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PREFACE

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

It may seem convenient that before entering into the
details of the work I should give a brief outline of the
Yoga System of Patanjali at the very beginning of the
work, which I hope may be of some use to the beginners.



The Study of Patanjali

However dogmatic a system of philosophical enquiry
may appear to vs, it must have been preceded by a
criticism of the observed facts of
knowledge. The details of the criticism
and the processes of self-argumentation by which the
thinker arrived at his theory of the Universe might
indeed be suppressed, as heing relatively unimportant
but a thoughtful reader would deteet them as lying in
the background behind the shadow of the general
speculations, but at the same time setting them off
before our view. An Aristotle or a Patanjali may
ot make any direct mention of the arguments which led
Them *o a dogmatic assertion of their theories, but for a
reader who intends to understand them thoroughly it is
absolutely necessary that he should read them in the light
as far as possible of the inferred presuppositions and
inner arguments of their minds; it is in this way alone
that he can put himself in the same line of thinking
with the thinker he is willing to follow and can grasp
him to the fullest extent. In offering this short study of
the Patanjala metaphysies, I shall therefore try to supple-
ment it with such of my inferences of the presupposi-
tions of Patanjali’s mind, which I think will add to the
clearness of the exposition of his views, though T am
fully alive to the difficulties of making such inferences
about a philosopher whose psychological, social, religious
and moral environments differed so widely from ours.

Introductory.
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An enquiry into the relations of the mental phenomena
to the physical has sometimes given the first start to philo-
) . ~ sophy. The relation of mind to
rieftﬁ:g‘g’;":;:g&‘:: matter is such an important problem
g‘;‘;:erf’f mind and  of Philosophy that the existing
philosophical systems may roughly be
classified according to the relative importance that has
been attached to mind or to matter. There have been
chemical, mechanical and biological coneeptions which
have ignored mind as a separate entity and have dogmati-
cally affirmed it to be the produet of
Difterent philosophi-  magter only.* There have been theories
cal specalations com-
pared. on the other extreme, which have
-+ dispensed with matter altogether and
have boldly affirmed that maticr as such has no reality at
all, and that thought is the only thing which ean be
called Real in the highest sense. All matter as such is
non-Being or Maya or Avidya. There have been Nihilists
like the Sunyavﬁdi Buddhists who have gone so far as to
assert that none of them cxists, neither the matter nor the
mind. There have been some who asserted that matter
was only thought externalized, some who regarded the
principle of matter as the Unknowable Thing-in-itself,
some who regarded them as separate independent entities
held within a higher reality called God or as two of his
attributes only, and some who regarded their difference
as being only one of grades of intelligence, onc merging
slowly and imperceptibly into the other and held together
in concord with each other by pre-established harmony.
Underlying the metaphysies of Patanjali also, we
find an_acute analysis of matter and thought.  He_
regarded matter on one hand, mind, the senses, and Ego
v 2

e —

* Sce Ward’s Naturalism and Agnosticism.
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on the other, to be nothing more than two different kinds
of modifications of one primal cause,
the Prakriti. But he distinguished
from_them a_self-intelligent principle which he ecalled
Parusha _or the Spirit. By the highest gencralisation

possible he discovered that what we call matter consisted
only of three primal qualities or or rather bubstantlve entltles,
which he called the Sattwa or the mtelhgenee-stuff RaJas
w—-&e—&cmﬁ_bstructmn or mass
or Inertia. It is indeed extremely diflicult to make a frue
conception of the nature of these three ualities or Gunas
as he called them, when we consider that these are the
only three elements which are regarded as forming the
composition of all phenomena, mental or physical. In
order to comprehend them rightly it will be necessary to

grasp thoroughly the exact relation
Difficullies of the con-  between the mental and the physical
ception of the Gunas "
which are the under- What are the real points of agree.
lying reality of all " yont between the two ? How can_the

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

Patanjali’s view.

one cace as the conceiver and in  the

other ease i : /a 1 says :—

Tlle qualitiee ((}una,s) appear as possessintr two forms,

determmed In the aspect as the detelmmed or the perceived,
the Gunas_ evolve themselves as s _the five mfta.-atomlc
potentials, the five gross elements and their compounds.
In the aspect as the perceiver or determiner, tlle)_r_fqrm
the modifications as the Ego and the senses.
(U™t T a9 FIBNARE ; FIGIARE 4| qa Fa@GEWEAL
gwAwTEE  geamife geitfaaty
Quotation  from  faf MR FFGEWEEY TECERTATET
Viachaspati. *
FrewIfEaTdEd: %)

* Vachaspati’s Tattvavais@radi on the Vyasn Bhashya, III. 47.
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It is interesting to notice here the two words used
by Vachaspati, in characterising the twofold aspect
of the Gunas, viz.,, mgamE@a, their nature as the deter-

miner or the perceiver and Jz@maTTa,
thfi‘:g:;:;;‘::t:f" axo  their nature as being determined or
same substance. perceived. The elements which com-

pose the phenomena of the objects
of perception are the same as those which form the
phenomena of the perceiving ; their only distinetion is
that one is determined and the other is the determiner.
Aristotle, Leibnitz, Hegel all of them asserted in their own
ways that there was no intrinsic difference between the
so-called mental and the physical.

With Aristotle, ““ as possibility of Form, Matter is reason
in process of becoming, the antithesis between idea and the
world of sense is at least in principle,
or potentially surmounted, so far as
it is ome single being, but only on
different stages that exhibits itself in both, in matter as
well as in form.” The theory of causation as explained
by him by the simile of the raw material and the
finished article is almost the same as has been given by
Vijfiana Bhikshu in his commentary on the system of
Saiikhya—the causal action consists of the activity that
manifests the effect (karya) in the present moment
just as the image already existing in the stone
is only manifested by the activity of the statunary.—
( TG FidE I AEEURERRs safa | g frewa-
wfaa:  efreawte wfwmfems’ ). Thus it seems  that
Aristotle’s doctrine has some similarity with the Patanjala-
Safikhya doctrine. But their difference much outweighs
the similarity. For with Aristotle, potentiality and
actuality are only relative terms; what is potential
with reference to one thing is actual with reference to

Aristotle and Patan-
jali.
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another. All things are arranged in a state of becoming
higher and higher; and in this way,
thought is also regarded as the Actual
or the Form, and the other is called the Potential or
Matter. But with Patanjali this is not the case. With him
Sattwa, Rajas and Tamas are substantive entities which
compose the reality of the mental and the ])-.I;Y-S.ié;l._—'l‘:l_l}:
mental and the physical represent two different orders of
modifications, and one is not. in any way the actuality of the
other. Potentialities and actualities have place in this system
b@wﬂhﬂ they ave the a.bsolut; p?fentla,_ltles
and actualities. As they comomt]v form the manifold
without, by their varying combinations as well as all the
diverse internal funetions, faculties and phenomena, they are
in themselves the absolute potentiality of all things, mental
and physical. Thus Vyasa in describing the nature of
the knowable writes.—The nature of the knowable is
now deseribed :—The knowable, consisting of the objeets
of enjoyment and liberation, as the gross elements and the
perceptive senses, is charactevised by three essential traits—
illamination, energy and inertia. The Sattwa is of the
nature of illumina‘ion. Rajas is of the nature of energy.
Inertia (Tamas) is of the nature of inactivity. The Guna
entities with the above characteristics are capable of being
modified by mutual influence on one another, by
their proximity. They are evolving. They have the
characteristics of conjunction and separation. They
manifest forms by one lending support to the others by
proximity. None of these loses its distinet power intu
those of the others, even though any one of them
may exist as the principal factor of a phenomenon with
the others as subsidiary thereto. The Gunas forming the
three classes of substantive entities manifest themselves
as such, by their similar kinds of power. When any one

Their differences
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of them plays the roll of the principal factor of any
phenomenon, the others also show their presence in
close contact. Their existence as subsidiary energies of
the principal factor is inferred by their distinet
and independent functioning, even though it be as
subsidiary qualities.—emenug=d | wwmiFafEfads vafea-
WF MOty TEE | qeeee @wd | e on ) fafd-
EICKCCHR GG LI LG Rk B E
B%;:}';“Z‘OH fron Vyisa  ofimifee  @fafafavaie: vatadumda
e SufAa-HY 3. GaElye sfowd fremb-
sfn; gEnEAanfaRTEaE: sIaEEEitafrEeres w,
[IRAT T ¥ gurartarg el —*
1t may be argued that in Aristotle also we find

that Potentiality and Actuality exist together in various
proportions in all things, but the fundamental distinction
which must be noted here, is this, that in Aristotle,
Form only exists in Matter asits end or goal towards
which it is striving. And the manifold nature of the
universe only shows the different stages of matter and
form as being overcome by each other. But in the three
Gunas, none of them ean be held as the goal of the others,
All of them are equally important and the very various
nature of the manifold, represenis only the different
combinations of these Gunas as substantive entities.
In any combination, one of the Gunas may he more
predominant than the others, but the other Gunas
are also present there and do their functions in their
own way. No one of them is more important than
the other, but they serve conjointly one common
purpose, r7:, the experiences and the liberation of the
Purusha or spirit. They are always uniting, separating
and re-uniting again and there is neither beginning nor

end of this—wimfaga: @@ Fvmframdrnfaden a1 Sywmad |

* oo Vyhss Bhishya on Patanjali’s Yoga Sutras, I1. 18.
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They have no purpose of theirs to serve, but they all
are always evolving “ever from a relatively less differen-
tiated, less determinate, less coherent whole, to a relatively
more differentiated, morc _determinate, more coherent
whole ”  for the experiences and the liberation of the
Purusha, the Spirit.  When in a state of equilibrium they
cannot serve the purpose of the Purusha ; so, that state of

the Gunas is not for the sake of the
oqll:‘i‘lli‘l’)ll’fl'l‘,‘l"“z:&“t‘zw"f Purusha; it is its own independent
cvolutionary state de-  eternal state.  All the other three
pendent on the . . . .
Purusha. stages of evolution, ¢/2,, the fa¥ (sign),

wfafts (unspeeialised) and fa@q (specia-
lised) have been caused for the sake of the Purusha. Thus
Vyasa writes :—The objects of the Purusha are no cause of
the noumenal states. That is to say, the fulfilment of the
objects of the Purusha is not the cause which brings about
the manifestation of the noumenal state in the beginning.
The fulfilment of the objeets of the Purusha is not therefore
the reason of the existence of that ultimate cause. Forthe
reason thatit is not brought into existence by the nced of the
fulfilment of the Purusha’s objects it is said to be eternal.
As to the three specialised states, the fulfilment of the objects
of the Purusha becomes the cause of their manifestation in
the beginning. The fultilment of the objeets of the Purusha
is not therefore the reason of the existence of the cause.
For the reason that it is not brought into existenee by the
Purusha’s objects it is said to be cternal. As to the three
specialised states, the fullilment of the objects of the Purusha
becomes the cause of their manifestation in the beginning.
Aud because the objects of the Purusha become the
cause of their manifestation they are said to be
non-eternal. wfasm@Ew a4 grawiey:, 7 wferEEEw wd
e R wafq st @ wen  gaoden wRd wafs sfa
nidt yadsam wfa feen WA el g wasfaRered
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wig} gEAEEl wR wafe | @ 9 wefeghifre’ wwd wafa sfq wfren
wgaa | ¥
Vachaspati again says :—The fulfilment of the objects
of the Purusha could be said to be" the cause of the
noumenal state, if that state could bring about the
fulfilment of the objects of the Purusha such as the
enjoyment of sound, etc., or manifest the discrimination
of the distinetion between trune self and other phenomena.
If however it did that, it could nol be a state of
equilibrium. FgfEFE@ERIGIVET 1 FRgETEATEN(T T gEAE
faandq afmanafe « e @ b This state is called the
Prakriti, which may in some sense be

Prakriti loosely compared with the pure Being

. N e s
Compared with the of 'Heg.;el. For it is like that, the
Being of Hegel. beginning, the simple, indeterminate,

unmediated and undetermined. It does
neither exist nor does not exist, but is the prineipium of
almost all existence. Thus Vyasa deseribes it as the state
which neither is nor is not, that in which it exists and
yet does not ; that in which there is no non-existence ; the
unmanifested, the noumenon (lit. without any manifested
indication), the background of all. (f:gaww’ fr.egaq favay,
wagmq whas wye 1 £ ). Vachaspati explains it as tollows:—
Existence consists in possessing the capacity of effecting
the fulfilment of the objects of the Purusha. Non-
existence means a mere imaginary trifle (¢.g., the horn of a
horse). It is deseribed as being beyond both these states
of existence and non-existence. The state of the equipoise
of the three gunas of Intelligence-stuff, Inertia and

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

+ Véchaspati Misra's Tattavaisdradi commentary on Vydsa Bhashys
on Patanjali’s Sutras, IL. 19,

1 Vyasa Bhashya, 11, 19.
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Energy, is nowhere of use in fulfilling the objects
of the Purusha. It therefore does not exist as such.
On the other hand, it does not admit, of being rejected as
non-existent like an imaginary lotus of the sky. Itis
therefore not non-existent. But even allowing the force
of the above arguments about the want of phenomenal
existence of Prakriti on the ground that it cannot serve the
objects of the Purusha, the question comes that the principles
of Mahat, etc., exist in the state of the unmanvifested
also, because nothing that exists can be destroyed ; and if
it is destroyed, it cannot be born again, because nothing
that does not exist ean be born; it follows therefore that
since the principles of Mahat, ete., exist in the state of
the unmanifested, that state can also affect the fulfilment
of the objects of the Purusha. How then can it be
said that the unmanifested is not possessed of existence?
For this reason, he describes it as that in which it exists
and does not exist. This means that the cause exists in
that state in a potential form but not in the form of the
effect. Although the effect exists in the cause as mere
potential power, yet it is incapable of performing the
funetion of fulfilling the objects of the Purusha; it is
therefore said to be non-existent as such. Further he says
that this cause is not such, that its effect is of the
nature of hare’s horn. It is beyond the state of non-
existence, that is of the existence of the effect as mere
nothing. If it were like that then it would be like the
lotus of the sky and no effect would follow from that—

frgwaw, au1 geNdfFaewe, wem gwd, fram g
WMWY I A9 AUHE AW Wafd—IETaEael g v e
quTY Sugera wft @ € iy wermAtaArT gpEaTT da Al |
o wEwEEEwY wia avaifzagm, @ fy @dt fomd, i o
greae: A f wea: guw: sfa wemfrewan gewdiman vae,
oy PruwARme von we fuageffe) fre end e

2
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matn | Fufrre et aarmmn w1 anl @feawdtna
APEY W WA A G wRe  wafawemwmartary
freafefa | freqs weagresa @y qot &fa fv e
o wiagraET
Thus we see that if it is looked at from this narrow
point of view of similarity, it may be compared with the
pure Being of Hegel, a state of implicitude which is at
the root of all determinate and concrete existence. In
this state, the different Gunas only annul themselves and
no change takes place, though it must be acknowledged
that the state of equipoise is also one of tension and
action, which however being perfectly balanced does not
produce any ehange. This is what is meant by wex ufvem
(Evolution of similars). Had this Prakriti been the only one
prineiple, it is clear that it could be compared to the absolute
of Hegel or as pure Being. Prakriti as the equilibrium of
the three Gunas is the absolute ground of all the mental and
phenomenal modifications—the pure potentiality.
If we ignore Purusha of the system then we can in
some sense compare it with the God
Compared with  of Spinoza, *“excludent of all determi-
Spinoza’s Natura - | » e . . .
Natorans. nation ”—* the one which is prior to
all its modifications.” [t may be
conceived to possess the two attributes of thought and
matter, both of which must be conceived through itself
and as having always existed simultaneously in it. It can
be described in the words of Plato as  The mother and
receptacle of all visible things; we do not call it earth nor
air, nor fire, nor water nor any thing produced from them,
or from which these are produced. It is an invisible and
formless thing, the recipient of everything, participating in
a certain way of the unintelligible but ina way very difficult
to seize”; or like the matter of Aristotle, “conceived

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

In later Indian thinkers there had been a tendency to
make a compromise between the Vedanta and Sankhya
doctrines and to identify (Prakriti) wsfa with the (Avidya)
wfaan of the Vedantists. Thus Lokacharyya writes :—it is
called Prakriti since it is the source of all change, it is called
wfag (Avidys) sinee it is opposed to knowledge, it is called

» Maya since it is the cause of diversified

. if;':.krltl, Avidya and creation. mm mm’ wfent
s fadifaand, amn fafeaefenian * But

this is distinetly opposed in the Bhashya which defines wfian
(Avidya) as faanfaq®d winad wfaey, e, Avidydis that
another knowledge which is opposed to the right knowledge.
In some of the Upanishads, Sweta§watara for example, we
find that @ (Maya) and wafa (Prakriti) are identified
and the great god is said to preside over it (wwtyq waféd
fagm mfad g wew<). There is a description also in the
Rigveda X. 92, where it is said that (wregwlq® e
al) in the beginning there was neither the ‘Is” nor
the “ Is not,” which reminds one of the deseription of
Prakriti (v@fa) as frwwres (that in which there is
no existence or non-existence). In the Manu also we find
wranR wfadgq wgutwa gda.. In this way it may be
shown from Geeta and other Sanskrit texts that an
undifferentiated, unindividuated cosmic matter as the
first principle in the beginning was often thought of and
discussed from the earliest times. Later on this idea was
utilised with slight modifications by the different schools

* Tattvatrays, page 48 (Chowkhamba edition), Benares,
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of Vedantists, the Sankhyists and those who sought to
make a reconciliation between them under the different
names of Prakriti, Avidya and Maya. What Avidya
really means according to the Patanjala system we shall
see later on ; but here we see that whatever it might mean
it does not mean Prakriti according to the Patanjala
system. Vyasa Bhashya makes mention of Maya also in
a couplet from Shashtitantrasastra wfga=me,
a9 &9 7 Ffeqamssga |
a+, gfeqd yw’ andagg=s |
The real appearance of the Gunas does not come within
the line of our vision. That, however, which comes within the
line of vision is but paltry delusion and Vachaspati explains it
as follows :—Prakriti is like the Maya but it is not Maya.
It is trifling (§g=%®) in the sense that it is changing.
Just as Maya immediately changes, so the transformations
of Prakriti are every moment appearing and vanishing
and thus suffering constant changes. Prakriti is an
eternal reality and thus different from Mays wi3a =g
wmn ) ggws famfn | qefe qen wydame wafa) oifee Wi
wfetafadwmavsne: sfeaareen | yafafiamn sEnfrefdd gom |
This explanation of Mixra makes it clear that the word
Maya is used here only in the sense of illusion, and that
there is no allusion to the celebrated Maya of the Vedantists ;
and Migra says clearly that Prakriti can in no sense be
called Maya, since it is real. (Gf. Bhikshu here.)
A more definite notion of Prakriti we shall get as
Connection  with e advance further into the details
Purusha and the diffi- of the later transformations of the
culty of ite bonception  p o kriti in connection with the
Purusha. The most difficult point is to understand the
nature of its connection with the Purusha. Prakriti is a
material, non-intelligent, independent principle and the souls
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or spirits are isolated, neutral, intelligent and inactive. Then
how can the one come into connection with the other ?
In most systems of Philosophy the same difficulty has
arisen and has given the same troubles to comprehend it
The diffonlty is rightly. Plato fights the diffieulty of
almost unavoidable; solving the unification of the idea and

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

tems. his participation theory; even in
Aristotle’s attempt to avoid the difficulty by his theory of
form and matter, we are not fully satisfied though he has
shown much ingenuity and subtlety of thought in devising
the *“ Expedient in the single eonception of development.”

The universe is but a gradation between the two extremes
of potentiality and actuality, matter and form. But all
students of Aristotle know that it is very difficult to under-
stand the true relation between form and matter, and the
particular nature of their interaction with each vther, and
it has created a great divergence of opinion among his
commentators. It was probably to avoid this difficulty that
the dualistic appearance of the philosophy of Descartes had
to be reconstructed in the pantheism of Spinoza. Again
we find also how Kant failed to bring about the relation
between noumenon and phenomenon, and ereated two
worlds absolutely unrelated with each other. He tried to
make up the sehism that he effected in his Critique of Pure
Reason by his Critique of Practical Reason, and again sup-
plemented it by his Critique of Judgment and met with only
dubious success.

In India also this question has always been a little puzzl-
ing and before trying to explain the
Patanjala point of view, I shall firsty
give some of the other expedients devis-
ed for the purpose, by the different schools of Adwaita
Vedantism.

