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. PREFACE

This book was hurriedly written as the Griffith Prize
essay as early as 1914, apd it s published in a great
hurry on the eve of my departure for England. Had it
not been for the encouragement of the Hon’ble Chief
“Justice Sir Asutosh- Mookerjee, Kt., C.S.1,, the great
patron of learning, this essay would never have been
publisbed. T bave tried to give here an account of the
'Yoga System of thought as contained in the Yoga Sutra
of ePatanjali as Interprefed by Vyasa, Viachaspati and
Vijndna Bhikshu with occasional references to the views
of other systems. My work “ Yoga Philosophy in relation
to other Indian Systems of Thought 7 which I hope will
be published shortly by the University of Caleutta is a
more advanced and comprehensive work than the present
attempt. But since it may yet take some time before
that book is published I do not much hesitate to publish
- this essay. - This is my earliest atterapt on TIndian Philo-
sophy and no one probably is more conseious of its
defects as myseif. As 1 had to stay far away from
Calcutta at Chittagong and as I had no time in my hands
owing to my departure to England, I do very mueh regret
that I could not properly supervise the work of its
printing.  Many errors of printing have consequently
escaped. It is nowever hoped that the errors may not be
such that they will inconvenience the reader much. So
little work has up till now been done in the field of Indian
Philosophy that in spite of its many defects, the author
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bas some excuse in publishing it.  The author will
eonsider all his labours rewarded if this essay is found
to be of any use in any quarter.

It may seem eonvenient that before entering’ into the
details of the work I should give a brief outline of the
Yoga System of Patanjali at the very beginnipg of the
work, whieh T hope may be of some wse to the beginmers.



‘The Study of Patanjali

°
s
However dogmatic a system of philosophical enquiry
may appear to us, it must have been preceded by a
criticism of the observed facts of
knowledge. ‘The details of the criticism
and the processes of self-argumentation by which the
thinker arrived at his theory of the Universe might
indeed be suppressed, as being relatively unimportant
But a thoughtful reader would detect them as lying in
the gbackground behind the shadow of the general
speculations, but at the same time setting them off
before our view. An Aristotle or a Patanjali  may
not make auny direct mention of the arguments which led

Introductory.

them to a dogmatic assertion of their theories, but for a
reader who intends to understand them thoroughly it is
absolutely necessary that he should read them in the light
as far as possible of the inferred presuppositions and
inper arguments of their minds; it is in this way alone
that” he can put himself in the same line of thinking
with the thinker he is willing to follow and can grasp
him to the fullest extent. In offering this short study of
the Patanjala metaphysics, I shall therefore try to supple-
ment it with such of my inferences of the presupposi- -
tions of Patanjali’s mind, which T think will add to the
clearness of the exposition of his views, though T am
fully alive to the difficulties of making such inferences
about a philosopher whose psychological, social, religious
and moral environments differed so widely from ours.
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An enquiry into the relations of the mental phenomena
to the physical has sometimes given the first start to philo-
sophy. The relation of mind to
Philosophical enqui- s :
ries based on the rola.  Matter is such an important problem
tions of mind and  of = Philosophy that the existing
matter.
philosophical systems mayeroughly be
classified according to the relative importance that has
been attached to mind or to matter. There have been
chemical, mechanical and biological coneeptions which
have ignored mind as a separate entity and have dogmati-
cally affirmed it to be the product of
ca})igfe“j;‘&ggﬂsszggj: matter only.* There have been theories
pared. on the other extreme, which have
dispensed with matter altogether and
have boldly affirmed that matter as such has no reality at
all, and that thought is the only thing which can be
called Real in the highest sense. All matter as such is
non-Being or Maya or Avidyd. There have been Nihilists
like the Sunyavadi Buddhists who have gone so far as to
assert that none of them exists, neither the matter nor the
mind. There have been some who asserted that matter
was only thought externalized, some who regarded the
principle of matter as the Unknowable Thing-in-itself,
some who regarded them as separate independeist entities
held within a higher reality called God or as two of his
attributes only, and some who regarded their difference
as being only one of grades of intelligence, one merging
slowly and imperceptibly into the other and held together
in concord with each other by pre-established harmony.
Underlying the metaphysics of Patanjali also, we
find an acute analysis of matter and thought. He
regarded matter on one hand, mind, the senses, and Ego

* Sce Ward’s Naturalism and Agnosticism,
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on the other, to be nothing more than two different kinds
of modifications of one primal ecause,
the Prakriti. But he distinguished
from them a self-intelligent prineiple which he called
Purusha = or the Spirit. By the highest generalisation
possible he discovered that what we call matter consisted
‘only ofethree primal qualities or rather substantive entities,
which he called the Sattwa or the inbelligence-stuff, Rajas
or energy and Tamas—the factor of obstruction or mass
or Inertia. It is indeed extremely difficult to make a true
conception of the nature of these three qualities or Gunas
as he called them, when we consider that ‘these are the
only three elements which are regarded as forming the
composition of all phenomena, mental or physical. In
order to comprehend them rightly it will be necessary to
. grasp thoroughly the exact relation
Difficuities of the con- - hetween the mental and the physical.
ception of the Gunas .
which are the under- What are the real points of agree-
l{;ii‘;és’ re;"ggbal"f aiﬁ ment between the two ? How can the
Physical same elements be said to behave in
one case as the conceiver and in the
other case as the conceived. Thus Vachaspati says ;:—
The qualities (Gunas) appear as possessing two forms,
viz., the determiner or the perceiver and the perceived or the
determined. In the aspect as the determined or the perceived,
the Gunas  evolve themselves as the five infra-atomic
potentials, the five gross elements and their compounds.
In the aspect as the perceiver or determiner, they form
the modifications as the Ego and the senses.
(quEt £ W FE@NwFE ; FIWITEWEE 4 qd FAGAARGT
: TEEwEE  ggewEie aiifaat
vac%';‘.é’;iﬁ‘.’“ from ﬁf{tﬁﬁn FAAATEFHAG  TTCHEGHRATT
grEaTr@igardtay: %)

Patanjali’s view.

* Vachagpati’s Tattvavai§arad{ on the Vydsa Bhishya, III. 44,
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It is interesting to notice here the two words used
by Vachaspati, in characterising the twofold aspect
of the Gunas, vrz., Sagm@®a@, their nature as the deter-

' miner or the perceiver and Ja@aw=d,

Mind and matter are  their nature as being determined or

the two aspects of the . R
same substance. perceived. The elements which com-

pose the phenomena of the eobjects”

of pereeption are the same as those which form the

phenomena of the perceiving ; their only distinetion is

that one is determined and the other is the determiner.

Aristotle, Leibnitz, Hegel all of them asserted in their: own

ways that there was no intrinsic difference between the
so-called mental and the physical.

With Aristotle, “as possibility of Form, Matter is reason

in process of becoming, the antithesis between idea and the

world of sense is at least in prineiple,
jaﬁ.ﬁ“o“@ and Patan- ) botentially surmounted, so far as
it is one single being, but only on
different stages that exhibits itsell in both, in matter as
well as in form.” The theory of causation as explained
by him by the simile of the raw material and the
finished article is almost the same as has been given by
Vijhana Bhikshu in his commentary on the system of
Sankhya—the causal action consists of the actMNity that
manifests the effeet (kdrya) in the present moment
just as the image already existing in the stone
is only manifested by the activity of the statuary.—
( ARUATRY FHR 3 AEEavEEEEd saafa | g frewae-
wfama  sfFwmeaa wfe=feasy ). Thus it seems  that
Aristotle’s doctrine has some similarity with the Patanjala-
Safikhya doctrine. But their difference much outweighs
the similarity. For with Aristotle, potentiality and
actuality are only relative terms; what is potential
with reference to one thing is actual with reference to
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another. All things are arranged ina state of becoming
higher and higher; and in this way,
thought is also regarded as the Actual
or' the Form, and the other is called the Potential or
Matter. But with Patanjali this is not the case. With him
Sattwa, Ragas and Tamas are substantive entities which
composes the reality of the mental and the physical. The
* mental and the physical represent two different orders of

" Their differences.

modifications, and one is not in any way the actuality of thé
other. Potentialities and actnalities have place in this system
but only in this sensethat they are the absolute potentialities
and actualities. As they conjointly form the manifold
without, by their varying combinations as well as all the
diverse internal functions, faculties and phenomena, they are
i themselves the absolute potentiality of all things, mental
and physical. Thus Vyasa in describing the nature of
the knowable writes.—The nature of the knowable is
now deseribed :—The knowable, consisting of the objects
of enjoyment and liberation, as the gross elements and the
* perceptive senses, is characterised by three essential traits—
illamination, energy and inertia. The Sattwa is of the
nature of illamina‘ion. Rajas is of the nature of energy.
Inertia (Tamas) is of the nature of inactivity., The Guna
entities with the above characteristics are capable of being
modified by mutual influence on one another, by
their proximity. They are evolving. They have the
characteristics of conjunction and separation. They
manifest forms by one lending support to the others by
proximity. None of these loses its distinet power into
those of the others, even though any one of them
may exist as the principal factor of a phenomenon with
the others as subsidiary thereto. The Gunas forming the
three classes of substantive entities manifest themselves
as such, by their similar kinds of power. When any one
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of them plays the 1oll of the prineipal factor of any
phenomenon, the others also show their presence in
close contact. _ Their existence as “subsidiary energies of
the principal factor 'is inferred by their distinet
and independent functioning, even though it be as
subsidiary qualities.—zwrmeag=d | sawirafafuds gatzmn-
WE WA TEe | Awwee wwd | e Glel @l

e 7a 3fa ) oF g geEEuE-alawE
B%:gﬁ’;gon from Vyasa qﬁmxfm: ) HqafadeEia;. EvaQumiv

' suifia-ga . aewOEsd sfowe franfs-
wfawmn: gEmAantaizEa syEiaagez Maatnmmmqes 7,
FARATT T 9 oAy faafaa—*

It may be argued that in Aristotle also we find
that Potentiality and Actuality exist together in various
proportions in all things, but the fundamental distinctian
which must be noted here, is this, that in Aristotle,
Form only exists in Matter asits end or goal towards
which it is striving. And the manifold nature of the
universe only shows the different stages of matter and
form - as being overcome by each other. But in the three
Gunas, none of them can be held as the goal of the others,
All of them are equally imporiant and the very various
nature of the manifold, represents only the different
combinations of these Gunas as s11bstzmt;ive. entities.
In any combination, one of the Gunas may be more
predominant than the others, but the other Gunas
are also present there and do their functions in their
own way. No one of them is: more important than
the other, but they serve conjointly one common
purpose, iz, the experiences and the liberation of the
Purusha or spirit. They are always uniting, separating
and re-uniting again and there is neither beginning nor
end of this—asimfagan a5 Fnmfzaman i a1 suaad )

* See Vyasa Bhashya on Patanjali’s Yoga Sutras, I1, 18,
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They have no purpose of theirs to serve, but they all
are always evolving “ ever from a relatively less differen-
tiated, less determinate, less coherent whole, to a relatively
more differentiated, more determinate, more coherent
whole 7 for the experiences and the liberation of the
Purusha, the Spirit. When in a state of equilibrium they
cﬁmnpt serve the purpose of the Purusha ; so, that state of

the Gunas is not for the sake of the
e;ﬁﬁiﬁf&ﬁ“gﬁ?f V;’(f Purusha ; it is its own independent
evolutionary state de- eternal state. All the other three
%?:;ﬂ:ﬁ; on . the stages of evolution, viz., the fas (sign),

=xf3®9 . (unspecialised) and A (specia-
lised) have been caused for the sake of the Purusha. Thus
Vyasa writes :—The objects of the Purusha are no cause of
the noumenal states. That is to say, the fulfilment of the
objects of the Purusha is not the cause which brings about
the manifestation of the noumenal state in the beginning.
The fulfilment of the objects of the Purusha is not therefore
the reason of the existence of that ultimate cause. Forthe
reason that it is not brought into existence by the need of the
fulfilment of the Purusha’s objects it is said to be eternal.
As to the three specialised states, the fulfilment of the objects
of the Purusha becomes the cause of their manifestation in
the begining. The fulfilment of the objects of the Purusha
is not therefore the reason of the existence of the cause.
For the reason that it is not brought into existence by the
Purusha’s objects it is said to be eternal. As to the three
specialised states, the fullilment of the objects of the Purusha
becomes the cause of their manifestation in the beginning.
And because the objects of the Purusha become the
cause of their manifestation they are said to be
non-eternal. WfqgE@EW 4 geawiey:, @1 FfwFE@EE M
gEaEr @g wafq sfar @ qEn  gaeten awd wafa sfa
A gewEEe C sfa feen  mm@wR - gumt g ssenfa@sat
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TE gRadar wed wafy | | 9 wiegfitee’ wwad wafa sfa wfen
#nertay  *

Vachaspati again says :—The fulfilment of the objects
of the Purusha could be said to be the cause of the
noumenal state, if . that state could bring about the
fulfilment of the objects of the Purusha Such as the
enjoyment of sound, ete., or manifest the diserimination
of the distinction between true self and other phenomena.
If however it did that, it could mnot be a state of
equilibrium.  sgfaFEewREEET O GETETEAEi 91 gENE
faawdq  afgawafe @ gwraen @ng i This state is called the

Prakriti, which may in some sense be *

Prakriti loosely compared with the pure Being

1 Wons A4 8 T . ;
Compared with the of ‘He;‘ge]. For it is like that, the
Boing of Hegel. beginning, the simple, indeterminate,

unmediated and undetermined. bt does
neither exist nor does not exist, but is the prineipium of
almost all existence. Thus Vyasa describes it as the state
which neither is nor is not, that in which it exists and
yeb does not ; that in which there is no non-existence ; the
unmanifested, the noumenon (lit. without any manifested
indication), the background of all. (ff:wwwww’ Mazwq fa<as,
waaa wfws wawt 13 ). Vachaspati explains it as follows:—
Existence consists in possessing the capacity of effecting
the fulfilment of the objects of the Purusha. Non-
existence means a mere imaginary trifle (e.y., the horn of a
horse). It is deseribed as being beyond both these states
of existence and non-existence. The state of the equipoise
of the three gunas of Intelligence-stuff, Inertia and

# Bee Vyasa Bhashya on Patanjali’s Yoga Sutras, IT. 19,

+ Vachaspati Misra’s Tattavaisradi commentary on Vyasa Bhashya
on Patanjali’s Sutras, I, 19,

I Vyasa Bhishya, 11, 19,
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- Energy, is nowhere of use in fulfilling the objects
of the Purasha. It theréfore does not exist as such,
On the other hand, it does not admit of being rejected as
non-existent like an imaginary lotus of the sky. It is
therefore not non-existent. But even allowing the force
of the above®arguments about the want of phenomenal
existence @f Prakriti on the ground that it ecannot serve the
objects of the Purusha, the question comes that the prineiples
of Mabhat, ete., exist In the state of the unmanifested
also, because nothing that exists can be destroyed ; and if
it is destroyed, it cannot be born again, beeause‘nothir'lg
that does not exist can be born; it follows therefore that
since the principles of Mabat, etc., exist in the state of
theaunma,nifested, that state can also affect the fulfilment
of the objects of the Purusha. How then can it  be
sald thet the unmanifested is not possessed of existence?
For this reason, he describes it as that in which it exists
and does not exist. This means that the cause exists in
that state in a potential form but not in the form of the
effect. Although the effect exists 1n the cause as mere
potential power, yet it is incapable of performing the
function of fulfilling the objects of the Purusha; it is
therefore said to be non-existent as such. = Further he says
that this ®use is not such, that its effect is of the
nature of hare’s horn. It is beyond the state of non-
existence, that is of the existence of the effect as mere
nothing. If it were like that then it would be like the
lotus of the sky and no effect would follow from that—

frgarad, 9a1 gendfareda, =99 gwdl, faww aumn
FEEYT I §1 AGITH TAEH  KAA-—GwHAGHE qrEaE 1 Hfeg
qEwTY uFEA sfaq Gt Y WTEAae gagaarar dq aEeEh | an
yae A EEEY atg weaRaemwm, 7 (% g4y faanh, faard o a
grewte: @ 6 wwa Sww: sfa wveiResem gasdfea yede,
aqwe frawaawq s@d W egakf fepe swd @a

2



10 THE STUDY OF PATANJALI

walq | Ao afarmAma wE gafa o @feawmifean
AFAq WEd TPH 1 9 Fag Fwd  wnfasrumEmEsEhieeTe |
fragfafa 1 famrew w@ag=sw @@ o gfq 5 Smcdaena
AT FrGAURTE ¢
Thus we see that if it is looked at from this narrow
point of view of similarity, it may be compared with the
pure Being of Hegel, a state of implicitude which is at
the root of all determinate and concrete existence. In
this state, the different Grunas only annul themselves and
no change takes place, thongh it must be acknowledged:
that the state of equipoiseis also one of tension and
action, which however being perfectly balaneed does. nof
produee gny change. This is what is meant by wew ufvawm
(Evolution of similars). Had this Prakriti been the only one
prineiple, it is elear that it could be compared to the absdlute
of Hegel or as pure Being. Prakriti as the equililyium of
the three Gunas is the absolute ground of all the mental and
phenomenal modifications—the pure potentiality.
If we ignore Pnrusha of the system then we can in
some sense compare it with the God

Compared wilh  of Spinaza, “excludent of all determi-
Spinoza’s Natura R T . i .
Naturans. nation ”—*“ the one which is prior to

all its modifications.” [t may be
conceived to possess the two attributes of thought and
matter, both of which must be conceived throngh itself
and as having always existed simultaneously in it. ‘It can
be deseribed in the words of Plato as “ The mother and
receptacle of all visible things; we do not call it earth nor
air, nor fire, nor water nor any thing produced from them,
or from which these are produced. It is an invisible and
formless thing, the recipient of everything, participating in
acertain way of the unintelligible but in a way very diffienit
to seize”; or like the matter of Aristotle, “ conceived

* Vachaspati’s commentary on Patanjali’s Sutras, II. 19,
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in its abstraction from Form as without predicate,
determination, distinetion, as that which is the permanent
subject in'all becoming and assumes the most contradictory
forms ; what however in its own being is different from
everything, and has in itself no definiteness whatever.”

In later Thdian thinkers there had been a tendency to
make a edbmpromise between the Vedanta and Sankhya
doctrines and to identify (Prakriti) wafa with the (Avidya)
wfamn of the Vedantists. Thus Lokacharyya writes :—it is
called Prakriti since it is the source of all change, it is called
wfaay (Avidya) since it is opposed to kuowledge, it is called
.Prakriti s it Maya since it is the cause of diversified
Mays., creation. wfafi@=d fawmda gy, wfam

e fadfaend, v fafegefesan * But
this Ys distinetly opposed in the Bhashya which defines wfsen
(Avidyay as faanfaqdd st sfaay, e, Avidyais that
another knowledge which is opposed to the right knowledge.
In some of the Upanishads, Swetaswatara for example, we
find that s (Maya) and wafa (Prakreiti) are - identified
and the great god is sald to preside over it (@wiqg wafd
fazg wfas g waw<d). There is a description also in the
Rigveda X. 92, where it is said that (syg@iq+« wgEg
aziY) in the beginning there was npeither the ‘Is” nor
the  Is not,¥ which reminds one of the deseription of
Prakriti (w&fq) as fmwwas  (that in which there is
no existence or non-existence). In the Manu also we find
wvawY #fSaq wgatds §da;. In this way it may be
shown from Geeta and other Sanskrit texts that an
undifferentiated, unindividuated cosmic matter as the
first prineiple in the beginning was often thought of and
discussed from the earliest times. Later on this idea was
utilised with slight modifications by the different schools

* Tattvatraya, page 48 (Chowkhamba edition), Benares,



12 THE STUDY OF PATANJALL

of Vedantists, the S@inkhyists and those who sought ‘to
‘make a reconciliation between them under the different
names of Prakriti, Avidyd and Maya. What Avidya
really means according to the Patanjala system we shall
see later on; but here we see that whatever it might mean
it does not mean Prakriti according to the Patanjala
system. Vy#@isa Bhashya makes mention of M3aya also in .
a couplet from Shashtitantrasastra ufgamu,

gt utd 59 9 feqga=sfa |

74, gfewd ww adaggEE o

The real appearance of the Gunas does not come within

the line of our vision. That, however, which comes within the
line of vision is but paltry delusion and Vachaspati explains it
as follows :—Prakriti is like the Maya but it is not MZya.
It is trifling' (gg=w=) in the sense that it is changing.
Just as Maya immediately changes, so the transfortnations
of Prakriti are every moment appearing and vanpishing
and thus suffering constant changes. Prakriti is an
eternal reality and thus different from Mays wi8aa g

qEl L ggsas G wefe s wyawe wafe wifrmw s
frtafatmmeaesng: sfrawre | vafhftaaa it o |
This explanation of Misra makes it clear that the word
May# is used here only in the sense of illusion, and that
there is no allusion to the celebrated Maya of the Vedantists ;
and Misra says eclearly that Prakriti can in no sense be
called May3, since it is real. (Cf. Bbikshu here.)
A more definite notion of Prakriti we shall get as
Connection  witn e advance further into the details
Purusha and the difi-  of the later transformations of the
culty‘ of soposphion Prakriti in connection with the
* Purusha. The most difficult point is to understand the
nature of its connection with the Purusha. Prakyiti is a
material, non-intelligent, independent principle and the souls



THE STUDY OF PATANJALI 18

or spirits are isolated, neutral, intelligent and inactive. Then
how can the one come into connection with the ather ?
In most systems of Philosophy the same difficulty has
arisen and has given the same troubles to comprehend it
The difficalty s 'ightly. Plato fights the difficulty of
almost unavoidable:  golving the unification of the idea and
since it ig seen to exist
in othew western sys. the non-being and attempts to offer
R his participation theory; even in
Aristotle’s attempt to avoid the difficulty by his theory of
form and matter, we are not fully satisfied though he has
shown muech ingenuity and subtlety of thought in devising
the « Expedient in the single conception of development.”
The universe is but a gradation between the two extremes
of potentiality and actuality, matter and form. But all
Stadents of Aristotle know that it is very difficult to under-
stayd the true relation between form and matter, and the
partieular nature of their interaction with each other, and
it has created a great divergence of opinion among his
commentators. It was probably to avoid. this difficulty that
the dualistic appearance of the philosophy of Descartes had
to be reconstructed in the pantheism of Spinoza. Again
we find also how Kant failed to bring about the relation
between noumenon and phenomenon, and created two
worlds @bsolutely unvelated with each other. He tried to
make up the schism that he effected in his Critique of Pure
Reason by his Critique of Practical Reason, and again sup-
plemented it by his Critique of Judgment and met with only
dubious suecess.
In India also this question has always been a little puzzl-
ing and before trying to explain the

Lo is seon i other painiala point of view, T shall first

theories Indian as well. :
give some of the other expedients devis-

ed for the purpose, by the different schools  of Adwaita
Vedantism.
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Reflection theory—

L. smfecfaatanganmfa:  feumraaafadt awr qat fqufafaa
L&Y

Maya is without beginning, unspeakable, mother
of gross matter, which comes in connection with in-
telligence, so that by its reflection in the forméy we have
Iswara. The illustrations that are given to explain i¢ both
in Siddhantaleda® and in Adwaita Brahmasiddhi are only
cases of physical reflection, wvez., the reflection of the Sun
in water, or of the sky in water.

11, =a=gear .—Limitation theory adwaw Saame =+ wowi-
fre sm=pdl s mEanafa HEvEwat waeE) e 3fa us T |

The all-pervading intelligence wmust necessarily be
limited by mind, ete., so of necessity it follows that ¢ thes
soul ” is its limitation. They illustrate their theory by
giving those common examples in which the Akasa (=)
though unbounded in itself is often spoken of as belonging
to a jug or limited by the jug and as such appeared to fit
itself to the shape and form of the jug and which is thus
called szwafed MW, .0, space as within the jug.

Then we have a third school of Vedantisis who seek to
explain it in another way :—Whereas others hold that
soul is neither a retleetion nor a limitation but ;]ust as the
son of Kunti was knowid as the son of Badha-, so the
pure Brahman by his Neseience is known as the Jiva and
just as the prince who was brought up in the family of a
low caste, it is the pure Brahman who by its own Nescience
undergoes birth and death and by its own Nescience - 1s
again released.

aqt g 4 sl mwasdeia fag sieees alaEeefeae

AU, UF FETIRIEGE, ANFEERfEaUREHREE WA wE @ |iEa
gada wifaga faged |

* SiddhantaleSa (Jivefwara Nirupana).
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The Sankhya Sutra also avails of the same story in IV,
I—wsigwawsiuea  whiech  Vijhana
Ofstmkggl?nz};gi]ifﬁon Bhikshu explains as follows:—A
~ certain  king’s son In consequence
of his being born under the Star Ganda having been
~expelled from his city and reared by a certain forester
remaifis under the idea: “I am a forester.” Having
learnt that he is alive, a certain minister informs him.
“Thou art not a forester, thou art a king’sson.” As
he, immediately having abandoned the idea of his being
an outcast, betakes himself to his true royal state,
saying, “I am a king ” so too the soul realises its
purity in’ consequence of the instruction of some kind
Jerson, to the effeet— ¢Thoun, who didst ‘orig’inate from
the first soul, which manifests itself merely as Pure
Thomght, art a portion thereof.”

UHYE, TEE-SAAgfE i mie - dafen ffdsd wae
serfaAma™ =W 1 Sitaw e g wwe: wdvafs a9 & wax
AAgHET 1§ g wieds  Srewfiad wm @ifew e
WERTEEEs, UsTgHw seaaaify yaa afige feEe sfeeg
Sauze q@'™ 37, ete: ‘

In another place there are two Sutras :—fmag fa s
fagmty, (%) wowfzadifta Muow f&a wfwee (1) Though
it be uhassociated still there is a tinging through Non-
discrimination. () As in the case of the Hibiscus and
the crystal there is not a tinge but a fancy. “Now it
will be seen that all these theories only show that- the
transcendent nature of the union of the principle of
pure intelligenee is very difficnlt to comprehend; Neither
the reflection nor the limitation theory can clear the situa-
tion. from vagueness and  ineomprehensibility which is
rather increased by their physical illustrations for the
Chit. or pure intelligence cannot undergo reflection like a
" physical thing and neither can it be obstructed nor limited

10062
20 APR18GS
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by it. The reflection theory that is pointed at by the
Sankhya-Sutra’ syrerfewaifa . suoe: e wfawe is not
an adequate explanation. - For here the reflection produces
only a seeming redness of the colourless crystal which was
not the thing with the Vedantists of the reflection school.
But here though the metaphor i1s more suitable fo express
the relation of Purusha with the Prakriti, the® exact
nature of the relation is more lost sight of than com-
prehended. Let us now see how Patanjali and Vyasa
seek to explain it.

Let me quote a few Sutras of Patanjali and some of
the most important extracts from the Bhashya and try to
get the correet view as much as possible :-—

(1) engvawstamaa wfma L1 6.

(2) =z sfwaa i veamew: 171, 20,

(8) wed wa gwme wan [ 21,

(4) wad ufg sewwae aemgwRarg 11, 22,

(5) wafaum wedusfag wqw 11 23,

(6) wewE GRS T qgd: e 111 25,

(7)  wwgew: wfgewd daeq L1 55,

(8) feaufadsnemwgwadt wafgddeas 1V, 22.

(9) wEyRRTEEESINE: s RTRiTaTEr J@ee aey

gawsew 111 34,

(1) The Ego-Sense is the illusory appearance of iden-
tity of the subject and the object operating in the field of
conseiousness. ,

(2) The self as seer is absolute in its transcendent
purity ; yet it is capable of reperception in experience.

(8) For his sake only is the being of the knowable.

(4) For the emancipated person the world phenomena
cease to exist, yet they are not annihilated since they form
a common field of experience for other individuals,
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(5) The cause of the realisation of the natures of the
subject factor and the Purusha in consciouness is contact.

(6) When the world of objects withdraws (before
emancipation) there is necessarily no conjunction; this-is
the destruction of, world-experience, the oneness of the
self in isolation.

(7) éThis state of oneness arises out of the equality of
the Purusha and Buddhi in purity.

(8) Personal consciousness arises when the Purusha
though in its nature unchangeable is cast into the mould
of ‘Buddhi.

(9) Objects exist only for the Purusha : experience thus
consists in the non-differentiation of these two whieh in
their natures are absolutely distinet ; the knowledge of self
arises out of concentration on its nature.

Thus in I1. 6 Drik (gs) or Purusha the seer is spoken
of as Sakti or power as much as the Prakriti itself and we
see that their identity is a seeming ome. Vyfisa in his
Bhiashya explains wswat (unity of nature or identity)
as wfEawME 33, by “as if there is no difference.”
And Panchasikha also writes, afgm wi gas® wTol
fanfefafavwaumy 59 aswafs @8a1  Not knowing the
Purusha beyond the Buddhi to be different therefrom,
in pature,scharacter and knowledge, ete., a man has the
notion of self in the Buddhi through delusion.

Thus we see that when they are known to be separated,

- the real nature of the Purusha is realised. This seering

identity is again described as waEFYw,—wEd g waywta
AAYQFATETHIG ARIEH T AAHIEA )

The Purusha thus we see cognises the phenomena of
consciousness after they have been formed and though its
nature is different from that yet it appears to be the same
as that. Vydisa in explaining this Sutra says that the

3
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Purusha is neither quite similar to the Buddhi. nor
altogether different from it.  TFor the Buddhi is always
changeful according to the change of the objects that are
offered to it ; so that according as it knows objects. or
does not, it may be said to be changeful ; but the Purusha
is not such, as it always appears as the self, being reflected
through the Buddhi, and is thus connected wiith the
phenomenal form of knowledge. The notion of self that
appears connected with all our mental phenomena and
which always illumines them is only due to this reflection
of the Purusha in the Buddhi. All phenomenal knowledge
which has the form of the object can only be transformed
into conscious knowledge as ““1 know this ” only when it
becomes connected with the ego. Now the ego which
illumines all our knowledge is only a product of the trank-
cendent reflection of the Purusha into the Buddhj So
the Purusha may in a way be said to see again that
whieh was perceived by the Buddbi and thus to impart
consciousness by transferving its illumination into the
Buddhi as the ego. The Buddhi suffers changing modi-
fications according to the form of the object of cognition
and thus a state of conscious cognition in the shape
of “T know it” results when the Buddhi having
assumed the shape of an object it becomes conngeted with
the constant faetor Purusha, through the transcendent
refleetion or identification of the Purusha in the Buddhi
as the ego. This is what is meant by wusagaw (vepercep-
tion of the Buddhi transformations by Purusha and thereby
intelligising the Buddhi which has assumed the shape. of
any object of consciousness). Even when the Buddhi is
- without any objective form it is being always seen by the
" Purusha. The exact nature of this reflection is indeed
very hard to comprehend ;' no. physical illustrations can
really serve to malke it clear. And we see that neither
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the Bhishya nor the Sutras offer any such illustrations as
Sankhya did. But the Bhashya proceeds to show the points
in which the Buddhi may be said to differ from the Purusha,
and those in which it disagrees with it. So that though
we cannot express 1t anyhow, we may at least make some
advance towhrds conceiving the situation.
Thusethe Bhaishya says that the main difference between
the Buddhi and the Purusha is this that the Buddhi is
constuntly undergoing wmodifications
Further explanations . . . .
of the distinotness of aceording as it grasps its objects one
.z}:(’i’gt:;ﬁgf Parusha - by one; for the grasping of a1
' object, the act of having a percept, is
nothing but its own undergoing of different modifications
and thus since an object sometimes comes within the
gra.asp of the Buddhi and again disappears as a Sanskfira
(potenay) and again comes into the field of the under-
standing as Smriti (memory), we see that it is ufeafd or
changing. But the Purusha is the constant seer of the
Buddhi, whether it has an object as in ordinary forms
of phenomenal knowledge or when it has no object
as in a state of (Nirodha or suspension) faQy the
Purusha remains the constant seer of the Buddhi
and as a result of this seeing we never lose our notion
of self. %hus the Purusha is unchanging. It is the
light which remains unchanged amidst all the chang-
ing modifications of the Buddhi, so that we canunot distin-
guish the Purusha separately from the Buddhi ( wfawwmmat
sa). This is what is meant by saying 53: ufaw'sdt vam, t.e.,
the Purusha reflects or turns into its own light the
concepts of the Buddhi and thus is said to know it. Thus
its knowing is manifested in our consciousness as the
ever-persistent notion of the self or ego which is ever so
constant a factor in all the phenomena of consciousness.
Thus the Purusha appears always in our consciousness as
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the knowing agent. Really speaking however the Purusha
only sees himself, he is not in any way in touch with the
Buddhi. It is absolutely free from all bondage, absolutely
unconnected with the Prakriti. But from the side of
appearance it only seems. that he is the intelligent seer
imparting consciousness to our consecious-like, conception
though in reality he remains the seer of himself all the
while. The difference between the Purusha and the Pra-
kriti will be clear in as much as we see that the Purusha
is altogether independent, existing in and for himself, -free
from any bondage whatsoever ; but.the Buddhi is on the
other hand for the Purusha, for his enjoyment and release.
That which exists in and for itself, must ever be the gelf-
same, unchangeable entity, suffering no transformations
or modifications, fer it has no other end for which it waill
be liable to any change. 1t is the self-centred, self-satis-
fied, light, which has never to seek any other end and has
never to go out of itself. But Prakriti is not sueh, it is
always undergoing endless complex modifications and as
such does not exist for itself but for the Purusha, and as
such is dependent on it. 'The Buddhi is unconseious, while
the Purusha is the puve light of intelligence, for the three
Gunas ave all non-intelligent, and Buddhi is nothing but
a modification of these three Gunas which arg all non-
intelligent.

But looked at from another point of view the Prakriti
is not altogether different from the Purusha; for had it
been so how could the Purusha which is absolutely pure
become subject to reperception waawum ? Thus the Bhashya
writes—wg afe famw sl wma’ fEw ) wew,  g9ed
yEaWUE) . g9; | yed  digq wquafs, gAguemaganiy agiers
LCERCEUIGE R U Sl (G TG e R R
ofcmfawy  wladme s asfowguafa, @™ WS ETeRTE
Ffgew wwaEan  afgrwfatrete smefafenem |
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Well then let it be dissimilar. To meet this he says:
He is not quite dissimilar. Why? Even though pure, he
sees the ideas after they have come into the mind. 1In as
much as the Purusha cognises the ideas in the form of
Buddhi heappears by the act of cognition to be as it were-
the very self of the Buddhi although in reality he is notso.
As it hag been said :—the power of the enjoyer, Purusha
( =aafd ) is certainly unchangeable and it does not run
after every object. In connection with a changeful object
_it appears forever as if it were being transferred to every
object and as if it were assimilating its modifications. And
e when the modifications of the Buddhi assume the form of
consciousness by which it is eoloured, they imitate it and look
as if they were manifestations of consciousness unqualified

byethe modifications of the now intelligent Buddhi.
All our states of consciousness are analysed into two
pa,rts—.—a permanent part and a changing part. . The chaug-
ing part is the form of our conscious-

Analysis of conscious- ; s ;
ness to find the place 1e€ss which is constantly varying
of permanent intelli-  gecording to the constant change of
gence.
its contents. The permanent part is
that pure light of intelligence by virtue of which we have
the notion of self reflected in our consciousness, Now as
this notiop of self persists through all the varying
change of our consciousness it is inferred that the
licht which thus shines in our consciousness is un-’
changeable. Our Buddhi is constantly suffering a
thousand modifications, but the notion of self is the only
thing permanent amidst all this change. It is this notion
of self that imparts eonsciousness to the material parts of
our knowledge. All our concepts originated from the
percepts which we had of the external material objects.
So the forms of our concepts which could: exactly represent
these material objects clearly in their own terms must
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be made of the very self-same stuff. But with the reflec-
tion of the Furusha, the soul, there comes within the
content of our consciousness, the notion of self which
spiritualises as it were all our concepts and ‘makes them-
conscious and intelligent. So this seeming identity of the
Purusha and the Buddhi, by which the Purdsha may be
spoken of as the seer of the concept appears to &he self
which is manifested in the consciousness by virtue of the
seeming reflection. For this is that self, or personality
which remains unchanged all through our consciousness.
Thus our phenomenal intelligent self is partially a material
reality arising out of the seeming interaction of the spirit
and the Buddhi. This interaction is the only way by which
matter releases the spirit from its seeming bondage,
But a question arises how is it that there can even Be
a seeming reflection of the Pugusha
ixplanation of the jy the Buddhi which is altogether
seeming reflection, .
non-intelligent ¥  How 1s it possible
for the Buddhi to cateh a glimpse of the Purusha which
illuminates all its concepts into consciousness, which
justifies the expression wgywy which means that it perceives
by imitation (¥gwRw wmfx sfa wqggm)? How can the
Purusha which is altogether formless allow any reflection of
itself to imitate the form of Buddhi, by virtue o$ which it
appears as the self—the supreme possessor and knower of
all our mental conceptions ? There must be at least some
resemblance between the Buddhi and the Purusha to
justify in some sense this seeming reflection. And we find
that the last Sutra of the Vibhutipada says:-—gwyasa):
ufgaw @a@ —which means that when the ¥@ or Buddhi
becomes as pure as Purusha, Kaivalya or oneness is attained.
This shows that the pure nature of Sattwa has a great
resemblance with the pure naturs of the Purusha. So much
so that the last stage preceding the state of Kaivalya is
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the same almost as the state of Kaivalya in which the
Puruasha is in himself and there is no Buddhi to reflect it. In
this state we see that the Buddhi can be so puve that it can
exactly reflect the nature of Purusha as he is in himself.
This is what is meant by saying wayasql: ufgam o= |
This state in® which the Buddhi becomes as pure as the

Purnshag and reflects it in its purity does uvot materially
differ from the state of Kaibalya, in which the Purusha is
in himself——the only difference being that Buddhi, when it
becomes so pure, becomes gradually lost in the Prakriti
and cannot again serve to bind the Purusha.

I cannot restrain here the temptation of giving a
very beautiful illustration from the
pourther explanation  Bhashyakar to explain the way in

y gualogy.

which Chitta serves the purposes of
the Purushs.  fasagemmafonw afzfummeafc zwaa ¥ wafq
gawe @i 1. 4. which is explained in Yoga Vartika as
follows :—agren=afe: Wi 9 I fafaraadig e@aaugrar
99 yew e @ wafa Wiaaeaa™, .., just as a magnet
draws, though it remains nnmoved itself, ivon towards it,
so towards the Purusha the Buddhi modifications become
drawn and they thereby become visible to the Purusha and
serve his purpose. :

"~ To summsmarise now, we have seen that something like
a unity takes place between the Bud-
dhi and the Purusha, 7.e., there is a
seeming reflection of the Purusha in. the Buddhi, simul-

Summary.

taneously with its being determined coneceptually, as a
result whereof this reflection of the Purusha in the Buddhi
which 1is known as the self, becomes united with these
- conceptual determinations of the Buddhi and the former is
said to be the perceiver of all these determinations. Our
conscious personality or self is thus the seeming unity of
“thé knowable in the Buddhi in the shape of conceptual or
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judgmental representations with “the reflections’ of ~the
Purnsha in the Buddhi. Thus in the single act of cog-
nition we have the notion of our own personality and the
particular  conceptual or perceptual representation ~with
whieh this ego identifies itself. The true seer, the pure
intelligence, the free, the eternal remains afl the while
beyond any touch of sully or impurity from the* Buddhi,
though it must be remembered that it is its own seeming
reflection in Buddhi that appears as the ego, the cogniser
of all our states, pleasures and sorrows of mind and one
who is the apperceiver of this unity of the seeming reﬁ'ee-.
tion-—of the Purusha and the determinations of the Buddhi.
In all our conscious states there is such a synthetic unity
between the determinations of our Buddhi and the s.elf,
that they cannot be distinguished one from the other——
a fact which is exemplified m all our cognitions wlich are
the union of the knower and the known. The nature of
this reflection is & transcendent one and -can never be
explained by auny physical iilustration. Purusha is alto-
gether different from the Buddhi in as much as it is the
pure intelligenee and absolutely free, while the lattey is
non-intelligent and dependent on the Purusha'’s enjoyment
and release which are its solo purposes for movement.
But there is some similarity hetween the t®¢, for how
could the Buddhi otherwise catch a seeming glimpse of
Him ? Tt is also seen when we find that the pure Buddhi
can adapt itself to the pure form of the Purusha which
is almost identical with the state of Kaivalya.
We have discussed the nature of the Purusha and
The plurality of the  its general relations with the Buddhi.
Purnshas —and _ the  Now it yemains with us to show &

views ‘of - Sankhya

f(’“ikaf“b}‘;ut [‘;he na-  few more points about them. The
bure. of ‘the. Purusha i § § .
examined. ‘ chief point in which the Purusha of

the Sankhya Patanjala differs from. the similar spiritual



THE STUDY OF PATANJALI 25

principles of other systeras of philosophy is, that it
regards  its Purusha vot as one but as many. Let us
try to diseuss this  point in econnection with the
arguments ~ of the Sankhya Péatanjala  doctrine in
favour  of 'a separate principle of Purusha. Thus
the Karik8 says —dmauuderq  fRyufefadmmefeem
YeNifl WA Saer vaw 5 (¥ Because an assemblage of
things is for the sake of another; because the op-
posite of the three modes and the rest (their modi-
fications) must exist; because there must be a
superintending power; because there must be a nature
® that enjoys and because of (the existence of) aetive
-éxertion for the sake of abstraction or isolation (from
material contaet) ; therefore the soul exists.” The first
is®an argument from design or teleology by which it is
inferrad that there must be some other simple entity for
which these complex collocations of things are intended.
Thus Gaudapada says:—“In like manner as a bed,
‘which is an assemblage of bedding props, eotton, eoverlet
and pillows is for anotber’s use, not for its own and ifs
several component parts render no mutual service ; thence
it is concluded that there is a man who sleeps upon the
bed and for whose sake it was made. 8o this world,
which is an - agsemblage of the five elements, is for
another’s.use; or there is a soul, for whose enjoyment
this enjoyable body consisting of intellect and the rest
bas been produced.

