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CHAPTER : VI

.FURTHER DISTINCTIVE FEATURES OF THE TEXT (PHILOSOPHICAL ASPECT)
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SECTION : I

1) RELEVANCE OF PHILOSOPHICAL EXPOSITION :

. )
The last prakarana of the third adhzayg,contains the exposi- .

tion of philosophical topics, relating to the Sahkhya and Yoga
philosophy. The elucidation of the theoretical & practical aspects:
of philbsoPhy is also fodnd in some other sm?tisxlike those of

" Manu (Ch.TI & XII) Yajnavallya (IIT.4) etc. The great epic -

Mahabharata also conbtains a separate section, in which moksa

(the fourth human goal) is elaborately treated. The extensive

digests like the Krityakalpataru, the Viramitrodaya etc. that
deal with practically all aspecis of human life, have a ]

separate section, that expaciates the moksadharma. Even Hemadri

intended to deal with all the four human aims, as the very é
name of his extensive digest (caburvargacintamani) suggests. ;

t.
Thus the writers on Dharmasastra have given great importance

also to the philosophical discussion, as the moksa is also oné
of the four human goals. The treatment of philospphieal topics
is indispensible in a smrti-work, that embodies the elucidation

of the complete or entire rules of piety (dharma) of huwman

beings. Yajﬁavalkyal (I.8) maintains that realization of self

5P e e

through the p;'actice of Yoga is ‘the supreme Dharma. He also
prescribe52 (I.101) the study of spiritual ﬁexi ete. for fhef :
perfection of japayajna . Vasistha (1.1)2 points out that J
_dharmajijnasa (desire +to know Dharma i.e. exposition of Dharma)

is for the emancipation of purusa.

- Especially, in the present text, the discussion of philoso~

phical topics is quite relevant, as Devala (2201) expounds
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the Dharma that-consists of two fold Qurusartha namely abhyudaya
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& nlhsrezasa. According to him, the latter nurusartha can be
attax.ned by two fold path of s_a.ngm & Yoga. Buddha. (1)* aiso,
like Devala, mentions Dharma to be a means of rezas & abhyudaya. .
Thus the elucidation of both Sahkhya & Yoga, that constitute

the second purusartha, is relevant & necessary.

2) THE TWOFOLD PURUSARTHA : ;

_Devala (2201-2209) maintaiﬁs that purusartha i.e. end or aim }
of human life is of two kinds namely (1) abhyudaya - wordly ;

. . \
prosperity, (2) nihsreyasa — spiritual uplifi or final beatitude.

The first human end, that of abhyudaya was explained by the author%

in the previous portion. This means that according to DeVala, : i
H

one can secure worldly prosperity by following Dharma,explained
earlier. While the second QuruSartha can be acquired by two ways 3
namely by the path of Safkhya & that of Yoga. The “fruit or aim ;

& end of both of them is the emancipation in the form oi complete |

‘cessation of the cycle of birth, death and the consequent

LS
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sufferings. Both these - Safikhya & Yoga - are said to constitute

- , t .
the second purusartha, namely nibsreyasa & hence both form

B

_the part of the entire Dharma of human beings.

But it is remarkable that some terms (e.g. atyantgbhgva,

apavarga,uahhyudaya & nihéreyasa etc.) are more current in the

[P o S

]
Vaisesika system of philosophy. The division of purusartha

 § ) t
into abhyudaya & nihsreyasa naturally reminds the‘Vaisegika

f
sutra (I.I) - 'Yato'bhyudayanihsreyasasiddhih sa dharmah' &
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clearly indicates the influence of Vaisesika-sutra upon Devala,

' -
which may suggest posterity of Dewala to the Vaisesika-sutras.

Generally, purusartha is said to be of four kinds (1)
Dharma - Duty or pilety,(2) artha - weaith,'(3) kama -~ pleasure,
(4) moksa ~ emancipation. Hemadri, by his title of the gigantic

. ] - -
work and Visvanana (Sahityadarpana parictheda I) refer to this

— '~
scheme of purusarthas. The Arthasastra of K’au_tilya5 (1/7/10-11)

emphasizes the artha aspect & gives prominence to it. It makes

the Dharma & Kama, as subordinate to it. Manu® (2/224) refers to

the various views, regarding the prominence of one over the other

of the first three purusarthas and declares that the triad of

purusarthas, namely - Dharma, artha & kama are aggregatively
important. YﬁjﬁaValkya7 (1.115b) & Gautama (I.9.46) also seem’

to endorse the same view of trivarga.

But it is noteworthy that moksa is not at all mentioned

or considered by Manu ete. in their'treatment. Devala has not

at all employed the above wnventional terms like Dharma, artha,

kama & moksa in his exposition. He does not verbally agree

with or subscribe to the view of trivarga. His approach to

the concept of purusgrtha is distinctive. But it seems thai

according Devala, both the purusarﬁhas, namel& abhyudaya .

. ] -
& nihsreyasa can be acguired by Dharma & hence he included

1 -
the exposition of nihsreyasa also in his smrti-text. The
Magabhagatas (svarga:® 5/62) mentions the view of Dharma, being

superior to artha ‘& kama, as through the practice of Dharma,
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one can secure the other two also. Devala seems to indicate that

even moksa can be obtained by Dharma. Sahkaracarya (imtroduction

to Bhpsavadgita) refers to two kinds of Dharma-pravrttilaksana &

nivrétilaksana. Budha (I)1° also mentions the Dharma to be the

1
means of‘srexa%fabhxudaxa.‘While VaSisthall(L/l) holds that Dharma .

is conducive to emancipation of the purusa. /

The concept of,gurusértha is also very much current in the
Sankhya & Yoga systems. The SEﬁkhya~sEtra12 (I.1) mentions the

total destruction of the threefold sufferings,to be the ultimate
purusgrtha. The term purusﬁrthal3 occurs at about five times in
the Saﬁkhya-karika & has been interpreted as referring to bhoga

— 1
(enjoyment) & gpavarga (emancipation) by Vacaspati Misra in his
commentary. Pabanjali, in the YOgasEtral4 (11/10), also seems

t0 endorse the same view.

There is great influence of Sankhya theories upon Devala as
he also believes in two~fold purusartha. But the prominent

distinction between the two is that Devala represents both of -

them as the aspects of Dharma only. Dharma is the ground ox basis,i

‘upon whiech the two are dependent.

Devala further adds that beasts are not entitled for the ;
two-fold purusartha, as they are bereft of Dharma while human

beings & gods only are qualified for the same.

3) THE SANKHYA PHILOSOPHY ;
(a) INTERPRETATION OF THE TERM 'SANKHYA' :

The term Sahkhya, according to Devala (2206) means right

-

_ ‘understanding of 25 principles..The knowledge of these
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principles is very necessary for understanding the difference
between the self & not-self & consequently for obtaining the .«
final release or emancipation. There is a famous verse15, declarin%
that the knower of 25 principles, in whatever stages & conditions “
of life he may be, is liberated. The person, who has realized

such a distinction between self & notself can understand the

24 principles as distinct from his self. Hence he is described

as a Sahkhya (Safikhyayante - ganxantegaﬂarthah yena sah ) . Devala

also regards such a person possess1ng discriminative realization
real )
or discerning faculty as'a[Saﬁkhva'(244l). The supreme reality,

the goal of Yogins, the Brahman is also described as Safikhya
by the author (2473).

i

The Yogasutra (IV.29)16 & the commentator Vyasa (on Yagasutra

I.15 & II.2) most probably seem to use the word prasahkhyana in

the sense of discriminative knowledge of 24 principles & the self
like Devala. While the 'feal knowledge of the fure nature of~ |
self! is also represented as Safilthva in the quotation of yy§§g17.
Here there is no reference to the knéwlgdge of 24 ﬁrihcipiesl

—- 1 o
The term Sahkhya in Svetasvatara Up. (6.13)18 is in the sense

' - -
of knowledge of Vedic Reality, according to Saﬁkaracaryalg

(Bh.S.2.1.3), while Bhamatikara®® explains it as - Sankhya means '

proper vedic wisdom and those who follow it are called Sahkhyas .
The Bhazavadgita- ' (2.39, 5.4, 5.5, 13.24, 18/13), also has

employed the term in the sense of tattvajnana (knowledge of

reality) and also in the sense of a person, knowing the ultimate

reality®® (3.3, 5.5). ' z
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Thus it is evident that Devala interprets the term in accordan-
ce ﬁifh the standpoint of Saﬁkhza philosophy & hence includes
the knowledge of 24 principles along with self to be necessary. 1‘i
While the vedantins do nof mention the knowledge of 24 principles ’
t0 be so indispengible. The SEﬁkhxasstrive t0 realize the self,
in rational manﬁer, through the gradual realization of the mariousﬁ
principles (i.e. not—self), in the ascending order (arohakrama). §
While the vedantins, try to realize the self only, without any S

attempt to know the not-self. By the knowledge of one reality-

the Brabman, everything becomes known; nothing remains to be .

known. (ekenaiva vijnatena sarvam vijnatam bhavati).

(B) CONCEPT OF MULIKARTHAS :

The ten fundamental principles of §égggxg philosephy are
enumerated in a verse (2236) in upajati metre. The verse is B
very important from the point of view of the SEﬁkhxa philosophy.

It can also throw some light upon the date of Devala. o

ANTIQUITY OF THE CONCEPT :-

The concept of mulikartha seems to be very ancient one,
because Devala has borrowed it from some ancient works on

Sankhya & Yoga (2210). It is not Ffound in the Saflkhyakarika

or the Sahkhyasutra. Among the extant Sahkhya works, the

Tattvasamasa (18) alone refers to this concept, but the small

work does not explain it. The work is of an uncertain date.
Prof.Max Muller=° thinks it to be an earliest work. While most
of the scholars>®(like Keith, Garbe, Sovani etc.) assign it :

t0 a later date. Dr.V.V.Sovan125 believes it to be aqlder tha
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7th century A.D. But the concept of mulikartha is even mentioned

by paramdrtha (546 A.D.) in his chinese translation. Vacaspati

o e

t - .
Misra (on 55.72) quotes also anustubh verses, that enumerate

mulikarthas from some ancient work called Rajavartika (a work,

probably now lost). Moreover, the commentary Jayamahgala {on Ka.
51) also quotes a verse of Safherahakara, similar to that in
the present text. Thus it is clear that though this concept is

neglected in the Sahkhya-karika & the Saikhya~sutra, it is one of

the most ancient & fundamental concepts of SEﬁkhxa philosophy.

COMPARISION- :

The above verse, mentioned by Devala is also found in some

commentaries of the Saikhyakarika & the Tatitvasamasi. The variant

readings, from those works are noted below :
: TABIE NO. 7

1) Matharavrtti on Xa.72 - (1) Pararthyam for Parartham

1 . ' :
(2) visesavrttih for ca sesavrttih

2) Jayamaigala on Ka.51 - (1) Pararthyam for Parartham :

(2) Akartrbhavah for Atho nivrttih

H
i

3) sSanhkhyatattvaviveeana - (1) Ekatvayatharthavatve for

com .on Tattvasamasa Ekatvamatharthavatvan

(Sahkhvasafgraha.p.22) (2) Pararthyam for Parartham
‘ (3) Akartrkatvam for Atho-Nivrttih

4) Tattvayatharthyadipana -(1) Ak%@rta ca for Athe Nivrttih

com.on Tattvasamasa

(Sankhyas ahgraha,p.80)
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5) Kramadipika - (1) Akdtrta ca for Atho nivrttih

coin. on Tattvasamasa . :
(Sankhyas ahgraha,p.135) -

It is evident that there is difference about the sixth

fundamental principle. Most of the above commentaries read

akartrtva for atho nivrttih mentioned in the Reconstructed text.

A SIMILAR ENUMERATION FROM RZJAVERTIKA : '

i

The ten fundamental principles of_Sahkhya philosophy are

- t
also enumerated in the verses in ggustubh metre. Vacaspatl Misr%G

(com.on Sah.Ka.72) & the garvopakarini (com. on Tattvasamasa)

quote -it from'Rajavgrtika. It is also found in the introductory

verses of the Yuktidipika commentary (p.l) on the Safkhyakarilka.

The difference between Devala & the above enumeration i8 as .
follows - (1) The above vemse mentions akartrtva, which is

not found in the text of Devala. (2) While'atho nivrttih'

mentioned by Devala, is not found in the above enumeration.
(3) The term'anaikya' is used instead of the words 'hahavah !

pumam sah' in the present text.

