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CHAPTER : V-I

-FURTHER DISTINCTIVE FEATURES OF THE TEXT (PHILOSQPHICAL ASPECT)



SECTION : I
o n r*rid-'

l) RELEVANCE OF PHILOSOPHICAL EXPOSITION :

t
The last prakarana of the third adhvaya contains the exposi- j 

tion of philosophical topics, relating to the Safakhya and Yoga 

philosophy. The elucidation of the theoretical & practical aspects

of philosophy is also found in some other smrtis like those of
# ' '

Manu (Ch. I & X-Il) Yajnavalkya (III.4) etc. The great epic - 

Mahahharata also contains a separate section, in which moksa 

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

digests like the Krtyakalpataru, the Viramitrodaya etc. that 

deal with practically all aspects of human life, have a 

separate section, that expaeiates the moksadharma. Even Hemadri •! 

intended to deal with all the four human aims, as the very 

name of his extensive digest (caturvargaointamani) suggests. ;

Thus the writers on Dharmasastra have given great importance !;

also to the philosophical discussion, as the moksa is also one 

of the four human goals. The treatment of philosophical topics 

is indispensible in a smrti-work, that embodies the elucidation 

of the complete or entire rules of piety (dharma) of human
•L |

beings. YajnavalkyaA (1.8) maintains that realization of self ? 

through the practice of Yoga is the supreme Dharma. He also ;
prescribes2 (i.lOl) the study of spiritual text etc. for the • 1

perfection of .japaya.ina . Vasistha (i.l)3 points out that ;

dharma.ji.1nasa (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



the Pharma that consists of two fold purusartha namely abhyudaya ;

& nihsreyasa. According to him, the latter purnsartha can be
• • _ „

attained by two fold path of Sankhva & Yoga. Buddha (i)4 also, j

« ;
like Devala, mentions Pharma to be a means of sreyas & abhyudaya. ! 

Thus the elucidation of both Sa&khya & Yoga, that constitute 

the second purusartha, is relevant & necessary.

2) THE TWOFOIJ) PURUSARTBA : ;

Devala (2201-2209) maintains that purus art ha i.e. and or aim ;

of human life is of two kinds namely (l) abhyudaya - wordly j
1 _prosperity, (2) nihsreyasa - spiritual uplift 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, «
1 „ ' ? one can secure worldly prosperity by following Pharma,explained j

earlier. While the second purusartha can be acquired by two ways j

namely by the path of Sankhya & that of Yoga. The .‘fruit or aim ;

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

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

sufferings. Both these - Sankhya & Yoga - are said to constitute ;
_ » ;i

the second purusartha, namely nihsreyasa & hence both form j
i

the part of the entire Pharma of human beings. ,

But it is remarkable that some terms (e.g,.atyantabhava, * •.. r 

apavarga, abhyudaya & nihs'reyasa etc.) are more current in the
* i"

Yaisesika system of philosophy. The division of puruslrtha1" ^ 1 ""111 * "   "
• ,

» t ;
into abhyudaya & nihsreyasa naturally reminds the Vaisesika 

sutra (i.I) - 'Yato ’bhyudayanihsreyasasiddhih sa dharmah1 &
.....-I-hi -i """"".... ' ................. 1" 1 ' 1 "V ~'r " r""ira'" 1 r« 1 •



clearly Indicates the influence of Vaisesika-sutra upon Dev ala,
* _which may suggest posterity of Degala to the Vaisesika-sutras»

*

Generally, purusartha is said to he of four kinds (l)

Pharma - Duty or piety,(2) artha - wealth, (3) kama - pleasure,

(4) inoksa - emancipation. Bemadri, by his title of the gigantic 

work and Visvanana (Sahityadarpana parjecheda l) refer to this 
scheme of purusarthas. The Arthasastra of Kautilya5 (l/7/lO-ll)

• ' 11 " -’-I1 ~ *

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

the' Pharma & 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 purus art has and declares that the triad, of

purusarthas, namely - fiharma, artha & kama are aggregatively i 
• 1 11 ' 

mm -m *7

important. Yajnavalkya (I.115b) & Gautama (l.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 etc. in their treatment. Devala has not 

at all employed the above conventional terms like Pharma, artha.

kama & moksa in his exposition. He does not verbally agree ’* . ' 1

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

the concept of purusartha is distinctive. But it seems that \
~"4> ..... .. mm * • J

according Devala, both the purusarthas, namely abhyudava
i - ;

& nihsrevasa can be acquired by Pharma & hence he included
t ;

the exposition of nihsreyasa also in his smrti-text. The
* ...— “ 8 — v ■Mahabharata (s varga ; 5/62) mentions the view of Pharma, being

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

even moles a can he obtained by Pharma. Sankaracarya (introduction ; 

to Bhagavad.ffit.a’l refers to two kinds of Pharma-pravrttilaksana & !

nivrttilaksana. Budha (l)*° also mentions the Pharma to be the
ill . l inn-.....  “ * n"'

I 11 / / \means of sreyas.abhyudaya. While YaSistha (l/l) holds that Pharma 
A • * ;

is conducive to emancipation of the purusa.

The concept of purusartha is also vary much current in the
•"* 'mm ±2

Sankhva & Yoga systems. The Sankhya-sutra (i.l) mentions the

total destruction of the threefold sufferings,to be the ultimate 
_ _ 13purusartha. The term purusartha occurs at about five times in• ............ ™l mT,"*"'ni

the sankhya-karika & has been interpreted as referring to bhoga 

(enjoyment) & apavaraa (emancipation) by Vacaspati Misra in his 

commentary. Patanjali, in the Yogas utra3-4 (il/lO), also seems 

to endorse the same view.

There is great influence of Sankhya theories upon Bevala as 

he also believes in two-fold purusartha. But the prominent ■

distinction between the two is that Bevala represents both of 

them as the aspects of Pharma only. Pharma is the ground or basis,, 

upon which the two are dependent.

Bevala further adds that beasts are not entitled for the 

two-fold purusartha. as they are bereft of Pharma while human “ 

beings & gods only are qualified for the same.

3) THE SANKHYA PHILOSOPHY : ;

(A) INTERPRETATION OF THE TERM 1SANKHYA* :

The term Sankhya, according to Bevala (2206) means right 

^understanding of 25 principles. The knowledge of these



principles is very necessary for understanding the difference

between the self & not-self & consequently for obtaining the .
15 >final release or emancipation. There is a famous verse , declaring

E

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. Ifenee he is described
as a Sankhya (Sankhyavante - ganvante'nadarthah vena sah ) . Devala

I “

also regards such a person possessing discriminative realization ,
real_

or discerning faculty as -a/Sankhya (2441). The supreme reality, 

the goal of Yogins, the Brahman is also described as Sahkhva 

by the author (2473).

The Yogasutra (XV.29)x & the commentator Vyasa (on Yagasutra

1.15 & 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 'real knowledge of the pure nature of
- _ i7

self is also represented as Sahkhva in the quotation of Vyasa 

Here there is no reference to the knowledge of 24 principles.

The term Sahkhva in Svetas vat ara Up. (6.13; is in the sense
t _ «. 19

of knowledge of Vedic Reality, according to Sankaracarya 

(Bh.S.2.1.3). while Bhamatikara explains it as - Sankhya means ; 

proper vedic wisdom and those who follow it are called Sankhyas.
The Bhagavadglti21 (2.39. 5.4, 5.5, 13.24, 18/13), also has 

employed the term in the sense of tattva.inana (knowledge of 

reality) and also in the sense of a person, knowing the ultimate 
reality22 (3.3, 5.5).
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Thus it is evident that Devala interprets the term in accordan

ce with the standpoint of Sankhya philosophy & hence includes 
the knowledge of 24 principles along with self to be necessary. j 
While the vedantins do not mention the knowledge of 24 principles ■ 

to be so indispensible. The Sankhya?strive to realize the self, 
in rational manner, through the gradual realization of the various 
principles (i.e. nob—self), in the ascending order (arohakrama). j
While the vedantins. try to realize the self only, without any <
attempt to know the not-self. By the knowledge of one reality

.{

the Brahman, everything becomes known; nothing remains to be. 
known, (ekenaiva vi.lnatena sarvam vi.jnatam bhavati) ♦

(B) CONCEPT OF MULIKARTHAS :

The ten fundamental principles of Sankhya philosophy are 
enumerated in a verse (2236) in upa.iati metre. The verse is i
very important from the point of view of the Sankhya philosophy. ; 
It can also throw some light upon the date of Devala. 1

a

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 found in the Sankhyakarika
or the Sankhyasutra. Among the extant Sankhya works, the I!