The second argument i¢ that all the knowable has
three elements involved in it, first ; the slement of Sattwa,
by which we have the intelligence-staff causing all mani-
festations, second, the element of Rajas or energy which
is always causing transformations and the third is the

* Karika 17.
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Tamas element which is the mass which serves the
potentiality for the Rajas to actualise. Now such a Pra-
kriti composed of these three elements cannot be a seer
itself. For the seer must be always the same unchange-
able, actionless entity—the ever present constant factor in
all stages of our consciousness. :

Third argument.—There must be a supreme bagkground
of pure consciousness, standing on which all our experience
may be co-ordinated and expressed. This background
is the pure actionless Purusha by a reflection from
which all our mental states beecome econseious, Davies
however explains it a little differently in accordance
with a simile in the Tattwa Kaumudi—aem @iz amnfafa:
and says :—“The idea of Kapila seems to be that the
power of self-control cannot be predicated of matter which
must be dirveeted or controlled for the accomplishment of
any purpose, and this controlling power must be something
external to matter and diverse from it. The soul how-
ever never acts. It only seems to act; and it is difficult
to reconcile this part of the system with that which gives
to the soul a controlling force. If the soul is a chario-
teer it must be an active force.” But Davies here com-
mits the mistake of carrying the simile too far. The
comparison of the charioteer and the chariot holds good
only to the extent that the chariot can take a particular
course only when there is a particular purpose
of the charioteer to perform. The motion of the
chariot is fulfilled only when it is connected with the
living person of the charioteer, whose purpose ‘it has
to tulfil.

\ Fowrth argument.—Since Prakriti is non-intelligent
there must be one who enjoys the pains and pleasures
inher. Really speaking the emotional and conceptual
determinations of these feelings are roused into
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consciousness by the seeming reflection of the light of
Purusha. :

Fifth argument.—Because there is tendeney in all
persons to run towards the oneness of the Purusha, which
1s to be achieved by liberation; there must be one for
whose sake the modifications of the Buddhi are gradually
withheld and a reverse process set up by which they return
back to their original cause Prakriti and thus liberate the
Purusha. It is on acecount of this reverse tendency of
Prakriti to release the Purusha that a man feels prompted
to achieve his liberation as the highest consummation of

® his moral ideal. '

( Thus  having proved the existence of the Purusha,
the Karika proceeds to prove the plurality of the Purusha
“shrarascamEt sfafgargies may gevatafey sqafaaaEda’’ |
“From, the separate allotment of birth, death and
the organs; from the diversity of occupations at the
same time and also from the different conditions of the
three modes, it is proved that there is a plurality of
souls.” Or in other words since with the birth of one
individual all are not born; sinee with  the death of one
all do not die and since each individual has separate sense
organs for himself and sin e all beings do not work at the
same time ¢én the same manner and since the qualities of
the different Grunas are possessed differently by different
individuals, the Purushas are indeed many. Patanjali
thongh he does not infer in this way the plurality of the
Purushas, yet holds this view as in the Sutra @awy
sfaqeawe aeaamRuEr.” ¢ Although destroyed in relation
to him whose objects have been achieved it is not destroy-
&d “being -common to others.”

Davies in explaining the former Karika says, “ There
is, however, the difficulty that the soul is not affected by
the three modes. How can their various modifications
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prove the individuality of souls in opposition to the
Vedantist doctrine that all souls are only portions of the

-one, an infinitely extended monad ?” kY
Really this question is the most puzzling one in
the Sankhya doctrine. But a careful penetration into the
principles of Sankhya Yoga would

Examination of the bring home to us the idea ¢hat this
plurality of  the . ‘ .
Porushas. is a necessary and consistent outeome

of the Sankhya view of a dualistie
conception of the universe. '

For if it is said that the Purusha is one and by its
reflection into different Buddhis we have the notion of °
different selfs, then it follows that these notions of self,
or personality are false. For the only true being is
the being of the one Purusha. So the knower being
filse, the known also becomes false, the knower and the
known being vanished, everything is reduced @0 that which
we can in no way conceive, »sz., the Brahman. It may
be argued that according to the Sankhya philosophy also,
the knower is false, for the pure Purusha as such is not in
any way connected with the Prakriti. But even then
it must be observed that the Sankhya Yoga view does not
hold that the knower is false but it analyses the nature
of the ego and says that it is the seeming utnity of the
Buddhi and the Puarusha, both of which are reals in the
strictest sense of the terms. Purusha is justly called the
knower there. It sees and simultaneously with it there is a
modification of the Buddhi, this seeing becomes joined
with this mddification of the Buddhi and thus arises the
ego who perceives that particular form of the modification
of Buddhi. Purusha always remains the knower. The
Buddhi suffers modifications and just at the same
time the Buddhi catehes a glimpse of the light of the
Purusha, so that the Samyoga or contact of the Purusha and
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the Prakriti is at one and the same point of time in which
there 1s. unity of the reflection of the Purusha and the
particular transformation of the Buddhi.

The knower, the ego and the knowable, none of
them are false in the Sankhya Yoga system at the stage

b4 preceding, the Kaivalya when the Bud-

The ®xamination  dhi becomes as pure as the Purusha;
continued, its modification, resembles the exact

form of the Purusha and then the
Purusha  knows himself 1in " his true unature in the
Buddhi ; after which the Buddhivanishes. The Vedanta
has to admit the modifications of the Maya  but
has at the same time to hold it as unreal. The Vedanti
says that the Maya is as beginningless as the Prakriti
and is as g (ending) as the Buddhi of the Sankhyists
with seference to the released person.

But according to the Vedanta Philosophy the knowledge
of ego is only a false knowledge—an illusion imposed upen the
formless Brahman as Many. The Maya according to the
Vedantist can neither be said to exist nor to non-exist.
She is =fagten, ¢.e., can never be described or défined.
Such an unknown and unknowable Maya by its reflection
upon the Brahman causes the wany of the world. But
according®o the Sankhya doctrine, the Prakriti is as much
real as the Purusha itself. They are two irreducible
wetaphysical remainders—the Prakriti and the Purusha.
Their connection is beginningless (=wmfE daw). But this
connection is not unreal in the Vedanta sense of the term,
We see that according to the Vedanta system, all notions
of ego or personality are false and they are originated
by the illusive action of the Maya, so that ultimately
when they vanish there are no other remainders. . But
this is not the ease with S@nkhya, for as the Purusha
is the real seer, its cognitions cannot be dismissed as
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unreal, and so the Purushas or the knowers as they appear
to us must be held as veal. As the Prakriti is not the
Maya of the Vedantist (the nature of whose influence
over the spiritual principle cannot be determined) we cannot
account for the pluraliby of the Purushas by supposing
that one Puarusha is being reflected into many Buddhis and
generating the many egoes. Tor in that case i will be
diffieult to explain the plarality of their appearances in
the Buddhis. For if there be one spiritual ptineiple, how
should we account for the supposed plurality of the
Buddhis. For to serve the supposed one Purusha we
should rather expect to find one Buddhi and not many,
and this will only wmean that there would be only one ego,
his enjoyment and release. Supposing for argnment’s
sake that there are many Buddhis and one Purusha whiéh
being reflected into them is the canse of the plyality
of selfs, then also we cannot see how the Prakriti is
moving for the enjoyment and release of one Purusha,
it wonld rather appear to be moved for the sake of the
enjoyment and release of the reflected or unreal self. Kor
the Puorusha is not finally released with the release of
any number of particular individual selfs.  For it may be
released with reference to one individual but it may remain
bound in connection with others. So the Prakriti svould not
really be moved in this suppositional case for the sake of
the Purusha buat for the sake of the reflected selfs only.
If we want to suppose it to take place in such a way- as fo
avoid the said difficulties, then also with the release of one
Purusha, all Purashas will have to be released. For really
in the supposed theory there would not be many different
Purushas, but it was the one Purusha which had appeared
as many, so that with his release all the other so-called
Parushas have to be released. We:see that if it is the enjoy-
ment (§H1) and salvation (wiga®) of one Purusha which
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appear as so many different series of enjoyments and

emancipations then with his experiences all should have
the same experiences. With his birth and death, all

should be born or all should die at once. For really

speaking it is the experiences of one Purusha which

appear in all the seeming different Purushas. And in the

other wuppositions there is neither emancipation nor
enjoyment Purusha at all. For there, it is only the illusory
self that enjoys or releases himself. By his release no

Purusha is  really released at all. So the fundamental

conception of Prakriti as moving for the sake of the
enjoyment and release of the Purusha, has to be abandoned.

~ So we see that from the position in which Kapila and
Patanjali were standing, this plurality of the Purushas was

the most consistent thing that they eould think of. Any
compwmise with the Vedanta doctrine here would have

greatly changed the philosophical aspect and value of the |
Sankhya Philosophy. As the Purushas are nothing but
pure intelligences they can as well be all pervading though
many, But there is another objection that number is a
conception of the phenomenal mind, how then ecan it be
applied to the Purushas which are said to be many. But
that difficulty remains uuababed_;gieven though we should
regard the®Purusha as one. Wher we go into the domains
of metaphysics and try to represent the Reality with the
symbols of our phenomenal conceptions we have really
to commit almost a violence to it. But this must have
to be allowed in all our attempts to philosophise to
express in terms of our conceptions that pure inexpressible
free illumination which exists in and for itself beyond- the
range of any mediation by the concepts of images of our
mind. So we see that the Sankhya was not incon-
sistent in holding the doctrine of the plurality of the
Purushas. Patanjali does not say anything about it, sinee
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he is more anxious to say about other things connected
with the pre-supposition of the plurality of the Purusha.
Thus he speaks of it only in one place as  we have quoted
above and says that though for a released person this
world disappeared altogether, still it remains unchanged
with all the other Purushas in common. Now Patanjali
proceeds to prove the validity of an external werld as
Reality of an objec- 2gainst the idealistic =~ Buddhists.
tive werid. Thus in Sutra 12 of the Chapter on
Kaivalya he writes :—¢ The past and the future exist in
reality, since all qualities of things manifest themselves in
these three different ways. The future is the manifestation *
which i to be. The past is the appearance which has been
experiecnced. The present is that which is 1n active opera-
tion. It is this threefold substance which is the object
of knowledge. If they did not exist in reality,e there
would not exist a knowledge thereof. How could there
be knowledge in the absence of anything that might be
known. For this reason, the past and present in reality exist.
Thus the Wi says wlymmfasaaeg sqgaafaaadld @=na@ums,
agAE a8 Fagaw FEETAR A daq @aual 1 afEg e fafawg
TWHeUqEd dERAaEEd  WERarEiia |
R0 we see that the present holding within.itself the
past and the future exists in reality. For the past

though it has been negated has really

Present, Past and

o ooy been conserved and kept in the pre-

sent and the future also though it
bas not made its appearance yebt exists in potentiality
in the present. So, as we know the past and the future
worlds in the present, they both exist and subsist in the
present. That which once existed cannot die and that
which did never exist cannot come to be ( sirma; W :
# =fg w4l faqm ). So the past has not been destroved
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but it has rather shifted its place and hidden itself in
the body of the present, and the future that has not made
its appearance exists in the present only in a potential
form. It cannot be argued, as Vachaspati says, that
beecause the past and the future are not present therefore
they do not exist, for if the past and future do not exist
how can there be a present also, since its existence also
is only relative? So all the three exist as truly as any
one of them, and the only difference among them is the
different way or mode of their existence. afg § a8 aweWER
FAAFWET:, AGS: T 99 AAEE SO WTERENG (W~
.- fafaeaq 4 9@ sammwmfE@e’

Now he proceeds to refute the arguments of those
idealists who hold that since the external knowables do never
exist independently of our knowledge of them, their separate
exterfal existence as such may be denied. Again since
it is by knowledge alone that the external knowables can
present themselves to us we can infer that there is
really no knowable external reality apart from its know-
ledge, just as we see that in dream states, knowledge can
exist apart from the reality of any external world.

So it may be argued that there is really no external
reality as it appears to us. The Buddhists hold that the
blue thing and its knowledge as blue are identical owing
to the maxim that things which are invariably perceived
‘together are one.

: LSRR COLIECIE DI

So they say that the external reality is not different
- from our idea about 1t. To this it

tﬁiﬁigﬁ?ﬁ. the Ex- may be replied that. if. as you say,
the external reality is identical with

our ideas and there is n_a(\) other external reality existing
as such outside my ideas, then why does it appear

5
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as existing apart, outside and independent of my
ideas 9 The idealists have no ground to deny the external
reality and assert that it is only the creation - of our
imagination like the experiences in the state of dream.
Even our ideas carry with them the notion that the reality
is outside our mental experiences. All ofir pereepts
and notions as this and that, arise only by virtue of the
influence of the external world; how can they deny the
existence of external world as such ? The objective world
is present by its own power. How is it then that this
objective world can be given up on the strength of mere
logieal or speculative abstraction ?

Thus the Bhashya says :—Thers is no object without
the knowledge of it, but there is knowledge without any
corresponding object as imagined in dreams ; thus the
veality of external things is like that of dream ebjects
but mere imaginations of the subject and unreal. How
can they who say so be believed ? Since they first suppose
that the things which present themselves to us by their
own forece do so only on account of the invalid and
delusive imagination of the intellect and then deny the
reality of the external world on the strength of such ap
imaginary supposition of their own. wrael FwwfEest,
wfg § v wafeesd a@ydl  wfuafremn Roeadesmwugas,
AW aw @i @ waeasfa g g @ q@fa
weuferay 3@ QRETET 9% WU WEEFT  fanemma@n
TLECIHAEST qeAEY™: FEIAGAL G |

The external world has generated the knowledge by its
own presentative power (19w @ s aaEEE fawwsa) and
thus caused itself to be represented in our ideas and we have
no right to deny it. Commenting on the Bhashya
quoted above, Viachaspati says that the method of
agreement applied by the Buddhists by their s€mwwifma®
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(maxim of simultaneous perception) may have a chance
of being contradieted by an application of the method
of difference. The method of agreement applied by
the idealists when put in proper form sounds like this:
—Wherever there is knowledge there is external reality
or rather eVery case of knowledge agrees with or is the
same as every case of the presence of external reality, so
knowledge-is the cause of the presence of the external
reality, 4.e., the external world depends for its reality on
our knowledge or ideas and owes its origin or appearance
as such to them. But Vachaspati says that this
application of the method of agréement is not certain
for it cannot be corroborated by the method of difference.
For the statement that every case of absence of knowledge
is’ also a case of absence of external reality cannot be
proved, z.e., we cannot prove that the external reality does
not exist when we have no knowledge of it. (a<iva=-

T Jge 9 Sgdfemafalwaawaias).

Describing the nature of grossness and externality,
the attributes of the external world,
he says that grossness means the
pervading of more portions of space than one, 7.c., grossness
means extension, and externality means being related to
separate space, i.c., co-existence in space (stZaanfyar el
fafiga3wat ¥ atgray ). Thus we see that extension and co-
existence in space are the two fundamental qualities of the
- gross external world. Now a percept or concept can never
be said to possess them, for it cannot be said that an idea
has been extending in more space than one and yet co-
existing separately in separate places. An idea cannot
be said to exist with other ideas in space and to extend
in many points of space at one and the same time.
To avoid this it cannot be said that there may be

Continuned.
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plurality of ideas so that some may co-exist - and
others may extend in space. TFor co-existence and
extension can never be asserted of our ideas, since
they are very fine and subtle, and can be known
only at the time of their individual operation, at which
time however other ideas may be quite latent and unknown.
Imagination has no power to negate their reality, for the
sphere of imagination is quite distinet from the sphere of
external reality, and it can never be applied to an external
reality to negate it. Imagination is a mental funetion and
as such has no touch with the reality outside, which it can -
by no means negate.

It cannot also be said that because grossness and
externality can abide neither in the world external nor ,in
our ideas therefore it is false. For this falsehood eannot be
thought to be separable from our ideas, for in thdt case
our ideas would be as false as the false itself. The notion
of exterpality and grossness pervades all our ideas
and if they are held to be false no true thing can be

known by our ideas and they therefore become equally
false.

Again knowledge and the external world because they
happen to be presented together can never be #aid to be
identical. For the method of agree-
ment cannot by itself prove identity.
Knowledge and lbhe knowable external world may be
independently co-existing things like the notions of
existence and non-existence. Both of them are independ-
ently co-existing naturally with each other. It is
therefore clear enough says Vachaspati that the force of
perception which gives us a direct knowledge of things

can never be undervalued on the strength of mere logical
abstraction.

Continued.
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We further see, says Patanjali, that the thing remains
the same though the ideas and feelings of different
men may change differently about it
(vga@ fauieq @ fawe: gan).  Thos
A, B, C, may perceive the same identical woman and may
feol pleasure, pain or hatred. We see that the same

Continued.

common %hing generates different feelings and ideas in
different persons ; external reality -cannot be said to owe its
origin to the idea or imagination of any one maun, but
exists independently of any person’s imagination in and
for itself. For if it be due to the imagination of any
.particular man it is his own idea which as such cannot
generate the same ideas in another man. So it must be
said that the external reality is what we perceive it
outside and our knowledge about it is mere percepts. The
two cam never be mixed together.

There are again others who say that just as pleasure
and pain rise along with our ideas and must be said to
be due to them so the objective world also must be said
to have come into existence along with our ideas. The
objective world therefore according to these philosophers
has no external existence either in the past or in the
future; but has only a momentary existence in the present
due to our Meas about them. That muech existence only
are they ready to attribute to external objects which can be
‘measured by the idea of the moment. The moment I
have an idea of a thing, the thing rises into existence and
may be said to exist  only for that moment and as soon
as the idea disappears the object also vanishes, for when
it cannot be presented to me in the form of ideas it can
be sald to exist in no sense. But this argument eannot
hold good for if really the objective reality should depend.
upon the idea of any individual man, then the objective
reality corresponding toan idea of his ought to cease to
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exist either with the change of his idea or when he directs
attention to some other thing, or when he restrains
his mind from all objects of thought. Now then if it
“thus ceases to exist, how can it again spring into existence
when the attention of the individual is again directed
towards it. Again all parts of an object ean never be
seen all at once. Then supposing that the front side of
a thing is visible, then the back side which cannot be
seen at the time must not be said to exist at all. So if
the back side does mot exist, the front side also can as
well be said not to exist ( & wemgulfEavmdsre 9 gtd aifa
gw¥ 3fq 9gvafy @ wera ). Therefore it must be said that
there is an independent external reality which is the com-
mon field of observation for all souls in general; and
there are also separate  Chittas” for separate indi-
vidual souls (qang wawig: wIgaoEERe: @awiw < fEuif
ufayss wawa)s And all the experiences of the Purusha
result from the conneetion of this ¢ Chitta ”’ with the
external world.
Now from this view of the reality of the external
world we are confronted with another
Different viewsabont  gyestion—~what is the ground which
substratum, «
underlies the manifold appearance
of this external world which has been provetl to be real.
What is that something which is thought as the vehicle of
such qualities as produce in us the ideas. What is that
self-subsistent substrate whieh is the basis of so many
changes, actions and re-actions that we always meet in the
external world. Locke ecalled . this substrate Substance
and regarded it as unknown, but said that though it did not
follow that it was a. product of our own subjective
thought yet it did not at the same time exist without us.
Hume however tried to explain everything from the
standpoint of assoeiation of ideas and denied all notions
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of substantiality. We know that Kant who was much
influenced by Hume, agreed to the existence of some such
unknown reality which he was pleased to call the Thing-
in-itself, the nature of which however was absolutely
unknowable, but whose influence was a great factor in all
our experiences.
But the Bhashya tries to penetrate deeper into the
nature of this substrate or substance
‘BhTEl;}exya;’(:;:;. of the and says :—ufdigeuarife ud, uidfaten
gy us yEE dg=ra.  The character-
istic qualities form the very being itself of the characterised
and it is the change of the characterised alone that is
detailed by means of the characteristic. To understand
thoroughly the exact significance of. this statement it will
be 'neeessary to take a more detailed review of what has
alreadysebeen said about the Gunas. We know that. all
things - mental or physical are formed by the different
collocations of Sattwa of the nature of illumination
(waar), Rajas,—the energy or the mutative prineiple of the
nature of action (fFa) and Tamas,—the obstruetive prin-
ciple of the nature of inertia fefa which in their original
and primordial state are too fine to be apprehended
. (ﬁ‘mﬂT g w9 gfewgaspfa). These different Gunas combine
themselves i various proportions and form the manifold
universe of the knowable and thus are made the objects
of our cognition. Though combining in different pro-
portions they become in the words of Dr. B. N. Seal
more and more differentiated, determinate and coherent
and thus make themselves cognisable yet they never for-
sake their own true nature as the Gunas. So we see that
they have thus got two natures, one in which they remain
quite unchanged as Gunas, and another in which they
collocate and combine themselves in various ways and
thus appear under the veil of a multitude of qualities and
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states~ of the manifold knowable (wsifag wqwmi wfEds
faRwar=fafa qomdd qurmne:, 7 ssammgqEn).

Now these Gunas take three different courses of deve-

lopment from the ego or TI¥gW ac-
d:fl}‘lsgl‘;‘(‘f and theit * oording to which ;threr €g0 Or IFETFH

may be said to be @ifers, TstE and
amd. Thus from the @fas side of the ego or FAZFW by a
preponderance of @w the five knowledge-giving senses,
e.g., -ear, eye, touch, taste and smell are derived. From
the Rajas side of egco by a preponderance of Rajas the
five active senses of speech, etec. From the Tamas side
of ego or mw¥ by a preponderance of Tamas, the five®
Tanmatras. From which again by a preponderance of
Tamas the atoms of five gross elements earth, water,
fire, air and ether are derived. .

In the derivation of these it must be rememberpd that
all the three Gunas are conjointly responsible. In the
dertvation of a particular product one of the Gunas may
indeed be predominant, and thus may bestow the promi-
nent characteristic of that product, but the other two
Gunas are also present there and perform their functions
equally well. Their opposition does not withhold - the
progress of evolution but rather helps it. All the three
combine together in varying degrees of muéual prepon-
derance and thus together help the process of evolution
to produce a single produect. Thus we see that though
the Gunas are three, they combine to produce - on the side
of pereeption ; the senses; such as those of hearing,
sight, ete., and on the side of the knowable, the
individual Tanmatras of Gandha, Rasa, Ripa, Sparea
and Sabda. The Gunas composing each Tanmitra again
agreeably combine with each other with a prepon-
derance of Tamas to produce the atoms of each gross
element. Thus in each combination one Guna remains as
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prominent, whereas others remain as dependent on it but
help it indirectly in the evolution of that particular
product. ‘
Now this evolution may 'be characterised - in two
ways :—(1) Those which are modi-
The Aviseshds and fications or products of some other
the Viseshas.
"o cause and are themselves capable of
originating other products like themselves ; (2) Those which.
though themselves derived, yet cannot themselves be the.
cause of the origination of other existence like themselves.
The former may be said to be slightly (=fs@y) specialised
and the latter thoroughly specialised, (f@w).
Thus we see that from Prakriti comes Mahat, from
Mzahat comes Ahankara and from Ahankdra we have seen
) above, the evolution takes three

Tattwgntara-Pari-  gifferent courses according to the

néma. .
preponderance of Sattwa, Rajas and

Tamas originating the cognitive and conative senses and
Manas, the Superintendent of them both on one side and
the Tanmatras on the other. These Tanmatras again
produce the five gross elements. Now when Ahankara
produces the Tanmatras or the senses, or when the Tanma-
tras produce the five gross elements, or when Ahankéra
itself is pr&dducded from Buddhi or Mahat, it is called
Tattwantara-parinama, .c., the production of a different
Tattwa or substance.

. Thus in the case of Tattwantara-paringma (as for ex-
ample when the Tanmatras are produced from Ahankar),
it must be carefully noticed that the state of being
involved in the Tanmatras is altogether different from the
state of being of Ahankédra; it is not a mere change of
quality but a change of existence or state of being. Thus
though the Tanmatras are derived from Ahankara the
traces of Ahankara cannot be easily traced in them. This

6
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derivation is not sueh that the Ahankfra remains prinei-
pally - unchanged - and . there is only a change of - quality of
the Abankdra, but it is a different existence altogether
having properties which differ widely from those of Ahankar.
So it is called Tattwantara-parinima, ¢.e., evolution of
different categories of existence.

Now the evolution that the senses and the flve gross
elements can undergo can never be of this nature, for they
are ViSeshas, or substances which have been too much
specialised to allow the evolution of any other substance
of a different grade of existence from themselves. With
them there is an end of all emanation. So we see that
the Avideshas or slightly specialised ones are those which
being themselves but emanations ean yet yield other emana-
tions from themselves. Thus we see that Mahat, Ahankar
and the five Tanmiatras are themselves emanations,®as well
as the source of other emanations. Mahat however though
it is undoubtedly an Avisesha or slightly specialised
emanation. is called by another technical name Linga or
sign, for from the state of Mahat, the Prakriti from which
it must have emanated may be inferred. Prakriti how-
ever from which no other primal state is inferrible is called
the Alinga (wfa¥) or thatswhich is not a sign for the exist-
ence of any other prima ‘and more unspecialised state.
In one sense all the emanations can be with justice called -
the Lingas or states of existenee standing as the sign by
which the causes from which they have emanated can be
directly inferred. Thus in this sense the five gross ele-
ments may be called the Linga of the Tanmatras, and
they again of the ego and that again of the Mahat, for
the unspecialised ones are inferred from their specialised
modifications or emanations. But this technical name
Lifiga is reserved for the Mahat from which the Alinga
or Prakriti can be inferred. This Prakriti however is the -
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eternal state which is not an emanation itself but the basis
and source of all other emanations.

The Linga and the Aliniga have thus been compared
in the Karika :-—

. Tquefaananty afmaaamiyd fas
qEgd gaw @ faudaasmne |

The L.iﬁga has a cause, it is neither eternal nor universal,
is mobile, multiform, dependent, attributive conjunct—and
subordinate.  Whereas the Alifiga is the reverse. The
Alinga or Prakriti however being the cause has some
gharacteristics in common with ‘its Lingas as contra-
distinguished from the Purushas, which is a separate
principle altogether.

Thus the—Karika says :—
fayaafafeafans: awmmadad yaeyfd |
FAGEHIT qieuciaaet gae |

The manifested and the unmanifested Pradhina are
both c(\amposed of the three Gunas, indiscriminating, objec-

tive, generic, unconscious and productive. Soul in these
respects is the reverse. We have seen above that Prakriti
is the state of the equilibrium of the Gunas, which ean
in no way be of any use to the Purusha, and is thus held
to be eterngl though all other states are held to be non-.
eternal as they are produced for the sake of the Purusha.
The state of Prakriti is that in which the Gunas
perfectly overpower each other and the characteristics ()
and the characterised (yw=i) are one and the same.
Evolution is thus nothing but the manifestation of
change, mutation, or the energy of Rajas. The Rajas is
the one mediating activity that breaks
o i:‘;;‘gion and what  yy 3]] eompounds, builds up new ones
and initiates original modifications,
Whenever in any particular combination the proportion
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of Sattwa, Rajas or Tamas alters, as a condition of
this alteration, there is the dominating activity of
Rajas, by which the old equilibrium is destroyed and
another equilibrium established, this in its own turn is
again disturbed and again another equilibrium is restored.
Now the manifestation of this latent activity of Rajas is
what is called change or evolution. In the exterfal world
the time that is taken by a Tanm&tra or atom to move
from its place is identical with a unit of change. Now an
V atom will be that quantum which is smaller or finer than
that point or limit at which it can in any way be perceived
by the senses. They are therefore mere points -without
magnitude or dimension and the unit-of time or moment
(=) that is taken up in changing the position of these
atoms or Tanmatras is identical with one nnit of change or
evolution. 'The change or evolution in the external world
must therefore be measured by these units of spatial motion
of the atoms; 7., an atom changing its own unit of
spaee is the measure of all physical change or evolution.
In the mental world however each unit of time corres-,
i oF i ponfiing to this' change of. an ator.n
i of its own unit of space is the unit

measure of change.

Thus Vachaspati says @en =wwmsuyg= zd gowmm o
[ATHRTIYS, W, AW WAl 9 gAEd  Sfaaaeany; gEEd sreng
FUEAYUEITd | e, w0 | Now this instantaneous sue-
~cession of time as discrete moments one following the
other is the notion of the series of moments or pure and
simple succession. Now the notion of these discrete
moments is the real notion of time.  Even the notion of
succession is one that does not really exist but is imagined
for the moment that is come into being just when the
moment just before had passed ; they have nevertaken
place together. Thus Vyasa says wwaqmadiaifie sqadrew:
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s afggae  gxolfivars | g8y @ agyan et
wEmAEgurAE hwET  femetaEi  agEny saewred @ The
moments and their succession do not belong to the eategory
of actual things ; Muhurta, or moments, the day and nmight
are all aggregates of mental conceptions. This time which is
not a substantive reality in itself, bu‘ is only a mental
coneepd and which is represented to us throvigh language
appears to ordinary minds as if it were an objective reality.
So the coneeption of time as diserete is the real one,
whereas the conception of time as
Tiﬁi?;ﬁ?}g@iﬁg?ﬁg :’;g successive or as confinuous is unreal,
Time as continwous being only due to the imagination
g}lfii_%liifmﬂfm]y Bud- of our empirical and relative con-
sciousness. Thus Vachaspati further
explains it. A moment viewed in relation to things is
said eto appear as succession. - Succession 1involves the
notion of change of moments and this is called time by
those sages who know what time was. Two moments
cannot happen together. There cannot be any suceession
of two simultaneous things. Succession meansthe notion
~ of change involving a preceding and a succeeding moment.
Thus there is only the present moment and there are no
preceding and later moments. Therefore there cannot be
any uniol? of these moments. The past and the future
moments are those that are associated with change. Thus
in one moment, the whole world suffers changes. All
these characteristics are associated with the thing as
connected with the present moment,

Qg agufaq: wEEEE | HAY FUETT 9 wafer wm
sEER Qi AW STEU geNEE | wEE 9 54) GvgaEna |
L GIERRCIE R YRR T € WH | G IV OF O wG) A
yaETaql gifa, qamfe agEwew ) & g yawnfen e
sfcamifaay @w@an 39 oha @@ wae) @ gfawagwata |
AU @EAHGERYR | ' .
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So we find here that time is essentially diserete being
only the moments of our cognitive life. As two moments
never co-exist, there is no succession
or continuous time. They exist
therefore only in our empirical con-
sciousness which cannot take the real momefits in their
discrete nature that connect the one with the other and
thus imagine suecession or time as continuous,

Now we have said before, that each unit of change or
evolution is measured by this unit of time @@ or moment;
or rather the unit of change is expressed in terms of these
moments or Kshanas. Of course in our ordinary con- ®
seiousness these moments of change cannot be grasped,
but it can be reasonably inferred. For at the end of a
certain period we observe a change in a thing ; now this
change though it becomes appreciable to us after g long
while, was still going on every moment, so, in this way,
the succession of evolution or change cannot be distin-
guished from the moments coming one after another.
Thus Patanjali says in 1V. 83. Succession involviug a
course of changes is associated with a collocation of
moments (sutra 30-30). Succession as change of moments
is grasped only by a course of changes. A cloth which
has not passed through a series of momentsecannot be
considered as old (Bhashyaon the above). Even a new
cloth kept with good care becomes old after a time. This
is what is called the termination of a course of changes
and by it the succession of a course of changes can be
grasped. Even before a thing is old there can be inferred
a sequence of the subtlest, subtler, subtle, grossest, grosser
and gross changes ( Vachaspati’s Tattvavisardi).

guafedift afcammastmie s 1w aia ofcowamas
AIGAA W WA | AEEREREE JUaEEe wafa | (W) )
7aw % 9w waadfaae fota gowa zws + @58 gfcawwr-

Unit of Change and
Unit of Time.
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qUA udEatd, fw e uftawme @ an awfy gooaEn g9
Yo ETARgaEYa et Datedmgned (aEEannE) |

Now then when we have seen that the unit of time

is -indistinguishable from the unit of change or evolution
and as these moments are not co-

Present, past and L. .

future absorbed in one  existing but one following the - other,
moment of evolution. ; "
we see that there is no past or. future
existing as a continuous before, or past and after or future.
It is the present that really exists as the manifested

moment, the past has been conserved as sublatent and . the

@ future as the latent. So the past and future exist in the

present, the former as one which had already its manifes-

- tation and thus kept conserved in the fact of the manifes-

tation of the present. For the manifestation of the present
as such could not have taken place until the past had
already been manifested; so the manifestation of the
present is a concrete produet involving within itself the
manifestation of the past; in a similar way it may be
said that the manifestation of the present contains - within
itself the seed or the unmanifested state of the future,
for if it had not been the case, the future never could have
come; Ex nihilo nihil fits. So we see that the whole
world undergoes a change at one unit point of time and
not only that but conserves within itself all the past and
future history of the cosmie evolution.

We have pointed out before that the manifestation of
the Rajas or energy as action is what

Cosmic evolution as . o K
only a collection of the 1S called change. Now thisimanifesta-

Gunag: tion of action can only take place when
equilibrium of a particular collocation of Gunas is
disturbed and the Rajas arranges or collocates with itself
the Sattwa and Tamas, the whole group being made in-

telligible by the inherent Sattwa. So the cosmic history
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is only the history of the different collocations .of the
Gunas. Now therefore if it is possible for a seer to see
in one vision the possible number of combinations that
the Rajas will have with Sattwa he can in one moment
perceive the past, present or future of this cosmie evolu-
tionary process ; for with such minds all past and future
are concentrated at one point of vision which to an ®mpiri-
cal consciousness appears only in the series. For the
empirical consciousness, impure as it is, it is impossible -
that all the powers and potencies of Sattwa and Rajas
will become manifested at one point of time ;it has to
take things only through its senses and can thus take the
changes only as their scnses are affected by them ;
whereas on the other hand if its power of knowing was
not restricted to the limited scope of the senses it could
have read and perceived all the possible colloemtions
_ or changes all at onee. Such a perceiving mind whose
power of knowing is not narrowed by the "senses can
~ perceive all the finest modifications or changes that are
going on in the body of a substance—see Yoga Sutra

1L s |
Kapila and Patanjali proceeded possibly at first with

an acute analysis of their phenomena .
..._;%E:;.Y“is of conscious  of knowledge. They per8eived that

all our cognitive states are distin-
guished from their objeets by the fact of their being intelli-
gent. This intelligence is the constant factor which persists
amidst all changes of our cogaitive states. We are passing
continually from one state to another withoat any rest, but
in this varying change of these states we are never divested
of intelligence. This fact of intellizence is therefore
neither the particular possession of any one of these states
nor that of the sum of these states ; for if it is not the
possession of any one of these states ; it cannot be the

§
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- possessioni  of the sum of these ; states, in the case of
the _released person again there is no mental state, but -
there is the self-shining intelligence. So they regarded -
this intelligence as quite distinet from the so-called mental
states which became intelligent by coming in copneetion
- with this intblligence. The actionless, absolutely pure and ==
Elmple inselligence they called the Purusha. e
. Now they began to analyse the nature of these states
= to find ont their coustituent elements
| ™ gg"gg”’nzlj’:g = or moments of existence if possible.
E Now in analysing the different states
of our mind we find that a particular content of thought
is illuminated and then passed over. The ideas rise, are
illuminated and pass away. Thus they found that « move-
, ,,m_ent was one of the most principal elements that consti-
tuted i substance of our thoughts. Thought as such is
- - always moving. This_prineiple of movement, mutation
or change, this energy, they called Rajas. ' '
: Now apart from thic Rajas, thought when seen as
= divested from its sensnous contents
3 tho";‘;‘;s‘“t“ side of  seems to exhibit one universal mould
* : ~ or Form of knowledge which assumes
the form of glithe semsuous contents that are presented —
before'it. It is the one universal of all our particular con-
cepts or ideas—the basis or substratum of all the different
shapes imposed upon itself, the pure and simple. Is-ness
(sattva) in whieh there is no particularity is that element of
© our thought which resembling Purasha most, can attain its
reflection within itself and thus makes the unconseious
mental states intelligible. All the contents of our thought
are but modes and limitations of this universal form and
are thus made intelligible. It is the one principle of
~  infelligibility of all our conscious states.

f N lﬂm-r J‘W'
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Now our intellectual life consists in a series of shining
The Tamas side of ideas or concepts ; concepts after con-
:&f,“;?i'lﬁhﬁﬁﬁ Sattorn CePts are shining forth in the light
side. of the Pure Intelligence and pass
away. But each concept is but. a limitation of the pure
shining universal of our kuowledge which urderlies all its
changing modes or modifications of concepts or judg-
ments. This is what is called the pure knowledge in which
there is neither the knower nor the kaown. This pure
object—subject-less knowledge differs fiom the Pure
Intelligence or Purusha only in this that later onitis
liable to suffer various modifications, as the ego, the senses,
- and the infinite percepts and concepts, ete., connected there-
with, whereas the Pure Intelligence remains ever pure and
changeless and is never the substrate of any change. At
this stage Sattwa, the intelligence stuff is prominent and
the Rajas and Tamas are altogether suppressed. It is for
this reason that the Buddbi or Intellect is often spoken of
a8 the Sattwa. Being an absolute preponderance of Sattwa
it has nothing else to manifest, but it is pure shining itself.
Both Tamas and Rajas being altogether suppressed then
cannot in any way affect the effulgent nature of this pure
shining of contentless knowledge in- which there is neither
the knower nor the known. :

But it must be remembered that it is holding suspended
as it were within itself the elements of Rajas and Tamas
which cannot manifest themselves owing to the prepon-
derance of the Sattwa. '

This notion of pure contentless knowledge is immediate

e Poare Babiven o and abstract  and as such is atonee
g;lgg:outantless know- - mediated by other mnecessary phases.

! Thus we see that this pure contentless -
universal knowledge is the same as the ego-universal.
For this contentless universal knowledge is only another
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name for the contentless unlimited, infinite of the
ego-universal.  Thus Fichte also says in the introduction
of his Science of Ethics :—“ How an objective can ever '
become a subjective, or how a being can ever become
. an object of representation: this curious change will *
never be explained by auy one who does not find a
point whete the objective and subjective are not
distinguished at all, but are altogether one. Now such
a point is established by, and wmade the starting point
of our system. This poiut is the Tgohood, the
Ingelligence, * Reason, or whatever it may be pamed.”
Thus the Bhashya I1. 19, describes it as fawaa’ #wae afasa
awiHE  wafa w@wfr and again in I 86 we find fe@es
aeefinw wAetmAfaEwE wafa)  gdggw  ARUATTHIRER-
afam =MEd  anqg @Ay sfaawEafcod aged | Thus -
the word® =gwrs by which Panchasikha deseribed this
Egohood about three thousand years ago is only repeated
in Germany in the words of Fichte as the point where the
subjective and the’ oi)jective are not distinguished,—the
pure Egohood or =f@matma as in Patanjali (Sutra IV, 4).
This Mahat has also been spoken of by Vijnana Bhikshu as.
the wa; or Mind in the sense of final wzaas or frwm, e,
assimilation. Now what we have already
said about Mahat will, we hope, make
it. clear that this Mahat is the last
limit up to which the subjective and the objective can be
assimilated as one indistinguishable point which is neither
the one nor the other, but whichis the source of them both.

This Buddhi is thus variously called as #s7, =faawy,
A7, ¥9, 3fy and faF according to the aspects from .which
this state is looked at.

This state is called Mahat as it is the most universal
thing conceivable and the one common source from which

Mahat,Manas, A#mi.
tamatra and Buddhi.

all other things originate.
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Now this phase of Sattwa or pure shining naturally -
steps intio the other phase, that of the Ego as knower
or Hgo as the subject. The first phase as wea or
wf@awa was the state in which the 9@ was predominant and
the Rajas and Tamas are in a suppressed condition. The
next moment is that in which the Rajas comes uppérmdst
and thus the Ego as the subjeet of all cognition—the sub-
jeet I-—the knower of all the mental states is derived.
The contentless subject-object-less 17 is the passive
aw aspect of the Buddhi catching the reflection of the
spirit or Purusha.

In its active aspect however it feels itself one witt?
the spirit and appears as the Ego or the subject which

N _ knoWs, feels and wills. Thus Patan-
sean};gl; e ity jali says ¢ grimmentawAa wfwa
of the Buddii and the  yadi, =zawafs., Ifw: R EgREes
Purisha. ufals wiwmear Again in w1017
we have usifwa wfzfaenr, which Vaehaspati explains
AS——TE A AEaT 9% ggTaiwa dfaq. Thus we find that.
"the Buddhi is affected by its own Rajas or activity
and posits itself as the Ego or the subject as the activity.
By this position of the “I” as active it perceives
itself in the objective; in all its conative and cognitive
senses, in its thoughts and feelings and also indhe external
wdijld of extension and eco-existence or in the words of
Panchasikha =r@wa® 91 |wamwmanvdle 6@ dqgagagas
d¢ weNEE  SgagNeamengg  @aw: | Here the « 17
is posited as the active entity which becomes conscious of
itself or in other words the “I”  becomes self-
conscious. In analysing this notion of self-consciousness
we find that here the Rajas or the . element of agility,
activity or mobility has become predoininant and this
predoniinance of Rajas has been manifested by the inherent
Sattwa. Thus we find that the Rajas side or <1 as .
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active” has become manifested or known as such;z.e, 17
becomes conscious of ifself as aetive. And this is just
what is meant by self-conseiousness,

This ego or self-consciousness then comes off as the
modification of the contentless pure consciousness of the
Buddhi; it is therefore that we see

The dhohood and ot this self-consciousness is but a

the ego. )
modification of the universal Buddhi.

