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PREFACE

This book was hurriedly written as the Guiffith Prize
essay as early as 1914, and it is published in a great
hurry on the eve of my departure for England. Had it
not been for the encouragement of the Hon’ble Chief
Justice Sir Asutosh Mookerjee, Kt., C.S.I., the great
patron of learning, this essay would never have been
publisbed. T have tried to give here an account of the
Yoga System of thought as contained in the Yoga Sutra
of Patanjali as interpreted by Vyisa, Vachaspati 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 Caleutta is a
more advanced and comprehensive work than the present
attempt. But since it may yet take some time before
that book is published I do not much hesitate to publish
this essay. This is my earliest attempt on Indian Philo-
sophy and no one probably is more conscious of its
defects as myseif. As I had to stay far away from
Caleutta at Chittagong and as 1 bad no time in my hands
owing to my departure to England, I do very mueh regret
that I could not properly supervise the work of ijts
printing.  Many errors of printing have consequently
escaped. Tt is however hoped that the errors may not be
such that they will inconvenience the reader much, So
little work has up till now been done in the field of Indian
Philosophy that in spite of its many defects, the author
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has some excuse in publishing it. The author will
consider all his labowrs 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 I 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
criticism of the observed facts of
_knowledge. The details of the criticism
and the processes of self-argumentation by which the
thinker arrived at his theory of the Universe might
indeed be suppressed, as being relatively unimportant
but a thoughtful reader would detect them as lying in
the background behind the shadow of the general
speculations, but at the same time setting them off
before our view. An Aristotle or a Patanjali may

Introductory.

not make any direct mention of the arguments which led
them to a dogmatic assertion of their theories, but for a
reader who intends to understand them thoroughly it is
absolutely necessary that he should read them in the light
as far as possible of the inferred presuppositions and
inner arguments of ‘their minds ; 1t is in this way alone
that he can put himself in the same line of thinking
with the thinker he is willing to follow and ean grasp
him to the fullest extent. In offering this short study of
the Patanjala metaphysies, I shail therefore try to supple-
ment it with such of my inferences of the presupposi-
tions of Patanjali’s mind, which I think will add to the
clearness of the exposition of his views though T am
fully alive to the difficulties of making such inferences
about a philosopher whose psychological, social, religious
and moral environments differed so widely from ours.

Sr.
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An enquiry into the relations of the mental phenomena
to the physical has sometimes given the first start to philo-
sophy. The relation of mind to
Philosophical enqui- . : : !
ries basod on the rola.  Matter is such an important problem
g‘;‘é:er"’f 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 matter. There have been
chemical, mechanical and biological conceptions which
have ignored mind as a separate entity and have dogmati-
cally affirmed it to be the product of
Ca?f;;‘g:fﬂggggs‘;ggfz matter only.* There have been theories
pared. on the other extreme, which have
dispensed with matter altogether and
have boldly affirmed that matter as such has no reality at
all, and that thought is the only thing which can be
called Real in the highest sense. All matter as such is
non-Being or Maya or 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, one merging
slowly and impereeptibly into the other and held together
in concord with each other by pre-established harmony.
Underlying the metaphysies of Patanjali also, we
find an acute analysis of matter and thought. He
regarded matter on one hand, mind, the senses, and Ego

* Sce Ward's Naturalism and Agnosticismn,
t=}
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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 generalisation
possible he discovered that what we call matter consisted
only of three primal qualities or rather substantive entities,
which he called the Sattwa or the intelligence-stuff, Rajas
or energy and Tamas—the factor of obstruction or mass
or Inertia. It is indeed extremely difticult to make a true
conception of the nature of these three qualities or Gunas
as he called them, when we consider that these are the
only three elements which are regarded as forming the
composition of all phenomena, mental or physical. In
order to comprehend them rightly it will be necessary to
grasp thoroughly the exact relation
Difficulties of the con-  hetween the mental and the physical.
ception of the Gunas ]
which are the under. W hat are the real points of agree-
lying reality ofs all  ont hetween the two ? How can the

things, Mental and A
Physical. same elements be said to behave in

Patanjali’s view.

one case as the conceiver and in the
other case as the conceived. Thus Vachaspati says :—
The qualities (Gunas) appear as possessing two forms,
viz., the determiner or the perceiver and the perceived or the
determined. In the aspectas the determined or the perceived,
the Gunas evolve themselves as the five infra-atomic
potentials, the five gross elements and their compounds.
In the aspect as the perceiver or determiner, they form
the modifications as the Ego and the senses.
(amt € 5w’ FA@qwEE ; ATEEEEE W | A4 FIGAEHEAT
TeEwREE | ggawEe et
Quotation  from  fRf Y| FIAAEISG  TETEEYHTRY
Vachaspati. ; o, 3
qrewra g 1)

e ————

* Vachaspati’s Tattvavai§iradf on the Vyfisn Bhashya, T1T. 47,
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It is interesting to notice here the two words used
by Vachaspati, in characterising the twofold aspect
of the Gunas, v7z., =agmm=a, their nature as the deter-

miner or the perceiver and Za@qarad,

thheﬁt‘;lo”';‘;;c‘;tﬁrxz their nature as being determined or
same substance. perceived. The elements which com-
i 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 physical.

With Aristotle, ““as possibility of Form, Matter is reason
in process of becoming, the antithesis between idea and the

world of sense is at least in principle,

jaﬁ‘_ﬂsm’le and Patan- o) botentially surmounted, so far as
it is one single being, but only on
different stages that exhibits itself in both, in matter as
well as in form.” The theory of causation as explained
by him by the simile of the raw material and the
finished article is almost the same as has been given by
Vijfiana Bhikshu in his commentary on the system of
Sarikhya—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,—
( wowsmfa s a9 smmemmeaEds saafE o s fEme-
Wi sfemamnen wfrsfmas’ ). Thos it seems  that
Aristotle’s doctrine has some similarity with the Patanjala-
Saiikhya doetrine. But their difference much outweighs
the similarity. For with Aristotle, potentiality and
actuality ave only relative terms; what is potential
with reference to one thing is actual with reference to
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another. All things are arranged in a state of becoming
higher and higher ; and in this way,
thought is also regarded as the Actual
ov 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 of the mental and the physical. The
mental and the physical represent two different orders of

Their differences.

modifications, and one is not in any way the actuality of the
other. Potentialities and actualities have place in this system
but only in this sensethat they ave the absolute potentialities
and actualitics. As tbey conjointly form the manifold
without, by their varying combinations as well as all the
diverse internal functions, faculties and phenomena, they are
in themselves the absolute potentiality of all things, mental
and physical. Thus Vyasa in describing the nature of
the knowable writes—The nature of the knowable is
now described :—The knowable, consisting of the objects
of enjoyment and liberation, as the gross elements and the
perceptive senses, is characterised by three essential traits—
illumination, energy and inertia. The Sattwa is of the
nature of illumina‘ion: Rajas is of the nature of energy.
Inertia (Tamas) is of the nature of inactivity. The Guna
entities with the above characteristics are capable of being
modified by mutual influence on one another, by
their proximity. They are evolving. They have the
characteristios of conjunction and  separation. They
manifest forms by one lending support to the others by
proximity. None of these loses its distinet power info
those of the others, even though any one of them
may exist. as the principal factor of a phenomenon  with
the others as subsidiary thereto. The Gunas forming {he
three classes of substantive entities manifest themselves
as such, by their similar kinds of power. When any one
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of them plays the roll of the principal factor of any
phenomenon, the others also show their presence in
close eontact. Their existence as subsidiary energies of
the principal factor is inferred by their distinet
and independent functioning, even though it be as
subsidiary qualities.—zmrmsug=a | vl ek
WE AT = | gmEEle §wd ) GwEEs @ -

R AT T B LU P G AL B R
Quotation from Vydsa gfiafaw; wqwfaaiesia; salqaqumaa
i Sufsa-ga 4, EaFEe sfums fmmfs-
WA qEEAE TR M sRiEEEeE e T =,
FHTT T § giaTaans ea . —

It may be argued that in Aristotle also we find
that Potentiality and Actuality exist together in various
proportions 1in all things, but the fundamental distinetion
which must be noted here, is this, that in Aristotle,
Form only exists in Matter asits end or goal towards
which it is striving. And the manifold nature of the
universe only shows the different stages of matter and
form as being overcome by each other. But in the three
Gunas, unone of them can be held as the goal of the others.
All of them are equally imporiant and the very various
nature of the manifold, represents only the different
combinations of these Gunas as substantive entities.
In any combination, one of the Gunas may be more
predominant than the others, but the other Gunas
are also present there and do their funetions in their
own way. No one of them is more important than
the other, but they serve conjointly one common
purpose, #¢z, the experiences and the liberation of the
Puarusha or spirit. They are always uniting, separating
and re-uniting again and there is neither beginning nor
end of this—wanmfagan @ FermFEEmENEERT a1 S |

¥ Bee Vydsa Blmshyn on Patanjali's Yoga S““"“ ” 18 Ay
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They have no purpose of theirs to serve, but they all
are always evolving “ever from a relatively less differen-
tiated, less determinate, less coherent whole, to a relatively
more differentiated, more determinate, more coherent
whole ”  for the experiences and the liberation of the
Purusha, the Spirit. When in a state of equilibrium they
cannot serve the purpose of the Purusha ; so, that state of

the Gunas is not for the sake of the
c(f&;%%gg;‘i"“g;{‘l“tﬁ“f’g Purusha; it <is its own independent
evolutionary state de- eternal state. All the other three
{ﬁ,‘fﬂﬁﬁi i stages of evolution, viz., the fug (sign),

=fa®® (unspecialised) and fafta (specia-
lised) have been caused for the sake of the Purusha. Thus
Vyasa writes :—The objects of the Purusha are no cause of
the noumenal states. That is to say, the fulfilment of the
objects of the Purusha is not the cause which brings about
the manifestation of the noumenal state in the beginning.
The fulfilment of the objects of the Purusha is not therefore
the reason of the existence of that ultimate cause. For the
reason thatit is not brought into existence by the need of the
fulfilment of the Purusha’s objects it is said to be eternal.
As to the three specialised states, the fulfilment of the objects
of the Purusha becomes the cause of their manifestation in
the beginning. The fulfilment of the objects of the Purusha
1s not therefore the reason of the existence of the cause.
For the reason that it is not brought into existence by the
Purusha's objects it is said to be eternal. As to the three
specialised states, the fullilment of the objects of the Purusha
becomes the cause of their manifestation in the beginning.
Aud because the objects of the Purusha become the
cause of their manifestation they are said to be
non-eternal. wfgsmemm « gawridy:, 4 IEFE@EE M
geuEEl & wafa sfa A G gawdan w9 dafq sty
FET  gEegse sfa femn wwermd o wAml § saEnfE@st



L

HET Gl @ wafq | @ 9 wEiRgfan @ Aty sfa wfaen
ARSI | *

THE STUDY OF PATANJALI

Vachaspati again says :—The fulfilment of the objects
of the Purusha could be said to be the cause of the
noumenal state, if that state could bring about the
fulfilment of the objects of the Purusha such as the
enjoyment of sound, etc., or manifest the discrimination
of the distinction between true self and other phenomena.
If however it did that, it could not be a state of
equilibrium. FFfEFER@=EEET 9 FRIRTEAR(E 31 gaqE
fqawag afgaaafs « sw@mEen @it This state is called the

Prakriti, which may in some sense be

Prakriti loosely compared with the pure Being
Coribared with the of Hegel. For it is like that, the
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 Vyisa deseribes it as the state
which neither is nor is not, that in which it exists and
yet does not ; that in which there is no non-existence ; the
unmanifested, the noumenon (lit. without any manifested
indication), the background of all. (fa:@xaw’ faagaq faway,
s wfwe wuid | § ). Vachaspati explains it as follows: —
Existence consists in possessing the capacity of effecting
the fulfilment of the objects of the Purusha. Non-
existence means a mere imaginary trifle (e.g., 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 aund

* See Vydisa Bhashya on Patanjali’s Yoga Sutras, II. 19,

+ Vachaspati Misra’s Tattavaisaradi commentary on Vyasa Bhishya
on Patanjali’s Sutrvas, II. 19.

1 Vyiisu Bhishya, II, 19.
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Energy, is nowhere of use in fulfilling the ohjects
of the Purusha. It therefore does not exist as such.
On the other hand, it does not admit. of being rejected as
non-existent like an imaginary lotus of the sky. Tt is
therefore not non-existent. But even allowing the force
of the above arguments about the want of phenomenal
existence of Prakriti on the ground that it cannot serve the
objects of the Purusha, 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 destroyed, it cannot be born again, because nothing
that does not exist can be born; 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 can it be
said that the unmanifested is not possessed of existence?
For this reason, he describes it as that in which it exists
and does not exist. This means that the cause exists in
that state in a potential form but not in the form of the
effect. Although the effect exists in the cause as mere
potential power, yet it is incapable of performing the
function of fulfilling the objects of the Purusha; it is
therefore said to be non-existent as such. Further he says
that this cause is not such, that its effect is of the

nature of hare’s horn. Tt is beyond the state of non-

existence, that is of the existence of the effect as mere
nothing. If it were like that then it would be like the
lotus of the sky and no effect would follow from that—
famiad, 941 gEudRaEE , Faql gl fremr @mEm:
FEARNT Aq aq qIIH @agE Vaf—awEEaEl aEEE T sEg
qaurd SugwA 3 @ €A A et geERE 9 e

vaq FEAEEEEY S aeifeqEe, fe gqr e, faan 32 |
yreae: @ e wma: saw: §fa aemifean el vEa,

qqwy fewaREd @A Wi fuazafel | A RO
2
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Wi | TAGARAEE gearmmAr w15 anfy @ifaamatnar-
AF9q WEA IPW | 7 9@ FEU  AnfIEEEESEIHEE |
freafefa | framm wwagwst @@E aun sfa & St
o aEgquere | *

Thus we see that if it is looked at from this narrow
point of view of similarity, it may be compared with the
pure Being of Hegel, a state of implicitude which is at
the root of all. determinate and concrete existence. In
this state, the different 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 ®ewn uftam
(Evolution of similars). Had this Prakriti been the only one
prineiple, it is elear that it conld be compared to the absolute
of Hégel or as pure Being. Prakniti 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 can in

some sense compare it with the God

2 Compared § ‘:ith of Spinoza, ©exeludent of all determi-
Spinoza’s Natura J ) ; :
Naturans, nation ”—*“ the one which is prior to

all its modifications.” [t wmay be
conceived f{o 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. It is an invisible and
formless thing, the recipient of everything, participating in’
a certain way of the unintelligible but ina way very difficult
to seize’”; or like the matter of Aristotle, ““ eonceived

* Vachaspati's commentary on Patanjali’s Sutras, I1. 19,
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in its abstraction from Form as without predicate,
determination, distinetion, as that which is the permanent
subject inall 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
doctrines and to identify (Prakriti) simfa with the (Avidya)
#fgan of the Vedantists. Thus Lokacharyya writes :—it is
called Prakriti since it is the source of all change, it is called
=faary (Avidya) since it is opposed to knowledge, it is called

" Maya since it is the cause of diversified
Mf;;krm’ Avidyhand o oation, vafafws famdmeanaT, wten
s fadifumng, wrn fafewwmfesian 1* But

this is distinetly opposed in the Bhashya which defines sfazn
(Avidya) as femnfagdld wwnag sfamy, e, Avidyais that
another knowledge which is opposed to the right knowledge.
In some of the Upanishads, Swetaswatara for example, we
find that svar (Maya) and wafa (Prakriti) are identified
and the great god is said to preside over it (swatg wafd
faeg aifad g @we%1). There is a description also in the
Rigveda X. 92, where it is said that (wma=witg = TR
@gel) in the beginning there was neither the ‘Is” nor
the “ Is not,” which reminds one of the deseription of
Prakriti (wafa) as frwww® (that in which there is
10 existence or non-existence). In the Manu also we find
wyame wEFgq wgafes @da:. In this way it may be
shown from Geeta and other Sanskrit texts that an
undifferentiated, unindividuated cosmic matter as the
first prineiple in the beginning was often thought of and
discussed from the earliest times. Later on this idea was
utilised with slight modifications by the different schools

RS

* Tattvatraya, page 48 (Chowkhambha edition), Benares,
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of Vedantists, the Sankhyists and those who sought to
make a reconciliation between them under the different
names of Prakriti, Avidya and Maya. What Avidya
really means according to the Patanjala system we shall
see later on ; but here we see that whatever it might mean
it does not mean Prakviti according to the Patanjala
system. Vyasa Bhashya makes mention of Maya also in
a couplet from Shashtitantrasastra g,
AT GIH wY A Sfeyuafq |
7w, gfeud uw gaEdagg=a |
The real appearance of the Gunas does not come within
the line of our vision. That, however, which comes within the
line of vision is but paltry delusion and Vachaspati explains it
as follows :—Prakriti is like the Maya but it is not Maya.
It is trifling (99=%@) in the sense that it is changing.
Just as Maya immediately changes, 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 Maya #i&@ « g

| ggeE fafn | e @l wyEamy dafe ) wfEmw wh
srfTataORTETET, wfaeE | yEfatae A o |

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 of the Vedantists ;
and Misra says clearly that Prakriti can in no sense be
called May3, since it is real. (¢f. Bhikshu here.)

A more definite notion of Prakriti we shall get as
e bunstion | et | advance further into the details
Purncha and the difi- of the later transformations of the
oulty of its conception 14l i eonmeetion  with the
Purusha. The most difficult point is to understand the
nature of its connection with the Purusha. Prakriti is a
material, non-intelligent; indepeudent principle and the souls
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or spirits are isolated, neutral, intelligent and inactivé. Then
how can' the one come into connection with the nther ?
In most systems of Philosophy the same difficulty has
arisen and has given the same troubles to comprehend it
The diffcalty is rightly. Plato fights the difficulty of
almost unavoidable;  golying the unification of the idea and

singe it is seen to exist h
in other western sys- the non-being and attempts to offer

i his participation theory; even in
Aristotle’s attempt to avoid the difficulty by his theory of
form and matter, we are not fully satisfied though he bas
shown mueh ingenuity and subtlety of thought in devising
the  Expedient in the single conception of development.”
The universe is but a gradation between the two extremes
of potentiality and actuality, matter and form. But all
students of Aristotle know that 1t is very difficult to under-
stand the true relation between form and matter, and the
particular nature of their interaction with each other, and
it has created a great divergence of opinion among his
commentators. It was probably to avoid this difficulty that
the dualistic appearance of the philosophy of Descartes had
to be reconstructed in the pantheism of Spinoza. Again
we find also how Kant failed to bring about the relation
between noumenon and phenomenon, and created two
worlds absolutely unrelated with each other. He tried to
make up the schism that he effected in his Critique of Pure
Reason by his Critique of Practical Reason, and again sup-
plemented it by his Critique of Judgment and met with only
dubious success.
In India also this question has always been a little puzzl-
ing and before trying to explain the
théf)rzzsiiﬁi{;mil;sné‘l({fl‘: Pﬁtanjala I’Oi"t of view, I. shall first
give some of the other expedients devis-
ed for the purpose, by the different schools of Adwaita
Vedantism.
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Reflection theory—

L sfezfaaienganafa; feameaafad s @ fequfafas
AT

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 Siddhantale$a®* and in Adwaita Brahmasiddhi are only
cases of physical reflection, vez., the reflection of the Sun
in water, or of the sky in water.

II. sa=gzae —Limitation theory @dwa® Ga=@ s= awi-
fa sE=mE s AEEfa MAESaT FTw site sfa g€ aug |

The all-pervading intelligence must necessarily be
limited by mind, ete., so of necessity it follows that * the
soul ” is its limitation. They illustrate their theory by
giving those common examples in which the Akasa (wiar)
though unbounded m itself is often spoken of as belonging
to a jug or limited by the jug and as such appeared to fit
itself to the shape and form of the jug and which is thus
called wziafwes sm=w, 7.e., space as within the jug.

Then we have a third school of Vedantisls who seek to
explain 1t 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 Radha, 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 Nescience is
again released,

ot g @ wfafe meawdisie @G atvaes TReasefmey
AW, UY WA, AGEEETE A THREE A W g @i
gafa @ifazn fag=q |

* giddhéntaleda (JiveS§wara Nirupapa).

L.
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The Sankhya Sutra also avails of the same story in IV,
[—wgwaneigen  which  Vijhana

Sankhya explication  pp i ehy explains as follows :—A

of the connection.
certain  king’s son in consequence

of his being born under the Star Ganda having been
expelled from his city and reared by a certain forester
remains under the idea: “I am a forester.” Having
learnt that he is alive, a certain minister informs him,
“Thou art not a forester,” thou art a king’sson.” As
he, immediately having abandoned the idea of his being
an outcast, betakes himself to his true royal state,
saying, “1 am a king ” so too the soul realises its
purity in consequence of the instruction of some kind
person, to the effect— ‘ Thou, who didst originate from
the first soul, which manifests itself merely as Pure
Thought, art a portion thereof.”

TAYH: TWE-SAGOR A At Fafsy QfEdsE  wEe
sefiAEE W | d WEw WiE St g SWe: geeaE 9 & sEn
TAyHEfa |l 9 am wlzde  wSrewifEE o 9w aifes O9-
wERaER, UwedtE seaRafE gama gftga femnsEn s
wSAu=zEE 9 W 3, ete.

In another place there are two Sutras :—fm:as fa syom
fadag, (2) swwfzaaifa @ve f&a sfwma (1) Though
it be unassociated still there is a tinging through Non-
diserimination. (2) Asin the case of the Hibiseus and
the crystal there is not a tinge but a fancy. Now it
will b(; seen that all these theories only show that the
transcendent nature of the union of the principle of
pure intelligence is very difficult to comprehend. Neither
the reflection nor the limitation theory can clear the situa-
tion from vagueness and incomprehensibility which is
tather  Aneraassd by their physical illustrations for the
Chit or pure intelligence eannot undergo reflection like a
physical thing and neither can it be obstructed nor limited
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by it. The reflection theory that is pointed at by the
Sankhya-Sutra sumzaaita s, &< @fwaE: 1S not
an adequate explanation. For here the reflection produces
only a seeming redness of the colourless crystal which was
not the thing with the Vedantists of the reflection school.
But here though the metaphor 1s more suitable to express
the relation of Purusha with the Prakriti, the exact
nature of the relation is more lost sight of than com-
prehended. Let us now see how Patanjali and Vyasa
seek to explain it.

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

(1) znzaausiiaas wfwar 11 6.

(2) =z =fuaE @i geEEyeE: 11, 20.

(3) we¥ua zwme WA 11 21 '

(4) waw ufg Fewwae’ agmawwaan 11, 22,

(5) wefuwn w@euigmzRg: @9 11 23,

(6) wewrE | FETET B1H agd: mEer 111, 25.

(7) awyaEd: ufze@ qaes 11 55,

(8) feauifqamarazEmm It @yfgddeay 1V. 22.

(9) TEEERENES L e ERTRTEE | e

gassas L1134,

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

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

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

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

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

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

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

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

Thus in II. 6 Drik (g=) or Purusha the seer is spoken
of as Sakti or power as much as the Prakriti itself and we
see that their identity is a seeming one. Vyf@isa in his
Bhashya explains wawat (unity of nature or identity)
as wfwwmmd 3@, by “as if there is no difference.”
And Panchasikha also writes, 3f§m: & gusw swwonw
fanfafafdwmagsas gonq asmwafs @%a1  Not knowing the
Purusha beyond the Buddhi to be different therefrom,
in nature, character and knowledge, ete., & man has the
notion of self in the Buddhi through delusion.

Thus we see that when they are known to be separated,
the real nature of the Purusha is realised. This seering
identity is again described as weauE, —vEd aw wgesata

AAAIEEARTHI A §9 BT |
The Purusha thus we see cognises the phenomena of

consciousness after they have been formed and though its
nature is different from that yet 1t appears to be the same
" as that. Vydsa in explaining this Sutra says that the

3
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Purusha is neither quite similar to the Buddhi nor
altogether different from it. For the Buddhi is always
changeful according to the change of the objects that are
offered to it ; so that according as it knows objects or
does not, it may be said to be changeful ; but the Purusha
is mot such, as it always appears as the self, being reflected
through the Buddhi, and is thus connected with the
phenomenal form of knowledge. The notion of self that
appears connected with all our mental phenomena and
which always illumines them is only due to this reflection
of the Purusha in the Buddhi. All phenomenal knowledge
which has the form of the object can only be transformed
into conscious knowledge as “I know this ” only when it
becomes connected with the ego. Now the ego which
illumines all our kuowledge is only a product of the trans-
cendent reflection of the Purusha into the Buddhi. So
the Purusha may ina way be said to see again that
which was perceived by the Buddhi and thus to impart
consciousness by transferring its illumination into the
Buddhi as the ego. The Buddbi suffers changing modi-
fications according to the form of the object of cognition
and thus a state of conscious cognition in the shape
of “T know it” results when the Buddhi having
assumed the shape of an object it becomes connected with
the constant factor Puarusha, through the transcendent
reflection or identification of the Purusha in the Buddhi
as the ego. This is what is meant by yemtgasm (repercep-
tion of the Buddhi transformations by Purusha and thereby
intelligising the Buddhi which has assumed the shape of
any object of consciousness). Even when the Buddhi is
without any objective form it is being always seen by the
Purusha. The exact nature of this reflection is indeed
very hard to comprehend ; no physical illustrations can
really serve to make it clear. And we see that neither

[
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the Bhashya nor the Sutras offer any such illustrations as
Sankhya did. But the Bhashya proceeds to show the points
in which the Buddhi may be said to differ from the Purusha,
and those in which it disagrees with it. So that though
we cannot express it anyhow, we may at least make some
advance towards conceiving the situation.
Thus the Bhashya says that the main difference between
the Buddhi and the Purusha is this that the Buddhi is
constuntly undergoing modifications
03%2”%;‘,‘,‘,’1’1222?‘;2 according as 1t grasps its objects one
tho rature of Purusha " by oue; for the grasping of an
object, the act of having a percept, is
nothing but its own undergoing of different modifications
and thus since an object sometimes comes within the
grasp of the Buddhi and again disappears as a Sanskara
(potency) and again comes into the field of the under-
standing as Smriti (memory), we see that it is gfcmif# or
changing. But the Purusha is the constant seer of the
Buddhi, whether it has an object as in ordinary forms
of phenomenal knowledge or when it has no object
as in a state of (Nirodha or suspension) fadw the
Purusha remains the constant seer of the Buddhi
and as a result of this seeing we never lose our notion
of self. Thus the Purusha is unchanging. It is the
light which remains unchanged amidst all the chang-
ing modifications of the Buddhi, so that we cannot distin-
guish the Purusha separately from the Buddhi ( sfwmmmat
5a). This is what is meant by saying 3% 4fa® '8t g5, d.e.,
the Purusha reflects or tarns into its own light the
concepts of the Buddhi and thus is said to know it. Thus
its knowing is manifested in our consciousness as the
ever-persistent notion of the self or ego which is ever so
constant a factor in all the phenomena of consciousness.
Thus the Purusha appears always in our consciousness as

L
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the knowing agent. Really speaking however the Purusha
only sees himself, he is not in any way in touch with the
Buddhi. It is absolutely free from all bondage, absolutely
unconnected with the Prakriti. But from the side of
appearance it only seems that he is the intelligent seer
imparting consciousness to our conscious-like conception
though in reality he remairs the seer of himself all the
while. The difference between the Purusha and the Pra-
kriti will be clear in as much as we see that the Purusha
is altogether independent, existing in and for himself, free
from any hondage 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. It is the self-centred, self-satis-
fied, light, which has never to seek any other end and has
-never to go_out of itself. But Prakriti is not such, it is
always undergoing endless complex modifications and as
such does not exist for itself but for the Purusha, and as
such is dependent on it. The Buddhi is 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, '

But looked at from another point of view the Prakriti
is not altogether different from the Purusha; for had it
been so how could the Purusha which is absolutely pure
become subject to reperception weaww ! Thus the Bhashya
writes—wg afe faeq sfa | w@s’ e | =meE, | oEeE
wamEAEE ga; | wed  SiEd wagwafa, segeEwaeE ag
1 geaw@d | qw NEq—  sutefrafeigetfmofadnem €
efeuifamd  sfidmm a  asfeeuafs, O AESAEUOSEE
Afgan e sferifEfefy smefafemensm |

L
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Well then let it be dissimilar. To meet this he says:
He is not quite dissimilar. Why? Even though pure, he
sees the ideas after they have come into the mind. TIn as
much as the Purusha cognises the ideas in the form of
Buddhi heappears by the act of cognition to be as it were
the very self of the Buddhi although in reality he is notso.
As it has been said :—the power of the enjoyer, Purusha
( gxufa ) is certainly unchangeable and it does not run
after every obiect. In connection with a changeful object
1t appears forever as 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
consciousness by which it is eoloured, they imitate it and look
as if they were manifestations of conseiousness unqualified
by the modifications of the now intelligent Buddhi.
All our states of consciousness are analysed into two
parts—a permanent part and a changing part. The chang-
ing part is the form of our conscious-

Analysis of ious- v . 2
,,a;atgséig ig‘:c‘;mce ness which is constantly varying

;illfc’gf’m'”"e““ intelli-  according to the constant change of

its contents. The permanent part is
that pure light of intelligence by virtue of which we have
the notion of self reflected in our consciousness. Now as
this notion of self persists through all the varying
change of our consciousness it is inferred that the
light which thus shines in our consciousness is un-
changeable. Our Buddhi is constantly suffering g
thousand modifications, but the notion of self is the only
thing permanent amidst all this change. It is this notion
of self that imparts consciousness to the material parts of
our knowledge. All onr concepts originated from the
percepts which we had of the external material objects.
So the forms of our concepts which eould exactly represent
these material objects clearly in their own terms must
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be made of the very self-same stuff. But with the reflec-
tion of the Furusha, the soul, there comes within the
content of our consciousness, the notion of self which
spiritualises as it were all our concepts and makes them
conscious and intelligent. So this seeming identity of the
Purusha and the Buddhi, by which the Purusha may be
spoken of as the seer of the concept 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 reflection of the Purusha
se}gvxn]gllagn:?t(i):cti%fn the in the Buddhi which is altogether
non-intelligent ¥ How 1s it possible
for the Buddhi to catch a glimpse of the Purusha which
illuminates all its concepts into consciousness, which
justifies the expression ¥qgmg which means that it perceives
by imitation (FF@iRw uymfs sfq wsgum)? How can the
Purusha which is altogether formless allow any reflection of
itself to imitate the form of Buddhi, by virtue of which it
appears as the self—the supreme possessor and knower of
~all our mental coneeptions ? 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 says:—agwgasan:
sfgaw sam —which means that when the @ or Buddhi
becomes as pure as Purusha, Kaivalya or oneness is attained.
This shows that the pure nature of Sattwa has a great
resemblance with the pure nature of the Purusha, So much
so that the last stage preceding the state of Kaivalya is

L
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the same almost as the state of Kaiva]ya, in which the
Purusha is in himself and there 1s no Buddhi to reflect it. In
this state we see that the Buddhi can be so pure that it can
exactly reflect the nature of Purusha as he is in nimself.
This is what is meant by saying T=gaeal: nfeawd G=er |
This state in which the Buddhi becomes as pure as the
Purusha, and reflects it in its purity does not materially
differ from the state of Kaibalya, in which the Purusha is
in himself—the only difference being that Buddhi, when it
becomes so pure, becomes gradually lost in the Prakriti
and cannot again serve to bind the Purusha.

I cannot restrain here the temptation of giving a

very beautiful illustration from the

Further explanation

" Bhashyakar to explain the way in
y analogy. s

which Chitta serves the purposes of
the Purushs. fexmre=wfosw effmeEomi waa o wafa
gaug |ifdm: 1. 4. which is explained in Yoga Vartika as
follows :—agmen=afu: @i @ s sfaftsrwamEg ERETIHIRT
§97 qaue wifea @ wafs SEEaaT, e, just as a magnet
draws, though it remains unmoved itself, iron towards it,
so towards the Purusha the Buddhi modifications become
drawn and they thereby become visible to the Purusha-and
serve his purpose.
To summarise now, we have seen that something like
a unity takes place between the Bud-
dhi and the Purusha, Z.e., 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 Purnsha in the Buddhi
which is known as the self, becomes united with these
conceptual determinations of the Buddhi and the former is
said to be the perceiver of all these determinations. Qur
conscious personality or self is thus the seeming unity of
the knowable in the Buddhi in the shape of conceptual or

Summary.



