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PREFACE

This book was hurriedly written as the Griffith Prize
essay as early as 1214, and it is publiched 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 Asuto-h Mookerjee, Kt., C.8.1., the great
patron of learning, this essay would ‘never have been
publisbed. T bhave tried to give here an account of the
Yoga System' of thought as contained in the Yoga Sutra
of Patanjali as interpreted by Vyasa, Vichaspati and
Vijnana Bhikshu with occasional references to the views
of other systems. My work ¢ Yoga Philosophy in relation
to other Indian Systems of Thought  which I hope will
be published shortly by the University of Calcutta is a
more advanced ani comprehensive work than the present
attempt. But since it lmay vyet take some time before
that book is published I'do not much hesitate to publish
this essay. This s my earliest atfempt on Indian Philo-
sophy and no one probably is more conscions of its
defects as myseif. As I had 'to stay far away from
Caleutta at Chittigong and as I had no time in wy hands
owing to my depurtare to England, 1 do very much regret
that I could nct 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 u» i1l now been done in the field of Indian
Philosophy that in spite of its many defects, the author



i PREVACE

has some excuse in publishing it. The author will
consider 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 beginning of the
work, which T hope may be of some use to the beginners.



The Study of Patanjali

However dogmatic a system of philosophical enquiry
may appear to us, it must have been preceded by a

Lutroductory. ariticism  of  the obs"erved fact‘s' ‘of
; knowledge. The details of the criticism
and the processes of self-argumentation by which the
thinker arvived a: his theory of “the Universe might
indeed be suppressed, as being relatively unimportant
but a thoughtful reader would defcct them as lying in
the background blehind the shadow of the general
speculations, but at the samec time setting them off
before our view. An Avistotle or a Patanjali may
not make any diract mention of the arguments which led
them to a dogmati: assertion of their theories, but for a
reader who intenils {o understand them thoroughly it is
absolutely necessai v that he should read them in the light
as far as possible of the inferred presuppositions and
inner arguments Hf their minds; it is in this way alone
that he can put himself in the same line of thinking
with the thinker fie is willing to follow and can grasp
him to the fullest extent. In offering this short study of
the Patanjala metaphysies, I shall therefore try to supple-
ment it with sucl: of my inferences of the presupposi-
tions of Patanjalis mind, which 1 think will add to the
clearness of the oxposition of his views, though T am

fallv alive to the difficulties of making sueh inferences
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An enquiry into the relations of the mental phenomena
Lo the physical has sometimes given the lirst start to philo-
sophy. The vrelation of mind to
Philosophical enqui- o .
ries based on the rela.  Matter 1s such an important problem
fff;li‘:er.of mind and of  Philosophy that the existing
philosophical systems may roughly be
classified according to the relative importance that has
been attached to mind or to malter. There have been
chemical, mechanical aud biological coneeptions which
have ignored mind as a separate entity and have dogmati-
cally affirmed it to be the produet of
Ca?'ﬁféfﬁfdggﬁsszgﬁl‘ matter only.* There have been theories
pared. on the other extreme, which have
digpensed 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 Avidya. There have been Nihilists
like the Sunyavﬁdi 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 independent 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, onec merging
slowly and imperceptibly into the other and held together
in coneord with each other by pre-established harmony.
Underlyiug the metaphysics of  Patanjali also, we
lind an acute analysis of watter and thought. He
regarded matter on one hand, mind, the senses. and Eoo
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on the other, to be nothing more than two different kinds
of modifications of one primal cause,
the Prakriti. But he distinguished
from them a self-intelligent principle which he called
Purusha or the Spirit. By the highest gencralisation
possible he discov-red that what we call matter consisted
only of three prima’ qualities or rather substantive entities,
which he called the Sattwa or the intelligence-stuff, Rajas
or energy and Tamus—the factor of obstruction or mass
or Inertia. It is indeed extremely diflicult to make a true
coneeption of the natnre-of these ‘three qualities or Gunas
as he called them, when we counsider that these are the
only three elements which are regarded as forming the

Patanjali’s view.

composition of all phenomena, mental or physical. In

order to comprehend them rightly it will be necessary to
grasp thoroughly the exact relation

Difficulties of the con-  hetween the mental and the physical.

ception of the Gunas ; . N

which are the under- What ave -the real points of agree-

lying reality ofs all ) ont hetween the two ? How can the

things, Mental and
Physical. same elements be said to behave in
one case as the coneetver and in the
other case as the conceived. Thus Vachaspati says t—
The qualities (Gias) appear as possessing two forms,
viz., the determiner or the perceiver and the perceived or the
determined. In the uspect as the determined or the perceived,
the Gunas evolve themsclves as the five infra-atomie
potentials, the five sross elements and their compounds.
In the aspect as tle perceiver or determiner, they form
the modifications as the Ego and the senses,
(Tumi § &9’ wI@I@FS ; FAATAFE ¥ 1 ad FIQTAFA]
grgEwEE ggdAnsfn yedifeatw
Quotation  from  faff MY a@IWRET  TRCHERGHTET
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It is interesting to notice here the two words used
by Viachaspati, in characterising the twofold aspect
of the Gunas, »iz., =ggEATHa, their nature as the deter-

miner or the perceiver and Srs@marsa,
thlgi‘;foa;‘;;‘ta:?fr e their nature as being determined or
same substance. perceived. The elements which com-

pose the phenomena of the objects
of perception 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 physieal.

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‘ristotle and Patan- potentially surmounted, so far as
it 1s one single being, but only on
different stages that exhibits itself in both, in matter as
well as in form.” The theory of caunsation as explained
by him by the simile of the raw material and the
finished article is almost the same as has been given by
Vijidana Bhikshu in his ecommentary on the system of
Sankhya—the causal action consists of the activity that
manifests the effect (kdrya) in the present moment
just as the image already existing in the stone
is only manifested by the activity of the statuary.—
( wRATAT FEE a9 AEEITAEIET Aaatd | a9 fawae-
yfaam:  sfFs=mie sfesfaas’ ). Thos it seems  that
Aristotle’s doctrine has some similarity with the Patanjala-
Safkhya doctrine. But their difference much ontweighs
the similaritv. For with Anvristotle. notentialitv  and
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another. All things are arranged in a state of becoming
ot difforonces. higher al?d 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, Rajas and Tamas are substantive entities which
compose the reality  the mental and the physical. The
mental and the phys cal represent two different orders of
modifications, and on »is not in any way the actuality of the
other. Potentialities and actualities have place in this system
but only in this sense: hat thev are the-absolute potentialities
and actualities. As they econjointly form the manifold
without, by their virying combinations as well as all the
diverse internal fune:ions, faculties and phenomena, they are
in themselves the ab:olute potentiality of all things, mental
and physical. Thus Vydsa in describing the nature of
the knowable writ s.—The nature of the knowable is
now deseribed :—T1 e knowable, consisting of the objeets
of enjoyment and 1 beration, as the gross elements and the
perceptive senses, is characterised by three essential traits—
illumination, energ. and inertia. The Sattwa is of the
nature of illumina ion. Rajas is of the nature of energy.
Inertia (Tamas) is ¢ the nature of inaetivity. The Guna
entities with the above eharacteristics are capable of being
modified by mutal influence on one another, by
their proximity. They are evolving. They have the
characteristies  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 thongh any one of them
may exist as the prineipal factor of a phenomenon with
the others as subsidiary thereto. The Gunas forming {he
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of them plays the roll 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. —zwemug=® | wwmfrafzfods yatea-
MF AMYERATY zEe ) gewele §w® ) fEAee w9 fef-
o Fx: 31 X qun qesdges-uiEann
paotation from Vyisa qﬁmﬂfmn: c Afmfrymin: sataiuEg
’ suifsa-|e 7. gvREEled sfuma frants-
wfaawn gEAdtanfaizmafie aqEiaumaEmaafameges =56,
HQATT T 9 gyrT=maTargafaEarn-—*
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 distinetion
which must be noted here, is this, that in Aristotle,
Form only ecxists 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 wmanifold, represents only the different
combinations of these Gunas as substantive entities.
In any combination, one of the Gunas may bhe more
predominant than the others, but the other Gunas
are also present there and do their funetions in their
own way. No one of them is more important than
the other, but they serve conjointly one ecommon
purpose, 2/, 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
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They have no purpose of theirs to serve, but they all
are always evolving ““ever from a velatively less differen-
tiated, less determinate, less coherent whole, to a relatively
more differentiated, more determinate, more coherent
whole ”  for the experiences and the liberation of the
Purusha, the Spirit.  When in a state of equilibrium they
cannot serve the puvpose of the Purusha ; so, that state of

the Gunas is not for the sake of the
bqll:ﬁll‘i};lcl‘:‘i““‘i;&“tt“"‘f Purusha ; it is its own independent
evolutionary state de-  sternal state.  All the other three
pendent ou the 4 4 . .
Purusha, stages of evolution, ¢/z., the faF (sign),

yfafd (unspecialised) and fad@tg (specia-
lised) have been caus:d tor the sake of the Purusha., Thus
Vyasa writes :-—The ibjeets 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 nommnenal state in the beginning.
The fulfilment of the vbjeets of the Purusha is not therefore
the reason of the exictence of that ultimate cause. For the
reason thatit is not biought into existence by the need of the
fulfilment of the Parisha’s objects it is said to be eternal.
As to the three specialised states, the fulfilment of the objects
of the Purusha beconies the cause of their manifestation in
the beginning. The f dfilment of the objeets of the Purusha
1s not therefore the rcason of the existence of the cause.
For the reason that it is not brought into existence by the
Purusha’s objects it i+ said to be eternal. As to the three
specialised states, the fullilment of the objects of the Purusha
becomes the eanse of their manifestation in the beginning.
Aud because the objects of the Purusha become the
cause of their manifestation they are said to be
non-eternal. sfagE@ina a4 uswEiRa:. A Ffwsrawem mdt
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7137 geaEa wwd wafq | @ 9 afiegfMae swd vafa sfa =faan
AR |
Vachaspati again says :—The fulfilment of the objeets
of the Puarusha could be said to be the cause of the
noumenal state, if {hat state could bring about the
fulfilment of the objects of the Purusha such as the
enjoyment of sound, ete., or manifest the discrimination
of the distinetion between true self and other phenomena.
If however it did that, it could not be a state of
equilibrium.  FafFEEm=REET o FsyERETEd 3 gEaE
fagwiq afgsnafe @ a@ra@ @g 1§ This state is called the
Prakriti, whieh may in some sense be

Prakriti loosely compared with the pure Being
of “Hegel.  For it is like that, the

Compared with the Al
Being of Hegel. beginning, 'the simple, indeterminate,

unmediated and undetermined. It does
neither exist nor does not exist, but is the principium of
almost all existence. ' Thus Vyasa deseribes it as the state
which neither iz nor 1s nol, that in which it exists and
yet does not ;5 that in which there is no non-existence ; the
unmanifested, the noumenon (lit. withont any manifested
indication), the background of all. (fa:qwgw’ friwzRq favay,
=amR Awfwy gwid 1§ ). Vachaspati explains it as follows:—
Existence consists in possessing  the capacity of effecting
the fulfitment of the objects of the Purusha. Non-
existence means n mere imaginary teifle {e.y., the horn of a
horse). It is described 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

# See Vyasa Bhashya on Patanjali’s Yoga Sutras, IL 19.



THE STUDY OF PATANJALI 9

Energy, i1s nowhere of use in fulfilling the objects
of the Purasha. It thervefors does not exist as such.
On the other hand, i1 does not admit of being rejected as
non-existent like a1 imaginary lotus of the sky. Itis
therefore not non-exi-tent. But even allowing the force
of the above argum:nts about the want of phenamenal
existence of Prakriti on the ground that it cannot serve the
objects of the Purush «, the question comes that the principles
of Mahat, ete., exist in the state of the unmanifested
also, because nothing that exists can be destroyed ; and if
it is destroved, it -annot be born again, because nothing
that does not exist ¢ v be - bovn; it follows therefore that
since the principles of - Mahat, ete., exist in the state of
the unmanifested, that state can also affect the fulfilment
of the objects of the Purusha. How then ecan it be
said that the unmanifested 1% not possessed of existence?
For this veason, he cescribes it as that in which it exists
and does not exist. This-means that the cause exists in
that state in a poter tial form but not in the form of the
effect. Althoush 1he effect exists in the cause as mere
potential power, y«t it is incapable of performing the
function of fulfill ng the objects of the Pwrusha; it is
therefore said to bhe non-existent as such. Further he says
that this cause 1s not such, that its effect 1s of the
nature of hare’s horn. It is bevond the state of non-
existence, that is of the existence of the effect as mere
nothing. If it wer: like that then it would be like the
lotus of the sky and no effect would follow from that—
faamad, a1 pruaifEaeEa’, w69 gwdt e geEn
YU aq aq aAH vagd wald—wwiawa"l |wEE € wieg
qas1g SugHA 3 7 @i @iy wematadta ggaae Ta awaf ) ag
~—— w==mowaty @@ aeeifRagEa, 4 5 ad faa, R e
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g | TRt A wE gl difaamaten-
wH8q W€ I # waq FWu  anfanrwEAmEEHEE |
freafefa 1 framm waeggawm w9 qur wfa fs Sanfeelqe
o WA ¢
Thus we seethat if it is looked at from this narow
point of view of similarity, it may be compared with the
pure Being of Hegel, a state of nmplieitude which is at
the root of all determinate and concrete existence. In
this state, the different Gunas only annul themselves and
no change takes place, though it must be acknowledged
that the state of equipoiseis also one of tension and
action, which however being perfectly balanced does not
produce any change. 'This is what is meant by wzw uftwwm
(Evolution of similars), Had this Prakriti been the only one
prineiple, it is clear that it could 'be compared to the absolute
of Hegel or as pure Being. = Prakriti as the equilibrium of
the three Gunas is the absolute ground of all the mental and
phenomenal modifications—the pure potentiality.
If we ignore Purusha of the system then we ean in
some sense compare it with the God

. Compared . \Lvith of Spinoza, “excladent of all determi-
Spinoga’s Natura . . i .
Naturans. nation ”—* the one which is prior to

all its modifications.” [t may bhe
conceived to possess the two attributes of thought and
matter, both of which must be conceived through 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. 1t is an invisible and
formless thing, the recipient of everything, participating in
a certain way of the unintelligible but in a way very ditlicult
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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 Indian thinkers there had been a tendency to
make a compromise between the Vedanta and Sankhya
doctrives and to identify (Prakriti) wafa with the (Avidya)
=fgan of the Vedantists, Thus Lokacharyya writes :(—it is
called Prakriti since 't is the source of all change, it is called
=fazy (Avidya) since t is opposed to knowledge, it is called

N Maya since it is the cause of diversified
M,—ijr;km” Avidyand . cation, wmfafeg= faametawaa, whe
g1 fadfaad, @ fafegefesmian 1* But

this is distinetly oppc sed in the Bhashya which defines wfqen
(Avidya) as faenfagdt4 swnac wfamn, /e, Avidyd is that
another knowledge which'is opposed to the right knowledge.
In some of the Upanishads, Swetaswatara for example, we
find that sar (Maya and w&fa (Prakriti) arve identified
and the great god is said to preside over it (wwig gafd
fagm mifad § wewi). There 1z a description also in the
Rigveda X. 92, where it is said that (aazrilq @ sz
#z#) in the beginiing there was neither the “Is” nor
the « Is not,” whicl reminds one of the description of
Prakriti (wmfq) as fwewas  (that in which there is
no existence or non--xistence). In the Manu also we find
syaew wfaggq  sgafqs @sa.  In this way it may be
shown from Geeta and other Sanskrit texts that an
undifferentiated, nrindividuated cosmic matter as the
first principle in the beginning was often thought of and

discussed from the carliest times. Later on this idea was

mbilend anth olivht swoadifisatinne he tha diffarant  enhnanle
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of Vedantists, the SAnkhyvists and those who sought to
make a reconciliation between them under the different
names of Prakriti, Avidya and Mays. What Avidya
really means according to the Patanjala system we shall
sce later on; but here we sec that whatever it might mean
it does not mean Prakviti according to the Patanjala
system. Vyasa Bhashya males mention of Maya also in
a couplet from Shashtitantrasastra sfammes,
quEt uiH & 4 feguawfy |
Fa gl o awgaqgsH 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 :—Prakyiti is like the Maya but it is not Maya.
It is trifling (§g=w=) in the sense that it is changing.
Just as Maya immediately ehanges, so the transformations
of Prakriti are every moment appearing and vanishing
and thus suffering constant changes. Prakriti is an
eternal reality and thus different from Mays @S9 s g
At ggewE fFafn | gife s ARdame qafe csfamEn = fy
snfrrtatadnnaysn sfeaadre | yafafiaan s faufad g (
This explanation of Misra makes it clear that the word
Maya is used here only in the sense of illusion, and that
there is no allusion to the celebrated Maya ot the Vedantists ;
and Misra says elearly that Prakriti ean in uo sense be
called Maya, since 1t 1s real.  (Cf. Bhikshu here.)
A more definite nofion of Prakriti we shall get as
Conmection  with  WV° advanre further into the details
Purusha and the difi-  of the later transformations of the
culty of its conception

Prakriti in conunection with the
Purusha. The most difficult point is to understand the
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or spirits are isolated, neutral, intelligent and inactivé, Then
how can the one core into connection with the other ?
In most systen:s of Philosophy the same difficulty has
arisen and has giver the same troubles to comprehend it
The difficnlty s rightly.  Plato fights the difficulty of
almost unavoidables  golyving the unification of the idea and
since it is seen to exist N
in other western sys. the non-heing and attempts to offer
tems. his  participation theory; even in
Aristotle’s attempt "o avoid the difficnlty by his theory of
form and matter, we are not fully satisfied though he bhas
shown much ingenuity and subtlety of thought in devising
the “ Expedient in the single eoneeption of development.”
The universe is bat a gradation between the two extremes
of potentiality and cluality, matter and form. But all
students of Aristotl know that it is very diflicult to nnder-
stand the true relation between form and matter, and the
particular nature of their interaction with each vther, and
it has created a groat divergence of opinion among his
commentators. It was probably to avoid this difficulty that
the dnalistic appearinee of the philosophy of Deseartes had
to be reconstrueted in the pantheism of Spinoza. Again
we find also how Kant failed to bring about the relation
between noumenon and phenomenon, and ecreated tw
worlds absolutely anvelated with each other. He tried to
make up the schisn that he effected in his Critique of Pure
Reason by his Crit que of Practical Reason, and again sup-
plemented it by his Critique of Judgment and met with only
dubious suceess.
In India also this uestion has always been a little puzzl-
ing and before trying to explain the

, 18 seen i her = : : R .
Lo is scen in other Patanjala point of view, 1 shall fipst

theories Indian as well.
givesome of the other expedients devis-
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Reflection theory—

L =mfzsfaaiayansfe; femsaafad aa aqi fwapfafaa
L L8

Maya is without beginning, unspeakable, mother
of gross matter, which comes in connection with in-
telligence, so that by its reflection in the former we have
Iéwara. The illustrations that are given to explain it both
in Siddhantalesa®* and in Adwaita Brahmasiddbi are only
cases of physical reflection, vic., the reflection of the Sun
in water, or of the sky in water.

Il. =wasgzar ~— Limitation theory w3waw Same w= . w01-
fzay FEA L TFUAE MAFTAE Fawe) sha sfa g O=ug= )

The all-pervading = iutelligence must necessarily be
limited by mind, ete., so of necessity it follows that « the
soul 7 iy its mitation. They illustrate their theory by
giving those common examples in which the Akasa (wm)
though unbounded i itself 15 often spoken of as belonging
to a jug or limited by the jug and as sueh appeared to fit
itzelf to the shape and form of the . jug and which is thus
called wzafsga =i&1m, /.., 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 reflection nor a limitation but just as the
son of Kunti was known as the son of R&dha, so the
pure Brahman by his Nescience 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 Neseience is
again released,

syt q @ ufafaa mwagdiNg: fwe slqa@s iuaaefEadw
AW UF ARG AR aORgHEEeE AW § @ifaEa

JETINN ~ NN Y I



THE STUDY OF PATANJALI 15

The Sankhya Sutra also avails of the same story in IV,
) 1—vmywagagenw which  Vijhana
OfSﬁ:‘ekzz:"zf;;f:["’" Bhikshu explains as  follows:—A
certain  king’s son in eonsequence
of his being born under the Star Ganda having been
expelled from his vity and reared by a certain forester
remains under the idea: “I am a forester.” Having
learnt that he is ive, a certain minister informs him.
“Thou art not a forester,” thon art a king’sson.”” As
he, immediately having abandoned the idea of his being
an outcast, betakes himself to his true royal state,
saying, “1 am a king ” so foo the soul realises 1ts
purity in consequence of the instruction of some kind
person, to the effet— < Thou, who didst originate from
the first soul, which manifests  itself merely as Pure
Thought, art a portion thereof.”

qsgw:; Wwe-smAgOE afE, e safer qivdse
smfqRaAE =W | & e g wiyg wEE gavafs a9 T
wmydEfa . ® am wiAs  wwewEfmed @m afes o
WARTEEET, TWEetE sgqeaifz gaa aiga feensEd sfeeme
IquEEE q@ 1w 3f4, enc.

In another place there are two Sutras :—fmag fa sgown
fagmrd, (2) womfzadifca sgon fma wfema (1) Thongh
it be unassociated still there is a tinging through Non-
diserimination. () Asin the case of the Hibiseus and
the crystal there is not a tinge but a faney. Now it
will be seen that all these theovies only show that the
transcendent natare of the union of the principle of
pure intelligence i- very difficult to comprehend. Neither
the reflection nor the limitation theory can clear the situa-

tion from vagueness and incomprehensibility which is

R e ] R B PRI N R
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by it.  The vetlection theory that is pointed at by the
Sankhya-Sutra siqwefzwaifa dmam fawa wfwem; s not
an adequate explanation,  For here the reflection produces
only a seeming redness of the colourless erystal which was
not the thing with the Vedantists of the reflection school.
But here though the metaphor 1s more suitable to express
the relation of Purusha with the Prakriti, the exaect
nature of the relation is more lost sight of than eom-
prehended.  Let us now see how Patanjali and Vygsa
seek to explain it.

Let me qnote a few Sutras of Patanjali and some of
the most important extracts from the Bhashya and try to
wet the corvect view as muech as possible - —

(1) & zdmamtatmag wfam 11 6.

(2) ze =fwwe gsifa vaamas; (1. 200

(3) «eg ws gwa i 11 21,

i4)  marg ofg TewwAe’ | qgEmEERwany 110 22

(3) wafaww wadiuwfeeg @anrn 1 23,

(67 wewEn @ HWEE € qEd mae 111025,

(7) @wgewd) WiEe@ faeme 111 50,

(R feaufaamweeziwOyat wafgdadesq 1V, 22.

(9) wwgEERamESe:  watriihirgoben @me a6

gayaas [11 34

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

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

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

(1) For the emancivated verson the world nhanamana
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(8) 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
emanecipation) there is necessarily no conjunction; this is
the destruction of world-experience, the oneness of the
self in isolation.

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

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

(9) Objects exi:t only for the Purnsha : experience thus
consists in the non- lifferentiation of these two which in
their natures are absolutely distinet ; the knowledge of self
arises out of eoncertration on its nature.

Thus in IL. 6 Drik (g%) or Purnsha the seer is spoken
of as Sakti or power as much as the Prakriti itself and we
see that their identity {s a seeming one. Vydsa in his
Bhashya explains qwmat (unity of nature or identity)
as wiwwEwEt s, bv “as if there is  no difference.”
And Panchasikha wlso writes, 3fga: u¢ gasq W@
famfefalawmwasey 3414 asmafe @87, Not knowing the
Purusha beyond tie Buddhi to be different therefrom,
in nature, character and knowledge, ete., a man has the
notion of self in th.+ Buddhi through delusion.

Thus we see that when they are known to be separated,
the real nature of the Purusha is realised. This seeming
identity is again described as wETIHUE, — v g wquwEia
ARAGEEARTG AREH TA DAINE |

The DPurusha thus we see cognises the phenomena of
consciousness after they have been formed and though its
nature is different from that vet it appears to be the same
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Purusha is neither quite similar to the Buddhi nor
altogether different from it. For the Buddhi is always
changeful according to the change of the objects that ave
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 with the
phenomenal form of Lnowledge. 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 “I know this ”’ only when it
becomes eonnected with the ego. ' Now the ego which
illamines all our knowledge is only a product of the trans-
cendent reflection of the Purusha into the Buddhi. So
the Purusha may in a ‘way be said to see again that
which was perceived by the Buddhi and thus to impart
consciousness by transfermring its  illumination into the
Buddhi as the ego. The Buddbi suffers ehanging modi-
fications according to the form of the objeet of cognition
and thus a state of conscious cognition in the shape
” results when the Buddhi having
assumed the shape of an object it becoriies connected with

of “1 know it

the constant factor Purusha, through the transcendent
reflection or identification of the Purusha in the Buddhi
as the ego. This is what is meant by wusmgam (repercep-
tion of the Buddhi transformations by Purusha and thereby
intelligising the Buddhi which has assumed the shape of
any object of consciousness). Kven when the Buddhi is
without any objective form it is being always seen by the
Purusha, The exact nature of this reflection is indeed
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the Bhashya nor the Sutras offer any such illustrations as
Sankhya did. Bat tae Bhashya proceeds to show the points
in which the Buddhi may be said to differ from the Purusha,
and those in whicl: it disagrees with it.  So that though
we cannot express il anyhow, we may at least make some
advance towards con viving the situation.
Thus the Bhashy v says that the main difference between
the Buddhi and tle Purusha is this that the Buddhi is
constuntly undergoing modifications
Further explanations . . . .
of the distinctness of Aaccording as it grasps its objects one
2‘;3’;f;f1"18f Puusha by one; for the grasping of an
o'Jeet, the act of having a percept, is
nothing but its owi undergoing of different modifications
and thus since an ibject sometimes comes within the
grasp of the Budchi and again disappears as a Sanskiara
(potency) and again comes into the tield of the under-
standing as Smriti (‘newory), we zee that it is gfemfd or
changing. But the Purusha is the constant seer of the
Buaddhi, whether it las an object as in ordinary forms
of phenomenal kniwledoe or when it has no object
as in a state of (Nirodha or suspension) faQy the
Purusha remains tie constant seer of the Buddhi
and as a result of this seeing we never lose our notion
of self. Thus th: Purusha is unchanging. It is the
light which remairs unchanged amidst all the chang-
ing modifications ol the Buddii, so that we cannot distin-
guish the Purusha s parately from the Buddhi ( =fswmgm
g9). This is what is meant by saying =% wfaa'qdt yan:, t.e.,
the Purusha reHec's or turns into its own light the
concepts of the Bud ihi and thus is said to know it. Thus
its knowing is manifested in our consciousness as the
ever-persistent notin of the self or ego which is ever so
constant a factor in all the phenomena of consciousness.
Thus the Purusha appears always iu our consciousuess 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 Prakviti. But from the side of
appearance it only seems that he is the intellizent seer
imparting consciousness to our conscious-like econception
though in reality he remaivs the seer of himself all the
while. The difference between the Purnsha 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 self-
same, unchangeable entity, suffering no transformations
or modifications, for it has no'other end for which it will
be liable to any change. Itis 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 such, it is
always undergoing endless complex modifications and as
such does not exist foritself but for the Purusha, and as
such is dependent on it. . The Buddhi is unconscious, while
the Purusha is the pure light of intelligence, for the three
Gunas are all non-intelligent, and Buddhi is nothing but
a modification of these three (Gunas which are all non-
intelligent.

Bat 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 wawaw ! Thus the Bhashya
writes—wg afé fawe sfay w@e’ fawu ) wery,  wEEE
AU ga: 1 wgd  dige wqaEfa, saquemazEnfy g
@ gEEwmEd | gu Swq—- seRafadifeigeiaofadamn €
ofcuifrey  wfadmei s asfowmuafe. @ FINE LRt TN0)
Ffged wawAam  sfgrwifafrefs smafaframem? |
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Well then let it be dissimilar. To meet this he says:
He is not quite dis-imilar.  Why? Even though pure, he
sees the ideas aftr they have come into the miud. 1In as
much as the Purus wa 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 has been saic :—the power of the enjoyer, Purusha
(Eai\!lﬁi) is certainly unchangeable and it does not run
after every obiect. In connection with a changeful object
it appears forever us if it were being transferred to every
object and as if it were assimilating its modifications. And
when the modifications of the ‘Buddhi assume the form of
conseiousness by which it is coloured, they imitate it and look
as if they were manifestations of consciousness unqualified
by the modificatiors of = the now intellizent Buddhi.
All our states of conseiousness are analysed mto two
parts—a permanent part and a changing part. The chang-
ing part ig the form of our conscious-

Analysis of conscious i B i st v varvi
ness to find the place 1NESS whieh s cons antly varyig

of permanent intelli

according 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 conscionsness. Now as
this notion of s-lf persists through all the varying
change of our consciousness it is inferred that the
light which thus shines in our consciousness is un-
changeable. Ow  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 impar's consciousness to the material parts of
our knowledge. All our concepts originated from the
percepts which wo had of the external material objeets.
So the forms of o-1r concepts which could exactly represent

these material oljects 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 Purusha, the soul, there comes within the
content of our consclousness, 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 Purusha may be
spoken of as the seer of the coucept appears to the 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 cven be
a seeming veflection of the Purusha
gelgﬁfﬁi“;ﬁ?gcﬁ%{g.me in the Buddhi which is altogether
non-intelligent ?  How 1s it possible
for the Buddhi to catch a glimpse of the Purusha which
illominates all "its 'concepts into consciousness, which
justifies the expression %gyzg which means that it perceives
by imitation (FAxW g@id sfa wqum)? How can the
Purusha which is altogether formless allow any reflection of
itself to imitate the form of Buddhi, by virtue of which it
appeats as the seli—the supreme possessor and knower of
all our mental conceptions 7 There must be at least some
resemblance bstween the Buddhi and the Purusha to
justify in some sense this seeming reflection.  And we find
that the last Sutra of the Vibhutipada savs:—gmygadl:
gfga®m da@ —which means that when the 5@ 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 nature of the Purusha. So much
so that the last stage preceding the state of Kaivalya s



THE STUDY OF PATANJALI 23

the same almost ¢ the state of Kaivalya in whieh the
Purusha is in himseli and there is no Buddhi to reflect it. Tn
this state we see that the Buddhi ean be so pure that it can
exactly reflect the rature of Purusha as he is in nimself.
This is what is mea: t by saying ®=yaadl: 1fgaw @aar |
This state in which the Buddhi becomes as pure as the
Purusha, and reflee:s it in its purity does not materially
differ from the state of Kaibalya, in which the Purusha is
in himself —the onl. difference being that Buddhi, when it
becomes so pure, becomes gradually lost in the Prakriti
and eannot again se-ve to bind the Purusha.
I cannot restramn here the teniptation of giving a
very beautiful illustration from the
b;‘:ﬁ]‘s;}f"pm“mo“ Bhashyakar 1o explain the way in
which Chitta serves the purposes of
the Purasha. fyvesmmafasnw afkfiwEigmii zeaa « wafq
gewe @i L4, wwhich is explained in Yoga Vartika as
follows —aapra=aic: @iaa @ =2 8ENFTAAAT EFaRTRTHN
F4q gaTE wiwa: @ afe WAEEARTE. e, just as a magnet
draws, though 1t remains unmoved itself, iron towards it,
so towards the Purvsha the Huddhi modifications become
drawn and they the elyy become visible to the Purusha and
serve his purpose.
To summarise now, we have seen that something like
Sammary. a u'm'ty takes place bet.w.een the Bud-
: dhi and the Purusha, .., there is'a
seeming reflection of the Purusha in the Buddhi, simul-
taneously with its being determined conceptually, as a
result whereof this reflection of the Purusha in the Buddhi
which is Lknown as the self, becomes united with these
conceptual determinations of the Buddhi and the former is
said to be the per eiver of all these determinations, Our
conscious personality or self is thus the seeming unity of
the knowable in the Buddhi in the shape of eonceptual or
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judgmental representations with the reflections of the
Purusha 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
which this ego identifies itcelf. The true seer, the pure
intelligence, the free, the eternal remains all the while
beyond any touech 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 reflec-
tion—of the Purasha and thedeterminations of the Buddhi.
In all our conscious states there is such a synthetic unity
between the determinations of our Buddhi and the self,
that they cannot be distinguished one from the other—
a fact which is exemplified in all our cognitions which are
the union of the knower and the known. The nature of
this reflection is a transeendent one and ecan uever be
explained by any physical illustration. Purusha is alto-
gether different from the Buddhiin as much as it is the
pure intelligence and absolutely free, while the latter is
non-intelligent and dependent on the Purusha’s enjoyment
and release which are its sole purposes for movement.
But there is some similarity between the two, for how
eonld the Buddhi otherwise cateh a seeming glimpse of
Him ¢ Tt is also seen when we find that the pure Buddhi
ean 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.
E}.g';‘:h“if ansink}f;: Now it remains with us to show a
Karika akout the na- few more points about them. The
:al;:;niifedt.he Prvash chief point in which the Purusha of
the Sankhya Patanjala differs from the similar spiritual
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principles of other systems of philosophy is, that it
regards its Purasha vot as one but as many. Let us
try to discuss this point in connection with the
arguments of the Sankhya Patanjala doctrine in
favour of a separate prineiple of Purusha. Thus
the Karika says:—dumuoger  faufzferdmmefusmyg |
Jedif WgwTET faed ved 9.1* ¢ Because an assemblage of
things is for the sake of another; because the op-
posite of the thre modes and the rest (their modi-
fications) must xist; because there must be a
superintending power; because there must be a nature
that enjoys and hecause of (the -existence of) active
exertion for the s.ke of abstraction or isolation (from
material contaet) ; “herefore the soul exists.” The first
is an argument fiom design ot teleology by which it is
inferred that there must be some other stmple entity for
which these complux collocations of things are intended.
Thus Gaudapida says:—“In like manner as a bed,
which is an assemblage of bedding props, eotton, coverlet
and pillows is for another’s wuse; not for its own and its
several component jarts 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. So this world,
which is an assen:blage of the five elements, is for
another’s use; or thereis a soul, for whose enjoyment
this enjoyable body consisting of intellect and the rest
has been produced.