The absolute identity of subject and objeet as the
egohood is not a part of our natural consciousness for in

eall stages of our actual consciousness even in that of self-
conseiousness there is an element of the preponderance
of Rajas or Activity which directs this unity as the
knower and the known and then unites them as it were.
Only so far as I distinguish myself as the conseions, from
mysell as the object of conscionsness am I atall conscious
of inyself. Thus, Fichte says :—“The whole mechanism
of consciousness rests upon the manifold views of this
separation and reunion of the subjeetive and the objec-
tive.” ‘

When we see that the Buddhi transforms itself into
the ego, thé,subjeet, or the knower at this its first phase
¢ there is no other content which it ean
The emanation of K00W, 1t therefore knows itself in a
the “L” ~very abstract way as the “I” or in
p other words, the ego becomes self-
conseious ; but at this moment the ego has no content ;
the Tamas being quite under suppression, it is evolved by
a preponderance of the Rajas; aud thus its nature as Rajas
is manifested by the Sattwa and thus the ego now essentially
~ knows-itself to be active, and holds itself as the permanent
energising activity which | connects with itself all _the
phenomena of our life. Fa e Puantey R
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But now when the ego first directs itself towards itself
and becomes conscious of itself, one question which baturally
o comes  to our mind is, “Can the
The Subjectiveand  ego direct itself towards itself and
ﬂiﬁcé’féeﬁ? ofm?f: thus divideitself into a part that sees
:;“Ie ;‘ce (’)’f‘ the iwo.  and one that is seen.” To meet this
fold aspecs of the  question it is assumed that the (unas
Gunas. contain  within  themselves the
germs of both subjectivity and objec-
tivity qamat fs §aa’ FagEnEsa Fa@awsEs. Thus we find
that in the ego this quality as the pereeiver of the Gunas
comes to be first manifested and the ego turns back upon
itself aud muakes itself its own object. Tt is at this stage
that we are reminded of the twofold nature of the Gunas -
ot & Few QagEART AIGIRGTIE ¢ ‘

It is by virtue of this twofold naturve that the subjhet
ean wake itself ils own object; but as these two sides
bave not yet developed they ave as yet only abstraet and
exist only in an implicit way in this self-conseiousness,

Enquiring further into the nature of the relation of
this ego and the Buddhi, we find that the ego is only an-

other phase or modification of ~the
B oily: s wodiios: Buddhi; however different {t. might
tion of Buddhi. . . appear from Buddhi it is only an
appearance or phase of it ; its reality
is the reality of the Buddhi.. Thus we see that when the
knower is affected in its different modes of coneepts and
judgments, the application is of the Buddhi as well ; thus-
Vyasa writes :—~agqyr@isidigaawmafcan o awawm gai
weifamastan ¢

Now from this ego we find that three developments

Modifications of the ke place in three distinct directions
Ego. according - to: the - preponderance of '
Battwa, Rajas or Tamas. :
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- By the preponderance-of Rajas, the Ego develops itself
into the five conative senses, Vak (speech), Pani (hands),
-Pada (feet), Payu(organ of passing the excreta) and Upastha
(generative organ). By the preponderance of Sattwa, the
Ego develops itself into the five cognitive senses ;—hearing,
touch, sight, taste and smell and by a preponderance of
<Tamag it stands as the Bhutddi and produces the  five
Taumatras and these .again by further préponderance of
‘Tamas develops into the particles of the five gross elements
-of earth, water, light-heat, air and ether.
Now-it.is clear ‘that when the self becomes conscious
of itself as the object, we see that there are three
phases in it (¢) that in which the self
becomes an object to itself, (¢7) when it
directs itself or turns itself as the subject upon itself as the
objec, this woment of activity which can effeet an aspect
of change in itself, (22¢) the aspect of the consciousness of
the self, the moment in which it perceives itself in its
object, the moment of the union of itself as the subject and
itself as the object.in one Juminosity of self-consciousness.
Now that phase of self in which it is merely an objeet’ to
itself is the phase of its union with Prakriti which further
develops the Prakriti in moments of materiality by.-a
prepondersce of the inert Tamas of the Bhitadi -into
Tanmatras and these again into the five grosser elements
which are then called the -aer or.the perceptible. .
The Sattwa side of this ego or self-consciousness which

The three Phases.

was . now - undifferentiated  becomes
thgggﬂ;ﬁ;’“ﬁcmo“ % further  differentiated,  specialised

and modified into the five cognitive
- senses: with their respeetive functions of hearing, touch,
sight, taste and smell, synchronising
with the evolution of the Prakriti
on the Tanmatric side of evolution. These again

The five Bhutas.
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individually suffer infinite modifications themselves and
thus cause an infinite ., variety of sensations in their
respective spheres in our conseious life. The Rajas side of
the ego or the will becomes speecialised as the active
faculties of the five different conative organs: '
There is another specialisation of the Kgo as the
Manas - which is its direct instrument for conmecting
¥ itself with the five cognitive and
As the Manas. conative senses. What is perceived
as mere sensations by the senses is
connected and generalised and formed into concepts by the
Ay ; it is therefore spoken of as ®|AW in the ww and
SWATHE A daHwwd in the Kanka.
Now though the evolutes or modifications of Aha.nkala
or Bgo are formed by the prepon-
f%m?a;snn.:;‘{'{np&};g:::)i_: derance of' qw, W4 and &6y, ye‘f.
mena of evolution.: the THE, s alwa;vs the wgaifc or
instrumental of all these varied
collocations . of the Gunas; it is the supreme prineiple
of Euergy and supplies even intelligence with the energy
which it requives for its own conseious aetivity. Thus
Lokacharyya says: The Tamasa Ego developing into the
material world and the Sattwika Ego developing into the
11 senses, both require the help of the Rajasa Pryo for the
production of this development. (“=@mat HgsRat @RRATGHA?
UREHEW FTHIQ wafa ) and Barabara in his wim writes
just :as a seed-sprout requires for its growth the help of
water as Instrumental cause, so the Rajasa Ahankara
(Ego) works as the instrumental cause (@gwi@) for the
transformations of Sattwika and Tamasa-Ahankara into
their evolutes. The mode of working of this instrumental
cause Iis described as “ Rajas is the mover.” The Rajasa
Ego thus moves the Sattwa part to generate the senses ;
the Tamas part generating the gross and subtle matter is
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also moved by the Rajas, the agent of movement. The
Rajasa Bgo is thus called the common eause of the
movement of the Sattwika and the Tamasa Ego.
gfEwaHaEsIm  GREETET ,iﬁaﬂgw T | ORGEFIC
a1 w3l |« 99 gvwiia aw <o y9gw g9 7 SHMAHILY
aaﬁza%?ﬁ yainy - yatdleding 9 wev-@wEq  Taer  T9Eu
yEwme e mf‘faaﬁ -ATHETEE Tl WRT wEwiags o Vachaspati
also says : Though Rajas has no work by itself yet since
Sattwa and Tamas (though eapable of undergoing modi-
fication) are actionless in themselves, the agency of Rajas
lwes in this that it moves them both for the. production
of the effect.  smfy &) « wEdn=Ele quiv gEawdl waalay,
wqd W @ @@ gaa s dewatwaty e ewaRd: B
uas Ry wf e mwatar
~ And according as the modifications are wifeasy, qws or
¢ wfas the ego which is the cause of
thei;l;:thre" forms of  these different modifications is also
called Vaikarika, Bhutadi and Taijasa
The Mahat also as the source of the Vaikirika, Taijasa
and Bhutadi ego may be said to- have three aspects ; thus
Barabara Muni says : the original Prakriti is made up of
- three gunas from which every thing is produced. -Mahat
’ and the Egg# produced from it are also made up of the
. three gunas. “faqwfmaa  guwwaequfaRewi Ao |
ada faquamnes | Squacesia fagaens:’” | »
Now speaking of the relation of the sense faculties with
o : the sense organs, we see that the
Relation of the sense o,
faculties with their latter which are made up of the gross-
Npesifly orgaus, . er elements are the véhicle of the for-
mer, forif the latter are injured in any way, the former .
is also necessarily affected :—=ewifianfy sTuErEHIT: “51?1
A EMAs, GRURREHRER TR A Ena |
+ To take for example the specific case of the faculty of
hearing and its organ, 'we see that the faculty of hearing

§
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is seated in the ether within our ear-hole. It is here that
the power of hearing is located. - When "soundness. ov
defect is noticed therein, soundness or defect is noticed in
the power of hearing “also.  PFurther: when the sounds
of solids, ete., ave to be taken in, then the power of hearing
located in the hollow of the ear stands in uged of the
capacity of resonance residing in the substratum, the Akésa
of the ear.

This sense of hearing then having its origin in the
prineiple of egoism, acts like iron, drawn as it is by sound
originated and located in the mouth of the speaker actiny
as loadstone, transforms them into its own modifications
in sequence of the sounds of the speaker, and thus senses
them. “And it is for this reason that for every living
ereature, the perception of sound in external space in the
absence of defects is never void of authority. Thus “Pancha-
sikha also says as quoted in wwa 111, 41 —

“To all those whose organs of heaving arve similarly
situated, the situation of hearing is the same.”  The Akasa
again in which the power of hearing is seated is born
out of the soniferous Tanmatra, and has therefore’ the
quality of sound inberent in itself. It is by this sound
acting in unison that it takes the soundM of external
solids, ete. 'This then establishes that the Akf@sa is the.
substratum of the power of hearing, and also possesses the
quality of sound. And this sameness of the situation of
sound is an indication of the existence of Akasa as that
which is the substratum of the auditory power Sruti which

_manifests the sounds of - the same class in Akasa. Such
a manifestation of sound cannot be .without such an
auditory power, Nor is such an auditory power a quality

of Prthivi (Earth), ete., because it cannot be in its own self ’

both the manifestor and the manifested (vﬁm and sgw).
See Vachaspati Patanjala, 111, 40.)



THE STUDY OF PATANJALI 59

There are other views prevalentabont the genesis of the
3 ‘senses, to which it may be worth our
Some  _ divergent  while to pay some attention as we

views conmdered :

pass by. -
The Sattmka ego.in generating the ' cognitive senses
- with limited  powers ~for certain
(1) The views of : :

Lokiicharysg and Pil specified objects of sense. only ac-
laipingalacharyya the - counted for their developments from

commentator of Vish- 5
; itself

nupurana, in  accompaniment of - the

specific Tanmatras. Thus
Sattwika ego + Sound potential=sense of hearing.
« Sattwika ego -+ Touch potential =sense of touch.

% i +Sight % =genses of vision.
s 5. 4+ Taste Er =vense of taste.
5 sy 4Smell 4 =sgense of smell.

The conative sense of speech is developed in accom-
pa.nimenf of the sense of hearing, that of hand in accom-
paniment of ‘the sense of touch ; that of feet in accompani-
ment of the sense of vision ; that of Upastha in accompani-
ment of the sense of taste ; that of Payu in accompaniment
of the sense of smell.

Last ~of - all- the -Manas is developed from the ego
without any co-operating or accompanying cause.

The . Nalywlkas however think that the senses are

generated by the gross elements, the

vi(;l;?_e .Na'iy ayikas’  oor for example by Akfisa, the touch

by aii and so forth. But Loka-

charyya holds that the semses are mnot generated by

gross matter but are rather sustained and strengthened
by them.

. There are others who think that the ego is the instru-

mental and ‘the gross elements are

ORREE, the material causes in the production

of the senses,
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The Bhashyakara’s view is, I believe, now quite clear
since we see that the Mahat through
the Ahankdra generates from the
latter (as differentiations from . it,
though it itself exists as integrated in the Mahat) the
senses, and their eorresponding gross elements.
‘Before proceeding further to trace the deyeloprent
. . ~ of the Bhiitadi on the Tanmatric side,
SM{;‘Q‘;&“‘%{C‘E“”{}OZ; 1 think it is best to refer to the views
;’ii;’r‘l"’zf‘glet%;m:]e”f' 3 about the supposed difference between
; i gories. o
the Yoga and the views of ordinary .
Sankhya compendiums about the evolution of the categories.
Now according to the Yoga view two parallel lines of
evolution start from Mahat, which on one side develops into
the Fgo, Manas, the five cognitive and the five conative
senses, and on another side it develops into the fiye grosser
~ elements through the five Tanmiatras which are directly
produced from Mahat throungh the medium Ahankér.
Thus the view as found in the Yoga works may be
" tabulated thus :—

Ahankdr the cause
of the senses,

Prakyita

I
Mabat .
l
S R ‘
Asn‘utﬁ Tanmatras—5
11 senses (eleven). - 5 gross elements.

The view of ordinary Sankhya Compendiums may be
tabulated thus. , ‘
Prakyti

|

Mahat
B
“Ego

o 1

|
11 senses, b Tanmatras

‘ |
Gross elements.
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The place in the =@ W which refers to  this
genesis is that under fr@mfaRwfrFwEfes gugaifo
For easy reference I quote that ~portion of the
Wiy here, which may appear suitable for the. purpose.
AATRIAL 5 IHPAA %mxﬁ,azwwamaanammfammr faden: 1
ann ﬁa@m_a@faﬁ'mmrﬁr gfifeafe, amufenaEoen - w9 -
feaf | uwed w9 g=bEg sREm TR E AR fad |
ot denw fARvaRwEw: o ssfa@en o aum =g W
d gUaE TEaWE Teaad 9 sfa uaffawg usesan a=r
g wfadarn, ssgfafdfaawme 3fq 1 - o3 gannae Fed a@va
wsfa@mafcarn: | g9 &4 gaEfdEwd  fagad  wewy afwsd
gawiEa wefd wealw a3@y fSafgmemgaaf.

In this wmg (1) the fully specialised - ones, Vlsheshas,
the grosser elements are said to have been derived from-
the 'Tanmatras and (IT) the senses and Manas the faculty
of reflection are said to have been specialised from the Hgo
or #fe@at.  The Tanmatras however have not been derived
- from the ego or wfewan here. But they together with =fiar
are spoken of as the six slightly specialised ones, the five
being the five Tanmatras and the sixth one being the ego.
These six Avisheshas are the specialisations of the Mahat,
the great egohood of pure Be-ness. - It therefore
appears that the six Avisheshas are directly derived from
the Mahgt, after whieh the ego wfigar develops into the
11 senses and the Tanmatras into the five gross elements
- in three different lines.
But let us see how Yoga Varttika explains the point
‘ ,. 7 here g sfeaaq aEfe  HEERE
mgﬁikShu’s state fyfy ww Aw wewnif ARy s
Sq 71 falwgaaedra fa@w qﬁmwm a-
afa g a{ammfam =fy wawifa | wfafivwd mmEe | wgfaRw fa
qaifn 9 gearifn. awEEE wEfEmET SquEs Tayge
RfaRTOUEERT, weew  #edl, dgUg€ JEnee  URUEn wg
wigdngsst | wfaase §  Gwa ) gufy sreufaEnyl  awee
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weRTHEAAfE anify wfadvns: gefer=ad dwg: vz g @
sfa w9 wwig A gfgefcofaasssreds s gafas
afsadmamiita 4§ Wi qu =emaaEt | '

Thus we see that the Yoga Varttika says that the

Bhashya is here descxibinw the modifi-
cgfri:’}:‘;r‘?;(l‘Nag"’é”’ b, cativns of Buddhi ~two: dtstmet

classes, the Av1sheshab and’ " the -~ Vi-
sheshas ; and that the Maliat has been spoken of a8 the
source of all the Avisheshas : the five Tanmatras and the
ego; truly speaking bowever the genesis of the Tanmatras
from Mahat takes place through the ego and in association
with the ego, for it has been so deseribed in the Sutra
yrafangs wfasadaass 1. 45,

Nagesha in explaining this wis only repeats the view of
Yoga Varttika :— aafs aanatf segwe fadn; amfy st wawna
wfFdtan wdifa faiitaq Fmifar : - .

. . FegaTyt gﬁqfimﬁmﬂwuxw iivm

I\ow let us refer to the wimr of 1. 45, alluded to by the
Yoga Varttika :—amfaoads wfagodioarm afgseqaaane
i e | WERCATHER | GAAE SAETER | AR FAGEE |
wiawe weaaad 35, dwwmesw . wenfn - fawwd gEn e
and Yoga Varttika says here also—3ui vegwmuwmesic
g swway « Here by 9=@& it is the Upadanakarana or

material’ cause which is rgeant; so
Continned. the w= fuarther says :—-——ﬂalf‘;xﬁiﬂ: Ha
sfa | @ At fagw -y wfesa  d@iwi
7 94 ey, faa fMyw wafgaed gaw) « vafa 2w wafe
I believe it is quite clear that =e¥W is spoken of here as
the &= wafrawey of the Tanmatras. This wmfrsww is the
same as UM FWW as FEH(A says Sugwaan. =y, Now
again in the wi@ of the same Sutra IIL 19 later on we
see fagwaafarar Yoy, ad gqgee  fafa=d  awafqae:
au wefafm fagaa woer fftww afowmataae |

The Mahat tattwa (Linga) is associated with the

Prakriti (Alinga). Tts development is thus to be considered

UNIVERSITY OF NORTH BENGAL
LIBRARY
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~ as.the production of a differentiation as integrated within
the Prakriti. = The six Avisheshas are also to be considered
as the produetion of successive differentintions as integrated
within the Mahat. -
The “words weer wfaws are the most important here ;
" for they show us the real nature of the transformations.
“ gger 7 means integrated and fafa=m means differentiated.
This shows that the - order of evolution as found in- the
~Sankhya compendiums (¢iz., Mahat from Prakriti, Abam-
kara from Mahat and the 1! senses and the Tanmatras
from Ahamkara) is true enly in this sense that these -modi-
fications of ‘Ahamkara takes place directly as differentiations
of - characters in the body of - Mahat. As these differentia-
tions take place through Ahamkira as the first moment in
the series of transformations it is said that the transforma-
tions take place directly from Ahankara; whereas when
‘stress is laid on the other aspect it appears that the
transformations are but differentiations as. integrated in the
body of the Mahat, and thus it is also said that from Mahat
the six“Avisheshas namely Abankara and the five Tanmatras
come out. This conception of evolution as differentiation
within integration bridges up the running gulf between the
views of Yoga and the ordinary Sankhya Compendiums. We
know that the Tanmatras are produced from the Tamasa
Ahapkara. This Ahank#ira is nothing but the Tamasa side
of Mahat roused .into  creating -activity by Rajas. 'The
Sattwika Ahankara is pub as a separate category producing
the senses whereas the Tamas as Bhtadi produces the
Tanmatras from -its disturbance while held up within
the Mahat. B
‘ Nageéa in the Chhaya Vyakhya of IL 19 however
gives quite a different explanation, he says :—da w=ww-
sranaaaify  ymgewafeew  s@w  ssweaEfhegessdafa
Ty SNOEIAAEY t_io—q"géawamf BqE A, w=aWE
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TRATIGES  qaEE whemA R od mRC Chwas: |
HEANRd ¥ wwifefrivds ampidgn oelfadsofeass 3w
AfadvEass qmEy  uwEE mSEmELaEy ::aemauﬂ ARG
nanfey wadw . gwyRwy dqen aﬂéxrﬂmnmfﬁaw e ¢ gafa
AaWMAREOA wilfeman Squas sfy drem | .

Thus the order’ of the evelution
of the Tanmatras as here referred to
is as follows 1

Order of evolntion
of the Tanmatras.

yarfz (Tamas Ahankira)
l

QeI

i
WA

RN
RC-GE K] ®
qTHFEHE

The evolution of the Tanmatras has been -variously
described . in the Puranas and the

Different views of g, 1iti Literature, These divergent

the genesis of the <
Tanmatras. views can briefly be brought under

two classes : those whq derive  the

Tanmatras from the Bhitas and those who* derive the
Tanmatras from the Abankara and Bhitas from them:
Some of these Schools bave been spoken of in the Barabara
Munt’s . commentary on the Tattwatraya—a - treatise
on the Ramanuja- Philosophy and have been already
explained in a systematic way by Dr. B. N. Seal, 1
therefore refrain from repeating them needlessly. = About
- the derivation of the Tanm:itras I further add that all
the other Sankhya treatises, the Karika, the Kaumudi,
the Tattwa Vaifaradi, the Sutra and Pravachana Bhashya,
the ‘Siddbantachandriks,  Sutrdrthabodhini, - the Raj-
‘ martanda and the Maniprabha - seem. to  be silent,
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. Further speaking of the Tanmatras, Vijhana Bhikshu
says that—
L omerafadafe sfa@nedfed
 qr anfs i € A grnfaRt | ‘
The Tanmagras are only in unspecialised forms, .tbey
therefore can neither be felt nor perceived in any way by
the sensés of ordinary men. This is that indeterminate
state of matter in which they can never be distinguished
one from the other, and they cannot be perceived to be
possessed of different qualities or specialised in any way.
It is for this that they are called Tanmatras, 7.c., when
their only specialization is a mere thatness. The Yogis
alone ean perceive them.
Now turning towards the further evolution of the
grosser elements from the Tanmatras,
Genesds  of  the
grosser atoms. - we see that there is a great diver-
:  gence of view here also, some of
which are shown below. Thus Vachaspati says t—
qifdaw ). THENETG@RE gSaATaa: saafe | TaEew
AN AeEAAARTAE;  (EEETERYReEgeEl | U e T
WA auTAET TR e | ud  qEdEer | aaiRatE-
Tyanal WAL WENKEEERTE | T AwWEe] AR
TR afes falpd yagamow 1. 44, ,
Thus here we find that the Akasa atom =g ha& been -
generated simply by the Akasa Tanmatra; the Vayu ntom -
has been generated by two Tanmatras, Sabda and Sparsa,

of which the Sparsa appears there as the chief. The

Tejas atom has been developed  from the Sabda, Sparsa
and Ripa Tanmatras though the Rdpa is predominant
in the group. The Ap atom has been developed from the
four Tanmatras, Sabda, Sparsa, Ripa and Rasa, though
Rasa is predominant in the group, and the Earth or Kshiti
atom bhas been developed from the 5 Tanmatras, though
the Gandha Tanwmatra is predominant in the group,

9
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. Now the Yoga Varttika agrees. with Vachaspati. m all
s ) these details but differs from it only
V;B‘Xf‘]ﬁana Bh]kShu’s, in this that it says that the Akasa
. atom hag been crenexated from the
Sabda Tanmatra with an aceretion from Bhﬁtadl, whereas -
Vichaspati says that the Akasa atom is “generated simply
by the Akasa Tanmatra only.  Thus the Yoga Vi‘rttik{l
SAyS ~—TAATH MATANT TRAAT e FRaeHATgTaIgsiag |
Nagesa however takes a slightly different view and
says that to produce the gross atoms,.
from the Tanmatras, an aceretion of.
Bhiitadi. as an accompanying agent is necessary at every
step; so that we see that the Vayu atom is produced {rom
these three : Sabda + Sparsa + aceretion from Bhitadi. Tejas
atom =Sabda + Sparsa -+ Rupa -+ accretion from Bhéatadi.
Ap atom =Sabda + Sparsa + Ripa + Raga + accretiops from
Bhitadi. Kshiti atonx:Sah(la+Sparsa + Ripa + lasa
+Gandha +aceretion from Bhitidi. Thus he says ;—
T4 AREAAAEAIAME AT GeHINE A |
1 refrain from giving the Vishnu Purana view which.
has also been quoted in the Yoga
iu”[xi_eé:w;e,ffgzﬁe_m Varttika and  the view of a certain
school of Vedantists mengioned in the.
- Tattwa Nirlipana and referred to and de:<§bed in the
Tattwatraya, as Dr. B. N. Seal has already deseribed
them in his article. ' b
We see thus that from wyaif@ comes the five Tan-
- mitras which can be compared. to - the
Vaifﬂg‘;{,‘?ﬁ;“;tifn‘l_th" Vaisheshika atoms as they have no
: parts and neither grossness nor visible
differentiation. - Some differentiation has of course - already
begun in the Tanmatras as they are called Sabda, Sparsa,
Rapa, Rasa and Gandha which therefore may be said to -
belong to a class akin to. the grosser elements of Akisa,

Nagesa's view.
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Vayu, Tejas, Ap aud Kshiti, so the Bha,shya also says,
- st gfvaHEsTataTT | ,
The next one, the Paramanu, which is gross in 1ts
nature and is generated from the
. Tanmatras which exist in it as parts
(asataraas;) may be compared with the Trasarenu of ,th'e
Vaisheshikas or with the atoms of Dalton. Thus the
;Yowa. Varttika -says =09 qUHEHR@ElqeRT S99 |
wAiNg RAFIEN: gRgwaT gr‘aéﬂwtﬂm | '
The Bhashya also says aeumigal= =i qtﬂm IIL. 52.
. The Sutra also notes gewm; qtﬂﬂg—qﬁﬁsmawﬁmt 1. 40.
The third form is gross water, air, fire, ebe, which is
said to belong to the #eq class.
I cannot express it better than by
quoting ‘a passage from Nagesa: The "

The gross atoms,

Form as gross.air,
water, etc.

hearing *of the remarks of the Bhashya is this that in the
Tanmatras there  exist the specific differentiation that
constitute the five elements, kshiti, ete. By the combina-
tion: of the five Tanmatras, the kshiti atom is generated
and by the conglomeration of these gross atoms gross
earth is formed. So again by the combination -of the
four Tanmatras the water atom is formed and the
eono‘lomera,tlcyof’ these water atoms make the gross water.

qAgAIT A/, MEEAT qﬁ’maﬁramf‘ﬂﬁw m\mmmtam
sifswasifzam  sRaRmfEenga  afv v gEdees
wifmma gqsaa: gfueas wew, Awe  weufRanfe oftew:
|l gITa@uEag - ed aﬁﬁmﬁa afﬂfﬁtmmg@ma -

LRCIE CHIG IV AE S A
There is however another meastire which is ealled the

measure of gt Aeq which belongs to Alkasa for example.
Now these Paramanus or atoms are not merely atoms
' o of matter but they contain within
themselves those particular qualities
’by virbue of which they appear, as
pleasant, unpleasant or passive to us. U we have been

The feeling Elements
of the Gunas.
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able to express ourselves well, I believe it has been made
clear that when the inner and the outer - proceed from one
source, the ego and the external world do not altogether
differ in nature from theinner ; both have been formed by
the eollocation of the Gunas w¥fwd wurai wfsdufaigwan
The same book which in the inner mierocosm 1s written in
the language of ideas has been in the external world written
in the language of matter. So in the external world we
have all the grounds of our inner experiénee, cognitive as
well as emotional, pleasurable as well as painful. The
modifications of the external world arve only translated -
into ideas and feelings ; it is therefore that these Paraminus
~ are spoken of as endowed with feelings. Thus the Karika
SAYS ‘

Farerafafa & W yatf o g |
uR Ay R, TR qIea Q- :
wRifreefy ganfo @ Sur et SwiieE s s
arEw=: | s ,
=g unt yargaafafafng faa waay » 399 iz uR e faitan
Fa.? WO g% | @ ot edl, Rdty: aged, aeemenfg
Wiy Ffaq TqRaEEaT S, gE@n wEan qua | Sfagamyaiaadn
qa 3w wwafeEn, af9q aaumas g e g 59
TN wgEaen fafta sfe o wgenw swm N ’
iy g werifehn qoeReemfa 1
aggEs safa@er  gan sfa e
The Vishnu Purana also says :—
FaEfaRmte wfeltaredifed
7 Y SroE . @ gemfadfia o
Thus we see that here is another difference between
the Tanmatras and the Paramanus. The former eannot be
perceivéd to be endowed with the feeling elements ~as the
latter. Some say that it is not however true that the
Tanméatras are not endowed with the feeling elements’,' but
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they ~ecannot be perceived by any one except the

- Yogis ; thus it is said :—awEtawiy WEEEwTawEEREE 97

ffiwranei 1 The Tanmdtras also possess differentiated

‘characters, but they can be perceived only by the Yogis ;
but this is not one of universal admission. fET

Now these Paramanus. cannot further be evolved into

LA ahy other different kind of ‘existence

i The. ﬁ“liﬁf“i?fmf‘fﬁé or g (4 AR aqrwfa). We see

_atoms. that the Paramanus though they have

P been formed from the Tanmatras

' o resemble them only in a very remote way and are therefore

placed in a separate stadium of evolution, _

Now with the Bhutas we have the last stadium or
stage of the evolution of Grunas. The course of evolution
however does not cease here but continue ceaselessly
as evbr, but by its process. no new stadium of existence
is generated, but the product of the evolution is such
that in it the properties of the gross elements which com-
pose its constitution can be found directly. This is what
is called wdmftaw; as distinguished from the Tatiwantara-
parinama spoken above. The evolution of the Visheshas
from the Avisheshas is always styled as aqw afcam: as
opposed . to /;he evolution that takes place among the
Visheshas themselves which is called wdmftag or evolution
by change of qualities. Now these atoms of Paramanus
of Kshiti, Ap, Tej, Marat or Akasa conglomerate . together
and form all sentient or non-sentient bodies of the . world.
The different atoms of earth, air, fire, water, ete., conglo-

.merate together and form the different animate bodies
such as eow, ete., or inanimate bodies such as jug, ete., and
vegetables like the tree, etc. These bodies are built up by the
conglomerated units of the atoms in such a way that they
are almost in a state of fusion and lose themselves into the
whole in a state of combination which has been styled a8
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wgafagiead. In such a combination the parts do not
stand independently but only hide themselves as it were
in order to manifest the whole body, so that by the
‘conglomeration of the particles we have what may be
called a body, which is regarded as a quite different thing
from the atoms of which they are composed. These
bodies change with the different sorts of ehange or afrange-
ment of the particles, according to which the body may be
spoken of as ““ one,” ““ large,” “small,” tangible or possessing
the quality of action. There are some philosophers
who hold the view that a body was really nothing except
the conglomeration of the atoms; but they must  be
altogether wrong here since they have no right to ignore
the “body,” which appears with all its specific qualities
and attribntes before them ; moreover, if they ignore the
hody they have to ignore almost everything for the &toms
themselves are not visible.
Again  these atoms though so much unlike the
) Vaisheshika atoms since they contain
Harmonious and : ; . .
united activity of the = Tanmatras Qf a different nature = as
g;:z:?s_i"“ process of their constituents and thus differ
from the simpler atoms of the Vaishe-
shikas, compose the constituents of all inorgan’&organie or
abimal bodies in such a way that there is' no break of
_ barmony—no opposition between them—but on the contrary,
when any of the Gunas existing in the atorms and their
, eonglomeratibns becomes prominent, the other Gunas
though their functions are different from  it. yet do
not run counter to the prominent Guna but conjointly
with the prominent Guna help it to form the ‘speeific. -
modifieation for the - experiencdes of the - Purusha. = In
the production of a thing the different Gunas do
not choose different - independent - “courses for - their
evolution, but join together and effectuate themselves in
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the evolution of a single produet. Thus we see also that
when the atoms of different gross elements possessing dlﬁe-
rent properties and attributes conwlomelate towether then
‘difference of attributes does not produce a " confusion but
by a common teleolocry they unite in the production of the
partlcu]ar substances (see 1V. 14).
Thue we see that the bodies or thmgs composed by
The Dharma Pari- ‘the collocation of the atoms. in' some
pama. © gense - differ from the atomsg them-
selves and in a,nother are - only identical with the atoms
Jhemselves. We see therefore that the appearance of the
atoms as bodies or things differs with the change of
“position of the atoms armongét themselves. So -we can
say-that the change of the appearance of things and bodies
only shows the change of the collocation of the atoms,
there being always a change of appearance in the bodies
consequent on every change of the position of the atoms.
The former thevefore is only an explicitude in appearance
of the change that takes place in the substance itself; for
the appearance of a thing is only an explicit aspect of the
very selfsame thing-—the atoms : thus the wiy says i~
wifhmrumafe wed:, whifafrn or on wewwER | Often it
happens that the change of appearance of a thing ora
body, a tree or a piece of cloth for example can be marked
only after a long interval.. This however only shows that
the atoms of the body had been continually changing and
consequently the appearance of the body or the thing also
had been continually changing ; for otherwise we can in
no way account for the sudden change of - appearance. All
bodies are continually changing—the constituent colloeation
of atoms—and their appearances. In the smallest particle
of time or ww the whole universe undergoes a change.
Each moment or the smallest particle of time is only the
manifestation of that particular change. Time therefore
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has not a separate existence in this philosophy as in the
Vaisheshika but it is only identical with the smallest amount
of change—wiz., that of an atom of its own amount of space.
Now bere the appearance is called the we and that parti-
cular arrangement of atoms or Gunas which is the basis
of the particular appearance is called the . The change
of appearance is therefore ealled the wemfeam | i
Again this change of appearance can be looked at
Lakshans and Avas.  from two other aspects which though
thé Paripdma. not intrinsically different from the
change of appearance have their own speecial points of
view which make them remarkable. These are Lakshana
Paringma  (wwayfcam) or Avastha Paripdma (ween-
sfeqa).  Taking the particular collocation of atoms
in a body for review, we see that all the subsequent
changes that take place in it are existing only in a<]atent
way in it which will however be manifested in future.
All the previous changes of the collocating atoms are not
also Jost but exist only in a sublatent way in the particular
collocation of atoms present before us. For the past changes
are not at all destroyed but preserved in the peculiar
and particular eollocation of atoms of the present moment.
For had not the past changes taken place the present
could not have come. The present had held iPself hidden
in the past just as the future is hidden within the present.
Tt therefore ounly comes .into being with the unfolding
of the past which therefore exists only in a sublatent
form in it. o
It is on account of this that we see that a body comes
into being and dies away. This birth
or death though it is really subsumed
~under the change of appearance has its own special aspeet,
on account of whieh it has been given a separate name
as . Lakshapd Parindma (w=umftam). It considers the,

Continued.
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three 'stab‘es of an appearance—the unmanifested when it
exists in  the future, the manifested moment -of the
present, and the past when it has been manifested, ‘
lost. to view but conserved and kept in all the onward
stages: of the evolution. Thus when we say that a
" thing has not yet come into being, that it has just come
into beifg, and that it is no longer, we refer to  this
Lakshana Parinama (Swwwftam) which records the history
of the thing in future, present and past, which are only the
three different moments of the same thing according to its
gliﬁerent characters, as unmanifested, manifested and
manifested past but conserved.
- Now it often happens that though the appearance of
' a thing is constantly changing owing
to the continual change of the atoms
that cotpose it, yet the changes are so fine and infini-
tesimal that they cannot be marked by any one except the
Yogis; for though there may be 'going on structural
changes tending towards the final passing away of that
structure and body into another structure and body which
greatly differs from it yet they may not be so remarkable
to us, who can take note . of the bigger changes alone.
Taking therefore two remarkable stages of the things the
difference between which may be so notable as to. justify
us to call the later one the dissolution 'or destruction of
the former, we assert that the thing has suffered growth
and decay in the interval, during which the actual was
passing into ~the sublatent and the potential was
tending towards actualization. This is what is called the
Avastha Parinama or change of condition which however
does not materially differ from the w=wwafraw and can
thus be held to be a mode of it. It ison account of this
that a substance is called new or old, grown or decayed.
Thus in explaining the illustration given in the Bhashya

10

Continued.
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of the “gawwmmftam: | aafdeedy FOydw g
wafem | geen gewemw sfa,”  the  Yoga  Varttika
says —gERINEEgSaaTIze dagquafess, sfywEr oaufe
fr-wus swquitaeg #TguT: |

It is now time for us to look once more to the relation
of wai, substance and ¥, its quality or appearance.

The 4 or substance is that which remains common to

_ the latent (as having passed over or

Dharmi and Dharma. gnw), the rising (the present or Sfea)

' and the unpredicable (future or wewgwr)
sharacteristic qualities of the substance.

The substance (take for example, Earth), has the power ®
of existing in the form of particles of dust, a lump or a
jug by which water may be carried. Now taking the
stage of lump for review we may think of its previous
stage, that of particles of dust, as being latent, and its
future stage as jug as the unpredicable. The earth we see
here to be common to all these three stages which have
come into being by its own activity and consequent
changes. Iarth here is the common quality which re-
mains unchanged in all these stages aud so relatively
constant among its changes as particles, lump and jug.
This Earth therefore is regarded as the w#i, characterised
one, the substance; and its stages as its ¥ ¢r qualities.
When this w5 or substance undergoes a ehdnge from a
stage of lump to a stage of jug, it undergoes what is
called waufcm® or change of quality.

But its ¥, as the shape of the jug may be thought to have
itself undergone a ehange——-—inasniueh as 1t has now come‘into
being, from a state of relative non-being, latency or unpredi-
cability.  This is called the w=wafcu of the ¥ or qualities
as constituting 2. This ¥z is again suffering another change

as new or old according as it is just produced or is gradually
running towards its dissolution, and this is called the
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ﬂawl‘zfimm or change of condition. These three however are
, ‘ not separate from the wemfaa™ but
Continued. are only aspects of it; so it may be
o said that the waif or substance directly -
suffers the weufeuw  and  indirectly the s=w and the
wsengfcae. The wd however suffers the s=waufa® directly.
The obfect which has suffered =m=ugfcat® can be looked at
from another point of view, that of chavoge of state, vez.,
growth and decay. Thus we see that though the atoms of
Kshiti, Ap, ete., remain unchanged, they are constantly -
;suﬁering changes from the inorganic to the plants and
animals, and from thence again back to the inorganic.
There is thus a constant circulation of changes in whiech
the different atoms of Kshiti, Ap, Tej, Vayu and Akasa
remaining themselves unchanged are suffering ¥¥uftwm
-as8 they are changed from the inorganie to plants and
animals and back again to the inorganie. ~ These different
states or ¥l as inorganie, etc., again, according as they are
not. yet, now; and no longer or passed over, are sufféring
the wauufcwtd. There 15 also the =ammuftawm® of these
states according as any one of them (the plant state for
example), is growing or suffering decay towardsits dissolu-
tion.
This circulation of the cosmic matter in general
applies also to all particular things
The evolutionary  gay the jug, the cloth, ete. ; the order
process constant.
of evolution here will be that of -
powdered particles of earth, lump of earth, the earthen.
jug, the broken halves of the jug and again the powdered
earth. As the whole substance has only one identical
evolution, these different states only happen in order of
succession, the occurrence of one characteristic being dis-
placed by another  characteristic which comes after it
immediately. We thus see that one substance may undergo
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endless changes of characteristic in order of suceession ;
and a]ono' with the change of characteristic or s we
‘ha,ve the wwwufeam  and the sammftam as old or new
whl(-h is ev1dently one of infinitesimal changes of growth
and decay. Thus Va.chaspatl gives the following beautl-
ful example—®taria FBWR  wemataa wfe R DedeE-
Waaghn. nfrataEAQEaEEE L ARG R |
A gAfATEEEEEY NgeiEgEeid | deld SOuIEORa oW
qUAgRIsTER AR aaIemAT uHy ffersdwa 1 (A peasant
stocks quantities of paddy for many years, and the .
parts of these become so fragile that by the merest
touch these become powdered into dust. Such chano'es
eould never bhappen with new paddy Thus, it is to be
admitted that in successive moments, this change must
“have continued to work from subtler beginuings to the
orossest ones, which were found to manifest themsclves
after a great lapse of time as in the case of the paddy
we have spoken of.) . ‘
We now see that the substance has neither past nor
future, the appearances or the qualxt\es
" The substance.. only are manifested in time by virtue
of which the substance also is spoken
of as varying and changing temporally, just as a line
remains unchanged in itself but acquires different
signiﬁeanees according as one or two zeroes are placed on
its right side. The substance—the atoms of fafa, =u, s,
#ay, =, ete., by various changes of quality appear as the
" manifold varieties of cosmical existence. There is no in-
‘trinsie difference between one thing and another but only
changes of character of one and the same thing ; thus the
gross elemental atoms like the water and earth partlcles
acquire various qualities and appear as the various juices
of all fruits'and herbs. Now in analogy to the arguments
stated above, it will seem that even a qualified thing or
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appearance may be relatively regarded as the substance
when it is seen to remain common to various other modi-
fications of that appearance itself. Thus a jug which may
remain. common in all-its modifications.of’ colour.may be
regarded relatively as the wwii or substance of ‘all these
special appéarances or modifieations of the same appearance,
Weeremember that the Gunas which are the final
S “substratum of all the grosser particles
st-a(i:ﬁscoﬂxvgcﬁof 2 “are always in a state " of “commotion
,‘ and  always evolving in-the manner
stated before, for the sake of the experiences and the
*final realisation of the Purusha, the only - teleology of
the Prakriti. Thus the #ie says vd wiewmammfo®: 14"
Y wggaafawd | ey gureq o qwEWe g vefaanags
awrEi o sngarg 111138, ‘ :
The pioneers of =modern scientific evolution have
1 indeed- tried “scientifically to observe
Comparison  with  gome of the stages of the growth of
modérn ‘theories - of
evolution of Darwin, the inorganie, and the animal  world
; into the man, but they do not give
any reason for it. Theirs is more an experimental assertion
of facts, than a metaphysical account of it. According
to Darwin the general form of the evolutionary process
is, that whict is accomplished. by “ Very slight variations
which are accumulated by the effect of patural seleetion.”
And according to a later theory, we see that a new spectes
is constituted all at once by the simultaneous appearance of
several new characters very different from the old.  But
why this accidental variation, this seeming departure from
the causal chain, comes into being the evolutionists
cannot  explain. But ‘the Sankhya Patanjala doctrine
explains it from the standpoint -of - teleology or the
final goal inherent in all matter, so that it may be .
serviceable to the Purusha. To be serviceable to the Purusha
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is. the ome moral purpose in the whole Prakriti and its
manifestations in the whole material world, which guides
the course and direction of the smallest - particle of
matter. From the scientific point of view the Sankhya
Patanjala doctrine is very mueh in - the same place as
the. modern - scientists for it does mnot éxplain the
cause of the accidental variation noticed in all the stages
of evolutionary process from any physical point of view
based on the observation of facts.
But it goes much to the credit of the Patanjala
doctrine that they explain - this
mah&zzi?gdtht;‘ﬂ;lfﬁ;; accidental  variation, this wsaqé‘,ma'
and the teleology of oy unpredicability of the onward
rakriti: : :

,  course of evolution from a moral
point of view, the view of teleology, the serviceability of the
Purusha. They however found that this teleology should
not be used to usurp all the nature and function of
matter. By virtne of the Rajas or energy we find that
the atoms are always moving and it is to this movement
of the atoms in space that all the produets of
evolution are accountable. We have found that the
difference between the juices of cocoanut, palm, Bel,
Tinduka (Diospyros Embryopteries) Amalaka (Emblic.
Myrobalan) can all be accounted for by thb particular
and peculiar arrangement of the atoms of earth and
~ water alone, by their stress and strain alone; and we
see also that the evolution of the organic from the
inorganic is also due to this change of position of the
atoms themselves; for the unit of change is the change
of an atom of its own dimension of spatial position.
There is always the transformation of energy from thé
inorganic to the organic and back again from the organie.
So that the differences among things are only due to the
different stages which they occupy in the scale of evolution,
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as different expressions of the transformation of energy ;
but virtnally theve is no intrivsic difference among things
§% @afms ; the change of the collocation of atoms only
changes the potentiality into actuality, for everywhere
throughout this changing world, there is the potentiality of
everything for every thing. Thus Vachaspati writes :—siw@
fe Tanywgn=aa ¥Ry TACEETETRREIan nRufks awufaea-
ganfey gewangIrRAliaefRaTes  Tey ) @ueReal@sEn
WRCiene 71 e A afcon wlagasfa o suufed o wmgquad
a1 am wEowr wfonfes  swdy  wgswwelRy @it
zeq wyrmEife 7 sadifa sufeicdvememata | o SwaEt
wfemfas waty gewt  sfyadsn foe ofsdenf@  awwa-
afe wafa 1 (g w111 14.) ‘
Looked at from the point of view of the Gunas, there
is mno intrinsic difference between
so dE‘;‘;}“:fél i;la(égaliir; things, th.ough t.here is a thous:imd
which the thingexists.  manifestation of differences, according
to time, place, form and causality.
The expressions of the Gunas, and the manifestations of the
transformations of energy differ according to time, place,
shape, or causality—which are the determining circum-
stances and surrounding environments, which determine
the modes of the evolutionary process; swrounding
environments are also involved in determining this change
~and it is said that two Amalaka fruits placed in two
different places undergo two different sorts of changes in
conneebion with the particular points of place in which
they are placed, and that if anybody  transfers them
mutually a Yogi can recognise and distinguish the one
from the other by seeing the changes that the fruits
~ have undergone in connection with their particular points
of space—Thus the wim says: Two Amalaka fruits having
the same characteristic genus and species, their situation
" in two-different points of space contributes to theix
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specific distinction  of development ~ so that they may be
identificd as this and that. When an Amalaka at a
distance is brought before a man who was inattentive to 1bf'
then naturally he cannot distinguish’ this Amalaka as
being - the distant one which has been brought betore him
without his knowledge. But right knowledwe should - be
eompetent to diseern the distinetion; and the sutta “says
that the place associated with one Amalaka fruit is
different from the place associated with another Amalaka .
at another point of space ; and the Yogi can perceive the
difference of their specific evolution in association with |
their points of space; similarly the atoms also suffer
different modifications at different points of space which
can be perceived by Iswara and the Yogis. zRvaesdmifa
AU FAASISHART aég%fwaﬁﬁ(fﬂﬁr | qF g ARG R
TIEAERT SYENIE qgRINS gmﬁagﬂmaﬁ sfa sfawmguuta:
wEfeia W qEwan wheEw 9 egE aa: waefafdaws
AR HE,  OEEEREREd (W SHUANRYTTURIEEL
§ awed wSweuawaiug | swm@uaugway  aarwE egida
3T geWwd  yiamdgwafaawedver qumgwdifm seRwEty
WETICR T ST WA 1o v vvvrcererrveionioorriisiiaiisinnianies
-------- Suwwa¥E qfamafasfadzmmd g (s weg 1IL63)

Vachaspati again says : Though all cause is essentially

all effects yet a particular Tause takes

prg"‘:ggo“s byvime,  effect in a particular place, thus
though the cause is the same still

saffron grows in Kashmere and not in Panchala. So the rains
do not come in summer, the vicious do not enjoy happiness.
Thus in accordance with the obstructions of place, time,
animal form, and instrumental accessories, the same cause .
does not produce the same effect. wafy wwd @ @aiws auif
T 7w WA G AW gEgAA AW | A gwh aerfzy @

e 3@ @ EHY maxeﬂf‘ag sfusfa . o3 =@ 4 wEm
Ty sfa) ud mgwEe] gaed ﬁ@’ﬁ w - afen H@ﬁfﬁﬁiﬁ]
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AHFTNW 30 1 gwE neEmEffiaaErEaE 4 samEed At
afaafn 1 (mwwmw 11 15). , ‘
Time space, ete., we .see therefore are the limitations
which regulate, modify and determine to a certain extent the -
varying transformations and changes and the seeming differ-
ences of things, though in reality they are all ultimately
reducibe tothe three Gunas; thus Kasmere being the country
of saffron it will not grow in the Panchald country even
though the other causes of its growth were all -present
 there ;—here the operation of cause is limited by space. -
After considering the inorganic, vegetable and animal
kingdoms as the three stages in the evolutionary process, our
' “attention is at once drawn to their
]ig“m'“f" ndanimal = oonception of the nature of relation of
plantlife to animal life. To this point
though Ido not find any special reference in the Bhashya yet
I am reminded of a few passages in the Mahabharat, which
I think may be added as a supplement to the general
doetrine of evolution according to the Sankhya Patanjala
Philosophy as stated here. Thus the Mahabharat says :—

FaEY FRE R T dn
Jui qurEalEite agaua |

oV WA WIYR qUW W W YHAT |
wEd VA iy wl@aa fa=d
argrwfafadtd; wel g fofedw
Naw wERT=EATE LEAE TRt |
7% Sead o9 waad A W |
ARz wuika G qeEfE QA |
gugdEe T4y an fafd
=0 yfoan afa aena fata maae
w2 efeeuarE Saiaitetg |
sfaufafrasm o fad @z |

11
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A MAUEAET T FEARI |
a9 gy, W (st awa: |
g srnfEEes G
sftaw quatte amwEas @ GEd

Nilkantha in his commentary goes still farther and
says that a hard substance called sswfa also may be ealled
living :—asaefs  waguifoaealy Do fane v )
Here we see that the ancients had to a certain extent fore-
stalled the discovery of Sir J. C. Bose that the life func-
tions differed only in degree between the three classes, the
inorganie, plants and animals.