_ 1 Tattvasamasa (18) alone refers to this concept, but the small ■
work does not explain it. The work is of an uncertain date. i
Prof.Max Muller2^ thinks it to be an earliest work. While most 

24Lof the scholars (like Keith, Garbe, Sovani etc.) assign it r
2 5to a later date. Dr.V.V.Sovani believes it to be alder than



7th century A.D. But the concept of mulikartha is even mentioned
bv naramartha (546 A.D.) in his Chinese translation. Vacaspati

-  . — • (
r _ {Misra (on I£a.72) quotes also anustubh verses, that enumerate ,

mulikarthas from some ancient work called Ra.iavartika (a work, "
probably now lost). Moreover, the commentary Jayamaftgala (on Ka.
51) also quotes a verse of Sangrahakara. similar to that in 
the present text. Thus it is clear that though this concept is 
neglected in the Sankhva-karika & the Sankhva-sutra, it is one of ' 
the most ancient & fundamental concepts of Sankhya philosophy. ■

COMP ARTS ION *

The above verse, mentioned by Devala is also found in some
commentaries of the S ankhyakarika & the Tattvasamasa. The variant
readings, from those works are noted below : ‘

TABLE NO. 7
1) Matharavrtti on Ka.72 - (l) Par arthyam for Parartham

(2) Visesavrttih for ca sesavrttih
• • • • • a

2) Jayamahgala on Ka, 51 - (l) Pararthyam for Parartham ,
(2) Akartrbhavah for Atho nivrttih

3) Sankhvatattvaviveeana - (l) Ekatvayatharthavatve for ; 
com .on Tattvasamasa Ekatvamatharthavatvam * 1 2 3
(Sankhyasangraha.y.Z2) (2) Pararthyam for Parartham

(3) Akartrkatvam for Atho-Mivrttih
• • •

I
A) Tattvayatharthyadipana ~(l) Ak^fcrta ca for Atha Nivrttih 

com. on Tattvasamasa
(SankhvaS angraha.o.80)
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5) ICr am ad ip ilea - (l) Aka^rta ea for Atiio nivrttih

^ i
coin, on Tattvasamasa 

(S ahkhvas angraha.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.
T IT II „ • *

A S BIILAR ENUMERATION FROM RAJAVARTIKA ; '

The ten fundamental principles of Sahkhva philosophy are
— ’ 2(also enumerated in the verses in anustubh metre. Yacaspati Misra

• #

(com.on San.Ka.72) & the sarvopakarini (com. on Tattvasamasa)
* '

quote it from Rariavartika. It is also found in the introductory 

verses of the Yuktidlpika commentary (p.l) on the Sankhyakarika♦

The difference between Devala & the above enumeration is as 

follows - (l) The above verse mentions akartrtva. which is 

not found in the text of Devala. (2) While *atho nivrttih1 

mentioned by Devala, is not found in the above enumeration.

(3) The term1 anaikva1 is used instead of the words Vhahavah 

pumamsah' in the present text.

EXPLANATION :

The following ten fundamental principles are enumerated in 

the text, (l) Astitva (existence), (2) Ekatva (singularity),

(3) Art havattva (utility), (4) Par art ham (serving the

purpose of other), (5) Anvatva (distinction), (6) Nivrttih
• •

(desistence or separation, (7) Yoga & (8) Vivoga - (contact & 

diseontaot), (9) Bahavah pumaAtsah - (plurality ofselves),



(10) Sarirasya sthitih sesavrttisca - (existence & subordination 
i.e.tendency towards dependence of body).

These are briefly explained below.
— — m M wThe commentators (Vac as pati-ka-72,Jayafig ala (Ka.5l) point 

out that ekatva. arthavattva & par art ha are applicable only 
to nradhana. the anyatva. akartrtva. bahutva are related to 
purusa only, while the astitva, viyoga, & yoga are with reference
to both prakrti & purusa & the last is in connection with the

"1 . •

gross & subtle bodies.

TABUS NO. 8

Pradhana Both Purus a
Ekatva Astitva Anyatva
Arthavatva Yoga Akartrtva
Par art ham Viyoga Bahutva

ASTITVA :

This is the first fundamental principle, meaning 'existence
applicable to both pradhana & purnsa. 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 Sankhyakarika (15 & 17) & the Sankhva- 
sutra (l/l40-144).

2) EKATVA :

This is the second cardinal principle, meaning 'singularity 
or oneness', applicable only to the prakrti.Prakrti is one only.



There are no distinct prakrtis for numerous purusas. Though plura

lity of self is advocated as a reality, there is no assumption 

of plurality of prakrti. This explicit clarification about 

oneness of prakrti■ This explicit clarification about oneness

of Tvrnirrt.i is necessary, as there was also an ancient view,
«

27 — —.mentioned by Gunaratna Suri, that the ancient school, of Sahkhya

believed in the plurality of prakrti. The Yuktidipika ( com.on
— — — 28 *“S anlchyalcari ka. p. 141) mentions that the Sankhya teacher paurika

had maintained the view of distinct prakrti for each puriisa.
• •

- 29But according to the commentator Gaudapada not only prakrti.
* •

but even purusa also is in reality one. Thus this principle of

oneness, would be applicable to both purusa & prakrti, according 
* • •

to his explanation.

3) ARTHAVATTVA ;

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

applicable only to prakrti. according to commentaries - 

Sankhyatattvakaumudi & Jayamangala. But it can be said to be

applicable to both purus a & prakrti. Both of them have some
• •

purpose or end (artha) to be s«3f?ed from each other. The prakrti 

is unconscious but active, while purusa is inactive but 

conscious. Eence they are mutually helpful & interdependent. They 

are not able to accomplish their objectives independently. The 

prakrti & purusa are said to be acting like the blind & the lame, 

that help each other to serve their purpose. Prakrti re quires 

that it should be seen by the purusa. so that there would be the 

production of the whole world, when it is in contact with purusa



But the purus a cannot obtain liberation, without the discriminative 

knowledge of his distinction: from .prakrti (cf .San.Ka.21, Saft.S .2/1).
' “ I

It seems that Vacaspati & Javamangala maintain that the two 

purposes are served by prakrti only & hence they explain this . 

principle to be applicable only to it.

(4) PARART HA : i

This is the fourth fundamental principle, meaning 'serving 

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 be seen by the I
• •

purus a. It does not desire anything else from the purus a-. Purus a 

is able to obtain both - bhoga-enjoyment & apavargar-emancipation ; 

due to prakrti. It serves both these ends of purusa. It binds ;
* _ jj

& also releases him from the bondage. #ust as the 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 prakrti exerts herself for the sake of 

purusa, as if for her own purpose. Just as a dancer returns from
i

the stage, after entertaining the audience, the prakrti also, 

having disclosed her nature to purusa. returns from him. Thus 

all her activities are meant for the sake of fulfilling the :

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

5) ANYATVA :

This is the fifth principle, meaning 'distinction' applicable 

only to imrasa, according to Vacaspati & Javamangala. Purusa •
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is a distinct entity, assumed by the Sankhvas. Purus a & .

are two separate principles, quite dissimilar in their qualities, j 

The Sankhya karika (ll) has properly distinguished the two from 

point of view of their qualities. Hence purusa can be really 

described as distinct' (anya) from prakrti (of.S_an.ka. 11, San.S .

1/139). . j
' _ |tl

6) ATHO NIVRTTIH :

This is the sixth principle, meaning desistance, not ;

mentioned by some commentators, who read 'akartrtva1 for it.

This principle is applicable to purusa in the sense that he 

realizes his distinction from the prakrti & obtains the discrimi

native knowledge & gets himself released from the bondage of prakrti 

This principle may also apply to prakrti. as she discloses her 

real nature to the purus a. releases him from the bondage & departs 

or withdraws herself from him. s

7) & 8) YOGA & VIYOGA ; '

These are 7th & 8th principles, meaning 'contact & discontact',
* f,

applicable to both prakrti & purusa. The Sahkhhvas assume that
• •

there is a contact between 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 

Sahkhyas 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 purus a has obtained



discerning knowledge regarding the distinction of himself from 

the prakrti, he has no purpose left to be served by prakrti.

Pi-alrrf.i. itself withdraws from him & the result is the discontact, 

dissociation between or separation from the prakrti.

9) BAHAVAH PUivIAF-BAH j

This is the nineth principle, meaning plurality of self, 

applicable only to the Purusa. Though the Sankhyas propound 

the theory of oneness of prakrti, they maintain purusa to be 

infinite in number. Several arguments, in defence of this view, 

are advanced in the Sahkhyakarika & the Sankhyasutra. (Sa&.Ka.18. 

San.S. 1/149,6/45).