EXPLANATION :

The following ten fundamental principles are enumerated in
the text. (1) Astitva (existence), (2) Ekatva (singularity),

(3) Arthavattva (utility), (4) Parartham (serving the

purpose of other), (5) Anvatva (distinction), (6) Nivrttih
(desistence or separation, (7) Yoga & (8) Viyogsa - {(contact &

dlscontact), (9) Bahavah Rumamsah - (plurallty ofselves),
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1 — 1 '
(10) Sarirasya sthitih sesavrttisca - (existence & subordination

i.e.tendency towards dependence of body).

PR

These are briefly explained below.

: — —~— mo. — -
The commentators (Vacaspati~gg¢7z,Jaz%ggala (Ka.51) point :

out that ekatva, arthavattva & parartha are applicable only

to adha a, the an atVa; akartrtva, bahutva are related to

purusg only, while the astitva, viyoga, & yoga are with reference

to both prakrti & purusa & the lasf‘is in connection with the

gross & subtle bodies.

TABLE NO. 8
Pradhana Both Purusa “
Ekatva » Astitva Anyath :
Arthavatva Yoga . Akarfrtva
Parartham Viyoga Bahutva

1) ASTITVA : i

This is the first fundamental principle, meaning ‘existence'’

applicable to both pradhana & purusa. It means that the prakrti

& purusa are not imaginary principles, but are real & existent.
Several arguments, containing the proofs for the existence of

both are put forth in the Safhkhyakarika (15 & 17) & the §§Q§g¥§7 ;

4

E

sutra (1/140-144).
2) EKATVA :

This is the second cardinal principle, meaning 'singularity

or oneness', applicable only to the prakrii,prakrti is one only.
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There afe no disbtinet prakytis for numerous pu]:‘mgas.~ Though plura- :
lity of self is advocated as a realit&, there is no assumptipn
of plurality of QI;akI"ti. This explicit clarification about
oneness of grakyti. This explicit clarification about oneness
of gxgkyti is necessary, as there was also an ancient view,
mentioned® ' by Gunaratna Suri, that the ancient school, of Safikhya
believed in the plurai:i;ty of prak&:t'. The Yuktidipika ( com.on

Sgﬁkhyakariké, p.14;) mention528 that the SEﬁkhxa teacher paurika
had mainﬁained the view of distinet prakrti for each purusa.

But according to the commentator Gaudapﬁdazgnot only prakrti,
but even purusa also is in reality one. Thus this principle of ‘

oneness, would be applicable t0o both purusa & prakrti, according

t0 his explanation.

3) ARTHAVATTVA :

- This is the third fundamental principle, meaning 'utility’,

applicable only to prakrti, according to commentaries =~ ;

Sahkhyatattvakaumudi & Jayamahgala. But it can be said to be

applicable to both purusa & prakrti. Both of them have some

purpose or end (artha) to be se¥ved from each other. The nrak?ti
is unconscious but actiVe, while purusa is inactive but

conscious. Hence they are mutually helpful & interdependent. They K
are not able to accomplish their objectives independently. The

Qrakyti & purusa are said to be aeting like the blind & the lame;

that help each other to serve their purpose. Pralkrti requirés A
that "it should be seen by the purusa, so that there would be the )

production of the whole world, when it is in.eontact with purusa
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But the purusa cannot obtain liberation, without the discriminative

g

knowledge of his distinction. from .prakrti (cf.San.Xa.21, Sah.S.2/1).
It seems that Vacaspati & Jayamangala maintain that the two
purposes are Served by prakrti only & hence they explain this .

principle to be applicable only to it. ;
(4) PARARTHA : o

This is the fourth fundamental principle, meaning 'servingA
purpose of the other' applicable only to the prakrti. This

indicates that the activity of prakrti is for serving the purpose

of purusa. Prakrti only expects that it should he seen by the

purusa. It does not desire anything else from the ,p_ur___xx___fﬂa.»;fgx_:g,_s._a
is able to obtain both - bhoga-enjoyment & apavarga—cmancipation
due to prakrti. It serveé both these ends of purusa. It binds .
& also releases him from the bondage. *Just as fhe dancer
entertains the audience with her dance or milk of the cow flows ?,
naturally for her calf or a camel carries the burden for the sake :
of his master; similarly grak?ti exerts herself for the sake of ‘
purusa, as if for her own purpose. Just as a dancer returns from
the stage, after entértaining the audience, the prak?ti also,
having diéclosed her nature to purusa, returns from him. Thus
all her activities ére meant for the sake of fulfilling the

purposes of the purusa (cf.safi.ka.56-60; sah.s.3/58,6/40). ;

sty

5) ANYATVA :

This is the fifth principle, meaning ‘'distinction' applicable

only to purusa, according to _v_gzcasga.ti & Jayamahgala. Purusa

= - P B e S bt oS v s S @ B bt h e e
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is a distinet entity, assumed by the Sahkhyas. Purusa & Prakrii

o

are two separate principles, quite dissimilar in their qualities.

The Saikhya karika (11) has properly distinguished the two from

‘point of view of their gualities. Hence purusa can be really
described as'distinct'(anya) from prakrti (cf.San.ka.11l, San.S.
1/139).

C e S D e e e

6) ATHO NIVRTTIH :

This is the sixth principle, meaniﬂg desistance, not
mentioned by some commentators, who read ' t.tv t for it.
This principle is applicable to purusa in the sense that he
realizes his distinction from the pralrti & obtains the discrimi- |
native knowledge & gets himself released from the bondage of Qrak?ti.
This prineiple may also apply to akrti, as she discloses her i
real nature to the urusa, releases him from the bondage & departs '

or withdraws herself from him.

7) & 8) YOGA & VIYOGA : 4 L

These are Tth & 8th principles, meaning 'contact & discontact?,

applicable to0 both prakrti & purusa. The Safhkhhyas assume that

there is a contact betweeﬁ the two, result of which is the
disappearance of the equilibrium of prakrti & the production of
the phenomenal world, in gradual stages. This assumption of

Safkhyas has given rise to 'a number of puzzling problems'.

While the other principle is the opposite of the . above.

It is disconnection between the two. When the purusa has obtained
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discerning knowledge regarding the distinction of himself from
the' rakrti, he has no purpose left to be served by grak¥ti.
Prakrti, itself withdraws from him & the result is the discontact,

dissociation between or separation from the prakrti.

9) BAHAVAH PUMANSAH :

This is the nineth principle, meaning plurality of self,
applicable only to the purusa. Though the Safkhyas propound
the theory of oneness of rakyti, they maintain nuruga to be
infinite in number. Several arguments, in defence of this view,

are advanced in the Safnkhyakarika & the Safkhyasutra. (Sahn.Ka.18,

S34.5.1/149,6/45).

1 ¥ 1
10) SARIRASYA STHITIH SESAVRTTISCA :

This is the tenth prineciple, meaning 'existence & subordination
of the body' applicable to the subtle & gross body. Both these
kinds of bodies are usder the influence of Karma. The presence
or existence of these is dependent upon it. Eventhough the person
may have obtained the supreme knowledge, that releases him from
the bondage, the body continues for some period & experiences the
g0od & bad effects of the earlier fructified actions (prarabdha
ggggg). The wheel of the potter continues to revolve for sometime\f
through inertia, though he has stopped moving it; In the same
manner, the body continues, until the effects of the kKarmas

(actions) ave exhausted.(San.Ka.67, San.S.3/82,83).

(c) THE THREE KINDS OF BODIES :

There is a vivid & minute description of the real nature

PO . - A e e e S . e e
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~ of the body, Whieh is. of three kinds, namely that of gods,

human beings & lower beings (2264-2267). These three bodies are
quite different in their nature. The peculiar characteristies of |
each of them are properly described’in the text. Such a,description"
of the threefold body is not to be found in the extant works of

Saﬁkhza. The mention of threefold creation, that of gods, human

beings & lower beings is found in the Sahkhya-karika & the }

Sahkhya~sutra (Sah.Ka.53/54, Sah.S.3/46-50). But it is quite

different & cannot be compared wifh the detailed elucidation .
given. by Devala. This point also suggests that Devala is not in ;
any way indebted to the extant works of Sahkhya. His exposition

i5 based upon some ancient lost works on Sahkhya, as is clear

from his explicit statement to that effect.(2210).

(D) THE FOUR MATERNAL & FOUR _PATERNAL SHEARTEHS :

Devala refers to the four maternal & four paternal sheaths.
(2221) But such elght sheaths are not mentioned in the three :
extant primary works of Sahkhya system namely - the Sankhyalarila, '

the Safnkhyasutra & the Tattvasamasa. Devala has borrowed this

concept also from the ancient works of Safhkhya, in which the.

discussion of such topic might be there.

The Sankhyakarika (39) refers to the gross bodies by the

term ‘matgpityjay'. While commenting upon the above karika,
Vacaspati Misra30 . . explains that they have six sheaths - three -4
hair; blood & flyesh; from the maternal side & three-~musclules,

bones & marrow, frém the paternal side. The versgs31, quoped by’ :

Pandit Shivanarayana Shastri in his commentary on the above verse '
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& in his Introduction also refer to the same concept of six
sheaths - — three. pgternal & three maternal - that constitute ;

the body. The Sahkliyasutra (3/7)32 refers to the gross body as

mostly the product of maternal & péternal'elements, but does not .-

mention the concept of sheaths.

' The commenieyy Yuktidipikﬁss(p.lzo) refers to the six

sheaths, as explained previously. But it adds that some explain
the éheaﬁhs to be eight. i.e. the six already mentioned & two
that are formed by aSita (whatever is eaten) & pita (drunk). But
it is- not clear, why the latter two are also included under’the
term matrja & piﬁrja sheaths. ;
. v

The eight stages of realisation referred to in the Uganiﬁadid
literature are - (1) Annamaya, (2) Pragama a, (3) Manomaya, :
(4) vi E‘énéma a, (5) Jnanamava, (6) Cinmaya, (7) Znandamaya,

& (8) Brahmamaya; The five of them are quite Well-known as sheaths

& are referred to in the Taittiriya Upanisad, while last five

| - . : L
are referred to in the Ganesathngasirsa34. :

(E) THE FIVE PRANAS & THEIR FUNCTIONS .:

Devala mentions five kinds of vital breaths (2222). The
functions & locations of each of them in the body are also
explained (2402-2406). The Saikhyakarika does not accept the i
view of the separate funetioning of prégas. It only refers

35

t0 the five kinds of vital airs & stateé that it is the common

function of organs (kgéhas - 10 external + 3 internal). The

Sahkhya-sutra (2/31) also reiterates the same in identical



OO RN W RS R FR I L
e i b i e N :

~

2

0
-
Nl

words. The Tattvasaméﬁa(lz) alone. clearly speaks of five

" kinds of vital airs, in an independent sutra,which is similar to

that of Devala. Thus Devala differs from the Sahkhyakarika & the

Safkhyasutra, regarding the theory of pranas. The Safikhyayoga~
Tantras, which Devala followed, might héve‘had incorporated the

theory of separate functioning of five Qragas;

The TarKgSaﬁgragg_(p.38)36 mentions that there is only
one kind of vital air, but it is designated as'pgégg, apana
etc., only on account of the difference in the adjuncts of
location & function. Thus according to this work, the breath
is only of one kind. This is also opposed to the view of Devala,

propounding separate functioning of each vital air.

The locations of five vital airs, mentioned in the text
are somewhat different from those, referred ‘to in the off-quoted
verse37. The difference between DeVala‘& the above verse is as

follows‘:

TABLE NO. 9
Devala ’ the offequoted verse
1. Pranah Urdhvam nabhergatah Hrdd
2.Aﬁ&mg' Adho nabheh Gude
3. Vyanah éakhasambandhiskandhayi§§a@ Sarvaéariragap
4. UdEnay BEhﬁrugrEvEcak§upErévagatap 'Kagphadeéasfhay
5. Samanap érotrah;dayanabhigatag ' ﬁabhisamsthita§ |

t

Mn.P.V.Kane"® refers to the controversy regarding the meaning’

‘of the term prana & apana. Prana, according to Galand, Keith, f

3

Dumout & a few -others means 'expiration' in ancient vedic

JE R
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literature, & & apana means '1nsp1rat10n' But thlsgm %n:;

ng:

@ « T Ay

underwent a change in the later days, according to- ﬁ@ Q}KGQ@? ,sﬂ
Versmty f//

"On the other hand, almost all sanskrit commentators &-wridiiels

& G.W.Brown, Edgerton & others hold the opposite view".~

Mm.P. V. KaneS  is of the opinion that "Prang meant & means
inhalation or theracic breath", while'gpBna' meanSA'abdominal
breath'. While referring to the view of Devala & S ahkaracarya

in support of his interpretation, he writeséo, "Not only éaﬁkargr

carya but a much earlier authority viz. the Dharmasutra of Devala '

' — L - —
(mentioned by Safikaracarya......) defines the working of prana

- ! - - -
& apana as done by Sahkaracarya in his bhasya on By.Up.I.S.S".