These are all however, only illustrations of gamfeaw
(Dharma Parinama) for here there is no radical change in
‘ _ the elements themselves. The appear-
QEDF‘:&‘;‘S“ 1;'&‘“53‘: ance of qualities being due only to the
senges. different arrangement of the atoms
: of the five gross elements. This change
applies - to the Visheshas only—the five gross elements
externally and the eleven senses internally. ~ How the innei
microcosm, the Manas and the senses suffer this  weufcaw
we shall see hereafter, when we shall deal with the psy-
chology of the Sankhya Patanjala doetrine. . For the
present it will just suffice here to say that the *Chitta also
suffers this change and is modified in a twofold mode ;
the patent in the form of the ideas and the latent, as the
substance itself in the form of Sanskaras or impressions.
Thus the wiw says:—fawar 58 9=l gfewwwfesm ) av
YIRS giEer agAEwEl IufEen | § ¥ gid  wawgeEa
wfqdagataagmEn

“ Mluvage afcusg shaag
e ufmy Faggr yaizwaatsan |

Suppression, characterization - potentialisation,  constant
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change, life, movements, power are the characteristies of
the mind besides conseiousness. ‘
This y=mftw as we have shown it, is essentially differ-
“ent from the wgmwwae of the Avisheshas which we
have described above. This discussion about the evolution
we canngt close without a review of the Sankhya view of
causation. ‘

We have seen that the Sankhya Patanjala view holds
that the effect is already existent in the cause but only in
a potential form. < The grouping or collocation alone
ehanges and this brings out the manifestation of the Jatent

powers of the Gunas but without ereation of anything

~ absolutely new or non-existent.” This is the true W@
theory as distinguished from the so-called @qar=raz theoty

of the Vedantists which ought more properly to be called the

ga@rwar theory, for with them the cause alone is true,

and all effects are illusory, being only imjpositions on

the cause. = For with them the material cause alone is

true wheveas all its forms and shapes are only illusory—

A faRT awEd wfga 3fa g3 g@w 1 Whereas according

to the Sankhya Patanjala doctrine all the appearances or

effects are true and they are due to the power which the

substance has of transforming of itself into those various
appearances and effects saafga nfeta ww. The operation
of the coneomitant econdition or efficient cause serves only
in effectuating the passage of one thing from potency to -
actualisation. v

Everything in the phenomenal world is but a special

collocation of the Gunas; so that the change of colloca-~
tion explains the diversity of the
Lo change wiimately  ghingt.  Considered from the point of
cation of the Gunas. view of the Gunas, as the things ave all
the same, so excluding that, the cause
of the diversity in things is the power which the Gunas
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have of changing their particular collocations and thus as-
suming various shapes. We have seen that the Prakriti
unfolds itself through various stages—the Mahat ealled
the great beine—the Alankara, the Tanmatras called the
Avisheshas, the five gross elements and the eleven senses,
called the Visheshas. Now the Linga at onee resolves itself
into the Ahankara and through it again into the Taifmatras.
The Ahankara and the Tanmiitras again resolve themselves
into the senses and the gross elements and these again are
eonstantly suffering thousand modifications called the
¥, waw, A qfeqd according to the dehmte law oi
evolution ( uftwwms fasw).
Now according to the Sankhya Patanjala doetrine, the
Sakti-—power, force, and the Saktlmaﬂl—-the possessor " of
power or force are not different bub
Sakti and Saktiman,  identical. So the Prakriti and all its
emanations and modifications are
of the nature of substantive cntities as well as power or
force. Their appearances as substantive entities and as
power or force are but two aspects and so it will be erro-
neous to make any such distinetion as the substantive
entity and its power or force. That which is the sub-
stantive entity is the foree and that w}nch is the force
is the substantive entity.  Of course for all populal pur-
poses we cah indeed make some distinetion but that dis-
tinetion is only relatively true. Thus when we say that
earth is the substantive entity and the power which it has
of transforming itself into the produced form, lump or
jug as its attribute, we see on the one hand that no dis-
 tinetion s really made between the appearance of the
earth as jug and its power of transforming itself as
the jug. As this power of transforming itself into
lump or jug, ete., always abides in the earth we say that
the ‘jug, ete., are also abiding in the earth, when the

-
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power is in the potential state, we say that the jug
is- in the potential state; and when it is actualised, we -
say that the jug has been aectunalised. Looked at from
. the Tanmatric side the earth and all the other gross ele-
ments -must have to be said to be mere modifications and
as ‘such - identical to the power which the Tanmitras
have of *changing itself into them. The potentiality ov
‘actuality of any state is the mere potentiality or actuality
of the power which its antecedent cause has of trans-
_ forming itself into it.
o Looked at from this point of view it will be seen
that the Prakriti though a substantial
Prakriti viewed as entity is yet a potential power . which
fl‘l’;%‘éﬁ"“mé’ and ac- g hoing actualised as its various mo-
Yy an conserva-
tion of energy. difications as the Avisheshas and the
Visheshas. Being of the nature of
power, the movement by which it actualises itself is im-
manent within itself and not. caused from without. " The
operation of the concomitant conditions is only manifested
in removing the negative barriers by which the power was
" stopped or obstacled from actualising itself. It being of
the nature of power, its potentiality means that it is kept
in equilibrium by virtue of the opposing tendencies that
are inheren{ within it, which serve as one another’s ob-
struction and are theretore called the =maww nfaw.  Of course
1t is evident that there is no real or absolute distinetion
between watwwfa and w=wd wfw; they may be called so
only relatively, for the same tendency which may appear
as the =maxwufs of some tendencies may prove as the
s ufw elsewhere. The example that is chosen to ex-
plain the nature of the Prakriti and its modifieations con-
ceived as power tending towards actuality from potentiality
in the =@wim is that of a sheet’ of water enclosed by tem-
porary walls within a field but always tending to run out
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of it. Assoon as the temporary wall is broken in some
direction, the water rushes out itself, and what one has to do
is to break the wall at a particular place. The Prakriti

also is the potential for all the infinite diversity of things

of the phenomenal world, but the potential tendency of
all these mutually opposed and diverse things ednnot be
actualised all at onee. By the concomitant conditions
when the barrier of a certain tendeney is removed, ‘it-at
once actualises itself into its effect and so on.

From any cause we can expect to get any effect, only
it the necessary barriers can be removed, for everything
18 evelythmw potentially, 1t is only
necessary to remove the partieular
barrier which is obstructing the power from actualis-
ing itself into that particular effect towards which it is
always potentially tending. Thas Nandi who was a man

Continued.

15 ab onee turned into a god for his particular merit which
served to break all the barriers of the. potential - tendency
of his body towards becoming divine, so that the barriers
being removed the potential power of the Prakriti of his
body at once actualises itself into the divine body.

The Vyasa Bhashya mentions four sorts of concomit-
ant conditions which can serve to break the Rarrier ina

( particular way and thus determine the
Concomitunt  Cau-

o mode or form.of the actualisations of

- , the potential,  There are (1) g% place,
(2) = time, (3) &wr form and constitution of a thing ;
thus from a piece of stone, the shoot of a plant umnot
come out, for the arrangement of the particles in stone  is
such that it will oppose and stand as the barrier of
its potential tendencies to develop into the shoot of a plant;
of course if ‘these barriers -could be removed, say by the

will of God, as Vijhgoa Bhikshu says; then it is not impos-

sible that a shoot of a plant may come out” of a piece of
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stone—mzifag Tgwadidiat  avifewmay wdsOfkeswa
wENEEG  swegEnE  FeIfEafewiiad@  w3E ) g Aiw
Afwaely favwead sfvq wig sad 4t fasfatsa— By the will
of God poison may be turned into nectar and neetar into
Ppoison, ' ‘ A
According to the Sankhya Patanjala theory wd merit
can only be said to acerue from those actions which leadtoa
- man’s salvation and =% from the

Merit or demerit a8 oyite opposite eourses of conduct.

concomitant canses,
‘Wihen it is said that these can remove

the barriers of the Prakriti and thus determine its modifica-
*tions it amounts almost to saying that the modifications of
the Prakriti are being regulated by the moral conditions of
man. According to the- different stages of man’s moral
evolation, different kinds of merit 'amf or gy acerve . and
these again regulate the various physical and mental
phenomena according to which a man may be affected
either pleasurably or- painfully. It must however
be ‘always remembered that the w# and =ws are also
the productions. of Prakriti and as such cannot affect
it except by behaving as the cause for the removal
of the opposite obstructions—the w# for removing
‘the obstructions of wwd and wwE of wW. Vijiiana
Bhikshu amtl Nagesha agree here in saying that the
modifications due to w& and =wd  are those which
“affect the bodies and  senses. What they mean is
possibly - this, that it is 9% or %ww alone which guides
the transformations of the bodies and senses of all living
’ ' beings in general and the Yogis.
Continued. Thus we see that Nahusha’s =res

or demerit stopped the fillings of the

materials of his heavenly body from the five gross elements
and those of his heavenly senses from the Ahankara. We
find in another place that Vachaspati gives the example
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ywgmaqd %7 (tho virfuous enjoys happiness) as an illus-
tration of fafam or cause of wd and =gd . as controlling
the course of the development of Prakriti.  We therefore
see that the sphere of wd& (merit) and syd (demerit)
lies in the helping of the formation of the particalar
bodies and senses (from the gross elements and
Ahankara respectively) suited to all living® beings
according to their stages of evolution and their
growth, decay or other sorts of their modifications as
pleasure, pain  and as illness or ‘health also. Thus
it is by his particuiar merit that the Yogi ean get his
special body or men or animals ean get their new bodies
after leaving the old ones at death. Thus Yoga Varttika
says—* Merit by removing the obstructions of demerit
causes the development of the body and the

senses:—ywE  wywMiaanmEResR  s@frg-ufcnafafans 9=
grgare 1 and Nagesha says :—amsfggfeaamy  s@fgawd
gaftammEd stafodvafasy 9 sfeanafoyaamemammg
wquegramEafa | F seitwdal grafemmy aguwemiasig-
qY HarFRAmanARa e wq aifreafy Eefad: sRowmmand
wifafaiter adfwanmas: g@a wendtd faagugest, aa
wumafa: sgaema™ sfeamafemmsi oo g
----- cieeree g WA AM@ATEZHATY vaH wfenfRE g@aqaag
sfa dram Later on he says again—aa  yseNaigaResQ
wifrgafcnty fafawd | od s 9y’ st ymigar@a afafad

As for Tswara I do not remember that the wisra or the
Sutras ever mention him as having anything to do in
the controlling of the modifications

Tewara, “of the Prakriti by removing the
barriers, but all the later commentators

agree in holding him responsible for the removal of all
barriers in the way of Prakriti’s development, S that
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ISwara lies as the:rroof': caase of all the removal of barriers
including  those that are effected by wa' and =usf. Thus
wesfy says  SETAy wwifewTAe afEag 03 =W ie. god
~stands as the cause of the removal of such obstacles in the-
Prakriti as may lead to the production of merit or demerit.

_ Yoga Varttika and Nagesha agree in holding Téwara
responsible for the removal of all obstacles in the way of
the evolution of Prakriti 33t wmuRamizenigaacws
EEY: | ’ , _

It is on acecount of god that we can do good or bad
eactions and thus aequire, merit or demerit. Of conrse

God is not active and eannot cause any motion in Prakriti.
But he by his very presence causes the obstacles, as the.

barriers in the way of Prakriti’s development to be
~removed in such a way that he stands ultimately responsible
for the removal of all obstacles in“the way of Prakriti’s
development and thus also of all obstacles in the way of
men’s performance of good or bad deeds; Man’s good or
bad deeds g@ma’ or Ag@=H , YW ot WIH serve to remove
the obstacles of the Prakriti in such a way as to result in =
pleasurable or painful effects; but it is by god’s help
that the barriers of ‘the Prakriti are removed and ‘it
yields - itself in such a way that a man may perform the
good or bad deeds according to his desire. . Nilkantha
however by his quotations in explanation of 300/2, Sauti-
‘parva leads us to suggest that he regards god’s will as
wholly responsible for the performance of our good or
bad actions. For if we lay stress on his quotation ow =
aryFEETElA § T8 @@y ShElR 1 o Sramys swafa |
wrdy fadwfa, it appears that he whom God wants to
raise is made to perform’ good actions and bhe whom
God wants to - throw downwards is made to commit bad
“actions. But this will indeed be a very bold idea as it
will nullify even the least vestige of the. freedom and

12
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vesponsibillity of our actions and is unsupported by the
evidence of other commentators Vijiidna Bhikshu also says
- with reference to this éruti in his Vijianamrita Bhashya I11.
L 33safy swiwcwfafigay Sagrazaaasamn us s mafesas
w3@Ee ; So we take the wmifygmar of ISwara only ina
general - way to mean the help that is offered by Him in
removing. the obstruction of the external world in ®such a
way that it may be possible for a man to practically
perform the meritorious acts in the external world.
AT W gRRAT wEwTT
gl @nd T¥ N aFSAAET .
Santiparva. $00/2.
Nilkantha writes thus —uael's wrgwsw wrafd & s
iae gfadled, sWEEAnaREa. qa-
romototion from Nl gognfyy | $wefidt wgq wd A quda
aty e
sfa yfegfani Magafks mﬁﬁﬁ wdE wzaq sfa gmeedtan
wfs @z@ $4C @ fe GowiTsfaesd wfe @ qand |
Sfesmadife wfyq Sadifuea a9 o @ Sowd awats ae gafa-
wEY yEAnFEEE, qar9 nawd ad—fatd sl vadneac-
Yty o, Flawmaq i fafae’ goaEmE wW JmAWT quEi
wiiwd @ wafa, & af¥, sweq @d vavemol usdr defea
HEACWFY 03 wefe Sugerw | aut aymaEenfaag TU Wi e
uftwd wgzen § afeud Brad sfo qard: o qeng weErEtuay
SIANIAL,  WEAWAT 991 yaae WA wqemifa . wd
dravgiar Tt st Jafafy deat gfey
In support of our view we also find that it is by god’s
‘ _ influence that the unalterable nature
& ;‘;gigg?vé’i;éwa’m of the external world is held fast and

a limit imposed on the powers of
man in producing changes in the external world. Thus
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Vachaspati in explaining the Wi says @ 9 wiifr ygwfawai
FHO0 L wen www  gawmwEeiiT; gEfasw T YAy Sse
Wi q wEd gEwwEElEEaE WiE M-
HAGE ¢ ,
~ Man may indeed acquire unlimited powers of produeing
any, changes they like, for the powers of objeets as they
‘are changeable according to the difference of class, space,
time and condition, are not permanent, and so it is proper
that. they should act'in accordance with the desire of the
Yogi ; but there is a limitation ou their will by the com-
- mand of god—thus far and no further. |
. Another point in our favour is this that the Yoga
philosophy differs from the Sankhya mainly in this that
the Purushartha or serviceability to the Purusha is only the
aim or end of the evolution of Prakriti and not actually the
~agent which removes the obstacles of the Prakriti in such a
way as to determine its course as this cosmical process of
evolution. Purushartha is indeed theaim for which the
proeesé of “evolution exists ; for this manifold evolution
in all its entirety affects the iuterests of the Purusha
alone ; but that does not prove that this its teleology
can really guide the evolution in its particular lines se
as to ensure the best possible mode of serving all the
interests o the Purusha, for this teleology being
immanent in the Prakriti is essentially non-intelligent.
Thus Vachaspati ‘says 1— ¥ gauidnsfa waww. + oy a3€ #
€43 | 9% WAHPY TR 5E; |
The Sankhya however bopes -that this immanent
teleology in Prakriti acts like a blind instinct and is able
to guide the course of its evolation in all its manifold
lines in accordance with the best possible serviee of the
Purusha. ’

The Patanjala view, as we have seen, maintains that
ISwara removed all obstacles of Prakriti in such a way
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that - this teleology may find scope for its realisation.
i Thus Sutrarthabodhini of Nariyana
‘Conitinued, Tirtha says:—Aceording to atheistic
- Sankhya the fubture serviceability of
the Purusha alone - is the mover of the - Prakriti.
But with us theists the servieiability of the Purusha
is the object for which the Prakviti moves. *It is
merely as an object that the serviceability of the
Purasha may be said to be the mover of the Prakriti.
frfataife yond wamwe sadai vawe: o s g St
a3 yaw A1 T ST mAWEY gnansee s sgeR s IV 3
As regards the connection of usfa and yww: however,
both SaZnkhya and Pitanjala agree according to Vijnana
Bhikshu in denying the interference of ISwara ; it is
the movement of Prakritt by virtue of the immanent
teleology that couneets itself naturally to the Purusha
nsfaamamraifeal  sraminat  gewEwgw vafa;  wg@a gedq
wEsigs  Gywd  SENERET  wamea dies ) (frmaweaas
fasmifeg 112 P. 34)

To recapitulate, we see that there is an immanent
teleology in the Prakriti whieh connects it with the
Purushas.  This  teleology is however

Recapitulation. blind and . cannot choose the suitable

, lines of development and cause the
movement of the Prakriti along thew for its fullest
realisation  Prakriti itself though a substantial entity
is_also essentially of the nature of conserved energy
existing in the potential form but always ready to flow
out and actualise itself only if its own immaneut obstrue-
tions are removed. Its teleology is powerless to remove
- its own obstruetion. God by his very présence removes
the obstacles, by which the Prakriti of itself moves in the
evolutionary process and thus the teleology is realised ;
for, the removal of obstacles by the influence of god takes
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place in such a way that the teleology may get its fullest
scope of realisation  Realisation of the teleology means
that the interests of the Purusha are seemingly- affected
and the Purusha appears to see and feel in a manifold way
and after a long series of such experiences 1t comes to
understand itself in its own nature and this being the last
and finaP realisation of the teleology of the Prakriti with
reference to that Purusha all conuections of the Prakriti
with such a Purusha at once ceases ; the Purusha is then said
to be liberated and the world ceases for him to exist, though
Jt exists for the other unliberated Purushas, the teleology
of the Prakriti with reference to whom have not been real-
ised. So the world is both eternal -and non-eternal i.e.
its eterhality is “only - relative and not absolute { wd
dagag y deWagawaEegEE sta gaeelE  SERER-
wRIEaEfa FaCaad® g | agEEedE gaw wa 1V.88.)
LB

The Yoga philosophy has  essentially a practical ‘tone
and its object consists ‘mainly in demonstrating the means
‘ of attaining salvation, oneness, ‘the
Fiee B(;g]‘;;a;megg“:g liberation of the Porusha. The
Yoga Philosophy. metaphysical theory which we have
- discussed at some length ‘though it is

the basis which justifies its ethical goal is not itself the
principal subject of Yoga discussion. It only mentions it
wecidentally so far as it becomes necessary for it, in demons-
trating its ethical views. We had first to expliin the meta~
physieal theory, only because without understanding that, it
was impossible for us to get a right conception of their
ethical theories. - It has now become time for us to direct
our attention towards the right comprehension of the ethical
theories of this philosophy. Chitta or mind always
exists in the form of its states which are called its Vrittis,
“These comprehend all the manifold states of consciousness
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of our. phenomenal existence, and we cannot distinguish
the states  of = congciousness from
L consciousness itself, for the conscious:
ness . is. not something separate from its states ;
b exists in its states and passes away with their
passing and submerges when they = are submerged.
It.differs .from the senses in this that they replésén't”ﬂ']e
functions and faculties whereas Chitta stands as the
entity holding the conscious states with which we are direct-
ly eoncerned. But the Chitta which we have thus deseribed
as existing only in its states is called the sEfas or fﬂ’i?
as effect as distinguished from the swafaws or fow as eause.
These Karana Chitta or Chittas as.cause are all-pervading
like the Akasa and are infinite in number, each being
connected with each of the numberless Purushas or
souls (* gd v fael FiatwEmTe Rfrwwraman, A wdvgeEE
@ fage | wwg1 AffgEiwiETg S8 Te a, AesgEEty venafae-
MR MA@, A FImeRw  angremfaaasfetond w R,
and also ( fnda fay wfafrgageminaa qeeRSams w9 ) &
mwan V. 10.”) The reason assigned for acknowledging such -

‘ a Karana Chitta which must be all

Chitta.

Reasons  for ack. . " )
nowledging a Kéraya  pervading, as is evident from the

St quotation, is that the Yogi can have
the knowledwe of all things all at once. b

V a,ehaspatl also sayq that this Chitta being essentlally
of the nature of =e¥w is as all-pervading as the ego
itself ( aaEETRE s @IaET, TXNE 9§ WEHEEay awmE e
fays wa9)) 3 :

‘This Karana .Chitta contra(;ts ofexpands a-nd appears

Rolabion  of the 3§ our . individual - Chittas in the
Kérafia . Chitta & various kinds of our bodies at the
Kerya " Ohitta. successive rebirths.  The Karana
Chitta ‘is  always connected with  the Purusha and
appears —contracted when the Purusha presides over the
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animal bodies and as - rvelatively ‘expanded -when he
-presides - over human bodies- and more expanded when he
. presides ever the- bodies of gods ete... This contracted or
expanded Chitta appears as our wrEfew - which ~always
manifests itself as our states of consciousness. ~ After death
the Karana Chitta which is always connected with the
Purushasmanifests itself in the new body  which is formed
by the gL (filling in of wafq on account of effective merit
or demerit that the Purusha had appmentl_y“aequued
The formation of the body as well as the contraction or
expanswn of the Karana Chitta as  the corresponding
‘ mﬁﬂ%a to suit it is due to this =yx. The Yoga does not
hold that the fas has got a separate fine astral body within
which it may remain epeased and may be transferred along
with it to another body at vebirth after death. The Chitta
being all-pervading, it appears at once to contract or expand
itself to suit the particular body destined for it by its
merit” or demerit but there is no separate astral body.
( whrafema’ @@ 7 qwa ) awwfs. V. 10, - In reality the
wwafaw as such always remains fag or all pervading; it is
only its =wlfew or afw that appears in-a contracted or
expanded form, according to the parmeula.l body ~which it
‘may be ‘said to occupy.

" The Sankhya view however does not regard the Chitta

to be essentially fay but small or great

 ounhym - Vo OF according as the body it has to-oecu-

' - py i@ ufaged gENQTEYRG  gHHER

fad g W2ZaNRaed GEUATIEARST uElgEd  @RESquORasq

warafamaaiwanr Guagquid g agfer (@mn IV. 10.)

aammzmm CETE: fa?ﬂﬁr aﬁtqrrmrwmraﬂ {amr nfaqar (v
IV, 10.: : :

' ‘ It is this faw which appears as the particular states

of “consciousness . in  which  there

The nature of Chitta. ; : ‘
“are both the knower and the kiown
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reflected, and it comprehends - them both in . one  state
of consciousness. It must however be remembered
that- this Chitta ( faw ) is essentially -a modifieation of
Prakriti and as such is non-intelligent ; -but hy the seeming -
reflection  of the Purusha it appears as the knower who
is knowing a certain object, and therefore we see that
in the states themselves are comprehended both the knower
and the. known. This Chitta is not indeed a - separate
Tattwa, but is the summed up unity of the 1} senses and
the ego and also the five Pranas ( wmmfzggReeifen
vamaeq, sftowmfa@s: (wm@e V.o 10.) It thus stands -for
all: that is Psychical in. man ; the states of conseiousness
including the living principle in man represented by the
activity of the five Prayas.
It is the object of the Yoga to restrain the  Chitta gra-
' dually from its various states and thus
oning and Karya - gradually cause it to turn back to its
oviginal cause the =wrufaa which is
all-pervading. The modifications of the mwufey into the
states as’ the @fgw is due to its being overcome by its
inherent Tamas and Rajas ; so when the transformations of
the Chitta into the passing states are arrested by coneent-
ration, there takes place a backward movement and the all-
~pervading state of the Chitta being restored to ttself and all
Tamas being overcome, the Yogi acquires omniscience and
finally “when this Chitta- becomes as pure as the form
of Purnsha itself, the Pur isha becomes conseious of bim-
self and is liberated from the bonds of the Prakriti
. The Yoga philosophy in the first chapter describes
the .Yoga for him whose mind is inclined. towards
trance-cognition. In the second chapter, ‘is described .the
‘means by which one with an out-going mind (@ fan) may
also’ acquire, Yoga. In the third chapter are déscribed
those phenomena which strengthen the faith of the Yogi
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on the means described in- the second chapter. In the
fourth chapter is deseribed  the Kaivah@, absolute inde=
pendenee or oneness which is the end of all the Yoga
practlees

The W= deserlbes the five classes of Chittas and
; - comments upon their fitness for the
Yog.ho af'e fit. for  Yoga leading to Kaivalys. Those
are I. fed ( wandering ) II. gz ( for-
getful ) I11. fafag ( occasionally steady ) IV. vuamm ( one
pointed ) fawg ( restrained ). The faafaw is characterised
*as wandering, because ‘it is  being always moved by
the Rajas. This is that Chitta which is always moved to
and fro by the rise of passions, the excess of which may
indeed for the time overpower the mind and thus generate
a temporary concentration, but it has nothing to do with
the contemplative councentration reqmred for  attaining
absolute independence.  The man  far from attaining
any wmastery  of himself . is rather a slave to his own
‘passions and is always being moved to and fro and
oscillated by them. (See fazww =fumt 1.1, Wt 1.2.)
II. The #zf9sa is that which is overpowered by Tamas,
or passions like that of anger ete. by which it loses its
senses and always chooses the wrong course : ( fagw fa
LY} fimafa 1.2.) Swami Harihararanya suggests a bedutl-
ful example of concentration in this state as in the case
some kinds of snake who become comnletely absmbed
in the prey they are ready to pounce upon. o
III., The fafew faw or distracted or  occasienally
steady chitta is that mind. which rationally avoids the
painful actions and chooses the pleasurable ones. Now
nene of these, three kinds of mind ean hope to attain -that
contemplative concentration called Yoga. This last type of
mind represents the ordinary people who are sometimes
tended towards,good and are again drawn towards evil.
13
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- IV. One pointed ( wwwm ) is that kind of mind in
which true knowledge of the nature of reality is brought
before the mind and  thereby  the afllictions due to
Nescience or false knowledgo are attenuated and the
mind thus becomes favourable for attaining the 0¥
br restrained state. All these come under the swwa
type. ‘ % ok

V. The Nivodha or the restrained mind is that in
which all the mental states arve arrested.. This leads to
Kaivalya.

Ordinarily our minds are engaged ouly in perception,
inference ete.,—~all those mental states which ~we al
‘ naturally possess. '"These our ordinary
mental states are full of Rajas and
Tamas. When the process: of our
ordinary mental states is arrvested, the miud Hows with
an abundance of g= in the @as@ Samadhi ;  lastly when
even the ®uma state i¢  arvested, all possible  states
becomc arrested thereby. .

Another important fact which must be takon note ot
is the relation of the actual states of mind called the

Vrvittis with the latent states™ called
Vritti & Sumskira. the Samskaras—the potency. ~ When

When Samnddhi

a particular mental state ®passes away
into another, it is not altogether lost, but is preserved in
the mind ina latent form as Samskaras which always
are trying to manifest themselves in the actual form.
The Vrittis or actual states thus ave at once generating
the Samskiras and they also are always teoding to mani-
fest themselves and éctua,ﬂy generating similar Vrittis or
actual states. There is a circulation from ~Vrittis to
Samskaras and from them again to the  Vrittis  ( de
ghaf:  fraw  weniw  awma ud gfadenemAfrrEEey )

0, the formation of Samskaras and their consérvation
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are” gradually being strengthened by the habit of similar
Vrittis or actual. states, and their eontinuity is “again
guarapnteed by the strength and continuity of ' these: Sams-
karas. “The Samskaras ave like the roots stuck deep. in -the
soil which grow with the growth of the plant above, but
éven when the “plant  above the  soil is destroyed the
roots remain undisturbed and may again shoot- forth as
plants whenver “they = may get a favourable = season.
So, for a Yogi, it is not enough, if he arrests any paxtu,u]ar
class of mental  states but he miust attain .such a habit
of his restraint that the Sanaskara generated by hls hablt
of restraint must be so stroxw as to ovexcome, Wemken
and destroy the Sanskaira of those actual "states Whleh he
has arrested by his contemplation. Unless by such !
habit,” the Sanskara -of restraint (ﬁfﬁﬂﬂ Ha ) Whleh is
opposed to the Sauskaras of the vestrained mental states
become powelful, and”’ des,tloy the latter, the later i is
sure to shoot forth again in favourable season ihtq their
correspondiug actual states. : B
The coneeption of Avidya or \Tesmence here is not nega-
tive but it has a defiriite positive aspect.” It means that kind
of knowledge which is opposed to true
; Avidya-. knowledge (ﬁmﬁqﬂﬂ safEeT )
. This is of four kinds (1) the thinking. '
of ‘ohe ‘non-eternal world which is merely an effect as
4 eternal ; (2) the thinking of thei ‘impure
ire as the pure as for example theé passions
and the attractions that an’ woman’s
body may have for a man through which he thinks the im-
: L pure body of the woman as pure.
L INL ~ (3) This also explains the thinking of
‘ ‘ vice as virtue, of the undesirable as th}é
desirable ; ‘and the thinking of pain as pleasure ; we know'
that for a Yogi every phenomenal state of existeneg
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is* painful—ufcaw  adeEmz@duefatsdne gElsr @F
faafma— ;

A Yogi knows "that “attachment wm to sensual and
other objects can only give temporary pleasure for it is
sure - oon to be turned into paii.  Enjoyment ecan never
bring satisfaction, but only drags a man further - and
further into sorrows. . v *

(2) Again at the time of enjoying pleasures there
is always seen also the suffering from pain in the form
of aversion to pain; for the tendeucy of aversion from
pain can only vesult from the incipient memory "o
previous sufferings,. Of course this is also yfcawz.@Ear,
but it differs from the former in this that in the case of
afcne 2@ (Pleasure turned into pain) vpleashre is turned
into pain as a result of change or Parinama in the future
whereas in this case the anxiety of pain is a thing of
the present, happening at one and the same time that
a man Is enjoying a pleasure.

Enjoyment of pleasure or suffering from pain causes
their impressions called wwire or potencies and these again

*when helped by associations naturally
Su,n;i’:;:g“l"ms Y create their wemory aud thence
comes attainment or aveysion, whence
follows aetion, whence pleasure and pain and whence impres-
sions, memory, attachment or aversion and again action
and so forth. k

All states are the modifieations of the three Gunas ;
in: every one of them the functions

Pain dne to the g | |
contrarioty of and ~ Of all the three Gunas are seen
the functioning of  which are contary to one another.
the Quahmes X )
These ‘contraries are remarkable in
their developed forms and these (Funas are seen to

abide in . various proportions and compose all our mental



THE STUDY OF PATANJALL 101

states. Thus ib is seen that a Yogi who wants to
be released from pain once for all is very sensitive
and is anxious to avoid even our so-called pleasures,
( wfauramente fagr ) see IL 15, ( adratery: wfagd = wiiq
“zwalfs @ 9@y magasy, cedafn pEtw wfeurwe’ HfmRe
et Aat wfagurn sak § wHwiTed SEgYd SuM gww mw
FmgnREmamitaamfsfran fameen swwdsgfagfmaifman e
qaRTTRARFTCETfad s st armenfms et fosve o
TAYAE | adawmifeal TEEaE FEEAEHEMGT qaas ¥ e S
wHg@aIAy gawd« aow’ wfagmd ) The wise have in this
case a similarity to the eye-ball. As a thread of wool
® thrown into the eye pains by a mere touch, hut not so by
coming into contact with any other organ, so do these
afflict the Yogi who is as fender as the eye-ball, but not
any one else whom they reach. = As to others, however, who
‘have again and again taken up pains as the consequence of
their own karma, and who again took it up after having -
given it up, who are all round pierced through as it were
by Nescience, possessed as they are of a mind full of
afflictions, variegated by eternal residua of passions, who
follow in the wake of the “I” and the “ Mine” in rela-
tion to things that should be left apart, the three-fold
pain caused by both external and internal means run after
them as they ave repeatedly born. The Yogi then seeing
himself and the world of living beings thus surrounded
by the eternal flow of pain, turns for refuge to right
knowledge, the eause of the destruction of all pains.

" The thinking of the mind and body and the objects
of the external world as the true self and to feel affected
by their change is what is called Avidya. '

The modifications that this Avidya suffer may be col-
. ’ lected under four heads. (I) The
ego, which as deseribed above springs
from the identification of the 3fy with

Avidyd——of how
many kinds.

the Purusha,



102 THE STUDY OF PATANJALI

I1: - From this ego springs T or attachment which is7
the-inclination towards pleasure and consequently towards
the means necessary for attaining it for a f)eréon' who lias
previously experienced pleasures and remembers them.

IV. ' Repulsion from pain also. springs from the ego
and is of the nature of anxiety for its removal; anger
at pain and the means which brings in paing stieks
in the mind in consequence of the feeling of pain, in the
case of him who has felt the pain and has the memory
of it e i

V. Love of life also springs from the ego. 1t is the ’
feeling that exists in all persons and appears in a posi-
tive aspeet in the form ¢ May I live on” and in a negative
aspect in the form ¢ would that 1 were never to cease .
This is due to the painful experience of death at some
previous state of our existence, which exists in us ﬂsé;
residual potency ( #1@ ) and causes the instincts of self-

preservation and fear of death and love of life. These
are ealled the five Kleshas or afflictions.

Now we are in a position to see the far-reaching
effects of the identification of the Purusha with the gf¢

We have already seen how it has
P el fts  generated the Macrocosm or the exter-

ior world on the one hand} and ##g
and the senses on the other. Now we see that from it
also springs attachment to pleasure, aversion from pain and
the love of life, motives which are seen in most of ‘onr
states of consciousness, which are therefore called the fare
or the afflicted states. The five afflictions just men-
tioned are all comprehended in Avidya, since Avidya or
false knowledge is at the root of all the five afflictions.
The sphere of Avidya is all false knowledge generally,
" and that of Asmitd is also inseparably connected with
all our experiences which consists in the identification



THE STUDY OF PATANJALI 103

of the intelligent self with the sensual objects of the world,
the attainment of which seems to please us and the loss of
which is so painful to us. It must however be -remem-
bered that- these five afflictions are only the  different
aspects of =faert and cannot be conceived separately from
the Avidya. These always lead us into the meshes of the
world, €ar and far away from our final goal-—the realisation
of our own self—the emancipation-of the Purusha.
Opposite to it ave the Vrittis or states which are called
=fwe  unafllicted, the —swam (habit of
steadiness) and VairSgya, which being
antagonistic to the afllicted states, are
helpful towards achieving the true knowledge “or its means
( fa3wmfaqqaaeaatat aw weaarfwen ) enfafzva gofyse-
faufy@isfwer. (wim).  These represent such thoughts
that tend towards emancipation and are produced from
our attempts to conceive rationally our final state of
emancipation, or to adopt suitable means forit.” They
must not however be confused with yw=ms’ (virtuous action),
for both Punya and Papa Karma are said to have sprung
from the Kleshas. There is no hard and fast rule with regard
to the appearance of these Klishta and Aklishta states, so
that in the stream of the Klishta states or in the intervals
thereof, Allishta states also might come—as the praetice
and desirelessness born by the study of the Veda, reasoning
and precepts ( FWEmFAMEE UFnAfCRTTRHATR  FAHIE )
and remain unmixed with the Klishta states quite distinet
in itself. A Brahmin being in the village of Sala which
is full of the Kiratas, does not become a Kiriita himself
by that.
- Kach Aklishta state produces its own potency or d@w
and with the frequency of the states, their G@n is strength-
ened which in due course by habxtuatlon suppresses the
ﬁ&khshta ones.

The Aklishta
o Vrittis, ) 1

i
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These Khshta and Aklishta modifications are of five
deseriptions g ( Real cognition ) faudrg (-unreal cogui-
tion ) famm (logical abstraction and imagination) fagt
slcep) wia (memory ). These Vrittis or states however

must- be distinguished from the six

“Ihe tive Vrittis.  kinds of mental aebivity mentuoned

‘ in (IL. 18) s1m@ (reception or ®presen-
tative ideation) wrw (retention) §% (representative idea-
tion) wdre (conceptual selection) awmw®™ (right knowledge)
wfwfadw (decision and  determination) of which these states
are the produects.