The second argument iz that all the knowable has
three elements involved in it, first; the element of Sattwa,
by which we have the intelligence-staff causing all mani-
festations, second, the element of Rajas or esergy which
1s 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 background
of pure conseiousness, 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 become conseious. Davies
however explains it a little = differently in accordance
with a simile in the Tattwa Kanmudi-—agi wfz g=nfafa:
and says :—“The idea of Kapila seems to be that the
power of self-countrol caunot be predicated of matter which
must be directed 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 reconeile this part of the system with that which gives
to the soul a controiling. force.  If the soul is a chario-
teer it wmust 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  particalar purpose
of the charioteer to perform. The motion of the
chariot is fultilled only when it is connected with the
living person of the chariotecr, whose purpose it has
to fulfil

Fourth argument.—Since Prakriti is non-intelligent
there must be one who enjoys the pains and pleasures
in her,  Really speaking the emotional and econceptual
determinations  of these feelings are roused into
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consciousness by the sceming reflection of the light of
Purusha.

Fifth argument. —Because there 1is tendency in all
persons to run towards the oneness of the Purusha, which
is to be achieved by liberation; there must be one for
whose sake the modlifications of the Buddhi are gradually
withheld and a reverse process set up by which they return
back to their originul cause Prakriti and thus liberate the
Purusha. It is on account 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 yproved the existence of the Purusha,
the Karika proceels to prove the plurality of the Purusha
“armrrrmETaEt gRfs AEgag A gy gasaREy aywlarEng 3’ )
“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 1« 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 ind sin e all beings do not work at the
same time iu the same manner and since the qualities of
the different Gunas are possessed differently by different
individuals, the Pirushas are indeed many. Patanjali
though he does not infer in this way the plurality of the
Purushas, yet hclds this view as in the Sutra @&y
yfareneae qaarEeaEE.”  Although destroyed in relation
to him whose objects have been achieved it is not destroy-
ed being common to others.”

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

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

Examination of the bring home to us the idea that this
plurality of  the . ’ .
Purushas. 1s a necessary and counsistent outcome

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
false, the known also becomes false, the knower and the
known being vanished, everything is reduced to that which
we can in no way conceive, vsz., the Brahman. Tt 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 unity of the
Buddhi and the Purusha, 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 modification 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 is 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

preceding, the Kaivalyawhen the Bud-

The Examination  «hi becomes as pure as the Purusha;
continued. its modification, resembles the exact

form of the Purusha and then the
Purusha kunows himself 1n  his true nature in the
Buddhi ; after wlich the Buddhivanishes. The Vedanta
has to admit the modifications of the Maya but
has at the same tiwe to hold it as unveal. The Vedanti
says that the Mayi is as beginningless as the Prakriti
and is as @ (endig) as the  Buddhi of the Sankhyists
with reference to tie released person.

But according t» the Vedanta Philosophy the knowledge
of ego is only a false knowledge—an illusion imposed upen the
formless Brahman us Many. The Mayi according to the
Vedantist can neither be said to exist nor to non-exist.
She is =faatsn, 7.+, can never be deseribed or defined.
Such an unknown and unknowable Maya by its reflection
upon the Brahman causes the many of the world. But
according to the Sakhya doctrine, the Prakriti 1s as much
real as the Purusha itself. They are two irreducible
metaphysical remainders—the Prakriti and the Purusha.
Their connection is beginningless (amfz wdiwr). But this
conneetion is not urreal in the Vedanta sense of the term.
We see that aceord:ng to the Vedanta system, all notions
of ego or personality are false and they areoriginated
by the illusive acticn of the Maya, so that ultimately
when they vanish there are no other remainders. But
this is not the ecacs with Sankhya, for 2s the Purusha
is the real seer, its cognitions cannot be dismissed as
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anreal, and so the Purushas or the knowers as they appear
to us must be held as real. As the Prakriti is not the
Maya of the Vedantist (the nature of whose influence
over thespiritual principle cannot be determined) we cannot
account for the plurality of the Purushas by supposing
that one Purusha is being reflected into many Buddhis and
generating the many egoes. For in that case it will be
difficult to explain the plurality of their appearances in
the Buddhis. For if there be one spiritual prineiple, how
should we account for the supposed plurality of the
Buddhis. For to serve the supposed one Purusha we
should rather expeet to find one: Buddhi and not many,
and this will only mean that there would be only one ego,
his enjoyment and release. Suppesing for argument’s
sake that there are many Buddhis and one Purusha which
being reflected into them is the cause of the plurality
of selfs, then also we eannot see how the Prakritiis
moving for the enjoyment and telease of one Purasha,
it would rather appear to be moved for the sake of the
enjoyment and release of the retlected or unveal self. For
the Purusha 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 would not
really be moved in this suppositional case for the sake of
the Purusha but for the sake of the reflected selfs only.
If we want to suppose it to take place in such a way as to
avoid the sald difficulties, then also with the release of one
Purasha, all Puroshas 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
Purushas have to be released. We see that if it is the enjoy-
ment () and salvation (=gssi; 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 experierces. 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 supposition- there is wneither emancipation nor
enjoyment Purush: at all.  For there, it is only the illusory
self that enjoys o- releases himself. By his release nc
Purusha is really veleased at all. So the fundamental
conception of Prakriti as moving for the sake of the
enjoyment aud release of the Purusha, has to be abandoned.

So we see that {rom: the position in which Kapila and
Patanjali were standing, this plurality of the Purushas was
the most consisten' thing that they could think of. Any
compromise with the Vedanta doctrine here would heve
areatly changed the philosophical aspect and  value of the
Sankhya Philosophy. As the Purushas are nothing bat
pure intelligences they ean as well be ' all pervading though
many. But there is another objection that number is a
conception of the phenomenal mind, how then can it be
applied to the Purtshas which are said to be many. But
that diffieulty remains unabated even though we should
regard the Purusha as one.  When we vo 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 attempis to philosophise to
express in terms ol our conceptions that pure inexpressible
free illumination which exists in and for itself beyond the
range of any meliation by the concepts of images of our
mind. So we sec that the Sankhya was not incon-
sistent in holding the doctrine of the plurality of the
Purushas. Patanjal: 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 world as

Reality of an objec- a@alvst the idealistic  Buddhists.

tive world. 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. ‘I'he future is the manifestation

which is to be. The past is the appearance which has been

experienced. The present is that which is in active opera-

tion. It is this threefold substance which is the object

of knowledge. 1f they did not exist in reality, there
would not exist a knowledge thereof. How could there
be knowledge in the abseénce of anything that might be
known. For this reason, the past and present 1n reality exist.

Thus the wis says wfemzifasaaeg sqqaafasadd @nmTnss,
TR @4 Faga TEEEEA dle 9adq @eval M wEAEd ¢ (afawg

FMHEYATE  FWEAAATNE  WRAATEIa |

So 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
Flirlle:ef““’ Past and  heen conserved and kept in the pre-
sent and the future also though it

has wvot made ils appeavance yet 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 onee existed cannot die and that

which did never exist cannot come to be ( s&rwa: d@wa:

@ wife @) faam: ). So the past has not been destroyed
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but it has rather chifted its place and hidden itself in
the body of the pr sent, and the future that has not made
its appearance ex:sts in the present only in a potential
form. It cannot he argued, as Vachaspati says, that
because the past and the future are not present therefore
they do not exist, ror if the past and future do not exist
how can there b: a present also, since its existence also
15 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 g = w@EwER
AW, Y T ¥T AMQEWETHTAEAERE] | W
fafuean g @€ sywaEiEfae’ |

Now he procceds to refute the arguments of those
idealists who hold that since the external knowables do never
exist independent!: of our knowledge of them, their separate
external existence as such may be denied. Again since
it is by knowledge alone that the external knowables ean
present themselves to us we can infer that there is
really no knowabl. external reality apart from its know-
ledge, just as we s2e that in dream states, knowledge can
exist apart from the reality of any external world.

So it may b: 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 arc invariably perceived
together are one.

wEma AR RS Rteate.
So they say that the external reality is not different
from our idea about it. To this it
Reality of the Ex  ay he replied that if as you say,
ternal world. Y
the external reality is identical with
our ideas and theris no 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 wmy
ideas ¢ 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
i1s outside our mental experiences. All our percepts
and notions as this and that, arise only by virtue of the
influence of the external world; how ecan 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 ean be given up on the strength of mere
logieal or speculative abstraction ¢

Thus the Bhashya 'says :=—Thereis no objeet without
the knowledge of it, but there 1s knowledge without any
corresponding object as imagined in drcams ; thus .the
reality of external things is like that of dream objects
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. =vadl faswmfawest,

wfg g wq wefaEwsd el wiwafaewa uEgeEsmesas,
wuiEmaTE aq  wIEedeE ¥ qowEdEE g wm @ anfs
youf@es 38 QW I% FEW  WACEET  faRwgEIdn
TEEEYHAET] GEAAGE. AIAIAT G |

The external world has generated the knowledge by its
own presentative power (sEw watFaEETT fawesmta) and
thus caused itself to be represented in our ideas and we have
no right to deny it. Commenting on the Bhishya
quoted above, Vachaspati says that the method of
agreement applied by the Buddhists by their s€ivamfma
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(maxim of simultancous perception) may have a chance
of being contradictied 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 eas: of the presence of external reality, so
knowledge is the cause of the presence of the external
reality, 7.e., the evternal world depeuds for its reality on
our knowledge or i leas and owes its origin or appearance
as such to them. DBut Vachaspati says that this
application of the method of agreement is not certain
for it cannot be corroborated by the method of difference.
For the statement zhat every case of absence of knowledge
is also a case of absence of external reality cannot be
proved, i.c., we canunot prove that the external reality does
not exist when w2 have no knowledge of it. (adiyes-

frgws 399 9 sgafeamfaiaamsi@a).

Describing the nature of grossness and externality,
the attributes of the external world,

Continued.
he says ' that grossness means the

pervading of more portions of space than oue, i.c., grossness
means extension, wnd externality means being related to
separate space, {.f . co-existence in space (aatzwsafual et
fafwazaar 9 sra@Es ). Thus we sec that extension and eo-
existence in space are the two fundamental qualities of the
gross external wo Id.  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 separatelv 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 't cannot be said that there may be
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plurality of ideas s0 that some may co-exist and
others may extend in space. For eo-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 function 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 ean abide neither in the world external nor in
our ideas therefore it is false.  For this falsehood cannot be
thought to be separable from our ideas, for in that case
our ideas would be as false as the false itself. The notion
of externality 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 cau never be said to be
. identical. For the method of agree-

Continned.

ment cannot by itself prove identity.
Knowledge and the 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 elear 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,
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We further sce, says Patanjali, that the thing remains
the same thouch “he ideas aund feelings of different
men may change differently about it
(smww feadzg aan faws: gan).  Thus
A, B, C, may perceive the same identical woman and may

Continued.

feel pleasure, pain or hatred. We see that the same
common thing gencrates different feelings and ideas in
different persons ; ¢ cternal reality cannot be said to owe its
origin to the idea ¢r imagination of any one mau, but
exists independent y of any person’s imagination in and
for itself. For if iv be due to the imagination of any
particular man it i- his_own ides which as such cannot
generate the same ideas in another ‘man. So it must be
said that the external veality 1s what we perceive it
outside and our krowledge about it i~ mere percepts. The
two can never be mixed together,

There are again others who say that just as pleasure
and pain rise along with our ideas and must be sald to
be due to them so the objective world also must be said
to have come into axistence along with our ideas. The
objective world therefore aceording to these philosophers
has no external existence either in the past or in the
future, bat has only a momentary existence in the present
due to our ideas ahout them. That mueh existence only
are they ready to nttribute to external objects which can be
measured by the idea of the moment. The moment 1
have an idea of a thing, the thing rises into existence and
may be said to esist only for that moment and as soon
as the idea disappears the object also vanishes, for when
it cannot be preseated to me in the form of ideas it can
be sald to exist in no sense. But this argument cannot
hold good for if really the objective reality should depend
upon the idea of any individual man, then the objective
reality correspond:ing 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 can never be
seen all at onee. 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 not exist, the front side also can as
well be said not to exist (& Fequioammdae 7 @6 @ifE
7%4 sfa gaw@fy @ werq ). Therefore it must be said that
there is an indencndent external reality which is the com-
mon field of observation for all souls in general; and
there are also scparvate ¢ Chittas” for separate indi-
vidual souls (qanq @awig: @sgEEENRW @EEf@ ¥ (v
wfages wavm), 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 views about  gyestion—what is the ground which
substratum,. .
underlies the manifold appearance
of this external world which bas been proved to be real.
What is that something which is thought as the vehicle of
such qualities as produece in us the ideas. What is that
self-subsistent substrate which is the basis of so many
changes, actions and re-actions that we always meet in the
external world. Locke ealled this substrate Substance
and regarded it as unknown, but said that though it did not
follow that it was a product of our own subjeotive
thought yet it did not at the same time exist without us.’
Hume however tried to explain everything from the
standpoint of association 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 whizh 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 Bhashra tries to penetrate deeper into the
nature of this substrate or substance
Bh“fg‘{;y%{;’;‘z of the and says :—ufdmevarfe vdn, widifaten
oq oyt wd wqsi®. The character-
istie 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
thoronghly the exact significance of this statement it will
be necessary to take a more detailed review of what has
already been said about the Gunas. We know that all
things meuntal or physical are formed by the different
collocations of Sutiwa of the nature of illumination
(warwr), Rajas,—th energy or the mutative prineiple of the
nature of action (fmar) and Tamas,—the obstructive prin-
eiple of the nature of inertia f®fa which in their original
and primordial sfate are too fine to be apprehended
(qumt v’ g 9 ghmgagfd). These different Gunas ecombine
themselves in varicas proportions and form the manifold
universe of the knowable and thus are made the objeets
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 (w=fqz ww@r afaiw
fafmaatala gwwmed qum:, & FHgEEUERE: ).

Now these Gunas take three different courses of deve-

lopment from the ego or =wgw ac-
da}i‘e’ﬁl‘y‘ﬁs and their  eording to which the ego or wwsw

may be said to be sifE®, TAg and
ama. Thus from the @f@s side of the ego or #eFW by a
preponderance of #@w the five knowledge-giving senses,
e.g., ear, eyc, touch, taste and smell are derived. From
the Rajas side of ego by a preponderance of Rajas the
five active senses of speech, ete. From the Tamas side
of ego or IwF™ by a preponderance of Tamas, the five
Tanmatras. rom which again by a preponderance of
Tamag the atoms of five gross elements earth, water,
fire, alr and ether ave derived.

In the derivation of these it must be remembered that
all the three Gunas arc conjointly responsible. In the
derivation of a particular produaet one of the Gunas may
indeed be predominant, and thus may bestow the promi-
nent characteristic of that produet, but the other two
Gunas are also present there and perform their funetions
equally well. Their opposition does not withhold the
progress of evolution but rather helps it. All the three
combine together in varying degrees of mutual prepon-
derance and thus together help the process of evolution
to produce a single product. Thus we see that though
the Gunas are three, they combine to produce on the side
of perception ; the senses; such as those of hearing,
sight, ete., and on the side of the knowable, the
individual Tanmatras of Gandha, Rasa, Répa, Sparsa
and Sabda. The Gunas composing cach Tanmitra again
agreeabl); 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 evoiution may he characterised in two

ways :——(1) Those which are modi-
thg‘}lvisg:}ii?has and  fications or products of some other
cause and are themselves capable of
originating other products like themselves ; (2) Those which
though themselves derived, vet cannot themselves be the
cause of the originition of other existence like themselves.
The former may be said to be slightly (wfadtg) specialised
and the latter thor wuzhly specialised, «fq®w).

Thus we gee that from ' Prakriti comes Mahat, from
Mahat comes Ahankira and from Abankéra we have seen

above,  the = evolution takes three
nmg:“w‘i’”"'m’lji‘r"' different courses aceording to the
preponderance of Sattwa, Rajas and
Tamas orviginatin; the eognitive 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 eclements. Now when Ahankara
produces the Tann@tras or the senscs, or when the Tanma-
tras produce the { ve gross elements, or when Ahankara
itself is produced from Buddhi or Mahat, it is ecalled
Tattwantara-paritama, i.e., the production of a different
Tattwa or substar ce.

Thus in the eise of Tattwintara-parindma (as for ex-
ample when the Tanmitras are produced from Ahankar),
it must be care‘uily noticed that the state of being
involved in the Tanmatras is altogether different from the
state of being f Ahankidra; it is not a mere change of
quality but a chaage of existence or state of being. Thus
though the Tarmatras are derived from Ahankara the
traces of Ahank:ra cannot be easily traced in them. This

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

Now the evolution that the senses and the five gross
elements can undergo can never be of thix nature, for they
are Videshas, 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 Aviseshas or slightly specialised ones are those which
being themselves but emanations can yet yield other emana-
tions from themselves. Thus we see that Mahat, Ahankar
and the five Tanmaitras 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 ne other primal state is inferrible is called
the Alifiga (wfw¥) or that which is not a sign for the exist-
ence of any other primal 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 technieal name
Linga 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 sther emanations.
The Linga and the Alinga have thus been compared
in the Karika :—
zguefagafy afmawamfas faw
graTd qlaw T fAudiaasaa |

The Linga has a cause, it is neither eternal nor universal,
is mobile, multiform, dependent, attributive conjunet—and
subordinate. Wkhereas the Alinga is the reverse. The
Alinga or Prakrti however being the cause has some
characteristics in common with its Lingas as contra-
distinguished froia the "Purushas, which is a separate
prineiple altogether.

Thus the—Karika says :—

fagowt rafafaga: ewmadas sgavfE
FAATETE afkuraEEt gA e |

The manifeste! and the unmanifested Pradhana are
both cemposed of the three Gunas, indiseriminating, objec-
tive, generic, unesnscious-and productive. Soul in these
respects 1s 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 eternal 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
pertectly overpower each other and the characteristics (w#h)
and the characterised (wwil) 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
y i‘é:ﬂ:‘“’“ and what ) all compounds, 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 §s the dominating activity of
Rajas, by which the old equilibrium s destroyed and
another equilibrinm established, this m its own turn 1s
again disturbed and again another equilibrinm is restored.
Now the manifestation of this latent activity of Rajas is
what 1s called change or evolution. In the external world
the time that is taken by a Tanmatra or atom to move
from its place 1s identical with a nnit of change. Now an
atom will be that quantum which is smaller or finer than
that point or limit at which 1t canin any way be perceived
by the senses. They arc therefore mere points without
magnitude or dimension and the anit of time or moment
(@) that is taken up in echanging the position of these
atoms or Tanmétras is identical with one unit 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; ¢.rc, an atom changing its own unit of
space is the measure of “all physical change or evolution.

In the mental world however each unit of time corres-

) ponding to this change of an atom
Unit of change. A 1 5 .
of 1ts own unit of space is the umt

measure of change.

Thus Vachaspati says 791 =ysowsds g2 qeamg od
QARG F G AES § q@gq AfAgqeATg: yEEe g
IuEUHUEYEa ® @ wW1  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 diserete
moments is the real notion of time. Even the notion of
suceession 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 Vyfsa says wuaasaaiails s-aamen:
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tfa gfgeaed  geolEEET. ) wEd @ aguafe afefheta
nmsEaAEiEa Al gfeeevamt  axw@Egy gaawmd 0 The
moments and their suecession do not belong to the category
of actual things Muhurta, or momeuts, the day and night
are all aggregates of mental conceptions. This time which is
not a substantive reality in itself, but is only a mental
concept and which is represented to us through language
appears to ordinsry minds as if it werean objective reality.

So the concejtion of time as diserete 1= the real one,

whereas the coneeption of time as

Time as discrete a“:d
Time as succession a :d X - .
Time as continucis  being. only ‘due fo the imagination
which is purely Buli. - =7 .
dhi-Nirman. of our empirical. and relative con-

suceessive or as conbinuous is unreal,

seiousness.  Thus Vachaspati further
explains it. A moment viewed m relation to things is
said to appear as succession. Succession involves the
notion of change of moments and this is called time by
those sages whe know what timg was. Two moments
cannot happen together. There cannot be any succession
of two simultancous things. = Sucecession means the notion
of change involv ng a preceding and a succeeding moment.
Thus there is oaly the present moment and there are no
preceding and later moments. Therefore there cannot be
any union of these moments. The past and the future
moments are those that are associated with change. Thus
in one moment, the whole worid suffers changes. All
these characteristics are associated with the thing as
connected with the present moment.

quy sEUfa; FHIEEE | mEY TS § wafag @
smreEA A +9 <Tgul @Twed | sWY 9 g4 AsgacawET |
AT ad 33 e qUW @ FH, | qE1q ANEE T3 TE, 99T A
TawTaql 99, qanEfe  gqewwe . ¥ g gawifen g
afcarnfagt aw@sn 74 o&w /@M sqd Mw gfeowegvafa
FAANES @EAHETET |
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So we find here that time is essentially discrete being

only the moments of our eognitive life. As two moments

never co-exist, there is no sueccession

Uﬁfi)tfo’i‘iﬁ?uge and oy oontivuous time. They exist

therefore only in our empirical con-

sciousness which cannot take the real moments in their

discrete nature that connect the one with the other and
thus imagine succession or time as continuous.

Now we have said before, that each unit of change or
evolution is measured by this unit of time @4 or moment;
or rather the unit of change is expressed in terms of these
moments or Kshanas. ~Of coursein our ordinary con-
seiousness these moments of change eannot 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 a 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 TV. 330 Succession involving a
course of changes is associated with a collocation of
moments {sutra 30-30). Sneccession as change of moments
is grasped only by a course of changes. A eloth which
has not passed through a series of moments cannot be
considered as old (Bhashyaon the above). Kven 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. Kven before a thing is old there can he inferred
a sequence of the subtlest, subtler, subtle, grossest, grosser
and gross changes (Vachaspati’s Tattvavisard).

wayfaif gfgmmas fmre s# 1| g atan sfcomameo
wETEA OWH HE | AWAGHamAwa JOgaEwaT aafa ) (W) )
weg % wm@ vgaetimaafy fate goa zms 1 @a gRwwar-
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g qEEd, A9 (e oftmwe @ g wwife goeaEn 9w
AW EEA A aRET | dratedmade (qEaed) |

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 eo-

Present, past and oo .
future absorbed in one  existing but one following the other,

moment of evolution. o ee that there is no past or future
existing as a continuous before, or past and after or future.
It iz 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 k-pt conserved in the fact of the manifes-
tation of the preseat. 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 product 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 « 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 . ., .
only a collection of the 18 called change. Now thisimanifesta-

Gunas. 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 empiri-
cal consciousness appears only in the sertes. 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 throngh its senses and can thus take the
ghanges only as theit senses are affected by them ;
whereas on the other hand if its power of knowing was
not restrieted to the limited scope of the senses it could
have read and perceived all the possible collocations
or changes all at once. 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
I 53.
Kapila and Patanjali proceeded possibly at first with
an acute analysis of their phenomena
EE:;‘G“;.Y“S of conscious  of Jnowledge. They perceived that
all our cognitive states are distin-
guished from their objects by the fact of their being intelli-
gent. This intelligence is the constant factor which persists
amidst all changes of our coguitive states. We are passing
continnally from one state to another withoat any rest, but
in this varying ehange of these states we are never divested
of intelligence. This fact of intelligence 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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-possession  of the sum of these ; states, in the case of
the released persin 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 connection
with this intelligence. The actionless, absolutely pure and
simple intelligence they called the Purusha.
Now they began to analyse the nature of these states
to find out their constituent elements
™ (:\g;’;‘g"}‘{i‘l‘;g of or moments of existence if possible.
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 pas- away, Thus they found that * move-
ment ”’ was one of 1he most prineipal élements that consti-
tuted the substance of our thoughts. Thought as such is
always moving. This principle of movement, mutation
or change, this energy, they called Rajas.
Now apart fror: this Rajas, thought when seen as
divested from its sensnous contents
ﬂm'll?:;ns."t““’“ side of  geems to exhibit one universal mould
N or Form of knowledge which assumes
the form of all the scnsuous contents that are presented
before it. It is the one universal of all our particular con.
cepts or ideas—the busis or substratum of all the different
shapes imposed upon itself, the pure and simple. TIs-ness
(sattva) in which there i¢ no particularity is that element of
our thought which re-embling Purusha 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
intelligibility of all our aonselous states.

7
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Now our intellectual life consists in a series of shining
The Tamas side of ideas or concepts ; concepts after con-
ton ”;gi':%h:}fg Suttwn €epts 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 aniversal of our knowledge which underlies all its
changing modes or modifications of coneepts or jude-
ments. This is what is ealled the pure knowledwoe in which
there is neither the knower unor the known. 'This pure
object—subject-less knowledge differs fiom the Pure
Intelligence or Purusha only in this that later on it is
liable to suffer various modifications, as the ego, the senses,
and the infinite percepts and concepts, ete., connected theve-
with, whereas the Pure Intelligence remains ever pure and
changeless and ir never the substrate of any change. At
this stage Sattwa, the intelligence stuff is prominent and
the Rajas and Tamas ave altogether suppressed. It is for
this reason that the Buddhi or Intellect is often spoken of
as 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 clements of Rajas and Tamas
which cannot manifest themseives owing to the prepon-
derance of the Sattwa.

This notion of pure contentless knowledge is immediate

The Pare Sabtwa or and abstract and as such is at once
the contentless know- mediated by other necessary phases.
ledge. 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 repre.entation: this curious change will
never be explained by any one who does not find a
point where the objective and subjective are not
distinguished at all, but are altogether one. Now such
a point is establishad by, and made the starting point
of our system. This poiat is the Egohood, the
Intelligence, Rea<on, or whatever it may be named.”
Thus the Bhashya II. 19, describes it as fawmia’ wena afear
qwA wsfa wwit and again in L 36 we find fawes
adafyws waAAefaarE Wafa | gAcgw “ ARGATYATAIAR-
#feg waAEd aEa AT whaaAEawa @ews 1 Thus
the word =uat by which Panchasikha deseribed this
Eguhood about three thousand years ago is only repeated
in Germany in the words of Fichte as the point where the
subjective and th~: objective are not distinguished,—the
pure Egohood or wfaamm as in Patanjali (Sutra IV. 4).
This Mahat has also been spoken of by Vijnanig Bhikshu as
the ®a: or Mind in the sense of final wamaw or firym, <.,
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

Mahat,Manas,Asmi.
tamatrs sud Buddhi

assimilated as ore indistinguishable point which is neither
the one nor the other, but which is the source of them both.

This Buddhi is thus variously called as a%q, =faamry,
#., 99, 4fy and fag according to the aspects from which
this state is looked at.

This state is called Mahat as it is the most universal
thing conceivabls and the one common souree from which
all other things originate.
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 Now this phase of Sattwa or pure shining naturally
steps into the other phase, that of the Ego as knower
or KEgo as the sabject. The first phase as w#wq or
wfaami@ was the state in which the w9 was predominant and
the Rajas and Tamas are in a suppressed condition. The
next moment is that in which the Rajas comes uppermost
and thus the Ego as the subject of all cognition—the sub-
ject I—~the knower of all the mental states is derived.
The contentless subject-object-less “1” is the passive
|w aspect of the Buddhi catching the reflection of the
spirit or Purasha.
In its active aspect however: it feels itself one with
the spirit and appears as the Ego or the subject which
‘ knows, feels and wills. Thus Patan-
see’:rrﬁicn; i%ﬁmgéwfgi jali A P E’ziﬁmmﬁ‘tmmﬁa wfara 7
u“r‘ the Buddhi and the  yguy, gwafa. afg: Ean AR RNt HEE
Puraha. qufaty sfean Again in w117
we have vanfmw «fsefaa. which Viachaspati explains
as-—"19 @A gfay g% ggeaitma d9f3q. Thus we find that
the Buddhi is affected by its own Rajas or aetivity
and posits itselt as the Kgo 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 in the external
world of extension and eco-existence ov in the words of
Panchasikha =mgwas @1 guw@manfuvdle o dqgaqaeam®
dy¢ aawwy sgERgava@msgg A= Here the 17
is posited as the active entity which becomes conscious of
itself or in other words the “I” becomes self-
conscious. Iu avalysing this notion of self-consciousness
we find that here the Rajas or the element of agility,
activity or mobility has become predominant and this
predominance of Rajas has been manifested by the inherent
Sattwa. Thus we find that the Rajas side or “1 us
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active” has becom: manifested or known as such, e, “17
becomes conseious of itself as active. And this is just
what is meant by s:lf-consciousness.

This ego or sell-conscionsness then comes off as the
modification of the contentless pure consciousness of the

Buddhi; it is therefore that we see
The egohvod and

the ego. that this self-conseiousness is but a

modification of the universal Buddhi.
The absolute identity of subject and object as the
egohood is not a part of our natural consciousness for in
all stages of our a-tual cousciousness even in that of self-
consciousness there is an element of the preponderance
of Rajas or Aectivity which directs this unity as the
knower and the Lkoown and then unites them as it were;
Only so far as T distinguish myself as the conscious, from
myself as the object of consciousness am I atall eonscious
of myself. Thus, Fichte says :— The whole mechanism
of consciousness vests upon the manifold views of this
separation and re wion of the subjective and the objec-
tive.”

When we see that the Buddhi transforms itself into
the ego, the subjecs, or the knower at this its first phase
there is no other content which- it can

The  omaation o kuow, it therefore knows itself in a
the “L” very abstract way as the “1” or in
other words, the ego becomes self-

conseious; bul a! this moment the ego has no content :
the Tamas being ¢ ite under suppression, it is evolved by
a preponderance of the Rajas; and thus its nature as Rajas
is manifested by the Sattwa and thus the ego now essentially
knows itself to be active, and holds 1tself as the permanent
energising aetivity which connects with itself all the
phenomena of our life. -
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But now when the ego first directs itself towards itself
and becomes conscious of itself, one question which paturally
comes to our mind is, “ Can the

The Subjectiveand  ego direct itself towards itself and
g;ic::(iec::;e OESIS;): thus divide itself into a part that sees
;nlu;:ce B oo S0ee- and one that is seen.” To meet this
fold aspect of the  question it is assumed that the Gunas
Gunas. contain  within  themselves the
germs of both subjectivity and objee-
tivity snat (2 §em’ Fyqmwse AggawsEs. Thus we find
that in the ego this quality as the perceiver of the Gunas
comes to be first manifested and the ego turns back upon
itself and makes itself its own object.. It is at this stage
that we are reminded of the twofold nature of the Gunas :~—

qum % f5W MIGEAAR AIGTRTATS ¢

It is by virtue of this twofold nature that the subjeet
can make itself its own object; but as these two sides
bave not yet developed they are as yet only abstract and
exist only in an implieit way 1n this sclf-conseiousness.

Enquiring further into the natuve of the relation of
this ego aud the Buddhi, we find that the ago ie only an-

other phase or moditication of the
 Bgo only « modifics. Buddhi; however different it might
sion 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 :-—agquRaisifigaemmiwfagm 581 1wwm go
waQfaEsian |

Now from this ego we find that three developments

Modifications of the take place in three distinet directions
Bgo. according to the preponderance of
Sattwa, Kajas or Tamas.
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By the preponderance of Rajas, the Ego develops itself
into the five covative 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
Tamas it stands ax the Bhutadi and produces the tive
Tanmatras and these again by further preponderance of
Tamas develops iuto the particles of the five gross clements
of earth, water, lig ht-heat, air and ether.