10) SABlRASYA STHITIH SESAVBTT3SCA :
' ' ...... ' " ................ • ...... • ' ..* ................... '

This is the tenth principle, meaning 'existence & subordination 

of the body' applicable to the subtle & gross body. Both these 

kinds of bodies are uridei- 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 

good & bad effects of the earlier fructified actions (prarabdha 

karma). The wheel of the potter continues to revolve for sometime/ 

through inertia, though he has stopped moving it; In the same 

manner, the body continues, until the effects of the lcarmas 

(actions) are exhausted. (SaA.Ka.67, San.S. 3/82,83:) ■

(C) THE THREE KINDS OF BODIES :

There is a vivid & minute description of the real nature



of the body, which 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 characteristics 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 

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

beings & lower beings is found in the Saftkhya-karika & the j

Sankhya-sutra (San.Ka.53/54, San.S.3/46— 50). But it is quite 

different & cannot be compared with the detailed elucidation . 

given, by Devala. This point also suggests that Devala is not in ! 

any way indebted to the extant works of Sankhya. His exposition 

is based upon some ancient lost works on Sankhva, as is clear 

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

(D) THE FOUR MATERNAL & FOUR PATERML S HEARTHS : ■

Devala refers to the four maternal & four paternal sheaths.
1

(2221). But such eight sheaths are not mentioned in the three ' 

extant primary works of sjnkhya system namely - the glMhyakgrikS, j 

the Sankhvasutra & the Tattvasamasa. Devala has borrowed this 

concept also from the ancient works of Sahlchya, in which the >

discussion of such topic might be there. ]
'I

The Sankhvakarika (39) refers to the gross bodies by the 'j

term 'matanitr.iah1. ^htle commenting upon the above karika,
• • 1 11

Vac asp at i Misra30 c .^explains that they have six sheaths - three -i

hair, blood & fl^esh, from the maternal side & three-musclules,
31 !bones & marrow, from the paternal side. The verses , quoted by j 

Pandit Shivanarayana Shastri in his commentary on the above verse



& in his Introduction also refer to the same concept of six

sheaths. - three< paternal & -three maternal - that constitute ■
Q O '

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

mostly the product of maternal & paternal elements, but does not ^ 

mention the concept of sheaths.
1

The commsntwy Yuktidipika33(p.120) refers to the six 

sheaths, as explained previously. But it adds that some explain

the sheaths to be eight, i.e. the six already mentioned & two ,

that are formed by asita (whatever is eaten) & alta (drunk). But 

it iS' not clear, why the latter two are also included under the

term matr.ia & pitr.la sheaths. .
\

The eight stages of realisation referred to in the Upanisadie

literature are - (l) Annamava, (2) Pranamava, (3) Manomava,
* *• ■,

(4) Vilnanamava. (5) Jnanamava* (6) Cinmava, (7) Anandamava.

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

& are referred to in the Taittiriva Upanisad, while last five
»_ '-34-are referred to in the Ganesatharvasirsa .

• •

(e) THE FIVE PRANAS & THE IE FUNCTIONS .;
» '

I

?
Devala mentions five kinds of vital breaths (2222). The •

functions & locations of each of them in the body are also )

explained (2402-2406). The Sankhvakarika does not accept the j
‘ ‘ 't

view of the separate functioning of pranas. it only refers ;
* >

■ 35 ' !
to the five kinds of vital airs & states that it is the common 

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

Sankhva-sutr a (2/31) also reiterates the same in identical
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words. The Tattvasafflaffa(l2) alone, clearly-speaks of five 

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

that of Dev ala,. Thus Devala differs from the Sankhy altar ika & the ; 

Sankhyasutra, regarding the theory of pranas, The S aAkhyayoga- 

Tantras, which Devala followed, might have had incorporated the 

theory of separate functioning of five pranas.

The Tarkasangraha (p.38)36 mentions that there is only i

one kind of vital air, but it is designated as prana, apana
• '■

etc., only on account of the difference in the adjuncts of i

location & function. Thus according to this work, the breath 

is only of one kind. This is also opposed to the vievr 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 
37verse . The difference between Devala & the above verse is as 

follows ;

TABLE NO. 9

1. Prahah
* ♦

2. Ap anah

3. Vyanah
•

4. Udanah

5. Samanah
♦

Devala the

Urdhvam nabheggatah 

Adho nabheh
_Sakhas ambandhis kandhavis tah

• • •

Bahurugr ivacaks upars vagat ah
« i

t
S rotrahrdayanEbhig at ah

• •

offequoted verse 

Hrdi

Gude
1 _S arv as ar ir ag ah

i

Kant had es as thah !
• • a

Nabhis amsthitah

38 iMn.P.V.Kane refers to the controversy regarding the meaning; 

of the term prana & apana. Prana, according to Saland, Keith, >
3

Dumout & a few others means ’expiration' in ancient vedic
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literature, & apana means 'inspiration1. But this^ne^lj^ig:^ji* ■ ' V' ....... \

underwent a change in the later days, according to iSi&se.,\ 
"On the other hand, almost all Sanskrit commentators &-.wrssfrUi*s * 

& G.W. Brown, Edgerton & others hold the opposite view".QQ _
Ivfa.P. ¥. Kane is of the opinion that "Prana meant & means

inhalation or thoracic breath", while * apana1 means 'abdominal
* _ —

breath'. While referring to the view of Devala & Sahkaraearya
40 « -in support of his interpretation, he writes , "Not only Sankara- , 

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

(mentioned by Sahkaraearya............) defines the working of prana

& apana as done by Sahkaraearya in his bhasva on Br♦ Up. 1.5.3".

(F) THE TANMATRAS. KNOWN TO THE TANTRAg OF SltoflffAYOGA :

Devala has mentioned five subtle elements, called tanmatras 

of sound, touch, colour, taste & smell (2214, 2039, 2240, 2253), 

(cf.San.Ka.38). T&ey 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 

tanmatras & the chronological position of Devala. The term ,

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

also in its exppsition of the Sankhva doctrine, does not generally; 

speak of the tanmatras & mentions the five sense-ohgects in their •

place. This fact indicates that the tanmatra theory is a later
- 41 '

modification of the Sankhva system", writes Dr.Punimbihari

Cakravarti. The same scholar further points out that "Neither
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Car aka nor Asvaghosa (in his Buddhacarita) mentions the tanmatras
1 a

& both ";hf them count the objects of senses as the tatty as.". 
Dr.Anima Sengupta43 also remarks that "the tanmatras. are omitted 

in many accounts (in the epic, the Gita, the Car aka—s amhit a. etc.)

& in their places, some sort of subtle b hut as (elements) are 

substituted". Prof.Surendranath Dasgupta mentions that "fipraka 

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 

the prasna Up an is ad (4/8)4^ & the term tanmatra is, explicitly 

mentioned in the Maitravani Upanisad (3/2 )46.

(2) The Ahirbudhnvasamh.ita47 (12/23) gives a detailed account 

of the S as tit antra, wherein * mat rat antra1 is mentioned as one 

among them.

(3) It is incidently mentioned at some places in the Mahabha-
MM. / . WM» MM

rata. In the Bhagavadgita (2/14) , the term matra occurs & the
£50five subtle elements are referred to in the verse (VII.4) .

(4) Though the term *tanmatra* does not occur in the caraka 

& the Buddhacarita. there is mention of some sort of subtle
I mm mm 51elements, which take the place ofthese tanmatras. (Buddhacarita; 

Ch.l2/l8.Caraka sarlra, l/62).
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(5) The Manus mrti^2 (l.27) also mentions some sort of subtle 

elements called 'matra1.

(6) The Yogasutra of 3Patanjali refers to the theory of 

tanma.tras by the tern^suksma'in the sutra 3/43, as interpreted 

by the commentator vyasa.

- • 54- - 17) TJhe most explicit mention of tanmatra is found in, the

Yainavalkvasmrti (3/179) & in the Sahkhyakarika (38).

In sum, the subtle elements like tanmatras were admitted 

in the period even before Christian era. They arec some-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 tanmatra is an. 

ancient one, for the following reasons also.

(l) It is evident that the concept of tanmatras found in

the present text was borrowed by Devala from some ancient

Tantra, works of Sahkhya (as he himself has admitted his
_ been

indebtedness). Hence the theory of tanmatras must have/definitely 

propounded in those Tantra works.

.(a) The Sahkhyakarika. (38) mentions the theory of tanmatras. 

The exposition, of Sahkhya in the Sankhvakarika was also based 

upon the S as tit antra & the knowledge that was handed doWtt) thorough 

the .successive series of Sahkhya Teachers. This fact also clearly 

indicates that the concept of tanmatras is not a new concept 

of the Sankhva karika. but was borrowed from the ancient works 

of Sahkhya.



(3) Thirdly, /Sankaracarya55(2/2/lO) points out that the 

Sankhyas, sometimes explain the origin of tanmatras from mahat, 

while at some other places, from ahankara. ^hus there was j

controversy in the Sankhya works themselves, regarding the
— * origin of tanmatras. This view must have been based upon the )

ancient Sankhya works, which Sankaraearya definitely had before

him, because like Devala, he also alludes to the extensive fantras :
♦

of Sankhya system, (cf.Smrtisca tantrakhya paramarsipranita............

Bh.S. S .2/l/l & tatha- maha.janaparigrhitani mahanti sankhyaditantrani 

Bh.S,S.2/2/1). Some quotations on Yoga, mentioned by Sahkaracarya 

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

suggests that even Saiikaracarya had before him some ancient lantra ,

works of Sankhya & Yoga, which are completely lost now. Like
» _ _ ’
Sankaraearya, Devala also had before him such ancient works,

on the basis of which the entire exposition of SaAkhva & Yoga 

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

to those ancient works. 1

Thus the concept of tanmatras is an ancient one, being ■

expounded in the ancient Tantra works of Sahkhvavoga. which ■

were accessible to Devala, Sankhyakarika & even Sankaraearya. j

Hence the mention of tanmatras by Devala supports the view of j

placing Devala, in the period, earlier to the Sankhvakarika. 1

' i
(4) THE YOGA PHILOSOPHY : ;

(a) interpretation of the term YOGA : i
' 1

I ]
The another way to obtain nihsreyasa is Yoga. Yoga is defined,

as fixing or establishing (i.e.concentration) of mind, upon the !



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 
them & making it introverted requires much training & practice.

The practical 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 'Yui 'which 

occurs in the folios^ shades of meaning in three different 
c onj ugations 56.