(F) THE TANMATRAS, KNOWN TO THE TANTRAS OF SANKHYAYOGA :

Devala has mentioned five subtle elements, called tanmatras
of sound, touch, colour, taste & smell (2214, 2039, 2240, 2253),
(ct.82h.Xa.38). They are said to be of the nature of mere

existence i.e. generic essence, having no specific qualities.

The mention of the concept of tanmatra in the text, is

- very important for determining the antiquity of the theory of
tammatras & the chronological position “of Devala. The term

does not mostly occur in the principal Upanisads. "The Mahabharata

also in its exposition of the Safikhva doctrine; does not generallﬁ
speak of_the tgantras & mentions the five sense-~ohjects in their:
place. This fact indicates that the tammatra theory is a later
modification of the SEﬁkpxa system", writes®! Dr.Punimbihari ﬂ

Cakravarti. The same scholar further points out that "Neither

e T et PR N
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Caraka nor Asvaghosa (in his Buddhacarita) mentions the tanmatras
& both “;hf them count the objects of senses as the tattvas".

Dr.Anima Senguptaé3 also remarks that "the tanmatras are omitted

in many accounts (in the epic, the .Gita, the Caraka-samhita etc.)

& in their places, some sort of subtle bhutas (elements) are
substituted". Prof.Surendranath DaSgupta44 mentions that "Caraka

does not mention the tanmatras at all®.

But the theory of tanmatras is mentioned -.ar indicated

in the following references.

(1) The term 'Matra' in the sense of tanmatra is found in

t -
the prasna Upanisad;(4/8)45 & the term tanmatra is explicitly

mentioned in the Maitrayani Upanisad (3/2)%6.

(2) The Ahirbudhnanamhit§47 (12/23) gives a detailed account '

" of the Sastitantra, wherein 'matratantra' is mentioned as one

among them.

*

(8) It is incidently mentioned at some places in the Mahabha~

rata i the Bhagavadgita (2/14)49, the term matra oceurs & the

five subtle elements are referred to in the verse (VII.4)50.

(4) Though the term 'tanmatra' does not oécur in the caraka

& the Buddhacarita, there is mention of some sort of subtle

elements, which take the place oﬁ%hese tanméxras. (Buddhacggita?l

t
Ch.12/18,Caraka sarira, 1/62).
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(5) The Manusmrti® (I.27) also mentions some sort of subtle

elements called 'matra'. T

(6) The ngasatra53 of Patanjali refers to the theory of

tanmatras by the term'siksma'in the sutra 3/43, as interpreted 2
by the commentator vyasa.

o {7) The most explicit mention of tanmatra is found* in the

Yajnavalkyesmrti (3/179) & in the Safkhyakarika (38).

In sum, the subtle elements like tanmatras were admitted
in the period even hefore christian era. They :arec ssme-~times
referred to as matra, while during the early centuries of

christian era, they are categorically referred to as tanmatras.

But it can be maintained that the theory of tammatra is an

ancient one, for the following reasons also.

(1) It is evident that the concept of tammatras found in
the present text was borrowed by Devala from some ancient
Tantra, works of Sankhya (as he himself has admitted his

, been .
indebtedness ). Hence the theory of tanmatras must have[definitely !

propounded in those Tantra works. ;

)

(2) The Sahkhyakarika. (38) mentions the theory of tanmatmas. !
The exposition. of Safikhya in the Sankhyakarika was glso based
upon the $a§titantra & the knowledge that was handed dﬁun)thwough‘

the successive series of Sankhya Teachers. This fact also clearly i
indicates that the concept of tanmatras is not a new concept
of the Sahkhya karika, but was borrowed from the ancient works

of Sanhkhya.
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(3) Thirdly, Sankaracarya®2(2/2/10) points out that the
Safkhyas, sometimes explain the origin of tammatras from mahat,
while at some other places, from ahahkara. Thus there was
controversy in the Saﬁkhza works themselves, regarding the
origin of tanmatras. This view must have beén based upon the

- "o .- ...
ancient Sahkhya works, which Sahkaracarya definitely had before

P
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him, because like Devala, he also alludes to the extensive Tantras :

‘ . — bd —
of Sahkhva system. (cf.Smriisca tantrakhya paramarsipranita......

Bh.S.S.2/1/1 & tatha mahajanaparigrhitani mahanti safkhyaditantrani

1 -
Bh.S.S.z/?./l). Some quotations on Yoga, mentioned by Sahkaracarya |

also are not found in the extant works of Sankhya & Yoga. This

' — . .
suggests that even Sahkaracarya had before him some ancient Tanira -

.
works of Saflkhva & Yoga, which are completely lost now. Like

1 — - .
Sahkaracarya, Devala also had before him such ancient works,

-
on the basis of which the entire exposition of Sankhya & Yoga

was ereclted by him. Hence the theory of tanmatras can be traced

to those ancient works.

Thus the concept of tanmatras is an ancient one, being
expounded in the ancient Tantra works of'Sahkhzazoga, which

. - - - [ 4 PO
were accessible to Dewala, Sankhyakarika & even Sankaracarya..

Hence the mention of tanmﬁtrasvby Devala supports the view of

- placing Devala, in the period, earlier to the Saakhyakarika.

(4) THE YOGA PHILOSOPHY :

(A) INTERPRETATION OF THE TERM YOGA :

EFSUTITEN

T
¢

- 1 .
The another way to obtain nihsreyasa is Yoga. Yoga is defined.

as fixing or establishing (i.e.concentration) of mind, upon the
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intended (internal) entity, after having turned it away from
the external objects (2207). The sense-objects are surrounding
the senses & the tendency of mind & senses towards them ..

is quite natural & unavoidable. The withdrawing of mind from
thern & making it introverted requires much training & practice.
The practiéal way, that aims at.this objective is Yoga, which

also leads one gradually to the same purpose of emancipation.

The term 'Yoga' can be derived from the root 'Yuj'which
ﬁn -
occurs in the forhmﬂéhades of meaning in three different

conjugationsss.

1) Yuj - (4.A.) Samadhau - to concentrate the mind - Yujyate

2) yuj - (7.0) Yoge - to unite, to put to, to appoint, to give

to prepare etc. Yuﬁjatiute

3) Yuj - (10.V.) - Safiyamane - to join etc. Yojayati~te
4) Yuj - (10.A.) - to censure - Yojayvate

Among'these, the last one is not useful for the interpretation
of the term Yoga. Yoga is thus, a process of concentrating, uniting

or joining the mind with the internal entity namely the self.

‘Patanjali®® (1-2) explains the term in a technical sense.
Yoga is cessation of mental modifications. Devala is not
indebted to Patanjali for his interpretation of Yoga. The
commentator Vyasa58 (on Yogasutra I/1) states that Yoga is
spiritual absorption. He,thus, interprets the term from the

root Yuj (Samadhan 4.@.) t0 concentrate.




The Yoga, as expounded by Devala is a true Yoga. Tt is not
hathayoga. He speaks of properly turning away of mind from the
objects. There is no suppression or forceful restraint of mind,
nor does he sbeak of blindly controlling the senses. If there is
blind control of senses, the mind, yefg, mnay Wonder among the .
sense—objécts. Hence according Devala, there should be in reality,
the turning away of mind from sense-objects (cf.Bhagavadgita,
3/6~7).

(B) AUXILIARIES OF YOGA :

PRANAYAMA - (BREATH-CONTROL) :

N

Devala explains the breatb=control to be of three kinds -

lumbha, recang & purana (2395-2399) The extant Yogasﬁtra & the

commentator Vyasa do not mention these terms, while explalnlng

the concept of pr azama The terms vgga, Qravasa & gativ1echeda
are employed in the ngasutra 9(2/49) & three kinds of pranayama

'is indicated in the phrase - bahyabhyantarastambhavritih in the

YOgaSEtra6O (2/50). The Yogasutra®l (1/34) mentions the terms

pracchardana & vidharana. The Safkhyasitra (3/33)%% also uses

similar terms but the terms, kumbha, recana, purana etc. used by

Devala are not found in the above works. Devala does not follow

1

any of these works. He has borrowed these terms from the ancient

but lost works of Sahkhva~Yoga. The Visnu DurEnaﬁs(VflO/lé),
the Brhadyogiyajhavallkya smrti (8/9-10 & 19-21) & Vacaspati

(on Yogasntra II.50) mention above three terms. .

[SEPUR S
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Further divisions of the prahayama into mrdu (soft or mild),
manda (slow) & t§k§pa (swjft) are mentioned by Devala, in
accor@ance with the number of udvatas, (breathsjﬁ one, two & three .
reépectively (2400). The ngasﬁtra?%@/so) seems to indicate :
twofold division - dirgha (prolonged) & siiksma (short), based
upon spaez,*time & numbex. But Vy"é'tsa65 refers like Devala to the

three varieties, based on number -viz. mrdu, madhya, & tivra..

The term udvata is found in the Devala-sutra & it is also
explained by the author (2400-2401). But in the com. of Vyasa

(Y.5.2/50) & the Bajamartanda®®, the term udghata is employed.

Mm.P.V.Kane66 suggests the reading 'Udghata' for the Devala-sutra

also. He also suggests the reading ahatya for ghrtya . The term

tudvata’ only is retained in the present reconstructed text, as

it is the reading, that is found, in the Krtyakalpataru,one of
the eafliest authorities that might have had the original text
of Devala. It can suggest the proper sense (ﬁg=upWards, vata - i
breath) viz. the process in which the breath is taken upwards,

upto.the head. The tefm Ehatxa would suggest the sense of déshing
against the ﬁead, while Ehgixa can méan that breath is forcibly :
b;pught towards the head. It suggeéts the xoginﬂs_contrél upon I
the breath. It is presumabie that Devala's reading can,be traced :

to the ancient Safkhya works. F ;

4

The conditions under which the pranayama is not to be
performed are enumerated in the text (2407); They are as follows —f
when one is, (1) tired, (2) desirous of knowing, (3) desirous

of sleeping, (4) perturbed, (5) hungry, (6) suffering from disease,

P PPV UAv
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(7) troubled by heat & cold, (8) having speedy impulse of exeretion.
Such circumstances are not found in the extant ngasﬁtras ox

Sahkhyasutras.
PRATYAHARA : . ' ~ f

The mind is atomic, restless, light & forceful & hence it is
very difficult to control it. It may"swerve‘or fail in the practice
of Yoga. The pratyahara, according to Devala, is the repeated
attempt of b%inging back & eétablishing mind upon the iﬁtended
object (némely the self) (2408). Here also Devala emphasizes :
upon the turning away & controlling of the mind. He does not . K
refer to the control of senses from the sense~objects. The latter.
can naturally be achieved, when the ﬁind has been properly
restrained. Pataﬁjali's explanation is different in'fhis respect.
When senses, not coming in contact with theif respective sense-
objects, follow or flow towards as it were ﬁhe mind (citta) =that
stage is known as pratyahara, according to ngasﬁtra67(2/54).

Devala does not employ the technical term ‘citta' like Patanjali.

The term 'artha' in the text means 'agtman' as explained by
Laksmidhara (K.K.M.p.173). Pratyahara is an attempt of yoking
mind to the self. Thé term artha' also occurs in the sutra (2207), :
defining Yoga. The word 'atman' is actually used in the sutra }
(2409), explaining dharana. Thus Devala's procedure of Yoga is

more akin to the Upanisadic concept than with that of the extant

Yogasutras.



While.pointing out the peculiar gualities of the mind, Devala

refers to the atomic nature of it. The §§ﬁkhvaéﬁtra68 (3/14)

also seems t0 endorse the same view. While the commentator Vyasa
. (on Yogasutra 4/10) points .out the view of Ecarzasﬁg (celebrated
teachers of that school) that they believed in the pervasive nature!

