is its equivalent here, is very hard to be attained ex-
cept through Yoga. Thus, it can be said that Yoga is the prac-
tice, which enables the aspirant to understand the Samkhya which
is the theory of Reality. It is, therefore, that Mahabharata de-
clares off and on that whatever the Yogas directly perceive that
is argued out by the Samkhyas 22,

The word Sarkhya occurs at two more places in the Bhaga-
vadgita. In the thirteenth chapter 21 it clearly denotes the path of
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knowledge. In the eighteenth chapter, however, a quotation is gi~
ven from the Samkhya krtanta, 22 As the ideas mentioned in the
quotation cannot be traced to Kapila’s system, the Samkhya Kr-
tanta may be understood as Jhana Siddhanta in general or it
might be a reference to some obsolete Samkhya theory.

The word Yoga has a very frequent occurrence in the Bha-
gavadgita. It is derived from the root Yuj and primarily signi-
fies the connexion or union of two things., Secondarily, however,
it denotes the different practices which lead to the union. Let us
fix up the primary meaning of the word by answering the ques-
tion whose union the Yoga is. This can be done with the help of
the definitions of Yoga, given by the Bhagavadgita itself. Three
sentences in the Gita are generally considered to be the definitions
of Yoga. But, the only one among them viz. ** Samatvam Yoga
ucyate, >’ 2 is a clear-cut definition and the other two can be easi-
ly understood in its light. Thus, one of the other definitions viz.
“ Yogah Karmasu Kausalam, ” 2¢ occurs just after two stanzas
and hence, Kausala in this verse can mean nothing but  Samatva*
spoken of in a previous stanza. The last definition gives the deri-
vation of the word Yoga by resorting to what is known as Vipa-
ritalaksapa. Yoga is here said to be the dissociation from the
association with pain. This dissociation 2> can be achieved,
evidently, through < Samatva’ or equanimity only. This
becomes more clear from the question of Arjuna viz. * Yoyam
Yogastvaya Proktassamyena Madhusudana ’26, Hence, the
word Yoga in the Gita primarily signifies equanimity * Samatva’,
for, as the Gita says, in that state of mind alone, there is always
the union with Brahman or ‘the Supreme Self’ ( Nirdosm hi sa-
mam Brahma tasmad Brahmani te sthitdh?’ ). This union results

22. B.G. XVIII-13
23. B. G, II-48
24. B.G.II-50
25. g faarggEgamfaan grEfaayg 1 B. G. VI-23
26. B.G.VI-33
27. B.G.V-19
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into the highest knowledge of reality or realisation which is cal-
led by the term Samkhya. The Gita as stated in the colophon,
is a Brahmavidya or the lore of Brahman as well as the Yoga-
sastra or the science of Yoga. Now, this lore of Brahman is just
the same as the knowledge of Reality or Samkhya intended by the
Bhagavadgita. Thus, it is true as Garbe says, that the Gitais a
‘Samkhya-Yoga treatise, but Samkhya and Yoga have much wider
significance in the Bhagavadgita and there is no need of resorting
to the theory of interpolations.

A P i -

We have dwelt upon the Samkhya and Yoga in the Gita at
-a greater length as they throw good light upon the original mean-
ings of the words in Indian Philosophy. It is regrettable that
@ot understanding these meanings correctly, after studying fully
the Samkhya and Yoga in the Moksadharma portion, scholars
like Jayadeva Yogendra have found Garbe’s theory as the only
resort. 8  No doubt, Kapila had founded his system and Yoga
also was systematised even before the age of the Gita and the
Mahabharata, but these systems had some fundamental differ-
ences from the systems that are known from I$varakrspa’s Sam-
khyakarika or Patafijali’s Yogasutra. Both these systems have
undergone a very long course of development.

From the available data, the date of Kapila can be roughly
fixed up between 1000 B. C. to 800 B. C. In the age of the
Buddha, the Samkhya Yoga ideas were already in the air and
most probably the birth place of Buddha is known after Kapila,
the founder of the Samkhya system. Ar3dda Kalama, one of the
<arly teachers of Buddha was a follower of this system. Yaska’s
Nirukta 2% clearly refers to the Samkhya Yoga system. The
Maitri Upanisad and the Jaina works quote from the early

28. Cp. Samkhya and Yoga in the Moksadharmaparva of the
Mahabharata by Yogendra Jayadeva.

29.  gieq AW AT 77T AT TSATEGAFA, Nir, XIV-6
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S.’amkhya works. 30 The Bhagavadgita also refers to Kapila Munu
as the foremost amongst the Siddhas. 3! It may be noted that in.
the Sarmkhya tradition also Kapila is known as Adisiddha and
Muni. The Bhagavadgita calls the Samkhya system by the name
Gunasarhkhyana.3? In the Santiparvan the Samkhya is also
called Parisamkhyana darsana.