Now it is elear that when the self becomes conseious
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
object, this woment of activity which can effect an aspect
of change in itself, (¢iz) 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 objeet in one luminesity of self-consciousness,
Now that phase of self in which it 1s merely an object to
itself is the phase of its union with Prakriti which further
develops the Prakriti in moments of materiality by a
preponderance of the inert Tamas of the Bhftadi into
Tanmatras and these again into the five grosser elements
which are then eulled the @ver or the perceptible.

The Sattwa s:de of this ego or self-consciousness which

was now undifferentiated becomes
th;r’;:n;z:diﬁc*"ﬁ°“ “ further  differentiated,  specialised
and modified into the five cognitive
senses with their respeetive functions of hearing, touech,

The three Phases.

sight, taste and smell, synchronising
with the evolution of the Prakriti
on the Tanmétric side of evolution. These again

The five Bhutes.
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individoally suffer infinite modifications themselves and
thus cause an infinite vaviety of sensations in their
respective spheres in our conscious life. The Rajas side of-
the ego or the will becomes specialised as the active,
faculties of the five different conative orgaus. _
There is another speeialisation of the KEgo as the
Manas which is its direet instrument for connecting
tself 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
wag ; it is thevefore spoken of as ®aMW in the wm and.
INYIAR AF dHWER i the Karika. '
Now though the evolutes or moditications of Ahankara

: or Koo are formed by the prepon--
_Rajag an important  derance of @§w, @Y and a®y, vet-
factor in all pheno- ] b p
mena of evolution. the wa|_ is always the seaifc or-
instrumental of all these varied.

collocations of the Gunas; it is the supreme prineiple
of Energy and supplies even intelligence with the energy
which it requires for its own conscious aetivity. Thus
Lokacharyya says: The Tamasa KEgo developing into the -
material world and the Sattwika Ego developing into the
11 senses, both require the help of the Rajasa Bgo for the
produetion of this development. (““=amatl seswval @s=Eleaw
TEEEEW: gemd waf@ 7)) and Barabara in his W= 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 (wg®if¥) for the
transformations of Sattwika and Timasa Ahankara into
their evolutes. The mode of working of this instrumental
cause is described as “ Rajas i= the mover.” The Rajasa
Ego thus moves the Sattwa part to generate the senses;
the Tamas part genevating the gross and subtle matter is
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also moved by the Rajas, the agent of movement. The
Rajasa Ego is thus called the common cause of the
movement of the Sattwika and the Tamasa Xgo.
gfEFaaEel  REAIRS  NAGIE g AR
geai wafa | wm wREiE AW IS qaws a4 7 3EAesen
dafggddl ¥wiwE waRdledin® ¥ SE4-@EET RE HRT
¥aNaA d aifEs-agesE: aMes agsifags | Vichaspati
also says : Though Rajas has no work by itself yet since
Sattwa and Tama- (though capable of undergoing modi-
fication) are actionless in themselves, the agency of Rajas
lives in this that it moves them both for the production
of the effect. amfy =& 7 IEFw@lE anfs gEaaa @aafad,
a8 wfu @ @E@ay gaq, sfd agwafea(y w@ dwawdn -
nH 1w =wfE @ awwatata
And aceordiny as the modifications are gifeaw, aqa or
s the ego’ which is the cause of
therl;*;‘thre" forms ot these different modifications is also
called Vaikarika, Bhutadi and Taijasa :
The Mahat also a- the sourvce of the Vaikarika, Taijasa
and Bhutadi ego may be said to have three aspects ; thus
Barabara Muni says : the original Prakriti is made up of
three gunas frorn which every thing is produced. Mahat
and the Ego produced from it are also made up of the
three gunas. © fagufmam geusdequfaasmi  faqumas: |
a9a faqumaTaes  SquaTesfa fagaeds:” |
Now speaking of the relation of the sense faculties with
, the sense organs, we see that the
Relation of the sense .
facnlties with their latter which are made up of the gross-
specific organs. er elements are the vehicle of the for-
mer, forif the latter are injured in any way, the former
is also necessarily affected —wmewfiwafy mutErEwREg 94
garfugafs, ydgsrgmnal axmr?targqmnuﬁﬁzﬁaﬁ I
To take for example the specific case of the faculty of
hearing and its organ, we see that the faculty of hearing

8



38 THE STUDY OF PATANJALI

is seated in the ether within our ear-hole. It is here that
the power of hearing is located. \Vhen soundness orv
defect 15 noticed therein, soundness ov defect is noticed in
the power of hearing also. TFurther when the sounds
of solids, ete., are to be taken tu, then the power of hearing
located in the hollow of the ear stands in need of the
capacity of resonance residing in the substratum, the Akasa
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
oviginated and located in the mouth of the speaker acting
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 wymr 11T, 41 -

“To all those whose organs of hearing are similarly’
sitnated, 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 inherent in itself. It is by this sound
acting in unison that it takes the sounds of external
solids, ete. This then establishes that the Ak@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 guality
of Prthivi (Earth), ete., because it eannot be in its own self
both the manifestor and the manifested (m¥r and ).
See Vachaspati Patanjala, ITI, 40.)
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There are other views prevalent abont the genesis of the
senses, to which it may be worth our
Some  divergent while to pay some attention as we
views considered.
pass by.
The Sattwika ego in geuerating the cognitive senses
with limited powers for ecertain
(1) The views of i t ot : ) . aal
Lokichiryys and Pil. specified ob']eet:b of sense only' ac
laipingdlacharyya the counted for their developments from
commentator of Vish. . . . .
nupurana. itself In accompaniment of the
specific Tanmatras. Thus
Sattwika ego + Sound potential =sense of hearing.

Sattwika ego+ Touch potential =sense of touch.

» s +3ight 3. —genses of vision.
» » -+ Taste s =gense of taste.
” » +Smell b =sense of smell.

The conative sense of speech is developed in accom-
paniment of the sen-e of hearing, that of band in accom-
paniment of the sen-e of touch ; that of feet in accompani-
ment of the sense of vision ; that off Upastha 1o accompani-
ment of the sense of taste that of Pavu inaccompaniment
of the sense of smell

Last of all thke Manas i developied from the ego
without any co-operating or sceompanying eause,

The Naiyayikas however think that the senses are

wenerated by the gross elements, the

vi 0'1‘1‘_” Naiyayikas' a1 for example by Akasa, the touch

by air and so forth. But Loka-

charyya hLolds that the senses are not generated by

gross matter but are rather sustained and strengthened
by them.

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

inental and the gross elements are
Others. 1he material cauves 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

Abankir the cause  the Ahankara generates from the

of the senses. , L. .
latter (as differentiations from it,

though it itself exists as integrated in the Mahat) the

senses, and their corvesponding gross elements.
Before proceeding further to trace the development
of the Bhiitadi on the Tanmatrie side,

The difference of . .- . . .
Sm,kflya Yo QOga 1 think it 1s best to refer to the views

views of the deriva-

lows A about the supposed difference between
tion of the categories.

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 Ego, Manas, the five cognitive and the five conative
senses, and on another side it develops into the five grosser
elements through the five Tanmétras which ave directly
produced from Mahat through the medium Ahankar.
Thux the view as found in the Yoga works may be
tabulated thus i~
Prakriti

|
Mahat

L - L I
Asmita Tanmatras-—5
R S 1
11 senses (eleven). 5 gross elements.
The view of ordinary Sankhya Compendiums may be
tabulated thus.

Prakrti
|
Mahat
f
Ego
~ } R
' e
11 senses. 5 Tanmatras

Gross elements.
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The place in the =@ wrm  which refers to this
genesis is that nder fafmfarwfawaEfasifa Tugaifa
For easy reference I quote that portion of the
wtg  here, which 1ay appear suitable for the purpose.
AATRIAAI FHRGATT w1, e AT RTE g AT R fa@en
an DeaxmgEEmel  gdfeafe, amafoneaoeen w59%-
fgafa) usEd w4 g=i0q  sH@ElEawweenfaise  fa@w |
qqi@s Ao fafisafoum: « wefalivn | qar weaAwd -
asdid QUERTE (HaAE TdaAE 9 sfa usfafaag agwwan w=wra;
gs wfadter, swyifadsifeams 3fa ) o] gawee wewd qga
ssfafimafcumt: | =3 a7 owfadedl  fagwd  wsay afada
gaa Agld Rl s3wng feefgammawal

In this wm (1) the fully specialised ones, Visheshas,
the grosser elemen's are said to have been derived from
the Tanmatras and (11) the senses 'and Manas the faculty
of reflection are said to have been specialised from the Ego
or wf@al The Tanmitras however have not been derived
from the ego or =fewm here. = But they together with =femar
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 egohool of pure Be-ness. It therefore
appears that the six Avisheshas are directly derived from
the Mahat, after which the ego =fiar 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
here :—ag  3fggaq awafe wEE"
fafisr w9 @iwn wewaifz Fieage sfa
Hq 9| faunaaead  fady gfwwog aw-
aifn g yawlaa wlg wasite | wfadiogd @ee ) g st

i ¥ gwfy aREETIa] TRifTRiT SqvaT g
gefamUAIERT; Qe @edl, AeNUE SR g §g,
wigftgagst | wfaws< 9 awwe | gafa seafame amwe

Bhikshu's state-
ment,
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#eRIAaEfE agif wfafns: ggafensaq dwee: w2g @@
tfar =7 wwiq @@ (fgefofrerssiess sme gwfad
afeFvdsamfaty 95 v au avaEand |

Thus we see that the Yoga Varttika says that the

Bhashya is here describing the modifi-
View of Nageéu, etc.,

cations of Buddhi in two distinet
compared.

classes, the Avisheshas and the Vi-
sheshas ; and that the Mahat has been spoken of as 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 assoeiation
with the ego, for it has been so deseribed in the Sutra
gefavgd sfagadzeaaa 1. 45,

Nagesha in explaining this #ist only repeats the view of
Yoga Varttika :— wrafy aaifa sescen fafw: aofu sifa wamsg
sfafie wdifa fandy dim= C e -
e A fafufaareswsiia dwg

Now let us refer to the wig of 1. 45, alluded to by the
Yoga Varttika :—#wfawres wfwgusieame wifgaeqaaard
= faw | MA@ EAWER L THEE AT AR | |
oiwwe wegAEq ifq, JeEmeswe . wafe fegmd g9 fawa
and Yoga Varttika says here also—aat seqamaramesiv
g, meaand | Here by ®=@ it 1s the Upadanakarana or

material cause which is meant; so

Continued. the wim further says :—aafe gew: g=
3fa ) @e| Ao fugE e wfewe diein
7 99 qanw, (o f@ya wafwwd gad 7 wafe 2qs wafa
I believe it is quite clear that g™ 1s spoken of here as
the = wafysww of the Taumatras. This wafrsww is the
same as SUEW FWY as ANYlA says IugWaal diwii. Now
again in the wrs of the same Sutra 1I. 19 later on we
soe fagwawfazal  wawH, §a aqaee’  fafswR saefaes:
qg1 nefafm fagaa dawl fafews aftamsatasm |

The Mahat tattwa (linga) is associated with the

Prakriti (Alinga). Its development is thus to be considered
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as the production of « differentiation as integrated within
the Prakriti. The sisx Avisheshas are also to be considered
as the production of snceessive differentiations as integrated
within the Mahat.

The words wger afag# are the most 1mportant here;
for they show us the real nature of the transformations.
“ gmer ' means integiated and fafawa means differentiated.
This shows that the order of evolution as found in the
Sankhya compendium~ (#iz., Mahat from Prakriti, Aham-
kara from Mahat and the 11 senses and the Tanmatras
from Abamkara) is trite only in this sense that these modi-
fieations of Ahamkava takes place directly as differentiations
of echaracters in the body of Mahat. As these differentia-
tions take place throuusl Ahamkara as the first moment in
the series of transforriations it is said that the transforma-
tions take place directly from Ahankdra; whereas when
stress is laid on the other aspect it appears that the
transformations ave but differentiations as integrated in the
body of the Mahat, and thus it 1s also said that from Mahat
the six Avisheshas nannely- Ahankara and the five Tanmatras
come out. This conception of evolution ax differentiation
within integration bri-iges up the ranning gulf between the
views of Yogaand the ordinary Sankhya Compendiums. We
know that the Tanmitras ave produced from the Tamasa
Ahankara. This Ahankdra is nothing but the Tamasa side
of Mahat roused into ereating activity by Rajas. The
Sattwika Ahankara is put as a separate category produecing
the senses whereas the Tamas as Bhitadi produces the
Tanmatras from its disturbance while held up within
the Mahat.

Nagesa in the (hhaya Vyakhya of I1. 19 however
gives quite a different explanation, he says :—d@ =T
sqraraaAgfe  ggewmEfus  s@€ umEefEfragasyamifo
zofu SufMTAWA  gAYATEAWT  SgE A awmamE
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AMHEAYEE AqHS WAGWA TREQANIEEF 0F HAT RS |
AEw=a 9 wrfefaives swrdsn  amigfadgufeaa anr-
afsfinEssa qWEy WET REGHRLUATEE *ezem%uﬂ ammaqﬂ
safey =maww  g@wyAwEiu a9l wéremmmmfama = | Etta
FwaEtegy n=ifamdv sagas sfa e |

Thus the order of the evolution

Order of evolnbion  of the

n = g
anmatras as here re
of e it Panmatras as heve referred to

is as follows :—

waifz (Tamas Ahankara)

|

qRTqd

Lot e

&qqwmiE
[

i
THAHIA
I

THaqa

The evolution of the Tanmatras has been variously

deseribed in  the Puranas and the

Different views of
the genesis of the
Tanmitras. views can brietfly be brought under

Smriti - Literature. These divergent

two classes : those who derive the
Tanmatras from the Bhiitas and those who derive the
Tanmétras from the Ahankara and Bhitas from them.
Some of these Schools have been spoken of in the Barabara
Muni’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 needlesslty. About
the derivation of the Tanmatras I further add that all
the other Sankhya treatises, the Karika, the Kaumudi,
the Tattwa Vaisaradi, the Sutra and Pravachana Bhashya,
the Siddhantachandriki, Sutrarthabodhini, the Raj-
martanda and the Maniprabhﬁ seem to be silent.



THE STUDY OF PATANJALI 85

Farther speaking of the Tanmatras, Vijhana Bhikshu
says that—

cefaiafa wfaguea{es |

7 o anfy 9 @ @ garafadfaw
The Tanmatras are only in unspecialised forms, they
therefore can neither be felt nor perceived in any way by
the senses 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.e., when
their only specialization is a mere thatness. The Yogis
alone can perceive them,

Now turning towards the further evolution of the

crosser elements from the Tanmatras,

Genesizs of the . .

grosser atoms, we see that there 1s a great diver-

gence of view here also, some of
which are shown below. Thus Vachaspati says:—
qffae qUAd), THRAMARETREG  g¥EAnad; SAuf | CAATEa
QORI AMAAIAAAAY:  THEEARAYTgE; | ud §AEE] TN
wWawEU A Ay faas | o ogd  TaEdaer  wafreE -
fganat WUUUAMRT  WANEEIRETER | 0 AWEE] TRaAEARE
oxwm afzd ffad gawanawyr 1. 44,

Thus here we tind that the Akasa atom =W has been
generated simply by the Akasa Tanmatra; the Vayu atom
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 Rfpa is predominant
in the group. The Ap atom has beeun developed from the
four Tanmatras, Sabda, Sparsa, Rfipa and Rasa, though
Rasa is predominant 'n the group, and the Earth or Kshiti
atom has been developed from the 5 Tanmdtras, though
the Gandha Tanmatra is predominant in the group.

9
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Now the Yoga Varttika agrees with Vachaspati in all
these details but differs from it only
v,'e;r.ijﬁam Bhikshu's 5 this that it says that the Akasa
atom has been generated from the
Sabda Taumatra with an aceretion from Bhiitadi, whereas
Vachaspati says that the Akasa atom is generated simply
by the Akasa Tanmatra only. Thus the Yoga Varttika
says ~—TERIF AN AFqHT G Navaaruamgaias
Nagesa however takes a slightly different view and
. . says that to produce the gross atoms,
Nogesa's view. from the Tanmatras, an aecretion of
Bhiitadi as an accompanying agent is necessary at every
step ; so that we see that the Vayu atom is produced from
these three : Sabda + Sparsa + aceretion from Bhitadi. Tejas
atom = Sabda + Sparsa+ Rupa+aceretion from Bhétadi.
Ap atom =Sabda + Sparsa+ Ripa + Rasa +accretion from
Bhitadi. Kshiti atom=Sabda +Sparsa + Ripa + Hasa
+ Gandha +aceretion from - Bhitadi. Thus he says :—
W9d RIMTAMAAAYAIAUIEASEEIE] weia 9wl |
1 refrain from giving the Vishnao Purdna view which
has also been quoted in the Yoga
in ]};’e&il;etff;;:hm Varttika and the view of a eertain
school of Vedantists mentioned in the
Tattwa Nirdpana and referred to and deseribed in the
Tattwatraya, as Dr. B. N. Seal has already described
them in his article.
We see thus that from ¥afg comes the five Tan-
matras which can be compared to the
Tanmatras and the . .
Vaisheshika atorus. 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,
Ripa, Rasa and Gandha which therefore may be said to
belong to a class akin to the grosser elements of Akasa,
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Viyun, Tejas, Ap and Kshiti, so the Bhashva also says,
wetat giaaa@sEtTAT |

The next one, the Paramanu, which is gross in its

rature and is generated from the
The gross atoms, " . S e e
I'anmatras which exist in it as parts

(g+arm1a4a:) may be compared with the Trasarenu of the
Vaisheshikas or with the atoms of Dalton. Thus the
Yoga Varttika says %99 oAERHH@EQA®A 99U
wfa g gagyfasn: yagaEy sfadnong:

The Bhashya also suys qegaseas g wearg: 111 52.

The Sutra also notes weam: grwagenIsAama. 1. 40.

The third form is gross water, air, fire, etc., which is
sai:l  to belong to the #%qg class.
I cabnot express it better than by
quoting a passage from Nagesa: The
hearing of the vemarks of the Bhashya is this that in the
TPanmitras there exist the specific differentiation that
constitute the five elemeits, kshiti, etc. By the combina-
tion of the five Tanmatras, the kshiti atom is generated

Form as gross air,
water, ete,

and by the conglomerarion of these gross atoms gross
earth is formed. So again by the combination of the
four Tanmatras the water atom is formed and the
conglomeration of these wiuter atoms make the gross water.
vagnadn q, =R gFRawEAamiEs  aErewETed
sgwgfzaa  sefaEaiaemen aft a9 sfadada
weferag saaRIa; sfasue wroww, Ave wenfyanfs: ofcow:
AGE qEUEGEwI | U ARAEN,  AREREuIRegEeaE: -
LACI LR HE S U A
There is however another measure which is called the
meusure of wxw weg which helongs to Akasa for example.
Now these Paramidnus or atoms are not merely atoms
of matter but they econtain within

The feeling El pnta . .y
of the Clunde. SO themselves those particular qualities

by virtue of which they appear, as
pleasant, unpleasant or passive to us. If we have been
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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 the inner ; both have been formed by
the collocation of the Gunas ®dfqé qwmi wfadnfadaaiEa.
The same book which in the inner microcosm is written in
the language of ideas bas been in the external world written
in the language of matter. So in the external world we
have all the grounds of our inner experience, cognitive as
well as emotional, pleasurable as well as painful. The
odifications of the external world are only translated
into ideas and feelings ; it is therefore that these Paramanus
are spoken of as endowed with feelings. Thus the Karika
says —

aanalain & & yaf@ gw ggw
o emal faftyy WAISE 2y )
a=ifzaaife ganfa @ 99; nwafkds seiafa fady  sfa
AIENEI: |
=g ont yarmauiafaiineg f&e suad 7 s9d we o8 ga &
T 7 WG G219 | F oAt wat, fRdig wgad, swemmfky
wﬁg Ffaq HYUYTAAAT WAL, FET GEA A9 sfaznyaaagt
0 z@n waafean, §f9q anguwan go1 fawwyqva: ) Awd
qraggaam wgggan faden ofa o egeny s=w 0
amatty g wwafzii greramaifo
AgyTs safa@n gEn sfa Seay
The Vishnu Purana also says :—
amemafafnie sfrigwaes
& mefa o a gernfaifa )
Thus we see that here is another difference between
the Tanimndtras and the Paramanus. The former cannot be
perceived to be endowed with the feeling elements as the

latter. Some say that it iz not however true that the
Tanmatras are not endowed with the feeling elements, but



THE STUDY OF PATANJALIL 69

they cannot be perceived by any one except the
Yogis ; thus it is said :—amamwiy geeaEaEAERET a9
difarame 1 The Tanmétras also  possess  differentiated
characters, but they can be perceived only by the Yogis ;
but this is not one f universal admission.

Now these Paramanus cannot further be evolved into

any other different kind of existence
ofT;lfom}‘glcuﬂrfoé;: or A (7 faR¥a aqata). We see
atoms. that the Paramianus though they have

heen formed from the Tanmatras
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 Gunas. The course of evolution
however does not cease here but continue ceaselessly
as ever, but by ts process no new stadium of existence
1s generated, but the produet of the evolution is such
that in it the properties of the gross elements which com-
pose its constitution can be fonnd directly. This is what
is called wsaf@a: us distinguished from the Tattwantara-
parindma spoken ahove. The evolution of the Visheshas
from the Avisheshas is always styled as aqwe afcam: as
opposed to the evolution that takes place among the
Visheshas themsels es which is called weaftaig or evolution
by. ehange of qualities, Now these atoms of Paramanus
of Kshiti, Ap, Tej, Marut 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 cow, ete., «r inanimate bodies sueh as jug, ete., and
vegetables like the tree, ete. 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 as
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wgafg®aas. 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, whieh is regarded as a quite different thing
from the atoms of which they are composed. These
bodies change with the different sorts of change or arrange-
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 attributes before them ; moreover, if they ignore the
body they have to ignore almost everything for the atoms
themselves are not visible.
Again these atoms though  so much unlike the
Vaisheshika atoms since they eontain
Harmonious and 3 . v
united activity of the Tanmatras of a different nature as
g;:::?s_i"a procoss of - 4heiv constituonts and thus  differ
from the simmpler atoms of the Vaishe-
shikas, compose the constituents of all inorganic, organic or
animal bodies in sueh a way that there is no break of
harmony—no opposition between them—but on the contrary,
when any of the Gunas existing in the atoms and their
conglomerations 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 specific
modification for the experiences 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 diffe-
rent properties and attributes conglomerate together their
difference of attribures does not produce a confusion but
by a common teleology they unite in the production of the
particular substances (see 1V, 14).
Thus we see that the bodies or things composed by
The Dharma Pari. the collocation of the atoms in some
vama. sepse differ from the atoms them-
selves and in another are only identical with the atoms
themselves. We see therefore that the appearance of the
atoms as bodies or things differs with the change of
position of the atoms amongst tiemselves. So we can
say that the change of the appearance of things and bodies
only shows the change of the eollocation 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 therefore 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 we says :—
wifdraagaraife wed. ufiifaffan oa o weeogEr@ 1 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 continuvally changing ; for otherwise we can in
no way account tor the sudden change of appearance. All
bodies are eontinually 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 ol 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—wzz., that of an atom of its own amount of space.
Now here the appearance is called the wa and that parti-
cular arrangement of atoms or Gunas which is the basis
of the particular appearance is called the wif. The change
of appearance is therefore called the weufcam |

Again this change of appearance can be looked at

Lakshana and Avas.  from two other aspects which though
tha Parinama. not intrinsically different from the
‘change of appearance have their own special points of
view which make them remarkable. These are Lakshana
Parivama (s=wgfeuw) or  Avastha  Parindma (Wa@@n-
afcqiw). 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 latent
way in it which will however be manifested in future.
All the previous changes of the collocating atoms are not
also lost but exist only in a sublatent way in the partieular
collocation of atoms present before us. For the past changes
are not at all destroyed but. preserved in the peculiar
and particular collocation of atoms of the present moment.
Tor had not the past changes taken place the present -
could not have come. The present had held itself hidden
in the past just as the future is hidden within the present,
It therefore only comes into being with the unfolding
of the past which therefore exists only in a sublatent
form in it.

Tt is on aceount of this that we see thata 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 Lakshana Parinama (sgwwtiewm). It considers the

Continued.
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three stages 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 uvolution. Thus when we say that a
thing has not yet come into being, that it has just come
into being, and that it is no longer, we refer to this
Lakshana Parinama (s@wwfiam) 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
different characters, as unmanifested, manifested and
mapifested past but conserved.
Now it often happens that though the appearance of
. a thing is constantly changing owing
Continuned. .
to the continual change of the atoms
that compose it, yet the changes are so fine and infini-
tesimal that they eannot be marked by any one except the
Yogis; for thouglh 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 tuke 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 Farinama or change of condition which however
does not materially differ from the @=wufcww and can
" thus be held to be a mode of it. It ison account of this
that a substanee i called new or old, grown or decayed.
Thus in explaining the illustration given in the Bhashya

10
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of the * gammufiwm: 1 FaMiwaRy falwdew  swas
wafm i  gmm geEnmEm 3f0,”  the  Yoga Varttika
says i— @RI A aE99E daguaaiiead, sfgwiEr  gqgta
faa-wud wRUUR@@E JqU9a; |

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

The 4#f or substance is that which remains common to

the latent (as having passed over or
Dharmi and Dharma.  gua), the rising (the present or sfzw)

and the unpredicable (future or s=v3m)
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 whieh have
come into being by its own activity and consequent
changes. Karth here is the common quality which re-
mains unchanged in all these stages and so relatively
constant among its changes as particles, lump and jug.
This Barth therefore is regarded as the @, characterised
one, the substance ; and its stages as its 9% or qualities.
When this wal or substance undergoes a change from a
stage of lump to a stage of jug, it undergoes what is
called wafta® or change of quality.

But its ¥, as the shape of the jug may be thought to have
itself undergone a change—inasmuch as it has now come into
being, from a state of relative non-being, latency or unpredi-
cability. 'This is ealled the m=wafcvaw® of the wd or qualities
as constituting ¥2. This 9z 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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st or change of condition, These three however are
not separate from the wedwfa®™ but
Continued. are only aspects of it; so it may be
said that the w&f or substance directly
suffers the wwuftwa and indirectly the =@ and the
srenafcars. The v however suffers the @=wafcum™ directly.
The object which ha- suffered @=wyfaw can be looked at
from another point of view, that of change of state, viz.,
growth and decay. Thus we see that though the atoms of
Kshiti, Ap, ete., remain unchanged, they are constantly
suffering changes from the inorganic to the plants and
animals, and from thence again back to the inorganie.
There is thus a constant cireulation of changes in which
the different atoms of Kshiti, Ap, Tej, Vayu and Akasa
remaining themselves unchanged are suffering wHuRa®
as they are changel from the iuorganic to plants and
animals and back again to the inorganic. These different
states or ¥ as inorganie, etc., again, according as they are
not yet, now, an! no longer or passed over, are suffering
the @awgfw@m. There is also the =m@nafcw® of these
states according as any one of them (the plant state for
example), is growing or suffering decay towards its dissolu-
tion.
This circulation of the cosmic matter in general
applies also to all particular things
pm'cf;‘; czzglgﬁiz“a"y say the jug, the cloth, ete. ; the order
of evolution here will be that of
powdered particle- of earth, lump of earth, the earthen
jug, the broken hulves 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 oceurrence of one characteristic being dis-
placed by anotler characteristic which comes after it
immediately. W¢ thus see that one substance may undergo
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endless changes of characteristic in order of suceession;
and along with the change of characteristic or W we
have the w=wgfce® and the ¥F@nufta™ as old or new
which is evidently one of infinitesimal changes of growth
and decay. 'Thus Vachaspati gives the following beauti-
ful example—atara FPWR sradifEa 9 5 Nedewd-
Wfergfr, wfrmdmEfadEamEgase@n TURTHIERNER] g
4 TafmaERanda gufagHel | GwiE  SUGTROEARY YW
gwaTHwaRIszas AR wHIflmAY uiny fafrdisdmw; 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 changes
could never happen with new paddy. Thus, it is to be
admitted that in successive moments, this change must
have continued to work from subtler beginnings to the
grossest ones, which ‘were found to manifest themselves
after a great lapse of time as in the ecase of the paddy
we have spoken of.)
We now see that the substanece has neither past nor
future, the appearances or the qualities
The substance.. ouly 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
significances according as one or two zeroes are placed on
its vight side. The substance—the atoms of fufa, =u, &,
w&g, 9, ete., by various changes of quality appear as the
manifold varieties of cosmical existence. There is no in-
trinsic 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 particles
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 apuearance itself. Thus a jug which may
remain common in all its modifications of colour may be
regarded relatively as the wai or substance of all these
special appearances or modifications of the same appearance.
We remember that the Gunas which are the final
substratum of all the grosser particles
sta‘i’:'{’)‘;“coﬂ‘:’rﬁﬁo I‘]“ A 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 W% says vd ydEa@E@Riw®: 18" o
WO UETHafawA « 9ES qUENd | quEmng g ssfeswRags
quwi saveamg TI1 13,
The pioneers «f modern scientific evolation have
indeed tried scientifically to observe
mgl‘;‘?é’ﬁ"i;‘;’;ﬁes“'igé some of the stages of the growth of
evolution of Darwin.  the inorganic, and the animal world
into the man, but they do not give
any reason for it. 'I'heirs 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 which is accomplished by “ Very slight variations
which are accumulat-d by the effect of natural selection.”
And according to a later theory, we see that a new species
is constituted all at once by the simultaneous appearance of
several new characters very different from the old, But
why this aceidental variation, this seeming departure from
the cansal 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 Purasha. To be serviceable to the Purusha
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is the one wmoral 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 seientitic point of view the Sankhya
Patanjala doctrine is very much in the same place as
the modern scientists for it does not explain 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 ecredit of the Patanjala
doctrine that they explain this
maf}{;ﬁiﬁ’édt,ff“;’fj?,f; accidental - variation, this ==uZwa
};’rxl«gk;};? teleology of 1" ynpredicability of the onward
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 mnature and function of
matter. By virtue 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 (Emblie
Myrobalan) can all be accounted for by the 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 the
inorganie to the organic and back again from the organic.
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 virtually there is no intrinsic difference among things
g% @atma ; the change of the collocation of atoms only
changes the potentiality into actuality, for everywhere
throughout this chunging world, there is the potentiality of
everything for every thing. Thus Vachaspati writes :—a@@
fe tangENEEId ¥¥ Y M ERgunRifzaat niaifas s famar-
qanfey gEwenEIgEefeva@ifcamee  wEq  dEsdawif@aEn
gtz ng a1 swe @ ufaEt afagedia . guwfed fv magauar
o gm emEwt ufoofes SFRy wquemanfzy @ifkEfar
Ted Iugmmife § swEtw ewfRbedueameatw o sigwat
qiftmfas wmaty zedqy sfygEdsEw @ ofediva@ amwa-
At wafs 1 (ave v LD 1L
Looked at from the point of view of the Gunas, there
‘ is “mo intrinsic difference between
ﬁedE‘;)f;}ugO; i;la(gl-:a]iiﬁ things, th.ough t.herc is a thousand
which thethingexists.  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 eircum-
stances and surrounding environments, which determine
the modes of the evolutionary process; surrounding’
environments are also involved in determining this change
and it 1s said that two Amalaka fruits placed in two
different places undergo two different sorts of changes in
connection with the particular peints of place in which
they are placed, anl 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 wmg says : Two Amalaka fruits having
the same characteristic genus and species, their situation
in two different points of space econtributes to theix
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specific distinetion 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 it
then naturally he cannot distinguish this Amalaka as
being the distant one which has been brought before him
without his knowledge. But right knowledge should be
competent to discern the distinction; and the sutra says
that the place associated with one Amalaka fruit 18
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. zdwmasdifa
FATHIGATY AR TATHT zélﬁﬁazaﬂtﬁlﬁr | 9% § GHARARANETE
MIGEER IYENR qRGAITS %ﬁagﬂtﬁaa sfa wfewmmaaata:
w@ferds ¥ gEwiAn wfgeaq s@d segE o wfaufafadast
IR T, CNEERERSW ¥ STUAERETRUERTCET: |
} SEER QERTAHEE | AMETRwgEaE aawe  sgida)
A TER  wROgEAfqdaesne; AznEvaifen  9ETEeR
T aifrdr s B s B T
--------- gvEmEd) gfowafumiaiame g9 (= Wi 111.53)

Vachaspati again says : Though all cause is essentially

all effects yet a particular canse takes

Sp:ci:i::ctf"“s by time, effect in a particular place, thus
though the eause 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 aceessories, the same cause
does not produce the same effect. Fafd wwad |3 gatwd a9
@) a1 HEE1 29 A9 FEHE] RN | Aef gwfy gwEfey 9
ggTER I 9 gyw@ gy whkefm o fAga a waw:
gggw sfal o AgEeE gEsd gem a afwe et
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wHIEIC 3fq ) awiE reimERfafamaEgase 1 |aARIMe Rwaf
Afwatm + (= 1L 15),

Time space, ete., we see therefore are the limitations
which regulate, modify and determine to a cortain extent the
varying transformations and changes and the seeming differ-
ences of things, thongh in reality they are all ultimately
reducible to the three Gunas; thus Kasmere being the country
of saffron it will not grow in the Panchala 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 inorganie, vegetable and animal
kingdoms as the thr:c stagesin the evolutionary process, onr

attention 1s at once drawn to their

Plant-life and animal

life coneeption of the nature of relation of

plantlife to animal life. To this point

thongh I do not find any special reference in the Bhashya yet
I am reminded of a r'ew passages in the Mahabharat, which
I think may be adided as a supplement to- the general
doctrine of evolutior. aceording to the Sankhya Patanjala
Philosophy as stated here.  Thus the Mahabharat says :—

FAAWIY FRiAmEREiE q 2|

A7 gud-ainfial agquad |

SN WA qU &H_ T GUHIT |

AW Mo wife wana f@ad o

agraffadd: g go fad=a

faw wranwEaE TEiE qwEan |

ad Fedd @Y aaad 7 =ula o

AgEey AWl awe gm@fe aean |

qEgEwe qay 99 fafasafy

AT, giar afr aang foafE o y

q%: gfaqumg adtaiaiied |

anfunfataaang = faag w@dg@

11
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TR AqUAAE TGS SRR |
a9l qasEgE; gz fqafs weq: )
AEzEds reufgaey fAdsng .
taq q@ifR aRaweas 4 fFad y

Nilkantha in his commentary goes still further and
says that a hard substance called aswfi also may be called
living:—asmiefa  #aguiifoasaiq Mewaar Jaae @i )
Here we see that the ancients had to a certain extent fore-
stalled the discovery of Sir J. C. Bose that the life fune-
tions differed only in degree between the three classes, the
inorganie, plants and animals.