We have seen that from Avidya springs all the I\le
shas or afflictions which are therefore seell to be the source
of the Klishta Vrittis-as well, ' Abhy-
asa, Vairagya-—the Aklishta Vrittis,
which spring from precepts &e. lead
to right kuowledge and as such are antagonistic to the
modification of the Gunas on the Avidyd side. :

We know also that both these sets of Vrittis—the
Klishta and the Aklishta produce their own - kinds of
Sanskaras, the Klishta Sanskara and
the Aklishta or Prajna (wsn) Sanskava.
 All these  modifications gf Chitta as
Vritti and Sanskara are the Dharmas ( w# ) of Chitta,
considered as the w&i{ or substance. '

- These Vrittis are also called the #wa %9 as different
from the averw# achieved in the exterior world by the

. , five motor or active senses. These

Kt " may be divided into four classes (1) -

Krishna (black) (2) Sukla (White) (3)
gukla Ixuslmd (white and black) (4) Asukla Krishpa
(neither white nor black). The Krishnia Karma are those
committed by the wicked and as such, are wicked actions
called also =wa (demerit). These are of two kinds viz:

Avidya, Kleshas &

Sanskaras,

Vrittis and Sans-
karas.
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st and #ere the former being of the nature of spea-
king ill of others stealing other’s property ete. ( fr=n wwai-
TR s ) and  the latter of the nature of such
~ states as are opposed to Sraddhd, Virya etc. which are
called the Sukla Karma, (afsudd ==z = ag®). The
Sukla  Karmas ave the - virtuous -or “meritorious deeds.
These can only happen in - the form of mental states
and as such can take place only in the @wa sa. These
are Sla,ddha Virya, Smriti, Samadhi and Prajia
which are infinitely superior to actions -achieved in
ethe external world by the motor or the active senses
R Famedonfar e TEaeaingusen e A
Fraviafer | wiied o) W iR S wfwan, swan
| ﬁﬂaaazfaﬁm TR KA T . FHgaE A, SgzATHInGaq |
the Sukla Karma belongs to those who resort to study
and  meditation  ( ym'aw: wraasaaaw ) (3) The
Suklakrishna Karma are the actions achieved in the .
external world by the motor or active senses. These
are called ‘white and black, bhecause actions achieved
In the external world however good (w# ) they might
be, cannot altogether be devoid of wickedness (&),
For all external actions entail some harm to other living
beings T afgaaa @a; wdafE w@rEq Qe 9w
Aenfeamafy @wmfo  gofer afe  sasefeawify  fGdteat
ANGHA ) | "
- Even the Vaidika duties though they are meritorious
“are associated with sins as they entail the sacrificing of
animals ( eH¥diwafy @wedT §3 Aques @a  FadEi Hﬁﬁ’
G @wEsU quite; ayaaAy—uafiE) | , L
The -white side of these actions viz: that of helping
others and doing good is therefore called wa as it is
the cause of the enjoyment of pleasure and happiness
. for the doer. The Krishna side of these > aetions
viz:  that of doing injury to others is called 7%~ as- it
14
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is the cause of the sufferings of pain for the doer.  As'in
all our ordinary states of existence we are always under
the influence of ww and #wd which are therefore ealled
(vehicles of actions) =i dratfeamiys v it sfa s )
That in which some thing lives is its vehicle. ‘Here the
Parushas in evolution are - to -he understood: as iiw’ring in
the sheath of actions (whieh is for that reason called a
vehicle or=imy). Merit or virtue, and sin or demerit are the
vehieles of actions. All Sukla Karma therefore, either
mental or external, is called “merit or virtue and is pro-
ductive of happinees, all Krishna Karma either mentab
or external is called demerit, sin or vice and is productive
" of pains, .
 The Karma called Asukla Krishna ( neither black nor
white) is of those who have renymeed everything, whose
afflictions have been destroyed and whose present body
is the last one they will have ( sw@@w danfgar  Rwa wwi
gwmagEt ) Those who have renounced actions, ‘the
Karma Samnyasis)  (and not those who belong to the
Samnyasasrama merely) are nowhere found performing
-actions which. depend upon external means. They have
not got the black vehicle of actions, because they do not
perform such actions. Nor do they possess the ghite vehicle
of actions, because they dedicate to Iswara the fruits of
all vehicles of action brought about by the practice of Yoga.
Taking the question of Karmasaya again for review,
we see that being produced from desire =W avarice %
ignorance #re and anger @y it has
meﬁ;;’m“:g’é‘ tt}?s really got at its root the Kleshas
pasgions, (afflictions) such as Avidyas, Asmita,
Raga, Dwesha, Abbinivesa. It will
be seen easily that the passions named above, desire, lust,
etc. are not in-any way different from the Kleshas or
afflictions named before ; and as all actions virtuous ‘or
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sinful have their springs from the said sentiments of
W, &W, & e, it is clear enough that all these
virtuous or sinful actions spring forth from the Kleshas.

~ Now this KarmaSaya ripens into life-state, life ex-
v - perience and life time, if the roots-—
Ripening  of the = the afflictions exist. Not only 1s it
Rarmafaya and the . 3 b
afflictions. , true that when the afflictions are
: rooted out, no KarméaSaya can accu-
mulate but even when many Karmasayas of many lives
are accumulated they are rooted out when the afflictions are
destroyed. For, otherwise, it is difficult to conceive that
the Karmasaya accumulated for infinite number of years,
whose time of ripeness is uncertain, will be rooted out! So
even if there be no fresh Karmasaya after the rise of true
knowledge, the Purusha canuot be liberated but shall be
required to suffer an endless eycle of births and rebirths
to exhaust the already accumulated Karméasayas of endless
lives. TFor this reason, the mental plane becomes a field
for the production of the fruits of action only, when it is
watered by the stream of afflictions. Hence the afflic-
tions help the vebicle of actions ( wwtwa ) in the pro-
duetion of their fruits also. It is for this reason that
- when the afflictions are destroyed the power which helps
to bring about the manifestation also disappéars ; and on
‘that account the vehicles of actions although existing,
being innumerable and having no time for their fruitiox_i
do not possess the power of producing fruit, because their
seed powers are destroyed by his intellection. (wwwm).

‘ Karmasaya is' of two kinds (1) Ripening in the same

life (weswizf®) (2) Ripening in

.’ngaﬁfim‘{’gs,;};: K;id another unknown life. That Punya
. cording to its tune of Karmﬁéay@ whieh is generated by

s intense purificatory action, trance
,a.pd 1epet1txon of Mantras and that Papa Karmasaya
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which is generated by rvepeated evil done to men who 'are
suffering the extreme misery of fear, disease and helpless-
ness or to those who place confidence or to those who are
‘high-minded and perform Tapas, ripen into fruit in" that
very life, whereas other kinds of Karmasayas npen mto
fruit in some unknown life.

The hvmw beings in hell have no Drishte Ja.mﬁai
' Karmasaya, for, that life is intended
bwps whmh possess : B g e
uo  Drishta Junma  for sufferance ouly and their body is
Veduniys Karmiasn.  called the Bhoga Sarira intended for
the safferance alone and not for accumulating any Ka.rma-—
gaya the cffect of which they could meet in that very life”

"There are others whose afflictions have been spent up and

( exhausted and they have thus no such
Who have no Adrish-  Karmasdaya the effect of which they
ta <Janma Vedaniyg . . . . e+
Karmaays. will have to reap in some other life.

They are thus said to have no Adnshta
Janma Vedaniya Karma.

The KarmasSaya of both kinds described above ripens
itself into the life-state, life time

s:;,'; offect of Karma- 454 Jife-experience. These are call-
ed the three ripenings or Vipakas
and they are conducive of pleasure or
pain according as they are the produets of *Punyakarmi-
~ Saya virtue (or Papa Karmadaya)—vice or demerit. ( Agw-
Wﬁamm ywgwEgEy ) Many Karmadayas combine to
px'oﬂuee one life state; for it is not possible thaﬁ each
il . Karma should produce one O many
B‘ﬁ‘:{;’a_‘ Ayush  and ' Yo states for then there would be no
' ‘possibility of experiencing the effects

of the Kar mas, because if for each one of the Karmas we
liave one or more lives, then there bemg endless Ka.rma,s,
there would be no room for getting lives for experiencing
the effects, and theve will be no certainty of getting the

of the Karmasaya ;
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effects in a  certain life for it may take endless time to

“exhaust the Karmas already accumulated. 1t is therefore

‘held  that many  Karmas unite to produce one life state

or: birth and determine also its particular duration of life
{ mfs ) and the experiences (Bhoga). The  virtuous and
sinful ‘KarmaSayas accumulated in one life, in- order to
produge their . effects, cause the death of the individual
and manifest themselves. in producing the birth of the
individual, - his duration of.life and particular experiences,
pleasurable or “painful. The order of undergoing ° the

experiences is. the order in which the Karmas manifest

themselves as effects, the principal ones being manifested
earlier in life. The principal Karmas here refer to those

which are too ready to generate their effects. Thus it is

said - that those Karmas which produce their effects imme-

diately are called primary whereas those which produce

effects after some delay are called secondary ( aR@=HTA-

womTRa Be grafa aq ue I fatafeesar ages ). We see

thus that there is a continuity of existence all through ;

when the Karmas of this life ripen jointly they tend to fruc-

tify themselves by causing another birth as a means, ‘where

to; death is caused, and along with it life is manifested

in another body (according to the Dharma and Adharma

of the wegiwa ) formed by the gmengz ( cf. the Chitta theory

velated before ) ; and the same Karmadaya, vegulates. the

life period and the experiences of that life, the Karmasayas

of which life again take a similar course and manifest
themselves in the production of another life and so on.

© We have seen that the KarmaSaya has three fructi-

he Ekabhabike ~ lHcations, viz: sufa :g: and @n.  Now
unigenital) = Karmd- - generally the Karma@$aya is regarded
$aya and the Aneka.

bhabiks (multi-geni.
tal) Vasand.

. or unigenital, 1e. it
aceumulates in one  life.  Ekabhaba
means one life and Ekabhabika means the product of ene life,
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or accumulated in one life uwsamafeaw wad). Regarded
from this point of view it may be contrasted with the
Vasands whieh remain accumulated from  thousands of
previous lives from eternity and the mind pervaded all over
with them is like a fishing net covered all over with knots.
This Vasana results from a memory of the experiences of -
alife generated by the froctifieation of the Karmasaya
-and kept in the Chitta in the form. of potency or impres-
sions ( @&W ). Now we have seen before, that the Chitta
remains constant in all the births and rebirths that an
individual has undergone from eternity ; it therefore keeps .
the memory of those various experiences of thousands of
lives in the form of Sanskara or potency and is there-
fore compared with a fishing net pervaded all over with
knots. The Visanas therefore are not the results of the
accumulation of experiences or the memory of them
of one life but of many lives and are therefore called
wawufam  as contrasted to the Karmasaya representing
the virtuous and vicious actions which are ascumulated
in one life and which produce another life, its experiences
and its life duration as a vesult of fruetification ( faw ).
‘This vasand is the cause of the instinetive tenden-
cies, or habits of deriving pleasures and pains peculiar to
different animal lives. "

Thus the habits of a dog-life aud its peculiar modes
of taking its experiences and of deriving pleasures and

; : pains. are very different in nature
The Vasana theory

from those of a man-life; and must
explmned

“therefore be explained on the basis of
‘an ineipient memory in the form.of poteney, orimpressions
{@ww) of the experiences that an individual must have
undergone in a previous dog-life,-of its own. |
Now when- by the froctification of the Kar masa,ya. a
.doglife is settled  on 'a person; at once his corresponding
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Vasanas of a previeus dog-life are revived and he begins
' to take interest in his dog-life in the

- The manifestation  yanner of a dog; the same principle
of the Vasanas accor-

ding to the -par-  applies to the virtue of individuals
ticular - frnctification g
of the Karmasaya. as men or as gods. ( gamfgmad-
' £ geRafusafmataamt ) 1V. 8. '

If there was not this law of Vasanas then any Vasana
would be revived in aby life, and with the manifestation
of the Vasand of animal life, a man would take interest
in eating grass and derive pleasure from it. Thus -
*Nagesa says :—Now if those karmas which produce a
a man life would manifest the vasanas of animal lives
then one might as a man be inclined to eat grass and
it is therefore that it is said that only the vasanas cerres-
ponding to the karmas are revived. (@a=d wE@MwHHHGT

wrife - AaaEafeaat seaRsfe s eraefosggomeg
(miw)

- Now ‘as” the Vasanas areof the nature of Sanskaras
or.impressions, they lie ingrained in the chitta and no

hindrance -is possible towards - their
Vasands being of

the nature of Sans.  being revived on account of their
karas is = similar to peing intervened by other births. It
memory. ‘ 5 : : = N

. is- therefore that the Visanas of a

dog:life are at onee revived in another dog-life, though
“between the first dog-life and the second dog-life, the
individual might have passed many other lives, say that
of a man, a bull ete.  and though the second dog-life may
take place many hundreds of years after the first dog-life
and in quite dlfferent countries. The difference between
Sanskaras, impressions and Smriti or memory is simply
‘this .that the former is the latent state whereas the
Jatter is the manifested state ; so we see that the memory
and the impressions are identieal in nature; so we see that
whenever a Sanskara is revived, it means nothing but
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the manifestation of the memory of the same experiences
conserved in the sanskdra in a latent state,. Experiences
when they take place, keep their impressions in the mind,
and may be intervened by thousands of other experiences
lapse of time ete., but they are revived with the proper
eanse of their revival in a moment, and the othgr inter-
vening experienees ean in no way hinder their revival, So
it is with the Vasanas too, which are revived in no time
according " to the particular fructification of the Karma-
saya in the form of a particular life, as a man, or a dog,
or any thing else. : >

It is now eclear that the Karmasaya tending towards
fruetifieation is the cause of the manifestation of -the
, Vasanis already existing in the mind
mﬁ(’:“(’)’;}“ﬁﬁ’:ﬂ;:’l l‘:: in a Iat‘ent’; form. Thus the Sutra
tapion of the Vsannas.  says :—When two similar lives are
intervened by  many births, :]ong
lapses of time and remoteness of ~space even then
for the purpose of the revival of the Vasands they may
be. regarded as immediatoly following each other, for
memories and impressions are the same (Sutra 1V, 9)
The Bhashya says :—the Vasana is like the memory
(Smriti) and so there can be memory from the impressions
of past lives intervened by many lives and by remote
‘fracts of country. From these memories there are
again the impressions (Sanskaras), so the memories are
revived- by - manifestation of the karmaSayas, so since
there may 'be memories from past impressions inter-
vened by many lix}es, these il]terventiOns do not destroy
the causal antececedence - of those past lives, (anfa @n
TEFAfEaMAEIARE  wigemmE:  uwerE ) (99 v @@
am § wfaffa  mfadnwwasfera: danta  wfa o @Ay
g7 WAL 39EaY wmfidenn  sewingsfeewaneES | Wad
a:ﬂfi!amqu fﬂfﬂﬂﬂﬁwrﬁﬁﬂma@ﬂa qATH R f'tr»s') |
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These Vasanas are however beg'inrnimﬂess since We sée
that & baby even short]y after its birth is seen to feel
instinctively the fedr of death, which
it  could not have derived from its
experience of this life. Thus we see
that 1f a small baby is thrown upwards it is seen to  shake

* and ‘ery like a' grown-up man  and
lessr?:;: ~§§gi"§ll;2§é from this it may be inferred that

Vasangs  or innate it is afraid of falling down on the
memories. '

The be ginningless-
ness.

_ ground and is therefore shaking
through fear. Now this baby has never in this life learnt
from experience that a fall on the ground will cause pain,
for it has never fallen down on the ground and suffered
pain therefrom ; so the cause of this fear cannot be songht
in the experiences of this life but in the memory of past
experiences of fall and pain arising therefrom, which s
innate as Vasana in this life and thus causes this instine-
tive fear. So this inuate memory which causes this
instinctive fear of death from the very time of birth has
not its ongm in this life but it is the memory’ of the
experiences of some previous life, and in that life also it
existed as innate memory of some other previous life and
in that also as the innate memory of some other life and
s0 on to begibningless time. And this goesto show that
these Vasanas are without any beginning,
Now corﬁing to the question of the nnigenitality —Eka-
‘ bhabikatwa—of "the Karmasaya and
OW?;Z,E” gt‘;ncecgf]f‘::gs itse exceptions, we find that a great
of the reading of the. gonfusion has occwrred among the
Bh&shya ; : o "
:  commentators about the following
passage in ‘the Bhashya which refers to this subjeet :
The wa says : —ad renmaea fraafaqmaad e
¥ § wEesmietmElqgafanae - wend | 9 wgw*w%‘a%‘ré?s—
fagafamsea =0 afa—FaafvEE T GERER FawEd b,
15
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fraafmarymsdafae o fewaomiefn Here Muafes
and siriin take the reading to be daEesmEefua fuafusa;
. ebe,;  whereas Vaéhaspati takes  the reading quoted
before ; there is thus a divergence of meaning on this point
between Yoga Varttika and his follower Nagesa on
one side and Viachaspati on the other.
Vachaspati says that the Drishtajanma vedanjya (to be
fructified in the same visible life)
Véchaspati. Karma is the only true Karma -where
the Karmagaya is Ekabhabika unigeni-

tal, for here these effects are positively not due to the
Karma of any other previous lives but are due to the
Karma of that very life. So these only are the true causes
of Ekabhabika Karmadaya (sesmszqam Foafaqa@aads-
wfmafma: 4 g weesmwiaaae) |

. Thus aecording to Vachaspati we see that the Adrishta
Janma Vedaniya Karma (to be fructified in another life )
of unappointed fruition is never an ideal of Ekbhabikatwa
or unigenital character; for it may have three different
courses : (1) It may be destroyed without fruition. (2) It
may become merged in the ruling ‘action. (3) 1t may
exist for a long time overpowered -by the ruling action
whose fruition has been appointed. ‘

anana Bhikshu and bis follower Na«esha, however,

says that the Drishta Janma Vedaniya

Vijiiana Bhikshu  Kaprma (to be fructified in the same
and Nagesha, 3

- visible life) can never be Ekabhabika

“or unigenital for there is no Bhaba, or previous birth there,

‘whose product is being fructified in that life, for this

Karma is of that same visible life and ‘not' of some other

- previous Bhaba or life; and they agree in holding that

it is for that reason that the Bhaishya makes no mention

of ~this : Drishtajanmsa Vedani’ya Karma ; it s clear that

the Karmasaya in no other Bhaba is being fructified here.
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(=7 wzewigm ae fraafame wa w9 foow sfa ) owefasa
frm: g1 ® g weeswienwe  whuafiawe - 8f guen
TEHMATAI™ NG UFHATEAWE, WT TR sEQstAgafme
urufawataawE 87 gwf  (QaEw), eeswiedma g
waIRgagd  uswiwalfage: . (@)t Thus we see that about
Drishta Janmavedaniya Karma, Vachaspati holds that it
is the typical case of FEkabhabika Karma (Karma of the
same birth) whereas Vijiana Bhikshu holds just the
opposite view, m'z;, that the Drishtajanmavedaniya Karma
should not at all be eonsidered as Ekabhabika since there
i no wa here or birth, it being Mructified in the same life.
~The Adrishta Janma  Vedaniya Karma (works to
' " be fructified. in  another life) of
n‘?yd;i%k;i"*ni?ma Veda- - unappointed  fruition has  three
e different courses—(1) As we have
observed before by the rise of Agukla Krishna (neither
‘black nor white) Karma the other Karmas—Sukla, Krishna
and Suklakrishna are rooted out; The Sukla Karmasaya
again rising from study and asceticism destroys the Krishna
ones without their being able to generate their effects. These
therefore can never be styled as Ekabhabika sinee they are
destroyed without producing any effect. (II) When the
effects of mipor actions are merged into the effects of
the major and ruling action and the sins originating
from  the sacrifice of animals at a holy sacrifice are sure to
- produce bad effects though they may be minor and small
in - comparison to the good effects rising from the perform-
ance of the sacrifice and these are merged along with it.
Thus it is said that the experts being immersed in lakes of
happiness brought - about by their sacrifices bear gladly ‘
particles of the fire of sorrow brought about by the sins of
killing animals at sacrifice (gma f&  ywemOuAaEIgy!
AeERENEA: gaan vmaEeikat g@afrafogng). So we see
that here also the minor actions having been performed
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with the major do . not produce their effects inde-
pendently and so all their effects ave not fully manifested
and hence these secondary Karmasayas cannot be regarded
as Ekabhabika (s PR E i BT R R G B S L
sevam ey dwvlman ).

(III) - Again the Adrishta Janma Vedaniya Karma (to
be fructified in another life) of unappointed * fruition
(wfagm fagw) remains overcome for a long time by another
Adrishta Janma Vedaniya Karma (to be fructified in
another life) of appointed fruition.. A man for example
may do some good actions and some extremely vieioug
actions, so that at the time of death, the KarmaSaya of
those vicious actions becoming ripe and fit for appointed
fruition generate ‘an .animal life, then his good actions
whose benefits are such as may be reaped only in a man-life
will ‘remain ‘overcome until the man is born again as a
man : so this also cannot be said to be Ekabhabika (to be:
reaped in one life). We may summarise the classification of
Karmas according to Vichaspati in a table as follows :—

: Karmagaya ‘

{ |
Ekabhabika ; Anekabhabika

l |
Niyata Vipaks Anisfabavipa,ka
(of appointed fr mtmn)

zesTagA  WeesAsRd
Drishtajanma ~ Adristhtajanma-

- vedaniya vedaniya
m!v{: wmw!ﬁ'amwma BYYTARA WG
(Destruetion) (Merged in the ( To remain
: s effect  of  the overcome: by -
major action.) .. the influence
. . of some other.

actlon )

~ Adrishtajanma Vedaniya
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Thus  the KarmaSaya may be viewed from two sides,
one being that of appointed fruition and the other un-
appointed fruition, and the other that of Drisht&ja.nma
Vedantya and Adrishta Janma Vedanlya. Now the theory
is that the Niyata Vipaka (of appointed fruition) Karmasaya
is always Ekabhabika, ¢.c., it does not remain intervened
by “other lives, but directly produces its effects in the
succeeding life. ; :

‘f@kabhablka means that which 1s produced from the‘
accumulation: of Karmas ‘in' one life in the life which.
suceeeds it - Vachaspati however takes it also- to mean
that action which attains fruition in the same life that it
is ‘performed whereas what Vijiiana Bhikshu understands
by. Ekabhabika is that action alone which is produced in
the life immediately succeeding the life in which it was

~aceumulated. So according to Vijiiana Bhikshu, the Niyata

Vipaka (of appointed fruition) Drishta Janma Vedaniya
(to be fructified in the same life) action is not Ekabhabika;
singe it bas no Bhiba, i.e., it is not the production of a
preceding life. It cannot be Anekabhabika also, so we.
see “that this Niyata Vipaka Drishta Janma Vedaniya
action - is neither Ekabhabika nor Anekbhabika. Whereas.
‘Vachaspatj is inclined to call this also Tkabhabika.
About the Niyata Vipaka Adrishta® Janma = Vedaniya.
action being called Ekabhabika (unigenital) there seems

" to ‘be no dispute. The Aniyata Vipaka Adrishtajanma

vedaniya action cannot be called Ekabhabika as it
undergoes three‘ different eourses  deseribed above.
~ We have described Avidya and its special forms as the

HK?leshas, from which also proceed the actions (@)

_ ~ virtuous - and  vielous (¥, W)
‘Review.of Avidya. ~ which in their turn again - produce

: as a result of their fruition, =mfa, =

and w”m and the Visanas or the residues of the memory of -
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these experiences. ~Again every new life or snfa is produced
from the fructification of actions of.a previous life; a man
is. made to perform actions good or bad by the Kleshas
which are rooted in him, and these actions as a result of
their fructification produce another life and its experiences,
in which life again new actions are earned by virtue of the
Kleshas and thus the eycle of life is continued anew. When
there is w1 or involution of the cosmical world process
the individual Chittas of the separate Purushas, return Hack
to the Prakriti and lie within it, together with their own
Avidyas and at the time of each new ereation or evolution
of the world these are created anew with such changes as
are due according to their individual Avidydis, with which
they had to return back to their original causes, the
Prakriti and spend an undividable inseparable existence
with it. (The Avidyds of some other creation being
merged in the Prakriti along with the chittas, remain in
the Prakriti as Vasanas and Prakriti being under the
influence of these Avidyds as Viasanis create the correspond-
ing Buddhis for the individual Purushas—which were—
connected with them before the last Pralaya dissolution)
(Enimdam wfagen: wfass o fMegm ofa ofq s, g
Fifad = wawt o aqgewentd aedds afey wafa) 1 Jo we see
that though the Chittas had returned to their original causes
with their individual mfgza—Nescience, the Avidya was not
lost but at the time.of new creation it being revived created
such Buddhis as might be suitable receptacles for it. These.
Buddhis. are seen again to be modified further into their
specific Chittas or mental planes by the name Avidya
which then 'is manifested in it as the Kleshas and these
again in the Karmasaya, Jati, Ayush and Bhoga and so
on; the individual however is just in the same position as he
wag or would have been before the involution or Pralaya. The
Avidyas of the Chittas which had returned to the Prakri‘ti‘»
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at the time of the creation being revived ereated their own
Buddhis of the previous creation and by ‘their connection
with the individual Purushas are the causes of the
Sansara or the cosmic evolution—the evolution of the

- mieroeosm, the Chittas and the maerocosm or the exterior
world: :

I this new creation the creative agencies of God and
‘Avidya, are distinguished in this that
the latter represents the end or teleo-
logy of the Prakriti—the ever-evolving energy transform-
ing itself into its modifications as the mental and the
material world, whereas the former represents that intelli-
gent power which abides outside the pale of Prakriti, but
which removes the obstructions offered by the Prakriti,
herself ; ; being unintelligent and not knowing where and
how to yield so as to form the actual modifications neces-
sary for the realisation of the particular and specifie objects
of the numberless Purushas, these Avidyas hold within
themselves the ga&wth or serviceability of the Purushas,
and are the cause of the connection of the Purusha and
the Prakriti (da3gifaan) so that when these Avidyas
are rooted out it is said that the Purusirtha or the service-
ability of the Purusha is at an end and the Purusha_be-
comes liberated from the bonds of the Prakriti and this is
called the final goal of the Purusha.

‘ Continued.

The ethical problem of the Patafijala philosophy is

the upwotmg of this Avidya by the attainment of true

knowledge of the nature of the Puru- .

blg;‘:_ Hthical *Pro-  ha which will be succeeded by the

liberation of the Purusha and his abso-

Inte freedom or independence Kaivalya which is the last

realisation of the Purisha-—the ultimate goal of all ‘the
movements of the Prakriti. : ,
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~ This final uprooting of the Avidya with its Visanas
directly follows the attainment of true knowledge called
 the Prajiia in which state the seed of
false knowledge is altogether burnt
and cannot be revived again. Before this state, the dis-
criminative knowledge which arises as the recognition of
. the distinet natures of the Puarusha and Buddhi remaiss
shaky, but when by continual practice, this discrimixiative
knowledge becomes strengthened in the mind, its poteney
gradually grows stronger and Sti-onger, and roots out the
potency of the out-going states of activity (mmm demT)
and thus the seed of fals¢ knowledge becomes burnt up
and incapable of fruition, and the impurily of the
energy of Rajas being removed, the Sattwa as the mani-
festing. entity becomes of the highest purity and in that
state flows on the stream of the notion of diserimination—
the recognition of the distinet natures of the Purusha and
the Buddhi——free from impurity. Thus when in this way
the state of Buddhi hecomes almost as pure as the Purusha
itself, all self-enquiry subsides, the vision of the real form
of the Purusha arises and the false knowledge together
with the consequent Kleshas, and the econsequent fruition
of actions, cease once for all. (A & waibmfa:) — This
is that state of Chitta which far from tendifg towards
the objective world tends towards the Kaivalya of the
Purusha (aafdste sawman fas).

In the first stages when the mind attains the diserimi-
native knowledge but the Prajiid is
not deeply seated, and occasionally the
phenomenal states of consciousness are seen to intervene in
the form of “I am,” “ Mine,” “ I know,” *“ I do not know,”
because even then, the old potencies though becoming
weaker and weaker are not finally destroyed and’ conse-
quently occasionally produce their corresponding conscious

Prajiif.

~ Continned.
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manifestation as states’ which are seen to intervene the flow
of the discriminative knowledge (afwzy waamufa deity:)
but constant practice to root out the potency of this state
destroys the potencies of the outgoing states of activity,
and finally no intervention occurs in the flow of the stream
of Prajfia by the destructing influence of the phenomenal
states-of consciougness. - In this higher state of mind in
which the mind is in its natural, passive, and objectless
stream of flowing Prajfia; it is called the -weafwrawfa.
‘When one does not want to get anything from Dhyana even,
Jthere rises the true knowledge which distinguishes the
Prakriti from the Purasha and is called the Dharmamegha
Samadhi. (vdE@wgdRg o fAEFEd: 9@ AT g
IV, 29. The potency however of this state of consciousness
lasts until the Puruasha is finally liberated from the bonds
of Prakriti and is absolutely free (Fast). Now this is
the state when the Chitta becomes infinite and all its Tamas
being finally overcome it shines forth like the sun, which
can- reflect all, and in comparison to which the erippled
insignificant light of objective knowledge shrinks altogether
and thus an infinitude is aequired which has absorbed
within itself all finitude, which therefore cannot have any
“separate existence or manifestation from this infinite know-
~ledge. AlP finite states of knowledge are only a limitation
on the true infinite knowledge, in which there is no limita.
tion of this and that. It absorbs within itself all these
limitations (a1 GatacawaGaw Fe AR JIAER).

The Purusha in this- state may be said to be Jivan-

L mukta. a7 NAAREGET G @ THERTI-

Jivanmukta state:  sx  frgmw  wwEwe Wl AW

wanawE W e WAt qeemawwd wwaafas o fe

aagfwyaREaRETE  @WEaT AuEHY wwEs  wEEfzd afasa

YEUEAY A7 4 FACEACCHAIGAG Wafq e e’ qgaw
16
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wafy, afz oefinfaaeifafommmeiy ag fagq aefs wewa (F@n
IV. 31.) '

- Now with the rise of such' ww &% the succession of
the changes of the qualities is over, in as much as they
have fulfilled their object, by having achieved experience
and emancipation, and their succession having ended they
cannot stay even for a wmoment (aa: aawiat afCaHmANITR:
JuEW ). And now comes absolute freedom ‘when the Gunas
return back to the Pradh@na their primal causes, after
performing theiv serviceability for the Purusha by finishing
the experience and the salvation of the Purusha, so thate
they lose all their hold on the Purusha and the Purusha
remains - as it is in itself, and there is never again any
connection of it with the Buddhi. The Purusha remains
always ever in himself in bis own absolute freedom.

The order of the return of the Gunas for a Kevali
Purusha, is described below in the words of =wsfd,
“ FEmRUEHEET Al o aEeafafludea aqfe Qg w9
wsfmataw, afwa g, fmgafed 1 (The Gupas as eause and
effect  involving ordinary experiences, Samadhi and
Nirodha become aubmewed in the Manas; the Manas
becomes submerged in the Asmitd, the Asmitd in the
Linga and the Linga in the Alinga.) .

This state of Kaivalya must be distinguished from the
state of Mahapralaya in which also
Kaix*f;‘;"?mlﬂya and  the Gunas return back to the Prakriti,
for that state is again suceeeded by
later connections of Prakriti with Purushas through the
‘Buddhis but the state of Kaivalya is an eternal state which
is never again disturbed by any counection with Prakriti
for now the separation of the Prakriti with the Purusha
is-an eternal one, whereas that in- the Mahapralaya state
is-only a temporary one.



THE  STUDY OF PATANJALI 123

We finished this section after noting the two kinds
of eternality, of the Purusha and of the Prakriti and a
review of - the Prajia state. - The
theEltvil:fslﬁgy o the former is called perfectly and un-
Prakrits. changeably eternal, 2@ @™ aud _the
e latter is only eternal in an evolu-
tionary® foxm The permanent or eternal reality is that
which remains unchanged with its changing appearances ;
and from this point of view hoth Purusha and the Prakriti
are eternal. It is indeed true as we have seen just now
othat the succession of changes of qualities with regard to
Buddhi, ete., comes to an end when the Kaivalya is
attained, but this is 'with reference to the Purusha; for
the changes of qualities in the Gunas themselves never
come to any end. So the Gunas in themselves are eternal
In this ‘their changing or evolving character, and are
therefore said to possess evolutionary eternity wfcmfafsaa (
Our phenomenal conception cannot be free from changes
and it' is therefore that infour conception of the released
Purushas also, we affirm their existence, as for example
when we say that the released Purushas exist eternally.
But it must be carefully noted that  this is due to the
limited character of our thoughts and expressions and ' not
to the real nature of the released Purushas which remain
for ever unqualified by any changes or modifications, pure
and colourless as the very self of shining intelligence
(see 1V. 33). Kt
We shall now conclude this section after giving a
short analysis of the Prajiia state from its first appear-
ance to the final release of the Purusha .
Prajfia stage. from the bondage of the - Prakriti.
Patafijali thus says that this Prajha
state being final in each stage is sevenfold (q@ gwd1 niwfa:
war). Of these the first four stages are due to our
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conscious endeavour and when these conscious states
of Prajna flow in a suream and are not hindered or inter
vened in any way by other phenomenal conscious. states
or Pratyayas (wa=) the Purusha becomes finally libera-
ted through the natural backward movement of the Chitta
to its own primal cause and this backward movement is
represented by the other three stages. *

The seven Prajia stages may thus be enumerated :—

I. The pain (¢f. II. 15) to be removed - is

Seven stages of the ~Known. Nothing further remains to

Prajna. ' be-known of it.

This is the first aspect of the Prajiid in which the
person willing to be released knows that he has exhausted
all that is knowable of the pains.

I1. The causeé of the pains has “been removed and
nothmg further remains to be removed.of it, This is the
second stage or aspect of the ascension of wsn,

III. The nature of the extinction of pain has already
been perceived by one in the state of gmfy, so
that i have come to learn that my final extinction of pain
will be something like it.

IV. The final diserimination of Prakriti and Purusha,
the true and immediate means of the extinetion of pain

L J

has been realised.

After this stage nothing remains to be done by the
Purusha himself. For this is the attainment of the rinal
true knowledge or awmwm@. It is also called the Para

Vairagya. - It is' the highest -eon-
Prow ti’édpgfu;ﬁﬁ summation in which the Purusha has

no duties to perform. This is there-
fore called. the Ka,wa, Vimukti (or salvation depending on
the endeavour of the Purusha) or Jivanmukti.

After this follows the Chitta Vimukti or the process
of release of the Purusha from the Chitta, in three stages.
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V. The rspect of the Buddhi ~which has finally
finished its services of the Purusha by providing scope of
‘the Purusha’s experiences and velease ;: so that it has
nothing  else to perform for the Purusha. This is the
first stage of the retirement of the Chitta. .

VI. No sooner as this state is attained like the
felling%f stones thrown from the summit of a hill, the
(tunas cannot remain even for a moment to bind the
Purusha but at once retire back to their primal cause, the -
Prakriti ; for the Avidya being rooted out there is no tie .

o or bond which ean hold it connected with Purusha and
make it suffer changes for the service of the Purusha.
All" the Purushartha being ﬁnisbed ~ the Guhas dis-
appear of themselves,

. VIL - The seventh and last aspect of the (Jruna.s is
that they never return back to bind the Purusha again,
,their teleology being fulfilled or realised. It is of course )
easy to see that in these last three stages the Purusha
has nothing to do; but the Gunas of their own nature

- suffer these backward modifications and return back - to
their own primal cause and leave the Purusha Kevali (for
ever solitary).

Vyasa savs tha,h as the science - of medleme has four

; divisions : (1) disease, (2) the ecause -

thg‘ggggﬂ%zﬁﬁ‘;‘;by‘.ﬁ ; o_f disease, (‘3) recovery, (4) medi-

eines ; so this. Yoga philosophy has

also four divisions, viz, :—(1) Sansara (the evolution of the

Prakriti in connection with the Purusha). (II) The cause

of Sansara (dawgg). (III) @ (release). (IV) #idum (the
means of release).

Of these the first three have been described at some
length above. We now direet our
attention to the fourth. We have
descrxbed above that the ethical goal, the ideal tob

Means of release.
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realised, is the absolute freedom or Kaivalya and shall now
cconsider the line of actions that is necessary to be adopted
for this goal-—the summum bonum. All actions which
‘tend towards the ‘approximate realisation of this  goal
for man. are called (Fw@) Kudala and the man who
achieves this goal is called (Fas) Kusali. Tt is in the
teleology of Prakriti that man should undergo paiffs which
include all phenomenal experiences of pleasures as wel
and ultimately adopt such a course of conduet as to avoid
them altogether -and finally achieve the true ‘woal, " the
realisation of which will extinguish all pains for him for,
ever. The motive therefore which prompts a person
‘towards this ethico-metaphysical goal is this avoidance of
pain.  An ordinary man feels pain only in  the aectual
pains but a yogi who is as highly sensitive as the eye-ball,
feels pain in pleasures as well and therefore is determined
to avoid all experiences, painful or the so-called  pleasur-
ables. The extinguishing of all experiences. however is
not the true ethical goal, being only a means to the
realisation of the Kaivalya or the true self and nature of
the Purusha in himself (wwuafae)., But this means repre-
sents the highest end of a person, the goal beyond which
all his duties cease ; for after this Kaivalys comes and
manifests itself naturally, with the vecessary retirement -
“of the Prakriti. Purusha has nothing to do in effectuat-
ing this statc which comes of itself. The duties of the
 Purusha cease with the thorough extinguishing of all his
experiences. This therefore is the means of extinguishing
all his “pains  which ave the highest- end of all his
- duties ;. but the complete extinguishing of all’ pains is
identical with the extinguishing of all experiences, the

~ cal with the riéje‘off Prajid or true discriminative kuow-
ledge of the difference in nature of Prakriti-and its
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effects from the Purusha the unchangeable.  These three
sides are only the three aspects of the same state which
“immediately™ precede - Kaivalya. =~ The prajfia - aspeet is
the aspect of the highest knowledge, the suppression of the.
states of conscionsness or experiences and it is the aspect of

the cessation of all conscious -activity and the aspeet of

painleseness or the extinguishing of all pains as the
feeling aspect, of the same Nirvija (fadls)~—Samadhi

state. - But when we direet our attention to this.goal in

~our ordinary stateés of experience, we look at it from. the

‘sidé of the feeling aspect, viz., that of acquiring a state of

painlessness and as a means of attaining it tries to purify

the mind, be moral in all his actions and begins to res-
train. and Suppress ‘his . mental states in order to acquire
this Nirvija or the scedless state. This is the sphere of

his conduet which is called Yoganga.

Of course there is a division of. duties according to
the advancement of the individual
as we shall have oceasion to show
hereafter. ‘This suppression of mental states (fawafir)
which has thus been described as the means of attaining
the final 1elea,se, the ultimate ethical ooal of life; is - called
Yoga (dmfawafufatia:). We bave said before that of
‘the five Kinds of mind faw, 7z, fafew, www and fawg only
the last two are fit for the process of Yoga and ultimately
acquire absolute freedom. In the other three though
concentration may occasionally . happen, yet there is no
extrication of the mind from the afflictions of ~Avidya
and consequently there is vo final release.

The Yoga which after weakening the. hold' of the
afflictions and dawning  the Real
truth before our mental vision gra-
~_dually nears us towards the attain-
m’ent of our. final goal is only possible with the last two

Different- Adhikaris.

~ How Yoga leads to
salyation. i
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kinds of minds and is of two kinds : (1) Samprajiiata-
(cognitive) and (2) Asauprajhata (ultra-cognitive). The
Samprajiidgta Yoga is that in which the mind is concen-
trated: to- ‘some object external or internal-in sach a way
that 1t does not oscillate or move from one object to
another but remains fixed and settled in the object that
it holds before itself. At first the Yogli holds% gross
material object before his view but when he can make
himself steady in it, he tries with the subtle Tanmétras, the
five causes of the grosser elements, and when he is success-
fulin this he holds his internal senses as his object and last
of all when he has found himself fully sucecessful in these
attempts, he holds the great egohood as his object in which
stage gradually bis object loses all its determinate charac-
ter and he is said to be in a state of suppression in
himself, although devoid of any object. This state also like
the previous other states of the Samprajfidta typeisa
positive state of the mind and not a mere state of  vacuity
of objects or negativity (Fraenmmazaag wfysragzEl o).
In this state all determinate character of the states dis-
appears  and their potencies only remain alive. In the
first ~stages of a Yogi practising Samadhi, often
conscious states of the lower stages also sometimes
intervene, but gradually as the mind becomes fixed,
the potencies of the lower stages are overcome by the
potencies of this stage, so that the mind flows in its calm
current in this state of suppression and at last the higher
Prajiia dawns, as a result of which the potencies of this
state are also burnt and extinguished‘/ (fad¥sr) and the
Chitta returns back to-its own primal eause, Prakriti; and
the Purusha attaine absolute freedom. -
The first four ' stages of the Samprajnita’ state
_Samprajfiita and  are called  Madhumati; Madhu

the . = Asamprajiidta . il : 1
statos. - Pratika, Visoka and the Sanskarasesha
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-and also Vitarkanugata, Vicharanugata Anandanugata and
Asmitanugata, "I"rue knowledge begins to dawn from the first
stage of this Samprajidta state, and when the Yogi reaches
the last stage, the knowledge reaches its culminating point,
but -still so long as the potencies of the lower stages of
relative knowledge remain, the knowledge cannot obtain
absolutee certainty and permanency, as it will always
become threatened by any possible encroachment by the
other states of the past Vyutthana (phenomenal activity
now existing as the sub-conseious). So the last stage of
Asa.mpra;]nata Samadhi represents the stage in which
the ordinary consciousness has been altogether surpassed

- and the mind is in its own true infinite aspeet and
the potencies of the stages in which the mind was
full of finite knowledge are also burnt, so that with

‘the return of the Chitta to 'its primal eause, the final
emancipation is éffected. The last state of Samprajfiata
Samadhi is ealled Sanskarasesha, only because here the
residua of the potencies of sub-conscious thought only
remain and the actual states of consciousness become all
extinet, - It is now easy to see that no. mind which is not
in the Ekagra or one pointed-state can be fit for the Asam-
prajfista Samadhi in which it has to settle itself on one
object and %that alone. So also no mind which has not
risen up to the state of highest fily or suppression * is
fit for the Asamprajfiata or the Nirvija state.

It is now necessary to come down to a lower level and
examine the obstructions on aecount

, of which a mind cannot: easily become

one-pomted or Ekagra. These nine in number are the

Diatraction 8.

following :—
Disease, langour, indecision, want of having the mental

‘requirpments necessary for Samadhi, idleness of body and
mind, -attachment towards the objects of sense, false,

17

©
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and illasory  knowledge, non-attainment of ‘the state of
concentrated - contemplation, uasteadiness and unstability
¢f 'the mind in a Samadhi state even if" it can anyhow
attain it. These are again ‘seen to be accompanied by pain,
and-despair ‘owing to the non-fulfilment of desire. - Physi-
cal shakiness or unsteadiness- of - the limbs, taking:.in of
breath and giving out-of it. - These are seen to foldow ' the
nine 'distractions deseribed above of a distracted mind.

* +"To prevent these distractions and their accompaniments

it is néecessary that we should praetise
l’n‘igg‘;czgd;?"‘kf’ the  habituation on one truth. Vachaspati,
says that this  oue truth to which the
mind “shoald 'be settled and fixed was Iswara and® Rama-
nanda ' Saraswati and Narayana Tirtha agreed with him.

Vijiiana Bhikshu however says that' heve by one truth
any object gross or fine is intended (wgenfean fafaq aw’
agvaest Fammadq g g gt ) and: Blioja supports Vijfiana
Bhikshu and says that here ©one truth ” might mean any
desirable object (wfaifgefna).