1) Yui - (4.1.) Samadhau - to concentrate the mind - Yujyate

2) Yui - (7.U-) Yoge - to unite,'to put to, to appoint, to give

to prepare etc. Yun.1ati-te

3) Yuj - (10.V.) - Samvamane - to join etc. Yojayati-te 1

4) Yuj - (10.A.) - to censure - Yo.iayate

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 (l-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 Vyasa° (on Yogasutra t/l) states that Yoga is 

spiritual absorption.- He,thus, interprets the term from the 
root Yu.i (Samadhau 4.A. ) to concentrate.



The Yoga, as expounded by Devala is a true Yoga. It is not 
hathayoga. Be speaks of properly turning away of mind from the 
objects. There is no suppression or forceful restraint of mind, 
nor does he speak of blindly controlling the senses. If there is 
blind control of senses, the mind, yet.;, may wonder among the 
sense-objects. Hence according Devala, there should be in reality 
the turning away of mind from sense-objects (cl.Bhagavadgita, 
3/6-7). '

(B) AUXILIARIES OF YOGA :

PRlNAYAMA - (BREATH-CONTROL) :
N '

Devala explains the breath-control to be of three kinds -
kumbha, reoana & purana (2395-2399). The extant Yogasutra & the

• ,
commentator Vyasa do not mention these terms, while explaining

_ ■ _ _ - ! _ ys —the concept of pranavarna- The terms svasa. pravasa & gativiccheda, Aare employed in the Yogasutra59(2/49) & three kinds of pranayama
»■..... . •

is indicated in the phrase - bahyabhyantarastambhavrttih in the
• •Yogasutra50 (2/50). The Yogasutra61 (l/34) mentions the terms 

pracchardana & vidharana. The Sarikhyasutra (3/33) also uses 
similar terms but the terms, kumbha, reoana, purana etc. used by 
Devala are not found in the above works. Devala does not follow 
any of these works. He has borrowed these terms from the ancient
but lost works of Saftkhva-Yoga. The Yjsnu Parana (y/l0/l4h

• • •

the Brhadyogiyajnavalkya smrti- (8/9-10 & 19-21) & Vacaspati 
(on Yogasutra II.50) mention above three terms.



Further divisions of the pranavama into mrdu (soft or mild),
♦ *

manda (slow) & tiksna (swift) are mentioned hy Devala, in
• • ,

accordance with the number of udvatas, (breaths)gj one, two & three 
respectively (2400). The Yogasutra6f2/50) seems to. indicate 

twofold division - dirgha (prolonged) & auksma. (short), based !
• I

— 6 5upon space, time & number. But Vyasa 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.S.2/50) & the Ra.iamart anda° , the term udghata is employed.
66 - ! Mn.P.V.ICane suggests the reading *Udghata* for the Devala-sutra

also. Re also suggests the reading ahatya for alirtva I The term

♦udvata* only is retained in the present reconstructed text, as

it is the reading, that is found, in the Krtyakalpataru,one of

the earliest authorities that might have had the original text

of Devala. It can suggest the proper sense' (Ud=upwards, vat a - i

breath) viz. the process in which the breath is taken upwards,
• - ' ’) upto the head. The term ahatya would suggest the sense of dashing ;

against the head, while ahrtva can mean that breath is forcibly !

brought towards the head. It suggests the yogiif's control upon ;

the breath. It is presumable that Devala’s reading can be traced <

to the ancient Sahkhva works.

The conditions under which the pranavama is not to be :
• 1

performed are enumerated in the text (2407). They are as follows - 

when one is, (l) tired, (2) desirous of knowing, (3) desirous '

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



(7) troubled by heat & cold, (s) having speedy impulse of excretion. 

Such circumstances are not found in the extant Yogasutras or 

Sankhvasutras. i

PRATYAHARA : J

The mind is atomic, restless, light & forceful & hence it is 

very difficult to oontrol it. It may swerve or fail in the practice 

of Yoga. The pratyahara. according to Devala, is the repeated 

attempt of bringing back & establishing mind upon the intended 

object (namely the self) (2408). Here also Devala emphasizes t

upon the turning away & controlling of the mind. He does not <

refer to the control of senses from the sense-objects. The latter >
. i

can naturally be achieved, when the mind has been propei'ly 

restrained. Patanjali’s explanation is different in this respect. \ 

When senses, not coming in contact with their respective sense- i 

objects, follow or flow towards as it were the mind (citta) ■

stage is known as pratyahara. according to Yogasutra 1(2/54).

Devala does not employ the technical term *citta* like Patanjali.

The term *artha* in the text means 1 atman* as explained by 

Laksmidhara (K.E.M.p.l73>)♦ Pratyahara is an attempt of yoking j

mind to the self. The term Vtrtha* also occurs in the sutra (2207), • 

defining Yoga. The word *atman* is actually used in the sutra ;
i

(2409), explaining dharana. Thus Devala's procedure of Yoga is 

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

Yogasutras.
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While pointing out the peculiar qualities of the mind, Devala 

refers to the atomic nature of it. The Sankhyasut ra° (3/l4) '

also seems to endorse the same view. While the commentator Yyasa

(on Yogasutra 4/l0) points out the view of AcarvasD (celebrated :

teachers of that school) that they believed in the pervasive nature*
f‘

— * 70 <of the citta. The ANyaya & Vaisesika systems believe, in the atomic
— _ 72nature of mind while the Mimams akas maintain the view of

I
all~pervading nature of mind. Devala might be influenced by the ;

_ i ’ I
Nyaya-Yaisesika schools in this respect. !
n

DPARANA :

Devala explains dharana as a process of holding body, 

senses, mind, intellect & the self (all directed towards one 

& one objective only) (2409). Apararka (p.1025) explains the word ,j 

Atman as ahanlcara here. But it seems to be improper as (l) the 

author himself could have used the word ahankara in the text, 

instead of Atman, (2) secondly, the mention of a ahanlcara after i 

mind & intellect, would be improper. ;

DHYlNA :

7 • „ s

The nature & procedure of dhvana are described elaborately 

in a long sutra (2410). The definitions of dhvana. found in the 

Yogasutra72 (3/2) & the Sankhyasutras (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 dhvana is a process of contemplation upon '^hat' (tat). :



73This'tat * may be interpreted as standing for the Unanisadic 
Brahman, which is -sometimes indicated by the use of word ’that1 
(tat). This suggests the vedantic influence on the text.

Devala clearly refers to the two kinds of postures, namely 
svastika & bhadraka. The extant Yogasutra does not mention any 
kind of pesture, technically known as as ana. Acc.to Yogasutra 
(2/46)74, aSana is that which is stable & comfortable. This 

indicates that any posture, which is of this nature, is to be 
followed for the practice of Yoga. This does not mean that 
the various asanas (postures) were not prevalent in those days, 
because Devala has mentioned as anas here, . while explaining 
dhvana, on the authority of ancient works of Sankhya-yoga.

The commentators Yyasa (y.S.2/46) etc. mention many asanas.
wm mm 7 5 mm mm mm »-Kalidasa refex-s to Yiras ana in the Kumar as ambhava (3/45 & 59)
& Yajnavalkya (l/278,280) to bhadrasana. The Daksamrti

mm mm mm T8(yhi.5) mentions padmasana & Ya,jnavalkya (3/l98) also seems 
to refer to it. These references would definitely suggest that the 
asanas were quite well-known in the early centuries of Christian 
era & might be prevalent even before it, as the ancient Sankhya- 
Yoga Tantras, from which Devala has borrowed his explanation of 
dhyana, might be referring to the asanas.
(C) CONCEPT OF TAPAS :

Devala defines the term tanas 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 

to 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.

79Devala's concept can he compared with that of Gautama 

(3/l/l5) & Baudhayana (lll/l0/l4), 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 Baudhayana has the 

•service of preceptor', as the additional common factor, along- 

witli 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 betxveen Gautama & Baudhayana. Devala is more systematic 

& exhaustive than both of them.

Thus though Devala's treatment of the concept of tapas 

may seem to be similar to Gautama & Baudhayana in some respects, 

he is not indebted to any of them. His approach is novel, 

systematic & original.
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(D) upasargas (obstacles in the practice OF YOGA) :

A person may be properly practising the several means of ,

Yoga, but various obstacles come in his way of obtaining perfection 

& obstruct the further progress of the aspirant, in his practice £ 

of Yoga. The obstacles are of ten kinds, according to Devala

(2411). (l) Anistabibhava - over powering by something undesirable,?
• •

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

tti - emmergence of something terrifying, (4) Jnanaplda - Annoyance’ 

due to knowledge, (5) Bhogatisava - excess of pleasures, (6)
. . « t

Kopanaipunya - quickness in anger, (7) Aisvaryavisesa - specific 

supernatural powers, (8) Dharmamahattva - eminence due to Pharma 

(9) Vidyasthananl - abodes in the form of lores, (10) Yasodjptih - ; 

brilliance of success.

"•*00 *■"The Yogasutra (l/30) also enumerates nine antarayas (obsta-

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

upasargas (obstacles) to the spiritual absorption. Thus though

the Yogasutra mentions ten obstacles in all like Devala, b«% they >

are differently enumerated as antarayas & upasargas. The term .

upasarga is only used for those obstacles, that arise due to the

obtainment of supernatural powers, while all other kinds of ]

impediments that distract the mind are called antaravas. Devala
4

does not make any such distinction. ?
' 1

Devala’s treatment is quite different from that of the 

Yogasutra:. 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
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the ancient Sankhvavoga works, as he has clearly admitted.
s

(e) the eight supernatural POWERS : ;

The eight kinds of supernatural powers are developed in the j 

Yogin, ardently practising Yoga. Devala properly points out that \ 

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

with body. While the remaining five (namely nr anti, pralcamya, isitva 

vasitva, vatra kamavasavitva) are aindriya i.e. sensory (2412-2436).