THE STUDY OF PATANJALI

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 itself. The true seer, the pure
intelligence, the free, the eternal remains all the while
beyond any touch of sully or impurity from the Buddhi,
though it must be remembered that it is its own seeming
reflection in Buddhi that appears as the ego, the cogniser
of all our states, pleasures and sorrows of mind and one
who is the apperceiver of this unity of the seeming refleo-
tion—of the Purusha and the determinations of the Buddhi.
Tn all our eonscious 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 transcendent one and can never be
explaimed by any physical iflugtration. Purusha is alto-
gether different from the Buddhi in as much as it is the
pure intelligenee and absolutely free, while the latter i8
pon-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
oould the Buddhi otherwise éatch a seeming glimpse of
Him ? It is also seen when we find that the pure Buddhi
can adapt itself to the pure form of the Purusha which
i almost ideutical with the state of Kaivalya.
We have discussed the nature of the Purusha and
The plurality of the its general relations with the Buddhi.
Purnshes and the  Now it remains with us to show &
views of Sankhya
Karika about the na- few more points about them. The
tare of the Purusha 4. ¢ oint in which the Purusha of

examined.
the Sankbya Patanjala differs from the eimilar spiritual

15
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prineiples of other systems of philosophy is, that it
regards its Purusha 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 principle of Purusha. Thus
the Karika says:—dumquunen  Sraffaretsemg |
Jadifi T Sawy e ¥ % Because an assemblage of
things is for the sake of another ; because the op-
posite of the three modes and the rest (their modi-
fications) must exist; because there must be a
superintending power; because there must be a nature
that enjoys and because of (the existence of) active
exertion for the sake of abstraction or isolation (from
material contact) ; therefore the soul exists.” The first
is an argument from design or teleology by which it is
inferred that there must be some other simple entity for
which these complex collocations of things are intended.
Thus Gaudapada says:—*“In like manner as a bed,
which is an assemblage of bedding props, cotton, coverlet
and pillows is for another’s use, not for its own and its
several component parts render no mutual service ; thence
it is concluded that there is a man who sleeps upon the
bed and for whose sake it was made. So this world,
whichis an assemblage of the five elements, is for
another’s use ; or there is a soul, for whose enjoyment
this enjoyable body consisting of intelléct and the rest
has been produced.

The second argument i that all the knowable has
three elements involved in it, first; the element of Sattwa,
by which we have the inte]lig‘ence-staif causing all mani-
festations, second, the element of Rajas or energy which
is always causing transformations and the third is the

* Karika 17.

5L
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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 consciousness, standing on which all our experience
may be co-ordinated and expressed. This background
is the pure actionless Purusha by a reflection from
which all our mental states become conscious. Davies
however explains it a little differently in aceordance
with a simile in the Tattwa Kaumudi—3ae1 w@ifz g=nfzfa:
and says:—“The idea of Kapila seems to be that the
power of self-control cannot be predicated of matter which
must be directed or controlled for the accomplishment of
any parpose, 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 diffieult
to reconeile this part of the system with that which gives
to the soul a controlling force. If the soul is a ehario-
teer it must be an active force.” But Davies here com-
mits the mistake of carrying the simile too far. The
comparison of the charioteer and the chariot holds good
only to the extent that the chariot can take a particular
course only when there is a particular purpose
of the echarioteer to perform. The motion of the
chariot ie fulfilled only when it is connected with the
living person of the charioteer, whose purpose it has
to fulfil.

Pourth argument.—Sinee Prakriti is non-intelligent
there must be one who enjoys the pains and pleasures
inbher. Really speaking the emotional and conceptual
determinations of these feelings are roused into
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eonsciousness by the seeming reflection of the light of
Purusha,

Fifth argument.—Because there is tendency in all
persons to run towards th'e oneness of the Purusha, which
is to be achieved by liberation ; there must be one for
whose sake the modifications of the Buddhi are gradually
withheld and a reverse process seét up by which they return
baek to their original cause Prakriti and - thus liberate the
Puarusha. It is on aceount of this reverse tendency of
Prakriti to release the Purusha that a man feels prompted
to achieve his liberation as the highest consummation of
his moral ideal.

Thus having proved the existence of the Purusha,
the Karika proceeds to prove the plurality of the Purusha
“sramruataEt sfafaaEgTd e yavaTEfes araefaveEE a’ |
“From the separate allotment of birth, death and
the organs; from the diversity of oceupations at the
same time and also from the different conditions of the
three modes, it is proved that there is a plurality of
souls.” Or in other words sinee with the birth of one
individual all are not born; since with the death of one
all do not die and since each individual has separate sense
organs for himself and sin -e all beings do not work at the
same time in the same manner and since the qualities of
the different Gunas are possessed differently by different
individuals, the Purushas are indeed many. Patanjali
though he does not infer-in this way the plurality of the
Puru;ha.s, yet holds this view as in the Sutra ¥

sfrreAwae qeaamreaE.” ¢ 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 Kariks says, “There
is, however, the difficulty that the goul is not affected by
the three modes. How can their various modifications

L.
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prove the individuality of souls in opposition to the
Vedantist doctrine that all souls are only portions of the
one, an infinitely extended monad ?”

Really this question is the most puzzling one in
the Sankhya doctrine. But a careful penetration into the

principles of Sankhya Yoga would
Examination of the bring home to us the idea that this
plurality of the ) :
Puarushas. is a necessary and consistent outcome
of the Sankhya view of a dualistic
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, viz., the Brahman. It may
be argued that according to the Sankhya philosophy also,
the knower is false, for the pure Purusha as such is not in
any way connected with the Prakriti. But even then
it must be observed that the Sankhya Yoga view does not
hold that the knower is false but it analyses the nature
of the ego and says that it is the seeming 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
Purushs, so that the Samyoga or contact of the Purusha and

L
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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 aund 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  dhi becomes as pure as the Purusha ;
continued. its modification, resembles the exact

form of the Purusha and then the
Purusha knows himself in his true nature in the
Buddhi ; after which the Buddhi vanishes. The Vedanta
has to admit the modifications of the Maya but
has at the same time to hold it as unrveal, The Vedanti
says that the Maya is as beginningless as the Prakriti
and is as @i (ending) as the Buddhi of the Sankhyists
with reference to the released. person.

But according to the Vedanta Philosophy the knowledge
of ego is only a false knowledge—an illusion imposed upen the
formless Brahman as Many. The Maya according to the
Vedantist can neither be said to exist nor to non-exist,
She is =fmaten, ¢.6., can never be described or defined.
Such an unknown and unknowable Maya by its reflection
upon the Brahman causes the many of the world. But
according to the Sankhya doctrine, the Prakriti is as much
real a,s\ the Purusha itself. They are two irreducible
metaphysical remainders—the Prakriti and the Purusha.
Their connection is beginningless (swifz wdir). But this
connection is not unreal in the Vedanta sense of the term.
We see that according to the Vedanta system, all notiong
of ego or personality are false and they are originated
by the illusive action of the Maya, so tha,t,. ultimately
when they vanish there are mno other remainders. But
this is not the case with Sankhya, for es the Purusha
is the real seer, its cognitions cannot be dismissed as
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unreal, and so the Purushas or the knowers as they appear
to us must be held as real. As thePrakriti is not the
Maya of the Vedantist (the nature of whose influence
over the spiritual principle cannot be determined) we cannot
account for the plurality of the Purushas by supposing
that one Purusha is being reflscted into many Buddhis and
generating the many egoes. For in that case it will be
difficult to explain the plarality 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 expect to find one Buddhi and not many,
and this will only mean that there'would be only one ego,
his enjoyment and release. Supposing 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 cannot see how the Prakritl i8
moving for the enjoyment and release of one Purusha,
it would rather appear to be moved for the sake of the
enjoyment and release of the reflected or unreal 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 conneetion 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 said difficulties, then also with the release of one
Purusha, all Purushas will have to be released. For really
in the supposed theory there would not.be many different
Purushas, but it was the one Purasha 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 (wgaw) of one Purusha which

[
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appear as so many different series of enjoyments and
emancipations then with his experiences all should have
the same experiences. With his birth and death, all
should be born or all should die at once. For really
speaking it is the experiences of one Purusha which
appear in all the seeming different Parushas. And in the
other suppositions there is neither emancipation nor
enjoyment Purusha at all. For there, it is only the illusory
self that enjoys or releases himself. By his release no
Purusha is really released at all. So the fundamental
conception of Prakriti as moving for the sake of the
enjoyment and release of the Purusha, has to be abandoned,

So we see that from the position in which Kapila and
Patanjali were standing, this plurality of the Purushas was
the most consistent thing that they could think of. Any
compromise with the Vedanta doetrine here would have
greatly changed the philosophical aspect and value of the
Sankhya Philosophy. As the Purushas are nothing but
pure intelligences they can as well be all pervading though
many. But there is another objection that number is a
conception of the phenomenal mind, how then can it be
applied to the Purushas which are said to be many. But
that difficulty remains unabated even though we should
regard the Purusha as one.  When we go into the domains
of metaphysics and try to represent the Reality with the
symbols of our phenomenal conceptions -we have really
to commit almost a violence to it. But this must have
to be allowed in all our attempts to philosophise to
express in terms of our conceptions that pure inexpressible
free illumination which exists in and for itself beyond the
range of any mediation by the concepts of images <.)f our
mind. So we see that the Sankhya was mnot incon-
sistent in holding the doctrine of the pluralit)j of .the
Purushas. Patanjali does not say anything about 1t, sinee
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he is mere 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- 2@ainst 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. The 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 1s this threefold substance which is the object
of knowledge. If they did not exist in reality, there
would not exist a knowledge thereof. How could there
be knowledge in the absence of anything that might be
known. For this reason, the past and present in reality exist.
Thus the #19 says wfaemifasanG sqqaafaaadia @ums,
awaE g Fazam TEEEg At 9qq @avdl W afeE @ (afaey
THHEIAEE awEa A |egarEid |
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
Fliﬁ?“"’ Past and  heen conserved and kept in the pre-
sent and the future also though it
has not made its appearance 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 once existed cannot die and that
which did never exist cannot come to be ( m®WrEa: @wa:
7 wifig @& f@am: ).  So the past has not been destroyed

L
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but it has rather shifted its place and hidden itself in
the body of the present, and the future that has not made
its appearance exists in the present only in a potential
form. It cannot be argued, as Vachaspati says, that
because the past and the future are not present therefore
they do not exist, for if the past and future do not exist
how can there be a present also, since its existence also
is only relative? So all the three exist as truly as any
one of them, and the only difference among them is the
different way or mode of their existence. afe g a‘a’m
TR TG A 99 A S ST | W
fafireaen g ¥« Faw@Em@EEtTE’ |

Now he proceeds to refute the arguments of those
idealists who hold that since the external knowables do never
exish independently 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 can
present themselves to us we can infer that there is
really no knowable external reality apart from its know-
ledge; just as we see that in dream states, knowledge can
exist apart from the reality of any external world.

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

E AL ERTIECALISCIERIR

So they say that the external reality is not different

from our idea about it. To this it

Reality of the Ex- gy he 1'eplie(1 that if as you say,

S the external reality is identical with

* our ideas and thereis 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 my
ideas 9 The idealists have no ground to deny the external
reality and assert that it is only the ereation of onr
imagination like the experiences in the state of dream.
Even our ideas carry with them the notion that the reality
1s 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 ecan be given up on the strength of mere
logieal or speculative abstraction ?

Thus the Bhashya says :—There is no object without
the knowledge of it, but there is knowledge without any
corresponding object as imagined in dreams ; 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 force 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 an
imaginary supposition of their own. vt TmfEEeT,
wff g Wg wefsEesd @yt wfoatiean feEgRayHTEay,
wefEwaEE 35 @yfEnaee @ a7 e @ quf
rufEaq 3T @EEIRNE 9% aud  SWEO@EE  faswsmada
IFERIHAEN qLAGII: THTATAL G |

The external world has generated the knowledge by its
own presentative power (wes et fagmEst) and
thus caused itself to be represented in our ideas and we have
no right to demy it. Commenting on the Bhashya
quoted above, Vachaspati says that the method of
agreement applied by the Buddhists by their afiysmifins
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(maxim of simultancous perception) may have a chance
of being contradicted by an application of the method
of difference. © The method of agreement applied by
the idealists when put in proper form sounds like this:
—Wherever there is knowledge there is external reality
or rather every case of knowledge agrees with or is the
same as every case of the presence of external reality, so
knowledge is the cause of the presence of the external
reality, 7.e., the external world depends for its reality on
our knowledge or ideas and owes its origin or appearance
as such to them. But Vichaspati 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 that every case of absence of knowledge
1s also a case of absence of external reality cannot be
proved, ¢.c., we cannot prove that the external reality does
not exist when we have no knowledge of it. (aiuamy-
frawy Fod ¥ tgdfeafalaaammbaan).

Describing the nature of grossness and externality,

v the attributes of the external world,
Qontinued. he says that grossness means the
pervading of more portions of space than one, 7.e., grossness
means extension, and externality means being related to
separate space, i.e., co-existence in space (AmiEn=nfaar e
fafmaZaa « qrgas ).  Thus we see “that extension and co-
existence in space are the two fundamental qualities of the
gross external world. Now a percept or concept can never
be said to possess them, for it cannot be said that an idea
has been extending in more space than one and yet co-
existing separately in separate places. An idea eannot
be said to exist with other ideas in space and to extend
in many points of space at one and the same time,
To avoid this it cannot be said that there may be
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plurality of ideas so that some may co-exist and
others may extend in space. For co-existence and
extension can never be asserted of our ideas, since
they are very fine and subtle, and can be known
only at the time of their individual operation, at which
time however other ideas may be quite latent and unknown.
Imagination has no power to negate their reality, for the
sphere of imagination is quite distinet from the sphere of
external reality, and it can never be applied to an external
reality to negate it. Imagination is a mental 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 can 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 can never be said to be
identical. For the method of agree-
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 logieal
abstraction,

Continued.

L.



THE STUDY OF PATANJALI 317

We further see, says Patanjali, that the thing remains
the same though the ideas and feelings of different
men may change differently about it
(s faaw@q adk fawa: gan).  Thus
A, B, C, may perceive the same identical woman and may
feel pleasure, pain or hatred. We see that the same

Continuned.

common thing generates different feelings and ideas in
different persons ; external reality cannot be said to owe its
origin to the idea or imagination of any one man, but
exists independently of any person’s imagination in and
for itself. For if it be due to the imagination of any
particular man it is his own idea which as such cannot
generate the same ideas in another man. So it must be
said that the external reality is what we perceive it
outside and our knowledge about it is mere percepts. The
two 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 said to
be due to them so the objective world also must be said
to have come into existence along with our ideas. The
objective world therefore according to these philosophers
has no external existence “either in the past or in the
future, but has only a momentary existence in the present
due to our ideas about them. That much existence only
are they ready to attribute to external objects which can be
measured by the idea of the moment. The moment I
have an idea of a thing, the thing rises into existence and
may be said to exist only for that moment and as soon
as the idea disappears the object also vanishes, for when
it cannot be presented to me in the form of ideas it can
be said to exist in no sense. But this argument eannot
hold good for if really the objective reality should' depend
upon the idea of any individual man, then the objective
reality corresponding toan idea of his ought to cease to

I
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exist either with the change of his idea or when he directs
attention to some other thing, or when he restrains
his mind from all objects of thought. Now then if it
thus ceases to exist, how can it again spring into existence
when the attention of the individual is again directed
towards it. Again all parts of an object ean never be
seen all at once. Then supposing that the front side of
a thing is visible, then the back side which cannot be
seen at the time must not be said to exist at all. So if
the back side does not exist, the front side also can as
well be said not to exist ( & sgufEawm@T@ @ gtd wife
guH sfa gewafy @ werq ). Therefore it must be said that
there is an independent external reality which is the com-
mon field of observation for all souls in general; and
there are also separate ¢ Chittas” for separate indi-
vidual souls (qanq wasia: wagaE@ERw: Wawi@ ¥ o
yfagew’ wava). And all the experiences of the Purusha
result from the connection 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 abont  gnestion—what is the ground which
sabstratum. )
underlies the manifold appearance
of this external world which has been proved to be real.
What is that something which is thought as the vehicle of
such qualities as produee in us the ideas. What is that
self-subsistent substrate which 1is the basis of so many
changes, actions and re-actions that we always meet in the
external world. Loeke called this substrate Substance
and regarded it as unknown, but said that though it did not
follow that it was a product of our own subjective
thought yet it did not at the same time exist without us.’
Hume however tried to explain everything from the
standpoint of 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 which he was pleased to call the Thing-
in-itself, the nature of which however was absolutely
unknowable, but whose influence was a great factor in all
our experiences.
But the Bhashya tries to penetrate deeper into the
nature of this substrate or substance
B};Il‘iggya;c:;. of the and says :—ufhEsgATaite W, it
g uuy yaEa wasid.  The character-
istic qualities form the very being itself of the characterised
and it is the change of the characterised alone that is
detailed by means of the characteristic. To understand
thoroughly the exact significance of this statement it will
be necessary fo take a more detailed review of what has
already been said about the Gunas. We know that all
things mental or physical are formed by the different
collocations of Sattwa of the nature of illumination
(waw), Rajas,—the energy or the mutative principle of the
nature of action (far) and Tamas,—the obstructive prin-
ciple of the nature of inertia f@fa which in their original
and primordial state are too fine to be apprehended
(gt w# &9 7 zfevamsgfa). These different Gunas combine
themselves in various proportions and form the manifold
universe of the knowable and thus are made the objects
of our cognition. Though combining in. different pro-
portions they become in the words of Dr. B. N. Seal
; more and more differentiated, determinate and coherent
and thus make themselves cognisable yet they never for-
sake their own true nature as the Gunas. So we see that
they have thus got two natures, one in which they‘ remain
quite unchanged as Gunas, and apother in whieh 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 (wsfe e afads
fadtmeafafa gwamgar qa@ne:, 7 AT ).

Now these Gunas take three different courses of deve-

lopment from the ego or =wEw ae-
Snojpunsas Lo cordiniz i to which the ego or wwsw

may be said to be ®ifEw, =@ and
amg. Thus from the @ifa= side of the ego or ==Fw® by a
preponderance of &= the five knowledge-giving senses,
e.g., ear, eye, touch, taste and smell are derived.  From
the Rajas side of ezo by a preponderance of Rajas the
five active senses of speech, ete. From the Tamas side
of ego or we¥™ by a preponderance of Tamas, the five
Tanmatras. From which again by a preponderance of
Tamas the atoms of five gross elements earth, water,
fire, air and ether are derived.

In the derivation of these it must be remembered that
all the three Gunas are conjointly responsible. In the
“derivation of a patticular product one of the Gunas may
indeed be predominant, and thus may bestow the promi-
nent characteristic of that product, but the other two
Gunas are also present there and perform their functions
equally well. Their opposition does not withhold the
progress of evolution but rather helps it. All the three
combine together in varying degrees of 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, Ripa, Sparsa
and Sabda. The Gunas composing each Tanmatra again
agreea,bl); 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

L.
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prominent, whereas others remain as dependent on it but
help it indirectly in the evolution of that particular
product.

Now this evolution may be characterised in two

ways :—(1) Those which are modi-
The Aviseshas and  fications or products of some other
the Viseshas.
cause and are themselves capable of
originating other products like themselves ; (2) Those which
though themselves derived, yet cannot themselves be the
cause of the origination of other existence like themselves.
The former may be said to be slightly (wfafy) specialised
and the latter thoroughly specialised, (fadw).

Thus we see that from Prakriti comes Mahat, from
Mahat comes Ahankara and from Ahankara we have seen
above, the evolution takes three
different courses according - to the
preponderance of Sattwa, Rajas and
Tamas originating the coguitive and conative senses and
Manas, the Superintendent of them both on one side and
the Tanmatras on the other. These Tanmatras again
produce the five gross elements. Now when Ahankara
produces the Tanmatras or the senses, or when the Tanga-
tras produce the five gross elements, or when Ahankara
itself is produced from Buddhi or Mahat, it is ealled
Tattwantara-parinama, ¢.e., the production of a different

Tattwantara-Pari-
néma.

Tattwa or substance.

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

6
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derivation is not such that the Ahankara remains prinei-
pally unchanged and there is only a chaunge of quality of
the Ahankdra, but it is a different existence altogether
having properties which differ widely from those of Ahankar.
So it is called Tattwantara-parindma, i.e., evolution of
different categories of existence.

Now the evolution that the senses and the five gross
elements can undergo can never be of this nature, for they
are Viseshas, or substances which have been too much
specialised to allow the evolution of any other substance
of a different grade of existence from themselves. With
them there is an end of all emanation. So we see that
the Avideshas or slightly specialised ones are those which
being themselves but emanations can yet yield other emana-
tiohs from themselves. Thus we see that Mahat, Ahankar
and the five Tanmatras 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 Liga or
sign, for from the state of Mahat, the Prakriti from which
it must have emanated may be inferred. Prakriti how-
ever from which no other primal state is inferrible is called
the Alifiga (wifa®) 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 existence 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-
mente may be called the Liiga of the Tanmatras, and
they again of the ego and that again of the Mahat, for
the unspeciakised ones are inferred from their specialised
modifications or emanations. But this technical name
Litiga is reserved for the Mahat from which the Alinga
or Prakriti can be inferred. This Prakriti however is the

L
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eternal state which is not an emanation itself but the basis
and source of all other emanations.
The Linga and the Alinga have thus been compared
in the Karika :—
sgaefrawsnfa afmawamtad faw’
Egd ggH = fauiaasad |
The Liniga has a cause, it is neither eternal nor universal,
is mobile, multiform, dependent, attributive conjunct—and
subordinate. Whereas the Alinga 1s the reverse. The
Alinga or Prakriti however being the cause has some
characteristics in common with its Lingas as contra-
distinguished from the Purushas, which is a separate
prineiple altogether.
Thus the—Karika says :—
Frwafaatafane: ammadad gamfd
SR afeuTTEEET g |
The manifested and the unmanifested Pradhd&na are
both cemposed of the three Gunas, indiseriminating, objec-
tive, generie, unconscious and productive. Soul in these
respects is the reverse. We have seen above that Prakriti
is the state of the equilibrium of the Gunas, which ean
in no way be of any use to the Purusha, and is thus held
to be 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
perfectly overpower each other and the characteristics (we)
and the characterised (wwif) 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
Evolution and what up all compounds, builds up New ones

it means. 4 o0 Y SRR
and initiates original modifications.

Whenever in any particular combination the proportion
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of Sattwa, Rajas or Tamas alters, as a condition of
this alteration, there is the dominating activity of
Rajas, 'by which the old equilibrium is destroyed and
another equilibrium established, this in its own turn is
again disturbed and again anather equilibrium is restored.
Now the manifestation of this latent activity of Rajas is
what is ecalled change or evolution. In the external world
the time that is taken by a Tanmatra or atom to move
from its place is identical with a unit of change. Now an
atom will be that quantum which is smaller or finer than
that point or limit at which it can in any way be perceived
by the senses. They are therefore mere points without
magnitude or dimension and the unit of time or moment
(ww) that is taken up in changing the position of these
atoms or Tanmatras 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 ; z.c,, 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. ¥ ! s ¢
of its own unit of space is the unit
measure of change.

Thus Vachaspati says @91 wgwswei=’ g2’ geamg: od
THEEEYE A, e, 6@ JEal ¥ G699 Sfeaean; s g
SAEngyEYEa § @e; @w: 1 Now this instantaneous sue-
cession of time as disecrete moments one following the
other is the notion of the series of moments or pure and
simple suceession. Now the notion of these discrete
moments is the real notion of time. HEven 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 Vyasa says wuaqswaaiaif®m smasen:
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sfa gfggeer@  gx«ivsoaca: | 999 @ amyafy sfefaata
TESETAE e SfEae AT AESY  Tamwwa 1 The
moments and their suceession do not belong to the category
of actual things ; Muhurta, or moments, the day and night
are all aggregates of mental conceptions. This time which i«
- not a substantive reality in itself, but is only a menta]
concept and which is represented to us through language
appears to ordinary minds as if it werean objective reality.
So the conception of time as discrete is the real one,
whereas the coneeption of time as
T)ﬁ:;‘:ﬂ‘:’ng;g:gi g’;g suceessive or as continuous is unreal,
Time as continuous being only due to the ima,gina,tion
which is purely Bud- e 5
dhi-Nirman. of our empirical and relative con-
sciousness. Thus Vachaspati further
explains it. A moment viewed in 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 who know what time was. Two moments
cannot happen together. There cannot be any sucecession
of two simultaneous things. Succession means the notion
of change involving a preceding and a succeeding moment,
Thus there is only the present moment and there are ne
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 world suffers changes. All
these characteristics are associated with the thing ag
connected with the present moment.

Y TG FEIEAGE | mHE TUESWT § Tt any
SENYA G 99 Sradt gewsa | SEY | e aegaEwaET
TEezaGnla gemea wUe § w6, | G SO O T w9 g
VAR gy, qenEfe aqedrer | 9§ doWEm wwn
st arean 79 ok wiw sqEl a gRwwEgEafa |
AU GEREET!: |
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So we find here that time is essentially diserete being
only the moments of our cognitive life. As two moments
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never co-exist, there is no succession
Ugﬁ“f)';"{,ﬁgf‘““ Andiglor eontiuuous. 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 ¥w or moment ;
or rather the unit of change is expressed in terms of these
moments or Kshanas. Of course in our ordinary con-
seiousness these moments of change cannot be grasped,
but it can be reasonably inferred. For at the end of a
certain period we observe a change in a thing ; now this
change though it becomes appreciable to us after a long
while, was still going on every moment, so, in this way,
the succession of evolution or change caunot be distin-
guished from the moments coming one after another.
Thus Patanjali says in IV. 33. Succession involviug a
course of changes is associated with a collocation of
moments (sutra 30-30). Succession as change of moments
1s grasped only by a course of changes. A cloth which
has not passed through a series of moments cannot be
considered as old (Bhashyaon the above). Even a new
cloth kept with good care becomes old after a time. This
1s what is called the termination ofa course of changes
and by it the succession of a course of changes can be
grasped. Even before a thing is old there can he inferred
a sequence of the subtlest, subtler, subtle, grossest, grosser
and gross changes (Vachaspati’s Tattvavisardi).

wunfadtd afcwmuae T Fa ) quwate eftorm@moee
WA TWA @, | AT ARAU OvaEEE T wafa o (e §
neg fy qwe wedEqay fota gous 2@ | @59 ofcumer-
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TR gdEetd, A 5 ofuwe &9 @@ wafy JwaEn g
ARG S L R G R LR LA G I ET e b L DS (aegama)) |

Now then when we have seen that the unit of time
is indistinguishable from the unit of change or evolution
Erenert: Uinast i nod and as these moments‘ are not co-
future absorbed in one existing but “one fOHOng the other,
e eterotdon! we see that there is no past or future
existing as a continuous before, or past and after or future,
It is the present that really exists as the manifested
moment, the past has been conserved as sublatent and the
future as the latent. So the past and future exist in the
present, the former as one which had already its manifes-
tation and thus kept conserved in the fact of the manifes-
tation of the present. For the manifestation of the present
as such could not have taken place until the past had
already been manifested; so the manifestation of the
present is a concrete product involving within jtself the
manifestation of the past; in a similar way it may be
said that the manifestation of the present contains within
itself the seed or the unmanifested state of the future,
for if it had not been the case, the future never could have
come; Ex nihilo nihil fits. So we see that the whole
world undergoes a change at one unit point of time and
not only that but conserves within itself all the past and
future history of the cosmie evolution.

We have pointed out before that the manifestation of

. . the Rajas or energy as action is what
ongf:'géﬁ:gﬁlfg’fntﬁi is called change. Now thisimanifesta.
T tion of action can only take place whep
equilibrium of g particular eollocation 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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18 only the history of the different collocations of the
Gunas. Now therefore if it is possible for a seer to see
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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 cosmic evolu-
tionary process ; for with such minds all past and future
are concentrated at one point o vision which to an empiri-
cal consciousness appears only in the series. For the
empirical consciousness, impure as it 1s, it is impossible
that all the powers and potencies of Sattwa and Rajas
will become manifested at one point of time ; it has to
take things only through its senses and can thus take the
changes only as their senses are affected by them ;
whereas on the other hand if its power of knowing was
not restricted to the limited scope of the senses 1t 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
III. 53.
Kapila and Patanjali proceeded possibly at first with
an acute analysis of their phenomena
lﬁ;‘:;'y“is of conscions  of knowledge. 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
continually from one state to another withoat any rest, but
in this varying change of these states we are never divested
of intelligence. This fact of 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



‘possession * of the sum of these ; states, in the case’ of
the released person again there is no mental state, but
there is the self-shining intelligence. So they regarded
this intelligence as quite distinet from the so-called mental -
states which became intelligent by coming in 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
Thoﬁ;ﬁ:’ﬁi’j‘i&. of * or moments of existen.ce 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 pass away. Thus they found that * move-
ment ”’ was one of the most principal élements that consti- -
tuted the substance of our thoughts. Thought as such is
always moving. This prineiple of movement, mutation

|  THE STUDY OF PATANJALI

or change, this energy, they called Rajas.
Now apart from this Rajas, thought when seen as :
divested from its senswous contents
The Sattwa side of gepms to exhibit one universal mould
thought. or Form of knowledge which assumes
the form of all the sensuous contents that are presented:
before it. It is the one universal of all our particular con-
cepts or ideas—the basis or substratum of all tlle different;
shapes imposed upon itself, the pure and,, Fimple, (R
(sattva) in which there is no particularity is that eleme.nt .of
our thought which resembling Purusha most, can a.ttam. its
reflection within itself and thus makes the unconscious
mental states intelligible. All the contents of our thought
a1 but modes and limitations of this universal iiom} and
are thus made intelligible. It i the one prineiple of
intelligibility of all our conscious stafes.

7
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Now our intellectual life consists in a series of shining

The Tames side of ideas or concepts ; concepts after con-
::;t}::i‘:ﬁh:g: ‘onmec cepts are shining forth in the light
side. of the Pure Intelligence and pass:
away. But each concept is but a limitation of the pure
shining universal of our knowledge which underlies all its

changing modes or modifications of conecepts or jude-
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ments. This is what is called the pure knowledge in which
there is neither the knower nor 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 is never the substrate of any change. At
this stage Sattwa, the intelligence stuff is prominent and
the Rajas and Tamas are altogether suppressed. It is for
this reason that the 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 elements of Rajas and Tamas
which ecannot manifest themselves owing to the prepon-
derance of the Sattwa.

This notion of pure contentless knowledge is immediate
L L and abstract and as such is at once
the contentless know- mediated by other necessary phases.
el Thus we see that this pure contentless
universal knowledge is the same as the ego-universal.
For this contentless universal knowledge is only another
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name for the contentless unlimited, infinite of the
ego-universal.  Thus Fichte also says in the introduction
of his Science of Ethics :—“ How an objective can ever
become a subjective, or how a being can ever become
an object of representation: this curious change will
never be explained by any one who does not find a
point where the objective and subjective are nog
distinguished at all, but are altogether one. Now such
a point is established by, and wmade the starting point
of our system. This point is the Egohood, the
Intelligence, Reason, or whatever it may be named.”
Thus the Bhashya II. 19, deseribes it as faw#aia’ #evd afama
guan Hefd =@fa and again in L. 36 we find frems
afRfiws mawaaafeawms wafa Jdegm  © aRUAEEETTES-
gfag watgd  qEq diAEy wfeawEaiad #ewd 1 Thus
the word =uats by which Panchasikha described this
Egohood about three thousand years ago is only repeated
in Germany in the words of Fichte as the point where the
subjeetive and the objective are not distinguished,—the
pure Egohood or wfwawm as in Patanjali (Sutra IV, 4),
This Mahat has also been spoken of by Vijud@na Bhikshn as
the sa; or Mind in the sense of final W=3@w or fawm, s,
assimilation. Now what we have already
ﬁ,zﬂ:";fg'ﬁ‘s;i‘}iﬁi‘ said about Mah:.;t will, we ‘hope, make
it clear that this Mahat is the last
Nimit up to which the subjective and the objective can be
assimilated as one 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 #%q, wfwawny,
., ¥, afy 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 conceivable and the one common source 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 Bgo as knower
or Kgo as the subject. The first phase as #wq or
sfaraw@ was the state in which the ¥@ 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
¥ aspect of the Buddhi catching the reflection of the
spirit or Purusha.

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-

ceoming Montinontion 211 says * EvlmntaTeAE S
of the Buddhi and the. gy, zamfn, 3y SEmisRETTEE
g amfata wfwat.  Again in Wy L 17
we have umfman «ffzfarar, which Vachaspati explains
as——«T MAAT IHAT 9% gacar@a dfaq. Thus we find that
the Buddhi is affected by its own Rajas or aetivity
and posits itselt as the Ego or the subject as the activity,
By this position of the “1” 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 or in the words of
Panchasikha =rmwas 31 awd@aA GG a5 SyzagaeaT®
duz wEEEE AGeRgeai@Ege  79E: | Here the “ 17
is posited as the aetive entity which becomes conscious of
itself or in other words the “I” becomes self-
conscious. In analysing this notion of self-consciousness
we find that here the Rajas or the element of agility,
activity or mobility bas beecome predominant and this
predominance of Rajas has been manifested by the inherent
Sattwa. Thus we find that the Rajas side or “I as

iy
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active”’ bas become manifested or known as such, 7.e,, 1"
becomes conscious of itself as active. And this is just
what is meant by self-consciousness.
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This ego or self-consciousness then comes off as the
modification of the contentless pure consciousness of the
Buddhi; it is therefore that we see
thf‘;‘;aeg"h“"d and  hat this self-consciousness 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 actual consciousness even in that of self-
consciousness there is an element of the preponderance
of Rajas or Activity which directs this unity as the
knower and the known and then unites them as it were.
Only so far as I distinguish myself as the conscious, from
myself as the object of consciousness am T atall conseious
of myself. Thus,; Fichte says :— The whole mechanisn;
of consciousness rests upon the manifold views of this
separation and reunion of the subjective and the objec-
tive.” .