#
- t ¢
of the citta. The Nyaya & Vaisesika systemsTO believe. in the atomic.

nature of mind while the Mfmﬁmsakas7l maintain the view of

all-pervading nature of mind. Devala might be influenced by the

AY

- 1 ,
Nyaya-Vaisesika schools in this respect. ) ]
n 2

' DHARANA :

Devala exélains dharaéa as a process of holding body,
senses, mind, inteilect & the self (all directed towards one
& one objective only) (2409). Apararka (p.1025) explains the word ;
Atman as ahafkara here. But it seems to bé improper as (1) the
author himsélf could have used the word ahafkara in the text,
instead of Atman, (2) secondly, the mention of a ahafikara after ﬁ

mind & intellect, would be improper.

DHYANA

\

The nature & procedure of dhxana are deserlbed elaborately
in a long sutra (2410). The definitions of dhyana, found in the

Yogasutra 72 (8/2) & the Sarkhyasutras (3/30 & 6/25) refer merely !

to some aspect of it, while Devala's explanation is a more :

detailed one, dealing with all the practical aspects of it. Devala’

is evidently not influenced by the above sutras.

The dhzana is a process of contemplation upon 1That ! (tgt).
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This 'tat' may be interpreted73

as standing for the Upanisadigc
Brahman, which is -sometimes indicated by the use of word 'that'

(tat). This suggests the vedantic influence on the text.

Devala clearly refers to the two kinds of postures, namely

svastika & bhadraka. The extant Yogasﬁtra does not mention any

kind of pesture, technically known as asana. Acc.to Yogasutra
(2/46)™, Zsana is that which is stable & comfortable. This
indicates that any posture, which is of this nature, is to be
followed for the pracitice of Yoga. This does not mean that
the various asanas (postures) were not prevalent in fhose days.
because Devala has mentioned asanas here, ° . while explaining

dhyana, on the authority of ancient works of Safkhya-yoga.

The commentabtors Vyasa (Y.S5.2/46) etc. mention many asanas.

Kalidasa refers'® to Virasana in the Kumarasambhava (3/45 & 59)
77

& YEjﬁavalkyaTs (1/278,280) to bhadrasana. The Daksamrti

(VIII.5) mentions padmasana & Yajnavalkya (3/198)78 also seems .

to refer to it. These references would definitely suggest that the .
asanas were guite well~known in the early centuries of christian
era & might be prevalent even before it, as the ancient SEﬂkhxa»

Yoga Tantras, from which Devala has borrowed his explanation of

dhvana, might be referring to the asanas.

(C) CONCEPT OF TAPAS :

Devala defines the term tapas as mortification or heating
of the body by means of the practice of vows, fasts & rules.

(2378-2394 & 8). He, systematically enumerates various virtues
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and activities, that constitute the vrata, upavasa & niyamas.

He also defines tapas as the practice of dharma (duty) as enjoined

t0o him, in accordance with his caste & stage in life, Thus the

explanation, of tapas is very practical and is in conformity with ’
-

the dictates of Dharmasastra. He does not explain it from the

philosophical standpoint.

Devala's concept can be compared with that of Gautama7g
(3/1/15) & Baundhayana (III/10/14), as there are some common
points among them. All of'them enumerate some virtues & activities‘
as constituing the tapas. The five rules, mentioned by Gautama
are also found in Devala's explanation, while Baudhﬁyanalhas the
'service of preceptor', as the additional common factor, along—
with the above five in Gautama. Baudhayana mentions ‘wearing of
one garment' (Ekavastrata) instead of 'wearing of wet-garment'.
But there is also much difference. The non-violence and non-steal-
ing, enumerated among the constituents of tapas by Baudhayana
are not found in the definition of Devala & Gautama. There is much
similarity - -between Gautama & Baudhayana. Devala is more systematic

& exhaustive than both of them.

Thus though Devala's treatment of the concept of tapas
may seem t0 be similar to Gauntama & Baudhayana in some yespects,
he is not indebted to any of them. His approach is novel,

systematic & original.



(D) UPASARGAS (OBSTACLES IN THE PRACTICE OF YOGA) :

A person may be properly practising the several means of i
Yoga, but various obstacles come in his way of obtaining perfection
& obstruct the further progress of the aspirant, in his practice t
of Yogza. The obétacles are of ten kinds, gccording to Devala :
(2411). (1) Anig?ébibhaVa - over powering by something undesirableé

(2) Nidrabadha - impediment on account of sleep, (3) Ehavanakotpa-“

tti -~ emmergence of something terrifying, (4)'J§5nap§d3 ~ Annoyance

- \j
due to knowledge, (5) Bhogatisaya - excess of pleasures, (6)

14 l' o' 3 &
Kopanaipunya = quickness in anger, (7) Aisvaryavisesa - specific

supernatural powers, (8) Dharmamahattva — eminence due to Dharma

— — L] - 5 - ' — ?
(9) Vidyasthanani -~ abodes in the form of lores, (10) Yasodiptih - |

brilliance 0f success.

The Yogasutra (1/30)80 also enumerates nine antaravas (obsta~

cles) & in the sutra (3/36)80, adds that supernatural powers are

upasargas (obstacles) to the gpiritual absorption. Thus though '

the Yogasﬁtra mentions ten obstacles in all like Devala, bat they

are differently enumerated as antarayas & npasargas. The term

upasarga is only used fﬁr those obstacles, that arise due to the
obtainmenf of supernatural powers, while all other kinds of i
impediments that distract the mind are called anbarivas. Devala

does not make any such distinction. ' ;

Devala's treatment is quite different from that of the
ngasﬁtraﬁ; Several obstacles, mentioned by Devala, are not
found in the Yogasutra. This may suggest that Devala is not

indebted to or influenced by the extant Yogasutra. He follows

et e men o emea dee e WS



the ancient égﬁkhxazoga works, as he has clearly admitted.

(E) THE EIGHT SUPERNATURAL POWERS : o

1

The eight kinds of supernatural powers are deﬁébped in the §

Yogin, ardently practising Yoga. Devala properly points out that

- - — e .
the first three (anima, mahima, laghima) are sarira i.e. connected .

with body. While the remaining five (namely prapti, prakamya, isitva

' - - -
vasitva, yatra kamavasayitva) are aindriya i.e. sensory (2412-2436).

The ngasﬁtraSI (8/44) merely refers to the divine powers
like anima etc. but no explanation of them is found in the Yoza-
sutra. But the commentator Vyasa explains all of them in his
commentafy. There is difference in the sequence or order of them.

. - -~ - !
The laghima is taken before mahima & isitvya is explained after

1 - - -
vasitva. Some82 omit the last one, 'yatra kamavasayitva' & s

instead of it, add garima, as one of the divine powers.

Devala has explained the term laghima as quickness or
swiftness in the -'movement of the body, while it is also sometimes |
explained as opposite of garinna (not mentioned by Devala). .
The garima is understood to be a power to make the body, very much
"heavy & is opposite of laghima - the power to be able to make |

body light like the cotton. Devala's explanation is quite

- ! ! — - —
different.The powers, isitva, yasitva & yatra kamavasayitva are !

also differently explained by Devala & VyEsae3 (the commentator

of Yogasutra). . ' ' , f
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TABLE NO, 10

Devala

!
1) Isitva -= The unrestrained power
by which the yogin can

surpass even the deities.

] . )
2) Vasitva -The power to control
oneds own self & thereby.
becomes controller of his

own life & birth.

3) Yatra - Of three kinds i.e.
kamavasa entering the
-yitva shadowy mind or body

of same other person.

P e o

N
o
P}

e

Vvasa

The power of creation,

destruction & Amalgamation. :

The power to control
the physical elements &
their products. The Yogin

becomes uncontrollable.

The unfailing will=-power,
by which all physiecal
objects, become as he

wishes.

(F) ARISTAS - SIGNS OF APPROACHING DEATH :

The Yogin can obtain the knowledge of the approach of death

either by the concentration on the karma (the past actions,

which are of two kinds, (1) gsopakrama . those that have started

giving fruit, (2) pirupakrama - which have not started giving

fruit and hence are accumulated or stored) or by the sigus

- a4 o .
indicative of death. (cf.Yogasutra 3/21)8”. During the practice

of Yoga, the yogin can get the prior knowledge of his forthcoming

death, which is suggested by various portents, seen by him. As

such signs are seen by him, during the practice of Yoga, they

are dealt with by Devala, in this portion of treatment of Saikhya




& Yoga philosophy. There is also another significance of these
pfotents. The Yogin, having received the prior ;ntimation of his
death, can be ready for facing it, in the most adequate, manqer,
as described in next topic of utkranti. These omens, not only
suggest his -forthcoming death, but even the period, when it is

likely to take place (2448-246T7).

7

-1 '
The Svetbasvatara uggnisadss (2/11) seems to refer to some

| . - -
such aristas. "The gantiparva of the Mahahharaia (ch.318-9~17)

Devala quoted in the moksakanda of kalpataru (pp.248-250 about

20 verses), the Vggugurgna (eh.19 verses 1-32), the Magkandexa—'

1
purana (43.1.33), (ch.40 verses 1-33 Vehkatesvar press ed.),

Lihcapurana (Purvardha ch.91) & other Puranas contain the long
lists of the signs of approaching death"SG. It would be interesting
to make a comparative study of these accounts. But for reasons of

space & time, the treatment thereof is withheld.

The works on Jyvotisa (like the Adbhutasagara etc.)

contain chapter, dealing with aristas. But the gristas, mentioned

by Devala are those seen by the Yogin, while practising Yoga
, - - 1
(cf.Yathivat yogakarmani - 2448, Yogi-2457, drstaristo yatisresthahn

2472). Hence they have been arranged here in the portion of

Saflkhya-yoga. There are — also some other verses, found in the

works on Jyotisa like the Adbbutsagara etc. They have been

separately collected in the appendix on Jyotisa.
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(5) PAPADOSAS - TREATMENT OF THE THREEFOLD VICES :

Devala explains elaborétely the twelve mental oxr psychological}

&

four bodily & six verbal vices, called papadosas. (2284—2371):
The nature, origin, varieties & the way of their elimination are
discussed, while describing the psychological vices like moha
etec. The bodily & verbal vices are also squarely dealt with.

The treatment if this topic, with such a systematic élaboration

is rarely to he found elsewhere.

The Bhagavadgit587 (16/20) speaks of three vices, desire,

anger & greed as the doors of hell & Arguna is exhorted to shun
all of them. The ngasﬁtra88(2/34) merely poinﬁs out that evil
actions like killing etc.are caused by three vices namely, greed,
anger & delusion. Devala explains twelve kinds of psychological

i

vices, while the Mahabharata (éanti.les =Cr.ed.12/15) contains

description of thirteen kinds of such vices (namely = kﬁma,

! — — [,
krodha, soka, moha, vidbitsa, parasutva, mada, lobha, matsarya,

Ergyé, kuﬁsé, asuya & g;gé). The manner of their emergence &
destruction is also briefly described. But Devala is not at all
indebted to it in any way. There is not only difference in the
number & enumeration of vices, but also in the exposition.
Devala's exposition is more systematic, vivacious and refined

than that of the Mshabharata.

The elucidation of threefold vices is also found in Manu

& Harita-smrtis. Both of them speak of thwee kinds of vices
£
those of bodily, psychological, verbal nature. Manu (x11/5)8°

enumerates the following three as mental evil actions ~ (1) thinlk-
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ing about wealth of others, (2) thinking evil of others &
20
(3) having wrong notions. Manu (12/6)° enamerates only four

kinds of verbal vices, while Devala enumerates & explains six

kinds of them. The three vices, namely Qéxggzg, an¥ta & pgiéunya
mentioned by Manu are also mentioned & explained by Devala,

with addition of three more vices to them. The three sorts of
bodily evil actions, mentioned by Manugl (12/7) are similar

to those found in the text of Devala. There is only verbal
difference. But Devala has properly explained each of them

& added arthadusanam as the fourth. To sum up, the exposition;

in the Manusmrti is merely enumerative, while it is descriptive
& exhaustive in nature in the text of Devala. However, in no way,

Devala is indebted to the extant Manusmrti for his exposition.