The Yogasutra (3/44) merely refers to the divine powers 

like anima etc. but no explanation of them is found in the Yoga

sutra. But the commentator Vyasa explains all of them in his ;

commentary. There is difference in the sequence or order of them.
- _ _ «. t

The laghima is taken before mahima & isitvya is explained after »
1 82 _ - — , vasitva. Some omit the last one, *yatra kamavasayitva* & <

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
^ t I — — »

different .The powers, isitva. vasitva & vatra kamavasayitva are 1 

also differently explained by Devala & Vyasa (the commentator 

of Yogasutra).



TAB IE NO. 10
Devala Was a

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 physical 
objects, become as he 
wishes.

(F) ARISTAS - SIGNS OF APPROACHING DEATH :
'# " ........ 1 """""" ' r"" '' 1 ™     " 1   " 11 1 " 1'

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, (l) sooakrama . those that have started 
giving fruit, (2) nirubakrama - which have not started giving 
fruit and hence are accumulated or stored) or by the signs 
indicative of death, (cf.Yogasutra 3/21) 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 Sankhva

1) Isitva - The unrestrained power
by which the yogin can 
surpass even the deities.

I2) Vasitva -The power to control
one&s own self & thereby

/
becomes controller of his 
own life & bix*th.

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

of same other person.



& Yoga philosophy. There is also another significance of these 
protents. The Yogin, having received the prior intimation of his 
death, can he ready for facing it, in the most adequate, manner, 
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 (2448-2467).

The Svetasvatara UPanisad^^ (2/ll) seems to refer to some
e

such aristas. "The santinarva of the Mahabharata (ch.318-9-17)
"•“ *.... .

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

20 verses), the Vayupurana (eh. 19 vex-ses 1-32), the Markandeya-
purana (43.1.33), (ch.40 verses 1-33 Vefxkatesvar press ed.),
LingaPurana (Purvardha ch.9l) & other Puranas contain the long 

• 1 f *86lists of the signs of appx*oaching death" . It would be interesting 
to make a comparative study of these accounts. But for reasons of 
space & time, the treatment thei'eof is withheld.

The works on Jyotisa (like the A&bhutasagara etc.) 
contain chapter, dealing with aristas. But the aristas, mentioned

V • • •

by Bevala are those seen by the Yogin, while practising Yoga
_ _ 1(cf.Yathavat yogakarmani - 2448, Yogi-2457, drstaristo yatisresthah

1—11 ""_ l" 1 ... 9 • ■" '■ • 11 • • m

2472). Hence they have been arranged here in the portion of ,
Sahkhya-yoga. There are - also some othex- verses, found in the 
works on Jyotisa like the Adbhutsagara etc. They have been 
separately collected in the appendix on Jyotisa.
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(5) PAPADOSAS - TREATMENT OF 'THE THREEFOLD VICES :

Devala explains elaborately the twelve Biental or psychological,

four bodily & six verbal vices, called papadosas. (2284-2371).
• •

The nature, origin, varieties & the way of their elimination are 

discussed, x^hile describing the psychological vices like moha 

etc. The bodily & verbal vices are also squarely dealt with.

The treatment if this topic, with such a systematic elaboration 

is rarely to be found elsewhere.

<*»The Bhagavadgita (16/20) speaks of three vines, desire, 

anger & greed as the doors of hell & Arguna is exhorted to shun 

all of them. The Yogasuts’a (2/34) merely points oat that evil 

actions like killing etc.are caused by three vices namely, greed, 

anger & delusion. Devala explains twelve kinds of psychological 

vices, while the Mahabharata (Santi.163 =Cr.ed.12/15$ contains 

description of thirteen kinds of such vices (namely - Icama.
t ~ _ _

krodha, soka, moha, vidbitsa, parasutva, mada, lobha, matsarya,

irsya, kutsa, asuya & krpa). 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 Mahabharata.

The elucidation of threefold vices is also found in Mann 

& Harita-smrtis. Both of them speak of three kinds of vices 
those of bodily, psychological^verbal nature. Manu (XIl/s)89 

enumerates the following three as mental evil actions - (l) think-



ing about wealth of others, (2) thinking evil of others &
(3) having wrong notions. Manu (12/6)" enumerates only four 

kinds of verbal vices, while Devala enumerates & explains six
_ f

kinds of them. The three vices, namely narusya* anrta & pais any a
• •

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 Manu9'*' (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 ways 
Devala is indebted to the extant Manusmrti for his exposition.

Harita92 (quoted in P.M.II, Pt.II,pp.212~213) also enumerates 

eighteen evil actions, leading to hell, six of which are mental, 

four verbal and the rest are bodily sins. The five psychological 
(parabhidroha, krodlia, lobha, moha & ahankara) , the three 
bodily (namely paradarabhigamana, dravyap aharana, & pranihisasa)
& the two vocal (parusva & anrta)vices mentioned by Harlta are

* , _ ~ •1 1 "

similar to those found in the text of Devala. But here also 
fundamental difference is that Devala*s exposition is descriptive 
& explanatory,while that of Harita is only enumerative.



TABLE NO. 11
oa

l) Psychological vices -

Devala Manu

12 3

Paradravyesva 

bhidhyanam 

manasanista 

cintanam 

vit at habhini-
i t

vesasea.

I-far it a 

6

Par op at ap anam, 

parabhidrohah, 

krodho, lobho, 

mohah, ahah- 

karah.

Mahabharata

13

Kamah, Itrodhah
« • *

iSokah, Mbhah 

vidhitsa, 

paras utvam, 

madah,lobhah, . 

mats ary am,

.irsya,kutsa,
*

asuya, krpa.

Moha, raga, dvesa, 

mana, lobha, mada,
i'soka, mamatva, ahah- 

kara, bhaya, harsa,
_ i

moghacint as c eti.

2) Bodily vices - 

Devala 

4

Himsa, apacarah,
«

styeyam, arthadu-

sanam.» *

Jfenu

3

Ad at tanamupadaaam, 

hims a, paradaiwpas eva.

Harita

8

Abhaks yabhales anam,
* • *

abhojyabhoj anam, 

apeyapanap, agamyaga- 

manam, ayaj yayajanam,

as at pr atigrahanam,
•

p ar ad ar abhig amanam, 

dr avyapa baranam, 

pranihiiftsa.



3j) Vocal vices -

Devala

6

Parns avacanam,
_ tapavadah, paisunyam,

aixrtam, vrthalapo,
• •

nisthuram.

Manu

4^

Parusyam, anrtam,
ipaisunyam,

as amb add hapr a1apah

cGn
Earita

4,
Par us yam, anrtam,

• •

_ tvivadah, sruti viler ayah
* *

(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).

ihe three kinds of bondage is prakrtibandha, vaikarika bandha 

& daksinabandha. The first - prakrtibandha - is a bondage by the 

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

The second - vaikarikabandha is the bondage of senses with the

sense-objects. YThile 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 to the particular scheme of life
— I(asrami)- are bound by the second} while all others are fastened 

by the third bondage. (2276-2282).

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

is only mention of the term 1bandha1 but there is no reference
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to or elucidation of its nature, as found in the sutras of Devala, 
The Tattvasamasa94(21) specifically mentions the bondage to be of 

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

D'evala. But the small work - Tattvas amas a - does not explain 

the threefold bondage.

The commentators - Vacaspati & Gaudapada refer to three 

kinds of bondage, while commenting upon the above Sanlchyakarika 

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

bondage.

Vacaspati Misra (com.on S&.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) Brakrtiko bandhah -
• •

t

A) Dev ala .■

B) Vacaspat1

r

— M *

C) Bhavaganesa

2) Vaikariko bandhah -

A) Devala 

b) Vacaspati

_ _ *C) Bhavaganesa

31) Daks inabandhah -
* ♦ ''1111'" '   """"V

A) Devala

B) Vacaspati

C) Bhavaganesa

Adhikari Svarupam

Dev at ah Avyaktadibhiras tabhih
»r « ft ft

Prakrterupa-

sakah

Astaprakrtisu abhimanaru-
• • • •

pah

Anyesam , Indriyaih indriyarthesu
• • ■

Vikaropas akah Bhutendriyahahkarabuddhih

purusabuddhya upasate
M M f ^

Pravrajitanam Sabdadisu manasah sahgah

Asraminam Is t apur t adibhih
• • * *

Is tapurt akari Purus atattvanabhijno
* • •

his tapurt alcari kamopamanah
• • • 0

ba^dhyate.

Grhasthadinam ICamop ahat ace t as am

daks iham dadatam..................
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As mentioned above, the causes of bondage are .said to be of

three kinds & the attachment for bondage is of two kinds, •
according to Devala (2225 & 2226). The extant Sankhya ivorks i
(like the Sankhyakarika, the Sahkhyasutra, the Tattvaffamasa)
do not refer to both these concepts. But on Karika 63, the commen-

96 -tator Shivanarayana Shastri following Vacaspati points out 
in clear terms that there are seven causes of bondage, viz. .

