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PREFACE

Tms little volume is an attempt at a brief exposition of the
philosophical and religious doctrines found in Patefijali’s”
Yoga-siitra 08 explained by its successive commentaries of
Vyaaa, Vicaspati, Vijiana Bhikshu, end others. The exact
date of Pataiijali cannot be deﬁmtely ascertained, but if his
identity with the other Patafijali, the author of the Great
Commentary (Mahabhdshya) on Papini’s grammar, could be
conclusively established, there would be some evidence in
our hands that he lived in 150 B.c. I have already discussed
this subject in the first volume of my A History of Indian
Philosophy, where the conclusion to which I arrived was that,
while there .was some evidence in favour of their identity,
there was nothing which could be considered as being conclu-
sively against it. (The term Yoga, according to Patafijali's
definition, means the final annihilation (nirpdha) of all the
Tuental states (citayrtly) involving the preparatory stages in
which the mind hag to be habituated to being steadied into
particulor types of graduated mental states?) This was actually
practised in India for & long time before Patafijali lived ; and
it is very probable that certain philosophical, peychological,
and practical doctrines asscociated with it were also current
Jong before. Pataiijali. Patafijali's work is, however, the
earliest systematic compilation on the subject that is known
to us, It is impozsible, at this distance of time, to determine
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the extetit to which Patafijali may claim originality. Had it
not been for the lahours of the later commentators, much of
what is found in Patafijali’s aphérisms would have remained
extremely obsoure and doubtful, at least to all those who were
not associated with such ascetics as practised them, and who
"derived the theoretical and practical knowledge of the subjeet
from their preceptors in an upward succession of generations
Jeading up to the age of Patafijali, or even before him. It is
well t0 bear in mind that Yoga is even now practised in India,
and the continuity of traditional instruction handed down
from teacher to pupil is not yet completely broken.

If anyofle wishes methodically to purswe & course which
may Jead him ultimately to the goal aimed at hy Yoga, he
must devote his entire life to it(under the strict practical
guidance of an advanced teacher) The present work caL in
‘no sense be considered as a practical guide for such purposes.
But it is also erroneous to think—as many uninformed people
do—that the only interest of Yoga lies in its practical side.
The philosophical, psychological, cosmological, ethical, and
religious doctrines, as well as its doctrines regarding matter
and change, are extremsly interesting in themselves, and have
a definitely assured place in the history of the progress of
buman thought; and, for a right understanding of the
essential festure of the higher thoughts of India, as well
as of the practical side of Yoga, their knowledge is indispens-
ahle. ‘

The Yoga doctrines taught by Pataiijali are regarded as
the highest of all Yogaa {Rajayoge), es distinguished from
other types of Yoga practices, such as Hathayoga or Mon-
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trayogs. Of these Hathayoga consists largely of & system o
bodily exercises for warding off diseases, and making the body
fit for calmly bearing all sorfs of physical privations and phy-
sical strains, Mantrayoga is a course of meditagion on certsin
mystical syllables whieh leads to the audition of certain
mystical sounds. This book does not deal with any of these "
mystical practices nor does it lay any stress on the performance
of any of those miracles described Ly Patafijali. The scope of
this work is limited to & brief exposition of the intellectual
foundation—or the theoretical side—of the Yoga practices,
consisting of the philosophical, psychological, cosmological,
ethical, religions, and other doctrines which underlie these
practices. The affinity of the system of Samkhya thought,
generally ascribed to a mythical sage, Kapilay to that of
Yoga of Patafijali is so great on most important points of
theoretical ibterest that they may beth be regarded as two
different modifications of one commwon system of ideas. I
have, therefore, often taken the liberty of explaining Yoge
ideas by a reference to kindred ideas in Samkhya. But the
doctrines of Yoga could very well have been compared or
contrasted with great profit with the doctrines of other
systems of Indian thought. This has purposely been omitted
here as it has already been done by me in my Yoga Philosophy
1 relation to other Systoms of Indian Thought, the publication
of which has for long been unavoidably delayed. Al that may
be expected from the present wlume is that it will cont?ey to
the reader the essential features of the Yoga system of
thought. How far this expectation will be realized from this
book 1t will be for my readers to fudge. It is hoped that the
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chapter on * Kapila and Pétafijals School of Samkhya ” in my
A Higlory of Indian Philosophy (Vol. 1. Cambridge University
Press, 1922) will also prove helpful for the purpose.

I am deeply indebted to my friend Mr. Douglas Ainshe
for the numerous corrections and suggestions regarding the
Englich style that he wos pleascd to make throughout the
body of the manuscript and the very warm encouragement
that he gave me for the publication of this work. In this
connection I also beg to ofier my best thanks for the valuable
suggestions which I reccived from the reviser of the press.
Had it not been for these, the imperfections of the book would
have been still greater. The quaintness and inelegance of
some of my expressions would, however, bo explained if it
weze horne in mind that here, as well as in my 4 History of .
Indian Philosophy, T have tried to resist the temptation of
moking the LEnglish happy at the risk of sacrifising the
approach to exactness of the philosophical sense ; ard many
ileas of Indian philosophy are guch that an exact English
rendering of them often becomes hopelessly difficult.

I am grateful to my friend and colleague, Mr, D, K. Sen, M.4.,
for the kind assistance that he rendered in helping me to
prepare the index, '

Last of all, I must express my deep sense of gratefulness
to Sir Ashutosh Mookerjee, Kt., C.8.1., ete. etc., and the
University of Caleutts, for kindly permitting me o utilize
my A Study of Paiaiyali, which is a Calcutte University
publication, for the present work.

8. N. DasgupTA.

PrEcDRNCOY Colimax, Calotrtra,
Aprid, 1924,
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"YOGA AS PHILOSOPHY
AND RELIGION

BOOK I. YOGA METAPHYSICS

CHAPTER 1
PRAERTI -

Howevse dogmatic a system of philosophical enquiry may
appear to us, it must have been preceded by a criticism of
the observed facts of experience. The details of the criticiem
and the processes of self-argumentation by which the thinker
arrived a$ his theory of the Universe might indeed be sup-
pressed, as being relatively unimportant, but a thoughtful
reader would detect them a8 lying in the backgronnd bebind
the shadow of the general speculations, but at the same time
setting them ofi before our view. An Arintotle or a Patafijali
may not make any direct mention of the arguments which led
him to a dogmatic asgertion of his theories, but for a reader
who intends to underetand them thoroughly it is absolutely
necesaary that he should read them in the light as far as poe-
eible of the inferred presuppuritions and inner argnroents of
their minds , it is in this way alone that he can put himself
in the same line of thinking with the thinker whom be is
willing to follow, and can grasp him to the fullest extent..
In offering this short study of the Pataiijala metaphysics,
I shall therefore try to.supplement it with such of my in-
B
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ferences of the presuppositions: of Patafijali’s mind, which
I think will add to the clearness of the exposition of his views,
though I am fully altve to the difficulties of making such
inferences about a philosopher whose psychological, social,
religious and moral epvironments differed so widely from oure.

An enquiry into the relations of the mental phenomena
to the physicel has sometimes given the first start to philos-
ophy. The relation of mind t0 matter is such an important
problem of philosophy that the existing philosophical systems
may roughly be classified according to the rolative 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 dogmatically
affirmed it to he the product of matter ouly.* There have
been theories of the other extremec, which have dispensed
with matter aitogcther and have boldly affirmed that matter
B8 such has no reality at all, and that thought is the only
thing which can be called Renl in the highest sense. All
matter 88 such is non-Being or Maya or Avidya. There have
been Nibilists like the Sfnyavadi Buddhists who have gone
.80 far 8s to assert that neither matier nor mind egjsts. Some
have asserted that matter is only thought externalized, some
have regarded the principle of matter as the umknowable
Thing-in-itself, some have regarded them as separate in-
dependent entities held within a higher reality called God,
or a8 two of his attributes ouly, and some have regarded
their difference as heing only one of grades of intelligence,
one merging slowly and irperceptibly into the other and
held together in concord with each other by pre-established
hermony.

Underlying the metaphysice of the Yoga system of thought
a8 taught by Patafijali and as elaborated by his eemmentators
we find an acute analysis of matter and thought. Matter

* Beo Ward's Naoluraliern and Agnosticiem.
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on the one hand, mind, the senses, and the ego on the other
are regarded as nothing more than two different kinde of
modifications of one primal cause, the Prakrti. But the salf-
intolligent principle called Purusha (spirit) is distingnished
from them. Matter consists only of three primal qualities
or rather substantive entities, which he calls the Sattva or
intelligence-stuff, Rajas or energy, and Tamas—the factor of
obstruction or mase or inertia. It is extremely difficult
_ truly to concoive of the nature of these three kinds of entitics
or Gunas, as he calls them, when we consider that these
three elements alone are regarded as composing all phenomena,
mental and physicel. In order to comprehend them rightly
it will be necessary to grasp thoroughly the exact relation
between the mental and the physical. What are the real
points of agreement hetween the two ? How can the same
elumonts be gaid to behave in one case a8 the conceiver and
in the other case as the conceived ? Thus Vacaspati says :—

* The reals (gunas) bave two forms, viz. the determiner or
the perceiver, and the perceived or tho determined. In the
aspect of the determined or the peroeived, the gunas evolve
theniselves as the five infra-atomio potentials, the five gross
elements and their compounds. In the aspect of perceiver or
determiner, they form the modifications of the ego together
- with the senses,®

It is mterestmg to notice here the two words used hy
Vicaspati in characterising the twofold aspect of the gupa
viz, vyavesdydtmakalve, their nature as the determiner or
perceiver, and vyavaseyalmakatva, their nature &8 determined
or perceived. The elements which compose the phenomenn
of the objects of percoption are the same as those which form-
the phenomena of the perceiving; their ouly d.m%mctmn ia
that one i3 the deteimined and the other is the determiner,
What we csll the peychosivinvalving intellection, sensing and

* Vacaspati’s Tattvevoidirpdt on the Vipdeo-dhdadyo, IIL 47,
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ths ego, and what may, be called the infra-atoms, atoms and
their -sombinations, are but two diflerent types of modifica-
tionmbf the same stuff of reals. Therw is no intrinsic differonee
in nature between the mental and the physical,

The mode of causal transformation it explained by Vijiiana
Bhikshn in his commentary on the system of Samkhya as if
its functions consisted ouly in making manifest what was
slready there in an unmanifested form. Thus he says,
“‘just as the image already existing in the stone is only
manifested by the activity of the ptatuary, so the ceusal
aotivity aleo generates only thut activity by which an eflect
is manifested ss if it happened or came into being at the
present moment.”’* The eflects are all always existent, but
some of them are sometimes in an unmanifested state. What
the causal operation, viz. the energy of tho agent and the
suitable collocating instruments and conditions, docs is to set
np en sotivity by which the eflect may be manifested at
the present moment.

. With Bamkhya-Yoga, sattva, rajas and tamas arc substen-
tive entities which compose the reality of the mental and the
physical.t The mental and the phywical represent two
different orders of modifications, and one is not in any way
snperior to the other. As tho gunas conjointly form the mani-

¥ Samkhyaprevacanabhashya, I. 120,
4 Tt is indeed diffioult to say whet was the earliest conception of the
Epu. But there is reason to believe, a5 I bave said elsewhore, that gana
ita earliest acoeptance meant qualitics, It is very probable that as the
Simkbya philosophy became more and more systematised it waa realised
. that there was no ultimate distinction between substance and qualities,
In coneequence of euch a view the gunas which were originaily regarded
a8 qualitiea began to be rogarded as substantive entities and no contra-
diction wea felt, Bhikahu fn many places describes the gunas as substantive
entities (dravys) and their division into three classed s being due to the
presence of three kinds of class-characteristics. This would naturslly mesn
that within the snme class there were many other differences which have not
‘been taken into account { Yoga-vérivike, I1. 18). But it cannot be said that
the view that the gupa# are substantive entitiea and thet there i no differepce
between qualitien and substances iz regarded as 8 genuine Simkhys view
even os carly a8 Satkera, Soo Gmbh&:%a, Xqv. s
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-fold without, by their varying combingtions, as well as all the -

" diverge internal functions, faculties and phenomens, they sre

in themselves the absolute potentiality of all things, mental
end physical. Thus Vyiea in describing the nature of the

knowable, writes: ‘ The nature of the knowable is pow

described :—The knowable, consisting of the objects of en-

joyment and liberation, as the gross clements and the per-

ceptive senses, is characterised by, three essential traite—

illumination, enorgy and inertias. The sattva is of the nature

of illumination. Rajas is of the nature of enargy. Inertia

(tamas) is of the nature of inactivity. The gupa entities

with the above characteristich are capable of being modified

by mutual influcnee on one another, by their proximity.,
They sre evolving. They have the characteristice of con-

junction and separation, They manifest forms by one lending

support to the others by proximity., None of these loses ite

distinet power into those of the others, even though any one

of them may exist a3 the principal factor of & phenomenon with

the others as subsidiary thereto. The gunas forming the

three classes of substsntive cntitics manifest themselves

88 such by their similar kinds of power. When any one of

them plays the réle of the principal factor of any phepomenon,

the others also show their presence in close contact. Their

existence &3 subsidiary energies of the principal factor is

inferred hy their distinet and irdependent functioning, even

though it he ap subsidiary qualities.”” * The Yoga theory does ;
not acknowledge qualities as being different from substances.

The ultimate substantive entitiee are called gunas, which
as we have seen are of three kinds. The gupa entities are

infinite in number; each bas an individual exibtence, blit

is always aoting in co-opcration with others. They may be..
divided ‘nto three classes in accordance with their similarities

'seerymmah on Pataiijali's Foga-aitras, II, 18, and Vi ti's
mmw ja oga-3 8, and Vicaspati's
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of behaviour (éfla). Those which behave in the way of
intellagtion are called sattve, those which behave in the way
of producing effort of movement are called rqjus, and those
which behave difidrontly from thete and obstruct their
process are called tamas. We have spoken above of a primal
canse prakris, But that is not a separate category independent
of the gunas. Prakrti is but & name for the guna entities
when they exist in a state of cquilibritm. All that exists
excepting the purushas are but the guna ontities in different
kinde of combination amongst themselves. The efiects they
~ produce are not dificrent from them but it is they themselves
which are regarded s causes in one state snd sifcots in another,
The difference of combination consisté in this, that in gome
combinations there are more of sattva entitios than rajas or
tamas, and in others more of rajos or more of tumas. These
entities arc continually uniting and separating. But though
they arc thus continually dividing and uniting in new com-
. bipations the special bohaviour or {eature of each claes of
entities remains ever the same. Whatevermay be the nature
of any particular combination the sattva entitics participating
in it will retain their intellective functions, rajus their energy
functions, and tamas the obstructing ones. But though
tiiey retain their spocisl features in gpite of their mutual
difference they hold fast to one another in any particular
combination (tulysjaliydtulyratiyasakitbhedanupdtinah which
Bhikshu explains a8 aviseshenopashiambhakasvabhdvih), In
any particular combination it is the special features of those
entities which predominate that manifest themselves, while
the other two classes lend their force in drawing the minds of
percetvers to it as an object as a magnet draws a piece of iron,
Their functionings at this time are undoubiedly faehle
(sikshmavritimantah) but still they do exist. * ,

In the three gunas, none of them can be held as the goal

% Soe Bhikshu's Yopa-detiita, EL 18,
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.of the others. All of them are equally importasit, and the very
‘varied nature of the manifold represente only the difforent
combinations of these gunas as substantive entities. In any
combination one of the gunas may be more predominant
than the others, but the other gupas are also presont there
and perform their functions in their own way. No one of
them is more important than the other, but they serve con-
jointly one common purpose, viz. the experiences and the
liboration of the purusha, or spirit. They are always uniting,
separating and re-uniting again and there s neither beginning
nor end of this (anyonyamithundh sarvve naish@midisam-,
prayogo viprayogo vd upalabhyate). ’
They have no purpose of their own to serve, but they all are
always evolving, as Dr. Seal says, *“ ever from a relatively lees
differentinted, less determinate, less coherent whole, to &
relatively more differentiated, more determinate, more co-
herent whole * * for the experiences and liberation of purusha, .
or spirit. When in a state of equilibrium they cannot serve
the purpuse of the purusha, so that state of the gunae is not
for the sake of the purushs ; it is ite own independent eternal
state. All the other three stages of evolution, viz. the linga .
{wigm), avifesha-{unspecialised) and visesha (specialised) have
been caused for the sake of the purusha.t Thue Vyides
writes:— } ¢ The objects of the purusha are no cause of the
original state {althga). That is to say, the fulfiligent of the
objects of tha purusha is not the canse which brings about the
manifestation of the original state of prakrti in the beginning.
The fulfilment of the objécts of the purusha is not therefore the
reason of the existence of that ultimate state. Since it is not
brought mto existence by the need of the fulfilment of the
purusha’e objects it is sard to be eternal. Ae to the thrse

* History of Hinduw Chemistry, Vol. I, by P. C. Ray, P- 04,

} The usaal 88mkhya terms sa found in Tévarakmehna's Edriks, having
the mame denotation as svilesha and vileehs, are prakrévskris and ok,

1 Videolhdsdya, 11 10,
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spéovialised 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 is not therefore
the reason for the existence of the csuse. Since it is not
brought into existence by the purusha’s objoects it is aid to be
eternal. As to the three specialised states, the fulfilment of
the objects of the purusha being the canse of tbeir manifesta-
tion in the beginning, they are aaid to be non-eternal.”

Vacaspati again says :—* The fulfilmeni of the objects
of the purusha could be eaid to be the cause of the original
state, if that state could bring about the fulfilment of the
objocts of the purusha, such as the enjoyment of sound, ete.,
or msanifest the discrimination of the distinction between
true self and other phenomena. If however it did tbat, it
could not be a state of equibbrium,” (yadyalifgdvastha
éabdadyupablogam vd saltvepurushanyaldkhydtine vd pur-
ushartham nirvariloyet tannrvartiane ki no sémydvasthd sydl).
This state is called the prakrti. It is the beginning, in-
determinate, anmediated and undetermined. It neither exists
nor doeg it not exist, but is the principium of alr.ost sll
existence. Thus Vydsa describes it as  the state which neither
ig nor is not; that which exieta 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” (nihsattdsattam nihsadasal nirasal
avyakiam alingam pradhanam).® Vacaspati explaine it as
follows :—** Existence consisté in possessing the capacity
of effecting the fulfilment of the pbjeots of the purusha.
Non-existence means a mere imagi trifle {e.g. the born of
a hare).” It is described as heing beyond both these states
of existence and non-existencs. The state of the equipoise
of the three gunas of intelligence-stuil, inertia and energy, is
nowhere of use in fulfilling the objects of the purusha, It
_ * Vybsa-bidshyo, 1L 19.



INTBODUC.TORY S

therefore does not exiet as guch. On the other hand, it dges
not admit of being rejected a8 non-existent like an imaginary
lotus of the sky, It is therefore not non-existent. Buteven
allowing the force of the above arguments about the want
of phenomenal existence of prakyti on the ground that it
cannot serve the objects of the purusha, the difficulty arises
that the principles of Mahat, ete., exist in the state of the
unmanifested also, bucause nothing that existe can bo de-
stroyed ; 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, etc., exist in the
etate of the unmanifested, that state can also affect the ful-
filment of the ebjects of the purusha. How then can it be

eaid that the unmanifested is not possessed of existence ? For

this reason, ho describes it as that in which it existe and does
not exist, This means that the cause exists in that state in &
potential form but not in the form of the effect. Although
the effect exists in the cause ag mere potential power, yet it is
incapable of performing the function of fulfilling the objects
of the purusha ; it is thereforc said to be non-existent aa such.
Further he says that this cause is not sucl, that its sffect is of
the nature of hare’s horn. It is beyond the state of non-
oxistence, 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.*

But as Bhilgshu points out (Yoge-virttika, II. 18) this
prakrti is not simple substance, for it is but the guna reals.
It is pimple only in the sense that no complex qualities are
maniféstad fn it It'is the name of the totality of the gnns

reals existing in a state of equilibrium through their mutual -

counter opposition. It is & hypothetical state of the gunas

preceding the states in which they work in mutual co-operation

for the creatior of the cosmos for giving the purushas
"¢ Tatvaceittradl, IL 18.
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& chance for ultimate release attained through a full en-
joyment of experiences. Some European scholars have
often asked me whether the prakrti were real or whether the
gunas were real. This question, in my opinion, can only arise
a8 & result of confusion and misapprehension, for it is the
gunas in a state of equilibrium that are called prakrti. Apart
from gunas there is no prakrti (qund eve prakrtiéabdacvicyd
na tu tadatiriki@ prakriirasti, Yoga-viritika, II. 18). In this
state, the different gupas only annul themseclves and no
change takes place, though it must be acknowledged that the
state of equipoice is slso one of tension and actiom, which,
however, being perfectly balanced does not produce any
change. This js what i8 eant hy evolution of similars
‘(adrsaparinama). Prekrti as the equilibrium of the three
gunas is the absolute ground of all the mental and phenomenal
modifications—pure vpoténtiality.

Veikata, 8 later Vaishpava writer, describes prakrti as one
ubiquitous, homogeneous matier which evolves itself into all
material productivns by condensation and rarefaction. In
this view the gunas would have to be irenslated as three
different classes of qualities or charactors, which are found
in the evolutionary products of the prakrti. This will of
course be an altogether different view of the prakrti from that
which ia deseribed in the Vydsa-bhdshya, and the gunas could
not be considered as reals or ag substantive entities in such an
Interpretation. A question arises, then, as to which of thesa
two prakrtis is the earlier conception. I oonfess that it is
difficnlt to answer it. For though the Vaishnava view is
elaborated in later times, it can by no means be asserted that
it had not quite us early a beginning aa 2nd or 3rd century B.c.
It Ahirbudhnyasamhild is to be trusted then the Shashiitantra-
$astra whioh is regarded as an authoritative Samkhys work
is really a Vaishpava work. Nothing can be definitely
stated about the nature of prakyti in Samkhye from the
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meagreptatement of the K&rikd, The statement in the Vydsa-
bhdskya is, however, definitely in favour of the interpretation
that we have adopted, and so also the S@mkkya-sitra, which
is most probably a later work. Caraka’s account of prakrti
does not seem to be the prakrti of Vyasa-bhdskya for here the
gunas are not regarded as reals or substantive entities, but
a8 characters, and prakrtiis regarded as containing its evolutes,
mahat, otc., a8 its elementa (dhatu). If Caraka’s treatment
is the ecarlicst view of Samkhya that is available to us, then
it has to be admitted that the esrliest SBamkhya view did not
accept prakrti as o state of the gunas, or gunas as substantive
entities. But the Yoga-siire, I1. 19, and the Vydse-bhdskye
support the interpretation that I have adopted here, and it
is very curious that if the Samkhya view wag known at the
time to be so different from it, no.reference to it should have
becn made, But whatever may he the eriginal Samkhya view,
both the Yoga view and the later Sadmkhya view are quite
in consonance with my interpretation.

In later Indian thinkers there had been a tendency to make
a compromise botween the Vedanta and Simkhya doctrines
snd to identify prakrti with the avidyd of the Vedantists,
Thue Lokacaryya writea :—“It is called prakrtisince it is the
source of all change, it in called avidya eince it is opposed to
knowledge, it is called maya since it is the cause of diversion
creation (prokréiriyucyale vikdroltpidakalvat evidyd jhidna-
virodhityal mdya vicitrasyshitkaratodt).”’ But this is distinetly
opposed to the Vydsa-bhdshys which defines avidyd as
vidydviparitam jAdndntaram avidyd, i.e. avidys is that other
knowledge which ie opposed to right knowledge. In some of
the Upanishads, Suetadvatara for example, we find that maya
and prakrti are identified aud the great god is said to preside
over ther (mayam tu prakrivm vidyat mayinam tumaheévaram). .
There is a desoription also in the Rgveda, X. 92, where it is

" * Taitvatrays, p, 48 (Chowkbhamba edition), Benaree,
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said that (ndsaddsit wa saddewt taddnim), in the beginning
there was neither the “ Is ” nor the  Is not,” which reminds
one of the description of prakyti (nihsattdsaitam as that in
which there is no existence or non-existence). In this way
it may be shown from (it and other Sanskrit texts that an
undifferontiated, unindividuated cosmic matter as the first
principle, was often thought of and discussed from the carliest
times, Lator on this idea was utilised with medifications by
the different schools of Vedantists, the Samlhyists and those
who sought to make a reconciliation between them under the
different names of prakrti, avidya and maya. What avidya
really means according t¢ the Patafijala system we shall see
later on; but here we see that whatever it might mean it
does not mean prakrti according to the Patafijala systom.
Vydsa-bhashya, IV. 18, makes mention of mayé also in a
couplot from Shoshllanirasdgstra ;

| gundndm paramam ripam na drshitpathamrochati

yattu drshtipatham praplem lanmyeva sulucch akam.,

The real appearance of the gupas does not come within
the line of our vision. That, howevoer, which comes witiin the
line of vision i8 but paltty delusion and Vacaspati Miéra
explains it ag follows :~Prakrti is like the maya but it is not
maya. It is trifling (swlucchaka) in the sense that it is chang-
ing. Just as maya constantly changes, so the transformations
of prakrti aro every moment appearing and vanishing and
thus suffering momentary changes. Prakyti being eternal is
real and thus different from mayd. =~ -

This explanation of Vacaspati’s makes it clear that the
word maya is uged here only in the sense ol iilusion, and
without reference to the celobrated maya of the Vedantists ;
and Vacaspatl clea.rly says that prakiti cen m o0 aense ba
called mayi, since it is real.*

* Bhikehu in his Yopa-wirttika explaina * mdyeon™ a8 * laukikomiyera
Eshoachhanguram *' evansecent: l.l.ka the iNusxions of woridly sxperience.



CHAPTER II

FURUBHA

We shall get a more definite notion of prakrii as we advance
further into the details of the later transformations of the
prakrti in connection with the purushas. The most difficult
point is to understand the nature of its connegtion with the
purushap. Prakrti is & material, non-intelligent, independent
principle, and the gouls or spirits arc isolated, neutral, intelli-
.gent and inactive, Then how can the one ¢gome into connection
with tho other ?

In most systems of philosophy the same trouble has arisen
and has caused the same difficulty in comprehending it rightly.
Plato fights the difficulty of solving the unification of the ides
and the non-being and offers his participativn theory ; evenin
Aristotle’s attempt to avoid the difficulty by his theory of
form and matter, we are not fully satisfied, though he has
shown much ingenuity and subtlety of thought in devising
the ** expedient in the single conception of development.”

The universs is but & gradation between the two extremes
of potentiality and actuality, matter and form. But all
students of Aristotle know that it is very difficult to under-
gtand the true relation between form and matter, and the
particular nature of their interaction with each other, and -
this has created a great divergence of opinion among his
commentators. 1t was probably to avoid this difficulty that

$he dualistic appearance of the philosophy of Descartes had
to be recom¥ructed in the pantheism of Spinoza. Again we
13
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find also how Kant failed to bring about the relation between
noumenon and phenomenon,and created twoworlds absolutely
unrelated to each other. He tried to reconcile the schism
that he effected in his Critigue of Pure Resson by his
Critigue of Practical Reason, and again snpplemented it
with his Oritigue of Judgment, hut met only with duhious
BUCCESE,

In India aleo this question has alwaye been a little puzzling,
and before trying to explain the Yoga point of view, I shall
first give some of the other expedients devised for the purpose,
by the different schools of Advaita {monistic) Vedintism,

I. The reflection theory of the Vedinta holds that the
miyd is without hegmmng, ungpeakable, mather of gross
matter, which comes in connection with intelligence, 8¢ that
by its reflection in the former we have Iévara. The illustrations
that ave given to explain it both in S:ddhantaiese® and in
Advaita-Brahmasiddhi are only cases of physical reflection,
viz. the reflection of the sun in water, or of the sky in water.

I1. The limitatior theory of the Vedanta holds that the
all-pervading intelligence must necesearily be limited by mind,
eto,, 50 of necessity it follows that * the rou! ” is its limitation.
This theory is illustrated by giving those common exampies
in which the Akiéa (space) though unhounded in iteelf is
often spoken of as belonging to & jug or limited by the jug
and as such appears to fit itrelf to the ahape and form of the
jug and is thus called ghatdvacchinne dkdéa, i.e. space as
within the jug.

Then we have a third school of Vedantists, which seeks to
explain it in another way:—Tbe soul is neither a reflection nor

¢® limitation, but just as the son of Kunti was known as the

son of Radhé, so the pure Brahman hy his nescience is known

88 the jiva, and like the prinee who wag brought up in the

family of s low caste, it is the pure Brahman who by hit own
* Siddhantallcha (JNvebvars niripena).
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nescience undergoes birth and death, and by his own nescience
18 again released.* .

The Samkhya-siitra also aveils itself of the same story in
IV. 1, “réjopultravatiativopadesdt,” which Vijiina Bhikehu
explains as follows :—A certain king's son in consequence of
his being born under the star Ganda having been expelled
from his city and reared by a certain forester remains under
the idea ; ‘I am a forester.” Having learnt that he is alive,
a certain minister informs him, * Thou art not a foresber,
thou art a king’'s son.” As he, immediately having abandoned
the idea of being an outcast, betakes himself to his true royal
ptate, saying, ** I am a king,” so too the soul realises its purity
in consequence of ingtruction by some good tutor, to the effect
—‘“Thon, who didst originate from the first soul, which
manifests itself merely as pure thoiight, art & portion thereof.”

In another place there are two siitras:—(1) mhsadge’pe
upardgo vivekdl. (2) japdsphatikayorive nopardgah kintve-
bhimdnak. (1) Though it bo associated still there is a tingeing
through non-discrimination. (2} Asin the case of the hibjscus
and the cryetal, there is not a tinge, hut a fancy. Now it will
be seen that all these theories only show that iho transcendent
nature of the union of the principle of pure intelligence is very
difficult to comprehend. Neither the refleetion nor the
limitation theory can clear the sitwation from vagueness and
incomprehenaibility, which is rather incressed by their
physical illustrations, for the cit or pure intelligence cannot
undergo reflection like a physical thing, nor can it be obstructed
or limited byit. The reflection theory adduced by the Sdm-
khya-sitra, “ japasphitikayoriva nopardgah kintvabkimanah,”

* Princess Kunti of the MahAbharsia hed » scn born to her by means of
& charm when she was still & virgm  Being afraid of & public scandsl she
ﬂutedmchﬂd}n?r;:u&m; thech.i.ld:enthpickedn by the wife of a
oarpenter (RAdhi) ¥ grew up to © great Earps and he
thoupht that he was the son of a carpenter until the fast of bis royal line
I':lnﬁolmodhll.lmhminlﬂa. ' i e
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is not an adequste explanation. For here the reflection
produces only & seeming rednees of the colourless crystal,
which was not what was meant by the Vedintiste of the
reflection school. But here, though the metaphor is more
suitable to express the relation of purnsha with the prakrti,
the exact nature of the relation is more lost pight of than com-
prehended. Let us now see how Patafijali and Vyisa seek to
explain it.

Let me quote & few plitras of Patafijali and some of the
most important extracts from the Bhdshya and try, as far ap
possible, to get the correct view :—

(1) drgdarbanadaktyorckitmateva asmitd I1. 6.

(2) drashts drsimatrah suddho pi pratyaydnupasyek I1. 20,

{3) tadartha eve dréyasya @tma II. 21,

(4) krtdrtham prati nashiomapyanashiap tadanyasddharanat-

wit IT. 22,
(5) Svasvamisaktyoh svardpopalabdhiketuh samyogal TI. 28
(6) tadabhdvdt samyog@bldvo hanam taddyseh kmvalyam
I1. 25,

(7) sattvapurushayoh suddhisamye kawalypam II1. 26.

(8) citerapratisamiramayisiaddkdrapatiay  svabuddhisamve-

danam IV. 22, )

(9) sattvapurushayoralyantdsankirpayok pralyayivisesho

bhogah pardrthatvdl svirthasamyamat purushajfidnom
III. 35.

(1) The Ego-sense is the illusory appearance of the identity
of the power as perceiver and the power a8 perceived.

(2) The seer though pure as mere “eeeing ” yet perceives
the forms assumed by the psychosis (buddhs),

(3) It is for the sake of the pluushs that the being of the
lmowable exigte,

(4) For the emancipated person the world-phenomens
cease to exist, yet they are not annihilated gince they form

- & common field of experience for other individuals,
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(6) The cause of the realisation of the natures of the know-
able and purusha in consciousness is their mutusl contact.

(6) Cossation is the want of mutual contact arising from the
destruction of ignorance and this is called the state of oneness,

(7) This state of onencss arises ou$ of the equality in punty
of the purusha and buddhi or sattva.

(8) Personal consciousness arises when the pu.rushu.,
though in its nature unchangeable, is cast into the mould of
the peychosis,

(9) Since the mind-objocts exist only for the purusha, ex-
perience congists in the non-differentiation of these two which
in their natures are absolutcly distinet; the knowledge of
self arises out of concentration on its nature.

Thus in Yoga-sitra, 11. 6, drik or purushe the seer is spoken
of as dakti or power &8 much ap the prakrti itself, and we
gee that their identity is only apparent. Vyiisa in his Bhashys
explains ekdtmatd (unity of nature or identity) as avibhiga-
prapidvive, *“ an if there is no differonce.” And Paficadikha,
a8 quoted i Vydsa-bhishyu, writes: “ not knowing the
purusha beyond the mind to be different thervfrom. in nature,
character and kmowledge, eotc., a man has the notion of self,
in the mind through delusion.”

Thue we sec that when the mind and purusha are known to
be separated, the real nature of purusha is realized. This
teeming identity is agoin described as that which perceives
the particulsr form of the mind and thercby appears, as
identical with it though it is not so (prayoyd@mupadya—
pratyaydni  bauddhamanupasyalt tamanupadyannaladdimapi’
taddtmaka swa pratibhats, Vaysa-bhashya, I1. 20).

The purushe thue we Bee, coynises the phenomens of con-
sciousness after they have been formed, and though ite nature
is different from conscious states yet it.appears to be the same.
Vym in éxplaining this sfitra eays that purusha is neither
quite a.lmﬂn.r t0 the mind nor altogether different from it.

o
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For the mind (buddhi) is always changeful, according to the
change of the objects that are offered to it ; so that it may be
said to be ohangeful according as it knows or does not know
objeots ; but the purusha is not such, for it always appears
a8 the solf, boing reflected through the mind by which it is
thus connected with the phenomenal form of knowledge. The
notion of solf thet appears connected with all our mental
phenomena and which always illamines them is only duo to
this reflection of purusha in the mind. All phenomenal
knowledge which has the form of the object can only be
traneformed into conmscious knowledge as “I know tbis,”
when it becomes connected with the self or purusha. So the
purusha may in a way be aaid to eee again what was perceived
by the mind and thus to impart consciousuess by transterring
ite illumination into the mind. The mind suffcrs changes
acoording to the form of the object of cognition, wnd thus
results a atato of conscious cognition in the ehape of ** I know
it,” when the mind, having assumed the shape of an object,
becomes connected with the constant factor purusha, tLrongh
the transcendent refloction or identification of purusha in the
mind. This is what is meant by pratyeydnupaéye repereep-
tion of the mind-transfermations by purusha, wherehy the
mind which has assumed the shape of any object of con-
sciousness becomes intelligent. Even when the mind is with-
out any objective form, it is always being seen by purusha.
The exact nature of this reflection is indeed very hard to com-
prehend ; no physical illustrations can really serve to make it
cloar. And we see that neither the Fydsa-bhdshua nor the
shtras offer any such illustrations as Simkhya did. But the
Blashya proceeds to show the points in which the mind may -
be said to differ from purusha, as well as those 'in which it
agroes withit, So that though we cannot express it anyhow,
we may ot least mako some advance towards conceiving the
situation, ' Y
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“Thus the Bhishyd-¥ays that the main difference between:
the mind and purusha is that the mind is constantly under-
going modifications, as it grasps ite objects one by one; for
the grasping of an object,- the act of having a percepty is
nothing but its own undergoing of different modifications,
and thus, since an object sometimes comes within the grasp -
of the mind and again disappears in the subconscious as &
samekira (potency) and again comes into the field of the
understanding a3 emrti (memory), we see that it ie Trmﬁm.l
or changing. But purusha is the ronstant seer of the mind
when it lias an object, as in ordinary forms of phenomenal
knowledge, or when it has no object as in the state of nirodha
or cossation, Purusha js unchanging, Tt ie the light which
remaing unchanged amidst all the changing modificatione of
the mind, so that we cannot distinguish purusha seperately
from the mind, This iz what is meant by eaying buddheh
pratisamveds purushaf, i.e. purusha reflects or turns into its
own light tho concepts of mind and thus is said to know it.
Its knowing i¢ manifested in our coneciousness as the ever-
persistent notion of the self, which is always a constant
factor in all the phenomena of consciousners, Thus purusha
always appears in our consciousness ar the knowing agent.
Truly speaking, however, putusha only eees himself ; he is
not in any way in touch with the mind. He is absolutely free
from ell bondoge, abstlutely ugconnected with prakrti.
From the gide of appearance he seems only to be the intelli-
gent seer imparting consciousness to our eonscious-like con-
oeption, though in reality he remains the seer of himself all
the while, The difference between purushe and prakrti will
be clear when we see that purusha is altogether indopendent,
existing in and for himself, free from any bondage whatso-
ever ; but buddhi exists on the other hand for the enjoyment -
and release of purusha, That which exists in and for itself,
must ever be the seli-same, unchangeable entity, suffering
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no transformations or medifications, for 1t has no other end
owing to which it will be liablo to change. It is the eelf-
centred, self-satisfied light, which never reeks suy other end
and never leaves itself. But prakrti is not such ; it is alwoys
undergoing endless, complex inodifications and as such docs
not exist for itself but for purusha, and 1 dopendent upon
him. The mind is unconscious, while purusha is the pure
light of intelligence, for tho three gupas are all non-intclligent,
and the mind is nothing but & modification of these three
gunas which are all non-intelligent.

But Jooked at from snother point of vievr, prakrti is not
altogether different from purugha; for had it becn so how
could purusha, which is absolutely pure, reperceive the mind-
modifications ¥ Thus the Bhiaskya (11, 20) writes :—

“ Well then let him be dissimilar, To meet *his he says:
He is not quite dissimilar. Why ? Although pure, he sees
the ideas after they have come into the mind. Iasamuch ne
purusha cognises the ideas in the form of mind-modifientivn, |
he appears to be, by the act of cognition, the vory sclf of the
mind although in reality he is not.” As has heen said, the
power of the enjoyer, purusha (drkéakii), is certainly un-
changeable and it does not run after cvery object. In con-
nection with & changeful object it appears forever as if it
were being tronsferred to every object and ag if it were
assimilating its modifications. And when the modifications
of the mind essume the form of the consciousncse by which
it is coloured, they imitate it and look as if they were mani-
festations of purnsha’s comsciousnoss vnualified hy the
modifications of the non-intelligent mind.

All our states of consciousness are analysed into two parts
—a permanent and a ohanging part. The changing part is
the form of our consciousness, which is constantly varying
sccording to the constant change of its contents. The perma-
nent part is that pure light of intelligence, hy virtue of which
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we have the notion of self reflected in our consciousness,
Now, as this self persists through all the varying changes of
the objects of consciousness, it is inferred that the Light
which thus shines in our consciousness is unchangeable.
Our mind is constantly suffering a thousand modifications,
but the notion of self is the only thing permanent amidst all
this chanpge. It is this self that imports consciousncss to the
mrterial parts of our knowledge. All our coneepte originated -
from our perception of oxternal material objects. Therefore
the forms of our concepts which could exactly and clearly
represent these material objects in their own terms, must
be made of a stufl which in cssence is not different from thom,
But with the reflection of purusha, the soul, the notion of
self comes within the content of our consciousness, spiritusl-
ising, as it were, all our concepts and making them conscious
and intelligont. Thus this seeming identity of purusha and
the mind, by whieh purusha may be spoken of ap the seer of
the conecpt, appears to the self, which is manifested in con-
cionsness by virtuc of the seeming reflcetion. For this is
that sclf, ur personality, which remains unchanged all through
our conscionsness, Thus our phenomensl intelligent self
is partizlly a material reality arising out of the seeming
intoraction of the spirit and the mind. This interaction is
the only way by which matter roleases spirit from its seeming
bondage.