These are all however, only illustrations of ydgfcam
(Dharma Parinama) for herve there is no radical change in
the elements themselves. The appear-
Othr’:]”].':(’]‘ fy:‘(‘]’"‘-‘t’;: ance of qualities being due only to the
senses, different ‘arrangement of the atoms
of the five gross elements. This change
applies to the Visheshas only—the five gross elements
externally and the cleven senses internally. How the inner
mierocosm, the Manas and the senses suffer this y#gfam
we shall see hereafter, when we shall deal with the psy-
chology of the Sankhya Patanjala doctrine. For the
present it will just suflice 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 w= says:—fewEr =3 wal gfieewnfeem ) a9
wgTMEn qiEger aE@ETaRl ARET: | q 9 958 wdwqH@e
nfgaagmagamnE:

“ frdwdmETa yfeawy stamg
2w wfny fawar waizgaatsa )

Suppression. characterization potentialisation, constant
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change, life, movements, power are the characteristics of
the mind besides ronseiousness.

This ysaftaa as we have shown it, is essentially differ-
ent from the wammwae of the Avisheshas which we
have described abive. This discussion about the evolution
we cannot elose without a review of the Sankhya view of
cansation.

We have seen that the Sankhya Patanjala view holds
that the effect is ulready existent in the cause but only in
a potential form *The grouping or collocation alone
changes and this brings out the manifestation of the latent
powers of the Gunas but without creation of anything
absolute!y new or nou-existent.” = This is the true @qa=iaz
theory as distingwished from the so-called E?{m!ﬁalz theory
of the Vedantists which ought more properly to be called the
fqmRwar theory. for with them the cause alone is true,
and all effects ave illusory, being only imjositions on
the cause. For with them the material cause alone is
true whereas all its forms and shapes are ouly illusory—
ARG fawT AwEd wfvat sfa ga @am 1 Whereas according
to the Sankhya Putanjala doctrine all the appearances or
effects are true und they are due to the power which the
substance has of transforming of itself into those various
appearances and effects Frraiafwzar nfs¥a wa. The operation
of the concomitart condition or efficient cause serves only
in effectuating the passage of one thing from poteney to
actualisation.

Everything i1 the phenomenal world is but a special
collocation of the (Gunas; so that the change of colloca-

tion explains the diversity of the
m‘zg&ﬁ:“ﬁ l:ilt:n&}lil; thingt. Considered from the point of
cation of the Guuas. view of the Gunas, as the things are 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 partieular collocations and thux as-
suming various shapes. We have seen that the Prakriti
unfolds itself through various stages—the Mahat called
the great being—the Ahankara, the Tanmatras ealled the
Avisheshas, the five gross elements and the eleven senses,
called the Visheshas. Now the Linga at once resolves itself
into the Ahankara and through it again into the Tanmatras.
The Ahankara and the Tanmatras again resolve themselves
into the senses and the gross elements and these again are
constantly suffering thousand modifications ecalled the
¥, g|w, ;w3 gfcgm according to the definite law of
evolution (ufcurasw fagw).
Now aceording to the Sankh va,Patanjala doetrine, the
Sakti——-power, force, and the Saktiman—the possessor of
power or foree are not different but
Sakti aud Saktiman,  identical. So the Prakriti and all its
emanations ' and modifications are
of the nature of substantive entities as well as power or
force. Their appearances as substantive entities and as
power or force are but two aspects and so if. will be erro-
neous to make any such distinction as the substantive
entity and its power or force. That which is the sub-
stantive entity is the force and that which is the force
is the substantive entity. OFf course for all popular pur-
poses we can indeed make some distinetion but that dis-
tinetion is only relatively true. Thus when we say that
earth is the substantive centity 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-
tinction is really made belween the appearance of the
earth as jug and its power of transforming itsell as
the jug. As this power of transforming itsell into
lump or jug, etc., 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 actualised. Looked at from
the Tanmatric sid: 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 or
actuality of any state is the mere potentiality or actuality
of the power whieh its antecedent cause has of trans-
forming itself int. it
Looked at from this point of view it will be seen
that the Prakriti though a substantial
Prakeiti viewed a5 entity is yet a potential power which
potentiality and ac.

tuality and conserve ] ¢ ]
tion of energy. difications as the Avisheshas and the

Visheshas. = Being of the nature of
po wer, the movenent by which it actualises itself is im-

manent within itsell’ and not caused from without. The

is being actualised as its various mo-

operation of the concomitant conditions is only manifested
in removing the negative barriers by which the power was
stopped or obstacled from actualising itself. Tt being of
the nature of power, its potentiality means that it is kept
in equilibrium by virtue of the opposing tendencies that
are inherent withiu it, which serve as one another’s ob-
struction and are therefore called the ww@tw afs.  Of course
it is evident that there is no real or absolute distinetion
between =avamnfa and @ «fa ; they may be called so
only relatively, for the same tendency which may appear
as the =awanfd of some tendencies may prove as the
ssrsd) Wl elsewhere,  The example that is chosen to ex-
plain the nature »f the Prakriti and its modilications con-
ceived as power tending towards actuality from potentiality
in the =@#ie is that of a sheet of water enclosed by tem-
porary walls withm a field but always tending to run out
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of it. As soon as the temporary wall 1s 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 cannot be
actualised all at once. By the concomitant conditions
when the barrier of a certain tendency is removed, it at
once actualises itself into its effect and so on.
From any cause we can expect to get any effect, “only
if the necessary barriers ean be removed, for everything
is -everything - potentially, it is only
Coutinucd. necessary - to ‘remove the particular
barrier which 1s obstructing the power from actualis-
ing itself into that particular effect towards which it is
always potentially tending. Thus Nandi who was a man
is at once 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 cerve to break the barrier ina

particular way and thus determine the
Concomitant  Cau-
BES.

mode or form of the actualisations of
the potential. There are (1) Ew place,
(2) & time, (3) W&R form and constitution of a thing ;
thus from a piece of stone, the shoot of a plant cannot
come out, for the arrangement of the particles in stone is
such that it will oppose aud stand as the barrier of
its potential tendencies to develop into the shoot of a plant;
of course if these barriers eould be removed, say by the
will of God, as Vijiana 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—wzifeg  AEwnd@ar  auifenas q@EwafzEeswa
TRy wwEgy  smIfedafesefenn wawa ) qo 9w
Mfaatfu fawwmad wfaq waq wed a1 faaf@atsn—~By the will
of God poison may be turned into nectar and neetar into
poison.

According to the Sankhyva Patanjala theory us merit
can only be said tc acerue from those actions which lead toa
man’s  salvation and =9% from the
quite opposite courses of condnet.
When it is said that these can remove

Merit or demerit ag
concomitant canses,

the barriers of the Prakriti and thus determine its modifiea-

fions it amounts almost to saying that the modifications of
the Prakriti arve being regulated by the moral conditions of
man. According to the different stages of man’s moral
evolution, different kinds of merit ¥ar or syw’ acerve and
these again regulate the various physical and mental
phenomena according to whieh ‘a2 man may be affected
either pleasurably ov painfully. . It must however

be always remembered that the w& and =e# are also
the productions of Prakeiti and as such cannot affeet

it except by behaving as ' the cause for the removal
of the opposite obstructions—the w& for removing
the obstructions of =% and =9d of wd. Vijidna
Bhikshu and Nagesha agree here in  saying that the
modifications duc to w¢& and =uyd are those which

affect the hodies and senses. What they mean is

possibly this, tha! it is % or =¥ alone which guides
the transformations of the bodies and senses of all living
beings in general and the Yogis.

Continved. Thus we see that Nahusha’s wye

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

1

find in another place that Vachaspati gives the example
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ymAqgE 9oa (tho virtuous enjoys happiness) as an illus-
tration of ffaa or caunse of y and =u4r as eontrolling
the course of the development of Prakriti. We thercfore
see that the sphere of wai (merit) and mys  (demerit)
lies in the helping of the formation of the partienlar
bodies and senses (from the gross  elements and
Abankara rvespectively) «uited to all living  heings
according  to  their stages of evolution and their
growth, decay or other sorts of their modilications as
pleasure, pain  and as illness or health also. Thus
it 1s by his particuiar merit that the Yogi can get his
special body or men or animals can get their new hodies
after leaving the old ones at' death. Thus Yoga Varttika
says—* Merit by removing the obstructions of. demerit
causes the development —of the bhody and the
senses:—ydg  FyFufaaamaEmert wafzg-yftnafafans sar-
graate | and Nagesha says :—swsnfaafteami  s@fgand
gaafammd  SwaftwAgsidasy a9 Falfzamfaqamasgang
guEaanEafa | @F IMEEE gzafewmd azavanainEy-
q% darEAAmn g gead wa) fifaf St aRowmmnd
vafafrele: mdfgarsar NQ@a q@ndtd fawgegsty, @
FOETT: TAHEHAIT SPEIIRRITIEEIT (oo ereerrenreinenen,
--------------- ud wiE aw@AFifRwal oI sfenka sdagang
afqy 9 Later on he says again—aqa  yS@Mmiqawasm
wEfegefcuty fluwd ( vd qaae 299 sy waigawds afafad
As for Iswara I do not remember that the wimsw or the
Sutras ever mention him as having anything to do in
the controlling of the modifications
[§wara, 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. So that
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I$wara lies as the root cause of all the removal of barriers
including those that are effected by v and wum’. Thus
TEfy says $Avenfy wwifesag sfresmag o3 =Ew ie. god
stands as the caus: 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 I§wara
responsible for the removal of all obstacles in the way of
the evolution of Prakriti $ats wwmiRww g fEmatTasa
TEYH |

It is on acecunt of wod that we can do good or bad
actions and thus acquire, merit or demerit. Of course

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

barriers in the way  of Puiakrniti’s  development to be
removed in such a way that he stands ultimately responsible
for the removal of all ohstacles 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@ww or WIWHEH . 4H ov AL serve to remove
the obstacles of the Prakwiti in such a way as to result in
pleasurable or pa:nful effeets: but it is by god’s help
that the barriers of the Prakriti are removed and it .
vields itself in sueh 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, Santi-
parva leads us to suggest that he vegards god’s will as
wholly responsible for the performance of  our good or
bad actions. Kor if we lay stress on his quotation us ¥ a
FyEdETEfa § aar drda ShEleE 1 on SrAENEw awafa §
gudy fadefa, it appears that he whom God wants to
raise is made to perform good actions and he 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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responsibillity of our actions and is unsupported by the
evidence of other commentators Vijiidua Bhikshu also says
with reference to this éruti in his Vijidnamrita Bhashya IL
L. 33aa smimcmfafavEn fgasEaaEmEn: v swtaaE
w@ga; So we take the wwifqgma of I[Swara 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 wman to practically
perform the meritorious acts in the external world.
ST w9 gERA g
azfa AR FE AL FESANE
Santiparva. 800/2.
Nilkantha writes thus :—uss & #igs= wwafa & F@d
diEa SfEdEg, IdegeasngETEa. q9-

Quotation from Nil- %Z‘\aiﬁli é’!ﬂ’.ﬁfﬁﬁ “"%EN?[ Eﬁ a1 =HAa

kantha.
|

s gfagfnat feagafes amd & worER wzaq Wl gmgEdar
i Gz $ac qead (& @amEafeTAE Wi q §anE )
Gfexmadife wieq Qanfasm a4 9 w9 O one goaf qe wafE-
TG gANEEET, qUTE qEss gd—fafad A gEfmAE-
feq aa afawsq sfay fafew’ gadoms T wFarr gomi
wieE A waf, f% afd, 9vEq @d vIRamEt wad safne
HATTNET T HAM 9GS (A TUrEEenfaagt qur N Ea
afiwd @zzRa g afewdd MR sl y@e 1 AW weeEEfaa
YNNI |INHRT AW gaNae WA wqemidl ed
Aravgia $Qsavmafe sfa Fafel dmat g

In support of our view we also find that it is by god’s
influence that the unalterable nature

. g}‘:‘[‘]‘g?vgfse.rswma of the external world is held fast and
a limit imposed on the powers of

man in produciog changes in the esternal world. Thus
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Vachaspati in explaining the wrg says # = w#ift gawfavat
gF0fq « wE FwWE FgawwEaisa gafeg® aqm qAn 9gwn
sfq1 @ @E A  gaswWEelgrwawss,  quETwE wawfawfag-
qATE

Man may indeed acquire unlimited powers of produeing
any changes they like, for the powers of objects as they
are changeable acco:ding to the difference of class, space,
time and condition, are not permanent, and so it is proper
that they should wct in accordance with the desire of the
Yogi ; but there is s limitation on their will by the com-
mand of god—thus far and no further.

Another point n our favour is this that the Yoga
philosophy differs from {he Saukhya mainly in this that
the Purushartha or -erviceability 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 the aim for which the
process of evolution exists ; for this manifold evolution
in all its entirety affects the interests of the Purusha
alone ; but that does not prove that this its teleology
can really guide the evolution in its particular lines so
as to ensure the best possible mode of serving all the
interests of the Purusha, for this teleology being
immanent in the Prakriti is essentially mnon-intelligent.
Thus Vachaspati says :— € ganasy waw: | w43 oa
40| 9E WAAET YR g |

The Sankhya lowever hopes that this immanent
teleology in Prakriti acts like a blind instinet and is able
to guide the course of its evolution in all its manifold
lines in accordance with the best possible service 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.
Thus Sutr@rthabodhini of Narayana
Coutinued. Tirtha says:—According to atheistic
Sankhya the future 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 Prakriti moves. It is
merely as an object that the serviceability of the
Purusha may be said to be the mover of the Prakriti.
frippateife qaaE oqWWE; Radtai gawe: o w@E g &g
qrE @ wan A sfq SE mawER gesEngae & sgwat 1V 3.
As regards the counection of u&f@ and g&%: however,
both Savkhya and Patanjala agree according to Vijnana
Bhikshu in denying the interference of ISwara; it is
the movement of Prakeiti by virtoe of the immanent
teleology that eounccts itself natnrally to the Purusha
gsfaaEaraieel  wr@difna gaaEEgE wefe: @R gERw
wAEA YT TANUTEA A = ( fAEwwanTs
fawmfes  1.12. P 34)

To recapitulate, we see that there is an immanent
teleology in the Prakritiiwhieh conneets it with the
Parushas. This teleology is however

Recapitnlation. blind and cannot choose the suitable
lines of development and cause the

movement of the Prakriti along them for its fullest
realisation  Prakriti itself though a substantial entity
is also ecssentially of the pature of conserved energy
existing in the potential form but always ready to tlow
out and actualise itself only if its own immanent obstrue-
tions are removed. Its teleology is powerless to remove
its own obstruetion. God by his very presence 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
secope 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 -eries of such experiences it comes to
understand itself in its own nature and this being the last
and tinal realisation of the teleology of the Prakriti with
reference to that Purusha all connections 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
it exists for the other unliberated Purushas, the teleology
of the Prakriti with reference to whow have uot been real-
ised. So the world is both eternal and nou-eternal i.e.
its eternality is only relative and not absolute ( i
Aqgaty; wE, GEWgEwEaEgEE sfa gueet® @9
aaifaravaty SmaCEaTd Zq: 1 qeisETdy aarg w9 1V.33.)
-HTg

The Yoga plilosophy has essentially a practical tone
and its object consisty mainly in demounstrativg the means
of “attaining = salvation, oneness, the

the I;gl‘;?“;“”e‘("‘{i";{li Hberation. of « the Pnrusha. The
Yogu Philosophy. metaphysical theory which we have
discussed at some length though it 1s

the basis which justifies its ethical goal is not itself the
principal subject ¢t Yoga discussion. It only mentions it
incidentally so far as it becomes necessary for it, in demons-
trating its ethical views. We had first to explain the meta-
physical theory, only because without understanding that, it
was impossible for us to get a right conception of their
ethical theories. [t 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
Chittn. the .states o.f consciousness .from
consciousness itself, for the conscious-
ness is not something separate from its states;
it 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 vepresent the
functions and faculties whereas Chitta stands as the
entity holding the eonscious states with which we are direet-
ly concerned. But the Chitta which we have thus deseribed
as existing only in its states is called the swfaw or faw
as effect as distinguished from the swnfa® or fa% as cause.
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 (% ¢4 = fav watwoety ffawmanea, NREl asageaay
o fayd | W w@fqaahaar @ wE §, aeasdenty venafes-
wWA AEw, amy  aeEgEe aReemfarasfetend s wd,
and also ( fwvas fad ufafraagemnaeny geaadaes =) oW
awen V. 10.”) The reason assigned for acknowledging such
a Karana Chitta which must be all -
Reasons for ack- . 2 A

nowledging a Kamna  pervading, as is evident from the
chitta. quotation, is that the Yogi can have

the knowledge of all things all at once.

Vichaspati also says that this Chitta being essentially
of the nature of =eET is as¢ all-pervading as the ego
itself ( AT fEaEaa, TG § WARRHIq AwanT
fays A9 )

This Karana Chitta contracts or éxpands and appears

Relation  of the 25 OUr individual Chittas in the
Karahn Chitta & various kinds of our bodies at the
Karya  Chitta. 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 velatively expanded when he
presides over human bodies and more expanded when he
presides ever the bodies of gods ete. This eontracted or
expanded Chitta appears as our #®=fem which always
manifests itself as our states of consciousness. After death
the Karana Chitta which is always connected with the
Purusha manifests itself in the new body which is formed
by the LI (filling in of gmfa on account of effective merit
or demerit that the Purusha had apparently aequired.
The formation of the hody as well as the contraction or
expansion of the Karana Chitta as the corresponding
adifes to suit it s due to this =z, The Yoga does not
hold that the faw has got a separate line astral hody within
which it may remain encased and may be transferred along
with it to another body at rebirth after death. The Chitta
being all-pervading, it appears at once to contract or expand
itself to suit the particular pody destined for it by its
merit or demevit hut there is no separate astral body.
( wgaifgma’ a® @ quney ) atawfa. [V, 10, In reality the
Frafag as such always remains &y or all pervading ; it is
only its =mviifew or afw that appears in a contracted or
expanded form, aceording’ to the particular body which it
may be said to oceupy.

The Sankhya view however does not regard the Chitta
to be essentially fayy but small or great
according as the body it has to oceu-
py arEn gfaged gHad ENEE  oRwda
fad f& § 9ZOEZ60 GRAYETRGHET uEYEq  WEUATANOLHIH
daefimmafoas @uRemafEmigagfag (saa IV, 10.)
wzyaes® a9 {refe atuafconaareed saus afagan (we
V. 10.)

Tt is this f#d wbich appears as the particular states

Sankhya view .f
Chitta.

of consciousness 1n  which there

The nature of Chitia.
are both the knower and the known
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reflected, and it comprehends them both in one state
of .consciousuess. It must however be remembered
that this Chitta ( faw ) is essentially a modifieation of
Prakriti and as such is non-intelhgent ; but by the seeming
refleetion of the Purusha it appears as the knower who
is knowing a certain objeet, and thercfore we see that
1 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 11 senses and
the ego and also the five Pranas ( mmfsgRaegafaa:
yamgey: qftamfadts; (Fdx V. 10.) It thus stands for
all that is Psychical in man ; the states of consciousness
including the living principle in man vepresented by the
activity of the five Pranas.

It is the object of the Yoga to restrain the Chitta gra-

dually from ifs various states and thus
Ghiﬁi?“‘“ and Karya  gpadually eause it to turn back to its

original eause the =mwwfas which is
all-pervading. The moditications of the mrafew into the
states as the =rf§a isdue to its being overcome by its
inherent Tamas and Rajas; so when the trausformations of
the Chitta into the passing states arve arvested by concent-
ration, there takes place a backward movement and the all-
pervading state of the Chitta being restored to itself and all
Tamas being overcome, the Yogi acquires omuiscience and
finally when this Chitta becomes as pure as the form
of Purusha itself, the Pur :sha becomes conscious of him-
self and is liberated from the bonds of the Prakriti.

The Yoga philosophy in the first chapter deseribes
the Yoga for him whose wind is inelined towards
trance-cognition. In the second chapter, is deseribed the
means by which one with an out-going mind (gea faw) may
also acquire Yoga. In the third chapter are déseribed
those phenomena which strengthen the faith of the Yogi



THE STUDY OF PATANJALI 97

on the means described in the second chapter. In the
fourth chapter is described the Kaivalya, absolute inde-
pendence or onevess which iz the end of all the Yoga
practices.

The wr= describes the five classes of Chittas and
comments upon their fitness for the
YO;Z‘}‘O are fit for  Yooa leading to Kaivalya. Those
are . fag ( wandering ) 11. gz ( for-
getful ) TI1. fafas ( occasionally steady ) IV. w=wwm (one
pointed ) f®g ( restrained ). The faafew is characterised
as wandering, Lecause it is being always moved by
the Rajas. 'This is that-Chitta whieh is always moved to
and fro by the rise of ﬁassions, 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 concentration required for attaining
absolute iudependence. The 'man far from attaining
any mastery of Dlimself is' rather a slave to his own
passions and Is always being moved to and fro and
oscillated by them. (See fagwm sfgwr 1.1. @i=mefw 1.2.)
II. The gzfas 1s that which is overpowered by Tamas,
or passions like that of anger etc. by which it loses its
senses and alway s chooses the wrong course : ( fagm =afg=t
1.1 ®=sfs 1.2.0 Swami Harihavaranya suggests a beauti-
ful example of concentration in this state as inthe case
gome kinds of snake who become completely absorbed
in the prey they are ready to pounce upon.

III. The tsfem f5g or distracted or oceasionally
steady chitta is that mind which rationally avoids the
painful actions and chooses the pleasurable ones. Now
none of these three kinds of mind ¢an 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 ( zsw ) is that kind of mind in
which true knowledge of the nature of reality is brought
before the mind awd thereby the afflictions due to
Nescience or false knowledgo are attennated and the
mind thus becomes favourable for attaining the faat
or restrained state. All these come under the wwsa
type.

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

Ordinarily our minds are engaged only in perception,
inference ete.,~—all those mental  states which we all

naturally pessess.. These our urdinary

When Samadhi mental  states are full of Rajas and

comes. N k .
Tamas, ~When the process of our

ordinary mental states Is arrested, the mind flows with
an abundance of g& in the €astta Samadhi; lastly when
even the Hyma state is arrested, all possible states
becorme arrested thereby.
Another important fact which must be takon unote of
is the relation of the actual stafes of mind ecalled the
Vrittls with the latent states ecalled
Vritti & Samskars. the Samskaras—the potency. When
a particular mental state passes away
into another, it is not altogether lost, but is preserved in
the mind ina latent form as Sawuskaras which always
are trying to manifest themselves in the actual form.
The Vrittis or actual states thus arve at once generating
the Samskaras and they also are always teoding to mani-
fest ihemselves and actually generating similar Vrittis or
actual states. There is a circulation from Vrittis to
Samskaras and from them again to the Vrittis ( €&
afafw:  frgw  denly  sow wd gfad@EImAlATAENE )
So, the formation of Samska@ras and their conservation
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are gradually being strengthened by the habit of similar
Vrittis or actual states, and their continuity is again
guaranteed by the strength and continuity of these Sams-
karas. The Samskarss are like the roots stuek deep in the
soil which grow with the growth of the plant above, but
even when the plant above the soil is destroyed the
roots remain undisturbel and may again shoot forth as
plants whenver thevy may get a favourable season.
So, for a Yogi, it is nt enough, if he arrests any particular
class of mental states but he must attain such a habit
of his restraint that the Sanaskara generated by his habit
of restraint must be o (strong as to overcome, weaken
and destrov the Sanskfva of those actual states which he
has arrested by his' contemplation. Unless hy such a
habit, the Sanskara of restraiut ( Q9= @@ ) which is
opposed to the Sansiaras of the restrained mental states
become powerful an'd destroy the latter, the latter is
sure to shoot forth again in favourable season into their
corresponding actual s ates.
The coneeption of ‘Avidya or Neseienee here is not nega-
tive hut it has a definitie positive aspect. It means that kind
of knowledge which is opposed to true
Avidya., Lnowledge (feanfagdd  wmamaafaan )
This 1s of four kinds (1) the thinking
of the non-eternal world which is merely an effect as
eternal ; (2) the thinking of the impure
1L as the pure as for example the passions
and the attractions that an woman’s
body may have tor a man through which he thinks the im-
pare body of the woman as pure,
L. () This also explains the thinking of
vice as virtue, of the undesirable as the
desirable ; and the thiiking of pain as pleasure ; we know
that for a Yogi every phenomenal state of existence
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is  painful—ufeaw  audERzE@dwfafEane ERs  @=”
fagfa—

A Yogi knows that attachment ww to sensual and
other - objects can only give temporary pleasure for it is
sure soon to be turned into pain. Enjoyment can never
bring satisfaction, but only drags a man further and
further into sorrows.

(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 tendency of aversion from
pain can only vesult from the incipient memory of
previous sufferings. Of course this is also gftgmz@Es,
but it differs from the former in this that in the case of
gfcnw 7@ (Pleasure turned into pain) pleasure is turned
into pain as a result of change or Parinama in the future
whereas in thiz ease the anxiety of painisa 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 d=a or potencies and these again

when helped by associations naturally
Painfulness by

Sanskaras create their memory and thence

comes attainment or aversion, whence
follows action, whence pleasure and pain and whence impres-
sions, memory, attachment or aversion and again action
and so forth.

All states ave the modifications of the three Gunas ;

in every one of them the functions
Pain due to the
contrariety of and of all

the functioning of  which are contary to one another,
the qualities.

the three Gunas are seen

These contraries are remarkable in
their developed forms and these Gunas are seen to
abide in various proportions and compose all our mental
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states. Thus it ¢ 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.
( wfamaz=ite fagm ) see [1. 15 (adiwias: wfawd @w @@
z@afa 4 9y qeEdY, wrdate 2@tE sfeogsw fHfoads
fafa Rad wfagawy ga¢  wHwlqEd @EUE INH FIAW AH
AgTRewaTicama afrag Husm snmdsglagfatfean sE=
CaHETRRATgTan g s arervafaswatafaa foam: oo
HGIaA | AaaRAIEE1 TEEETE JEAFAERTE AT T T2 DN
g7 @RIRG gy« w7 sfawad 1) The wise have in this
case a similarity to the eye-ball. As a thread of wool
thrown into the ey pains by amere touch, hut not so by
coming into cont.ct with any other organ, so do these
afflict the Yogi who isas tender as the eye-ball, but not
any one else whom they veach. = 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 throngh as it were
by Nescience, poseessed as they ave 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 cansed by bot' external and internal means run after
them as they are repeatedly born. The Yogi then seeing
himself and the world of living beings thus surrounded
by the eternal fliw of pain, turns for refuge to right
knowledge, the cause 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
maﬁ;i(lgjc;?f how g0, which as deseribed above springs

from the identification of the gfg with
the Purusha.
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I1. Yrom this ego springs W or attachment which is’
the inelination towards pleasure and consequently towards
the means necessarv for attaining it for a person who has
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 pain, 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.

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 T live on ” and in a negative
aspect in the form “would that T were never to cease i
This is due to the painful experience of death at some
previous state of onr exisfence, which exists inusasa
residual potency { at@w1 ) and causes the instinets of self-
preservation and fear of death and love of life. These
are called the five Kleshas or afHlictions.

Now we are in a position to see the far-reaching
offects of the identification of the Purusha with the 3fs

We have already seen how it has
. ﬁe‘:t:‘_d)"" aud its  oenerated the Macrocosm or the exter-

ior world on the one hand, and #wag
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 our
states of consciousness, whieh are therefore called the f&e
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 Asmita is also inseparably connected with
all our experiences which consists in the identification
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of the intelligent self with the sensual objects of the world,
the attainment of which seems to please us and the Joss of
which 1s so painful to us. It must however be remem-
bered that these five afflictions are only the different
aspects of wfaar and cannot be conceived separately from
the Avidya. 'These always lead us into the meshes of the
world, far and far away from our final goal—the realisation
of onr own self—the rmancipation of the Purusha.
Opposite to it are the Vrittis or states which are called
wf@e unafflicted, the =Ra| (babit of
steadiness) and Vairdgya, which being
nutagonistic to-the afllicted states, are
helpful towards achieving the true knowledge or its means
( fassEifaaqaagaa-l 95 TevaEiwen ) enfafaan gofya-
frufywisfaer (W), These represent such thoughts
that tend towards emancipation and are produced from
our attempts to copceive ratiovally our final state of
emancipation, or to adopt suitable means forit. They
must not however be confused with ymsws (virtuous action),

The Aklishta
Vrittis,

for both Punya and Papa Karma arve saud to have sprung
from the Kleshas. There is uo hard and fast rule with regard
to the appearance of these Klishta and Aklishta states, o
that in the stream of the Klishta states or in the intervals
thereof, Aklishta states also might come—as the practice
and desirelessness born by the study of the Veda, reasoning
and precepts ( FWWFHFEEUERAfGHTAAN A WAFITHY )
and remain unmixed with the Klishta states guite distinet
in itself. A Brahmin being in the village of Sala which
is full of the Kiratas. does not become a Kirdta himself
by that.

Each Aklishta state produces it« own potency or &t
and with the frequencv of the states, their §&1C is strength-
ened which in due course by habituation suppresses the
Alklishta ones.
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These Klishta and Aklishta modifications are of five
descriptions waw ( Real cognition ) faudra (unreal cogni-
tion ) famw (logical abstraction and imagination) faz
(sleep ) sfs (memory ). These Vrittis or states however

must be distinguished from the six

The five Vrittis. kinds of mental activity mentioned

in (II. 18) ¥ (reception or presen-
tative ideation) wiw (retention) ¥¥ (representative idea-
tion) wdte (conceptual selection) aws@ (right knowledge)
=sfufadn (decision and determination) of which these states
are the products.

We have seen that from Avidyad springs all the Kle-
shas or afflictions which are therefore seen to be the source

of the Klishta Vrittis as well. Abhy-
saﬁiéfiff Kleshas & 55 Vairagya—the Aklishta Vrittis,

which ‘gpring from precepts &e. lead
to right knowledge and as such are antagonistic to the
modification of the Gunas on the Avidya side.

We know also that both these sets of Vrittis—the
Klishta and the Aklshta produce their own kinds of

Sanskaras, the Klishta Sanskara and

karzg.ims and Sans- the Aklishta or Prajna (wsn) Sanskara.

All these modifications of Chitta as

Vritti and Sanskara are the Dharmas (w9 ) of Chitta,
considered as the waif or substance.