— _ » i 3
dharma, adharma,ajnana, vairagya, avairagya. aisvarva, anaisvarya. : 
Out of them, dharma & a.jnana have been explicitly mentioned by 
Devala in his explanation (2283). While the addition of adi ;

in the text, suggested by the researcher would include 1adharma1 
also as the third cause. It is evident that other causes, mentioned 
by the commentators are the offshoots or corollaries of the above , 
three. The explanation of the sutra *dvan bandharagau* (2226) 
is not found in the reconstructed texi;. It is also not explicable :

l!

even on the basis of the extant Sankhya works. It may be that due i 
to a.inana. 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 j 
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 
is the attachment for non-sentient substances.



APAVARGA :
O *1 () ( ' *

Like the Bhagavadgita (V.4), Devala points out that the 
ultimate aim of both, paths , namely the Sankhya & Yoga, is the 
same i.e. the attainment of emancipation, fhe term apavarga is
used here by Devala. It is very much current in the Nyaya-vaisesjka 
systems. It also occurs in the Sankhya & Yoga systems, but the 
another term Kaivalva is more prevalent in these two systems.

The explanation of the term apavarga in the text of Devala
— 1(2209) is also similar to that found in the Nyaya-vaisesjka systems.

-to
According. Devala, apavarga, is the absolute negation or non- A
existence of birth, death, & consequent sufferings. According 
to the Nyayasutra (1.1.22) as explained by Vatsyayana, apavarga 
is the complete cessation of birth & consequent suffex-ings.
(cf.also other ivyavasutras mentioned above). The d^ual form 
1Janmamaranaduhkhayoh' suggests that only two words are intended 
& not all the three independent words. Hence the compound can be 
interpreted as Janma ca maranam ca - .ianmamarane tayoh duhkham'of 
pain of birth & death.'

The term 1atyantabhava *,used by Devala in sutra (2209)
_ talso displays the influence of Nvavavaisesika 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 
foui- kinds, (l) sayu.lya - (absorption into the deitj^, (2) salokya

97



(obtaining the world of the deity), (3) nr alert ilaya (absorption 

into the earth etc.), (4) molesa-oessation of the repeated births 

(2443-2447). The sgnkhya-karika (45) refers only to grakrtilaya. 
The Sankhya sutra98 (5/74, 5/76, 5/80, 5/83) also is not at all 

in favour of admitting salokya & sayu.iya kinds of liberation, 

mentioned by Devala.

The liberated person is desci-ibed as a Sankhya & is not only 

free from qualities, bondage, birth, old age, death & sufferings,

but also obtains the Highest Infinite bliss (2241). This is
- 99suggestive of vedantio influence on Devala. The classical

Sankhya believes that liberation is the complete & ultimate 

destruction of all kinds of sufferings. There is no obtainment 

of positive happiness bliss. The explanation of the term 'moksa1 

(2447) is also significant. It is the negation, absence or non

attainment of repeated births. It is not only cessation of
i

sufferings, but also of future birth. This reminds the Vaisesika 
concept of liberation in the sutra^00 (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 Sankhvayoga 

philosophy, he identifies the ultimate state to be reached by 

the Yogin with the Brahman. The Yogin obtains nirvana (salvation) 

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

It is described as the ultimate & infinite state, designated 

as Sankhya, bereft of connection or contact with birth, death



& other calamities. This description is not at all in conformity 

with the- classical Sankhya.

But the above description is similar to that of the Sanlchya 

accounts, found in the Carakasamhita (Sarira l/l55/l56,y/21 & 33) 

& the Buddhacarita (XII.65). Even, while expounding the Sahkhya 

doctrine, both the above works describe like Devala, the Brahman 

to be the ultimate state to be reached by the Yog in. It is also 

described as nirvana in the caraka. The exposition of Sahkhya 

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

references to the Brahman, not admitted by the classical 3anlchya.

Thus the exposition; of Devala also reflects upon the priority 

of Devala to the Sankhyakarika. Devala has borrowed the Sanlchya ! 

& Yoga accounts from the ancient works of those systems, that

admitted even the concept of Brahman.
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76. Bhadrasanopavistasya svastivacya dvi jah subhah /Ya.j .S . (l/278b)

• » • »

Carmanyanaduhe rakte sthapyam bhadr as anam tatha /

- Ya-i .S . (3/280b).

77. Na ca padmasanad yogo na nasagraniriksanat /
• •

- Daksa S.(Ananda ed.VIl/s)

78. Urustho-ttanacaranah savye nyastetaram karam /
• «

Uttanam kinc idunnamya mukham v is t abliya car as a /
• •

- Ya.j • S . (3/198).

_ f

79. Brahmacaryam satyavacanam savanesudakopasparsanamardra- 

v ast r at adhahs ayit anas aka iti t apamisi/

- &.P.S. (iu/1/15).
— — t I I ^ _

Ahimsa satyamastyainyam sav anes udakopas par sanani gurususrusa
• •

brahmacaryamadhahsayanamekavastrata’nasaka iti tapamsi /

- B.D.S. (113/IO/14).

— — * _ _ _ t „

80. Vyadhistyanasamsayapramadalasyaviratibhrantidarsana- 

labdhabhumikatvanavasthitatvani cittaviksepaste*ntarayah //

-Y.S.l/30.

Tatah pr a t i b ha s r av a n av e d a na d ar s a s v a d av ar t a jay ante /
• «

- Y.S.3/3 5.

Te samadhavupasarga vyutthane siddhayah

- Y.S.3/36.

81. Tat onimad ipradurbhav ah kayasampattaddharmanabhigbatasea //

- Yi£. (3/44).

82. Kolhatkar, K.E. - Patanjala Yogasu.tr a, p.441 on Y.S .3/45.
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83. Vasitvam bhutabautikes u vasibhavatyavasyascanyesam /

Is i t v am tefam prabhavapyayavyahanamiste /

Yatra kamavas ay it v am s atyas ankalpat a yatba saitkalpastatha 

bliut aprakrt inamav as t hanam /

- Yyasa's com. on Y♦ S .3/44.

84. Sopalcramam nirupakramam ca karma, tatsamyamadaparantajnana-

maristebliyo va /

- Y.S.(3/21).

85. Niharadhumarkanalanilanam khadyotavidyutsphat ikasasinam /

etani rupani purahsarani brabmanyabbivyaktikarani yoge //
• • • « •

- Sve.Up. (2/ll).

86. Mn.Kane, P.Y. - H.D.S.,Voi.lY,p.l81.

— _ ! _87. Trividbam narakasyedam dvaram nasanamatmanab / 

kamah krodbastatba 1o bha s t as madet at trayam tyajet //

- Bb.G.(16/20).

88. Yitarka himsadayah......... lobhakroclhamohapurvakah... .
* .

- Y^S.(2/34).

89. Paradravyesvabhidbyanam manasanistacintanam / 

Vitatbabbinivesasca trividbam karma manasam //

- Mann.S. (XII.5).

90. Parusyamaxirtam caiva paisumyam eapi sarvasab /
• • •

asambaddhapralapasca vanmayam syaccaturvidbam //

88:\

- Mann.S, (XII.6).



91. Adattanamupadanam hi bis a e aiv a—vidkanat ah / 
paradaropaseva ca sariram trividham smrtani //'

- Mann.S . (xil/7).

92. Sarvabhaksyabhakaanamabkojyabhojanamape y ap anag amy agamanama-
• • •

yajyayaj ananas atpratigrakanam paradarabhigamanam dravya- 
-paharanam pranihimsa ceti sarIrani / Parusyamanrtarn

• • • « i

vivadak srntivikrayaseeti virrciMani / Paropatapanam parabki- 
drokah krodho lobho moho ’hankarasceti manasani / Tadetanya-
stadasanaireyani karmani /
* * * •

- Barita quot. in P.M.Vol.II,Pt.II, 
pp.212-213.

93. Jnanena capavargo viparyayadisyate bandkah /
■ •

“ San.Ka(44b)

94. Trividko bandkah
- Tattvasamasa sutra, 21.

Bandko Viparyayat _ San.S.(3/24)
95. Prakrtena ca bandhena tatha vaikarikena ca /

• >

daksinena trtiyena baddko nanyena nmcyate /
- Com.of Gandapada on San.I£a.-44.

* 1... ■■1

96. Dharmadharmajnanajnanavairagyavairagyaisvaryanaisvaryani 
astabhavah purr amulet ah, tatra, jnanam varjayitva anyani
sapia prakrtirupani bandhaketavak /

• • •

- Sarabodkini on San.Ka.63.
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97. T ad at y ant av imoks o ’ p av ar gah
• •

- %a.S. 1/3/22.

Tena duhlchena ianmana atyantam vimuktirapavargah •:• *

- Vatsyayana’s com. 0x1 Nya.S. i/1/22 .

Duhkhaj anmapravrtt idos amit hyaj nananamuttarott arapaye tadanam
• <* *

t arapayadapav argali
- I^lya.S .1/1/2.

Mokso'pavargah / Sa caikavimsatiprabhedabhinnasya duhkhasya-
• • •

tyantiki nivrttih /

- Tarkabhasa. p.96.
11 '

Duhkhapavargastu prameyam /
- Mya.S.l/l/9.

Jnane na c apav arg 0.........