A

When we see that the Buddhi transforms itself into
the ego, the subject, or the knower at this its first phase
there is no other content which- it ean
Tl & rnttion, of | EBOW; b therefore knows itself in a
the “T1.» very abstract way as the “I” or in

other words, the ego becomes self-
conseious; but at this moment the ego has no content ;
the Tamas being quite under suppression, it is evolved b.\‘
a preponderance of the Rajas; and thus its nature as Rajas
18 manifested by the Sattwa and thus the ego now essentially
knows itself to be active, and holds itself as the permanent
energising activity which connects with itself all the
Phenomena of our life. : Bkt
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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
;‘iﬁcé’féeﬁ? ofsfhe: thus divideitself into a part that sees
"I in comse-  anq gpe that is seen.” To meet this
quence of the two- CT Wl
fold aspecsof the  question it is assumed that the Gunas
Gunas. 3 G e
contain  within  themselves the
germs of both subjectivity and objee-
tivity spnat fe §ew’ Fa@mmae Fagamase. 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 :—

Tumi fg ¥q@ FWIgE@FN AI@TAFA |
It is by virtue of this twofold nature that the subject
ecan 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 implicit way in this self-consciousness.
Enquiring further into the nature of the relation of
this ego aud the Buddhi, we find that the ego ie only an-
: other phase or modification of the
s il | sabdinad: Buddhi; however dii'ferent it might
dion 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 -—asquansidiwawwmiifasm g8 9w g6k
sarQfuaasar |
Now from this ego we find that three developments
Modificntions of the t2Ke place .in three distinet directions
i according to the preponderance of
Sattwa, Rajas or Tamas.

i
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By the preponderance of Rajas, the Bgo develops itself
into the five covative senses, Vak (speech), Papi (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 s—hearing,
touch, sight, taste and smell and by a preponderance of
Tamas it stands as the Bhutadi and produces the five
Tanmatras and these again by further preponderance of
Tamas develops into the particles of the five gross elements
of earth, water, licht-heat, air and ether.

Now it is clear that when the self becomes conscious
of iteelf 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, (¢i7) the aspect of the conseciousness of
the self, the moment in which it perceives itself in its
object, the moment of the union of itself as the subject and
itself as the object in one luminoesity of self-consciousness,
Now that phase of self in which it is 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 Bhitadi inte
Tanmatras and these again into the five grosser elements
which are then called the e or the perceptible.

The Sattwa side of this ego or self-consciousness which

was now undifferentiated becomes

The modificationas g, thep  differentiated,  specialised
the senses. ; ¥ b

and modified into the five cognitive

genses with their respective funetions of hearing, touch,
sight, taste and smell, synchronising
with the evolution of the Prakriti

on the Taeomatric side of evolution. These again

The three Phases.

The five Bhutas.
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individually suffer infinite modifications themselves and
thus cause an infinife variety 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 organs.
There is another specialisation of the Ego as the
Manas which is its direet instrument for connecting
itself with the five cognitive and
. As the Manas. conative senses. What is perceived
as mere sensations by the senses is:
connected and generalised and formed into concepts by the
werg ; it is therefore spoken of as = in the werand.
Sugws W, gawad in the Karika.
;. Now though the evolutes or modifications of Ahankira
AR or Boo are formed by the  prepon-
fac{?ﬁﬂ?nﬂna]i{np&t"g:: derance of. aw, T and &A%, yet:
mena of evolution. the =@ 1s always the #egaift of-
instrumental of all these varied:
collocations of the Gunas; it is the supreme principle -
of Energy and supplies even intelligence with the energy
which it requires for its own conseious activity. Thus
Lokacharyya says: The Tamasa Ego developing into the -
material world and the Sattwika Ego developing into the .
11 senses, both require the help of the Rajasa Ego for tho
produetion of this development. (““==mal segTwar waEfgsad
TaTeRT dsatd wafa ) and Barabara in his s 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 (wemifx) for the
transformations of Sattwika and Tamasa Ahankara into
their evolutes. The mode of working of this instrumental
cause is described as “ Rajas is the mover.” The Rajasa
Bgo thus moves the Sattwa part to generate the senses;
the Tamas part generating the gross .and subtle matter is .

THE STUDY OF PATANJALI
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also moved by the Rajas, the agent of movement. The
Rajasa Bgo is thus called the common cause of the
movement of the Sattwika and the Tamasa Ego.
TfETqAeEEal | WREIIET SIS T OSEIeE
aeaTd vy ww SRARE AW O A VANE a7 7 symmaniw
aafemedn g@me a@edlEdma I TET-EHET T ETERg
gaNTe o4 SfEw-aRETesE: aMEd @eNEgA | Vachaspati
also says : Though Rajas has no work by itself yet since
Sattwa and Tamas (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. Tafa Twdl 7 wvnmwafa amfu awawat Qaaiag,
awd W e gaq s agwareEG @ auawdn fie
qra R Wi e aRasEtEtd )
And according as the modifications are wifza=, awa or
wrafas the ego which is the cause of
the'l;’;i'tb"“ forms of  thege different modifications is also
called Vaikarika, Bhutadi and Taijasa :
The Mahat also as the source 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 from which every thing is produced. - Mahat

and the Ego produced from 1t are also made up of the

three gunas, ¢ fagaf@ml qﬁﬂﬁ'ﬂﬁﬂqﬁﬂﬁwﬁ fasrars: |

a¥a fagumares  SqURCERI faqaess:” |
Now speaking of the relation of the sense faculties with
the sénse organs, we see that the
e e latter which are made up of the gross-

faculties with their 4 :
specific organs. er elements are the vehicle of the for-

mer, forif the latter are injured in any way, the former
J - 3 Y I |
is also necessarily affected —rgsifat T LAEL AL Bl

yaifegmaa, gaqmRERTEf AR A |

the specific ease of the faculty of

To take for example s
at the faculty of hearing

hearing and its organ, we see th

8
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is seated in the ether within our ear-hole. It is here that
the power of hearing is located. When soundness or
defect is noticed therein, soundness or defect is noticed in
the power of hearing also. Further when the sounds
of solids, etc., 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, 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
originated and located in the mouth of the speaker acting
as loadstone, transforms them into ifs 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 wiw II1, 41 :—

“To all those whose organs of hearing are similarly
situated, the situation of hearing is the same.” The Akésa
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 Akasa is the
substratum of the power of hearing, and also possesses the
quality of sound. And this sameness of the situation of
sound is an indication of the existence of Akasa as that
which is the substratum of the auditory power Sruti which
manifests the sounds of the same class in Akasa. Such
a manifestation of sound cannot be without such an
auditory power. Nor is such an auditory power a quality
of Prthivi (Earth), ete., because it cannot be in its own self
both the manifestor and the manifested (=¥7 and Twa).
See Vachaepabi Piitanjsda, 111, 40.)
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There are other views prevalentabout the genesis of the
senses, to which it may be worth our

Some divergent while to pay some attention
views considered. ; B BOR B, o

pass by.
The Sattwika ego in generating the cognitive senses
- with limited powers for certain
(1) The views of ified jects of sense y
Lokachiryya and Pil- sp ccified ObJBC .b 0111) g
laipingdlacharyya the counted for their developments from

! t ish- . ; :
;‘;’;ﬂiﬂ;tor oL L¥ish itself in accompaniment of the
specific Tanmatras. Thus

Sattwika ego+ Sound potential=sense of hearing.

Sattwika ego+ Touch potential =sense of touch.

i ,, +8Sight I =senses of vision.
i . +Taste o =gense of taste.
3 ,s 4 Smell s =sense of smell.

The conative sense of speech is developed in accom-
paniment of the sense of hearing, that of hand in accom-
paniment of the sense of toueh ; that of feet in accompani-
ment of the sense of vision ; that of Upastha in aceompani-
ment of the sense of taste ; that of Payu in accompaniment

of the sense of smell.
Last of all the Manas 1s developed from the ego

without any co-operating or accompanying eause.
The Naiyayikas however think that the senses are
' oenerated by the gross elements, the
_The  Naiyayikag’ ;3&? for exmnple by Akisa, the touch
e air and so forth. But Loka-

by
charyya holds 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-
mental aud the gross elements are
ey the material causes in the produetion

of the senses.
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The Bhashyakara’s view is, I believe, now quite clear

since we see that the Mahat through

Of‘:‘}?;";gi:e‘;e cause  the Ahankdra generates from the

latter (as differentiations from it,

though it itself exists as integrated in the Mahat) the
senses, and their corresponding gross elements.

Before proceeding further to trace the development

of the Bhitadi on the Tanmatric side,
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Farence of ne i ; o
San'll;lfgadl hnd. Yoga 1 thinkitis best to refer to the views

;:;:’Zt"bﬁw“é;te‘:eo:’;z about the supposed difference between
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 cona,blve
senses, and on another side it develops into the five grosser
elements through the five Tanmatras which are directly
produced from Mahat through the medium Ahankar.
Thus the view as found in the Yoga works may be
tabulated thus :—
Prakriti

|
Mahat

Asmita Tanma.tms-—-a
apRELHR] a0 SIS AR Iy |
11 senses (eleven). 5 gross elements.
The view of ordinary Sankhya Compendiums may be
tabulated thus.

Prakrti

|
Mahat
|

3
Pjg (8]

L P TS L . ST, A e e
i B

11 senses. 5 Tanmatras

(Grose elements.
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The place in the =@ #@ which refers to this
genesis is that under fRmETfaFaaTEsF gugaifa
For easy veference I quote that portion of the
wiw  here, which may appear suitable for the purpose.
qATEITA T AT wﬁ,mmﬂmﬂmmﬁﬁmwf fasen: |
am AeEmEatwmet  gRfEa sEnteTEeern - 569-
feafu | cmigd @ |=NE sAqE@@E@EU@EEitE e
quiu@n Gisas) fAdsqfam: | asfaiun | qEel TEaand -
FIE wqEd THAE AEaTE ¥ sfa TR lEEg aENEan gwEa:
gs wfafen, sswifEadsifaam sfa) oR I9E® S G
yefadiqufcamn: | I aq uwAfEswd  fEwwd  @wwy afeas
gaAE wela WAt sg@w faafgaemgaal |

In this wm@ (I) the fully specialised ones, Visheshas,
the grosser elements are said to have been derived from-
the Tanmatras and (II) the senses and Manas the facalty
of reflection are said to have been specialised from the Ego
or sfemat. The Tanmatras however have not been derived
from the ego or =fewan here. But they together with sifesar
are spoken of as the six slightly specialised ones, the five
being the five Tanmatras and the sixth one being the ego.
These six Avisheshas are the specialisations of the Mahat,
the great egohood of pure Be-ness. It therefore
appears that the six Avisheshas are directly derived from
the Mahat, after which the ego =faea 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 fEdaq awElE  SwEww
Bhikshw's  state-  fyitay, W AL TEiR Givame sf
e gq | faimaaeanE RS diama -
aif § e =fa Na;v'ﬁﬁfl qﬁéiﬂqa" #H1EE | iﬁm‘ﬁ'
A 3 g aEEEEIU qRIfEAHT ST | wanEE
eePETNTE, T WV, AwTIE NI afcarn: v,
wfafmdwey | woawEs 4 e qafn srenfaumwi  gwme
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FENTHIAEAE qoify wfadtwn=; qwenfarmay des: 9Zy ua
sl w9 gwE qaEt IfguftafreassREie qaad gufame
wfeFvdEemafa 43w qo aeman |
Thus we see that the Yoga Varttika says that the
Bhashya is here describing the modifi-
compn Nugek ety catiuns of Buddhi in two distinet
classes, the Avisheshas and the Vi-
sheshas ; and that the Mahat has been spoken of as the
soarce of all the Avisheshas: the five Tanmatras and the
ego; truly speaking bowever the genesis of the 'l'anmatras
from Mahat takes place through the ego and in association
with the ego, for it has been so described in the Sutra
geifavas sifevedaamy 1. 45.
Nagesha in explaining this wier only repeats the view of
Yoga Varttika :— 7afy aanaifa sreswes faste: qenfy anfr AT
*wf‘qs:m wqtfa fwﬁg eI ‘%
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qeTATt gﬁqﬁmﬁaﬁmm% N
Now let us reter to the wim of 1. 45, alluded to by the
Yoga Varttika :—qwfasas= sfasudezars niftsaaiaams
9 (a9 | MEEEANE | TNeE e | amde s |
wiAwE w=aEg s, fumee ) wafi fawmd qwn fawa
and Yoga Varttika says here also—ast EEGRICS Tl e oot
. aweaq | Here by #wa it is the Upadanakarana or
material cause which is meant; so
Continned, the wrm further says :—a=fy yau; qo
3fa | @m a1 fawm uew wfewe Qe
7 94 yauw, o fagw wafiwee gadl « vafa 8gs wafa
I believe it is quite clear that sre¥T is spoken of here as
the @@ wafgawaw of the Tanmatras. This wafrewce is the
same as SYIGH FWW as IN says Sgwmam @iwir. Now
again in the wir of the same Sutra II. 19 later on we
see fagmawfmrar vTwd, @ dqdee’ fafewR  mawfaas: |
agq wefaiimr fagaa dawt FfEws ofymmsfagam |
The Mahat tattwa (Linga) is associated with the
Prakriti (Alinga). Its development is thus to be eonsidered
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as the production of a differentiation as integrated within
the Prakriti. The six Avisheshas are also to he considered
as the production of successive differentiations as integrated
within the Mahat. .

The words wwer afam are the most important here ;
for they show us the real nature of the transformations.
“ gwger ” means integrated and fafygs means differentiated.
This shows that the order of evolution as found in the
Sankhya compendiums (vzz., Mahat from Prakriti, Aham-
kara from Mahat and the 11 senses and the Tanmatras
from Ahamkara) is true only in this sense that these modi-
fications of Ahamkara takes place directly as differentiations
of éharacters in the body of Mahat. As these differentia-
tions take place through Ahamkara as the first moment in
the series of transformations it is said that the transforma-
tions take place directly from Ahankara; whereas when
stress is laid on the other aspect it appears that the
transformations are but differentiations as integrated in the
body of the Mahat, and thus it is also said that from Mahat
the ;ix Avisheshas namely Ahankaraand the five Tanméatras
come out. This conception of e\'oluf.ion as c}iﬂ"erentiation
within integration bridges up the ranning gulf bet'ween ﬂje
views of Yo‘(_»;a and the ordinary Sankhya Compendiums. We
know that the Tanmatras are prodaced from the Tﬁma..sa,
Ahankara. This Ahankara is nothing but the Tﬁfnam side
of Mahat roused into creating activity by Rajas. The
Sattwika Ahankara is put as a separate ca,tfg'ory producing
the senses whereas the Tamas as Bhtad: l’l'OdueeEf tl‘xe
Tanmatras from its disturbance while held up within
the Mahat.

Nagesa in the Chhaya Vyékh}"; of 'II.._I.:ahowev?T
gives quite a different explanation, he "S&:‘SFLN . =W
STy geemEfey  wHT AR 3““"”“@
gfe  guimeemry  gAgsewwat ¥R amaa
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TRATEE AT wReAA (R O AT GRS |

AETSa W aEfEfiEved AwcdEn aElEEaEEEE o

afifnesae quEY TEE FEERAET EEE TR

saifey Fadm gwga=EE 91 FEHITNEIEEa a2 | eartE
FREETIA T=ifzwd SquaE sfq i )

Thus the order of the evolution

Order of evolution of the Tanmatras as here referred to

of the Tanmatras. : .
18 as follows :(—

waifz (Tamas Ahankara)

TR FATE

I
LObGE
I
oA
1
urmna

TEq=aTa

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

L

Different views of - §mryiti Literature. These divergent

the genegis of the :
Tanmitras. views can briefly be brought under

two classes : those who derive the
Tanmatras from the Bhatas and those who derive the
Tanmatras 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 needlessly. About
the derivation of the Tanmatras I further add that all
the other Sankhya treatises, the Karika, the Kaumudi,
the Tattwa Vaigaradl, the Sutra and Pravachana Bhashya,
the Siddhantachandrikd, —Sutrarthabodhini, the Raj-
martanda and the Manipmbha seem to be silent.
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Further speaking of the Tanmatras, Vijfiana Bhikshu
says that—

(AnETEtTRate sETEwEaiEa |
7 o g S & 9 gerEEsiE §)

The Tanmatras are only in unspecialised forms, they
therefore can neither be felt nor perceived in any way by
the senses of ordin:iry 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.
Tt is for this that they are called Tanmatras, 7.c., when
their only specialization is a mere thatness. The Yogis
alone can perceive them.

Now turning towards the further evolution of the

grosser elements from the Tanmatras,
Genesis of the

grosser atoms. we see that there is a great diver-

gence of view here also, some of
which are shown below. Thus Vachaspati says:—
af§a@ gl TNEWEATERE.  q9EWAE; Sqete: | vAeEw
qEY: ARG, TEEHEReTEE: | ok eeEr -
g anaaEreaa fea | Td aEdTer  aifeaea-
fgarat womAEET  ERAKEHENE | T AWEE weaeem
qwe afed fafed gaaanew L 44
Thus here we find that the Akasa atom s has been
generated simply by the Akasa Tanmitra; the Vayu atom
has been generated by two Tanmatras, Sabda and Spa,ma,,
of which the Spa.rsa_ 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 been developed from  the
four Tanmatras, Sabda, Sparsa, Ripa Ballii Rasa, though
Rasa is predominant in the group, and the Eafth or Kshiti
atom has- been developed from the b Tanmatras, 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;ezijﬁim Pty v this that it says that the Akasa

atom has been generated from the

Sabda Tanmatra with an aceretion from Bhitadi, whereas

Vachaspati says that the Akasa atom is generated simply

by the Akasa Tanmatra only. Thus the Yoga Varttika
says —UAHIAIAA G T=XqeA1S BT RasaaauIamrasiag |

Nagesa however takes a slightly different view and

THE STUDY OF PATANJALIL

S I says that to produce the gross atoms,
Pl from the Tanmatras, an aceretion of
Bhitadi as an accompanying agent is necessary at every
step; so that we see that the Vayu atom is produced {rom
these three : Sabda -+ Sparsa + accretion from Bhitadi. Tejas
atom=ga,bda-+8parsa+R upa+-aceretion from = Bhétadi.
Ap atom =Sabda + Sparsa + Riipa + Rasa +accretion from
Bhitadi. Kshiti atom =Sabda,+Sparsa + Ripa + Rasa
+ Gandha +-aceretion from Bbfitadi. Thus he says :—
HIE GEIATAAEA TR AT ENE aeaE A |
I refrain from giving the Vishnu Purina view which
has also been quoted in the Yoga
r IXIBE?;BL":G:::,(L:O Varttika and the view of a certain
school of Vedantists mentioned in the
Tattwa Nirfipana and referred to and described in the
Tattwatraya, as Dr. B. N. Seal has already deseribed
them in his article.
We see thus that from w#afe comes the five Tan-
} matras which can be compared to - the
V&,-:E:s’;:?k?:tf;gi.the 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,
Rilpa, Rasa and Gandha which therefore may be said to
belong to a class akin to the grosser elements of Akasa,
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Vayu, Tejas, Ap and Kshiti, so the Bhashya also says,
TR gawamsteta | 1
The next one, the Paramanu, which is gross in its
nature and is generated from the
The gross atoms, = . R GG
Tanmatras which exist in it as parts
(aeamaraga:) may be compared with the Trasarenu of the
Vaisheshikas or with the atoms of Dalton. Thus the
Yoga Varttika says =g o@@IufAF@EiIuRT  I9F|
AW waeIfEEn: wagwEE gadee: |
The Bhashya also says aenqaswai=’ z= quarw: I11. 52.
The Sutra also notes geaw: yrwawTEIsAIama®. 1. 40.
The third form is gross water, air, fire, ete., which is
~ said to belong to the weq class.
Watg:r:;:a BROSE M5 [ cannot express it better than by
quoting a passage from Nagesa: The
hearing of the remarks of the Bhashya is this that in the
Tanmatras there exist the speeific differentiation that
constitute the five elements, kshiti, ete. By the combina-
tion of the five Tanmatras, the kshiti atom is generated
and by the conglomeration of these gross atoms gross
So again by the combination of the

earth is formed.
the water atom 1s formed and the

four Tanmatras
conglomeration of these water atoms make the gross water.

Wit wRdE AeEEE@EEEE e
sifswaefkam sdarmiasqEss  sft a9 feda:
TR g vy waw, qe AvefeEf afte:
|l qErGUEA | od AGAEE;  (RIECEIEEATEEE: -
LRCIL EHE CHE A E I E S

There is however another measure whieh 18 called the
measure of grq weq which belongs to Alkdsa for example.

Now these Paramanus or atoms are not merely atoms

of matter but they contain within
og‘?sef?;e&nai}gle"'”"m themselves those particular qualities
by virtue of which they appear, ag

pleasant, unpleasant or passive to us, [f we have been

L.
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able to express ourselves well, T believe it has been made
clear that when the inner and the outer proceed from one
souree, 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 wdfaé yumi afadnfafaw=y
The same book which in the inner microcosm is written in
the language of ideas has been in the external world written
in the language of matter. So in the external world we
have all the grounds of our inner experience, cognitive as
well as emotional, pleasurable as well as painful. The
modifications 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 i—

FaTEiaRa & ¥ gaifa ug g9 |
uA Tl fasan T e )
- w=ifegmifa ganfo @ Sut ammafals soimsa Gy sfq
Alau=; |
W& oaf yarmEqafafaieg faw wmaay ¢ saa e oR @ fi
g ? AEIEIOY 9219 0 9 Ut 941, fRata: 9499, awmqug
way §faq HAUIIT A, @ qE@A: 99| SfEgmaeaEn
t-ﬁn @l waafean, &feq aqaa@man ®g1 fawen qea; ) AR
qEREa T wqggarEn fagm sfa ) ey e
qematfa g setefa; uTeRaEEaf |
aggET safadw g sfa Sy
The Vishnu Purana also says :—
FaEmaETE Y sfatarma s |
a WA STOE T gerfaifya g
Thus we see that here is another difference between
the Tanmnatras and the Paramanus. The former cannot be
perceived to be endowed with the feeling elements as the

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

L
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they cannot be perceived by any one except the
Yogis ; thus it is said :—a@WEAG WEEEREYEaFEE a9
Fifiwaa= | The Tanmdtras also  possess  differentiated
characters, but they can be perceived only by the Yogis ;
but; this is not one of universal admission.

Now these Paramanus cannot further be evolved into

any other different kind of existence
T i oo e (1 S SqAr). We se
atoms! that the Paramanus though they have

been 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 its process no new stadium of existence
is generated, but the product of the evolution is such
that in it the properties of the gross elements which' com-
pose its constitution can be found directly. This is what
is called s@ufwd: as distinguished from the Tattwantara-
parinama spoken above. The evolution of the Visheshas
from the Avisheshas is always styled as awgwic afcam: as
opposed to the evolution that takes place among the
Visheshas themselves which is called w%ufiwig or evolution
by. chauge of qualities, Now these atoms of Paramanus
of Kehiti, 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
sueh as cow, ete., or inanimate bodies such as jug, ete., and
vegetables like the tree, ete. These bodies are built up by the
couglomerated units of the atoms in such a way that they
are almost in a state of fusion and lose themselves into the
whole in g state of combination which bas been styled ag

L.
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=wgafagi@@a. In such a combination the parts do not
stand independently but only hide themselves as it were
in order to manifest the whole body, so that by the
conglomeration of the particles we have what may ‘be
called a body, which is recarded 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 2
anited activity of the Tanmatras of - a different nature as
g;fl‘;?s.i"”mm °f  their constituents and thus differ
from the simpler atoms of the Vaishe-
shikas, compose the constituents of all inorganic, organie or
animal bodies in such 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 funetions are’ different from it. yet do
not run counter to the prominent Guna but conjointly
with the prominent Guna help it to form the specifie
modification for the experienees 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 themselyes in

L
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the evolution of a single product. Thus we see also that
when the atoms of different gross elements possessing diffe-
rent properties and attributes conglomerate together their
difference of attributes does not preduce 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 eomposed by
T T e the\collocatlon of the atoms in some
nama, sense 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 tliemselves. So we can
say that the change of the appearance of things and bodies
only shows the change of the collocation of the atoms,
there being always a change of appearance in the bodies
consequent on every change of the position of the atoms.
The fermer 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 wmy says —
wifdrasgaraife ue, afdfafmar o oot weew nqers Often it
- happens  that the change of appearance of a thing or a
body, a tree or a piece of cloth for example can be marked
only after a long interval. This however only shows that
the atoms of the body had been continually changing and
consequently the appearance of the body or the thing also
had been continually changing ; for otherwise we can in
no way account. for the sudden change of appearance. All
“bodies are 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 15 ouly the
manifestation of that particular change. Time therefore
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has not a separate existence in this philosophy as in ‘the
Vaisheshika but it is only identical with the smallest amount
of change—wiz., that of an atom of its own amount of space.
Now here the appearance is called the y# and that parti-
cular arrangement of atoms or Gunas which is the basis
of ‘the particular appearance is called the wf. The change
of appearance is therefore called the weufca™ |
~ Again this change of appearance can be looked at
Lakshana and Avas-
th& Paripéma. not intrinsically different from the
‘change of appearance have their own special points of
view which make them remarkable. These are Lakshana
Parinama (w=aufca@) or Avastha Parindma (W¥@-
ofcarw). 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 mnot
also lost but exist only in a sublatent way in the particular
collocation of atoms present before us. For the past changes
are not at all destroyed but preserved in the peculiar
and particular eollocation of atoms of the present moment.

L.

from two other aspects which though

Tor had mot 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.
Tt therefore only comes into being with the unfolding
of the past which therefore exists only in a sublatent
form in it.

It is on account of this that we see thata body comes
into being and dies away. This birth
or death though it is really subsumed
under the ehange of appearance has its own gpecial aspeet,
on account of which it has been given a separate name
as Lakshapa Parindma (wewwmfce). 1t considers the

Continued.
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three stages of an appearance—the unmanifested when it
exists in the future, the manvifested moment of the
present, and the past when it has been manifested,
lost to view but conserved and kept in all the onward
stages of the evolution. Thus when we say that a
thing has not yet come into being, that it bas just come
into being, and that it is no longer, we refer to this
Lakshana Parinama (swwmfcuw) 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
manifested past but conserved.
Now it often happens that though the appearance of
; a thing is constantly changing owing\
Continned. 4
to the continual change of the atoms
that compose it, yet the changes are so fine and infini-
tesimal that they cannot be marked by any one except the
Yogis; for though there may be going on structural
changes tending towards the final passing away of that
structure and body into another structure and body which
greatly differs from it yet they may not be so remarkable
to us, who can take note of the bigger changes alone.
Taking therefore two remarkable stages of the things “the
difference between which may be so notable as to justify
us to call the later one the dissolution or destruction of

the former, we assert that the thing has suffered growth

and decay in the interval, during which the actual was

passing into the sublatent and the potentia.l was
tending towards actualization. This is what i8 called the
Avastha Parindma or change of condition whieh however
does not materially differ from the swuafcara and can
" thus be held to be a mode of it. Ttison account of this
that a substance ie called mew or old, BTOWE O decayed.

Thas in explaining the illustration given in the Bhashya

10
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of the ¢ mamwmmftua: | qafAu=Ty FAOCERN F@E
waf | g genmamwl 3fa,”  the Yoga Varttika
says —dEATETSAATazE  qagCEicad, sfaFE Squfa
fa-ayd SEUdaEE #E1ga9T: |

Tt is now time for us to look once more to the relation
of wdif, substance and 9, its quality or appearance.

The 9#f or substance is that which remains common to

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

and the unpredicable (future or s=9Z)
sharacteristic qualities of the substance.

"The substance (take for example, Earth), has the power
of existing in the form of particles of dust, a lump or a
jug by which water may be carried. Now taking the
stage of lump for review we may think of its previous
stage, that of particles of dust, as being latent, and its
future stage as jug as the unpredicable. The earth we see
here to be common to all these three stages which have
~ come into being by its own activity and consequent
changes. Earth here is the common quality which re-
maine unchanged in all these stages and so relatively
constant among its changes as particles, lump and jug.
This Barth therefore is regarded as the w@f, characterised
one, the substance ; and its stages as its ¥ or qualities.
When this gmil or substance undergoes a change from a
stage of lump to a stage of jug, 1t undergoes what is
called wdmfca® or change of quality.

But its =¥, as the shape of the jug may be thought to have
itself undergone a change—inasmuchas it has now come into
being, from a state of relative non-being, latency or unpredi-
cability. This is called the mmwufcws of the w#or qualities
as constituting 2. This 92 isagain suffering another change
as new or old according as it is just produced or is gradually

ronping towards its dissolution, and this is called the.

1
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s Emfoam or change of condition. These three however are
not separate from the weimftam but
Continued. are only aspects of it; so it may be
said that the ¥t or substance directly
suffers the wwufwm and indirectly the w=w and the
=aafcay. The w# however suffers the @=wnfca® directly.
The object which has suffered @=wuftw®@ can be looked at
from another point of view, that of change of state, vie.,
growth and decay. Thus we see that though the atoms of
Kshiti, Ap, ete., remain unchanged, they are constantly
suffering changes from the inorganic fo the plants and
animals, and from thence again back to the inorganic.
There is thus a constant circulation of changes in which
the different atoms of Kshiti, Ap, Tej, Vayu and Akasa
remaining themselves unchanged are suffering w#mftam
as they are changed from the inorganic to plants and
animals and back again to the inorganic. These different
states or W= as inorganic, ete., again, according as they are
not yet, now, and no longer or passed over, are suffering
the @awufcwi. There is also the w=mmufcam 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
The evolutionary say the jug, the cloth, ete. ; the order
process constant, ¥ &
of evolution here will be that of
powdered particles of earth, lump of earth, the earthen
jug, the broken halves of the jug and again the powdered
earth. As the whole substance has only one identical
evolution, these different states only happen in order of
succession, the occurrence of one characteristic being dis-
placed by another characteristic which comes after it
immediately. We thus see that one substance may undergo
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endless changes of characteristic in order of succession ;
and along with the change of characteristic or Wi we
have the =wwafcam and the wa@mfaw as old or new
which is evidently one of infinitesimal changes of growth
and decay. Thus Vachaspati gives the following beauti-
ful example—=tma EWR  sAaEEa W#fw & M-
oy, TTETAEAE R AR S EL  THAWEAGHEE] S |
7 IS TS AgAEgAEld | ael  SUGREAY g
TaHwaREeese T wenHIemAw iy fafrgisdma. 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 case of the paddy
we have spoken of.)
We now see that the substance has neither past nor
future, the appearances or the qualities
The substance.. only are manifested in time by virtue
of which the substance also is spoken
of as varying and changing temporally, just as a line
remains unchanged in itself but aequires different
significances according as one or two zeroes are placed on
jts right side. The substance—the atoms of fufa, s, &,
w&q, =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 quulified thing or

L
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appearance may be relatively regarded as the substance
when it is seen to remain common to various other modi-
fications of that appearance itself. Thus a jug which may
remain common in all its modifications of colour may be
regarded relatively as the wsif or substance of all these
special appearances or modifications of the same appearancs.
We remember that the Gunas which are the final
substratum of all the grosser particles
soonas always i a  gre.always in a sFate .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 Wi says v& wem=waemfcu®: oa «
quAfy TuITHAfaRd | 999 qUEGH | qUEWE g vafameags
et | =aee 11 13,
The pioneers of modern scientific evolution have
indeed tried scientifically to observe
m{%‘;’;‘g’“‘i‘}’l‘;‘;ries“'ig 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. Theirs is more an experimental assertion
of faets, 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 accumulated 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 accidental variation, this seeming departure from
the’ causal “chain, comes into being the evolutionists
cannot explain. But the Sankhya Patanjala doctrine
explains it from the standpoint of teleology or the
final goal inherent in all matter, co that it may be
serviceable to the Purusha. Ta be serviceable to the Purusha

I

.
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is the one moral purpose in the whole Prakriti and its
manifestations in the whole material world, which guides
the course and direction of the smallest particle of
matter. From the scientific point of view the Sankhya
Patanjala doctrine is very 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 credit of the Patanjala
doctrine that they explain this
Manifold transfor- 5 SpnG . “
mations of the atoms accidental variation, this w=9gwa
At teleology of  or unpredicability of the onward
. course of evolution from a moral
point of view, the view of teleology, the servicéability of the
Purusha. They however found that this teleology should
not be used to usurp all the nature and function of
matter, By virtue of the Rajas or .energy we find thab
the atoms are always moving and it is to this movement:
of the atoms in space that all the produets of
evolution are accountable. We have found that the
difference between the juices of cocoanut, palm, Bel,
Tinduka (Diospyros Embryopteries) Amalaka (Emblic
Myrobalan) can all be accounted for by 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
inorganic to the organic and back again from the organie.
So that the differences among things are only due to the
different stages which they occupy in the scale of eyolution,

L
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as different expressions of the transformation of energy ;
but virtué]]y there is no intrinsic difference among things
@4 @atma ; the change of the collocation of atoms only
changes the potentiality into actuality, for everywhere
throughout this changing world, there is the potentiality of
everything for every thing. Thus Vachaspati writes :—siw
fe TanqEE=ATl gAY THEETETsRIEEn AR T e
qanfzy wamawmfzmrmﬁ:aww zEq | aFaaFaif@amEn
gRTAETY @1 Fwe 4 gfar wfagesfa | guuifed f& a@gquas
sfa 1 @ wEo ufcufeE SEdy AgEedenizy wikafear
Teq SugTMfe @ Gl awfeRsdueaE@AfE @ sigw
mftofres @Ety ged | afevEasE @ sfsdwaE  awne-
arife wate 1 (=@ we 1L 14.)