It is seen in other
theories Indian as well.
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Reflection theory—

L. wnfzcfraianasta femsawfa® am wat fequfates
L34

Maya is without beginning, unspeakable, mother
of gross matter, which comes in connection with in-
telligenee, so that by its reflection in the former we have
I§wara. The illustrations that are given to explain it both
in Siddhantale§a* and in Adwaita Brahmasiddhi are only
cases of physical reflection, vez., the reflection of the Sun
in water, or of the sky in water,

[I. gz :—Limitation theory wawae dame W s
fam v aENdifa WaEaaT wT9L) W 1fE s Q9

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

Then we have a third school of Vedantists who seek to
explain it in another way :—Whereas others hold that
soul is neither a reflection nor a limitation but just as the
son of Kunti was known as the son of Radha, so the
pure Brahman by his Nescience is known as the Jiva and
just as the prince who was brought up in the family of a
low caste, it is the pure Brabhman who by its own Nescience
undergoes birth and death and by its own Nescience is
again released,

wR § 7 wfafael muasgdone; faq fwgey qlgEeeiEaTe
AW T3 R, QPSR ATTIRREET Y 4 @il
gadfa anfagan fagaa

* SiddhantaleSa (JiveSwara Nirupapa).
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The Sankhya Sutra also avails of the same story in TV,
Sankhya explication I——'mama'hiﬂm which Vl‘jﬁﬁnﬂ
of the connection. Bhikshv explains as  follows :—A
certain  king’s son in consequence
of his being born under the Star (anda having been
expelled from his city and reared by a certain forester
remains under the idea: “I am a forester.” Having
learnt that he is alive, a certain minister informs him.
“Thou art not a forester, thou art a king’s son.”  As
he, immediately having abandoned the idea of his being
an outcast, betakes himself to his true royal state,
saying, “I am a king ” so too the soml realises its
purity in consequence of the instruction of some kind
person, to the effect— ¢ Thon, who didst originate from
the first soul, which manifests itself merely as Pure
Thought, art a portion thereof.”

TAgw; TeS-wwAgOinafE; mie Fafay Qfdse  wae
WiaeaE WiE 1§ N wE @fyq WA el 9§ a9
aArAEfaT @ am wlrdm st @m aifes o
WaRTEEey, OweAafe saraaifz gana afe feeEE wiermg
gAyaEE’ a9 ™ ¥fF, ote.

In another place there are two Sutras :—f.&% fa gwwn
falay, (2) swrefzadifa Agow fas whwne (1) Though
it be unassociated still there is a tinging through Non-
diserimination. (2) Asin the case of the Hibiscus and
the erystal there is not a tinge but a fancy. Now it
will be seen that all these theories only show that the
transcendent nature of the union of the principle of
pure intelligence is very difficult to comprehend. Neither
the reflection nor the limitation theory can clear the situa-
tion from vagueness and incomprehensibility which is
rather increased by their physieal illustrations for the
Chit or pure intelligence cannot undergo reflection like a
physical thing and neither can it be obstrueted nor limited
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by it. The reflection theory that is pointed at by the
Sankhya-Sutra sOwfemifa Agow: faa wlwem; is not
an adequate explanation. For here the reflection produces
only a seeming redness of the colourless crystal which was
not the thing with the Vedantists of the refleetion school.
But, here though the metaphor 13 more suitable to express
the relation of Purusha with the Prakriti, the exact
nature of the relation is more lost sight of than com-
prehended. Let us now see how Patanjali and Vyasa
seek to explain it.

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

(1) engimawntawas wiwar 11.6.

(2) z= homegdiiw vaaEgw: 1T 20

(3) avywa Tme wan 11 21

(4) @AW’ ufy dewwae’ aewEmIuan 11 22.

(5) wafrum): @afgafaeg @@ (L 23

(6) wewrm B AMWE T agi: daw 111, 25.

(7) awgeE: ufEew sawq L1 55.

(8) ferunfadmameziaadt wafqddeawn 1V. 22.

(9) TEgEETEAESR: gEEARNTITEn /e T

geaw@q 111 34.

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

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

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

(+) For the emancipated person the world phenomena
cease to exist, yet they are not annihilated since they form
a common field of experience for other individuals.



THE STUDY OF PATANJALI 25

principles of other systems of philosophy is, that it
regards its Purusha not as one but as many. Let us
try to discuss this point in connection with the
arguments of the Sankhya Patanjala doctrine in
favour of a separate principle of Purusha. Thus
the Karika says:—dwmauoear — fqufzfiodmetsmme |
Jadifr WAwTae Fawd wew ¥ 1% © Because an assemblage of
things is for the sake of another; because the op-
posite of the three modes and the rest (their modi-
fications) must exist; becanse there must be a
superintending power; because there must be a nature
that enjoys and becausc of (the existence of) active
exertion for the sake of abstraction or isolation (from
material contact) ; therefore the soul exists.” The first
is an argument from design or teleology by which it is
inferred that there must be some other simple entity for
which these complex collocations of things are intended.
Thus Gaudapada says:—“In like manner as a bed,
which is an assemblage of bedding props, cotton, coverlet
and pillows is for another’s use, not for its own and its
several component parts render no mutual service ; thence
it is concluded that there is a man who sleeps upon the
bed and for whose sake it was made. So this world,
which is an assemblage of the five elements, is for
another’s use; or thereis a soul, for whose enjoyment
this enjoyable body consisting of intellect and the rest
has been produced.

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

* Karika 17.
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Tamas element which is the mass which serves the
potentiality for the Rajas to actualise. Now such a Pra-
kriti composed of these three elements caunot be a seer
itself. For the seer must be always the same unchange-
able, actionless entity—the ever present coustant factor in
all stages of our consciousness.

Third argument.—There must be a supreme background
of pure consciousness, standing on which all our experience
may be co-ordinated and expressed. This background
is the pure actionless Purusha by a reflection from
which all our mental states become conscious, Davies
however explains it a little differently in accordance
with a simile in the Tattwa Kaumudi—aa1 wnfe gmnfefa:
and says :—“The idea of Kapila seems to be that the
power of self-control caunot be predicated of matter which
must be directed or controlled for the accomplishment of
any purpose, and this controlling power must be something
external to matter and diverse from it. The soul how-
ever never acts. It only seems to act; and it is difficult
to reconcile this part of the system with that which gives
to the soul a controlling force. If the soul is a chario-
teer it must be an active force.” But Davies here com-
mits the mistake of carrying the simile too far. The
comparison of the charioteer and the chariot holds good
only to the extent that the chariot can take a particular
course only when there is a particular purpose
of the charioteer to perform. The motion of the
chariot is fulfilled only when it is connected with the
living person of the charioteer, whose purpose it has
to fulfil.

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

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

Thus having proved the existence of the Purusha,
the Karika proceeds to prove the plurality of the Purusha
“srmpercataTt SfAfMamEgeq ERY qevaTeEfey ATwlmEae
“From the separate allotment of birth, death and
the organs; from the diversity of occupations at the
same time and also from the different conditions of the
three modes, it is proved that there is a plurality of
souls.” Or in other words since with the birth of one
individual all are not born; since with the death of one
all do not die and since each individual has separate sense
organs for himself and sin - all beings do not work at the
same time in the same manner and since the qualities of
the different Gunas are possessed differently by different
individuals, the Purushas are indeed many. Patanjali
though'he does not infer in this way the plurality of the
Purushas, yet holds this view as in the Sutra ged’
sfrenaae azqEyReEr.” “ Although destroyed in relation
to him whose objects have been achieved it is not destroy-
ed being common to others.”

Davies in explaining the former Karikd says, * There
is, however, the difficulty that the soul is not affected by
the three modes. How can their various modifications
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prove the individuality of souls in opposition to the
Vedantist doctrine that all souls are only portions of the
one, an infinitely extended monad ?”

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

principles of Sankhya Yoga would
Examination of the  bring home to us the idea that this
plurality of the . B
Purushas. is a necessary and consistent outecome
of the Sankhya view of a dualistic
conception of the universe.

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

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

preceding, the Kaivalyawhen the Bud-
The Examination  dhi becomes as pure as the Purusha;
continued. its modification, resembles the exact
form of the Purusha and then the
Purusha knows himself in his true nature in the
Buddhi ; after which the Buddhivanishes. The Vedanta
has to admit the modifications of the Maya but
bas at the same time to hold it as unreal. The Vedanti
says that the Mayd is as becinningless as the Prakriti
and is as g (ending) as the Buddhi of the Sankhyists
with reference to the released person.

But according to the Vedanta Philosophy the knowledge
of ego is only a fulse knowledge—an illusion imposed upen the
formless Brahman as Many. The Maya according to the
Vedantist can neither be said to exist nor to non-exist.
She is wfaabey, z.e., can never be described or defined.
Such an unknown and unknowable Maya by its reflection
upon the Brahman causes the many of the world. But
according to the Sankhya doctrine, the Prakriti is as much
real as the Purusha itself They are two irreducible
metaphysical remainders—the Prakriti and the Purusha.
Their connection is beginningless (waifg a@w). But this
connection is not unreal in the Vedanta sense of the term.
We see that according to the Vedanta system, all notions
of ego or personality are false and they are originated
by the illusive action of the Maya, so that ultimately
when they vanish there are mo other remainders. But
this is not the case with Sankhya, for es the Purusha
is the real seer, its cognitions cannot be dismissed as
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unreal, and so the Purushas or the knowers as they appear
to us must be held as real. As the Prakriti is not the
Maya of the Vedautist (the nature of whose influence
over the spiritual principle cannot be determined) we cannot
account for the plurality of the Purushas by supposing
that one Purusha is being reflected into many Buddhis and
generating the many egoes. For in that case it will be
difficult to explain the plurality of their appearances in
the Buddhis. For if there be one spiritual prineiple, how
should we account for the supposed plurality of the
Buddhis. For to serve the supposed one Purusha we
should rather expect to find one Buddhi and not many,
and this will only mean that there would be only one ego,
his enjoyment and release. Supposing for argument’s
sake that there are many Buddhis and one Purusha which
being reflected into them is the cause of the plurality
of selfs, then also we cannot sce how the Prakriti is
moving for the enjoyment and release of one Purusha,
it would rather appear to be moved for the sake of the
enjoyment and release of the reflected or unreal self. For
the Purusha is not finally released with the release of
any number of particular individual selfs. For it may be
released with reference to one individual but it may remain
bound in connection with others. So the Prakriti would not
really be moved in this suppositional case for the sake of
the Purusha but for the sake of the reflected selfs only.
If we want to suppose it to take place in such a way as to
avoid the said difficulties, then also with the release of one
Purusha, all Purushas will have to be released. For really
in the supposed theory there would not be many different
Purushas, but it was the one Purusha which had appeared
as many, so that with his release all the other so-called
Purushas have to be released. We see that if it is the enjoy-
ment () and salvation (wgad) of one Purusha which
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appear as so many different series of enjoyments and
emancipations then with his experiences all should have
the same experiences. With his birth and death, all
should be born or all should die at once. For really
speaking it is the experiences of one Purusha which
appear in all the seeming different Purushas. And in the
other suppositions there is neither emancipation nor
enjoyment Purusha at all. For there, it is only the illusory
self that enjoys or releases himself. By his release no
Purusha is really released at all. So the fundamental
conception of Prakriti as moving for the sake of the
enjoyment and release of the Purusha, has to be abandoned.

So we sce that from the position in which Kapila and
Patanjali were standing, this plurality of the Purushas was
the most consistent thing that they could think of. Any
compromise with the Vedanta doctrine here would have
greatly changed the philosophical aspeet and value of the
Sankhya Philosophy. As the Purushas are nothing but
pure intelligences they can as well be all pervading though
many. But there is another objection that number is a
conception of the phenomenal mind, how then ean it be
applied to the Purushas which are said to be many. But
that difficulty remains unabated even though we should
regard the Purusha as one  When we go into the domains
of metaphysics and try to represent the Reality with the
symbols of our phenomenal conceptions we have really
to commit almost a violence to it. But this must have
to be allowed in all our attempts to philosophise to
express in terms of our conceptions that pure inexpressible
free illumination which exists in and for itself beyond the
range of any mediation by the concepts of images of our
mind. So we see that the Sankhya was not incon-
sistent in holding the doctrine of the plurality of the
Purushas. Patanjali does not say anything about it, sinee
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he is more anxious to say about other things connected
with the pre-supposition of the plurality of the Purusha.
Thus he speaks of it only in one place as we have quoted
above and says that though for a released person this
world disappeared altogether, still it remains unchanged
with all the other Purushas in common. Now Patanjali
proceeds to prove the validity of an external world as
Reality of an objec. 3@ainst the idealistic ~ Buddhists.
tive world. Thus in Sutra 12 of the Chapter on
Kaivalya he writes :—‘“The past and the future exist in
reality, since all qualities of things manifest themselves in
these three different ways. The future is the manifestation
which is to be. The past is the appearance which has been
experienced. The present is that which is in active opera-
tion. It is this threefold substance which is the objeet
of knowledge. If they did not exist in reality, there
would not exist a knowledge thereof. How could there
be knowledge in the absence of anything that might be
kuown. For this reason, the past and present in reality exist.
Thus the ¥19 says wfawaifaaaawe sqqaafaaadid @@aamss,
T @i Fagag wMEYaq At Saq @aed M wafEE ¢ fafawg
WMHIIAEE AwRAAEnE  EaaarEa |

No we see that the present holding within itself the
past and the future exists in reality. For the past
though it has been negated has really

Prescnt, Past and  heen conserved and kept in the pre-

Future. .
sent and the future also though it

has not made its appearance yet exists in potentiality
in the present. So, as we know the past and the future
worlds in the present, they both exist and subsist in the
present. That which once existed cannot die and that
which did never exist cannot come to be ( M&rea: d@wa:
% wifg @@ fawm: ). So the past has not been destroyed
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but it has rather shifted its place and hidden itself in
the body of the present, and the future that has not made
its appearance exists in the present only in a potential
form. It cannot be argued, as Vachaspati says, that
because the past and the future are not present therefore
they do not exist, for if the past and future do not exist
how can there be a present also, since its existence also
is only relative? So all the three exist as truly as any
one of them, and the only difference amoung them is the
different way or mode of their existence. afg § a0 HE™TATR
SRR MGG TN 46 TR AR | W
fafrean g @@ Tuwmafifre’

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

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

LV S UIERRIC LI IR
So they say that the external reality is not different
from our idea about it. To this it
:rmi?or(l)«fi. the Ex- may be replied t.ha.t‘ if. as you say,
the external reality is identical with
our ideas and thereis no other external reality existing
as such outsidle my ideas, then why does it appear
b
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as existing apart, outsidle and independent of my
ideas 7 The idealists have no ground to deny the external
reality and assert that it is only the creation of our
imagination like the experiences in the state of dream.
Even our ideas carry with them the notion that the reality
is outside our mental experiences. All our percepts
and notions as this and that, arise only by virtue of the
influence of the external world; how can they deny the
existence of external world as such ? 'The objective world
is present by its own power. How is it then that this
objective world can be given up on the strength of mere
logical or speculative abstraction ¢

Thus the Bhashya says :—Ther: is no object without
the knowledge of it, but there is knowledge without any
corresponding object as imagined in dreams ; thus the
reality of external things is like that of dream objects
but mere imaginations of the subject and unreal. How
can they who say so be believed ? Since they first suppose
that the things which present themselves to us by their
own force do so only on account of the invalid and
delusive imagination of the intellect and then deny the
reality of the external world on the strength of such ap
imaginary supposition of their own. ar@efl frgmfraewT:,
wfa g Ty wuftaeed @ndl  wfwatwean femagasTayas,
TrufereaET 3] @ufanduw’ 9 qwEdefa g we @ a9ty
TgufEay 18 @AEIRTN AW WY WEEOme  famwymedn
TMEIGET FLAGAIN. FHIIIAT G |

The external world has generated the knowledge by its
own presentative power (wen weataarem fawmwafy) and
thus caused itself to be represented in our ideas and we have
no right to deny it. Commenting on the Bhashya
quoted above, Viachaspati says that the method of
agreement applied by the Buddhists by their a¥ramifigw
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(maxim of simultaneous perception) may have a chance
of being contradicted by an application of the method
of difference. The method of agreement applied by
the idealists when put in proper form sounds like this:
—Wherever there is knowledge there is external reality
or rather every case of knowledge agrees with or is the
same as every case of the presence of external reality, so
knowledge is the cause of the presence of the external
reality, u.c., the external world depends for its reality on
our knowledge or ideas and owes its origin or appearance
as such to them. But Vachaspati says that this
application of the method of agreement is not certain
for it cannot be corroborated by the method of difference.
For the statement that every case of absence of knowledge
is also a case of absence of external reality cannot be
proved, i.e., we cannot prove that the external reality does
not exist when we have no knowledge of it. (w¥ivewi-
Wy 30 9 zqdfemafalaaamateaa).

Describing the nature of grossness and externality,
the attributes of the external world,
he says that grossness means the
pervading of more portions of space than one, i.e., grossness
means extension, and externality means being related to
separate space, i.e., co-existence in space (amamwrfw chm
fafigu gt 9 arwaq ) Thus we see that extension and co-
existence in space are the two fundamental qualitics of the
gross external world. Now a percept or concept can never
be said to possess them, for it cannot be said that an idea
has been extending in more space than one and yet co-
existing separately in separate places. ~An idea cannot
be said to ex1st with other ideas in space and to extend
in many pomts of space at one and the same time.
To avoid this it cannot be said that there may be

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

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

known by our ideas and they therefore become equally
false.

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

Oontinued.
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We further see, says Patanjali, that the thing remains
the same though the ideas aud feelings of different
men may change differently about it
(sqew famdzy adt: fvem: war).  Thus
A, B, C, may perceive the same identical woman and may
feel pleasure, pain or hatrel.  We see that the same
common thing generates different feelings and ideas in
different persons ; external reality cannot be said to owe its
origin to the idea or imagination of any one man, but
exists independently of any person’s imagination in and
for itself. For if it be due to the imagination of any
particalar man it is his own idea which as such cannot
generate the same ideas in another man. So it must be
said that the external reality is what we perceive it
outside and our knowledge about it is mere percepts. The
two can never be mixed together.

There are again others who say that just as pleasure
and pain rise along with our ideas and must be said to
be due to them so the objective world also must be said
to have come into existence along with our ideas. The
objective world therefore according to these philosophers
has no external existence either in the past or in the
future, but has only a momentary existence in the present
due to our ideas about them. That much existence only
are they ready to attribute to external objects which can be
measured by the idea of the moment. The moment I
have an idea of a thing, the thing rises into existence and
may be said to exist only for that moment and as soon
as the idea disappears the object also vanishes, for when
it cannot be presented to me in the form of ideas it can
be said to exist in no sense. But this argument eannot
bold good for if really the objective reality should depend
upon the idea of any individual man, then the objective
reality corresponding toan idea of his ought to cease to

Oontinued.
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exist either with the change of his idea or when he directs
attention to some other thing, or when he restrains
his mind from all objects of thought. Now then if it
thus ceases to exist, how can it again spring into existence
when the attention of the individual is again directed
towards it. Again all parts of an object can never be
seen all at once. Then supposing that the front side of
a thing is visible, then the back side which cannot be
seen at the time must not be said to exist at all. So if
the back side does not exist, the front side also can as
well be said not to exist ( & emafemmmeane @ gtd aifa
veq 3fq 9zwafy a wera ). Therefore it must be said that
there is an independent external reality which is the com-
mon field of observation for all souls in general; and
there are also scparate ¢ Chittas” for separate indi-
vidual souls (denq wa=l9: SagqEEMRE; wawife ¥ fawifa
wfages’ wawa). And all the experiences of the Purusha
result from the econnection of this ¢ Chitta” with the
external world.
Now from this view of the reality of the external
world we are confronted with another
Different views about ¢ uestion—what is the ground which
substratum. R .
underlies the manifold appearance
of this external world which has been proved to be real.
What is that something which is thought as the vehicle of
such qualities as produce in us the ideas. What is that
gelf-subsistent substrate which is the basis of so many
changes, actions and re-actions that we always meet in the
external world. Locke called this substrate Substance
and regarded it as unknown, but said that though it did not
follow that it was a product of our own subjective
thought yet it did not at the same time exist without us.
Hume however tried to explain everything from the
standpoint of association of ideas and denied all notions
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of substantiality. We know that Kanf who was much
influenced by Hume, agreed 1o the existence of some such
unknown reality which he was pleased to call the Thing-
in-itself, the nature of which however was absolutely
unknowable, but whose influence was a great factor in all
our experiences.
But the Bhashya tries to penetrate deeper into the
nature of this substrate or substance
The view of the and says Z—Wﬁiﬂmm‘iﬁ:, ﬂf‘ﬁfm
Bhishyakara.
u7 oo wdwrwr wawrd.  The character-
istie qualities form the very being itself of the characterised
and it is the change of the characterised alone that is
detailed by means of the characteristic. To understand
thoroughly the exact significance of this statement it will
be necessary to take a more detailed review of what has
already beeun said about the Gunas. We know that all
things mental or physical are formed by the different
collocations of Sattwa of the nature of illumination
(wwm), Rajas,—the energy or the mutative principle of the
nature of action (fiFar) and Tamas,—the obstruetive prin-
ciple of the nature of inertia f@fa which in their original
and primordial state are oo fine to be apprehended
(ot qwd’ a9 9 efeygaspfa). These different Gunas combine
themselves in various proportions and form the manifold
universe of the knowable and thus are made the objects
of our cognition. Though combining in different pro-
portions they become in the words of Dr. B. N. Seal
more and more differentiated, determinate and eoherent
and thus make themselves cognisable yet they never for-
sake their own true nature as the Gunas. So we see that
they have thus got two natures, one in which they remain
quite unchanged as Gunas, and another in which they
collocate and combine themselves in various ways and
thus appear under the veil of a multitude of qualities and
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states of the manifold knowable (¥fie wwmi afin
faRuaafala qumed qoanm:, & swgenramTE: ).