"Phese Vrittis are also called the #®w@a = as different
from the averw#® achieved in the exterior world by the

five motor or active senses. These

Karmis. may be divided into four classes (1)
Krishna (black) (2) Sukla (White) (3)

Sukla-Krishna (white and black) (4) Afukla Krishna
(neither white nor black). The Krishna Karma are those
committed by the wicked and as such, are wicked actions
called also =9 (demerit). These are of two kinds viz:
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i and w@s the former being of the nature of spea-
king ill of others steaiing other’s property ete. ( fa=n wwar-
g@fr =) and  the latter of the nature of such
states as are opposed to Sraddhd, Virya ete. which are
called the Sukla Karma, (sfadd =zsifk = ag@). The
Sukla Karmas are the virtuous or meritorions deeds.
These ecan only happen in the form of mental states
and as such can take place only in the wwg wa. These
are Sl‘addhﬁ, Virya, Smriti, Samadhi and Prajiia
which are infinitely superior to actions achieved in
the external world by the mofor or the active senses
2 43 FamEdsefEt femd awaTvafTyRA: SHE W A
faanafim | aawiAE wetE 0 WY TWACEY &9 AfAAEH, TEHRE
¥ favaugfata wdka F9w 78 & wagadsd, aqgerEanfaEg
the Sukla Karma belangs to those who resort to study
and  meditation (gmaw  @WeEnavaTdEaw ) (3) The
Suklakrishna Karma are the actions achieved in the
external world by the motor or active senses. These
are called white an' black, hecause actions achieved
in the external worll however good (w@ ) they might .
be, cannot altogeth.r be devoid of wickedness (@),
Forall external actions entail some harm to other living
beings z@aq afe@gagrg A gaaifa gwfeq @Dt afe
Aeframdfs swfn  oite wife  waeafeewafe  fdfenk
IqgNAE ) |

Even the Vaidika duties though they are meritorious .
are associated with -ins as they entail the sacrificing of

animals ( g%3@iwmfa  @weda § Fquey @ FAwW AfEy
w1 @waET quiew gyaaRs—uafE )

The white side of these actions viz: that of helping
others and doing good is therefore called a as it is
the cause of the enjoyment of pleasure and happiness
for the doer. The Krishna side of these actions
viz: that of doing injury to others is called =9 as it

14
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is the canse of the sufferings of pain for the doer. Asin
all our ordinary states of existence we are always nunder
the infhience of wa& and wwst  which are thevefore called
(vehicles of actions) =nwa=dtva dwifcwgan swfwq sfa s
That in which some thing lives is its vehicle. Here the
Purushas in evolution are to be understood as living in
the sheath of actions (whieh is for that reason called a
vehicle or =iwa). Merit or virtue, and sin or demerit are the
vehicles of actions. All Sukla Karma therefore, either
imental or external, is called merit or virtue and is pro-
ductive of happinees, all Krishna Karma either mental
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 renonnced everything, whose
afflictions have been destroyed and whose present body
is the last one they will have (swa@w sanfaai oz wE;
w@ee@i i ) Those who have renounced actions, the
Karma Samnyasis) (and not those who helong to the
Samnyasasrama merely) are nowhere found performing
actions whieh depend npon external means. They have
not got the black vebiecle of actions, because they do not
perform such actions. Nor do they possess the white vehicle
of actions, because they dedicate to [éwara the fruits of
all vehicles of action brought ahout by the practice of Yoga.

Taking the question of Karmasaya again for review,
we see that being produced from desire &W avarice W

ignorance #% and anger #Fy it has
Kle:}f::’m“;‘g; :11:‘(‘ really got atl its root the Kleshas '
passions. (afflictions) such as Avidya, Asmita,

Raga, Dwesha, Abhinivesa. It will
be seeu 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 sjrings from the said sentiments of
wW, Fy, @9 d1e, 1 is elear encugh that all these
virtuous or sinful actiouns spring forth from the Kleshas.
Now this Karmadsaya ripens into life-state, life ex-
perience and life time, if the roots—
Kﬁi};?;éi:sa ::d :E: the afflictions exist. Not f)nlly is it
afflictions, trne that when the afflictions are
rooted out, no KarmdSava can accu-
mulate but even when many KarmaSayas of many lives
are accumulated they are rooted out when the afllictions are
destroyed. For, othcrwise, it is difficult to eonceive that
the Karmasaya accummulated for infinite number of years,
whose time of ripene:s is uncertain, will be rooted out! So
even if there be no fresh Karmasaya after the rise of true
knowledge, the Puru-ha cannot be liberated but shall be
required to suffer an undless eyele of births and rebirths
to exhaust the already aceumulated Karmasayas of endless
lives. Tor this rea-on, the mental plane becomes a field
for the production of the fruits of action only, when it is
watered by the strean of afflictions. Hence the afflie-
tions help the velicle of actions ( wwima ) in the pro-
duetion of their fruit- also. It is for this reason that
when the afHlictions ave destroyed the power which helps
to bring about the manifestation also disappears ; and on
that account the vihicles of actions although existing,
being innumerable and having no time for their fruition
do not possess the power of producing fruit, because their
seed powers are destroyed by his intellection. (w@w@nm).
Karmasaya is of fwo kinds (1) Ripening in the same
life (zesmmsg™) (2) Ripening in
intlga’;’xiéag;;s‘:egkﬁ another unknown life. That Punya
cording to its time of  Karmafaya which is generated by
ripening. ntense puriticatory action, trance
and repetition of Mantras and that Papa KarmaSaya
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which is generated by repeated 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 Kalmasayas ripen mto
fruit in some nnknown life.
The living beings in hell have no Drishta Janma
Karmasaya, for, that life is intended

Lives which possess B .
no Drishta Janma for sufferance only and their body is

Vedaniya Karmigaya. & . .
edaniya Rarmisay®  called the Bhoga Sarira intended for

the sufferance alone and not for accumulating any Karma-
daya the eftect of which they eould 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 Advish-  Karmasaya the effect of which they
ta Janma Vedaniya s
Karmadaya. "7 will have to reap in some other life,
‘I'hey are thus said to have no Adrishta
Janma Vedaniya Karma,

"The Karmasaya of both kinds deseribed above ripens
itself into the life-state, life time
and lifesexperience. These are call-
ed the three ripenings or Vipakas
of the Karmasaya ; and they are conducive of pleasure or
pain according as they are the products of Punyakarma-
Saya virtue (or Papa Karmasaya)—vice or denierit. ( e

afcamsat yag@iEqar ) Many Karmiadayas combine to

The effect of Karma-
§aya,

SRR

produce one life state; for it is not possible that each '

Karma should produce one or many
B‘;‘—”g’;‘a _ Ayuwsh  and  )ife gtates for then there would be no
possibility of experiencing the effects
of the Karmas, because if for each one of the Karmas we
have one or more lives, then there being endless Karmas,
there would be no voom for getting lives for experiencing

the effects, and there will be no certainty of getting the
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effects in a certain life for it may take endless time to
exhaust the Karmas already accumulated. 1t is tlierefore
held that mauv Karmas unite to produce one life state
or ‘birth and determine also its particular duration of life
(=fa ) and the experiences (Bhoga). The virtuous and
sinful Karm#Savas accumulated in one life, in order to
produce their effects, cause the death of the individual
and ‘mavifest themselves in producing the birth of the
individnal, 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 ffects, the principal ones being manifested
earlier in life. The principal Karmas here refer to those
whieh 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 produee
effects after some delay are called secondary ( FR@=g%a-'
womcRY Ge gafn ad g aq ERefEer azree a ). 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 bv 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 wwtna ) formied by the wamengy ( cf. the Chitta theory
related before ) ; and the same Karmagdaya, regulates the
life period and the experiences of that life, the Karmasayas
of which life aguin take a similar course and manifest
themselves in the production of another life and so on.
We have seen that the Karmadava has three fructi-
I'he Ekabhubik  lcatious, viz: afa =g and @ Now

uynjgenital).  Karma generally the Karmasaya is vegarded
daya and the Aneka i e . ’ . . 2
bhabiks (multi-geni.  as Ekabhabika or unigenital, 1.e. it

tal) Vasans. " aecumulates in one life.  Kkabhaba

means one life and Ekabhabika means the product of ene life,
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or accumulated in one life umswmafeaa wad). Regarded
'from this point of view it may be econtrasted with the
'Vasands which remain acenmulated from thousands of
previous lives from eternity and the mind pervaded all over
with them is like a ftishing net covered all over with knots.
This Vasand results from a memory of the experiences of
a life generated by the fructification 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 Sanskira orpotency and is there-
fore compared with a fishing net pervaded all over with
knots. The Vasanas 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
waswfaw  as contrasted to the KarmiSaya representing
the virtuous and vicious aections which are aacumulated
“in one life and which produce another life, its experiences
and its life duration as a result of fructification ( faur® ).
This visanad is the cause of the iunstinctive tenden-
cies, or habits of deriving pleasurcs 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
exg;gfnz’;s“'“ﬁ theors  f191) those of a man-life; and must
therefore be explained on the basis of
an ineipient memory in the form of potency, or impressions
(s ) of the experiences that an individual must have
undergone in a previous dog-life, of its own.
Now when by the fructification of the Karmasaya a
doglife is settlel on a person, at once his corresponding

1
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Vasands of a previous dog-life are revived and he hegins *

to take interest in his dog-life in the
The manifestation

manner of a doe: the same principle
of the Vasanas accor- ) L= ! I

ding to the par- applies o the virtue of individuals
ticular fractification . .
of the Karmasava. as men or as gods, ( agmfEmET-

Tadafwsamataamt ) IV. 8.

If there was 1ot this law of Vasands then any Vasana
wounld be revived in any life, and with the manifestation
of the Vasana of .nimal 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 't is said that only the vasanas cerres-
ponding to the karmas are revived. (94 wr=wMHFar
gaifz  WAnaEaiwas:  godaAdsfe saf ewaafemETamsg
(miw) ‘

Now as the Visanas are of the nature of Sanskaras
or impressions, they lie ingrained in the echitta and no

hindrance is possible towards their
oh evf:é":r? ;}“25‘;“2{ being  revived oun acecount of their
karas is similar to  being lutervened by other bivths, It
momont: is therefore that the Vasanas of a
dog-life are at once revived in another dog-life, though
between the first dog-life and the seeond dog-life, the
individual might hive passed many other lives, say that
of a man, a bull ete. and though the second dog-life may
take place many hunlreds of years after the first dog-life
and in quite different countries. The difference hetween
Sanskaras, impressions and Smriti or memory is simply
this that the former 1s the latent state whereas the
latter is the manifested state ; so we see that the memory
and the impressions are identical 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, KExperiences
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
canse of their revival in a moment, and the other inter-
vening experiences ean in no way hinder their revival,- So
it is with the Viisands too, whieh are revived in no time
according to the partienlar fructitication of the Karma-
gaya in the form of a particular life, as a man, or a dog,
or any thing else.
It is now clear that the Karmasaya tending towards
fruetification is the cause of the manifestation of the
Viasanas already existing in the mind
m‘ﬁ:"ﬂiﬁ;‘g"‘”‘;‘&“‘: in a latent form. Thus the Sutra
tation of the Vsanuas.  savs :—When two similar lives are
intervened | by many births, long
lapses of time and remoteness of space even then
for the pnrpose of the revival of the Visands they may
be regarded as immediately following each other, for
memories and impressious 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
tracts 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 lives, these interventions do not destroy
the causal antececedence of those past lives, ( anfa &n
TeEIfeammEaEg  wiiveE:  oRagE ) (agl ¥ aE
am v wfefifa  mfednswaafdha: data wla . way
gq; d@R  s9aRT wfgdein  awnugalfeawmanaas . way
gafemamfy fafieafmfaanmgse smwdiaa feg ) |



THE STUDY OF PATANTALI 113

These Vasands are however beginningless since we see
that a baby even shortly after its birth is seen to feel
instinctively the fear of death, which
nesf_he begimingless- i oould not have derived frony its
experience of this life. Thus we see
that if a small baby ix thrown upwards it is seen to shaké
and cry like a grown-up man ' and
16%:;2: Bfgi“:’ll;gi from this it may be inferred that
VAsands or isnate it is afraid of falling down on the
Hemories. 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 failen down on the ¢round and suffered
pain therefrom ; so she cause of this fear cannot be sought
in the experiences of this life but in the memory of past
experiences of fall and pain arising therefrom, which .is
innate as Vasand in this life and thus causes #his instine-
tive fear. So this inate memory which causes this
instinetive fear of death from the very time of birth has
not its origin in this hife but it is the memory of the
experiences of somn previous life; and in that life also it
existed as innate rnemory of some other previous life and
in that also as the ianate memory of some other life and
so on to beginningless time. And this goes to show that
these Viasanas are without any beginning.

Now coming to the question of the unigenitality —Eka-

bhabikatwa-—of the Karmasaya and
Divergence of views
owing to confusion

of the reading of the eopfusion has oeceurred among the
Bhashya.

itse exceptions, we find that a great

commentators about the following

passage in the Bhishya which refers to this subjeet:

The wm says:—ad zeswiedga  fraafmadad  faad

¥ § WresmRTATRlwaEaEE « wEnq . Aife sZeswmiRads

fagafaursea =5 afq;- -FaQiaqse A9 yREHfQ Fawwd a,
15
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frafanmavmsdwfiiae @1 fwsamfeft . Here @i
and afx take the reading to be saEeswIzhae faafuma,
etc.,, whereas Viachaspati takes the reading quoted
Lefore ; there ix thus a divergence of meaning on this point
between Yoga Varttika and bis follower Niagesa on
one side and Vachaspati on the other,
Viachaspati says that the Drishtajanma vedaniya (to be
fructified in the same visible life)
Vichaspati. Karma is the only true Karma where
4 the Karmasaya 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. 8o these only are the true causes
of Ekabhabika Karnisaya (gesmagaizas fasfqseagds-
wfraafaw. 4 § weeswizdEa) |
Thus according to Vachaspati we see that the Adrishta
Jamna 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 wmay be destroyed without fruition. (2) It
may become merged in the raling action. (3) It may
exist for a long time overpowered by the ruling aetion
whose fruition has been appointed.
Vijiana Bhikshu and bis follower Nagesha, however,
says that the Drishta Janma Vedaniya
and‘gg‘gi’;’;alnhik““‘ Karma (to be fruetified in the same
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 Bhashya makes no mention
of this Drishtajanina Vedaniya Karma; it is clear that
the Karmaya in no other Bhaba is being fructified here.
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( aa weesmieityg (mafqme va Wi fagq: sfa)  cawfass
famw: A1 @ § wgeNmEemgw wiwagafagaw Sfa qrEn o
FenmIT Ay vaTEgEw caMETEWE: W ud sedsfaafaaERes
urnfrmafagamd  ® gwfa  (@wafis), geswieae g
wareg@ed  uawhEsEiAaa: (awm) 1 Thus we see that about
Drishta Janmavedaniva Karma, Vachaspati holds that it
is the typical case of Ekabhabika Karma (Karma of the
same birth) wheress Vijddna Bhikshu holds just the
opposite view, viz., that the Drishtajanmavedaniya Karma
should not at all be considered as Ekabhabika since there
is no wa here or birth, it heing fruetified in the same life.
The Adrishta Janma Vedaniya Karma (works to
be fruetified in  another life) of
n:?;g'ig;%ﬂnj]‘;‘.‘ma Veda- ynappointed  fruition  has  three
different - coarses—(1) As we have
observed before by the rise of Agukla Krishna (neither
black nor white) Karma the other Karmas—Sukla, Krishna
and Suklakrishna a2 rooted  out ; The Sukla Karmasaya
again rising from stuly and asceticism destroys the Knshna
ones without their bena able to generate their effects. These
theretore ean never he styled as Ekabhabika sinee they are
destroyed without jroducing any effect. (1I) When the
effects of minor actions are merged into the effects of
the major and ruling action and the sins originating
from the sacrifice of animals at a holy saerifice are sure to
produce bad effects taough 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 (rmw % qEERTOTA ARGt
werggEmiea goan radgaizat z@afrwfoaw ). 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 are not fully manifested
and hence these secondary Karmasayas cannot be regarded
as Ekabhabika (safy swwswigme  swgacawmiauifewag
Fgyesaaify sanfaaad ).

(ITT) Again the Adrishta Janma Vedaniya Karma (to
be fructified in another life) of unappointed fruition
(wfqas faww) remains overcome for a long time by another
Advishta Janma Vedaniya Karma (to be fructified mn
another lifej of appointed fruition. A man for example
may do some geod actions and some extremely vieious
actions, so that at the time of death, the Karmasaya of
those vicious actions becoming ripe and fit for appointed
fruition generate an -aunimal life, then his good actions
whose benefits arve 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 Vachaspati in a table as follows :—

Karmagaya

I |
Ekabhabika Anekabhabika
l |
Niyata Vipaka Aniyatayvipaka
(of appointed fruition).
|

gesmEgAld  FRESAITRUY
Drishtajanma  Adristhtajanma-
vedaniya vedaniya

| | ‘
I Y AF A GITHA wwmwiﬁﬁma
(Destruction) (Merged in the (To remain
effect of the overeome by
major action.) the influence
of some other
action.)

Adrishtajanma Vedaniya
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Thus the Karmasaya may be viewed from two sides,
one being that ol appointed fruition and the other un-
appointed fruition, and the other that of Drishtajanma
Vedaniya and Adrishta Janma Vedaniya. Now the theory
is that the Niyata \ ipdka (of appointed fruition) Karmasaya
is always Ekabbabika, /.c., it does not remain intervened
by other lives, but directly produces its effects in the
suceceeding life.

Ekabhabika means that which is produced from the
accumulation of Karmas in one life in the life which
succeeds it. Vachaspati however takes it also to mean
that action which attains fruition in the same life that it
is performed whereas what Vijfiina Bhikshu understands
by Ekabhabika is that aetion alone which is produced in
the life immediately succeeding the life in which it was
accumulated. So according to Vijana Bhikshu, the Niyata
Vipaka (of appointed fruition) Drishta Janma Vedaniya
_(to be fruetitied in the same life) action is not Ekabhabika,
singe it bas no Bhaba, 7., it 1% not the production of a
preceding life. 1t cannot be Anekabhabika also, so we
see that this Niyata Vipaka Drishta Janma Vedaniya
action 1is neither Kkabhabika nor Anekbhabika. Whereas
Vachaspati is inciined to eall this also Ekabhabika.
About the Niyata Vipaka Adrishta Janma Vedaniya
action being called Ekabhabika (unigenital) there seems
to be no dispute. 'The Aniyata Vipaka Adrishtajanma
vedaniya action caunot be called Ekabhabika as it
undergoes three different courses deseribed above.

We have described Avidyd and its special forms as the
Kleshas, from wlich also proceed the actions (%)

virtuous  and  vieious (wd, war)

Review of Avidya.  which in their turn again preduce
as a result of their fruition, =nfa, wg

and Arw and the Vasanas or the residues of the memory of
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these experiences. Acain every new life or mfa 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 virtne of the
Kleshas and thus the eycle of life is continued anew. When
there is w@a or involution of the cosmical world process
the individual Chittas of the separate Purushas, return back
to the Prakriti and lie within it, together with their own
Avidyas and at the time of each new creation or evolution
of the world these are created anew with such changes as
are due according to their individual Avidy3s, with which
they had to return back to their original causes, the
Prakriti and spend an undividable inseparable existence
with it. (The Avidyas of some other creation being
merged in the Prakriti along with the chittas, remaiu in
the Prakriti as Vasanas and Prakriti being under the
influence of these Avidyds as Vasands create the correspond-
ing Buddhis for the individual Purushas—svhich were—
connected with them before the Jast Pralaya dissolution)
(mrimdarn wfeanae wfesa aw fragm wfu wfe am«, awE®
aifed 9 e a9 agessRfA aieNde gigw waf@) 1 So we see
that though the Chittas had returned to theiv original causes
with their individual wfam— 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
was or would have been before the involution or Pralaya. The
Avidyas of the Chittas which had returned to the Prakriti
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at the time of th: creation being revived ereated their own
Buddhis of the previous ereation and by their connection
with the individual Purushas are the causes of the
Sausara or the cosmic evolution—the evolution of the
microcosm, the ('hittas and the macrocosm or the exterior
world.

In this new croation the creative ageneies of God and
) Avidya, are distinguished in this that
Continned. v
the latter represents the end or teleo-
logy of the Prakriti-—the ever-evolving energy transform-
ing itself into its modifiecations as the wmental and the
material world, whereas the former represents that intelli-
gent power which uwbides outside the pale of Prakriti, but
which removes the ohstruetions offered by the Prakriti,
herself ; being unintelligent and not knowing where and
how to yield so as 1o form fhe actual modifications neces-
sary for the realisation of the particular and specific objeets
of the numberless Purushas, these Avidyas hold within
themselves the g®w1% or servieeability of the Puarushas,
and are the cause of the conneetion of the Purusha and
the Prakriti (a@%gifaan) so that when these Avidyas
ave rooted out it is =aid that the Purusartha or the service-
ability of the Parusha is at an end and the Purnsha be-
comes liberated fron: the bonds of the Prakriti and this is
called the final goal of the Purusha.

The ethical problem of the Patanjala philosophy is
the uprooting of thi= Avidyd by the attainment of true
knowledge of the nature of the Puru-

The  Rthical Pro- )5 which will be succeeded by the

blews. R . .
liberation of the Purusha and his abso-

lute freedom or independence Kaivalya which is the last
realisation of the I'urusha—the ultimate goal of all the

movements of the Prakriti.
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This final uprooting of the Avidya with its Vasands
directly follows the attainment of true knowledge called
the Prajia in which state the seed of
false “knowledge is altogether burnt
and cannot be revived again. Before this state, the dis-
criminativé knowledge which arises as the recognition of
the distinet natures of the Purusha and Buddhi remains

Prajiid.

shaky, but wher by continual practiee, this discriminative
knowledge becomes strengthened in the mind, its poteney
gradually grows stronger and stronger, and roots out the
potency of the out-going states of activity (mmw wdaw)
and thus the seed of false' knowledge becomes burnt up
and incapable of fruition, aud the impurity 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 discrimination—
the recognition of the distinct natures of the Purusha and
the Buddhi—free from impurity. Thus when in this way
the state of Buddhi beecomes almost as pure as the Puarusha
itself, all self-enquiry subsides, the vision of the real form
of the Purusha arises and the false knowledge together
with the eonsequent Kleshas, and the consequent fruition
of actions, cease once for all. (da @ ww#fmafe:) This
is that state of Chitta which far from tending towards
the objective world tends towards the Kaivalya of the
Purusha (aafadsfaa’ Faema f6e).
In the first stages when the mind attains the discrimi-
. native knowledge but the Prajfia is
Continued. - .
not deeply seated, and occasionally; the
phenomenal states of consciousness are seen to intervene in
the form of “T1 am,” “ Mine,” “ 1 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 eonseious
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manifestation as s'ates which arc seen to intervene the flow
of the discriminat-ve knowledge (af<zy smamafe d=ita:)
but constant practice to root out the potency of this state
destroys the poteneies of the outgoing states of activity,
and finally no intervention occurs in the flow of the stream
of Prajiia by the destructing influence of the phenomenal
states of consciousness. In this higher state of mind in
which the mind is in its natural, passive, and objectless
stream of flowins Prajda, it is called the wwRwwarfy.
When one does not want to get anything from Dhyanaeven,
there rises the true knowledge which distingunishes the
Prakriti from the Purasha and is called the Dharmamegha
Samadhi. (vemmagdka @Ewm  fEF@E: ww /e gafd)
IV. 29. The potency however of this state of consciousness
lasts until the Pwusha is finally liberated from the bonds
of Prakriti and is absolutely free (¥ast). Now this is
the state when the Chitta becomes infinite and all its Tamas
beiug finally overcome it shines forth like the sun, which
can reflect all, aud in comparison to which the erippled
insignificant light of objective knowledge shrinks altogether
and thus an infinitude is acquired which has absorbed
within itself all finitude, which theretore cannot have any
separate existence or manifestation from this infinite know-
ledge. All finite states of knowledge are only a limitation
on the true infinit: knowledge, in which there is no limita.
tion of this and that. It absorbs within itself all these
limitations (a1 FATaARANTAG € A= FTAEH ).
The Purusha in this state may be said to be Jivan-
' mukta. a7 FragmEEE €6 § rERiwES
Jivanmukta state, f{“ ﬁ'ﬁiﬁﬁ I J—
wavEmE wmw fojE wafd, qaeaswwd meeafres = fe
aRufinEdEaFas  @naar FOwaf TAea waEfzd  wfads
YrugHY 49 931 G9T ETIRETUIE WAL AeEiEAATE SaHw agawdl
16
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wale, afz gefinfaaafafaneef 35 fagq azifd gavEa (adw
IV. 31.)

Now with the rise of such w& &% 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, aiid their succession having ended, they
cannot stay even for a moment (da: amwial aftuwmanty:
qwaw). And now comes absolute freedom when the Gunas
return back to the Pradhana their primal causes, after
performing their serviceability for the Purusha by finishing
the experience and the salvation of the Purusha, so that
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 his own absolute freedom.

The order of the return of the Gunas for a Kevali
Purusha, is described below in the words of a=wfa,
AR ISER I EIL TR GRS RIL T EHEIE U G G L G C UL
whwawrw, sfea fae, fagafay + (The Gupas as cause and
effect involving ordinary experiences, Samadhi and
Nirodha become submerged in the Manas; the Manas
becomes submerged in the Asmitd, the Asmitda in the
Linga and the Linga in the Alinga.)

This state of Kaivalya must be distinguished from the

state of Mahapralaya in which also

Kaié‘i‘i‘;:}’ralﬂy a and  the Gunas return back to the Prakriti,

for that state iz again succeeded 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 conunection 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.
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We finished this section after noting the two kinds
of eternality, of the Purusha and of the Prakriti and a
review of the Prajna state. The
theEIt’il;'Illli;lI’il;y agfl H’IZ former is called perfectly and un-
Prakriti. changeably eternal, 3z% @ and the
latter is only eternal in an evolu-
tionary form. The permanent or eternal reality is that
which remains unclanged with its changing appearances ;
and from this point of view both Purusha and the Prakriti
are eternal. It isindeed true as we have seen just now
that the succession of changes of qualities with regard to
Buddhi, etc., comes to an end when the Kaivalya is
attained, but this :s ~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 wftafafamar
Our phenomenal conception eannot 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 veleased 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 Purnshas whieh remain
for ever unqualified by any changes or modifications, pure
and colourless as the very self of shining intelligence
(see 1V. 33).
We shall now eccnclude 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 Prajia
state being final in each stage is sevenfold (a® v wwfa:
war). Of these the tirst four stages are due to our
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conseious endeavour and when these conseious states
of Prajnd flow in a stream and are not hiudered or inter.
vened in any way by other phenomenal conscious -states
or Pratyayas (w@u) the Purusha becomes finally libera-
ted through the patural backward movement of the Chitta
to its own primal cause and this backward movement is
represented by the other three stages.

The seven Prajna stages may thus be enumerated :—

I. The pain (¢ 1I. 153) to be removed is

Soven stages of the  ®DOWN.  Nothing further remains to
Prajoa. be known of it.

This is the tivst aspect of  the Prajida in which the
person willing to be released knows that he has exhausted
al] that is knowable of the pains.

II. ‘'The cause of the pains has been removed and
nothing further remnains to be removed of it. This is the
second stage or aspect of the aseension of wa.

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

IV. The final diserimination of Prakriti and Purusha,
the true and imimediate means of the extinction of pain
has been realised.

After this stage uothing remains to be done by the
Purusha himself. For this is the attainmment of the rnal
true knowledge or amw@m. It is also called the Para

Vairagva. It is the highest cen-
dntioTshoef !;'(;dl,l‘::u;lj:t summation in which the Purusha has

no duties to perform. This is there-
fore called the Karva Vimukti (or salvation depending on
the endeavour cf 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 espect of the Buddhi which has finally
finished its services of the Purusha by providing scope of
the Purusha’s experiences and release; 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 of stones thrown from the summit of a hill, the
Gunas 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
or bond which can hold it connected with Purusha and
make it suffer changes for the service of the Purusha.
All the Purushartha being finished the Gunas dis-
appear of themselves,

VII. The seventh and last aspect of the Gunas is
that they never return back to bind the Purusha again,
their teleology bein.s fulfilled or realised. It 1s of course
easy to see that n 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 caise and leave the Purusha Kevall (for
ever solitary).

Vyasa says that as the science of medicine has four

divisions: (1) disease, (2) the cause
a\f%gféﬁiﬁéiﬁihy?f of disease, (.3) recovery, (4) medi-

cines ; so this Yoga philosophy has
also four divisions, »iz. :—(I) Sansara (the evolution of the
Prakriti in connectiin with the Purusha). (II) The cause
of Sansara (dawgg). (1I1) @= (release). (IV) sirpma (the
means of release). -

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

Means of release.
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realised, is the absolute freedom or Kaivalya and shall now
consider 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 (gw@) Ku$ala and the man who
achieves this goal is called (Fweft) Kusali. It is in the
teleology of Prakriti that man should undergo pains 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 goal, 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 actual
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 (@@wufa®). But this means repre-
sents the highest end of a person, the goal beyond which
all his duties cease ; for after this Kaivalya eomes and
manifests itself naturally, with the necessary retirement
of the Prakriti. Puarusha has nothing to do in effectuat-
ing this state 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 jains which are the highest end of all his
duties ; but the complete extinguishing of all pains is
identical with the extinguishing of all experiences, the
states or vrittis of consciousness and this again is identi-
cal with the rise of Prajid or true discriminative know-
ledge of the difference in nature of Prakriti and its
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effects from the Yurusha the unchangeable. These three
sides are only the three aspects of the same state which
immediately precede Kaivalya. The prajia aspect is
the aspect of the highest knowledge, the suppression of the
states of conseion=ness or experiences and it is the aspeet of
the cessation of all conscious activity and the aspeet of
painlessness or the extinguishing of all pains as the
feeling aspect, of the same Nirvija (fadtst)—Samadhi
state. But when we direct our attention to this goal in
our ordinary states of experience, we look at it from the
side of the feeling aspect, véz., that of aequiring a state of
painlessness and a+ a means of attaining it tries to purify
the mind, be mural “in all his actions and begins to res-
train and suppress his mental states in order to acquire
this Nirvija or the seedless state. This is the sphere of
his ‘econduct which is called Yoganga.

Of course therr is a division of duties according to

~ the advancement of the individual
Different Adhikaris. .,

as we shall have occasion to show
hereafter. This cuppression of mental states (fewsfa)
which has thus bern described as the means of attaining
the final release, the nltimate ethical goal of life, is called
Yoga (dmfanafefaiia:). We bave said before that of
the five kinds of mind fas, g%, fafaw, vaig and %7 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 nvears us towards the attain-
ment of our final goal is only possible with the last two

How Yoga leads to
salvation,
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kinds of minds and is of two kinds: (1) Samprajiata
(cognitive) and (2) Asanprajhata (ultra-cognitive). The
Samprajiidta Yoga is that in which the mind is concen-
trated to some object external or internal in such a way
that it does not oscillate or move from one object to
another but remains fixed and settled in the object that
it holds before itself. At tirst the Yogi holds a gross
material object before his view but when he can make
himself steady in it, he tries with the subtle Tanmatras, the
five causes of the grosser elements, and when he is suceess-
ful in this he holds his internal senses as his object and last
of all when he has found himself fully successful in these
attempts, he holds the great egohood as his object in which
stage gradually his 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 .previons other states of the Samprajniata type is a
positive state of the mind and not a mere state of vacuity
of objects or negativity (ffreresagaaq wfysaugdf fady:).
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
eurrent in-this state of suppression and at last the higher
Prajna dawns, as a result of which the potencies of this
state are also burnt and extinguished (faaf#) and the
Chitta returns back to its own primal cause, Prakriti ; and
the: Purusha attaine absolute freedom.
The first four stages of the Samprajnata state
Samprajfiata and  are called Madhumati; Madhu

the Asamprajiidta ven
states, = Pratika, ViSoka and the Sanskarasesha
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and also Vitarkdnugata, Vicharinugata Anandanugata and
Asmitdnugata. True knowledge begins to dawn from the first
stage of this Samprajiiita state, and when the Yoai reaches
the last stage, the knowledge reaches its eulminating point,
but still so long as the potencies of the lower stages of
relative knowledge remain, the knowledge cannot obtain
absolute certainty and permanency, as it will always
become threatened hy any possible encroachment by the
other states of the past Vyutthana (phenomenal activity
now existing as the < ib-conseious). So the last stage of
Asamprajiigta Samidhi represents the stage in which
the ordinary conscionsness-has heen 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 knowlcdee are. also. burnt, so that with
the return of the Chitta to ats primal cause, the final
emancipation is effected.. The last state of Samprajiiata
Samadhi is called Sunskarvasesha, only because here the
residua of the potercics of sub-conscious thought only
remain and the actuul Sstates of consciousness become all
extinet. It is now ea-y to see that no mind which is not
in the Ekiigra or one j ointed-state can be fit for the Asam-
prajiiita Samidhi in which it has to settle itself on oune
objeet and that alone  So also no mind which has not
risen up to the state of highest 0w or suppression is
fit for the Asamprajiiata or the Nirvija state.
It is now necessary to come down to a lower level and
examine the obstructions on aecount
Distractions. ‘ . . .
' of which a mind eannot easily brcome
one-pointed or Ekagra. These nine in number are the
following : —
Disease, langour, inleeision, want of having the mental
requirements necessary for Samadhi, idieness of body and
mwind, attachment towards the ohjects of sense, false

T
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and illasory knowledge, non-attainment of the state of
concentrated contemplation, nnsteadiness and unstability
of the mind in a Samadhi state even if it can anyhow
attain it. These ave 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 follow the
nine distractions described above of a distracted mind,

To prevent these distractions and their accompaniments
it 1s necessary that we should practise
habituation on one truth. Vachaspati
says that this-one truth to which the
mind should be settled and fixed was Iswara and Rama-
nanda Saraswati and Nurayana Tivtha agreed with him.
Vijiana Bhikshu however says that here by one truth
any object gross or fine Isintended (wmwifzadq fafeg aw’
agE@+ feaAaad g g7 Al ) and Bhoja siipports Vijiana
Bhikshu and says that here “ one truth ” might mean any
desirable object (=faifaglana).