HErEtagz (quoted in P, M.II, Pt.II,pp.212~213) also enumerates .
eighteen evil actions, leading to he%l, six of which are nmental,
four verbal and the rest are bodily sins. The five psychological

(parabhidroha, krodha, lobha, moha & ahahkara) , the three

bodily (namely paradarabhigamana, dravyapaharana, & pranihifsa)

& the two vocal (parusya & anrta)vices mentioned by Harita are
similar to those found in the text of Devala. But here also
fundamental . difference 1is that Devala's exposition is descriptive

& explanatory, while that of Harita is only enumerative.



TABLE NO. 11

1) Pgychological vices -

Devala

12

Moha, raga, dvesa,

mana, lobha, mada,
1

“soka, mamatva, ahal~

kara, bhaya, harsa,

-]
moghacintasceti.

2) Bodily vices =~
Devala

4
Himsa, apacarah,
styeyam, arthadu-

Sanam.

Manu
3

Paradravye%va
bhidhyanam
manasEnig?a
cintanam
vitathabhini-

LI |
vesSasca.

Manu

g

Adattanamupadanam,

himsa, paradarepaseva.

668

Harita Mahabharata
6 13
Parepatapanamn, KEma?, Krodhal
parabhidrehal, éokag, Mohah
krodhas, lobho, vidhitsa,
moha@, ahan— parasutvam, )
kéra@. madah, lobhah, .
mats aryam,
L§r§y§,kuts§,
asuya, kypa.
Harita
8
Abhak%yabhakgagam,
abho jyabho janam,

apeyapanag, agamyaga-

manam, ayajyayajanam,

asatpratigrahananm,

paradarabhigamanan,

dravyapaharanam,

pranihims3,
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3) Vocal vices -

Devala Manu Harita
8 4 4.
Parus avacanam, P'a'ru£§yam, anrtam, Parusyam, anrtam,
apavadah, paiéunyam, paiéunyam, Vivﬁdag, érutivikraya?.'
anrtanm, vrthalapo, aSambaadhapralépag
ni§?huram.

(6) CONCEPT OF BONDAGE & LIBERATION :

THE THREEFOLD BONDAGE :

Devala mentions that the bondage is of three kinds & its
causes are also of three kinds. The attachment for bondage is

of two kinds. (2224-2226).

the three kinds of bondage is prakrtibandha, vaikarika bandha,

& daksigﬁbandha. The first -~ prakrtibandha ~ is a bondage by the

eight principles namely avyakta, mahat, ahahkara & five tanmatras.

The second - vaikarikabandha is the hondage of senses with the

sense~objects. While the third bondage - daksinabandha ~ is caused

by merits, obtained through the performance of pious & charitable
deeds. The author further adds that the gods are fettered by

the first one, those belonging 10 the particular scheme of 1life
(Eérami} are bound by the secondy while all others are fastened

by the third bondage. (2276-2282).

In the Sahkhyakarika (44) & the Safkhyasutra (3/24), there

is only mention of the term 'bandha' but there is no reference
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~ to or elucidation of its nature, as found in the sutras of Devala.

The Tattvasamasa ®(21) specifically mentions the bondage to be of |

three kinds ; The sutra is quite identical with the sutra of

Devala. But the small work - Tattvasgmgagm- does not explain

the threefold bondage.

The commentators - Vacaspati & Gaudapada refer o0 three

kinds of bondage, while commenting upon the above Sahkhyakarika

(44). Gaudapada quotes a verse ° that refers to the threefold

bondage.

v 1 — - — ' 1
Vacaspati Misra (com.on Xa.44) & Bhavaganesa (com.on

Tattvasamasa, 21) have elucidated the nature of the threefold

bondage in detail. The explanation of the above two commentators

is compared below with that of Devala.



TABLE NO. 12

1) Prakrtiko bandhah -

i

Adhikari
A) Devala Devatah
B) Vacaspati Prak?terupa— :
Saka@
c) BhEvEgapeéa -
2) Vaikariko bandhah -
A) Deﬁalg Anye§5m
B) Vacaspati deéropgsakag
C) Bhavagageéa Pravrajitanam
) Dakgipébandhag -
A) Devala Eéramigém
B) Vacaspati I§?§pﬁrtakar3
c) Bhavagapeéa . Grhasthadinam

671

—

Svarupam

Avyalkitadibhirastabhih

Astaprakrtisu abhimanara-

pah

Indriyaih indriyarthesu
Bhntendriyahahkarabuddhih

purus abuddhya upasate

' -
Sabdadisu manasah sanhgah

Istapurtadibhih
Purusatattvanabhijno
his?&pﬁrtakari kamopamanah
bajidhyate.

Kamopahatacetasam

daksinam dadatam......
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As mentioned abovg, the causes of bondage are Léaid to be of
three kinds & the attachment for bondagéis éf two kinds,
according to Devala (2225 & 2226). The extant Safikhya works

(like the Safikhyakarika, the Safkhyasutra, the Tattvasamasa)

do not refer to both these concepts. But on Karika 63, the commen-;

6

tator Shivanarayana Shastri® following Vacaspati points out

in clear terms that there are seven causes of bondage. Vviz.
H

—— - - H
dharma, adharma,ajnana, vairagya, avairagva, aisvarya, ghaisvarya.
Out of them, dharma & ajﬁana have’been explicitly mentioned by

Devala in his explanation (2283). While the addition of adi
in the text, suggested by the researcher would include ' adharma '
also as the third cause. It is evident that other causes, mentioned

by the commentators are the offshoots or corellaries of the above

three. The explanation of the gutra 'dvau bandharagau' (2226)

is not found in the reconstructed text. It is also not explicable
even on the basis of the extant SEﬁkhxa works; It may be that due
to ajﬁanaz the twofold attachment for bondage‘namely of dharma &

adharma arises.

~ The Bhagavadgita (16/20) mentions kama, krodha & lobha as
the three doors leading to hell. These are in other words, three

causes of bondage. Among them, kama & lobha may be understood

as the two causes that give rise to the attachment for bondage.
The kama is the attachment for sentiment substances, while lobha

H

is the attachment for non-sentient substances.
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APAVARGA

Like the Bhagavadgita (V.4), Devala points out that the

ultimate aim of both, paths , namely the Safikhya & Yoga, is the

same i.e. the attainment of emancipation. The term apavarga is 0
, 3 ' 7
used here by Devala. It is very much current in the Nyaya-vaisesiks

systems, It also occurs in the Safikhya & Yoga systems, but the

another term Kaivalya is more prevalent in these two systems.

The explanation of the term apavarga in the text of Devala

(2209) is also similar to that found in the Nyaya-vaiée§ika systems.
AccordinéfDevala, apavarga, 1is the absolute gegation or non-
existence of birth, death, & consequent sufferings. According

to the Nyayasutra (1.1.22) as explained by Vatsyavana, apavarga

is the complete cessation of birth & comnsequent sufferings.

(ef.also other Nyayasutras mentioned above). The dﬁual form

' Janmamaranaduhkliayoh' suggests that only two words are intended

& not all the three independent words. Hence the compound can be

interpreted as Janma ca maranam ca - Jjanmamaranhe tayoh duhkham'of'

pain of birth & death.'!

The term ‘'atyantabhava',used by Devala in sutra (2209)

— t
also displays the influence of Nyavavaisesika philosophy in which

it is a technical term, representing 'one kind of abhava.

PURPOSE OF SPIRITUAL ACTIVITY :

According to Devala (2442), the purpose of the spiritual
activity is the obtainment of liberation or emancipation of

four kinds. (1) sayujya - (absorption into the deity), (2) salokya :
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(obtaining the world of the deity), (3) prakrtilaya (absorption
into the earth etc), (4) moksa-cessation of the repeated births

(2443-2447). The Sahkhya-kerika (45) refers only to prakrtilaya.

The Sahkhya sﬁtragB_(5/74, 5/76, 5/80, 5/83) also is not at all

in favour of admitting salokya & sayujya kinds of liberation,

mentioned by Devala.

The liberated person is described as a Safikhya & is not only
free from qualities, bondage, birth, old age, death & sufferings,
but also obtains the Highest Infinite bliss (2241). This is
suggestive of vedantic influence on Devala. The classica199
Safkhya helieves that liberabtion is the complete & ultimate
destruction of all kinds of sufferings. There is no obtainment
of positive happiness bliss. The explanation of the term 'gg&;g'
(2447) is also significant. It is the negation, absence or non-
attainment of repeated births. It is noy only cessation of

t
sufferings, but also of future birth. This reminds the Yaisesika

concept of liberation in the sutrat (5/2/10).

UTKRANTI :

Devala also expaciates the procedure of Yogin's departure
from this world, after he has seen the sign of his approaching
death (2468-2474). Though the author has explained the Safkhvavoga
philosophy, he identifies the ultimate state to be reached by
the Yogin with the’Brahman. The Yogin obtains nirvaga (salvation)’

& reaches the Highest Brahman, after leaving his mortal body.

It is described as the ultimate & infinite state, designated

as Safhkhya, bereft of connection or contact with birth, death
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& other calamities. This description is not at all in conformity

with the classical Sahkhya.

But the above description is similar to that of the Sankhya

- L N .
accounts, found in the Carakasamhita 101(Sarira 1/155/156,V/21 & 33)

& the Buddhacarita (XII.65). Even, while expounding the Safkhya
doctrine, both the above works describe like Devala, the Brahman
to be the ultimate state to be reached by the Yogin. It is also
described as nixvéya in the caraka. The exposition of Saﬁkhxa

102

- - 1
doctrines in the Mahabharata (Cf.Santi.275/39) also contains

references to the Brahman, not admitted by the classical Séﬁkhza.

Thus the exposition of Devala also reflects upon the priority

of Devala to the Safikhyakarika. Devala has borrowed the Sahlhya

& Yoga accounts from the ancientuworks of those systems, that

admitted even the concept of Brahman.



At

, ‘ EFERENCES
-~ ¥
Ayam tu paramo dharmo yodyogenatmadarsanam /
- Yal.! .S. (Iva)-

Japayajﬁaprasiddhyartham vidyam cadhyatmikfm japet /

- Yaj.S.(1.106D).

. - i H p— —
Athatah purusanibsreyassartham dharmajijnasa /

- v.D.S.(1.1).

t ' —-—
Sreyobhyudavasadhano dharmah /

Artha eva pradhana iti kautilyah /

Arthamulau hi dharmakamaviti //
- Arth.S.(1/7/10-11).

- -~ 1 - -
Dharmarthavucyate sreyvah kamarthau dharma eva ca /
- !
Artha eveha va sreyastrivarga iti tu sthitih //

- Manu.S.{(2/224).

Dharmarthakaman sve kale yathaéakti na hapayet /

- Yaj.S.(1/115b).
Na purvEhga—madhyandinEparE?nEnaphalEn kuryat /
Yathééaktidharmﬁrthakémebhyaste§u ca dharmottarah syat //

- ¢.D.S.{1/9/46).

— - 1
Urdhvabahurviranmyesa na ca kascicchrunoti me /

- ] P 1
dharmadarthasca kamasca sa kimartham na sevyate //

- Mbh. (Svar.5/63)(Cr.ed.18/5/49).



10.

11.

13.

14,

15.

16.

0y v~
67

Dvividho hi vedokto dharmah /
t
Pravrttilaksano nivrttilaksanasca /

— - - pos o t .
Jagatah sthitikarnam, Praninam saksadabhyudayanihsreyasahetuh//
- L] L4 » » » i

L -
- Sahkarabhasya on Bh.G.{(Intro.)p.l
Cf.n.4 above.
Cf. n.2 above.

Atha trividhaduhkhatyantanivrttiratyanhtapurusErthah /

- San.S.(I.1).

I) Purﬁggrtha eva hetuh - Saf.Ka.31; (II) Krisnam purugasyaf RN
tham - Sah.Ka.36; (III) Saiva ca purusartham prati - Saf.Xa.63;
(zv) Puru§5rtha§etukamidam - saﬁ.KE.éz; (v) Purugarthajﬁana~
midam ~ Sah.Ka.69. Vacaspati\Migra explains - Bhogapavarga—

laksanah purusarthah /

-a' bad '~ — — - . -
Prakasalkrivasthitisilam bhutendriyatmakam bhogapavargartham
¥
drsyan //
- Y.S.(11/18).

— ] - !
Pancavims gtitattvajnah yatra tatrasrame vaset /_
- -t - - !
ja?i mundi sikhi vapi mucyate natra samsayah //

~ Gaudapada's com. on San.Ka.l,p.35.

; - - e
Prasankhyane 'pyakusidasya sarvatha vivekakhyqrdharmameghah

samadhih /

- Y.S.(1v/29).