Now these Gunas take three different courses of deve-

lopment from the ego or weww ac-
a'f:}'iﬁi"v'éf and their  ¢ording to which the ego or weww

may be said to be wifEw, TwE and
awa. Thus from the af@s side of the ego or wex® by a
preponderance of ®w the five knowledge-giving senses,
e.g., ear, eye, touch, taste and smell are derived. From
the Rajas side of ego by a preponderance of Rajas the
five active senses of speech, etc. From the Tamas side
of ego or we¥® by a preponderance of Tamas, the five
Tanmatras. From which again by a preponderance of
Tamas the atoms of five gross elements earth, water,
fire, air and ether are derived.

In the derivation of these it must be remembered that
all the three Gunas are conjointly responsible. In the
derivation of a particular produet one of the Gunas may
indeed be predominant, and thus may bestow the promi-
nent characteristic of that product, but the other two
Gunas are also present there and perform their functions
equally well. Their opposition does not withhold the
progress of evolution but rather helps it. All the three
combine together in varying degrees of mutual prepon-
derance und thus together help the process of evolution
to produece a single product. Thus we see that though
the Gunas are three, they combine to produce on the side
of perception ; the seuses; such as those of hearing,
sight, ete., and on the side of the knowable, the
individual Tanmatras of Gandha, Rasa, Ripa, Sparsa
and Sabda. The Gunas composing each Tanmatra again
agreeably combine with each other with a prepon-
derance of Tamas to produce the atoms of each gross
element. Thus in each combination one Guna remains as



THE STUDY OF PATANJALI 41

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

Now this evolution may be characterised in two

ways :—(1) Those which are modi-
thh"_ Aviseshas and  fications or products of some other

e Vigeshas.

cause and are themselves eapable of
originating other products like themselves ; (2) Those which
though themselves derived, yet cannot themselves be the
cause of the origination of other existence like themselves.
The former may be said to be slightly (wfaity) specialised
and the latter thoroughly specialised, (fyitw).

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

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

6

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

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

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

wgefvanate afmwamies faw’
qragd qaam o fandawarmeg |

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

Thus the—Karika says :—

fauwfeatafarys: wmadas vaai |
STyt affq AR gan |

The manifested and the unmanifested Pradhana are
both cemposed of the three Gunas, indiseriminating, objee-
tive, generic, unconscious and productive. Soul in these
respects is the reverse. We have seen above that Prakriti
is the state of the equilibrium of the Gunas, which can
in no way be of any use to the Purusha, and is thus held
to be eternal though all other states are held to be non-
cternal as they are produced for the sake of the Purusha.

The state of Prakriti is that in which the Gunas
perfectly overpower each other and the characteristics (we)
and the characterised (wwif) are one and the same.

Evolution is thus nothing but the manifestation of
change, mutation, or the energy of Rajas. The Rajas is

the one mediating activity that breaks
“ fl:g:‘:m and what ) g]] compounds, builds up new ones
and initiates original modifications.

Whenever in any particular combination the proportion



44 THE STUDY OF PATANJALI

of Sattwa, Rajas or Tamas alters, as a coudition of
this alteration, there is the dominating activity of
Rajas, by which the old equilibrium is destroyed and
another equilibrium established, this in its own turn is
again disturbed and again anather equilibrium is restored.
Now the manifestation of this latent activity of Rajas is
what is called change or evolution, In the external world
the time that is taken by a Tanmatra or atom to move
from its place is identical with a unit of change. Now an
atom will be that quantum which is smaller or finer than
that point or limit at which it canin any way be perceived
by the senses. They arc therefore mere points without
magnitude or dimension and the unit of time or moment
(ww) that is taken up in changing the position of these
atoms or Tanmatras is identical with one unit of change or
evolution. The change or evolution in the external world
must therefore be measured by these units of spatial motion
of the atoms; i.e.,, an atom changing its own unit of
space is the measure of all physical change or evolution.

In the mental world however each unit of time corres-
ponding to this change of an atom
of its own unit of space is the unit
measure of change.

Thus Vachaspati says 791 wowdga® z= owamg: od
QETEETEA: AT qG aeA € @HaT AfMETATy; TEEE TRy
eoengueras | wer @w:| Now this instantaneous suec-
cession of time as discrete moments one following the
other is the notion of the series of moments or pure and
simple succession. Now the notion of these discrete
moments is the real notion of time. Even the notion of
succession is one that does not really exist but is imagined
for the moment that is come into being just when the
moment just before had passed ; they have nevertaken
place together. Thus Vyasa says weansmwataife amesmen:

Unit of change.
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ff gfemned  gReiIvarT | gEs @w aguaf gfefasta:
mamudifEaEi  sfeaeyaet  amEwe gaemed 1 The
moments and their succession do not belong to the eategory
of actual things ; Muhurta, or moments, the day and night
are all aggregates of mental conceptions. This time which is
not a substantive reality in 1tself, but is only a mental
concept and which is represented to us through language
appears to ordinary minds as if it were an objective reality.
So the conception of time as discrete is the real one,
whereas the conception of time as
,h'ﬁ:;“:sﬁﬂ:::’:: ::g successive or as continuous is unreal,
Timo as continuous being only due to the imagination
which is purely Bud- c . .
dhi-Nirman. of our empirical and relative con-
sciousness. Thus Vichaspati further
explains it. A moment viewed in relation to things is
said to appear as suceession. Succession involves the
notion of change of moments and this is called time by
those sages who know what time was. Two moments
cannot happen together. There cannot be any suceession
of two simultaneous things. Succession means the notion
of echange involving a preceding and a succeeding moment.
Thus there is only the present moment and there are no
preceding and later moments. Therefore there cannot be
any union of these moments. The past and the future
moments are those that are associated with change. 'Thus
in one moment, the whole world suffers ehanges. All
these characteristics are associated with the thing as
connected with the present moment.

wuy EEiaa; wAEEw | wEY qoEEsTE] § el W
wrewy Qfi: 79 <G GeWan: | wEY 7 @) avgaEwan |
giaERTlad TS E TUW € FA | AW TRA QT T w9 A
gRMTaQl gWifa, TemfE  qeATew: | ¥ § yawifam S
ofcamfam arean: A9 o wdw sqE A ofcowmwafa )
TCER @HAGEREAT 1



46 THE STUDY OF PATANJALI

So we find here that time is essentially discrete being

only the moments of our cognitive life. As two moments

never co-exist, there is no succession

oonit of Changeand o continuous time. They exist

therefore only in our empirical con-

sciousness which cannot take the real moments in their

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

Now we have said before, that each unit of change or
evolution is measured by this unit of time @@ or moment;
or rather the unit of change is expressed in terms of these
moments or Kshanas. Of course in our ordinary con-
sciousness these moments of change cannot be grasped,
but it can be reasonably inferred. For at the end of a
certain period we observe a change in a thing ; now this
change though it becomes appreciable to us after a long
while, was still going on every moment, so, in this way,
the succession of evolution or change cannot be distin-
guished from the moments coming one after another.
Thus Patanjali says in IV. 33. Succession involviug a
course of changes is associated with a collocation of
moments (sutra 30-30). Succession as change of moments
is grasped only by a course of changes. A cloth which
has not passed through a series of moments cannot be
considered as old (Bhashyaon the above). Even a new
cloth kept with good care becomes old after a time. This
is what is called the termination of a course of changes
and by it the succession of a course of changes can be
grasped. Even before a thing is old there can be inferred
a sequence of the subtlest, subtler, subtle, grossest, grosser
and gross changes (Vachaspati’s Tattvavisardi).

waufadnnt afcammaafe: @@ 1 wowaim ofcomerron
WAGRA WA WA | TENANARAEY! JOwATTE@T waf o (We) §
wve f¢ @ vradcfenafy feda guea zwx | @isa’ afcewar-
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o wipad, Fw fe ofcowe &0 o@a omafe goweaEn 9w
AR A gaaRaaAT faidmgiad (aesaEd) |

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

We have pointed out before that the manifestation of

) . the Rajas or energy as action is what
.,,,f’,°;':,‘.‘,‘1’12;‘§,‘,‘f:§“£§ is called change. Now thisimanifesta-
Gunas. tion of action can only take place when
equilibrium of a particular collocation of Gunas is
disturbed and the Rajas arranges or collocates with itself
the Sattwa and Tamas, the whole group being made in-
telligible by the inherent Sattwa, So the cosmic history
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is only the history of the different collocations of the
Gunas. Now therefore if it is possible for a seer to see
in one vision the possible number of combinations that
the Rajas will have with Sattwa he can in one moment
perceive the past, present or future of this cosmic evolu-
tionary process ; for with such minds all past and future
are concentrated at one point of vision which to an empiri-
cal consciousness appears only in the series. For the
empirical consciousness, impure as it is, it is impossible
that all the powers and potencies of Sattwa and Rajas
will become manifested at one point of time ; it has to
take things only through its senses and can thus take the
changes only as their scnses are affected by them ;
whereas on the other hand if its power of knowing was
not restricted to the limited scope of the senses it could
have read and perceived all the possible collocations
or changes all at once. Such a perceiving mind whose
power of knowing is not narrowed by the senses can
perceive all the finest modifications or changes that are
going on in the body of a substance—see Yoga Sutra
ITL. 53.
Kapila and Patanjali proceeded possibly at first with
an acute analysis of their phenomena
.&::;Yﬂiﬂ of conscious  of kpowledge. They perceived that
all our cognitive states are distin-
guished from their objects by the fact of their being intelli-
gent. This intelligence is the constant factor which persists
amidst all changes of our coguitive states. We are passing
continually from one state to another 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
por that of the sum of these states ; for if it is not the
possession of any one of these states ; it cannot be the
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posséssion of the sum of these ; states, in the case of
the released person again there is no mental state, but
there is the self-shining intelligence. So they regarded
this intelligence as quite distinet from the so-called mental
states which became intelligent by coming in connection
with this intelligence. The actionless, absolutely pure and
simple intelligence they called the Pmusha.
Now they began to analyse the nature of these states
to find out their constituent clements
Thohlf;]‘;:r;:]li‘;;s. of or moments of existence if possible.
Now in analysing the different states
of our mind we find that a particular content of thought
is illuminated and then passed over. The ideas rise, are
illuminated and pass away. Thus they found that “move-
ment  was one of the most principal elements that consti-
tuted the substance of our thoughts. Thought as such is
always moving. This principle of movement, mutation
or change, this energy, they called Rajas. ‘
Now apart from this Rajas, thought when seen as
divested from its sensnous contents
The Sattwa side of  geems to exhibit one universal mould
thought., .
or Form of knowledge which assumes
the form of all the sensuous contents that are presented
before it. It is the one universal of all our particular con-
cepts or ideas—the basis or substratum of all the different
shapes imposed upon itself, the pure and simple. Is-ness
(sattva) in which there is no particularity is that element of
our thought which resembling Purusha most, can attain its
reflection within itself and thus makes the unconscious
mental states intelligible. ~All the contents of our thonght
are but modes and limitations of thix universal form and
are thus made intelligible. It is the one prineiple of
intelligibility of all our conscious states.

7
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. Now our intellectual life consists in a series of shining

The Tamas side of ideas or concepts ; concepts after con-
S thonght in connec- cepts are shining forth in the light
side. of the Pure Intelligence and pass
away. But each concept is but a limitation of the pure
shining universal of our knowledge which underlies all its
changing modes or moditications of concepts or judg-
ments. This is what is called the pure knowledge in which
there is neither the knower nor the known. This pure
object—subject-less knowledge differs fiom the Pure
Intelligence or Purusha only in this that later on it is
liable to suffer various modifications, as the ego, the senses,
and the infinite percepts and concepts, ete., connected there-
with, whereas the Pure Intelligence remains ever pure and
changeless and is never the substrate of any change. At
this stage Sattwa, the intelligence stuff is prominent and
the Rajas and Tamas are altogether suppressed. It is for
this reason that the Buddhi or Intellect is ofien spoken of
as the Sattwa. Being au absolute preponderance of Sattwa
it has nothing else to manifest, but it is pure shining itself.
Bath Tamas and Rajas being altogether suppressed then
cannot in any way affect the effulgent nature of this pure
shining of contentless knowledge in which there is neither
the knower nor the known,

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

This notion of pure contentless knowledge is immediate

The Pare Sattwaor 20d abstract and as such is at once
the contentless know- mediated by other necessary phases.
ledge. Thus we see that this pure contentless.
universal koowledge is the same as the ego-universal.
For this contentless universal knowledge is only another
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name for the contentless unlimited, infinite of the
ego-universal.  Thus Fichte also says in the introduction
of his Science of Ethics :—* How an objective can ever
become a subjective, or how a being can ever become
an object of representation: this eurious change will
never be explained by any one who does not find a
point where the objective and subjective are not
distinguished at all, but are altogether one. Now such
a point is established by, and made the starting point
of our system. This point is the Egohood, the
Intelligence, Reason, or whatever it may be named.”
Thus the Bhashya II. 19, describes it as fagaa’ aens afedq
gwwid  wefa Wb and again in [. 36 we find fawew
weRfiss manTwRfwaT Wil gdzgm “ ARgATTHETE-
Afrg wa&d  qiq diaMd wigaweefondr awed « Thus
the word w®#rts by which Panchasikha deseribed this
Egohood about three thousand years ago is only repeated
in Germany in the words of Fichte as the point where the
subjective and the objective are not distinguished,—the
pure Egohood or wfaamma as in Patanjali (Sutra IV. 4).
This Mahat has also been spoken of by Vijnind Bhikshu as
the s or Mind in the sense of final wxaww or fryy, 7e.,
assimilation. Now what we have already
ﬁ:‘i";::t;‘:;'h";&%;‘:i' said about Mahat will, we hope, make
it clear that this Mahat is the last
limit up to which the subjective and the objective can be
assimilated as one indistinguishable point which is neither
the one nor the other, but which is the source of them both.
This Buddhi is thus variously called as weq, wfarawmrs,
#., ¥, 3fy and faw according to tho aspects from which
this state is looked at.
This state is called Mahat as it is the most universal
thing conceivable and the one common source from which
all other things originate.
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. Now this phase of Sattwa or pure shining naturally
steps into the other phase, that of the Ego as knower
or Kgo as the subject. The first phase as weq or
wfwAmWE was the state in which the a7 was predominant and
the Rajas and Tamas are in a suppressed condition. The
next moment is that in which the Rajas comes uppermost
and thus the Ego as the subject of all cognition—the sub-
ject I—the knower of all the mental states is derived.
The contentless subject-object-less “ I” is the passive
9w aspect of the Buddhi catching the reflection of the
spirit or Purusha.

In its active aspect however it feels itself one with
the spirit and appears as the Ego or the subject which
knows, feels and wills. Thus Patan-

scoming Hontincation, J8li says < EmimmRtaSAY W
of the Buddhi and the e, Twafa. afy: FnmfaREantaEy
Parusha. qufhRa wfw.  Again in wrg L 17
we have uwmifwai «feefarar, which Vachaspati explains
As—8T WiwA1 I ge I3ewiwan €faq. Thus we find that
the Buddhi is affected by its own Rajas or aetivity
and posits itself as the Ego or the subject as the activity.
By this position of the “I” as active it perceives
itself in the objective; in all its conative and cognitive
senses, in its thoughts and feelings and also in the external
world of extension and eco-vxistence or in the words of
Panchasikha =swaa a1 FwamwaATimMaY @ dagnqaeam
g2 AEAE®  AwEAgOEaEwsAgE  @ani i Here the “ 17
is posited as the active entity which becomes conscious of
itself or in other words the “I” becomes self-
conseious. In analysing this unotion of sclf-consciousness
we find that here the Rajas or the element of agility,.
activity or mobility has become predominant and this
predominance of Rajas has been manifested by the inherent
Sattwa. Thus we find that the Rajas side or “I as
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active” has become manifested or known as such,7.e.,, “1”
becomes conscious of itself as active. And this is just
what is meant by sclf-consciousness.

This ego or self-consciousness then comes off as the
modification of the contentless pure consciousness of the
Buddhi; it is therefore that we see
theT:‘;o'egOth *nd " that this self-consciousness is but a
modification of the universal Buddhi.
The absolute identity of subject and object as the
egohood is not a part of our natural eonsciousness for in
all stages of our actual consciousness even in that of self-
consciousness there is an eclement of the preponderance
of Rajas or Aectivity which direets this unity as the
knower and the konown and then unites them as it were.
Only so far as 1 distinguish myself as the conscious, from
myself as the object of consciousness am I atall couscions
of myself. Thus, Fichte says :—* The whole mechanism
of consciousness rests upou the manifold views of this
separation and reunion of the subjective and the objec-
tive.”

When we see that the Buddhi transforms itself into
the ego, the subject, or the kunower at this its first phase
there is no other content which it can
The emanation of KNOW; it therefore knows itself in a
the “L” very abstract way as the “I” or in
other words, the ego becomes self-
conscious; but at this moment the ego has no content ;
the Tamas being quite under suppression, it is evolved by
a preponderance of the Rajas; aund thus its nature as Rajas
is manifested by the Sattwa and thus the ego now essentially
knows itself to be active, and holds itself as the permanent
energising aetivity which conueets with itself all th
phenomena of our life.
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But now when the ego first directs itself towards itself
and becomes conscious of itself, one question which naturally
comes to our mind is, “ Can the
The Subjectiveand  ego direct itsell towards itself and
;Eﬁc::g“:f;? of 1908 thus divide itself into a part that sees
“I" in conse-  ,nd one that is seen.” To meet this
quence of the two- IR
fold mspeci of the  question it is assumed that the Gunas
contain  within  themselves the
germs of both subjectivity and objec-
tivity sqmi fg €@ Jagmmna ga@awmads. Thus we find
that in the ego this quality as the perceiver of the Gunas
comes to be first manifested and the ego turns back upon
itself and makes itself its own object. It is at this stage
that we are reminded of the twofold nature of the Gunas :—

qamt f& ¥a@w FA@ARRA FI@TAFATE

It is by virtue of this twofold nature that the subject
ean make itself its own object; but as these two sides
have not yet developed they are as yet only abstract and
exist only in an implicit way in this self-consciousness.

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

/' other phase or modification of the

only & modiica. Buddhi; however different it might

tion of Buddhi. appear from Buddhi it is only an

appearance or phase of it ; its reality

is the reality of the Buddhi. Thus we see that when the

knower is affected in its different modes of concepts and

judgments, the application is of the Buddhi as well ; thus

Vyasa writes :—Iveurereiivrawmiman st avan gt
wardfraewmar |

Now from this ego we find that three developments

Modifications of the t8ke place in three distinet directions
Bgo. according to the preponderance of
Battwa, Rajas or Tamas,
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By the prepouderance of Rajas, the Ego develops itself
into the five conative senses, Vak (speech), Pani (hands),
Pida (feet), Payu (organ of passing the excreta) and Upastha
(generative organ). By the preponderance of Sattwa, the
Ego develops itself into the five cognitive senses ;=—hearing,
touch, sight, taste and smell and by a preponderance of
Tamas it stands as the Bhutadi and produces the five
Tanmatras aud these again by further preponderance of
Tamas develops into the particles of the five gross elements
of earth, water, lizht-heat, air and ether.