Abhyidisa means the steadiness of the mind in one state
and not altogether absence of any state; for the Bhashya-
kara himself has said in the Samapattisutra, that Sampra-
jhdta trance, comes after this steadiness. As we shall see
also hereafter, it means nothing but the application of the
five means sraddﬁﬁ, Virya, Swmriti, Samadhi and Prajnd;
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
gEEAEst AR efgaafarmdar aamoar aaEETREARaTg-
femmarmed &, frg, 1. 13). This effort becomes firmly
roated, being well attended to for a long time without
tnte:ruption and with devotion,

How to make the
mind steady.

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 trath, principle
or object. But it i+ 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 objeet without any vacillation.
Unless a man has a tirm hold on the eourse that he pursues,
all the steadiness that he may acquire will always be
threatened by the dunger of a sudden collapse. It will
be seen that Vabirva or desirelessness is only the
negative aspect of this Sraddha. For by it the mind is
restrained from the objects of sense, with an aversion or
dislike towards the objects of sensual pleasures and worldly
desives ; this aversion towards worldly joys is only the other
aspect of the faith of the mind and the ealmness of its
currents (the fewdva®) towards the right knowledge
and absolute freedom. So itis said that the Vairagya
is the effect of Sraddhi and its product SwmgwEaH
Fuma 1. 20, fym=fwg.  Inorder to make a person suitable
for Yoga, Vairagy. represents the cessation of the mind
from the objects of sense and their so-called pleasures and
Sraddba means the positive faith of the mind in the path
of Yoga that 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 Vairdgya is of two kinds Aparad
o and PariA. The Apard one is that of
Vairdgya .
- 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
heaven, The attainmeut of the states of Videba and the
Prakritilaya has when it comes into contaet with such divine
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and worldly objects, & consciousness of its own, due to an
understanding of the defects of those objeets brought about
by miraculous powers. This eonsciousness 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 Vairagya may be said to have four stages : (1)
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)
Ekendriya—in whieh attachiment towards internal pleasures
and aversion towards external pains, being removed, the
mind sets before itself the task of removing the attachment
and aversion towards mental passions for getting honour
or avoiding dishonour, ete.  The fourth and the last stage
of Vairagva called Vasikar is that in which the mind has
pereeived the futility of all attractions for external objects
of sense and the scriptural objects 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
Vairagya, comes the Parda Vairagya
which is identical with the rise of
the final Prajd leading to absolute independence. This

Apard Vairagya.

Vairigya, Sraddhi and the Abhyasa represent the
unaftlicted states (wf@eaf®) which suppress gradually
the Klishta or the afflicted mental states. These lead the
Yogi from one stage to another, and thus he proceeds
higher and higher until the final state is arrived.

 As Vairigya advances Sraddha also advances, from
Sraddhia comes Virya-energy, or the power or concentra-

tion (¥”w) and from it again

Vairdgya and Srad-

sprines Smriti—or continuity of one
dha, etc. pring Y

objeet 6f thought and from it. comes
Samadhi or cognitive and ultra-cognitive trance, after which
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follows Prajia and the final release. Thus by the inclusion
of Sraddha within Vairagva, its effect, and the other
products of Sraddha with Abhyasa we sce that the
Abhyasa and Vairagya are the two internal means for
achieving the final goal of the Yogi, the supreme
suppression and extinction of all states of consciousness,
of all atllictions an the Avidya—the last state of supreme
knowledge or Prajiia (waw@gumnar afady: 1).

As Sraddhi, Virya, Smriti, Samadbi which are not
different from Vairdgya and Abhyasa,
(they being only their other aspeets
or simultaneous products) are the
means of attaining Yoga, it is possible to make a classifi-
cation’ of the Yogis according to the strength of these
with the Yogi, and the strength of the quickness: (##¥n)
with which they may be ‘applied towards attaining
the goal of the Yogi. Thus the Yogis are of nine
kinds :—

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

Classification of the
Yogis.

lach of there may vary according to the mildness,
medium state, or intensity of the (uickness or readiness
with which the Yogi may apply them. Thus there are
nine kinds of Youis. Of these the best Yogi is he who is
Aagamfusaiam. ¢, 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 #&w, between Vachaspati and Vijnana Bhikshu,
‘The former says that §37 means ¥uw here, but the latter
holds that @& cannot mean Vairagya and the Vairigya
being the effect of the Sraddha eannot be counted separately
from it. ¢ Samvega ” means quickness in the performance
-of the means of attaining Yoga ; some say that it means
“Vairdgya.” DBut that is not true for if Vairagya
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is an effect of the due performance of the means of Yoga
there cannot be the separate ninefold classitication of Yoga
apatt from the various degrees of intensity of the means of
Yoga practice. The word “ Samvega ” etymologically does
not mean ¢ Vairdgva " also.

dfigmgsid Twe o S 3 Fuwfafa =neP am
ffmy FaEnquea: | SeEwEdaw TOew Sugwzafzd  fae,
A9 BZTAIANA § TORE FOGNIFIWER 9 |

We have seen just now that Sraddha, ete., are the
means of attaining Yoga, but we have not discussed what
purificatory actions must an ordinary
Kn‘;‘:_:‘Y";‘;:;“ and man perform in order to attain S1addha
from which the other requisites may
also spring up. Of course these purificatory actions are
not the same for all persons for they must necessarily
depend upon the conditions of purity or impurity of each
mind ; thus a person who is alveady in an advanced state
may not require the performance of those purificatory
actions which will be neeessary 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 acquirements,
Sraddha, ete.—the requisite means of Yoga 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 aeguirements
(3wmifym®). (2) Those who are mediocres. (3) Those
who have low mental acquirements.

In the first chapter of the Yoga aphorisms it bas
been said that Ablyasa, the application of the mental
acquirements of Sraddba, ete.,and Vairagya,the consequent
cessation of the mind from objects of distraction,
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lead 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 alone, in his
Abhydsa and Vairigya, in his Dharana (concentration),
Dhyana (meditation), and Samadhi (trance), which may
be called the Jianayoga. But it is easy enough to
perceive that this Jiidnayoga requires very high mental
powers and so it is a0t within the easy reach of ordinary
persons. Ordinary persons whose minds are full of
impurities must pass through a certain course of
purificatory action-, before they can hope to obtain
those mental acquirements -by which they can hope to
follow the course of Jihanayoga with faeility.

"These actions which remove the impurities of the mind,
and thus gradually increase the Justre of knowledge until
the final state of supreme knowledge can be acquired are
cailed Kriyayoga. They arc also called Yogangas as they
help the maturity of the Yoga process by gradually
increasing the lustre of knowledge. They represent the
means by which even an ordinary mind (fafawfam) may
gradnally purify the mind and make it fit, for the highest
ideals of Yoga. Thus the Bhishya says— By the
sustained practice of these Yogangas or aceessories of
Yoga is destroyed the five-fold unreal cognition (wfam)
which ie of the nature of impurity. Destruction means
here disappearance, thus when that is destroyed, real
knowledge is manifested. As the means of achieve-
ment are being practised more and more, so is the
impurity being attenuated more and more. And as
more and more of it is being destroyed, so also it goes
on increasing nore and more the light of wisdom
following in the wake of destruction. This process
reaches its culaination in diseriminative  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 attainment of salvation, brings the question of the
, exact natures of their operations with:
ﬁf‘”ﬁ‘f“‘éﬁf ‘{lg;{’;g’":; regard “to this supreme attainment.
to bring salvation. Bhashyakar with vrespect to this
question says that theyv are the causes
of the separation of the impurities of the mind just as an
axe is the cause of the splitting of a piece of wood ; and,
again they are the eauses of the attainment of the supreme
knowledge just as wei is the cause of happiness and not in-
any other way. It must be remembered that causation is
viewed according to the Yoga theory as mere transforma-
tions of energy ; the operation of concomitant causes is
only by removing the obstacles which were impeding the
progress of these transformations in a partienlar direction ;
no canse can of itself produce any effect and the only way
in:which it can help the production of this effect inte
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 s+ removing the intervening obstacles or his previous
good actions by removing the obstaeles, 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 obstructions being removed the Chitta passes natarally
of itself into this infinite state of the attainment of true
knowledee in which all finitude is merged. _
In connection with this, Bhashyakara mentions nine
kinds of the operation of the causes: (1) as the cause
of birth ; () of preservation : (3) of manifestation ; (4)



THY, STUDY OF PATANJALI 137

of modification = {5) of sequential cognition ; (6) of
separation ; (7) of attainment; (8) of differentiation ;
(9) of upholding
gufvfmafvafafaamaaams. |
farmrEyas: WY I g |

The principle of conservation of energy and transforma-
tion of energy bheing the vroot idea of eausation in this
system these different aspects represent the different points
of view in which the word causation is generally used.

Thus, the first aspect as the cause of birth or production
is seen when for rxample, knowledge springs out of mind,
o that the mind is called the cause of the birth of know-
ledge. Here mind is the material cause (suigi@ ®www) of
the production of knowledge, for knowledge is nothing
but mind with it- partienlar modifieations as states (™%
gfasgw sufAesnfands @ Wy @wEfd  Suwmed, fw9).
Its difference from w=f§swa, which is not directly the
cause of production, but serves to help it only in an
indirect way by the removal of obstacles, is quite manifest.
The fafasww or the cause which makes things preserved
as they are, is the end they serve; thus the serviceability
of the Purnsha is the canse 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 =fusafs =wivw or the cause of
manifestation (which is compared to a casmp‘ 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 under this) (=amfamenty
wiwsfana wdwE).

Then come the fourth and the 5th causes, of Vikara
(change). and Auyatwa (otherness); thus ‘the cause of

18
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change (famiv) is exemplified us 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 w@m (otherness) such
as that brought about by a goldsmith in gold by making
a bangle from it, and then again a pecklace from it, is
regarded as different from the change spoken of
as Vikira. 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 gold remains the same
in each case, whereas in the case of the production of
cooked ricc from raw rice by fire the case is different,
for heat changes paddy altogether for the paddy
does not remain unchanged in its modification as rice;
(wfafy grae woewEd gafy aonfg offm) wda: emasgaed
defram wa MwasawiEfy vingand sfa @ am sod wm agfafe
faswatasRuagHiafa 4 %) ; goldsmith, and heat both
are indeed efficient causes, but the former only effects
mechanical changes of shape and form only, whereas the
latter heat is the cause of structural and chemical changes.
Of course these are only examples from the physical world,
their causal operations in the mental sphere vary in a
correspoixdin;z manner ; thus the change produced in the
mind by the presentation of different objects follows a
law which is the same as is found in the physical world
when the same object causes different kinds of feelings
in different persons ; when Ignorance causes forgetfuluess,.
in a thing anger makes the thing painful, and desire
makes ‘it pleasurable the knowledge of its true realit¥
produces indifference ; there is thus the same and of causal’
change as is found in the external world. Thei comes
in for our consideration the cause of separation (Viyoga)
which is only a negative aspect of the positive side of
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the causes of transformations, as in the gradual extinctions
of impurities conscquent upon the transformation of the
Chitta towards the attainment of the supreme state of
absolute independence by discriminative knowledge. 'The
last cause for consideration is the cause of upholding,
(Dhrti) ; thus the budy upholds the senses and supports them
for the actualisations of their activities on the body just. as
the five gross elements are the upholding canses of the
organic bodies ; the bodies of animals, men, ete., also adopt
one another for ther mutnal 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. (vquedi {2 gnufearedeqEEEduRTs g
vs =fendafy  wquoramfendeiita od ymemfzadwty
wiarmedi@a | ar®ia 1) The fonr kinds of caunses that are
wentioned in Sankara’s works and grammatical eommen-
taries Jike that of Sushena, ¢iz,,: Saem, FFE, ww and
g@t are all included within those nine causes mentioned
in this quotation of the Bhdshvakara.

The Yogaiigas not only remove the impurities of the
mind but help the mind by removing the obstacles to

attain  the highest perfection of

The operation of

liseriminative knowledge., Thus they
tho Yoghims, diseriminative wledge 15 they

are the causes in a double sense
(1) of the dissociation of the impurities (fafraaa); (2)
of removing the obstaeles whieh impede the course of the
mind for attaining the highest development (wifisrcw).
Now coming to Yogifigas. we sec them enumerated
as follows :—safamaganuEmaTERwYRRIaHIRNasEIAF
Restraint,Observance, Posture, Regula-
tion of breath (wimam), Abstraction,
Concentration, Meditation and Trance are the = eight
accessories of Yoga.

Yogangas.
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It must be remermbered that the Abhydsa and Vairagya
and also the five means of attaining Yogs, rez.,: =%, 944, ete.,
which are not different from Abhydsa and Vairagya, are
by their very nature ineluded within the Yogadgas
mentioned above, and are not to be considered as
independent means different from them (W& ITwEH-
RNorfedify TEATRaE 7 Weed mEmQuman wwwiafaasn). The
Parikarmas or embellishments of the mind spoken of in
first chapter which we shall deal later on are also included
under the three Yogangas wwm, vna and @afy.  The five
means Y, A, afa, @wifa and gare said to be ineluded
under ag;, @rang and $xwfods of the Nivamas and Vairagya
under ®= (a5 FrvgmlEAreda @ g 98w el W &g
wifzy oRmmwt ¥ yrwEfHd  mausaads  yewfeas W@
Frarggad )

'fo understand these better it is better first of all to

give the definitions of the Yogangas

Their definitione. and then discuss about them and

ascertain their telative values for a

man striving after attaining the highest perfection of
Yoga.

I. Yama — Restraint — aafgawaemeraaivtaeaen
These Yama restraints are: Abstinence from injury
(Ahimsa) ; Veracity ; Absinence from theft; continence ;
abstinence from avariciousness.

1. Niyama—Observances—staaauay: @ afu-
it et |

These observances are cleanliness, contentment, puri-
ficatory action, study and the making of God the motive
of all action. .

III. Asanas—Posture—fmig@araas steady posture and
easy position afre &fa mawmElfafass: wama: |

IV. Regulation of hreath {Pranayama) is the stoppage
of the iuepiratory and expiratory movements (of breath)
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which may be practised when steadiness of posture has
been secured.

V. Pratyahara—abstraction. @fysmewdty fanw ws-
qEE s3fmamt yoww :

_ Abstraction is that by which the senses do not come
in contact with their objects and follow as it were the
nature of the mind.

VI. Dharana--Concentration—=8agafirwer g, Con-
centration is the steadfastness of the mind.

VII. Dhyana—Meditation—aa wagmawa aaq. The
continuation there of the mental effort (to understand)
is meditation (wne).

VIII. Samadhi—Trance contemplation—azaga fants
weygaHa. awify:  The same when shining with the light
of the object alone, and devoid as it were of itself, is
tranee (or eontemylation, Samadhi).

These are the eight Yogangas which a Yogi must
adopt for his perception. Of these again we see that

some have the mental side more
k‘ﬁf&%‘i"‘g“”“d Pari- hredominant, whereas others have

mostly 'to be actualised in exterior
action. Dharand, Dhyana and Samadhi which are purely
of the Samprajiidta type and also the wiow® and waEw
which are accessories to them serve to eleanse 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 (v&ea. favwawst =1 wwar
(35) fawzgaat a1 wefasquar waw fafafas, (36) faga @
wifgwdt (37) Aaanfagd 31 fgaq (38) wufamameaad a1 (39)
ggifqnaamer). Of  course these Samadhis of the
Samprajfidgta type only serve to steady the mind
and to take it in attaining diseriminative knowledge.
(T8 7e9; webda  wrasquafredtrcfmam @ faysenfafaaar
aifegdt fravfa o )
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In this counection I think it will not be out of place
for me to mention the other remaining accessories for
cleaning the mind as mentioned in Book .1, viz., Htwear-
wiedivwaf yag@fwaai waaafen vazaa (By cultivating
habits of friendliness, compassion, complacency and
indifference towards happiness, misery, virtue and viee
(respeetively) the mind beeomes pure.

This means that we are to cultivate the habit of
friendlivess towards those who ave happy ; this will indeed

. remove all jealous feelings, and thereby
.\Iuggfﬁit:iuil{(?;:{::hﬁ. cleanse  the mind and make n
purer.. We nust cultivate the habiv

of - compassion towards those who are suffering pain ;
thus when the mind shows compassion which means that
it-wishés to remove the misevies of others as if they were his
own, " it-becomes cleansed of the divt of the desire of doing
injury to others for compassion is oniy another name for
svmpathy: . which uaturvally brings oneself to the level of
others towards whom he may be sympathetic. INext eumes
the’ habit of complaceney which one shonld diligently
ealtivate as 1t makes owd mminds ' pleasurably inelined to-
wards those who are virtuous. This removes the dirt of
envy from the mind. Next comes the habit of indiffer-
ence which we shonld acquire towards viee in vicious
persons,  We sheuld aequire the habit of remaining
indifferent where we cannot  syvinpathise, as for example,
with persons who are vieious ; we should not on any account
get angry towards those who are had and with whom
sympathy was unot possible.  This will remove the divt of
anger.” It will be clearly seen here that &, =ww, gfea
and S@=ar mentioned here arve only  the different aspects
of universal sympathy which should remove all perversities
in our nature and unite us with our fellow-beings.  This
is the positive aspect of the mind with reference to the
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abstinence of injury (wfé@ mentioned, under Yamas)
which will cleanse the mind and make it fit for the apph-
cation of the peaus of (Sraddha) =%, etc. For unless
the mind is pure, there is indeed no scope for the appli-
cation of means of =gy, ete. for making the wmind
steady,  (wwat yawanfewmswmt @ 7 3w fad o weww)
1t will be seen that these represent the mental endeavours
to cleanse the mind and to make it tit for the proper mani-
festation of Sraddbii, ete., and thus to steady it towards

attaining the true diseriminative knowledge.
Again of the Parikarinas by wuen, =am and gsrwa aarfy
and_that by the habit of sympathy

Their pespective  ge anifested in ##@Y. w&WL ele., the

positions.
former is-a more advanced state uof

the extinction of 1mpurities than the latter. '
But it is easy tosee that ordinary minds can never
make the beginning of their practices from these stages.
They are =o impure naturally that the positive universal
sympathy ax manif ested in &, ete., by which the turbidity
of mind is removed. are indeed things which are very hard
to beain with. It s also necessarily dithicult for them to
steadv the mind to anobject as in wwan. wna and g/fy. Only
men in advanced stages ean begin to practise them. For
ordinary people, therefore, some cowrse of conduet must
have to be discovered by which they ean purifv their minds
and elevaty them to such an extent that they may be in
a position to eleansc the.mind by the mental Parikarmas
or purifications .jurt now mentioned. Our minds also
become steadv in oroportion  as ..their impurities- are
cleansed. The cleaising of impurities only represents the
‘negative aspect of the positive side of making the minds
steady. The grosser impurities being removed, finer one
remain, these are removed by the mental Parikarmas,
supplemented by Abhyasa or the application of Sraddha,
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ete.,, for the purpose of maliog the mind steady. Thus
when the impurities are gradually more and wmore
attenuated, at last the final germs of impurities are
destroyed by the force of Dhyana or the habit of Nirodha
Samadhi, when Kaivalya is attained.
Now to speak of that conrse of conduct by which the
gross impurities of ordinary minds
Yamae. are removed, we have to come to
Yamas. They are as we have said
before wfewn, wm, w@7, aw=® and wufams ; of these wfe'q is
given such a high place that it is regarded as the root of the
other Yamas, @€, %% 7, 599, #9[w% aud the other Niyainas
mentioned before ouly serve to make the sfe'@n perfect.
We have seen before that &=, #gan, gizar and SU= serve
to strengthen the =fw@lsince they are only the positive
aspects of it, bit now we see that not only they but other
Yamas and also the other Niyamas oy, AN, a9, WG
and $3wifaqa ouly serve to make wfe'®i more and more
perfect. This #fe'at when it is performed. without being
limited or restricted in any way by caste, country, time
and cireumstances and is adhered to thoroughly universally,
i$ called wewma or the great duty of abstivence from inury
is sometimes limited to castes as for example the injury
inflicted by a fisberman and in this case it is called %q7a
or restricted Ahimsa of ordinary men as opposed to universal
Abimsa of the Youis called wewma ; the same wfR® is
limited to country as in the case of a man who says to
himself, I shall not cause injury at a sacred place” ; and
by time, with reference to a person who 'says to himself
« 1 shall not cause injury on the sacred day of Chaturdasi”;
by ecircumstances as when a man says to himself, “ 1 shall
cause injury for the sake of gods and Brahimins only 75 oor
when injury is caused by warriors in the battle field alone
. and in nowhere: else. This restrictcd Abimsa is only for
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ordinary men who cannot follow the universal law of
Ahimsa for a You1.
Ahimsa 1s a great universal duty which a man should
Abimed, impose on himself in all eonditiot?s of
life, everywhere, and at all times
without being rostricted or gualified by any limitation
whatsoever. In Mahabbarat Mokshadharmadhyaya it is
said that the Sankhyists lay stress upon =@a1 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 conduct. It is by this Ahimsa alone that we
can make ourselves fit for/ the higher type of Samadhi.
All other virtnes of 93, =% 7 only serve to make sfg’ar more
and more perfect. 1t 1s not however easy to say whether
the Sankhyists ¢ave s0 much stress to =mfe'ai that they
regarded it to lead to @#ify direetly without the intermediate
stages of Samadii. We see however that the Yoga also
lays great stress on it and holds that a man should withhold
from all external acts; for, however good they may be,
they cannot be such that they would not lead to some
kind of injury or fg'Er towards beings, for external
actions can never be such that they can be pertormed without
doing any harm to others. We have seen that from this
point of view Yogu holds that pure works  (a@®®) e
only those mental worksof good thoughts in which a
perfection of wfg'ar can be attained. With the growth
of good works (7@®®) and the perfect realisation of
=fe'®r the mind nuturally passes into  the state 1u which
its actions are ueither good (wm) nor bad (sm@); and
this state is immediately followed by the state of Kaivalya.
Veracity econsists in word and thought being in
aceordance with faets. Speech and
Veracity: mind correspond to what has been
seen, heard and inferred as such.  Speech is uttered for the

19
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purpose of transferring oue’s knowledge to another. It 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. I, 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 and one
gets into painful darkness. Therefore let everyone examine
well and then utter truth for the benefit of all hiving
beings. All truths should be tested by the canon of =fEwn
(non-injury).

Asteya (W& @) 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 desire thereof,

a9y —Brahmnacharyya (Continence) is the restraint of
the generative organ, and the thorough control of sexuval
tendencies.

Aparigraha  (=afe) ds want  of avariciousness, the
non-appropriation of things not one’s own ; one happens
to attain it on seeing the defects of attachment and of the
injury caused by the earning, preservation and destruction
of the objects of sense.

If in performing the great duty of sfe|®y and the other

The purification of  Virtues which are auxiliary to it a
mind. 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, 1 have taken refuge in the practice of Yoga giving
as it does protection to all living belngs. Were 1 to take
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up the sins having »uce given them up I should certainly
be a dog inmy cenduct. As the dog takes up his own
vomit, so should I be acting if 1 were to take up again
what I have once given up. This is called the practice of
gfgga wiEat (Pratipaisha  Bbaband) meditating on  the
opposites of the tem ptations.
A classification of the sins of fé¥s1, ete., may be made
according as they are actually done,
Hhiﬂf’l'ﬂ%iﬁc‘“io“ of  or caused to be done, or permitted to
Lbe done; and these again may be
further divided according as they are preceded by desive,
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-iild, mild-middling and mild-intense.
Middling-mild, middling-middling and middling-intense.
Also intense-mild, intense-middling, and intense-intense,
Thus there may be cizhty-one kinds.. This again becomes
infinite on account of ‘rule (f7=R), option (faw=) and
conjunction (agwx).
The contrary tenlency copsists in the notion that these
immoral tendencies cause an infinity
Thinking of the con- gf pajns and ustroe cognition,  Pain
trary tendencies. . R .
’ and unwisdom are the unending fruits
of these immoral tendencies and that 1 this idea lies the
power which brings the habit of giving a contrary trend
to our thoughts.
These Yamas touether with the Niyamas which are
soing to be deseribed are called
Kriya Yoga. fmamaniar, by the performance of which
men become fit and gradnally rise
to the state of wmwwdm by @wify and attain Kaivalya.
This course thus represeuts 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, have no necessity
of making their beginning therefrom.

Thus it is said that some people may make their begiu-

ning with the Niyamas, a9, @33

Those who made their  gnd Fxemfuera it is for this reason
beginning  with  the . .

Niyamas. that though they are meutioned under

the Niyamas, they are also specially
seleeted and spoken of as the fmavaix in the very first
rnle of the second Boko—aw mranafmymfs fwmana ;
&g; means the strength of remaining unchanged in changes
like that of heat and eold, hunger and thirst, standing
and sitting, the absence of speech  8#ta and the absence
of social indications.

@i means the study of philosopby and the repeti-
tion of the syllable Auwm,

. $magfogm—This  Isvarapranidhana s different from
the I§wava Pranidhina 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 fsn and hence it means the
bestowal of all ouractions to the Great Teacher, God, 7. e.,
to work, not for one’s own self but for God, so that
a man desists from all desires of gaining any fruit
therefrom.

When these ave duly performed the afllictions become
gradually attenuated and trance is brought about. The
affictions thus attenuated become characterised by unpro-
ductiveness, and when their seed-power has as it were,
been burnt up by the fire of high intellection and the
mind untouched by afflictions come up to the distinet
natures of the Purusha and sw, the mind naturally
returns to its own primal cause Prakriti and Kaivalya is
attained.
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Those who are already much advanced do not require
even this Kriyayoga (fmamm), as

About those who arc { hejr afflictions are already in man in

natarally much ad . . .
vanced. an atteuuated state, and their minds in

a fit condition to adapt themselves to
Samadhi; they can therefore begin all at once with =,
So in the first chapter it is with respect to these advanced
men that it has been said that Kaivalya can be attained
by Ablyasa (s&) and Vairigya without adopting the
A —(Snaidmifiey walfeaas wagm 9 98T @a gEng
agwd Awagaaa Trad—Wmg 1L 2) at the Niyama Kriya
Yogas only Sauchs (sftg) and Santosha (@®)y) remain
to be said. Sauecha (@¥) means cleanliness 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 ( #¥% . contentment is the absence of desire to
possess more than is necessary for the preservation of oue's
life. 1t should be added that this is the natural result of
the correction of the appropriation of others’ things ().

At the close of this seetion onthe Yamas and Niyamas,
it 1s best to note thuir differenee which lies prineipally
in this that the former are the negative virtres, whereas
the latter are positive ones. The former can and there-
fore must be practized at all stages of Yoga, whereas the
last being positive arc attainable only by the distinet
growth of mind throngh 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.

It is said that in the presence of a person who has
avquired steadiness in #fé@t all animals give up their habits
of enmity ; when a person becomes steady in truthfulness,
whatever he says becomes fulfilled. When a person
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becomes steady in &3 absence of theft, all jewels from
different quarters approach him.

Continence being confirmed, vigour is obfained.
Non-covetiousness being confirmed, the knowledge of the
causes of births is attained. By the steadiness of cleanli-
ness, disinelination to this body and cessation of contact
with others is obtained.

When the mind attains internal wi® or cleanliness
of mind, his @& becomes pure, and he acquires high-
windedness 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 @awa the dirt of this veil is removed and
from that come the miraculous powers of endurance of the
body =fwmy, ete.. and also the miraculous powers of the
senses, iz, clairaudience and thought-reading from a
distance. By steadiness of @ the gods, the Rshis
and the Siddbas become wvisible:  When Iswara is made
the motive of all actions, trauce 1s attained. By this
the Yogi knows all that bhe wants to know just as
it is iu reality, whether iu anotber place, another body
or another time. His intellect knows everything as it is.

1t should not, however, be said, says =mw@fa, that in
as much as the a®rsra @wify is attained by making I§wara

the motive of all actions, the remaining
. diz:;zgﬁf%‘:;:}l‘;;: seven Yogangas are useless. For

these Yogangas are useful in the
attainment of that mental mood which devotes all actions
to the purposes of ISwara. They are also useful in the
attainment of @®mwW @wfy by separate kinds of their
collocations, and Samidhi also leads te the fruition of
gmma O but this meditation on Iswara though it is itself a
species of $ywuafaura itself, Samprajnata Yoga (wmwa a0r)
is yet more direct means than them. About the relation
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of Fawafaw with the other Angas of Yoga, Bhikshu
writes :-—It cannut be said that since Yoga can be attained
by meditation on I§wara, what is the use of the other
diseiplinary practices of the Yoga, for the meditation on
[Swara only removes ignorance. The other accessories
bring about the Samadhi by their own specific ways of
operation. Moreover it is by the help of meditation on
Iswara that one rucceeds in bringing about Samadhi
through the performance of all the accessories of Yoga ; so
the other accessortes of Yoga ecan not be regarded as
annecessary ; or rather it iz the other accessories whieh
bring Dharand, Dhyanaand Samadhi through meditation
on God and thereby produce salvatiou since they cannot
do that themselves - -( & §aenfayimsa dmfagdl saugaa= q
Fyufoumy  AeaafasfasRdssmary | swmte g sEwawt
gafq@yAaawag | wigs SafowiaRs fafaw |aife sgfa qwm
safd waafa sfa @ wengIney - waa vl wxl SroifaeE-
T @Ry frowaf saogEs 9 o@m g e afwefe swdn
Tqrefanads § gea: gmfggiasa wfad )
Asanas are securcd by slackening of effort by thought
- transformation. as  intinibe.  Thus
posture becomes perfect and effort
to that end ceases, sn that there may be no movement of
the body ; or when 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 ouce been
mastered, he is not distnrbed by the contraries of heat and
cold, ete.

After having securel stability in the Asanas a person
shanld  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

Pranayamn,



152 THE STUDY OF PATANJALIL

lungs are neither too much dilated nor too much contraet-
ed there is another total vestraint; where cessation of
both these motions take place hy a single effort just
as water thrown on a heated stone shrivels up from
all sides.

These can be vegulated by keeping eve over space,
span and number. Thus as the breathing becomes slower
the spaee that it occupies also becomes smaller and smaller.
Space is again of two kinds, internal and external. At the
time of inhalation the breath oceupies internal space which
can be felt even in the soles of hand and feet, just like
the slight touch of an ant..-To try to feel this touch
along with deep inhalation serves to Jengthen the period of
cessation of breathing. = Kxternal space is the distance
from the tip of the nose to the most remote point up to
which breath can be felt, by the paln of the hand, or by
the movement of any light substance like cotton, ete.,
placed there. Just as the breathing becomes slower and™
slower the distances traversed by it also becomes smaller and
smaller. Regulations by time is seen when eye is kept
over the time taken up in breathing by moments; each
moment being the fourth part of the twinkling of the eye.
So regulation by time means the fact of our attending to
the moments or Kshanas spent in the acts of inspiration,
pause and respiration. These Pranayams can alco be
measured 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
snapping the fingers after turning the hand thrice over
the knee, is the measure of duration of normal breath;
measured by %6 such Matras or measures in the first
attempt or Udghata called mild; when it is doubled,
it is the second Udgbata (middling) when it is trebled
it is the third Udghata (intense) called intense, Gradually
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the Yogi acquires the practice of Prandyama of long
duration, being daily practised and being increased in
succession of a day, a fortnight, a month, ete. Of course
he proceeds first bv mastering the tirst Udghata, then
the second and so on until the duration increases up to
a day, fortnight a n'onth as stated before. There is also
a fourth kind of Pranayama transcending all these stages
of unsteady practice when the Yogl is steady in his
cessation of breath. It must be remembered, however,
that while the Pranayams are being practised, mind must
be fixed by w=ma and wiEwl to some object external or
internal without which these will be of no avail for the
true object of Yoga. - By the practice of Pranayama
mind becomes fit Ffor eoncentration as in the Sutra
yepeafayCanat a1 siwE, where it is said that steadiness is
acquired by wwe@. and this steadiness is acquired in the
same way as concentration as we find also in the Sutra
YOy 9 HEGHAE! |

When by Pratyalara the senses are restrained from their
external objects ‘we have what 1Is
called Pratyahara, by which the mind
vemains as if in its own nature being altogether identitied

Pratyahara.