Looked at from the point of view of the Gunas, there

_ is no intrinsic difference between
ﬁedE;;lu:z)eﬂ };ﬂ%g'ﬂ:n things, th'ough tlhere s a thous:?nd
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 circum-

stances and swrrounding environments, which determine

the modes of the evolutionary process; surrounding’

environments are also involved in determining this change
and it is said that two Amalaka fruits placed in two
different places undergo two different sorts,.of changes in
connection with the palticular points of place in which
they are placed, and that if anybody transfers them
can recognise and distinguish the one
from the other by seeing the changes that the fruite

have undergone in connection mth their particular points
Pwo Amalaka fruits having

species, their situation

mutually a Yogi

of space—Thus the umg says :
the same characteristic genus and s
in two different points of space coutributes to - their

L
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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 distinetion ; and the sutra says
that the place associated with one Amalaka fruit is
different from the place associated with another Amalaka
at another point of space ; and the Yogi can perceive the
difference of their specific evolution in association with
their points of space; similarly the atoms also suffer
different modifications at different points of space which
can be pereeived by Iswara and the Yogis. EEIGEE BRG]
FHUHEET] éﬂﬁa’imw{aﬁzgﬂtﬁfm 771 § R aaHuE T
MIEAER TYETIR  ARGASTS tlmﬁagmﬁaﬁ zfa nfawwmgauta: |
wfed e @ duWAw WfEEER @ Ikgw ad wfautafaass
W w,  UAWEREsEd@ &Y SUUASREeEUERwiE: |
} wes wewwugwatve | SmEnswgway aawe  fgfdal
vAT TEWE  GANG@RaEEusEl  aengealivE:  eeTRer
TR AfrsaadEE AT [oevesenaeresnnsnseniisnasanssosesonnaene
--------- FameaEd) gfteafnfaiemes &g (s W 111.63)
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Vachaspati again says : Though all cause is essentially

all effects vet a particular cause takes

Limitations by time, offsct in a particular place, thus
space, etc. a

though the cause is the same still

saffron grows in Kashmere and not in Panchala. So the rains

do not eome in summer, the vicious do not enjoy happiness.

Thus in aceordance with the obstructions of place, time,

animal form, and instrumental accessories, the same cause

does not produce the same effect. Fafy wvcd a7 qataE qofg

i aar wEEl &9 AT FEAW FW | Fup @@l aERy 9

wgEraw sfa aﬁwmﬁ:ﬁﬂﬁmﬁn ud fAz® 9 waw:

sgeeR: 3fq) od ATEA gEwy yew 7 e yuteear
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FHAEE 300 | e TAEIEARRE AT E T AR AT
wfqafa | (e L 15). -

Time space, etc., we see therefore are the limitations
which regulate, modify and determine to a certain extent the
varying transformations and changes and the seeming differ-
ences of things, though in reality they are all ultimately

i)
reducible to the three Gunas; thus Kasmere being the country

of saffron it will not grow in the Panchald country even

though the other causes of its growth were all present
there ;—here the operation of cause is limited by space.
After considering the inorganie, vegetable and animal
kingdoms as the three stages in the evolutionary process, our
attention is at once drawn to their
lifz ]""‘t'me andanimal — qonception of the nature of relation of
_ plantlife to animal life. To this point
though I do not find any special reference in the Bhashya yet
I am reminded of a few passages in the Mahabharat, which
I think may be added as a supplement to- the general
doctrine of evolution according to the Sankhya Patanjala
Philosophy as stated here. Thus the Mahabharat says :—

gAY AR A W
35t queESiniiE 9gauEa |
SUH WA G S, T I |
wR SR il W @ha
arprfafre i w6 99 fasltaia |
Agq weaneaEE L T o
T Feud ge gaaqq @ T |
agzey wWitE qanq gwtE mEur
qaydee aay g9 fafEEf |
= g ot e famfa qm=an |
oi%: afemgr sarEEE |
anfiwfafrra < fad g |
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TR ATIEA AT TG FEAEEd |
a9t qaaEga: ue: fafq aeq: o
HEz@ay muiEaEd FOs |
staw gwfe FmawSEs 9 &

Nilkantha in his commentary goes still farther and
says that a hard substance called asmafa also may be called
living :—aswata  wagaifuaaiq AE; FaE T |
Here we see that the ancients had to a certain extent fore-
stalled the discovery of Sir J. C. Bose that the life func-
tions differed only in degree between the three classes, the
inorganie, plants and animals.

These are all however, only illustrations of w#mfTa@
(Dharma Parinama) for here there is no radical change m
the elements themselves. The appear-
Dlama, . Pariname ance of qualities being due only to the
menses. different arrangement of the atoms
of the five gross elements. This change
applies to the Visheshas only—the five gross elements
externally and the eleven senses internally. How the inner
microcosm, the Manas and the senses suffer this ydmftaEg
we shall see hereafter, when we shall deal with the psy-
chology of the Sankhya Patanjala doctrine. For the
present it will just suffice here to say that the Chitta also
suffers this change and is modified in a twofold mode ;
the patent in the form of the ideas and the latent, as the
substance itself in the form of Sanskaras or impressions.
Thus the wiw says:—f@war 33 @9 sfgewmfee™) a9
semaT gfeer amaE@dl WORERn | § o« @8 wEEgHEa
nfgqagaAE@wTn

¢ froedEET yicuwig sEe
g1 wfme fawar yarfegaatEan |

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

This yeufca as we have shown it, is essentially differ-
ent from the wqmwwaw of the Avisheshas which we
have described above. This discussion about the evolution
we cannot close without a review of the Sankhya view of
causation.

We have seen that the Sankhya Patanjala view holds
that the effect is already existent in the cause but only in
a potential form. ¢The grouping or collocation alone
changes and this brings out the manifestation of the latent
powers of the Gunas but without creation of anything
absolutely new or non-existent. »  This is the true mwz
theory as distinguished from the so-called g theory
of the Vedantists which ought more properly to be called the
gamEaaw  theory, for with them the cause alone is true,
and all effects are illusory, being only impositions on
the cause. For with them the material cause alone 1s
true wheveas all its forms and shapes ave only illusory—
A e Awed afvat fa w3 gm0 Whereas according
to the Sankhya Patanjala doctrine all the appearauvces or
effects are true and they are due to the power which the
substance has of transforming of itself into those various
appearances and effects diaEf= afaia wdll. The operation
of the concomitant condition or efficient cause serves only
in effectuating the passage of one thing from potency to
actualisation. ;

Everything in the pheuomenal world is but a special
collocation of the Guuas; so that the change of colloca-

tion explains- the diversity of the
All change ultimately thingt. vonsidered from the point of

reducible to the collo-
cation of the Gunas. view of the Gunas, as the thltlo‘s are all

the same, so excluding that, the cause

! = S \ (2 fadia
of the diversity in things 15 the power which the Gunas
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have of changing their particular collocations and thus as-
suming various shapes. We have seen that the Prakriti
unfolds itself through various stages—the Mahat called
the great being—the Ahankara, the Tanmatras called 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 called the
¥H, q9,; FI@ yfcE according to the definite law of
evolution (ufaam# feae).
Now according to the Sanl\h)a Patanjala doctrine, the
S.zktl———powel force, and the Saktiman—the possessor of
power or force arve not different but
Sakti and Saktiman, identica,l. So the Prakriti and all its
emanations and modifications ave
of the nature of substantive entities as well as power or
force. Their appearances as substantive entities and as
power or foree are but two aspects and so it 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. Of 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 entity and the power which it has
of transforming itself into the produced form, lump or
jug as its attribute, we see on the one hand that no dis-
tinction is really made between the appearance of the
earth as jug and its power of transforming itself as
the jug. As this power of transforming itsell into
lump or jug, ete., always abides in the earth we say {hat
the jug, ete., are also abiding in the earth, when the

L.
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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 side the earth and all the other gross ele-
ments must have to be said to be mere modifications and
as such identical to the power which the Tanmatras
have of changing itself into them. The potentiality or
actuality of any state is the mere potentiality or actuality
of the power which its antecedent cause bas of trans-
form'ing itselt into it.
Tiooked at from this point of view it will be seen
‘ that the Prakriti though a substantial
Prakriti viewed as entity is yet a potential power which
potentiality and ac- g being actualised as its various mo-
tuality and conserva-
tion of energy. difications as the Avisheshas and the
Visheshas. Being of the nature of
po ser, the movement by which it actualises itself is im-
mauent within itself and not caused from without. The
operation of the concomitant conditions is only manifested
in removing the negative barriers by which the power was
stopped or obstacled from actualising itself. 1t being of
the nature of power, its potentiality means that it is kept
in equilibrium by virtue of the opposing tendencies that
are inherent within it, which serve as one another’s ob-
struction and are therefore called the s@<w afs.  Of course
it is evident that there is no real or absolute distinetion
between wavawfs and sz ufew; they may be called so
only relatively, for the same tendency which may appear
as the =savamfs of some tendencies may prove as the
w17 wf elsewhers, The example that is chosen to ex-
plain the nature of the Prakriti and its mnditieations‘ con-
ceived as power tending towards actuality from potentiality
in the agwie is that of a sheet of water enclosed by tem.
Porary walls within a field but alway® tending to run out
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of it. As soon as the temporary wall is broken in some
direction, the water rushes out itself, and what one has to do
is to break the wall at a particular place. The Prakriti
also is the potential for all the infinite diversity of things
of the phenomenal world, but the potential tendency of
all these mutually opposed and diverse things cannot be
actualised all at once. By the concomitant conditions
when the barrier of a certain tendency is removed, it at
onge actualises itself into its effect and so on.
From any cause we can expect to get any effect,.onl_v
it the necessary barriers can be removed, for everything
is everything potentially, it is only
Coapraned: necessary to remove the particular
barvier which is obstructing the power from actualis-
ing itself into that particular effect towards which it 1s
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 serve to break the barrier ina
particular way and thus determine the
sef”““‘"“i""‘m Cau- 1 ode or form of the actualisations of
the potential. There are (1) & place,
(2) = time, (3) WW 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 and stand as the barrier of
its potential tendencies to develop into the shoot of a plant ;
of course if -{hese barriers could 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

L,
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stone—aaifag ageadRENT  SuifeWEEy  yrayfaswa
wEEl  smagEng sPafEafE@@uiuE waEh ) ag G
wifay fauweed wfeq vid w9d 7 fafe@=n—By the will
of God poison may be turned into nectar and neetar into
poison.
According to the Sankhya Patanjala theory ws merit v
can only be said toacerue from those actions which lead to a
man’s salvation and =@ from the
mg{_z’n"tﬂzlfi:‘::‘:: 2% quite opposite courses of conduct.
When it is said that these can remove
the barriers of the Prakriti and thus determine its modifica~ |
tions it amounts almost to saying that the modifications of
the Prakriti are being regulated by the moral conditions of
man. According to the different stages of man’s moral
evolution, different kinds of merit g% or sy acerue and
these again regulate the various physical and mental
phenomena according to which a man may be affected
either pleasurably or painfully. It must however
be always remembered that the w& and =wes are also
the productions of Prakriti and as such cannot affect |
it except by behaving as the cause for the removal
of the opposite - obstructions—the €& for removing
the obstructions of wu® and WW¥ of wd. Vijhaina
Bhikshu and Nagesha agree here in saying that the |
modifications due to w# and Wwd are those which |
affect the bodies and senses. What .they mean is!
possibly this, that it is w# or Wy alone which guides
the transformations of the bodies and senses of all living
beings in general and the Yogis.
Continued. Thus we see thab Nahusha’s spgsq;
or demerit stopped the fillings of the
materials of his heavenly body from the five gross elements
and those of his heavenly senses from the Ahankara. We
find in another place that V achaspati gives the example
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gmaaHE YA (tho virtuous enjoys happiness) as an illus-
tration of fafa or canse of wé and =441 as controlling
the course of the development of Prakriti. We therefore
see that the sphere of wd (merit) and =g (demerit)
lies in the helping of the formation of the particular
hodies  and senses (from the gross elements and
Ahankara respectively) suited to all living beings
according to their stages of evolution and their
growth, decay or other sorts of their modifications as
pleasure, pain and as illness or health also. Thus
it is by his particuiar merit that the Yogi can get his
special body or men or animals can get their new bodies
after leaving the old ones at death. Thus Yoga Varttika
says— Merit by removing the obstructions of demerit
canses the development of the body and the
senses:—udiE  AuRmlRIAEERORT wEfzrafcusfatine sa-
geware | and Nagesha says :—wmsmfqafcaami szt
gRaftaETE  SRaiawEianirang aq arEtEans e
MyTRARATEAl | @F IaEa grafammd azaEsERmET-
¥ darsdmEAA AT geanq Fa Afrmats i afoamng
W et FafEamEan: M q@mdad fErgugEte, qa
mmfﬁ qaqﬂﬁf‘“ﬁ ‘quﬁmm‘(’ [ R
............. o4 TR A i R St e
sfa draw 1 Later on he says again—ad THREHAGELTLR
siHReaafomty fafiae | oF @ wewsly gegaET afufad |
As for Iéwara I do not remember that the wiw=mw or the
Sutras ever mention him as having anything to do in
the controling of the modifications
I6wara, of the Prakriti by removing the
barriers, but all the later eommentators
agree in holding him responsible for the removal of all
barriers in the way of Prakriti’s development. So that

L
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IsSwara Jies as the root caase of all the removal of ‘barriers
including those that are effected by v and sww®. Thas
Awwly says  $avanl vwifvee sfEamms of =R ie. god
stands as the cause of the removal of such obstacles in the
Prakriti as may lead to the production of merit or demerit.

Yoga Varttika and Nagesha agree in holding T§wara
responsible for the removal of all obstacles in the way of
the evolution of Prakriti 3wvs smuRamifEsnfEwacwgs
TEHF: |

It 1s on account of god that we can do good or bad
actions and thus aecquire, merit or demerit. ‘Of course

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

barriers in the way of Praknti’s development to be
“removed in such a way that he stands ultimately responsible
for the removal of all obstacles in the way of Prakriti’s
development and thus also of all obstacles in the way of
men’s performance of good or bad deeds; Man’s good or |
bad deeds @@ or WIWHT . W or W serve to remove
the obstacles of the Prakriti in sueh a way as to result in
pleasurable or painful effects: but it is by god’s help
that the barriers of the Prakriti ave removed and . it
vields itself in such a way that a man may perform the
good or bad deeds according to his desire. Nilkantha
however by his quotations in explanation of 300/2, Santi-
parva leads us to suggest that he regards god’s will as
wholly responsible for the performance of our good or
bad actions. For if we lay stress on his quotation ow wiq
Aywdmaln 4 g SEy SRElNA | U8 RIENEW awafa
TAdy fafufa, 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 ang

12
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responsibillity of our actions and is unsupported by the
evidence of other commentators Vijiidna Bhikshu also says
with reference to this éruti in his Vijidnamrita Bhashya ITI.
L. 33y swimcaifMaEy S aEa A i st
s ; So we take the waifyswar of ISwara only ina
general  way to mean the help that is offered by Him in
removing the obstruction of the external world in such.a
way that it may be possible for a man to practically
perform the meritorious acts in the external world.
wAC 7Y gURAE ggEIw
agfa ARG A¥ AW GESAANEC:
Santiparva. $00/2.
Nilkantha writes thus :—vaera agas swafa § F/€Q
aiFa sfadug, TSSgEEEET. §@-
oo Quotation from Nil- gy | gaeifcd g WA A1 TR
at i

sfa gfagfeat feagaks aad @ F@EE 9239 s Frqeiar-
awfn gzw $9v and ff @a@IEAsHeRad W0 q §aINa
Sfgmmafe wfaq Yanfaem 4 9 79 © Wad vl aw sl
e gaANsEETg, a9 qaEd ad—atad sEmE gaammeE-
Fog aw afameq s fafes’ godmAEs @ wwdEt gow
wiaE a4 wafy, (5 afe, Fwaq @@ At gsd Sefcwa
ST E O3 FHfT SugerE | o Al qm maseEs
ufced @zz®a g afeQd fasd sfa w@wE | GEng WEEERIT
ST WETWAN g4 GIRde Wme wqewfa ) sd@
drgvaan Padisamate sfa Safafa Smat gt

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

i :l;(;mltj‘:?v gfﬂ:*’“’ﬂm of 'th(? e)'xternal world ig held fast and
a limit imposed on the powers of

man in producing changes in the_ esternal world, Thus
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Vachaspati in explaining the #=says 7 9 weify wam@fagai
dwafa 1 maq W FaREEETAT w=fEs® an iy agwm
W1 7 @y gEEEEAYNITEANda;  UWEETE  WEwiawiag-
e |

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

L

Another point in our favour is this that the Yoga

philosophy differs from the Sankhya mainly in this that
the Purushartha or serviceability to the Purusha is only the
aim or end of the evolution of Prakriti and not actually the
agent which removes the obstacles of the Prakriti in such a
way as to determine its eourse 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 non-intelligent,
Thus Vachaspati says :—% < gamE s waaw | ey agg i
| 9% FENAT G T |

The Sankhya however 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 seel n?zuntams that
ISwara removed all obstacles of Prakaiti in such a way
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that this teleology may find scope for ifs realisation.
Thus Sutrarthabodhini of Nariyana
* Continued. Tirtha says:—According to atheistic
Sankhya the future serviceability of
the Purnsha alone is the mover of the Prakriti,
But with us theists the servieiability of the Purasha
is the object for which the Prakriti moves. It is
merely as an object that the serviceability of the
Purasha may be said to be the mover of the Prakuiti,
frirai@fe gauE vaMWa: wadAi gawa: | wew § &g
e s yad A | 3fq 9% wawEe gaainEe W sgwa . IV 3.
As regards the connection of waifa and g&s: however,
both Sankhya and Patanjala agree according to Vijnana
Bhikshu in denying the interference of ISwara ; it is
the movement of Prakriti by virtue of the immanent
teleology that counects itself naturally to the Purusha
ssfam@maratea  arEffma  gaEEgg@ et @mAd  gesa
sEsaa  GYed  seRwEs  wgEe wes o ( fEeemaws
fawafay  1.12. P. 34)

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

Recapitnlation. blind and ecannot choose the suitable

‘ lines of development and ecause the
movement of the Prakriti along them for its fullest
realisation  Prakriti itself though a substantial entity
is also essentially of the nature of conserved energy
existing in the potential form but always ready to flow
out and actualise ifself only if itg"gwn immanent obstrue-
tions are removed. Its teleology is powerless to remove
its own obstruction. 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

L
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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 series of such experiences it comes to
understand itself in its own nature and this being the Jast
and final realisation of the teleology of the Prakriti with
veference to that Purusha all conneetions 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 whom have not been real-
ised. So the world is both eternal and non-eternal i.e.
its eternality is only relative and not absolute ( =4
@agalE;  wE, weEEmdwEEw sfal gueets d@EEE-
FaifFaCEla SFaTEaYRd ;| wEna omd way 1V.33.)
AT |

The Yoga philosophy has essentially a practical tone
and its object consists mainly in demoustmtiug the means
' pf attaining salvation, oneness, the
Ethical eoquiry liberation of the Pnrusha The
the chief aim of the : i s
Yoga Philosophy. metaphysical theory which we have
disenssed at some length though it is
the basis which justifies its ethical goal i not itself the
principal subject of 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-
because without understanding that, it

physical theory, only ’
right conception of their

* was impossible for us to get a ;
ethical theories. It has now become time for us to direct
our attention towards the right comprehension o[ the ethieal
theories of this philosophy. Chitta ©F "‘“_‘d *{]‘.794?’5
exists in the form of its states which are ealle.d its '\‘ rittis.
‘These comprebend all the manifold states of consciousness
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of our phenomenal existence, and we cannot distinguish
the states of consciousness from
consciousness itself, for the conseious-
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Chitta.

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 represent the
funetions and faculties whereas Chitta stands as the
entity holding the conscious states with which we are direct-
ly concerned. But the Chitta which we have thus described
as existing only in its states is called the =wfaw or fow
as effect as distinguished from the swafaw or faw as cause.
These Karana Chitta or Chittas as czuse are all-pervading
like the Akada and ave infinite in number, each being
connected with each of the numberless Purushas or
souls (“ ud w fas wateded ffaymaerag, ffet aFagera
wig faged | =g SfwanaT w9 2w a, dnsesentn senafds-
Fw@ Aaw, q@wE AEEyew  aReerfaadsrefend wRd,
and also (fda fos wfafaragamiiwe Jaeagams 9 ) SWI
sven V. 10.”) The veason assigned for acknowledging such
a Karana Chitta which must be all °

Reasons for ack- 2 : .
pervading, as is evident from the

nowledging a Kfrana
chitta. quotation, is that the Yogi can have

the knowledge of all things all at once.

Vachaspati also says that this Chitta being essentially
of the nature of =msgiw is as all-pervading as the ego
itself ( FMREEREmAATAELEENE § WA Feme
Wm:) -

This Karana Chitta contracts or expands and appears

Relation of the g st fﬂdividu&l Chittafs in the
Karaiia  Chitta & various kinds of our bodies at the
1 e successive  rebirths, The Karana
Chitta is always ~connected with the Purusha and
appears contracted when the Purusha presides . over the
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animal' bodies and as rvelatively expanded when he
presides over human bodies and more expanded when he
presides ever the bodies of gods ete. This contracted or
expanded Chitta appears as our Fizfes . which always
manifests itself as our states of consciousuess. After death
the Karana Chitta which is always connected with the
Purusha manifests itself in the new body which is formed
by. the ge (filling in of ymfq on account of effective merit
or demerit that the Purusha had apparently aecquired.
The formation of the hody as well as the contraction or
expansion of the Karana Chitta as the corresponding
F1éifae to suit it is due to this s;x. The Yoga does not
hold that the fgw has got a separate fine astral body 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 body destined for it by its
merit or demevit but there is no separate astral body.
( wiaafewa’ @@ 7 quwe ) awwfa. IV, 10. In reality the
srcafag as such always remains fay or all pervading ; it is
only its =vafew or afa that appears in a contracted or
expanded form, according to the particular body whieh it
may be said to occupy. i
The Sankhve view however does not regard the Chitta
< to be essentially fayy but small or great
Sankhya view of gccording as the body it has to ocen-
Chitta. py et S L .
Y f g "eMERed WEARTTIIRET WOWA SRR
SRt wweaRed 3 a g g (T IV, 10.)
wrmmREs @51 frafe sdvafrummraEd AT sfaua (o
BN 10, )
It is this fow which appears as the particular states
of conseiousness in  which there
The nntnve of Chitta, are both the knower and the knewn
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reflected, and it comprehends them both in one state
of .consciousness. It must however he remembered
that this Chitta ( faw ) is essentially a modification of
Prakriti and as such is non-intelligent ; but by the seeming
reflection of the Purusha it appears as the knower who
18 knowing a certain object, and therefore 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 1] senses and
the ego and also the five Pranas ( ynfedqtarafe
sy, afcaafady; (ad@n V. 10.) It thus stands for
all that is Psychical in man ; the states of consciousness
including the living prineiple in man represented by the
aetivity of the five Pranas.

It i1s the object of the Yoga to restrain the Chitta gra-

dually from its various states and thus
Kiirnna and Karya

i gradually cause it to turn back to its

original cause the smwufss which is
all-pervading. The modifications of the mwafaw into the
states as the wrfgn is due to its being overcome by its
inherent Tamas and Rajas; so when the transformations of
the Chitta into the passing states are arvested by conecent-
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
tinally when this Chitta becomes as pure as the form
of 'P!;ruslm itself, the Pur :sha becomes conseious 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 wmind is inelined towards
trance-cognition. Tn the second chapter, is deseribed the
Shebiis bv- which one with an vut-going miad (e f5w) may
alis nc(l,uim Yoga. In the third chapt‘er are déseribed
those phenomena whieh strengthen the faith of the Yogi

&
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on the means described in the second chapter. In the

fourth chapter is deseribed the Kaivalya, absolute inde-

pendence or oneness which is the end of all the Yoga
practices.

The wim describes the five classes of Chittas and

\ comments upon their fitness for the

Yog‘z.h" are fit for  Yoga leading to Kaivalya. Those

are I. fag ( wandering ) IL. &z ( for-

1

getful ) ILL. fafam ( occasionally steady ) IV. waw (one -

pointed ) fra ( restrained ). The feufew is characterised
as wandering, because it is being always moved by
the Rajas. This is that Chitta which is always moved to
and fro by the rise of passions, the excess of which may
indeed for the time overpower the mind and thus generate
a temporary concentration, but it has nothing to do with
the contemplative concentration required for attaining
absolute independence. The man far from attaining
any mastery of himself is rather a slave to his own
passions and is always being moved to and fro and
oscillated by them. (See fag@ sfeat 1.1. @=sfa 1.2.)
II, The wzfaw is that which is overpowered by Tamas,
or passions like that of anger ete. by which it loses its
senses and always chooses the wrong course : ( fagr sfea
1.1 f=afe 1.2.) Swami Harihararanya suggests a beauti-
ful example of concentration in this state as mthe case
some kinds of snake who become completely alsorbed
in the prey they are ready to pounce upom.

1II. The fafeq faw or distracted or occasionally
steady chitta is that mind which rationally avoids the
painful actions and chooses the pleasurable ones. Now
none of these three kinds of mind can hope to attain that
contemplative coneentration called Yoga. This last ty pe of
mind represents the ordinary people who are sometimes
. tended towardsjgood and are again drawn towards evil,

13
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IV. One pointed ( wsw ) is that kind of mind in
which true knowledge of the nature of reality is brought
before the mind and thereby the afflictions due to
Nescience or false knowledgo are attenuated and the
mind thus becomes favourable for attaining the fd
or restrained state. All these come under the wwsma
type.

V. The Nirodha 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 ordinary
mental states are full of Rajas and
Tamas. When the process of our
ordinary mental states is arrvested, the mind flows with
an abundance of gw in the éww@ Samadhi ; lastly when
even the ®wma state is arrested, all possible states
become arrested thereby,

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

Vrittis with the latent states called
Vritti & Samekara, the Samskaras—the potency. When

When Sama@dhi
comes,

a particular mental state passes away
info another, it is not altogether lost, but is preserved in
the mind in a latent form as Samskaras which always
are trying to manifest themselves in the actnal form.
The Vrittis or actnal states thus are at once generating
the Samskaras and they also are always tending to mani-
fest themselves and actually generating similar Vrittis or
actual states, There is a ecirculation from Vrittis to
Samskaras and from them again to the Vrittis ( demny
ol . o denty oA od afedecwmafamemg )
So, the formation of Samskdrss and their conservation

L
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are gradually being strengthened by the habit of similar
Vrittis or actual states, and their continuity is agamn
-gnaranteed by the strength and continuity of these Sams-
karas. The Samskaras are like the roots stuck 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 undisturbed and may again shoot forth as
plants whenver they may get a favourable season.
So, tor a Yogi, it is not enough, if he arrests any particular
¢lass of mental states but he must attain such a habit
of his restraint that the Sanaskara generated by - his habit
of restraint must be so strong as to overcome, weaken
and destroy the Sanskara of those actual states which he
has arrested by his contemplation. Unless by such a
habit, the Sanskara of restraint ( fF0as |@wmT ) which 1s
opposed to the Sanskaras of the restrained mental states
become powerful and destroy the latter, the latter 1s
cure to shoot forth again in favourable season into their
corresponding actual states.

The conception of Avidyd or Nescience here is not nega-
tive but it has a defiuite positive aspect. It means that kind
of knowledge which is opposed to true
knowledge (famfaudd  savwsfEan )
This is of four kinds (1) the thinking
of the non-eternal world which 1s mevely an effect as
eternal ; (2) the thinking of the impure
as the pare as for example the passions
and the attractions that an woman’s
body may have for a man through which he thinks the im-

pure body of the woman as pure.

11, (3) This also explains the thinking of

; viee as virtue, of the undesirable as the

desirable ; and the thinking of pain as pleasure ; we knogw
that for a Yogi every phenomenal state of eXisteuce

Avidyd.

II.
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b

is  painful—afeam  amdee @quafafaing TEAT TS

faafwa—

A Yogi knows that attachment < 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 forther 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 result from the incipient memory of
previous sufferings. Of course thisis also gfcamz:@a,
but it differs from the former in this that in the case of
ufems i@ (Pleasure turned into pain) pleasure is turned
into pain as a result of change or Parinama in the future
whereas in this case the anxiety of painisa thing of
the present, happening. at one and the same tune that
a man is enjoying a pleasure,

Enjoyment of pleasure or suffering from pain causes
their impressions called #ww or potencies and these again
J when helped by associations naturally
San::;ﬂ_”"e“ bY  oreate 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 of all the three Gun
contraviety of and runas are seen

the functioning of  which are contary to one another,
i e i 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 is seen that a Yogi who wante to
be released from pain onee for all is very sensitive
and is anxious to avoid even our so-called pleasures.
( wfemaments fwr ) see IL 15 (adiafas: sfawd = i
zEafa @ Sy MaEagy, wEEae @i AEeEaw ffaee
farmfa Ra¢ afioawe sa< g |AWAEd FEGIE U WNW ww
AFGURREAT EaEaATataa fHa gumaisqfasfmaEma sas
ARSI HARTOUITaA e s avenafwa At fHeEmn o
Fqga | AcIwEfEal T@EEE JEAFHEE a0 9 e G
gz @EaRIT geen+ www’ ufawara 1) The wise have in this
case a similarity to the eye-ball. As a thread of wool
thrown into the eye pains by a mere touch, but not so by
coming into contact with any other organ, so do these
afflict the Yogi who is as tender as the eye-ball, but not
any one else whom they reach. As to others, however, who
have again and again taken up pains as the consequence of
their own karma, and who again took it up after having
given it up, who are all round pierced through as it were
by Nescience, possessed as they are of a mind full of
afflictions, variegated by eternal residua of passiong, who
follow in the wake of the “I” and the “ Mine” in rela-
tion to things that should be left apart, the three-fold
pain caused by both external and internal means run after
them as they are repeatedly born. The Yogi then seeing
himself and the world of living beings thus surrounded
by the eternal flow of pain, turns for refuge to right
knowledge, the 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
AvidyS—of how ego, which as Jeseribed above sprmgs
many kinds. <
from the identification of the afy with
the Purusha,
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1. From this ego springs T or attachment which is”
the inclination towards pleasure e and eonsequently towards
the means necessary for attaining it for a person who has
previonsly experienced pleasures and remembers them.

1v, RPpu]qxon from pain also springs from the egy
and is of the nature of anxiety for its removal; anger
at pain and the means which brings in pain, sticks
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. It is the
feeling that exists in all persons and appears in a posi-
tive aspect in the form “ May I live on ” and in a negative

spect in the form ¢ would that T were never to cease ”
This is due to the painful experience of death at some
jprevious state of our existence, which exists in us as a
residual potency ( ®1@+ ) and causes the instinets of self-
preservation and fear of death and love of life. These
are called the five Kleshas or afflictions.

Now we are in_ a position to see the far-reaching
effects of the identification of the Purusha with the 3fy

We have already seen how it has

emft:"““ and its  generated the Macrocosm or t.he‘exter-
ior world on the one hand, and HAH

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, which are therefore called the fae
or the afflicied states. The five afllictions just men-
tioned are all comprehended in Avidy®, since Avidya or
false knowledge is at the root of all the five afflictions,
The sphere of Avidyd is all false knowledge ¢ generally,
and that of Asmita is also inseparably connected with
all our experiences which eonsists in the identification

THE STUDY OF PATANJALIL
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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 is so painful to us. It must however be remem-
bered that these five afilictions are only the different
aspects of wifa@y 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 onur own self—the emancipation of the Purusha.