Now it is clear that when the self becomes conscious
of itself as the object, we sce that there are three
phases in it, () that in which the self
becomes an object to itself, (%) when it
directs itself or turns itself as the subject upon itself as the
object, this moment of activity which can effect an aspect
of change in itself, (457) the aspect of the consciousness of
the gelf, the moment in which it perccives itself in its
object, the moment of the union of itself as the subject and
itself as the object 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 Prakriti which further
develops the Prakriti in moments of materiality by a
preponderance of the inert Tamas of the Bhiitadi into
Tanmatras and these again into the five grosser elements
which are then called the wve or the perceptible.

The Sattwa side of this ego or self-consciousness which

was now undifferentiated becomes

Tho modification s fyrther differentiated,  specialised
the genses. . . .

and modified into the five cognitive

senses with their respective functions of hearing, touch,

sight, taste and smell, syochronising

with the evolution of the Prakriti

on the Tanmatric side of evolution. These again

The three Phases.

The five Bhutas.
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individually suffer infinite moditications themselves and
thus cause an intinite variety of sensations in their
respective spheres in our conscious life. The Rajas side of
the ego or the will becomes specialised as the active
faculties of the five different conative organs.
There is another specialisation of the Ego as the
Manas which is its direct instrument for conuecting
itself with the five cognitive and
As the Manas conative senses. What is perceived
as mere sensations by the senses is
connected and generalised and formed into concepts by the
@y ; it is therefore spoken of as =% in the & and
IRgE wq. ¥qwEd in the Karika.
Now though the evolutes or modifications of Ahankaxa
. or Kgo are formed by the prepon-
facm&:nnna;rlpgﬁ(tmf derance of. gw@, Y and qA®, yet
mena of evolntion. the ¥w@_ is always the aw&fe or
instrumental of all these varied:
collocations of the Gunas; it is the supreme prineiple
of Energy and supplies even intelligence with the energy
which it requires for its own conscious activity. Thus
Lokacharyya says: The Tamasa Ego developing into the
material world and the Sattwika Ego developing into the
11 senses, both require the help of the Rajasa Ego for the
production of this development. (¢ wamat weFrnat @atagn®
TMETEE geHT) wafa ) and Barabara in his Wi writes :
just as a seed-sprout requires for its growth the help of
water as instrumental cause, so the Rajasa Ahankara
(Ego) works as the instrumental cause (wemift) for the
transformations of Sattwika and Tamasa Ahankara into
their evolutes. The mode of working of this instrumental
cause is described as « Rajas is the mover.” The Rajasa
Ego thus moves the Sattwa part to generate the senses;
the Tamas part generating the gross and subtle matter is
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also moved by the Rajas, the agent of movement. ' The
Rajasa Bgo is thus called the common cause of the
movement of the Sattwika and the Tamasa Ego.
TfEaTwEEeRMl WA AIRY AN Ao TR
Femd wafd | wa gewf@ AW CTM gas qa ” sgwwwRy
aAfgald: awive yaRdleving ¥ wev-@wRd e Sy
yadnq i afEs-awaesE: aNwy aewifcags | Viachaspati
also says : Though Rajas has no work by iteelf yet since
Sattwa and Tamas (though capable of undergoing modi-
fication) are actionless in themselves, the agency of Rajas
lives in this that it moves them both for the production
of the effect. Fafy tndl 7 Fa=wia s swand gaafnd,
awd Wi @ wEEd gua wfa aqwafenfs wa ewawd): e
ARy wfe @E: agatata )
And aceording as the modifications are gifeasr, awg or
wfgsw the ego which is the cause of
th"‘;‘;f""“ forms of  these different modifications is also
called Vaikarika, Bhutadi and Taijasa :
The Mahat also as the source of the Vaikarika, Taijasa
and Bhutadi ego may be said to have three aspects ; thus
Barabara Muni says: the original Prakriti is made up of
three gunas from which every thing is produced. Mahat
and the Ego produced from it are also made up of the
three gunas. “fauifwais gevedsqafademf  fagume:
ad faqmaTiea  IqqRCERIfY fareeE: |
Now speaking of the relation of the sense faculties with
. the sense organs, we see that the
eﬁl‘?ﬁé"“ﬁeﬁ“" i‘;:;: latter which are made up of the gross-
specifio organa. er elements are the vehicle of the for-
mer, forif the latter are injured in any way, the former
is also necessarily affected : —wrgwifcaafi sTocgrER Ty
qfusraRa, y@qwraeRTonat N ANHIRCATEN A |
.To take for example the specific case of the faculty of
hearing and its organ, we see that the faculty of hearing
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NRATIYHT ANFE] WHAWA TLEIAEE 0 ARY TREe: |

AawRd ¥ welkfa@wes swrndlen wekfrigafeads -

afaRaiwad AMAY U FEETOaEY AEd  IEEme:

naifey waUw  q@yaRll qo F@mTewdifeEs da o omfa
amETsEI TRIRAAY Sy sfa aa )

Thus the order of the evolution

Order of evolution of the Tanmatras as here referred to

f the Tanmatras. .
is as follows :—

a;:a}f‘z (Tamas Ahankira)

uRawa

AHAME

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

;heDigﬂ:::;ts Vi‘}“’“n‘l’: Smriti Literature. These divergent
Fanmétras. views can briefly be brought under
two classes : those who derive the-

Tanmatras from the Bhitas and those who derive the
Tanmatras from the Ahankara and Bhdtas from them.
Some of these Schools have been spoken of in the Barabara
Muni’s commentary on the Tattwatraya—a treatise
on the Ramanuja Philosophy and have been already
explained in a systematic way by Dr. B. N, Seal. I
therefore refrain from repeating them needlessly. About
the derivation of the Tanmatras I further add that all
the other Sankhya treatises, the Karika, the Kaumudi,
the Tattwa Vaisaradr, the Sutra and Pravachana Bhashya,
the Siddhantachandriks, Sutrarthabodhint, the Raj-
martanda apd the Maniprabha seem to be silent.
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Further speaking of the Tanmatras, Vijfiana Bhikshu
says that—

ettt wiakuredfed |

# wren Mfy 910 @ 7 gyrafaRfia: |
The Tanmatras are only in unspecialised forms, they
therefore can neither be felt nor perceived in any way by
the senses of ordinary men. This is that indeterminate
state of matter in which they can never be distinguished
one from the other, and they cannot be perceived to be
possessed of different qualities or specialised in any way.
It is for this that they are called Tanmatras, t.e., when
their only specialization is a mere thatness. The Yogis
alone ean perceive them.

Now turning towards the further evolution of the

grosser elements from the Tanmatras,
mf;;‘,":‘;;m;’f the e see that there is a great diver-

gence of view here also, some of
which are shown below. Thus Vichaspati says:—
wffam qonel TwEwERERE: | TERAaE ST 1 reae
T TNERAARA;  TETAYIRgE: L O Forear aa-
cgrracfea auawEm R fena: | ud aEdger  aatieasaa-
fyrnat DM WIMETHETE | T TWEE] TSREAEHETR
qweny afed fafudd qagenaw) L. 44,

Thus here we find that the Akdsa atom wg has been
generated simply by the Akasa Tanmatra; the Vayu atom
has been generated by two Tanmatras, Sabda and Sparea,
of which the Sparsa appears there as the chief. The
Tejas atom has been developed from the Sabda, Sparss
and Rpa TanmAtras though the Rfpa is predominant
in the group. The Ap atom has been developed from the
four Tanmitras, Sabda, Sparsa., Rdpa and Rasa, though
Rasa is predominant in the group, and the Earth or Kshiti
atom bas been developed from the 5 Tanmitras, though
the Gandha Tanmitra is predorainant in the group.
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Now the Yoga Varttika agrees with Vachaspati in all
o . these details but differs from it only
view Jhana Bhiksh's o (155 that it says that the Akdes
atom has been generated from the
Sabda Tanmitra with an accretion from Bhiitadi, whereas™
Vachaspati says that the Akasa atom is generated simply.
by the Akasa Tanmatra only. Thus the Yoga Varttika:
says (—THHIHIANNY TR RET e HATWTEArgatay |
Nagesa however takes a slightly different view and
says that to produce the gross atoms,
from the Tanmatras, an aceretion of
Bhitadi as an accompanying agent is necessary at every
step; so that we see that the Vayu atom is produced from
these three : Sabda + Sparsa + accretion from Bhatadi. Tejas
atom:=Sabda + Sparsa + Rupa +accretion from Bhdtadi.
Ap atom =Sabda + Sparsa + Riipa+ Rasa +accretion from
Bhatadi. Kshiti atom=Sabda +Sparsa + Ripa + llasa
+Gandha +accretion from Bhitadi. Thus he says :—
T AMATAHATZASETICE] geafE A1 |
I refrain from giving the Vishnu Purdna view which
has also been quoted in the Yoga
n De e o'® Varttika and the view of a certain
school of Vedantists mentioned in the
Tattwa NirGpana and referred to and described in the
Tattwatraya, as Dr. B. N. Seal has already described
them in his article.
We see thus that from ymfe comes the five Tan-’
matras which can be compared to the
vgif:;‘:?k‘:“:t‘;ﬁ,"s_“"’ Vaisheshika atoms as they have oo
parts and neither grossness nor visible
differentiation. Some differentiation has of course already
begun in the Tanmatras as they are called Sabda, Spares;
Ripa, Rasa and Gandha which therefore may be said to
belong to a class' akin to the grosser eleménts of Akasa,

Nagesa's view,
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Viyu, Tejas, Ap and Kshiti, so the Bhashya also says,
et giaaemeT T |

The next one, the Paramanu, which is gross in its
nature and is generated from the
Tanmatras which exist in it as parts
(asararaga;) may be compared with the Trasarenu of the
Vaisheshikas or with the atoms of Dalton. Thus the
Yoga Varttika says was congEfd@elouRa  Swd |
wAIRY vqwfaan: gagmany godawm: |

The Bhashya also says Furqwdva’ 7= qeaw: 111 52.

The Sutra also notes wtwm: yewwyensIsqradtar: 1. 40.

The third form is gross water, air, fire, etc., which is
said to belong to the #wq class.
I cannot express it better than by
quoting a passage from Niagesa: The
hearing of the remarks of the Bhashya is this that in the
Tanmatras there exist the specific differentiation that
constitute the five elements, -kshiti, etc. By the combina-
tion of the five Tanmatras, the kshiti atom is generated
and by the conglomeration of these gross atoms gross
earth is formed. So again by the combination of the
four Tanmatras the water atom is formed and the
conglomeration of these water atoms make the gross water.

wigHalyq, WLEW gREAMARETEfafE | aETETETE
TRvwezam  faRtafkmfisqaws:  afn aw gfedwaE:
wRfRrAmG gaeATa; g wroaw, Aw wewfaf: afce:
d@l qETRUAWIA | @@ NENEDE:  wRREIERNgEaE: -

yay; a9; Atz |
There is however another measure which is called the

measure of gew weq which belongs to Akasa for example.
‘Now these Paraminus or atoms are not merely atoms
of matter but they contain within
o;r :::m‘memn“ themselves those particular qualities
by virtue of which they appear, as
pleisant, unpleasant or passive to us, 1f we have been

The gross atoms,

Form as gross air,
water, etc.
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able to express ourselves well, I believe it has been made
clear that when the inner and the outer proceed from one
source, the ego and the external world do not altogether
differ in nature from the inner ; both have been formed by
the collocation of the Gunas wdfwé wywmi afelwfudtowg:
The same book which in the inner mierocosm 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 experience, cognitive as
well as emotional, pleasurable as well as painful. The
modifications of the external world are only translated
into ideas and frelings ; it is therefore that these Parama@nus
are spoken of as endowed with feelings. Thus the Karika
says :—

amrarEfaRe & Wyl g9 gee: |
oA @A faitun mmaow g2
wifrrmrnfe gonfe @ S9f wmafeda swimna filly xfa
AR |
vy aut yargaefafaites fag wenas ¢ v wre oF W faia:
A7 APEION JTN 1w oA ¥, feda: wgwd, awgramiRy
w¥Y A eI qrw, gEn wEe: awa o Sfermayeen
U F@n waafea:, dfey aqoumen g faeer g @
eI wggarn fiitw s egeny v 4
Tranfa g vzl oy |
e vafelar e sfa Segwy
The Vishnu Purana also says :—
Fweafyinfy wfalgreadtea
% wrenfy foe 7 gerafaRfi: o
Thus we see that here is another difference between
the Tanmatras and the Paraméinus. The former cannot be
perceived to be endowed with the feeling elements as the
latter. Some say that it is not however true that the
Tanmdtras are not endowed with the feeling elements, byt
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.they cannot be perceived by any one except the
Yogis ; thus it is said :—awEwwly CETEAWRANTIARETY T
ffamanwi i The Tanmitras also possess differentiated
characters, but they can be perceived only by the Yogis ;
but this is not one of universal admission.

Now these Paramanus cannot further be evolved into

any other different kind of existence
of enolation wiokome  OF W ( faitia: aqreafe). We see
atoms. that the Paramanus thongh they have

been formed from the Tanmatras
resemble them only in a very remote way and ave therefore
placed in a separate stadium of evolution.

Now with the Bhutas we have the last stadium or
stage of the evolution of Gunas. 'The course of evolution
however does mnot cease here but continue ceaselessly
as over, but by its process no new stadium of existence
is generated, but the product of the evolution is such
that in it the properties of the gross elements which com-
pose its constitution can be found directly. This is what
is called wdmfeaw: as distinguished from the Tattwantara-
parindma spoken above. The evolution of the Visheshas
from the Avisheshas is always styled as aqrax qfcuwt: as
opposed to the evolution that takes place among the
Visheshas themselves which is called waufcag or evolution
by change of qualities. Now these atoms of Paramanus
of Kshiti, Ap, Tej, Marut or Akasa conglomerate together
and form all sentient or non-sentient bodies of the world.
The different atoms of earth, air, fire, water, ete., conglo-
merate together and form the differeat animate bodies
such as cow, ete., or inanimate bodies such as jug, ete., and
vegetables like the tree, etc. These bodies are built up by the
conglomerated units of the atoms in such a way that they
are almost in a state of fusion and lose themselves into the
whole in a state of combination which has been styled as
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wgafggiaga. In such a combination the parts do not
stand independently but only hide themselves as it were
in order to manifest the whole body, so that by the
conglomeration of the particles we have what may be
called a body, which is regarded as a quite different thing
from the atoms of which they are composed. These
bodies change with the different sorts of ehange or arrange-
ment of the particles, according to which the body may be

spoken of as ““ one,” ¢ large,” 1,” tangible or possessing

small,
the quality of action. There are some philosophers
who hold the view that a body was really nothing except
the conglomeration of the atoms; but they must be
altogether wrong here since they have no right to ignore
the “body,” which appears with all its speecific qualities
and attributes before them ; moreover, if they ignore the
body they have to ignore almost everything for the atoms

themselves are not visible.
Again these atoms though so much unlike the
Vaisheshika atoms since they contain

Harmonious and .

united activity of the 'Tanmatras of a different nature as
g;:‘i'&'“”‘ process of  4heir constituents and thus differ
from the simpler atoms of the Vaishe-
shikas, compose the constituents of all inorganic, organic or
animal bodies in such a way that there is no break of
harmony—no npposition between them—but on the contrary,
when any of the Gunas existing in the atoms and their
conglomerations becomes prominent, the other Gunas
though their functions are different from it. yet do
not run counter to the prominent Guna but conjointly
with the prominent Guna help it to form the specific
modification for the experiences of the Purusha. In
the production of a thing the different Gunas do
not choose different independent courses for their
evolution, but join together and effectuste themselves jn
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the evolution of a single produect. Thus we see also that
when the atoms of different gross elements possessing diffe-
rent properties and attributes conglomerate together their
difference of attributes does not produce a confusion but
by a common teleology they unite in the production of the
particular substances (see IV. 14).
Thus we see that the bodies or things composed by
The Dharma Pari- the collocation of the atoms in some
nama. sense differ from the atoms them-
selves and in another are only identical with the atoms
themselves. We see therefore that the appearance of the
atoms as bodies or things differs with the change of
position of the atoms amongst themselves. So we can
say that the change of the appearance of things and bodies
only shows the change of the collocation of the atoms,
there being always a change of appearance in the bodies
consequent on every change of the position of the atoms.
The former therefore is only an explicitude in appearance
of the change that takes place in the substance itself; for
the appearance of a thing is only an explicit aspect of the
very selfsame thing—the atoms : thus the wg says:—
wifraauwatfe weh:, widhfafiran ca on winaw=rd - Often it
happens that the change of appearance of a thing or a
body, a tree or a piece of cloth for example can be marked
only after a long interval. This however only shows that
the atoms of the body had been continually changing and
consequently the appearance of the body or the thing also
had been continually changing ; for otherwise we can in
no way account for the sudden change of appearance. All
bodies are continually ehanging—the constituent collocation
of atoms—and their appearances. In the smallest particle
of time or ww the whole universe undergoes a change.
Each moment or the smallest particle of time is only the
manifestation of that particalar change. Time thérefore
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has not a separate existence in this philosophy us in the
Vaisheshika but it is only identical with the smallest amount
of change—wrz., that of an atom of its own amount of space.
Now here the appearance is called the wh and that parti-
cular arrangement of atoms or Gunas which is the basis
of the particular appearance is called the wif. The change
of appearance is therefore called the weafca®

Again this change of appearance can be looked at

Lakshapa and Avas. irom two other aspects which though
thé Pariphma. not intrinsically different from the
change of appearance have their own special points of
view which make them remarkable. These are Lakshana
Parindma (eewgfcw™) or Avastha Parindma  (Wwen-
qfcer®). Taking the particular collocation of atoms
in a body for review, we see that all the subsequent
changes that take place in it are existing only in a latent
way in it which will however be manifested in future.
All the previous changes of the collocating atoms are not
also lost but exist only in a sublatent way in the particular
collocation of atoms present before us. For the past changes
are not at all destroyed but preserved in the peculiar
and particular collocation of atoms of the present moment.
For had not the past changes taken place the present
could not have come. The present had held itself hidden
in the past just as the future is hidden within the present.
It therefore only comes into being with the unfolding
of the past which therefore exists only in a sublatent
form in it.

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

Continued.



THE STUDY OF PATANJALI 78

three stages of an appearance—the unmanifested when it
exists in the future, the manifested moment of the
present, and the past when it has been manifested,
lost to view but conserved and kept in all the onward
stages of the evolution. Thus when we say that a
thing bLas not yet come into being, that it has just come
into being, and that it is no longer, we refer to this
Lakshana Parinama (s=swmfeam) which records the history
of the thing in Future, present and past, which are only the
three different moments of the same thing according to its
different characters, as unmanifested, manifested and
manifested past but conserved.

Now it often happens that though the appearance of
a thing is constantly changing owing
to the continual change of the atoms
that compose it, yet the changes are so fine and infini-
tesimal that they cannot be marked by any one exeept the
Yogis; for though there may be going on structural
changes tending towards the final passing away of that
structure and body into another structie and body which
greatly differs from it yet they may not be so remarkable
to us, who can take note of the bigger changes alone.
Taking therefore two remarkable stages of the things the
difference between which may be so notable as to justify
us to call the later one the dissolution or destruction of
the former, we assert that the thing has suffered growth
and decay in the interval, during which the actual was
passing into the sublatent and the potential was
tending towards actualization. This is what-is called the
Avastha Parindma or change of condition which however
does not materially differ fiom the wwwufcaw and can
thus be held to be a mode of it. Itison account of this:
that a substance is called new or old, grown or decayed.
Ths in explaining the illustration given in the Bhashya

10

Continued.
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of the * mamwmftwma: | #afrOveRy HrOwdem  seod
wafe: g Immdwmo xfa,”  the  Yoga Varttika
says —g@RANEZSEATYzE Aagaeafzag,  afgwEl  wnafe
fam-xus srequica™T FETYE: |

It is now time for us ‘o look once more to the relation
of v, substance and W, its quality or appearance.

The w+Y or substance is that which remains common to

the latent (as having passed over or
Dharmi and Dharms.  gym), the rising (the present or sfga)

and the unpredieable (future or wea3m)
sharacteristic qualities of the substance.