But the question arises, how ig it that thers can even be
& sceming reflection of purusha in the mind which is altogether
non-intelligent ¢ How is it possible for the mind to catch &
glimpse of purusha, which illuminates all the concepts of
consciousness, the expression *‘ anupaéye”’ meaning that he
perceives by imitation {anukdrena paéyatt)? How can
purusha, which is altogether formless, allow any reflection
of itself to imitato the form of buddhi, by virtue of which it
appears ag the self—the supreme possessor and knower of
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all our mental conceptions ? There must be a¥ 188t some
“resemblagge between the mind and the purusha, to justify
. in somegnee this seeming reflection. And we find that the
last slitea of the Vibhitipida says: ssitvapurushayol sudd-
- hisagmye chasvalyam—which means that when the sattva or
~the preponderating mind-stuff hecomes as pure as purusha,
" kaivalya or oneness is attained. This shows that the pure
nature of sattva has a great resemblence to the pure nature
. of purusha. 8o much so, that the last stage precoding thestate
ofEaivalya, i8 almost the same as kaivalya itself, when purusha
ig in himself and there ars no thoughts to reflect. In this
state, we see that the mind can be ro pure as to reflect exactly
the nature of purusha, as he is in himeelf. This state in which
the mind becomes as pure a3 purusha and reflecte him in his
purity, dees not materially differ from the state of kaivalya,
is which purusha is in himself—thc only difference being that
the mind, whep it becomes so pure a8 this, becomes gradually
lost in prakrti and cannot again serve to bind purusha,

1 canvot refrein here from the temptation of referring to
& beautiful illustration from Vyasa, to explain the way in
which the mind serves the purposes of purusha, Ciltamayas-
kantamanikalpam sannidhimatropakdri dySyatvena svam bhg-
vaii purushasye svémirah (1. 4), which is explained in
Yoga-virtiska as follows : Tathayaskaniamanih svasminneva
ayahsannidhikaranamatrat dalyariskkarshandhhyam upakiram
kurvat purushasye svaminah svam bhavats bhogasadhanatvdt, 1.e.
just as a magnet draws iron towards it, though it remains un-
moved itself, so the mind-modifications become drawn
towards purusha, and thereby become visible to purusha and
serve his purposc,

To summarise : We have seen that somothing like a union
takes place between the mind ond purusha, ie. there is a
seeming reflection of purusha in the mind, simultaneously
with its being determined conceptually, as a result whereof
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this refleotion of purushs in the mind, which is known as the
self, becomes united with these conceptual determinations
of the mind and the former is said to be the percerver of all
- these determinations, Qur oconscious personslity or self
is thus the seeming unity of the knowable as the mind in the
shape of conceptual or judgmental representations with the
reflections of purusha in the mind, Thus, in the single act
of cognition, we have the notion of our own personslity and
the particular conceptual or perceptual representation with
which this ego identifies itself. The true seer, the pure
intelligence, the free, the eternal, remaine all the while beyond
any touch of impurity from the mind, though it must be
remembered that it is ita own seeming reflection in the mind
that appoears as the ego, the cogniser of sll our states, pleasures
and gorrows of the mind and one who is the apperceiver of
this unity of the seeming reflection—of purusha and she
determinations of the mind. In all our conscious states, there
is such a synthetic unity between the determinatione of our
mind and the self, that they cannot be distinguished one from
tho 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 explained by any physicel illudtration. Purusha is alto-
gether diffexent from the mind, inasmuch ae he is the pure
intelligence and is absclutely free, while the latter is non-
intelligent and . dependent on purusha’s: enjoyment and
release, which are the sole causes of its movement., But there
ia some gimilarity between the two, for how could the mind
otherwise" catch a seeming glimpse of him ? It is aleo Baid
that the pure mind can adapt itself to the pure form of
purushs ; this is followed hy the state of kaivalya.
We have discussed the nature of purusha 2nd its general
relations with the mind. We must now give a few more
ilustrations. The chief point in which purusha of the Sim-
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"khye-Patafijala differs from the similar spiritusl principle of
Vedinta is, that it regards its soul, not as one, but as many.
Let us try to discuss this point, in connection with the argu-
ments of the Simkhya-Patafijala doctrine in favour of a
geparate principle of purusha, Thus the Karikd says:

- samghdtapardrthatvdl trigunadiviparyyayadadhishthanal puru-
8ho’sts bhokirbhavat kaivalydrtham pravriicbea,* *‘ Because an
assemblage of things is for the sake of ancther ; because there
must be an entity diflerent from the three gunas and the rest
{their modifications) ; because there must be g superintending
power; because there must be someone who enjoys; and
because of (the existence of) active exertion for the sake of
abstraction or isolation (from the contact with prakrti)
therefore the soul exists.” The first argument is irom design
or teleology by which it is inferred that there murt be some
other simple entity for which these complex collocations of
things are intended. Thus Gaudapédda says: “Tn sush
manner a8 & 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 mwutmel
service, and it is concluded that there is a man who sleeps
upon the bed and for whose sake it was made ; so this world,
which i¢ an a.saembla.ge of the five elements, s for
use and there is a soul, for whose enjoyment this body,
another's consisting of intellect “and the rest, has been
produced.”f
. The second arqument is that all the knowable is composed
‘of just three clements: first, the element of sattva, or in-
telligence-stuff, ceusing all manifestations; second, the
element of rajaa or energy, which is ever causing transforma-
tions ; and third, tamas, or the mass, which enables rajas
to actualise. Now such a prakrti, composed of these three
elefnents, cannot itself he o seer. For the seer must bu always

* Edarka 17. 1 Qeudspida’s commentary i Kdrikd 17,
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the same unchangeable, actionless entity, the ever present,
ever constant factor in all stages of our consciousness. =~
. Third argument: There must bo & supreme background .
of pure consciousness, all our co-ordinated basis of experience.
This background is the pure actionless purusha, reflecied
in which all our mental states become conscious, Davies
explaing this a little differently, in accordance with a simile
in the Tattva-Kawmudi, gathd rathady yandr@dibhik, thus:
““This ides of Kapila seems to be that the power of self-
control cannot be predicted of matter, which must he directed
or controlled for the accomplishment of any purpose, and
this controlling power must be something external to matter
and diverse from 1t, The soul, however, never acts, It only
peems to act; and It is difficult to reconcile this part of the-
systerh with that which gives to the soul a controlling force.
If the soul is a charioteer, it must be an active force.” But
Davics here commits the mistake of carrying the simile too
far. The comparison of the chariotecr and the chariot holds
good, to the extent that the chariot can take o particular
course only when there is a particular purpose for the chario-
teer to perform. The motion of the chariot is fulfilied only
when it is connectod with the living person of the chariotecr,
whose purpose it must fulfil.

Fourth argument: BSince prakrti is non-intelligent, there
must be one who enjoys its pains and pleasures. The emo-
tional and conceptual detorminations of such feelings are
aroused in conaciousness by the seeming reflection of the light
of purusha. '

Fifth arqument : There ia a tendency in all persons to move
towards the oneness of puruzha, to be achieved hy liberation ;
there must be one for whose sake the modifications of buddhi
are gradually withield, and & reverse process set up, by which
they return to their original cause prakrti and thus liberste
purusha, It is on soconnt of this reverse tendency of prakyti
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1o release purusha thst a man feels ‘prompted te achisve his
liberation as the highest consummation of his moral ideal.

Thus having proved the existence of purncha, the Kartkd
proceeds to prove his plarality : * jeamaemaranakarananam
pratimyamadayugapat pravriteles purushabohutvam siddham
traigunyaviparyyaydecs,” “ From the individual allotment
of birth, death and the organs ; from diversity of occupations
and from the different conditions of the three gunas, it is
proved that there is a plurality of souls.” In other words,
since with the birth of one individual, all are not born ; since
with the death of one, all do not die ; and since sach individual
has separate sense organs for himself; and since all bcmga
do not work at the same-time in the same manner ; ; and since
the qualitics of the different gunas arc possessed differently
by different individuals, purushas are many. Pataiijali,
though he does not infer the plurality of purushas in this way,
yet holds the view of the siitra, kridrtham prati nashtamap-
yanashiam tadanyescdhdranatoat. “ Alghough dest-'nyed in
relation to him whose objects have heen aclncved it is not
destroyed, being common to others.™:

Davies, in explaining the former Karikd, says : “ There is,
however, the difficulty that the soul is not affected by the
three gunas. How can their various modifications prove the
individuality of souls in oppesition to the Vedantist doctrine,
that all souls are only portions of the one, an infinitely ex-
tended monad ?”

Thig question is the most puzzling in the Samkhys. doctrine.
But careful penetration of the principles of Samkhya-Yoga
would make clear to us that this is 8 necessary and consistent
outcome of the Samkhya view.of a dualisticuniverse. . .

For if it/ is said that purusha is one and we have the notion
of different selves by his relection into different minds, it
follows that such notions as self, or parsonality, are fdlse.
For the only true being is the one, purusha. 3o the knoweg
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being false, the known also becomes false ; the knower and )
the known havmg vanished, everyth.mg is reduced to that

which we can in no way conceive. It may be argusd that

according to the Samkhya philosophy aleo, the knower is

false, for the pure purusha as such is not in any way connected

with prakrti. But even then it must be observed that the

Samkhya-Yoga view does not hold that the knower is false

but analyse,a the nature of the ego and says that it is due to

the sccmmg unity of the mind and purusha, both of which

arc Teals in the strictestssense of the erm. Purusba is there

justly called the knower. He sees and simultaneonsly with

“this, there is a modification of buddhi (mind); this seeing

becomes joined with this modification of buddhi and thus.
arises the ego, who perceives that particular formy of the:
modification of buddhi. Purusha alway remains the knower,

Buddhi euffers modifications and at the same time catches
* & glimpse of the light of purusha, so that contact (samyoya) of

purusha and prakpti occurs at onme and the same point

of time, in which there is unity of the reflection of purusha

and the particular transformation of buddhi.

The knower, the ego and the knowable, are none of them
falee in the Samkhya-Yogs system at the stage. preceding
kaivalya, when buddhi becomes ag pure as purusha; its
modifieation resembles the exact form of purusha and then
purusha knows himself in hig true.nature in buddhi; after
which buddhi vanishes, The Vedinta has to admit the
modifications of maya, but must at the same time hold it
to be unzeal. The Vedanta says that miya is as beginningless
as praksti yet has an ending with reference to the released
person as the buddhi of the Samkhyiste.

But sccording to tbe Vedinta philosophy, Imowlodge -of
ogo 8 only false knowledge—an illusion a5 many imposed
upon the formless Brahman. Miyé, according to the
Vedantist, can neither be gaid to exist nor to non-exist. It
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is anirvicyd, i.e. can never be described or defined. Such an
unknown and unknowable méya causes the Many of the
world by reflection upon the Brabman. But according to the
Bamkhya doctrine, prakrti is as real as purusha himself.

Prakrti and purusha are two irreducible metaphysical re-
mainders whose connection is begmmngless (anddisamyoga).

But this connoection is not unreal in the Vedénta sense of the
term. We see that according to the Vedinta system, all
notions of ego or personnlity are false and are originated by the
illusive action of the mdya, so that when thcy ultimately
vanish there are no other remainders, But thig is not the
‘casg with SBamkhya, for as purusha is the real scer, Lis cogni-
tions cannot be dismisscd as unreal, and so purushas or
knowers as they appear to us to be, must be held real. As
prakrti is not the maya of tho Vedantist (the nature of whose
influence over the apiritual principle cannot be determined)
we cannot account for the plurality of purushas by supposing
that one purusha is being reflected into many minds and
generating the many egos. Forin that case it will be difficult
to explain the plurality of their appearances in the minds
{buddhis). For if thore be one apiritual principle, how should
we acoount for the supposed plurality of the buddhis ¢ For
we should rather cxpect to find one huddhi and not many
to serve the supposed one purusha, and this will only mean
that there can be only one ego, his enjoyment and release,
Supposmg for argument’s sake that there are many huddhis
and oue purusha, which reflected in them, is the cause of the
plurality of selves, then we cannot soe how prakti is moving
for the enjoyment and releaso of one purusha; it would
rather appear to be moved for the sake of the en]oyment
and release of the reflected or unreal solf. For is
not finally released with the release of any number of particu-
lar individual gelves. For it may be released- with reference
to one individual but remain bound to others. 8o prakrt
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would not really be moved in this hypothetical cage for the
sake of purusha, but for the sake of the reflected selves only.
If we wish to avoid the said difficulties, then with the release
of one purusha, all purushas will have to be released. For
in the supposed theory there would not really be many
different purushas, but the one purushe appearing as many,
go that with his reloase all the other so-called purushas must
be released. We aee that if it ie the enjoyment (bhoge} and
salvation (apavarga) of one purusha which appear a¢ so many
diffcrent series of enjoyments and craaneipations, then with
his experiences all should have the same expericnces, With
kis birth and death, all should be born or all should die at
ouce. For, indeod, it is the experiences of one purush# which
appear in all the seeming different purushas. And in the
other suppositions there is neither emancipation nor enjoy-
ment hy purushs at all. For there, it is only the illusory self
that enjoys or releases himsecli. By his relense no purusha
is really released at all. 8o the fundamental conception of
prakrti as moving for the sake of the enjoyment and relesse
of purusha hae to be ahandoncd.

So we see that from the position in which Samkhya and
Yoga stood, this plurality of the purushas was the most
consistent thing that they could think of, Any compromise
with the Vedants doctrine hero would have greatly changed
the philosophical aspect and value of the Samkhys philosophy.
Ag the purushas are nothing hut pure intelligences they can
as well be all pervading though many, But there is another
objection that,since number is a conception of the phenomenal
mind, how then can it be applied to the purushag which are
ssid. to be many 2* But that difficulty remains unaltered

* Purgsha is a enbstance {dravm) becanse it has independent existence
{ondérita)-and has & messure (ribhu pariménu) of ita Bo it always
. possesses the common characteristios (sdmdnya guna) of substances, contact
(samyogs), seperation (viyoga) and number {samkhyd). Puarnshe cannot be
considered to be 8 uﬁmngchangeorlmpmonaccountofthe?oamaionoi

_ the above common sharacteristics of llll inbstances, Yopa-wirttika, 1L 17.
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even if we regard the purisha as one. When we go into the
domain of metaphysics and try to represent Reality with the
symbole of our phenomenal conceptions we have renlly to
commit almost a viclence towards it, But we must perforce
do this in all our attempts to express in our own terms that
pure, inexpressible, free illumination which exists in and for
itself beyond the range of any mediation by the concepts
or images of our mind. So we see that Samkhya was not
inconsistent in holding the doctrine of the plurality of the
purnshas. Patafijali docs not say anything about it, since -
he is more snxious to discuss other things connected with
the presuppoeition of the plurality of purnsha. Thus he
speaks of it only in one place as quoted above and says that
though for a released person this world disappears sltogether,
ptill it remains unchanged in respect to all the other purushas,



CHAPTER III

THE REALITY OF THE EXTERNAL WORLD

WE may now come to the attempt of Yoga to prove the
reality of an external world as against the idenlistic Buddhists.
In siitra 12 of the chapter on kaivalya we find : ** The peat
ond the future exist in roality, since all qualities of things
monifest themselves in these three difierent ways. The
future is the wanifestation which is to he. The past is the
appearance which has heen experienced. The present is
that which is in active operation. It is this threefold sub-
stance which is,the object of knowledge. If it did not oxist
in reality, there would not exist a knowledge thereof, How
could there be knowledge in the ahsence of anything know-
able # For this rcason the past and present in reality exist,”®

80 wo see that the present holding within iteelf the past
and the future exists in reality. For the past though it has
beon negated has really bheen preserved and kept in the
present, and the future also though it has not made its appear-
uice yet exists potentially in the present. So, as we know
the past andthe future worlds in the present, they both exist
and gubsist in the present. That which once cxieted cannot
die, aud that which pever existed cannot come to be (ndstyasa-
tah sambhavah na e3sti sate vindsdh, Vydsa-bhishya V. 12).
So the past has not been Qestroyed but has rather shifted its

. . s .
tibamaitons ramipspi i o oy oot
fAdnayya jhepam yadi callat svariipelo nabhavishyannedam nirvifhogyam
fadnamudapaiayaia lasmidduilamandguan soardpalo’ sits. -
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position and hidden itself in the body of the present, and the
future that has not made its appearance existe in the present
only in a potential form. It cannot be argued, as Vacaspati
pays, that because the past and the iuture are not present
therefore they do not exist, for if the past and future do not
exist how can there be a presept aleo, since its existence
also is only relative ? Bo all the three cxist as truly as any
one of them, and the .only difference among them is the
different way or mode of their existence. '

He next proceeds to refute tho arguments of those idealists
who hold that since the external knowables never erist
independently of our knowledge of them, their separste
external existence as such may be denied. Since it is by
knowledge alone that the external knowahles can present
themselvea to us we may infer that there is really no knowable
external reality apart from knowledge of it, just as we see
that in drcam-states knowledge con exist apart from the
reality of any external world.

Bo it may be argued that there is, indeed, nc external
reality as it appears to us. The Buddhists, for exam.ple, hold
that a blue thing and knowledge of it s hlue are identical
owing to the maxim that things which are invarishly per-
eaived- together are one (sakopalambhantyamadabhedo nilatad-
dhtyok). Se they say thet externsl reality is not different
from our idea of it. To this it mey be replicd that if, ae you
say, external reality is identical with my ideas and there is
no othier external reality existing as such ontside my ideas,
why then does it appear as existing apars, outside and inde-
pendent of my ideas ? The idealiste have no basis for the
depisl of external reality, and for their assertion that it is
only the creation of our imeginsation like experiencesin dreams,
Eiven our ideas carry with them the notion that reality exists
outside our mental experiences. If all oum percepts and
notions as this and that arise only hy virtue of the influence
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of the extarnsl world, how can they deny the existence of the
external world as euch ? The objective world is present by
its own power. How then can this objective world be given
up on the strength of mere logical or speculative abstraction ?

Thus the ¥yasa-bhashya, IV. 14, says: * Thero is nd
object without the knowledge of it, but thers is knowledgd
a8 imagined in dreams without any corresponding object ;
thus the reality of exterual things is like that of dream-

" objects, mere imagination' of the subjcct and uunreal. How
can they who say so be believed 2 Rince they first suppose
that the things which present themselves tv us by their own
force do so only on account of the invalid and defusive imagina-
tion of the intellect, and then deny the reality of the external
world on the strength of such an imeginary supposition of
their own.”

The external world hag generated knowledge of itself
by its own presentative power (arthena svakiyaydgrakyad-
aklyd vifianamajant), and has thus caused itself to be repre-
sented in our ideas, and 'we have no right to denyit.* Com-
menting onthe Bhashya IV. 14, Vacaspati says that the method
of agreement applied by the Buddhists hy their sakopalambd-
hantyema (maxim of simultaneous revelation) may possibly
be confuted by an application of the method of difference.
The method of agreement applied by the idealists when put
in proper form reads thus: “ Wherover thero is knowledge
there 18 external reality, or rather every case of knowledge
agrees with or is the same as every case of the presence of
external reality, 50 knowledge is the cause of the presence of
the external reality, i.e. the external world depends for ite
reality on our knowledge or ideas and owes its origin or -
eppearance ap kuch to them.” But Vacaspati says that this
application of the methed of agreement is not certain, for it
cannot be corroborated by the method of difference. For

* Taliravaidaredi, IV, 14,
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the statement that every case of absance of knowledge is also
& case of absence of external reslity cannct bo proved, i.e.
we cannot prove that the external reality does not exist
when we have no knowledge of it (sahopalambhaniyamaica
vedyaivaiica hetd sandigdhavyatirekataydnaikantikau) 1V. 14.

Describing the nature of grossness and externality, the
attributes of he external world, he sayp that grossness means
the pervading of more portions of space than one, i.e. grossnesa
mesns extension, gnd externality means being related to
Beparate space, L.e. co-existence in space. Thus we see that
extension and co-cxistence in gpace are the two fundamental
qualities of the gross external world. Now an idea can never
be said to possess them, for it cannot be said that an idea has
extended into more spaces than onc and yet co-existed
separately in separate places, An idea cannot be said to
exist with other ideos in space and to extend in many pointe
of space at one and the same time. To avoid this it cannot
be said that there may be plurality of ideas so that some may
co-exist and others may extend in space. For co-existence
and extension can never be asgerted of our ideas, sinve they
are very fine and subtle, and ean 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
distinct from the sphere of external reality, and it can never
bo applied to an external reslity 1o negate it. Imaginaticn is
a mental function, and as such hes ne touch with the reaiity
outside, which it can by no means negate,

Further it cannot be said that, because grossness and
externality can abide neitber in the external world nor in
out ideas, they are therefore false. For this falsity cannot be
thought as separable from our ideas, for in that case onr ideas
would be as false as the false iteelf. The notion of externality
and grossness pervades all our ideas, and if they are held to
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be false, no true thing can be known by our ideas and they
therefore become equally falee. -

Again, knowledge and the external world can never be said
to be identical hecause they happen to be presented together.
‘For the method of agreement cannot by itself prove identity.
Knowledge and the knowable extcrnal world may be inde-
pendently co-existing things like the notions of existence and
non-existence. Both co-exist independently of one another.
It is therefore clear enongh, says Vacaaspati, that the certainty
arrived ai by perception, which gives us a direct knowledge
of things, can never be rejected on the strength of mere
logical abstraction or hair-splitting discussion.

We further see, says Patafijali, that the tlhing remains
the same thougl the idcas and feclings of different men may
change differently about it,* Thus A, B, C may perceive
the same identical woman -snd may fecl pleasure, pain -or
hatred, We pee that the same ecommon thing pencrates
dificrent feelings and ideas in different persons; cxternsl
reality cannet he said to owe its origin to the idea or imagina-
tion of any one man, but exists independently of any person's
imagination in and for iteelf. For if it be due to the imagina-
tion of any particular map, it is hie own idea which as such
cannot generate the same ideas in another man.  So it must be
raid that the cxternal reality is what we perceive it outside.

There are, again, others who say that just as pleasure
and pain arise along with our idess and must be said to be due
to them so the objective world also must be said to have come
into cxistence along with our idess. The objective world
therefore accordmg to these phlloaophem has no external
-existence ¢ither in the past or in the future, hut has only
& momentary ¢xistence in the present due to our ideas about
it. That much existence only are they ready to attribute
to external objects which can be measurcd by the idea of the

¢ Pastuoltmye ciabhedds ioyor vbhakich ponthdh. Yoga.slira, IV. 15, »
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moment. The moment I have an idea of & thing, the thing
rises into existonce and may be Baid to exist only for that
moment and as soon as the idea disappears tha“ object alao
vanishes, for when it cannot be presented to me in the form
of idess it can bo said to exist in no sense. But this argument
cannot hold good; for if the objectivo reslity showld really
depend upon theidea of any individual man, thenthe objective
reality corresponding to an idea of his ought to ceasc to exist
either with the change of his idea, or when he directs attentlon
to some other thing, or when he restrains Ins mind from all
objects of thought. Now, then, if it thus ceases to oxist, how
cen it again spring into cxistence when the avtention of the
individual is again directed towards it ? Aguin, all parts of
an object can never be scen all at once.  Thus supposing that
the front eide of a thing is visible, then the back side which
cannot be geen at the time must not be said to exist at all.
So if the back side docs not exist, the front side also can as
well be said not to exist (ye cdsydnupasthitd bhagaste casya
na syurevam nasti prshthamati udaramaps na grhyete. Vydsa-
bhashya, IV. 16). Therefore it must be said that there is an
independent external reslity which is the common field of
observation for all souls in gencral; and there arc aleo
geparate “ Cittas” for separate individus! souls (lasmdt
svatapiro’ribah sarvapurushasadhdranal svatantrant ca cittani
pratypurusham, pravarttante, thid.), And oll the experierces
of the purusha result from the connection of this * Citta ”
(mind) with the cxtornal world.

Now from this view of the reality of the external world wa
are confronted with another question—what is the ground
which underlies the manifold appearance of this external-
world which has been proved to be real ? What is that some-
thing which is thought as the vehicle of such qualities as pro-
duce in us the ideas ? What is that self-gubsistent substratum
which ia the basis of a0 many changes, actions and reactions
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that wo aslways meet in the external*world ¢ Locke called
this substratum substance and regarded it as unknown, but
soid that though it did not follow that it was & product of
our own subjective thought yet it did not at the same time
exist without us. Hume, however, tried to explain everyth.lng
from the standpoint of association of ideas and denied all
notions of substantiality. We know that Kant, who was much
infAuenced by Hume, ngreed to the existence of some such
unfnown reelity which he called the Thing-in-itaglf, the nature
of which, however, was absolutely unknowable, hut whose
influence was a great factor in all our experiences.

But the Bhashyo tries to penetrate deeper into the nature
of this substratum or substance and says : dkarmisvariipamatro
hi dharmah, dharmivikriyd eva eshd dharmadvard prapaficyate,
Vyasa-bhdshya, IT1. 13. Tho characteristic 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 eignifi-
cance of thic statement it will be neccssary to 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
differcnt, collocations of sattva of the nature of ilumination
(prakdéa), rajas—the encrgy or mutative principle of the
nature of action (kriyd)-—and tamas-—the obstructive principle
of the nature of inertia (athiti) which in their origmal and
primordial state are too fine to be apprehended (gunanimpar-
amath riapam ne drshtipathampechaty, Vyasa-bhashya, IV, 13).

"These difierent gupas combine in varicus proportions to form
the manifold universe of the knowahle, and thus sre made the
objects of our cognition. Through combining in different
proportions they becomo, in the words of Dr. B. N. Seal, more
and more diffarentiated, determinate and coherent,” and thus
make themselves cognisable, yet they never forsake their own
true pature ae the gunas. So we see that they have thus got
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two naturcs, one in which they remain quite unchanged as
gupas, and another in which they collocate and combine
themsclves in various ways and thus appear under the wveil
of a multitude of qualities and states of tha manifold knowable
(te vyakiasakshmd gundtmanah [IV. 13] ... sgrvamidem
gundndm sannivesavideshamatramits paramdrthaio gundtmanah,
Bhashya, ied.).

Now these gunas take three different courses of developmnent
from the ego or shamkira according to which the ega or
sharpkire mey be said to be sattvika, rijosa and timasa.
Thus from the sattvika side of the ego by a preponderance of
sattva the five knowledge-giving nenses, a.g. hearing, right,
touch, taste and smeil arc derived. From the rajas side of
ego by a preponderance of rajas the five active senscs of speech,
cte., ore derived. From the tamas side of ego or shamkéra
by a preponderance of tamas are derived the five tanmaétras,
From whick again by a preponderance of tamas the stoms of
the five gross elements—earth, water, fire, air and ether ars
derived.

In the derivation of these it must be rcrnembered that
all the three gunas are conjointly responsible. In the deriva-
tion of a particular product one of the gunas may indeed be
predominant, and thus may bestow the prominent characteristic
of that product, but the other two gupas are aleo present
there and perform their functions equally well, Their
opposition does not withhold the progress vf ovelution but
rather helps it. All the three combine together in varying
degrees of mutual preponderance 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 sido of pereeption, the senses, such as those of hearing,
sight, ete. ; and on the side of the knowable, the individual
taumatras. of gandha, rasa, riips, sparda and gabds. The
guyos composing each tanmatra again harmoniously combine
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with each other with a preponderance of tamas to produce
the atoms of each gross element. Thus in each combination
one class of gupas remaing prominent, while the others
remain dependent ypon it but help it indirectly in the evolution
of that partioular product.



CHAPTER 1V

THE PROCES3 OF EVOLUTION

Taz evolution which we have spoken of above may be
‘characterised in two ways: (1) That arising from modi-
fications or products of some other cause which are themselves
capable of originating other produets like themselves; (2)
That arising from causes which, though themselves derived,
yet cannot, themsclves he the cause of the origination of other
existencea like themselves. The former may be said to be
slightly specialised (ewisesha) and the Iutter thoroughiy
specialised (videsha).

Thus we see that from prakrti comes mahat, from mabat
comes ahemkara, and from ehamkéra, as we have seen above,
the evolution tekes three different courses according to the
preponderance of sattva, rajas and tamas originating the
cognitive and conative senses and manas, the superintendent
of them both on one side and the tanmétras on the other,
These tanindtras again produce the five gross elements.

" Now when ahamkara produces the tanmairas or the senses,
or when the tanmatras produce the five gross elemeiits, or
when shamkira itself is produced from buddhi or mahst,
it is called totivdntara-parindme, i.e. the production of s
different tattva orsubstance.

Thus in the case of tattvdniara-parindma (as for example
when the tanmatras are preduced from abamkira), it roust
be carefully noticed that the state of being involved in the
tenmatras is altogether different from the state of being of

40
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ahamkéra ; it i8 not & mere change of quality but a change
of existance oy state of being.* Thus though the tanmatras
are derived from ahamkara the traces of ahamkara cannot
be easily followed in them. This derivation is not such that
the ahamkira remains principally unchanged and there is
only & change of quality in it, but it is a different existence
altogether, having properties which differ widely from those
of shamkadra. 8o it i8 called tattvantara-paripima, i.e.
cvolution of different categories of existence.

Nowthe evolution that the scnses and the five gross elements
can undergo can never he of this nature, for they are viseshas,
or substances which have been too much specislised to allow
tho evolution of any other substance of o different grade of
existence from themselves, With them there is an end of all
emanation, 8o weeee that the avideshas or slightly specialised
cmanations are those which being themselves but emanations
can yet yield other emanations from themselves. Thus we
see that mahat, ahamkara and the five tanmatras are them-
selves emanalions, a8 well as the source of other emanations.
Mahat, however, though it is undoubtedly an aviéesha or
slightly specialised emanation, is called by snother technical
name linga or sign, for from the state of mahat, the prakrti
from which it must have emanated may be inferred. Prakrti,
however, from wbich no other primal state is inferable, ie called
the alifga or that which is not & sign for the existence of any
other primal and more unspecialised state. In one sonse all
the emédnations can be with justice called the lingas or states
of existence standing a8 the sign by which the causes from

* “ Toitvdnicra-piréndms ' ymeans the svolution of wholly new eategory
of existence. Thus the tanmitre= are wholly different from the ego from
which thay are produced, Su the eioma are wholly difierent from {he tan-
métras from »hich thoy are produced, for the latter, unlike the former, have
no aense-propertics. In all combinations of etoms, there would arise thou-
sands of new quslitiss, but neme of the products of the combination of aloma

can be called o tattvdntars, or & new calegory of existence since all these
qualitios are the direct manifestations of the specific properties of the atoms.
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which they have emanated can be directly inferred. Thus in
this sense the five gross eloments may be called the linga of the
tanmatras, and they again of the ego, and that again of the
mohat, for the unspecinlised ones are inferred from their
specialised modifications or emanatiops, But this.techmceal
name liaga is reserved for the mahat from which the alings
or prakrti can be inferred. This prakyti, however, is the
eternal state which is not an emanation itself but the basis
and souree of oll other emanations,

The linga and the alihga have thus been compared in the
Karika :

“ hetumadanityamavy@pt sakriyomanekdéritam lingam

savayavam paralaniram vyakiam viparitamavyakiam.”

The liigs hag a cause, it is neither eternal nor umversal,
but mobile, multiform, dependent, determinaje, and possesses
parts, whereas the aliaga is the reverse. The alinga. or
prakrti, howover, being the cause has some characteristics in
common with its lingas as distinguished from the purushas,
wlich are altogether diffcrent from it.

Thus the Karikd says :

“ tragunamaviveki vishnyah sdmdnyamacelanam prasavadharmi
vyakiam tatha pradhdanam tadviparitastatha pumén.”

The manifested and the unmanifested pradkdna or prakrti
are both composcd of the three gunes, non-inteiligent, objec-
tive, universal, unconscious and productive. . Soul in tliese
respects i the rcverse, We have seen above that prakyti
is the state of equilibrium of the guyss, which can in no way |
be of any uso to the purushes, and 1 thus beld to be eternal,
though all other states are held to be non-eternal as they
are produced for the sake of the purushas.

The state of prakrti is shat in which the gupas completely
overpower cach other and the characteristics (dharma)
snd the characterised (dharms) ore one and the same.
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Evolution j¢ thus nothing but the manifestation of change,
mutation, by the energy of rajas. The rajas ir the one
mediating activity that breaks up all compounds, builds up
new ongs and initiates original modifications. Whenever in
any particular combination the proportion of sattva, rajas
or tamas alters, as & condition of this alteration, there is the
dominating activity of rajas hy which the old equilibrium-ia
destroyed and anolher equilibrium established ; this in.ita
turn is agaipn disturbed and agsin another cquilibrium is
restored. Now the manifestation of this latent activity of
rajas is what is called change or evolution. In the external
world the time that is taken by a paraminu or atom to move
from its place is identical with a unit of change.* Now an
atom will be that quantum which ie smaller or finer than
that poiul or limit at which it can in any way be perceived
by the senses. Atoms are therefore merc pointe without
mognitude or dimension, and the unit of time or moment
(kshana) that is taken up in changing the position of these

* Vidsa-bhashya, ITL 52, a:}yu that the smallest Indivisible part of »
thing is called a paramégu. Vijiins Blikebu in explaining it says ihat

aminu here means guna, for if & thing say a sloue ia divided, then the
urthest limit of division is reached when we coms Lo the indivinible gupas.
But if the prakrti is all.pervading (vsbhu) how can the gunas be ntowde ¥
Bhikshu says { Yoga-varttika, I1L 62) in reply that there are some classce
ol gunas {e.g. those which' preduce mind amtahierans and akdda) which
are all.pervading, while the others arc all atomic, In Bhikshu's interpreta-
tion s moment is to be defined sa the time which a gups entity takes to
change its gwn unit of epace. Gupes are thus equivalent to the Vaidoshika
paramianus. Bhiksha, however, does oot deny that thore are no atoms of
earth, water, stc., but he says that where reference is not made to those atoma
but to guoe atoms for the partless unite of time can only be compared with
the partlesa gunsa, But Vacaspatl doss not meke any comment here to
indicate that the smallest indivisible unit of matter should mean gunes,
Moreover, Yoga-atitra, 1, 40, and Vydsa-bhdshya, 1. 48, epeak of paremize
snd apu in the sense of earth-evoms, etc, Even Bhikshu does not maintain
thet paraminu is used there in the mense of stomio guna antitica 1
could ot therefors accept Bhikehu's interpretation that paramanu hers
refers to gupa. Parsmipy may here b iaken in the sanso of malerisl
sioms of earth, water, eto. atoms (paraminu) here oannot be
abool.utelei}‘padhu. tar it has two sides, prior (pitrvededa) and posterior
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atoms is identical with ome unit of change or evolution.
The change or evolution in the external world must therefore
be measured by these units of spatinl motion of the atoms ;
L.e. an atom changing ite own unit of space is the measure of
sl physical change or evolution.

Each unit of time (kshana) corresponding to this change of
sn atom of its own unif of space is the unit-measurgof change,
This instantaneous succession of time as discrete moments one
following the other is the notion of the scries offmoments or
pure and simple succession. Now the notion of these disereto
momenta is the notion of time. Even the nofion of snccession
is onc that does not reslly exiet but is imagined, for & moment
somes into being just when the moment just before had passed
80 that they hove never taken place together. Thus Vyisa
in ITI. 52, says : “ kskanatatkramayorndsty vastusamakirak iti
buddhisamaharal mubdntdhoratratradayeh.” Sa tvayam kilak
vastusinge' pi buddhinirmanak. The moments and their
succession o not belong to the category of actual things ;
the hour, the day and night, are all aggregates of mental
concep‘hoﬂs " This time which is not a substantive reality in
iteelf, but is only & mental concept, represented to us throngh
linguistic usage, appears to ordinary minds as if it were an
objective reality,

So the conception of timo as discrete moments is the real
one, whereas the conception of time as successive or as con-
tinuous is unreal, being only due to the imagination of our
empirical and relative consciousness. Thus Vicaspati further
explainsit. A moment is real {vastupatitah) und is the cssential
element of the notion of succession. Succeasion involves tha
notion of change of moments, and the moment is called time
by thosc sages who know what tine is. T'wo moments cannot
happen together. There cannot be any succession of two
simnltancous things. Succession meana the notion of change
involving & preceding and a succceding moment. Thus there
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is only the present moment and there are no preceding and
later momenta, Therefore there cannot be any union of these
moments. The past and the future moments may be said to
exist only if we spesk of past and future as identical with
the changes that have become latent and others that exist
potentially but are not manifcsted. Thus in one moment,
the whole world sufiers changes, All these characteristics
are associated with the thing as conneeted with one particular
moment.*

So we find here that time is vsacntislly discrete, being only
the moments of our cognitive life. As two moments never
co-exist, there I8 no succession or continuous time. They
exist therefore only in our empirical comsciousness which
cannot take the real moments in their discrete nature but
connects the one with the other and thereby imagines either
guccession or continuous time,

Now we have said before, that each unit of change or
evolution is measurcd by this unit of time kshana or moment ;
or rather the units of change are expressed in terms of these
moments or kshanas. Of course in our ordinary conscious-
nese these moments of change cannot be grasped, but they
can be reasonnbly inferred. For at the end of a certain period
we obeerve a change in s thing; now this change, though
it becomes appreciable to ns after a long while, was still going
on every moment, 80, in this way, the succession of evolution
or change cannot be distinguished from the moments coming
one after snother. Thus the Yoga-sira says in 1V. 33:
* Buccession involving e course of changes is associated with
the moments.” Suvecession ag change of moments is grasped

* Bhikehu regards the movercnt of & gupa of ita ¢wn unit of apace as
the ultimate wnit of time (kskapa). The whole world is nothing elae but &
serion of kshrgas. This view differs from the Buddhist view that everything
is momenlary in this tbat it doea not admit of any other thing but the
kahoapas (ne tw, bshondtiribial kehanikad pnd&rdax kuieidishyate faistu
kakanaméairesthdyyeva puddrthal ishyate. Yogu.wirttike, L1, 82).
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only by a course of changes. A cloth which Las not passed
through o coutse of changes through a series of moments
cannot be found old all at once at any time. Even a new
cloth kept with good care becomes old after a time. This
is what is called the termination of a course of changes and
by it the succession of a course of changes can be grasped.
Even before a thing is old there can be inferred a sequence
of the subtlest, subtler, subtle, grossest, groseer and gross
changes (Tativavaiédradi, IV, 33).*

Now as we have peen that the unit of time is indistinguish-
able from the unit of change or evolution, and as these moraents
are not co-existing but one follows the other, we ee that there
js no past or future existing as a continucus before or past,
and after or future, It is the present that roally existe as
the monifested moment; the past has beer conserved as
suhlatent and the future as the lstent. So the past and
future exist in the present, theformer as one which has aiready
had ite manifestation and is thus conserved 1n the fact of the
manifestation of the present. For the manifestation of the
present as such eould not have taken place until the past
had already been manifested; so the manifestation of the
present is & concrete product involving within itaelf the mani-
fostation of the past; in a similar way it may be said that
the manifestation of the present containe within itself the seed
or tho unmanifested state of the future, for if this had not
been the case, the future never could have happened. o we
see that the whole world undergoes a changé at one unit

* There is a difference of opinion as regards tke meaning of the word
* kshupapratiogi *' in IV, 33. pVicupat.i anys that it means the
neaociated with » partioular Lshapa or moment (kekanapraca
The word pradiyogs 18 interpreted by Vicaspati as related (pra¢isambandhi).
Bhikshu, howevor, gives s quite different. meaning. He interprets kshana as
* interval ” and pratiyogl as * opposite of ' (verodhi). Bo * kehanaprati.
yogi ” means with him * without any interval " or ** continuous.,” He holds
that the slitra means that all change is continuous and ot in snccession,
There is according to his interpretation no imlerval between the cessation
ol a previous chyyucter and the rise of a new obe.
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point of time, and not only that but it conserves within itself
all the past end future history of cosmic evolution.

We have pointed out before that the manifestation of the
rajas or energy as action is what is called change. Now this
manifestation of action can only take place when equilihrinm
of a particular collocation of gunas is disturbed and the rajas
arranges or collocates with itself the sattva and tamas, the
whole group being made intelligible by the inherent sattva.
So the cosmic history ie only the history of the different
collocations of the gupas. Now, therefore, if it is possible
for a seer to see in one vision the possible number of combina-
tions that the rajas will have with.sattva and temas, he can
in one moment perceive the past, present or future of thig
cosrnic evolutionary process; for with sach minds all past
and future ate concentrated at one point of vision which to
& porson of ordinary empirical conscioushess appears only
in the series. For the empirical eonsciousnese, impure o it is,
it is impossible that all the pdwers and potencics of sattva
and rajas should become manifasted at one point of time ;
it has to take things only through its senses and can thus
take the changes only as the senscs are aflected by them ;
whereas, on the otber hand, if ite power of knowing was not
Testricted to the imited ecope of tho senses, it could have
grasped all the possible collocations or chapges all at once.
Such a perceiving mind whose power of knowing is not
nerrowed by the senses can perceive all the finest modifica-
tions«or changes that are going on in the body of a substance
{pee Yoga-sitra, I1, B3),



CHAPTER V
THE EVOLUTION OF TEE CATEGORIES

Tae Yoga analysis points to the fact that all our cognitive
states are distinguished from their objects by the fact of their
being intelligent. This intelligence is the constant facto
which persists amidst all changes of our cognitive states.
We are passing eantinuslly from one state to another without
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 atates ; 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 the seli-shining intelli-
gence, So Yogs regarded this intelligence a8 quite distinct
from the so-called mental statese which became intelligent
by coming in connection with this intelligence. The action-
less, absolutely pure and simple intelligence it ealled the
purusha.

Yoga tacitly assumed a certain kind of analysis of the
nature of these mental states which sought to find out, if
possible, the naturé of their constituent elements or moments
of existence. Now in analysing the different states of our
mind we find that a particular content of thought is illumin-
ated and then passed over. The ideas rise, are illgminated
and pass away. Thus they found that “ movemeut” was
one of the principal elements that constituted the substance

48
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of our thoughts, Thought as such is always moving. This
principle of movement, mutation nr change, this energy, they
called rajas.

Now apart from this rajas, thought when seen aa chveated
of its sensuous contents seems to.exhibit one universal mould
or form of knowledge which sesumes the form of all the
pensuous contents that are presented to it. It is the one
universal of all our particular concepts or ideas—the haeis
or substratum of all the different shapes imposed upon itself,
the pure and simple. Sattva in which there is no particularity
is that element of our thought which, resembling purnsha
most, can attsin its reflection within itself and thus makes
the unconscious mental states intelligible. All the contents
of our thought are but modes and limitations of this universal
form and are thus made intelligible. It is the one principlo
of intelligibility of ail our conscious states.

Now our intellectual life consists im a serics of shining
ideas or concepta ; concepts after concepts shine forth in the
light 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 concepts or judgmenta. This is what is called -
pure knowledge in which there is neither the knower nor the
known. This pure object-—subjectless knowlcdge differs
from the pure intelligence or purusha only in this that later
on it is liable to suffer varioys modifications, as the ego,
the senscs, and the infinite percepts and concepts, ete., con-
nected therewith, whereas the pure intelligence remains ever
pure and changeless”and is never thg substratum of any
change. At this stage cattva, the iptelligence-stuff, ie
prominent and rajss and tames are altogathcr puppressed.
It is for this reason that the buddhi or mind is often spoken
of as the sastva. Being an absolute preponderanco of sattva
it has notl.ung else S0 manifest, but it is its pure shining self,

®
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Both tamas and rajas being mostly suppressed they eannot
in sny way affect the effulgent nature of this pure shining
of coptentless knowledge in which therg is neither the knower
nor the Imown.