Opposite to it are the Vrittis or states which are called

 =wfwe unafflicted, the = (babit of
e aklisho steadiness) and Vairagya, which being
antagonistic to the afflicted states, are
helpful towards achieving the true knowledge or its means
( MAnenfaaqgMagaaE 98 newarfmen: ) enfafabsn o
fFufraErsfmer  (aer ). These represent such thoughts
that tend towards emancipation and are produced from
our attempts to .conceive rationally our final state of
emancipation, or to adopt suitable means for it. Thev ‘
must not however be confused with ywomw’ (virtuous aeblon),
for both Punya and Papa Kar ma are said to have spmna'
from the Kleshas. There is o hard and fast rule with regard '
to the appearance of these Klishta and Aklishta states, so
that in the stream of the Klishta states or'in the intervals
thereof, Akiishta states also might come—as the practice
and desirelessness born by the study of the Veda, reasoning
and precepts ( swmEmaEmEEGEnIfUleraEawT  Snaiod )
and remain unmixed with the Klishta states quite distinet
in itself. A Brahmin being in the village of Sala which
is full of the Kiratas, does not become a Kirdta himself
by that.

Kach Aklishta state produces its own potency or swmmw
aud with the frequency of the states, their @& 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 www ( Real cognition ) fau@a (unreal cogni-
tion ) famam (logical abstraction and imagination) fwzr
(sleep ) wfa (memory ). These Vrittis or states however

must be distinguished from the six

The five Vrittis. kinde of mental activity mentioned

in (IL. 18) ¥ (reception or presen-

tative ideation) wiwm (retention) ¥¥ (representative idea-

tion) =g (conceptual selection) awsa (right knowledge)

wfufdm (decision and determination) of which these states
are the products.

We have seen that from Avidya springs all the Kle-
shas or afflictions which are therefore seen to be the source
of the Klishta Vrittis as well. Abhy-
asa, Vairagya—the Aklishta Vrittis,
which spring 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 Aklishta pwx/'odu'ée their own kinds of

Sanskaras, the Klishta Sanskara and

km‘;:.mis and Sans- tkez}klish@. or Prajnd (wn) Sanskira.

All these modifications of Chitta as

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

These Vrittis are also called the #w@& F9 as different
from the averm# achieved in the exterior world by the
five motor or active senses. These
may be divided int(’) four classes (1)
Krishna (black) (2) Sukla (White) (8)
Sukla-Krishua (whitt‘- and black) (4) Asukla Krishna
(neither white nor plack). The Krishna Km.‘ma are those
committed by the wicked and as such, are wicked ' actions
called also .WHWQ (demcrit). These are of two kinds viz:

Avidys, Kleshas &
Sangkiiras.

Karmag,
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ater and www the former being of the nature of spea-
Ling ill of others stealing other’s property ete. ( fa=y wwar-
gmAfrw) and the latter of the nature of such
states as are opposed to Sraddhd, Virya ete. which are
called the Sukla Karma, (afwdd =31z ¥ @z#). The
Sukla Karmas are the virtuous or meritorious deeds.
These can onl\ happen in the form of mental states
and as such can take place only in the wm@ aw. These

Sraddha, Virga, Smuiti, Samadhi and Prajiia
whleh are infinitely superior to actions  achieved in
the external world by the motor or the active senses
R 4R Famdlsafal feww awEAtEgaEe G v e
fravafe | adwived A=t | WY WEaed &9 Sfanan, swer
9 favae=fataa Tta I W 5. FYgaesa, aggaTaaRiuag |

the Sukla Karma belongs to those who resort to study

and meditation (wam'aw: @eEEEEEEas ) (3) The
Suklakrishna Karma are the actions achieved in the
external world by the motor or active senses. These
are called white and black, because actions achieved
m the external world however good (7w ) they mlgh’t
be cannot altogethm be devoid of wickedness (m).
For all external actions entail some harm to other living
beings uaq afgamwEra @@ gaafe Fefeq @ afe
Nzl swfo gl afe  sasafEesdfs et
qygHaTy ) |

Even the Vaidika duties though they are meritorious
are associated with sins as they entail the sacrifieing of
animals ( ¥53Qwafy  Fwelv A FUEA T gadtt wlay
wal  @wEE qqfoen: gyeawy—qefinE ) |

The white side of these actions viz: that of helping

.-

-

others and doing good is therefore ealled W as it s |

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 waw  ag ¢

14
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1s the cause of the sufferings of pain for the doer. Asin
all our ordinary states of  existence we are always undes
the influence of wa and =wer which arve therefore called
(vehicles of actions) = =mTA dEnfewiga o1 wfa 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 (which is for that reason called a
vehicle or stwg). Merit or virtue, and sin or demerit are the
vehicles of actions. All Sukla Karma therefore, either
'lﬂgllfal 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 renounced everything, whose
afflictions have been destroyed and whose present hody
is the last one they will have (ww@@w danfast <o Tt
@@ | ) Those who have renounced actions, the
Karma Samnyasis) (and not those who belong to the
Samnyasasrama merely) are nowhere found performing
actions which depend upon external means. They have
not got the black vehicle of actions, because they do not
perform such actions. Nor do they possess the white vehicle
of actions, because they dedicate to TSwara the fruits of
all vehicles of action brought about by the practice of Yoga.

Taking the question of KarmaSaya again for review,
we see that being produced from desire ™ avarice wta

ignorance #M% and anger @y it has
Kleiﬁ:nm:gg ct:g reall'y 'got n.t. its root ‘the Kleshas
passions. (afflictions) sieh as Avidya, Asmita,

Raga, Dwesha, Abhinivesa. Tt will
be seen easily that the passions named above, desire, lust,
ete. are not in amy way different from the Kleshag op
afilictions named before ; and as all actions virtyous or

L
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sinful have their springs from the said sentiments of
@W, &, am d%, it is clear enough that all these |
virtuous or sinful actions spring forth from the Kleshas.
Now this Karmasaya ripens into life-state, life ex-
perience and life time, if the roots—
Ripening of the the afflictions exist. Not only is it
Karmagaya and the % B e
afflictions. true that when the afllictions are
rooted out; no Karmasaya can accu-

mulate but even when many Karmasayas of many lives
are accumulated they are rooted out when the afflictions are
destroyed. For, otherwise, it is difficult to conceive that
the Karmasaya accumulated for infinite number of years,
whose time of ripeness is uncertain, will be rooted out! So
even if there be no fresh Karmasaya after the rise of true
knowledge, the Purusha cannot be liberated but shall be
required to suffer an endless eycle of births and rebirths
to exhaust the already accumulated Karmasayas of endless!
lives. Tor this reason, the mental plane becomes a field
for the production of the fruits of action only, when it 1s
watered by the stream of afllictions. Hence the afflic-
tions help the vehicle of actions ( wwriwm ) in the pro-
duction of their fruits also. It is for this reason that
when the afflictions are destroyed the power which helps
to bring about the manifestation also disappears ; and on
that account the vehicles 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, (wrsiwn).

Karmasaya is of two kinds (1) Ripening in the same
life (sesrwigd) (2) Ripening in
Rarmifoya divided o othor unknown life. That Punya

into two classes ac- p
cording to its time of Karmasaya whieh 18 generated by
action, trance

ripening. ) L
intense purificatory

and repetition of Mantras and that Paps KarmaSaya
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which is generated by repeated evil done to men who ape
suffering the extreme misery of fear, disease and ‘helpless-
(1ess or to those who place confidence or to those who are
high-minded and perform Tapas, ripen into fruit in that
very life, whereas other kinds of Karmasayas ripen into
fruit in some unknown life. :

THE STUDY OF PATANJALI

The living beings in hell have no Drishia Janma
Karmasaya, for, that life is intended
Lives which possess ‘ : i
10 Drishta Janma for sufferance only and their body is
R alled th Bhoga Sarmra intended for
the sufferance alone and not for accumulating any Karma-
Saya the effect 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 Adrish- Karmasaya the effect of which they
ta  Janma Vedaniya 3 A v
Karmdfaya. will bave to reap in some other life,
They are thus said to have no Adrishta
Janma Vedaniya Karma,
The Karmasaya of both kinds described above ripens

itself into the life-state, life time

53‘: SAe B Racuy g life-experience. These are call-
ed the three ripenings “or Vipakas

of the Karmadaya ; and they are condueive of pleasure or
pain according as they are the products of -Punyakarmg.
Saya virtue (or Papa Karmiasaya)—vice or demerit. ( Ayre-
i amwen gJagwgga ) Many Karm3Sayas combine to
produce one life state; for it is not possible that each
Karma should produce one o many

B‘?:;'a Ayush  and  life.states for then there would be no
it possibility of xperiencing the effects

of the Karmas, because if for each one of ghe Karmas we
have one or more lives, then there being endless Karmas,
there would be no room for getbing lives for experieneing
the effects, aud 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 therefore |
held that many Karmas unite to produce one life state |
or birth a,nd detelmme also its particular duration of life |
( snfa ) and the experiences (Bhoga). The virtuous and!
sinful Karmasayas accumulated in one life, in order to
produce theii effects, cause the death of the individual
and ‘manifest themselves in producing the birth of the
individual, his duration of life and particular experiences,
pleasurable or painful. The order of undergoing the
experiences is the order in which the Karmas manifest
themselves as effects, the principal ones being manifested 1
earlier in life, The principal Karmas here refer to those |
which are too ready to generate their effects. Thus it is
said that those Karmas which produce their effects imme- !
diately are called primary whereas those whieh produee
effects after some delay are called secondary (qzawg;\-"
TR G zwafa aq wwie av fefefeear aguag s ). We see
thus that there is a econtinuity of existence all through ;
when the Karmas of this life ripen jointly they tend to fruc-
tify themselves by causing another birth as a means where
to, death is caused, and along with it lifeis manifested
in another body (according to the Dharma and Adharma
of the mwiag ) formed by the wmangx ( ef. the Chitta theory
related before ) ; and the same KarmaSaya, regulates the
life period and the experiences of that life, the Karmasayas
of which life again take a similar course and manifest
themselves in the produetion of another life and so on.

We have seen that the Karmasaya has three fructi-

The Kksbhabika -ficatious, viz: mfa Wiy 3“‘1. Wi, Now
goigénital) Karmi-  generally the KarmaSaya is régarded

Saya and the Aneka. . , 11 .
bhabiks (multi-geni-  as. Ekabhabika or umgenital, e, it

tal) Vasans, . accamulates in one life.  Ekabhabg
means one life and Ekabhabika means the product of ene life,
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or accumulated in one life vmswaraf@aa wad). Regarded
from this point of view it may be contrasted with the
Vasands which remain accumulated from thousands of
previous lives from eternity and the mind pervaded all over
with them is like a fishing net covered all over with knots.
This Vasana results from a memory of the experiences of
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 Sanskara or potency and is there-
fore compared with a fishing net pervaded all over with
knots. The Vasanas therefore are not the results of the
]accumulatlou of experiences or the memory of them
‘'of one life but of many lives and are therefore called
‘mamufsm  as contrasted to the KarmaSaya representing
;the virtuous and vieious actions which are aacumulated
in one life and which produce another life, its experiences
and its life duration as a result of fructification ( faur ).
This vasana is the cause of the instinctive tenden-
cies, or habits of deriving pleasures and pains peeuliar to
different animal lives.
Thus the habits of a dog-life aud its peculiar modes
of taking it experiences and of deriving pleasures and
pains are very different in unature
The Vasana theory  from those of a man-life; = and must
explained. : .
therefore be explained on the basis of
an incipient memory in the form of potency, or impressions
(s ) of the experiences that an individual must have

underuont in a luevlf)l]‘v dO“-llF(’, of its own.

Now when by the fructification of the Karmasaya a

doglife is settled on @ persot ab once his corresponding
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Vasanas of a previous dog-life are revived and he begins |

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

manner of a dog; the same prineiple
of the Vasanas accor- : 7 I p

ding to the par- applies to the virtue of individuals
ticular frnctification g rh AoE
of the Karmasaya. as men or as gods. (?ﬁﬁﬁ’q‘liﬂﬁ-

TRt fmataaEr ) [V. 8
If there was not this law of Vasaunas then any Vasana
would be revived in any life, and with the manifestation
of the Vasana of animal life, a man would take interest
in eating grass and derive pleasure from it. Thus
Nagesa says :—Now if those karmas which produce a
a man life would manifest the vasanas of animal lives
then one might as a man be inelined to eat grass and
it is therefore that it is said that only the vasanas cerres-
ponding to the karmas are revived. (== 4 BIGLERICEE i
. wfe AmEmfeast awindsfy e EECIERIEIEUSIC1o]
(mm)

Now as the Va~ana~.. are of the _nature of \ansl\amQ

or impressions, they Tlie ingrained in the chitta and no

hindranee is possible towards their
Vasanis being of

the natore of Sans- bemg revived on account of their
kima s it being intervened by, othes birth, It

3 is therefore that the Vasanas of o
dog-life are at once revived in another dog-life, though
between the first dog-life and the seeond dog-life, the
individual might have passed many other lives, say that
of a man, a bull ete. and though the second dog-life may
take place many hundreds of years after the first dog-life
and in quite different countries. The difference between
Sanskaras, impressions and Smriti or memory is simply
this that the former is the latent state whereas the
latter is the manifested state ; so we see that the mMemory
and. the impressions are identical in nature, o we see thay
whenever a Sanskara is revived, it means nothiug‘ but
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the manifestation of the memory of the same experiences
conserved in the sanskara in a latent state. Hxperiences
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
cause of their revival in a moment, aund the other inter-
vening experiences ean in no way hinder their revival, - So
it 1s with the Vasanas too, which are revived in no time
according to the particular froctification of the Karma-
saya in the form of a particular life, asa man, or a dog,
or any thing else.

It is now clear that the KarmaSaya tending towards
fructification 1s the caunse of the manifestation of the
Visanas already existing in the mind
cmfgzr(;'{}“a’:g’;;':i r“f;‘-‘ in a latent form. - Thus the Sutra
tation of the Vsaanas.  says :—When two similar lives are
intervened by many births, long
lapses of time and remoteness of space even then
for the purpose 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 Viasand 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 (Sanskdras), 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 cansal antececedence of those past lives, ( snfa &n
FETRAAmEaE  WATEE). e ) (@@ 9 e
aq v wfaffs ofednaEEIEda: dame; @ way
@ dwrn g9t @AEET FEirgsframaTIET | vy
Fafgannfy fafamafrfa A TR Sedaa fow ) |
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These Vasanas are however beginningless sincs we see
that a baby even shortly after its birth is seen to feel
mstmctn‘ely the fear of death, which

nes'g_he beginningless- 3t oould not have derived fiom: its
experience of this life. Thus we see

that if a small baby is thrown upwards it is seen to shake
and cry like a grown-up man / and

The  beginning- g0 this it may be inferred that

lessness of  these R A .
Vasanss or innate it is afraid of falling down on the

Edhen ground - and is  therefore shaking
through fear, Now this baby has never in this life leaynt
from experience that a fall on the ground will cause pain,
for it has never fallen down on the ground and suffered
pain therefrom ; so the cause of this fear cannot be sought
in the experiences of this life but in the memory of past
experiences of fall and pain atising therefrom, which -
innate as Vasana in this life and thus causes #is mstmc-
tive fear. So this innate memory which = causes this
instinetive fear of death from the very time of birth has
not its origin in this life but it is the memory’ of the
éxperiences of some previous life, and in that life also it
existed as innate memory of some other previous life and
in that also as the innate memory of some other life and
so on to beginningless time. And this goes to show that
these Vasanis are without any beginning.
Now coming to the question of the unigenitality —Elka.-
bhabikatwa—of the KarmaSaya and
ow?é;er%inci-gﬁf‘:;:: itse exceptions, we find thaf a great
of the reading of the onfusion has oceurred among the
Bhashya. commentators about the following

passage in the Bhashya which refers {0 this subject :
The wiw says:—aa eedwEaaaw fraqfraiaese  frasy
4§ STesicataatiEg | way (A SEETNIRAR,

Praafarrera o afi—Fdeifadge G EEAN SRR 5
15
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fafsrmadnfvag @ fewmeafefi s Here Maafes
and @it take the reading to be aaEETwWIzIIR fMaatumse,
ete,, whereas Vachaspati takes the reading quoted
before ; there is thus a divergence of meaning on this point
between Yoga Varttika and bis follower Nagesa on

one side and Vachaspati on the other.
Vachaspati says that the Drishtajanma vedaniya (to be
fructified in the same visible life)

THE STUDY OF PATANJALI

Vichaspati. Karma is the only true Karma where
4 the Karmagaya is Ekabhabika unigeni-
tal, for here these effects are positively not due to the
Karma of any other previous lives but are due to the
Karma of that very life. So these only are the true causes
of Ekabhabika Karmasaya (zesmgzfizn fasfaqseads-
wiamafraq, 9 § wzesmwmizaEd) |
Thus according to Vachaspati we see that the Adrishta
Janma Vedaniya Karma (to be fructified in another life )
of unappointed fruition is never an ideal of Ekbhabikatwa
or unigenital character; for it may have three different
courses : (1) It may be destroyed without fruition. (2) It
may become merged in the ruling action. (3) It may
exist for a long time overpowered by the ruling action
whose fruition has been appointed.
Vijidna Bhikshu and bis follower Nagesha, however,
says that the Drishta Janma Vedaniya
Vijlana Bhikshu  Karma (to be fructified in the same
and Nagesha, i 3
visible life) can never be Ekabhabika
or unigenital for there is no Bhaha, 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 cleay that
the Karmaaya in no other Bhaba is being fructified heye,
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( aa wzesmwEet e (ryafaqise w3 w9 fque: sfa ) oswfss=
ffaw: e 9 § weeswEenme  erafauwe Sfa qaew
EETMIZAGE VATRgET UTMEREWE: We U3 sealstgataaraaa
srufamafigamE  ®y uwmfn  (@aifww), feswdedEw g
waRgERd  vawfasafagn: (ad@m) 1 Thus we see that about
Drishta Janmavedaniya Karma, Vachaspati holds that it
is the typical case of Ekabhiabika Karma (Karma of the
same birth) whereas Vijnana Bhikshu holds just the
opposite view, viz., that the Drishtajanmavedaniva Karma -
should not at all be considered as Ekabhabika since there
is no w4 here or birth, it heing fructified in the same life,
The Adrishta Janma Vedaniya Karma (works to
be fructified in another life) of
D?;L'i]ig;!;arji“;'j’“il Veda-  unappointed  froition has  three
different courses—(1) As we have
observed before by the rise of Agukla Krichna (neither
black nor white) Karma the other Karmas—Sukla, Krishna
and Suklakrishna are rooted out ; The Sukla Karmasaya
again rising from study and asceticism destroys the Krishna
ones without their being able to generate their effects. These
therefore can never be styled as Ekabhabika since they are
destroyed without producing any effect. ..(11) 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 auimals at a holy sacrifice are sure to
produce bad effects though they may be minor and small
in comparison to the good effects rising from the perform-
ance of the sacrifice and these are merged along with it.
Thus it is said that the experts being immersed in lakes of
happiness brought about by their sacrifices bear gladly
particles of the fire of sorrow brought about by the sins of
killing animals at sacrifice (sma fe g aETg
wNTRerifew: gorn qoEGatEat zaaEteeE ). So we see
that here also the minor actions having been performed



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 (yaify sumswiyse  assveasiacufwmmag
agqEETRIf TEREmE ).

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

THE STUDY OF PATANJALI

Karmagaya

| |
Ekall)habi ka Anekabhabika

| s
Niyata Vipaka Aniyatayipaka
(of appointed fruition).

geim%ziﬁﬂ SseeSAER Y
Drishtajanma  Adristhtajanma-
yvedaniya vedaniya :
| ;
mlszz WY1 AT wnmmilﬁﬁma
(Destruction) (Merged in'the (To remain
offect of the overeome by
major action.]  the influence
of gome other
action,) ‘

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

Ekabbabika means that which is produced from the
accumulation of Karmas in' one life in:the life which
succeeds it. Vachaspati however takes it also fo mean
that action which attains fruition in the same life that it
is performed whereas what Viji
by Ekabhabika is that action aione which is produeed in
the life immediately sueceeding the life in which it was
accumulated. So according to Vijiiana Bhikshu, the Niyata
Vipaka (of appointed fruition) Drishta Janma Vedaniya
_(to be fructified in the same life) action is net Ekabhabika,
since it has no Bhaba, 7.¢., it is not the production of a
preceding life. It cannot be Anekabhabika also, <o we
see that thiz Niyata Vipdka Drishta Janma Vedaniya
action js neither Ekabhabika nor Anekbhabika. Whereas
Vachaspati is inclined to ecall this also Ekabhabika.
About the Niyata Vipaka Advishta Janma Vedaniya
action being called Ekabhabika (unigenital) there seems
to" be no dispute. The Aniyata Vipaka Adrishtajanma
vedaniya action cannot be called BEkabbabika as it
undergoes three different courses deseribed above.

We have described Avidya and its special forms as the
Kleshas, from which also proceed the actions (=)

virtuous = and  vieious (&%, Wush)

Review of Avidyd. - which in thewr turn lagﬂiﬂ produce
as a result of their fruition, =nfa, wy

abd i and the Vasands or the sesidues of the memory of
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these experiences. Again every new life or sifq is produced
from the fractification of actions of a previous life ; a man
18 made to perform actions good or bad by the Kleshas
which are rooted in him, and these actions as a result of
their fructification produce another life and its experiences,
in which life again new actions are earned by virtue of the
Kleshas and thus the eyele of life is continued anew. When
there is =g 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 ehanges as
are due according to their individual Avidyas, 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, remain in
the Prakriti as Vasands and Prakriti being under the
influence of these Avidyas as Vasanas create the correspond-
ing Buddhis for the individual Purushas—swhich were—
connected with them before the last Pralaya dissolution)
(wari=tarn sfemman w@fena 9s freman wfe 9fe aem, qsen
T § Yo+ 7q aqgeuaa e aiznas Ifgq e91f) 1 So we see
that though the Chittas had returned to their original causes
with their individual sfaan—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 1n 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 liave been before the involution or Pralaya. The
Avidydie of the Chittas which had retursed to the Prakriti
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at the time of the creation being revived ereated their own
Buddhis of the previous creation and by their connection
with the individual Purushas are the causes of the
Sansara or the cosmic evolution—the evolution of the
mierocosm, the Chittas and the macrocosm or the exterior

world.

In this new creation the creative agencies of God and
Avidy#, are distinguished in this that
the latter represents the end or teleo-
logy of the Prakriti—the ever-evolving energy transform-
ing itself into its modifications as the mental and the
material world, whereas the former represents that intelli-
gent power which abides outside the pale of Prakriti, but
which removes the obstruetions offered by the Prakriti,
herself ; being unintelligent and not knowing where and
how to yield so as to form the actual modifications neces-

Continned.

sary for the realisation of the particular and specific objeats
of the numberless Purushas, these Avidyas hold within
themselves the y&w® or serviceability of the Purushas,
and are the cause of the connection of the Purusha and
the Prakrviti (a@€gif@an) so that when these Avidyas
are rooted out it is said that the Purusartha or the service-
ability of the Purusha is at an end and the Purusha be-
comes liberated from the bonds of the Prakriti and this is

called the final goal of the Purusha.

The ethical problem of the Patanjala philosophy is
the uprooting of this Avidyd by the attainment of true
knowledge of the nature of the Purn-

The Ethical Pro- . hich will be succeeded by the

blems. .
liberation of the Purusha and his abso-

lute freedom or independence Kaivalya which is the last
realisation of the Pnrusha—the ultimate goal of all the

movements of the Prakriti.



S,

This final uprooting of the Avidya with its Vasanas
directly follows the attainment of true knowledge ealled
‘ - the Prajhia 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
shaky, but when by continual practiee, this discriminative
knowledge becomes strengthened in the mind, its poteney

THE STUDY OF PATANJAIIL

Prajfa.

gradually grows stronger and stronger, and roots out the
potency of the out-going states of activity (zmm dww)
and thus the seed of false knowledge becomes burnt up
and -ineapable of fruition, and 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 diserimination—
the recognition of the distinet natures of the Purusha and
the Buddhi—free from impurity. Thus when in this way
the state of Buddhi becomes almost as pure as the Purusha
itself, all self-enquiry subsides, the vision of the real form
of the Parusha arises and the false knowledge together
with the consequent Kleshas, and the consequent fruition
of actions, cease once for all. (7a: @wmsfmafm:) This
is that state of Chitta which far from tending towards
the objective world tends towards the Kaivalya of the -
Purusha (et Fawma fas).

In the. first stages when the mind attains the diserimi-
native knowledge but the Prajiia is
not deeply seated, and occasionally; the
phenomenal states of consciousness are seen to intervene in
the form of « I am,” < Mine,” “1 know,” “ I do not know,”
because even then, the old potenciés though becoming
weaker and weaker are not finally destroyed and eonse-
quently occasionally produce their eorresponding conseious

Continued.
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manifestation as states which are seen to intervene the flow:
of the discriminative knowledge (af<g2y wemmafa @)
but constant practice to root out the potency of this state
destroys the potencies of the outgoing states of activity,
and finally no intervention occurs in the flow of the stream
of 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 flowing Prajia, it is called the werFwway.
‘When one does not want to get anything from Dhyana even,
there rises the true knowledge which distingnishes the
Prakriti from the Purasha and is called the Dhar’mameglj:}m
Samadhi, (EemAwdied @ fEEEE: w9 a9 gai)
IV.29. The potency however of this state of conseiousness
lasts until the Purusha is finally liberated from the bonds
of Prakriti and is absolutely free (Fawl). Now this is
the state when the Chitta becomes infinite and all its Tamas
being finally overcome it shines forth like the sun, which
can reflect all, and in comparison to which the crippled
insignificant light of objective knowledge shrinks altogether
and thus an infinitude is acquired which has absorbed
within itself all finitude, which therefore cannot have any
separate existence or manifestation from this infinite know-
ledge. All finite states of knowledge are only a limitation
on the true infinite knowledge, in which there 1s no limita.
tion of this and that. It absorbs within itself all these
. limitations (a1 gaiavanadaa qIE FwET FARSH),

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

mukta. a7 aﬁmﬁm“ &

Jivanmukta state. ﬁ%: ﬁﬁ’cﬁ@ W-—g ‘lﬁﬁﬂ [T

e S fogel v, smeemeTd ST g8 f

SRR @ Ay TS ‘(m@hm&d wfwa

TeTaR ay a7 SUACTERd wafa gEAEAER S agde
16
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wafa, afe wefisfrawifafmasfy ag feq @21 sst@s (i
IV. 31.)

~ Now with the rise of such ya a= the succession of
the changes of the qualities is over, in as much as they
have fulfilled their object, by having achieved experience
and emanecipation, and their succession having ended, they
cannot stay even for a moment (da: sawEial afaTAHANH:
quEE ). And now comes absolute freedom when the Gunas
return back to the Pradh@na 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 =rwwfa,
“ SEARROESA quAr o wamafayde qqfa @tam @
wfaamg, sfaa fag, fagafe® « (The Gunas as eause and
effect involving ordinary experiences, Samadhi and
Nirodha become submerged in the Manas; the Manas
becomes submerged in the Asmita, the Asmitd in the
Linga and the Linga in the Alinga.)

This state of Kaivalya must be distinguished from the

state of Mahapralaya in which also

Mabapralaya and  the Gunas return back to the Prakyiti,
Kaivalya. » v

for that state is again succeeded by

later connections of Prakriti with Purushas through th,

Buddhis but the state of Kaivalya is an eternal state whicly

is never again'disturbe‘l by any econnection with Prakrit ;

for now the separation of the Prakriti with the Purusha

is an eternal one, whereas that in the Mahapralaya state

is-only a temporary oue.
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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

@ eElt)?;?g]}:ZY a;)xfl 3;2 former 1is called perfecﬂy and un-
Prakriti, changeably eternal, 2@ @& and the
latter is only eternal in an evolu-

tionary form. The permanent or eternal reality is that
which remains unchanged with its changing appearances ;
and from this point of view both Purusha and the Prakriti
are eternal. It is indeed true as we have seen just now
that the succession of changes of qualities with regard to
Buddhi, ete., comes to an end when the Kaivalya is
- attained, but this is with reference to the Purusha, for
the changes of qualities in the Gunas themselves never
come to any end. So the Gunas in themselves are eternal
in this their' changing or evolving character, and are
therefore said to possess evolutionary eternity ufvafafaman |
Our phenomenal conception cannot be free from changes
and it is therefore that infour conception of the released
Purushas also, we affirm their existence, as for example
when we say that the released Purushas exist eternally.
But it must be carefully noted that this is due to the
ghts and expressions: and not

limited character of our thou

to the real nature of the released Purushas which remain

for ever unqualified by any changes or modifications, pure

and colourless as the very gelf of shining intelligence

(see 1V. 33). . .
We shall now conclude this section after giving a
short analysis of the Prajia state from its first appear-
ance to the final yelease of the Purusha

Prajfia stage. from the bondage of the Prakriti,

Patafijali thus says tl
state being final in each stage is sevenfold (wlﬂﬂ‘ﬂ aife:
). OFf these the first four stages 8r¢ GHE to our

L

hat this Prajna.
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conseions ~ endeavour and when these conscious states
of Prajnd flow in a siream and are not hindered or intet.
vened in any way by other phenomenal conscious -states
or Pratyayas (wm=) the Purusha becomes finally libera-
ted through the natural backward movement of the Chitta
to its own primal cause and this backward movement, is
represented by the other three stages. )

The seven Prajiia stages may thus be enumerated :—
I The pain (¢ff II. 15) to be removed .is

Seven stages of the £0OWN. Nothing further remains to

* Prajna. be known of it.

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

-1I. The cause of the pains has been removed and
nothing further remains to be removed of it. This is the
second stage or aspeet of the ascension of w=u.

IIL. The nature of the extinetion of pain has a,lread)
been perceived by one in the state of gaifa, so
that I have come to learn that my final extinction of pain
will be something like it. ;

'"IV. The final discrimination of Prakriti and Purusha;
the true and immediate means of the extinetion of pain

has been realised.

After this stage nothing remains to be done by the
Purusha himself. For this is the attainment of the dnal
true knowledge or @wsmw. It is also called the Para
Vairagya. It is the highest ‘con-
summation in which the Purusha has
i no duties to perform. This is there-
fore called the Karya Vimukti (or salvation depending on
the endeavour of the Purusha) or Jivanmukti.

After this follows the Chitta Vimukti or the process
of relense ‘of the Purusha from the Chitta, in three stages, -

The end of the
dnties of the Purusha.

G,

.
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V. The rspect of the Buddhi which has finally
finished its services of the Purusha by providing scope of
the Purusha’s experiences and 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 Ilke 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 eause, the
Prakriti ; for the Avidya being rooted out there.is. no tie
or bond which ean 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 (Jruna.s is
that they never return back to bind the Purusha again,
their teleology being fulfilled or realised. It is of course
easy to -see that in these last three stages the Purusha
has nothing to do; but the Gunas of their own nature
suffer these backward modifications and return back to
their own primal cause and leave the Purusha Kevalr (for
ever solitary). 7 |

Vyasa says that as the science of medicine has four

divisions: (1) disease, (2) the cause
. Four Divisions of of disease, (3) recovery, (4) maedi-
the Yoga Philosophy. b . this Yoga phi]osophy b
also four divisions, viz. :—(I) Sansara (the evolution of the
Prakriti in connection with the Purusha). (II) The cause
of Sansara (daweg). (I1I) = (velease). (IV) #i<fium (the
means of release).

Of these the first thxee have been described at some
Jength above. We now direct our

Means of release. attention to the fourth. We have

described above that the ethical goal the ideal to p,

L
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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 aetions which
tend towards the approximate realisation of this goal
for man are called (yww) KuSala and the man who
achieves this goal is called (gawet) Kufali. 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 conduct 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-
The extinguishing of all experiences however is

ables.
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 (wswifa®). But this means repre-
sents the highest end of a person, the goal beyond which
all his duties cease ; for after this Kaivalya comes and
manifests itself naturally, with the necessary retirement
of the Prakriti. Purusha 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
cal with the rise of Prajid or true discriminative know-

ledge of the difference in nature of Prakriti and its

of conseciousness and fhis again is identi-
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éffects from the Purusha the unchangeable. These three

sides are only the three aspects of the same state which
immediately precede Kaivalya. The prajfia -aspect is
the aspect of the highest knowledge, the suppression of the
states of conscionsness or experiences and it is the aspect of
the cessation of all conscious activity and the aspeet of
painlessness or the extinguishing of all pains as the
feeling aspect, of the same Nirvija (fedfe)—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, vez., that of acquiring a state of

painlessness and as a means of attaining it tries to purify
the mind, be moral in all his actions and begins to res-
train and suppress his mental states in order to acquire
this Nirvija or the seedless state. This is the sphere of
his ‘conduct which is called Yoganga.