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

But its w¥, as the shape of the jug may be thought to have
iteelf undergone a change—inasmuch as it has now come into
being, from a state of relative non-being, latency or unpredi-
cability. This is called the wwwafcww of the W or qualities
as constituting ¥2. This ¥ is again suffering another change
as new or old according as it is just produced or is gmdually
running towards its dissolution, and this is called the
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wwamfcyw or change of condition, These three however are
not separate from the wemfcw™ but
Continued. are only aspects of it; so it may be
: said that the wwif or substance directly
suffers the wemfcwm and indirectly the @ww and the
wwenafeqw. The wi however suffers the arqwufcar directly.
The object which has suffered ®wuufcaw can be looked at
from another point of view, that of change of state, viz.,
growth and decay. Thus we see that though the atoms of
Kshiti, Ap, ete., remain unchanged, they are constantly
suffering changes from the inorganic to the plants and
animals, and from thence again back to the inorganie.
There is thus a constant circulation of changes in which
the different atoms of Kshiti, Ap, Tej, Vayu and Akasa
remaining themselves unchanged are suffering w#ufcam
as they are changed from the inorganic to plants and
animals and back again to the inorganic. These different
states or wel as inorganic, ete., again, according as they are
not yet, now, and no longer or passed over, are suffering
the wawafea®. There is also the wawwgfcawm of these
states according as any oue of them (the plant state for
example), is growing or suffering decay towards its dissolu-
tion.
This circulation of the cosmic matter in general
applies also to all particular things
ng‘el:: c;n"gz::‘z“‘"y say the jfxg, the cloth, ete. ; the order
of evolution here will be that of
powdered particles of earth, lump of earth, the earthen
jug, the broken halves of the jug and again the powdered
earth. As the whole substance has only one identical
evolution, these different states only happen in order of
succession, the occurrence of one characteristic being dis-
placed by another characteristic which comes after it
jmmediately. We thus sce that one substance may undergo
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endless changes of characteristic in order of succession;
and along with the change of characteristic or Wi we
bhave the wwwaftw™ and the wawmfaw as old or new
which is evidently one of infinitesimal changes of growth
and decay. Thus Vachaspati gives the following beauti-
ful example—atmita MemR pradifam wia fo Hedrenn-
areh: wfeetasfaldmuEmadem: wArmERRE e
% FEHMATTHR RIS MGNAGAER | A WUGTHUmAY g
T AT NEsTHIRmAY yRy fafrdisdmn; 1 (A peasant
stocks quantities of paddy for many years, and the
parts of these become so fragile that by the merest
touch these become powdered into dust. Such changes
could never happen with new paddy. Thus, it is to be
admitted that in successive moments, this change must
have continued to work from subtler beginnings to the
grossest ones, which were found to manpifest themselves
after a great lapse of time as in the case of the paddy
we have spoken of.)
We now see that the substance has neither past nor
future, the appearances or the qualities
" The substance.. only are manifested in time by virtue
of which the substance also is spoken
of as varying and changing temporally, just as a line
remains unchanged in itself but acquires different
significances according as one or two zeroes are placed on
its right side. The substance—the atoms of fafa, wa, 3w,
wwy, A4, ete., by various changes of quality appear as the
manifold varieties of cosmical existence. There is no in-
trinsic difference between one thing and another but only
changes of character of one and the same thing ; thus the
gross elemental atoms like the water and earth particles
acquire various qualities and appear as the various juices
of all fruits and herbs. Now in analogy to the arguments
stated above, it will seem t!:a.t even a qualified thing or
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appearance may be relatively regarded as the substance
when it is seen to remain common to various other modi.
fications of that appearance itself. Thus a jug which may
remain common in all its modifications of colour may be
regarded relatively as the wail or substance of all these
special appearances or modifications of the same appearance.
We remember that the Gunas which are the final
- substratum of all the grosser particles
stgamas alweys in & are always in a state of commotion
and always evolving in the manner
stated before, for the sake of the experiences and the
final realisation of the Purusha, the only teleology of
the Prakriti. Thus the wim says td whereuaemfoos: ga' 7
waRfy qugwAafawR | & quawq ) quEwnd g Rafaamags
qumi | aaamy 11 13, .
The pioneers of modern scientific evolution have
indeed tried scientifically to observe
Comparison  with  gome of the stages of the growth of
modern theories of
evolution of Darwin.  the inorganic, and the animal world
into the man, but they do not give
any reason for it. Theirs is more an experimental assertion
of “facts, than a metaphysical account of it. According
to Darwin the general form of the evolutionary process
is that which is accomplished by ¢ Very slight variations
which are accumulated by the effect of natural selection.”
And aceording to a later theory, we see that a new species
is constituted all at once by the simultaneous appearance of
several new characters very different from the old. But
why this accidental variation, this seeming departure from
the causal chain, comes into being the evolutionists
cannot explain. But the Sankhya Patanjala doctrine
explains it from the standpoint of teleology or the
final goal -inherent in all matter, so that it may be
serviceable to the Purusha. To be\servioeable to the Pyrushg
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is the one moral purpose in the whole Prakriti and its
manifestations in the whole material world, which guides
the course and direction of the smallest particle of
matter. From the scientific point of view the Sankhya
Patanjala doctrine is very much in the same place as
the modern scientists for it does not explain the
cause of the accidental variation noticed in all the stages
of evolutionary process from any physical point of view
based on the observation of facts.
But it goes much to the eredit of the Patanjala
doctrine that they explain this
m“%::;i?fm“\t:a :f,fz,ra accidental variation, this wmgdwa
and the teleology of or unpredicability of the onward
rakriti,
course of evolution from a moral
point of view, the view of teleology, the serviceability of the
Puarusha. They however found that this teleology should
not be used to usurp all the nature and function of
matter. By virtue of the Rajas or energy we find that
the atoms are always moving and it is to this movement
of the atoms in space that all the products of
evolution are accountable. We have found that the
difference between the juices of cocoanut, palm, Bel,
Tinduka (Diospyros Embryopteries) Amalaka (Emblic
Myrobalan) can all be accounted for by the particular
and peculiar arrangement of the atoms of earth and
water alone, by their stress and strain alone; and we
see also that the evolution of the organic from the
inorganic is also due to this change of position of the
atoms themselves; for the unit of change is the change
of an atom of its own dimension of spatial position.
There is always the transformation of energy from the
inorganic to the organic and back again from the organic.
So that the differences among things are only due to the
different stages which they occupy in the scale of evolution,
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as different expressions of the transformation of energy ;
but virtually there is no intrinsic difference among things
9% @aima ; the change of the collocation of atoms only
changes the potentiality into actuality, for everywhere
throughout this changing world, there is the potentiality of
everything for every thing. Thus Vachaspati writes :—aew
f eaTRMT=AR AT THEEIRIRRIRAA T TfcfEs aanfaear-
Tafey gewemgauRafena@fcasee g GsdaaifmaEn
yHCene @1 s a4 afcarn wfrgasfa ) sqaifed fe amgquan
sfa1 aom gEow oftnfes vy agmeranfey wiikatear
Tew Sqgueife @ geRia suifthcdugaewafa 1 o stwwmt
qifcaifas wnaty zeq wfytEasn f6a fgdinef@  aewe-
aife wafe « (ave w111 14.)
Looked at from the point of view of the Gunas, there
is no intrinsic difference between
ﬁedE;(;u:;:,(an i;! a‘é‘;*‘l‘; things, th'ough t.herc is a thousx?.nd
which thethingexists. ~ manifestation of differences, according
to time, place, form and causality.
The expressions of the Gunas, and the manifestations of the
transformations of energy differ according to time, place,
shape, or causality——which are the determining circum-
stances and surrounding environments, which determine
the modes of the evolutionary process; surrounding
environments are also involved in determining this change
and it is said that two Amalaka fruits placed in two
different places undergo two different sorts of changes in
connection with the particular points of place in which
they are placed, and that if anybody transfers them
mutually a Yogi can recognise and distinguish the one
from the other by seeing the changes that the fruits
have undergone in connection with their particular points
of space—Thus the wrer says : Two Amalaka fruits having
the same characteristic genus and species, their situation
in two different points of space contributes to their
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specific distinetion of development so that they may be
identificd as this and that. When an Amalaka at a
distance is brought before a man who was inattentive to it
then naturally he cannot distinguish this Amalaka -as
being the distant one which has been brought before him
without his knowledge. But right knowledge should be
competent to discern the distinetion ; and the sutra says
that the place associated with one Amalaka fruit is
different from the place associated with another Amalaka
at another point of space ; and the Yogi can perceive the
difference of their specifie cvolution in association with
their points of space; similarly the atoms also suffer
different modifications at different points of space which
can be pereeived by I§wara and the Yogis. zfumasaiaifa
AU TARE AR e gAfarguafa | 931 § RAREERRIATE
TITAER SO AR WENT Y= Hagmeiaq sfa wfawwnguata:)
wifea § a|w@a wlaawq  t9E IggW ad: wfaerafaaEet
WA w9, JEAETERRdl % SRUWERYeIuREE: |
A TR @EUTWIHAlRE | wHSwauwaE edNAEE  |qre|
TAT TEWd  qEOR@ENfaeaude]  aemMualvE;  GveuRer
ANOITE DA AATGHT WAL 1o evveerrrerrnerniiniiiiinieieeaee, .
......... SuauRd giamafrmiadimmma eg: 1 (ave ww 111.58)

Vachaspati again says : Though all canse is essentially

all effects yet a particular cause takes

spﬁe“,‘ie"i‘ii"“s bytime, effect in a particular place, thus
though the causc is the same still

saffron grows in Kashmere and notin Panchala. So the rains
do not come in summer, the vicious do not enjoy happiness.
Thus in accordance with the obstructions of place, time,
animal form, and instrumental accessories, the same cause
does not produce the same effect. awfs wwy g4 gaims amfa
A w1 wAT /W g FLART FGNC | At gEfy gty o
ager sfa @ ggww awenfzy wiwafm od fe® 7 g
wgrew W) @ AgeEe gEsy geF 7 afew gafefeer



THE STUDY OF PATANJALI 81

w3 1 aWE AR AiARIAROEEE 4 gREaey At
sfwafn ) (mwww 111 15).

Time space, ete., we see therefore are the limitations
which regulate, modify and determine to a certain extent. the
varying ransformations and changes and the seeming differ-
ences of things, though in reality they are all ultimately
vedueible tothe three Gunas; thus Kasmere being the country
of saffron it will not grow in the Panchali country even
though the other causes of its growth were all present
there ;—here the operation of cause is limited by space.

After considering the inorganie, vegetable and animal
kingdoms ax the three stages in the evolutionary proeess, onr

attention is at onee drawn to their

Plant-life and animal

ife. coneeption of the nature of relation of

plantlife to animal life.  To this point

thongh I do not find any special reference in the Bhashya yet,
I am reminded of a few passages in the Mahabharat, whieh
I think may be added as a supplement to the weneral
doetrine of evolution according to the Sankhya Patanjala
Philosophy as stated here. Thus the Mahabharat says :—

@Y gamREnE 7 @0

Ani guGwHiAE GgIuEa |

IUA FGH QU G G IR |

R e Y s A

apwaafafadid: & 99’ faftad |

faw wEIvERaE wEfE qat

Tt FeaR ad gaaq q T=lq

aereey AWilE aeng gsafa qreqr |

gagda a4y 47 fafaddy

w3 gfaan afa geng Safa aean )

a13; gfeeare iRy |

anfynfafiaam « faea wa4z@

11
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AR AT TN T |
qut yawega; aie: fafd v )
qaEz.Edy mvufEaRs s
Mg gvafe smawEas @ faad o

Nilkantha in his commentary goes still further and
says thata haid substance called aspafig also may be ecalled
living:—amaiefy  wqgudfuamuiq Meawear Faae’ s |
Here we see that the ancients had to a certain extent fore-
stalled the ddiscovery of Sir J. C. Bose that the life fune-
tions differed only in degree hetween the three elasses, the
inorganie, plants and animals.

These are all however, only illustrations of w#ufrawm
(Dharma Parinama) for here there is no radieal change in
the elements themselves. The appear-
o hrma - Prindma - anee of qualities being due only to the
senses. different arrangement of the- atoms
of the five gross elements. This change
applies to the Visheshas only—the five gross elements
externally and the eleven senses internally. How the inner
microcosm, the Manas and the senses suffer this yemfam
we shall see hereafter, when we shall deal with the psy-
chology of the Sankhya Patanjala doctrine. For the
present it will just suflice here to say that the Chitta also
suffers this change and is modified in a twofold mode ;
the patent in the form of the ideas and the latent, as the
substance itself in the form of Sanskaras or impressions.
Thus the wm says:—fewar @ val sfeewwfees) a3
wwamar ufeer agAEwE wafeen | @ ¢ @fy wamgwEe
LUECEL SIC RIS

“ fQyedgEa wftamy st
Tt ufry fawar ywiedematsia |

Suppression. characterization potentialisation, constant
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change, life, movements, power ave the characteristies of
the mind besides conseciousness.

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

We have seen that the Sankhya Patanjala view holds
that the effect is already existent in the cause but only in
a potential form. *“The grouping or collocation alone
changes and this brings out the manifestation of the latent
powers of the Gunas but without ereation of anything
absolutely new or non-existent.” This is the true gqamag
theory as distinguished from the so-called @g@@E theory
of the Vedantists which ought more properly to be called the
FARRTAR theory, for with them the cause alone is true,
and all effects are illusory, being only imjositions on
the cause. For with them the material cause alone ix
true wheveas all its forms and shapes are only illusory—
qrawarg fawrr awgd afewt sfa ua qag 1 Whereas aceording
to the Saukhya Patanjala doctrine all the appearances or
effects are true and they are due to the power which the
substance has of transforming of itself into those various
appearances and effects fraamafwmm nfnta wal. The operation
of the concomitant econdition or efficient cause serves only
in effectuating the passage of one thing from potency to
actualisation.

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

tion explains the diversity of the
. ;‘:]]tll;'l‘)‘;;’f{z‘ﬂt‘;":‘&“ig thingt. Considered from the point of
cation of the Gunas. view of the Gunas, as the things are all
the same, so excluding that, the cause
of the diversity in things is the power which the Gunas
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bave of changing their partieular collocations and thus as-
suming various shapes. We have secn that the Prakriti
unfolds itsell through various stages—the Mahat ealled
the great being—the Ahankara, the Tanmatras ecalled the
Avisheshas, the five gross clements and the eleven senses,
called the Visheshas, Now the Linga at once resolves itself
into the Ahankira and through it again into the Tanmatras.
The Ahankara and the Tanmatras again resolve themselves
into the senses and the gross elements and these again arc
constantly suffering thousand modifications called the
¥, ¥y, w3wn qfcge according to the definite law of
evolution (aRarwe« foaw).
Now according to the Sankhya Patanjala doetrine, the
ba.ktl—powel, force, and the Saktiman—the possessor  of
power or force are not different but
Sakiiand Saktiman.  identical. So the Prakriti and all its
cemanations  and  modifications are
of the nature of substantive cntities as well as power or
force. Their appearances as substantive entities and as
power or force are but two aspeets and so i will be erro-
neous to make any such distinetion as the substantive
entity and its power or foree. That which is the sub-
stantive entity is the force and that which is the force
is the substantive entity. Of course for all popular pur-
poses we can indeed make some distinetion but that dis-
tinction is only relatively true. Thus when we say that
earth is the substantive entity and the power which it has
of transforming itsell into the produced form, lump or
Jjug as its attribute, we sce on the one hand that no dis-
tinction is really made between the appearance of the
earth as jug and its power of transforming itself as
the jug. As this power of transforming itsell into
lump or jug, ete., always abides in the earth we say that
the jug, ete., are also abiding in the earih, when the
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power is in the potential state, we say that the jug
is in the potential state, and when it is actualised, we
say that the jug has been actualised. Looked at from
the Tanmatric side the earth and all the other gross ele-
ments must have to be said to be nere modifications and
as such identical to the power which the Tanmatras
have of changing itsell into them. The potentiality or
actuality of any state is the mere potentiality or actuality
of the power which its antceedent cause has of trans-
forming itself into it.
Looked at from this point of view it will be seen
that the Prakriti though a substantial
Prakriti viewed as  ¢ntity is yet a potential power which
E,l(::,ll,ili;’iu:]til.:g and W s being actualised as its various mo-
tion of cnorgy. difications as the Avisheshas and the
Visheshas,  Being of the nature of
po ver, the movement by whieh it actualises itself 15 im-
mauent within itself and not caused from without. The
operation of the concomitant conditions is only manifested
in removing the negative barriers by which the power was
stopped or obstacled from actualising itsell. It being of
the nature of power, its potentiality means that it is kept
in equilibrium by virtuc of the opposing tendencies that
are inherent within it, which serve as one another’s ob-
struction and are therefore called the Wiavw wfs.  Of course
it is evident that there is no real or absolute distinction
between #ratwaf® and s=w wfaw ; they way be called so
only relatively, for the same tendency which may appear
as the mavwufs of some tendencies may prove as the
e afm elsewhere,  The example that is chosen to ex-
plain the unature of the Prakriti and its modilications con-
ceived as power tending towards actuality from potentiality
in the =vgwim is that of a sheet of water enclosed by tem-
porary walls within a field but always tending to run out
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of it. As soon as the temporary wall is broken in some
direction, the water rushes out itself, and what one has to do
is to break the wall at a particular place. The Prakriti
also is the potential for all the infinite diversity of things
of the phenomenal world, but the potential tendency of
all these mutually opposed and diverse things cannot be
actualised all at once. By the concomitant conditions
when the barrier of a certain tendency is removed, it at
once actualises itself into its effect and so on.

From any cause we can expeet to get any effect, only
it the necessary barriers can be removed, for everything
is everything potentially, it is only
necessary to remove the particular
barrier which is obstructing the power from actualis-
ing itself into that particular effect towards which it is
always potentially tending. Thus Nandi who was a man
is at onee turned into a god for his particular merit which
served to break all the barriers of the potential tendency
of his body towards becoming divine, so that the barriers

Continued.

being removed the potential power of the Prakriti of his
body at onee actualises itself into the divine body.

The Vyasa Bhashya mentions four sorts of concomit-
ant conditions which can <erve to break the barrier in a
particular way and thus determine the
mode or form of the actualisations of
the potential. There are (1) &w place,
(2) = time, (3) =R form and constitution of a thing ;
thus from a piece of stone, the shoot of a plant cannot
come out, for the arrangement of the particles in stone is

Concomitant  Can-
Bes.

such that it will oppose and stand as the barrier of
its potential tendencies to develop into the shoot of a plant ;
of course if these barviers could be removed, say by the
will of God, as Vijfiana Bhikshu says, then it is not impos-
sible that a shoot of a plant may come out of a piece of
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stone—aifeq A¥ERNERlAT  guifewma wrRwofaswa
Ry waagTanT  wRafmaf@sefa waRd ) am 9w
A fawmaad afaq waq wod a1 fasfeatsar—By the will
of God poison may be turned into neetar and neetar into
poison.

According to the Sankhya Patanjala theory wd meri
can only be said to accrue from those actions which lead toa
man’s  salvation and =¥% from the
(uite opposite courses of conduet.
When it is said that these can remove
the harriers of the Prakriti and thus determine its moditiea-
tions it amounts almost to saying that the modifications of
the Prakriti are being regulated by the moral conditions of
man. According to the different. stages of man’s moral

Merit or demerit as
concomitant caunses.

evolution, different kinds of merit wa or =y acerne and
these again regulate the various physical and mental
phenomena according to which a man may be affected
cither pleasurably or painfully. Tt must however
be always remembered that the w& and =ws are also
the productions of Prakriti and as such ecannot affeet
it except by behaving as the cause for the removal
of the opposite obstructions—the wdt for removing
the obstructions of =@ and =Wud of w#. Vijidna
Bhikshu and Nagesha agree here in  saying that the
modifications due to w# and w44 are those which
affect the bodies and senses. What they mean is
possiDly this, that it is w® or ww alone which guides
the transformations of the bodies and senses of all living
beings in general and the Yogis.