" Abhyisa means the steadiness of the mind in one state
and not altogether absence of any state; for the Bbashya-
kara himself has said in the Samapattisatea, that Sampra-
jhdta trance, comes after this steadiness. As we shall see
also hereafter, it means nothing but " the application of the
five Mmeas Sraddha, Virya, Smriti, Samadhi and Prajna;
it is an endeavour of setting the mind 'on one state, and as
such does not differ from the application of the five means
of Yoga with a view to settle and steady the mind (ag
aanzReea Fadty aftenfursnd@at sEnuE SHTEETEEAE-
feparaerad w4, fg, 1. 13).. This _effort becomes firmly
rooted, being well attended to for a long timie Wlthout'

inte ruption and: with devotion, , 7
' Now whether this one  truth is Iswara or any other
object it does not matter very much ; for the' true principle

*
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of Yoga is the setting of the mind on one truth, principle
or object.  But it is no easy matter to do it for an ordi-
nary man ; for in order to do it successfully it is necessary -
that the mind should be equipped with Sraddha or faith—-
the firm ‘conviction ‘of the Yogi in the course that he'
adopts. _This keeps the mind steady, pleased, calm and
free from doubts of any kind, so that the Yogi may proceed
in the realisation of his object without any vacillation.
Juless a man has a firm hold on the course that he pursues,
all ‘the steadiness that: he ‘may acquire ‘will" always be -
threatened by the danger of a sudden collapse. It will
be “seen - that Vail;ﬁgya,“m* desirelessness  is° only« the’
~ negative aspeet of this Sraddha. Tor by it the mind is:
restrained from the objects of sense, with an aversion or
dislike towards the objects of sensual pleasures and worldly
' desires ; 'this aversion towards worldly joys is only the other
aspect' of the faith of the mind and the calmness of its
currents  (the fuwdwer) towards the right knowledge
and absolute freedom. So it is said that the Vairagya
is the effect of Sraddbii and its product SwwmwEEa
Sume 1020, famfeg.  In orderto make a person suitable
for Yoga, Vairagya represents- the cessation of the mind
from the obiects of sense and their so-called pleasures and
Sraddba “means the positive faith of the mind in the path
of ‘Yoghithat it adopts, its right aspiration of attaining the
highest goal of absolute freedom, and the fullest conviction
of doubtlessness and calmness in it. ‘
In its negative aspect Vairagya is of two kinds Aparj
: and Para. The Apard one is that of
a mind free from attachment to per-
ceptable enjoyments, such as women, foods, drinks and
- power and having no thirst for seriptural enjoyables, such as
heavéh.  The attaihment of thé states of Videha and the
Prakritilaya has when it comes into contact with such divine

e
Va}hv'&gtya,v
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and worldly objects, a consciousness of its own, due to an
understanding of the defects of those objeets brought about
by miraculous powers. This conseiousness of power is the
same as the consciousness of indifference to their enjoyment,
and is devoid of all desirable and undesirable objects as
such This Vairigya may be said to have four stages : )
Yatamana—in which the sensual objects are discovered to-be
defective and the mind recoils from it. (2) Vyatireka—in
which the senses to be conquered are taken note of. {3)
"E’kendriya«-—in which atfaehmenb towards internal pleesures
mind sets before itself the task of r removing the attaehme_ut
and aversion towards mental passions for getting honour
or avoiding dishonour, etec. The fourth and the last stage
of Vairagya ealled Vasikdr is that in which the mind has
peresived the futility of all attractions for external objests
of sense and the scriptural objeets of desire and having
~ suppressed them altogether the mind does not feel
attached, even if it any how comes in connection with them.
~ With the consummation of this last stage of Apara
Vairiigya, comes the Pard Vairigya
which is identical with the rise of
- the final Prajiia Jleading to absolute independence. This
Vairdgya, Sraddhi and the Abhydsa represent the
unafflicted states (wfwesfd) which suppress gradually
the Klishta or the sfflicted mental states. These lead the
Yogi from one stage to another, and thus he proceeds
: hloher and higher until the final state is arrived.
T CAs eragya advances %Mddhﬁ “also advances, from

Apard Vairagya.

t:on (m} and from it again
: _&z“;‘t'g_gya sndSrad-  springs Smriti—or eontinuity of one
 object of thought and from it comes
Fﬁmidhz or cognitive and ultra-cognitive trance, after which
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follows Prajiia and the final release. Thus by the inclusion
of Sraddha within Vairagya, its effeet, and the other
producte of Sraddbd with Abhyasa we see that the
Abbyasa and Vairigya are the two interpal means for
achieving the final goal of the Yogi, the supreme
suppression and extinction of all states of consciousness,
of all afflictions and the Avidya—the last state of supreme
knowledge or Prajfia (waradvmmat afidw: 1).

As Sraddbd, Virya, Smriti, Samadhi which are not
different from Vairigya and Abhyisa,
(they being only their other aspects
or simultaneous products) are the
means of attaining Yoga, it is possible to make a elassifi-
cation of the Yogis according to the strength of these
with the Yogi, and the strength of the quickness (&%u)
with -whieh they may be applied towards attaining
the goal of the Yogi. Thus the Yogis are of nine

Classifieation of the
Yogis.

(1) of mildly energetic means, (2) of means of medium
energy, (3) of means of intense energy.

Each of these may vary aceording to the milduess,
mediam state, or intensity of the quickness or readiness

with whigh the Yogi may apply them. Thus there are -

‘nine kinds of Yogis. Of these the best Yogi is he who is
ANagFmfEEIaE, .., whose mind is most intensely engaged

* and whose practice is also the strongest.

There is a difference of opinion here about the meaning
of the word %3, between Vachaspati and Vijnana Bhikshu.

The former says that ¥ means Fus here, but the latter

holds that 8w cannot mean Vairdgya and the Vairigya
being the effect of the Sraddha cannot be counted separately

from it. “Samvega * means quickness in the performance

of the means of attaining Yoga ; some say that it means
“ Vairdgya.” But that is not true for if Vairigya

B e L M o
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is an effett of the due performance of - the means of Yog’ai;“
there cannot be the separate ninefold, classitication: of Yoga -
apait from the various degress of intensity of the means of
Yoga practice. The word “Samvega "’ etymologically doés
- not' mean “ Vairagya” also. '

"ﬁ%v{qﬁﬁxgxamﬁbl fww  wfeq 9 Sowfaf mmEr  aw
dfielt  AqviEngunE:  SgEAEEn dowe Swgersifes o e,
W1 AIEIEANATA € FINRE FTRgaTEREMIET o

" We. have isecn just now that Sraddha, ete., are the
means of attaining Yoga, but we have not discussed what e

purificatory actions must an ordinﬁry
Kl};‘;‘gfg;;‘:s and man perform in order to attali n Si1addha
‘ from which the other requisites may
also'spring. up. Of course these purificatory actions are
not - thes same for all persons for they must necessarily
depend upon the conditions of purity or impurity of each
mind ; thus a person who is already in an advanced state
may . not -require the performance of those purificatory
actions which will be necessary for a man of lower state.
We have said just now that the Yogis are of nine kinds,
according to the strength of their mental- ucquirements,
Sraddha,~ ete.—the “requisite means of Yogg and the
strength of the quickness with which -they may be
applied: - Neglecting the division -by the strength or
quickness of application-along with these mental require-
ments:we may divide the Yogis again into three kinds :
(1) -Those who have the - best mental acquirements.
(zmafays).  (2) Those who dre medi’oer,e‘sﬂ., . ::(;5') ;w'-Iz?,h.oS(é"
who have low mental acquirements. - '

T the first chapter - ‘of “the Yoga aphon&ms it s
been*‘said - that ' Abliyasa, the application of the mental
acquirements of Sraddhba, etc., and’ Vairagya,the consequent
cessation of the mind from objeécts of distraction,
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-Jead - to _the extinction of all. our” mental :states and-of -
final release. When a man is well developed he may
rest contented ~with -his. mental actions: alofie,~ i  his
Abhyasa: and Vairdgya, in . his. Dharana (coveentration),
»;thyﬁxia,-~~ (meditation), and Samadhi (trance), which may
-he -called - the  Jhanayoga. - But it is easy endugh’ to
perceive that this Jhanayoga  reguires very high- ment;al
powers and so it is not within the easy reach of ordinary
persons. - Ordinary’ persons ~whose . minds are- full of
impurities  must’ pass. through - a certain conrse of
punhcatmv -actions,  before they. .can . hope ‘to obtain
those mental aequiréments by ~which they eat=hopéito
follow the course of Jhdnayoga: with faeility, .

~"Pheseactions whieh iemove the impurities of the ‘mind,
and thus gradually increase: the: lustre: of; knowledge . aitil
the final istate of supreme I\nowled@e can-be mequired: sare
cailed Kriyayoga. They are also called Yogangas- ‘agithey
help the maturity “of  the Yoga process’ by gradually
increasing the lustre of ‘knowledge. They represent: the
meatis by which even an ordinary mind (ﬁﬁ‘:}ﬂf‘iﬁ)‘umay
gradually purify’ the mind and make it fit, for the highest
ideals of - Yoga.  'Thus the Bbashya says— By the
sustained practice of these : Yogangas or ‘aceessories - of
Yoga is destroyed the . five-fold unveal cogunition (wfem)
which#is of the nature of impurity. Destruction means
here - disappearance, thus when that is destroyed, ™ resl
knowledge is manifested. ~ As the wmeans “of achieve-
ment are being  practised more and ‘more; so° is ~the
impurity : being - attenuated more and more. - And a8
more and: more of it is bemrr destroyed s0 also iti: gees
on, ine_reasmg more and more the light of swisdom
following” in - the wake: of destruction. . This process
reaches 'its eulmination in discriminative - knowledge
which :'means that its highest = culmination: 'is " in
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the knowledge of the  nature of the Purusha and the
Gunas.
Now the assertion that these actions are the causes of
the attamment of salvation, brings. the question of the
‘ exact natures of ‘their operations with
[T ST e g‘?mlfégs regard to this supreme attainment.
to bring salvation, Bhashyakar with - respect te - this
question says that they are the causes
of the separatxon of the impurities of the mind just as'an
axe is the eause of the splitting of a piece of wood ; and
again they are the causes of the attainment of the supreme 1
knowledge just as wd is the cause of happiness and not in
any other way. It must be- remembered that causation is’
v:ewed aceording to the Yoga theory as’ mere ‘mansfox ma-
tions of energy ; the operation of concomitant causes is
only by removing the obstacles which were impeding the
progress of these transformations in a particalar direetion ;
no canse ean of itself produce any eftect and the only way
in which it can help the production of this effect into
which by the prineiples of conservation and transformation
of energy, the causal state passes out of its own immanent
energy is by removing the intervening obstacles. Thus
just.as the passage of Chitta into a happy state is helped
by w# removing the intervening obstacles or hfs previous’
good actions by removing the obstacles, so also the
passage of the Chitta into the state of the attainment of
true knowledge is only helped by the removal of obstrue- -
tions due to the performance of the Yogangas ; the neces-
sary obstr ruetions being removed the Chitta passes naturally
- of itself into this infinite state of the attainment of true
knowledge in which all finitude is merged. j
~In connection with -this, Bhashyakam mentions mine
km&s,v_ of the operation of the causes: (1) as the cause :
of biirth ;. (2) of preservation : (3) of manifestation ; (4)
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of modification ; (5) of sequential cognition ; (6) of

separation ; (7) of attainment; (8) of differentiation ;

(9) of upholding. ,
squfafgafaafafmasaamg
frawEEYaT: wWE - qg G

The puncxple of conservation of energy snd transforma-
tion of energy being the root idea of causation in this
system these different aspects represent the different . points

“of view in which the word causation iz generally nsed.

Thus, the first aspect -as the cause of birth or production
is seen when for example, knowledge springs out of mind,

g0 that the mind 1s ealled the cause of the birth of know-

. ledge. Here mind is the material cause (SwEm mww) of

the production of knowledge, for knowledge is nothing

“but mind with its particular modifications as states (7@

ueuw . wrularafanga &« =Wy wwaly  sagwag, ),

Its difference  from =femww, which s pot: directly the

“cause of production, but serves to ‘help it only-in. an

“indirect way by the removal of obstacles; is quite manifest.

~ The fafrmrw or the cause which makes things preserved

as they are, is the end they serve; thus the serviceability
of the Purusha is the cause of the existence and preserva-

tion of the mind as it'is, and not only of mind-but of all

our phenomenal experiences.

The third cause of the =fmfs =xw or the cause of
manifestation {(which is compared to a camp which

manifests things before our view) according to Bhikshu
_is an epistemological cause and .as such, includes among

" other things inferential cognition as well (the sight of

smoke in the hill ‘also falls unde1 this) (mqmﬁmﬁnﬁz
‘ﬂfﬂx@ﬁﬁﬂw waE).
Then come  the iouxth and the 51;11 gauses, of V 1kara

: -_\ehange) and Anyatwa (otherness) ; tbus the ca.use of

18
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change (fasm) is exemplified as being that which causes a

change ; thus” the mind suffers a change by the objects

" that are presented to it just as bile changes the raw food

that is cooked by it; the cause of =®@ {otherness) such
as that brought about by a goldsmith in gold by making
a bangle from it, and then again a necklace from it, is
vegarded as different from the change spoken of
as- Vikdra. - Now the difference between the gold being
turned into bangles or necklaces and the raw rice being
turned into soft rice is this that in the former case when
bangles are made out: of gold, the yold remains the same
in each case, whereas in the case of the production ot
cooked riec from raw rice by five the case is different,
for heat changes paddy altogether for the paddy
does not. remain unchanged in its modification as rice ;
(fefy grme wwmEEd ga aaf offd@) gddl JeEmaagawa
Agfraaan e Neeaaadly wiae’ sl 4 aw wad o agiE
fmwaEFETaagsiaf @ e37) ; goldsmith, and heat both
areqindeed efficient causes, but the former only effects
‘mechanical changes of shape and form ouly, whereas the
latter heat is the cause of stractural and chemical chanwe~

~Of conrse these.are only emmp]ex from the physwal world,

their - eausal operations in the mental sphere vary in. a
corresponding manner ; thus the. ebange proddeed in the
~mind by  the presentation of different ob]ects follows a
;la,w_whloh is the same as 'ls Iound in_the physmal world
;‘When the same, obJect eauses d\ﬂ:’exent klhdb of feelings
n dlﬁenent persons ; when Iwnomnce causes forgetfuliess,
fvm a. thmcr anoel‘makes the tlnncr pamful and desire
~makes . 1t: p]easurable the Lnowled@e of it trae reality
pxoduces mdlfference there is thus the’ ~=ame and of’ caisal
_change as. is found in the external world.” Then eohies
“in for mu_f s1derat10n the. davse’ of Sepiration. (nyowa)
‘which " is onlya ‘negative’ aspeef of the positive side of

g
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“the causes of transformations, as in the gradunal extmetmns
of impurities. consequent upon - the traneformablon of the
Chitta towards -the attainment. of the‘ supreme state of
absolute independence by discriminative knowledge. . The
last canse for consideration is the cause of u‘pholding',w
(Dbrti) ; thus the body upholds the seuses and supports them -
for the actualisations of their activities on_the body jush as
the five gross elements are the upholding causes of the
- organic bodies ; the bodies of animals, men, ete., also adopt
one another for their mutual support. Thus . the human
body lives by eating the bodies of many animals and the
bodies of tigers ete., live on the bodies of men and other
animals .and so also many animals live on the bodies of
plants, ete. (Fgmnd fe guefewmretuumEwEdOenda f=d
g4 T dwEll  AqwumenaQeita od  grenfkedw
®1aCEaria | avewfa ) The four kinds of causes that are
mentioned in Sankara’s works and grammatical commen-
taries like that of Sushena, viz.,: Squw, famd, sna and
dwied are all included within those nine causes mentioned
in this quotation of the Bhashyakara.
The Yogangas not only remove the xmpurmes of the
mind but help the .mind by removing the obstacle_es to
k attain the highest - perfection . of

The operation of  iscriminative knowledge. Thus they

the Yogangas. f
are the eauses in a double sense

(1) of the dissociation of the impurities (fafwm=a); (2)
of removing the obstacles which impede the course of the
mind for attaining the highest development (wifystw).

. Now coming to. Yogariigas, we see them enumerated
as  follows :—gwufagarEamUEHITE YRR REATTSEEgH
' Reétminf,Observance, Posture, Regula-
- tion" of -breath (wiwww), Abstmetidn,
Concentration, Meditation and Trance are the - eight
aecessories of Yoga,

Yogangas.
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It must, be remembered that the Abhyisa and Vairagya
and also the five means of attaining Yogs, riz.,: =g, 914, ete., -
which are” not different from Abbyésa and Vabrdgya, are
by their very nature included  within the Yogangas
mentioned above, and are not to be considered as
independent means different from them (wanw ﬁﬂm’mv
Rafedfy sawRed a wead mmdaman wratatsasn). The
Parikarmas or embellishments of the mind spoken of in’
first chapter which we shall deal later on are also included
ander the three Yogangas wwan, o and @wfy.  The five’
means =g, A=, ﬁgf?f, g and ygrare said to be includede
under aq;, @reng and Lawafuge of the Niyamas and Vairagya:
ander &= (A STraafmamas @y wEn gsEEt 9 aw
wry  ofwsal W qwwfafad  sswemany o yewfeia wR
wraggEd ) -

o understand these better it is better first of all to

' give the definitions of the Yogangas:

Their definitions. and then discuss about them  and’

ascertain their velative values for a

man striving after attaining the highest . perfection of
Yoga.

I. Yama — Restraint — saifEaaawmseaaiaftasad
These  Yawma restraints are: Abstinence from injury
(Ahimsa) ; Veracity ; Absinence from theft; contineuce ;
abstinencee from avariciousness.

1I. Niyama—Observances—wtaasiaan: e wfw
LICUERE T e

These observavces are cleanliness, coutentment, puri-
ficatory aetlon, study and the -making of God the motive
of all action. ‘

T " Asavas—Posture-—FfRerg@amaad steady poatme and

-easy position afq wfa mewgreRafafr=y niwEE:

IV. Regulation of breath (Praniyama) is the stoppaﬂ'e

of the inspiratory and expiratory movements (of breath)
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- which may be pmetxsed when steadmess of po»tme has

been secured. .

A s Pratya,h"ﬁ.ra%abst,raet,iom‘ zafémqmmsﬁfr f‘amq .;g:g-.
LIEGE Eit-oit il (S

Abstraction is that by - which bhe senses do not ‘come
n contact with their objects and follow as it were the
natare 0f the mind. :

VI Dhatana—-—Concentlat1011——€!l§¥f¥ﬁi1 arewi. Con-
centration is the steadfastness of the mind.

VII. Dhyana—Meditation—aa wefmawal =g The

e contipuation there of the mental effort (to -understand)
is meditation (=5w).

VIII. Samadhi—Trance contemplation—agaigam faa'y
waygmds awify:  The same when shining with the light
of - the ~object alone, and devoid as it were of itself, is
trance (or contemplation, Samadhi). ( ;

. These are the eight Yogingas which a Yogi mu~..t.
adopt for his perception. Of these again we see that

some have the mental side more
kaf;i‘zf’gﬂsa”d Pari-- - predominant, whereas others - have
: mostly to be actualised in exterior
action. . Dhirana, Dhyaoa and Samadhi which are purely
of the ‘Samprajiiata type and also the W™ and w@ERE
which are aceessories to them serve to cleanse the mind of
its impurities and make it steady and can therefore be
assimilated as being the same with the Parikarmas men-
tioned in Book I, Sutras 34-39 (wmes fagwuwai at wiweEs
(35) fawgaat av: wafdsquar w@e: fefafaas, (36) faE w1
shfawar (37)  dacwfasd @1 faaw (38) w@afrzmmaead a (39)
gufwaaamngr), Of  course  these Samadhis of the
Samprajfista - type only serve to steady the mind '
and  to take it in attaining discriminative knowledge.
(@’ #ual ws¥Fa  wiedquaifredtschmamt o AEwenfafinat
atfed fagufia 1)
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- I this connection I think it will .not be out of place
for me to mention the other remaining accessories for
cleanirig the mind- as meutioned in. Book I, véz., #ft@waw-
gieagaat yegafasaat wEaafry garaq - (By - eultivating
habits - of friendliness, compassion,- complacency and
indifference towards happiness, misery, virtue and viee
(vespeetively) the mind becomes pure. *

This means that we are to ecultivate the habit of
h’lendlmeqs towards those who are happy ; this will indeed

co remove all jealous feelings, and thereby
Mu}"?gb;;dl‘;g;:;:m. cleanse ‘the mind  and makgjx.t
pure. We must enltivate the habit
of compassion towards those who are suffering pain;
thus when the mind shows compassion which means that
it wishes to remove the miseries of others asif they were his

own, it becomes cleaused of the dirt of the desire of doing

injury to others for compassion is only another name for
sympathy whieh naturally brings ~ouneself to the level of
others towards whom he may-be sympathetic. Next comes
the habit of complacency  which one sbould diligently
eultivate as it makes our minds. pleasurably inclined to-
wards those who are virtuous. This removes the dirt of
ehvy from the mind. Next comes the habit .Of indiffer-
ence which we should acquire towards viee in vieious
persons.  We should aequire the habit of remaining
indifferent where we cannot sympathise, as for example,

with persons ‘who are vicious ; we should not on any account,

get “dhgry towards those who are bad and with whom

sympathy “was not possible. - This will remove the dirt of

anger.. It will be clearly seen here that RaY, =w®w, gfea
and @f=r mentioned here are only . the different aspects
‘of nmversal cympatln ‘which should remove-all - perversities
‘in-our fature and inite us ‘with our’ fellow-beings.  This
is the positive aspect of the mind with referénce to the
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abstmeuee of m;;my (ﬂf%m mentxoned,f under Ya,ma&)
which waH cleanse  the. mmd and- -make it fit for the apph- >
eatwn of 1he means of (cxaddha«) &m, etca Fm
the mind is pure, there is indeed no. scope for the applx-!
eation of means of ‘SFSI, etc. for  making thg -mind
_steady. - (wwmi gmazwfamamm q " owan . fgd www)
It will be seen that these represent the mental endeavours
to cleanse the mind and to make it fit for the proper mani-
festation of Sraddhbgn, ete., and thus to steady it towards
attammo the true diseriminative knowledge.

"Again of the Parikarmas by wRew, w17 and s ﬂmﬁ(
~ and that by the habit of -sympathy
poé;{?;’j‘;, vespeotive - gg nlanifested in #dl, ey ete.,  the
.- former is a more advanced state of

the extinction of impurities than the latter. :
Bat it is easy to see that--ordiua@ minds cair never
make the beginning of their practices from these stages.
‘They are so impure paturally that the pos'itsivev“m}ivm‘sal
sympathy as manifested in &, ete., by which the turbidity
‘of mind is removed, are indeed things which .are very hard
to begin with. It is also wecessarily difficult for them. to
steady the mind to anobject as in wwway, s and Aafy,. Only
‘men in-advanced stages can begin to practise them. . For
ordivary pebple; therefore, some course:of conduct must
have to be discovered by which they can purify thgivr«minds
and ‘elevate them to  such -an extent that they may. be.in
a position to cleanse the mind by the mental Parikarmas
or purifications just now: mentiosed.. . Our . minds also
become -steady in -proportion as their impurities are
“¢leansed. - The cleansing of impurities only represents the
“negative -aspect of -the positive side of making: tbe mmds
“steady. "The grosser - impurities heing removed, finer one
‘vemain, ‘these are removed by the . mental mexkalm__:g.s,
Q'supplemented by Abhyasa.or. the application of Sraddha,

: uulﬁss_ ,
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ete, for the purpose of maliug the mind steady. Thus
when the impurities are  gradually more and more
attenuated, at last the final germs of impurities = are
~destroyed by the force of Dhyana or the habit of Nuodha
Samadhi, when Kaivalya is attained. :
Now to speak of that course of econduct by wluch the
: gross impurities - of ordinarys minds
Yumas, ave removed, we have to come to
Yamas. They are as we have said
beime wf¥éwy, gw, =§7, AW9H and w@fge ; of these wfe'aris
given such a high plaee that it is regarded as the root of the
other Yamas, we, =& 9, #5194, quw% and the other N xya,mas'
mentioned before only serve to make the =fea perfect.
We have séen before that &Y, mwwy, gfar und ST serve
to strengthen the =fw'®isince they are only the positive
aspects of it, but now we see that not only they but other
Yamas and also the other Niyamas site, aﬁ"ﬁ, qq:, Wi
and €weafea only serve to make wfe'®r more and more
perfect, This wfe'at when it " is performed . without being
limited or restricted in any way by ecaste, country, time
~and cirenmstances and is adhered to thoroaghly universally,
is called sgwa or the great duty of ubstinence from injury
(is sometimes limited to castes as for example the injury
“inflicted by a fislierman and in this case it is® called wgaa
or vestricted Ahitbsa of ordinary meu as opposed to universal
Ahimsa of the Yogis ecalled wwwma ; the same =f¥ar is
limited to country as in the case of a man who says to
himself, « I shall' not eause injury at a sacved place ”; and
by time, wi’th 1éference to a person who says ‘to' himself
“1'shall not cause injury on the sacred day of Chatardasi”
by ecircumstances as when a man says to himself, * 1 shall
* cause iuiury for the sake of gods and Brahmins only ”’; or
“when m;ury is caused by warriors in the battle tield alone
“and in nowhere else. This restricted Ahimsa is only for
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ordinary. men  who canuot iollov& the umvelsal law* of:
Ahimsa for “aYogi. : ; :
Ahxmsa dsa great universal duty whleh a man shmﬂd
impose on himself in all conditions of
© life, everywhere, and at" all times
mthout bemcr restyieted or qualified by any limitation
whatswever.  In Mahabharat Mokshadharmadhyaya it is
said that the Sankhyists lay stress upon =fé€1 whereas the
Yoga'lays stress upon Samadhi; but here we see that Yoga
also holds that Ahimsa should be the greatest ethical motive
of all our conduet. It is by this Ahimsa alone that we
can . make - ourselves fit for the higher type of Samadhi.
All other virtues of W™, =& 7 only serve to make wfg"ar more
and more perfect. It is not  however easy to say whether
the ‘Sankhyists gave so much stress to =fg'at that they
- regarded it to lead to weify directly without the intermediate
stages of ‘Samadhi. We see however that the Yoga also
lays great stress on it and holds that a man should withbeld
from all external acts; for, however good they may. be,
they cannot be such that they would ot lead to some
kind  of injury or fe'er towards beings, for external
actions can never be such that they can be performed without
doing any harm to others.  We have seen that from this
point of fiew Yoga: holds that pure works (u@m%) . are
only -those mental Woxksot good thoughts in which a
perfection of wfe'®t can be attained. With the growth
- of good works (u@®®) and the perfect realisation of
=@t the mind - natarally passes into the state in. which
itsactions. are uweither good (wm) nor bad  (sws) ;- and
this state is immediately followed by the state of Kaivalya.
_Veracity consists in . word - and. thought. being: -in
‘ accordance -with facts. . Speech- and
. mind . correspond .to What bas been
geen, heard and inferred.as such. Speech is uttered for the

19

' Ahlmsz‘;

] Ver‘wity
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purpose of transferring one’s knowledge to anotber. 1t is
always to be employed for the good of others and not.
for their injury, for it should not be defective as with
Yudhishthir, where his motive was bad. 1f, however, it
proves to be injurious to living beings even though
uttered as truth, it is not truth; it is a sin only. By this
outward appearance, this is a facsimile of virtue artd one
gets into painful darkness. Thevefore let everyone cxamine
well and then utter truth for the beuefit of all living
beings. All truths should be tested by the canon of wf¥a
(non-injury). :

Asteya (=@ @) is the virtue of abstaining from stealing.
Theft is the making one’s own unlawfully of things be-
longing to others. . Abstinence from theft consists in the
ahsence of the desive thereof, ;

aw9®d —Brahmacharyya (Continence) is the restraint of
the generative organ, and the thorough econtrol of sexual
tendencies.

Aparigraha  (waftre) is want of avariciousness, the
non-appropriation of things not one’s own ; one happens
fo attain it on seeing the defects of attachment and of the
injury eansed hy the earning, preservation and destruction
of the objects of sense. ,

1f in performing the great duty of wfe'ay an5 the other

The purification of Vivtues which are auxiliary to it a
L < man be troubled by - the thoughts
of sin, he should try to remove the sinful ideas by
habituating himself to ideas which are contrary to
them. Thus it is said if the high fever of the sins opposed
to the virtues tend to push him along the wrong path, he
should in order to drive them away entertain ideas like the
following :—Being burnt up as I am in the fires of the
world, T have taken vefuge in the practice of Yoga giving
as it does protection to all living beings. Were I to take
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up the sins having once given them up 1 should certainly
be a dog inmy conduet. . As the dog takes up his own
vomit, so should I be- acting it T were to take up again
what I have onee given-up. This is called the practice of
Afqas wigat . (Pratipaksha  Bhaband) meditating on  the
opposites of the temptations.
A classification of the sins of 24y, ete., may be made
T according as they are actually done,
5 ﬁmflﬂssmca'“o“ of  or caused to be done, or permitted to
' be done; and these again may be
further divided according as they are preceded by desire,
anger and ignorance ; these are again slight, middling or
intense. Thus we see that there may be twenty-seven
kinds of these sins. Mild, middling and intense are again
threefold each mild-mild, mild-middling and mild-intense.
Middling-mild, - middling-middling and middling-intense.
Also intense-mild, intense-middling, and intense-intense.
Thus there may be eighty-one kinds. This again ‘becomes
Infinite’ on account of rule (fasw), option (faw®) and
conjunction (@gwx).
The  contrary tendency consists in the notion that these
immoral tendencies cause an-infinity
Fhinking of the con-  of pains and untrne cognition.  Pain
trary-tendefcies. . 5 b
, . -and unwisdom are the unending fruits
of these immoral tendencies and that in this idea lies the
power which brings the habit of giviug a contrary trend -
“to our thoughts.
These Yamas together with the Niyamas which are
: going to be deseribed are ealled
Kriya Yoga. fwatw, by the performance of which
. . men become fit and gradually rise
‘to the state of wmadywr by wwifw and attain Kaivalya.
. This course thus represents the first stage with which
ordinary people should begin their Yoga work.
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* But  people who are mo-e advanced. . and naturally
. possess the virtues mentioned in Yama, bave no necessity
of making their beginning therefrom. .
Thus it is said that some people may make their beé)‘m-
: - ming with the Niyamas, a%, |
Those who made their . and gawufuwis it is for this reason
( %ﬁ‘;ﬁ’,ﬁ;’f e D?le ‘that though they are mentioned under
- the Niyamas, they are ‘also specially

'qelected and &poken of as the fwmawim in the very first -

rale of the second Bo]«o—-——HW.ETWU’&mNHﬁ‘fW, i ;

aq; means the strength of remaining unchanged in changess
like that of heat and cold, hunger and thirst; standing

and sitting, the absence of speech =@vewisr.and the absence

of social indications.

@ty means the study  of plnloxophy fmd the repetl-
~tion of the syllable Aum. : ;
Frosfoy—"This  1§varapranidhana s . different from
the Téwara Pranidhana mentioned in Book 1, where it
meant love, homage and adoration. of god, by virtue of
which god by his grace makes Samadhi easy for the Yogi.
Here it is a kind of fwawliw and hence it means the
bestowal of all our actions to the Great Teacher, God, ¢, €.,
to work, not for one’s own self but for Ggd, so that
a man desists from all desires of gaining any ruib
therefrom. ‘ -
-When these arve dul) perfmmed the aﬂhctmns become
gradually attenuated and trance is brought about. - The
afflictions thus attenuated become characterised by anpro-
ductiveness, and when . their sced-power has as it were,
. been -burnt up by the fire of high intellection and the
mind untouched by afiflictions come up to the distinet
- uatures of the Purusha and @w, the mind naturaily
-~ reburns to its own primal cause Prakriti and Kaivalya is
attained.: P
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Those who are already much advanced do not require

even this  Kriyayoga (fmmwiw),  as

About those who are.” their afflictions are already in. man in
natarally. much - ad- : ; ¥ Ky o

vaticed. . an attenuated state, and their mindsin

a fit condition to adapt themselves. to

= bama,dhl ; they can therefore begin all at once with sasa.

So in the first chapter it is with respect to these advanced
wen that it has been said that Kaivalya can be: attained

- by Ablyasa (w#n®) and Vairigya without adopting the

gl —(samitawitoes amfufiman taga v g9 39a; (=0°
azqd Anggaan awq—fwg IL . 2) at the Niyama Kriya

- Yogas only Saucha (f%) and Santosha ‘(s=iw) remain’

to be said. Saucha (ft9) means ecleanliness of body and
mind. ‘Cleanliness of body is brought about by water,

-cleanliness of mind is brought about by the. removal of

the mental impurities of pride, jealousy and vanity.
Santosha ( &=y ) eontentment is the absence of desive to
possess more’ than is necessary for the preservation of one’s
life. 1t . should ‘be added that this is the natural result of
the correction of the appropriation of others’ things (w=).
- At the close of this section on the Yamas and Niyamas,
it 18 best to note their difference which- lies :prineipally
in this Lhat the former are the mnegative  virtrves, whereas
the latter are positive ones.. The former ecan and: there-
fore must be practised at all stages of Yoga, whereas the
last being positive are attainable only by the distinet

), ‘ * ] 5 e : ) e . T
-~ growth of mind through Yoga. 'The virtues of non-injury,

truthfulness, sex-restraint, ete., should be "adbered to at all
stages of the Yoga practice. They are indispensable—for

-steadying the mind.

Tt ‘is said that in the pxeeence of a person ‘who has

a.pqmred steadiness in =f§®1 all animals give up their habits
~of enmity ; when a person becomes steady in- truthfulness,
whatever he says hecomes fulfilled. = When a person
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becomes steady in =&z absence of theft, all jewels from
,diﬁ'e,rent‘quartersapproac‘h him. '

Continence being confirmed, vigour is  obtained.
Non-covetiousness being confirmed, the knowledge of  the
causes of births is attained. By the steadiness of cleanli-
ness; disinclination to. this” body and: cessation of contact
with others is obtained. ' *

‘When the mind attains internal €19 or cleanliness
of mind, his @@ becomes pure, and he acquires high-
mindedness one-pointedness, control of the senses and fit-
ness of the knowledge of self. By the steadiness of
contentment comes the acquisition of extreme happiness.
By steadiness of w@us the dirt of this veil is removed and
-from that come the miracalous powers of endurance of the
body =fwst, cte., and also the miraculous powers of the
senses,” viz,,  clairaudience and thought-reading from a
distance. By steadiness of wwema the gods, the Rshis
and the Siddhas become visible. When Iswara is made
the motive of ali actions, trance is attained. By this
the Yogi knows all that he wants to know just as
it is in reality, whether in another place, another body
or another time. His intelleet knows everything as it is.

1t should not, however, be said, says aﬁfﬁf‘d, ‘that in
-as much as the g9 @wify is attained by making ISwara

, the motive of all actions, the remaining
Iswara Pranidhina

seven  Yogangas ~are useless. - For
and theother Yogangas. 250 :

‘ these Yogingas are ~useful in - the
. .attainment. of that mental mood which devotes all actions
. to the purposes of Iswara. They are also useful in the

attaivment of §mw@ w@ife by separate kiuds of their
.collocations, and Samiadhi also leads. to the fruition of
WA A7 but this meditation on Tswara though it is itself a
. species of $xxnfuara  itself, Samprajnata Yoga (¥@r& Fiw)
-is yet more. direct means than them. About the -relation
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" of $weafayr with the other Angas of Yoga, Bhikshu
writes :—It cannot be said that since Yoga can be attained
by meditation on I§wara, what is the use of the other
disciplinary practices of the Yoga, for the meditation ou
ISwara only  removes ignorance. - The other accessories .
bring about the Samadhi by their own specific ways of
operatiorf: . Moreover it is by the. help of meditation en
I$wara thiat one succeeds in bringing about Samadhi
throngh the performance of all the aceessories of Yoga ; so
the other accessories of Yoga can not be regarded as
‘unnecessary ; or rather it is the other accessories which
bring Dharana, Dby3na and Samadhi through meditation:
on (zod and thereby produce salvation since they cannot .
do that themselves 1—( 7 SFHfeqimas Hafaudl saUTITE A
frifaye - Aigaalfqafsi@Easn | somln g wEwEE
gafays@enag 1 wue Sawfendds miag saifo aaf e
afy  saafa sty 7 FAEEAHER « FqT Aty weil Prfaym-
I gifd - fueafe suwEt 4 '8 9 umedt affwfa gmde
Trufeaads § goa: amfyaaa qfad ) \

Asanas are. secured by slackening of effort by thought
trapsformation as infinite: Thus
posture becomes perfeet and  effort
to that end ceages, so that there may be no movement of
the body ; or®%hen the mind is transformed into the infinite
that makes the idea of infinity its own, it brings about
the “perfection of posture; when posture has once been

mastered, he is not disturbed by the contraries of heat and .

cold, ete. e ' : YL

After having secured stability in the Asanas a person

; should try the Pranayamas. The

_ pause that comes after a deep

*inhalation and that after a deep exhalation are each
called a Pranayama ; the first is called external and the
second internal, There is however a third mode, when the

Asanas.

Pranayama.
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lungs are neither too much dilated nor too mueh contract- -
ed there is''another. total restraint; where cessation of
both ‘these motions take place by a single effort just.
as water ‘thrown on a leated stone shrivels up hom
all sides. :

“These ‘can be-regulated by keeping eye over space,
span and number. - Thus as the breathing becomes® slower
the space that it occupies also becomes smaller and smaller.
Space is again of two kinds, internal and external. At the
time of inhalation the breath occupies internal spa'cé which
can’ be felt even in the soles of hand and feet, just like
the slight touch of an ant. Mo try to feel this touch
along with deep inhalation serves to lengthen the period of
cessation of breathing. Ixterual space is the distance
from the tip of the nose to the most remote point-up to
which breath cau be felt, by the palm of the hand, or by
the movement of any light substance like cotbon, ete.,
placed there. - Just as the breathing becomes slower and
slower the distances traversed by it also becomes smaller and
sﬁmllﬁér. Regulations by time is seen when eye is kept
over the time taken up in l’h‘eathing by moments ; each

“moment being the fourth part of the twinkling of the eye.
So regulation by timeé means the fact of our attending to
the moments or Kshanas spent in the acts of inspiration,
pause “and 1espuatlon These Pranayams can also be
rmasuted by the number of normal duration of breaths.
The time taken by the respiration and expiration of a
healthy man is the same as that which is measured by
snappmw the fingers after turning the hand thrice over
the knee, is the measure of duration of normal breath ;
measured by ‘36 such Matrds or measures in the first
attempt‘, or UdO’hata called mild; when it is: -doubled,
it is’ the second Udghata (mxddImO‘) when it is trebled
it is the third Ud(rhata, (intense) called intense, G,radual])
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the Yogi acquires the practice of Prandyama of long
duration, being daily practised and being inereased in
suceession of - a day, a fortnight, a month, ete. Of course
he proceeds first by mastering the first Udghata, then
‘the second and so on until the duration increasesup to
a day, fortnight a mounth as stated before. There is also
a fourth kind of Pranayama transcending all these stages
of ‘unsteady practice when the Yogi is steady in his
cessation ‘of breath. Tt must be reimembered, however,
~‘that while the Pranayams are being practised, mind must
ebe fixed by wm and wwW to some object external or
internal without which these will be of no avail for the
true objeet: of Yoga. By the practice of Pranayama
mind becomes fit for concentration as in "the Sutra
gepgAfuTaat At yrwe, where it is said that steadiness is
acquired by wrwa®, and this steadiness is acquired in the
same way as concentration as we find also in the Sutra
YWY 9 qgaiHag; | . ‘

When by Pratyahara the senses are restrained from their
external objects we ‘have what is
called Pratyahara, by which the mind
remains as if in. its own nature being altogether identified
with the objeet of inner concentration or contemplation ;
and thus when this Chitta is again suppressed the senses
‘which have already ceased from coming into contact
with other objects and become submerged in the Chitta
“itself, also cease along with it. Dharana is the concentra-
tion of Chitta on a particular place, which is so very
necessary at the time of Pranayamas
mentioned before. - The mind may
thus be held steadfast in such places as the - sphere of the
navel,  the lotus of the heart, the light in the brain,
the forepart of the nose, the forepart of the tongue and
such like parts of the body.

20

Pratyahara.

Dharana.
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Dhyana is the continuance, the changing flow of the
mental effort in the object of Dharana
(uww)  cnmediated by any  other
~break of conscious states. '

Dhyana,

Saméadhi or trance contemplation results when by deep
concentration mind becomes transformed to the form of
the object of contemplatien. By
Pratyahara or power of abstraction
mind desists from all other objects except the one to
which it is intended to be centred ; the Yogi as he thus
abstracts his mind also tries to give it to some internal ov
external object, which is called wtwwr; it must also be noticed
that to acquire the habit of wiwwr and in order to inhibit
the abstraction arising from the shakiness and unsteadi-

Samadhi.

ness of the body it is necessary to practise —steadfast
posture and to cultivate the Pranayama. Also for the
purpose of inhibiting the distractions arising from breath-
ing. Again in order that a man can hope to attain
steadfastness in these he must desist from any such conduct
which may be opposed to the Yamas, and also acquire the
mental virtues stated in the Niyamas and thus secure
himself against any intrusion of distractions arising from
his mental passions. These are therefore the indireet and
remote conditions which qualify the person {8r attaining
yray, @ and Samadhi. A man who through his good
deeds or by the grace of god is already so much ad-
vanced that he is naturally above all such distractions
to remove which it is necessary to practise the Yamas, the
Niyamas, the Asanas, the Pranayama and Pratyahar, may
at once begin with 9wwr; wwwi we have seen means con-
centration, with the advancement of which the mind
becomes steady in repeating the object of its concentration,
i.e., thinking of that thing alone and no ather thing ; thus
we see that with the practice of this state called = or
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meditation in which the mind flows steadily in that one

state without any interruption, and gradually with this,

even the conscious flow of this activity ceases and the -
mind transformed into ‘the form™ of the object under

concentration becomes steady therein. We, see therefore

that Samadhi is the consummation of that process which

begins i.n gt or concentration. These three wwan, tmd and

galfy  represent the three stages of the same process of

which the last one is the perfection ; and these three are

together ‘technically called wzw which directly leads to

eand is immediately followed by the Samprajnata state,

whereas the other five Yogangas are only its indirect or
remote causes merely. For Asamprajnata state however

these three are also not so intimate, for a person who is very

highly advanced, or is the special object of God’s grace

may at once by intense Vairigya and . Abhydsa pass

into the Nirodha state or the state of suppression.