“ San.Ka.44.
_ _ »...........Bhogapavargartham drsyam.

- Y.S.ll/18.
.1

...........Kaivalyartham pravrttesca /

- San.Ka.17.
...........Kaivalyartkam tatha pradhanasya /

- San.Ka.21.
...........Kb hay am Icaivalyamapnoti /

- Saxi.Ka. 68.

The fourth pada of Y.S. is called kaivalyapada. 

Tadabhavat.............taddrseh kaivalyam /

- Y.S.13/25.

Tadvairagyadapi.........kaivalyam /

- Y.S. Hl/49.
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» _ / Sattvapurusayoh suddhisarnye kaiv alyaiti /

Y.S.IIX/49.

;...Tada vivekaniiamam kaivalyapragbharam cittam /

- Y.S . rv/26 .

Pur us art has unyanam----- kaivalyam svarupapratistha va

citisaktih

Y.S.iy/34.

98. Nan&hdahhivyaktirmuktirnirdharniakatvat //

- San.S.(5/74).

Na visesagatirniskriyasya /
« •

- aair.S. (5/76).

Samyogasca viyoganta iti na desadilabho'pi /

- San.S. (5/80). 

Nendradipadayogo 'pi tadvat /

- San.S.(5^83).

99. Duhkhatrayabhighat

- Saii.Ka.l

Nanandabhivyakt irmukrt irnirdharmatv at /

- San.S.(5/74).

100. Tadabhave samypgabhavo' pradurbiiavah .sa rnoksah /

- Vaisesika sutra (5/2/20) .

101. Atah param brahmabhuto bhutatma nopalabhyate /

nisrtah sarvabhavebhyaseihnam yasya na vidyate //



102.

n Q 1 f'- : i

Gatirbrahmavidam hrahma taeeaksaramalaksanam /
• * •

Jnanam brahmavidam catra najnastajjnatumarhati //

- Caraka (Sarira l/l56-156).

Nivr t1ir apav arg as t at par am prasantam tadaksaram tad brahma
• •

sa moksah /

- Caraka (Sarira v/2l).

Vipapam virajah santam paramaksaramavyayam /
• •

amrtarn brahmanirvanam paryayaih santirucyate //
• • •

- Caraka (Sarira v/33).

Stat tat paramam brahma nirlingam dhruvamaksaram / 

Yanmoksa iti tattvajnah kathayanti manisinah //
• • • i *

- Buddhaoarita (XIl/65).

e.g. Cf.Punyapapaksayartham hi sahkhyajnanam vidhiyate /
• •

tatksaye hyasya pasyanti brahmabhave param gatim //

“ Mbh.Santi.275/39.(Cr.ed.12/267/38)



SECTION : II

(A) DEV A LA.1S INDEBTEDNESS TO TIIE WORKS ON SANKHYA & YOGA : t

INTRODUCTORY :

The various tenets of Sankhya & Yoga systems have been dealt 

with by Devala. Even Sankaracarya, (Bh.S.1/4/28) explicitly .

mentions'*' that the Dharmasutrakaras like Devala etc. accepted the ■' 

pradhanakaranavada (doctrine of prakrti being the cause of 

the world) in their treatises, Several distinctive philosophical 

features, as found in the exposition of Sankhya & .Yoga by Devala, !

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

to study how far Devala is indebted to the extant Sankhya & Yoga 

works. It is the most pertinent question;, whether Devala has based' 

his doctrines upon the extant Sankhya & Yoga works or he is indebted 

to ancient works, prior to extant ones.

POINTS OF AGREEMENT : - '
i

Many ancient works on Sankhya £ Yoga philosophy have been 

completely lost. The sankhyakarika, the sankhyasutra £ the Tattva- ; 

samasa are the most important extant sankhya works, that contain 

several points of agreement both verbal £ doctrinal - with the 

sutras of Devala. Such points of parity between Devala £ the 
sankhyakarika, the sankhyasutra & the Tattvasamasa sutra are noted2 

here for the comparative study.



TABLE HO. 13

Devala
(1) ....Eka Mulaprakrtih - 2211 

Sarvapurvika prakrtih - 2258
(2) Sapta prakrtivikrtayah r 2212 

Mahadahaftkarau - 2213 
Pancatanmatrani - 2214

(3) Sodasa vikarah - 2215
« * »

(4) Trayodasa Karanani -2218
(5) Teslm trinyantahkaranani - 2219

* > »

(6) Daisa bahiskaranani -2220
• a

(?) Panca Vayitvj^esSh - 2222
. * *

(8) Trayo gttnah -2223
* »

(9) Trini pramanani -2227
• *

(10) Trividham dubkham -2228

(11) Caturvidhah pratyayava(sa)rgah -:

(12) Tatha dvividhah sargah-2230

Sankhvakarika 
Mulaprakrtiravikrtih'- 3a

Mahadadyah prakrtivikrtayah
* # • *

Sapta - 3b

Soda-sakastu vikarah - 3c
* • •

Karanam t ray odas a vidhara -32 
Antahkaranara trividham - 33

Dasadha bshyam - 33 
.... Vayavah Panca - 29
.....gunah /12-13

» •

Trividham pramanam -4 
Duhkhatrayabhighatat .... 1

Esa pratyayasar^go Viparyaya- 
'saktitustisiddhyakhyah -46
.... Dvividhah pravartate sargah

♦ •



- 2 -

Devala
19) Caksuh^isrotraghfanajihvatvaco

buddhindriyani -2242
*

20) Vagpanipada-payupasthlh .
Karmendriyani -2244

«

21) Hupalsabdagandharasasparsas-
tesamarthah -2243

• •

22) Bhasanam Kriya gamanam utsarga
Snanda esam Karmani -2245

* •

23) Vayvagnyabakasaprthlvyo
bhutavisesah -2246

* •

24) Adhyavasayalakssno rnahan ....2251
• •

25) Abhimanalaksanohankarah ....2252
* * *

26) Sattamatralaksanani 
tanmatrani -2253

27) Sankalpalaksanam Manah/2256

Sankhyakarika
Buddhindriyani caksuh £rotra -

» * •

ghranaras anatvagakhani -26 
Vagpanipadapayupas thah
Karmendriyanyahuh -26

* *

'Sabdadisu pancariatn.....28
Pancavi£ esavils esavisayani ...34

Vacanadana v iharanot s ar g anand a-4 ca 

pancaham -28

Tanmatranyavis es as 14bhyo
» #

bhutani panca paneabhyah -38 
Adhyavasayo buadhih.....23
Abhiraano' hankarah ... .24

«

Tanmatranyavi1 sesah ....38
i # *

Ubhayatmakamatra Manah 
Sankalpakam .....27

28) Prakrtermahanutpadyate/Mahato'hankarah/ Prakrtermahamst-ato*hanklrastasmad 
Ahahkarat tanmatranindriyani ca/ gana'sca soda^akah/

* 0*4*

Tanmatrebhyo Visesa Tasmadapi soda’sak** paneabbvnh .



REMARKS :

The comparative account about the similarity between 
Dev alas utr as & the above three extant s ankhya works, would 
suggest at least the following two facts, (l) Devala may be 
indebted to the above extant sankhya woi-ks or (2) Devala & all 

the above three sankhya works may be indebted to some other 
ancient & prior but lost sankhya works, which may be the source 
of all of them & thus the occurrence of identical mattex- can be 
explicable.

Of the above two facts, the first one is not acceptable, 
as (l) it has been previously emphasized that though there are 
several points of agi'eement between Devala & the extant sankhya 
woi-ks, thex-e are various points of disagreement also between 
the two, which definitely suggest that the later works are 
not the basis of Devala-sutras. Moreovei', Devala also like the 
sankhyakarika, explicitly mentions his indebtedness to the ancient, 
inscrutable & voluminous sankhvayoga treatises (Tantras),(2210).

OPINION OF PAKBITA UDAYAV3RA SHASTRI :

3Pandit a Udayavira Shastri has given gi'eat importance to some 
of the passages of Devala to solve the chronological problems, 
regarding the extant sankhya works. He has pointed out that some 
of the sutras of Devala are identical with those of the Tattva- 
samasa & the s ankhy as utr a, while there are some other sutras of 
Devala, which are very close to the s ankhyas utr a & the Tattvasamasa 
though the words are slightly different.



On the basis of such resemblances, he advocates that Devala 
had before him the extant sankhyasutra work & is indebted to it.
He is not ready to acdept the view that the sankhyasutra work 
itself has taken those sntras from the work of Devala. He is also 
not prepared to believe that Devala is indebted to some other 
ancient lost sankhya works. ©

Devala explicitly mentions his indebtedness to the Tantra 
work of sankhya and this work, Pandita Udayavira Shastri maintains, 
is the sastitantra only. This sastitantra is the extant sa&khya-

—.1^ # m -ii- t  --r m ' • * ' " "”n ~ ~

sutra, work in six ad hy ay as. This is the most peculiar view of the 
above author, explained by him in his book.

The Sankhyakar ilea, which is generally accepted to be the most
ancient extant sankhya-work, is advocated to be a work, later than
the extant sankhyasutra & hence he is not ready to accept the view
of Devala’s indebtedness to the Sankhyakarika« because he places

— *
Devala in a period much earlier than that of Isvaraicrsna.