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
pavel, 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

Dharana.
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Dhyana is the continuance, the changing flow of the

Dhyaa. mental effort in .the object of Dharang '
(wiwar)  vnmediated by any other
break of counscions states.

Samadhi or trance contemplation results when by deep
concentration mind becomes transformed to the form of
Samadhi the objeet of contemplation. By

Pratyahara or power of abstraction
mind desists from all other objects except the one to
which it is intended to be eentred ; the Yogi as he thus
abstracts his mind also tries to give it to some internal or
external object, which is called wiwwt; it must also be noticed
that to acquire the habit of wtv@t and in order to inhibit
the abstraction arising from the shakiness and nusteadi-
ness of the bodv it is mnecessary to practise steadfast
posture and fo cultivate the Pranayama. Also for the
purpose of inhibiting the distragtions arising from breath-
ing. Again in order that a man can hope to attain
steadfastness in these Lie must desist from any such conduet
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
bis mental passions. These are thercfore the indirect and
remote canditions which qualify the person for attaining
wrea, = 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 ¥war; ywwr 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 other 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 conscions Hlow of this activity ceases and the
mind transformed into the form of the objeet under
coneentration becories steady therein. We see therefore
that Samadhi is the consummation of that process which
begins in ywwy or concentration. These three wixan, =4 and
awfy represent the three stages of the same proeess of
which the last onr is the perfection ; and these three ave
together technically called wam which directly leads to
and is immediately followed by the Samprajnata state,
whereas the other five Yogangas are only its indirect or
remote causes mercly.  For Asamprajnita state however
these three are also 10t so intimate, for a person who is very
highly advanced, or is the special object of God’s grace
may at once by intense Vairdgya and Abhy@isa pass
into the Nirodha state or the state of suppression.

By the possession of Sanyama as gradually dawns the
knowledge of Samaidhi, ‘so the Sanyama is gradually
strengthened.  For while the dawning of this Prajnaloka
or the light of Saimadhi knowledge this Sanyama also
rises higher and higher. This is the beginning for
here the mind ran hold ®=% 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 Sanyam: is that when the mind becomes one
with the object of i's meditation without any consciousness
of its name, etc. Next come the other two stages ealled
afaart and = when the mind is fixed on subtle
substances as we shall sce just now.

Samprajnata Samadhi.

Dirision of !
Samprajnita Samadhi. o i

Savitarka Nirvitarka Savichara Nirvichara
,



156 THE STUDY OF PATANJALI

To comprehend its seope 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.
Tt is easy to see that the thing (), the concept (¥m), and
the name (m=) are quite distinet. But still by foree of
association the word or name stands both for the thing
and its concept ; the function of mind by virtue of which
inspite of this unreality or want of their having any real
identity of connections, they seem to be so much associated
that the name cannot be differentiated from the thing or
its idea, 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 afamswi; it is the lowest stage because here the
gross objeet does not appear to the mind in its true
veality, 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 coneceptual
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, 1t 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 eonsciousness.

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 wot in direct touch with the reality of the
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thing, uncontaminated by associations. The thing in this
state does not apyear to be an objeet of my consciousness
but the consciousness 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 associatiors which apart from explicating the real
nature of the object served only to-hide it. This Samadhi
knowledge or wsi 15 called fafaami.  The objects of this
state may be the ross material objects and the senses.
Now this state 1= followed by the state of afawmw wsn
which dawns when the mind neglecting the grossness of the
objeet sinks deeper and deeper into its finer constituents
and the appearan:e of the thing in its grosser aspects
drops oft and the mind having sunk deep, centres and
identifies itself with the subtle Tanmitras which are the
constituents of the atoms 'as a conglomeration of which
the object appeared before our eyes in the Nirvitarka
state. Thuos when the mind after identifying itself with
the sun in its true aspect as pure light, tends to settle
on a still finer stat: of it either by making the senses so
steady that the outward appearance vanishes or by seeking
finer and finer sta;res than the grosser manifestation of
light as such, it apprehends the Tanmatric state of the
light and knows it as sach, and we have what is called the
gfagra stage. It has great similarities with the asfsasi
stage, while its liiferences from that stage spring from
the fact that here 'he object is the Tanmatra and not the
gross Bhuta. 'The mind in this stage holding communion
with the Rupa Tanmaitra for example is not coloured
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variously as red, blue, ete., as in the Savitarka communion
with gross light, for the Tanmatrie light or light potential
has no such varieties as different kinds of colour, ete., so
that there are also no different kinds of feeling of plcasure
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 conglomera-
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 Tanmatric conception is
associated with the notions of time, space, and causality ;
thus the mind here feels 'that it sees 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 con-
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 in which the mind becomes so much identified with
these fine objects—the Tanmatras—ete., that all con-
ceptual notions of the associations of time, space, causality,
ete., spoken of in the Savichara and the Savitarka
state vanish away, and the mind becomes onc with the
fine object of its communion. These two kinds of
Prajoa, Savichira and Nirvichara arising from the
communion with the fine Tanmatras have been collocated
under one name as Vicharanugata. But when the object
of communion is the ego as the subtle cause of the senses
it is called =@=@a and when the object of communion
is the subtle canse of ego the gfg called also the wfemwa
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it is called =f@wegua. There can be no Nirvichara
communion with the manifested Prakriti as the object for
it is not an actua’ state which can stand as the objeet of
commuunion but only a state of final retirement, the
returning back of all the effects into their primal state
of potentiality ; s there can never be a Prajna of such a
stage. Thus we miay restate the division of Samprajnata
Samadbi reconeiling I, 17 with T. 42, 43, 44 as follows :—

amTE auify
T
®Efava® o fawas
(fagiqana) ) -
o |
wfear wfaamig
afaaai fafa et (w=mE)  (wfeamaa)
it H
ai P
(ﬂ‘iﬂl‘ﬂﬁ’fﬁ) afaar fafdEm
e - <l ,-_,._4
gfymm fafaam
. N
' °
wfgg fafagm

Through the Nirvichara state, our wminds become
altogether purified snd there springs the wsn or knowledge
callel =aa Tt or true ; this true knowledge is alfogether
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 can
never be had by any other means of knowledge either
by perception, inference or testimony for their com-
munication is ouly by the coneeptual process of
generalisations and abstractions and thus ean never
affirm anything alout the things as they are in them-
selves which ave altogetber different from their illusory
demonstrations in eonceptual terms which only prevent us
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from knowing the true reality. The potency of this Prajna
arrests the potency of ordinary states of distracted coo-
sciouness and thus attains stability. When however
this Prajnd is alse suppressed, we have what is called
the state of Nirvija Samiadhi at the end of which comes
final Prajnd leading to the dissolution of the Chitta and
the absolute freedom of the Purusha

Samadhi we have secn is the becoming of mind’s
oneness with an object by a process of acute conecentration
‘on it and a continuous repetition of it with the exclusion
of all other thoughts of all kinds. We have indeed
described the principal stages of the advancement of
Samprajoata Yoga bubt it is impossible to give an exact
picture of it with the syvmbolical ‘expressions of our
coneepts ; 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 onee comes to
know as the higher stages gradually dawn in his mind and
distinguish them from each other; it is thus a matter of
oune’s own cxperience, so that no other teacher can advise
him whether a certain stage which follows is higher or
lower, Yoga itself is its own teacher (¥Hv® sg®RamTHifa.
TMa A vd SN —RTA ATaE FEnTEEanR | quee
AFq @ NT WA gy

When the mind passes from the Samprajnata state
it is called Vynithana in comparison to the Nirodha state,
just as the ordinary conseious states are called Vyutthana
in comparison to the Samprajnata state, the poten-
cies of the Samprajnita 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 loug meutal history, for the poteney
of the Nirodha state can be stronger only when the
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mind practises it wnd remains in this suppressed condition
for loug intervals of time. This shows that the mind
being made up »of the three Gunas is always suffering
transformations aud changes. Thus from ordinary state
of distracted consciousness it gradually becomes one
pointed and then gradually become transformed in a
state of an objeet (internal or external) when it is
said to be undergcing the Samadhi parinama or Samadhi
change of the MSamprajnata type; next comes the
change, when the mind passes from the Samprajnita
stage to the state of suppression (fAw). Here therefore
also we see that the same ¥, w99, ss@Eiai® which we
have already described at some length with regard to
the sensible objects apply also to the mental states.
Thus the change from the Vyutthana to the Nirodha state
is the w#mftwm, the change as manifested in time, so
that we can say that the change of Vyutthana into
Nirodha has not yet come, or has just come, or that the
Vyutthana state exists no longer, the mind having
transformed itself into the Nirodha state. There is also
here the third chang: of condition, when we see that the
potencies of Samprajnata. state become weaker and
weaker, while that of the Nirodha state becomes stronger
and stronger. These are the three kinds of change which
the mind undergoes valled the Dharma, Lakshana and
Avastha change. But there is one difference between
this change thus described from the changes observed in
sensible ubjects that fere the changes are not visible but
are only inferrible from the passage of the mind from one
state to another.

It has been said vhat there are two different sets
of qualities for the wmind, visible and invisible. The
visible qualities whose changes can be noticed are conscious
states, or thought produets, or percepts, ete. The invisible

RR)
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ones arc seven in number and canno! be directly seen,
kut their existence and changes or modifications may
be establishel by inference. These are suppression,
characterisation, potentialisation, constant change, life,
mbvaments and power or euergy of movements

fady yhH@n: gftemwlg SEag
Tei nfiny faae wwi gaafaar
In connection with the Samprajudta Samadhi some
miraculous attainments are also described. which are saul
to strengthen the faith or belief of the \om to the
processes of Yoga as the path of salvation as the Xom
advances,  These are like the products or the menta.l
expenments in the Yoga methid, by which the people may
beoome convinex! of the method of Yova as being the
true one. No reasou ate offered ahout the why of these
a.ttmnments but they are said to happen as a result of the
menta] union with different objects. Itis best to note
them here in a tabular form.

s
Object of Sanynmn. . Sunysm, Attainment.

- - P e e e o e — -

(1) Threefold change nf; Sanyama.
things  as qe, Faq
and  wammfcma |

(2) The  distinctions of Knonlodge of the sounde
name, external object . _ofall living bmnqs
and the concept which !
ordinarily appears uni-
ted as oue,

]

(3) Rexidual potencies A|IC : Knowledge of previous life.
of the nature of wa
and qya.

(4) Concepts  alone  {xe. . Knowledge of other minde.

parated)  from  rhe

vbjects). .

et N B
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Object of Sanyam.

{5) Over the form of h..d:y. .

(a1awg) _

. I

{6) Karma of fast or s ow !
fruitiod.

(7) Friesdliness, sympathy,

and compassion. ﬁs“r,\
gfem, sgm !

(§) Puwers of clephant

(9) Sun
(10) ]
(11) Pole star

Plenus of the Navel .

(12)

(13} Pit of the throat

{14) Tortoise Tube

(15) Corounl light

(163 Heat . .

t17) Purusha | . o

(187 Gross substantitc ey '
a0
Juuction g and pur.

poxe waam

the  astral con-

fulness

(19) substanrive
cgoirm
conjunction anc

purposefulness of
WIqEE]
sfamagaad |

Adt, the

appearaunce,
she
the

sensation

Sanvam.

Sanyama.

Attainment.

Dissppearance (by virtue of
the  perceptibility  being
checked).

" Knowledge of deuth.

Power,

. Power of elephant.

Knuwicdge of  the  world
(the geographical position
of countries, &c )
Koowledge  of the
By ntome.

starry

Kuowledge of their move-
ulents,

S Knowledge of the  systom
of the body.
f Subdual of  hunger and

thirst,

 Steadiness.

i Vision of the perfected vnes-—
the seer or all knowledge
by prescience

* Knowledge of the wind.
Kuowledge of Purusha.

“ Contral over the elemont
from which follows atten-
' uation, other powers, per-
fection of  the body and
non-residence by their
charncteristics,

- Mastery  over the senses;
¢ and theuee come the guick-

news as of mind, unaided
- mental  pereeption and
' mnustery over the Pradhana,

. ®ASAEE fawTowie; Sum@-
f Y |
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These Vibhutis as they rise with the performaunce of the
processes of Yoga gradually deepen the faith =gt of the Yogi
in the performance of his deeds and
poZiinl;EEtiin ?}?3 ;[1:)‘8}; thus help his main goal or ideal by
Philosophy. always pushing or drawing him for-
wards and forwards towards it by the
more and more strengthening of his faith. Divested from
the ideal they have no value of any importance.
After deseribing the nature of Karmayoga, and the
way in which it leads to Jn@nayoga, I believe it is time for
us now to deseribe the third and the
Bhaktiyoga and . , .. .
Iswara. easiest means of attaining salvation,
’ the Bhaktiyoga and the position of
Iswara in the Yoga system with reference to a person who
seeks deliverance from the bords and shackles of Avidya.
Iswara in the Yoga system is that Puiusha who is
distinet from all others, by the fact of his being untouched
by the afflictions or vehicles of the
fruition of aetion. Other Purushas
are also in reality untouched by the afflictions, but they
at least seemingly have to undergo the afllictions and
consequently birth and rebirth, ete., until they are again
finally released but Iswara though he is a Purusha yet
He does not suffer any sort of bLondage in any
way. He 1s always free and 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
the conditioning by time.
* This nature of his has been affirmed in the seriptures
and are taken therefore as the true one ou their authority.
The authority of the scriptures are
again acknowledged only because
they have proceeded out of God or
Iswara. The objection of an argument in a cirele has no

Iswara.

Scriptures  and
Iswara,
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place here since rhe connection of the scriptures with
Iswara is beginningless.
There is no other divinity equal to Iswara, because
in the case of such equality there may be oppositions
between the rival Iswaras which
fswarn. what he is. ypjght therefore result in the lowering
of any one of them. He is omni-
seient in the highes degree for in him is the furthest limit
of omniseience from which there is no beyond.
This Iswara is all-merciful, and though he has no desires
of him to satisfy yet for the sake of his devotees he
dictates the  seriptures at each evolu-
His functions. tion of the world after dissolution.
Bat he does not release all persons,
because he has to help only so mueh as they deserve; he
does not nullify the Law of Karma, just as a king though
he is quite free to actin any way he likes, punishes or
rewards people aceording as they deserve.
At the end of each Kalpa he adopts the pure body from
Sattwa which is devoid of any Karmasaya and thus commu-
1icates through it to all his devotees and
iis pure Sattwa-  (ictates the scriptures. Again at the
maya body.
| tune of dissolution this body of pure
Sattwa hecomes submirged in the Prakriti ; and at the time
of its submersion iu the Prakriti Iswara wishes that it might
come forth again at the begiuning of the new creation;
thus it continues for ever that at each new creation the pure
Sattwamaya body springs forth and submerges baek into
the Prakriti at the tim. of the dissolution of the universe.
In- accepting this body he has no personal desires to
satisfy as we have said before. He
hvﬂiit'.“se’f untouched  adspts it only for the purpose of saving
; the people by instrueting them with
knowledge and piety which is not possible without
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a pure Sattwamaya body ; so he adopts it but is not
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 is not the case
with Iswara, for he is not in any way under its control,
but only adopts it as a means of communicating knowledge
to people.

A Yogi also who has attained absolute independence
may similarly accept one or more pure Sattwamaya
Nirmana Chittas from Asmit@matra and may pro-
duce one Chitta as the superintendent of all these
(Fratafemfa wmawEg)  (Wefa®E gas feuRs @qsaW ).
Such a Chitta adopted by a true Yogi by the foree of
his meditation is not “under the control of the vehicles of
aetion as is the case with the otber four kinds of Chitta
from- birth; Oshadhi, Mantra and Tapas.

- The Pravava or Aumkara is his name ; though at the

time of dissolution the word of Pranava together with its

denotative power becomes submerged

for I;:i’;j‘” the ward iy the Prakriti they reappear with

the new creation just as roots

shoot forth from heneath the ground in the rainy

season. This Pranava is also called Swadhyaya. By

concentration on this Swadhyaya or Pranava the mind
becomes one-pointed and fit for Yoga. »

Now one of the means of attaining Yoga is Iswara
Pranidhana, or worship of God. This word according to the

commentators is used in two senges,

lswara Prapidkana. 10 the first and the second booké
of the Patanjala Yoga apphorisnis.

In the first book it means love or devotion to God as the one
centré of meditation, in the second it is used to mean the
abnegation of all desires of the fruits of action to Iswara
and thus Iswara Pranidhana in this sense is included undér



THE STUDY OF PATANJALL 157

Kriyayoga. Thue abnegation of all fruits of action to
Iswara purifies the mind and makes it #it for Yoga ; this
is distinguished irom the Iswara Pranidh@ina of the first
Book as the Bhabana of Pranava and Iswara iu this that it
1s conneeted with swetions and the abnegation of their fruits
whereas the latter consists only in keeping the mind in
woyshipful state in Iswara and his word or name Pranava.
By devotion o Iswara Prema or Bhakti he is drawn
towards the devouee through his Nirmaua Chitta of pure
Sattwa and by his grace he removesall
f.llcl:;';e(i??)f Il::(::‘:h obstruetions of illness, etc., deseribed
, m I 30 31-and at once prepares his
mind for the highest realisation of his own absolute in-
gependence. So {w a person who can love and adore
Issvara, this is th. casiest conrse for attaining Samadhi.
We can make onr minds pure in the easiest way by
sbnegating all ow: actions to lswara and attaining salva-
tion by firm and steady devotion for Him.  This is the
sphere of Bbaktivoga by which the tedious eomplexity
of the Yoga process may be avoided and salvation acquired
in no time by the supreme grace of Iswara.
This means is not indeed distinct from the general

means of Yoga, r/:, Abhyvasa and
This process not
different from that

hy Abhyasa and Vai-  For here also Abhyasa applies to
ragyn.

Vairagya which applies in all stages,

the devotion of Iswara ax one Supreme

Fattwa or truth and Vairagya is necessarily associated
with all true devotion and adoration of Iswara. '

This eonception ol Iswara differs from the conception

of Iswara in the Ramanuja system in this that—there

Prakriti and Purusha, Achit and

R én(if::g:r:;jswr:ith Chit form the body of Iswara where-

as here Iswara is considered as being

only a special Purisha with the aforesaid powers (¢d
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Wmimeyw wafgadh  qalaenfesd: fefed: woRgeendaan
afgrass azyew fafd vwgase wwans—aaes e L)

In this system Iswara is not again the wfamta Prakriti
in the sense of =fawmfafd but of Dharma and Adharma,
and his agency is only in the removal of obstacles and
thereby helping the evolutionary process of Prakriti.

Thus Iswara is distinguished from the Iswara of San-

kara Vedanta in this that there the
o ﬁ‘:v‘;‘:im Vedan-  trpe  existence is ascribed only of

Iswara whereas all other forms and
modes of Being ave only regarded as illusory.

After what we have studied above it will be easy to
see that the main stress of the Yoga Philosophy lies in its

method of Samadhi. The knowledge
Samadhi and its  that can be acquired by it differs from
points of difference 3 .
from perception in- a1l other kinds of knowledge, ordinary
ferences or seriptures  perception, inference, ete., in  this
ledge. that it alone can bring objects before
our mental eve with the clearest and
most unerring light of comprehensibility in which the
true nature of the thing is at once observed. Inferences
and the words of scriptures are based on conecepts or
general notions of things. For the teaching of seriptures
are manifested in words ; and words are but names,
terms or concepts formed by noting down the general
similarities of certain things and binding them down by a
symbol. All deductive inferences are also based upon
major propositions arrived at by inductive generalisations ;
so it is easy to see that all knowledge that can be imported
by them are ouly generalised conceptions. Their process
ouly represents the method by which the miud can pass
from one generalised conception to another ; so the mind
can in no way attain the knowledge of the Real things,
the absolute species, which is not the genus of any other
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thing; so inferesce and scripture can only communi-
cate to us the nature of the agreement or similarity
of things and not the real things as they are. Ordinary
pereeption also i+ not of much avail here since it cannot
bring within ifs scope the subtle and fine things and
things that are obstructed from the view of the senses;
so  knowledge by ordinary perception is limited by
the incapacity of o.r senses to perceive subtle and remote
things, and things which are obstructed from our view.
But Samiadbi bas no such limitations, so the knowledge
that can be attainel by it is absolutely unobstructed, true
and real in the stristest sense of the. terms.
By deep concentration when all'other states of mind
are checked it is centred on one thing steadily and that
alone, the mind becomes transformed
o Snmadhi B‘;'r‘gsot;l.e as it were into the form of that thing,
and thus the true nature of that
thing at once flashes before it. 1t is akin to the conception
of intuition by Bergson, the nature of whieh as deseribed
by Bergson applics in a certain measure to Samadhi.
Thus Bergson says:—“ It follows that an absolute could
only be given in an intuition whilst everything else fall
within the provinre of amalysis. By intuition is meant
the kind of intellectual sympathy by which one places
oneself within an ohjeet 7n order to coincide with what is
unique in it (¢/\ fa¥ %) and consequently inexpressible. Ana-
lysis on the contrary, is the operation which reduces the
object to elements alveady known, that is to elements
common both to it wud other cbjects. To analyse there-
fore is to express a thing as a funetion of something
other than itself. \nalysis is thus a translation, develop-
ment into symbols, 1 representation taken from successive
points of view from which we note as many resemblances
as possible between the new object which we are studying

22
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and others, which we believe we know alveady. In its
eternally unsatisfied desire to embrace the object around
which it is ecompelled to tarn, analysis mulbiplies without
end the number of its points of view in order to complete
its always incomplete vepresentations and ceaselessly varies
its symbols that it may perfect the always imperfeet trans-
lation, It goes on therefore to infinity. But intuition, 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

Kant, Bergson and

5 to each other. Like Kant, Patanjali
Patanjali.

does not bringabout 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, bat
are only so subtle that the scnses cannot grasp them. He
does not make the metaphysies entirely artificial, and the
seience 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 ; seience reigns where the mind is being led
from concepts to concepts with the dogmatic belief that all
kuowledge must necessarily start in coneepts, move in con-
cepts and end in concepts ; 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 (fafts) apart from
its symbolic side of conceptual representations ean never
be grasped by the conceptual side of knowledge. But the
infra-conceptual or ultra-couceptual stages are not anreal
in any way though they eannot be grasped either by the
senses ot by our conceptual intelligence. To grasp them



our mind must follow an inverse process of stopping
its flow from coneepts to coneepts, but concentrated itself
to onc concept and that alone, and repeat it again and
again to the exclision of all other possible concepts, and
thus become coincided, identified as it were with it, when
the limitations of tlie concept at once vanish and the thing
shines before the mind in its true reality. Such a Prajna
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,” aceording
to Patanjali, ““thercfore is to invert the habitual direc-
tion of the work of thought; to practise it not ina
random way but in a profoundly methodical manner;
gradually to rise hizher and higher in the acquisition of
the true metaphy-ical koowledge, with a definite end in
view until the highust 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-
Vision of a Yogi. .
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 (ws) 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
Plato. can only be the expression and
development of what is invariable,” that ¢there is more
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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 aceount less true than the Purusha—
the immutable ; only their realities are of two different 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 begottenont of their seeming illegiti-
mate connection which formg 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 oseillation from one
side to the other of this point of equilibrium. Immutability
is more than becoming, form is more than echange, 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. ¢ Physies is but logie spoiled.”
Aristotle could not tolerate that ideas should thus
exist independently by themselves but finding that he
could not deprive them of this
Aristotle, .
character, he pressed them into each
other, rolled them up into a ball, and set above the
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physical world a form that was thus found fo be the form
of forms, the ides of ideas or to use his own words the
thought of thought. Such is the God of Aristotle—
necessarily immutal:le and apart from what is happening
in the world, since lie is only the synthesis of all concepts
in a single one. Itis tine that no one of the manifold
concepts could exi-t apart such as it is in the divine
unity; in vain shoull 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 himself, or simply
inclining towards the world, at ouce the Platonic ideas
are seen to pour themselves out of him, as if they
were involved in the-unity of his essence. In . the
movement of the universe there is an aspiration of things
towards the divine jerfection, 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 beginoing
but on the contrary, by affirming. that this movement
could not have beg:n and could never come to an end, and
that this perpetuity of mobility could happen only if it was
backed by an eternity of imuwutability which it unwound
in a chain without leginning or end.
In that revivai of Platonism in Alexandria we see
that as the possibility of an outpouring of Platonic ideas
] Ciod exists behind us and his vision
Neo-platonism. . .
as such is always virtual and never
actually realised by the conscious intelleet. Everything
is derived from the ‘irst principle and everything aspires to
return to it; remoter the emanation lower the degree of
perfection. After the one, reason possesses the greatest
perfection and after it comes the soul.  The trae then we
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see transeends 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 lave the vision of reason, 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 verttable uwion with God, despises
even that pure thought whieh he formerly loved, because
it was still after all only a movement and presupposed a
difference between the seer and the seen. This mystical
absorption or swooning info the absolute is therefore
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 nttered. To this
difficulty Plotinus returns again and again from new
points of view, as if driven by the presence of a conseious-
ness which masters him, which, by its very nature can
never get itself hut which he cannot help striving to
utter. He pursues it with all the weapons of a subtle
dialectic, endeavouring to find some distinetion 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 upon 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 the revival of Platonism in modern philosophy in
Kant we see that the “beyond” the ¢ Reality” has
Rovival of Platonisn. :'thogetl.)er .el'uded our grasp. Tl.lere

. s no intuition that carries us into
the non-temporal ; .l intaition is thus found to be sensuous
by intuition. By changing the Platonic idea from a thing
into a relation of the understanding, a law, he has substi-
tuted the universal Mathematic—a single and closed-in
system of relations for the Platonie world of ideas,
imprisoning the whole of reality in a network prepared in
advance in which is unified and reconciled all the plarality
of our knowledge in one universe of science. To realise
this dream or at best an ideal, atbempts have been made
to determine what the iotelleet must be, and what the
object in order that au uninterrupted mathematic may
bind them together. And of necessity, if all possible
experience can be made to enter’ thus into the rigid and
already 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 some-thing-like-non-Being and in
its place are substituted some barven ‘relations which
are said to form an universe dignified by the name of
science. Our intellect shall never be able to come into
a touch with the 1eality; it is absolutely restricted and
limited to this innate incapatility of doing anything
but Platonising in ideas ; and as such all science ouly
represents this dreany, make-shift of symbolical relativity
and never the Reality 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! which science practices seriously on
relations.
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To distinguish Patanjali from these different shades

o of representations spoken above, we
Patanjali. .,
see that he agrees with Anristotle
in econceiving an unmoved as the eause of all that is
endlessly moving for it is into these that the former
unwinds itself.

That which unwinds is the same as that which is un-
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 experiences.
This “ unmoved ”” and “ unmovable” of our consciousness
of pure shining effulgence, a constant factor of all
conceptual mobility can never be confused with if. It is
the only true immobile which no change can effeet—
altogether distinct from the unoiversals or the particnlars
of our thought but illuminating them all in the conceptual
illumination. No coneept can ever catch hold of it.
Tt is the one absolute ‘ stable” element, all else are
moving. Movement is the reality of matter which in none
of its stages ean in true sense be called the “unmoved.”
Matter holds within itself its own dynamic of motion;
it is as much real as the unmoved or stable Purusha;
they are two independent realities and none of them can
be said to be derived from the other aud consequently
there is no diminution of reality involved in the coneep-
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 coloutless it would
have bheen more consistent if he conceived the idea as the
traly 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
oenesis and transformations which appear within and
without as the inner and outer worlds, the mierocosm and
the maerocosm.  Aristotle eaught sight of this, but
substituted for th independent reality of the ideas only
and an ideality tovards which matter is striving and thus
made it the imauens teleology of matter. But Patanjali
was not satisfiel with it for even here the stable
unconsciousness remained unexplained altogether; and
without it our iatellectual life will be reduced to a mere
mobility of passing states without any stable prineiple
with which they may be connected and unified. This
prineiple to which or for which all these passing states
form together av unified life, and the experiences of
pleasures and pains is the Purnsha, 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 scientifie or
phenomenal experierce. ~ For the achievement of this
final release of tine Purusha it is necessary to invest the
outgoing process of conceptual (low, to make it steady
and one-pointed by which all the differentiating process
being arrested the nind tends to become steady and stable
and when the last stage is attained the nature of the
real form of the Purusha is reflected and the outgoing .
order of phenomenu by a reverse process returns back to
the Prakriti. The Neo-platonists agree with Patanjali
in so far as the asscrtion of the supreme validity of the
process which brings about trance is concerned. Plotmus
and Patanjali agree in their difference from Kant
in this that there are other seurces of right knowledge
than those providel by the scanty scope of econceptual
relativity 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 enquiring 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 datly being discovered by men
of genius by this intuitive perception Fiu== 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 (fevwiw giaw azw@wed §€) and let all
mankind eombine in their efforts to draw it away and
adore the unveiled truth as it 1s in itself.

At the close of the previous sections it may be worth

while to speak a few words on the
dh{?;zirf‘;‘}“;l‘gtz‘;:{f'“"“ theories of the physical world as

supplementing the views that have
been already stated above.

Gross matter as the possibility of sensation has been
divided into live classes according to their relative gross-
ness corresponding to the relative grossness of the senses.
Some modern investigators have tried to understand the
five Bhutas, iz, Akasa, Marut, Tej, Ap and Kshiti as
the ether, the gascous heat and light, lquids and solids.
But T cannot venture to say so when I think that solidity,
liuidity 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 pnature as cognising beings and has therefore a
better rational footing than the modern chemical division
of matter into elements and compounds which are being
daily threatened by the gradual advaneement of our
scientific culture. 'They carry with them no fixed and
consistent rational conception as the definition of the
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ancients but ar: mere makeshifts for understanding or
representing certiin chemical changes of matter and have
therefore merely 1 relative value.

There are five aspects from which gross matter can
be viewed at. These are (1) Sthala
(gross), (2) wwu (substantive), (3)
Sukshma (subtle , (4) Anvaya (conjunction), (5) Artha-
vattwa (purposc for use). The Sthula or the gross

Sthula Runpa.

physical characte s of the Bhntas are described as follows:—

Qualities of Xarth—Form, heaviness, roughness, ob-
struetion, stability, manifestation (vritti), difference,
support, turbidity (#1wr) harduess and enjoyability.

Ap—Smoothuess (&%), subtlety (d=1), clearness
(war), whiteness (sii@T), softness (#18d), heaviness (Wd),
coolness, {@&), conservation (¥=1), purity (afsaw), cementa-
tion (§#).

Tejas—Going  upwards (¥ &mm ), cooking (ar=m),
burning (g3w), light (@g), shining (w@w), dissipating
(wa'fa), energisive (F=fw), different from the eharac-
teristic of the previous ones.

Vayu—transvorse _motion (fazene), purity (afaaa),
throwing, pushinz, strength (=i@@ideEd a), movability
(wmq ), want of shadow (@=gtwar)—different from the
characteristic of the previous ones,

Akasha—Motion in all directions (@=amfa:), non-
agglomeration (%4%) non-obstructive (wfaesy)—different
from the characteristic of the previous ones.

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

called their Swarupas. Earth is

Swarnpa. characteriscd by Gaudha or smell,

Ap by Rasa or taste, Teja by Rupa,
ete. Looked at trom 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 hardness or solidity which ean so gene-
rate the sensibility of Grandha is said to be the Swarupa
of Kshiti. Taste can originate only in conneetion with
liquidity so this liquidity or Snehais the Swarupa or nature
of Ap. Light—the quality of visibility—manifests itself in
connection with heat, so heat is the Swarupa of fire. The
sensibility of touch is generated in connection with 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 is the Swarupa of Akasa.

The third aspect s the aspect of Tanmatras which are
the causes of ths atoms or Paramanus Their fourth

aspect is their aspect of Gunas or the
Suksha, Anwaya

lities of illuminati
and Arthavattwa. ‘quagiy oL g (l uminationj, e

(action), fefa (inertia). Their fifth as-
peet i« that by which they are serviceable to the Purusha
by causing his pleasurable or painful experiences and
finally his liberation. _

Speaking about the ~agoregation with regard (o the

strueture of wmatter we see that this is of two kinds (1)

those of which the parts are in inti-

Aggregation. mate union and fusion, eg., any

vegetable or animal body, the parts of

which can never be ceonsidered separately. (2) Those

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

A Dravya or a substance is an aggregate of the former

type and is the grouping of generic

Substance. or specific qualities and is not a

separate entity—-the abode of generie

and specific qualities like the Dravya of the Vaisheshika

conception.  The aspeet of an  unification of generic



THE STUDY OF PATANJALI 151

and specific qualitics seen in parts united in intimate
union and fusion i« called the Dravya aspect. The aggre-
gation of partsis the structural aspect of which the side of
appearance is the unification of generic and specific qua-
lities called the Dravya.