By the possession of Sanyama as gradually dawns the
knowledge of Samadhi, so the Sanyama is. gradually
strengthened. " For while the dawning of this Prajnaloka
or the light of Samadhi knowledge this Sanyama also
rises higher and higher. This is the beginning for
here  the Jmind ‘can  hold - @¥w: or - concentrate - ‘and
become - one with a gross object together with its name,
ete.,  which is called the Savitarka state; the next plane
or stage of Sanyama is that when the mind becomes one
with the object of its meditation without any conseiousness
of its name, etc. Next come the other two stages called
afrat and fifiw@ when the mind is fixed on subtle
substances as we shall see just now. :

i Samprajnata Samidhi.
Division of
Samprajnita Samadhi.

Savitarka Nirvitarka. Savich@ira Nirvichara |
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To comprehend its scope it is necessary to understand
first of all the relation, between a thing, its concept and
the particular name with which the
concept or the thing is associated.
It is easy to see that the thing (%), the concept (ww), and
the name (w=) are quite distinet. But still by force of
association the word or name stands both for tle thing
and its concept ; the function of mind by virtue of which
inspite of this unveality or want of their having any real
identity of connections, they seem to be so much associated
that the name "cannot be dlﬁexentlated from 1he thing or,
its1dea, is called Vikalpa.

Now that state of Samadhi in which the mind
seems  to become one with the thing together ‘with
its name and concept is the lowest stage of Samadhi
called ufaamt; it is the lowest stage because here the
gross objeet does not appear to the mind in- its true
reality, but only in a false illusory way in which it
appears in ordinary life associated with the concept and the
name. This state is not different from ordinary conceptual
states in which the particular thing is not only associated
with the concepts and their names but also with other con.
cepts and their various relations; thus a cow Will not only
appear before the mind with its concept and name, but
also along with other relations and thoughts associated
with the cows as for example,—* This is a cow, it belongs
to so and so, it has so many hair on its body and so forth.”
This state therefore is the first stage of Samadhi in which
the mind has not become steady and is not as yet beyond
the range of our ordinary consciousness.

Savitarka,

From this comes the Nirvitarka stage when the mind
by its steadiness can ‘become one with its object divested
of all other associations of name and concept, so that
the ‘mind is not in direct touch with the reality of the
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thing, uncontaminated by assoeiations. -The thing in. this
state does not appear to be an object of my consciousness
but ‘the conseiousness becoming divested of all. ‘I’
or ‘mine’ becomes one with the object itself; so that
there is no such notion here, as I know this but the mind
becomes one with the thing so that the notion of subject
and object drops off and the result is the one steady
transformation of the mind as the object of its con-
templation. ~ This state. brings -home to us the . real
knowledge of the thing, diverted by other false and
illusory associations which apart from explicating the real
nature-of- the object served only to hide it. This Sam&dhi
knowledge or ws is called faffawi. The ohjects of this
state may ‘be the gross material objects and.the senses.
Now this state is followed by the state of wfa=nt
which dawns when the mind neglecting the grossness of the
objeet sinks deeper and deeper into its finer constituents
and the appearance of the thing in its grosser aspects
drops “off ‘and the mind having sunk deep, centres and
ideutifies itself with the subtle Tanmatras which are the
constituents of the atoms as a conglomeration of which
the . object -appeared before our eyes in the Nirvitarka
state. ~Thus when the mind after identifying itself with
the sun iun its true aspect as pure light, tends to settle
on a still finer state of it either by making the senses.so
steady that the outward appearance vanishes or by seeking
finer and finer stages than the grosser manifestation of
light as such, it- apprehends the Tanmatriec state of the
light and knows it as such, and we have what is called the
wfag stage. It bhas great . similarities. with the wfyawi
stage, while its differences from that stage spring from.
the fact that here the object is the Tanmatra and not the
gross Bhuta. The mind in this stage holding communion
with the Rupa Tanmatra for example is not coloured
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variously as ved, blue, ete., as in the Savitarka communion
with gross light, for the Tanmatric light or light potential
bas no such varieties as different kinds of colour, ete.; so
that there are also no different kinds of feeling of pleasure
or pain arising from the manifold varieties of light. So
this Is a state of a feelingless representation of one uniform
Tanmatric state when the object appears as a eongl(.)mera-
tion of Tanmatras of Rupa, Rasa or Gandha as the case
might be. This state however is not an indeterminate stage
as the Nirvitarka stage, for this Tanmitric conception is
associated with the notions of time, space, and causality ;
thus the mind here feels that it sces at the present time
these Tanmatras which are of such a subtle state that
they are not associated with, pleasures and pains. They
are also endowed with causality, in the way that from
them ~and their particular collocations originate the
atoms.

It must be noted here that the subtle objects of econ-
centration in this stage are not the Tanmatras alone but
also other subtle substances including the ego, the Buddhi
and the Prakriti.

But when the mind acquires complete habit of this
state iti which the mind becowes so much idengified with
these fine objects—the  Tanmatras—ete., that all con-
ceptual notions of the assoeciations of time, space, causality,
ete.,, spoken of in the Savichra and the Savitarka
state vanish away, and the mind becomes one with the
fine object of @ its communion. These two kinds of
Prajoa, Savichara and Nirvichara arising from the
communion with the fine Tanmatras have been collocated
under one name as Vicharanugata. But when the objeet
of'‘communion is the ego as the subtle cause of the senses
it is’ called  =@=1gaa and when the object of communion
is the subtle cause of ego the gfg called also the =faawa
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itis called =sfaaigna.. . There  can be no  Nirvichara
communion with the manifested Prakriti as the object for
it is not an actual state which can stand as the object of
communion - but only a state of = final retirement; the
returning back of all the effects into their primal sfate
of - potentiality ; so there can never be a Prajna of such a
stage.e Thus we may restate the division of Samprajnita
Samadhi reconciling 1.-17 with 1. 42, 48, 44 as follows :-

awEa ga i
! ,
wEfawa® , = fauas
(faamtgaa) b__.'___t____“_‘
J - :'“ iy Ffaramrg
IECER - fafiaat (sna=TEa) (wfwarqna)
Lk I N 7
(fa?‘mﬂ‘ﬂﬁ) | afagrn fafism
afa=m fafa=m [ ;
N
GIECIT fafd=a

Through the Nirvichara state, om minds become
altogether purified and there springs the gsn or knowledge
called =t or true ; this true knowledge is altogether
different - from the knowledge which is derived from the
Vedas™ or from inferences or from ordinary perceptions ;
for the knowledge - that it can give of Reality ean
never be had - by any.other -means of knowledge either
by perception, inference or testimony for their com-
munication is only by the conceptual process of
generalisations - and abstractions and - thus’ can mever
affirm anything about the things as they are in them-
selves which are -altogether different from their illusory
demonstrations in-conceptual terms which only prevent us
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from knowing the true reality. The potency of this Prajna
afrests the potency of ordinary states of distracted coo-
sciouness and thus attains  stability.  When however
this Prajna is also suppressed, we have what is called
the state of Nirvija Samadhi at the end of which comes
final Prajoa leading to the dissolution of the Chitta and
the absolute freedom of the Purusha .

Samadhi we have seen is the becoming of mmds
oneness with an object by a process of acute concentration
on it and a continuous repetition of it with the exclusion
of all other thoughts of all kinds. We have indeed
desceribed the principal stages of the advancement of
Samprajodta Yoga but it is impossible to give an exact
picture of it with the symbolical expressions of our
concepts ; for the stages become clear to the mental vision
of the Yogi as he gradually acquires firmness in his
practice. The Yogi who is practising at once comes to
know as the higher stages gradually dawn in his mind aud
distinguish them from each other; it is thus a matter of
one’s own experience, so that no other teacher can advise
him whether a certain stage which follows is higher or
lower, Yoga itself is its own teacher (W¥T®n ?ﬂﬂﬂﬁti&ﬁ?‘
YA N0 v Sqrend—adfta damsnas a’hﬁaﬁxqu% RS
#@%w 9 A3 WA ey ~

When the mind passes from the Qampla;na.ta state
it is called Vyutthana in comparison to the Nirodha stafe,
just as the ordinary conscious states are ealled Vyutthana
in -comparison to the Samprajnata state, the = poten-
cigs of the Sampragna,ba state become weaker and weaker
whereas the potencies of the Nirodha state become stronger
‘and stronger and finally the mind comes to the Nirodha
state and become stable therein ; of course this holds
within itself a long = mental history, for the potency
‘of the Nirodha state can be stronger only when the
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mind pr@gbises it and remaiys in this suppressed condition
for . long -intervals of time. . This shows that the’ mind
- being. made up of the three Gunas is always saﬁeung
fomnsfg;matmns and. changes. Thus from ordinary state
of distracted consciousness it - -gradnally - becomes - one
pointed and then gradually = become transformed in a
state 8f an object (internal or external) when it is
said to be undewomv the Samadhi parinama or Samadhi
change of the =bampra3na,’ca. type ; mext comes - the
change, when the mind passes ' from the Samprajnata
ostage to ‘the state of suppresswn (Fw). Here therefore
also we see that the' same w#i, @, wammfcurw which we
have already desciibed at some length with regard tb
the sensible objects apply also to the mental states:
Thus the change from the Vyutthana to the Nirodha state
is the Hé{‘ﬂﬁ‘\"lﬁ,' the change as -manifested in time, §o
that -we can say that the change of Vyutthana 1até
Nirodha has not yet come, or has- just come, or-that the
Vyutthana state exists no longer, the mind having
“tlanefmmed itself into the Nirodba state. There is also'
here the third change of condltxon, when we see_that the
potencies of bampragnata state -become Wea.ker and
‘weaker, while that of the Nirodha state becomes stloncrex
and stmnaer These are the three kinds of: chan@e whieh
.the mind undergoes - called the Dharma, Lakshana and
Avastha ‘change. " But there is one difference . between
this change thus described from the changes observed in
sensible objects that here the changes ave not visible but
are only inferrible h‘om the pa,ssa.we of the mind- from, ong
state to another. ' :

Tt has been said that there are two different sets
of “qualities --for the mind, visible and invisible. The
visible qualities whose changes can be noticed are conscious
states, or thought products, or percepts, ete. The invisible

21
v i
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ofies are seven in number and cannot be du'eotly seer,
but. their existence and ehano'es or modlheatxons ,may
be established by inference, These are suppression,
. characterisation, poten‘mahsatmn, constant chanve, life,
movements and power or energy of movements,

frity v ofcanity sem L e
Qey wfny fawe wal aderafean |
In connection with the Samprajnata Samadhi some
miraculous attainments are also “deseribed, which are said
to strengthen the faith or belief of the Yogi, to the,
processes ‘of Yoga as the path of salvation as the Yogl
advances. - These are like the products:or the mental
experiments in the Yoga methad, by which the people may
become convineed of the method of Yoga as being the
true one. No reason are offered about the why of these
attainments but they are said to hapPen as a result of the
mental union with different objects. 1t is best to note
_them here in a tabular form. .

~ Attainment

Object of Sanyam. Sanyam. ; ‘ ]
(1) Threefold ochange of | Sanyama. |
things ag ﬂ'ft, e ]
< and qaagm&mw | ‘
{2) The  distinctions of ,, Knowledge of ?he sounds
name, external abject of all living beings.

and the concept whlc_h
ordinarily appears uni-
ted as one,

(3) Residual potencies Hap | i Knowledge of previous life.

of the unature of vy
and anee,

(4) Concepbé alone (pox } Knowledge of other minds.
parated) . from the T

{
4 3
objents) ; d g }
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e
=
o

Object or Sa,nyla.}ni_.

-
Senyam.. |

b

Attainment.

{8) Over tﬁe; form of . body.
(wrasw)

{6) Kurma of fast ‘or elow

, froMion,

(7) Friendliness, eympahhj’,
and " compassion. ﬁi},
glea, FEwr

(8} Puwers. of elephant

(Q) Eﬂm

(10}
(1) '?ole star

(12) Plenus of the Navel
' (13) Pit of the throat .
(14) Torioize Tube
(15) Coronal light

(16) Heat ®..,
{17) Purushe ... -

(18) Gross: substantive ey
the astral wwg  eon-
jmiction wrsg and pur.
pose- .- fulness ﬂéjq‘-’t{

(19):Act, . the substantive
appearauce, egoism,

- 8he con]unctxon and
the purposefu}ness of

sensntlon ngv@m
ﬁﬁﬁmmamm |

Sanyama.

J
!
|
i
i
{
|
'i
!
.

Disappearance (by virtue of
the perceptlbxhby bemg !
checked). = .

1. Knowledge of death.

Power,

‘Power of elephant.

Know}edgé of .the world
. (the geographical position
of cqunm‘ies, &e.)

Knowledge = of - the ‘starry
systems.

{ Knowledge ‘of ‘their’ move-

aaents.

Knowledge of tllb éystem
of the body. /
Subdual ‘of hunger .. apd
thirst, . . ;
Steadiness.

Vlslon of the pertected oRes-
the seer or‘all knowledge
Ly prescience.

Enowledge of the' mmd
ls.nowledge of Pm’usha.

Gontrol “over the ' element
from which folows abtten:’
nation, othér powers, pers
fection . of the body - and
nou-residence © by . theiy

- characteristics.

Mastery = ovér the senses;
and thence come the quick-
ness as of mind, unaided
mental  perception -and

- magtery over the Pradhans.

wsifa faaiumm RUT-
?aﬁ i s .
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*" “These Vibhutis as they rise with the performauce of the
pmeesses of Yoga gradually deepen the faithggr of the Yogi
' in the performance of his deeds and
.m‘srxlb,ggztin 311313 {r};‘f:; thus help his main goal or ideal by
Philosophy. always pushing or drawing him  for-
e wards and forwards towards it by the
more and more strengthening of his faith. Divested’ fxom
the ideal they have no value of any importance.
After deseribing the nature of Karinayoga, and the
way in which it leads to Jnanayoga, 1 belicve it is time for
us now to describe the -third and theg
Bhaktlyo‘m de : 5. :
‘ lswam ‘ . eastest means -of attaining salvation,
) . the Bbaktiyoga and the position of
Iswara in the Yoga system with reference to a person who
‘sceks deliverance from the bords and shackles of Avidya.
Iswara in the Yoga system is that Pwiusha who is
dxstmet from all othérs, by the fact of his being untouched
by the afflictions or vehicles of the
fruition of action. = Other  Purushak
are also in reality untouched by the afflictions, but they
at least seemingly have to undergo the afflictions and
~gonsequently birth and rebirth, ete. , until they are again
finally released but Iswara though bhe is a Purusha yet
He does not suﬂ’ex any sort of londawe in - any
way He is always free abd ever the Lord. He never’
had nor will have any relation to these bonds. He is the’
“teacher of the ancient teachers too bevond the range of
sthe. condltlomno' by time. ‘
' This nature of his has been affirmed in the qenptmres.
and are - taken therefore as the true one ow their authorlty
: The authority of the ecr;pture& are
b Wﬁgﬁ;l’?mes 4nd again acknowledged ~ only because
o they -have proceeded out. of God or
Iswara The objection of ari araument in a elrcle has no

Irwara,
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place here since the connection of the qcup’smes thh :
Iswara iz beginningless. S
There 1 no other "divinity equal to [Swala, beeause
in‘the case of such equality = there may be oppositions
S ~between the rival ' Iswaras which
lsware, what beis.  might therefore result in the lowering:
¢ of any one of them. He is omni-:
seient in the highest degree for in him is the furthest limit
of omniseience from which there isno beyond. . :
This Iswara is all-mereiful, and though he has no desires
ool him' to satisfy yet for the saks of his devotees he
- ‘ dictates the scriptures at each™ evolu-
His finctions. tion. of the world after dissolution :
But he does not release all persons,
becauw he has to help only so much as they deserve; he:
does not nullify the Law of Karma, just as a king though”
 heis quite free to actin any way he likes, punishé's or
rewards people according as they deserve.
At the end of each K‘ﬂpa he adopts the pure body from
Sattwa which: is devoid of any Karmasaya and thus commau-,
; ‘ ©.nicates through it toall his devotees and
‘ nmglsb(l)’(;‘;e b"““’” dictates the - seriptures. Again at the
5 time of dissolution this body of pure’
Satt\x'a beoomes submerged in the Prakriti ; and at the time
of its submeérsion inthe Prakriti Iswara wishes that it mlght‘
come forth again at “the -beginning " of the new. ereation ;
thus. it continues for ever that at each new creation the pure
Sattwamaya body springs forth and submerges back - into
the Prakriti at the time: of the dissolution of the universe.
Jn aeccepting  this body.: he has no personal desires to
T LIS satisfy as” we have: said before. : He.
hy‘{l}m%]f “nt"‘wh"d adopts it only for the purpose of saving -
. the people by instructing them with
Lnow]edoe and plety which < is : not possible without
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a pure Sattwamaya body ; so he adopts it but is nob
affected in any way by it. One who is under the control
of Nescience cannot distinguish  his real nature from it
and’ thus is always led by it, but' such 'i§ not the case
with Tswara, for he is not in any way under its control,
_ bat only adopts it as a means of communicating know]edﬂe
to people.

""A'Yogi also " who has ‘attained absolute independence
may similarly accept one or more pure Sattwamaya
Nirinana Chittas - from  Asmitdmatra and may —pro-
duce one Chitta as the superintendent of all these
(famtafewmifa  =r@awaE) (kS vaws fuds @qs9w ).
‘Such a Chitta adopted by a true Yogi by the foree of
his meditation is not under the control of the vehicles of
action as is the case with the other four kinds of Chitta
from birth, Oshadhi, Mantra and Tapas. :

The Pranava or Aumkara is bis name ; though at the
time of dissolution the word of Pranava together with its

denotative power becomes submerged
o 1;:3‘::"“ the word  jy the Prakriti they reappear with

the new creation” just as roots
shoot forth ~ from beneath  the ground in the rainy
season; This Pranava is also called Swadhgaya. By
concentration on this Swadhyaya or Pranava thc mind
becomes one-pointed and fit for Yoga.

Now one of ‘the means of attaining Yoga is Iswara
anmdhana or-worship of God. This word according to the

commentators is used in two senses,

Tswara Pranidhana. the: ﬁrst and = the - SeLODd books
of the Patanjala Yoga apphorisms.

In the first book it means love or devotion to God as the one
ceritre - of ‘meditation, in the second it is used to ‘fean the
abnegation of all desires of the fruits of action to Iswara
and thus Iswara Pranidhana in this sense is included under
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Kriyayoga. This abnegation of all fraits ,of;',é.ction to
Iswara purifies the mind and makes it fit for Yoga; this
is distinguished from the Iswara Pranidh@na of the first
Book as the Bhabana of Pmna,‘va and Tswara in this that it
is connected with actions and the abnegation of their fruits.
whereas - the latter consists only in keeping . the mind in
worshipful state in Iswara and his Word or name Pranava.

By devotion of Iswara Prema or Bhakti he is drawn
towards the devotee through his Numana (Jntta of pure
; ; ‘Sattwaand by his grace he removes all

Release ~through  ghotiuctions of illness, ete., deaeubed
the grace of Iswara..

: in L 30, 31 and at once pxepares his
mind for the highest realisation of his own absolute in-
dependence.  So for a person who can love and adore
Iswara, this is the easiest course for attaining Samadhi.
We can make our minds pure in the easiest way by
abnegating all our actions to. Iswara and attaining salva-

~tion by firm and steady devotion for Him. This is the
sphere of Bhaktiyoga by which the tedious eomplexity
of the Yoga process may be avoided and salvation aoqmred‘
in no time by the supreme grace of Iswara.

This nieans is not indeed distinet from the general

~means of Yoga, viz., Abhyasa and
di&g‘rt;ixft I}Z‘;ﬁss’tﬁ;ﬁ ‘ Vaua,crya which applies-in all stages.
by Abhyasa and Vai- ~ For here also Abhyasa applies to
il ‘ the devotion of Iswara as one Supreme
Tattwa. or truth and Vairagya is necessarily associated
with all true devotion and adoration of Iswara. ;

This conception of Iswara differs from the conception
of Iswara in the RamanuJa system in this' that~—there
. Prakriti and. Purusha, ~Achit. and

ReDompared  with - Chit form the body of - Tswara where-
a,manu]a. gsystem. S . y i

as here Iswara is considered as being

only a: special Purusha with the aforesaid powers (g
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WgdEEre wafsadl watagmafeed) fafd aarRgesad
afgg@an. axygs fafd gwagaae wwaEws—aaEs s LL)
+ . In this system Iswara is not again the =fawiar Prakriti
in +the sense of =fawmfEfa but of Dharma and Adharms,
and his agency 'is oply in the removal of obstacles and
thereby helping the evolutionary.process of Prakviti.
Thus Iswara is distinguished from the Iswara of San-
kara Vedanta  in this that there the
troe  existence is ascribed only of
Iswara whereas all other forms atld
modes of Hemw are only regarded as illusory.

- Adwaita . Vedan-
tie Tsward, .

After what we have stadied above it will be easy to
see that the main stress of the Yoga Philosophy lies in its
. ‘ ¢ . method of Samadhi.  The knowledge
o iBwmadhi and its  that can be acquired by it differs from
points of difference . ; \ .
frow  pevception, in. 8l other kinds of knowledge, ordinary
:‘:‘f{‘;ﬁ‘:(": ;(f’i%::;l(l)’\:? pereeption, inference, ete., in - this
ledge. - that it alone can bring objects. before
, our mental eye with the cleavest and
.mast unerring lmht of Gomprchonalbth’ry in_.which the
true nature of the thing is at once observed, - Inferences
~and the. words. of. seriptures are based on concepts or
genetal notions of things. For.the teaching of seriptures
are ;;pan'i‘fes_tgdﬁ in ywo,ryds ; and words are but ‘names,
tezmq, or congepts. formed by noting down the genél'al
éimila,riﬁiés of certain things and binding them down by a
symbol Al deductlve inferences are also based upon
major proposmons arnved at by inductive generalisations ;
so it is easy to see ﬁhat all l\nowledwe that can be xmported
by them are only generahsed conceptions.- ’I‘hen process
only represents. the -method by which the mind can pass
from. one ;o'enerahsed conception to another ; so the mind
can i nb way attam the knowledge of the Real things,
,,the a,bsolute speeles, Whleh is not_ the genus of any, other
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thing ; - €0 - inference and seripture can only communi-
cate to us the nature of the agreement or  similarity
of things and ‘not the real things as they are: Ordinary
perceptioni "also "1s not of much 4vail here since it cannot
bring within its scope the subtle and fine things and
things that are obstructed from the view of the senses;
so - kflowledge by ordinary perception is limited by
thie Incapacity of our senses to perceive subtle and : remote
things;-and things which are obstructed from our view.
But Samadii has no such limitations; so the knowledge
that can be attained by it is absolutely unobstructed, true
and real in the strictest sense of the terms. ;
By deep - concentration when -all other states of mind
are checlxed it is centred on one thing steadily and that
alone, the mind becomes transformed
. Samadhi and the 45 it were into the form of that thing,
intuition of Bergson. :
, - and thus the true nature of that
thing at onceflashes before it. Tt is akin to the coneeption
of intuition by ‘Bergson, the nature of which as described
by Bergson applies in a certain measure to Samiadhi.
Thus Bergson says:—“ It follows that' an absolute could
only be given in an intuition whilst everything else fall
within the provinee of analysis. By intuition is meant
the. kind of intellectual . sympathy by which . one places
oneself within an object ¢n - order to coincide with what is
unique in it (¢/. fafts) and consequently inexpressible. ‘Ana-
lysis on the contrary, is the operation which reduces the
object to elements already known, that is. to elements
common both to it and other objects. To analyse there-
fore is to express a thing as a function of something
other than itsclf. Analysis is-thus a translation, develop-
ment into symbols, a representation taken from successive
points of view from which we note as many resemblances
ag possible between the new object which we are studying

28
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and others, which we believe we know already. In its
eternally unsatisfied desire to embrace the object around
which it is compelled to turn, analysis multiplies without
end the number of its points of view in order to complete
its always incomplete representations and ceaselessly varies
its symbols that it may perfect the always imperfect trans-
lation. It goes on therefore to infinity. Buf intuitidn, if
intuition is possible, is a single act.. ‘
This view of Samadhi or intuitional trance is not
opposed to whatever we say conceptual or perceptual in-
telligence that they are complimentary
to each otber. Like Kant, Patanjali
does not bring about a schism between
science and metaphysics. The realities of metaphysical
order the so-called things in themselves or things as they
are, are not transcendent to the world of Phenomena, but
are only so subtle - that the scnses cannot grasp them. He
does not make the metaphysics entively artificial, and the
science wholly relative ; but with him both are true in
their own respective spheres, and far from there being any
schism between them, they are connected in one chain of
development ; science reigns where the mind is being led
from concepts to concepts with the dogmatie be]i:af that all
knowledge must necessarily start in concepts, move in_con-

Kant, Bergson and
Patanjali.

cepts and end in coneepts ; thinking or knowledge, as we
call it, carries with it the belief that it comprehends all
that is knowable, though in reality its sphere is so much
limited that it can grasp the general notions and these
alone. The thing as it is the real Vishesha (fa®w) apart from
its symbolic side of conceptual . representations ean never
be grasped by the conceptual side of knowledge. But the
infra-conceptual or ultra-conceptual stages are not unreal
in any way though they cannot be grasped either by the
senses or by our conceptual intelligence. To grasp them
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our mind must follow an inverse process of stopping
its flow from concepts to concepts, but concentrated itself
to one concept and that alone, and repeat it again and
again to the exclusion of all other possible concepts, and
thus become coincided, identified as it were with it, when
the limitations of the concept at once vanish and the thing
shines before the mind in its true reality. Such a Prajoa
or intuitive knowledge is absolutely unerring for here the
mind has been installed in the reality of the thing and
“merged in the very life of it. “ To philosophise,” according
to Patanjali, “therefore is to invert the habitual direc-
tion of the work of thought; to practise it not ina
random way but in a profoundly methodical manuer;
gradually to rise higher and higher in the acquisition . of
- the true metaphysical knowledge, with a definite end in
view until the highest stage, the one ideal corsummation
of all metaphysical knowledge is attained ; the Prakriti then
appears in her own true nature, and her relations with the
Purusha are also discerned and the Yogi is absolutely
freed from all bondage of Prakriti. :
According to Patanjali it is our want of intuition of
the reality, hidden beneath the conti-
, nual flow of our varied concepts that
is the root of all control exercised by the Prakriti over us.
Moral and virtuous actions are here advocated only because
they purify the mind and help it to acquire the power of
intuition (%) by which the real nature of things is revealed
to the Yogi ; before whose vision all obstruction melts away
and all reality shines before him in absolute effulgence,
nothing is too small for his intuition and nothing is too great.
The whole philosophy from Plato to Plotinus proceeded
out of a supposition that “a variation
can only be the expression and
development of what is invariable,” that ‘there is more

Vision ofga Yogi.

Plato.
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in” the immutable than in the moving and we pass from
the stable to the unstable by a mere diminution. ~ But
with ' Patanjali we find that he had never any such bias
as that.  Prakriti, the sphere of the mutable and the
unstable is not on that account less true than the Purusha—
the immutable ; only their realities are of twb differend kinds
and neither of them can ever be reduced to the other.
All evil is due to the want of right comprehension of their
relative spheres ; stable is always stable and unstable is
always unstable and they must not be confused by either in
any way. All evil is begotten out of their seeming illegiti- ®
mate connection which forms the basis of all. With Plato we
have seen that there is nothing positive outside ideas,
diminution of the Reality of which into that of the
unstable occurs by a process of diminution by the addition of
zero-like Platonie ““ non-being ” the Aristotelian © matter.”
a metaphysical zero joined to -the ideas multiplies it in
space and time. In the words of Bergson ¢ this non-being
is ‘an illusive nothing; it creeps between the ideas and
creates endless agitation, eternal disquiet like- a suspicion
‘insinuated between loving hearts.” The ideas or forms
are the whole of intelligible reality, that is to say of truth.
‘As to sensible reality, it Is perpetual oscillation® from -one
side to the other of this point of equilibrium. Immutability
is more than becoming, form is more than change, and it is
by a veritable fall that the logical system of ideas rationally
subordinated and co-ordinated among themselves is scattered
into a physical series of objects and events accidentally
placed one after another. ¢ Physics is but logic spoiled.”
Aristotle could not tolerate that ideas should thus
exist mdependeutly by themselves but finding that he
could .not deprive - them of this
character, he pressed them into each
other, rolled theéem up into a ball, and set above the

Aristotle.
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‘physical world a form that was thus found to be the form
of formg, the .idea of ideas or to use his own words the
thought of - thought.  Such iz the God of Aristotle—
necessarily immutable and apart from - what -is" happénivg
in the world; since he is only the synthesis of all econcepts
in a sjngle one. Itis true that mo one of the manifold
concepts  could “exist apart such as it is' in the divine
unity; in vain should we look for the ideas of Plato within
the God of Aristotle.  But if only we imagine the God .of
Aristotle In a sort of refraction from bimself, or simply
inclining towards the world, at once the Platonic ideas
are seen to pour themselves out of him, as if they
weré involved in the unity of his essence.. In the
movement of the universe there is an aspiration of things
towards the divine perfection, and consequently an ascent
towards God as the effect of a contact of God with the
first “sphere and as descending consequently from God to
things. The necessity with Aristotle of a first motionless
mover is not demonstrated by founding it on the assertion
that the movement of things must have had a beginning
but on the contrary, by affirming that this movement
could not have begun and could never come to an end, and
that this perpetuity of mobility could happen only if it was
-backed by an eternity of imn.utability which it unwound
in a chain without beginning or end.
In that revival of Platonism in' Alexandria we see
that as the possibility of an' outpouring of Platonic ideas
. God exists behind us and his vision
Neo-platonism. - . .
as such 1s always virtual and never
actually realised by the conscious intellect.  Everything
is derived from the first prineiple and everything aspires to
veturn - to- it; remoter the emanation lower the degiee of
_perfection. After the oneé, reason possesses the greatest
perfection and after it comes the soul. The true then we
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see transcends the bounds of reason. * Knowledge”
therefore of it is not won by proof, not by any inter-
mediating process, not so that the objects remain outside
of him but so that all difference between the knower and
the known disappears; it is a vision of reason into its
own self ; it is not we who have the vision of reasop, but
reason who has the vision of its own self ; even the vision
of reason within which subject and object are still opposed
to each other as different from each other must itself be
transcended: The supreme degree of cognition is the
vision of the supreme, the single principle of things, in *
which all separation between it and the soul ceases, in
which this Jatter in divine rapture touches the absolute itself,
and feels itself filled by it and illuminated by it. He who
has attained this veritable union with God, despises
even that pure thought which he formerly loved, because
it was still after all only a movement and presupposed a
difference between the seer and the seen. This mystieal
absorption or swooning into the absolute is  thevefore
the last word of the Alexandrians. Thus Edward Caird
wrote of Plotinus, ¢ The inmost experiences of our being
is an -experience which can never be uttered. To this
difficulty Plotinus returns again and again from new
points of view, as if driven by the presence of a conscious-
ness which masters him, which, by its very nature can
" never get itself but which he cannot help striving to
atter. He pursuesi it with all the weapons of a subtle
dialectic, endeavouring to find some distinction which
will fix it for his readers and he is endlessly fertile in
metaphors and symbols by which he seeks to flash some
new light ﬁpon it. = Yet in all this struggle and almost
agony of his expression, he is well aware that he can
never find the last conclusive word for it and has to fall
back on the thought that it is unspeakable.”
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‘With t he revival of Platonism in modern philosophy in
Kant we see that the “beyond” the * Reality” has
altooether eluded our grasp.. -There
Revwa,l of Platonism.

is no intuition that ‘carries us inte
the non-temporal ; all intuition is thus found to be sensuous
by intuition. By changing the Platonic idea from a thing
into a felation of the understanding, a law, he has substi-
tuted the universal Mathematic—a single and closed-in
system of relations for the Platonic world of ideas,

imprisoning the whole of reality in a network prepared - in

Jadvance in which is unified and reconciled all the plarality

of our knowledge in one universe of science. To realise
thig' dream’ or at best an ideal, atbempts have been made
to determine what the intellect must be, and what the
object in order that an uninterrupted mathematic may
bind them together. And of necessity, if all possible
experience can be made to enter thus into the rigid and,
alveady . formed frame-work of our understanding it is
(unless we assume a pre-established harmony) because our
understanding itself organises nature and finds itself again
therein in a mirror. The real things in themselves remain
an unknown - entity, a sbme-thing-like-non-Being and in
its. place are substituted some barren relations which
are sald to form an universe dignified by the name of
science. Our intellect shall never be able to come into
a ‘touch with the rveality; it is absolutely restricted and
limited to this innate incapability of doing "anything
but Platonising in ideas ; and as such all science ouly
represents this dreamy, make-shift of symbolical:relativity
and - never  the Rénliﬁy as it is, and metaphysics is
impossible since it has nothing more to do than to
parody -~ with phantoms of things the work of con-
ceptual arrangement whleh scienge practices seriously on
relations,
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To  distinguish- Patanjali from these different shades
Patsnjali, of representations spoken above, we

see. that he agrees. with - Aristotle
in eonceiving  an unmoved as the cause of all that is
endlessly moving for it is into these that the former
unwinds itgelf.

That which unwinds is the same as that which ¥s wn-
winded ; the “ unmoved ” only represents the throbbings
and pulsations of the unactualised unwindings, the absolute
potentiality. But this “unmoved” only represents the
ground of the comic dynamic of all mutability and change,
but does not explain the stable and “unmoved” which
forms the background of all our conscious éxperiences.
This “ unmoved ” and * unmovable”. of our consciousness
of pure shining cffulgence, a constant factor of all
coneeptual mobility can never be confused with it. It is
the only true immobile which no change can effect—
altogether distinet from the universals or the particulars
of our thought but illuminating them all in the conceptual
illamination. ~ No coneept can ever cateh hold of it.
It is the one absolute “stable” element, all else are
moving. Movement is the reality of matter which in none
of its stages can in true sense be called the “.unmoved.”
Matter holds within itself its’ own dynamic of motion ;
itis as much real as the unmoved or stable Purusha;
they ave two independent realities and none of them ean
be said to be derived from -the other and consequently
there is no diminution of reality involved in the concep-
tion of matter. Plato had to acknowledge the separate
existence though he wanted to deprive it of all determinate
qualities, Instead of making non-being colourless it would
have been more consistent if he conceived the idea as the
truly and absolutely colourless and . the non-being of the
equilibrium which holds within itself the principle of all
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- determinations and differentiations the ground of all
genesis and transformations “which appear within and
without as the inner and outer worlds, the mierocosm and
the macrocosm.  Aristotle caught sight of this, but
substituted for the independent reality of the ideas only
and an ideality towards which matter is striving and thus
madd it the imanent teleology of matter. But Patanjali
was “not sabisfied with it for even here the stable

. unconsciousness remained unexplained altogether; and
without it our iutellectual life will be reduced o a mere
mobility of passing states without any stable principle
with which they may be connected and unified. This
prineiple to which or for which all these passing states
form together an unified life, and the experiences of
pleasnres ‘and pains is the Purusha, which serves as the
external teleology of the Prakriti. The comprehension
of this metaphysical reality is not a dream with him as
with Kant, but a complement of our ordinary scientific or
phenomenal experience.  For the achievement of. this
final release of the Purusha it is necessary to invest the
outgoing process of conceptnal flow, to make it steady -
and one-pointed by which all the differentiating i process

“béing arrgsted the mind tends to become steady and stable
and when the last stage is attained the nature of the

: rearl form of .the Purusha is reflected and the outgoing
“order of phenomena by a reverse process returns back to
‘the’ Prakriti,  The Neo-platonists agree - with Pa.tan;ah

“in so far as the assertion of the supreme va.hdlty of the

“progess which -brings about france is concerned. Plotinus

‘and  Patanjali agree in their difference - from Kant
in this that there are other scurces- of right knowledge
than those provided by the scanty scope of conceptual -

"y_re‘lativiit)y of our thoughts. The light that they have

shown in the illumination of the history of world-civilisation .

23

&
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will manifest itself to any euquiring mind as the first
beams of sunshine bringing messages of hope and bliss
from the region of eternal sunshine beyond the gloomy and
imperfect vision of our science and will always awaken us to
believe that with reality which is hidden- from our view 1
may stand face to face only if I possess the will to do it.
Many hidden mysteries are daily being diseovered by men
of genius by this intuitive perception #mw®= but none of us
try to penetrate methodically into the depths of this land of
eternal bliss and communion. The face of truth is hidden
by a golden veil (fetmuiw widw wsEnawed §@) and let all
mankind combine in their efforts to draw it away and
adore the unveiled truth as it is in itself, »
At the close of the previous sections it may be worth -

while to speak a few words on the
d”f};“‘(«;;‘gf’;:‘:b;‘(”;“““ theories of the physical world as

supplementing the views that have
been aju,ady stated above.

Fross mabter as the possibility of sgnbabxon has been
divided into five classes according to their relative gross-
ness corresponding to the relative grosspess of the senses,
Some modern investigators have tried to understand the
© five” Bhutas, wviz.,, Akasa, Marat, Tej, Ap and Kshiti as
the ether, the gascous heat and light, liquids and solids.
But I cannot venture to say so when I think that solidity,
liquidity and gaseousness represent only an impermanent
aspect of matter. The division of matter from the stand-
- point of the possibility of our sensations has a firm root
in our nature as cognising beings and has therefore a
better rational footing than the modern chemical division
of matter into elements and compounds which arve being
daily threatened by the gradual advancement of our
scientific culbure. ' They earry with them no fixed and
congistent rational conception as the definition of the
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ancients bnt are mere makeshifts for understanding or
represénting certain chemical changes of matber and - have
theretore merely a relative value.

There are five aspects from  which gross matter can
be viewed ‘at. These are (1) Sthula
(gross), (2) @&y (substantlve), %)
Sukshma (subtle), (4) Anvaya (conjunction), (5) Artha-
vattwa  (purpose for use). The Sthula or the gross
physical characters of the Bhutas are deseribed as follows :—

Qualities of Earth—Form, heaviness, roughness, ob-
struction, stability, manifestation (vritti), difference,
support, turbidity (wrur) hardness and enjoyability.

Ap—Smoothness (&%), subtlety (di=1), clearness
(war), whiteness (sfiwr), softness (®igd), heaviness (fivd),
coolness, (%#), conservation (=), purity (qﬁﬁh‘&), cementa-
tion (Fanw).

- Tejas—Going upwards (r-fémm\ )5 cooking (gra=);
burning (e5w), light (=), shining (W), dissipating
(wa'f|), energising (ssif@), different from the charac-
~ teristic of the previous ones.
transverse motion (fadwnd), purity (ufFaa),
throwing, pushing, strength (m@didizd =), movability
(wwq ), want of shadow (%=mwgan)—different from  the
characteristic of the previous ones.

' Akasha—Motion in all directions (Hﬁlﬁwa%{), non-
agglomeration (31&15\?;) non-obstructive (sfaesy)—different
from the characteristic of the previons ones.

These physical characteristics are distinguished from
their aspects by which they appeal to the senses which are

called  their Swarupas. Earth is

Swarupa. characterised by Gaodha or smell,

Sthula Rupa.

Vayu

Ap by Rasa or taste, Teja by Rupa,
ete. Looked at  from this view we see that smell arises
by the contact of the nasal organ with the hard particles
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_of matter, so this bhardness or solidity which can so gene-
rate the sensibility of Gandha is said to be the Swarupa
of Kshiti. Taste can originate only in counection with
liquidity so this liquidity or Sneha is the Swarupa or nature
of Ap. Light-—the gnality of visibility—manifests itself in
connection with heat, so heat is the Swarupa of fire. The
sensibility of touch is generated in connection wifh the
vibration of air on the epidermal surface; so this vibrating
nature is the Swarupa of air.

The sensibility of sound proceeds from the nature of
obstructionlessness, and that belongs to Akasa, so. this ob-
structionlessness 1s the Swarupa of Akasa. .

The third aspect 1is the aspect of Tanmatras which are
the causes of the atoms or Paramidnus. Their fourth

aspect is their aspect of Gunas or the

qualities of wanw (illumination), fa:

(action), fafa (inertia).  Their fifth as-

pect is that by which they are serviceable to the Purusha

by eausing his pleasurable or painful experiences and
finally his liberation.

Suksha, Anwayn
and. Arthavattwa.

Speaking about the aggregation with regard to the

structure of matter we see that this is of two kinds (1)

- those of which the parts age in inti-

Aggregation. mate union and fusion, ¢.g., any

vegetable or animal body, the parts of

which can never be considered separately. (2) Those

mechanical aggregates or collocations of distinet and in-
dependent parts (yafggiaaa) as the trees in a forest.

A Dravya or a substance is an aggregate of the former
type and is the grouping of generie
or specific qualities and is not a
separate entity—~the abode of generie

and specific qualities like the Dravya. of the Vaisheshika
conception. ~ The aspect of an

Substance.

unification  of generie
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and specific- qualities seen in parts. united in  intimate
anion and fusion is called the Dravya aspect. The aggre-
gation of parts is the structural aspect of which the side of
appearance - is the  unification of generie and specific qn‘a}
lities called the Dravya.
The other aggregation of Yutasiddhavayaba, .e., the
collocition of the distinet and independent parts is again
of two kinds, (1) in which stress a.ay
si(;l«;;;; $§S:b‘iY“m' be laid to the distinction of parts, arnd'
- (2) that in which stress is'laid 6o their
unity more than their distinctness.  Thus in the expression
mango-grove we see that many mangoes indeed make a
grove. but: the mangods are not different from the grove,
Here stress is laid to the aspect that mangoes are the same
as the grove ‘which- however is not the case when we say
that here is ‘a grove of mangoes, for the expression grove
of mangoes eclearly brings home to our mind the side of
~ the distinct mangoe trees which form a grove.