Continued. Thus we see that Nahusha’s wyw

or demerit stopped the fillings of the

materials of his heavenly body from the five gross elements
and those of his heavenly senses from the Ahankara. We
find in another place that Vachaspati gives the example
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ymsawa q5A (tho virtuons enjoys happiness) as an illus-
tration of fafam or canse of y&i and =W4& as controlling
the ecourse of the development of Prakriti. We therefore
see that the sphere of w@ (merit) and susf (demerit)
lies in the helping of the formation of the partienlar
bodies and  senses (from the gross elements  and
Ahankara rvespeetively) suited to  all living  beings
according to their stages of evolution and their
growth, deeay or other sorts of their modifications as
pleasure, pain  and as illness or health also. Thus
it is by his partieniar merit that the Yogi can get his
special body or men or animals can get their new hodies
after leaving the old ones at death. Thus Yoga Varttika
says—* Merit by removing the obstruetions of demerit
causes the development of the hody and the

senses:—ylg  wydnfagagamese wafgrafoafafhea ga-
wemag 1 and Nagesha says :—=wmmfaafoami  s@feawi

gEefrawad  serefiowsfas aq w@fans aaaemaaaaEm
wiqrrguamEafa | i aE@ar gzafiamed azavaeEia-
an daradtawariRta Teag wd difmafs SRfzad: ofcmmmond
whfafradar aRfgagsas: Q@ @@nad faawgegste, qa
FAET: TIRCTHAA SERATARIRFIC (oo e oo
Creeanee ud W@ amwaiwtEaafs oo wfenfzs s@agnag
sfa dram 1 Later on he says again—aa  wAIRNHIAATTLN
wferafcn fafiea | od amar wuwsfa yaigawds afafad

As for Iswara I do not remember that the wima or the
Sutras ever mention him as having anything to do in
the controlling of the wmodifications

Tawara, of the Prakriti by removing the
barriers, but all the later commentators

agree in holding him responsible for the removal of all
barriers in the way of Prakriti’s development. So that
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ISwara lies as the root cause of all the removal of barriers
including those that are effected by ' and wdw’. Thus
arawly says Tacen(d yaifugiand ufsaxgmg va =mw ie. god
stands as the cause of the removal of such obstacles in the
Prakriti as may lead to the production of merit or demerit.

Yoga Varttika and Nagesha agree in holding I8wara
vesponsible for the removal of all obstacles in the way of
the evolution of Prakriti 33vs wmufcamfernfE=arawra
LA

It is on account of god that we can do good or bad
actions and thus aequire, merit or demerit. Of course

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

barriers in the way of Prakriti’s development to be
femoved in such a way that he stands ultimately responsible
for the removal of all obstacles in the way of Prakriti’s
development and thus also of all obstacles in the way of
men’s performance of good or bad deeds; Man’s good or
bad deeds g@as or WI@HH , WH or WH serve to remove
the obstacles of the Prakriti in such a way as to resull in
pleasurable or painful effects: but it is by god’s help
that the barriers of the Prakriti are removed and it
yields itself in such a way that a man may perform the
good or had deeds according to his desire. Nilkantha
however by his quotations in explanation of 300/2, Santi-
parva leads us to suggest that he regards god’s will as
wholly responsible for the performance of our good or
bad actions. For if we lay stress on his quotation o% W«
giymdEEafs & g ada ofimivd | ov fraeyww wwafa 4
gady fasfiafa, it appears that he whom God wants to
raise is made to perform good actions and he whom
God wants to throw downwards is made to commit bad
actions. But this will indeed be a very bold idea as it

will nullify even the least vestigze of the freedom and
19
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responsibillity of our actions and is unsupported by the
evidence of other commentators Vijizna Bhiksha also says
with reference to this éruti in his Vijignamrita Bhashya III.
L 33amfa smimcwfafaaan SamgaenamaEem: v nafesas
wiuE ; So we take the wwifugmar of ISwara only ina
general way to mean the help that is offered by Him in
removing the obstruction of the external world in such a
way that it may be possihle for a man to practically
perform the meritorious acts in the external world.
wirgC 59 FURAY Tqaiw
32fa AT ¢ fM: awEAAE:
Santiparva. 500/2.
Nilkantha writes thus —usw s argew wrafe & gl
@idw ofaded, WA 9@
km%t;\ztfation from Nil- ERcoi SRR ﬂi??[ «;f a1 FaAN
avy
sfa yfrgfat femgofes e 7 Fregan e o pagnda
il wew ¢ azeR ff @owdansfaesma asfa @ gaea
Weemardife wfaq adfusian 4 9 4 ©: Tood awaft aw gafa-
TAQ FAEFATNIY, qT9 qaTd gd—Ffad wwdioe gt
#eg aw: Afams fa e gaomms ww wsdet gumt
vima «a wafhy, f& &af, s99q @d wanAat wEE  Afowan
wATANFE T vl 99y a9 At qu miEdEa
ofewd ggz@a g afndd frad sf oy asg waewwea
FENMIC  QEUEET g wEvg wwe wgRmbt sa
Wewzm Sadsamata sfa Fafafr Dawar gl
In support of our view we also find that it is by god’s
influence that the unalterable nature
in gj:'igg;",:;;ﬁ“” of the external world is held fast and
a limit imposed on the powers of
man in producing changes in the external world. Thus
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Vachaspati in explaining the wra says & « wafy werifagat
dwdfa 1w waw gasAEEtT: gEfEsE aan Y&y aTwm
o = gEd sETWEEITEanT:  quTeE  wrewfasfag-
§age !

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

Another point in our favour is this that the Yoga
philosophy differs from the Sankhya mainly in this that
the Purushartha or serviceability to the Purusha is only the
aim or end of the evolution of Prakriti and not actually the
agent which removes the obstacles of the Prakriti in such a
way as to determine its course as this cosmical process of
evolution. Purushartha is indeed the aim for which the
process of evolution exists ; for this manifold evolution
in all its entirety affects the intcrests of the Purusha
alone ; but that does not prove that this its teleology
can really guide the evolution in its particular lines so
as to ensure the best possible mode of serving all the
interests of the Purnsha, for this teleology being
immanent in the Prakriti is essentially non-intelligent.
Thus Vachaspati says :— 9 guwidisfa wana: | fam agg i
U | O€ WAWAT JRE: yARa |

The Sankhya however hopes that this immanent
teleology in Prakriti acts like a blind instinet and is able
to guide the course of its evolution in all its manifold
lines in accordance with the best possible service of the
Purusha.

The Pataujala view, as we have seen, maintains that
Tswara removed all obstacles of Prakriti in such a way
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that this teleology may find scope for its realisation.
Thus Sutrarthabodhini of Narayana
Continued, Tirtha says:—According {o atheistic
Sankhya the future serviceability of
the Purusha alone is the mover of the Prakriti.
But with us theists the serviciability of the Purusha
is the object for which the Prakriti moves. It is
merely as an object that the serviceability of the
Purusha may be said to be the mover of the Prakriti.
frfpeataife oo vaFaE: madtar waww: ) wenw § @wwat
AFE TN VAN A | 300 9 HAWEA JEAaY o =Ry IV 3.
As regards the counnection of wafa and zws: however,
hoth Savkhya and Palanjala agree according to Vijnana
Bhikshu in denying the interference of ISwara ; it is
the movement of Prakriti by virtue of the immanent
teleology that connects itself naturally to the Purusha
wifamamratfzat  ai@dfrat gEaERgA wefe: @aRa geaw
wIgREA  HYmA SRWTEA  waEwe @ew ) (famamaes
framfeg  1.12. P, 34)

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

Recapit ulution. blind and cannot choose the suitable
lines of development and cause the

movement of the Prakriti along them for its fullest
realisation  Prakriti itself thongh a substantial entity
is also essentially of the nature of conserved energy
existing in the potential form but always veady to flow
out and actualise itself only if its own immanent obstrue-
tions are removed. Its teleology is powerless to remove
its own obstruction. God by his very presence removes
the obstacles, by which the Prakriti of itself moves in the
evolutionary process and thus the teleology is realised ;
for, the removal of obstacles by the influence of god takes
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place in such a way that the teleology may get its fullest
scope of realisation  Realisation of the teleology means
that the interests of the Purusha are scemingly affected
and the Purusha appears to see and feel in a manifold way
and after a long series of such experiences it comes to
understand itself in its own nature and this being the last
and final realisation of the teleology of the Prakriti with
reference to that Purusha all connections of the Prakriti
with such a Purusha at once ceases ; the Purusha, is then said
to be liberated aud the world ceases for him 1o exist, though
it exists for the other unliberated Purushas, the teleology
of the Prakriti with reference to whom have not been real-
ised. So the world is bhoth eternal and non-eternal i.e.
its eternality is only relative and not ahbsolute ( Wi
|IA. W dNgEwIWEEE  sfa | puedde Sen-
qATFAC@Ta waaeRd g | awnwedts ond s 1V.33.)
e |

The Yoga philosophy has esseutially a practieal tone
and its objeet consists mainly w1 demonstrating the means
of attaining salvation, oneness, the
Ethical —coquiry  Jiheration of the Pnrusha. The
the chief aim of the
Yoga Philosophy. metaphysical theory which we have
discussed at some length though it is
the basis which justifies its ethical goal is not itself the
principal subjeet of Yoga diseussion. It only mentions it
incidentally so far as it becomes necessary for it, in demons-
trating its ethical views. We had first to explain the meta-
physical theory, only because without understanding that, it
was impossible for us to get a right conception of their
ethical theories. It has now become time for us to direct
our attention Lowards the right comprehension of the ethical
theovies of this philosophy. Chitta or mind always
exists in the form of its states which arve called its Vrittis,
These comprehend all the manifold states of eonsciousness
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of our phenomenal existence, and we cannot distinguish
i the states of consciousness from
Chitta. . . .
consciousness itself, for the conseious-
ness is uot something separate from its states;
it exists in its states and passes away with their
passing and submerges when they are submerged.
It differs from the senses in this that they represent the
functions and faculties whereas Chitta stands as the
entity holding the conscious states with which we are direet-
ly eoncerned. But the Chitta which we have thus deseribed
as existing only in its states is called the wvafew or faw
as effect as distingnished from the mwafan or fa as cause.
These Karana Chitta or Chittas as cause ave all-pervading
like the Akasa and are infinite in number, each being
connected with each of the numberless Purushas or
souls (“ ¢d ¥ favt matwdsia fefawmaa, Nt arageE@m
o foge | werg Efamaiwia vy 7w A, Aty senefeE-
R MNeay, q@ng  aEww  aRgrenfaaesiefnnd s,
and also ( fvda fadi afafraagewiveant gaad@am w) s
aven V., 10.”) The reason assigned for acknowledging such
a Karana Chitta which must be all
Reasons  for ack- . . . .
nowledging a Kérana  pervading, as is evident from the
ehista. quotation, is that the Yogi can have
the knowledge of all things all at once.

Vachaspati also says that this Chitta being essentially
of the nature of weswW is as all-pervading as the ego
itself ( AWRIEEIRAATAEAGLFINE ¥ aARga A
frgel w9 )

This Karapa Chitta contracts or expands and appears

Rolation of tho 25 °UF individual Chittax in the
Raraha _Chitta & various kinds of our bodies at the
Karya Chista. successive rebirths, The Karana
-Chitta is always connected with the Purusha and
appears contracted when the Purusha presides over the
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animal bodies and as relatively expanded when he
presides over human bodies and more expanded when he
presides ever the bodies of gods ete. This contracted or
expanded Chitta appears as our #rifew which always
manifests itself as our states of consciousness. Atter death
the Karaua Chitta which is always connected with the
Purusha manifests itself in the new body which is formed
by the wigz (filling in of ywmfa on account of effective merit
or demerit that the Purusha had apparently acquired.
The formation of the body as well as the eontraction or
expansion of the Karana Chitta as the corresponding
adfyy to suit it is due to this wijx. The Yoga does not
hold that the fqw has got a separate fine astral body within
which it may rewain encased and may be transferred along
with it to another body at rebirth after death. The Chitta
being all-pervading, it appears at once to contract or expand
itself to suit the particular body destined for it by its
merit or demerit but there is no separate astral body.
( wiaarfena’ a@ # quwy ) swwfa. IV, 10, In reality the
arcafan as such always remains fay or all pervading ; it is
only its wrifaw or afe@ that appears in a contracted or
expanded form, aceording to the particular body which it
may be said to occupy.

The Sankhya view however does not regard the Chitta
to be essentially fayy but small or great
according as the hody it has to occu-
py &t wfaged gdndgwmd oFwha
fad f& g TZHRREd ERATIMIRRT RAlYIq  @EHEATAHEA
seefamEsifomn @uavqufed v agfag (i IV. 10.)
qeyErRaN gare famife sdafcamisremg saa’ wfage: (Wi
IV.10.)

It is this faw which appears as the particular states
of consciousness in which there
are both the knower and the known

S8ankhya view of
Chirta,

The nature of Chitta.
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reflected, and it comprehends themm both in one stale
of consciousness. It must however be remembered
that thix Chitta ( fa® ) is essentially a modifieation of
Prakriti and as such is non-intelligent ; but by the seeming
reflection of the Purusha it appears as the knower who
is knowing a certain objeet, and therefore we sce that
in the states themselves are comprehended both the knower
and the known. This Chitta is not indeed a separate
Tattwa, but is the summed up unity of the 11 senses and
the ego and also the five Privas ( wnfe¥gtaeiifea;
genaey: aftumfads: (a@m V. 10.) Tt thus stands for
all that is DPsychical in man ; the states of consciousness
ineluding the living principle in man represented by the
activity of the five Pranas,
It is the object of the Yoga to restrain the Chitta gra-
dually from its various states and thus
Chinarant and Kirya  oradually cause it to turn back to its
original cause the smrufas which is
all-pervading. The modifications of the ®rafsw into the
states as the ®rafgw is due to its being overcome by its
inherent Tamas and Rajas; so when the trausformations of
the Chitta into the passing states are arrested by concent-
ration, there takes place a backward movement and the all-
pervading state of the Chitta being restored to itself and all
Tamas being overcome, the Yogi acquires omniscience and
finally when this Chitta beecomes as pure as the form
of Purusha itself, the Pur isha becomes conscious of him-
self and is liberated from the bonds of the Prakriti.

. The Yoga philosophy in the first chapter describes
the Yoga for him whose mind ix inelined towards
trance-cognition. In the second ehapter, is described the
means by which one with an out-going mind (g=w faw) may
also acquire Yoga. In the third chapter are déseribed
those phenomena which strengthen the faith of the Yogi
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on the means described in the second chapter. In the
fourth chapter is deseribed the Kaivalya, absolute inde-
pendence or oncness which is the end of all the Yoga
practices.

The wmr describes the five classes of Chittas and
eomments upon their fitness for the
Yoga leading to Kaivalya. "Those
are I. faw ( wandering ) II. &z ( for-
getful ) I11. fafar ( occasionally steady ) IV. wmm ( one
pointed ) f®g ( restrained ). The faafew is characterised
as wandering, because it is being always moved by
the Rajas. 'This is that Chitta whieh is always moved to
and fro by the rise of passions, the excess of which may
indeed for the time overpower the mind and thus generate
a temporary concentration, but it has nothing to do with
the contemplative concentration required for attaining
absolute independence. The man far from attaining
any mastery of himself is rather a slave to his own
passions and is always being moved to and fro and
oscillated by them. (See fagw afewt 1.1. @eefa 1.2)
II. The gzfaa is that which is overpowered by Tamas,

Who are fit for
Yoga.

or passions like that of anger ete. by which it loses its
senses aud always chooses the wrong course : ( fawm =figm
1.1 #=efy 1.2.) Swami Harihararanya suggests a beanti-
ful example of concentration in this state as in the case
some kinds of snake who become completely alisorbed
in the prey they are ready to pounce upon.

III. The fafaw faw or distracted or oceasionally
steady chitta is that mind which rationally avoids the
.pa.inful actions and chooses the pleasurable ones. Now
none of these threc kinds of mind can hope to attain that
eontemplative concentration called Yoga. This lust type of
mind represeuts the ordinary people who are sometimes
tended towards;good and are again drawn towards evil.

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

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

Ordinarily our minds arve engaged only in pereeption,
Jinference ete.,—all those wmental states which we all
naturally possess. These our ordinary
mental states are full of Rajas and
Tamas. When the proeess of our
ordinary mental states is arrested, the nind flows with
an abundance of g® in the §9a@ Samadhi ; lastly when
even the dwma state is arrested, all possible states
become arrested thereby.

Another important fact which wust be takon note of
is the relation of the actual states of mind ecalled the

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

When Samadhi
comes.

a particular mental state passes away
into another, it is not altogether lost. but is preserved in
the mind ina latent form as Samskaras which always
are trying to manifest themselves in the actual form.
The Vrititis or actual states thus are at once generating
the Samskaras and they also are always tending to mani-
fest themselves and actually generating similar Vrittis or
nctual states. There is a circulation from Vrittis to
Samskaras and from them again to the Vrittis ( darm
wafe:  fraw  demiy  sea:  wi efedesrcmmafrEEnd )
So, the formation of Samskdras and their conservation
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are gradually being strengthencd by the habit of similar
Vrittis or actual states, and their continuity is agawm
guaranteed by the strength and continuity of these Sams-
karas. The Samskaras are like the roots stuek deep in the
soil which grow with the growth of the plant above, but
eveu when the plant above the soil is destroyed the
roots remain undisturbed and may again shoot forth as
plants whenver they may wet a favourable season.
So, for a Yogi, it is not enongh, if he arrests any particular
class of mental states but he must attain such a habit
of his restraint that the Sanaskarn generated by his habit
of rvestraint must he so strong as to overcome, weaken
and destroy the Sanskiira of those actual <tates which he
has arrested by his contemplation. Unless by snch a
habit, the Sanskara of restraint ( fadta=s sigme ) which is
opposed to the Sanskaras of the restrained wmental states
become powerful and destroy the latter, the latter is
sure to shoot forth again in favourable season into their
corresponding actual states.
The conception of Avidya or Nescience here is not nega-
tive bus it has a definite positive aspect. It means that kind
of knowledge which is opposed to true
Avidyd, knowledge ( famnfagdtd snamavafaan )
This is of four kinds (1) the thinking
of the. non-eternal world which is merely an effect as
eternal ; (2) the thinking of the impure
1L as the pure as for example the passions
and the attractions that an  woman’s
body may have for a man through which he thinks the im-
pure body of the woman as pure,
1L (3) This also explains the thinking of
vice as virtue, of the undesirable as the
desirable ; and the thinking of pain as pleasure ; we know
that for a Yogi every phenomenal state of existence
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is painful —qftam  awd@rz @jwfefadne zads s
fadfar—

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

(2) Again at the time of enjoying pleasures there
is always seen also the suffering from pain in the form
of aversion to pain ; for the tendency of aversion from
pain can only vesult from the incipient memory of
previous sufferings. Of course thisis also gqfcawza,
but it differs from the former in this that in the case of
afcew 3:@ (Pleasure turned into pain) pleasure is turned
into pain as a result of change or Parinama in the future
whereas in this case the anxiety of pain is a thing of
the present, happening at one and the same time that
a man is enjoying a pleasure.

Enjoyment of pleasure or suffering from pain causes
their impressions called siw or potencies and these again
when helped by associations naturally
create their emory and thence
comes attainment or aversion, whence
follows action, whence pleasure and pain and whence impres-
sions, memory, attachment or aversion and again action
and so forth,

All states ave the modifications of the three Gunas ;

in every one of them the functions
confrfﬁet‘;“,,?’ ,:‘,’1‘3 of all the three Gunas are seen

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

Painfulness by
Sanskdras,

These contraries ave remarkable in
their developed forms and these (GGunas are seen to
abide in various proportions and compose all our mental
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states. Thus it is seem that a Yogi who wants to
be released from pain once for all is very sensilive
and is anxious to avoid even our so-called pleasures.
( wfamas=ife fage ) sce I1. 15 ( adiatos: wfoed w@: @ity
F@I@ 7 999 mIEsdy, vad@afe zaifa wfogees’ Dfmdy
fafa Aad afagury sa¢ § nawiawd s@qgue 39" qww oW
TwguREERAIRaEmiafran v gwadsqfgfrafaaar was
IRFTRARFICONaa M d avenenfma watafaa: fresm o
WATAW | AcARAINEAT SEEaE JEAEARTE Haas 9 Zel
HALGEARIY gRAa now’ gfavad 1) The wise have in this
case a similarity to the cve-ball. As a thread of wool
thrown into the eye pains by a mere touch, hut not so by
coming into contact with any ofher organ, so do these
afflict the Yogi who ix as {ender as the eye-ball, but not
any one else whom they reach. As to others, however, who
have again and again taken ap pains as the consequence of
their own karma, and who again took it up after having
given it up, who are all round pierced through as it were
by Nescience, possessed as they are of a mind full of
afHictions, variegated by cternal residua of passions, who
follow in the wake of the “ 1" and the “ Mine” in rela-
tion to things that should be lelt apart, the three-fold
pain caused by both external and internal means run after
them as they. are repeatedly horn. The Yogi then secing
himself and the world of living beings thus surrounded
by the eternal flow of pain, turns for refuge to right
knowledge, the cause of the destruction of all pains.

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

The modifications that this Avidya suffer may be col.

lected under four heads. (I) The
maﬁ;“;{:ﬁf how  ggu), whic}‘x as <.lescri.bed above sprin.g:

from the identification of tbe afg with
the Purusha,
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I1. ¥rom this ego springs T or attachment which i
the inclination towards pleasure and consequently towards
the means necessary for attaining it for a person who has
previously experienced pleasures and remembers them.