But it must be remembered that it 13 holdmg suspended
a8 it were within itself the elements of rajas &nd tarmus which
cannot manifost themselves owing to the preponderance of
the sattva.

This notion of pure contentless conseiousness is immediate
' and abstract and as such is a4 once mediated by other neces-

BAry phases Thue we see that this pure contentless universal
consciousness is the same as the ago-u.mwrsal (aswnitdmdtra).
For this contentless universal consciousness is only another
name for the contentlessmnlimited, infinite of the ego-univer-
eal. A quotation from Fichte may here he useful as & com-
psrison. Thus he says in the introduetion to his Seience
of Ethics: ' How an object can ever becomsa a.subject, or
how s being can ever become an object of representativa :
this curious change will never be explained by anyone who
does not find a point where the objective and subjective
are not distinguished at all, but are altogether one. Now
such a point is establisbed by, and made the starting point
of our system. This point is the Egohood, the Intelligence,
Reason, or whatever it may be nomed,”* The Vydsa-bhishya,
II. 19, describes it as hngamatmm mahaitatvam saliGmalre
mahati ®@mani, and again in I. 36 we find it described 88 the
waveless ocean, peaceful infinite pure egobood. This checure
egohood is known merely as being. This mahat has also
been spoken of by Vijiiina Bhiksbu ap the manss, or mind,
. a8 it has the function &f assimilation (ridcays), Now what
we have slready said about mahat will, we hope, make it
* Nothing more than a superfloial comparison with Fichte ls here in-

tended. A large majority of the texts and the commentary literatore would
opmths sttempta of all those who wonld like to interpret Bimbkbya- yogs
on tead Lee -
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clear that this mahat is the last limit at which the subject

and the ob]ect can be considered as ome indistinguishable

~ point which is neithier the one nor the other, but the.source
of both.

This buddhi is thus variously called mahat, asmitamatra,
manas, salva, buddhi and linga, mccording to the aspects
from which this state is observed.

This state ia called mahat a8 it is the most universal thing
conceivable and the one common gource from which all other
things originate.

Now this phase of sattva or pure shiring naturally passes
into the other phase, that of the Ego as knower or Ego as
subject. The first phase a9 mahat or asmitdmitra was the
statedn which the sattve wus prodominant and the rajas end
tamar were int a suppn,ssed condition. The next moment
is that in which the rajas comes uppermost, and tbue the -
ego ag the subject of all cognition—the subject I—the
kmower of all the mental states—is derived, The con-
tentlegs subject-objeciless “I1” is the passive sattva mepect
of tbe buddhi catching the reflection of the ampirit of
purusha,

In its active aspect, however, it feels itself one with the
spirit and appears ae the ego or subject which knows, feels
sud wills. Thus Pataiijali says, in II. 6: drgdaréanadak-
tyorekatmateva asmitd, i.c. the sceming identity of the seer
and the perceiving capacity is called asmitd-ege. Aguin in
Bhashya, 1. 17, we have ekatmikd samvidesmuta (knowledge as
one identical is asmitd) which Vacaspati explaine as sd ce
dlmand grahurd seha buddhirekdtmika samvid, i.e. it is dhe
feehng of identity of the buddhi (mind) with the eelf, the
perceiver. Thus we find tlat the mind is affected by its own
rajas or activity and posits iteelf as the ego or subject as
activity, By reason of this position of the “I" as active
it perceives itself in the objective, in all its conative and
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oognitive senses in its thoughts and feelings and also in the
axternal world of extension and co-existence; in the words
of Paiicadikha (II. 5) thinking the animate and inanimate
beings to be the self, man regards their prosperity as his own
and becomes glad, and regards their adversity as his own
and is sorry. Here the “I1” is posited ns the active entity
which becomes conscious of itself, or in other words the
“I” becomes self-conscious. In analygsing this notion of
self-consciousnesa we find that here the rajas or element of
sctivity or mobility Lhas become predominant and this pre-
dominance of rajas has been manifested by the inherent
sattva. Thus we find that the rajas side or “I as active ”
has become manifssted or known as such, i.e. ** 1" becoraes
conscious of itself as active. And this is just what js meant
by sclf-consciousness,

This ego or self-counsciousness then appears as the modifica-
tion of the contentless pure consciousness of the mind (buddhi) ;
it is for this reasonthat we sce that this solf-conseiousness is bat
a modification of the universal mind. The absclute identity
of subjeet and object as the egohood is not a part of our
natural conaciousness, for in all stages of our actual conscious-
nees, even in thot of solf-consciousness, there is an clement
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 disfinguish myeelf as the couscious,
from mysclf as the object of consciousness, am I at all conscious
of myself.

Whon we see that the buddhi transforras itself into the ego,
the subject, or the knower, at this its first phage there i3 no
other content which it can know, it therefore knows itseld
in 8 very abstract way as the *‘ L” or in other words, the ego
becomes gelf-conscious ; but at this moment the ego has no
content ; the tamas being quite under suppression, it is
evolved by » preponderance of the rajas ; and thus its nature
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a8 rajas is manifested by the sattva 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.

But now when ¢he cgo first directs itsclf towards iteelf and
becomes conscious of itsclf, onc question which naturally
comes to our mind is, * Can the ego direct itself towards
itsclf and thus divide iteelf into o part that sces and one that
in seen ?” To meet this guestion it is assumed that the
gunas contain within themselves the germs of both sub-
jectivity and objectivity (gundndm ki dvairdpyem vyavasd-
yatmkatvam vyavaseyatmakatvam ca. Taltvavaidaradi, 111, 47);
the gunas have two forms, the perceiver and the perceived.
Thus we find that in the ego the quality of the gupaae as the
perceiver comes to be first manifested and the ego turns
back upon itself and makes iteslf its own object. It is at this
stage that we arc reminded of the twofold nature of the
gunas.

It is by virtue of this twofold nature that the subject can
make iteelf its own objeclt ; but as these two gides have not
yet developed they are still only abstrack and exist but in an
implicit way in this state of the cgo (ehamkara).

Enquiring ferther into the naturc of tbe relation of this egn
and the buddhi, wo find that the ego is only another phase
or modification of the buddhi; however different it might
appear from buddhi it is only an appearance or phasc of it ;
ita reality is the reality of tHe buddhi. Thus we scc that when
the knower is affected i his different modes of concepts and
judgments, this too is to ho aseribed to the buddhi, Thus
Vyiaa writes (I, 18) that perception, memory, diflerentiation,
reasoning, right knowledge, decision belong properly to mind
(buddhi) and are only illusorily imposed on the purusha
(grohanadhdranohdpohatativajiianabhiniveéd buddhaw vorita-
‘mand purushe adhydropilasadbhavah).
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Now from this ego we find that three developmonts take
place in three distinot directions according to the preponder- -
snoe of sattva, rajas or tamas,

By the preponderance of rajas, the ego develops itself
into the five conative scnses, vak (speech), papi (hands),
pada (feet), payu (organ of passing the excreta) and upastha
{generative orgun), By the preponderance of sattva, the
ego develops itself into the five cognitive senses—hearing,
touch, sight, tasie and smell; aund by a preponderance of
tamas it stands as the bhitaddi and produces the five tan-
matras, and these again by further preponderance of tamas
develops into the particles of the five gross clements of earth,
water, light, heat, air and ether.

Now it is clear that when the sclf becomes conscious of
iteelf a8 ohject we sec that there are three phuses in it: (i)
that in which the self becomes an object to iteelf ; (i) when
it directs iteelf or turns as the subject upon itself as the object,
this moment of activity which can efleet an aspeet of change
in iteelf ; (iii) the mepect of the consciousncss of the self,
the moment in which it perceives itself in its object, the
moment of the union of iteelf ae the suhject and iteclf ae the
ohject in one luminosity of self-consciousness. Now that
phase of self in which it is merely an object to itself is the phase
of its union with prakrti which further develops the prakrtiin
moments of materiality by a preponderance of the inert
tamaa of the bhiitddi into tanmatras and these again intc the
five grosser elements which are then called the grakya or
perceptible.

The sattva side of this ego or self-consciousness which was
hitherto undifferentiated becomes further difierentiated,
specialised and modified into the five cognitive senses with their
reepective functions of hearing, touch, sight, taste and smell,
synchronising with the evolution of the prakrti on the tan-
matric side of evolution. These agsin individually suffer
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infinite modifications tHemselves and thus cause ar infinite
variety of sensations in their reapective spheres in our conscious
life. The rajas side of the ego becomes spevialised as the active
faculties of the five different conative organs,

There is another specialisation ©of the ego a3 the manas
whioh ia its direct instrument for connecting itself with the five
cognitive and conative senses, Whut is perceived a8 mere
sensations by the senses is connected and generalised and
formed into concepts by the manas; it is thercfore spoken
of as partaking of both the conative and the cognitive aspects
in the Samkhya-kdrika, 27.

Now though the modifications of the ege are formed
successively by the preponderance of sattva, rajas and tamas,
yet the rajas is always the accessory cause (sahakdre) of all
these varied collocations of the gunas; it is the supreme
principle of energy and supplies cven intelligence with the
energy which it requires for ité own conscious activity. Thus
Lokacaryya says in his Tafivatraye: “the timasa ego
developing into the material world and the sattvika ego
developing into the eleven renses, both require the help of the
rajass ego for the production of this development ” (anyabhyam
ahamkdrabhydm svakdryyopajanane rijasGhamkdrak sahakdrt
bhavats); and Barahara in his Bhashye writes: “just as 4
seed-sprout requires for its growth the help of water as
instrumental ¢ause, so the rijasa ahamkira (ego) works as the
accessory cause (sohakdri) for the transformations of sattvika
and tamass ahamkara into their evolutionary products.”
The mode of working of this instrumental cause is described aa
“ rajns is the mover.” The rijasa ego thus moves the sattva
part to generate the senses; the tamas part generating the
gross and subtle mattér is also moved by the rajes, agent of
movement, The rajasa ego is thua called the common cause
of the movement of the sattvika and the timasa ego. Vao-
aspati also says :  though rajas has no separate work by iteelf
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yet since sattva and tamas (which though cspable of under-
going modification, do not do their work) are actionless in
thermselves, the agency of rajas lies in this-that it moves them
both for the production of the cffect.”® And according ag the
modifications are sattviks, timasa or rajasika, the ego which
is the cause of these differcnt modifications is also called
vaikarika, bhatddi and taijasa. Tho mahat also as the source
of the vaikarika, taijasa and bhfitidi ego msy be said to Lave
three sspeots.

Now speaking of the relation of the sense faculties with
the sense organs, we see that the latter, whick are made up of
the grosser elements are the vehicle of the former, for if the
lstter are injured in apy way, the former are also necessarily
aflected.t

To take for example the speclﬁc cage of the {aculty of hca.nng
and its organ, we see that the faculty of hearing is seuted in
the ether (Gk&sa) within our ear-hole. Itisbero thai the power
of hearing is located. When soundness or defect is noticed
therein, soundness or defect is noticed in the power of hearing
also, When the sounds of sohds, etc., are heard, then the
power of hearing located in the hollow of the ear stands in need
of the resonance produced in the Akaéa of the ear.

This sense of hearing, then, having its origin in the prineiple
of ahamkara, behaves like iron, and is drawn by tho sounds
originated and located in the mouth of the speaker aciing
a8 loadstone, and transforms them into ite own successive
modifications (vris) and thus sonses the sounds of the
speaker. And it is for this reason that for every living
creature, the perception of sound in external space
in the absence of defects is never void of authority,

Thus Paccasikha also sayr, as quoted in Vydss-bhdshya,
II.41:

* Tatmiauemudi on Samﬂyu-w 28,
T Tatteavaibrodi, IIT, 41.
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“To all those whose organs of hearing are situated in the
saroe plece (at different times) the dkada sustaining the sense
of hearing is the same.” The dkada, again, in which the power
of hearing is seated, is born out of the soniferous tanmétra, and
has therefore the quality of sound inherent in itself. It is by
this sound aeting in unison that it takes the sounds of external
solids, gtc, This then proves that the akasa is the substratum
of the power of hearing, and also possesses the quality of
sound. And this samencss of the situntion of sound is an
indication of the existence of akaéa as that which is the sub-
stratum of the aunditory power ($ruti) which manifests the
sounds of the same class in akdda. Such a manifestation of
sound cannot be without such an auditory sense-power.
Nor is such an auditory power a quality of prthivi (earth),
ete., because it cannot be in ite owu eelf hoth the manifestor
and the manifested (vyahngye and vyeijoke), Taltvaverédrads,
III. 41. Tt is the auditory power which manifests all sounds
with the help of the dkidn of the sensc organ.

The theory of the gunas was accepted hy many eothers
outside the Samkhya-Yoga cirele and they also offered their
opinions on the nature of the categories.

There are thus other views prevalent about the genesis of
the senses, to which it may be worth our while to pay some
attention as we pass by.

The sattvika ego in generating the cognitive senses with
limited powers for certain specified objects of scnso only ac-
counted for their developments from itself in accompaniment
with the specific tanmatrae. Thus

sdttvika ego-sound potentisl (fabda-tanmatra)=sense
of bearing,

sattvika ego+-touch potential (§paré-tanmatra}=sense of
touch.

sdttvika egotsight potential (§rlpa-tanmétra)=sense of
¥iglon,
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sattvika ego-+tmste potential (vasa-tanmitra)=sense of
taste.

sattvika ego+4smell potential (gandha-tanmitra)=sense of
smell,

The conative sense of speech ia developed in association
with the scnse of hearing ; that of hand in association with the
sense of tonch ; that of feet in association with the sense of
vigion ; that of upastha in association with the sense of taste ;
that of piyu in association with the scnae of smell.

Last of all, the manas is developed from: the ego without
any co-operating or accompanying cause.

The Naiyayikas, however, think that the senses are generated
by the gross elements, the ear for example by akéadn, the touch
by air and so forth. But Lokaciryya in his Ta#vatraya holds
that the scnses are not generated by gross matter but are
rather sustained and strengthened by it.

There are others who think that the ego ie the instrumental
and that the gross elements are the material caures in the
production of the scnses.

The view of the Vydsa-bhashya ig, I belicve, now guite clear
since we see that the mahat through the asmita gencrates from
the latter (as differentiations from it, thougb it itsolf exists
a8 integrated in the mahsat), the senses, and their correspond-
ing gross elcments.

Before proceeding further to trace the developmont of
the bhitidi on the tanmatric side, I think it is best to refer
to the views about the supposed difference between the Yoga
and the views of the Samkhya worka about the evolution of
the categories, Now according to the Yoga view two parallel
lines of evolution start from mahat, one of which developa
into the ego, manas, the five cognitive and the five conative
senses, while on the other side it develops into the five grosser
elements through the five tanmatrss which ave directly
produced frora mahat through the medium ahamkéra,
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Thus the view as found in tha Yoga works may be tabulated

thus —
Pralrti
Mabat or Asmitamatra
|
, |
Asmitad Tanmatrag-—5
| l
11 senses 5 gross elements
The view of the Samkhya works may be tabulated thus :—
Prakrta
|
Mahat
|
Lgo
I
|
11 senses B Tanmétras

l

b grose elements

The place in tho Vydsa-bhdshye which refere to this genesis
is that under viseshavideshalingamatralingini gunoparvani, I1,
19. There it says that the four bhitas are ether, sir, fire,
water and earth, These aro the videshas (specialised modi-
fications) of the unspecialised modifications the tanmatras of
sound, touch, colour, taste and amell. 8o also are the cognitive
senses of hearing, touch, eye, tongue, and nose and the conative
senses of apeech, hand, feot, anus and the generative organ.
The eleventh one manas (the co-ordinating organ) has for ite
object the objects of all the above ten senses. Ho these are
the specislised modifications (videshas) of the wnspecialised
(avifieshs) asmitd. The gupas hsve these sixicen kinds of
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sepecialised modifications (videshaporindma). The six un-
tpecialised modifications are the sound tanmitra, touch
tanmaétra, colour tanmétra, taste tanmétira and smell tan-
mitra, These tanmitras respectively contain one, two,
three, four, and five special characteristics. The gixth
unspecialised modification is asmitimatra. These are the
gix avidesha evolutions of the pure being, the mahat. The
categdry of mehat is merely & sign heyond the aviéeshas and
it ie there that these exist and develop.

In this Vydsa-bhashya the fully specialised ones, videshos,
the grosser elements are said to have heen derived from the
tanmitras and the senses and manas, the faculty of re-
flection are eaid to have been specialised from the cgo or
asmitd. The tanmatras, however, have not been derived from
the ego or asmita here, But they together with asmitd are
spoken of as the pix slightly specialised ones, the five being the
five tanmatras ond the sixth one being the ego. Thene six
avideshas are the specislisations of the mahat, the grest
cgohood of purc Be-ness. It thercfore appears that the six
avideshas are directly derived from the mahat, after -vhich the
ego develops into the eleven senses and the tanmatras inte the
five gross elements in three different lines,

But let us sce how Yoga-vdrttika explains the point here :—

“But like the senses the tanmitras arc also special
modifications of the ahamkéra having specially modified
characteristics such as sound, touch, cte., why, therefore, are
they not mentioned as special modifications (videshas) ¢ The
answer is that those only are mentioned as special modification
which are ultimate special modifications. The tanmatras are
indeed the special modifications of theego, hut they thomselves
produce further special modifieations, the bhGtas. The
avifeshas are explained as the six avideshas. The tanmatras
are generated from the tdmosa ahamkara gradually throngh
sound, etc. The category of mahat which is the ground of
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sll modifications, called also the buddhi, has six evelutionary
products called the avideshas. Though the mahat and tho
prakrti may also be regarded as the root-causes out of which
the tanmétras have evolved, yet the word aviderha is used
a8 a technical term having a special application to the six
avideshas only.” The modifications of theee are from the
buddhi through the intermediate stage of the ahamkira, as
bas been explained in the Bhdskya, ]215,

Thus we see that the Yoga-virttika sayn that the Bhdashys
is here describing the modifications of buddhi in two distinet
classes, the avideshas and the videshas ; and that the mahat
has heen spoken of as the source of all the aviseshas, the five
tanmatras and the ego; strictly speaking, however, the
gencsls of the tanmatras from mahat takes place throngh the
ego and in association with the ego, for it has been so described
in the Bhashya, 1. 45,

Nigeda in explaining this Bhashya only repeats the view
of Yoqu-vartiike,

Now let us refer to the Bhashye of I. 45, alluded to by
the Yoga-virttska: “The gradual series of subtler causes
proceeds up to the alings or the prakrti. The carth atom
hos the smell tanmitra as its eubtle couse ; the waver atom
has the taste tanméitra ; the air atom the touch tanmatra;
the akada atom the sound tanmatra ; and of these ahamkira
is the subtle canse; ond of this the mahat is the subtle
caugse.” Iere by subtle cavse (si#kshma) it is upaddanakirana
or material cause which is meant; so the Bhashya further
6ays: “It ie truo that purusha is the subtlest of all. But
yot as prakrti ia suktler thar the mahat, it is not in that sense
that purusha is subtler than prakrii for purushe is only an
instrumental cause of the «volution of mahat, but not its
materie] cause.” I believe it s quite clear that ahamkars
18 spoken of here as the sikshma anvayikarana of the tan-
métras. This anvayikarapa is the same os upidina (meterial
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cause) a8 Vicespeti calls it. Now agdin in the Bhdshya of
the same séitra I1. 19 later on we see the lifiga or the mabat is
the stage next to piakrti, it i differentiated from it though
still remaining integrgted in the regular order of evolution.
The six avideshas are again differentiated while still remaining
integrated in the mahat in the order of evolution (parindma-
'kramam'ﬁm).

The mshat tattva (lings) is associated with the prakrti
(alinga). Tte development i8 thus to be considered as the
production of & differentistion ae integrated within the
prakrii. The six avifeshas are also to be considered aa the
production of successive differentiations as integrated within
the mahat.

The words semsrshia vivicyanle are the most important
here for they show us the real nature of the transformations,
“ Samsrshid” means integrated and “ vivicyante means
differentisted, This shows that the order of evolution as
found in the S8amkhys works (viz. mahat from prakrti, aham-
kéra from mahnt und the eloven senses and the tanmatras
from ahamkéra) is true only in this vense that these modifica-
tions of nhamkéra take place directly as differentiations of
characters in the body of mahat. As these differentiations
take place through ahamkéra as the first moment in the
eries of transformations it is said that the transformations
take place directly from ahamkéra; whereas when stress
is laid on the other aspect it appears that the trensformations
are but differentiations as integrated in the bedy of the
mahat, and thus it is aleo said that {rom mahat the six avifes-
bas—namely, ahamkara and the five tanmitras-—come out,
This conception of evolution as differentiation within inte-
gration bridges the gulf between the views of Yogs and the
Samkhya works. We know that the tanmAtres are produced
from the timasa shamkara. This ahamkars is nothing but the
tamasa side of mahat ronsed into creative activity by rajss,
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The sattviks ahamkara ie given as a separate catefpfy pro-
ducing the senses, whereas the tamas as hlidtadi produces the
tanmatras from it disturbamce while held up within the
mahat.* )

Nigeés in the Chdya-wyakhy@ of I, 19, however, follows
the Samkhya explanation. He eays: “ The five tanmiires
having inmrder one, two, three, four and five chnmctamtlc.l
are such that the preceding ones are the causes of thé suceeed-
ing ones. The dabdatannaira has only the characteristic of
gound, the spardatanmatra of sound and touch snd so on. . ..
All these tanmatras are produced from the témasa ghamkars
in the order of dabde, sparda, cte.” This ignores the interpre-
tation of the ¥yasa-bhashya that the tanmatras are differentia-
tions within the integrated whole of mahat through the
intermediary stage of the tdmasa ahamkara.

* This was first pointed out by Dr. B. N. Seal in his PA .ﬂwl, (‘hemical

und Mechanieal Theories of the Ancient Hindus in Dr. P'. C. Ray'v Hinda
Chemistry, Vol. II.



CHAFPTER VI
EVOLUTION AND CHANGE OF QUAIATIES

TaE order of the evolution of the tanmatraa as here referred
to is a8 follows -~

Bhiitédi (tamasa shambkéars)
I
Sabdatanmatra
I
Spardatanmatra

. Ripatanmitra

Rasatonmatra

Gandhatanmatra

'The evolution of the tanmétras Las been variously deseribed
in the Purdpas and the Smrti litorature, These divergent
views can briefly be brougbt under twe headings : those which
derive the tanmatras from the bhiitas and those which derive
them from the ahamkéra and the bhiitas from them. RBome
of these schools have been spoken of in the Barabara Muni's
commentary on the Tattvatroya—a treatise on the Réménuja
Philosophy—and have been already explained in a saystomatic
way by Dr. B. N. Seal. I therefore refrain from repeating
them needleasly. About the derivation of the tanmatras all
the ofher Sampkhya treatises, the Karikd, the Kaumudi, the
Tattvavaibiradi, the Silra and Pravecana-bhishyae, the

64
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Stddhantacandrikd, Bairdrthabodkini, the Rajemdrtanda and
the Mentprabha seem to be silent. Purther speaking of the
tanmatras, Vijfidna Bhikshu saye that the tanmatras exist
only in unspecislised forrs; they therefore can he ncither
felt nor perceived m any way by the senses of ordinary men.
This is that indeterminsate state of matter in which they can
never be distinguiched one from the other, and they cannot
be perceived to b¢ possessed of different qualitics or specialised.
in any way. Tt is for this that they are called tanmatras, i.e.
their only specialization is o mere thatness. The Yogins
alone perceive them.

Now turning towards the further evolution of the grossor
clements from the fanmitras, we see that there are great
divergences of view here also, some of which are shown
below. Thus Vicaspati says : “ The earth atom s produced
from the five tanmatras with n predominance of the smell
tunmatra, the water atom from the four tanmatras excepting
the amell tanmdtra with a preponderance of the taste tan-
mitra, and so on " (1. 44).

Thus here we find that the akifa atom (anm) has been
generated simply by the akads fanmitra ; tho viyu stom
bas Leen generated by two tanmatras, éabda and speréa,
of whieh the sparda appears there as the chief. The tejas
atom has been developed from the dabda, spards and ripa
tanmatras, though the riipa i# predonunsnt in the group.
The ap atom has been developed from the four tanmatras,
éabda, sparda, riips and rasa, though rase is predominant
in the group, and the earth or kshiti atom has been developed
from the five tanmatras, though the gandhe tanmétra is
predominant in the group.

Now the Yoga-vdritika sgrees with Vacaspati in all these
details, but differs from him only in meintaining that the
Bkida atom has been generated from the dabda tanmatra
with an accretion from bhatadi, whereas Vacaspati says

F
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that the akada atom is generated slmply by the akada
tanmatra.”

Nagese, however, takes a slihgtly different view and says
that to prodoce the gross atoms from the tanmatras, an
accretion of bhiitadi as an accompanying agent is necessary
at every step ; so that we sce that the viyu atom is produced
from these three : 4abda-+sparés+accretion from bhifitadi,
Tejas atom=4abda -1-paréa + riipa }-accretion from bhitadi.
Ap atom = éabda + dparéfa 4+ riipa -+ rasa - accretion from
bhatidi. Kshiti atom = dabda + éparée - ripa + rasa -+
gandha + accretion from bhitadi.

I refrain from giving she Visknu Purdna view which has
also been quoted in the Yoga-vdritike, and the view of a certain
scbool of Vedintists mentioned in the Tailva-miriipene and
referred to and described in the Taffentrays, as Dr. B. N,
Beal has already described them in his article.

We sce thus thot from bhiitddi come the five lanmitros
which can be compared to the Vaifeshika atoms as they
bave no parts and neither grossness nor visible differentiation.
Some differentiation has of course already begur in the
vanmatras, a3 they are called dabda, $parda, ripa, rasa and
gandha, which therefore may be said to belong to a class akin
to the grosser elements of Akasa, vayu, tejas, ap and
kahiti, }

' The next one, the paraminu (atom), whick is gross in ita
nature and is generated from the tanmitras which exzist in
it as parts ({anmairiveysve) may be compared with the
trosarequ of the Vaideshikas. Thus the Yoga-vdsitiko says :
* this is called paramigu by the Vaideshikne, We however
call the subtlest part of the visible earth, earth atoms ™’

* Yopu-varitika, 1. 45.

t I have n.lrmdy aid befme that Bhiksho thinke that ibe gunu (exenpt
ths all.parv, n{ones) msy be compared to the Vaileahika Inl

Yogn-ndrﬂdm L
1 Cf. Vytsa.bhdshya—* sabdddindm mérthmminajdtiyindm,” IV, ld
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(TV. 14). The doctrine of atoms is recognised both in the
Yoga-siitras (1. 46) and the Bhashya (IIL. 52, IV. 14, ete.).

Whether Samkhya admitted the paraménus (atoms) or not
cannot be definitely settled. The Samkhya-kirikd does not
mention the paramayus, but Vijidna Bhikshu thinka thet
the word *‘sitkshma™ in Karikd, 39, mesns paramanus
{Yoga-virltike IV. 14), Though the word paramanu is not
mentioned in the Karikd, I can hardly suppose that Simkhya
did not admit it in the sense in which Yoga did. For it docs
not seem probable that Samkhya should think that by the
eomhination of the subtle tonmitras we could all at onee
have the bigger lumps of bhiita without there being any
particles. Moreover, since the Yoga parsmipus ere the
finest, visible particles of matter it could not have been
denied by Samkhys. The supposition of some German
scholars that Samklya did not admit the paramidnus does
not seem very plausible. Bhikshu in Yoga-véritike, 111, 52,
faye that the gunas are in reality Vaideshika atoms.

The third form is gross air, fire, water, ete., which is said
to belong to the malat (groos) class. I cannot express it
better than by quoting a passage from Yoga-varitika, IV. 4 :
* The Bhashya holds that in the tanmitras there ¢xinte tho
gpecific differentiation that constitutes the five tanmatras,
the kshiti atom is generated and by the conglomeration of
these gross atoms gross earth is formed. So again by the com-
bination of the four tanmatras the water atom is formed and
the conglomeration of these water atoms makes gross water.”

* It should be noted here : since the Bhdshye holds that the
tanmitras of sound, ete., are of the same clees ag the corre-
sponding gross elements it may be assumed that the comhining
tanmaitras possess the clase characterintics which are made
manjfest in gross elements by hardness, smoothness, ete.”
Bhikshu holds that since Samkhya and Yoga are similar (samd-
natantra) this is Yo he regarded as being also the Sémkhya view,
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There is, however, another messure which is called the
measure of params mahat, which belongs to akada for ex-
ample.

Now these paramipus or atoms are not merely atoms of
matter but they coutain within themscives those particular
qualitics by virtue of which they appear, as pleasant, un-
pleasant or passive to us. If we have expressed ourselves
clearly, I believe it Lias heen shown that when the inner and
the outer proceed from one source, the ego and the external
wotld do not altogether differ in naturc from the inner ; both
have been formed by the collocation of the gupas (servamidam
gunandm sanmivesaviseshamdtram), The pame hook which in
the inner microcosm is written in the language of ideas has
been in the external world written in the language of matter.
8o in the external world we have all the grounds of our inner
expericnee, cognitive as well as emotional, pleasurable as well
a3 psinful. The modifications of the external world are only
translated into idear and feclings; therefore these para-
mipus are speken of as endowed with feclings,

There is another difierence between the tanmaitras and the
paramipus, Tho former cannot be perceived to be endowed
with the feeling olements as the latter. Some say, however,
that it is not true that the tanméatras are not endowed with
the feohing elements, but they cannot be perceived by any save
the Yogins ; thusitissaid : tanmatrin@maps parasparavydvri-
tasvebhdvatvamastyeva tacce yogimatragamyam, The tanmétras
also possoss differentiated characters, but they can be peor-
ceived only by the Yogins; but this is not universallyadmitted,

Now thesy pursmagns cannot further be evolved into any
other different kind of existence or tattvintara.® We see
that the paramépus though they have been formed from
the tanmatras resomble them only in & very remote way and
are therefore placed in a separate stage of evolution.

* Vyasa-bhishys, TL 39,
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With the bhiitas we have the last stage of evolution of the
gunas. The course of evolution, however, docs not cease here,,
but continucs ceaselessly, though by its process no new stage-
of existonce is generated, but the product of the evolution
is such that in it the propertics of the gross elements which
compose its constitution can be found directly. This is what
is called dharinaparindma, a8 distinguished from the fafe-
vantara-parindma gpoken above, The cvolution of the
videshas from the avifeshas is always styled tattvantara-
parinama, as opposed to the evolution that takes place smong
the videshas themselves, which is called dkarmaperindma or
evolution by change of qualitics. Now these atoms or
paramanus of kshiti, ap, tejas, marut or akada conglomerate
together and form all sentient or non-senticnt bodice in the
world. The diflerent atoms of earth, air, fire, water, ete.,
conglomerate together and form the difierent animate bodies
guch as cow, cte., or inanimate bodies such as jug, ete., and
vegetables like the tree, ete. These hodies are built up by
the conglomerated units of the atoms in such a way that they
are almost in a state of combination which has been styled
aywlasiddhavayavae. In such s combinatiou the parts do not
stand independently, but only hide themsclves s il were in
order to manifest the whole body, so that by the conglomera-
tion of the particles we have what may be called a body,
which is regarded as quito a different thing from the nfoms
of which it 18 composed. Theso bodies change with the dif-
ferent sorte of change or arrangement of the particles, accord-
ing to which the body may be spoken of a¢ *“ one,” * large,”
* small,” * tangible ** or ‘* possessing * the quality of action.
Some philosophers hold the view that & body ia really nothing
but the conglomeration of the atoms; but they must be
altogether wrong here since they have no right to ignore the
* body,” whish appears before them with all its specifie
qualities and attributes ; moreover, if they ignore the body
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they have to ignore almost everything, for the atoms them-
_solvea are not visihle.

Again, these atoms, though so much unlike the Vaifeshika
atoms since they contain tanmatras of a different nature as
their constituente and thus differ from the simpler atoms of
the Vaiéeshikes, compose the constituents of all inorganic,
organic or animal hodies in such a way that there is no hreak
of harmony—no opposition between them ;—but, on the
contrary, when any one of the gunas existing in the atoms
ond their conglomerations becomes prominent, the other
gupas though their functiona are different from it, yet do not
run counter to the prominent gunas, but conjointly with them,
help to form the specific medification for the experiences of
the purusha. In the production of a thing, the different
gunas do not chooae different independent courses for their
evolution, but join together and eflectuate themselves in the
evolution of a eingle product. Thus we see also that when
the atoms of different groes elemonts possessing different
properties and attributes coalesce, their difference of attri-
hutes does not produce confusion, hut they unite in the
production of the particular substances by a common
teleological purpose {see Vyasa-bhashye, IV. 14).

We thus sec that the bodies or things composed by the
oollocation of the atoms in one sense differ from the atoms
thernselves and in another are identical with the atoms
themselves. We see therefore that the appearance of the
atoms a8 hodies or things differs with the shange of position
of the atoms amongst themselves. So we can say that the
ohange of the appearance of things and bodies only shows
the change of the collocation of the atorss, there being always
s change of appearance in the bodies consequent on every
change in the position of the atoms. The former therefore
iz only an explicit appearance of the change that takes place
in the substance itself ; for the appearance of a thing is only



DHARMA-PARINAMA kil

an explicit aspect of the very selfsame thing—the atoms ;
thus the Bhdshya says: dharmisvaripamdtro hi dharmal,
dharmivrikriyé eve eshd dharmadvird prapaficyate, ie. &'
dharma (quality) is merely the nature of the dharmin
{(substance), and it is the changes of the dbarmin that are
made explicit by the dharmes* Often it happens that
the change of appearance of a thing or a body, a tree or &
piece of oloth, for oxample, can be marked only after a long
intervel. 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
‘chenging ; for otherwise we can in no way account for the
eudden ohange of appearance. All bodics are continuslly
changing the constituent collocation of atoms and their
appearances. In the smallest particle of time or kshaga the
whole universe undergoss a change. Each moment or the
smalleat particle of time is only the manifestation of that
particular change. Time therefore has not o ropsrate exist-
ence in this philosophy as in the Vaiéeshika, but it is only
identical with the smallest amount of change-—viz. that of
an atom of it own amount of space. INow here the appearance
is called the dharma, and that particular arrangement of
atoms or gunas which is the basis of the particular aAppearance
is called the dharmin. The change of appearance is therefore
called the dharma-paripama. ¥

Again this change of appearance can be looked at from
two other aspects which though not intrinsically different
from the change of appearance have their own special points
of view which make them remarkable. These are lakskana-
porindmaandevasthd parindma. Taking the particular colloca-
tion ¢f atoms in a body for review, we see that all the subse-
quent changes that tako place in 1t exist in it only in a latent
way in it which will be manifested in future. All the previous

* Pidec-bhdshys, 111. 13. t Jbid,
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changes of the collocating atoms are not also lost but exist
only in a sublatent way in the particular collocation of atoms
present beforc us. For the past changes are by no means
destroyed hut are preserved in the peculiar and particular
collocation of atoms of the present moment. For had not the
past changes taken place, fbe present could not appear. The
present had held itself hidden in the past just as the future
is hidden within the present. It therefore only comes into
being with the unfolding of the past, which therefore exists
only in a sublatent form in it,

It is on aceount of this that we sec that a body comes iiito
being and dies away. Though this birth or death is really
subsumed the change of appearance yet it has its own special
sspect, on account of which it has been given a separate name
a5 lakshopa-paripdma. It considers the three stages of an
appearance—the unmanifested when it exists in the future,
the manifested moment of the present, and the past when it
has been manifested—lost to view but preserved and retained
in all the onward stages of the evolution. Thus when we say
that o thing has not yet come into being, that it has j1st come
into heing, ond that it is no longer, we refer to this lakshana-
parindma whieh reeords the history of the thing in future,
present and past, which are only the three different moments
of the samo thing aecording to its different charactors, as
unmanifested, manifested and manifested in the past hut
conserved.

Now it often happens that though the appearance of a
thing is constantly changing owing to the continual change
of the atoms thal compose it, yot the changes are so fine and
infinitesimal that they cannot be marked by anyone except
the Yogins ; for though structural changes may be going on
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 noticed by us, who can take note
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of the bigger changes alone. Taking therefore two remark-
sble stages of things, the difference between which may
be 8o notable ns to justify us in calling the Jater the dissolution
or destruction of the former, we agscrt that the thing hes
suffored growth and decay in the interval, during which the
actual was passing into the sublatent and the potential was
tending towards actuslization. This is what is ealled the
avasthi-parinama, or change of condition, which, however,
docs rot materially differ from the lakshana-parinéma and can
thus be held to be o mode of it. Tt is on account of this that
a substance is called new or old, grown or deeayed. Thus
in explaining the illustration given in the Bhdshya, III. 13 :
*“ there is avasthd-parindma. At the moments of cessation
the potencies of cessation become stronger and those of
ordinary experience weaker.” The Yoge-varitike snys:
“ The atrength and weakness of the two potencies is like the
newness or oldness of o jug; growth and decey being the
same As origingtion and decease, there is no diffcrence here
from lekshana-parindma.”

It is now time for us to examine once more the relation of
dhermin, substance, and dharma, ite quality or appearance.

Dharmin, or substance, 18 that which remains common
to the latent (as having passed over or é@nta), the rising
(the present or udia) and the unpredicable (future or avyae-
padedya) characteristic qualitics of the substance.

Substance (take for example, earth) has the power of
existing in the form of particles of dust, a lump or & Jug by
which water may bo carried. Now taking the stage of lump
for examination we mny think of its previous stage, that of
particles of dust, as being latent, and its future stage as jug
a8 the unpredicable. The earth we sec 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
commeon quality which remasine unchanged in all these stages,
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and so relatively constant among its changes as particles,
lomp and jug. This earth therefore is regarded as the
dharmin, characterised one, the substance; and its etages
as its dharma or qualities, When this dharmin, or sub-
stance, undergoes a change from a stage of lump to a stage
of jug, it nndergoes what is called dharma-paripdma or change
of quality.

But its dharma, as the shape of the jug mny be thought
to have itself undergone a change—inasmuch as it has now
come into being, from a state of relative non-heing, latency
or unpredicability. Tlis is called the Iakshana-parinima of
the dharma or qualities s constituting o jug. Tbis jug is
again suffering another change as new or old according as
it is just produced or is gradually running towards ite dissolu-
tion, and this is called the avastha-paripima or change of
condition. These three, however, are not separate from the
dharma-paripdma, hut are only aspects of il; so it may
be eaid that the dharmin or substance directly suffers She
dharma-parinama and indirectly the lakshana and theavastha-
parindma. The dharma, however, changes and the lak-
shana-parindma can he looked at from another point of view,
that of change of state, viz. growth and decay. Thue we see
that thongh the atoms of kshiti, ap, etc., remain unchanged,
they are constantly suffering changes from the inorganic to
plants and animals, and from thence agsin back to the in-
organic, There is thus a constant circulation of changes i
which the different atoms of kshiti, ap, tejas, vivu and
dkage remaining themselves unchanged are suffering dharma-
paripdma as they are changed from the inorganio to plants
ond animals and back again to the inorganic. These different
states or dharmas (a# inorganio, ete.), again, according as they
are not yet, now, or no longer or passed over, are suffering
the lakshana-parinima. There is also the avastha-parinima
of these states according as any one of them (the plant state
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for example) is growing or suffering decay towards its dis-
solution,

Thie cireulption of cosmic matter in general applies also to
oll particular thinge, such as the jug, the cloth, etc. ; the order
of evolution here will be that of powdered particles of earth,
lump of earth, the carthen jug, the broken halves of the jug,
and again the powdered earth, As the whole substance has
only one identical evolutinm, these different states only happen
in order of succession, the occurrence of one characteristic
being displaced by another characieristic which comes after it
immediately. We thus see that one substance may undergo
endless changes of characteristic in order of succession ; and
along with the change of charucteristio or dharme we have the
lekshana-parindma and the avastha-paripame as old or new,
which is evidently one of infinitesimal changes of growth and
decay. Thus Vacaspati gives the following benutiful example :
“Even the most carefully preserved rice in the granery
becomes after long years so brittle that it crumbles into atoms.
This change cannot happen to new rice all on a sudden. There-
fore we have to admit an order of sucressive changes™ (Tativa-
vatvédrady, 111, 15).

We now see that suhstance has neither past nor fofure ;
sppearances or qualities only are manifested in time, by virtue
of which substance is also spoken of 08 varying and changing
temporaily, juet a8 & Line remains unchanged in itself but
acquires different significances according a8 onc or two zeros
are placed on ita right side. Subatance—the atoms of kehiti,
ap, tejas, marut, vyoman, etc., hy various changes of quality
appear a8 the manifold varieties of cosmical existence. There
i8 no intrinsic difierence hetween one thing and another, but
only changes of charncter of one and the same thing ; thus the
groes olemental atoms like water and earth particles acquire
various qualities and appear as the various juices of sl fruits
and herbs. Now in analogy with the arguments stated above,
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it will seem that even a qualified thing or appearance may he
relatively regarded as substance, when it is seen to remain
common to various other modifications of that appearance
itself. Thus a jug, which may remain common in all its
modifications of colour, may he regarded relatively as the
dharmin or substance of all these special appearances or
modifications of the same appesranco.

We remomber that the gunas, which are the final sub-
stratum of all the grosser particles, sre always in & state of
commotion and always ovolving in the manner previcusly
stated, for the sake of the experience aud final realisation of
the parusha, the orly object or end “of the prakrti. Thns the
Bhashya, 1IL. 13, save: “So it is the nature of the gunas that
there cannot remain even 8 moment without the evolutionary
changes of dharma, lakshana and avastha ; movement is the
characteristic of the gupas. The nature of tho gunas is the
caunsc of their constant movement.”