17.

18.

19.

20.

21.

0
v )

Vyasa on Y.S. I/15 = ......prasahkhyanabaladabhogatmika......
-d0~ I/2 - ......prasankhyanagnina dagdhabija~

kalpanaprasavadharminah karisyatiti/

1 - — - -
Suddhatmatattvavijinanam sankhyamityabhidhiyate /
~ Quoted by Dr.Cakravarti punimbihari-

Origin & Development of the Safikhya

System of Thought, p.l

Tatkéragam sankhyayogadnigamyamn

- Sve.Up.6/13.

.....Vaidikameva tatra jnanam dhyanam ca sahikhyayoga
1 — — .
sabdabhyamabhilapyate /

- Bh.S.S.(2/1/3).

Sahkhya samyagbuddhirvaidiki taya vartanta iti sankhyah //

-~ Dhamati on Bh.S.2/1/3.

Egg te'bhihita sankhye buddhiryoge tvimam éygu /

- §§L§.2/39a.
Saﬂkhyayogau pythagbala@ pravadanti na pap@itay /

(- gg;§,5/4a.
Yatsééxhyaig prapyate sthanam tadyogairapi gamyate /
ekam sahkhyam ca yogam ca yah paéyati sa paéyati /

) - Ph.G.5/5.

Anye safkhyena yogena karmayogena capare /

- Bh.G.13/24h.
Safikhye kytante proktani siddhaye sarvalkarmanan //

- Bh.G.18/13b.



22.

23.

260

27.

28.

29.

L - - -
Jngyogena safkhyanam karmayogend yoginam /

- Bh.G.3/3b.

Cf.n.21 ahove for Bh.G.5/5.

Six systems of Indian Philosovhy, pp.224-229.

Dr.Sovani V.V. — A Critical Study of Saikhya System, p.9.

Ibid.

JZ - -
PradhqgtitVamekatvamarthavatvamathanyata /

pararthyam ca tathénaikyam viyogo yoga eva ca //
P — — 1
Sesavrttirakartrtvam maulildrarthah smrta dasa //

~ Safkhyatattvakaumudi (on Safh.Xa.

72, pP.505), & Sarvopakarini_ (com.

‘Tattvasamasa, Satkhyasahgraha),p.l00

Maulikyasankhya hyatmanamatmanam prati prthak prthak
pradhanam vadanti / Uttare tu safhkhyah sarvatmasvapyekam

nityan pradhanamiti pnatipannah //

1
- Com.on Saddarsanasamuccava Ka.36,

pP.145.

Pratipurusamanyat pradhanam éarfrﬁayartham karoti /

Teggm ca mahgtmyaéarfrapradhanam yada pravartate, tadetara~-
nyapi, tannivritau ca tegémapi nivrttiriti paurikah sankhya~ .
caryo manyate /

~ Yuktidipika, p.l41.

Anekam vyaltam, ekamavyalktam, tatha pumanapyekah /

- Com.on Saf’ .Ka.,1l,p.70.



30)

31)

32)

33)

35)

N
ot
0
-

- - - - t . - -
Matapitrjah satkausikah tatra matrto lomalohitamamsani,
pitrtah snéyvasthimajjﬁna? iti satko ganah /

- Safkhyatattvakaumudi on Sah.Xa.

39, pp.391,392. _
Etat satkau31kam Sarlram trlnl pltrta~str1n1 matrtah /

asthlsnayumajjanah pitrtah tVanmamsarudhlrani matrtah iti
garbhopanlsacchrutau 'maJJasthlsnayavah sukradraktat
tvanmamSasonltam / Iti satkaa31ko nama deho bhavati dehlnam//

- Com.Shrabodhini of Shivnarayan

Shastri on Sah.Ka.(39), p.392.

Lomalohitamamsani jayante maturasya yat /
- - - 1
pitussnayvasthimajjanastatah satkausikam vapuh //

- Safkhyakarika, Introduction

(safikhyabhumika), p.40.

- - — - 1 —
Matapitrjam sthulam prayasa. itaranna tatha /

-1 - - - - - - -
Tatraivasitapitadhyasadastau (variant—t abhyam sahastau)

- _ ..
kosanapare vyacaksate /

-~ Yuktidipika,p.120.

Cf.Tvam jnanamayo vijnanamayo'si/.....Tvam vahmayas+tvam

cinmayah / Tvamanandamayastvam brahmamayah -

to ¢
- Ganesatharvasirsanm.

Samanyakaragavrttih pranadya vayavah panca //

- Saﬂ-Kaozgo



36)

37)

38)
39)
40)

41)

44)

45)

467
47)

! o o — — -—
Sarirantahsancari vayuh pranah / Sa caiko 'pyupadhibhedat

pranapanadi samjnam labhate /

- Tarkasahgraha, p.38.

Hrdi prano gude'panah samano nabhisamsthitah /
- 1 - H ——
Udanah kanthadesasthah vyanah sarvasariragah //

- (Tarkasahgraha, footnote p.38,

Tarkabhasa-Notes p.195, Com. of

- - ' - -
Bhavaganesa on Tattvasamasa Su.12).

t

Z!ﬁlloKane, Plv. - H-D.St’VOl.V"PtO II, pp01434—1435-
Ibid.
Tbid.

Dr.Cakravarti Panimbihari — Origin & Development Of the Séﬁkﬁya

System of Thought = p.l4.

Ibid, p.103.

Dr.Senagupta Anima - The Bvolution of the Séﬁkhya School of

Thought, p.143.

Prof.Dasgupta Surendranath -~ A Hist. of Indian Philosophy,

Vol.I, p.214.

Pgthivi ca pythivimﬁtra capaécapoﬁatra ca tejaéca
tejomatra ca vayuéca vayumatra cakasascakas amatrs ca /
‘ - Pra%pa Up.(4/8).
Pancatanmatra bhltadabdenocyante - Maitrayani Up.(3/2).
Kriyatantrani pancatha matrgtantragi panca g;i;R o

bhutatantrani paficeti trimsad dve ca bhidah imah //



.
3872

S

- shirbudhnya Samhita (XII-23),p.109.

48) Mbh.Anu.14/202 (Cr.ed.13/App.5/19), Mbh.Anu.96 (Cr.ed.13/
App.10/482), Mbh.Anu.145 (Cr.ed.13/App.15/4102-~4103);
L™
Mbh.Santi.47(Cr.ed.12/App.6/2), Mbh.(Cr.ed.12/App.26/30-50).

- - t - ‘ C -
49) Matrasparasastu kaunteya sIitosnasukhadubkhadah /

- Bh.G.II/14a.

50) Bhumirapo 'nalo vayup kham mano buddhireva ca /
- Bh.G.{(VIT /4). ,
Bhumiriti pythivitanm&tramucyate, na sthula /
'Bhinna prakriirastadheti vacanat /
Tatha abadayo'pi tanmétrépyevocyante //

1 [P
- Com.of Sankaracarya on Bh.G.(VII/4);

51) Khadini buddhiravyaktamahahlkarastathastamah /
L - - - 1
bhutaprakrtiruddista vikarascaiva sodasa //

|
~ Caraka (Sarira-1/62)

Patra tu prakrtirnama viddhi prakvtikovida /
panca bhutanyahahkaram buddhiravyaktameva ca //

- Buddhf~carita (XII-18).

. - - -t ! - - - -
52) Anvyo mabtra vinasinyo dasardhanam tu yah smrtah /
- — - 1
tabhih sardhamidam~ sSarvam sambhavabtyvanupurvasah /
. .
~ Manu S.1/27.
53) Sthulasvarupasaksmanvayarthavatvasailyamad bhutajayah //

- Y.S.(3/43).



55)

' 56)

57)

58)

59)

60)

61)

8

r~ey

33

Kimesam suksasvarupam Tanmatram bhntakaranam ......
ityevam sarvatanmatranyvetattriiyam /

. - Vyasa com. on Y.S5.3/43.

Buddherutpattiravyaktattato 'hahlaras ambhavah /
tanmétrédinyahaﬁkargdekottaragugani ca //

' - Yaj.S.3/179.
Tanmatrépyavi§e§5@ e e

- San.Ka.(38).

-— e 1
Tatha kvacinmahatastanmatrasargamupadisanti,
kvacidahankarat /

- Bh.S.S8.2/2/10.

Kale, M.H, - A Higher Sanskrit Grammar, Appendix pp.105-106.

.
Yogascittavrttinirodhah -

- ¥.5.(1/2).

Yogah samadhih )
- Vyasa's com. on ¥.S.I/I.
. a'— - . — -
Tasmin sati svasaprasvasayorgativicchedah pranayamah /

- Y.5.2/49.

- P - .- -
P U T -

- - i ’ | . -
Bahyablhyantarastambhavrttirdesakalasahkhyabhih paridrsto
dirghasuksamah /.

- Y.5.2/50.

Pracchardanavidharanabhyam va pranasya /

- 18. (_1/34)7



62.

63.

64.

65.

66.

67.

68.

69.

70.

881
Nirodhaéehardividhéragébnyam
- 5an.S.(3/33).
Pragaygma ivambhobhi@ S arasamn kytapﬁrakai@ /
abhyasyate 'mudivasam recakékumbhakadibhi? //
- Vsn.P.v/10/15.
Purakah kumbhakasﬁcaim:recakastadanantaram /

pranayamas tridha jneyah kaniyomadhyamottamah // ete.

- Cf.Brhadyogiijﬁavalkya S.
(VITI/9-10 & 19-21).

Cf. note 80 above.

Evam mrdurevam madhya evam tivro iti safhkhyaparidrstah /

- Vyasa's com. on Y.S.2/50.
Mu.Kane, P.V.~ H.D.S.,Vol.V, Pt.II, p.1439, n.2363.

Svavisayasamprayoge cittasvarupanukara ivedriyanam pratya-
harah /

- Y.5.2/54.

— 1
Amuparimanam tatirtisruteh /

-~ 5an.S$.3/14.

- ! — wn e ww o e
Vrttirevasya vibhunascittasya sahkocavikasinityacaryah /.

- Com.of Vyasa on Y.S5.4/10.
TPaccanupar inanam
- Tarkabhasa, p.75.

Tacca pratyatmaniyatatvadanantam paramanurupam nityam ca /

~ Tarkasahgraha, p.52.
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Tarkabhasa~ed. by Gajendragadakar A.B. & Karmarkar, R.D.

~ notes p.200. .

Tatra pr%&ayaikatanata dhyanam / -
| - Y.5.(3/2).
Ragopahatirdhyanam /
- 531.5.(3/30).

Dhyanam nirvisayam manah /

- San.S.(6/25).

Tattvamasi

- Chandogva Up.6/8.

Tadbuddhayastadatmanastannisthastatparayanah /
- Bh.G.5/17.
! - —
Cf.Com.of Sahkaracarya on Bh.G.5/17 & 2/16.
N

Tad iti sarvanama sarvam ca brahma tasya nama tad /

H — - .
~ Com.of Sahkaracarya on Bh.G.2/16.

Sthirasukhamasanam /

- Y.S5.(2/46), San.S.(3/34).

Sthirasukhamasanamiti na niyamah /

- San.s.(6/24).

Paryahkabandhasthirapurvakayam....../

- Kumarasambhava (3/45).

««++...Paryankabandham nibidam bibheda //

© - Kumarasambhava (3/59).




76.

77.

78.

79.

80.

81.

82.
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- ) - - -
Bhadrasanopavistasya svastivacya dvijah subhah /Y5j.S.(1/278D)
CarmagyanaQuhe rakte sthapyam bhadrasanam tatha /

- Y&j.S.(1/280D).

Na ca padmasanad yogo ha nasagraniriksanat /

- Daksa S.(Zinanda ed.VII/5)

Urustho~ttanacaranah savye nyastetaram karam /
Uttanam kincidunnamya mukham vistabhya carasa /

- Yaj.s.(3/198).

Brahmacaryam satyavacanam savanegﬁdakopasparéanamﬁrdra—
vastratadhayéayitanaéaka iti tapamtsi/

- G.D.8.(111/1/15).

Ahifsa satyamastyainyam savanegﬁdakopasparéanam guruéuérﬁga
brahmacar&amadﬁa@éayanamekaVastrata'naéaka iti tapamsi /

- B.D.S5.(111/10/14).
Vyédhistyﬁnasaméayapramadalasyéviratibhrantidaréana-
labdhabhﬁmikatvanavaéthitatvani cittavikgepaste‘ntargya@ //

~¥.5.1/30.