IV. Repnlsion from pain also springs from the egu
and is of the nature of anxiety for its removal; anger
at pain and the means which brings in pain, sticks
in the mind in eonsequence of the feeling of pain, in the
ense of him who has felt the pain and has the memory
of it.

V. Love of life also springs {rom the ego. It is the
fecling that exists in all persons and appears in a posi-
tive aspect in the form *“May [ live on ” and in a negative
aspect in the form ¢ would that I were never to cease ™.
This is due to the painful experience of death at some
previous state of our existence, which exists inusasa
residual potency { @@y ) and causes the instincts of self-
preservation and fear of death and love of life. These
are called the five Kleshas or afflictions.

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

We have already seen how it has
eﬁe‘:t‘:.“y“ and its  generated the Macrocosm or the cxter-

jor world on the one hand, and ¥y
and the senses on the other. Now we see that from it
also springs attachment to pleasure, aversion from pain and
the love of life, motives which are seeu in most of our
states of consciousness, which are therefore called the fare
or the afflicted states. The five afflictions just men-
tioned are all comprehended in Avidya, sinee Avidya or
false knowledge is at the root of all the five afflictions.
The sphere of Avidya is all false knowledgs generally,
and that of Asmita is also inseparably connected with
all our experiences which consists in the identification
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of the intelligent eelf with the sensual objects of the world,
the attainment of which seems to please us and the loss of
which is so painful to us. It must however be remem-
bered that these five afflictions are only the different
aspects of =fa@n and cannot be conceived separately from
the Avidys. These always lead us into the meshes of the
world, far and far away from our tinal goal—the realisation
of our own self—the ¢maneipation of the Purusha.
Opposite to it are the Vritlis or states which ave called
wf@e unafflicted, the sma™ (babit of
steadiness) and Vairdgya, which being
antagonistic to the aflicted states, are
helpful towards achieving the true knowledge or its means
( famafaaqaaaRaET 9@ AeaERiaen ) enfafqea oty
feofyadtsfmer (W), These represent sueh thoughts
that tend towards emancipation and are produced from
our attempts to conceive rationally our final state of
emancipation, or to adopt suitable means forit. They
must not however be confused with gwmwa’ (virtuous action),
for both Punya and Papa Karma ave said to have sprung
from the Kleshas. There is no hard and fast rule with regard
to the appearance of these Klishta and \klishta states, so
that in the stream of the Klishta states or in the intervals
thereof, Aklishta states also might come—as the practice
and desirelessness born by the study of the Veda, reasoning
and precepts ( swEAErEEifaznefritE AR Qg )
aud remain unmixed with the Klishta states quite distinet
in itself. A Brahmin being in the village of Sala which
is full of the Kiratas, does not become a Kirdta himself
by that.

Fach Aklishta state produces its own potency or wHwre
and with the frequency of the states, their @@ is strength-
ened which in due course by habituation suppresses the
- Aklishta ones.

The  Aklishta
Vrittis.
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These Klishta and Aklishta modifications are of fiva
descriptions s@tw ( Real cognition ) fas&a (unieal cogui-
tion) famm (logical abstraction and imagination) fazy
(sleep ) wfy (memory ). These Vrittis or states however

‘ must be distinguished from the six

The five Vrittis. kinds of mental activity mentioned

in (IL. 18) sgw (reception or presen-

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

tion) wdte (conceptual selection) awsm (right knowledge;)

sfufran (decision and determination) of which these states
are the produets.

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

- of the Klishta Vrittis as well.  Abhy-

Sanﬁlgg&{:: Kleshas & a‘\.sa,. Vairagya—the Aklishta Vrittis,

which spring from precepts &e. lead

to right kuowledge and as such are antagounistic to the
modification of the Guunas on the Avidya side.

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

Sanskaras, the Klishta Sanskara and
km‘i:;ittis and Sans- the Aklishta or Prajia (wsn) Sanskara.
‘ All these modifications of Chitta as
Vritti and Sanskara are the Dharmas ( ws) of Chitta,
considered as the wwif or substance.

Thess Vrittis are also called the @wa =m# as different
from the averweh achieved in the exterior world by the

five motor.or active senses. These

Karinas, . may be divided into four eclasses (1)
Krishua (black) (2) Sukla (White) (3)

Sukla-Krishia ( white and black) (4) Asukla Krishna
(veither white nor black). The Krishuva Kaima are those
-tommitted by the wicked and as sueh, are wicked actions
called also wyw (demerit). These are of two kinds via:



THE STUDY OF PATANJTATI 105

arer and wwa the former heing of the nature of spea-
king ill of others stealing ather’s propurty ete. { fmn war-
gE@fr s ) and  the lalter of the nature of such
states as are opposed to Sraddha, Virva ete. which are
called the Sukla Karma, (afwtd etz « agw). The
Sukla Karmas are the virtuons or meritorions deeds.
These can only happen in  the form of mental states
and as such can take place only in the #wa wa. These
are  Sraddha, Virya, Swmriti, Samadhi and Prajia
which are infinitely superior to actions achieved in
the external world by the motor or the active senses
2 93 fanedisanfaal faewid amEARTEITETA: A W Ai-
frdviafe | witwins At @d SRACRd &9 Sfaran, TwERE
« fanaw=afalsw nfica w9 08 7 wqqqesd, agzaTRaREan |
the Sukla Karma belongs to those who vesort to study
and meditation (gm'a9: avgagaaany ) (3) The
Suklakrishna Karma are the actions achieved in the
external world by the motor or active senses. These
are called white and black, because actions achieved
in the external world however good (%@ ) they might
be, cannot altogether be devoid of wickedness (&),
Forall external actions entail some harm to other living
beings swia afsw@wwaa’ @a: gaafa wafer @ta afe
Mofzaafy swfo guiter @ife saaferaafy  fdfafe
A4GHAT ) |

iven the Vaidika duties though they are meritorions
are associated with sius as they entail the sacrificing of
animals ( @SFQwA FUEHU AT FAUSY @ FAD Wiy
W EwEsT quiew: gueEAs:— e ) |

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

14
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is the cause of the sufferings of pain for the doer. Asin
all our ordinary states of existence we are always under
the influence of w& and wed  which are therefore called
{vehicles of actions) = wETA dafcagam wfwe sfa wa: )
That in which some thing lives is its vehicle. Here the
Purushas in evolution are to be understood as living in
the sheath of actions (which is for that reason ecalled a
vehicle or ming). Merit or virtue, and sin or demerit are the
vehicles of actions. All Sukla Karma therefore, either
mental or external, is called merit or virtue and is pro-
duetive of happinees, all Krishna Karma either mental
or external is called demerit, sin or vice and is productive
of pains.

The Karma ealled Asukla Krishoa ( neither black nor
white) is of those who have renounced everything, whose
aftlictions have been destroyed and whose present body
is the last one they will have ( wyaww danfaat o awi
a@miem@t 1) Those who have venounced actions, the
Karma Samnyasis) (and not those who belong to the
Samnyasasrama merely) are nowhere found performing
ietions which depend upon external means. They have
10t got the black vehicle of actions, because they do not
perform such actions. Nor do they possess the white vehicle
of actions, because they dedicate to I§wara the fruits of
all vehicles of action hrought about by the practice of Yoga.

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

ignorance #@¥ and anger @y it has
me:ﬁ::“““:‘-:""‘ ;l'l‘: really got at its root the Kleshas
pasaions. (afilictions) such as Avidys, Asmita,

Raga, Dwesha, Abhinivesa. It will
be seen casily that the passions named above, desire, lust,
etc. are not in any way different from the Kleshas or
afflictions named before ; and as all actions virtuous or
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sinful have their springs from the said sentiments of
WW, My, @MW de, it is clear enough that all these
virtuous or sinful actions spring forth from the Kleshas.
Now this KarmaSaya ripens into life-state, life ex-
perience and life time, if the roots—
Ripening  of  tho  {he afflictions exist. Not only is it
Karmagaya and the Lo
afflictions. true that when the afllictions are
rooted out, no Karmasaya can aceu-
mulate but even when many Karmaayas of many lives
are accumulated they are rooted out when the afflictions are
destroyed. For, otherwise, it is ditlicult to conceive that
the Karmadaya accumulated for infinite number of years,
whose time of ripeness is uncertain, will be rooted out ! So
even if there be no fresh Karmasaya after the rise of true
knowledge, the Purusha cannot be liberated but shall be
required to suffer an endless eycle of births and rebirths
to exhaust the already accumulated Karmasayas of endless
lives. Tor this reason, the mental plane becomes a field
for the production of the fruits of action only, when it is
watered by the stream of afflictions. Hence the afflie-
tions help the vehicle of actions ( ®wiwg ) in the pro-
duetion of their fruits also. Tt is for this reason that
when the afllictions are destroyxl the power which helps
to bring about the manifestation also disappears ; and on
that account the vehicles of actions although existing,
being innumerable and having no time for their fruition
do not possess the power of producing fruit, because their
seed powers are destroyed by his intellection. (wdiwn).
Karmasaya is of two kinds (1) Ripening in the same
life (sewm3z@) (2) Ripening in
ing‘“xi&‘g";sgg’id&‘f another unknow.n life. That Punya
cording to ite time of  Karmasaya which is generated by
riponing. intense purificatory action, trance
and repetition of Mantras aud that Papa Karmdsaya
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which is generated by repeated evil done to men who are
suffering the extreme misery of fear, disease and helpless-
uess or to those who place confidenee or to those who are
high-minded and perform Tapas, ripen into fruit in that
very life, whereas other kinds of Karmasayas ripen into
fruit in some unknown life.

The living beings in hell have no Drishta Janma
Lives which possons l‘{:u-miéaya, for, that life is intended
o  Drighta Juuma  for sufferance only and their body is
Veduuiyn Rurmiiuyn. o l1ed the Bhoga Sarira intended for
the sufferance alone and not for accumulating any Karma-
Saya the effect of which they could meet in that very life.
There are others whose aflictions have been spent.up and
exhausted and they have thus no such
Who havo pe Adrish- Karmasaya the effect of which they
ta Janma Vedaniya . .
Karmagaya will have to veap in some other life.
They are thus said to bave no Adrishta
Janma Vedaniya Karma.
The Karmasaya of both kinds described above ripens
itself into the life-state, life time
S;};{‘; effect of Karmd- 4,4 life-expericnce. These are call-
ed the three ripenings or Vipakas
of the Karmasaya ; and they are conducive of pleasure or
pain according as they are the produets of Punyakarma-
Saya virtue (or Papa Karnasaya)—vice or demerit. ( AeR-
afEmmer geng@iggElq ) Many Karmdsayas combine to
produce one life state; for it is not possible that each
Karma should produce one or many
Bi::;n Ayush and Jife states for then thef’e would be no
possibility of expericncing the effects
of the Karmas, because if for each one of the Karmas we
have one or more lives, then there being endless Karmag,
there would be no room for getting lives for experiencing
the effects, and there will be no certainty of getting the
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effects in a certain life for it may take endless time to
exhaust the Karmas already accumulated. It is therefore
held that many Karmas wnite to produce one life state
or birth and determine also its particular duration of life
(afa ) and the experiences (Bhoga). The virtuous and
sinful Karmasayas accumulated in one life, in order to
produce their effects, cause the death of the individual
and manifest themselves in producing the birth of the
individual, his duration of life and particular experiences,
pleasurable or painful. The order of undergoing the
experiences is the order in which the Karmas manifest
themselves as effects, the princiyal ones being manifested
earlier in life. The prineipal Karmas here vefer to those
which ave too ready to generate their effects. Thus it is
said that those Karmas which produce their effects imme-
diately arc called primary whereas those which produece
effects after some delay are called secondary ( TzE=q3 8-
wamTAT wE qrefa aq aui g fafafeeer aznad ). We see
thus that there is a continnity of existence all through ;
when the Karmas of this life ripen jointly they tend to frue-
tify themselves by causing another birth as a means where
to, death is caused, and along with it life is manifested
in another body (according to the Dharma and Adbarma
of the wwtaa ) formed by the wammg ( of. the Chitta theory
related before ) ; and the same Karmadaya, regulates the
life period and the experiences of that life, the Karmasayas
of which life again take a similar course and manifest
themselves in the production of another life and so on.
We have seen that the KarmaSaya has three fructi-
The Kkabhuke  fications, viz: sufa wrg and @n. Now
unigenital) Kurmi-  oenerally the Karm@iSaya ix regarded
Saya and the Ancka. ) o . . . ..
bhobika (multi-geni- as Kkabhabika or unigenilal, i.e. it
tal) Visang. accumulates in one Tlife.  Kkabhaba

means one life and Ekabhabika means the product of one life,
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or accumulated in one life wmsmrmafewe was). Regarded
from this point of view it may be contrasted with the
Vasands which remain accumulated from thousands of
previous lives from eternity and the mind pervaded all over
with them is like a fishing net covered all over with knots,
This Vasana results from a memory of the experiences of
a life generated by the fruectification of tha Karmasaya
and kept in the Chitta in the form of potency or impres-
sions ( @'&w ). Now we have seen before, that the Chitta
remains constant in all the births and rebirths that an
individual has undergone from eternity ; it therefore keeps
the memory of those various experiences of thousands of
lives in the form of Sanskara or poteney and is there-
fore compared with a fishing net pervaded all over with
knots. 'The Vasanas therefore arc not the results of the
accumulation of experiences or the memory of them
‘of one life but of many lives and are therefore ealled
wamwfam  as contrasted to the KarmuSaya representing
the virtuwous and vicious actions which are ascumulated
in one life and which produce another life, its experiences
and its life duration as a result of fruectitication ( faurw ).
This vasand ix the cause of the instinctive tenden-
cies, or habits of deriving pleasurcs and pains peculiar to
different animal lives.
Thus the habits of a dog-life aud its peculiar modes
of taking its experiences and of deriving pleasures and
pains are very different in nature
The V8eavl theory  fion those of a man-life; and must
explained. . R
therefore be explained on the basis of
an incipient memory in the form of potency, or impressions
(®'amt) of the experiences that an individual must have
undergone in a previous dog-life, of its own.
Now when by the fructification of the Karmasaya a
“doglife is settled on a person, at once hig corresponding
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Vasands of a previous dog-life are revived and he begins

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

mauner of a dog: the same prineiple
of the Varauns nccor. =0 ] I

ding to the par-  applies to the virtne of individuals
ticular frnctification
of the Knrmasasa. ag men or as gods. ( sgwfewiaT-

Tw@frsfmatamar ) [V, 8.

If there was not this law of Vasands then any Vasand
would be revived in avy life, and with the manifestation
of the Vasana of animal life, a man would take interest
in eating grass and derive pleasure from it. Thus
Nagesa says :—Now if those karmas which prodaee a
a man life wonld manifest the vasanas of animal lives
then ove might ax a man he inclined to eat grass and
it is therefore that it is said that only the vasanas cerres-
pounding to the karmas are revived. (794 wEaQEFHH
vl dwaEafEat  aniEde ke erasfosEges
(wm)

Now as the Vasanas arcof the nature of Sanskaras
or impressions, they lie ingrained in the chitta and no

hindrance is possible towards their
thev::a?riﬂ (:;" ig’:}'n‘;‘: being  revived on account of their
kdras is similor to heing intervencd hy other hirths, It
memory. .

is therefore that the Vasanas of a
dog-life are at once revived in another dog-life, though
between the first dog-life and the sccond dog-life, the
individual might have passed many other lives, say that
of a man, a bull ete. and though the second dog-fife may
take place many hundreds of years after the first dog-life
and in quite different. countries. The difference hetween
Sanskaras, impressions and Smriti or memory is simply
this that the former is the latent state whereas the
latter is the manifested state ; so we sce that the memory
and the impressions are identical in nature, so we see that
whenever a Sanskara is revived, it means nothing but
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the manifextation of the memory of the same expericnces
conserved in the sanskdra in a Iatent state.  Experiences
when they take place, keep their impressions in the mind,
and may be intervened by thousands of other experiences
lapse of time ete.,, but they are revived with the proper
cause of their revival in a moment, and the other inter-
vening expeviences can in no way hinder their rvevival, So
it is with the Vasandis too, which are revived in no time
according to the particular fructitication of the Karma-
saya in the form of a particular life, as a man, or a dog,
or any thing else. '
It is now clear that the Karmasaya tending towards
fructitication ix the cause of the manifestation of the
Visanas already existing in the mind
cmﬁﬁr:;ﬁtg?g?n::n.?ift«f:.‘ in a latent form. 'Thus the Sutra
tation of the Vsaanaw.  savs :—When two similar lives are
intervened by muwy births, long
lapses of time and remoteness of space even then
for the purpose of the revival of the Vasands they may
be regarded as immediately following each other, for
memories and impressious are the same (Sutra 1V.9).
The Bhashya says :—the Vasand is like the memory
(Smriti) and so there can he memory from the impressions
of past lives intervened by many lives and by remote
tracts of country. From these memories there are
again the impressions (Sanskdras), ¢o the memories are
revived by manifestation of the karmasayas, so since
there may be memories from past impressions inter-
vened by many lives, these interventions do not destroy
the causal antececedence of those past lives, ( mfq 2w
Tafeammaand  wieard): TEReEE) (AW S e
aq v wfeffa wfaSnseaafera: deda: wfa. | why
g1 d@Rn  I9aRd wfaden  swivgsfhewansEE o way
gafeaamly fafanafafaswmggey waweds feg ) |
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These Vasands are however beginningless sinee we see
that a baby even shortly after its birth is seen to feel
- instinetively the fear of death, which
nes'_f_he begimningless- it eould not have derived from its
experience of this life. Thus we see
that if a small baby is thrown upwards it is seen to shake
and cry like a grown-up man and
lesm:l:;: gfgi":‘l’;'e‘fé from this it may be inferred that
Vasands or immate it is afraid of falling down on the
fnemories. ground and is therefore shaking
through fear. Now this baby has never in this life learnt:
from experience that a fall on the ground will eause pain,
for it has never fallen down on the ground and suffered
pain therefrom ; so the cause of this fear cannot he sought
in the experiences of this life but in the memory of past
experiences of fall and pain arising therefrom, which is
innate as Vasana in this life and thus causes #his instine-
tive fear. So this innate memory which ecauses this
instinetive fear of death from the very time of birth has
not its origin in this life but it is the memory of the
experiences of some previous life, and in that life also it
existed as innate memory of some other previous life and
in that also as the innate memory of some other life and
s0 on to beginningless time. And this goes to show that
these Vasanas are without any beginning.
Now coming to the question of the unigenitality —Eka-
bbabikatwa—of the Karmasaya and
ow?:;"'gt“’)"cec:if‘:f;:: itse exceptions, we find that a great
of the reading of the eonfusion has occurred among the
Bhilshyn commentators about the following
passage in the Bhashya which refers to this subject:
The wwa says:—aa zeawiedaw fraafoeda e
% 3 vEeImITEEIagafawe | wanA | Aff  wEeswIzAas-
fraafaqmree =@ afa—saEifagae TN weERHfQ qawTE
15
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fraafiqanymadufome @1 feomeafefa ) Here frfrs
and miy take the reading to be amgeswaziue fuafaae,
etc.,, whereas Vachaspati takes the reading quoted
before ; there is thus a divergence of meaning on this point
between Yoga Varttika and bis follower Nagesa on
one side and Vachaspati on the other.