Of course there is a division of duties according to
the advancement of the individual
as we shall have oceasion to show

hereafter. This suppression of mental states (fe=efa)
which bas thus been described as the means of attaining
the final release, the ultimate ethical goal of life, is called
Yoga (dmfawsfafady:). We have said before that of
the five kinds of mind few, 9%, fafeH, w@tw and fwy 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

Different Adhikaris.

and consequently there is vo final release.
The Yoga which after weakening the hold of the
afilictions and dawning the Real
How Yoga leads to  tputh hefore our mental vision gra-
b dually npears us towards the attain-

ment of our final goal is only possible with the last two
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kinds of minds and is of two kinds : (1) "Samprajiiata,
(cognitive) and (2) Asanprajiiata (ultra-cognitive). The
Samprajiiita 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 first 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-
fulin this he holds his internal senses as his object and last
of all when he has fouud 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 .previous other states of the Samprajnita typeisa
positive state of the mind and not a mere state of vacuity
of objects or negativity (frewnemagaay afasaveE! 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 ealm
eurrent in-this state of suppression and at last the higher
Prajﬁz‘\ dawns, as - a result of which the potencies of this
state are also burnt and extinguished (fdfs1) 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
_Samprajata and  are called Madhumati; Madhu

’;:‘:tes Agamprajfista “Pratika, Vidoka and the Sanskaragesha



and also Vitarkdnugata, Vicharinugata, Anandinugata and
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Asmitanugata. True knowledge begins to dawn from the first
stage of this Samprajiiata state, and when the Yogi 1'eachés'

the last stage, the knowledge reaches its culminating point,
but still so Iohg 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 by any possible encroachment by the
other states of the past Vyutthana (phenomenal activity
now existing as the sub-conseious). So the last stage of
Asamprajiidta Samadhi represents the stage in which
the ‘ordinary consciousness has been altogether surpassed
and the mind is in its own true infinite aspect and
the potencies of the stages in which the mind was
full of finite knowledge are also burnt, so that with
the return of the Chitta to its primal cause, the final
emancipation is effected. The last state of Samprajnita
Samadhi is called Sanskirasesha, only because here the
vesidua of the potencies of sub-conscious thought only
remain and the actual states of consciousness become all
extinet. It is now easy to see that no mind which is not
in the Ekagra or.one pointed-state can be fit for the Asam-
prajiata Samadhi in which it has to settle itself on one
objeot and that alone. So also no mind which has not
risen up to the state of highest fadi¥ or suppression is
fit for the Asamprajfiata or the Nirvija state.
Tt is now necessaty to come down to a lower level and
v examine the obstructions on aecount
TR of which a mind cannot easily become

one-pointed or Ekagra. These nine 10 number are the

following : —

Disease, langour, indecision, want of having the mental
requirements necessary for Samadbi, idleness of body and
mind, attachment towards the objects of sense, false

17
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and ﬂluéory knowledge, non-attainment of the state of
concentrated contemplation, uosteadiness and unstability
of the mind in a Samadhi state even if it can anyhow
attain it. These are again seen to be accompanied by pain,
and despair owing to the non-fulfilment of desire. Physi-
cal shakiness or unsteadiness of the limbs, taking i of
breath and giving out of it. | These are seen to follow the
aine distractions deseribed above of a distracted mind.

To prevent these distractions and their accompaniments

THE STUDY OF PATANJALL .

it is necessary that we should practise

mitxfg‘:czgd;}nke the  habituation on one truth. Vachaspati

: says that this one truth to which the

mind should be settled and fixed was Iswara and Rama-

nandz Saraswati and Narayana Tirtha agreed with him.

Vijiiana Bhikshu however says that here by one truth

any object gross or fine is intended (wnfzaq fafeq a@’

aziamd feawaayg o 97 §31q ) and Bhoja supports Vijiiana

Bhikshu and says that here “one trath” might mean any
desirable object (wfaifarfaad).

Abhyasa means the steadiness of the mind in one state
and not altogether absence of any state; for the Bhashya-’
kira himself has said in the Samapattisutra, that Sampra-
jiidta trance, comes after this steadiness. As we shall see
also hereafter, it means nothing but the application of the
five means Sraddha, Virya, Smriti, Samadhi and Prajng ;
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 (&g
gz Tead affeafemEa IFTUEl AETEEREHRAE-
famenaeat g, W9, 1. 13). This effort becomes firmly
rooted, being well attended to for a long time without
inte:raption and with devotion,

Now whether this one trath is Iswara or any other
object it does not matter very much ; for the true principle
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of Yoga is the setting of the mind on one truth, principle
or object. But it is no easy matter to do it for an ordi-
nary man ; for in order to do it successfully it is necessary
that the mind should be equipped with Sraddba or faith—
the firm conviction of the Yogi in the course that he
adopts. This keeps the mind steady, pleased, calm and
free from doubts of any kind, so that the Yogi may proceed
in the realisation of his object without any vaecillation.
Unless a man has a firm hold on the eourse that he pursues,
all the steadiness that he may aequire will always be
threatened by the danger of a sudden collapse. It will
be seen that Vairadgya or desivelessness 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
desires ; this aversion towards worldly joys is only the other
aspect of the faith of the mind and the calmness of its
currents (the few&w&R) towards the right knowledge
and absolute freedom. So it is said that the Vairagya
is the effect of Sraddba and its product tsmgm’:émt
Fuwm 1. 20. fasafwg.  In order to make a person suitable
for Yoga, Vairdgya represents the cessation of the mind
from the objects of sensc and their so-called pleasures and
Sraddha means the positive faith of the mind in the path
of Yoga that it adopts, its right aspiration of atlaining the
highest goal of absolute freedom, and the fullest conviction
of doubtlessness and ealmness in it.
In its negative aspect Vairagya is of two kinds Apara
and Pari. The Apard oneis that of
Wi 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 attainment of the states of Videba and the
Prakritilaya has when it comes into contact with such divine
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and worldly objects, a consciousness of its own, due o an
uhdersta.ndino of the defects of those objeets brought about
by miraculous powers. This consciousness of power is the
same as the conseiousness 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—tin
which the senses to be conquered are taken note of. (3)
Ekendriya—in whieh attachment towards internal pleasures

THE STUDY OF PATANJALIL

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 Vairigya called Vasikar is that in which the ‘mind has
perceived 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 eonnection with them.
With the consummation of this last stage of Apara
Vairdgya, comes the Para Vairigya
which is identical with the rise of
the final Prajna leading to absolute independence, This
Vairigya, Sraddha and the Abhydsa represent the
unafllicted ' states (wfweafs) which suppress gradually
the Klishta or the afflicted mental states. These lead the
Yogi from one stage to another, and thus he proceeds
bm‘her and higher until the final state is arrived.
As Vairagya advances Sraddha also advances, from
Sraddha comes Virya-energy, or the power or concentra-
tion  (www) and from it again
Vairagya and 8rad:  springs Smriti—or continuity of one
ik, ol object of thought and from it comes
Samadhi or cognitive and ultra-eognitive trance, after which

Aparii Vairagya.
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follows Prajna and the final release. Thus by the inclusion
of 8raddha within Vairagva, its effect, and- the other
products of Sraddba “with Abhyasa we sce ' that the
Abhyasa  and Vairdgya are the two interval means for
achieving. the final goal of the Yogi, the supreme
sappression and extinction of all states of consciousness,
of all afflictions and the Avidyai—the last state of supreme
knowledge or Prajna (swaraiwwnar afady: 1).

As Sraddba, Virya, Smriti, Samadhi which are not
different from Vairagya and Abhyasa,
(they being only their other aspects
or simultaneous produets) 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' (w3a)
with which they may be applied towards attaining
the goal of the Yogi. Thus ' the Yogis aré of nine
kinds :— / !

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

Each of these may vary according to the mildness
medium state, or intensity of the quickness or readiness
with which the Yogi may apply them. Thus there are
nine kinds of Yogis. Of these the best Yogi is he who is
Ra@amisaiaia, 7.¢., 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&w, between Vachaspati and Vijnana Bhikshu.
‘The former says that @57 means Juw here, but the latter
holds that w3 cannot mean‘ Vairagya and the Vairigya
being the effect of.the Sraddha cannot be counted separately
from it. “ Samvega ” means quickness in the performance
“of the means of attaining. Yoga ; soime S&y that it means
+““Vairdgya.”  But; that is not /frue for if Vairagya

Classification of the
Yogis.

L.
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is an effect of the due performance of the means of Yoga
there cannot be the separate ninefold classification of Yoga
apart from the various degrees of intensity of the means of
Yoga practice. The word “ Samvega 7 etymologically does
not mean ¢ Vairagya” also.

dEmRgEEER S wfeq ean auEfafa aeE ) aw
f  AaqEgUee: | STEEEed aew  STawzaltes  fawe,
A AEEEAwEl | INEE A EREEET 7 |

We have seen just now that Sraddha, etc., are the
means of altaining Yoga, but we have not discussed what

purificatory actions must an ordinary
% Facikermng anc man perform in order to attain Siaddha

riyd Yogas.

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 already in an advanced state
may not require the performance of those purificatory
actions which will be necessary for a man of lower state.
We have said just now that the Yogis are of nine kinds,
according to the strength of their mental acquirements,
Sraddha, etc.—the requisite means of Yoga and the
strength of the quickness with which they may be
applied. Neglecting the division by the stiength 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 aequirements
(smatfyad).  (2) Those who are mediocres. (3) Those
_who have low mental acquirements.

In the first chapter of the Yoga aphorisms it has
been said that Abhyasa, the application of the mental
aequirements of Sraddba, ete., and Vairdgya,the consequent
cessation of the mind from objects . of  distraetion,

L
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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
Abhyasa and Vairigya, in his Dharand (concentration),
Dhyana (meditation), and Samadhi (trance), which may
be ealled the Jfdnayoga. But it is easy enough to
perceive that this Jianayoga requires very high mental’
powers and so it is not within the easy reach of ordinary
persons. = Ordinary persons whose minds are full of
impurities must pass through a certain course of
purificatory actions, before they ean hope to obtain
those mental acquirements by which they can hope to
follow the course of Jhanayoga with facility.

These actions which remove the impurities of the mind,
and thus gradually increase the lustre 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 (fafanfaw) may
gradually purify the mind and make it fit, for the highest
ideals of Yoga. Thus the Bhashya says— By the
sustained practice of these Yogangas or accessories of
Yoga is destroyed the five-fold nnreal cognition (wfian)
which is 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, =0 is the
impurity bLeing attenuated more and more.  And s

more and more of it is being destroyed, so also it goes
the light of wisdom

This  process
know]edge

on increasing more and more ;
following in the wake of dost-rncflon..

reaches its culmination in diseriminative :
which  means that its highest cnlmination is in



the knowledge of the nature of the Purusha and the;
Gunas. .. ; '
Now the assertion that these aetmm are the causes o{:'-
the attainment of salvation, brings -the . question of the
petr ! s b exact natures of their operations: with;
tiﬁa(';?r:hf t;’,z;‘f’;gge regard «to this. supreme attainmént.;
to bring salvation. Bhashyakar with respect to this
: question says that they 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 ¥# is the cause of happiness and not in-
auy other way. It must be remembered that causation is
viewed according to the Yoga theory as mere transforma-
tions of energy ; the operation of eoncomitant causes is
only by removing the obstacles which were impeding the
progress of these transformations in a particular direction ;
no canse can of itself produce any effect and the only way
in:which it ean 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. hy 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 obstacles, so also’ the
passage of the Chitta into the state of the attainment of
true knowledge is only helped by the removal of .obstruc-
tions due to the performance of the Yogangas ; the neces-
sary obstructions being removed the Chitta passes naturally
of itself into this infinite state of the attainment of true
knowledge in which all finitade is merged. , .
. . In connection with this, Bhashyakara mentions nine
kinds of the operation of the causes: (1) as the cause
of bitth ; (2) of p,eservation ¢ (8) of manifestation ; (4)

THE STUDY OF PATANJALI:
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of modifieation . (3) of sequentia] cognition 5 (6) of
separation ; (7) of attainment; (8) of differentiation ;
(9) of upholding.

squfafeafafafamramana: |

frmrerayas: R 9391 Faq |
The principle of conservation of energy and transforma-
tion of energy being the root idea of causation in this
svstem 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 example, knowledge springs out of miad,
¢o that the mind is called the cause of the bitth of know-
ledge. Here mind is the material cause (Swzw@ sww) of
the production of knowledge, for knowledge is nothing
but mind with its particular modifications as states (Iw@
afasow Saufredfangs @ @ WG avEfd  SaRmEd, W)
Its difference from =mfimiw, which is not directly the
cause of production, but serves to help it only l:n an
indirect way by the removal of obstacles, is quite manifest.
The fafiama or the cause which makes things preserved
as they are, is the end they serve; thus the serviceabilily
of the Purusha is the cause of the existence and preserva-
tion of the mind as it is, and not only of mind but of all
our phenomenal experiences.

The third cause of the =f=fs =TT or the cause of
manifestation (which is compared to a camp which
manifests things before our view) according to Bhiksha
is an epistemological cause and as guch, includes among

other things inferential cognition a8 “’f‘" (the sight of
smoke in the hill -also - falls under this) (samtaments

wfy= faHe a9aE).

Then come th
(change). and Anyatwa (otherness) ;

18

e fourth and the 5th causes, of Vikira
thus the canse 01:
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ehann'e (Faamr) is e\emphtled as being that which causes a
change ; thus the mind suffers a change by the objects
that are presented to it just as bile changes the: raw food
that is cooked by it; the cause of ==& (otherness) such
as that brought about by a goldsmith in gold by making
a bangle from it, and then again a necklace from it, is
regarded as different from the change spoken of
as Vikdra. « Now the difference between the gold being
turned into bangles or necklaces and the raw rice being
turned into soft rice is this that in the former case when
bangles are made out of. gold, the 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 paddv
does not remain unchanged in its modification as rice;
(wforfy arme swEwwa 3aft aoif wfa g geERaTEawEa
Vel v GesaaiEf gdngaad sfa v aw wwE wn aatafa
faEAETRUagATag 9 9%<;) ; 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 bhe cause of structural and chemlcal changes.
Of course these are only examples from the physical world,
their causal operations in the mental sphere vary in a
correspondm'r manner ; thus the change produced in the
mind by the presentation of different ob]ects follows a
Jaw 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 forgetfulness,.
in a thing anger makes the thing painful, and desire ;
makes it pleasurable the kuowledge 'of its true reality:.
produces indifference ; there is thus the same and of eausal’
ehanoe as is found in the external world. Then comes
in for our consideration the cause of separation (Viyoga)
which is only a negative aspect of the positive side of

THE STUDY OF PATANJALIL
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the causes of trausformations, as in the gradual extinetions
of impurities consequent upon the transformation of the
Chitta towards the attainment of the supreme, state of
absolute independence by diseriminative knowledge. The
last cause for consideration is the cause of upholding,
(Dhrti) ; thus the body upholds the senses and supports them
for the actualisations of their activities on the body just. as
the five gross elements are the upholding causes of the
organic bodies ; the hodies of animals, men, ete., also adopt
one another for their mutual support. Thus the human
body lives by eating the bodies of many animals and the
bodies of tigers ete., live on the bodies of men and other
animals and so also many animals live on the bodies of

plants, ete. (Fgmadi & gyufemraderEEEaduEnTE s

s aEfRadEt  AquuenRaddunta vd  granzadEi
wiguayaiaa | a=@fa ) © The four kinds of canses that ave
mentioned in Sankara’s works and grammatical commen-
taries like that of Sushena, »iz.,: sAgw, GHwE, mw and
@@l are all included within those nine causes mentioned
in this quotation of the Bhashyakara.
The Yogirgas not only remove the impurities of the
mind but help the mind by removing the obstacles to
attain. the hichest perfection of
The operation of (Jiseriminative knowledge, Thus they

the Yogangas, .
are the causes in a double sense

(1) of the dissociation of the impurities (Ffwarew); (2)

of removing the obstacles which impede the course of the.
mind for attaining the highest development  (Wifemicw),

. Now coming to Yogingas, we see them enumerated

ags  follows '-aﬂfmﬂmvmmmwmwmwmﬁmmﬁ

Restraint,Observance, Posture, Rezula-

Yogingas. tion of - bresth (swmm), Abstraction,

Concentration, 'Meditation  and Trance &re the ° eight

accessories of Yoga,

15
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It must be remembered that the Abhyisa and Vairagys
and also the five means of attaining Yogs, viz.,: =1, 94, ete,,
which are not different from Abhyisa and Vairagya, are
by their very pature included within the Yogaincas
mentioned above, and are not to be considered as
independent means different from them (seaa STawE-
ey TmEaRas 3 @agal AEFEaT SwwiEtaasEn). 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 wiwm, wier and @wify. The five
means T, 97, Ffa, s and gy are said to be included
under a9, @r2ng and $avafay™ of the Niyamas and Vairagya
under §=19 (a3 Traafarmmaig  a<is 99w =SgEEi 9 &g
wifzy ofmwai 9 woRfGE savEaans  yEwfvis s@

JraTgged ) |
‘f'o understand these better it is better first of all to
give the definitions of the Yogangas
Their definitions. and then discuss about them and
ascertain their velative values for a

man striving after attaining the highest perfection of
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Yoga. ;
1. Yama — Restraint — aafeavaammeraaiafasma:
These Yama restraints are: Abstinence from injury
(Ahimsa) ; Veracity ; Absinence from theft; continence ;
abstinence from avariciousness.

II. Niyama—Observances—sitgaaiuay: @r=nd=e -
yratfa fazan

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

II1I. Asanas—Posture—futg@wmas steady posture and
ensy position afwe &f TEANMETAfafrsgs: araP: |

IV. Regulation of breath (Pranayama) is the stoppage
of the inspiratory and expiratory movements (of breath)
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which may be practised when steadiness of posture has

been secured.
V. Pratyahara—abstraction. wfwTEmRNT favw ws-

qiga s3fFaat YPIRN | ~

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

VI. Dharana—Concentration—eag=f&aes sww;.  Cou-
centration is the steadfastness of the mind.

VII.: Dhyana—DMeditation—aa w@asamal was. The
continnation there of the mental effort (to understand)
ie meditation (&), .

V1II. Samadhi—Trance contemplation—azaiaia fats
waggaas, s The same when shining with the light
of the object alone, and devoid as it were of itself, is
trance (or contemplation, Samadhi). ‘

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

some have the mental side more
. Yogangas and Pari- predominant, whereas others have
karmas. ! i
, mostly to be actualised in exterior
action. Dbarana, Dhyana and Samadhi which are purely
of the Samprajiiata type and also the wwam® and wanew
which are accessories to them serve to cleanse the mind of
its: impurities and make it steady and can therefore he
assimilated as being the same with the Parikarmas men-
tioned in Book I, Sutras 34-39 (Kﬁb‘éﬂ» faawwEr 31 sy
(35) fawaadt a1 wafgequar @ww: fafafaad, (56) faga a
sifawat (37) Aquafend a1 fraq (38) @wafzmmEmss a1 (39)
afiwaammer). Of course these Samadhis  of the
Sampmjﬁﬁm tiype on]y serve to steady the mind
and to take it in attaining diseriminative knowledge.
(o7 wwa: weada wredquanfreecEsaEl 30 GIwEntitg

Al frawfia | )
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In this connection 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 : I, vic., #tmaw-
 GfeMumat yugtuae wemafereees (By cultivating

habits of friendliness, = compassion, complacency and
indifference towards happiness, misery, wirtue and vice

(vespectively) the mind becomes pure.
- This- means that we are to ecultivate the habit of
friendliness towards those who are happy ; this will indeed
: e 1S remove all jealous feelings, and thereby
Mﬁ«?:gt;:': dKé‘p"g{“:hﬁ‘ cleanse the mind and make it
pure. We must cultivate the habit

T4

of* compassion towards those who are suffering pain ;-

thus when the mind shows compassion which means that
it:wishés tb remove the miseries of others as if they were his
o vitsbecomes cleansed of the dirt of the desive of doing
injury to- others for compassion is only another name for
sytapath which naturally brings oneself to the level of
othérs towards whom he may be sympathetic. - Next comes
the” habit of complaceney whieh one should diligently
cultivate as it ‘makes our minds pleasurably inelined to-
wards those who are virtuous. -This removes the dirt of
énvy from the mind. Next comes the ‘habit of indiffer-
ence which we should acquire towards viee in vicious
persons. We should aequire the habit' of remaining
indifferent where we cannot sympathise, as for example,
with persons who are vieious ; we should not on any acecount
get angry towards those who are bad and with whom
sympathy was not possible. This will remove the dirt of
anger.’ It will be clearly seen here that &), wew, gfea
and ‘g mentioned here are only the different aspects
of universal sympathy w hich should remove all perversities
it 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 (=€ mentioned, under Yamas)
which will cleanse the mind and make it fit for the appli-
. cation of the means of ($raddhd) =®y ete. For unless
the mind .is pure, there is indeed no_scope for the appli-
cation of means of =sy,-ete. . for making  the mind
steady. (wmat yAwAnfEEEt G A SUEL fEd - ses)
It will be seen that these represent the mental endeavours
to cleanse the mind and to make it fit for the propér mani-
- festation of Sraddba, ete., and thus to steady it towards
attaining the true diseriminative knowledge.
Again of the Parikarmas by wma, = and ssfsw sl
TRy and that by the habit of sympathy
Their respective  ac manifested in #at. s&wt. ele., the
positions. §
former is a -more advanced state 6f
the extinetion of impu_rities than the latter,
But it .is easy tosee that ordinary minds can never
make , the beginning of their practices from these stages.
They are so impure naturally that the positive universal
sympathy as mavifested in &, ete; by which the turbidity
of mind is removed, are indeed things whicl are very hard
to begin with. It is also necessarily difficult for them to
steady the mind to anobject as in WU @iw.and safy. - Only
men in advanced stages can begin to practise them. . For
ordinary people, . therefore, spme course of conduct must
‘have to be discovered by which they.can purify their minds
and. elevate tjhgml to ‘s'u(:h an extent that they may be in
a positibn to eleanse the,mind by ‘the mental, ?&?ik.ﬂ‘w
or. purifications ,just ,now, mentioned. Qur minds also
become stcédy i . propc;‘x'tiou as ,:their impurities: ave .
: cIean_aéé. . The eleansing of impurities only . represents  the
fnegativé_'a,spect of .the. positive side of :m“ki"g‘ﬂle'minds
steady. . The grosser . impurities being removed, (iner one
remain, these are removed by . the,, "fl’“tf’l L'.P’"!ka_l‘mas,
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 more
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 course of conduct by which the
gross impurities of ordihary minds
Yamas. - are removed, we have to come to
B Yamas. They are as we have said
before wféwt, @a, @7, Fwe® and ufe ; of these Wiw'al is
given such a high place that it is regarded as the root of the
other Yamas, 9%, %@ 7, aw=al, sufcas and the other Niyamas
mentioned before only serve to make the =fe a1 perfect.
We have seen before that &3, @&y, gfzar and SU= serve
to strengthen the wis'®isince they are only the positive
aspects of it, but now we see that not only they but other
Yamas and also the other Niyamas ®itd, §®I9. a9, @y
and $awafus@ oily serve to make wfe'@r more and more
perfect. This wfe'ar when it is performed: without being
limited or restricted in any way by caste, country, time
and cireumstances and is adhered to thoroughly universally,
it called wewa or the great duty of abstivence from in ury
is' sometimes limited to castes as for example the injury
inflicted by a fisherman and 1n this case it is called wqma
or restricted Ahimea of ordinary men as opposed to universal
Abimsa of the Yogis called ®#ew@a ; the same w=f¥@ is
limited to country as in the case of a man who says to
himself, ¢ I shall not eause injury at a sacred plage” ; and
by time, with seference to a person who ‘says to himself
¢ 1 shall not cause injury on the saered day of Chaturdasi”;
hen a man says to himself, « I shail
ke of gods and Bralimios only ”; or
by warriors ip the battle field alone
This restrictcd Abmsa -is only for

by ‘eircumstances as W
cause injury for the sa
when injury is caused
“and in nowbere else.
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ordinary men who cannot follow the universal law of
Ahimsa for a Yogi.

Ahimsa is a great universal duty which a man should
impose on himself 10" all conditions of
life, everywhere, and at all times
without being vestricted or qualified by any limitation
whatsoever. In Mahabharat Mokshadharmadhyaya it is
said that the Sankhyists lay stress upon =f¥®1 whereas the
Yoga lays stress upon Samadhi; bat 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 owrselves fit for the higher tyvpe of Samadhi,
All other virtues of @&, 9§ 7 only serve to make ufe'sr more
and more perfect. It is not however easy to say whether
the Sankhyists gave so much stress to =fe'at that they
regarded it to lead to @&y directly without the intermediate
stages of Samadhi. We see however that the Yog&i also
lays great stress on it and holds that a man should withhold

Ahimsi.

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 fe'ar towards beings, for external
actions can never be such that they can be performed without
doing any harm to others. We bave seen that from this
point of view Yoga holds that pure works — (wmsh) are
only those mental works of good thoughts in which a
perfection of wfe'@r can be attained. With the erowth
e bod ) wotks (m,ﬁ) and the perfect realisation of
wfg'ar the mind paturally passes into the emis HiL Whech
its actions are veither good (wa) nor bad (wwa); and

this state is immediately followed by the state of Kaivalya.
Veracity consists in word and thqught- being in
accordance with facts. Speech and

Veracity. mind “correspond o what has been
seen, heard and inferred as such. Speech is uttered for the

19
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purpose of transfefring one’s knowledge to another. 1t is
always to be employed for the good of others and not
for their injury, for it should not be defective as with
Yudhishthir, where his motive was bad. 1f, however, it
proves to be injurious to living beings even though
uttered as truth, it is not truth; it is a sin only. By this
outward appearance, this 1s a facsimile of virtue and one
oets into painful darkness. Therefore let everyone examine
well and then utter truth for the benefit of all living
beings. All truths should be tested by the canon of sfEa1
(non-injury).

Asteya (=@ 3) 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
absence of the desire thereof.

ames —Brahmacharyya (Continence) is the restraint of
the generative organ, and the thorough control of sexual
tendencies. '

Aparigraba (%afT®) is 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.

1f in performing the great duty of wfg'ar 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 seid if the high fever of the sins opposed
to the virtues tend to push bim 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, I have taken refuge in the practice of Yoga giving

as it does protection to all living beings. Were 1 to take
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up the sins having once given them up 1 should certainly
be a dog in my conduct. As the dog takes up his own
vomit, so should I be acting it 1 were to take up again
what I have once given up. This is called the practice of
afag= wiEan (Pratipaksha Bbabana) meditating on the
opposites of the temptations.

A classification of the sins of fFar, ete.,, may be made

according as they are actually done,
mn‘:\m‘.’l"ssm“‘““"" of  or caused to be done, or permitted to
be done; and these again may be
further divided according as they are preceded by desire,
anger and ignorance ; these are again slight, middling or
intense. Thus we see that there may be twenty-seven
kinds of these sins. Mild, middling and intense are again
 threefold each mild-mild, mild-middling and mild-intense.
Middling-mild, middling-middling and middling-intense.
Also intense-mild, intense-middling, and intense-intense.
Thus there may be eighty-one kinds. This again becomes
infinite on account of rule (f=), option (fa=w=) and
conjunction (88=). ¥

The contrary tendency consists in the notion that these

immoral tendencies cause an infinity

Thinking of the con-  of paiDS and untrne eognition,  Pain

R and unwisdom are the unending fruits

of these immoral tendencies and that in this idea lies the

power which brings the habit of giviug a contrary trend
to our thoughts.

These Yamas together with
going to be
fwarvnia, by the performance of which
d gradually rise

the Niyamas which are
deseribed are called

Kriya Yoga.
men become fit an

to the state of smaaim by gaife and attain Kaivalya.

iy
This course thus represents 4
ordinary people should begin their Yoga Work.

the first stage with which

L



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 begin-

ning with the Niyamas, 9, |iEw
Those who made their  and $weafawars it is for this reason

beginnin with the : 5
:cx?’amuf _ that though they are mentioned under -
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the Niyamas, they are also specially
selected and -pol\en of as the famw in the very firss
rale of the second Boko—au: mragzmwfmymfa  frmam ;
&u: means the strength of remaining unchanged in changes
like that of heat and cold, hunger and thirst, ¢tanding
and sitting, the absence of speech =sdla and the absence
of social indications.

@™ means the study of philosopby and the repeti-
tion of the syllable Aum. ;

, $AwfesE—This 1§varapranidhana is different from
the JI§wara Pranidhana mentioned in Book I, 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 fawiim and hence it means the
bestowal of all ouractions to the Great Teacher, God, ¢. e.,
to work, not for one’s own self but for God, so that
a man desists from all desires of gaining apy fruit
therefrom.

When these ave duly performed the afflictions become
gradually attenuated and trance is brought about. The.
aftlictions 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 distingt
natures of the Purusha and gw, the mind paturally
returns to its own primal cavse Prakriti and Kaivalya is
attained.
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Those who are already much advanced do not require
even this Kriyayoga (fmmim), as
About those who are  their afflictions are already in man in
natarally much ad- . . .
vanced, an attenuated state, and their minds in
a fit condition to adapt themselves to
Samadhi; they can therefore begin all at once with e,
So in the first chapter it is with respect to these advanced
men that it has been said that Kaivalya can be attained
by Abhyasa (snaa) and Vairagya without adopting the
faaEatn—(Iaatfaaittes arfydimas waga 9 faga saq: gamz
agwd Anaraaqa amq—wg [I 2) at the Niyama Kriya
Yogas only Saucha (sit9) and Santosha (@iw) remain
to be said. Saucha (sit9) means cleanliness of body and
mind. Cleauliness of body is brought about by water,
cleanliness of miud 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 one's
life. It should be added that this is the natural result of
the correction of the appropriation of others’ things ().

At the (‘lose of this seetion on the Yamus and Niyamas,
it is best to note their difference which lies prineipally
in this that the former are the negative virtves, whereas
the latter are positive ones. The former can and there-
fore must be practised at all stages of Yoga, whereas the
last being positive are attainable only by the distinet
growth of mind through Yoga. The virtuesof 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 Wfgar all animals give up their habits
of enmity ; when a person becomes steady 1n trathfulness,
whatever he says becomes fulfilled. When a person

|0
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becomes steady in =&= absence of theft, all jewels from
different quarters approach him.

Continence being confirmed, vigour 15 obtained.
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 sits or cleanliness
of mind, his @& becomés pure, and he acquires high-
mindedness one-pointedness, control of the senses and fit-
ness of the knowledge of self. By the steadiness of
contentment comes the acquisition of extreme happiness.
By steadiness of ag® the dirt of this veil is removed and
from that come the mirvaculous powers of endurance of the
body wfaar, ete.. and also the miraculous powers of the
senses, viz., clairaudience and thought-reading from a
distance. By steadiness of =mam the gods, the Rshis
and the Siddhas become visible. When Iswara is made
the motive of all actions, trance is attained. By this
the Yogi knows all that he wants to know just as
it is in reality, whether in another place, another body
or another time. His intellect kuows everything as it is,

1t should not, however, be said, says a=®fa, that in
as much as the g&rma @wify is attained by making ISwara

the motive of all actions, the remaining

Iswara Prapidhana  geyen Yogangas are useless. For
and the other Yogangas. = !

i 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 @®¥@ ®&Ifw by separate kinds of their
collocations, and Samadhi also leads to the fruition of
wwraa @ but this meditation on Téwara though it is itself a
species of Fafaat™ itself, Samprajnata Yoga (a&rsna i)

is yet more direct means than them. About the relation
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of SEwfgy with the other Angas of Yoga, Bhikshu
writes :—1It cannot be said that since Yoga cau be attained
by meditation on I§wara, what is the use of the other
es of the Yoga, for the meditation on

disciplinary practie
The other accessories

ISwara only removes ignorance.
bring about the Samadhi by their own specific ways of
operation. Moreover it is by the help of meditation on
ISwara that oue succeeds in bringing about Samadhi
througzh the pdrformnnce of all the accessories of Yoga ; so
the other accessories of Yoga can not be regarded as
unnecessary ; or rather it is the other accessories which
bring Dharana, Dhyana and Samadhi through meditation
on God and thereby produce salvation since they cannot
do that themselves :—( @ Serufaqiated AMEGH| [T q
Smyfauiae  AiwAEiAE ARSI | TR g SEFmOQ
aafuqemaana | S Prof@ae ffae gt swfe s
amfd saafa @ @ FAFAR@EE | q99 A Fgifw SHwfyE-
w1 g fraeat| sauEEi @ |@a 9 caRd afaE smmda
smeafaaada § gera: gmfuaeseE qfad |)

Asanas are secured by slackening of effort by thought

’

trapsformation as infinite. Thus

Asanas. 3
posture becomes perfect and effort

<. s0 that there may be no movement of

to that end ceases, s
the body ; or when the mind is transformed into the infinite
its own, 1t brings about

that makes the idea of infinity
the | perfection of posture; when posture has once been

mas tered, he is not disturbed by the contraries of heat and

cold., ete.
After having secured stability

ghould try
Pranayama. that comes after a doep

pause ;
exhalation are each

in the Asanas a person
the Pranayamas. The

inbialation and that after a deep
c.alled a Pranayama ; the first 18 € Te, when tl

! ‘ . .1 mode, when the
sc:eond internal, There is however & [t

alled external and the
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lungs are neither too much dilated nor too much contract-
ed there is another total restraint; where cessation of
both these motions take place by a single effort just
as water thrown on.a heated stone shrivels up from
all sides.