Although the pioneers of modern scientific evolution bave
tried to observe scientifically some of the stages of the growth
of the inorganic and of the animal worlds into the man, yet
they do not give any reason for it. Theirs iz more an experi-
mental agsertion of facts then a metaphysical account of
cvolution. According to Darwin the general form of the
evoluiionary process is that which is accomplished by * vory
slight variations which are accumulated by the effect of natural
selection.” And according to a later theory, we see thet o new
species is constituted all at onco by the simultancous appesr-
ance of several now characteristice very diflerent from tke old.
But why this accidental variation, this seeming departure from
the causal chain, oomes into being, the evolutionists cannot
explain. But the Samkhya-Pitafijale doctrine explains it
from the standpoint of teleclogy or the final goalinherent in all
matter, 5o that it may be serviceable to the purusha. To be
serviceable to the purusha is the one moral purpose in all
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prakrti and its manifestations in the whole material world,
which guide the course and direction of the smallest particle
of matter, From the scientific point of view, the Semkhya-
Pitaiijala doctrine is very much in the seme position as
modern science, for it docs not explain the cause of the
accidental variation noticed in ell the stages of evolutionary
procenss from any physical point of view based on the observa-
tion of facts,

But it does much eredit 1o the Pitoiijala doctrines thot they
explain this accidental variation, this avyapadeéyutva o1
unpredicability of the onward course of evolution from o
moral point of view, that of teleology, the serviceability of the
purusha. They found, however, that this teleology should not
be used to usurp the whole nature and function of matter.
We find that the atoms are always moving by virtue of the
rajos or energy, and it is to this movement of the atoms in spaco
that all the products of evolution arc due. We have found
that the difference hetween the juices of Coco-nut, Palm, Bel,
Tinduka (Diospyros Emhryopteries), Amalaka (Emblic Myro-
balan) can be accounted for by the particular and peculiar
arrongement of the atoms of earth and water alone, by their
stress and strain; and we see also that tho evolution of the
organic from the inorganic is due to this change of position of
the atoms themsclves ; for the unit of change is the change
in an atom of its own dimension of spatial position. There is
alwayg the transformation of energy from the inorganic to the
organic and back again from the organic. Thus the differences
among things are solely due to the different stages which they
oceupy in the scale of evolution, as different cxpressions of the
transformation of energy : but virtually there is no intrinsic
diflerence among thingg sarcam servd@tmakam ; the change of
the eoliocation of atoms only changes potentislity into
actunlity, for there is potentiality of everything for
every thing everywhere throughout this changing world,
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Thus Vacaspati writes: *The water possessing taste,
colour, touch and sound and the earth possessing smell,
taste, colour, touch, and sound suffer an=infinite variety
of changes as roots, flowers, fruits, leavée and their
specific tastes and other qualitiee. The water and the
eerth which do not possess these qualities camnot have
them, for we have proved that what is non-existent eannot
comc into being. The trees and plants produce the varied
tastes and colours in animals, for it is by eating these that they
acquire such richness of colour, ete, Animal products can again
produce changes in plant bodies. By sprinkling blood on it a
pomegranate may be made as big as a palm *’ (Tattvavaidarads,
II. 14).

Looked at {from the point of view of the gupas, there is no
intrinsic difference between things, though there arc a thousand
manifeatations of differences, according tb time, place, form
and causality. The expressions of the gunas, agd the mani-
festations of the transformations of energy difier according to
time, place, shape, or causality—these are the determining
circumstances and environménts 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 particular
spots in which they are placed, and that if anybody inter-
changes them a Yogin can recognise and distinguish the one
from the other by seeing the changes that the fruits have
undergone in connection with their particular points of space.
Thus the Bhdshye says: *Two Amalaka fruits having the
same characterictic penus and species, their situation in two
different points of space contributes to their specific distine-
tion of development, so thet they may be identified as this and
that, When an Amalaka is brought from a distance to & man
previously ivattentive to it, he naturally cannot distinguish
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this Amalaka as being the distant one which has been
hrought before him without his knowledge. But right know-
ledge should be”gompetent to discern the distinction ;
and the sitra says that the place associated with one
Amalake fruit is different from the place associated with
another Amalaka at another point of space; and the Yog'm
can perceive the diffcrence of their specific evolution in
association with their pointa of space ; similarly the atoms also
suffer dificrent modifications at different points of space which
can be perceived by Isvara and the Yogins ” (Vydsa-bhdshye,
L. 53).

Vacaspati again says : “ Though slf cause in essentially all
effects yet a partieular cause takes effect in a particular place,
thus though the cause is the same, yet eafiron grows in
Kadmlra and not in Pancdla. So, the rains do not come in
summer, the vicious do not enjoy happiness. Thus in accord-
anee with the ohstructions of place, time, animal form, and
instrumental accessories, the same cause does not produce the
some effect. Though as cause everything is essentially every-
thing ¢lse, yet there is o particular country for a particular
effect, such as Ka$mira is for safiron. Fven though the
causes may be in other countries such as Paficila, yet the effect
will not happen there, and for this reason saffron does not
wanifest itself in Pificala. Soinsummer there are no rains and
80 no paddy grows then ” (Tattvavaiédradi, FI1. 14).

We seo therefore that time, space, elc., are the limitations
which regulate, modify and determine to o certain extent the
varying transformations and changes and the seeming differ-
ences of things, though in reality they are all ultimately
reducible to the three gonss; thus Kadmira being the
conntry of saffron, it will not grow in the Pdiicala country,
even though the other causes of ite growth should all be
Present there ;—here the operstion of cause is limited by
space.
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After considering the inorganie, vegetable and animal
kingdoms as three stages in the evelutionary process, our
attention is at once drawn to their conception of the nature of
relation of plant life to animal life. Though I do not find any
special reference in the Bhdaskye to this point, yet I am
reminded of a fow passages in the Mahdbharata, which I think
may be added as & supplement to the general doctrine of
evolution according to the Samkhya-Pitafijala philosophy as
stated here. Thus the Mahkabhdraia seys: “ Even the solid
trees have ether (akada) in them which justifies the regular
appearance of flowers and fruitse. By lLeat the leaves, the
bark, flowers and fruits ocome withered, and since there is
withering and decay in them, there is in them the sensation of
touch. Since by the zound of air, fire and thunder the fruits
and flowers fall away, there must be the seree of hearing in
them. The creepers eucicele the trees and they go in ail diree-
tions, and since without sight there eould not be any choice
of direction, the trees have the power of vision. By variows
holy and unholy smells and incenses of various kinds the treca
are cured of their diseases and blossom forth, thercfore the
troos cau smell. Since they drink by their roots, and since they
get disesscs, and sinco their discases can be cured, there is the
sense of taste in the trees. Since tbey enjoy pleasure and
suffer pain, and since their parts which ar: cut grow, I sec life
overywhere in trees and not want of life ™ (S@ntiparon, 184).

Nilakaptha in his commentary goes stil} further and says
that & hard substance called vajramani also may be called
living, Here we sec that the ancients had to a certain extent
forestalled the discovery of Six J. C. Bose that the life fune-
tions differed only in degree between the three classes, the
inorganic, plante and animals,

These are all, however, only illustrations of dharma-
paripima, for here there ia no radical change in the elemants
themselves, the appearance of qualities being due only to the
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different arzangement of the atoms of the five gross elements,
This change applies to the vifeshas only—the five gross
¢lements externally end the eleven senses internally, How
the inner microcosm, the manas and the senscs are affected by
dharma-paripama we shall see hercafter, when we deal with
the psychology of the Saimkhya-Patafijala doctrine. For the
present it will suffice to say that the citta or mind 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 itsclf, in
the form of samskaras of subconscious impressions.  Thus the
Bhdshya says: “The mind has two kinde of characteristics,
perceived and unperceived. Those of the nature of idcas sre
pereeived and those inherent in the integral nature of it are
unperceived. The latter are of seven kinds and may be
ascertained by inference, These are cessntion of mental states
by samidhi, virtue and vice, suhconscious irapressions,
change, life-functioning, power of movement, and energy "
(TI1. 15).

This dharma-parindma as we have shown if, is cssentially
different from the satkarapavada of the aviseshas deseribed
above., We cannot elose this discussion shout evolution
without noticing the S8imkhya view of causation.

We have scen that the Simkhya-Pitafijala view holds that
the effect is slready existent in the cause, but only in a
potential form. ** The gronping or collocation alone changes,
and this brings out the manifeststion of the latent powers of
the gunas, but without creation of anything ahselutely new or
non-existent.” This is the true satkaryyavada theory asg
distinguished from the so-called satkaryyavads theory of the
Vedantists, which ought more properly to be called the -
satkarapavada theory, for with thom the couse slone is true,
and all effects are illusory, being only impositions on the cause.
For with them the material cause alone is true, whilst all its
forma and skapes are merely illusory, wheress according to
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the Bamkhya-Pataiijala doctrine all the appearances or effects
are true and are due to the power which the substance haa of
transforming itself into those various appearances and effects
yogyaidvacchinnd dharminek fbaldireva dharmal (111 14).
The operaiion of the concomitant condition or efficient cause
gerves only to effect the passage of & thing from potency to
actualisation.

Everything in the phenomenal world is but n special
collocation of the gunas ; “so that the change of collocation
explains the diversity of things. Considered from the point of
view of the gunxs, things arc all the same, 8o excluding that,
the cause of the diversity in things is the power which the
gunas have of changing their particular collocations and thus
assuming various shapes, We have seen that the prakrii
unfolds itsclf through various stages-—the mahat called the
greal being—the shomkdra, the tanmatras called the
avifeshas. Now the liiga at once resolves itself into the
ahamkira and through it again into the tanmatras. The
abamkara and the tanmatras again resolve themselves into the
senseg and the gross elements, and these again are constantly
gufiering thousands of modifications called the dharma,
lakshapa, and avastha-parinima according to the definite law
of evolution (parindmakramaniyama).

Now sccording to the Semkbyn-Pataiijala doctrine, the
éakti—power, force—and the daktimin—the posseesor of
power or force—are not diflerent but identical. 8o the prakrti
and all its emanations and modifications are of the nature of
substantive entities as well as power or furce, Their appear-
ances as substantive entities and as power or force are but
two aspects, and so it will be erroneous to make any such
distinction as the substantive entity and its power or force.
That which is the substantive entity is the force, and that
which ir the force is the substantive entity. Of course for all
practical purposcs we can indeed make some distinetion, but
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that distinction 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 formn, lump, or jug
as ita attributo, we see on the one hand that no distinetion is
really mado between the appearance of the carth as jug and
its power of transforming itself into the jug. As this power of -
transforming itself into lnmp or jug, ete., always abides in the
carth we say that the jug, ctc., are also abiding in the earth ;
when the 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 becn actualised. Looked at from the tanmitrie
side, the earth and all the other gross elements must be said -
to be mere modifications, and as such identical with the
power which the tanmatras have of ehanging themsclves into
them. The potentiality or actuality of any state is the mere
potentiality or actuality of the power which ite autecedent
causo has of transforming itself into it,
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EVOLUMON AND CHANGE OF QUALITIES

PragrTI, though o substantive entity is yot o potential power,
being actualised as ite various modifications, the avideshas and
the videshas. Beirg of the nature of power, the movement by
‘which it actualises itself j» immanent within iteelf and not
cansed from without, The operation of the concomitant
conditions is only manifested in the removal of the negative
barriers by which the power was stopped or prevented from
actualising iteelf. Deing of the nature of power, its potentiality
means that it is kept in equilibrium by virtue of the opposing
tendencies inherent within it, which serve to chstruet one
another and are therefore called the Avaraps dakti. Of course
it is evident that tbere is no real or absolute distinetion be-
tween the opposing force{avarana $akti)and theenergising force
{karyyakast $akti) ; they may be called so only relstively, for
the same tendency which may appesr as the Gvarans sakti of
some tondencies may appear a8 the kdryyakari dakti elscwhere,
The example chosen to explain the nature of prakrti and its
modifications conceived as power tending towards actuality
from potentiality in the Vydsa-bhishya in that of a shect of
water enclosed by temporary walls within & field, bnt always
tending to run out of it. As soon ss the temporary wall is
broken in some direction, the water rushes out of itael, and
what one has to do is to hreak the wall at a particular place.
Prakrti ie also the potential for all the infinite diversity of
things in the phenomenal world, but the potential tendency of
8ll these mutually opposed and diverse things cannot be
84
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actualised together., Owing to the concomitant conditions
when the barrier of a certain tendency is removed, it at once
actualises itself in its effect and so on.

We can only expect to getrany effect from any cause if the
necessary barriers can be removed, for everything is everything
potentially and it i8 only necessary to remove the particular
barrier which is ohstructing the power from actualising itself
in that particular effect towards which it is always potentially
tending. Thua Nandi who waa & man is at once turned into &
god for his particular merit, whick served to bresk all the
barriers of the potential tendency of his body towards becom-
ing divine, so that the barriers heing removed the potential
power of the prakrti of his body at once actualises itself in the
divine body.

The Vyasa-bhdshye (II1. 14} mentions four sorts of con-
comitant conditions which can serve to break the barrier in a
particular way and thus determine the mode or form of the
sctuslisations of the potential. These are (1) akira, form
and constitution of a thing ; deéa, place, (3) kala, time ; thus
from a piece of stone, the shoot of u plant cannot proceed, for
the arrangement of the particles in stone is such that it will
oppose and etand as & bar to its potential tendencies to
develop into the shoot of & plant ; of course if these barriers
could be removed, say hy the will of God, as Vijidna Bhikshu
says, then it is not impossible that the shoot of & plant might
grow from & stone. By the will of God poison may be turned
into nectar and nectar into poison, and there is no ahsolute
certainty of the course of the evolutionary process, for God’s
will can make any change in the direction of its process
{avyevasthiakhilaparindmo bhavalyeva, I11. 14).

According to the Bémkhya-Patafijala theory dharma, merit,
can oaly be said to accrue from those actions which lead to &
man’s salvation, end adharma from just the opposite course
of conduct. When it is said that these can remove the barriers
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of the prakrti and thus determine its modifications, it amounts
almost to eaying that the modifications of the prakrti are
being regulated by the moral conditions of man, According
to the different stages of man’s moral avolution, different kinds
of merit, dharma or adharma, accrue, and these again
regulate the various physical and mental phenomena accord-
ing to which & man may be affected cither pleasurably or
painfully. It must, however, be alwavs remembered that the
dharma and adharma arc alse the productions of prakrti,
and as such cannot affect it except by behaving as the cause for
the removal of the opporite obstructions-—~the dharms for
removing the obstructions of adharma and adharma for those
of dharma. Vijiiana Bhikshu and Nageda agrece here in
saying that the modifications due to dharma and adharma
are those which affect the bodies and senses. What they mean
is possibly this, that it is dharme or adharmz alone which
guides the transformations of the bodies and senses of ail
living beings in gencral and the Yogins.

The body of a person and hie genses are continually decaying
and being reconstructed by refilling from the gross elements
and from ahamkara respectively. These refillings proceed
sutomatically and naturally ; but they follow the teleological
purpose as chalked out by the law of karma in accordance with
the virtues or vices of a man. Thus the gross insult to which
the sages were subjected by Nahusha® was so effective &
sin that by its influence tbe refilling of Nahusha’s body and
the senses was stopped and the body ard senses of a snake
weroe directly produced by a process of refilling from the gross
elements and ahamkira, for providing him with a boedy in
which he could ‘undergo the sufferings which were his due
owing to the enormity of his vice. Thus by his vicious action

* Nahusha an earthly king became Indra the king of the gods by the
fruition of his virtues, but on wommt. of gross misdeeds fell from Heaven
and waa torned into & snake,
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the whole m&chmery of pmlq'tl was set in operation so that he
st once died and wes immediately reborn as a snake, In
snother place Vicaspati *‘ the virtuons enjoys happiness” as
an illustration of the cause of dharma and adharma as
controiling the course of the development of prakrti. We
therefore seo that the sphere of merit an® demerit lies in the
helping of the formation of the particular hodies and senses
{from the gross cloments and ahamkara respectively) suited to
all Living beings according to their stages of evolution and
their growth, decay, or other sorts of their modifications ag
pleasure, pain, and alse a3 illness or health. Thus it is by hia
particular merit that the Yogin can get his special body or men
or animals can get their new bodies after leaving the old ones
at death. Thus Yoga-virtttka says : ** Merit by removing the
obstructions of demerit causes the development of the body
and the semses.”

As for Tévara I do not remember that the Bhashya or the
siitras ever mention Him as having anything to do with the
controlling of tho modifications of the prakrti by removing the
barriers, but all the later commentators agree in holding him
respousible for the removal of all barriers iu the way of prakytia

;development., So that Iévara is the root cause of all the
removal of barriers, including those that are affected by merit
and demerit. Thus Vicaspati saye (IV. 3): I émraay&pi*
dharmadhishthandriham pratibandhapanaye eva vyapdaro, ie.
God stands as the cause of the removal of such obstacles in the
prakrti ae may lead $o the fruition of merit or demerit.

Yoga-varitika and Nageés agree in holding Iévars responsible
for the removal of all obstacles in the way of the evolution of .
prakrti. Thue Bhikehu seys that (od rouses prakpti by
hreaking the opposing forcez of the state of equilibrivm and
also of the oourse of evolution (1V. 3).

It is on account of God that we can do good or bad actions
and thus aoquire merit or demerit. Of course Gtod is not
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Icture and vannot cause any motion in prakyii. But He by His
very presence causes the obstacles, as the barriers in the way of
prakrti’e development, to be removed, in such a way that He
stands ultimately responsihle for the removal of all obstacles
in the way of prakrti’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 * punyakarma,” apunya-
arme, dharma or adharma serve to remove the obstacles
of prakrti in such a way as to result in pleasurable or painful
effects ; but it is by God's help that the barriers of prakrti are
removed and it yields itself in such a way that & man may
perform good or bad deeds according to his desire. Nilakantha,
however, by his quotations in explanation of 309/2, Santiparva,
leads us to suppose 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 * He makes him do good .
deeds whom He wants to raise, and He makes him sommit bad .
deeds whorm He wants to throw down,” it appears that he’
whom God wants to raise is made to perform good antions and
he whom God wants to throw downwards is made to commit
bad actions. But this seems to be a very bold idea, as it
will altogether nullify the least vestige of freedom in and
responsibility for our actions and is ursupported by the
evidence of other commentators. Vijidna Bhikshu also says
with reference to this drutiin his Vijianamrta-bhdshyae, 111, 33 :
‘* As there is an infinite regressus between the cansal connection
of seed and shoot, so one karma is being determined by the
previous karma and 8o on ; thereis no beginning to this chain.”
So we take the superintendence of merite and demerits (dharm:-
adhispthanatd) by 14vaza to mean only in & general way the
help that is offered by Him inremoving the obstructions of the
external world in such a manner that it may be possible for a
msan to perform pmctlca.l.ly meritorious acts in the external
world.
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Nilakantha commenting on the Yoga view says that * like
'n piece of magnet, God though inactive, ‘may by His very
presence stir up prakrti and help His devotees. So the Yoga
holds that for the granting of emancipstion God has to be
admitted ”’ (Santiperve, 300/2).

In support ofeour view wo also find that it is by God’s
influence thet the unalterable nature of the external world
15 held fast and a limi. imposed on the powers of man in
producing changes in the external world. Thus Vicaspati
explaining the Bhasbya (III. 45) says: “ Though capable of
doing it, yet he does not change the order of things, because
another earlicr omnipotent being had wished the things to be
such ag they were. They would not disobey the orders of the
omnipotent God.”

Men may indeed acquire unlimited powers of producing
any changes they like, for the powers of objects as they
change according to the difference of class, space, time and
eondition, are not permancnt, and so it is proper that they
should act in accordance with the desire of the Yogin; but
there is & limit to men’s will by the command of God—thus
far and no further.

Another point in our favour is that the Yoga philorophy
differs from the 8amkhya mainly in this that the purushdrtha
or serviceability to the purusha is only the eim or end of the
evolution of prakrti and not actually the 4gent which removes
the obstacles of the prakrti in such & way as to determine ite
course a8 this cosmical process of evolution. Purushartha i
indeed the aim for which the processpf evolution exists ; for
this finnifold evolution in its entiretygnﬁects the. intarests of
the purusha alone ; but tiat does not pryve that its teleology
can really guide the evolution on its parficular lines eo as to
ensure the best passible mode of serving allghe interests of the
pitrusha, for this teleology being immdh%n the prakrti is
essentially non-intelligent. Thus Vacespati says: *‘The
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fulfilmen? of the purpose of the purusha is not elso the prime
mover, God hasthe fulfilment of the purpose of the puruaha af
His own purpose, for which He behaves as the prime mover.
The fulfilment of the purpose of the purushs may be regarded
as cause only in the sense that it is the object in view of God,
the prime mover.”*

The Samkhya, however, hopes that this immanent purpose
in prakrti acts like & blind instinct and is able to guide the
ocourse of its evolution in all its manifold lines in accordance
with the best possible sorvice of the purusha,

The Patafijals view, as we have seen, maintains that
14vara removes all obstacles of prakrti in such a way that this
purpose may find scope for its realisation. Thus Satrdrtha-
bodkini, IV. 3, of Nardyane Tirtha says: “ According to
atheistic Samkhya the future serviceability of purusha alone
is the mover of prakrti. But with us theists the serviceahility
of purusha is the object for which prakrti moves. It is merely
a8 an object that the serviceability of tbe purusha may be said
to be the mover of the prakrti.”

As regards the connoction of prakrti and purushe, however,
both Sa.mkhya and Pitaiijala agree according to ana.n.a
Bhikshu in denying the interference of Iévara; it is the
movement of prakrti by virtue of immanent purpose tbat
connects itself naturally with the purusha. Vijitana Bhikshu'’s
own view, however, is that this union is brought about by God
(Yiyfiandmria-bhashya, p. 34).

~ To recapitulate, we see that there is an immanent purpoee
in prakrti which connects it with tki» purashas. This purposo
is, howevor, blind and cannot choose the suitable lines of
development and cause the movement of Prakrti along them
for its fullest realisation. Prakyti iteelf, ugﬁ a substantial
entity, is alse essentially of the pature of conserved | energy.
existing in the potential form hut always ready to flow out
Tattravavédradi, IV, 8.
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and actualise itself, if only its own immanent obstrflctions sre
removed. Tts teleological purpose is pOWerless to remove its
own obstruetion. God by His very Presence Temoves the
obatacles, by which, prakrtiof itself moves in the evolutionary
process, and thus the purposc is realised ; for the removal of
obstacles by the influence of God takes p]ace in such a way
that the purpose may realise its fullest scope. Realisation of
the teleology means that the interests of purusha are seemingly
aflocted snd purnsha appears to see and feel in a manifold way,
and after a long series of such experiences it comes to under-
stand itself in its own natire, and this being the last and finsl
roalisation of the purpose of prakrti with reference to that
purusha all connections of prakrti with such a purusha at once
cense ; the purusha is then said to be liberated and the world
ceases for him to exist, though it exists for the other unliber-
ated purushas, the purpose of the prakrti with reference to
whom has not Deen realised. So the world is both eternal and
non-eternal, i.e. ity eternality is onlyrelative and not absclute, -
Thus the Bhashyc says the question *“ whether the world will
bave an end or not cannot be directly answered. The world-
prooess gradually coases for the wise and not for others, so no
one-sided decigion can be true ” (IV. 33).



BOOK II. ETHICS AND PRACTICE

CHAPTER VIII

MIND AND MORAL STATES

Tee Yoga philosophy has essentially a practical tone and its
object consists mainly in demonstrating the meanes of attain-
ing ealvation, oneness; the liberation of the purusha. The
met.sphymcal theory whish we have discussed at some length

though it is the basis which justifies ite ethical goal, is not
iteelf the principal subject of Yoga discussion, and is only
dealt with to the extent that it can aid in demonstratin}
the ethioal view, We must now direct our attention to these
ethical theorics. Citta or mind always exists in the form of
it stutes which are ‘called yrttis.* These comprehend all the
manifold states of consciousness of our phenomenal existence.

We canmot distinguish statek of consciousness from consciovs-
ness itself, for the consciousness 1s not something separate
from its states ; it exists in them, passes away with their
passing and Bubmerges when they are submerged. It differs
froth the senses in this, that they represent the functions and
faculties, whereas citte stands as the entity containing the
conscious states with which we are directly congerned. But
the ¢itta which we have thus descrihed as existing only ip its
siates is oalled the karyyacrbtg O _citta m_eﬁect as distin-

i

* I have tranalated both citte and buddhi as mind, The word buddhi
ia used when amphasis is laid on the intellective and coamical functions of
the mind. The word citta is used when eruphaais is laid on the canservative
sids of mind na the repositary of all sxperiences, anemory, etc

23 -
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guished from %he ka.ml;aoltta or citta as ocause, These
karanacittos ﬂ'cltf:as as cause are all-pervadmg like the
4kéda and are infinite in number, eu.cﬁ"ﬁe.mg connected With
¢achi"of the niinibetleés pufushas or souls (Chaydvykhya,
IV. 10). The reason assigned fot ucknowled.gmg such o
karanacitta which must be all pervading, as is evident from
the quotation, is that the Yogin may have knowledge of all
things at once.

Vicuspati says that this citta being essentially of the
nature of ahamkara is as all-pervading as the cgo itself
(IV. 10).

This kidranacitta contracts or expands and Gppears 88 QUF
individual cittas in our various bodics gt successive rebirtha.
The kirapacitta is always connected with the purushe and
appears contracted when the‘y&Wmsﬂes over anjmal
bodies, and as rolatively expan vhen he presides over
humnan bodies, and more expanded when hc presides over the
hodies of gods, etc. This contracted or expanded citts appears
a4 our karyyucitta which always manifcste itself as our states
of conscionsness. After death the karanacitta, which is always
connected with the purusha, manifests itaelf in the new body
which is formed by the aplra (flling in of prakrti on account
of efective merit or demerit that the purusha had apparently
acquired). The formation of the body ay well as the contrac:
tion or expansion of the kirapacitta as the corresponding
kiryyacitta to suit it is due to this Apfire. Tbe Yoga does
not hold that the citta has got a separate fine astral body
within s wh,wh it mpy remain encased and be tmnsierrecl alon
with it to _another. body -on rebirth. . The citta being all-
pervaamg, it appears both to contract or expand to smit
the particular body destined for it owing to its merit or de-
mierit, but there is no seporate sstral body (Tativevaiédrads,
IV. 10). In reality the karapacitta as such always remains
vibhu or all pervading; it is only its karyyacitta or vrtti
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that appears in a oontracted or expanded form, according
to the particular body which it may be said to ocoupy.

The Simkhya view, however, does not regard the citta
to bo essentially all-pervading, but small or great according
as the body it has to occupy. Thus Bhikshu and Nageds in
explaining the Bhdshya, * others think that the citta expands
or contracts sccording ae it is in a bigger or smaller body,
just as light rays do according ae they are placed in the jug
or in & room,” attributes this view to the S8amkhya (Vydsa-
bhashya, IV, 10, and the commentaries by Bhikshu and Nageda
on it).*

It is this citta which appears as the particular states of
consciousness in which both the knower and the known are
reflected, and it comprehends them both in one state of con-
sciousness, It must, however, be remombered that this citta
is essentially a modification of prakrti, and as such is non-
intelligont ; but hy the sceming reflection of the purusha it
appears as the knower knowing a certain olbject, and ve
thercfore see that in the states themselves are comprehended
both the knower and the known. This citta is not, however,
a separate tattva, but is the sum or unity of the eloven senses
and the ego and also of the five pranas or biomotor forces
(Nédgesa, IV. 10). Tt thus stands for all that is peychical in
man : his states of consciousness including the living principle
in man represented by the activity of the five pranas.

It is the object of Yoga gradually to restrain the citte
from its various states and thus cause it to turn back to its
original cause, the kiranacitta, which is all-pervading. The
modifications of the kardnacitta into such states as the kary-
yocitta is due to its being overcome by its inherent tamas
and rajas ; so when the {xansformations of the citta jnto the
passing states are arrested by concentration, there takes

* If this is a Bimkhya doctrine, it seems clearly to be & caso of Jaina
infwence.
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place a backward movement and the all-pervading state of
the citta being restored to iteelf and all tamas being obercome,
the Yogin scquires omniscience, and finally when this citta
becomes as pure as the form of purusha itself, the purdsba
becomes eonscious of himself and is liberated from the bonds
of prakrti,

The Yoga philosophy in the first chapter describes the Yoge
for him whose mind is inclined towarda trance-cognition. In
the second chepter is deseribed the means by which one with
an ordinary worldly mind (vyutthana citta) may also acquire
Yogn. In tbe third chapter are described those phenomena
which strengthen the faith of the Yogin on the means of
attaining Yoga described in the second chapter. In tho fourth
chapter ia desciibed kaivalya, abwsolute independence or
oneness, which is the ond of all the Yoga practices,

The Bhdskyo describes the five closses of citias and com-
ments upon their fitness for the Yoga leading to kaivalya.
Those are 1. kshipia (wandering}, II, madha (forgetful), 111,
vikshipla (occasionally steady), 1V. ckdgre (one-pointed),
niruddha (restrained).

I. The kshiptacitta is characterised a3 wandering, because
it is being always moved by the rajas. This is that citta
which is always moved to and fro by the rise of passivns,
the excess of which may indeed for the time overpower the
mind and thus generate o temporary concentration, but it
has nothing to do with the contemplative concentration
required for attaining absolute independence. The man
moved by rajas, far from attn.u:ung any masgtery of himsel,
is rather a slave to his own passions end is always being
moved to and fro and shaken by them (see Siddhinia-candrika,
L. 2, Bhojaoris, 1. 2).

I1. The miidhacitta is that which is overpowered by
tamas, or passions, like that of anger, etc., by which it loses
its senses sad always choosen the wrong course. Sviamin
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Harihariranya suggests a beautiful example of such concen-
tration as similar to that of certain snakes which become
completely absorbed in the prey upon which they are about
to pounce.

III. The vikehiptacitta, or distracted or occasionally
stoady citta, 18 that mind which rationally avoids the painful
actions and chooses the plessurable onea. Now none of thesc
three kinds of miud can hope to attain that contemplative
concontration called Yoga. Thie last type of mind reprosents
ordinary peopls, who sometimes tend towards good but
relapso back to evil,

IV. The ono-pointed (¢kigra) is that kied of mind in which
true knowledge of the nature of reality is present and the
afflictions due to nescience or false knowicdge are thus at-
tonuated and the mind better adapted to attain the nirodha
or restrained state. All these come under the samprajhidta
[concentration on an object of knowledge) type.

* V. The nirodha or restrained mind is that in which ali
men | states are arrested, This leads to Imwalyu

arily our minds are engaged only in perceptmn,
inference, etc.—those mental states which we all naturally
possess. These ordinary mental states are full of rajas and
tamas. When these are arrested, the mind flows with an
asbundance of sattva in the samprajiiata samidhi, lastly
when even the samprajfidta state is arrested, all possible
states become arrested.

Another important fact which must be noted is the relation
of the actual states of mind called the vrttis with the latent
states called the samskéaras—the potency. When a particular
mental state passes awny into another, it is not altogether
lost, but is preserved in the mind in & latent form as & sam-
#kira, which is always trying to manifest itself in actuality.
The vritis or actual states are thus both genergting tke
sams]mraa and are also always tending to manifest them-



AVIDYA 97

selves and actnally generating similar vrttis or actual states.
Tliere is  cizoulstion from vyttis to samskaras and frqm them
again to vrttia (samskdrah oriibhik kriyante, samekaraison
vrilayak evam vritisemskiracakramaniéamavartiate). 8o the
formation of samskaras and their conservation are gradually
being strengthened by the habit of similar vrttis or actual
states, and their continuity is again guaranteed by the strength
and continnity of these samskaras. The sarpskaras are like
:100ts striking deep into the eoil &nd growing with the growth
-of the plant above, but even when the plant sbove the soil
_ie destroyed, the roots remsin undisturbed and may again
shoot forth as plants whenever they obtain a favourable
season, Thus it is not enough for a Yogin to arrest any
particular class of mental states ; he must attain such & habit
of restraint that the samskara thus generated is able to over-
come, weaken and destroy the samskirs of those actual states
which he has arrested by hia contemplation, Unless restrained
hy such a habit, the samskira of cemation (nirodhaja sam-,
sk2ra) which is opposed to the previously acquired mental
states become powerful and destroy the latier, these are
sure to shoot forth again in favourable season into their
corresponding actual stdtes,

The conception of avidya or neecience is hero not nogative
but has a definite positive aspect. It means that kind of
knowledge which is opposed to trne knowledge (vidydvipasi-
tam jiidnantaramavidya), This is of four kinds: (1) The thinking
of the non-etertal world, which is merely an eflect, as cternal.
{2) The thinking of the impure as the pure, as for example
the attraction that 8 woman's body may have for a man
leading him to think the impure body pure. (3) The thinking
of vice as virtue, of the undesirable as the desirable, of pain
as pleasnre. We know that for a Yogin every phenomensl
state of existence is painful (IL. 15). A Yogin knows that
sttaobment (rdga) to sensual and other objecte can only give

a
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temporary, pleasure, for it is sure to:be snon tarned into pain,
Enjoyment can never bring satisfaction, but only involves a
man furtber and further in sorrows. (4) Considering the non-
self, e.g. the body as the self. This canscs & fecling of being
injured on the injury of the body.

At the moment of cnjoyment there is always present
suffering from pain in the form of aversion to pain; for the
tendency to aversion from pain can only result from the
incipient memory of previous sufferings. Of course this s
also a case of pleaﬂuro turned into paiv (parindmadubkhald),
but it differs from it in this that in the case of parmamadu.hkha
pleasure- is turned into pam as a result of change or parmama.
in the future, whereas in this cosc the anxiety as to pain is
8 thing of the prescut, happehing at one and the same tige
that a man is cnjoying pleasurc.

Enjoyment of pleasure or suflering {rom paiu causes those
impressions called samnskira or potencies, and these egain
when aided by association naturally create their memory and
thonce comes attachment or aversion, then again action, and
again pleasure and pain and hence impressions, memeory,
sttachment or aversion, and again actio® and so forth,

All states are modifications of the threc gunas ; in each one
of them the functions of all the three gunas are secn, conirary
to one another. These contraries arc observable in their
developed forms, for the gunas are seen to abide in various
proportions and compose all our mental states. Thus a Yogin
who wishes to be relensed from pain once for all is very sensi-
tive and anxious to avoid even our so-nlled pleasures, The
wise are like the eyc-ball. As a thread of wool thrown into
the eye pains by mercly touchbing it, but not when it comes
into contaet with eny other organ, so the Yogin is es
tender as the cye-ball, when others are insensible of pain.
Ordma.ry persons, however, who have again and again suffeted
pains as the consequence of their own karma, and who again
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seok them after having given them up, are, all round
pierced through aa it were by neacience, their min#s become
full of afilictions, variegated by the eternal pesidus of the
passions. They follow in the wake of the “I™ and the
“Mine " in relation-to things that should be loft apart,
pursuing threefold pain in repeated births, due to ex-
ternal and internal causes. The Yogin seeing himeelf and
the world of living beings surrounded by the cternsl flow
of pain, turns for refuge 1o right knowledge, canse of the
destruction of all pains (Vydsa-bhdshye, I1. 15).

Phinking of the mind and body and the objects of the
external world as the true eclf and feeling affected by their
change is avidyd (fulse knowledge).

Jhe modifications that this' svidyd suflers may be spum-
marised under four heads.

I. The ego, which, as described abovo, springs from the
identification of the buddhi with the purushs.

II. From this egoe springs attachment (rdge) which is
the inclination towards pleasure and consequently towards
the means neces for attaining it in a person who has
previously experienfed pleasures and remembere them. .

I1. Repulsion from pain also eprings from the ego and is
of the nature of anxioty for its romoval; anger at pain end
the meane which produces pain, remaing in tho mind in conse-
quence of the feoling of pain, in the easc of him who has felt
and remembers pain.

IV. Love of life also springs from the ego. This feeling
exiats in all persons and appears in a positive aspect in the
form ** would that 1 were never to cease.” This is due to the
painful experience of death in some previous existence, which
abides in us as & residual potency (vdsand) and ceuses the
instingts of self-preservation, fear of death and love of life,
Theeo modifications including avidya are called the five
kledas or affliotions. _
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We are now in & position to see the far-reaching effects of
the identification of the purusha with the buddhi. We have
already séen how it has generated the macrooosm or external
world on the one hand, and manas and the senses on the other,
Now we see that from 1t also spring attachment to pleasure,
aversion from pain and love of life, motives observable ir
most of our states of consciousness, which are therefore called
the Alishia vrits or afflicted siates. The five afllictions (false
knowledge and its four modifications npoken above) just
mentioned are sll comprehended in avidya, since avidya or
talse knowledge is &t the root of all worldly experiences. The
sphere of avidya is all false knowledge genwra]ly, and that of
asmita is also inseparably connected with all our experiences
which consist in the identification of the intelligent self with
the sensual objects of the world, the attainmens of which seems
to please us and the loss of which is 8o painful to us, It must,
however, be remembered that these five affiictions are only
different aspects of avidya and cannot be conceived separately
from avidya. These alwayr lead us into the meshes of the
world, far from our final goal—the realisation of our own
self—emancipation of the purusha.

Opposed to it are the vrttis or states which are called
unaflicted, aklishts, the habit of steadiness (abhydes) andr
non-sttachment to pleasures (vairagyae) which bei ng antagums-
tio to the afflicted states, are helpful towards achjeving true
knowledge. These represent suc}]; thoughts as t#hd towards
emancipation and arc produoced from our attempts to conceive
rationally our final state of emancipation, or to adopt suit-
able means for this, .They mustnot, however, be confnsed with ..
punyalm.rma (virtuous action), for both punya and pépe
Hartha”ate said to have sprung from c P kleses.~ Firere i Fo
‘hard and fast rule with regard to the‘n'p'pemance of these
klishta and aklisbta states, so that in the m of the klishta
states or in the intervals thereof, aklishte may also
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appear—aa practice and desirelesaness born frora the study
of the Veda-reasoning and precepts- and remain quite distinet
in itself, nnmixzed with tbe klishta states. A Brahman being
in a village which ie full of the Kiritas, does not himseli
‘become a Kirdta (a forest tribe) for that reason,

Eaoh aklishta state produces its own potency or samskira,
and with the frequency of the etates their samekara is
strengthened which in duc course suppresses the aklishta
etates,

These klishta and aklishta modifications are of five descrip-
tions : pramina (resl cognition), viparyyaya (unreal cogni-
tion), vikalpa (logical abstraction and imagination), nidrd
(sleep), smrti (memory). These vritis or atates, however, must
be distinguirhed from the six kinds of mental activity men-
tioned in Vyase-bhishya, I1. 18: grahapa (reception or
presentative ideation), dharapa (retention), iha (assimilation),
apoha (differentiation), tattvajiiana (right kmowledge}, ab-
hiniveda (decision and determination), of which these atates
are the products.

We have seen that from avidyd spring all the kledas or
afflictions, which are thereforc secn to be the souree of the
*'.Iisht.s vittis a8 well. Abhydsa and vairdgya—the aklishta
vTttis, which apring from precepts, etc., lead to right know-
ledge, and as such are antagonistic to the modification of the
gunas on #he avidya side.

We know also that both these sets of vritis—the klishta
and the aklishta—produce their own kinds of samskaraa, the
klishta samskdra and the aklish{a or prajiia samskira, All
these modifications of citta as vrtti and eamskara are the
dharmas of citta, widered as the dharmin or substance.



CHAPTER IX

THE THEORY OF KARMA

THE vrttis are called the manasa karmas (menta} work) as
different from the bahya karmas {external work) achieved in
the exterior world by the five motor or active senses. These
may be divided into four claeses: (1) kmhpa (black), (2)
fukia (white), (3) fuklakrshna (white and black), (4) adukla-
krshoa (peither white nor black). (1) The krshne karmas
are those committed by the wicked and, as such, are wicked
actions called also adbarms (demerit), Theo: are of two
lands, viz. bihya and manasa, the former being of the naturz
of speaking ill of others, stealing others’ property, etc., and tbe
latter of the nature of such states as are opposed to draddha,
virya, etc., which are called ¢he sukla karma. (2) The $ukla
karmas are virtuous or meritorious deeds., These can only
occur in the form of mental states, and as such can take place
only in the manasa karma. These nre éraddha (faith), virya
{(strength), smrti (meditation), samadhi {sbsorptior), and
prajiia (wisdom), which are infinitely superior to %ctions
achieved in the external world by the motor or active senses.
The dukla korma belongs to those who resort to study and
meditation, {3) The Suklakpshna karms are the actions
achieved iii the external world hy the motor or active senses.
These are oalled white and hlack, because actions achieved in
the external world, bowever good (fukla) they might be,
cannot be altogether devoid of wickedness (kpshna), since
all external actions entail some harm to other living beings.
102
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Even the Vedic dutics, though meritorious, are associated
with ains, for they entail the sacrificing of animals’

The white side of these actions, viz.: that of helping others
and doing good is therefore called dharma, an it is the cause
of the enjoyment of pleasure and happiness for the doer. The
krshpa or black side of these actions, viz, that of doing
injury to others iz called adharme, as it is the cause of the
suffering of pain to the doer. In all our ordinary states
of existence we are always under the influence of dharma
and sdharma, which are therefore called veliicles of actions
(Géerate sdmedrikd purushd asmin niti Gdayah). That in which
some thing lives is its vehicle. Here the purushas in evolution
arc to be understood as living in the sheath of actions (which
ig for that reason called a vehicle or Adaya). Merit or virtue, and
sin or demerit are the vehicles of actions. All dukla kerma,
therefore, either mental or external, is called merit or virtune
and is productive of happiness; oll krshna karms, either
mental or external, is called demerit, sin or vice and is
productive of pain,

(4) The karma called aguklakrehna (neither black nor
white) is of those who have rcnounced everything, whose
afflictions have been destroyed and whose present body is the
last one they will have. Those who have renounced actions,
the karma-sannydsis (and not those who belong to the
sannydsiframs merely), oare nowhere found performing
actioms which depend upon externsl means, They have
not got the black vehicle of actions, because they do not
perform puch actions. Nor do they possess the white
vehicle of actions, because they dedicate to Iévara the fruits
l;; all vehicles of action, hrought about by the-practice of

oga.