The other aguregation of Yutasiddhavayaba, i.e., the
collocation of the listinet and independent parts is again

of two kinds, (1) in which stress 7.ay
Two kinds of Yuta-

siddha Vayaba. be laid to the distinction of parts, and

(2) that in which stress is laid to their
unity more than their distinetness. Thus in the expression
mango-grove we see that many. mangoes indeed make a
grove but the mngoes are not different from the grove.
Here stress is laid 10 the aspeet that mangoes are the same
as the grove whicir however 1s not the case when we say
that here is a grove of mangoes, for the expression grove
of mangoes clear]w brings home to our mind the side of
the distinct mangor trees which form a grove.

Of the gross elements, Akasa seems especially to require
a word of explanition. There are accoring to Vijnina
Bhikshu and Nagrsha two kinds of Akasa,—Karana or
primal and Karva the atomie. The first or the original is the
undiffeventiated formless Tamas, for in that stage it has
not the quality of manifesting itself in sounds (Fqw fadts-
a¥a |qatzd 1 agWrats aaEganRiE AfwgawEg srafaitzad).
This Karanas later on develop into the atomie Akasa
which has the property of sound.  According to the
conception of the Puranas, this Karyakasa evolves from
the ego as the first envelop of Vayua orair. The Karana-
kasa or the non-atomic Akasa should not be considered
as mere vacuum (@13TWwIE) but must be conceived as a
positive all-pervasisvs entity (samm@saq) something like
the ether of the modern physicists.

From this Aka-a springs the atomic Akasa or the
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Karyakasha which is the cause of the manifestation of
sound. All powers of hearing even though they have
their origin in the prineiple of egoism reside in the Akasa
placed in the hollow of ear. Ttis 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, ete., 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 residing in the substratum of
the Akasa of the car. 'This;sense of hearing theun, having
its origin in the prineiple of ego acts when it is
attracted by the sound ariginated 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 wonld be so eompact that it would be
difficult even to pierce them with a needle. In the Sankhya
Sutra II. 12. it is said that eternal time and space
are of the nature of Akasa et FEwwwafagar fa=t
afqa\aﬁlaﬁ aavwmmafadt  g@aq afERnEa o WA -
fagdiafe; 1 dtqEelzas o aveafvdiTEEEmEaeEs 9
So this so-called eternal time and space does 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 transfermations ; 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 hke 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 positicn (f&®) though we may conceive time,
as, the moment (1) regarded as the unit of change in the
causal series. Spatial position ( fz= ) results only from the
different relations i which the all pervasive Akasa stands
to the various finit» objects. On the other hand, space as
extension ot loeus « f a finite body, or Desa, has an ultimate
nnit being analysable into the infinitesimal extension quality
inherent in the Gunas of Prakriti.”
Chitta or mind has two stages:—(1) in the form of
States of Chittn §lates. such as 1'?a1 (?ognition (weat)
including percepbion, inference, com-
petent evidence, un-eal cognition; imagination, sleep and
memory,—(2) 1 the form in which all those states
are suppressed (fawg). DBetween the stage of complete
out-going activity (= =1a) 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 tc the Nirodha: In addition to the five
states spoken of alove, there is another kind of real
knowledge, and intuition, called - Prajnd, which dawns
when by concentraticn the Chitta 1s fixed to any one state
and that alone. Thi- Prajnd is superior to all other means
of knowledge either perception, inference or competent evi-
dence of the Vedas b this that it is altogether unerring,
unrestricted or unlim:ted in its seope.
Prami@na we have seen includes perception, inflerence
and competent evidence. Perception
scatgssm'ipti‘)" of the  (rivinates when the mind or Chitta
through the senses (ear, skin, eye,
taste and nose) and being modified by their modifications
) by the external objects passes to them
Perception. . .
ard generates a kind of notion or
knowledge about then in which their specific characters
are more predominant,
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Mind 1s all pervasive and it can generate its notion
in the external world by whieh 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 objeet 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 seuses, which 1t
can avoid, if it can directly 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 nnhampered by the limitations of the
senses,—which can act only within a certain area or
distance and cannot take within its sphere the subtler
objeets.

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

gy@eAftazfEn s famat waEq fEmote e wafes
W wfaq vdien agavsefm @i aeafE sfa mend 58 w9
w@ 5 fangw suts afed @ fawgm@ 9w s@E . sAl ¥ W
s@mg: 1 The objects of knowledge though inactive in them-
selves may yet like a magnet draw the everchanging
Chittas towards it and change the Chittas in accordance
with their own form just as a piece of cloth is turned
red by coming into contact with red lac. So it is
that tfle Chitta - attains the form of anything with which
it comes in touch. Perception or Pratyaksha is distinguished
from inference, etc., in this that here the knowledge arrived
at is predominantly of the specifie. and special characters
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(frlw) of the thing and not of the generic qualities as in
inference, ete.

Inference proceed- from the inference and depends upon
the fact that certain common qualities are found in all
the members of a class, as distingunished from the members
of a different class. So that the qualities affirmed of a
class will be found t: exist in all the individual members
of that class; this atirmation of the generic characters
of a ciass to the iudividual members that come under it is
the essence of inference. This it seems comes very nearly
to tracing all deductions from the dictvm de vwmir ¢l
wnllo,

An object perceived or inferred by a competent man
is described by him i1 words with the intention of trans-
ferring his knowledze to another ;- and the mental modi-
fication which has for its sphere the meaning of such
words is the verbal -ognitiou of the hearer. When the
speaker has neither pereeived nov inferred the object, and
speaks of things whizh cannot be believed, the authority
of verbal cognition fails. But it does not fail in the
original speaker Gol or Iswara and his dietates the Shas-
tras with reference to either the object of perception or of
inference.

Viparyyaya or uureal cagnition is the knowledge of the
unreal—a knowledge which possesses a form that does
not tally with the real nature of the thing, ~g., when
a man sees two moons by some defect of the eye.
Doubt (c.g.) “Is it a log of wood or aman¥” The
illusoriness of sceiny; all things yellow through a defect
of the eye can onlv he known when the objects are
seen in their true colour; in doubt however the defective
pature is at once anifest. Thus when we cannot be
definite whether a certain thing is a post or a man. Here

no kuoowledge is not delivite. 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 exemplified in Avidya— Nescience—
Asmitd, Raga, ete.

It is distinguished from Vikalpa—Imagination—in
this that though the latter is also unreal knowledge their
nature as suech 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 ' coucepts are formed by taking
note of only the general characters of things and associa-
ting them with a symbol called the rame. Things them-
selves however do not exist in the nature of the symbols
or names oy 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 knowledge for the things
are not 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 eonnection in reality with the
cow. When we say Purusha is of the nature of
consciousness, there is the same illusory relation. Now
what 1s here predicated of what? Purusha is con-
sciousness itself and there must always be a statement
of the relatiouship of one to another in predication.
Thus it sometimes breaks a concept into two parts
and predicates one of the other, and sometimes
predicates unity of two concepts which are different.
wfazug weaiwafe, wfaq gafMmmwiey Thus its sphere has
a wide latitude in all thought process conducted through
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language and involves an element of ahstraction and con-
struction and is called Vikalpa. This represents the
faculty by which our concepts are arranged in analytical or
synthetical propositon. It is said to be w=mAEHNA
aggAn fame, i.e., the knowledge that springs from the
relationing of concepts or names which relationing does
not actually exist in the objective world as it is represented
in propositional form-. ‘

Sleep is that mertal state which has for its objective
substratum the feeling of voidness. It is called a state
or notion of mind for it is called back on awakening when
we feel that we have slept well,—our minds ave clear or
we have slept badly. our minds ave listless, wandering
and unsteady. For a person who has to attain communion
or Samadhi these notions of sleep are to be suppressed
like all other notions. Memory is the retaining in mind
of objects perceived when perception occur by the union
of the Chitta with «ternal objects according to the forms
of which the Chitta i+ transformed ; it keeps these percep-
tions, as impressions ¢ Sanskdras by its inherent Tamas.
These Sanskaras generate 'memory when such events
oceur which by virtue of associations can anifest them.
(7 d=mrc |IFFFTeqFORa aEmstwataas efd st
(wgmgdivs angy wafagEiacd 9w, aewla).

Thus memory cones when the percept already known
and acquired are kept in the mind i the form of impres-
gion and are manifeste] by the Udvodhakas or the assoei-
tive manifestors, It liffers from perceptions in this th.t
the latter are of the nature of pereceiving the unknown and
unperceived, whereas the fornier serves to bring before the
mind percepts that have already been acquired. Memory
therefore is of the percepts acquired by real cognition,
nnreal 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 Sanskaras and thus eusures the revival of
the states again.

These states are all endowed with Sukha (pleasure),
Duhkha (pain) and Moha (ignorance). These feelings
cannot be treated separately from the states themselves,
for their manifestations are not different from the mani-
festation of the states themsclves. Kunowledge and feeling
are but two different aspects of the modifications of Chitta
made out of Prakriti; hence none of them ecan be thought
separately from the other.. The fusion of feeling with
knowledge is therefore more fundamental here than in the
tripartite division of mind,

In connection with this we are to consider the senses
whose action on the external world is

The senses, L.

known as ‘ perceiving,” grabana,”
which is distinguished from * Pratyaksha,” which means
the effect of “ pereeiving,” wviz., perception. Each sense
has got its speeial sphere of work, e.g., sight is that of eye,
and this is called their second aspect, viz., Swarapa. Their
third aspect if ““ Asmita” or ego which manifests itself in
the form of the senses. Their fourth aspect is their
characteristic of the Gunas, #iz., that of manifestation (w#m)
action (fima) and retention (f@fs). Their fifth aspect is-that
they are motived for the Purusha, his experiences and
liberation. '

It is indeed difficult to find the relation of Manas with
the senses and the Chitta. In more than one place Manas
is identified with Chitta, 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 motor senses. Looked at from this aspect Manas is
possibly the directing side of the ego by which it directs
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the cognitive and the conative scnses to the external world
and is the cause of their harmonious activity for the expe-
riences of Purushs.  As a necessary attribute of this
directive character of Manas, the power of concentration
which is developed by Pranayam is said to helong to
Manas. This is the Rajas side of Manas.

There is anoth.r aspect of Manas which is called the
Anuvyavasiya or rfleetion by which the sensations (Alo-
chana) are associated, differentiated, integrated, assimilated
into pereepts and coneepts.  This is possibly the Sattwika
side of Manas.

There is anotler aspect hy which the pereepts and
concepts are retained (wixw) in the mind as Sanskaras to
he repeated or revealed again in the mind as actual states.
This is the Tamas side of Manas.

In connection with this we mayv mention Uha (positive
premise), Apoha (negative premise) and Tattwajniina (logical
conclusion) which are the modes of different Anuvyavasaya
of the Manas. Along with these, will, ete., are also to be
counted (See. II, |8 Yoga Varttika). Looked at from the
point of view of Chitta, these: may be regarded as the
modifications of Chitta as well.

The motives which keep this process of outgoing
activity are false knowledge, and such other emotional
elements as egoism, attachment, aversion, and love of life.
These emotional elements remain in the mind as power
alone in the germimal 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 contrarieties. It is according to this that
these are called ugg, 9aw, fafga and ag.  Man’s mind or
Chitta may follow these outgoing states or experiences or
gradually remove these emotions which are commonly



190 THE STUDY O PATANJALL

called afflictions and thus narrow the sphere of these ex-
periences and lead himself towards the final release.

All the Psyehice states deseribed above, v/, W, fagda,
ete., are called either afilicted or unaffliated according as
they are moved towards outgeing activity or are actnated
by the higher motive of self-realisation and self-release to
narrow the field of experiences gradnally to a smaller and
smaller sphere and afterwards suppress them altogether.
These two kinds of motives, 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 whieh gunide all human actions and
psvehie states.

They intluence us whenever suifable opportunities ocenr
so that by the studv of the Vedas, self-criticism or right
argumentation or from the instruction of good men wag
and Vairigya may be motived by Vidya (Vight knowledge)
and tendency for Kaivalya may appear in the mind even
when the man is immersed 1 the atilicted states of
ontgoing activity. So also attlicted states may come when
the man is deeply bent or far ‘advanced in those actions
which are 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 Vvut-
thhana or towards Nirodha. It only strengthens the im-
pressions or Sanskaras of those actual states and thus
makes it more and more difficult to overcome the'r propen
sity of generating their coiresponding actual states and thus
to allow him to tread an unhampered course. The other
limitation to the scope of the aetivity of his free will is
the Visana aspect of the Sanskiras by which he mnatuarally
feels himself attached with pleasurable ties towards certain’
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experiences and painful ones towards others. But these
only represent the difficulties and imjediments which are
put before a man when he bas to adopt that course of life—
the contrary of which he might have been practising for
a very long period extending over many life states,

But the free will is not ecurbed in any way, for this
tree will follows (irectly from the teleology of Prakriti
which moves for the experieuces and the liberation of the
Purusha. So this notive of liberation which is the basis
of all good econdurt ecan never be subordinated to the
other impulse, which goads the man towards outgoing
experiences. But on’ the other hand this original impulse
which attracts man towards these ordinary experiences
as it is due to the false knowledoe which identifies the
Prakriti with the Purusha, beecomes itself subordinate and
loses its influence and power as such events oceur which
nullify the false kncwledge by tending to  produce a vision
of the true knowl-dge of the relation of Prakriti with
Purusha. Thus for example if by the grace of God the
false knowledge (Avidya) is removed, the true knowledge at
once dawns before the mind and all the afilictions lose
their power.

Free-will and responsibility ot action cease in those life
states which are intended for the sufferance of actions only,

e.y., life states of insvets, ete.
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SPHOTAVADA

Another point to be noted in connection with the main
metaphysical theories of Patanjali is the Sphota theory
which considers the relation of words with their ideas
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 thought, by a sort of illusion. The nature of
this illusory process comes to our-view when we consider
the process of auditory perception of words. Thus if we
follow the Bhashya as explained by Vijnana Bhikshu we
find that by an eftect of our organs of speech, the letters
are pronounced. Thix 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 eontact with which it produces the audible
sound called Dhwani. (af&ia aifafes wefzefreadizmanl:
qfvamaz; 39 afRmEdzmag: axTeREE TRYW A7 MaRrd
widifa). The special modifications of this Dhwani are seen
to be generated in the form of letters and the general
name for these moditications is Nada. This sound as
it exists in the stage of Varnas or letters are also called
Varna. If 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,
the first stage being the stage of its utterance in the
mouth of the speaker. The third stage of Sabda “is
that in which the letters for example G, au, and h, of the
word “ Gauh” are taken together and the complete word
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form ¢ Gauh ” eomss before our view. The eomprehension

of this complete woed form is an attribute of the mind and

not. of the sense f hearing. For the sense of hearing

senses the letter form of the.sound one by onge as the.
particular letters are pronounced by the speaker and as

they approach the rar one by one in air-waves. But each

letter form sound vanishes as it iz generated, for the sense

of hearing has no power to hold them together and

comprehend the letter forms as forming a complete letter

form. The ideation of this complete letter form in the.
mind is called Sphota. It differs from the letter form in

this that it is cumplete, inseparable, and unified whole.

devoid of aiy past, and thus are quite uunlike the letter forms

which die the next moment that they originate. According.
to the system of Fatanjali as explained by the commenta-

tors, all significance belongs to this Sphota-form and never

to the letters pronounced or heard. Letters when they

are pronounced and heard in a particular order serve to

aive rise to sucl complete ideational word images which

possess some denoration and counotation of meaning aud,

are thus called © Sphotas,” or that which illuminates,

'I'hese are essentialy different in nature from the sounds in

letter forms generated in the sense of hearing which are, .
momentary and wsvanescent and ean never be brought

together to forni one whole, have no meaning and have

the sense of hearing as their seat.

The Vuisesika view :—Sankara Misra however holds
that this “ Sphota” theory is absolutely unnecessary, for
even the sapporters of “Sphota” agree that the Sphota
stands conventionally for the thing that it signifies ; now.
if that be the cas- 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



194 APPENDIX I

you look at the letters from this aspect—their unity
with reference to their denotation of one thing—that you
call them a Pada or name. (SSaamza gy gt fa w@zm,
watai axAwEEfORTEES yhEheE oF Efefe W e —
sg@ 2. 22).  So according to this view we find that there
s no existence of a different entity called “name’ or
* Sphota ”” which can be distinguished from the letters
coming in a definite order within the range of the sense of
hearing. The letters pronounced and heard in a definite
order are jointly called a name when they denote a
patticular meaning or object.

Kumaril’s view :——Kumaril the celebrated scholar of
the Miménsa school also denies the Sphota theory and
asserts like the Kanadas that the significance belongs to the
letters themselves aud not to auy special Sphota or name.
To prove this he first proves the letter forms as stable
and eternal and as suffering no ¢hange on account of the
difference in their mnodes of aceent and pronunciation.
He then goes on to show that the Sphota view only
serves to increase 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 sinee they do not do it
individually, applies to rhe name-denotation of the Sphota
theory, since there also it is said that though there is no
Sphota or name corresponding to each letter yet the
letters conjointly give rise to a Sphota or complete name.
(ammaas: wiz: wwA awgfehn | Gfg ohaNde 733 frgwe®
amfg wfasd fe we@iza @y @ SEgaREfrEvETaEd: |
RO WAt aREEnwa | 4y g yRenaearnly wiafa )

The letters however are helped by their potencies
(Sanskaras) in denotating the object, or the meaning.
The Sphota theory has according to Kumaril and
Parthasarathi also to admit this Sanskara of the letters
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in the manifestation of the name or the Sabda-Sphota,
whereas they only admit it as the operating power of
the letters in denoting the object or the thing signified.
Sanskfiras according to Kumaril are thus admitted
both by the Sphota theorists and the Kumaril Bhatta’s
school of Mimansa, only with this difference that
the latter with its help can directly denote the
object of the signitied, whereas the former have only to
go a step backwards in thinking his Sansk@ra to
give rise to the name or the Subda-Sphota alone.
(GreARes wag d@omt gfaida o azfuafeewemzeis
we] AyEifrasaiaas staa s 9 gganfa; daadsatfaame
Fard HPAAIE SEEE  FRdRa d@nE § Riwagwaafisg )

Kumaril says that he takes great pains to prove the
nullity of the Sphota theory only because if the Sphota
view be accepted then it comes to the same thing
as to say that words and letters have no validity so
that all actions depending on them also come to lose
their validity. (Imnf ARy, gaif 54 squa aa).

Prabhakara :—Prabhakara also holds the same view ;
for according to him also the letters are pronounced in a
definite order though when individually considered they
are momentary and evanescenf 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 his Prakarana Panchika, p. 89, auifias se@=e sfagorqany
whwis  wixfag = QOEATEEAEAETE | SIENE X
wfeaam @a) faewrwa (S ysadfeaan, swme cavilaa
............ e e W RREAT AAATAAN
awafafomefiquiafcfa satmwda oé

Subara :-~—The views of Kumaril and Prahbakara thus
explicated are but only elaborate explanations of the view
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of Sabara who states the whole theory in-a single line—
“ qmanfraamTalzasan ad: waaw” 1. 1.5).

"~ The last letter together with the potency generated
by the preceding letters is the cause of signiticance.

Mahabhashya and Kaiyata —After describing the
view of those who are antagonistic ‘to the Sphota theory
it is necessary to mention the Vaiakarana school who are in
favour of it: thus we find that Kaiyata in explaining
the following passage of Mahabhashya. '
o owefE w= (G0EER  ewmEmaszeeffeat  d@sed
wafg & n=,)

Kaiyata says—3a@il  susfefiee  w@ @@ @
smFafesfE, il 49% FEaE  LamFadiocowimress
WA g SRR daR A, Sfaafaed g mRaaf
It T e Ll T (L COIEL LR LA EEL LR
amifafin: GrafEdiaEs: Aal awEeEE e |

The Vaiyakaranas admit the  significating foree of
names as distinguished from the Jetters. For if the signi-
ficating force be attributed to letters individually, then
the first letter being quite sufficient in significating the
object, the utterance of other letters becomes unnecessary ;
and in this view if it is held that each letter has the
generating power then also they cannot do it simultane-
ously, since they are uttered one after another. Ou the
view of manifestation also since the letters are manifested
one after another, they cannot be collected together in due
order; if their existence in memory is sufficient, then we
should expeet no difference of signification or meaning by
the c¢hange of order in the utterance of the letters ; that
is “Sara,” ought to have the same llleé{lillg as « Rasa.”
So it must be admitted that the powerof signification
belongs to.the Sphota as manifested by the Nadas as has
been deseribed in detail in Vakyapadiya.
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Thus Bhattrihari says :—

yeqqedl; g3 Giwgar fFaan a4
AWRATIRLA AGERIZARAL 4 (98)
WHIOFE FET FETEEARS |
TdgsIE §7 aquad wfafaad @ (100)
qaRfuaRt-y swaEgRIEy |
alfam, @wwyageen fawssy  (102)
7: #909 fawmal SIQeEdsms |
ki WS =t AanEEeEas o« (103)
sfafas’ gwmafadas fmammg
aquafafraafa awdaizaed: ) (49)
wivaa] fsow al gagaEl 38
aEA yziAHeW uget atfewaa o (73)
fom’ gnasifua FedianEn
a4 g @ wFAT a6 6 [T g (74)
vA® g1 (VAT aaTEgey §
tawemasfu aial 37w g (89)
FapAa a1 F AEmaeghn
wrmaTEsge g Afs: Ay (91)

ete., ete., ete., ete.

As the relatim hetween the pereeiving capacity and
the object of perception is a constant one so is also the
relation between the Sphota and the Nada as the manifes-
ted and the manifestor (98). Just as the image varies
according to the variation of the reflector as oil, water,
etc., so also the 1eflected or the manifested image differs
according to the difference of the manifestor (100).
Though the munifestation of letters, propositions and
names oceurs i 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 disnnion (of Nadas or Dhwanis)
is by the senses called Sphota, whereas other sound per-
ceptions arising from sounds are calledl 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 veems to move, =0 also does the Spheta though
unchanging in itself yet appears to suffer change in accord-
ance with the change of Nada which manifests it (49).
As there are no parts of the letters themselves so the
letters aleo do not exist as parts of the name. There is
again no ultimate or real difference betwen names and
propositions (73). It is oaly in popular usage that they
are regarded as difference. That which others regard as
the most important thing is regardod as false here, for
propositions only are here vegarded as valid (74). Though
the letters which manifest names and propositions are
altogether different from them vet their powers often
appear as quite undifferentinted from them (89). Thus
when propositions are manifested by the cause 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-Sphota do not really con-
sist of parts yet as the powers of letters cannot often be
differentiated from them, thev also appear often to be made
up of parts (91).

The Yoya Frew.—Arvout 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 individually ;
it is only when the letter form sounds are pronounced in
suecession by one «ffort of speech that the individual
letters by their own particular contiguity or distance from
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one aunother can manifest 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 particular output
of energy required in making their utterance. The
Sphota is thus a particular modification of Buddhi, where-
as the letter form sounds have their origin in the organ
of speech when they are uttered, aud the sense of hear-
ing when they are heard. It is well to note here that
the theory that the letters themselves are endless potent-
tiality and ean manifest any word-Sphotas, according to
their particular combinations aud re-combinations, is guite
in keeping with the main metaphysical doctrive of the
Sankhya-Patanjala theory.

Vakya-Sphota :— What is spoken here of the letter form
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 thereby
demonstrates its meaning. The single word “tree” with-
out any reference toany other word which ean give it a
propositional form has no meaning. Kuowledge of words
always comes in propositional forms, just as different
letter form sounds demonstrate by their mutual collo-
cation a single word or sabda-Sphota; so the words also
by their mutual combination or collocation demonstrate
judgmental or propositional siguificance or meaning. As
the letters themselves have no meaning so the words them-
selves have also no meaning; itis only by placing them
side by side in a particular order that a meaning dawns
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in the mind. When single words are pronounced they
associate other words with themselves and thus appear
to signify a meaning. But though a single word is sufli-
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 (faam®
wqaz:). Thus “cooks” means that any subject makes
something the objeet of his cooking. The mention of
the subject Devadatta and the object ““rice ” only spe-
cialises the subject and the object. Though the analysis
of a sentenee. into the words of which it is constituted is
as imaginary 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 division
of it as cases, verbs, ete.

Abhikatanyayavada and duwitablidianavada :—This re-
minds us of the two very famous theories about .the
velation of seatences to words, /:., “ the Abhihitanyaya-
vada and the Anwitabhidhanavada.” 'The former means
that words themselves ¢an express their separate mean-
ings by the function Abhidha or denotation ; these are
subsequently combined into ‘a sentence expressing one
connected idea. The latter means that words only express
a meaning as- parts of a sentence, and as grammatieally
connected with each other ; they ouly express an aetion
or something connected with action ; in (Yamanaya) “ bring
the cow ”—*gam " does not properly mean “ gotwa " but
“ Anayandnawitagotwa,” that is, the bovine genus as
eonnected with bringing. We ecannot have acase of a
noun without some governing verb and riee rersd—
(Sarvadarsana-sangraha, Cowell). ‘ .

The Yogu point of view :—1t will be seen that strictly
speaking the Yoga view does not agree with any one of these
views though it approaches nearer to the Anwitibhidhana
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view than the Abhihitanyaya view. For according to
the Yoga view the iriea of the sentence is the ouly true
thing ; words only serve to manifest this idea but have
themselves got no meaning. The division of a sentence
into the component word conceptions, is only an imaginary
analysis—an after thought.

Confusion lhe cawse of verbal cognition :—According to
Patanjali’s view verhal cognition proceeds only from a
confusion of the letter form sounds which are perceived
in the sense of hearing, the sabda-Sphota which is mani-
fested in the Buddbi and the object which exists in the
external world. Thewe three though altogether distinet
from one another ye' appear to be unified on account of
the Sanketa or sign (¥ ¥aimaFwmRIDT 7 afaw | «FaE]
fafman we® sfa @a@n) so that the letter form sounds, the
sabda-Sphota and the thing can pever 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 —ymsAEAE Fmum: {3He:—This Sanketa is
again  defned as—-®% %] GEERIAAIACTNETT: GRS, A4
v, WEWS, 4 WA Av=.  sdatAavaUaTeRd: @gar wafd
Convention is a manifestation of memory of the nature of
mutual confusion of words and their weanings. This
object is the same as this word, and this word is the same
as this object. Thus there is no actual unity of words
and their objects; it s only imagined to be so, by begin-
ningless tradition.  This view may well be contrasted
with the Nyaya view which says that the convention of
words by which they signify objects are due to the will
of God,—=ang w=tq sAd! digsr; AT |

The Patanjala system admits numberless souls, one
primal matter called Prakriti constituted of three Gunas,
Sattwa, Rajas and 'famas, and one omniscient, all-

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 dictator
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 merges 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
cyele to cycle and so on ad infinitum. Iswara himself
however remains untouched by any one of the qualities
of the Prakriti and litke an actor who at his sweet
will plays different parts, he can 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 which is the
source of all the psychical and physical phenomena, Tts
developments are seen to behave in three different aspeets,
called Sattwa (translated variously as goodness, reality, illu-
minating eptity, 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
prineiple of potentiality). Sattwa 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 un equilibrium of the Gunas—a state in
which there is nc prominence of any one of the Gunas,
no stress, or suppression of any one of them and
consequently there is no visible change. All actions
and inter-actions of the Gunas at this state bappen only
in a potential way. Prakriti is thus the Noumenon—
the true potentiality—the unmoved but the mother of all
movements.

The Gunas thovgh characterised with the qualitics
of manifestation, olstruction, and mutation are themselves
Reals or substantive -entities.  The method of evolution
{the suceession froin “a relatively less differentiated, less
coherent whole to a relatively more differentiated more
coherent whole), proceeds by the ditferent collocation of
the Gunas by which any one of them might be more
predominant 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 her
changes and states should be of service to the Purushas
either by supplying scope for their experiences or eman-
cipation. This exteinal teleology is the cause of the order
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 Sankhya in holding
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 influence
of the Purushas to be of service to them, but being blind
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cannot adopt the right course to be followed ;- but Iswara
though inactive, so arranges by his mere wish that all
such obstructions or barriers of Prakriti are removed o
that her energy flows through the nearest channel, for
the realisation of the experiences and the emancipation
of the Purushas; for the barriets being removed the
potentiality of Prakriti flows out naturally and is torned
into actnal states. The Sankhya school however does not
find necessity of any intervention from Iswara, as the
external teleology-—the serviceability of Purusha is suffi-
cient to explain all the particular lines of development
the evolution of Prakriti.

The changes or the modifications of Prakriti are of
two kinds, (1) emanations—Avisheshas which are 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
“is” nor “is not’—the Ego-lood, the foeal point of
unity of all subjectivity and objeetivity. From him
emanates the ego or “ Aham.” . From this ego, emanations
-proceed in two parallel lines—towards objectivity into
the five Tanmatras, Kshiti, Ap, Tejas, Marut and Vyoma,—
towards subjectivity into ten senses, cognitive and eona-
tive and the Manas which possesses the characteristics of
both and is the king of them all. This twofoll emana-
tion is possible because the Gunas themselves possess in
a potential way the twofold natures of subjeetivity and
objectivity. From Tanmidtras emanate the atoms of the
corresponding five gross clements, Kshiti, Ap, Tejas, Marut
and Vyoma. All the changes that occur in these five
-gross Bhutas ave of the nature of change of quality, r.y.,
of colour, form, ete., due to the peculiar placings and
replacings of different kinds of atoms. This includes



APPENDIX 1 205

the two other kinds of things due to the order of the
appearance of qualities as fature, or potential-—present
or actual, and past or latent, and also such conditional
"changes which are involved with these, growth, decay, ete.
The psychical changes as sensations, perceptions, ideas, etc.,
also come under this Dharma-parindma. The sum-total
of the psychical in man including the senses, ego and
Buddhi eoneeived as one unitied prineiple is called the
Chitta. Each Purusha has got a separate Chitta for him
which lasts until he 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 Visanas., It is on
aceount of these Vasands that all living beings derive
their own peeuliar pleasuves aud pains in their own pecu-
liar instinetive ways. Any particular kind of Vasand
is revived and manifested in the form of idstinets 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 Vasands however
remain in a potential form ouly and manifest themselves
only in other suitable lives.

Life-state, life-time, life-experiences and death are the
fruits of men’s own action. The fruits of intensely good or
bad aetions acenmulate in one life and eome 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. All actions performed
in the external world as they involve at least some
injury to insects, etc., may be called wmixed (virtue and
vice) only mental actions can he purely virtuous. Those
who have abnegated the fruits of their actions to
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God have neither virtue nor vice accruing from their
actions. _

To refrain from doing injury to others is the greatest
duty ; other subsidiary duties such as truthfulness, absten-
tion from stealing, control cver the generative sense,
abstention from covetousness or greediness serve only to
heighten the glory, purity and the perfection of the great
virtue of abstention from deing 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 con-
traries of heat, cold, hunger, thirst, ete., the meditation of
the Pranava and the abnegation of the fruits of all actions
to the Lord. As by these Chitta or mind becomes
gradually purified, his faith in the Yoga, means of salva-
tion increases ; concentration, meditation and contemplative
trance powers also increase and his mind becomos naturally
restrained from all such ideas or actions as proceed from
Avidys, ignorance of the real nature of Prakriti and
Purusha—the cause of all the afiliction of Kgoism,
attachment, aversion, love of life whieh are seen to ti;lge
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 contemplation
and finally all objeets cease in his Asamprajnata state
and his mind remains in a vacant vestrained state; and
with the increase of habit in this state all the seeds of
the potencies of the aflicted phenomenal states becomes
burnt up—the Buddhi becomes almost as pure as the
Purusha himself and catches the true rveflection of the
Purusha—and the Chitta as all its actions are fulfilled
naturally merge back again into the Prakriti, leaving the
Purusha absolutely independent.

Those who are already in an advanced state need not
begin with the elementary duties of Satya, Asteya,



APPENDIX I 207

Brahmacharya, Aparigraha with the the Niyamas, as
Saucha, Santosha, ete., or with the Asanas as Prandydmas
but may directly begin with the contemplative praatices
with great faith in Yoga and restrain themselves from
all states of worldly expevience due to the seeds of the
Avidya afllictions.

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-
genee which are altogether actionless and incapable of any
touch of extraneous imparity, its eovnection with Prakriti
is only seeming like the seeming redness of the crystal by a
reflection from the Jabad flower. They are counected with
the Prakriti from beginningless time. At the time of
each eyele their Chittas or minds indeed become merged
in the Prakriti but at the time of each creation through
Avidya they become again connected with their respective
Parushas and have to uadergo all the experiences of
phenomenal life, births and rebirths as usual. As the
Purnshas advance in the Yoga way through Samadhi,
Prajnd or intuitive knowledge dawns which gives the
knowledge of thinzs and is infinitely superior to other
means of knowledge by perception, inference or testimony.
Finally the Prajui becomes so pure that all finitude
being transeended, infinite knowledge dawns and the Chitta
becomes as pure as the pure form of the Puarusha. This
state is paturally followed by the retirement of the
Chittas and the final liberation of the Purusha.
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