Tatah pratibhaérévagavedanadaréaévadavérté jayante /

- Y.S.3/35.

Te samadhavupasarga vyutthine siddhayah

- Y.5.3/36.

WL - — - - — t
Tatohimédlpradurbhavay kayasampattaddharmanabhighatasca //

- Y.5.(3/44).

Kolhatkar, K.K. - Patanjala Yogasutra, p.441 on Y.S.3/45.
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86.

87.

88.

89.
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Vasitvam bhutabautikesu vaéibhavatyavééyaécénye§5m /
Eéiﬁvam te%ém prabhav;pyayavyah;n;mZ§@e /

Yatra kamavasayitvam satyasafkalpata yatha sahlkalpastatha
bhﬁtaprakytinamavasthgnam /

- Vyasa's com. on Y.5.3/44.

Sopakramam nirupakramam ca karma, tatsamyamadaparantajnana-—
maristebhyo va /

- ¥.8.(3/21).

- - - - - - LA S
Niharadhumarkanalanilanam khadyotavidyutsphatikasasinam /
etani rupani purahsarani brahmanyabhivyaktikarani yoge //

- Sve.Up.(2/11).
Mm.Kane,P.V. - H-D.S.,V01.m,p.181.

— —, —
Trividham narakasyedam dvaram nasanamatmanah /
kamah krodhastatha lobhastasmadetattrayam tyajet //

1

- Bh.G.(16/20).

Vibtarka himsadayah .....lobhakrodhamohapurvakah....

- v.5.(2/34).

Paradravyesvabhidhyanam manasanistacintanan /
— t 1 —
Vitathabhinivesasca trividham karma manasam //
- Manu.S.{(XII.5).

e | - — 1
Parusyamanrtam caiva paisumyam capi sarvasah /

o o - ! - hd '
asafmibaddhapralapasca vanmayam syaccaturvidham //

~ Manu.S.(XII.6).

i
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Adattanamupadanam himsa caiva-vidhanatah /
— - | I—
paradaropaseva ca sariram trividham smrtam //
- Manu.S.(XI11/7).

- - - - A
Sarvabhaksyabhalksanamabhojyabhojanamapeyapahagamyagamanama~

yajyayajanémasatpratigrahagam paradér%bhigamanam dravy5~ ,
~paharanan prggihimsa ceti éErirEpi / Paru§ygman?tam

vivadah Srutivikrayabceti va~cikani / Paropatapanam parabhi-
drohah krodho lobho moho 'hahkarasceti manasani / Tadetanya-
§?5da§anaireyagi karmggi / |

- Harita quot. in P.M.Vol.II,Pt.II,

*

pp.212-213.

Jnanena cgpavargo viparyayadisyate bandhah /

- Safn.Ka(44b)

Trividho bhandhah

-~ Tattvasamasa sutra, 21.

Bandho Viparyayat - Sah.S.(3/24)
Prakytena ca bandhena tatha vaikarikena ca /

daksinena trtiyena baddho nanyena mucyate /

~ Com.of Gaudapada on Saf.Ka.dd.

Dharmadharmajnanajnanavairagyavairagyaisvaryanaisvaryani
astabhavah purvamuktah, tatra, jhanam varjayitva anyani
sapta prakrtirupani bandhahetavah /

~ Sarabodhini on San.Xa.63.
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Tadatyantavimokgo’pavargag
- Nya.S.1/1/22.
Tena dubkhena janmana atyantan vimuktirapavarga? -

~ Vatsyayana's com. on Nya.S.I/I/22.

Duykhajanmaprav;ttid0§amithygjﬁananémuttarottarapaye tadanam~
tarépaygdapavarga?
- Nya.S.1/1/2.
Mokgo’pavarga@ / S5a caikaviméatiprabhedabhinnasya du?khasya—-
tyantiki nivrttih /
- Iggggggégé, P.96.
.......Du?khapaygrgastu prameyam /
- Nya.$.1/1/9.
Jnanena capavargo.....
- Sah.Ka.44.
......Bhogapavargartham ﬂyéyam...:..f
' - Y.S.11/18. :
......Kaivalyartham pravgt{eéca /
- Saf.Ka.l7.
«v....Kaivalyartham tatha pradhanasya /
- San.Ka.21.
«+....Ubhayam kaivalyamapnoti / _
| ~ SZh.Xa.68.
The fourth pada of ¥.S, is called kaivalyapada.
Tadabhévét.......tadd;éep kaivalyam /
- Y.S.11/25.
Tadvairagyadapi.....kaivalyam /

-~ Y.8.II1/49.
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100.
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Sattvapurusayoh suddhisamye kaivalyam /
- v.S.1II/49.
:...Tada vivekanimnam kaivalyapragbharam cittam /

- Y.S.IV/26.

- 4 - - . - . - -

Purusarthasﬁnyanam....kalvalyam svarupapratistha va
1

citisaktih

- Y.5.1v/34.

Nanandabhivyaktirmulktirnirdharmakatvat //
- $38.5. (5/74).
Na viéegagatirni§kriyasya /
- san.s.(5/76).
SamyOgaéea viyoganta iti na desadilabho 'pi /
- san.s. (5/80).
Nendradipadayogo 'pi tadvat /
- sah.S.(5/83).

Duhkhatrayabhighat... ..
- Safl-@-l
Nanandabhivyaktirmukrétirnirdharmatvat /

- San.S.(5/74).

Tadabhave Safhyogabhavo' pradurbhavak .sa moksah /

t -—
-~ Vaisesika sutra(5/2/20).

Ata@ paran brahmabhuto bhutatma nopalabhyate /

— 1
nisytag sarvabhavebhyascihnam yasya na vidyate //



Gatirbrahmavidam hrahma, taccékgaramalakgagam /
Jnanam brahmavidam catra najnastajjnatumarhati //

- Caraka (Sarira 1/155-156).
Niv;ttirapavargastatparam praéantam tadakgaram tad brahma

sa moksah /

-~ Caraka ‘(S’Er_i—ra v/21).
Vipapam virajah santam paramaks aramavyayan /
am?tam brahmanirvapam paryﬁyai? égntirucyate //

- Caraka (égrfra v/33).
Etat tat paramam brahma nirlifgam dhruvamaks aram /
Yanmoksa iti tattvajnah kathayanti manisinah //

~ Buddhacarita (XII/65).

102. e.g. Cf.Punyapapaksayartham hi sahihyajnanam vidniyate /
' - ——
tatksaye hyasya pasyanti brahmabhave param gatim //

¥ e
- Lbh.Santi.275/39.{Cr.ed.12/267/38).
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SECTION : II

(A) DEVALA'S INDEBTEDNESS TO THE WORKS ON SANKHYA & YOGA : ?

INTRODUCTORY :

The various tenets of Saﬁkhya & Yoga systems have been dealt

1 [ — . .
with by Devala. Even Sahkaracarya, (Bh.S5.1/4/28) explicitly

mentions1 that the Dharmasutrakaras like Devala etc. accepted the

pradhanakaranavada (doctrine of prakrtil being the cause of

the world) in their treatises, -Several distinetive philosophical

features, as found in the,exposition of Sajkhya &j¥0ga by Devala,

have been dealt with in the previous section. It is now necessary

to study how far Devala is indebted to the extant Safkhya & Yoga
works. It is the most pertinent question;, whether Devala has based

his doctrines upon the extant Sgﬁkhya & Yoga works or he is indebte@

to ancient works, prior to extant ones.

POINTS OF AGREEMENT : .

Many ancient works on SEﬁkhya & Yoga philosophy have been

completely lost. The sankhyakarika, the safkhyasutra & the Tattva- -

samasa are the most important extant saﬁkhza works, that contain
several points of agreement both wverbal & doctrinal - with the

sutras of Dewvala. Such points of parity between Devala & the

safkhyakarika, the saikhyasitra & the Tattvasamasa sutra are noted-

here for the comparative study.



TABLE NO. 13

Devala : Sankhyekarikd
(1)  ....Bkd Mulaprakrtih - 2211 Milaprakrtiravikrtih .- 3a

Sarvapurvika prakrtih - 2258

(2) | Sapta prakriivikrtayah - 2212 Mahadédyép prakrtivikrtayah
Mahadahahkirau - 2213 Sapta - 3b
Pancatanmitrani - 2214 , -
(2) SodaSa vikarah - 2215 Soda-bakastu vikirsh - 3c
(4) Trayoda%a Karanini -2218 Karanam trayodaSavidham -32
(5) Tesam tri@yanta@karagéni - 2219 Antahkaranan trividham - 33
(6) Da%a bahiskaranini -2220 DaSadha b3hyam - 33
(7 Pgﬁca Vﬁyqviéegé@ ~ 2229 «+...Vayavah Pafica - 29
(8) T?ayo gunih -2223 .....gupép /12-13
(9) Trigi pramégéni -2227 Trividham praménam -4
(10) Trividham duhkham -2228 Du@khatrayébhighétét coenal

(1) Caturvidha@ pratyayava(sa)rga@ -2229 Esa pratyayasarggo Viparyaya-
Saktitustisiddhydkhyah -46

(12) Tathz dvividhah sargah-2230 esosO%ividhah pravartate sargah



19)
20)
21)
22)

23)

24)
25)

Devala
Caksuhgérotragheinafinvitvaco
buddhindriyani -2242
Vagpanipada-payipasthah .
Karmendriyégi ~2244
Ripababdagandharasasparias-

te§§marth§§ -2243

Bh5§agam Kriya gamanam utsarga
dnanda es@m Karmani -2245
Vayvagnyabékééap?thivyo
bhutaviSesah -2246
Adhyavaséyalakgago mahan ....2251
Abhimdnalaksandhankdrah ....2252

Sattémﬁtralak@agﬁni
tanmatrini -2253

Sahkalpalaksanam Manah/2256

Prakrtermah@nutpadyate/Mahato'hahkirah/

Ahanhkarat tanmétrén{ndriyépi ca/

Tanmatrebhyo Visesa

Sahlkhyaksriks
Buddhfhdriyégi caksuh érotra -
ghrégarasanatvagékhéni -26 |
Vagpanipidapéyupas thah
Karmendriyapyéhu@ -26
Sabdadisu paficirEm .....28
Paﬁcaviée§éviée§avi§ayépi cee34
Vacandd@naviharanotsargdnanda-$ca
paficAnam -28
Tanmétrégyaviée§§stebhyo
bhiitdni pafica pahcabhyah -38
Adhyavasayo buddhih .....23
Abhiméno” hankérah ....24

Tanmétrényavi‘se§5p veea38

Ubhayatmakamatra Manag
Sankalpakam .....27
Prak;termahé&stato‘haﬁkérastasm&d
gag&éca §o§a%akap/

Tasmidapl soda'sak&t paficabhvah .
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REMARKS :

The comparative account about the similarity between

Devalasutras & the above three extant safkhya works, would

suggest at least the following two facts, (1) Devala may be
indebted to the above extant saﬁkhxa works or (2) Devala & all
the above three safikhya works may be indebted to some other
ancient & prior but lost saﬁkhxa works, which may‘be the source
of all of them & thus the occurrence of identical matter can be

explicable.

Of the above two facts, the first ene is not acceptable,
as (1) it has been previously emphasized that though there are
several points of agreement between Devala & the extant safkhya
works, there are various points of disagreement also between
the two, which definitely suggest that the later works are

not the basis of Devala-sutras. Moreover, Devala also like the

sgﬁkhyakarika, explicitly mentions his indebtedness to the ancient,

inscrutable & voluminous sankhyayoga treatises (Tantras), (2210).

OPINION OF PANDITA UDAYAVIRA SHASTRI

Pandita Udayavira Shastri3 has given great importance to some
of the passages of Devala to solve the chronological problems,
regarding the extant safikhya works. He has pointed out that some

of the sutras of Devala are identical with those of the Tattva-

samasa & the safikhyasutra, while there are some other sutras of

Devala, which are very close to the safkhyasutra & the Tabtvasamasa.

though the words are slightly different.
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On the basis of such resemblances, he advocates that Devala

had before him the extant safkhyasutra work & is indebted to it.