• • •

He also argues that there is no passage of Devala, that has 
any kind of similarity with the Sankhyakarika, while such 
relation of resemblance is too close in case of the s ankhyas utra £ 
T attv as amas a.wit h the sutras of Devala.

HIS CONCLUSION :

To sum pup, he tries to prove that Devala is earlier to 
the Sankhyakarika & is not indebted to it in any way & that 
Devala is very much indebted to the s ankhyas utra & Tattvasamasa.



which he had before him, while writing the said passages. But

the Sankhyasutra alone is the earliest extant sanlchya 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 sankhyasutr a to the Sankhyakarilea. 

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

Western & Indian scholars, maintain the Sankhyakarika to be the
- 4 —.earliest extant sankhya work. Prof .Dasgupta believes the sanlchya-

sutras to be "probably written sometimes after 14th century".

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

than 7th 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 it.

(3) The view of Pandita Udayavira Shastri that there is no 

passage of Devala, which can be shown to have any kind of resemblance 

with the Sahkhyakarika is quite baseless. The comparative statement 

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

can disprove this view of his .

89 <

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

being the basis of the sutraff of Devala, the sankhyasutras & the



& the Tattvasamasasutras, because there is no proof to prove that 

Devala alone is basis of the Santehyasutra & the Tattvasamas a 

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 Sankhya-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 Sankhya works. Hence Devala cannot be 

said to be indebted to the extant Sankhya works.

DEVALA'S INDEBTEDNESS :

In the last chapter, the author himself admits Ms indebtedness 

to the ancient, profound & extensive Sahkhyayoga Tantras for his 

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

very important from various points of view.

IMPLICATIONS :

It follows from the statement of Devala that - (l) Devala 

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

Tantras, treating both Sankhya & Yoga philosophy. They were 

written by ancient scholars & sages. They were voluminous, 

inscrutable & based upon logic & convention. They were probably 

containing treatment of both Sankhya & Yoga, without any distinct 

discrimination.Devala also followed the same pattern. The Tantras 

were very extensive, hence Devala has abridged & briefly mentioned

898

them in his treatise.



(2) None of the extant Sankhya works (viz. the Sankhyakarika , 

the Sankhyasutra & the Tattvasamasa) have been traditionally 

accepted to he the Tantra works of Sankhya. On the other hand, there
<q> j

are some evidences0 to believe that there wei-e voluminous & instrut a7
_ _ _ _ » _ _ _-ble treatises on Sankhyayoga (as Devala, Sankhyakarika, Sahkaraca-

x-ya etc. mention), which were called Tantras. It can also be
_ t i „ _

maintained that even Devala, Isvarakrsna & Saiikaracarya etc. had
» • •

access to such ancient works.

(3) Devala does not intend to refei’ to the extant Sankhya

\7orks. These cannot be described to be ‘Visala.nl gambhirani
?..... •

tantrani1 (U.T.Sr.2210).
— -rrmrrrrrr . .11 r

The exposition of Yoga is also not in accordance with the 

extant Yogas utr a. There is no s utr a of Devala that is identical 

with that of the Yogasutra. The definitions & explanations of 

various yogic terms are not in conformity with the extant Yogasutra. 

This was explained elaborately in the previous section.

CONG ms ION :

Devala is not all indebted to the extant works on Sankhya & 

Yoga. His exposition is based upon the ancient, voluminous & 

instx-utable treatises (known as Tantras) of Sanlchya-yoga (as he

890

himself has explicitly admitted (2210)).
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(b) DEVALA A BRAIHvIAVADI SAMHYA : (A HAPPY BLENDING OF SANKHYA 

AND VEDANTA ) :

DEVALA - A SAMCHYA :

From the foregoing discussion, it would he clear that Devala 

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

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

the ^ahabharata & other works have been mentioned, which corroborate 

the above view of Devala, being the propunder of Sankhya doctrine. 

Thus both external & internal evidences would prove the fact that 

Devala was a thinker of Sankhya philosophy.

DEVALA - A BRAHMAVADI SANKHYA **

But it was also previously clarified that Devala’s exposition 

does not completely agree with the classical & orthodex Sankhya 

tenets. There are, no doubt, points of parity or resemblance 

between them. But there are also numerous other facts, that do not 

corroborate with the extant works of classical Sa&khya system.

This point was also emphasized in the previous discussions. The 

classical Sankhya, maintains dualism, with the admittance of two

fundamental principles of pralerti & purusa: while Devala admits
• «

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

fundamental difference between Devala & the classical Sankhya view.

The Sankhya philosophy as expounded in the Sankhyakarika, 

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

was different. The Sankhya accounts, found in the Mahabharata,
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Caraka, Buddhacarita etc., do not contribute to the extreme dualistie 
position of Sankhya. But they admit1 in their exposition the third 

„ principle of Brahman. Thus the pre-karika-sankhya 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, Sankhya & 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 Sankhya philosophy, ;

Devala was also a Sankhya thinker, believing in the doctrine of 

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

DISTINCTION BETWEEN THE PHILOSOPHY OF DEVALA & SANKARACARYA :

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 Sankhya doctrine,
* — _but the statement of Sankaracarya seems to indicate his dissent 

towards the treatment of Sankhya by Devala. He was genuinely a 

Dharmasutrakara & hence his main aim was to propound Pharma.
f

Moreovei', he was also sjsta, the follower of vedic religion &
'* ~1'”1

yet he followed the realistic Sankhva doctrine, that propounded 

the prakrti to be the cause of the world. This attitude of Devala 

is quite improper. The Sankhya philosophy was the pradhanamalla for
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Sankaracarya & even the followers of vedic religion like Devala 
etc. should follow? it, is a discouraging fact.

But from the point of belief in the doctrine Brahman, Devala
i t — — 3is quite close to Sankaracarya. Moreover, Sankaracarya, himself

admits that the sankhya philosophy is quite close to the vedic 
darsana (which he was expounding) & was, thex-efore, even admitted
bv some sistas like Devala etc. But yet there is a fundamental 
difference between Sankaracarya & the classical sankhya. The class! 
cal sankhya philosophy is dualistie.lt admits two separate princi
ples namely prakrti & purusa. Thai pre-tear ilea sankhya, (expounded 
in Mahabharata, Caraka, Buddhaoarita etc.) maintains the separate
existence of two principles of prakrti & purusa, though it admits

• * *

t _ _the doctrine of Brahman. While Sankaracarya admits only one
principle namely Brahman from the transcendental point of view.
The Brahman is the only px*inciple from which the creation,
maintenance & destruction of the entire world follows. The Brahman

4is not only the efficient but also material cause of the world .
! _ _Here Devala differs from Sankaracarya. Though admitting the 

doctrine of Brahman, he does not maintain it to be source or 
material cause of the world, Prakrti is admitted to be material

I _ _ '

cause of the world. Sankaracarya has intentionally rebuked 
particularly this aspect of Dev-ala’s exposition that he believed 
in the pradhanakaranavada.

Another difference, which is a corollary Of the above fundamen
tal disagreement, is the admittance of doctrine of purusarthavada.

• .."" "lr"' ir

Devala, like the sankhvas. believes in two separate principles



of purusa & prakrti & hence thei-e can he relation of enjoyer 
& the thing, enjoyed (bhogya & bhokta). The sankhyas maintain 
the purusartha to be of two kinds, (l) bhoga (enjoyment) &
(2) aPavarga (emancipation from the prakrti). Pevala, influenced 
by these theories propounds the Pharma to be - constituting

_ iof twofold purus art ha, namely — abhyudaya & nihsreyasa. But from
1 _ _the standpoint of Sankaracarya, there is only one principle

i

in reality & hence there can be no such relation of bhogya &
^ ejbhokta from the transcental point of view. He maintains that 

there is no relation of artha & arthi, which suggests that there 
is no scope for the purus arthav ada in reality.

Prom the practical, pragmatic standpoint, the practice of 
6Pharma, sacrifices etc. is quite necessary for the purification

of mind & can gradually lead to the salvation, according to
1 _ _ _Sankaracarya. Sacrifices are nitya or compulsory & not kamya
(intentional). While acc. to Pevala, the sacrifices are kamya 
or (intev*.—-tional) & hence are optional. He seems to follow 
sankhya doctrine that sacrifices cannot lead to salvation. Thus
f _ _Sankaracarya has upheld the vedic religion in high exteem, by 
assigning proper scope to sacrifices, in his philosophy, while 
Pevala, following the Sankhyas seems to have minimized the 
importance of sacrificial ritual.

According to the followers of Sankhya doctrine, there are 
only two alternatives from the practical point of view - 
(l) Enjoy the world — (i.e.bhoga, or abhyudaya etc. according to 
Pevala) & (2) leave it for ever - (i.e.apavarga or nihsreyasa 
acc. to Pevala). But the difficulty regarding Pevala's philosophical



OOGstandpoint is that - he neither fully agrees with the Sankhya 
doctrine nox* entirely with vedic religion, as expounded hy 
Sankaracarya. On one hand, he admits the Sankhya dualism, from 
the philosophical standpoint - with addition of Brahman as ultimate 
l-eality - hut is genuinely an expounder of Pharma, derived from

i

the vedic authority.

CONCLUSION :

In short, Devala, the follower of vedic religion, expounded 
also the ancient Sankhya Yoga philosophy, that admitted even the 
doctrine of Brahman.
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