Reuturning to the question of karmadaya again for review,

Compere Paificadikha, enlpampkaral saparikirah  seprofavam-
arehab, Tatwkowmuds, 2.
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wo Bee that bemg produced from desire (kGma), avarice (lobka),
ignorance (moha), and anger {krodha) it has really got at its root
the kleéas (afflictions) such as avidyad (ignorance), asmita
(egoisw), riga (attachment), dvesha (antipathy), abhiniveda
(love of life). It will be easily seen that the passions ngmed
above, desire, lust, etc., are not in any way diffepent from the
klesas or afflictions previously mentioned ; and aa sall actions,
virtuous or sinful, have their springs in-the said sentimente of
desire, anger, covetousncss, and infatuation, it is quite enough.
that all these virtnous or sinful actions spring from the
the klesas.

Now this karméasaya ripens into life-state, life-experience
and life-time, if the roote—the afflictions—exist. Not only is
it truc that when the afflictions sre rooted out, no karmadaya
can accumulate, but cver when many Lkarmidayae of many
lives are accumulated, they are rooted out whea the afilictions
are destroyed. Otherwise, it is difficult to conceive that the
karmiduyn accumulated for an infinite number of yesrs,
whose time of ripeness is uncertain, will be rooted out! So
even if there he no fresh karmadaya after the rise of true
knowledge, the purusha cannot be liberated but will be
required to sufer an endless cycle of births and rebirths to
exhaust the already accumulated karmidayas of endless lives.
For this reason, the mental plane hecomes a field for the
production of the fruits of action only, when it is watered by
the stream of afilictions, Hence the afflictions help the
vehicle of actions (karmadeys) in the production of their
fruits also. 1t is for this reason that when the afilictions are
destroyed the power which helps to bring shout the manifesta-
tion also disappears; and on that account the vehicles of
sctions although existing in innumerable quantities have no
time for their frpition and do not possess the power of produe-
ing fruit, because their seed-powers are destroyed by intelles-
tion,
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Karmidaya is of two kinds (1) Rlpenmg in the same life
drshiajanmavedaniya.  (2) Ripening in another unknown
life. That pupya karméidaya, which is generated by intemse
purificatory action, trance and repetition of mantras, and
that pipa karmadaya, which is generated by repested evil done
either to men who are suflering the extreme misery of fear,
disease and helplessness, or to those who place confidence in
them or to those wim are high-minded and perform tapas,
ripen into fruit in the very same life, whereas other kinds of
karmadayas ripen in some unkmown life.

Living beings in hell have no drshtajanms karmadaya, for
this life is intended for suflering only and their bodies are
called the‘bhega-dariras intended for suffering alono end not
for the accumulation of any karmadnya which could take effect
in that-very life,

There are others whose afflictions have been spent and
exhausted and thus they have no such karmasaya, tbe effect of
which they will have to reap in some other life. They are thus
gaid to have no admhia-janmavedaniya karma,

The karmadaya of both kinds described above ripens into
life-state, life-time and life-experience. These are called the
three ripenings or vipakas of the karmadaya ; and they are
conducive to pleasure or pain, according as they are products of
punyakarmadaya (virtue)or pipa karmasays (vice or demerit},
Mony karmadayas combine to produce one life-state; for
it is not possible that each karma should produce one or
many life-states, for then there would be no possibility of
experiencing the effects of the karmas, because if for each one
of the karmas we had one or more lives, karmas, being endless,
space for obtaining lives in whieb to experience effects would
not be avaiiable, for it would take endless time to exhaust the
karmas already accumulated. It is therefore held that many
Earmas unite to produce one life-state or birth (jati) and to
determine also its particular duration (ayush) and experience
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{bhoga), The virtuous and sinful karmadayas acenmulated in
one life, in order to produce their effects, cause the death of the

individnal and manifest themselves in prodacing his rehirth,
his duration of life and particular experiences, pleasufable or
peinful. The order of undergoing the experiences is the order
in which the karmas manifest themselves as effects, the
principal ones heing manifested eatlier in life. The principal
karmas here refer to those which are quite ready to generate
their effecte. Thus it is said that those karmas which produce
their effects immediately are called primary, whereas those
which produce effects after some delay are called secondary,
Thue we see that there is continuity of existence throughout ;
when the karmas of this life ripen jointly they tend to fruetify
by causing another hirth as & means to which death is caused,
and along with it life is manifested in another body (according
to the dharma and adbarma of the kormadays) formed by
the prakrtyapira (cf. the citta theory deseribed above); and
the same karmadayn regulates the life-period and experiences
of that life, the karmasayns of which again take a similar course
and manifest themselves in the production of another life and
80 On.,

We have seen that the karmadaya has three fructifications,
viz. jati, Ayush and bhoga. Now gencrally the karmadays
is regnrded as ekabhavika or unigenital, i.e. it accumulates in
one life. Ekohbava means one life and ekabhaviks means the
product of one life, or accumulated in one life. Regarded
from this point of view, it nisy be contrasted with the vasands
which remain accumulated from thousands of previous lives
since eternity, the mind, being pervaded all over with them,
as 8 fishing-net is covered all over with knots. This vaapna
results from memory of the cxperiencen of a life genemted hy
the fructification of the karmasaya and kept in the citts in the
form of potency or impressions (samskira), Now we have
previously seen that the citta remains constant in sll the
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births and rebirths that an individnal has unde'rgone from

eternity ; it therefore keeps the memory of those various
experiences of thousands of lives in the furm of sampskara or
potency and is therefore compared with & fishing-net pervaded
all over with kmots, The visanis therefore are not the results
of the accumuliation of experiences or their memory in one life
but in many lives, and are therefore called spekabhavika as
contrasted with the karmédaya representing virtuous and
vicious actions which are accumnlated in one life and which
produce another life, its experiences and its life-duration gs a
result of fructification (vipaks). This viasana is the cauae of
the instinctive tendencies, or habita of deriving pleasures and
pains peculiar to different animal lives.

Thus the habits of a dog-life and its peculiar modes of
taking itg experiences and of deriving pleasures and pains are
very different in nature from those of a man-life ; they must
therefore be explained on the Dhasig of an incipient memory in
the furm of potency, or impressions (samskara) of the experi-
ences that an individual must have undergone in a previous
dog-life,

Now when by the fructification of the karnigaya a dog-
life is settled for o person, his corresponding vasande of a
previous dog-life are at once revived and he begins to take
interest in his dog-life in the manner of & dog; the same
principle applies to the virtne of md.mduals 45 Inen or a8
gods (IV, 8).

If there was not this law of vasanas, then any vasana would
be revived in any life, and with the manifestation of the
visand of animal life a man would take interest in eating
grass and derive plessure irom it. Thus Nigeda says : * Now
if those karmas which produce a man-life should manifest the
vasanis of animal lives, then one might be inclined to eat
grass as a man, and it is thercfore said that only the viranss
corresponding to the karmas are revived.”
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Now &g the visands are of the nature of samskiaras or
impressions, they lie ingrained in the citta snd nothing can
prevent their being revived. The intervention of other births
has no effect. For this reason, the vasanas of a dog-life are at
onoe revived in another dog-life, though between the first dog-
life and the second dog-life, the individual may have passed
through many other lives, a8 a man, a bull, ete., though
the second dog-life may take place many hundreds of years
after the first dog-life and in guite different countries. The
difference between sarskaras, impresaions, and smrti or
memory is simply this that the former is the latent state
whereas the latter is the manifested state ; 80 we see that the
memory and the impressions are identical in nature, so that
whenever & samskara is revived, it meaps nothing hut the
manifestation of the memory of the same experiences con-
served in the samskara in a latent state. Experiences, when
they take place, keep their impressions in the mind, though
thousands of other experienccs, lapse of time, etc., msiy
intervene. They are revived in one moment with the proper
oause of their revival, and the other intervening experiences can
in no way hinder this revival. So it ia with the visenas,
which are revived at once according to the particular fructifica-
tion of the karmasaya, in the form of & particular life, as a man,
a dog, or anything else.

It is now clear that the karmasaya tending towards fructi-
fication is the cause of the manifestation of the vasands already
existing in the mind in & latent form. Thus the Biitra says :—
“When two similar lives are separated by many births, long
lapses of time and remoteness of space, even then for the
purpose of the revival of the vasanas, they may be regarded as
immediately following each other, for the memories and
impressions are the same '’ (Yoga-siitra, IV. 9), The Bhdshya
says: “‘the vasana is like the memory (smrti), and so tbere
can be memory. from the impressions of past lives se parated by
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many lives and by remote tracts of countty. From these
memories the impreesions (sarpskérss) are derived, snd the
memories are revived by manifestation of the karmadayse, and
though memories from past impreseions may have many lives
intervening, these interventions do not destroy the causal
antecedence of those past lives ” (IV. 9).

These vasanas are, however, beginningless, for a bahy just
after birth is seen to feel the fear of death instinctively, and
it could not have derived it from its experience in this
life. Again, if a emall baby is thrown upwards, it is seen
to shake snd ory like & grown-up man, and from this it may
be inferred that it is afraid of falling down op the ground and
i therefore ehaking through fear. Now this baby has never
learnt in this life from experience that a fall on the ground wilt
cause pain, for it has never fallen on the ground and sufferod
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 arising therefrom, which is
innate in this life a8 vasana and causes this instinetive
fear. So this innate memory which causes instinctive fear
of death from the very time of birth, has not its origin in
this life but is the memory of the expermeucc of somse
previous life, and in that life, too, it existed as innate
memory of some other previous life, and in that again as
the innate memory of some other life and so on to beginning-
less time. This goes to show that the vasanas are without
beginning.

We come now to the question of unigenitality—ekabhavi-
katva—of the karmadaya and its exceptions. We find that
great confusion has occurred among the commentators about
the following passage in tie Bhdshya which refers to this
subject : The Bhiskya according to Vacaspatiin I, 13 reads :
latra dyshtajanmavedantyasya niyalavipikasya, etc. Here
Bhikshu and Nigefa read fatradrshisjanmavedaniyasya



110 BHIKSHU NAGERA ANY) -VACASPATI

nwalavipikasye, etc. There is thus & divergence of meaning
on this point between Yoga-virttike and his follower Nageds,
on one side, and Vacaspati on the other.

Viacaspati says that the drshtajanmavedanlya (to be
fructified in the same visible lifa) karma is the only true karma
where the karmagaya is ekabhavika, nnigenital, for here thesa
effccts are positively not due to the karma of any other
previous lives, but to the karma of that very life. Thus these
are the ounly true causes of ekabhavika karmadaya.

Thus according to Vacaspati we sce that the admshtajanma-
vedaniya karma (to be fructified in another life) of unappointed
fruition is never an ideal of ekabhavikatva or umigenital
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 over-
powered by the ruling action whose fraition bas been
appointed.

Vijfidna Bhikshu and his follower Nigeda, however, suy that
the drshtajanwavedaniya karma (to be fructified in the sanze
visihle life) can never be ekabhavika or unigenital for there
is no bhava, or previous birth there, whose product is being
fructified in that life, for this karma is of that same visible life
snd not of some other previous bhava or life ; and they agree
in holding that it is for that reason that the Bhdshya makes no
mention of this drshtajanmavedaniya karma ; it is clear that
the karmadaya in no other bhava is being fructified here.
 Thus we see that sbout dmhtsjanmavedaniys karma,

Vicaspati holds that it is the typical case of ekabhavika karms
(karma of the same hirth), whereas Vijiidns Bhikshu holds
just the oppusite view, viz, that the drhtajanmavedaniya
~karms should by no means be considered as ekabhavika since
there is here no bhava or hirth, it being fructified in the same
life.
The admhtajanmavedaniys karma (works to be frustified -
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in another life) of unfixed fruition has three diflerent courses:
(I) As we have observed beforo, by the rise of adwklakrshna
(ueither black nor white) karmsa, the other karmas—sukia
(black), krshna (white) and duklakrshpa (both black and
white}—are rooted out. The fukla kermadaya again arising
from study and ascoticism destroys the krshna karmas witbout
their being able to generate their effects. These therefore can
never be styled ekabhavike, since they are destroyed without
producing eny offect. (II) When tbe cficets of minor actions
are merged in the effocts of the major and ruling action. The
sins originating from the sacrifice of animals at a holy sacrifice
are sure to produce bad effects, though they may be minor and
small jn comparison with the good c¢flects arising from the
performance of the sacrifice in which they are merged. Thus
it i8 said thut the experts heing immersed in Aoods of bappiness
brought about by their sacrifices bear gladly particles of the
fire of eorrow brougbt about by the din of killing ammals at
sacrifice. S0 we see that here also the minor actions having
heen performed with the major do not produce their effects
independently, and so all their cffects are not fully manifested,
and hence theso secondary karmadayas caunot be regarded as
ekabhavika, (ITI) Again the adrshtajanmavedaniya karma (to
be fructified in another life) of unfized fruition {(aniyate vipéka)
remains overcome for & long time by another adrshtajanma-
vedaniya karma of fixed fruition. A man may for example
do some good-actions and some extremely vicious oncs, so that
at the time of death, the karmisaya of those vicious actions
hecoming ripe and fit for appointed fruition, generates an
animal life. His good action, whose benefits arc such as may
be reaped only in a man-iife, will remain overcome until the
man is born again a5 a man : so this also cannot be said to be
ekabhaviks (to be reaped in one lifc). We may summariso the
clagsification of karmas sccording to Vacaspati in a table as
follows :—
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Karmidays
! I
Ekabhavika Anekabbavike
I I
Niyata Vipaka Aniyatavipaks
(of fixed fruitiom). |
| Adrshtajanmavedaniya

Dpsbtajanma- Adrshtajanma-
vedaniya vedantya

| !
(Destrucrion) (Merged in the (To remain
effect of the overcome by
major action.) the influence
of some other
action.)

Thus the karmidaya may be viewed from two sides, »ne
being that of fixed frnition and the other unfized fruition, and
the other that of dmhtajanmavedaniya and adrshtajanma-
vedanlya. Now the theory is that the niyatavipaka (of fixed
fruition) karmadaya ie always ekabhawika, i.e. it does mot
remain separated by other lives, but directly produces its
effects in the succeeding life.

Ekabhavika means that which is produced from the
acoumuistion of karmas in one lifo in the life which succeede
it. Vacaspati, however, takes if also -to mean that action
which attains fruition in the same life in which it is pertormed,
whereas what Vijfiana Bhikshu understands by ekabbavika
is that action alone which is produced in the life immediately
succeeding the life in whioh it was accumulated. So according
to Vijiina Bhikshu, the niyats vipaka (of fixed fruition)
drshtajanmavedaniya (to be fructified in the same life) action
is not ekabhavika, since it has no bhava, ie. it i5 not the
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production of a precedinglife. Neither can it be anekabhavlka.
thus this niyatavipakadrshtejanmnavedantya action is nelther
ekabbavika nor anekbhavika. Whercas Viacaspati is inclined
to call this also ekabhavika. About the niyatavipika-adrshta-
janmavedaniya action being called ekabhavika (unigenitul)
there seems to be no dispute. The aniyatavipaka-
admhtajanmavedaniya action cannot be called ckabhavika
as it undergoes three different courses described above,



CHAPTER X

THE-ETHICAL FROBLEM

WE have described avidya and its special forms as the kleéas,
from which also proceed the actions virtuous and vicious,
which in their turn again produce as a result of their fruition,
birth, life and experiences of pleasure and pain and the
vasands or residues of the memory of these experiences.
Again every new life or birth is produced from the fructifica-
tion of actions of a previous life ; a man is made to perform
actioneé good or bad by the klefas which are rooted in him,
and theso actinns, as 8 result of their fructification, produ~e
snother life and its experiences, in which lifs again new
actions are earncd by virtue of the kledas, and thus the cycle
is continued. Whon there ix pralaya or involution of the
cosmical world-process the individual eittas of the separate
purushas return back to the prakrti and lie within it, together
with their own avidyés, and at the time of cach new creation
or evolution thess are created anew with such changes as are
due according to their individual avidyds, with which they
had to refurn back to their original caure, the prakri, and
spend an indivisible inseparable eaisicnce with it. The
avidyas of rome other creation, being merged in the prakrti
along with the cittas, remain in the prakrti a8 vasanas, and
prakrti being under the influence of these avidyas as vasands
creates as modifications of iteelf the corresponding minds for
the individual purushas, conneoted with them before the last
pralaya dissolution, So we sec that though the cittas had
114
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returned to their original cavses with their individual nesci-
ence (avidya), the avidya was not lost but was rewived at the
time of the new creation and created such minds as should
be suitable receptacles for it. These minds (buddhi) are
found to be modified further into their specific cittas or mental
planes by the same avidya which is manifested in them as
the Lledas, and thase again in the karmadaya, jAti, Ayush and
bhoga, and 8o on ; the individual, however, is just in the same
position as he was or would have been before the involution
of pralaya. The avidyés of the cittas which had returned to
the prakrti at the time of the creation being revived, create
their own buddhis of the previous creation, and by their
connection with tbe individual purushas are the causes of the
gamsara or cosmie evolution—the evolution of the micrecosm,
the cittas, and the macrocosm or the extertor world.

In this new creation, the creative agencics of God and
avidyd are thus distinguished in that the latter represents
the end or purpose of the prakrti—the ever-evolving cnergy
transforming itsclf into its modifieations as the mental and
the material world; whereas the former represents that
intelligent power which abides outside the pale of prakrti,
but removes obstructions offered by the prakyti. Though
unintelligent and not knowing how and where to yield ao
a8 to form the actunl modifications necessary for the realisa-
tion of the particular and specific objects of the numberless
purushas, these avidyas hold within themselves the gervice-
ability of the purushas, and are tbe causc of the connection
of the purusha and the prakyti, so that when these avidyag are
rooted out it is said that the purusharthata or serviceability
of the purusha is at an end and the purusha becomes liberated
from the bonds of prakrti, aud this is called the final goal of
the purusha.

The gthioal problem of the Pataiijala philosophy is the
uprooting of this avidya by the attainment of true knowledge



116 PRAJNA

of the nature of the purusha, which will bs succeeded by the
liberation of'the purusha and his absolute freedom or indepen-
dence—kaivalya—tbe last realisation of the purusha—the
ultimate goal of all the movements of the prakrti.

This final uprooting of the avidya with its vasanas directly
follows the attainment of true knowledge called prajiia, in
which state the seed of false knowledge is altogether burnt
and cannot be revived again, Before this state, the discrimina-
tive knowledge which arises as the rocognition of the distinct
natures of purusha and buddhi remains shaky ; but when by
continual practice this discriminative kuowledge becomes
strengthencd in the mird, ite potency graduaily grows stronger
and stronger, and roots out the potcney of the ordinary states
of mental activity, and thus the seed of false knowledge
becomes burnt up and incapable of fruition, and the impurity
of the energy of rajas being removed, the sattva as the mani-
festing entity becomes of the highest purity, ond in that state
flows on the stream of the notion of diserimination—the
recognition of the distinct natures of purusha and buddhi—
free from impurity. Thus when the state of buddhi becomes
almost as pure as the purusha iteelf, all self-enquiry subsides,
the vision of the real form of the purusha arises, and ialse
knowledge, together with the kledas and the consequent
fruition of actions, ceases once for all, This is that state of
citta which, far from tending towards the objective world,
tends towards the kaivalya of the purusha,

In the firet stages, when the mind attaius discriminative
knowledge, the prajiia is not deeply seated, and occasionally
phenomensl statcs of consciousness are geen to intervene in
the form of “I'am,” * Mine,” “ I know,” “ I do not know,”
because the old potencies, though becoming weaker and
weaker are not finally destroyed, and consequently occasion-
ally - produce their corresponding conscious msnifestation
&8 states which impede the flow of discriminative knowledge.
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But constant practice in rooting out the potency of
this state destroys the potencies of the outgetng sctivity,
and finally no intervention occurs in the flow of the
stream of prajiia through the destructive influence of
phenomena] states of consciousness. In this higher state
when the mind is in its natural, passive, end objectless
stream of flowing prajiia, it ia called the dharmamegha-sa-
midhi. When nothing is desired even from dhyina urises
the true knowledge which distinguishes prakrti from purusha
and is called the dharmamegha-samidhi (Yoge-sire,
IV. 29). The potency, however, of this state of consciousness
lests until the purusha is finally liberated from the bonds
of prakrti and iz abgolutely free (kevali). Now this is the
ptate when the citta becomes infinite, and all its tamas heing
finally overcotne, 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 iteelf all
finitude, which cannot have any separate existence or mani-
festation through this infinite knowledge. All finite states
of knowledge arc only a limitation of true iufinite knowledge,
in which there is no limitation of this and that. It absorhs
within itsclf all these limitations.

The purusha in this state mey be called the emancipated
being, jivanmukfa, Nageda in cxplaining Vydse-bhaskya,
IV. 31, describing the emancipated life says: “In this
jivanmukta stage, being freed from all impure afflictions and
karmas, the consciousness shines in ite infirmity. The
infiniteness of consciousness is different from the infiniteness
of materiality veiled by tamas. In those stages there could
be conscionsness only with refcrence to certain things with
reference to which the veil of tamas was raised by- rajas.
When all veils and impurities are removed, then little ia left
which is not known, If there were other categories besides
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the 25 categories, these also would then have beon kmown ”
(ChayavyarBya, IV. 31).

Now with the rige of such dharmamegha the snccession
of the changes of the qualities is over, inasmuch as they have
fulfilled their object by having achieved cxperience and
cmancipation, and tbeir succession having ended, they cannot
stay even for a moment. And now comes absolute freedom,
when the gunas return back to the pradhéna their primal
cause, after performing their service for the purushs by
providing hie experience and his salvation, so that they
lose all their hold on purusha and purusha remains as Le in
in himself, and never again has any connection with the
buddhi. The purushs remnins always in himself in absoluto
freedom.

The order of the return of the gupas for a kevali purnsha is
described below in the words of Vacaspati: The gunas as
cause and effect involving ordinary experiences camadhi and.
nirodha, become submerged in the manes; the manas
becomen submerged in the asmitd, the asmita in the linga,
and the linga in the alinga, ‘

This state of kaivalya must be distinguished from the state
of mshdpralaya in which also the gupas return back to
prakrti, for that state is again succeeded by later conrnections
of prakrti with purushas through the buddhis, but the state
of kaivalya is an eternal state which i8 never again disturbed
by any connection with prakrti, for now the separation of
prakrti from purusha is eternal, whereas that in the maha-
praleya state was only temporary.

‘We ghall conelude this section by noting two kinds of eternity
of purusha and of prakrti, and by offering a criticism of the
prajiia state. The former is said to be perfectly and un-
changeably eternal (kitastha nitya), and the latter is only
eternal in an evolutionary form. The permanent or eternal
Teality is that which remains nunchanged amid its changing
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appearances ; and from this point of view both purusha
and prakrti are eternal. It i indeed true, as we have seen
just now, that the succession of changes of qualities with
regard to buddhi, etc., comes to an end when kaivalya ia
attained, but this is with reference to purushs, for the changes
of qualities in the gunas themselves never come to an end.
So the gunes in themselves are eternal in their changing or -
evolutionary character, and arc therefore said to possess
evolutionary eternity (paripdminddyatd), Our phenomenal
conception cannot be free from change, and therefore it is
that in our conception of the rcleased purushas we affirm
their existence, as for example when we say that the released
purushag exist cternally. But it must be carefully noted
that this 38 due to the limited character of our thoughts and
expressions, not to the real nature of the released purushas,
which remain for ever unqualified by 2ny changes or modifica-
tions, pure and colourless as the very self of shining intelligence
(see Vydsa-bhashya, IV. 33},

We shall conclude this section by giving a short analyais
of the prajiia state from its firet appearance to the final release
of purusha from the bondage of prakrii. Pataiijali says that
this prajiia state heing final in each stage is sevenfold. Of
these the first four stages are due to our conscious endeavour,
and when thesc conscious states of prajfia (supernatural
wisdom) flow in & stream and are not hindered or interfered
with in any way by other phenomenal coscinous states of
pratyayas the purusba becomes finally libersted throngh the
natursl backward movement of the citta to its own primal
cause, and this backward movement is represented by the
other three stages.

The seven prajiia stages may he thus enumerated :—

I. The pain to be removed is known. Nothing further
remains to be known of it.

This is the first aspect of the prajfié, in which the person
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wi]ling to be released knows that he has exhansted all that
is ]mow&ble of the pains. '

II. The cause of the pains has been removed and nothing
further remains to bo removed of it, This is the second stage
or agpect of the rise of prajiia,

III. The naturc of tho extinction of pain has already
been perceived by me in the state of samidhi, so that I have
come to learn that the final extinction of my pain will be
something like it. :

IV, The final discrimination of prakrti 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 purusia
himself. For this is the attainment of final {rue knowledge.
It is alzo called the para vairagya. It is the highest con-
summation, in which the purusha has no further duties to
perform. Thie is therefore called the kirya vimukti (or
salvation depending on the endeavour of the purueha) or
jlvanmulkti.

After thie follows the citta vimmkti or the process of release
of the purusha from the citta, in three stages.

V. The aspect of tho huddhi, which has finally finished its
services to purusha by providing scope for purusha’s ex-
periences and release ; so that it has nothing else to perform
for purusha. This is the first stage of the retirement of the
citta, '

VI. As soon as this state is attoined, like the fallivg of
stones thrown from the summit of & lull, the gunas cannot
remain even for a moment to bind the purushs, but at once
return hack to their primal cause, the prakrti; for the
avidyad being rooted out, there is no tie or bond which can
keep it connected with purusha and make it suffer changes
for the service of purusha..All the purushérthatd being
ended, the gupas disappear of themselves.
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VII. The seventh and last aspect of the gunas is that they
never return back to bind purusha again, their jeleological
purpose being fulfilled or realised. It is of course easy to
gee that, in these last three stages, purushe has nothing to
do; but the gunas of their own nature suffer these backward
modifications and return back to their own primal canse and
leave the purusha kevall (for ever solitary). Pydsa-bhishya,
1I. 15,

Vyisa says that as the scienice of medicine has four divisions :
(1) disease, (2) the cause of disense, (3) recovery, (4) medicines ;
g0 this Yoga philosophy has also four divisiong, viz.: (I)
Bamedra (the evolution of the prakrti in connoction with the
purusha), (II} The cause of samsira. (III) Release. (IV)
The means of release.

Of thess the first three have been described at some length
above. We now direct our attention to the fourth. We have
shown above that the ethical goal, the ideal to be realised,
is ahsolute freedom or kaivalya, and we shall mow consider
the line of action that must be adopted to attain this goal—
the summum bonum. All selions which tend towards the
approximate reslisation of this goal for man are called kudala,
and the man who achieves this goal is called kudail. It is
in the inherent purpose of prakrti that man should undergo
psins which include all phenomenal experiences of pleasures
a3 well, 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 lor
ever. The motive therefore which prompts a person towards
this ethico-metaphysical goal is the avoidance of pain. An
ordinary man feels pain only in actual pain, but a Yogin who
is a8 highly sensitive as the eye-ball, feels pain in pleasure
as well, and therefore is determined to avoid all experiences,
painful or so-called pleasursble. - The extinguishing of all
eXperiences, however, is notthe true ethical goal, being only
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& means t0 the realisation of kaivalya or the true self and
nature of {he purusha. But this means represents the highest
.end of a person, the goal beyond which all his duties cease ;
for after this comes kaivalya which naturally manifests itself
on the necessary retirement of the prakrti. Purusha has

" nothing to do in effectuating this state, which comes of itself.
The duties of the purusha cease wita the thorough extinguish-
ing of all his experiences. This thernfore is the moans of
extinguishing all his pains, which are the highcst end of ali
his duties; but the complete extinguishing of all paine is
identical with the extinguishing of all expericnces, the states
or vrttis of consciousness, and this again is identical with tho
rise of prajfia or true diseriminative knowledgo of the difference
in natnre of prakrti and its effects from the purusha—tiie
unchangeable. These three eides are only the three aspects
of the same state which immediately precede kaivalya, The
prajiid aspect is the mspect of the highest imowledge, the
suppression of the states of conscionsness or experiences,
and it is the aspect of the cessation of all conscions activity
and of painlessness or the extingnishing of all pains as the
fecling aspect of the saine nirvija—eamadhi state. But when
the atudent directs his attention to this goal in his ordinary
states of experience, he looks at it from the side of the fecling
aspect, viz. that of acquiring a etate of painlessness, and ap
a means thereto he trics to purify the mind and be moral
in all his actions, and hegins to restrain and suppress his
mental states, in order to acquire this nirvijs or seedless state.
This is the sphere of conduct which is called Yogangs.

Of course there i8 a division of duties according to the
advancement of the individual, as we ghall have occasion to
show hereafter. This euppression of mental states which
has heen described as the means of attaining final release,
tif uvltimate ethical goal of fife, is called Yoga. We have
said before that of the five kinds of mind—kshipta, midha,
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vikshipta, ekagra, nirnddba—only the last two are fit for the
process of Yoga and ultimately acquire absolutg freedom.
In the other three, though concentration may occasionally
happen, yet there is no extrication of the mind from -the
offlictions of avidya and consequently there is no final release.



CHAPTER XI
Y0GA PRACTICE

TeE Yoga which, after weakening the hold of the afftictions
and causing the real truth to dawn upon our mental vision,
gradually leads va towards the attainment of our final gosl,
is only possible for the last two kinds of rainds and is of two
kinds : (1) eamprajiiata (cognitive) and (2) ssamprajhiata
{ultra-cognitive). The samprajiiata Yogs is that in which
the mind is concentrated upon some object, external or in-
~ ternal, in such & ‘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 itsclf. At first, the Yogin holds
a gross material abject before his view, but when he can mske
himself steady in doing this, he tries with the subtle tanmatras,
the five causes of the grosser elements, and when he is success-
ful in this he takes his internal scuses as his object and last
of all, when Le has fully succeeded in- ‘these attempts, he
takes the great egohood as his object, in which stage his ob]ect
gradually loses all its determinate character and he is said
to he in & state of suppression in himself, a.lthough devoid of
any object, This state, like the other previous states of the
ssmpra.]ﬁata type, i & positive state of the mind and not &
, mere state of vacunﬁy of objects or negativity.” In this state,
-}l determinate character of the states disappears and their
p_ot-encwa only remain ahve In the first stages of & Yogin
practising samadhi conscious states of the lower stages often
intervene, but gradually, as the mind becomes fized, the
123
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potencies of the lower stages are overcome by the potencies of
this stage, so that the mind flows in & oalm current and at
last the higher prajfia dawns, wheroupon {he potencies of
this state also are burnt and extinguished, the citta returns
back to its own primal cause, prakrti, and purusha attains
absolute freedom, : _

The first four stages of the samprajiiata state are called
madhumati, madhupratike, visoka and the samskdratesha
and aleo wvdarkanugala, vicdrinugals, dnenddnugels and
asmitanugats, True knowledge begins to dawn from the first
stage of this samprajfiata state, and when the Yogin reaches
the last stage the knowledge reaches its culminating poimt,
but still 8o long as the potencies of the lower stages of relative
knowlédge romain, the knowledge cannot obtain abeolute
certainty and pormanency, as it will always be threatened
with a possible encroachment by the other states of the past
phenomenal activity now existing as tho subconscious.
But the last stage of asamprajildta samadbi represents tho
stage in which the ordinsry consciousness has been altogether
surpassed and the mind is in its own true infinite aspect,
and the potencies of the stages i which tbe mind was full of
finite knowledge are also burnt, so that with the returu of
the citta to its primal cause, final emancipation is effected.
The last state of samprajiiata samadbi is called samekiragesha,
only because hare. the residua of the potoncics of subconscious
thought only remain and the actual states of consciousness
become all oxtinet. It is now easy to seo that no mind which
1 not in the ekigrs or one-pointed state can be fit for the
bsamprajiiita samadhi ic which it has to settle itself on one
object and that alone. 8o )50 no mind which has not risen
to the atate of highost suppression is fit for the ssam-’
Prajiiéta or nirvija state.

It ia now necessary to come down to a lower level and
eXamine the-obstructions, on acgount of which & mind cannot
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easily become one-pointed or ekigra. These, nine in number,
are the following :—

" Disease, langnor, indecision, want of the mental require-
mente necessary for sampidhi, idleness of body and mind,
attachment to objects of.camee, false and illusory knowledge,
non-sttainmaent of the state of concentrated contemplation,
unsteadiness and unstability of the mind in a samadhi state
aven if it can somehow attain it. These are again seen to be
atcompanied with pain and despair owing to the non-fulfilment
of ‘desire, physical shakiness or unsteadiness of the limbs,
taking in of breath and giving out of it, which are seen to
follow the nine distractions of a distracted mind described
above,

To prevent these distractions nnd their accompaniments it
is necessary that we should practise concentration on one
truth. Vacaspati says that this one truth on xhich the mind
should be settled and fixed is I4vars, aud Raminands
Sarssvati and Narayapa Tirthe agree with him. +Vijdana
Bhikshu, however, says that one truth means any object,
gross or fine, and Bhoja supports Vijiana Bhikehu, saying
that herc * one truth > might mean any desirable object.

Abhyasa means the steadiness of the mind in one state
and not- eomplete absence of any state; for the Bhashya-
kira himself hes said in the samapattisiitza, that sampra-
jfidta trance comes after this steadiness. As we shall see

~1ater, it means nothing but the application of the five means,
$raddha, virys, smrti, samadhi and prajiia ; it is an endesvour
to settle the mind on one state, and as such does not differ
from the application of the five means of Yoga with a view to
softle and steady the mind (Yoga-vartitka, I. 13). This effort
becomes firmly rooted, being well attended to for a long time
without interruption and with devotion,

Now it does not matter very much whether this one truth is
Y4vara or any other object; for the true prmclple of Yoga is
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the setting of the mind on one truth, principle or object. But
for an ordinary man this is no sasy mstter ; for in order to be
successful the mind must he equipped with éraddha’ or faith—
the firm conviction of the Yogin in the course that he adopte. .
This keeps the mind steady, plaased, calm and free from
doubte of any kind, so that the Yogin may proceed to the
realisation of his object without any vacillation. Unless &.
man hag 8 firm held on the course that he pursues, all the
steadiness that he may acquire will constantly be threatened
with the danger of a sudden collapso. It will be seen that
vairdgya or deeirelessness is only the negative aspect of this
éraddhi. For by it the mind is restrained from the objects of
sense, with an aversion or dislike towards the objects of sensual
pleasure 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 (ciltaprasida) towards right know-
ledge and absolute ircedom. Se it is said that tho vairagya
is the eflect of éraddhé and its product (Yoga-vdritika, I. 20).
In order to make a person cuitable for Yoga, vairdgya
ropresents the cessation of the mind from the cbjects of senso
and their so-called pleasures, and sraddhéd means the positiva
faith of the mind in the path of Yoga that one adopts, snd the
right espiration towards attaining the highest goal of absoluto
freedom.

In ite negative sspect vairigya is of two kinds, apara and
pars. The apara is that of & mind free from attachment to-
worldly enjoyments, such as women, food, drinks and power,
a8 also from thirst for heavenly pleasures attainable by
practising the vedic rituals and sacrifices.. Those who are
actuated by spara vairagya de¢ not desire to remsin in a
bodiless state (vidoha) merged in the senses or merged in the
prakrtt (prakrtshine). It is a state in which the mind is in-
different to all kinda of pleasures and pains, This vairdgya
may be said to fave four stages : (1) YatamAna—in which
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sensual objects are discovered to be defective and the mind
recoils irom them, (2) Vyatireka—in which the senses to be
conquered ‘are noted. (3) Ekendnyu—-m which attachment
towards internal pleasures and aversion towards external
~ pains; being removed, the wind sets before it the task of
- Temoving atthchment and aversion towards mental passiona
for obtaining honour or avoiding dishonour, ete. (4) The
fourth and last stage of vairdgya called vasikdra is that in
- which the mind has perceived the intility of all attractions
towards external objects of sense and towarde tho pleasures
of heaven, and having suppressed thom altogether-fecls no
attaohment, even should it come into connection with them.

With the consummation of this last stage of apara vairagyn,
comes the para vairagya which is identical with the rise of
the final prajiia leading to absolute independence.. This
vairdgys, éraddha and the abhyasa represent the unafflicied
states (aklishtavrtti}) which suppress gradually the klishis or
afflicted mental states. These lead the Yogin from one stage
to ancther, and thus he procceds higher and higher until the
final state is attained. .

As vairigya advances, éraddha also advances; from
fraddha comes virya, energy, or power of concentration
(dharand) ; and from it again springs smrti—or continuity of
one object of thought; and from it comes samadhi or cog-
nitive and ultra-cognitive trance ; after which follows prajiia,
oogliitive and ultra-cognitive trance; after which foliows
prajiid and final rcleasc. Thus by the inclusion of sraddha
within vairagya, its effect, and the other products of éraddha
with abhyasa, we see that the abhyasa and vairdgya are the
two internal means for achicving the final gosl of the Yogin,
the supreme suppression and extinction of all states of
consciousness, of all afflictions and the avidyd—the last state
of supreme knowledge or prajiia.

As éraddha, virya, smrti, samadhi which are not different
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from vairdgys and sbhyasa (they being enly their other
aspeots or simultaneous products), are the meens of attaining
Yoga, it is possible to make a classification ofsthe Yogins
according to the strength of these with each, and the strength
of the quickness (samvega) with which they may b applied
towards attaining the goal ofshe Yogin. Thdd Yogins sre of
nine kinda :—

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

Each of these may vary in a threefold way according to the
mildness, medium state, or intensity of quickness or readiness
with which the Yogin may apply thc means of atiaining Yoga.
There are nine kinds of Yogins. Of theso the best is he whose
mind is most intensely engaged and whese practice is also the
strongest. )

There is a difference of opinion here about the meaning of
the word samvega, between Vacaspati and Vijidna Bhikshu.
The furmer snys that samvegs means vairagys here, but the
latter holds that samvega cannot mean vairdgys, and
vairdgya being the effect of draddha cennot be taken separately
from it. ‘‘Samvega’ means quickness in the performance
of the means of attaining Yoga; some say that it means
* vairagya.” But that is not true, for if vairdgya is en eflect
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 praotice.
Further, the word ‘‘samvega ~ does not mean * vairagys ”’
etymologically (Yoga-varttika, 1. 20).

We have just seen that iraddha, ete., are the means of
attaining Yoga, but we have not discussed what purificatory
actions &n ordinary man must perforin in order to attain érad-
dhé, from which the cther requisites are derived. Of course
these purificatory actions are not the same for all, since they
must necessarily depend upon the conditions of purity or

K
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impurity of each mind ; thus's person already ik an advanced
state, may not need to perform those purificatory actions nec-
essary for asnanin alowersthte. We have justsaid that Yogins
are of nine kinds, according to the strength of their mental
acquirements—géraddha, etc.—the requisite means of Yoga
and the degree of rapidity with which they may be applied.
Neglecting division by strength or quickness of application
elong with these mentsl requirements, we may agsin divide
Yogins again into three kinds : (1) Those who have the best

mental equipment. (2) Those who are mediocres. (3) Those
 who have low mental equipmont.

In tbe first chapter of Yoga aphorisms, it has been stated
that abhyasa, the spplication of the mental acquirements of
draddha, etc., and vairdgya, the consequent cessation of the
mind from objects of distraction, lead to the extinction of all
our mental states and to final release. When a man is well
developed, he may rest content with bia mental aclions alone,
in his abhyasa and vairdgya, in his dhirapa (concentration),
dhyana (meditation), and samidhi (trance), which may be
called the jfidnayoga. But it is easy to see that this j3inayoga
requires very high mental powers and thus is not within easy
reach of ordinary persons. Ordinary persons whose minds are
fall of impurities, must pass through a certain course of
purificatory actions before they can hope to obtain those
mental acquirements by which they can hope to follow tbe
course of jiiinayoga with facility.

These actions, which remove the impurities of the mind,
ond thus gradually increase the lustre of knowledge, until the
final state of supreme knowledge is acquired, are cslled
kriyayoga. They are also called yogaigas, ag they help the
metarity of the Yogn process by gradually increesing the
logtre of knowledge. They represent the means by which
even an ordinary mind (vikshiplacitta) may graduslly purify
iteelf and become fit for the highest ideals of Yoga. Thus the
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Bhishya safs: “ By the sustained practice of these yogahgas
or sccessories of Yoga is destrqyed the fivefold unreal
cognition (a.midﬁ), which is of thé nature of impuyity. Destrue-
tion means Merc dissppearance ; thus when that is destroyed,
real knowledge is manifested. As the means of achievement
are practised more and moze, 5o i8 the impurity more and more
attenuated. And es wore and more of it ie destroyed, so does
the light of wisdom go on increasing more and more. This
process reaches ita culmination in discriminative knowledge,
which is knowledge of the nature of purusha and the gunas.