He is not ready to acéept the view that the safkhyasutra work

itself has taken those sutras from the work of Devala. He is also
not prepared to believe that Devala is indebted to some other

ancient lost safkhya works. o

Devala explicitly mentions his indebtedness to the Tantra

work of safkhya and this work, Pandita Udayavira Shastri maintains,

is the sastitantra only. This sgsititantra is the extént saﬁkhxa—
sutra, work in six adhxavgg. This is the most peculiar view of the

above author, explained by him in his book.

-

The Sahkhyakarika, which is generally accepted to be the most
ancient extant saﬁkhxa-work, is advocated to be a work, later than

the extant safhkhyasutra & hence he is not ready to accept the view

of Devala's indebtedness to the Sahkhyakarika, because he places

J §
Devala in a period much earlier than that of Isvarakrsna.

He also argues that there is no passage of Devala, that has

any kind of similarity with the Safdkhyakarika, while such

relation of resemblance is too close in case of the saﬁkhyasﬁtracf

Tattvasamasa,with the sutras of Devala.

HIS CONCLUSION :

To sum pup, he tries to prove that Devala is earlier +o

the Safkhyakarika & is not indebted to it in any way & that

Devala is very much indebted to the safnkhyvasutra & Tattvasamasa,
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which he had before him, while writing the said passages. But

the Saﬁkhxasﬁtra alone is the earliest extant sgﬁkhya work to which

Devala is heavily indebted.
CRITICISM :

(1) The above view of the author mainly rests upon the

presumption of the priority of the sadkhyasutra to the Safkhyakarila.

This view is not generally accepted by the scholars. Most of the

Western & Indian scholars, maintain the Safkhyakarilka to be the

earliest extant safkhya work. Prof.Dasgupta.4 believes the saflhya-
sutras to be "probably written sometimes after 1l4th century".

Prof.V.V.Sovani remarks that the Tattvasamasa is a work "older

than Tth century A.D.".

(2) The argument from parity is not a solid proof for proving
the priority or posterity of any work. The similarity may be due
to some common source. Similarity, there are also some distinct
conflicting views, which may on the same standpoint, suggest that

the other work is not the basis of itl.

(3) The view of Pandita Udayavira Shastri that there is no
passage of Devala, which can be shown to have any kind of resemblanée

with the Saﬁkhyakarika is qgite baseless. The comparative statement

about Devala & the Safkhyakarika ,mentioned previously (Table No.13)

can disprove this view of his.

(4) It is improper to deny any independent earlier source,

being the basis of the sutras of Devala, the safkhyasutras & the
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& the TattVasamasasﬁtras, because there is no proof to prove that

Devala alone is basis of the Sankhyasutra & the Tattvasamasa

or the otherwise. Some ancient lost work, being the basis of all
of them is quite presumable. Devala has admitted his indebtedness

to the Tantras of Safkhya-Yoga (2210).

(5) It was explained in the previous part, how some of the
theories & doctrines of exposition of Devala, have no parallel
in the extant works, while some tenets are quite ?distinct &
conflicting with the extant Sahkhya works. Hence Devala caunot be

said to be indebted to the extant Sgﬁkhxa'works.

DEVALA'S INDEBTEDNESS :

In the last chapter, the author himself admits his indebtedness

to the ancient, profound & extensive SaﬁkhyaYOga Tantras for his

exposition of Sahkhya & Yoga. This statement ofDevala (2210) is

very important from various points of view.

IMPLICATIONS :

It follows from the statement of Devala that — (1) Devala

had before him many (not one, or two, but plural indicates many)

Tantras, treating.both Sankhya & Yoga philosophy. They were
written by ancient scholaré & sages. They were voluminous,
- inscrutable & based upon logic & convention. They were probably

containing treatment of hoth Saﬁkhya & Yoga, without any distinct

discrimination.Devala also followed the same pattern. The Tantnias
were very extensive, hence Devala has abridged & briefly mentioned

them in his treatise.
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(2) None of the extant Saikhya works (viz. the Safkhyakarika ,

the Sankhyasutra & the Tattvasamasa) have been traditionally

accepted to be the Tantra works of Saﬁkhxa. On the other hand, there

. 6 . . e J
are some evidences +0 believe that there were voluminous & instruta’

3

- - - Y, —- -
-ble treatises on Sankhyayoga (as Devala, Sankhvakarika, Sankaraca-
rya ete. mention), which were called Tantras. It can also be
] 1 —
maintained that even Devala, Isvarakrsna & Salkaracarya etc. had

access to such ancient works.

(8) Devala does not intend to refer to the extant Saﬁkhxa

' -
works. These cannot be described to be 'V;Salani gambhirani

tantrani' (R.T.Sr.2210).
tantrani

The exposition of Yoga is also not in accordaice with the
extant Yogasutra. There is no sutra of Devala that is identical
with that of the Yogasﬁtra. The definitions & explanations of
various yogic terms are not in conformity with the extant Yogasutra.

This was explained elaborately in the previous section.

CONCLUS ION :

i

Devala is not all indebted to the extant works on Sgﬁkhza &
Yoga. His exposition is based upon the ancient, voluminous &
instrutable treatises (known as Tantras) of Sankhya-yoga (as he
himself has explicitly admitted (2210)).
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(B) DEVALA -~ A BRAFMAVADT SANKHYa : (A HAPPY BLENDING OF SANKHYA
AND VEDANTA ) :

DEVALA - A SANKHYA

From the foregoing discussion, it would be clear that Devala

was an expounder of Safkhya & Yoga philosophy, In the chapter II-II

(of part I, sect.I) of the present thesis, several references from

the Mahabharata & other works have been mentioned, which corroborate

the above view of Devala, being the propunder of Safkhya doctrine.
Thuas both external & internal evidences would prove the fact that

Devala was a thinker of Sgﬁkhza philosophy.

DEVALA ~ A BRAHMAVADI SANKHYA :

But it was also previously clarified that Devala's exposition
does not completely agree with the classical & orthodex Safkhya
tenets. There are, no doubt, points of parity or resemblance
between them. But there are also nameréus other facts, that do not
corroborate with the extant works of classical SEﬁtha system.
This point was also emphasized in the previous discussions. The
classical Sahkhya, maintains dualisﬁ, with the admittance of two

fundamental principles of pralrti & purusa; while Devala admits

the third principle, namely the Brahman, also (2473). This is the

fundamental difference between Devala & the classical SEﬁtha v&ew.

The Safhkhya philosophy as expounded in the Safkhyakarika,

represents the extreme form of dualism. But the pre~karika-sankhya

was different. The Safhkhya accounts, found in the Mahabharata,
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Caraka, Buddhacarita etc., do not contribute to the extreme dualistic

position of Saﬁkhxa. But they admit1 in their exposition the third

, principle of Brahman. Thus the pre—kgrik5~saﬁkhya as expounded

in the above works, was somewhat theist & non-dualistic & the
same kind of philosophical doctrine is propounded by the author

in the present text.

Moreover, it seems from the statement of Devala (2204-2210)

that even the two systems, Safikhya & Yoga, were also not completely

separate from each other & were expounded as two paths, leading

to the identical goal, in those ancient treatises called Tantras.

To sum; up, like the pre-karika early Sarikhya philosophy,
Devala was also a Safkhya thinker, believing in the doctrine of

Brahman. In other words, Devala was a Brahmavadi-Sankhya.

DISTINCTION BETWEEN THE PHILOSOPHY OF DEVALA & SANKARACARYA :

' had —
Sankaracarya has explicitly referred to Devala in the

commentary on Brahmasutras (1/4/28). He might have had access to

the lost text of Devala, that expounded the Safkhya doctrine,

' — L d
but the statement of Sankaracarya seems to indicate his dissent
towards the treatment of Salikhya by Devala. He was genninely a

Dharmgsutrakara & hence his main aim was to propound Dharma.

1 .
Moreover, he was also gista, the follower of vedic religion &
yet he followed the realistic Safkhya doctrine, that propounded
the prakrti to be the cause of the world. This abttitude of Devala

is guite improper. The Saﬁkhya philosophy was the pradhanamalla for
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Safkaracarya & even the followers of vedic religion like Devala

ete. should follow it, is a discouraging fact.

But from the point of beliéf in the doctrine Brahman, Devala
is quite close to éaﬁkargcgrya. Moreover, éaﬁkaracaryg, himself
admits that the safikhya philosophy is quite close to the vedic
daréana (which he was expounding) & was, therefore, even admitted
by some éigpas like Devala etc. But yet there is a fundamental
difference between éaﬁkarécérya & the classical safikhya. The classi=

cal safikhya philosophy is dualistic.It admits two separate princi-

ples namely prakrti & purusa. The: pre-karika saflkhya, (expounded

in Mahabharata, Caraka, Buddhacarita etc.) maintains the separate

existence of two principles of‘grak?ti & purusa, though it admits
the doctrine of Brahman. While éaﬂkargcarya admits only one
principle namely Brahman from the transcendental point of view.
The Brahman is the only principle from which the creation,
maintenance & destruction of the entire world follows. The Brahman
is not only the efficient but also material cause of the world®.
Here Devala differs from éaﬁkagacarya. Though admitting the
doctrine of Brahman, he does not maintain it to be source or
material cause of the world, Prakyti is admitted to be material
cause of the world. éaﬁkaracgfya has intentionally rebuked
particularly this aspeci of Dewvala's exposition that he believed

in the pradhgnakaranavgda,

Another difference, which is a corollary of the above fundamen~

tal disagreement, is the mdmittance of doctrine of purusarthavada.

Devala, like the safkhvas, believes in two separate principles
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of purusa & prakrti & hence there can be relation of enjoyer

& the thing, enjoyed (bhogya & bhokta). The safikhyas maintain

the purnsartha to be of two kinds. (1) bhoga (enjoyment) &
(2) apavarga (emancipation from the Qrakygi). Devala, influenced
by these theories propounds the Dharma to be . constituting

— 1
of twofold purusartha, namely - abhyudaya & nihsreyasa. But from

{ [ —
the standpoint of Sankaracarya, there is only one principle
1
in reality & hence there can be no such relation of bhogya &
bhokta from the transcental point of view. He maintain35 that

there is no relation of artha & arthi, which suggests that there

is no scope for the purusarthavéda in reality.

From the practical, pragmatic standpoint, the practice of
Qggggg, sacrifices6 etc. is .quite necessary for the purification
of mind & can gradually lead to the salvation, according to
éaﬁkaracgrya. Sacrifices are nitya or compulsory & not gégxg
(intentional). While acc. to Devala, the sacrifices are kamya
or (intew——tional) & hence a?e opfional. He seems to follow
sgﬁkhxa doctrine that sacrifices cannot lead to salvation. Thus
éaﬁkarécgrya has upheld the vedic religion in high exteem, by
assigning proper scope to sacrifices, in his philosophy, while
Devala, following the Sgﬁkhyas seems to have minimized the

importance of sacrificial ritual.

According to the f&llowers of §é§g§z§ doctrine, tﬁere are
only two alternatives from the practical point of view -
(1) Enjoy the world - {i.e.bhoga, or abhyudaya etc. according to
Devala) & (2) leave it for ever - (i.e.apavarga er ni?érezasa

accs to Devala). But the difficulty regarding Devala's philosophical
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standpoint is that — he neither fully agrees with the Safikhya
doctrine nor enfirely with vedic religion, as expounded by

! . — ' —
Safkaracarya. On one hand, he admits the Safkhya dualism, from

the philosophical standpoint ~ with addition of Brahman as ultimate
reality - but is genuinely an expounder of Dharma, derived from

'

the vedic authority.
CONCLUSION ;

In short, Devala, the follower of wvedic religion, expounded

also the ancient Safikhya Yoga philosophy, that admitted even the

doctrine of Brahman.
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fisena parigrhita ve 'nvadikaranavadaste 'pi.. ..
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' A—icr vo— — Aaud —
Prakrtisca pratijnadrstantanuparodhat /
- Bh.S.(1/4/23).

! - - — -
Rrakytisca upadanakara?am ca brahmabhyupagantavyam,
nimittakaragam ca /

- Bh.S.S.(1/4/23).
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Arthi carthascanyonyabhinnau laksyete / !

.....Aprapte hyarthe'rthino'rthitvam syaditi /.....
tasmad bhinnavetavartharthinau /....Atrocyate~na,
ekatvadeva tapyatapakabhavanupapatteh/

- BnS.S. (11/2/10). G
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6. Cf. Agnihotradi tu tatkaryayaiva taddarsanat /

s 1 JOn—
- Bh.S. .(Iv/1/16) & Safkaracarya's

com. on it.