These can be regulated by keeping eye over space,
span and number. Thus as the breathing becomes slower
the space that it occupies also becomes smaller and smaller.
Space is again of two kinds, internal and external. At the
time of inhalation the breath occupies internal space which
can be felt even in the soles of hand and feet, just like
the slight touch of an ant. To try fo feel this touch
along with deep inhalation serves to lengthen the period of
cessation of breathing. External space is the distance

“ from the tip of the nose to the most remote point up to
which breath can be felt, by the palm 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 also  be
measured by the number of normal duration of breat hs.
The time taken by the respiration and expiration of”a
healthy man is the same as that which is measured bsy
spapping the fingers after turning the hand thrice ove r
the knee, is the measure of duration of normal breath j;
measured by 36 such Matrds or measures in the first
attempt or Udghata called mild; when it is doubled,
it is the second Udghata (middling) when it is trebled
it i the third Udghata (intense) ealled intense, Gradually
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the Yogi acquires the practice of Pranayama of long
duration, being daily practised and being increased in
succession of a day, a fortnight, a month, ete. Of eourse
he proceeds first by mastering the first Udghata, then
the second and so on until the duration increases up to
a day, fortnighta month as stated before. There is also
a fourth kind of Pranayama transcending all these stages
of unsteady practice when the Yogi is steady in his
cessation of breath. It must be remembered, however,
that while the Pranayams are being practised, mind must
be fixed by =@ and wiw@r to some object external or
internal without which these will be of no avail for the
true objeet of Yoga. By the practice of Pranayama
mind becomes fit for concentration as in the Sutra
yEmEAMARAt a1 W, where it is said that steadiness is
acquired by mwE@, and this steadiness is acquired in the
same way as concentration as we find also in the Sutra

YTy ¥ AFAEAG! |
When by Pratyahara the senses are restrained from their
external objects we have what is
Erabyshard: called Pratyahara, by which the mind

yemains as if in its own nature being altogether identified
with the object 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, whiel is so very
at the time of Pranayamas

necessary
The mind may

mentioned before.
thas be held steadfast in such places as the sphere of the
navel, the lotus of the heart, the light in the brain,
the forepart of the nose, the torepart 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
mental effort in the object of Dharana

(swwar)  vnmediated by any other

Dhyana.

break of conscious states.

Samadhi or trance contemplation results when by deep
concentration mind becomes transformed to the form of
the object of contemplation. By
Pratyahara or power of abstraction
mind desists from all other objects except the one to
which it is intended to be centred ; the Yogi as he thus
abstracts his mind also tries to give it to some internal or
external object, which is called wrwn; it must also be noticed
that to acquire the habit of s@ and in order to inhibit
the abstraction arising from the shakiness and unsteadi-
ness of the body it is necessary to practise steadfast
posture and to cultivate the Prapayama. Also for the
purpose of inhibiting the distractions arising from breath-
ing. Again in order that a man can hope to attain
steadfastness in these he must desist from any such conduct
which may be opposed to the Yamas, and also acquire the
mental virtues stated in the Niyamas and thus secure
himself against any intrusion of distractions arising from
These are therefore the indirect and

Samadhi.

his mental passions.
remote conditions which qualify the person for attaining
wican, @ 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 WIRWT; 49T 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 wma or
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¥

meditation in which the mind flows steadily in that one
state without any interruption, and gradually with this,
even the conscious flow of this activity ceases and the
mind transformed into the form of the objeet under
concentration becomes steady therein. We see therefore
that Samadhi is the consummation of that process which
begins in gran or concentration. These three WX, =+ and
@@ify represent the three stages of the same process of
which the last one is the perfection ; and these three are
together technically called «7# which directly leads to
and is immediately followed by the Samprajnata state,
whereas the other five Yogangas are only its indireet or
remote causes merely. For Asamprajnata state however
these three are also not so intimate, for a person who is very
highly advanced, or is the special object of God’s grace
may at once by intense Vairigya and Abhy@isa pass
into the Nirodha state or the state of suppression.

By the possession of Sanyama as gradually dawns the
knowledge of Samidhi, so the Sanyama is gradually
strengthened. For while the dawning of this Prajnaloka
or the light of Samadhi knowledge this Sanyama also
vises higher and higher.  This is the beginning for
here the mind can hold ®a® or conceutrate and
s object together with its name,
Savitarka state; the next plane

become one with a gros
ete., which is called the
or stage of Sanyama is that when the mind becomes one
with the object of its
of its name, ete. Next com
gfegrt and fafg=sia when the mind is fixed on subtle
substances as we shall see just now.
~ =Ah1
Samprajniata Samadhi.

Division of i
Samprajnita Samadhi.

meditation without any consciousness
e the other two stages ealled

SLEPSSE s

: A ichara Nirvieha
Savitarka Nirvitarka Savichara Nirvichara
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comprehend its scope it is necessary to understand
first of all the relation, between a thing, its coneept and
the particular name with which the
coneept or the thing is associated.
It is easy to see that the thing (%), the concept (si),” and
the name (=) are quite distinet. But still by force 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 afaamt; it is the lowest stage because here the

Savitarka.

gross object does not appear to the mind in its true

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

From this comes the Nirvitarka stage when the mind
by its steadiness can become one with its object divested
of all other associations of name and concept, so that
the mind is not in direct touch with the reality of the

L
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thing, uncontaminated by associationg, The thing in this
state does not appear to be an object of my consciousness
but the consciousness becoming divested of all <1’

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 objeet drops off and the result is the one steady
transformation of the mind as the object of its con-
templation. This state brings home to us the real
knowledge of the thing, diverted by other false and
illusory associations which apart from explicating the real
nature of the object served only to hide it. This Samadhi
knowledge or wsn is called fafdamt. The objects of this
state may be the gross material objects and the senses.
Now this state is followed by the state of afa=wy wsn
which dawns when the mind neglecting the grossness of the
object sinks deeper and deeper into its finer constituents
and the appearance of the thing in its grosser aspects
drops off and the mind having sunk deep, centres and
identifies itself with the subtle Tanmatras which arve the
constituents of the atoms as a conglomeration of which
the object appeared before our eyes in the Nirvitarka
state. Thus when the mind after identifying itself with
the sun in its true aspect as pure light, " tends to settle
on a still finer state of it either by making the senses so
steady that the outward appearance vanishes or by seeking
finer and finer stages than the grosser manifestation of
light as such, it apprehends the Tanmatric state of the
light and knows it as such, and we haye what is called the
gfg=iwr stage. It has great similarities with the wfsaat
stage, while its differences from that stage spring from
 the fact that here the object is the Tanmatra and rot the
gross Bhuta. The mind in this stage holding communion
with the Rupa Tanmatra for example 1s not coloured

It
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variously as red, blue, ete., as in the Savitarka commumion
with gross light, for the Tanmatric 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 pleasure
or pain arising from the manifold varieties of light. So
this is a state of a feelingless representation of one uniform
Tanmatric state when the object appears as a 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 Tanmatrie coneeption 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 cou-
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 s0 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,
fine object of its communion. These two kinds of

Savichara and Nirvichara arising from the
th the fine Tanmatras have been collocated
as Vicharanugata. But when the objeet
of communion is the ego as the subtle cause of the senses
it is called WA=IGAA and when the object of communion
i the subtle cause of ego the 3 called also the sifera

and the mind becomes one with the

Prajnd,
communion wi
under one name

L
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it is called wiferargarg. There can be no Nirvichara
communion with the manifested Prakriti as the object for
it is not an actual state which can stand as the object of
communion but only a state of final retirement, the
returning back of all the effects into their primal state
of potentiality ; so there can never be a Prajni of such a
stage. Thus we may restate the division of Samprajnata
Samadhi reconciling I. 17 with 1. 42, 43, 44 as follows :(—

FETE Ay
| N
REIEERE] T fauas
(faqataaa) S ik G TR
b s ) S I l
g : SfEal Rl GIGIES
afgast fafaqa (samereTa) (sfararra)
e ' BRI '*['“'“I
(fﬁ}ﬂﬁ“ﬁ) afgsm ffasm
FfEsm fAfa=m I
FALR T e
afg=m fafd s

Through the Nirvichara state, our minds become
altogether purified and there springs the wst or knowledge
called =sz@amt or true ; this true kuoowledge is altogether
different from the knowledge which is derived from the
Vedas or from inferences or from ordinary perceptions ;
for the knowledge that it can give of Reality can
never be had by any other means of knowledge gither
by perception, inference or testimony for their com-
munication is only by the conceptual  process of
oeneralisations and abstractions and thus can never
affirm anything about the things S they are in them-
selves which are altogether different from their illusory

demonstrations in eonceptual terms which only prevent us

98
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from knowing the true reality. The potency of this Prajna
arrests the potency of ordinary states of distracted cou-
sciouness and thus attains stability. When however
this Prajna is alsc suppressed, we have what is called
the state of Nirvija Samadhi at the end of which comes
final Prajna leading to the digsolution 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 concentration
on it and a continuons 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 but it is impossible to give an exach
picture of it with the symbolical expressions of our
concepts ; for the stages become clear to the  mental vision
of the Yogi as he gradually acquires firmness in his
practice. The Yogi who is practising at once comes to
know as the higher stages gradually dawn in his mind and
distinguish them from each other ; it is thus a matter of
one’s own experience, so that no other teacher can advise
bim whether a certain stage which follows is higher or
lower, Yoga itself is its own teacher (dFTan wWamUY;
swa i ua SqreE—Aiae daeaEt AR | AT
fa g 7 @A & !

When the mind passes from the Samprajnata state
it'is called Vyutthana in comparison 60 the Nirodha state,
just as the ordinary conscious states are called Vyutthana
in comparison to the Samprajnata  state, the poten-
cies of the Samprajnata state become weaker and weaker
whereas the potencies of the Nirodha state become stronger
and stronger and finally the mind comes to the Nirodha
state and become stable therein ; of course this holds
within itself a long mental history, for the potency

of the Nirodha state can be stronger only when the

L



L

THE STUDY OF PATANJALI 161

mind plaemses it and remains in this suppressed condition
for long intervals of time. This shows that the mind
being made up of the three Gunas is always suffering
transformations and changes. Thus from ordinary state
of distracted consciousness it gradually becomes “one
pointed and then gradually become transformed in a
state of an object (internal or external) when it is
said to be undergoing the Samadhi parinama or Samadhi
change of the Samprajnita type; next comes the
change, when the mind passes from the Samprajnata
stage to the state of suppression (fr{iw). Here therefore
also we see that the same w#, w=w, s3@mfaw 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 wq&m, 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 change 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 called the Dharma, Lakshana and
Avasthd change. But there is one difference between
this change thus described from the changes observed in
sensible objects that here the changes are not visible but
are only inferrible from the passage of the mind from one
state to another.

It has been said that there are two different sets
of quahtl&" for the mind, visible and invisible. The
visible qualities whose changes can be noticed are conscious

states, or thought products, or pereepts, etc. TThe invisible
w



L

THE STUDY. QF PATANJALL

ones are seven in number and cannot be direetly seen,
but thelr existence and chapges or modlﬁcatxons _may
_be esta,bhshed by mfereuce. These are suppression,
charactensatmn potenblalxsahon, constant change, life,
movements and power or energy of movements. -

0y yEeE: aftasg siaad |
Fet ufiy fawe awit gv@at=tan; |
In connection with the Samprajnita Samadhi some
mlraeulous attainments are al&o described, whijch are qald
to strengthen the faith or belleE of the lool, to the
processes of Yoga as the path of ca.]vatlon as the Yogx
advances. These are like the productq or the mental
expenments in the Yoga methad, by which the people may
become convinced of the method of Yova. as bemv t[u:
frue one. No reason are offered about the why ot these
a.ttamments but they are said to happen as a result of the
menta] union with dlﬁ'elent ob]ects Itis best to nofe
them here in a tabul'-r torm.

Object of Sanyam. Sanyamw. | Attainment.

(1) Threefold - Lhang(- of | Sanyama.

things . as W, w\ Y
and  NFPMRWH |

f
|
i
|
i
Knowledge of the eounds

f f { ”n
(2) The distinctions of | g of all’ lwmg bemgs

name, external object |
4nd theconeept which | ;
ordinarily appears uni- | }
ted as one. { |

) Knowl b \
(d) Residual potencies 'q@ﬂ(: ” ! edge of previous life,

of the nature of qzﬁ ‘,
and q\g;ﬁ !

i Knowledge (;g ofher minds,
‘ R 3 o T 3

1

(4). Concepts  alone  (se-
%' " parated) from cthe
objects),

. LSSt E e - il
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L.

Object or Sanyam.

Sanyam. Attainment.

(5) ‘Over the form of Yody.
(@aem)

(6) Karma of fast or slow |
fruition. i

(7) Friendliness,” sympnthy,
and compassion, aﬁ‘},
gfem, @aw

(8) Powers of elephant

(9) Sun

(10)

(11) .E’oTe star

(12) 'Plénus of the Navel ...
(13) Pit of the throat

( 14) Tortoige T'IJM

(15) Coronal light e

(16) Heat

(17) Purnsha ..

(IH)J"GrosBA"subst'aht'i‘('ie ey
the’ nstr:‘zl e cbn-'
junction =% and puor-
Poke  falneis g

(19)" A%, the substantive |
armeamm‘e, p 9goign!

she’ conjunction an
the Purposefnlness * of

seénsation TTQERY |

SfmaETETE |

Sanyama. Dis:xppearance (by virtuo. of
! the perceptibility being
checked).

! Knowledge of death.

1
. " ’
|

Power.

Power of elephant.

Kuowledge of the' world
(the geographical position
of conntries, &e.)

" . Knowledge of the starry
| Bystems,
” | Knowledge of their move-

I ments,

¢ Knowledge of the system
of the body.
Subdual of hunger and
thirst,. ¢
Steadiness,

}

!

i

| Vision of the perfected Ones—
! the seer orall knowledge
| by prescience.

f Knowledge of the mind,
-l Knowledge of Purusha.
|

|

|

|

|
I
|

Control over thé eloment
{from which follows atien.
uation, other powers, per-
fection of the Body and
non-residence by  their
characteristics.

Mastery over the senses;
» and thence come the quick-
ness as of mind, unaided
mental perception and
mastery over the Pradhana.

wAaE fTacwE vem-
7Y |
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These Vibhutis as they rise with the performance of the
processes of Yoga gradually deepen the faith zgrof the Yogi
in the performance of his deeds and
m::;‘:g:t;n S 5&?1:)21: 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 describing the nature of Karmayoga, and the
way in which it leads to Jnanayoga, I believe it is time for
. us now to describe the third and the
Bhaktiyoga and . ] oL 5
Iswara. easiest means of attaining salvation,
gl the Bhaktiyoga and the position of
Icwara in the Yoga system with reference to a person who
seeks deliverance from the bords and shackles of Avidya.
Jswara in the Yoga system is that Puiusha whois
distinet from all others, by the fact of his being untouched
by the afflictions or vehicles of the
froition of action. Other Purushas
are also in reality untouched by the afflictions, but they
at least seemingly have to undergo the afflictions 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 bondage in any
way. He is 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 beyond .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 on their authority.
The authority. of the seriptures are
Soriptures  and again acknowledged only because
g they have proceeded out of God or

Tswara. The objection of an argument in a circle has no

Iswara.

I
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place here since the connection of the scriptures with
Iswara is beginningless.
There is no other divinity equal to TIswara, because
in the case of such equality there may be oppositions
between - the rival Iswaras which
Iswara, what be is.  might therefore result in the lowering
of any one of them. He is omni-
scient in the highest degree for in him is the furthest limit
of omniscience from which there is no beyond. v
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 scriptures at each evolu-
His functions. tion of the world after dissolution.
But he does not release all persons,
because he has to help only so much as they deserve; he
does not nullify the Law of Karma, just asa king though
he is quite free to act in any way he likes, punishes or
rewards people according 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-
* nicates through it to all his devotees and
His pure Sattwa-  Jictates the seriptures. Again at the
maya body. X L 3 g %
; time of dissolution this body of pure
Sattwa becomes submerged in the Prakriti ; and at the time
of its submersion in the Prakriti Iswara wishes that it might
come forth again at the beginning of the new creation ;
thus it continues for ever that at each new creation the pure
Sattwamaya body springs forth and submerges back mto
the Prakriti at the time of the dissolution of the universe.
In - accepting this body he has no personal desires to
, catisfy as we have said before. He
thiimseIf untouched  adopts it only for the purpose of savi'ng
v it. the people by instructing them with

L.

knowledge and piety which is not possible without
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a pure Sattwamaya body ; so he adopts it but i¥ 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 bas attained absolute independence
may similarly accept one or more pure Sattwamaya
Nirmana Chittas from Asmitamatra and may pro-
dice one Chitta as the superintendent of all these
(Fretafemfe wramaarg) (e sams fGOds @959 ).
Sueh a Chitta adopted by a true Yogi by the force of
his meditation is not under the control of the vehicles of
aetion as is the case with the other four kinds of Chitta
from'birth, Oshadhi, Mantra and Tapas. ;

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

THE STUDY OF PATANJALL

. denotative power becomes submerged
o I;:z’::‘"“ the word i the Prakriti they reapper with

the new creation just as roots
shoot forth from beneath 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 dttammu-You'\ 18 lswar-
Pranidhana, or worship of God. This word according to the’
commentators is used in two senses,
in the first and the second booky
of the Patanjala Yoga apphorismis.
In the firet book it means love or devotion to God as the one
cetitie of meditation, in the second it is used to mean the
abhegation of all desires of the fruits of action to Tswara

aud this Tewara Pranidbana in this sense 1s included undér

Iswara Pranidhana.
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Kriyayoga. This abnegation of all fruits of action to
Iswara purifies  the mind and makes it fit for Yoga ;. this
is - distinguished from the Iswara Pranidbana of the first
Book as the Bhabana of Pranava and Iswara in this that it
15 connected with actions and the abnegation of their fruits
whereas the latter consists only in keeping the mind in
woyshiptul state in Iswara and his word or name Pranava.
- By devotion of Iswara Prema or Bhakti he is drawn
towards the devotee through his Nirmana Chitta of pure
Sattwa and by his grace he removes all
thelg{gi:lecf?)f I?::::fh obstructions of illness, ete., deseribed
: ' in I. 30, 31 and at once prepares his
mind for the highest realisation of his own absolute in-
dependence. So for a person who ean love and adore
Iswara, this is the easiest course for attaining Samadhi.
We can make our minds pure in the. easjest way . by
abnegating all our actions to Iswara and attaining salva-
tion by firm and steady devotion for Him. This 1s the
sphere of Bhakti'yoga by which the tedious complexity
of the Yoga process may be avoided and salvation aequired
in no time by the supreme grace of Iswara.
This means is not indeed distinet from the general
means of Yoga, wiz., Abhyasa and
diifg::‘:st HnoRes t;‘;’z Vairagya which applies in all stages,
by Abhyasa and Vai-  For here also Abhyasa applies to
Fach 2 the devotion of Iswara as one Supreme
Tattwa or truth and Vairagya is necessarily associated
with all true devotion and adoration of Iswara. '
This conception of Tswara differs from the conception
of Iswara in the Ramanuja system in this that—there
Prakriti and Purusha, Achit and
lk.afrr?::llggl:)?stm:m‘ Chit form the body G Moy i
i as here Iswara is consideved as being
only a special Purusha with the aforesaid powers - (ud
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In this system Iswara is not again the wfweran Prakriti
in the sense of =fawmifafs 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

. Adwaita Vedan-  ¢ppe existence is aseribed only of
tic Iswara. v
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Iswara whereas all other forms and

modes of Being are only regarded as illusory.
After what we have stndied above it will be easy to
see that the main stress of the Yoga Philosophy lies in its
method of Samadhi. The knowledge
_Bamadhi and its  that can be acquired by it differs from
pediy pgﬁw‘ﬁﬁgﬁe’}ﬁ‘f all other kinds of knowledge, ordinary
:‘;‘i’;‘,’l‘;’zg ch“f(’f:):‘e“ perception, inference, ete.,, in this
ledge. that it alone can bring objects before
our mental eye 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 concepts or
general notions of things. For the teaching of seriptures
are manifested in words; aod 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 only generalised conceptions. Their process
only represents the method by which the mind can pass
from one generalised conception to another ; so the mind
can in no way attain the knowledge of the Real things,
the absolute s[;ecies, which is not the genus of any other
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thing; so inference and seripture can only communi-
cate to us the nature of the agreement or similarity
of things and not the real things as they are. Ordinary
perception also is not of much avail here sinee it cannot
bring within its 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 our senses to perceive subtle and remote
things, and things which are obstructed from our view.
But Samadbi has no such limitations, so the knowledge
that can be attained by it is absolutely unobstructed, true
and real in the strictest sense of the terms.
By deep concentration when all other states of mind
are checked it is centred on one thing steadily and that
alone, the mind becomes transformed
o b B‘:rlgso‘;:‘f as it were into the form of that thing,
: and thus the true nature of that
thing at once flashes before it. It is akin to the coneeption
of intuition by Bergson, the nature of which as described
by Bergson applies in a certain measure to Samadhi.
Thus Bergson says:—“ It follows that an absolute conld
only be given in an intuition whilst everything else fall
within the province of analysis. By intuition is meant
the kind of intellectual sympathy by which one places
oneself within an object ¢n order to coincide with what is
unique in it (¢/. fafis) and consequently inexpressible. Ana-
lysis on the contrary, is the operation which reduces the
object to elements already known, that is to elements
common both to it and other ohjects. To analyse there-
fore is to express a thing as a function of something
other than itself. Analysis is thus a tx'anslation, develop-
ment into symbols, a representation taken from successive
points of view from which we note as many resemblances
as possible between the new object which we are studying
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and others, which we believe we know already. In its
eternally unsatisfied desire to embrace the object around
which it is compelled to turn, analysis multiplies without
end the number of its points of view in order to complete
its always incomplete representations and ceaselessly varies
its symbols that it may perfect the always 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
P;f::j‘;ﬁergs‘m and  t5 each other. Like Kant, Patanjali
: does not bring about a schism between
science and metaphysics. The realities of metaphysical
order the so-called things in themselves or things as they
ave,-are not transcendent to the world of Phenomena, but
are only so subtle that the senses cannot grasp them. He
does not make the metaphysics entirely artificial, and the
science wholly relative ; but with him both are true in
their own respective spheres, and far from there being any
schism between them, they are connected in one chain of
development, ; science reigns where the mind is being led
from concepts to concepts with the dogmatic belief that all °
knowledge must necessarily start in concepts, 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 (fasta) apart from
its symbolic side of conceptual representations can bever
be grasped by the conceptual side of knowledge. But the
infra-conceptual or ultra-conceptual stages are not unreal
in any way though they cannot be grasped either by the
seuses or by our conceptual intelligence, To grasp them
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our mind must follow an inverse process of stopping
its flow from concepts to concepts, but concentrated itself
to onc concept and that alone, and repeat it again and
again to the exc'usion of all other possible concepts, and
thus become coincided, identified as it were with it, when
the limitations of the concept at once vanish and the thing
shines before the mind in its true reality. Such a 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 philosopkise,” according
to Patanjali, ‘therefore is to invert the habitual direc-
tion of the work of thought; to practisc it not ina
random way but in a profoundly methodical manner;
gradually to rise higher and bigher in the acquisition of
the true metaphysical knowledge, with a definite end in
view until the highest stage, the one ideal consummation
of all metaphysical knowledge is attained ; the Prakriti then
appears in her own true nature, and her relations with the
Purusha are also discerned and the Yogi is absolutely
freed from all bondage of Prakriti. :
According to Patanjali it is our want of intuition of
the reality, hidden beneath the conti-
nual flow of our varied concepts that
is the root of all control exercised by the Prakriti over us.
Moral and virtuous actions are here advocated only because
they purify the mind and help it to acquire the power of
intuition (#17) 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 ia absolute effulgence,

Vision of a Yogi.

nothing is too small for his intuition and nothing is too great.

The whole philosophy from Plato to Plotinus prozeeded
out of a supposition that “a variation
can only be the .expression and

development of what is invariable,” that “there is more

Plato.

i
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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 bad never any such bias
as that. Prakriti, the sphere of the mutable and the
unstable is not on that account less true than the Purusha—
the immutable ; only their realities are of 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 begotten out of their seeming illegiti-
mate connection which forms the basis of all. With Plato we
have seen that there is nothing positive outside ideas,
diminution of the Reality of which into that of the
unstable oceurs by a process of diminution by the addition of
zero-like Platonic “ non-being ”’ the Aristotelian “ matter ”
a metaphysical zero joined to the ideas multiplies 1t in
space and time. In the words of Bergson “ this non-being
is an illusive nothing ; it creeps between the ideas and
creates endless agitation, eternal disquiet like a suspicion
insinuated between loving hearts.” The ideas or forms
are the whole of intelligible reality, that is to say of truth.
As to sensible reality, it is perpetual oscillation from one
side to the other of this point of equilibrium. Immutability
is more than becoming, form is more than change, and it is
by a veritable fall that the logical system of ideas rationally
subordinated and co-ordinated among themselves is scattered
into a physical series of objects and evenis accidentally

placed one after another. * Physies is but logic spoiled.”
Aristotle could not tolerate that ideas should thus
exist independently by themselves but finding that he
could mnot deprive them of this

Aristotle, character, he pressed them into each

obher, yolled them up imto a ball, and set above the

L
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physical world a form that was thus found to be the form
of forms, the idea of ideas or to use his own words the
thought of thought. Such is the God of Aristotle—
necessarily immutable and apart from what is happening
in the world, since he is only the synthesis of all concepts
in a single one. Itis tine that no one of the manifold
concepts could exist apart such as it is in the divine
unity; in vain should we look for the ideas of Plato within
the God of Aristotle. But if only we imagine the God of
Aristotle in a sort of refraction from himself, or simply

L

inclining towards the world, at once 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 perfection, and consequently an ascent
towards God as the effect of a contact of God with the
first sphere and as descending consequently from God to
things. The necessity with Aristotle of a first motionless
mover is not demonstrated by founding it on the assertion
that the movement of things must have had a beginning
but on the contrary, by affirming that this movement
could not have begun and could never come to an end, and
that this perpetuity of mobility could happen only if it was
backed by an eternity of immutability which it unwound
in a chain without beginning or end.

In that revival of Platonism in Alexandria we see
that as the possibility of an outpouring of Platonic ideas
God. exists behind us and his vision
as such is always virtual and never
actually realised by the conscious intellect. Everything
is derived from the first principle and everything aspires to
return to it; remoter the emanation lower the degree of
perfoction. After the one, reason possessesthe greatest

Neo-platonism.

perfection and after it comes the soul. The true then we
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see transcends the bounds of reason. “Knowledge ”
therefore of it is nobt won by proof, not by any inter-
mediating process, not so that the objects remain outside
of him but so that all difference between the knower and
the known disappears; it is a vision of reason into its
own self ; it is not we who have the vision of reason, but
reason who has the vision of its own self ; even the vision
of reason within which subject and object are still opposed
{o each other as different from each other must itself be
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{ranscended. 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 latter in divine rapture touches the absolute itself,
and feels itself filled by it and illuminated by it. He who
. has attained this veritable union with God, despises
even that pure thought which he formerly loved, because
it was still after all only a movement and presupposed a
difference between the seer and the seen. This mystical
absorption or swooning into 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 uttered. To this
difficulty Plotinus returns again and again from new
points of view, as if driven by the presence of a conselous-
ness which masters him, whieb, by its very nature can
never get itself but 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
%5, and s_ymbols by which he seeks to flash some
Yet in all this struggle and almost,
he is well aware that he can

metapho
new light upon it.
agony of his expression,
never find the last conclusive word for it and has to fall
back on the thought that 1t is unspeakable.”
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With t he revival of Platonism in modern philosophy in
Kant we see that the “beyond” the © Reality . has
: : altogether eluded our grasp. There
Revival of Platonism. G G . .

Y 1s no intuition that carries us into
the non-temporal ; all intuition 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 elosed-in
system of relations for the Platonic 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, attempts have been made
to determine what the intelleet must be, and what the
object in order that an uninterrupted mathematic may
bind them together. And of necessity, if all possible
experience can be made to enter thus into the rigid and
already formed frame-work of our understanding it is
(unless we assnme 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 barren relations whieh
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 reality; it is absolutely restricted and
limited to this innate incapatility of doing anything
but Platonising in ideas; and as such all science only
represents this dreamy, make-shift of symbolical relativity
and never the Reality as it is, and metaphysies is
impossible since it has nothing more to do than o
parody with phantoms of things the work of eqp.
Ceptual arrangement which science practices seriously on
rélationg, !
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To distinguish Patanjali from these different shades
of representations spoken above, we
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Patanjali. . .
d see that he agrees with Aristotle

in conceiving an unmoved as the cause 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 dynamie 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 it, It is
the only true immobile which no change can effect—
altogether distinct from the universals or the particulars
of our thought but illuminating them all in the conceptual
illumination. No concept can ever catch hold of it
It is the one absolute “stable” element, all else are
moving. Movement is the reality of matter which in none
of its stages can in frue 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 and consequently
there is no diminution of reality involved in the concep-
tion of matter. Plato had to acknowledge the separate
existence though he wanted to deprive it of all determinate
qualities. Instead of making non-being colourless it would
have been more consistent if he conceived the idea as the
solately colourless and the non-being of the

teuly and ab
ithin itself the principle of all

equilibrium which holds w
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determinations and differentiations the ground of all
cenesis and transformations which appear within and
without as the inner and outer worlds, the microcosm and
the macrocosm.  Aristotle caught sight of this, but
substituted for the independent reality of the ideas only
and an ideality towards which matter is striving and thus
made it the imanent teleology of matter. But Patanjali
was not safisfied with it for even here the ‘stable
unconsciousness remained unexplained altogether; and
without it our intellectual life will be reduced to a mere
mobility of passing states without any stable principle
with which they may be connected and unified. This
principle to which or for which all these passing states
form together an unified life, and the experiences of
pleasures and pains-is the Purusha, which serves as the
external teleology of the Prakriti. The comprehension
of this metaphysical reality is not a dream with him as
with Kant, but a complement of our ordinary scientific or
phenomenal experience. For the achievement of this
final release of the Purusha it is necessary to invest the
outgoing process of conceptual flow, to make it steady
and one-pointed by which all the differentiating process
being arrested the mind 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 phenomena by a reverse process returns back to
the Prakviti. The Neo-platonists agree with Patanjali
in so far as the assertion of the supreme validity of the
process which brings about trance is concerned. Plotinus
and Patanjali agree in their difference from Kant
in this that there are other sources of right knowledge
than those provided by the scanty scope of conceptual
relativity of our thoughts. The light that they have
shown in the illumination of the history of wotld-eivilisation
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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 I
may stand face to face only if I possess the will to do it.
Many hidden mysteries are daily being discovered by men
of genius by this intuitive perception Ftwa= but none of us
try to penetrate methodically into the depths of this land of
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eternal bliss and communion. The face of truth is hidden
by a golden veil (fevardu mw wmenuwEd §&@) and let all
mankind combine in their efforts to draw it away and
adore the unveiled truth as it is in itself.

At the close of the previous sections it may be worth

while to speak a few words on the
(]i‘f}g‘;il‘:‘;tf";ggt;‘é:flc"“ 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 five 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, #72., Akasa, Marut, Tej, Ap and Kshiti as
the ether, the gaseous heat and light, liquids and solids.
But T cannot venture to say so when I think that solidity,
liquidity and gaseousness represent only an impermanent
aspect of matter. The division of matter from the stand-
point of the possibility of our sensations has a firm root
in onr nature 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 advancement of qur
scientific culture. They carry with them no fixed and
consistent rational conception as the definition of the
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ancients but are mere makeshifts for understanding or
representing certain chemical changes of matter and have
therefore merely a relative value.

There are five aspects from which gross matter ean
be viewed at. These are (1) Sthula
(gross), (2) @& (substantive), (3)
Sukshma (subtle), (4) Aunvaya (conjunction), (5) Artha-
vattwa (purpose for use). The Sthula or the Qross
physieal characters of the Bhutas are described as follows :—

Qualities of Earth—Form, heaviness, ronghness, ob-
struction, stability, manifestation (vritti), difference,
support, turbidity (s@r) bardness and enjoyability.

Ap—Smoothness (&%), subtlety (dt=r), clearness
(we),, whiteness (witar’), softness (#gd), heaviness (sficd),
coolness, (%), conservation (I%1), purity (afaaw), cementa-
tion (@=a).

Tejas—Going upwards (S'¥ma), cooking  (arm),
burning (=sw), light (=), shining (wraw), dissipating
(wa'fq), energising (wt=if@), different from the charac-
teristic of the previous ones.

Vayu—transverse motion (fqiwns), purity (ufa@s),
throwing, pushing, strength (sn&didizs 34), movability
(wwq ), want of shadow (m=zwmar)—different from the
characteristie of the previous ones.

Akasha—Motion in all directions (@=@afd:), non-
agelomeration (*“Wj) non-obstructive (sifres:)—different
from the characteristic of the previous ones,

Sthula Ropa.