CHAPTER XII

THE YOGANGAS

Now the aesertion that these actions are the causes of the
attainment of salvation brings up the question of the exact
natures of their operation with regard to this supreme attain-
ment, Bharhyskara aays with rerpect to this that they aro the
causes of the separation of the impurities of the mind just as an
nxe is the cause of the splitting of & piece of wood ; and again
they are the causes of the attainment of the supreme know-
ledge just as dharma is the cause of happiness. It must be
remembered that according to the Yoge theory causation is
viewed as mere transformation of encrgy; the operaiion of
ooncomitant causes only removes obstacles impeding the
progress of these transformations in & particular direction ; 1o
cause can of itself produce any effect, and the only way in
which it can help the production of an effect into which the
causal state passes out of its own immanent encrgy by the
principles of conservation and transformation of energy, is by
removing the intervening obstacles. Thus just as the passage
of citta into & happy state is helped by dbarma removing
the intervening obstacles, so also the passage of the citta into
the state of attainment of truc knowledge is helped by the
removal of obstructione due to the performance of the
yogingas; the necessary obstructions being removed, the
citta pasees naturally of itself into this infinite stete of
attainment of true knowledge, in which all finitude is
merged.
182
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In connection with this, Vyasa mentions nine kinde of
operation of causes : (1) cause of birth ; (2) of preservation ;
{3) of manifestation ; (4} of modification ; (5) knowledge of &
premise leading to a deduction; (6) of otherness; (7) of
separation ; (8) of attamment ; (9) of upholding (Vydse-
bhashya, 11. 28.)

The principle of conservation of energy and transforma-
tion of energy being the root idoa of causation in this system,
these different aspects represent the different points of view
in which the word causation is generally used.

Thus, the first aspect ag the cause of birth or preduction
is seen when knowledge springs from manas which renders
indefinite cognition definite so that mind is ealled the cause of
the birth of knowledge. Here mind i the material cause
(updddna kdrana) of the production of knowledge, for know-
ledge ig nothing but manas with its particular modifications as
states (Yoga-varitika, I1. 18). The difference of these positive
cause from @ptrkarana, which operates only in a negative way
and helps production, in an indirect way by the removal of
obatacles, is quite manifest. The sthilikdrane or canse
through which things &re preserved as they are, is the end
they serve ; thus the serviceability of purusha is the cause of
the existence and preservation of the mind as it is, and not
only of mind but of all our phenomensl experiences.

The third cause of the abkivyektikirana or manifestation
which is compared to & lamp which manifests things before
our view is an cpistemological cause, and as such includes all
sense activity in conmection with material objects whu:h
produce cognition,

Then come the fourth and the fifth causes, vikdra (change)
and pratyaya (inseparable conmection); thus the cause of
change (vikdra) is exemplified a8 that which causes a change ;
thus the manas suffers a change by the objects presented to it,
just as bile changes and digests the food that is eaten ; the
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ocause of pratyaya®is that in which frominseparable connection,
with the knowledge of the premise (e.g. there is smoke in the
hill) we can also have inferential knowledge of tbe other (e.g.
there is fire in the hill). The sixth cause as otherness (anyalve)
is that which effeets changos of form as that brought about by
& goldsmith in gold when he makes a bangle from it, and then
again a necklace, is regarded as difforing from the change
spoken of as vikira. Now the difference between the gold
being turned into bangles or necklaces and the raw rice being
turned into soft rice is this, that in the former case when
hangles are made out of gold, the gold remaine the same in
each case, whereas in the case of the production of cooked
rice from raw hy fire, the case is different, for heat changes
paddy in a far more definite way; goldsmith and heat
are both indced efficient causes, but the former only effecte
mechanical changes of shape and form, whereas the latler
is the cause of structural and chemical changes. Of course
these are only cxamnples from the physical world, their causal
operations in the mental sphere varying in a corresponding
manner ; thus the change produced in the mind by the
presentation of different objects, follows a law which is the
same a4 is found in the physical world, when the same ohject
causes different kinds of feelings in different persons; when
ignorance causes forgetfulness in a thing, anger makes it
painful and desire makes it pleasurahle, hut knowledge of its
true reality produces indifference ; there is thus the same kind
of camsal change as is found in the external world. Next
for consideration is the cause of separation (viyoge) which is
only a negative aspect of the positive side of the causes of
transformations, as in the gradual cxtinction of impurities,
consequent upon the transformation of the citta towards the
-attainment of the supreme state of absolute independence

* Pratynys in in Yogo-vdritika, 1L 26, as sam: or
WWL explained oga- ka, prolyayo
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through discriminative knowledge. The last cause for con-
sideration is that of upholding (dhsts) ; thus the body upholds
the senses and supports them for the actualisdtion of their
activities in the body, just as the five gross elements are the
upholding causes of organic bodies ; the bodies of enimals,
men, efc., also employ one another for mutual support. Thus
the human body lives by cating the bodies of many animals ;
the Dbodies of tigers, ete., live on the bodies of men and other
animals ; many animals live on the hodies of plants, etc.
(Tattvavaséaradi, I1. 28), The four kinds of couses mentioned
in Sankera’s works and grammatical commentaries like that
of Sushena, viz. ;. utpadya, vikaryys, dpya and samskaryya,
are all included within the nine causes contained mentioned by
Vyass.

The yogangas not only remove the impurities of the mind
but help it further by remeving obstacles in the way of attain-
ing the highest perfection of discriminative knowledge. Thus .
they are the causes in a double sense (1) of the dissociation of
impurities (viyogakarana); (2) of remuving obstacles which
impeds the course of the mind in attaining the highest develop-
ment (@ptikdrana).

Coming now to the yogiangas, we enumerate them thus :—
restraint, observance, posture, regulation of breath, abstrac-
tion, concentration, meditation and trance: these are the
eight accessories of Yoga.

Tt must be rememhered that abhyasa and vairagya and
also the five means of attaining Yoge, viz. : draddha, viryya,
ete., which are not different from abhyasa and vairdgys, are
by their very nature included within tbe yogingas mentioned
above, and are not to be considered as independent means
different from them. The parikarmas or embellishments of
the mind spoken of iu the first chapter, with which we shall
deal later on, are also included under the three yogangas
dharanis, dhyina and samadhi. The five means &raddhai,
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viryys, smrti, samadhi and prajiia are said to be included
under asceticism (tapah) studies (svddhydyae) and devotion to
‘Glod of the nlyamas and vairigya in ccntentment.

In order to understand tbese better, wo will first give the
definitions of the yopingas and then discuss them and
ascertain their relative values for 8 mar. striving to attein the
highest perfection of Yoga.

{1. Yama (restraint). These yama restraints are: abstin-
ence from injury (shimsi} ; veracity ; abstinence from theft ;
continence ; abstinence from: avarice.

II. Niyama (observances). These observances are cleanli-
ness, contentment, purificatory action, study ard the making
of God the motive of all action.

III. Asanas (posture). Bteady posture and easy position
are regarded as an aid to breath control.

IV. Regulation of breath (prinayama)} is the stoppage of
the inspiratery amd expiratory movements (of breath) whioh
may be practised when steadiness of posture has been secured.

V. Pratyihirs (abstraction). With the contrel of the mind
all the senses become controlled and the senses imitate as it
were the vacant state of the mind, Abstraction is that by
which the senses do not come in contact with their objects
and follow as it were the nature of the mind.

V1. Dhirana (conecntration). Concentration is the stcad-
fastness of the mind applied to a particular object.

VII. Dhyina (modiation). The continuation there of the
mental effort by continually repeating the ebject is meditation
(dhyana).

VIII. Samadhi (trance contemplation). The game as above
when shining with the light of the object slone, and devoid as
it were of itaelf, is trance. In this state the mind becomes one
with it« object and there ia no difference between the knower
and the known.

These are the tight yogangas which & Yogin must adopt for
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his higher realisation. Of these again we see that some have
the mental side more predominant, while others are mostly
to be actualised in extgrior action. Dhiraya, dhyina and
samadhi, which are pu.l:ely of the samprajiidts type, and also
the prindyima and pratyabara, which are accessories to them,
serve to cleanse the nind of impurities and make it steady, and
can therefore be assimilated with the parikarmas mentioned
in Book 1. Stitras 34-39, These samadhis of the samprajiiata
type, of course, only serve to steady the mind and to assist
attaining discriminative knowledge.

In this conneetion, it will be well to mention the remaining
aids for cleansing the mind as mentioned in Yoga-siitra L.,
viz. the cultivation of the Labits of friendliness, compassion,
complacency and indifference towarde happincss, miscry,
virtue and vice.

This means that we arc to cultivate the habit of friendliness
towards those who ero happy, which will remove all jealous
feelings and purify the mind. We must cultivate the habit
of compassion towarde those wbo are suflering pain; when
the mind shows compassion (which means that 1t wishes to
remove the miseries of others as if they were his own) it
becomes clesnsed of the stain of desire to do injury to
others, for compaesion is only another name for sympathy
which paturally identifics the compagsionate one with the
objects of his sympathy, Next comes the habit of com-
placency, which one should diligently cultivate, for it leads
to pleasure in virtuous deeds. This removes the stain of envy
from the mind. Next comes the habit of indiflerence, which
we should acquire towards vice in vicious persons. We shounld
acquire the habit ¢f remeining indifferent where we cannot
sympathise ; we should not on any account get angry with
the wicked or with those with whom sympathy is not possible.
This will remove the stain of anger. It will be clearly seen
here that maftr], karupd, muditd and upelmhi are only
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different aspects of universal sympathy, which should remove
all perversities in our nature and unite us with our fellow-
beings. This is the positive aspect pf the mind with reference
to abstinence from injuring ahimsa (mentioned under yamas),
which will cleanse the mind and make it fit for the applica-
tion of means of éraddha, ctc. For unless the mind is pure,
there is no scope for the application of the moans of making
it steady. These are tho mental endcavours to cleanse the
mind and to make it fit for the proper manifestation of
fraddha, ete., and for steadying it with a view to ottaiming
true discriminative knowledge.

Again of the parikarmas by dharapa, dhyana, and sam-
prajiidta samadbi and the habit of sympathy as mani-
fested in maitri, karupi, etc., the former 18 & more advanced
state of the extinction of impuritics than the latter:

But it is easy to sec that ordinary minds can never com-
mence with these practices. They arc naturally so im-
pure that the positive universal sympathy as manifested
in maitri, etc., by which turbidity of mind is removed,
is too difficult. It is also difficult for them to keep the
mind steady on an object as in dbarani, dhyans, and
saméadhi, for only those in advanced stages can succeed
in this. For ordinary people, thereforo, some course of
conduct must be discovered hy which they can purify their
minds and olevatc them to such an extent that they may be
in a position to avail themaclves of the montal parikarmas or
purifications just mentioned. QOur minds become steady in
proportion as their impurities are cleansed. The cleansing
of impurities only represents the negative aspect of the
positive side of making the mind steady. The grosser impuri-
ties being removed, finer ones remain, and these are removed
by the mental parikarmas, supplemented by abhy#sa or by
draddha, etc. As the impurities are gradually more and more
attenuated, the last germs of impurity are destroyed by the



YAMAS ' 189

foroe of dhyina or the habit of nirodba samfdhi, and kaivalya
i attained,

We now deal with yamas, by which the grose impurities
of ordinary minds are removed. They are, as we have said
before, non-injury, truthiulness, non-stealing, continence, and
non-covetousness ; of these non-injury is given such a high
place that it is regarded as thc root of the other yamas;
truthfniness, non-stealing, continence, non-covetousness and
the other niyamas mentioned previously only serve to make
the non-injury perfect, We have scen before that maitri,
karups, muditd and upekehd serve to strengthen the nonm-
injury since they are only its positivo aspects, but we gee now
that not only they hut other yamas and also the otber niyamas,
purity, contentment, asceticism, studies and devotion to
God, only serve to make non-injury more and morg perfect.
This non-injury when it is performed without being limited
or restricted in any way by caste, country, time and circum-
stances, and is always adhered to, i cslled mahavrata or
the great duty of abstinence from injury. It is sometimes
limited to castes, as for example injury inflicted by a fisher-
man, and in this case it is called anuvrata or restricted ahimsa
of ordinary men as opposed to universal ahimss of the Yogins
called mahdvrata ; the same non-injury is limited by locality,
as in the case of 3 man who says to himself, ‘I shall not
cause injury at a sacred place ”; or by time, when a person
says to himself, ** I shall not cause injury on the sacred day of
Caturdasi ”; or by circumstances, a8 when a man says to
himself, I shall cause injury for the sako of gods and Brah-
mans only”; or when injury i3 caused by warriors in the
battle-fisld alone and nowhere plse. This restricted shimpsa
is only for ordinary men who cannot follow the Yogin's
universal law of ahimsa.

(Ahimai is & grest universal duty which a man should
impose on himself in all conditions of life, everywhere, and
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at all times without restrioting or qualifying it with any
limitation whatsoever.) In Mahdbharata Mokshadharmdd-
hydya it ir said that the Samkhya lays stress upon non-
injury, whereas the Yoga lays stress upon samadhi; but
bere we gee that Yoga aleo holds that ahimed should be the
greatest ethical motive for all our conduet. It is by ahimsa
alone that we can make ourselves fit for the higher type of
samadhi, All other virtues of truthfulness, non-stealing only
serve to make non-injury more and more perfect. It is not,
bhowever, casy to say wheiher the Simkhyists attached so
mueh importance to non-injury that they believed it to lead
to samadhi directly without the intermediate stages of
samadhi. We see, however, that the Yoga also attaches great
importance to it and holds that a man should refrain from 2ll
external acts; for however good they may be they ean-
not be such as not to lead to some kind of injury or
himsi towards heings, for external actions can never be
performed without doing some harm to others. We have seen
that from this point of view Yoga holds that the only pure
works ($uklakarma) are those mental works of good thoughts
in which perfection of ahimss is attained. With the growth
of good works (Suklakarma) and the perfect realization of
non-injury the mind naturslly passes into the state in which
its actions are neither good {fukla) nor bad (séulkla); and
this state is immediately followed by that of kaivalya.

LYeracity consists in word and thought being in accordance
with facts. Speech and mind correspond to what has been
seen, heard and inferred. Bpeech is for the purpose of trans-
ferring knowledge to another. It is always to he employed
for the good of others and not for their injury ;) for it sjould
not be defective a8 in the case of Yudhishthira, where his
motive was bad.* If it prove to be injurious to living beings,

* Yudhishthirs led faleely Dropa to believe that ths latter's son was
dead by inaudibly muttering that it was only an elephant having the
same name a3 that of bis son that had died.
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cven though uttered as truth, it is not truth ; it is sin only.
Theugh outwardly such a truthful course may be considered
virtuous, yet gince by his truth he has caused injury to another
person, he has in reality violated the true standard of non-
injury (ahimsa). Thercfore let everyone first examine well and
then utter truth for tho henefit of all living beings. All truths
should be tested by the canon of non-injury (ahimsa),

CAsteyn. is the virtue of abstaining from stealing. Theft ia
making one’s own unlawfully things that belong to others,
Abstinence from theft conaists in the absence of the desire

thereof
&r MACATYYa (Continence) is the restraint of the generative
organ and the thorough control of sexual tendcnciess

Aparigraha is want of svariciousness, the non-sppropriation
of things not one’s own. ; this is attained on seeing the defects
of attachment and of the injury caused by the obtaining,
preservation and destruction of objects of sense. !

If,in performing the great duty of non-injury and the other
virtues suxiliary to it, 2 man be troubled by thoughte of sin,
he should try to remove sinful ideas by habitusting himself to
those which are contrary to them. Thus if the old habit of
tins opposed to virtues tend to drive him salong the wrong
path, he should in order to banish them entertain ideas such as
the following :—*‘ Being burnt up as I am in the fires of the
world, I have taken refuge in the practice of Yoga which gives
protoection to all living beings. Were I to resume the sins
which I have ahandoned, I should certainly be behaving like
a dog, which eats its own vomit. As the dog takes up his own
vomit, 8o should I be acting if I were to take up again what I
Lave once given up.” This is called the practice of pratipaksha
bhavim, meditating or the opposites of the temptations.

A classification of eins of non-injury, etc., may be made
according as they are actually done, or caused to be done, or
permitted to be done ; and these again may be further divided
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according as they are preceded by desire, anger or ignorance
these are again mild, middling or intense. Thus we see that
there may be twenty-seven kinds of uch gins. Mild, middling
and intense ate each again threefold, mild-mild, mild-middling
and mild-intense ; middling-mild, middling-middling end
middling-intense ; also intense-mild, intemse-middling and
intense-intense. Thus there are eighty-one kinds of sins. But
they become infintte on account of rules of restriction, option
and conjunction,

The contrary tendency eonsists in the nction that these
immoral tendencies cause an infinity of paine and untrue
Imowledge. Pain and unwisdom are the unending fruite of
these immorad tendencies, and in this idea lies the power which
produces the habit of giving a eontrary trend to cur thoughts.

Theso yamss, together with the niyamas about to be
described, ere called kriyiyoga, by the perforinance of which
men become fit to rise gradually to the state of jidnayoge by
samadhi and to attain kaivalya. This conrse thus represents
the first stage with which ordinary people ehould begin their
Yoga work,

Those more advanced, who naturally poseess the virtues
mentioned in Yama, have no need of beginning here.

Thus it is said that some may begin with the niyamss,
asceticism, svadhyiye and devotion to God; it is for thie
reason that, though mentioned under the niyamas, they are
also specially selected and spoken of us the kriydyogs in the
very first rule of the second Book. Asceticism mesns the
strength of remaining unchanged in changes like that of heat
and cold, hunger and thimt, standing and sitting, absence of
Bpeech and absence of all indications by gesture, ete.

Bvadhyaya means the study of philosophy and repetition of
the syllahle ** Avm.”

This Yévarapranidhéna (devotion to God) is different from

the lévaraprapidhina mentioned in Yoga-stira, I. 23, where it
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meant love, homage and adoration of God, by virtue of which
God by His grace makes samadbi easy for the Yogin.

Here it is & kind of kriyiyoga, and hence it means the
bestowal of all our actions upon the Great Teachdr, God, i.e.
to work, not for one’s own self but for God, so that & man
desists from all desires for fruit therefrom.

When these are duly performed, the afflictions becoms
gradually attenusted and france is brougbt about. The
afflictions thus attenuated become characterised by unpro-
ductiveness, and whben their sced-power has, as it were, been
burnt up by the fire of higb intellection and the mind
untouched by afflictions realises the distinet netures of
purusha and sattva, it naturslly returns to its own primal
cause prakrti and kaivalya is attained.

Tbose wbo are already far advanced do not require even
this kriyayoga, as their afflictions are already in an attenuated
stule and their minds in a fit condition to adapt themselves
to samadhi ; they can therefore begin at once with jfianayoga.
B0 in the first chaptet it is with respect Lo these advanced men
that it is said that kaivelya can be attained by abhyésa and
vairigya, without adopting the kriyayoga (¥ oga-varttika, I1. 2)
kriyadyogas. Only fauca and santosha now remain to be
spoken of. Sauca means cleanliness of bedy and mind.
Cleanliness of body is brought about by water, clesnliness of
mind by removal of the mental impuritics of pride, jealousy
and vanity.

Huntosha (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 ceasing to
desire to appropriate the property of others. '

At the close of this section on the yamas and niyamas, it
18 best to note their difference, which lies principally in this
that the former are the negative virtues, whereas the latter are
positive. The former can, and therefore must, be practised at
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all stages of Yogs, whercas the latter being positive are attain-.
able only by distinct growth of mind through Yoga. The
virtues of non-injury, truthfulness, sex-reatraint, ete., should
be adhered to at all stages of the Yoga practice. They are
indispensable for steadying the mind.

It is said that in the presence of & perron who has acquired
steadincss in ahimsé all animals give up their habits of cnmity ;
when a person becomes steady in truthfulness, whatever hesays
becomes fulfilled. When a person becomes steady in asteya
{absence of theft) all jewels from all quarters approach him.

Continence being confirmed, vigour is obtained. Non-
covetousness being confirmed, knowledge of the causes of
births is attained. By steadiness of cleanliness, disinclination
to this body and cessation of desire for other bedics is
obtaized.

When the mind attaina internal danca, or cleanliness of
mind, his sattva becomes pure, and he acquires highminded-
ness, one-pointedness, control of the senses and fitness for the
kpowledge of self. By the steadiness of contentment comes
the acquisition of extreme happiness. By steadiness of
asveticismm the impurities of this body are removed, and
from that come miraculous powers of endurance of the body
and also miraculous powers of the scnse, viz, clairandience
and thought-reading from s distance. By steadiness of
studics the gods, the ruhis and the siddhas become visibie.
When Iévara is made tbe motive of all astivns, trance 1
attnined. By this the Yogin knows all that he wants to know,
just as it is in rcality, whether in another place, apother body
or another time. His intellect knows everything as it is.

Tt should not, however, be said, says Vacaspati, that
inssmuch 8s the samprajhata is a.tfa.med by making Iévers
the motive of all actions, the remaining seven yogihgas are
useless. For the yogiinigas are useful in the attainment of that
mental mood which devotes all actions to the purposes of
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4vara. They are also useful in the attainment of samprajita
samidhi by separate kinds of collocations, and semidhi
also leads to the fruition of semprajiiata, but though this
meditation on Tévara is itself o spocies of J4varapranidhana,
samprajfidta Yoga ib & vet more direct means. As to the
relation of Tévarapranidhana with the other angas of Yogs,
Bhikshu writes :—It cannot be asked what is the use of the
other disciplinary practices of the Yoga since Yoga can be
attained by meditation on Iévars, for meditation on Tévara
only removes ignorance. The other accessories bring about
samadhi by their own specific modes of operation. Moreover,
it is by help of meditation on Tévara that one succeeds in
bringing about samadhi, through the performance of all the
accessories of Yoga; so the accessorics of Yoga cannot be
regarded as unnecessary; for it ie the accessories which
produce dharani, dhyans and semadhi, through meditation
on God, and thereby salvation ; devotion to God brings in His
grace and through it the yogangas can be duly performed. So
though devotion to God may be considered as the direct cause,
it cannot be denied that the due performance of the yogangas
is to be considered as the indirect cause.

Asanas are secured when the uatural involuntary move-
ments cease, and this may be effected by concentrating
the mind on the mythological pnake which quietly bears the
burden of the carth on ite head. Thus posture becomes
perfect and effort to that end ceages, so that there iz no move-
mont of the body ; or the mind is transformed into the infinite,
which makes the idea of infinity 1¢ own and then brings about
the perfection of posture, ‘When posture has onve been
mastered there is no disturbance through the contraries of
heat and eold, ete,

After having secured stability in tbe Asanas the prana.ya.mas
should be attempted. The pause that comes after & deep
inhalation and that aftar a deep exhalation are each called &

L
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prapayima ; the first is external, the second internal, There
i8, however, a third mode, by means of whioh, since the lungs
" are neither, too much dilated nor too much contracted, total
restraint is obtained ; cessation of both these motions takes
place by a single effort, just as water throwm on a heated stone
shrivels up on all sides.

These can be regulated by calculnting the strength of
inhalation and exhelation through space, tirae or number.
Thus as the breathing becomes slower, the space that it
occupies also becomes smailer and smaller, Space again is of
two kinds, internal and externsl. At the time of inhalation,
the breath occupies internal space, which can be felv even in the
soles of hand and feet, like the slight touch of an ant. To try
to 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 remotest point at
which breath when inhaled can be felt, by the palm of the
hand, or by the movement of any light substanee like eotton,
etc., placod there. Just as the breathing becomes slower and
slower, the distances traversed by it also becomea smaller
and smaller. Regulations by timo is seon when the
attention is fixed npon the time taken up in breathing by
moments, 8 moment (kshana) is the fourth part of the
twinkling of the eye. Regulation by time thus means the fact
of our calculating the strength of the pransyima the moments
or kehanas spent in the acts of inspiration, panse and respira-
tion, These prapiyamas can also be measured by the number
of moments in the normal duration of breaths, The time
taken by the respiration and expiration of & healthy man is the
game a8 that measured by snapping the fingers after turning
the hand thrice over the knee and is the measure of duration of
normal breath ; the first attempt or udghsta called mild is
measured by thlrty-su: such métris or measures ; when donbled
it is the second udghata called middling ; when trebled it is the
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third udghata called intense. Gradually the Yogin acquires
the pmct:ce of prindyama of long duration, by daily practice
increasing in succession from a day, a fortnight, & month, ete:
Of course he proceeds first by mastering the first udghata, then
the second, and so on until the duration increases up to a day,
a fortnight, & month as stated. There is also a fourth kind of
pranayama transcending all these stages of unsteady practice,
when the Yogin is steady in his cessation of breath, It must
be remembered, however, that while the praniyémas are being
practised, the mind must be fixed by dhyana and dharana to
some object external or internal, without which these will be of
no avail for the truc objeet of Yoga. By the practice of prapa-
yama, mind becowes fit for concentration as described in the
siitre 1, 34, where it is said tbat stoadiness is acquired by
prapdyama in the same way as concentration, as we also find
in the sidrae II. 53,

When the senses are restrained from their external objects
by pratyahara we have what is called pratyabara, by which
the mind remains as if in its own nature, being altogether
identified with the object of inner concentration or conterpla-
tion ; and thus when the citta is again suppressed, the senses,
which have already ceased coming into contact with other
objects and become submerged in the citta, also cease along
with it. Dharapa is the concentration of citta on a particular
Place, which ia so very neceseary at the time of praniyimas
mentioned before. The mind may thus be held steadfast in
such places as the sphere of the navel, the lotus of the heart,
the light in the brain, the forepart of the nose, the forepart of
the tongue, and suck like parts of the body.

Dhyéna is the continuance or changing flow of the mental
effort in the object of dbirand unmedisted by any.other brea.k
of consoious states.

Samaidhi, or trance-contemplation, results when by deep
concentration mind becomes transformed into the shape of the
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object of contemplation. By pratyahira or power of abstrac-
tion, mind desists from all other objects, except the one on
which it is irtended that it should be centred ; the Yogin, as
he thus abstracts his mind, should aleo try to fix it upon some
internal or external object, which is called dharana ; it must
also be noticed that to acquire the habit of dharapa and in
order to inkibit the abstraction. arising ‘rom shakiness and
unsteadiness of the body, it is necessary to practise steadfast
posture and to cultivate the prinayima. E£o too for the
purpose of inhibiting distractions arising from breathing.
Again, before 8 man coan hope to attain steadfastness in these,
he must desist from any conduct opposed to the yamas, and
also acquire the mental virtues stated in the niyamas, and
thus secure himself against any intrusion of distractions arising
from his mental passivns. These are the indirect and remote
conditions which quslify a person for attaining dhérapi,
dhyana, and samédhi. A man who through his good deeds or
by the grace of God is already so much advanced that he is
naturally above all such distractions, for the removal of which
it is necessary to practise the yamas, the niyamas, the deanas,
the prapayama and pratyihara, may at once begin with
dhéarani ; dharaps we have seen means concentration, 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 dhyana, or meditation, in whick
the mind flows steadily in that one state without any inter-
ruption, gradually even the conscious flow of this activity
ceages and the mind, transformed into the shape of the object
under concentmtlon, ‘hecomes steady therein. We see there-
fore that saméadhi is the consummation of that process which
begins in dhiragd or gopoentration. These three, dhirana,
dhyana and samadhi, : tep:esent the three stages of the same
process of which the last one is the perfection ; and these three
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are together technically called samyams, which du'ectly leads
to and is immediately followed by the samprajiiata state,
whereas the other five yogangas are only its indirect or remote
cauges. These three are, however, not essential for the asam-
prejfidta state, for a person who is very far advanced, or one
who is the special object of God’s grace, may pass at once by
intense vairigya and abhyiss into the pirodha state or state of
suppression.

Ay the knowledge of samadhi gradually dawns through
the posesession of samyame, go is the samyama gradually
strengthened. For thie samyama also rises higher and higher
with the dawning of prajiialoka or light of samadhi knowledge.
This ie the beginning, for here the mind can hold samyams or
concentrate and become one with a gross object, together with
it name, ete., which is called the savitarka state ; the next
plane or stage of samyama is that where the mind becomes one
with the object of ite meditation, without any coneciousncsa
of its name, etc. Next come the other two stages called
savicira and uirvicira when the mind is fixed on subtle
substances, a8 we shall gee later on.



CHAPTER XIII

STAGES OF SAMADHI

S8aMPRATNATA samidhi (sbsorptive concentration in an objeet)
may be divided into four clasees,savitarkas, nirvitarks, savicirs
and nirvicara.

To comprehend its scope we must first of all understand the
relation between a thing, ita concept, and the particular name
with which the concept or thing is associsted. I is easy to
see that the thing (zrika), the concept (jildna), ond the name
(dabda) are quite distinct. But still, by force of association,
the word or-name stande both for the thing and its concept ;
the function of mind, by virtue of which despite this unreality
or want of their having any real identity of connection they
seemt to be so much associaled that the name cannot be
differentiated from the thing or its ides, ie called vikalpa.

Now that state of samédhi in which the mind seems to
become ome with the thing, together with its name and

‘concept, is the lowest stage of samadhi called savitarka ; it is
the lowest stage, because here the gross objest does not appesr
to the mind in its true reality, but only in the false illusory way
in which it appears sssociated with the concept and the name
in ordinary life, This state does not differ from ordinary
conceptual states, in which the partioular thing is not only
associated with the concepts and their names, but also with
other concepts and their various relations ; thus a cow will
not only appesr before the mind with its conoept and nsme,
but also along with other relations and thoughts associsted

150 '
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with cows, as for example—* Thie is a cow, it belongs to o
and so, it has so many hairs on its body, and se forth.” This
state is therefore the first stage of eamadhi, in which the mind

-has not become steady and is not as yet beyond’the range of
our ordinary consciousness.

The nirvitarka stage arises from this when the mind by its
steadiness can become one with its object, divested of all other
associations of name and concept, ko that it is in direct touch
with the reality of the thing, uncontaminated by associations.
The thing in this state does not appear to be an object of my
conscioushess, but by consciousness hecoming divested of 2ll
"I or “mine,” hecomes one with the object itself; so that
there 18 no such notion here as ““ I know this,” but the mind
hecomes one with the thing, so that the notion of subject and
object drops off and the result is the one steady transformation
of the mind into the ohject of its contemplation. This state
brings home to us real knowledge of the thing, divested from
other false aud iltusory associations, which far from explaining
the real nature of the ohject, serves only to hide it. This
samadhi knowledge or prajiia is called nirvitaurks. The objects
of this state may be the gross material objects and the
H0nSes. ’

Now this state is followed by the state of savicara prajiia,
which dawnps when the mind neglecting the grossness of the
ohject sinks deeper and deeper into its finer constituents ;
the appearance of the thing in ite grosser aspects drops off
and the mind heving sunk deep, centres in and identifics itself
with the subtle tanmatras, which are the constituents of the
atoms, 88 s conglomeration of which the object appeared before
our eyes in the nirvitarks 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 80 steady that the outward appearance vanishes, or by
neeking finer and finer stages than the grosser manifestation of
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light as such, it apprehends the tanmatric state of the light
and knows it as such, and we have what is called the eavicara
stage. It has great similarities with the eavitarka stage, while
its differences from that stage spring from the fact that here
the object is the tanmatra and not the gross bbfita. The mind
in this stage holding communion with the riipa tanmatra, for
example, is not coloured variously as red, blue, etc., as in the
savitarka communion with gross hght for the tanmatrio light
or light potential has no such varieties as different kinds of
colour, etc., so that there are also no such different kinds of
fecling of plea.sure or pain us arise from the manifold varieties
of ordinary light. This is @ state of feelingless representa-
tion of one uniform tanmitric state, when the object appears
as a conglomeration of tanmatras of riipa, rasa or gandha, as
the case might be. This state,however,is not indeterminate, os
the uirvitarka stage, for this tanmatric conception is saseciated
with the notions of time, space and causality, for the mind
here feels that it sees those tanmitras which are in such &
subtle state that they are not associated with pleasures and
pains. Tbey are slso endowed with causality in such a way
that from them and their particular collocations originate the
atoms. )

It must be noted here that the subtle objects of concentra-
tion in'this stage are not the tanmitras alone, but also other
subtle substances including the ego, the buddhi and the
prakrii.

But when the mind acquires the corplete habit of this
state in which it becomes identified with these fine objects—
the tanmatras—etc., then all conceptual notions of the
associntions of time, space, casualily, eto., epoken of in the
savicira and the savitarka state vanish away and i becomes
one with the fine object of its communibn. These two kinds
of prajfia, savicirs and nirvicéra, arising from communion with
the fine tanmatras, have heen collocated under one name a«
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vicirinugata. But when the object of communion is the
senses, the samadhi is called Ananddnugate, aud when the
objeet of communion is the subtle cause the ego {asmitd), the
samadhi is known as asmitinugata, :

There i¢ a difference of opinion regarding the object of the
last two varieties of samédhi, viz, Anandanugate and asmi-
tdnugata, and also about the general scheme of division of the
samidhis. Vacaspatithinks that Yoga-sitra 1. 41 suggests the
interpretation that the samprajidta samadhis may be divided
into three different classes according as their objeets of
concentration belong to one or other of the threc different
planes of grahya {cxternal objects), grahana (the scnses) and
grahitr (tho ego). So he refers vitarka and vicara to the plane
of grihya (physical objects and tanmatras), anandinugata to
the plane of grahapa (the senscs)} and asmitanugata to the plane
of grabitr. Bhikehu, however, disapproves of such an inter-

" pretation. He holds that in &nandanugata the object of
concentration is bliss (Ananda) and not the senses. When the
Yogin rises to tho vicaranugata stage there is & great How of
sattvae which produces blisg, and at this the mind becomes one
with this anande or bliss, and this samadhi is therefore called
anandanugate. Bhikshu does not think that in 2smitinugata
samadhi the object of conceatration is the ego. He thinks
that in this stage the object of concentration is the goncept of
self (Eevelapurushakird samuit) which has only the form of ego
or “1” (asmityeiGranmairikaraivadasmita).

Agsin according to Vicaspatiin addition to the four varictics
of savitarka, nirvitarks, savicira and nirvicirs there are two
variefies of Anandanugets as sénanda and nirdnanda and two
varieties of asmitinugata as sismita and niraemita. This
gives us eight different kinds of samadhi. With Bhikshu there
are only six kinds of samadhi, for he admits only one variety
as inandinugata and one variety as asmitanugata. Bhikshu’s
classification of samadhis is given below in a tabular form (see
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Vacaspati's Tattoavaisdrads and Yoga-varitika, L. 17, 41, 42,
13, 44).

-samprajits samBchi

! ]
sthiilavishayaka sikshma vishayaks
(vitarkinugeta) |

samidhi : |
. | | &nanda asmitd
1. savitarka 2. nirvitarka of purnshs

(with asaociations (withount ssoci
of name end con-  tion of name} B. (ipandinngsta) 6. (asmitiangeis)
cept of the object}
tanmitra
vicArEnugata
nm’?dhi

3, savicirs 4. nirvicara
{with agsociation of (without associa-
peme and concept tion of name, ste)
of the tanmitrar)

Through tbo nirvicara state our minds become altogether
purified and there springs the prajiid or knowledge called
. rtambbara or true ; this true knowledge is altogether difierent
from the knowledge which is derived from the Vedas or from
inferences or from ordinary peroeptions ; for the knowledge -
that it can give of Reality can never be had by any other.
means, by perception, inference or testimony, for their com-
munication is only by the conceptual process of generalisa-
tions and abstractions and these can never belp us té sffirm
snything about things ae they are in themeelves, whick are
altogether different from their illusory demonstrations in
conceptual torms which only prevent us from knowing the true
reality. - The potency of this prajia arrests the potensy of
ordinary states of conscivusness and thue attaine stability.
When, however, this prajiié is aleo suppressed, we have what is
oalled the state of pirvija samédhi, at the end of which comes
final prajiia loading to the dissolution of the citta and the
absolute freedom of the purusha.
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Samidhi we have seen is the mind’s becoming one with an
object by a process of acute concentration upon it and & oon-
tinuous repetition of it with the exclusion of all other thoughta
of all kinds. We bave indeed described the prmclpa.l stagos
of the edvancement of samprajfiita Yoga, but it is impossible
to give an exact picture of it with the symbolical cxpressions of
our concepts ; for the stages only become clear to the mental
vision of the Yogin as he gradually acquires firmness in his
practice. The Yogin who is practicing at once comes to know
them as the higher stages gradually duwn in his mind and
he distinguishes them from each other; it is thus a matter
of personal experience, so that no teacher can tell him
whether a certain stage which follows is higher or lower, for
Yoga itself is its own teacher.

Even when the mind is in the samprajiidta stato it is said
to be in vyutthdna (phenomenal) in compariron with the
nirodha state, just as the ordinary conscious states are catled
vyutthina in comparison with the samprajfiata state; the
potencies of the gamprajiidta stute become weaker and weaker,
while the potencies of the nirodha state become stronger and
stronger until finally the mind comes to the nirodha skate and
becomes stable therein ; of course this containg within itself 2
Iong mental history, for the potency of the nirodha state can
become stronger only when the mind practises it and remains
in this suppressed condition for long intervals of time. This
ghows that the mind, being made up of the three gupas, is
always suffering transformations and changes. Thus from the
ordinary state of phenomenal consciousness it gradually
becomes one-pointed and then gradually becomes transformed
into the state of an object (internal or external), when it s
said to be undergoing the samadhi paripama or samadhi
change of the samprajfiata type; next comes the change,
when the mind passes from the samprajiiata stage to the state
of spppression {nizodha). Here also, therefore, we see that the
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game dharma, lakshna, avasthaparinims which we have
already described at some length with regard to sensible objects
apply also to the méntal states. Thus the change from the
vyutthéna (ordma.ry experience) to the rnirodha state iy the
dharmaparinéma, the change e manifested in time, so that
we can say that the change of vyutthina into nirodha has not
yot come, or has just come, or that the vyutthina state
(ordinary experience) exists no longer, the mind having trans-
formed itself into the nirodha state. There is also here the
third change of condition, when we see that the potencies of
the samprajfidta state become weaker and weaker, while that
of the nirodha state becomes stronger and stronger. These are
the three kinds of chenge which the mind undergoes called the
dharma, lakshana and avastha change. But there is one
difference between this change thus described from the
changes observed in sensible objects that here the changes are
not visible but are only to be inferred hy the passage of the
mind from one state to another.

It has been said that there are two different kinds of qualities
of the mind, visible and invisible. The visible qualities whose
changes can bo noticed are conscious states, or thought-
products, or percepts, ete. The invisible ones are seven in
number and cannot be directly secn, but their existence and
changes or modifications may be established by inference.
These are suppression, characterisation, subconscious main-
tenance of experience, constant change, life, movement and
POWer oOF energy,

In connection with samprajfidta samadhi eome miraculous
attainments are deseribed, whioch are gaid to strengthen the
faith or belief of the Yogin in the processes of Yoga as the
path of salvation. These are like the products or the mental
experiments in the Yoga metbod, by which people may
hecome convinced of the method of Yoga as being the true one.

' No reasons are offered as to the reason for these attainments,
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but they are eaid to happen as a result of mental union

with different objects.
tabular form.

It is best to note them lere in 2

Object of Bamyama.

femyama.

Attainments

(1) Threefold change of
things a8 dherma, lak-
a}:a.r.a and avasthdpari-
nams.

{2) The distinctions of
name, external object
and the concept which
ordinarily appears tni-
ted as one.

{3) Reaidual potencies snm-
skira of the nature
of dharma and
herma.

{¢) Conceptas alone (separ-
ated from the objecta).

(G) Over tho form of body.
{6) Karma of fast or alow
. fruition,

{7) Friendlinesa, sympathy,
and compaesion.

(8} Powers of elephant.
{9) Sun.

{10} Heavens

(t1) Pole star,

(12) Flequs of the navel

(19) Base of the throat

famyama.

"

Knnwledge of the sounda of
all living Leinga.

Knowledge of previoun life,

Knowledge of other minda.

Disappesrance (by virtue of
pereeptibility being checked).

Knowledge of death.

Power.

Power of elephant.

Knowledge of the world
{the geographical position of
countries, etc.).

Enowledge of the beavenly
BYBemA.

Knowledge of
menta,

Knowledge of the system of
the body.

Bubdoal of hunger and thirst.

its move-
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Object or Bamyame. Samyams. _ Attainment.
{14} Tortoise tube. Samynms. | Bteadiness,

(13) Coronal light.

{16) Heat.
{17} Purusha.
{18) Grosa nature subtle per-

Vinion of the perfectsd ones—
the knowledge of the seer, or
all knowledge by preacience.

Enowledge of the mind.

Knowledge of purushe.

vagiveness and B - Contral over the -elsment
fulnesa parpo from which follpws atten-
nation, perfection of Lhe
body end non-resistance
by their charsoteristics.
{19} Act, eubatantive ep- " Maatery over the sonses;
pearance, egoism, pei- thence quickness of mind,
vagivencss and pur- unsided menta]  percep-
posefulness of sensa- tion and mastery over the
tioy. pradhina.

These vibhiitis, as they rise with the performance of the
processes of Yogs, gradually deepen the faith éraddia of the
Yogin in the performance of his deeds and thus help towards
his main goal or ideal by always pushing or drawing him
forward towards it by the greater and greater strengthening
of his faith, Divested from the ideal, they have no value,



CHAPTER XIV
aoD IN YOGA

ArTER describing the nature of karmayoga, and the way in
which it leads to jiinayoga, we must now describe tho third
and casiest means of attaining salvation, the bhaktiyoga and
the position of Iévara in the Yoga system, with reference to a
person who seeke deliverance from the bonds and shackles of
avidyd.

Y4varainthe Yoga systemisthat purnsha whois distinguished
from ull others by the fact of his being untouched by the
afflictions or the fruits of karma. Other purushas are also in
reality untouched by the aflictions, but they, seemingly at
least, have to undergo the afffictions and consequently birth
and rebi.rth eto., until they are again finally released ; but
I$vara, though he is 8 purusha, yet does not suffer in any way
any sort of bondage. He is always free and ever the Lord.
He never had nor will have any relation to thesc bonds. He is
also the teacher of the ancient teachers beyond the range of
conditioning time,

This nature of Iévara has been affirmed in the scriptures
and is therefore taken as frue on their authority. The
asuthority of the scriptures is again ackmowledged only because
they bave proceeded from God or lévara. The objection that
this is an ergument in & circle has no place here, since the
conngction of the scriptures with Livara is heginningless.