Here, I specially want to stress two fundamental differences.
of Kapila’s system from that of iSvarakrsha for bringing out the
relation between the original Samkhya and the original Yoga.
Firstly, Kapila’s Samkhya believed in I$vara as one Visva Purusa
even while accepting many Purusas. In the éantipmvan, the views
of the Samkhya and the Yoga have been many times discussed.
At times, the Purusa, as individual Purusa, is referred to as the
twenty-fifth principle and at times the twenty-sixth Purusa has
been referred to as the cosmic Purusa. But nowhere has this been
said to be the differentia of Yoga. 3 While declaring the unity
of the Samkhya and the Yoga, in the fashion of the Gita, the
Santiparvan many times mentions that whatever the Yogas see
that is argued out by the Samkhyas or that the Yogas rely on
the direct perception whereas the Samkhyas rely on the sastra.3¢
Thus, the apparent difference between the Samkhya and Yoga
is only this much that the Samkhya represents the theoretical
aspect and the Yoga, the practical aspect of the same Vedic
philosophy. However, Isvara or Purusa was not accepted as the

30.  The problem of the original Saiiikhya has been fully discussed by the
author in his thesis ¢ Sarmkhya of the Bhagavadgita and the
Sy stem of Isvarakrsna.

31. B.G.X-26

32, B. G. XVII-19

33, In this respect I should like to invite special attention to Prof, Bedekar’s
article ‘ Theism is no Differentia of Yoga® - Oriental Thought Vol.
V, No. 1 pp. 12 to 25.

34.  weaggaal anin giedn meafafasma:  pmpn. s, p. 289 7
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«cause or active creator of the universe in the Samkhya Yoga
system. As can be seen from the Brahmasutra,35 the main
-objections of the Samkhya and Yoga for this contention were
that Purusa or Brahman cannot be the cause-because the universe
is different in nature from Brahman or Purusa and if Isvara is
accepted as the active creator, He becomes subject to cruelty and
partiality. The second important difference of Kapila’s system
lies in the acceptance of separate individual Prakrti for each
‘Purusa, together with one Cosmic Prakrti. The Yogasitra 3¢ IV-3
<learly refers to the individual Prakrtis in plural, Isvarakrspa,
however, mentions only one Cosmic Prakrti. In this connection,
special attention may be invited towards the following passage
from the Yuktidipaka 3 - * For each Purusa a separate Pradhana
serves the purpose of body etc., and in their case when the
-original Pradhana, of the body of the great soul, starts function-
ing then start others as well and when it ceases others also
cease ~ thus thinks Samkhyacarya Paurika’. It may he noted
that it is in the same context of serving the purpose of individual
body etc., that many Prakrtis have been mentioned in the Yoga-
sutra. That this was the view of the original Samkhya becomes
clear from the following passage from the Saddarsana Samuc-
<caya38-‘The original Samkhyas speak of a separate Pradhana
for each individual soul, the later Samkhyas, however, contend
that there is one eternal Pradhana among all individual souls.’
1t may further be mentioned that though the original Samkhya

35. Cp.B.S.11-14; 11-1-34

36 fafwaagaias sgdiat aToiaeg aw @fFFEd v, s, 1v-3

3. afeqruwemyard sdwrad F0f70 At 5 sreeemrORSEE
T3 974 aaqwerfa, afwael 9 Jamfy fafafds dfe:
areqIEEt "

38, quaaqa‘r@m wrAEARAE  Sfa 998 quA a3fa, SO g
gien: galoads fig samfafa s )



38 Yoga-Mimamsa

et

.

also was mainly based on reason - Brahmasitra calls the Samkhya
Prakrti by the terms Asabda, Anumana, Anumanika - even then
it is evident from the Brahmasitra that it had also tried to inter-
pret several Vedic texts in its favour.

Thus, originally - even as the system — Samkhya and Yoga.
were almost ome. Unfortunately, we do not get any reliable
information regarding the founder of the original Yoga-he is.
said to be Hiranyagarbha or Mahesvara. However, before
Pataiijali and I$varakrspa, several Yoga and Samkhya teachers.
had expressed varied opinions on the subject, as can be seen
from the Mahabharata, Yuktidipika and other works.

It seems, in the age of Kautilya, already some rift had
arisen between Samkhya and Yoga; for, Kautilya3® mentions.
Samkhya and Yoga separately under Anviksiki. Several meta-
physical differences between Samkhya and Yoga have been
mentioned by Vatsydyana in his commentary on the Nyayasitra.
Many scholars understand Yoga, here, in the sense of the Nyaya.
or Vaisesika system. According to Jacobi, however, Vatsyayana
refers here to the original Yoga. Vatsyidyana® gives as the
specific contentions of Samkhya — *The Non-being does not
come to exist, the Being does not cease to exist, there is no-
difference in the conscious beings, difference lies in body, senses,
mind, subjects and their respective causes.’ This is quite in
keeping with the current Samkhya views. Regarding the Yoga
view, however, he says - The creation of elements is due to the
actions etc., of the Purusas, the Dosas and Pravrtti are the
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cause of actions, the conscious beings are distinct with their own
qualities. Non-being is produced and the product is destroyed.’
From among these specific contentions of Yoga mentioned by
Vatsyayana, at least the last one is not acceptable to Pataijali.
In all probability, Vatsyayana knew some earlier Yoga writings;
for at another place ! he mentions the Adhyatmavidhi consisting
of Tapas, Prapdyima, Pratyihdra, Dhyana and Dharana to be
known from the Yogasastra. Thus, Vatsyayana might be knowing
some other Yogasastra. The significant point for us here is that
the rift did arise between the system of Samkhya and Yoga.