Of the gross elements, Akasa seems especially to require
a.-word of “explanation. There are accoring to Vijnidna
Bhikshu and "Nagesha two kinds of- Akasa,—Karand or
primnal and Karyathe atomie. The first. or the original is the
undifferen.tiated formless Tamas, for in that stage 1t has
not the quality of manifesting itself in sounds (a@yw fafu-
a¥q FaAfea 1 agtaEm TR R EdsrawEg acegtaiizas).
This Karanas later on develop into the atomic Akasa
which has the property of sound. Acecording to the
.conception of the Puranas, this Karyakasa evolves from
the ego as the first envelop of Vayu or air. The Karana-
kasa or- the non-atomic Akasa should not be eonvsidere‘d
as mere vacuum (4IWME) but must be conceived as a
positive all-pervasive entity (swmm@sa®) something like
the ether of the modern physicists. ’

From this+ Akasa springs the atomic Akasa or the
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Kiryakasha which is the cause of the manifestation of
sound. ~All powers of hearing even though they have
their origin in the principle of egoism reside in the Akasa
placed in the hollow of ear. It is here that the power
of  hearing is located. ~ When soundness or defect is
noticed therein, soundness or defect is noticed in the power
of hearing also. Further when of the sounds working
in unison with the power of hearing the sounds of
solids; ¢te.; are to be taken in, then the power of hearing
located in the hollow of the ear stands in need of the
capacity of resonance vesiding in the substratum of
the Akasa of the ear. This sense of hearing then, bhaving
its origin in the principle of ego acts when it is
attracted by the sound originated and located in the mouth
of the speaker, acting as a loadstone. It is this Akasa
which gives penetrability to all bodies ; in absence of
this all bodies would be so compact that it would be
difficult even-to pierce them with a needle. In the Sankhya
Sutra IT. 12. it is said that eternal time and space
are of the nature of Akasa © fGwaWl Awmwataydl (et
Ifgmawwl  aEEwEfadl  owAy afa@eEs | w6t feawteE-
faydiuafa: | qaefzmmd @ sagufeddmemmEauds sad
So this so-called eternal time and space doeg not differ
from the one undifferentiated formless Tamas which we
have spoken just now. Relative and infinite time, arises
from the motion of atoms in space—the cause of all
change and transformations ; and space as relative position
cannot be better expressed than in the words of Dr. B. N.
-Seal, as “ totality of positions as an order of co-existent
points, and as met it is wholly relative to the under-
standing like order in time, being constructed on the
basis of relations of - position intuited by our empirical
or relative consciousness.  But there is this difference
~ between space, order and - time order ;—there is no unit
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of space as. position (f&%) though we may couceive time,
as, the moment (=w) regarded as the uxit-of change in the
causal series. Spatial position ( fg=) results only from the
different relations in which the all pervasive Akasa stands

“to the various finite objects. On the other hand, space as
extension-or locus of a finite body, or Desa, has an ultimate
unit belng analysable into the infinitesimal extension quahty
inherent in the Gunas of Prakyiti.”

Chitta: or mind has two. stages «—(1) in the fmm of
L states such as real cognition (&)
States of Chitta, - . " . .

. ineluding perception, inference, com-
petent eévidence, unrveal cognition, imaginatién, sleep and
wemory,—(2) in the form in which all those states
are suppressed (fawg). Between the stage of complete
out-going " activity (s1%w) and complete suppression of
all states, there are thousands of states of infinite variety
through which a man’s experiences have to pass {rom the
Vyutthana state to the Nirodha. In addition to the five
states spoken. of above, there is another kind of real
knowledge, and intuition, called Prajna, which dawns
when by concentration the Chitta i fixed to any one state
and that alone. . This Prajnd is superior to all other means
of knowledge either perception, inference or.competent. evi-
dence of the Vedas in this that it is altogether unerring,
unrestricted or nnlimited in: its scope. l

anmana we  have seen  ineludes perception, inference

and competent evidence. Perception

St%lzsscription ofthe  originates when the mind or Chitta
through the senses (ear, skin, eye,

taste and nose) and being modified by their modifications
L by the external objects passes to them

. PUI‘CC}')EXULL

_and generates a kind of notion or

knowledge about them in which their spectfic characters

are more predominant,
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Mind is all pervasive and it can generate its notion
in the external world by which we have the perception of
the thing. Like light which emits rays and pervades all,
though it may remain in one place, the Chitta by its
Vrittis  comes in contact. with the external world and is
changed into the form of the object of perception and is
thus the cause of perception; as the Chitta has to pass
through the senses it becomes coloured by them, which
explains the fact that perception is impossible without
the help of the senses. As ‘it has to pass through the
senses it undergoes the limitations of the senses, which it
can avoid, if it can divectly concentrate itself to any object
without the help of the senses; from this originates the
Prajud’ by which dawns:the absolute and real know-
ledge of the thing unhampered by the limitations of the
senses,—which can act only within a ecertain area ov
distance and cannot take within its sphere the subtler
objects,

We see that in our ordinary. perceptions our minds
are drawn towards the object as iron is attracted by
magnets.. Thus Bhikshu says in explaining the Bhashya
of IV. 17— : :

syawafeazfian w3 fawa wdEy  feaohe fmet wefem
aw wfas v sgavsate i ot sfa @are 53 aE
%@ gv fawdw outd afad @ fvuwa 9@ s@9; 1 w6 W wwE
s : 1+ The objects of knowledge though inactive in them-
selves may yet like a magnet draw the everchanging
Ci\~ittas towards it and change the Chittas in accordance
with their own form just as a piece of eloth is turned
red by coming into contact with red lac. So it is
that the: Chitta attains the form of anything with = which
it comes in touch, Perception or Pratyaksha is distingui_shéd
from inference, etc., in this that here the knowledge arrived
at is predominantly of the specific and special charaeters
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(ﬁﬁm) of the  thing and not of the generic qualifies as.in

inference, ete.

Inference proceeds from the inference and depends upon
the fact that certain common qualities are found in all
the members of a class, as distinguished from the members

Jofa dlfferent class. "So that the qualities affirmed of a

class w111 be found t5 exist in all the individual members
of that elass; this affirmation of the generic characters
of a class to the individual members that come under it is
the essence of inference. This it seems comes very neatly
to tracing all deductions from the dictum de ommi et
wullo.

" An object perceived or inferred by a compe!eht man
is described by him in words with the intention of trans-
ferring his knowledge to another ; ‘and the mental modi-
fication which has for its sphere the meaning of such -
words is the verbal cognition of the hearer. When the
speaker "Las' neither perceived nor inferred the object, and
speaks of things  which cannot be believed, ‘the autliority
of verbal cognition fails. But it does not fail in the
original speaker God or Iswara and his dictates the Shas-
tras with reference to either the object of pexceptlou or ot
1nfelence . e

- Viparyyaya or unreal cagnition is the knowledge of the
unreal—a knowledge which possesses a form that does
not tally with the real nature of the thing, .., when

_a man sees two moons by some defect of the eye.

Domlbt'(eJ) “Is it a log of wood or a man ?” The

illusoriness of seeing all things yellow through a defect
of the eye can only he known when the objects are
seen in their true colour; in doubt however the defective
nature is ab onée mamnifest. Thus when weé cannot be
definite whether a certain thing is a post or a man. Here
no knowledge is not * definite.  So we ' have not to wait

24
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till the illusoriness of the previous knowledge is demon-
strated by the advent of right knowledge. The evil nature
of Viparyyaya is exemplitied in Avidya— Nescience—
Asmitd, Raga, ete:

It is distinguished from Vika]1)a~Ima,gina,tioxxf~irl
this that though the latter is also unreal knowledge their
nature as such is not demonstrated by any. knowledge
that follows but is on the other hand admitted on all
hands by the common consent of all mankind. It is only
the learned who can demonstrate by arguments the
illusoriness of such Vikalpa or imagination.

All class notions and concepts are formed by taking
note of only the general characters of things and associa-
ting them with a symbol called the name. Things them-
selves however do not. exist in the nature of the symbols
or names or concepts, it is only an aspect of them that is
diagrammatically represented by the intellect in the form
of concepts. When the concepts are united or separated
in our thought and language they consequently represent
only an imaginary plane of kuowledge  for the  things
are nop as the concepts represent them. Thus when we
say © Chaitra’s cow,” it is only an imaginary relation for
actually speaking no such thing exists as the cow of
Chaitra. "Chaitra has no connection in reality with the
cow, When we say Puwrusha is of the nature of
consciousness, there - is the same illusory relation. = Now
what s ~here predicated of what? Purusha is con-
éeiousnesisk itself and there must always be a statement
of the relationship of one to avother in = predication.
Thus , it . sometimes - breaks a concept into two parts
and  predicates  one  of the other, and ‘sometimes.
predieates unity of two concepts which are different..

- wfaew weRWate, wfeq gafMmeadgg - Thus its sphere has
a wide latitude in all thought process conducted through
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language and involves an clement of abstraction and con-
‘struction and i called Vikalpa. This represents the
faculty by which our concepts are arranged in analytical or
synthetical * proposition, It is said to be w=wmgqidt
agpgY fame, 4.0, the knbwled@e that springs from the
relationing: of - concepts or names which' relationing does
not aetually exist in the objective world as it is wpleqeubed
in propositional forms. :
"-Sleep is that mental state whlch has for its objective
substratum’ the feeling of voidness. It is ealled a state
ot notion of mind for it is called back on awakening when
: _We ‘feel that-we have slept well, our minds are elear or
~we have slept  badly, our minds are listless, wandering
and unsteady. Fora person who has to attain communion

‘Samadhi these notions of sleep are to be suppressed

Iike‘ all other notions. Memory is the retaining in mind
of objects perceived when  perception occur by the union
of the Chitta with etdrnal objects according te the forms
of whicl the Chitta is transformed ; it keeps these percep-
tions, as impressions or Sanskaras by its inherent Tamas.
- These Sanskaras generate memory when such  events
oceur  which by virtue of associations can  manifest them.
(8 d|R: @FFRFIEIRCHT qEAsTalaT G A3l
(mgwgdia® angs rafvgEww 7@, wEald).

Thus memory comes when the percept already known
and acquired are kept in the mind in the form of impres-
sion and ate manifested by the Udvodhalkas or the ‘associs-
tive manifestors. It differs from perceptions in this tht
the latter are of the nature of perceiving the unknown and
‘unpereeived, whereas the former serves to bring before the
mind percepts that have already been acquired. Memory
" therefore is of the percepts acquired by real cognition,
anreal cognition, imagination, sleep and memory. Tt
manifests itself in dreams as well as in waking states,
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The relation between _these states of mind and the
Sanskaras is this that, the frequency and. repetition of this
strengthens the Sanskiiras and thus ensures the revival of
the states again. :

These states are all endowed with Qul\ha (pleasme),
Duohkha' (pain) and Moha .(ignorance). . These  feelings
cannot be treated separately from the states themselves,
for their manifestations are not different from the wmani-
festation of the states themsclves.  Knowledge and feeling
are but two different aspects of the modifications of Chitta
made out of Prakriti; hence none of them can be thought e
separately from the other. The fusion of feeling -with
knowledge is therefore more fundamental here than in” the
tripartite division of mind. : ]

In eonnection with this we are to consider the senses
whose action on the external world is
known as “ perceiving,” ‘ grahana,”
which is distinguished from * Pratyaksha,” which means
the. effect. of  pereeiving,” wiz., pereeption. Each sense
has got its special sphere of work, e.p., sight is that of eye,
and this is called their second aspect, v7z., Swarupa.  Their
third aspect if “ Asmita” or ego which manifests itself in
the form of the senses. . Their fourth aspegt is their
characteristic of the Gunas, viz., that of manifestation (s#1m)
action (fism) und retention (fafa). Their fifth aspeet is that
they are motived. for the Pm'usha, his ‘experfences and
Liberation; :

~ The senses.

21t s indeed difficult to find the relation of Manas WIth
the senses and the Chitta. .‘In more than one place Manas
is identified with Clitta, and on the other hand, Manas is
described as a sense organ. There is another aspect in
which Manas is said to be the king of the cognitive and
the‘mofor senses, Looked— at from this aspect Manas is
possibly - the - directing side of the ego by which it dirécts
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the cognitive and the conative senses to the external world
and is the cause of their harmonious activity  for the expe-
riences of Purusha. As a necessaty attribute of this
divective character of Manas, the power of concentration
which is developed by Pranayam is said to belong to
Manas.  This is the Rajas side of Manas.

There is another aspeet of Manas which is called the
Anuvyavasaya or reflection by which the sensations (Alo-
chand) are associated, differentiated, integrated, assimilated
into percepts and coneepts. = This is possibly the Sattwika
side-of Manas. P r

- There is another aspect by which the percepts aud
coneepts are retained (qww) in the mind as Sanskaras to
be repeated or revealed again in - the mind as actual sfates.
This is the Tamas side of Manas.

In conneetion with this we may mention Uha (positive
p) remise), Apoha (negative premise) and Tattwajniina (logieal-
conclusion) which are the modes of different Anuvyavasaya-
of the Manas, Along with Lhevse, will, ete., are ‘also to be
counted. (See. II, 18 Yoga Varttika). Looked at from the
point of view of Chitta, these may be regarded as the
modifications of Chitta as well. s

The gotives which keep this process of ontgoing
activity are false knowledge, and such other emotional
elements as egoism, attaehm/ent, aversion, and Jove of life.
These emotional elements remain in the mind as power
alone in the germinal state; or exist in a fully operative
state when a man is under the influence of any one of them,
or they/ become alternated - by other ones, such as attach-
ment or aversion or they may become attenuated by the
meditation of contravieties. It is according to this that
these are called uyw, sew, fafees and @y,  Man’s mind or -
Chitta may follow these outgoing states or experiences or
gx‘adtlally “remove these emotions which aye commonly
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called afflictions and thus narrow ‘the sphere of these ex-
periences and lead himself towards the final release.

All the Psychic states deseribed above, riz., wwrw, favdm,
ete., are called either afflicted or unaffliated “according ag:
they are moved towards outgoing activity or ave actuated
by the higher motive of self-realisation and self-release fo -
narrow the field of experiences gradually to a smaller and
smaller sphere and afterwards suppress them altogether. -
These two kinds of matives, one of afflictions that led him
towards external objects of attachment and aversion-or
love of life and that which leads him to strive for Kaivalya
are the only motives which guide all human actions and
psychie states: ' :

They influence us whenever suitable opportunities occur
so that by the study of the Vedas, self-criticism or right
argumentation of from the instruection of good men g
and Vairagya may be motived by Vidya (Vight knowledge)
and tendeney for Kaivalya may appear in the mind even
when the man is immersed in the afflicted states of
~ outgoing acetivity. So also afflicted states may- come when
the man is deeply bent or far advanced in those actions
which  ave motived by Vidya or the tendency for
Kaivalya. ; - .

It seems that the Yoga view of actions or Karma does
not deprive man of his freedom of will through habituation
in one ‘kind of psychic states or actions towards Vyut-
thhana or towards Nirodha. It only strengthens the im-
lpression‘s or -Janskaras of these actual states and thus
makes it moré and more difficult to overcomethe'r propen
sity of generating their corresponding actual states and: thus
_toallow him to tread an- unhampered course, ~The other
limitation - to the scope of the activity of his free will is
the Vasana aspect of the Sanskaras by which he naturally
feels himself attached with pleasurable ties towards eertain
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experiences - and painful ones towards others.  But these
only represent the difficulties and impediments which are
put-before a man when-he has to adopt that course of life—
the contrary of which he might have been practising for
a very long period extending over nvany life states.

But the free will is not curbed in any way, for this
free will follows directly from the teleology of Prakriti
which moves for the experiences and the liberation of the
- Purusha. - So this motive of liberation ‘which is the basis

of all good “conduct can never be subordinated to the -
other impulse, which goads the man towards outgoing
experietices. - ‘But-on the other hand this original impulse
which attracts man towards these ordinary expericnces
as it is due to the false knowledge which identifies the
Prakriti - with -the Purusha, becomes itself subordinate and
logey > its’ influence and power as such - events, occur whieh’
nullify the false kuowledge by tending to -produce a vision
of the true knowledge of the relation of Prakriti with
Parusha.- Thus for example if by the grace of God the
talse knowledge (Avidya) is removed, the true knowledge-at
onee dawns before the mmd and all  the afllictions lose
‘their-power.
Free<will and responsibility of acmon cease in those life
,btateb which are intended for the sufferance of actxonb onlv,
e.q. hite sbateb of insects, ete.



APPENDIX T
SPHOTAVADA

Another point to be noted in connection with the main
metaphysical theortes of Patanjali- is the bphota theo:v :
which considers the relation. of words with their 1deas
and the things which they signify. Generally these three
are not differentiated, one from the other, and we are
not accustomed to distinguish them  from one another.
Though distinet yet they are often identitied or taken in
one act of thourrht by a sort of illusion. The mnature of
this illusory process comes to our view when we consider
the process of auditory perception of words. Thus if we
follow the Bhishya as explained by Vijnana Bhikshu we
find that by an effect of our organs of speech, the letters
are pronounced. This voeal sound is produced in the mouth
of the speaker from which place the sound moves in
aerial waves until it reaches the ear drum of the hearer,
by coming in contact with which it produces the audible
sound called Dhwani. ~ (afaata afufza wafatrraE T
ufrwwmde: g9 aﬁmﬁa‘maaxg EECCC i C U LDE R TG
widifa). - The spee]al,modlhcd,tlons of this Dhwani are seen
to be generated in _the form of letters and- the -general
name for these modifications is Nada. This sound as
it exists in the stage of Varnas or letters are also called
A Varna. H we apply the word Sabda or sound in the
most  general sense, then we can say  that this is the
second stage of sound moving towards word-cognition,

stage being the stage of its utterance in the,‘
mouth ot the speaker. The third, stage of Sabda < 1s
that in which the letters for example G, au, and b, of the
word “ Gauh” are taken together and the complete word
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foroy -« Ganh comes b_eforesour;x;iew. The. comprehension.
of this complete word-form is an attribute of the mind‘aqdp
nob of the sense of ‘hearing.  For the sense of hearing,
senses. +the - ]ettm fmm of the sound one. by.one as the

, pmtleular letters are. prououneed by - thé speaker and-as

they approach the ear one by one in air-waves. But  each;
letter forin :sound vanishes as'it is génerated, for the sense
of - hearing. 'has. no- power to' hoeld them together and
comprehend the letter forms as forming a complete letter
form.: The -ideation of this: complete letter form.in t;he_,
mind is called Sphota, - It differs from the: letter form  in,
this thatit. is o mplete, 1n<epa1able and. upified. who]e
devoid of any past, and thus are quite unlike the letter, forms,
which die the next moment that they originate.? According.
to,the system -of Patanjali as explained by the commenta-
tors, all significance belongs to. this Sphota-form and never
to the letterqr_pmnounqed or heard.: Letters when they

are. pronounced - and - heard in a particular order serve to.

give rise to such complete ideational word.images which
~ possess some denotation and connotation .of meaning and
are thus called * Sphotas,” or that. which illuminates.

'These aré essentialy different in.nature from the sounds:in
letter forms generated in. the sense of hearing - which ave.

‘momentary . and evanescent and can never be brought

together to. form. ome whole, have no meaning and have
the sense of hemm@ as their seat. Fs

- The Vaisesika view ———Sank.na, Misra howevel holds
tha,t thls & Sphota, ” .theory is absolutely unnecessary;.for;
even the: supporters. of “ Sphota” agree that the Sphaota,
stands conventionally for the thing that it signifies; now:
if that be the case what is the good of admitting Sphota
at-all - It is better to say that the conventionality of

-names belongs: to the letters themselves, which by virtue

of that can: conjointly signify. a thing; and it.is when
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you look ‘at the letters from this aspeet—their unity
with:reference to their denotation of one thing~-that you
call'them a Pada or name. (ﬂgaaﬁnza qzi vl e,
Futat agaATERizaeRs wiwiie oF wkiEfq war aEec
ge 2. 22),  So according to this view we find that ther
s no ‘existence of a different entity called “1 ua.me “or
*Sphota ’’ which ean be distinguished from the Jetters
coming in a definite order within the range of the sense of
hearing. The letters pronounced and heard in a definite:
order -are jointly ecalled a name when they denote -a
particular meaning or object, K W T :
Kumaril’s view =~ urharil the celebrated scholar . of
the Miménsa school also denies the Sphota theory and
agserts like the Kanddas that the significance belongs to the’
letters themselves and not to any special Sphota or name.
To prove this be first proves the letter forms as stable
and eternal and as suffering no change on account of the
difference in their modes of accent and pronunciation.
He then goes on to show that the Sphota view only
serves to inerease the complexity without any attendant
advantage. Thus the objection that applies to the so-called
defect of the letter denotation theory that -the letters
cannot together denote a thing since they de not do it
individually, applies to the name-denotation of the Sphota
theory, sinee there also it is said that though there is no
Sphota or name eoxrespondxno to each letfer yet the’
letters conjointly wive rise ’(o a Sphota or complete name.
(@araaT: W FwR amgf‘gfw | @ gEmRRa Faaw faga i
aafu wiead fo weenda wwd oW wEaEdEfRaIEEEEEd; |
wRE A |gTEEnEat | g9 ¥ qferaaify wfaefa o)
The letters however are helped by their potenéi‘e’s'
(Sanskaras)  in . denotating - the object, or the meaning.
The - Sphota theory has \a‘ccordmg to  Kumaril and
Parthasarathi also to admit this Sanskara of the letters
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in the manifestation of the name or the .'Sa,bda-Sphota,
whereas they only admit it:as the operating power of
‘the letters in denoting the object or the thing  signified.

‘SdnsLa.xas : acrordinrr to: Kumaril ~are: thus = admitted

both by the Sp‘mm theorists and the Kumaril Bhatta’s
school ~of Mimansa, only with this  difference that
the fatter ~ with it help can directly denote the
object of the signified, whereas the former have only to
go a step backwards in thinking his  Sanskara to
give rise to the. name or the Sabda-Sphota . alone,
(Whizamud s WOt wiiidks @ aefafrewdheedy
F@y awEnRRIgaIETIE mf‘wufﬁ{a fi = azanfa; dewerivdifaamy

wR FEaaiy Sz iﬁ@ﬁﬁﬂ“ﬂ &R g aﬂzwmsmaaﬁsm 0

~ Kumaril says that he takes o'lea,t pains to prove the
nullity of the Sphota theory only because if the Sphota
view be aceepted then it comes torthe same thing
as to say that words and letters have no validity vso
that all actions depending on them also come to lose

their validity. (smnfr s, gof 54 nacs 14;).
: Frabhakara ~—Prabhakara also bholds the same view ;

for according to him alsq the letters are pronounced in a
definite opder though when individually considered they

_are momentary and evanescent yet they maintain them-

selves by their potency in 'the form of a Pada or name
and. thus signify an object. Thus Saliknath Misra says
in hxs Prakarana Panchika, p. 89, auf%3 yed=g nf?lfﬁﬂw'ﬂa
Hrt”mtiiﬁ tnufag g9 r{«q,é‘mﬁwmmmm SLoi
wﬁuaiam {éxcﬁ ﬁawwam ra’g\mam‘fnn wR wWW  warias L
................................................... ¥ uaaiﬁ aw-ﬂm“

wagﬁftmi’mfﬁﬁfa aw’mafﬁa qg

'Sabard ——~Tbe views of Kumar‘il and 'Pl ahf)akara fjhué' _
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of Sabara who states the wholé thHeory: in- a single - ling-—
= B\%a'ﬁaﬁad@mwfgﬁs*ﬁ'ﬂ 39 w1 16).

- The last lebter together with the poteney genexated
by the preceding letters i 1s the cause of ewmhednee ey

 Mahabkashya and A/u yata —~After describing ~ the
view of those who are antagonistic to the bphoba,-t,heoxy
it s necessary to mention the Vaiakarana schoo] who are in
f«wonr of it; thus we find that I&alydta in explammw
the followmo* passage of Mah«xbha&hya A
omwtE memn (3wfvie mﬁwawam@mtﬁmﬁum dnmar
wafs w wr=2z,) .

Kaiyata says—§amscan ﬁ‘ﬁ@fﬂf{a@‘ gae A @
aﬁmafﬂ%ﬁ'ﬂ uiat wEe  WEwd . dwfradlmardwmvasg
’mawa q nmaxqafmaa”mmﬁmwmam, wifaas g maaai=m
Hﬁatmmaﬁmzeamﬁam ElE ) qﬁmmmwm‘aquammwm
aerfafos; wizaafrgsiargs: fm'?:m AT srawnfa: |
 The Vaiyakaranas admit the signifieating fom(, of
names as distinguished from the Jetbers, o if the sigui-
ficating force be attributed to letters individually, then
the first letter being quite sufficient in significating the
dbiject, the utterance of other letters becomes nunnecessary:
and "in this view if it is held that each letfer has the
Wgﬁ.n@iﬁ@&iggﬁ,,PQ,WQ).: then also they ea,hnot do it simultane-
ously, sinece they are uttered one afteranother. On the

" view of ma.mfesta,taon also - gince the letters are manifested -

one after another, they cannot: be collected together in due
mder, if their azgstenc,g Jn . m,gmgrywxs‘suiﬁment then swe -

should expect no difference of signification or meaning:by
ﬁ)e chanoe of 6tder in the uttelanee of the Tetters'; thut
1s & Sara, " .ought to have thie’ sanie - meamno’ as ¥ R“a% '
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Thus matnhau says i

u%m’ﬂ'ﬁﬁﬁ fast sﬁmm fmr amn
Sﬂiﬂi‘?ﬁﬂF{ﬁ mrqaﬁzmza"f n (98)
 gmwE §R€ wmwEwEEASE
fenawife w2 aqvad ufafaad (1(_)0},‘ P ey
: amﬁﬁﬁwfﬁg FuATETRIRY
| afe EEEEAETEE T ) -(102)
a: " ot aﬁtmﬁqamﬁ [
aeRz: TR W e 1 (103)
 wfafa’ e ferdas framd | L
aanﬁ(fﬂfaai%ﬁ qyErERzaEg g (49)
wimEmt frme a@emmmEE: B
I G aEE afewEa g (73)
fas gwamfaan AR R ;
aa g7 @aEst aa i faodm (74) o

waiE =gE faar sujamugy 50 o

{amwemaety aet s wwy (89)

- A Ay A aefwatacgie o

waAgseqw g gfs: wawy o (91)

“ete., ~ete, - ete., ‘ ete.

i’ Aa the xelatwn between the peleelvmfr capa,mty and
the ob]eet of pereeptlon is a constant one. S0 is also the
relation between 1he Sphota and the Nada as the mamfes-
ted and the mamfestor (98). Just as the 1ma0~e _varies
;'a.ccordlncv to the vana‘mon of the reflector as oil, watel,
_etc .5 80 also the reﬂeeted or. the mamfested 1ma<re dlﬁexs
faccmdmo to the dlﬁerenee of the . mamfestm (100)
Though the, . mamfestahon of let;ters, pxopomhonq and
»uames oceurs in one and ‘the same- time.yet there seems
to be a before and after according to the before and after
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of the Nada utterances (102)." That which'is produced
through  the union and disunion (of Nadas or Dhwanis)
i by.the senses called Sphota, whereas other sound per-
ceptions - arising from sounds are ‘called Dhwanis  (103).
As by the movement of water the image of a thing situated
elsewhere also appears to adopt the movement of the water
and thus- seems to . move, so also does the Sphota‘though
unchanging in itselt yet appears to suffer change in accord:
ance with the change of Nada which manifests it (49).
As there are mo parts of  the letters themselves so the
letters also do not exist as parts of the name. There is
again no ultimate or real difference betwen names and
propositions (78). ' It is only in popular usage that they
" ave regarded as difference. That which others regard as
the most. important thing is regarded as false here, for
propositions only are here regarded as valid (74). Though
the ‘letters which ' manifest names and propositions are
altogether different from them yet' their powers often
appear as quite undifferentiated from them (89). Thus
when: -propositions are manifested by the canse of the
manifestation of propositions they appear to consist of
parts when they first appear before the mind. Thus though
the Pada-Sphota or the _Vakya}Sphom do not really con-
sisb of parts yot as the powers of letters cannot often be
differentiated fromn them, they also appear often to be made
up of parts (91).

The nga View.—Arout the relation of the letters to
the  Sphota, Vachaspati- says in explaining the Bhashya,
“that each of the letters has the potentiality of manifesting.
endless meaning, but none of them can do it indivi‘dua]]j;
it is only when the letter form sounds are pronounced in
‘succession by one effort of speech that the individual
letters by their own particular contiguity or distance from
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one another can nanifest- a. complete - word . called: the :
Sphota.  Thus owing to the variation of contiguity of
~ distance by “intervention from other letter.form ‘sonnds

any letter form. sound may manifest any meaning or

word ; for the particular order and . the  association of
letter  form - sounds depend .upon- the partieular - output

of energy required in -making  their utterance.  The
Sphota is thus a parpiculax; modification of Buddhi, where-

v,as the letter form sounds have their origin in bhe’mo’an,
of speech when they are uttered; and the: senseof hear-,
_ing when they are heard. It is well to note here. that

the ‘theory that the letters themselves are endless pqtem;- '
tiality and can manifest any word-Sphotas, aceording: to
their particular combinations and re-combinations, is quite
in keeping with the main metaphysieal - doctrine of the
Sankhya-Paﬁan]ala theory.

- Vakya-Sphota —What is. spoken hexe of the ]ettel foxm
sounds and the sabda-Sphotas also -apply to the relation
that the sabda-Sphotas bear to propositions or sentences.
A word or name  does not stand alone ; it always exists as
combined with other words in the form of a proposition.
Thus the word “tree’” whenever it is pronounced carries with
it the  notion of a verb “asti” or “exists,” and therehy
- demonstrates:its meaning. The single word ¢ tree” with-
out any reference -to any -other word which can give it a
- propositional form has no meaning. Knowledge of words
always comes in propositional forms, just as. different
letter form sounds ‘demonstraté by their ‘mutual. eollo-
cation a single word or sabda-Sphota; so the words also
‘by- their mutual combination or collocation ' demonstrate

judgmental or propositional significance or ‘meaning. As

the: letters themselves: have no meaning so the words ‘them-
selves have also no meaning; it is -only-by placing them
side by side in a particular order that 8 meaning  dawns
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in:the “mind. © When - single. words _ave - pronounced  they
asgociate other ‘words ‘with themselves and thus appear-
to! signify.a meaning. But though a single werd is suffi-.
cient: by - association with other .words to carry a meaning,
yet sentences or  .propositions- should not be’ deemed un~:
necessary for they serve to specialise that meaning (ffraﬂw
wyatz:). Thus “cooks ” means  that any subjeet makes
something the object ~.ofi his .cooking.. The mention of
the subject Devadatta and the object * rice ™ only spe-
cialises the-subject and the object. - Though the analysis
ofra; sentence ; into the . words of whieh- it is constituted is
asiimaginary as the analysis of a word into the letter form
sounds, it is generally done in order to get an analytical
view of the meaning of a sentence—an imaginary. dxvmon
of it as cases, verbs, ete. T

Abkibitanyayavada and 1]1//(;7{/¢b/17r//zmmvad// P ‘hls ire=
minds us of the two very famouns theories about the
relation. of - sentences to words, wie., “ the Abhihitanyaya~
vada  and the Anwitabhidhanavada.” The former means:
that :words themselves can .express their separate means.
ings by the fuanection Abhidha or- denotation ; these' are
subsequently combined into. a . sentence: -expressing : ove
connected.idea. . The latter means that words only expiess
a meaniiig as’ parts of a sentence, and as grammatically
conneeted with each. other ; they only express an aection
or.something connected with action ; in (Samanaya) ** bring
the eow 7"~ gim ”’does not properly mean “ gotwa ' but
‘ anayananawitagotwa, " that is, the bovine genusias
eonne(}tedqwmh bringing.  We cannot have a case of.a
noun - without. some © govemind', verb and - wite wersg—
(&:arvadarsana-sanamha,, (/owell) : .

- Lhe Fooa point of view i—1t will be seen that strletly
sp,eakmgthe Yoga: view does not agree with any one of these
views though it approaches  nearerto the -Anwitabhidhana
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view than the Abbihitanyaya view. For according to
~the Yoga view the idea of the sentence is the “only true
thing ; words only serve to manifest this idea but have
thgmselves got - 1ia meaning. The division of a sentence’
into the component word coneeptions, is only an lmwmary
analysig—an after thought. - ¢ N
007gfmszon the, cause of verbal -coynition : —-Aceoxdm@ to.
Patanjali’s view verbal cognition - proceeds ~only froma
confusion of the letter form sounds which are perceived
in the sense of hearing, the .sabda-Sphota which is manis
®fested in the - Buddhi and the object which exi'sts‘_inthe"
external world. - These  three though altogethet:difsﬁnet;
from one another yet appear to be unified ou account of
the Sanketa or sign (Fg@mETswRyms: w - afew | ¥¥q8]
fafwaar w98 3fa waen) so that the letter form sounds, the.
sabda-Sphota and the thing can never he distinguished
from one another. Of course knowledge can arise even in.
those cases where there is no  actual external object, -
‘simply by virtue of ‘the manifesting power of the letter
form - sounds —w=wagar sgEE:  frwwi——This  Sanketa is:
again defned as—asag vgvewlifalaTraresy: WRWH;, 93
=, GEWY, W oWwd aNm  sSaWalaEeT. @sdl  wafa
Jonventionsis a manifestation of memory of. the nature -of
mutual confusion  of -words and their meanings. This
object is the same as this word, and this word is the same
as this ob]eet Thus there is no actual unity of words:
and their objects; it is only. imagined to be s0, by begin-
'nmvless hadltlon This view’ may  well  be contxasbed‘
with the, Nyaya view which says that the convention of
words by which they signify objects ‘are due to the will.
of God.—waq e sEwEt A AT |- ‘ 5
~ The Patanjala system admits numberless souls, one
pi‘imal matter called Prakriti -eonstituted,of' three: Gunas,.
Sattwa, Rajas and Tamas, an_d_ one , omniscient, altl_-‘

26
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powerful Iswara which is also the universal dictator-
of the scriptures of the Vedas. Iswara though he is
a special Purusha yet differs from other Purushas in
this that He is always free and always the lord,
and only adopts his pure body from the Prakriti and
appears as omniscient and all-powerful and the dietator
of the Vedas for the good of the other Purushas
and the Saviour of his devotees by his grace. At
the end of each Pralaya his body wmerges back with
Prakriti and at the time of its merging with Prakriti
he wishes that it should appear again before him, at the
time of creation, it appears at every new creation from
eyele to eyele and so on ad infinitum. Iswara himself
lowever remains untouched by any one of the qualities
of the Prakriti and like an actor who at his sweet
" will plays different parts, he ean at his own will connect
himself with a pure body or dismiss it. His relation with
Prakriti consists in this that he removes by his will all
the obstructions and impediments in the way of the
evolving process of the Prakriti either for the experiences
or for the liberation of the Purushas. :
‘Prakriti is that ultimate substance whieh is the
sburce  of all the psychical and physical plenotaena. TIts
- developments ave seen to behave in three different aspeets,
called Sattwa (translated variously as goodness, reality, illu-
minating entity, ~intelligence stuff, essence, sentiment
principle), Rajas (translated variously as passion, energy,
and principle of mutation), Tamas (translated variously
as' darkness, mass, inertia, obstructive entity and the
principle of potentiality). Sabtwa seems to be that aspect’
in which the energy becomes manifested and actualised, and
Tamas is the aspect which becomes interfused with energy,
_conserves it ‘and thus preserves it from - dissipation,
by -retarding it and keeping it back within itself as
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potentiality. Prakriti is always self-evolving by virtue of
its immanent Rajas or energy. ~ But in its primordial state
it is conceived as an equilibrium of the Gunas—a state in
which there is no prominence of any one of the Gunas;
o stress, or suppression of any one of them  and
consequenﬂy there is no visible - ehange. All actions
and Inter-actions of the Gunas at this state hazpen only
in a potential way. Prakriti is thus the Noumenon—=
the ‘true potentiality—the unmoved but the mother of all
movements.

The Gunas though characterised with the quahtus
of manifestation, obstruction, and mutation are themselves
Reals or substantive entities. The method of. evolution
(the succession from a relatively less differentiated, less
coherent whole to a relatively more. differentiated more
coherent whole), proceeds by the different collocation of
the Gunas by which any one of them might be more
prédofninant or suppressed - than others. The energy by
which the different collocations of the Gunas may be
explained exist already in Prakriti; it passes however
into states by the transcendental influence of Purushas,
with which the Prakriti is eternally so connected that hgr
changes and states should be of service to the Purushas
either by supplying scope for their experiences or emau-
cipation.  This external teleology is:the cause of the. oxrder
and arrangement that we find in the manifold world
without, It also explains the agreement of the external
world with the phenomena of our mind, and gives a moral
order and purpose to all physical events.

The Yoga school differs from the @ankhya i holdmg
Iswara to be responsible for the particular lines of develop-
ment chosen by Prakriti, in which she is best able to be.of
service to the Purushas.  She is propelled by the mﬁuence
of 1 the- Purushas to be of service to them; but bemg bhnd
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cannot adopt the right course to be followed ;- but Iswara
though inactive, so arranges by his mere wish that -all
sueh obstructions or barriers of Prakriti are removed so
that her energy flows through- the nearest channel; for
the realisation ‘of the experiences and the emancipation
of the Purushas; for the barriers being removeq the
potentiality of Prakriti flows out naturally and is turned
into actual states. ~The Sankhya school however does not
find necessity of any intervention from Yswara, as the
external teleology—~the -serviceability of Purusha -is: suffi-
cient to explain all the particular lines of development in
the evolution of Prakriti. ,
' The changes or the modifications of Prakriti are of
two kinds;, (1) emanations—Avisheshas - which ave the
mothers of other emanations,and (2) evolutions—Visheshas,
in which there are only qualitative, temporal and condi-
tional changes. From Prakriti, the first emanation is that
of ‘Buddhi—the pure implicit Be-ness which is neither
“ig” nor “is not”—the HEgo-hood, the foeal point of
unity of all subjectivity and objectivity, From him
emanates the ego or ““ Aham.” From this ego, emanations
proceed in two parallel lines—towards objeetivity into
‘the five Tanmatras, Kshiti, Ap, Tejas, Marut and V yoma,—
towards subjectivity into ten senses, cognitive and cona-
tive and the Manas which possesses the  characteristics of
‘both and is the king of them all. This twofold emana-
‘tion is possible because the Gunas themselves possess in
‘a potential way the twofold natures of subjectivity and
objectivity. From Tanwdétras emanate the atoms of the
'bbrfeé‘pdhding five gross elements, Kshiti, Ap; Tejas, Marub
-and Vyoma. Al the changes that occur in these five
‘gross' Bhutas are of the nature of change of quality, e.g.,
“of colour, form, ete., due to the peculiar placings and
replacings of different kinds of atoms. - This includes
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the two other kinds of things due to the order of the
appearance of qualities as fature, or potential%pgeéent
or actual, and past or latent, and also such conditional
. ;'ehauges which are involved with these, growth, decay, ete.
* The. psychieal changes as sensations, pereeptions, ideag, ete.,
also come under this Dharma-parinama. The sum-total
of the psyehical in man including the senses, ego and
Buddhi conceived as one unified prmelple is called the
Chitta. -Each' Purusha -has got a separate Chltta for him
which lasts until be is finally emancipated.

The Chittas hold within themselves the experiences of
pleasure, pain through innumerable lives in the- form of
impressions and these are called Vasands. Tt is on
account of these Vasands that all living beings derive
‘their own peculiar pleasures aud pains in their own pecu-
Har instinetive. ways.  Any particalar kind of Vasana
is revived and manifested in the form of instinets ~which
is suited to that state and which had been previously
acquired by that Chitta by its experiences in a similiar
life of his previous existence. Other Vasanas however

remain in a potential form only and wmanifest themselves o

only in other suitable lives.

Lifegstate, life-time, life-experiences and death are the
fruits of men’s own action. The fruits of intensely good or
bad actions accumulate in one life and come to fruition in
the next through the death of the individual in the past life
and birth in the new one. Others show themselves only
in connection with the -fructifications of some principal
actions. Others however are sometimes altogether ‘burnt
up, by the rise of true knowledge. Al actions “performed
in the external world as they involve at least some
injury to insects, etc., may be called mixed (virtue and
vice) only mental actions can be purely virtuous, Those
" who have abunegated the fruits of their actions to
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God have neither virbue nor vice aceruing from their
aemons 'y :

To refrain from domcr injury to others is the g,leabest
duty, other subsidiary duties such as truthfulness, absten-

tion from _stealing, control over the generative sense,” "
a.bstentlon from covetousness or greediness serve only to

hewht}en the glory, purity and the perfection of the dreat
vutue of abstention from doing injury to others. In per-
fecting the great duty of non-injury come also cleanliness of
Body and mind, contentment, the power of bearing all eon-
traries of heat, cold, hunger, thirst, etc., the meditation of
the Pranava and the abnegation of the fruits of all actions
to the Lord. As by these Chitta or mind beeomes
gradually purified, his faith in the Yoga, means of salva-
tion increases ; concentration, medlha.uon wnd.eontemplatwe
trance powers also increase and his mind becomss naturally
restrained from all such ideas or actions as proceed from
Avidys, igoorance of the real nature of Prakriti and
Purusha——the ecause of all the affliction of Egoism,
attachment, aversion, love of life which are seen to tinge
with their own hues most of the phenomena of our life.
Thus gradually as he advances in  the Samprajnata stage
he selects subtler and subtler objects for his contomplatmn
and finally all objects ‘cease in his Asampra;nata state
and his mind remains in a vacant restrained state; and
with the increase of habit in this state all the seeds of
the potencies of the afilicted phenomenal states becomes
burnt. up—the Buddhi becomes almost as pure as the
Purasha himself and catches the true reflection of  the
Purusha—and the Chitta as all its actions are fulfilled
fna.tura.lly merge back again into the Prakriti, leaving f,h_e
_Purusha absolutely independent.

Those who are already in an advanced state need nat :

‘begln -with, the elemrxntary duties - of Satya, Asbeya,
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Brahmacharya, Aparigraha with the the Niyamas, as

Saucha, Santosha, ete., or with the Asanas as Pranidyamas

-but may directly begin with the -contemplative practices

reyith great faith in Yoga and restrain themselves from
all states of worldly experience due to the seeds of the
Avidya afflictions. ‘ :

Devotion to God and meditation of his name the

Pranava is however the shortest and easiest way of attain-
ing the . Yoga salvation. For God being pleased all
hindrances are- removed by his grace and a man may
attains alvation in no time. Purashas are pure intelli-
gence which are altogether actionless and incapable of any

touch of extraneous impurity, its connection with Prakriti
is only seeming like the seeming redness of the crystal by a
reflection from the Jaba flower. They are connected with
the Prakriti from beginningless time. At the  time of
each eycle their Chittas or minds indeed -become - merged
in the Prakriti but at the time of each ereation through
Avidya they become again connected with their respective
Purushas and have to uudergo all the experiences . of
phenomenal life, births and rebirths as usual. As the
Purushas advance in the Yoga way through Samadhi,

Prajna 8r intuitive knowledge dawns which gives the
knowledge of things and 1is infinitely  superior to-other
means of knowledge by pereeption, inference or testimony‘.

. Finally the Prajnd becomes so pure that all finitude
being transcended, infinite knowledge dawns and the Chitta
becomes as pure as the pure form of the Purusha. This
state is paturally followed by the retirement of the
Chittas and the final liberation of the Purusha.

<QOF Nog, ~ ————

&
Z  LIBRARY.
3

»

%

T xS

S
i yon W