Fhere is no other divinity equal to Iévara, because in the
saso of suck equahty there might be opposition between riva

169
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1évaras, which might result in the lowering in degree of any
. of them. He is omniscient in the highest degree, forin him is
the furthest limit of omniscience, heyond which there is nothing,

This I4vata is all-merciful, and though ke has no desires to
satisfy, yet for the salte of his devoteen he dictates the Vedas
at each evolution of the world after dissolution. But he does
not release all persons, because he helps only so far as each
deserves ; he does not nullify the law of karma, just as a king,
though -quite free to act in uny way he likes, punishes or
rewards people as they deserve.

At the end of each kalps, he adopts pure body from- his
sattva, which is devoid of any karmééaya, and thus com-
municates through it to all his devotees ard dictates
the Vedas. Again at the time of dissolution this hedy
of pure sattva hecomes submerged in prakpti; and at the
- time of its suhmersion, évara wishes that it might come forth
again at tho beginning of the new creation ; thus for ever at
esch new creation the pure sattva body springs forth and is
submerged again into prakrti at the time of the dissolution
of the universe.

In acoepting this body he has no personal desires to satisfy,
a8 we have said before. He adopts it only for the purpose of
saving mankind by instructing them as to knowledge snd
piety, which is not pessible without a pure sattvamaya body ;
g0 he adopts it, but is not affected in any way by it. One who
is under the control of nescience cannot distinguish his real
nature from nescience, and thus is always led by it, hut such is
not the case with Idvara, for he is not in any way under its
contrel, but ouly adopts it as & means of communicating
knowledge to0 mankind,

A Yogin also who has attained absolute independence may
similarly aceept one or more pure sattvamays nirmina citias
from asmitématra and may produce one citta as the superin-
‘tendent of all these. Buck a citta adopted by a true Yogin by
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the force of his meditation iz not under tho control of the.
vehidles of action as is the case with the other four kinds ofﬁ
citta from birth, oshadhi, mantra and tapas.

The pranava or omkara is his name ; though a¥ the time of
dissolution, the word of pranava together with its denotative
power beeomes submerged in the prakrti, to reappear with
the new orestion, just as roots ghoot forth from the ground in
the rainy season. This pranava is aleo called svadhydya. By
concentration of this svidhyaya or pranavas, the mind becomics
one-pointed and fit for Yoga.

:Mow.one of the means of attaining Yoga is Iévnrapramd-
h.nn, or worship of God. This word, according to the com-

- euhtors i6 used in two senses in the first and the second
books of the Pitafijala Yoga aphorisms. In the first book it
mesns love or devotion to God as the one centre of meditation,
in the second it is used to mean the abnegation of all desires
‘of the fruite of action to lévara, and thus I$varapranidhins
in this sense i8 included under kriyadyoga. This dedication of
all fruits of action to Iévara, purifics the mind und makes it
fit for Yoga and is distinguished from the Iévaraprapidhans
“of the first book as the bhivana of pranava and Iévara in this
thet it is connected with actions and the abnegation of their
fruite; whereas the latter consists only in keeping the mind in
a- worshipful state towards Iévara and his word or name
pranava.

"By devotion (bhakti) T4vara is drawn towards the devotes
through his nirmana citta of pure sattva and by his grace he
remo¥yes a1l obstructions of illnes, ete., described in I. 30, 31,
and at once prepares his mind far the l:u.ghest realisation of his
own absolute Lndependence. 8o for a person who can love and
adore Idvara, this is the easiest course of attaining samadhi.
We can make our minds puré most easily by abandoning
all our actions to Iévars and atteining salvation by firm and
Steady devotion to Him. This is the sphere of bhaktiyoga by -

l
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which the tedious complexity of the Yoga processe msy be
avoided and salvation speedily acquired by the supreme grace
of lévara,

This meanis is not, however, distinet from the genernl means
of Yoga, viz. abhyiss and vairagys, which applies to all stages.
For here also abhyass spphea to the devotion of Tévara as one
lupre‘me truth and vairbgys is necessarily assocciated with all
true devotion andapdmatlon of Iévara.

This conception of {évasa differs from the conception of
Iévara in the Ramanuja system in this that there prakrti and
¥urusha., acit &nd cit, form the body of Tévars, whereas here

gvara is considered as being only a special purusha with the
aforesaid powers.

In this system I4vara is not the supermtendent of
prakrti in the sense of the latter’s remaining in him in an
undifierentiated way, but is regarded as the superi.nt.end.ant
of dharma and adbarma, and hie agency is active only in the
removal of obstacles, thereby helping the evolutionary
process of prakrtl.

Thus Iévara is distinguished from the Iéva.m of Sankara
Vedanta in this that there trué existence is ascribed only to
I§vara, whereas all other forms and modes of Being are ondy
regaxded as illusory.

From what we have seen above it is clear that the smain
stress of the Yoga philosophy is on the method of samadhi.
The knawledge that can be acquired by it differs from all
other kinds of.kmowledge, ordinary peroeption, inference,
etc., in this that it slome can bring objects befdrp .our
mental eye with the clearest aad”oet unerring -ﬁght of
comprehensibility in which the true nature of thé thing is at
ance observed. Inferences and.the: words of scriptures sre
hesed on coucepts of general motions of things. For the
teaching ¢f the Vedas_is manifested in words ; and words are
but narses, terms or concepts formed by noting the general
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simifarities of certain things and binding them down by a
symbol. All deductive m.ferencea are also based upon major
propositions arrived at by indubtive generalisations ; so it i8’

~e88y to see that all knowledg® that can be acquired by them is

only generalised conceptlons Their process only represents
the method by which the mind can pass from one generalised
conception to another ; so the mind cap in no way aftain the

‘knowledge of real things, absolute species, which are not the

genus of any dther thing ; so inference and scripture can only
communicate to us the nature of the agreement or similarity
of things and not the real things as they are. Ordinary

peredption also is not of much avail here, since it cannot hring

within its scope subtle and fine thinge and thinge that are
obstruoted from the view of the senses. But samadhi hag
no euch limitations and the knowledge that can be attained.
by it is abeolutely ungbstructed, true and real in the strictest
senss of the terms,™”

Of all the points of difference between Yogs and Simkhya

* the admission of I§varas by the former and the emphasis given

by it to the Yoga practice are the most important in

. distinguishing it from the latter. Tt seems probable that -

Hvara was traditionally believed in the Yoga school to be &
prétestor of the Yogine proceeding in their arduous course of

‘complete eelf-control and absorptive concentration. The

. chatides of & person adopting the course of Yogs practice for

the attainment of success in this field does not depend only on
the exertions of the Yogin, hut upon the concurrence of many

‘aonyetlentcircumstancessuch agphymc&l fitness, freedom from

illncdsam and other obsterles. Faith in the patronage of God in
favour of-honeet wurkem and believers served to pacify theie
winds and flli themJgith the cheerful hope and confidence
which were 80 necessary for the sucoess of Yoga practice,
The -metaphysical functions which are sserihéd to livara
acam t2 ha latar additiana for tha aake of rendering his position
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more in barmony with the system. Mere faith in Idvars
for the practical benefit of the Yogins is thius interpreted by a
referonce to his muperintendence of the development of
cosmic evolution. Samkhya relied largely on philosophical
thinking leading to proper discriminstion as to the difference
bétween prakrti and purushe whioh is the stage immediately
antecedent to emancipation. There being thus no practical
need for the admission of Iévara, the theoretical need was also
ignared and it was held that the inherent telaglogioal purposs
(pumhasﬂuﬁa) of prakyti was sufficient to explain all the
stages of cosmic evolution as well as ite final neparatmn from
the purughas.

We have just seen that Bamkhya docs not advmt the exist-
ence of God, and oonsiders that salvation can be obtained only
by a steady persevorance in philosophical thinking, aud does
not put emphasis on the .practical exercises which are
regarded an essential by the Yoga. One other point of
difference ought to be noted with regard to the conception of
avidya. Accordmg“ to Yoga, avidya, as we ‘have already
explamed it, means pomtlve untrie beliefs such as believing the
mPue, unetemal sorrow, and non-self to Be the pure eternal,
pleasure and ‘the self respectively. With Sa:pkhxp “however,
avidya is only the non-distinction of the difference between
prakrtl and purusha. Both Samkhya and Yogs admit that
oitr bondage to prakyii is dus to an illusion.or ignorance
(avidya), but Samkhya holds the akhyati theory. which
regards non-distinction of the differencc as the cause of
illusion whereas the Yoga holds the anysthikhyiti theory
which regards positive misapprehemsion of the dup as the
other o be the causs of illusion. We have already Teferred to
‘the difference in the oourse of the-evolution of the categories
a& held by Samkhya and Yoga. This also aceounts for the
difference botween the technical terms of prakyti, vikyti and
prakrtl -vikrti of Samkhya snd the videeha and avidesha of-
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the Yoga. The doctrine of dharma, lakshana and avastha-
paripima, though not in any way antagenistic to Simikhya, is
not 8o definitely described as in the Yoga. Some scholars
think that S8imkhya did not belicve in atoms as Yoga did.
But though the word paraménu has not been mentioned in the
Karka, it does not seam that S8imkhya did not believe in
atoms ; and we have already noticed that Bhikshu considers
the word etikshma in Karikd 39 os referring to the atoms.
There are also slight differences with regard to the procesa
involved in perception and this has been dealt with in my
Yoga bhilosophy in relation to other Indiun syslems of
thought.* On almost all other fundamenta] points Samkhya
and Yoga are in complete agreement.

Thia book has, kowever, not yet been published.



CHAPTER XV

MATTER AND MIND

IR conclusion it may be worth while saying & few words as to
theories of the physical world supplementary to the views
that have already been stated above.

Gross mstter; as the possibility of sensation, has been
divided into five classes, according to their relative grossness,
corresponding to the rolative grossness of the senses. Some
modern invaatigators have tried to understand the five bhitas,
vig, akada, marut, tejas,ap and kshiti as ether, gaseons heat and
light, llqmds and solids. But I cannot venture to agree when
I reflect that solidity, liquidity-and gasoousness represent only
sn impermanent adpect of matter, The division of matter
‘from the standpoint of the possibility of our sensations, has &
firm root in our nature as cognising beings and has therefore a
better rational footing than the modern chemical divigion
into elements and compounds, which are being daily threatened
by the gradual advaxive of scientific culture, This oarries with
it no fixed and consitent rational comception as do the.
definitions of the ancients, but is a mere makeshift for under-
standing or representing certain chemical changes of matter and
and hags therefore & merely relative value.

- There are five aspects from whick gross matter can be
vlewed These are 1) sthilla (gross), (2) svarlipa (substantive),
{3) slikahma (subtle), {4) anvaya (conjunction), (5) arthavattva
Apurpose for use). The'sthiila or gross physical characteristics
of the bhtitas are described as follows :—

186
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Qualities of Earth-—Form, heaviness, roughness, obstrue-
tion, stability, manifestation (vytti), difference, support,
turbidity, hardness and enjoyability,

Ap—Smoothness, subtlety, clearness, whiteness, softness,
heaviness, coolness, conservation, purity, cementation.

Tejas—Going upwards, cooking, burning, light, shining,
dissipating, energising,

Viyu—Transverse motion, purity, throwing, pushmg,
~ strength, movabl.hty, want of shadow.

Akida—Motion in all directions, non-sgglomeration, non-
obatruction, _
These physical characteristics are distinguished from the
aspects by which they appeal to the senses, which are called
their svarfipas, Earth is characterised by gandha or smell,
ap by rasa or taste, tejas by riipa, ete, Looked at from this
point of view, we see that smell arises by tbe contact of the
nasal organ with the hard particles of matter ; ec this hardness
or solidity which can so generate the sensibility of gandha, is
said to be the svaripa of kehiti. Taste can originate on.ly in
connection with liquidity, sd this liquidity or sneha is the
sverfipa or nature of ap. Light—the quality of visibility—
manifests itself in connection with heat, so heat is.the syariipa
of fire. The sensibility of touch is generated in connection
with the vibration of air on the epidermal surface ; so this
vibratory nature is the svariipa of air:
.. The sensibility to sound proceeds from the nature of
obetructionlessness, whioh belongs to akada, so this obstrue-
tionlessness is the svaripa of akida.
The third aspect is the aapect of tanmitras, which are the
causes of the atoms or paraménpus. Their fourth aspect is
‘their aspect of gupas or quelities of llumination, a.ctlon,
inertia. Their fifth aspect is that by which they are service-
able to purusha, by causing his pleasurable or painful experi-
ences and finally his liberation,
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Speaking of aggregation” with regard to the siructure of
matter, we see that this is of two kinds (1) when the parts are
in intimate union and fusion, e.g. any vegetable or animal
body, the pafts of which can never be considered separataly,
{2) When there are such mecharical aggregates or collocations
of distinet and independent parts ywasiddhdvayava as the
trees in a forest. ‘ .

A dravya or substance is an aggregate of the former type,
. and is the grouping of generic or specific qualities and is not a
separate entity—the abode of generic and spacific qualities
like the dravya of the Vaideshika conception. The aspect of an
unification of generic and specific qualities seen in parts united
in intimate union and fusion is called the dravya aspect. The
aggregation of parts is the structural aspect of which the side
of appearance is the unification of generic and specifio qualitiee
called the dravya.

The other aggregation of yutasiddhidvayava, ie. the
collocation of the distinct and independent parts, is again of
two kinds, (1) in which stress may be laid on the distinction of
parts, aud (2) that in which stress is laid on their unity rather
than on their distinctness. Thus in the expression mango-
grove, we see that many mangees make a grove, but the
mangoes are not different from the grove. Here stress is laid
. on the agpect that mangoes are the same as the grove, which,
however, 18 not the case when we say that here is & grove of
mangoes, for the expression ‘‘ grove of mangoes” clearly
brings home to our minds the side of the diséinct mango-treet
which form a grove.

Of the gross elements, akads seems especially to require a -
word of oxplanation. Thero are according to VijAana
Bhikshu and Nageda two kinds of akiaéa—kirana (or primal)
and kfirya (atomic). The first or original is the undifferentiated
formless tamas, for in that stage it has not the fuality of
manifesting itself in pounds, . This kirapa later on develops
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into the atomic ikada, which has the property of sound.
Acoording to the conception of the purinas, this karyakdda
evolves from the ego as the first envelope of vayu or sir. The
karapakida or non-atomic dkaéa should not be considered
a9 & mere vaouum, but must be conceived s a positive,
all-pervesive entity, something like the ether of modern
physicists.

From this dkads springs the atomic Akads or karyakida,
which is the cause of the manifestation of eound. All powers
of hearing, even though they have their origin in the principle
of egoism, reside in the ikada placed in the hollow of the ear,
When soundness or defect is noticed therein, soundness or
defect is also noticed in the power of hearing, Further, when
of the sounds working in unison with the power of hearing, the
sounds of solids, etc., are to be apprehended, then the power of
hearing located in the hollow of the ear requires the capacity of
resonance residing in the substratum of the dkada of the ear.
Thie sense of hearing, then, operates when it is attracted by
ths sound originated and located in the month of the speaker,
which acts as a loadstone. It is this 4kada which gives penetra-
bility to all bodies ; in the absence of this, all bodies would be
80 compact that it would be difficult to pierce them even with
8 needle. In the Samkkya sitre T, 12, it is said that eternal
time and space are of the nature of dkaés. So this so-called
eterpal time and space do not differ from the one undiffer-
entisted formless tamss of which we have just spoken.
Ralative and infinite time arise from the motion of stoms in
space—the cause of all change and transformation ; and space
88 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 poiuts, and as such it is wholly relative to the
understanding like order in time, being constructed on the
basis of relations of powition intuited by our empirical or
relative consciousness. But therg. is this difference between



170 STATES OF: CITTA

space order and time order :~—there is no unit of space as
position (#ik} though we may concsive time, 88 the moment
(kehona) regarded as the unit of change in the ceusal series.
Spatial position (#ik) results only from the different relations
in which the all-pervasive ékada stands to the various finite
objects, On the other hand, space ag extension or locus of a
finite body, or deés, bas an ultimate unit, being analysable
intoe the infinitesimal extension guality inherent in the gunas
of prakrti,”®

Citta or mind has two degrees : (1) the form of states such
aa rea] cognition, including perception, inference, competent
evidence, unreal cognition, imagination, sleep and memory.
(2) In the form in which all those states are suppreseed.
Between the stage of complete outgoing activity of ordinary
experience (vyutthdna) 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 fo
the nirodha. In addition to the five states spoken of ebove,
there is another kind of real knowledge and intuition, called
prajfia, which dawns when by concentration the citta is
fized upon any one state and that alone. This prajia is
superior to all other means of knowledge, whether perception,
inference or competent evidence of the Vedas, in this, that
it is altogether unerring, unrestricted and unlimited in its
scope.

Praména, we haveﬂean. includes perecption, inference and
competent evidence, Perception originates when the micd or
citta, through the senses (ear, skin, eye, taste and rose) is
modified by external objects and passes to them, generating &
kind of kmowledge ebout them in which their specific characters
besome more predominant.

Mind is all-pervasive and can come in touch with tha
externs] world, by which we have the perception of the th.mg

* Dr Ray’s Hindu Chemisiry, Yol, I, p, 81,
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Like light, which emits rays and pervades all, though it remains
in one place, the citta by its vrttis comes in contact with the
external world, is changed into the form of the object of
perception and thus becomes the canse of peroept:on as the
citta has to pase through the senses, it becomes coloured by
them, which explains the fact that perception is impossible
without the help of the senses, As it has to pass through the’
genses, it undergoes the limitatione of the senses, which it
can avoi, if it can directly concentrate itself upon any object
without the help of the sensca; from this originates the
prajiia, through which dawne absolutc real knowledge of the
thing, unhampered by the limitations of the senses which
ean act ouly within s certain ares or distance and cannot
cognize subtler objects,

We see that in ordinary perception our minds are drawn
towards the object, as iron is attracted by magnets. Thus
Bhikshu says in explaining Vydsa-bhaskya IV, 17 :—

* The objecta of knowledge, though inactive in themselves,
may yet draw the everchanging citias towards them like &
magnet and ohange them in accordance with their ¢wn forms,
just 8s & piece of cloth is turned red by coming into contaot
.with red lac.” 8o it is that the cittas attain the form of any-
thing with which they come in touch and there is then the
[perceptlon that that thing is known. Perceptlon (pratyaksha)
ig distinguished from inference, etc., in this, that here the
knowledgs arfived #6% predominantly of thumg]_ﬁ_gand
special characters (videsha) of the thing and not of its generic
"QUBITISR BA 30 1njerence, ote.

Interence proceeds fron. inference, and depends upon the
fact that certain common qualities are found in all the members
of a olass ngumﬁeﬁ rom the. merberi.of a different
mua the qualities affirmed of a class will be found to
exist In all the individual memhers of that clags; _this
attribution of the generio characters of a class to the
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individual members that_ mm it Jjs t,gg -gssence of
Meﬁd&
An"object perceived or infarzed by 4 Sforopetent man is
desonbed by him in words with the intentjon of trmféfﬂng‘
6F {"and the mental modification, which
'has for its sphere the ‘meaning of snch 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 I§vara, and his
dictates the Sastrag with reference either to the ob1ect of
perception or of inference.
- Viparyyaya of unreal cognition is the knowledgeof the unreal
a8 Mgpbf—a knowle&ge which possesses aﬁmmdpm

i

"of & man whd sees somethmg indim hght and doubts its nuture,

“Ie it & wooden post or & man ?."” In nuture there is either

the wooden port or the min, but there i no such fact or entity

which corresponds with doubt: *Is it a wooden post or &

man?” Knowledge as doubt is not cognition of & fact or

Jentity, The illusion of seeing all things yellow through a
defeot of the eye (as in jaundice) can only be corrected when

the ohjects are seen in their true colours. In douht, however,

their defective nature is at once manifest. , Thus when we

cannot be pure whether a certain thing is a post OF & man, we

know that our knowledge is not definite. So we have-rot to

wait till the illusoriness of the previous knowledge is demen-

strated by the advent of right knowlodge. . The evil naturs of
viparyyayas is exemplified in avidya nescience, asmutd,

ra&nketc,__

* Avidyf menifeste itaelf in difierent forms: (1) as the sfflictiops
(Hele) of eamité (agoiam) rfiga (attachmemt), dveshs (antipathy) and
abhiniveds {self-love} ; (2) pa doubt and intellectnel arror ; {3) as ervor of
eense. A]ltheummhstnhomofanﬂysmdnthndﬂmtfmd
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Vi yats distingui om vikalpa—imagination—in
this, that though the lutter is also unreal knowledge its nature
88 euch is Tot AskibTstrated by any kuowledge that follows,
but is on the contrary admitted on all sides by the common
consent of mankind, But it is only the learned who cap
demonstrate by argument.ﬁ”mmﬂm*’ml'pa oF

Mq-.. R g s o T 1 s B

“All"¢lass notious and concepts are formed by taking note
only of the general characters of thinge and associating them
with msymbol called “name.” Things themselves, bowever,
do not exist in the nature of ihcme symhols or names or
concepts ; it is only an aspect of them that is diagram-
matically represented by the intellect in the form of concepts,
When concepts are united or separated in our thought and
language, they consequently represent only an imaginary plane
of knowledge, for tho things are not as the eomepts represent
them, Thus when we say ‘‘ Caitra’s cow,” it is ouly sd
imaginafy Folation for, strictly speaking, no such thing exigle.
b the'6ow of Caitra. Caitra has no connection in reality. with-
‘the cow. When we say purus!;a, is of the netureof conseious.
ness, there is the samo ifusory celation. . Now what is here
predicated of what*  Purushs m-commeisusness itself, but in
predication there must always be a sfatement ol the Felition of
one to another, Thus it sometimes breaks & concept into two
parts and predicales Thé. e o7 e OLher, and sometimes.
‘prédicates ﬂi"_"ﬁmy of two concepts which are dlﬁerent Thus

gy

i % or bhrama (errw, ﬁl:mm;; ;J;;ta;ke} i i 2 9
m of somothing sa that which it is not { ydtkd# £). ]
& worldfy existefRw-yx phmettable and stiribute the

characteristics of prakrti to purusha and vice versa. All gffiictions are due
to this sonfusion snd misjudgment, the rools of which stay in the buddhis
in all thejr transmigrations from one life to another. Bampkhys, however,
differs from Yogs and thinks that all srror (aridys or bhrama) ls die only to
zmn-digg.ncﬁon between th:h;rue and the tl;ntrue. 'lo!‘ms“nnn on
avsre between prakrii purushs is the causs all our misers

mundane existence, Avidyl and aviveka are thus synonymous with
Shmkhyn. ’
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it sphere has a wide latitude in all shought-provess vonducted
through language and involves an element of abstraction and
oonstruction which is called vikalpa, ’Qm represents the
faculty by which our concepts are arranged 1n an analytical or
eynthetical proposition. It is said to be dobdojRandnipats
vastudiingo_ wikalpah, e the kiowledge thet spiligs Trom
relat.mg concepts or names, which relating does not actually
exist in the objective world as it is represented in propositional
forms.

Sleep is that mental state which has for its_vbjective
substfatum the feelmg_ of emptiness. It is called a state or
notion of mmd forit is <called back of awalgg*.l_l_kn‘g';' when
we feel that we have slept well our minds are clear, when we
have slept badly our minds are listless, wa.ndermg and
uncteady. For a person who seeks to attain communion or
samadhi, theée desires of sleep are to be suppressad, Jike all
other desired, Hemory is the retaining in the'mind of ohjects
perceived when perception occurs by the union of the citias
with external objects, according to the forms of which tha
cittan are transfofmed; it retaine these perceptions, ‘as
impressions or samskaras by meaus of ite inherent tsmas.
These samskaras generate memory, when such evenis occur as
can manifest them by virtue of associations..

Thus memory comes when the percepts already known and
aoquired are kept in the mind in the form of impressions and
are manifested by the udbodhakas or associative maniiestors.
It differs from perceptions in this that the latter-ave-ef-the
nature of pereen VIRg the inknown and unperceived, whereas
the Tormer serves to ,.I_’EI’EE, s belore the mind (_pergg_‘gt,uhg,ﬂ;a”gg
slready bechadquired” Memory is therefoze-of. peraepts
already  anguired. by res]” cognition, unreal cognition,
intagination, sleep and memory. I, manﬂes TGsel 10 dreams
as well as in waking states ™

The relation between these states of mmd and the samskiras
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is thia that their frequency and repetition strengthens the
samskaras and thus ensnres the revival of these states.

They are all enywed with sukha (plcasure}, duhkha (pain)
and moha (ignordnce). These feeliugs cannof be treated
separately from the states themselves, for their manifestations
are not different from the manifestation of the states them-
gelves, Knowledge and feeling are hut two different aspects
of the modifications of cittas derived from prakrti; hence
neither can be thought separately from the other. The fusion
of feeling with knowledge is tharefore here more fundamental
than in-the modern tripartite division of mind:

In connection with this we are to oonsider the senses whose
action on the external world is kmown as * perceiving,”
‘¢ grahana,” which is distinguished from ** pratyaksha,” whiock
means the effect of ‘ perceiving,” viz. perception. Each sense
has got its epevial sphere of work, e.g. sight is of the eye, and
this is called their second aspect, viz. svariipa. Their third.
sspect is of * asmitd >’ or ego, which manifests itself through
thesenses. Their fourth aspect is their characteristic of gupae,
viz, that of manifestation (prakdsa), action (krtyd) and reten-
tion (sthitz). Their fifth aspect is that they are sct in motion
for purusha, his exporiences and liberation.

It is indeed difficult to find the relation of manas with the
senses and the cittes. In more than one place manas is
identified with cittas, snd, on the other hand, it iadescribed
#8 & sense prgan. There is another aspect in which manas is
#6id to be the king of the cognisive and motor senses. Looked
st in this aspect, manas is pessibly the directiveside of the ego
by, which it guidas the ¢ognitive and conative selises in the
external world and is the cause of their harmonious activity for
the experience of purushe; As a necessary attribute of this
Qfreetive-oiirbicter of manas, the power of concentration,

which is developed by praniyamna,jsssid to belong to manas,
This e the rajas aide 5! MALAS.
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There is another anpect of manas whioh is called the anuvy-
avasiya or reflection, by which the Bansatwna (almﬁa) are
“8isociated, differentiated, integrated, assimilated into percepts
and oonoept&. This is possibly the sattvikh vide of manas,

There ia another aspect by which the porcepts and concepts
are retained (dhdrona) in the mind as samskiaras, to be
repested or revealed again in the mind as actual states. This
1i5-the tamas side of manas.

In connection with this we may mention Ghe (positive
wrgumentation), apoha (negative argumentation} and tattva-
jiana (logical conclusion) which are the modes of different
snuvyavasiyas of the manas. Will, ete., are t0 be included
with these (Yoge-veritekd, I1. 18). Looked at from the
point of view of cittas, these may squally be regsrded ss the
modifications of cittas.

The motives which sustain this process of outgoing activity
are false knowledge, and such other emotional elements as
egoiam, attachment, aversion, and love of life. These
emotional elements remain in the mind in the germinal etate
a8 power alone ; or they exist in a fully operative state when a
man is under the influence of any one of them; or they
alternate with others, such as attachment or aversior. ; or they
msy become attenuated by meditation upon opposites,
Accordingly they are called respectively prasupta, udirs,
‘viochinna or tapu. Man’s minds or cittas may follow these
outgoing states or experiences, or graduslly remove those
emotions which are eommonly salled afflictions, thus narrowing
their sphere and proceeding towards final release.

- All the psychic states described above, viz. pramina,
viparyyays, etc., are called either afflicted or unafflicted
according as they are moved towards outgoing activity or
are actuated by the higher motive of emancipastion by
narrowing the field of experiences graduslly to a smaller and
smaller sphere and afterwards to suppress thom altogether.
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These two kinds of motives, one of afftictions thet lead towards
external objects of attachment and aversion or love of life, and
the other which Jeads to etriving for kaivalya, are the sole
motives which guide all human actions and psychic states.

They influence us whenever suitable opportunities oceur,
60 that by the study of the Vedas, self-criticiam or right argu-
mentation, or from the instruction of good men, abhydsa and
vairdgya may be roused by vidys. Right knowledge and &
tendency towsrds kaivalya may sppear in the mind even
when & man is immersed in the afflicted states of outgoing
activity. 8o also afflicted states may appear when & man is
bent upon or far advanced in those actions which are roused
by vidya or the tendency towards kaivalya.

It seems that the Yoga view of actions, or karma, does not
deprive man of his freedom of will. The habit of performing
particular types of action only strengthens the corresponding
subconscious impressions or samskiras of those actual states,
and thus makes it more and more difficul; to overcome their
propensity to generate their corresponding actual states, and
thus obstructs the adoption of an unhampered.and free course
of action. The other limitation to the scope of the activity of
his free will is the vasana aspect of the samskaras by which he
naturally feels himself attached by pleasurable tics to certain
experiences and hy painful ones to others. But these only
represent the difficulties and impediments which come to
& man, when he has to adopt the Yoga course of life, the con-
trary of which he might have been practising for s very long
period, extonding over many life-states.

The free will is not curbed in any way, for it follows directly
from the teleological purpose of prakrti, which moves for the
experience and liberation »f purugha. So this motive of
Iiberation, which is the basis of all good conduct, can never be
subordinated 1o the other impulse, which goads man towsrds
outgoing experiences, But, on the other hand, this original
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impulse which attracts man towards these ordinary experi-
enoes, a8 it i8 due o the false knowledge which identifies
prakyti with purusha, becomes itself subordinate and loses its
influsnce an@ power, when such events occur, which nullify
falee knowledge by tending to produce a vision of the true
knowledge of the relation of prakrti with purusha, Thus,
for example, if by the grace of God false knowledge (avidya)
is removed, true knowledge at once dawne upon the mind and
sll the afflictions loee their power.

Free-will and responsibility for action cease in thise life-
states which are intended for suffering from actions only,
a.g, lifo-states of insects, ete.
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BPHOTAVADA

ANOFHER point to be noted in connection with the main
metaphysical theories of Patafijali js the Sphota theory which'
considers the relation of words with their ideas and the things
which they signify. Generally these three are not differ-
entiated 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, hy a sort of
llusion. 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 Bkdshys as explained by Vijiidpa
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 eound mioves in
aerial waves until it rcaches the ear drum of the hearcr, by’
coming in cantact with which it produoes the audible sound
called dhvani( Yoga-varitikae, II1.17). Thespecial modifications
of this dhvani are scen to be generated in the form of letters
(verza) and the general name for these modifications is nada.
This sound as it existe in the stage of varnas or letters is also
called varpa. If we apply the word éabda or sound in the
most general sense, then we can say that this is the second
stage of sound moving towards word-cognition, the first stage
being that of its utterance in the mouth of the speaker.
The third stage of dabda is that in which the letters, for
example, g, au, and b, of the word ““ gauk * are taken together
178
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and the complete word-form ‘‘ gaul > comes before our view,
The comprehension of this complete word-form is an attribute
of the mind and not of the sense of hearing. For the sense
of hearing setises the letter-forms of the sound one by one as
the particular letters are pronouncad by the speaker and as
they approach the ear one by one in air-waves. But each
letter-form sound vanishes ae it is generated, for the sense
of hearing has no power to hold tham together and compre-
hend tho letter-forms as forming a complete word-form. The
ideation of this complete wWord-form in the mind is called
sphota. It differs from the letter-form in this that it is
complete, inseparable, and unified whole, devoid of any past,
and thug i quite unlike the letter-forms which die the next
moment after they originate. According to the system of
Patafijali as explained by the commentatore, all significance
belongs to thie sphofa-form and never to the letters pro-
nounced or heard. Letters when they are pronounced and
heard in a particular order serve to give risc to such complete
ideational word-images which possess some denotation and
connotation of meaning and are thus called sphotas.” or thab
which lluminates. These are eszentially different in nature
~from the sounds in letter-forms generated in the senses of
hearing which are momentary and evanescent and can never
be brought together to form one whole, have no meaning, and
have the sense of hearing as their seat.

The Vaideshika view.—Santkara Midra, however, holds that
this *“ sphota ” theory is absolutely unnecessary,-for even the
supportere of sphota agree that the sphota stands con-
ventionally for the thing that it signifies ; now if that be the
case what is the good of admitting sphofa at all # It is better
to say that the conventionality of names belongs to the letters
themselves, which by virtue of that can conjointly eignify a
thing ; andit is when you look &t the letters from this aspect—
their unity with reference to their denotation of one thing
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—+that you call them a pada or name (Upaskare, I1. 2, 21), So
sccording to this view we find that there is no existence of a
different entity called “name™ or “sphota ” which can be
distinguished from the letters coming in a definite order within
the rangs of the sense of hearing. The lotters pronounced and
heard in a definite order are jointly called a naine when they
denote a particular meaning or ohject.

Kumarila's view ~-Kumarila, the celehrated scholar of tha
Mimiamsa school, also denies the sphota theory and asserts
like the Vaifeshika that the significance belongs to the letters
themselves and not to any special sphota or name, To prove
this he first proves that the letter-forms are stable and eternal
and suffer no change on account of the differencee 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 dofect of the letter-denotation theory that the
letters cannot together denote a thing since they do not do it
individually, epplies to the namec-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 (Slokavéiritika, Bphota-
vada, 4. 91-93). :

The letters, however, are helped by their potencies (sam-
skaras) in denoting the object, or the meaning. The sphota
theory has, according to Kumirila and Parthasirathi, also to
admit this satnskira of the letters in the manifestation of the
name or the dabda-sphota, whereas they only admit it as the
operating power of the letters in denoting the object or the
thing signified. Samskaras according to Kumarila are thus
admitted both by the sphoia theorists and the Kumarila
school of MImamsa, only with this difference that the
latter with its- heip can directly denote the object of the
signified, whereas the former have only to go a step
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backwards in thinking their samskira to give rise to the
name or the fabda-sphota alone (Nydyardindkara,Bphotavida,
i. 104). _

Kumarila says that he takes great pains to prove the nullity
of the sphota theory only because if the sphota view be
accepted then it comes to the same thing as saying that words
and letters have no validity, so that all actions depending on
them also come to lose their validity (Slokavarttika, Sphota-
vada, él. 137).

Probhikara.—~Prabhakara also holds the eame view; for
according to him aleo the letters are pronovnced in a definite
order; though wher individually considered they are
‘momentary and evanescent, yet they maintain themselves
by their potency in the form of & pada or rame, and thus
pignify an object. Thus Saliknitha Miéra says in his Praka-
rana Poficika, p. 89 : “ It is reasonable to supposu that since
the later letters in a word are dependent upon the perception
of a preceding one some special change is wrought in the lettera
themselves which leads to the comprehension of the meaning
of aword. . . . It cannot be proved either by perception or by
inference that there is any word apart from the letters ; the
word has thus for its constituents the letters.”

Sabarg.—The views of Kamarila -and Prahhakara thue
explicated are but elaborate explanations of the view of Sabara
who states the whole theory in a single line—pirvavarna-
Janitasamskarasakiio’ntyo varnahk pratydyakak.

“The last letter together with the potency generated by
the preoading lettars is the cause of significance.”

Mahabhishya and Katyate.—After describing the view of
those who are antagonistic to the sphota theory it is necessary
to mention the Vaiakarana sohool which is in favour of it ;
thus we find that'in explaining the following passage of
Mahibhéshya, D

“ What is then a word ? It is that which being pronounced
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one can understand specific objects such a8 those (cows) which
have tail, hoofs, horns, ete.”

Kaiyata says: ““ The grammarians think that denotation
belongs to words, as distinet from letters which are pronounced,
for if each of the letters should denote the object, there
would be no need of pronouncing the succecding letters. . . .”

The vaiyakarapas admit the significant force of names a8
distinguished fron: letters. For if the significant force be at-
tributed to letters individually, then the first letter being quite
sufficient to signify the object, the utterance of other letters
becomes unnecessary ; and according to this view if it is held
that each letter hos the generating power, then also they
cannot do it simultancously, sincé they are uttered one after
another. On the view of manifestation, also, sinee the letters
are raniferted ono after another, they cannot be collected
together in due oxder ; if their existence in memory is sufficient,
then we should expect no difierence of signification or meaning
by the change of order in the utterance of the letters ; that is
“sare "’ onght to bave the same meaning as “rasg.”” 8o it
must be admitted that the power of signification belongs to
the sphota as manifested by the nides as has been deacnbcd
in'detail in Vakyapadiya.

As the relation hetween the perceiving capacity and the
ohject of perception is a constant one so also is the relation
between the sphota and the nada as the manifested and the
manifestor (Vékyepadiya 98), Just as the image varies
corresponding to the variation of the zefleetor, as oil, water,
etc., so also the reflected or manifested image differs accord-
ing to the difference of the manifestor (¥ak. 100). Though
the manifestation of letters, propositions and names oceurs at
one and the same time yet there seems to be a * hefore and
alter” acoording to the “before and after” of the nida
utterances (Vak, 102). That which is p:oduced through the
union and disunion {of niddas or dhvonis) is called gphota,
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whereas other sound-perceptions arising from sounds ere
called dyvanis (Vak. 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
the sphota, though unchanging in itaclf, yet appears to sufier
change in aocordance with the change of nida which manifests
it (¥ ak. 49). Asthere are no parts of the letters themselves so
the letters also do not exist as parte of the name. There is
sgain no ultimate or real difference between names and
propositions (Vak. 73). It is only in popular usage thet they
are regarded as different. That which others regard as the
most important thing is regarded as false here, for propositions
only are here regarded as valid (Vak. 74). Though the letters
‘which manifest names and propositions aze altogether different
from them, yet their powers often appear as quite undiffer-
entiated from them (¥ak. 83). Thus when propositions are
manifested by the cause of the manifestation of propositions
they appesr to consist of parts when they first appoar before
the mind. Thus, though the pada-sphota or the vikya-sphota
does not really consist of parts, yet, as the powers of letters
cannot often be differentiated from them, they alsc appear
frequently to be made up of parts (Vak, 91).

~ The Yoga View.—As to the relation of the letters to the
sphota, Vacaspati saye, in explaining the Bhdshya, that each
of the letters has the potentiality of manifesting endless
meanings, but none of them can do go individually ; it is only
when the letter-form sounds are pronounced in succession by
one effort of speech that the individusl letters by their own
particular ocontiguity or distance from 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 sounds any lettér-form sound may manifest
any meaning or word; for the particular order and the
association of letter-form setinds depend npon the pariicular
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output of energy required in uttering them. The sphota is:
thus & particular modification of buddhi, whereas the letter-
torm sounds have their origin in the organ of spasch when they
are uttered, and the sense of hearing when they ate heard, It
is well to note here that the theory that the letters themselves
bave endless potentiality end can manifest any word-
sphotas, acoording to their particular combinations and re-
combinations, is quite in keeping with the main metephysical
doctrine of the Patafijala theory.

Vakys-sphota. —What is said here of the Jetter-form sonnda
end the dabda-sphotas also applies to the relation that the
éabda-sphotas bear to propositions or sentences, A word or
name does not stand sdlone ; it alweys exists as combined with .
other words in the form of a proposition. Thus the word
“ tree ”” whenever it is pronounced carries with it the notion
of a verb ““ asti” or ‘“ exists,” and thereby demonstrates its
meaning. The aingle word * tree ’’ without any reference to
any other word which can give it a propositional form has no
meaning, Knowledge of words always comes in propositional
forms ; just as different letter-form sounds demonstrate by
their mutual collocation a single word or dahda-sphota, so the
words also by their mutual combination or collocativn demon-
strate judgmental or propositional eignificance or meaning.
As the letters themselves have no meaning so the words them-
selvea bave also no meaning; it is only by placing them
side by side in & particular order that & mesning dawne in
the mind, When single words are prononnced they associate
other words with themselves and thus appear to eignify a
meaning, But thongh a single word is sufficient by associa-
tion with other words t0 earry & meaning, yet sentences or
Propositions should not be desmed unnecessary for they serve
to specialise that meening (niyamdrthe anuvddak). Thua

. “ eooks " means that any subject makes something tbe object
of his cooking. The mention of the subject *“ Devadatta ’ and
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the objeot “ rice ** only specialises the subject and the object.
Though the analysis of a sentence into the words of which it is
oonstituted is as imaginary as the analysis of a word into the
letter-form scunds, it is generally done in order to get an
analytioal view of the meaning of a sentence—an imaginary
division of it as into cases, verbs, ete.

Abkikitanvayavade and Anvitabhidhanavada. —This - re-
minds us of the two very famoug theories about the relation
of sentences to words, viz. the “ Abhihitanvayavada ” and the
“ Anv:tabhtdhanavada ” The formeér means thot words
themeelves can express their separate meanings by the function
abhidhi 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 action or something connected with action; in
“sAminays’’ “ bring the cow”—*‘ gam > does not properly
mean “ gotva ”’ but ** Anayananvitagotva,” that ig, the bovine
genus as connected with bringing, We cannot have o case of »
noun without some governing verb and vice versa—(Sarvadar-
éann-gamgraha, Cowell).

The Yoga point of view. —It will be eeen that strictly
speaking the Yoga view does not agree with any one of these
views though it approaches nearer to the Anvitibhidhina
view than to the Abhihitanvaya 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 no
meaning, The division of a sentence into the component word-
iconoeptious is only an imaginary analysis—an afterthought.