If we look to the cause of this rift, we can see, that perhaps
while facing Buddhism, Samkhya tended towards atheism and
also dispensed with the authority of the Veda. From Yuktidipiki
we know that a long drawn out controversy did take place between
Samkhya teachers on the one hand and the Buddhistic teachers
on the other. It seems that the teachers of Yoga being more re-
conciliatory in attitude, did not enter into any such controversies. .
It can further be seen that Pataijali and Vyasa on theside of the
Yoga and the author of the Samkhyasadadhyai on the part of the
Samkhya tried to bridge this gulf. Thus, the two systems Sam-
khya and Yoga are very closely related and their origin and
development go hand in hand and the original Yoga did not owe
much to Nyaya, Bauddha and Jaina systems as Jacobi 42 would:
believe it.

41. Vatsyayanabhasya. Ns. IV 2-46

42. Cp. On the Original System of Yoga by Hermann Jacobi:
(Bonn ), from Sitzungberichte dev Preussichen Akademie dev Wissen-
schaften Phil- Historiche Kasse 1929, XXVI, English Translation.
(Unpublished) by Prof. R. D. Vadekar, summary published in.
Y. M. VIIL 4, a reply to it published in Y. M. IX, 2.
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~— Transliteration --

(1) Dasanamekam Kapilam Samanam Tam Hinvanti Krata-
ve Paryadya, Garbham Mata Sudhitam Vaksapasvave-
nantam Tusayanti Bibharti.

(2) Agastirmadhavascaiva Mucukundo Mahamunih,
Kapilo Munirastikah Pafcaite Sukhasayinah.

(3) Kapilam Etannamanam Tam Prasiddhamrsim ... Sayapa
(5) Kapila Aryavartadese —

(7) Rsim Prasitam Kapilamh Yastamagre
Jianairbibharti Jayamanarm ca Pasyet,

(10) Tatkarapam Samkhyayogadhigamyam,
Jhatva Devam Mucyate Sarvapasaih.

(11) Vidyametam Yogavidhim ca Krtsnam —

(12) Esa Tebhihita Samkhye Buddhiryoge Tvimam Srnu,
Buddhya Yukto Yaya Partha Karmabandham Prahasyasi,

(13) Kutastva Kasmalamidam Visame Samupasthitam,
Anaryajustamasvargyamakirtikaramarjuna.

(19 S'okamohﬁpanayanﬁya Laukiko Nyayah Svadharmama-
pi Caveksya ’ ~ (2-31) Ityadyaih Slokairuktah, Na tu
Tatparyena. Paramarthadarsanam Tviba Prakrtam. Ta-
ccoktamupasamhriyate — Esa te bhihiteti, éastravisaya—
vibhagapradarsanaya.

«(16) Lokesmin Dvividha Nistha Pura Prokta Mayanagha,
Jhanayogena Samkhyanam Karmayogena Yoginam.

(17) Sahayajiiah Prajah Srstva Purovaca Prajapatih,
Anena Prasavisyadhvamesa Vostvistakamadhuk.

(19) Samkhyayogau Prthagbalah Pravadanti Na Papditah,
Ekamapyasthitah Samyagubhayorvindate Phalam.



Samkhya and Yoga 41

e e, o,

(20) Yadeva Yogah Pasyanti Samkhyaistadanumiyate,

(25) Tam Vidyadduhkhasamyogaviyogam Yogasamjiiitam,

(29) Samkhyam Yogam Samabhyasyet Purusam va Paiica--
vimsakam.

(34) Pratyaksahetavo Yogah Samkhyah éastraviniécayal;l.

(36) Nimittamaprayojakamh  Prakrtinarhn ~ Varanabhedastu.
Tatah Ksetrikavat.

(37) Pratipurusamanyatpradhanam Sariradyartham Karoti,
Tesarh ca Mahatmyasarirapradhénam Yada Pravartate
Tadetaranyapi, Tannivrttau ca Tesamapi Nivrttiriti Paue
rikah Samkhyacaryo Manyate.

(38) Maulikyasamkhya Hyatmanamatmanam Prati Prthak
Pradhanam Vadanti,Uttare tu Samkhyah Sarvatmasvapye-
kam Nityam Pradhanamiti Prapannah.

(39) Samkhyam Yogo Lokayatikam Cetyanviksiki.

(40) Yatha Nasata Atmalabhah Na Sata Atmahanam Nirati-
sayascetanah Dehendriyamanahsu Visayesu Tatkarapesu
ca Visesa Iti Samkhyanam, Purusakarmadinimitto Bhita-
sargah Karmahetavo Dosah Pravrttisca, svagupadiviista-
scetanah Asadutpadyate, Utpannam Nirudhyata Iti
Yoganam. — Vatsyayanabhasya, N.S. I.-1-29.