These physical characteristics are distinguished from
their aspeets by which they appeal to the senses which are
called their Swarupas. Earth is

Swarupa, characterised by Gaondha  or smell,
Ap by Rasa or taste, Teja by Rupa,

ete. Looked at from this view we see that smell arises
by the contact of the nasal organ with the hard particles
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of matter, so this hardness or solidity which can so gene-
rate the sensibility of Gandha is said to be the Swarupa
of Kshiti. Taste can originate only in connection with
liquidity so this liquidity or Sneha is 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
sensibilivy 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-
struetionlessness is the Swarupa of Akasa.

L

The third aspect is the aspect of Tanmatras which are

the causes of the atoms or Param@nus Their fourth

: aspect is their aspect of Gunas or the

s iﬁﬂt‘;tt@‘:‘:"‘ﬂ qualities of wm (illumination), fawan

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

pect is that by which they are serviceable to the Purusha

by causing his pleasurable or painful experiences and

finally his liberation. j

Speaking about the aggregation with regard to the

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

those of which ‘the parts are in inti-

Agoregation, mate union and fusion, ey, any

vegetable or animal body, the parts of

which ean never be considered separately. (2) Those

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

A Dravya or a substance is an aggregate of the tormer

type and is the grouping of generic

Substance, or specific qualities and is not a

separate entity—the abode of generic

and specific qualities ]flm the Dravya of the Vaisheshika

conception, The aspect of an unification of generie



i

THE STUDY OF PATANJALI 181

and specific qualities seen in parts united in intimate
union and fusion is called the Dravya aspect. The. agare-
gation of parts is the structural aspect of which the side of
appearance is the unification of generiec and specific qua-
lities called the Dravya.

The other aggregation of Yutasiddhavayaba, i.e., the
collocation of the distinct and independent parts is again

of two kinds, (1) 1n-which stress a.ay
Two kinds of Yuta-

e o T be laid to the distinetion of paits, and

(2) that in which stress is laid to their
unity more than their distinctness. Thus in the expression
mango-grove we see that many mangoes indeed make a
grove but the mangoes are not different from the grove.
Here stress is laid to the aspect that mangoes are the same
as the grove which however is not the case when we say
that here is a grove of mangoes, for the expression grove
of mangoes elearly brings home to our mind the side of
the distinet mangoe trees which form a grove.

Of the gross elements, Akasa seems especially to require
a word of explanation. There are accoring to Vijnana
Bhikshu and Nagesha two kinds of Akasa,—Karana or
primal and Karya the atomie. The first or the original is the
undifferentiated formless Tamas, for in that.stage it has
not the quality of manifesting itself in sounds (afiqw fafte-
q¥a FAfEa 1 armtamEmaE TR EdsrawEmg scogfr=ntzas).
This Karanas later on develop into the atomic 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 Vayu or air. The Karana-
kasa or the non-atomic Akasa should not be considered
as mere vacuum (w3TwwiE) but must be conceived as a
positive all-pervasive entity (wamm&saq) something like
the ether of the modern physicists.

From - this Akasa springs the atomic Akasa or the
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Karyakasha which is the cause of the manifestation of
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sound.  All powers of hearing even though they have
their origin in the principle of egoism reside in the Akaga
placed in the hollow of ear. Itis here that the power
of hearing is located. When soundness or defect js
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 ear. This sense of hearing then, having
its origin in the principle of ego acts when it is
attracted by the sound originated and located in the mouth
of the speaker, acting as a loadstone. Tt is this Akasa
which gives penetrability to all bodies ; in absence of
this all bodies would be so compaet 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 natare of Akasa *famat TFRITEfgEl fas
Sfes@ml  mammrEtd vy ofReEs ) @ Feaaemi-
fageinata: | drg@efzama 4 auzafydfmammzaREs a9
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 {ranstormations ; 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 iz wholly relative to the under-
standing like order in time, being congtructed on the
basis of relations of position intuited by our empirical
or relative -consciousness. But there is this difference
between space, orvder and time order .—there is no unif
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of space as position (fz®) though we may conceive time,
as, the moment (ww) regarded as the unit of change in the
causal series. Spatial position ( fesy) results only from the
different relations in which the all pervasive Akasa stands
to the various finite objects. On the other hand, space as
extension or locus of a finite body, or Desa, has an ultimate
unit being analysable into the infinitesimal extension quality
inherent in the Gunas of Prakriti.”
Chitta or mind has two stages:—(1) in the form of
LDl oI .sta.tes . such as 1'?3,1 ?ognmon (s
including perception, inference, com-
petent evidence, unreal cognition, imagination, sleep and
memory,—(2) in the form in which all those states
are suppressed (fawg). Between the stage of complete
out-going activity (=) and complete suppression of
all states, there are thousands of states of infinite variety
through which a man’s experiences have to pass from the
Vyutthana state to the Nirodha. In addition to the five
states spoken of above, there is another kind of real
knowledge, and intuition, called Prajna, which dawns
when by coneentration the Chitta is fixed to any one state
and that alone. This Prajna is superior to all other means
of knowledge either perception, inference or competent evi-
dence of the Vedas in this that it is altogether unerring,
nnrestricted or unlimited in its scope.
Pramana we have seen includes perception, inference
and competent evidence. Perception
smb[e):‘scfil’“"“ of the  originates 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
and generates a kind of notion or
knowledge about them in which their specific eharacters
are more predominant, -

Perception.
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Mind s all pervasive and it can génerate its notion
in the external world by which we have the perception of
the thing. Tike light which emits rays and pervades all,
though it may remain in one -place, the Chitta by its
Vrittis comes in contact with the external world and is
changed into the form of the object of perception and is
thus the cause of perception; as the Chitta has to pass
through the senses it becomes coloured by them, which
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explains the fact that perception is impossible without
the help of the senses. As it has to pass through the
senses it undergoes the limitations of the senses, which it
can avoid, if it can directly concentrate itself to any object
without the help of =ffte "sefises ; from this originates the
Prajna by - which dawns the absolute and real know-
ledge of the thing unhampered by the limitations of the
senses,—which can act only within a certain area or
distance and cannot take within its sphere the subtler
objects.

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

wyeeafosefa oA fEwan wdag  faeie fe awte
spw wfaq sam qgevsafa | @i ?Fa WMEANH 53 T

qiﬂaa favaw Suvs afed @ fFegwe SE. 99, | 3aT W el
sme ;| The objects of knowledge though inactive in them-

selves may yet hike 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 the Chitta -attains the form of anythmo with which
it comes in bouch. Perception or Prabyaksha is distinguished
from inference, etc., in this that here the knowledge arrived
at is predominantly of the specific. and special characters
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(faflw) of the thing and not of the generic qualities as in
inference, ete.

Inference proceeds from the inference and depends upon
the fact that certain common qualities are found in all
the members of a elass, as distinguished 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 elass; this affirmation - of the generic characters
of a ciass to the individual members that come under it is
the essence of inference. This it seems comes very nearly
to tracing all - deductions from the dictum de omui ¢l
nullo.

An object perceived or inferred by a competent man
is deseribed by him in words with the intention of trans-
ferring his knowledge to another ; and the mental modi-
fication which has for its sphere the meaning of such
words is the verbal cognition of the hearer. When the
speaker has neither perceived nor inferred the object, and
speaks of things which cannot be believed, the authority
of verbal cognition fails, But it does not fail in the
original speaker God or Iswara and his dictates the Shas-
tras with reference to either the object of perception or of
inference.

Viparyyaya or unreal cagnition is the knowledge of the
unreal—a knowledge which possesses a form that does
not tally with the real nature of the thing, c.g., when
a man sees two moons by some defect of the eye.
Doubt (e.9.) “Is it a log of wood or a man ¥” The
illusoriness of seeing all things yellow through a defect
of the eye ean only he known when the objects are
seen in their true eolour; in doubt however the defective
pature is at once manifest. Thus wheu we cannot be
definite whether a certain thing is a post or a man.  Here
no knowledge is not definite. So we have not to wait

24
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till the illusoriness of the previous knowledge is demon-
strated by the advent of right knowledge. The evil nature
of Viparyyaya is exemplified in Avidya—Nescience—
A¢mitd, Raga, ete.

It is distinguished from Vikalpa—Imagination—in
this that though the latter is also unreal knowledge their
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nature as such is not demonstrated by any knowledge
that follows but is on the other hand admitted on all
hands by the common consent of all mankind. It is only
the learned who can demonstrate by arguments the
illusoriness of such Vikalpa or imagination.

All class notions and coucepts are formed by taking
note of only the general characters of things and associa-
ting them with a symbol called the name. Things them-
selves however do not exist in the nature of the symbols
or names or concepts, it is only an aspect of them that is
diagrammatically represented by the intellect in the form
of concepts. When the concepts are united or separated
in our thought and language they consequently represent
only an imaginary plane of 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 econnection in reality with the
cow. When we say Purusha is of the nature of
consciousness, there is the same illusory relation. Now
what is bhere predicated of what? Purusha is con-
seiousness itself and there must always be a statement
of the relationship 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 rcoucc'pbs which are different,
wfagwe Rewigafa, afed 99WMEERNEE Thus its sphere hag
a wide latitude in all thought process conducted through
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language and involves an element of abstraction and con-
struction and is called Vikalpa. This represents the
faculty by which our concepts are arranged in analytical or
synthetical proposition. It is said to be w=sEFHA
agmAl fam=, 7.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 wplesented
in propositional forms. ;

Sleep is that mental 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 are clear or
we have slept badly, our minds ave listless, wandering
and unsteady. For a person who has to attain communion
or Samidhi these notions of sleep are to be suppressed
like all other notions. Memory is the retaining in mind
of objects perceived when pereeption occur by the union
of the Chitta with eternal objects according to the forms
of which the Chitta is transformed ; it keeps these percep-
tions, as impressions or Sanskaras by its .inherent Tamas.
These Sanskaras generate memory when such events
oceur which by virtue of associations can manifest them.
(7 ¥ @UITIIGIFCRT AHTRAMAAR qfd ==afa)
(FEFgTiuE aMgs FawgEAeT 99, IEwEfa).

Thus memory comes when the percept already known
and acquired are kept in the mind in the form of impres-
sion and are manifested by the Udvodhakas or the associ -
tive manifestors. It differs from pereeptions in this th .t
the latter are of the nature of perceiving the unknown and
unperceived, whereas the former serves to bring before the
mind percepts that have already been acquired. Memory
therefore is of the percepts acquired by real cognition,
nnreal cognition, imagination, sleep and memory. It
manifests itself in dreams as well as jn 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 Moba (ignorance). These feelings
cannot be treated separately from the states themselves,
for their manifestations are not different from the mani-
festation of the states themselves. Knowledge and feeling
are but two different aspects of the modifications of Chitta
made out of Prakriti; hence none of them . can 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

A il whose action on the external world is

; known as “ perceiving,” grahana,”
which is distinguished from * Pratyaksha,” which means
the effect of “ perceiving,” wiz., perception. Each sense
has got its speeial sphere of work, e.g., sight is that of eye,
and this is ealled their second aspect, v¢z., Swarupa. 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,7¢z., that of manifestation (wzm)
action (fwan) and retention (fmfa). Their fifth aspeet 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 senses to the external world
and is the cause of their harmonious activity for the expe-
riences of Purusha. As a necessary attribute of this
directive character of Manas, the power of concentration
which is developed by Pranayam ‘is said to belong to
Manas. This is the Rajas side of Manas.

There is another aspeet of Manas which is called the
Anuvyavasiya or reflection by which the sensations (Alo-
chana) are associated, differentiated, integrated, assimilated
into percepts and concepts. This is possibly the Sattwika
side of Manas.

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

In connection with this we may 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 (Sec. II, 18 Yoga Varttika). Looked at from the
point of view of Chitta, these may be regarded as the
modifieations 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 germinal state; or. exist in a fully operative
state when a man is under the influence of any one of them,
or they become alternated by other ones, such as attach-
ment Or aversion or they may become attenuated by the
meditation of eontrarieties. It is aceording to this that
these are called sgw, waw, fafgg and 73,  Man’s mind or
Chitta may follow these outgoing states or experiences or
gradually remove ‘these emotjons which are commonly
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called afilictions and thus narrow the sphere of these ex-
periences and lead himself towards the final release.

All the Psychic states described above, viz., war, faqéﬁ,
ete., are called either afflicted or unaffliated according as
they are moved towards outgoing activity or are actuated

- by the higher motive of self-realisation and self-release to
narrow the field of experiences gradually 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 which gunide all human actions and
psvehic states. ' :

They influence us whenever suitable opportunities oceur
so that by the study of the Vedas, self-eriticism or 1‘ight
argumentation or from the instruction of good men =
and Vairagya may be motived by Vidya (Vight knowledge)
and tendency for Kaivalya may appear in the mind even
when the man is immersed in the afflicted states of
outgoing activity. So also afflicted states may- come when
the man is deeply bent or far advanced in those actions
which are motived by Vidya or the tendeney for
Kaivalya. }

It seems that the Yoga view of actions or Karma does
not deprive man of his freedom of will through habitnation
in one kind of psychic states or actions towaids Vyut-
thhna or towards Nirodha. It only strengthens the im-
pressions or Sanskaras of those actual states ang- thus
makes it more and more difficult to overcome the'y propen
sity of generating their corresponding actual states and thus
to allow him to tread an unhampered course, The other
limitation to the secope of the aetivit-y of his free will is
the Vasani aspect of the Sanskdras by which he naturally
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 impediments which are
put before a man when he has to adopt that course of life—
the contrary of which he might have been practising for
a very long period extending over many life states.

But the free will is not curbed in any way, for this
free will follows duecblv from the teleology of Prakriti
~which moves for the experiences and the liberation of the
Purusha. So this motive of liberation which is the basis
of all good conduct can never be subordinated to the
.other impulse, which goads the man towards outgoing
experiences. But on the other hand this original impulse
which attraets man towards these ordinary experiences
as it is due to the false knowledge which identifies the
Prakriti with the Parusha, becomes itself subordinate an
lozes its infuence and power as such events oceur which
nullify the false knowledge by tending to produce a vision
of the true knowledge of the relation of Prakriti with
Purusha. Thus for example if by the grace of God the
talse knowledge (Avidya) is removed, the true knowledge at
onee dawns before the mind and all the afflictions lose
their power.

Free-will and responsibility of action cease in those life
states which ave intended for the sufferance of actions only,
e.yy life states of insects, ete.
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SPHOTAVADA

Another point to be noted in connection with {he 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 distinct yet they are often identified 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 Bhishya as explained by ' Vijnana Bhikshu we
find that by an effect of our organs of speech, the letters
are pronounced. This vocal sound is produced in the mouth
of the speaker from which place the sound moves in
aerial waves until it reaches the ear drum of the hearer,
by coming in contact with which it produces the audible
sound called Dhwani. (af=ia afafea wefksfeaeanzEaE:
dfcammiie: g9 afa@ERzAEg: ALESvREN SRR swae A
ydifr). The special modifications of this Dhwani are séen
to be generated in the form of letters and the general
name for these modifications is Nada. This sound as
it exists in the stage of Varnas or letters are also called
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 heing the stage of its utterance in the
mouth of the speaker. The third stage of Sabda “js
that in which the letters for example G, an, and b, of the
word ¢ (Gauh” are taken together and the eomplete word



APPENDIX 1 103

form ¢ Ganh ” comes before our view. The comprehension
of thxs complete word form is an attribute of the mind and
not. of the sense of hearing. For the sense of hearing
senses..the letter form of the sound .one by, one as the,
particular letters are pronounced by the speaker and as
they approach the ear one by one.in air-waves. But each
letter form sound vanishes as it is 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 ealled Sphota. It differs -from the letter form in
this that it, is eomplete, inseparable, and unified whole
devoid of ariy past, and thus are quite uulike the letter forms
which die the next moment that they originate. According,
to the system of Patanjali as explained by the commenta~ !
tors, all significance belongs to this Sphota-form and never
to the letters pronounced or héard. Letters when they.
are pronounced and heard in a particular order serve to
give rise to such complete ideational word images which
possess some denotation and connotation of meaning and,
are thus called “ Sphotas,” or that which illuminates.,
'These are essentialy different in nature from the sounds in
letter forms genera,fed in the sense of hearing which are,.
momentary and evanescent and can never be brought
together to form one whole, have no meaning aund have
the sense of hearing as their seat.

The Faisesika wview :—Sankara. Misra however holds
that this « Sphota ” theory is absolutely unnecessary, for
even the supporters of ““Sphota” agree that the Sphota
stands conventionally for the thing that it signifies ; now.
if that be the case what is the good of admitting Splhota
at all? It is befter to say that the conventionality of
names belongs to the letters themselves, which by virtue
of “that ecan conjointly signify a thing; and it is when -
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you look at the letters from this aspeet—their unity
with reference to their denotation of one thing—that you
call them a Pada or name. (a3aamaa 918 waa & =hzm,
avtal amAmEsfERTEas yEEioe oF TR e geec—
- mgmE 2. 22).  So according to this view we find that there
is no existence of a different entity called ““name™ or
s 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 ave jointly called a name when they denote a
particular meaning or object.

Kumaril’s view .—Kumaril the celebrated scholar of
the Mimansa school also denies the Sphota theory and
asserts like the Kan@idas that the significance belongs to the
letters themselves and not to any special Sphota or name.
To prove this he first proves the letter forms as stable
and eternal and as suffering no change on account of the
difference in their modes of accent and pronunciation,
He then goes on to show that the Sphota view only
serves to 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 since they do not do it
individually, applies to the name-denotation of the Sphota
theory, sinee there also it is said that though' there is no
Sphota or name corresponding to each letter yet the
letters conjointly give rise to a Sphota or complete name.
(aameny: iz =@ avafetn | D wEadte GiEe faged
waify sfead fe weenda a@A 1 N SARAEfrwaE Y |
YAE WewmE aRFEAnAd | AY € sienawTfy wfawfy o)

The letters however are helped 'by their potencies
{Sanskdras) in denotating the object, or the meaning.
The Sphota theory has according .t6 Kumaril and
Parthasarathi also to admit this Sangkara of the letteps

L.
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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.
Sanskiiras 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
objeet of the signified, whereas the former have only to
go a step backwards in thinking his Sanskira to
give rise to the name or the Sabda-Sphota alone.
(WeT=ye wew d@oat gfiate a1 afaframmeeas
T AR Sfwaw 1 8 ¥ gzante; semEned e
FIR awAay Weag’ awdaNe daeE § et )

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
s to say that words and letters have no validity so
that all actions depending on them also come to lose
their validity. (st awEgaETfa, s oY Haud q@).

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 evanescent yet they maintain them-
selves by their potency in the form of a Pada or name
and thus signify an object. Thus Saliknath Misra says
in- his Prakarana Panchika, p. 89, aufaa gaaw=y nﬁzmma
wfeiein cwefrg g w{i‘fwwmmmm TUENE W
wiigaa @d) favwwman s (y=adigEaE @R papiaR
...................................... PP TPTRRR (\- () mq“m

«mﬁ!ﬁﬁd’l‘mfﬂﬁﬁi satamay 92 |

Sabara :—The views of Kumaril and Prahhakara thus
axplicated are but ouly elaborate explanations of the view
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of Sabara who states the whole theory in & single ‘line—
“ gFausradmTatedisi ad: gaws: 1. 1.5).
" The last letter together with the potency generated
by the preceding letters is the cause of significance. -
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
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favour of it; thus we find that Kaiyata in explaining
the following passage of Mahabhashya.

. oFElE W= (3N swEEesgeatEnii  area
wafq g w=:,)

Kaiyata says—damcw susfifise  wew  amwa @
TeREfasfE, wE @F awEa  fdwmkaaiacoEimmeTn
WU § TASgA e TSN, SfWEtned g mavaheen
FHTAWARGWINEEAT AR E GO Es R ANyt T
anifafim: SzazfwEams: fFate m@Euds gaenf; |

The Vaiyakaranas admit the significating force of
names as distinguished from the letters. 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 unuecessary ;
and in this view if it is held " that each letter has the
oenerating power then also they cannot do it simultane-
ously, since they are uttered one affer another. On the
view of manifestation also since the letters are manifested
one after another, they eannot be collected together in due
oeder; if their existenee in memory is sufficient, then we
should expeet no difference of significition or meaning by
the change of order in the utterance of the letters ; that
is “Sara,” ought to have the same meanmo as “ Raen.”
So it must be admitted that the power.of signification
helongs to.the Sphota as manifested by the Nadas as has
been described in detail in Vakyapadiya,
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Thus Bhartrihari says i—

s faat S foerar o
MFATFALA GG IZAT=AL | (98)
YA L AR AN x
TElEs G §2 qques wfatzw=a g (100)
qaRiEsIay FuEEERIEy |
AT arsaReer fEaws g (102)
7. #0 fawama scamgsE |
T2, T=: A7 FwEEwErEan | (103)
wfafa®’ aemamafedas e |
aamsfafeaafa awshafizaean @ (49)
giaaul, fage 3@ wagar a8 |
AN R e gwS aifEwE g (73)
foa’ wmataar saefigwad
a4 4 wHESt aq qf f@usm ) (74)
va% g fwan anfammes a Ak,
tammmaefy estal 33 wea g (89)
FIFHR aq1 A% aEnfrEtmeghi |
wEveRqe u= s gmaT g (91)

ete., ete., ete., ete. "

As the relation between the perceiving capacity and
the object of perception is a constant one so is also the
relation between the Sphota and the Nida as the manifes.
ted and the manifestor (98). Just as the image - vaties
‘aceording to the variation of the reflector as oil, water,
efe., so also the reflected or. the manifested image differs
according to the difference of the manifestor . (100).
Though the maniféstation of letters, Propositions and
names OcCurs in one and the same fime vet there seams
. to be a before and after according to the before and afte;

L
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of the Nada utterances (102). That which is produced
through the union and disunion (of Nadas or Dhwanis)
is by the seuses called Sphota, wherveas other sound per-
ceptions arising from sounds are called Dhwanis (103).
As by the movement of water the image of a thing situated
elsewhere also appears to adopt the movement of the water
and thus seems to move, so also does the 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 ‘also do not exist as parts of the name. There is
again no ultimate or real difference betwen names and
propositions (78). It is only in popular usage that they
are regarded as difference. That which others regard as
the most important thing is regarded as false here, for
propositions only are here regarded as valid (74). Though
the letters which manifest names and propositions are
altogether different from them yet their powers often
appear as quite undifferentiated from them (89). Thus
when propositions are manifested by the 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 eon-
sist of parts yet as the powers of letters cannot often be
differentiated from them, they also appear often to be made
up of parts (91).

The Yoga View.—Anvout 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
suceession by one effort of speech that the individual
letters by their own pm'ivielﬂar contiguity or distamee from
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one another 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, and the sense of hear-
ing when they are heard. It is well to note here tbat
the theory that the letters themselves are endless potent-
tiality and can manifest any word-Sphotas, according to.
their particular eombinations and re-combinations, is quite
in keeping with the main metaphysical doctrine of the
Sankhya-Patanjala theory. .
FVakya-Sphota :—What is spoken here of the lebter 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 5 1t always exists as
combined with other words in the form of a proposition,
Thus the word, “tree” whenever it is pronounced carries with
it the notion of a verb “asti® or “exists,” and therehy
demonstrates its meaning. The single word “tree” with.
out any reference to any other word which can give it a
propositional form has no meaning. Kunowledwe of words
always comes in propositional forms, Just as  dufferent
letter form sounds demonstrate by their mutual eolto-
cation a single word or sabda-Sphota; so the words also
by their mutual combination or eollocation demonstrate
judgmental or propositional significance or meaning. As
the letters themselves have no meaning 20 the words them.
selves have also no meaning; itis only by placing them
side by side in & particular opder that a meaning dawns
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in the mind. When single words are pronounced they

associate other words with themselves and thus appeay .

to signify 2 meaning. But though a single word is suffi-
cient by assoeiation with other words to carry a meaning,
yet sentences or propositions should ot be deemed un-
necessary for they serve to specialise that meaning (framd’

waa:). Thus “cooks” means that any subject makes
something the objeet of his cooking.. The mention of
the subjeet -Devadatta and the object “rice” only spe-
~ cialises the subject and the object. Though the analysis
of a sentence. 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.

Abhikitanyayavada aml Aﬂu'zfab/mtlzanamda —This re-

minds us of the two very famous theories about the

relation of - sentences to words, vz, “the Abhihitanyaya-.

vada aund the Anwitabhidbanavada.” The former means
that words themselves can express their separate mean-
ings hy 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 grammatically
connected with each other ; they only express an aetion
or, something connected with action ; in (Samanaya) “ bring
the eow ”—gim ” does not properly mean “ gotwa " but
“ Anayandnawitagotwa,” that is, the bovine genus as
eonnected , with bringing. We cannot have a case of 4
noun without eome = governing verb and  wice pereg~
{Sarvadarsana-sangraha, Cowell).

The Yooa point of view :—16 Will be seen that strictly

speaking the Yoga view does not agree with ary one of these

1

views though it approaches Dearer to the Anwitiibhidhang, ;
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view 'than' the Abhibitanyaya view. For according to
the Yoga view the idea of the sentence is the only true
thing ; words only serve to manifest this idea but have
themselves got ro meaning. The division of a sentence
into the component word conceptions, is only an imaginary
analysis—an after thought.

- Confusion the cause of verbal cognition :—Acecording to
Patanjali’s view verbal 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 Buddhi and the object which exists in the
external world. These three though altogether distinet
from one another yet appear to be unified on account of
the Sanketa or sign (F¥dmstamma: «  afas: | . agaar
fafaaar 933 sfa 7@1)  so that the letter form sounds, the
sabda-Sphota and the thing can never be distinguished
from one another. Of course knowledge can arise even.in
those cases where there is no actual external object,
simply by virtue of the manifesting power of the letter
form sounds —w=swguiat amuE: @@=i—This Sapketa is.
again defned as—agaq wERRAINAETEaY: GawE:, fd
we, HEwg, U0 WY aUw  sAdMataueesa agdr  wafa )
Convention is a manifestation of memory of the nature of
mutual confusion of words and their meanings. This
object is the same as this word, and this word is the same
as this object. Thus there is no actual unity of words
and their objects; it is 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.—w&q = wyag figw; sarcend. | 4

The Pitanjala system admits numberless souls, one
primal matter called Prakriti constituted of three Gunas,
Sattwa,: Rajas and Tamas, and one. omnisciens, 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 dietator
of thé 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
timé of creation, it appears at every new creation from
eyele to eycle and so on ad infinitum. Iswara himself
however remains untouched by any one of the qualities
of the Prakriti and like 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 bis 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 * entity, intelligence stuff, essence, sentiment
principle), Rajas (translated variously as passion, energy,
and principle of mutation), Tamas (translated varicusly
as darkness, mass, inertia, obstructive entity and '‘the
principle of potentiality). Satiwa seems to he that aspect
in which the enetgy becomes manifested and actualised, And
Tamas is the aspect which becomes interfused with energy,
conserves it and thus preserves it from dissipation,
by sretarding it and keeping it pack within itself g
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potentiality.. ‘Prakriti is always self-evolving by virtue of
its immanent Rajas or energy.- But in its primordial state
it is conceived as an equilibrium of the Gunas—a state in
which there is no prominence of any one of the Gunas;
no stress, or suppression . of any one of them and
consequently there is no visible change. All aetions
and inter-actions of the Gunas at this state happen only
in a potential way. Prakviti is thus the Noumenon-—
the true potentiality—the unmoved but the mother of all
movements.

The Gunas thovgh characterised with the qualitiis
of manifestation, obstruction, and mutation are themselves
Reals or substantive entities. The method of evolution
(the succession from a relatively less differentiated, less
coherent whole to a relatively more differentiated more
coherent whole), proceeds by the different collocation of

L

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 influenee 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 external 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 monral
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 ehosen 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 serviee 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 so
that her energy flows through the neavest channel, for
the realisation  of the experiences and the emaneipation
of the Purushas; for the barriers being removed the
potentiality of Prakriti flows out naturally and is turned
into aectual states. The Sankhya school however does not
find necessity of any infervention from Iswara, as the
external teleology—the serviceability of Parusha is saffi-
eient to explain all the particular lines of development in
the evolution of Prakriti.

The changes or the modifications of Prakriti are of
two kinds, (1) emanations—Avisheshas  which are the
mothers of other emanations,and (2) evolutions—Visheshas,
in which there are only qualitative, temporal and condi-
tional ehanges. From Prakriti, the first emanation js that
of Buddhi—the pure implicit Be-ness which is neither
“ig” nor “is not’—the Ego-hood, the focal point of
apity of all subjeetivity and objectivity. From him
emanates the ego or “ Aham.” - From this ego, emanations
iproceed in two parallel lines—towards objectivity ‘into
the five Tanmitras, Kshiti, Ap, Tejas, Marut and Vyoma,—
towards subjectivily into ten senses, cognitive and eona-
tive and the Manas which possesses the ebaracteristies’ of
both and is the king of them all. This twofold emana-
tion is possible because the Gunas themselves possess in
-a potential way the twofold natures of subjeetivity and
objectivity. From Tanmatras emanate the atoms of the
eorresponding five gross clements, Kshiti, Ap, Tejaz, Marut
and Vyoma. All the changes that oceur in these five
-gross Bhutas are of the nature of change of quality, ¢y.,
of eolour, form, ete., due to the peculiar placings and
replacings of different kinds of atoms, This includes



L,

APPENDIX I 205

the two other kinds of things due to the order of the
appearance of qualities as future, or potential—present
or actnal, and past or latent, and also such conditional
“changes which are involved with these, growth, decay, ete.
The psychical changes as sensations, perceptions, ideas, éte.,
‘also come under this Dharma-parinama. The sum-total
of the psychical in man including the senses, ego and
Buddhi conceived as one unified principle is called the
Chitta. Each Purusha has got a separate Chitta for' h1m
which lasts until he is finally emanecipated.

The Chittas hold within themselves the experienées of
pleasure, pain through innumerable lives in the form of
impressions and these are called Vasanas. It is on
account of these Visands that all living beings derive
their own peculiar pleasures and pains in their own pecu-
liar instinetive ways. Any particular kind of Vasang
is revived aud 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 Viasan@s however
remain in a potential form only and manifest themsélves
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 actions accumulate in one life and come to fruition in
the next through the death of the individual in the past life
and birth in the new one. Others show themselves only
in connection with the fruetifications 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 mixed (virtue and
vice) only mental actions can be purely virtuous. Those
‘who have abnegated the fruits of their actions to
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have. neither virtue nor vice acer aing from their
aetlons
- To refram from domv injury to others is the frxeatest
duty 5 other subsidiary duties such as tr uthfuluess absten-
tion from stealing, control over the gencrative sense,
abstention from covetousness or greediness serve only to
heighten the glory, purity and the perfection of the great,
virtue of abstention from doing injury to others. In per-
fecting the great duty of non-injury come also cleanliness of
body and mind, contentment, the power of bearing all con-
traries of heat, cold, hunger, thirst, etc., the meditation of
the Pranava and the abnegation of the fruits of all actions
to ‘the Lord. As by these Chitta or mind beeomes
gradually purified, his faith in the Yoga, means of salva-
tion increases ; concentration, meditation and contemplative
tranee powers also increase and his mind becomes naturally
restrained from all such ideas or actions as proceed -from
Avidya, ignorance of the real nature of Prakriti and
Purusha—the cause of all the affliction of Eoowm,
attachment, aversion, love of life which are seen to tmo'e
_ with their own hues most of the phenomena of our llfe

Thus gradually as he advances in the Samprajnata _stage
he seleets subtler and sabtler objects for his contemplation
and finally all objects cease in his Asamprajnata state
and his mind remains in a vacant restrained state ; and
with fhe inerease of habit in this state all the seeds of
the potencies of the afilicted phenomenal states becomes
burnt up—the Buddhi becomes almost as pure as the
_ Purusha himself and catches the true reflection of the
Parusha—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,
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Brahmacharya, Aparigraha with the the Niyamas, as
Saucha, Santosha, ete., or with the Asanas as Praniyamas
but' may directly begin with the contemplative praetices
with great faith in Yoga and restrain themselves from
all states of worldly experience due to the seeds of the
Avidya afflictions.

Devotion to God and meditation of his name the
Pranava is however the shortest and easiest way of attain-
ing the Yoga salvation. For God being pleased all
hindrances are removed by his grace and a man may
attains alvation in no time. Purushas are pure intelli-
gence which are altogether actionless and incapable of any
touch of extraneous impurity, its connection with Prakriti
is on]y seeming like the seeming redness of the crystal by a
reflection from the Jabs flower. They are connected with
the Prakriti from beginningless time. At the time of
each cycle their Chittas or minds indeed become merged
in the Prakriti but at the time of each creation through
Avndw, they become again connected with their respective
Purushas and have to undergo all the experiences of
phenomenal life, births and vebirths as usual. As the
Purushas advance in the Yoga way through Samadhi,
Prajna or intuitive knowledge dawns which gives the
knewledge of things and is infinitely superior to_ other
means of knowledge by perception, inference or testimony,
Finally the Prajod becomes so pure that all finitude
bemo transeended, infinite knowledge dawns and the Chitta
beeomes as pure as the pure form of the Purusha. This
state is naturally followed by the retirement of the
Chittas and the final liberation of the Purusha,