Confusion the cause of verbal cognition, —According to
Pataiijali's view verbal cognition proceeds only from &
confusion of the letter-form sounds (which are perceived in
the sense of hearing), the dabda-sphots which is manifeated
in the buddhi, and the object which exists in the external
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world. These three though altogether distinct from one another
yet appear to be unified on account of the sanketa or sign, so
that the lgtter-form sounds, the éabda-sphota, and the thing,
oan never be distingnished 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-formsounda., This saniketa is again defined
a8 the confusion of worde and their meaninge through memory,
so that it appeers that what & word is, 50 is its denoted
object, and what a denoted word is, so is its object,
Convention is s 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 vame as this
" objeet. Thus there iz no actual unity of words and their
objedits : such unity is imaginary and due te beginningless
tradition, This view may well be contrasted with Nydya,
acoording to which the convention of works as signifying
objects is duc to the will of God. :
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abkibitinzayavdda, 186

abhinivada, 101, 104

abkivyakiikirapa, 133

abhydas, 100, 101, 1248, 128, 128,
130, 188, 143, 149, 162, 177

Absorption, 102

Abstraction, 135, 136, 148, 154,
17¢

Acosasoriea, 135, 137, 148

Acoidental varlation, 77

aciZ, 162

Actual, 73

Actuality, 83

adbarma, 85, 86, 88, 102, 106, 162

adhikarin, 123

adpshtajenmavedanlys, 112

ad -janmavedaniye Eerma, 108,
110, 111

advaita, 14

Adoaila-brahmasiddhi, 14

-Afflictions, 100, 103, 104, 105, 123,
124, 128, 143, 173 n., 170, 177,
178

Amtn 4

Aggragation, 108

Agreement, 33

shamkirs, 38, 40, 41, 53, 50, 68, 61,
a2, 86, 87, 93

ahamkéra-sittvika, réjses, timasa,

1
ehimef, 138, 138, 130, 144
Ahirbudhnyesamhita, 10
. alkkhybti, 164
* aklishta, 10}
aklishiavyiti, 128
alinga, 7, 41, 42, 82, 113
a ’gam , 28

andériie, 20 0.
anskabhaviks, 107, 112, 113
Anger, 141

amrvacyd, 28

aniyatavipiks, 112

aniyatavipike - adrahtajanmaveda
niya, 113

shtahkatrana, 43 n,

anubdrena pudyati, 21

snupedya, 21

anuvrata, 139

anuvysvaslys, 170

anvaya, 166, 167

anvayikirana, 41

anvitdbhidhinavida, 186

anvitibhidhhnavida, Yoga view,
near to, 166

enydbiydm ahamlirdblydm svakd-
ryyopajenane rajasdhamkdrab sa-
hakdribhawti, 3

snyathikbyati, 164, 173 n.

anyafvakirapa, 134

anyonyamithundl sarvwe noishdmé-
disgmprayogo viprayogo o3 wpals-
bhyate, 7

ahga, 145

snu, 43 n., 05

ep, 74, 75, 1046, 167

ahora. vairigya, 127, 126

apare vairigys, 127,

aparigraha, 141

apavargs, 29

apoha, 101, 176

Appearance, 36

spunpys karme, 88

Aristotle, 1, 13

artha, 160

arthavsttve, 166, 167

arthena svaliyays grahyatoltyd vij-
Rdnamajand, 33

mmprsjﬁitv)", 124, 149

asampre)fidte sambdhi, 125

Anceticiam, 130, 138, 142, 144

asmita, 51, 59, 100, 104, 118, 153,
154, 172, 178
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samiti-ego, 51

asmildmdtea, 50, 1, 80, 100

armitinugala, 125, 153, 154

asmilygiooamaird bdrotvideamitd,
153

Assimilation, 101

Assoniation of ideas, 37

asteya, 141, 144

Astrs] body, 83

edukls, 140

séuldikmebyna, 103, 103, 111

Atheistic, 90

Atomic obange as unit of tine, 43

Atoms, d, 38, 30, 43, 86, 72, T4, 77,
g{, i82, 167; continual change,

Attachment, 99, 100, 176, 177

Avaricionsness, 136, 141

avastha, 70

av:sﬁ?ipaﬁnﬁma, 71, 73, 82, 156,

Aversion, 98, 176, 177
avibhdgepraptdre, 17
aridya, 2, 11, 12, 97, 99, 100, 101,
104, 114, 115, 116, 120, 123, 128,
131, 159, 172, 173 n., 178; its
tlitlagnition, 11; uprooting of, 115,

avidyd of yoga and %mkhys, 104

avidesha, 7, 7 n., 40, 41, 60, 61, 62,
81, 82, 64, 165

auiéakegaopnshﬂambkakaswbhﬁpﬁ&, a8

aviveka, 173 n.

avyapededyatva, 77

avyoavasthddbhilaparipamo bhavaly-
eva, 853

;ﬁu&u:ddhamyam, 09
tsamprayoga, 7

dkirn, 85 ¥

ikﬁ.ée. 14, 43 u., 56, 57, 68, 68, 80,
93, 166, 187, 168, 169, 170

akika, two kinde of, 168

akfa etom, 65, 66; Bhikehu and
Vacupa.h on, 85
dkiida tanmaira, 66

#locans, 176

&nandinogats, 125, 153, 154
dvptab&rasa, 138, 138
kpfirs, 93
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Epyakirapa, 136

&sana, 136, 148

ddaya, 103

Gderate sdmadribd purushd asminnits
&sayub, 103

Gvarapa éakti, 34

&yush, 105, 100, 115

Barabara muni, 64
ba.hy& kerma, 102
lnmnglass, 28

Behaviour, 0

Bel, 17

Benares, 11 n.

bhakti, 161

bhaktiyogs, 159, 161

bhava, 110

bhavishyadryaktikamandgatamanud-
bkﬂavyakul.aﬂmmam svgrydpiro-
parddham mrztcmamtm tragam
cattadvasty fRanasye ficyem yadi
caitat svar@pate ndbkavwkyan-
nedam nirvishayay an
palsyeia  tanmddaiflamandgatom
smrgpate’stits, 31 n.

Blishya, 16, 17, 18, 19, 33, 61, 62,
07T, 71, 76, T8, 80, 01, 85, 0D, 108,
110, 131

bhivand, 161

Bhil:shu, ¢, #, 120, 43 0., 460,
46 n., du, G5, 67, 85, 86, 88, 0O,
o4, 109, 110, 112, 1248, L20, 145,
153, 168

bhoga, 28, 108, 106, 115

bhoga-4arira, 106

Bhoja, 120

Bhojovytti, D5

bhrama, 173 n.

bhita, 60, 69, 168

bhbiitidi, 54, 66, 58, 63, 64; accre.

tion from, 65, 66

Biological, 2

Birth, 133, 161

Body, saltvamaya, 160

Bondage, 19

Brahmacaryys, 141

Brabkman, 27, 28, 139

Breath, 146, 147

Breath regulation, 135, 130

buddhed pratisamvedt purushal, 10
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buddhi, 16, 18, 21, 27, 28, 40, 81, 52,
61,118, 116, 118, 182, 173 n.

Buddhist, 33, 45 n,

Buddhists, their theory of sahopala-
mbhanipama refated, 33

Caltra, 173

Caraka, 11

Caate, 139

Categarles of exiatence, 41

Category, 6, 117

Cunturdadi, 130 -

Causel aotivity, 4

Causal operation, 4

Causal tranaformation, 4

Causality, 162

Cn.u;n;ilon, 132,133 ; Samkhya view
of, .

Cause, 70, 81, BS, 133, 134; nine
kinds of, 133

Cessation, 10

Change, 43, 44 ; Boddhist and Yoga
ides contrasted, 48 n.; units of,
44, 46

Changeful, 18

Charaocterised, 37

Characteristic, 37

Chdyd-vydkhyd, 63, 03

Chemical, 2

Chowkhamba, 11 o

Ciroumstence, 139

cit, 15, 162

citte, 36, Bi, 92, 03, 94, 56, 101, 114,
115, 116, 117, 119, 125, 132, 147,
154, 181, 178; different forma of,
02, 93; different states of, 170;
ite nature, 94

citlamayaskiniamanikalpam sanni-
dhimdiropakari drfyatvena svam
bhavais purushasya svaminal, 22

eltaprasida, 127 :

Clairaudienoe, 144

Clasa.characteristion, 4 n.

Cleanliness, 136, 143, 144

Cooo-nut, 77

Qo-existence, 34

Cognitive statas, 48

Co t, T, 37

Collocation, 37

Commsntary, 4
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Compassion, 137

Complacency, 137

Compounds, 3, 168

Conceived, 3

Conceiver, 3

Conventration, 17, B4, 05, 98, 123,
128, 128, 135, 136, 147, 148, 180,
152, 153, 154, 163, 170

Concept, 180, 162, 173

Conceptual, 23, 28

Concomitant causen, 83

Condensation, 10

Conacious-like, 10

Consciousncas, 17, 18, 20, 21, 28, 45,
092, 93, 122, 148, 151, 154, 173

Conaciovaness conlentless, 50

Conscious states, 17

Conservation, 132, 133

Contaot, 27, 20n,

Contomplation, 67

Contentment, 186, 139, 144

Continence, 136, 138, 141, 144

Contrary, 141

Co-operation, 3

Cosmic evolation, 47

Cosmic matter, 74

Country, 139

Creation, 114, 113, 180, 161
Critique of Judgment, 14
Oritique of Practicel Reason, 14
Critigue of Pure Revson, 14

Daviea, 25

Deciaion, 53

Demerit, 86, 87, 88, 93, 102, 103

Denoctation, 7 n.

deéa, 85, 170

Descartes, 13

Desire, 141

Determinate, 7

Determined, 3, 37

Determiner, 3

Devotion, 130, 142, 145, 101

dbarank, 101, 128, 130, 134, 136,
137, 138, 145, 147, 148, 176

dharma, 42, 71, 82, 83, 88, 87, 88,
101, 103, 108, 102

dharmamegha-samadhi, 117

dkarmeparipime, 69, 71, 74, 80,
El, 156, 166

dharmin, 71, 73, 74, 70
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dkamumrupmmtra ki dharmad,
dharmivikrwyd eva eshd dharma-
~dodrd propadcyale, 37, 71

dharmi, 42

dhah;l 11 135

dhrtthdrana,

dby&na, 117, 130, 135, 136, 138, 139,
145, 147, 148

Difference, 33

Differenitinted, 7, 37, 62

Diflerentlation, 53, 66, 101

dik, 170

Discrimination, 8, 110, 120, 184

Distractions, 126, 148

Doubt, 172

drashid dréimatrak uddho’ pi pratyae-
ydnupadyak, 18

dravys, 4n., 20 n., 168

Drona, 140 0.

drgdurﬁam&ak&yoreb&tmatem aamild,
16, 81

drk, 17

drkdakii, 20

drshisjanme karmédaya, 103

drsbiajunmaveduniya, 168, 110, 112

dublibe, 178

dvasha, 104,

Earth, 167

Effect, 81, 82, 85, 132

Efficient cause, 82

Ego, 3, 4, 27, 28, 38, 42, 51, 82, 53,
60, 61, 99, 152, 1563, 176; a
modification of buddhi, 53; evo-
lotion in three lines from, G4;
three kinds of, 55

Egohood, 50, 124

Ego-universal, 50

skabhavika, 105 110, 111, 112

ekabhavikatva, 109

ekidgra, B3, 98, 123, 126

ekitmats, 17

ekdimiks mmmdam;td, B

skendriya, 128

Elements, 3, 166

Emnmpanon, 164

Energy, 3, 8, B, 132

Enjo t 28 20

Eqm bri‘um, 6, 7. 8 9, 42, 43,

Errae, 173 0.
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Etarnal, §, 91

Etarnity, two kinds of, 118

Pthics, &

European, 10

Evolutes, 11

Evolution, 7, 39, 40, 41, 43, 45, 46,
47, 82, 65, 60, 72, 76, 81, B4, 87,
89, 1l4; as change, 43; aa
change of qualities and as deriva.
tion of estegories, 60 definite
law of, 82; its limitations by
time and space, 79; measured by
units of spatial motion, 44; of
manas, 56; of the senses, 4 ;
of categories, difleronce between
Sémkhya end Yoga view, 56862 ;
of similars, 10

Evolutionary process, 77, 85, 01

Ezhelation, 146

Existence as capacity of eflecting, 8

Eaxpiratory, 130

Extension, 34

Externality, 34

External rvality, 34; Buddhist ob-
jection to, 32; bas more than &
momentary existence, 36; ita
ground, 36; not due to imagina-
tioo, 36; not identical with our
ideas, 30

External world, 31; ralutation of
Buaddhist objections, 33

Faith, 102

Fichte, 60

Fishermao, 139

Foree, B2

Freedom, 123,125, 127 ; of will, }77
Friendliness, 137

Future, 31, 32, 46, 72

Gands, 15

gandka, 38, 162, 167
gandhe-tanmatea, 53, 64
Uaudapids, 24
(Qeneralisation, 164
Generic, 168
ghaiuncehinne &hide, 14
Gia, 12

Judbhdshye, 4 n,

Geal, 116,121, 124,127,129
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God, 2, 83, 87, 88, 90, 61, 115, 139,
139, 142, 143, 145, 148, 149, 181,
163, 1684, 172, 178, 187
id, 134

graha.m. 101, 163, 1718 -

orahamdharaaphdpokatalwcﬁ&ua
bhsnivesd buddhav varttamand pur-
ushe adhyéropitasadbhavad, 53

grahity, 153

gribya, 54, 153

Grose elements, derivation of, 65 ¢
P12

Grosanees, 34

gund eva prakriibabdandeyd wa fu
tadatirikia prekytirasti, 10

guodnan In dmarﬁpyam vyrwaaay-
d!ml r}
53

gundndm paraman siipam na drahfi-
pathatmpechati, yatin drakpipatham
przdpamm tanmayevy sutucchakam,
l d

gunsas, 3, 4n., 5, 6, 7, §, 10, 11, 24,
26, 37, 38, 30, 42, &3, 76, 78, 81,
82, B8, 101, 118, 120, 121, 131,
163, 167, 170

gunas, three classes, 5; as causal
offect, 6; eovolutlon of the cog-
nitive and eonative senpres and
tanmitras, 8 ; identity of quali.
ties and subatances, 5; relative
-preponderance of, 7; spevial
affuity of each class, 6; special
behaviour of each closa of, 6;
their atomio quslities consistent
wilh their all-parvasiveness, 43 n.;
their common purpose, 7; their
co-operation, 35; their mede of
combination, é; their mode of
mutual operation, §; their mode
of evolufion, 7; thair nature as
feelinga, 08 ; their twofold nature,
63 ; their threefold courae of de-
volopment, 38; their want of

urposs in the state of equi.
ibrium, 7; two ctlasaea of their

:Bolution, noideshe end redesha,

nvy o 0y

Hariharéranya, 96
Heaven, B6 n.
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Aetumadanityamevyaps sokriyaman-
ekidritam liagam sdvayavamparg.
tariram vyakiom viparilemavyst -
tam, 42

Hibiscus, 15 n.

himas, 140, 141

History of Hindu Chemidry, To,
62 n., 170 n.

Horn of p hare, 5

Hume, 37

Idsaliatic Buddhists, 31
Ignoranees, 141, 145
Illuminction, b

1llusion, 173 n. ; of Yogs and Sam-
khys, 164
Illusive, 28

Iragination, 34

Immanent purpose, &)

Independonce, 85, 128, 134

Indeterminate, 8

India, 14

Indra, 86 n.

Inertia, 3, 5, 8. 37, 167

Inforence, 1, 2, 31, b6, 154, 156, 162,
183, 170,171

Infra-atomic, 3

Infra-atoms, &

Inhalation, 145

Injury, 139

Inorganic, 74

Inspiratory, 136

Intelloction, 6

Intelligence, 2, 48

Intelligence-stufl, 3, 8, 40

Iron, 6

Tévars, 14, 79, 87, 88, 80, 103, 126,
144, 145, 159, 160, 161, 162, 144,
172 ; removal of barriers, 87

Tévarakrshne, 7n.

Jévaraprnaidhéna, 142, 14€, 161

Livarasyipi dharmadhisfhindrtham
pratibundhipanaya eva vydpliro,
87

janmamaranabrrapindm pratiniye-
madayagapat pravriiebes purnsha
bohwvam  middbam  {rasgueyo
paryyaydcea, 28
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japlaphafibdgerice noparSgah Eind-
? ﬁ%m&. 15

fats, 108, 108, 115

Jealousy, 143

jive, 14 .

)ivenmukta, 117

jivanmukti, 120

jfi&na, 150

jiiansyoga, 130, 142, 143, 159
Judgmental, 28

kaivalys, 22, 23, 27, 31, 05, 96, 1186,
118, 121, 122, 139, 140, 142, 143,
137

kalpa, 160

Kag:: 14, 37

Kapila, 20

karms, 86, 08, 117, 150, 160, 177
its classification and divergence
of views, 109-113

kartma-sanoyéesin, 103

karmadeys, 103, 104, 105, 107, 109,
110, 111, 112, 115, 160

kearmayogs, 150

kerupd, 137, 138, 130

Kanmudi, 64

kila, 85

kimn, 104

kirapa, 168

kiragacitta, 03

kErikd, 7o, 11, 24, 26, 42, 84, 165

Kirys, 168

I;Lrys vimukti, 120

dryya citta, 92

kir t1 dakti, 84

g s, ﬂ;d
vafopurushdkard samuit, 1563

kevalf, 117, 118

Inrita, 101

kleda, 09, 100, 104, 114

klishte, 128

kliahtavrtti, 160

Kpowable, 5, 27, 32, 38

Enower, 27, 50

Knowledge, different kinds of, differ-

' entiated, 163

Known, 29

kriya, 37. 175

- kriyayoga, 129, 130, 142, 143, 1G1

krodba, 104
krshps, 102, 103, 111
0
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kreshye kerma, 103, 111

krtartham proti nashfamapyanashs
fam tadanyasadharanatvat, 206

kshana, 43, 44, 45, 46 1., 146, 170

kshanabhahguram, 12 n.

kskanapracaydéraya, 48 n,

bshanapratiyogr, 46 n.

kshanatatkramayorniets . vastusams-
hdrah iti bud{fkianmdhdwb muhfr.
ttdkoratrtiradayal, sa  tvayawm
kilad  vestubinye'ps buddhnire
manah, 44

kehipta, 95, 122

kahiti, 74, 75, 166

kehiti atom, 66

kunii, 14, 154,

kudala, 121

kusali, 121

kitastha nitya, 118

lakshaypa, 76, 82

lakshana-parinsms, 71, 72, 73, T4,
166, 165

Latent, 46, 73, 81, 96, 108

loukikeméyeve, 12 n.

liberation, 7, 25, 167, 175, 177

Light, 167

Limitation theory, 14, 156

linga, 7, 41, 42, 51, 62, 118

liAgamatram mahattatvam salfdmdire
mahati &mond, 50

lobha, 104

Locke, 37

Lokaoaryya, 11, 56, &8

Lotus, 9

madbymat, 125

madhupratika, 125

g:ﬁnet, 8, 80, 171

at, 9, 11, 40, 41, 42, 51, 58, &8,

59, 81, B2 ; its petential existence
in prakrti, 0

Mahdhidrate, 15 n., 80, 140

mehipralaya, 118

mahivrata, 130

maitri, 137, 138, 139

manas, 49, 51, 58, 00, 81, 100, 118,
133, 175, 176

Manifeated, 72

manira, 161

Many, 27, 28
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Maniprabha, 83

marut, 75, 186

Maas, 3

Material cause, 01, 81

Matter, 2, 3, 180

manasa karma, 102

mitri, 146

mityé, 2, 11, 12, 14, 27, 28

mdydm tu prakrtim vidyat mayinam
tu maheharam, 11

wdyeve, 12 n.

Machanical, 2

Meditation, 102, 136, 136, 145, 148,
149, 161, 176

Meomory, 53, 98

Maental, 2, 3, 4, 5, 10, 37, 48

Mental gtates, analysis of, 48

Merit, 85, 8¢, 87, 88, 03, 153

Metaphynice, 30

Mothod of agreement, 33, 35; of
diffarence, 83 -

Mind, 2, 3, 18, 10, Bl; ite seven
qualities, 1566

Mind.modifcation, 20, 22; -trans.
formations, 18

moha, 104, 175

Mokahadharmidhydye, 140

Moment, 44, 46

Momentary, 12, 35

Moral, 2
Moral ideal, 26
Movement, 48

mudits, 137, 139
midha, 95, 122

Nahusha, B6

Naiyiyika, 58

Name, 150, 173 ; and thing, 178

Nandi, 85

na fu kEshandtirikich kshanikah pad-
arthal kafesdishyate tatstu Lehana-
midvasthiyyeve padarthab iskhyate,
45 n.

Naturalism and agnosticiam, 2 0.

Natural selection, TG

Nageés, 61, 63, 66, 88, 87, D4, 107,
109, 117, 148

Nardyaps Tirtha, 90, 126

nasadasit na sadastt taddnim, 12

ndatyasateh sambhaved na cdsié saio
windéah, 31 i
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Naotar, BS

Nescicnce, 14, 15, 09, 09 its dif-
ferent forms, 172 n.

nidrL, 101

. Nihilists, 2

nihsaige' pi upariigo vivekar, 18

rnikacdidsatiasn  niksadasal mirasal
avyakiam altigam predMinam, 8

nihsattasattam, 12

rirnsmith, 153 -

nirmana citts, 160, 161

nirdnande, 1653

nirodha, 19, 96, 118, 149, 165, 166,
170

nirodhaje somskdra, BT

nirodha samidhi, 139

piruddhu, 05, 123

nitvicara, 149, 153, 154

nirvija, 122, 126

nirvije samadhi, 164

nirviterks, 150, 161, 153, 154

nifzaya, 50

niyama, 136, 139, 142, 143, 148

niyata vipile, 112

niystavipikadrshtajanmavedaniya,
113

Nilakantha, 80, 88, 89
Non-being, 2
Non-covstousneas, 130, 144
Non-discrimination, 15
Non.distinetion, 173 n.
Non-exziatence, 8, 12
Non-injury, 138, 140,
classification, 141
Non-atealing, 139
Noumenon, 8, 14

I44; ita

Observance, 135, 138
omkira, 181
Omniscisnce, D8
oshadhi. 161

Pgin, 98, 121, 122, 126, 137, 142

Palm, 77

Pantheism, 13

Paficadikha, 17, 52, 103 0.

parama meahat, 68 -

paramanu in Xhys and Yogs,
43 n., 68, 67,"168, 18T
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pars vairlgya, 120, 127, 128 prajiiizamekire, 101
parikarma, 120, 130, 185, 133 prajidloka, 149
paripima, 08 prakida, 37, 176

parindmadublbata, 98
paripadmakramaniyama, 62, 82
parinimi, 10
parindminityata, 119
Paag, 31. 32, 40, 72
Pataijali, 1, 2, 5n., 10, 26, 30, 35,
51, 119
Patent, 81
ade, 54
aficdla, TO
péni, 54
pipa karma, 100
pipakarmidaya, 106
Pitaiijala, 1, 12, 90, 115
piyu, 64, 68
Porceivod, 3
Perceiver, 3
Percept, 19
Parcoption, 3, 53, 00, 154, 162, 170,
171, 176
Pormanent, 21
Phenomena, 2, 3, 8, 8, 10, 14, 17,
18, 19, 9p
Phonomenal, 20, 84, 125, 166
T'hilosnpher, 2
Philosophical, 2
Physical, 2, 3, 4. 5, 37, 166
Physical, Chemical ard Mechanical
Theories of the Ancient Hindus,
63 u.
Plant: ita poasession of lile and
sonses, BO
Plato, 13
Pleasure, 98
Plorality, 26-29, 30
Poisou, 85
Paature, 135, 136, 145
Polency, 19, B2, 98, 98, 101, 104,
116, 124, 125, 154, 155; deatroy-
ing other potencies, 117
Potontial, 9, 32, 73, 77, 83, 84, 86
Potentiality, 5, 83, 84 .
Potentials, 3
Power, 85
pradhina. 118
prajfia, 102, 116,117, 120, 122, 125,
(126, 128, 136, 181, 164,170, 171 ;
ita saven stages,?19-120

prakrti, 1,3,6,7,8,9,11,13, 18, ”-,
29, 25, 27, 28, 29, 40, 41, 42, 54
60, 62, 77, 52,%4, B§, 80, 87, 8R,
8p, 01, 93, 94, 05, 114, 118, 117,
118, 120, 122, 125, 143, 152, 160,
161, 142, 164, 168, 170, 173 n.,
176,177, 178 ; as undifferentiated
cosmic matter, 12 ; as equilibrium
of dharma and dharmi, 42: avidya
snd visané lic merged in it, 114;
different viewa of, 10, 11; different
from avidyd, 12; evolution of
ibe second cotegory of ammitd,
G61; its dillerence from miyi,
12; its difforence from purushs,
2¢1; ita first ovelutionary produet,
mahat, &), 51 ; ita goal, 116; ita
identity with guna rocls, 8; ite
relation with gunas, 63 ilo simi.
larity with purusha, 20; Loka-
ciiryya's view of, I1: paturcinthe
stote of equilibrium, &; refilling
from, R6; roused by God, 87;
Venkata's view of, 1

prakrtilina, 127

prakytivikrtd, Tn,

prakrtiviiyueyate  vikdrotpddalatrdl
arifud jhanavirodlitvdl mayd vi.
eitroapeifinorated, 11

prakrtyapira, 106

pralays, 114

pramanga, 101, 170, 176

pranava, 16}

prandyima, 136, 137, 145, 146, 147,
48, 175

prasupts, 178

pratipaksha bhivana, 141

pratizambendhi, 48 n.

prativogi, 46 n.

pratydhira, 136, 137, 147, 148

pratyaksha, 171, 175

pratyaya, 119, 134

pratysyckirape, 133

rratyayar bouddhamanupadyati la-
marupriyannotad®imdpi tadatma-
ka tva pratibhits, 17

pratyaydnupaiya, 17, 18

Pravacana-bhiashya, G4



196

pramidayanidcaye, 134 n,
Pro-established harmony, 2
Preaent, 31, 32, 46, 72
Presentative ideation, 101
Presantative power, 33
Pride, 143
Primal, 3
Primal cause, 3, §
rthivi, 47
sychological, 2
Paychology, 81
Paychosia, 3, 16
punpys, 100
punye kerms, 88, 100
unys ka.rma.ﬁny&, 105
urina, (4
Punﬁmtlon, 138
Puriticatory, 129, 130, 136
Purity, 139
purusha, 3,8, 7, 8,9, 13, 16,17, 19,
23, 24, 20, 42, 48, 63, 61, 76, B,
080, 01, 92, 94, 95, 100, 104, 116,
117, 118, 119, 121, 122, 125, 13).
138, 143, 154, 1469, 162, 104, 173,
172 1., 178, 177, 178; argumnents
in favour of ite aeparate oxiat-
ence, 243 contrast with vedantic
Brahman, 26 ; different from the
mental states, 17 fulfilment of
ita objocts, 7. 8 its connection
with prakrti real, 28; its final
separation from prakrti, 118; its
permanence, 21; its plurality,
26-30; its roftectjon in the mind,
18; its relation with conceple
and ideas, 49; its similarity with
sattva, 49; meaning determined
from the sitras, 16, 17; natnre
;; ita refloction in buddhi, 21,
purushirthe, 89
purushirthati, 120, 164 ; its rels.
tion with avidyi, 115
parvadede, 43 n, -

rajes, 3, 4, B, 6, 24, 37, 40, 43, 47, 49,
50, 51, 54, 50, 62, 05, 06, 11¢, 178

Rarefaction, 10

rans, 38, 162

rasa-tanmitra, 58, 04

Ray, 2. C., 71, 03mn.,170n.
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Ridha, 14, 18 5.

ragn, 97, 99, 104, 172
Rijambrtanda, 65
rdjapultravellativnpadedal, 15
rajase, 38

Ram3inaja, 04, 162
Realisation, 137

Reality, 2, 4. 30,118,164
Beals,?, d 4,10, 11, 28
Reason, 60

Reasoning, 63

Rebirth, 93, 107
Rellection, 18, 28
Reflection theory, 14, 15
Release, 28, 29, 123, 128
Religious, 2
Reperception, 18
Restraint, 1356, 136
Ratention, 101

Right knowledze, D3
riipa, 38, 65, 152, 1n7
ripa-tanmites, 87, 64
Reveda, 11

rahi, 144

rtambhard, 154

sadriaparindma, 10

aahakiri, 56

sahopalambhaniyame, 33

sahopalambhaniyamaé «a vedyatvaiica
ket@t sandigdhavyativekataydnaika-
ntikaw, 34

sahopalambhaniyamadabhedo
taddhiyok. 32

Salvation, 145, 159, 1062

saméadhi, 81, 96, 102, 118, 122, 124,
126, 128, 130, 135, 130, 137, 140,
142, 143, 145, 147, 148, 149, 151,
153, 165, 161, 162; olassfication
of, 153, 1564

samudhlp&nnama. 165

samans tanira, 67

sampmjﬁitn 06 124,125, 120, 137,
144, 149, 163, 1464, 156

nifo.

sarnprajfiita ea.midhi, 138, 1465,
150, 154

sampratyaya, 134N,

samghiiapordrihalivil rﬂgupddm-
paryyayddadhiskihdnit purushe' sii
bhokirbhavié kaindy&r!ﬂm pravyt-
tebea, 24
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samedre, 1158, 12}

pamskara, 19, 81, 98, 84, 101, 108,
100, 125, 174, 176, 177

samekdriih oritibhid kriyante sams.
karaifea vrilayeh evamp vritisam.
skiracalram unifamimetiate, 97

samskiraéesha, 125

samskiryyakirups, 135

samseyshie vivicyanie, 62

samrega, 129

wamyama, 149, 157

samyoga, 27, 20n.

sennyasidrama, 103

santosha, 143

sankela, 187

Saraavati Rimdpanda, 126

sarvam saorvdimakam, 77

patkiranavida, 81

satkiryyavids, 81

aattva, 3, 4, 8, 0, 22, 24, 37, 38, 40,
42, 47, 49, GO, 51, B3, b4, G5,
G, 96, 116, 143, 144, 153, Lo,
161

sultvapurushayol Suddhisamye Lai-
valyam, 16, 22

saltvapurushayoralyantiasah FHrnayoh
pratynyiavibeshe bhogoh parérthat-
vt svgrthasamyamat purushajid,
nam, 6

savicira, 140, 160, 1562, 103, 154,
praiig, 151

pavitarkae, 149, 150, 152, 153, 164

a3 ca Gfmand grahitré eaho Luddli.
rekdtmila sameid, 51

edmdnye gune, 20n,

8amkhys, 4, 7 n., 10, 11, 18, 26, 27,
28, 29, 290, 30, 83, (2, 67, 80,
00, 94, 140, 164, 166 ; Jaine in-
fluence o, M4 n.

Samkhya-karika, A&, 56 n., 67

Simkhys-Patedjala, 24, 76, 77, 80,
81, 82, 85

8imkhyo philosopby, £ n.

Samkhyapravacanabhishya, 4 n.

Samkhya-sutre, 11, 15, 169

Sambhye- Yoga, 4, 26, 27, 80 n., 07

Simbkchyiats, 12

sinenda, 1£3

akttvikn, 3%, 50

‘gittvikashamkérs, 63

Jeience of Etkics, 50
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109

Seeming roflection, 22, 23

Heer, 17, 19, 23, 24, 28, 47, 51

Self, 8, 18, 21, 26, 49, §1, 64

Soli-conaciouanose,*02, 04

Self-control, 24

Solf-intelligent, 3

Bolf-sulsislent, J¢

Sensation, 166

Bense, 141

Bonse fuculties, 66

Sonse organs, 56

Sonues, 3, 40, 41, 47, 54, 60, 80, B7,
100, 10%, 1356, 147, 167, 171;
divoreent views about their ovalu.
tion, h7

Separstion, 20 n.

Hox restraint., 144

Shashiitantrasasira, 10,12

siddhn, 144

Siddhanta-candrika, 65, 90

Stddhantalede, 14

Sign, 7, 41

Simultnneous revelation, 33

Rins, 103

Sleep, 174

pmrti, 19, 64, 101, 102, 108, 128,
128, 134

Social, 2

sSoul, 1. 14, 24, 20

Sound, 144

Space, 79, 146, 162; =8 rolstive
position, 169

Space order, 170

aparéas, 38, 65

sparbatanmitra, 57, 04

Specialised, 7, 8

Spotific, 168

sphulavida, 178-187; Rumirils
view, 181; Mahibhiéshys and
Kaiyata, 182; Prabhékara, 182;
Sabars's view, 182; Vaideshila
view, 180 ; Vikya-sphote, 186 ;
Yoga view, 184

Spinozra, 13

Spirits, 7, 13

Spiritual principle, 24, 28

sthiti, 37, 175

athuikirana, 133

pthila, 106
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sthillavishayeka, 164

Strength, 102

‘Btudies, 136, 139

Subconscious, 81

Sub-latent, 48, 73

Bubstance, 4n.) 20 n., 40, 47, 73,
74, 76, 81, 1468 its nature, 37

Substantive entities, 3, 4, 7, 10, 11,
B2, B4

SBabatratum, 38, 37, 49

Suocession, 44, 45

summum bonum, 121

Bushega, 1156

sutucchaksz, 12

sikakma, 61, G7, 166, 107

sikshmavishoyaks, 154

sakalonavritimantak, 6

Satra, 15, 17, 22, 26, 31, 62, 64, 108,
137, 147

Sdtrarthabodkini, 65, 80

svariipa, 166, 107,175

svAdhyaya, 136, 142, 161

Svetdivatora, 11

Sympathy, 137, 138

Sabda, 35, 05, 150

dabdajidndnupdli vastudbnyo mkal-
pak, 174

éabda-tanmétra, 57, 64

dabdadinam miritisamanajdiyinim,
6Gn.

dakti, 17, 82, R3

daktiman, 82, 83

Sankara, 4 n., 135, 162

#dnta, 73

Santi-parva, 80, 88, 80

dastra, 172

4auca, 143, 144

fila, 6

graddha, 102, 120, 127, 128, 129,
130, 135, 136, 168

éruti, 57

§ukle, 102, 111, 140, 175

éukla karma, 103, 140

dukla karmmddaya, 111

sukiakyshpa, 102, 111

Sanyavadi Buddhiets, 2

svalpasaskarak saparihirah sapraty.
avamarshak, 103 n.

svarvimibzityod  svardpopalabdhi-
hetud samyogad, 16

INDEX

tadarida dva driyusya Gtma, 18

tadobhavit samyogibhdvo hdnam tad.
dréel kasvalyem, 16

taijosa, 56

tamaa, 3, 4, G, 8, 37, 39, 40, 43, 47,
{0, 61, 62, b4, 65, 56, 4, 95, 117,
169, 176

tanmitra, 38, 40, 42, 64, 59, 91,
05, G0, 67, 70, B2, 83, 124, 151,
187

tanmateas, evolution of grossor ele-
mwents from, GB; theit difference
from paraminus, 68 ; their ovolu-
tion, et seg. 04 ; their relation to
ahamkara, 40, 41

tanmatrivayava, G

tanmatrEndmapt paraspararydrertta-
avahhimivamustyeva tacea yogimi.
tragamyam, 08

tanu, 176

tapak, 136

tapes, 151

tasmal apatantre rthak sarvapurushas

. eidhiranah sratantsint ca eitians
pratipurushamp, pravaritanic, 36

Taste, 167

{atradrahtajanmavedaniyasya nigoi-
vipikasya, 109

tattva, 40, td

tattvajhdne, 101,175

Tattvg-kawmwdi, 35, 86 n., 103 n.

Taitva-niripana, 60

Tattvatraya, 11 0., 60, 68, 04, 60

Pattvavaréired?, 3n., Bn., 9n,
33 n., 40. 63, 80 n., 04, 75, 75. 79,
03, 135, 164

tattvantara, 08

tattvdntara. parindma, 40, 41, 09

timasa, 38, 56

timasa abamldra, 80, 62

te wyaktasifshmit gundtménad . . .
rarvavedaom gundndm Sennived
avikeshamatramits  poramdrihato
gundtmanch, 38

tejas, 85, 75, 106, 167

tejas atom, 66

Teleological, 66, 121

Teleology, 24, 70, 77, B0

Tamptation, 14}

Theft, 1360, 141

Theists, 8
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Thaories, 2 vaikirike, 80
Thing, 150 vairigys, 100, 101, 127, 128, 130,
Thing-in-iteelf, 2, 37 136, 136, 143, 149, 102, 177 ‘
Thought, £ Vaideahiks, 43 p., 71, 168

Time, 79, 130, 152, 180 ; aa discrete
moments, 44 ; as unit of change,
43; element of imagination in,
44, unit of, 40 ; order, 170

Tinduka, 77

Trance, 135, 136, 143; Trance-cog-
nitien, 06

Transcendent, 18

Transformations, 20, 24

frageienu, 66

trigunamaviveki viskayoh samdnya-
macefanam prasepadharmi vyek-
tamn tathd pradhdnam todvipari-
{qslathe pumin, 42

Truth, 141

Truthfulness, 139, 140, 144

Tulyajdriyitulyajatiyafakiibhedinu -
patsnak, 6

udara, 176
udbodhska, 174
udghate, 146, 147
adize, 73
Ultimate state, 7
Unafflioted, 178
Underatanding, 19
Undetermined, 8
Undifferentiated, 12, 162
Unindividuated, 12
Universs, 1, 13; a product of guna
combinations, 37
Unknowsble, 2, 37
Unmanifested, 4, 8, 72
Uamediated, &
Unpredicsble, 73
Unreal, 28
Unspacialised, 7
Unwiedom, 142
Upsnishads, 1
apasths, b4, 58
upadane, 61
upidana kiioga, 81, 133
upekehd, )37, 1515;5
u&mdya.l-‘ drant,
uttaradeds, 43 0.
* ha, 101, 174

Vaibeshika atoms, 70

vaishnava, 10

Vanity, 143

vadikidra, 128

vastupatitad, 44

vasiugimye cittableddd tayor vwbhak-
tak panthak, 35 n.

Vacaspati, 3, 5 n., 8, 12, 33, 23, 386,
44, 46 1., 51, 85, 62, 05, 06, 67,
75, 78, 87, §9, 93, 100, 110, 112,
118, 126, 129, 144, 153, 164

vak, 04

Fakyapadiya, 183

vasona, 99, 106, 108, 114, 118,
17;; contrasted with karmidaya,
10

Viyn, 167

Viyu atom, 656

Vodus, 1564, 160, 162, 170, 177

Vedantls, 11, 14, 24, 27, 2B, 28,
162

Vedantism, 14

VedEntists, 12, 28, 66, 81

Vedio, 103

Vehicles of actions, 103

Vonkata, 10

Veratity, 136, 140

Verbal cognition, cause of, 186
view of Nyiya, 187

vibla, 43 n.

vibha parimdne, 290,

vibhiti, 1568

Vibbitipida, 22

vicdra, 1563

vichrinugela, 125, 163

victhinne, 176

Vice, 86, BY

wideha, 127

vidyd, 177

vidydviparliam jAdndntaxam avidyd,
11, 97

Vijaandmria-bhdshya, 88, 00

Vijiane Blikshu, 4, 16

vikalpa, 101, 150, 173, 174

vikdrakdrana, 133

vikdryyakdrapa, 130

vikrii, Tn., 165
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ovkshipla, 95, 123

vikshiptacitte, 06,130

wpi.kn., 105, 107

viparyyays, 101, 172, 173, 176

viprayoga, 7

Yirtue, 56

Fiskne Purfinag, 66

vnéle;im 7, 7o, 40, 09, 81, B4, 165,

wieshaperindma, 60

m&csh&miuhlmgama-tmhﬁgamgum-
paruipi, 69

visokd, 125

vitarksa, 153

vitarkanugata, 125, 164

viyoge, 29 n,

viyogakdrane, 134, 135

viryya, 102, 124, 128, 135, 130

Vomit, {41

Fr:t';',l 68, 62, 06, 97, 101, 102, 122,

vyangya, 57
vyahjaka, 57
vyatireks, 128
vyavaskylrmakatva, 3
vyameydtmahum,

&, 5, 7, B, Bn., 22, 63, 121, 133,

Vy&aa Mdahya,, 3n, 6o, Tn, 10,
11,12,16,17,18, 33 36 31, 43 n.,
50, 56 68, 69, 60 ﬁﬁn GBn 70,
71‘n‘, 79, 84, 85, 04, 99, io1, 117,
119, 121, 133, 171

vyomen, 75

vyutthins, 153, 158, 170

oyulihlng cidta, 95

Ward, 2 0.
Wmhd 102
World phanomena., lﬁr

World process, 81

Naarh
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yﬁwﬁmm énddadyupabrogam
vad amtonpurnshiiyatdhhyltin vi
prurbishartham nirvartiayet tannr.

. ane hi na sEmydvasthi syat, §

Yamb, 136, 138, 139, 142, 143, 148

Yaiaména, 127

4 yathd rca“ads ywrudabk;b. 20

yathdyaskintamapih  ewasminnevg
ayahednnsdhibaragamdirift falya-
nishkarshagiihyam upakdrars

- Eurvat purushasyse svdminah svam
biavats bkogasdadhanalvit, 22 :

ye casydnupasthild bkégaasz cdéye ne
syurevam nasts prehthamels udara-
maps ne grhyeta, 36

Yoga, 14. 20,48, 62, 89, 96, 122, 123,
124, 129, 130; 131,-140, 144, 147,
155, 162, 177 ; ite pointa of differ.
ence with S&imkhya, 163185

Ynga. metaphysics, 1
Yogu philosophy in relation to other
Indvan systems of thought, 145

Yoga system, 2

Yoga theory, &

yogahga, 122, l‘iO. 131, 132,
136, 144, 145, 14

. Yoga- aﬂm,fﬁn 11, 17 g n., 43 0.,
45, 47, 108, 117, 142‘ 153

Yoga “véritika, 40, 6n, 9, 10,
12n., 22, 29n., 4310, 4 n., 60,
8], 885, 65 817, 8'7 110, G, 127
129, 134 n., 143, 154 176 .

Yogins, 79, 87 95 97, 98, 121, 125,
127, 128, 129 196, 139, 143 147.
163, 165, 156 158, 180; nine
kinds of, 129 )

yogyatavacchinng dkarminal Sokii-
reva dhormeh, 82

Yudhishthirs, 140

wulasiddhdvayabea, 108
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