Vachaspati says that the Drishtajanma vedaniya (to be

fructitied in the same visible life)
Vachaspati. Karma is the only true Karma where
the Karmasaya is Ekabhabika unigeni-

tal, for here these effects are positively not due to the
Karma of any other previous lives but are due to the
Karma of that very life. So these only are the true causes
of Kkabhabika Karmadaya (zesmaziiaa fraafamadmads-
wfamafamw: 4 § weedwdgde) |

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

Vijidna Bhikshu and bis follower Nagesha, however,
says that the Drishta Janma Vedantya
Vijfians Bhikshu  Karma (to be fructified in the same
and N&gesha,
visible life) can never be Ekabhabika
or unigenital for there is no Bhaba, or previous birth there,
whose product is being fructified in that life, for this
Karma is of that same visible life and not of some other
previous Bhaba or life ; and they agree in holding that
it is for that reason that the Bh#@shya makes no mention
of this Drishtajanma Vedaniya Karma; it is clear that
the Karm&$aya in no other Bhaba is being fructified here.
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( 7a weeawigagw frafimae @ w3 faaw: sfa  owwefowa
fraw: s@e | A § weeswdsHizw  wiwaafauee Afs qaEe
FEAMILAIE HATHGA oTNAFAWMT: WE od yedstagafaarmaa
wwnfamafagawd  ®9° gafy  (@wafew), eewwaeae g
waRgega  uswfrwalfmga: (ad@a) 1 Thus we see that about
Drishta Janmavedaniya Karma, Vachaspati holds that it
is the typical ease of Ekablabika Karma (Karma of the
same birth) whereas Vijdiina Bhikshu holds just the
opposite view, w/z., that the Drishtajanmavedaniva Karma
should not at all be considered as Kkabhabika since there
is no w4 here or birth, it being fructified in the same life.
The Adrishta Janma Vedaniya Karma (works to
be froctified in another hfe) of
n‘.};{"’;‘gﬁ‘i‘:ﬁ"“‘ Veda- ypappointed  fruition  hae  three
different courses—(1) As we have
observed before by the rise of Adukla Krishua (neither
black nor white) Karina the other Karmas—Sukla, Krishna
and Suklakrishna are rooted out; The Sukla Karmisaya
again rising from study and asceticism destroys the Krishna
ones without their being able to generate their effects. Thesc
therefore can never be styled as Kkabhabika since they are
destroyed without producing any effect. (I1) When the
effects of minor actions are merged into the effects of
the major and ruling action and the sins originating
from the saerifice of animals at a holy sacrilice are sure to
produce bad effects though they may be minor and small
in comparison to the good effects rising from the perform-
ance of the sacrifice and these arc merged along with it.
Thus it is vaid that the cxperts being immersed 1 lakes of
happiness brought about by their sacrifices bear gladly
particles of the fire of sorrow brought about by the sins of
killing animals at sacrifice (ws  fe JRETuRaRTgT
AR grar qEETTaTat z@afEataew ). So we see
that here also the minor actions having been performed
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with the major do wnot produce their effects inde-
pendently and so all their effects are not fully manifested
and hence these secondary Karmasayas cannot be regarded
as Ekabhabika (waift wwwswigde  asawamtetofiwas
agqamafy fifrman ).

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

Karmasaya

|
Ekalthabika Anekabhabika

| |
Niyata Vipaka Aniyatavipaka
(of appointed fruition).
Adrishtajanma Vedaniya

O

l |
gesragA  SgEsmaRy\a
Drishtajanma  Adristhtajanma-
vedaniya vedaniya
|
iy mw'lniﬁmm \mmm!ﬁﬁnrﬂ
(Destruction)  (Merged in the ( To remain
effect of the overcome by
major action.) the influence
of some other
action.)
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Thus the Karmasaya may be viewed from two sides,
one being that of appointed fruition and the other un-
appointed fruition, and the other that of Drishtajanma
Vedaniya and Adrishta Janma Vedaniya. Now the theory
1s that the Niyata Vipaka (of appointed fruition) Karmasaya
is always Ekabhabika, /.c., it does not remain intervened
by other lives, but directly produces its effects in the
sueceeding life.

Ekabhabika mcans that which is produced from the
accumulation of Karmas in one life in the life which
succeeds it. Vachaspati however takes it also to mean
that action which attains fruition in the same life that it
is performed whereas what Vijfiana Bhikshu understands
by Ekabhabika is that action alone which is produced in
the life immediately succeeding the life in which it was
accumulated. So according to Vijiiana Bhikshu, the Niyata
Vipaka (of appointed fruition) Drishta Janma Vedaniya
(to be fruetified in the same life) action is not Bkabhabika,
since it has no Bhaba, /.., it is not the production of a
preceding life. I cannot be Anekabhabika also, so we
see that this Niyata Vipaka Drishta Janma Vedaniya
action is neither Ekabhabika nor Anckbhabika. Whereas
Viachaspati is inclined to call this also Ekabhabika.
About the Niyata Vipaka Adrishta Janma Vedaniya
action being called Ekabhabika (unigenital) there seems
to be no dispute. The Aniyata Vipaka Adrishtajanma
vedaniya action rannot be callel Ekabhabika as it
undergoes three different courses deseribed above.

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

virtnous and  viecious (w#W, wWyw)

Beview of Avidys.  which in their turn again produece
as a result of their fruition, afa, wwy

and it and the Vasanas or the residues of the memory of
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these experiences. Again every new life or mfa is produced
from the fructification of actions of a previous life ; a man
is made to perform actions good or bad by the Kleshas
which are rooted in him, and these actions as a result of
their fructification produce another life and its experiences,
in which life again new actions are earned by virtue of the
Kleshas and thus the eyele of life is continued anew. When
there is w@a or involution of the cosmical world process
the individual Chittas of the separate Purushas, return back
to the Prakriti and lie within it, together with their own
Avidyas and at the time of each new creation or evolution
of the world these are created anew with such cbanges as
are due aceording to their individual Avidyas, with which
they had to return back to their original ecauses, the
Prakriti and spend an undividable inseparable existence
with it. (The Avidyas of some other creation being
merged in the Prakriti along with the chittas, remain in
the Prakriti as Vasanis and Prakriti being under the
influence of these Avidyas as Vasanas create the correspond-
ing Buddhis for the individual Purushas—which were—
connected with them before the last Pralaya dissolution)
(@arimdarn wfeamn: @fewa av fragw Wi wfa@ avgn, agen
fgd 7 ot 79 aggeRedf aends gfgq aaf@) 1 So we see
that though the Chittas had returned to theiv original causes
with their individual wfaa—Nescience, the Avidya was not
lost but at the time of new creation it being revived created
such Buddhis as might be suitable receptacles for it. These
Buddhis are seen again to be modified further into their
specific Chittas or mental planes by the name Avidya
which then is manifested in it as the Kleshas and these
again in the Karmadaya, Jati, Ayush and Bhoga and so
on; the individual howeveris just in the same position as he
was or would have been before the involution or Pralaya. The
Avidyas of the Chittas which had.returned to the Prakriti
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at the time of the creation being revived created their own
Buddhis of the previous creation and by their connection
with the individual Purushas are the causes of the
Sansara or the cosmie evolution—the evolution of the
microeosm, the Chittas and the macrocosm or the exterior
world.

Tn this new creation the creative agencies of (iod and
Avidya, are distinguished in this that
the latter rcpresents the end or teleo-
logy of the Prakriti—the ever-evolving energy transform-
ing itself into its modifications as the mental and the

Continued

material world, whereas the former represents that inte]li-
gent power which abides outside the pale of Prakriti, but
which removes the obstructions offered by the Prakriti,
herself ; being unintelligent and not knowing where and
how to yield so as to form the actual modifications neces-
sary for the realisation of the particular and specific objects
of the numberless Purushas, these Avidyas hold within
themselves the 3&Eam® or serviceability of the Purushas,
and are the cause of the connection of the Purusha and
the Prakriti (aa®qefagr) so that when these Avidyas
are rooted out it is said that the Purusartha or the service-
ability of the Purusha is at an end and the Purusha be-
comes liberated from the bonds of the Prakriti and this is
called the final goal of the Purusha.

The ethical problem of the Pataiijala philosophy is

the uprooting of this Avidyd by the attainment of true

knowledge of the nature of the Puru-

hl:::. Ethical Pro- 1, which will be succeeded by the

liberation of the Purusha and his abso-

lute freedom or independence Kaivalya which is the last

realisation of the Purusha—the ultimate goal of all the
movements of the Prakriti.
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This final uprooting of the Avidya with its Vasanas
directly follows the attainment of true knowledge called
the Prajna in which state the seed of
false knowledge is altogether burnt
and cannot be revived again. Before this state, the dis-
criminative knowledge which arises as the reeognition of
the distinet natures of the Purusha and Buddhi remains
shaky, but when by continual practice, this discriminative
knowledge becomes strengthened in the mind, its poteney
gradually grows stronger and stronger, and roots out the
potency of the out-going states of activity (wmm ww@w)
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 Sattwa as the mani-
festing entity becomes of the highest purity and in that
state flows on the stream of the notion of diserimination—
the recognition of the distinet natures of the Purusha and
the Buddhi—free from impurity. Thus when in this way
the state of Buddhi becomes almost as pure as the Purusha
itself, all self-enquiry subsides, the vision of the real form
of the Purusha arises and the false knowledge together
with the consequent Kleshas, and the consequent fruition
of actions, cease once for all. (&a: @awmhfrafa:) This
is that state of Chitta which far from tending towards
the objective world tends towards the Kaivalya of the
Purusha (azifadsfaa’ saemani o).

In the first stages when the mind attains the discrimi-
native knowledge but the Prajia is
not deeply seated, and occasionally the
phenomenal states of consciousness are seen to intervené in
the form of “I am,” ¢ Mine,” “ 1 know,” “ I do not know,”
because even then, the old potencies though becoming
weaker and weaker are not finally destroyed and econse-
quently occasionally produce their corresponding conscious

Prajfia.

Continued.
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and also Vitarkanugata, Vicharanugata Anandanugata and
Asmit&nugata. True knowledge begins to dawn from the first
stage of this Samprajiiata state, and when the Yogi reaches
the last stage, the knowledge reaches its culminating point,
but still so long as the potencies of the lower stages of
relative knowledge remain, the knowledge cannot obtain
abgolute certainty and permanency, as it will always
become threatened by any possible encroachment by the
other states of the past Vyutthana (phenomenal activity
now existing as the sub-consecious). So the last stage of
Asamprajiita Samiadhi represents the stage in which
the ordinary consciousness has been altogether surpassed
and the mind is in its own true infinite aspeet and
the potencies of the stages in which the mind was
full of finite knowledge are also burnt, so that with
the return of the Chitta to its primal cause, the final
emancipation is effected. The last state of Samprajiiata
Samadhi is called Sanskarasesha, only because here the
residua of the potencies of sub-conscious thought only
remain and the actual states of consciousness become all
extinet. It is now easy to see that no mind which is not
in the Ekagra or one pointed-state can be fit for the Asam-
prajiiata Samadhi in which it has to settle itself on one
object and that alone. So also no mind which has not
risen up to the state of highest f@w or suppression is
fit for the Asamprajiidta or the Nirvija state.

It is now necessary to come down to a lower level and
examine the obstructions on aecount
of which a mind cannot easily become
one-pointed or Ekagra. These nine in number are the

Distractions.

following :—

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

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

To prevent these distractions and their accompaniments
it is necessary that we should practise
habituation on one truth. Vachaspati
says that this one truth to which the
mind should be settled and fixed was Iswara and Rama-
nanda Saraswati and Nurayana Tirtha agreed with him.,
Vijiiana Bhikshu however says that herc by one truth
any object gross or fine is intended (menfeaq fafeq aw’
Azt famrmaq g0 g 331 ) and Bhoja supports Vijiiana
Bhikshu and says that here “one truth” might mean any
desirable object '(wfuifyzfuwa).

Abhyasn_mea.ns thé steadiness of the mind in one state
nd Mg_g& ther absence of any state; for _for the Bbashya-
kara himself has said in the Samapattisntra, that Sampra-
iiidta trance, comes after this steadiness, As we shall s6e
uzo hereafter, it means nothing but the application of the
five means Sraddha, Virya, Smriti, Samadhi and Prajiia;
it is an cndeavour of setting the mind on one state, and as
such does not differ from the application of the five means
of Yoga with a’ view to settle and steady the mind (ay
e TR afremfirn@a ammuEt gumTEsEnaE-
feargeay ad, firg, 1. 13). This effort becomes firmly
rooted, being well attended to for a long time without
inte ruption and with devotion.

"' Now whether this one truth is Iswara or any other
object it does not matter very much ; for the true printiple

How to muke the
mind steady.
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of Yoga is_the setling of i ne truth, principle
or object, But it ix no easy matter to do it for an ordi-

nary man ; for in order to do it successfully it is necessary
that the mind should be equipped with Sraddha or faith—
the firm conviction of the Yogi in the conrse that.he
adopts. This keeps the mind steady, pleased, calm and
free from doubts of any kind, xo that the Yogi may proceed
in the realisation of his objeet without any vacillation.
Unless a man has a firm hold on the eourse that he pursues,
all the steadiness that he may acquire will always be
threatened by the danger of a sudden collapse. Tt will
be seen that Vairdgya or desirvelessnoss is only  the
negative aspeet of this Sraddhd. TFor by it the mind ie
restrained from the objects of sense, with an aversion or
dislike towards the objects of sensual pleasures and worldly
desires ; this aversion towards worldly joys is only the other
aspect of the faith of the mind and the calmness of its
currents (the fewdwag) towards the right knowledge
and absolute freedom. So it is said that the Vairigya
is the effect of Sraddha and its product SwwEEAT
Fume 1, 20, fawefwg.  In order to make a person suitable
for Yoga, Vairagya rcpresents the cessation of the mind
from the objects of sense and their so-called pleasures and
Sraddbd means the positive faith of the mind in the path
of Yoga that it adopts, its right aspiration of attainiug the
highest goal of absolute freedom, and the fullest convietion
of doubtlessness and calmness in it.

In its negative aspect Vairdgya is of two kinds Apara
and Para. The Aparit one is that of
a mind free from attachment to per-
ceptdble enjoyments, such as women, foods, drinks and
power and'having no thirst for scriptural enjoyables, such as
heaven. The attainment of the states of Videha and the
*Prakritilaya has when it comes into contact with such divine

Vairdgya
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and worldly objects, a consciousness of its own, due to an
understanding of the defects of those objects brought about
by miraculous powers. This consciousness of power is the
same as the consciousness of indifference to their enjoyment,
and is devoid of all desirable and undesirable objects as
such This Vairagya may be said to have four stages : (1)
Yatam@na—in which the sensnal objects are discovered to be
defective and the mind recoils from it. (2) Vyatireka—in
which the senses to be conquered are taken note of. (3)
Ekendriya—in which attachment towards internal pleasures
and aversion towards external pains, being removed, the
mind sets before itself the task of removing the attachment
and aversion towards mental passions for getting honour
or avoiding dishonour, etc. The fourth and the last stage
of Vairagya called Vasikar is that in which the mind has
perceived the futility of all attractions for external objects
of sense and the scriptural objects of desire and having
suppressed them altogether the mind does not feel
attached, even if it any how comes in counection with them.
With the consummation of this last stage of Apara
Vairigya, comes the Para Vairigya
which is identical with the rise of
the final Prajiia leading to absolute independence. This
Vairigya, Sraddhi and the Abhyasa represent the
unafilicted states (wfweafw) which suppress gradually
the Klishta or the afflicted mental states. These lead the
Yogi from one stage to another, and thus he proceeds
higher and higher until the final state is arrived.
As Vairagya advances Sraddba also advances, from
Sraddha comes Virya-energy, or the power or concentra-
tion (¥Rw) and from it again
dh{“:::'.sy“ and Sred  gprings Smriti——or continuity of one
object of thought and from it comes
Samadhi or cognitive and ultra-cognitive trance, after which

Apard Vairagya.
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follows Prajiia and the final release. Thus by the inclusion
of Sraddbha within Vairagya, its effect, and the other
products of Sraddha with Abhydsa we see that the
Abhyasa and Vairdgya are the two interal means for
achieving the final goal of the Yogi, the supreme
suppression and extinction of all states of consciousness,
of all afllictions and the Avidya—the last state of supreme
knowledge or Prajiia (wwn@dcwauar afady: 1).

As Sraddhd, Virya, Smriti, Samadhi which are not
different from Vairagya and Abhyasa,
(they being only their other aspects
or simultaneous produets) are the
means of attaining Yoga, it is possible to make a classifi-
cation of the Yogis according to the strength of these
with the Yogi, and the strength of the quickness (w&x)
with which they may be applied towards attaining
the goal of the Yogi. Thus the Yogis are of nine
kinds :—

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

Each of these may vary according to the mildness,
medium state, or intensity of the quickness or readiness
with which the Yogi may apply them. Thus there are
nine kinds of Yogis. Of these the best Yogi is he who is
Aadgmfumaaw, ¢.2., whose mind is most intensely engaged
and whose practice is also the strongest.

There is a difference of opinion here about the meaning
of the word d3w, between Vachaspati and Vijnana Bhikshu.
The former says that €37 means &g here, but the latter
holds that €8x cannot mean Vairagya and the Vairagya
being the effect of the Sraddha cannot be counted separately
from it. * Samvega ” means quickness in the performance
of the means of attaining Yoga ; some say that it means
“ Vairdgya.” But that is not true for if Vairigya

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

dIMmEeR fww ) wfey €0 Funfafa we® @m )
fNfmt qawEquUeEn:  ITEEEEY GOnE SqmEzafes (A,
QAT GFEGENAT] § JANRE A FEE 9 |
We have seen just now that Sraddha, cte., are the
means of attaining Yoga, but we have not discussed what
purificatory actions must an ordinary
ket ikarmag and - man perform in order to attain Siaddha
riya Yogas.
- from which the other requisites may
also spring up. Of course these purificatory actions are
not the same for all persons for they must necessarily
depend upon the conditions of purity or impurity of each
mind ; thus a person who is already in au advanced state
may not require the performance of those purificatory
actions which will be necessary for a man of lower state.
We have said just now that the Yogis are of nine kinds,
according to the strength of their mental aequiremeats,
Sraddha, ete.—the requisite means of Yoga and the
strength of the quickness with which they may be
applied. Néglecting the division by the strength or
quickness of application along with these mental require-
ments we may divide the Yogis again into three kinds :
(1) Those who have the best mental aequirements
(swaifym@). (2) Those who are mediocres. (3) Those
who have low mental acquirements.

In the first chapter of the Yoga aphorisms it has
beeri said that Abhyasa, the application of the mental
atquirements of Sraddh, ete.,and Vaiiagya,the conseqiuent
cessation of thé mind from objects of  distraction,
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lead to the extinction of all our mental statés and of
final release. When a man is well developed he may
rest contented with his mental actions alone, in his
Abhyasa and Vairigya, in his Dharana (coneentration),
Dhyana (meditation), and Samadhi (trance), which may
be called the Jiidnayoga. But it is easy enough to
perceive that this Jidnayoga requires very high mental
powers and so it is not within the easy reach of ordinary
persons.  Ordinary persons whose minds are full of
impurities must pass through a certain conrse of
purificatory actions, before they can hope to obtain
those mental acquirements by which they ean hope to
follow the course of Jiianayoga with facility.

These actions which remove the impurities of the mmd
and thus gradually increase the lustre of knowledge until
the final state of supreme knowledge can he acquired are
cailed Kriyayoga. They are also called Yogangas as they
help the maturity of the Yoga process by gradually
increasing the lustre of knowledge. They represent the
means by which even an ordinary mind (fafawfam) may
gradually purify the mind and make it fit, for the highest
ideals of Yoga. Thus the Bhashya says— By the
sustained practice of these Yogangas or accessories ' of
Yoga is destroyed the five-fold unreal cognition (sifian)
which is of the nature of impurity. Destruction means
here disappearance, thus when that is destroyed, real
knowledge is manifested. As the means of achieve-
ment arve being practised more and more, so i¢ the
impurity being attenuated more and more. And.as
more and more of it is being destroyed, so also it goes
on increasing more' and more the light of wisdom
following in the wake of destruction. This. process
reaches its culmination in discriminative knowledge:
which means that its highest eculmination is in
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the knowledge of the nature of the Purusha and the
Gunas.
Now the assertion that these actions are the causes of
the attainment of salvation, brings the question of the
exaet natures of their operations with
ﬁoﬂ“:‘f‘*‘:}:"f ‘};gg‘:ﬁ:’;:; regard to this supreme attainment.
to bring salvation. Bhashyakar with respect to this
question says that they are the causes
of the separation of the impurities of the mind just as an
axe is the cause of the splitting of a piece of wood ; and
again they are the causes of the attainment of the supreme
knowledge just as 9 is the cause of happiness and not in
apy other way. It must be remembered that causation is
viewed aceording to the Yoga theory as mere transforma-
tions of energy ; the operation of concomitant causes is
only by removing the obstacles which were impeding the
progress of these transformations in a particular direction ;
no canse can of itself produce any effect and the only way
in which it ean help the production of this effect into
which by the principles of conservation and transformation
of energy, the causal state passes out of its own immanent
energy is by removing the intervening obstacles. Thus
just as the passage of Chitta into a happy state is helped
by w# removing the intervening obstacles or his previous
good actions by removing the obstacles, so also the
passage of the Chitta into the state of the attainment of
true knowledge is only helped by the removal of obstrue-
tions due to the performance of the Yogangas ; the neces-
sary obstructions being removed the Chitta passes naturally
of itself into this infinite state of the attainment of true
knowledge in which all finitude is merged.
In connection with this, Bhashyakara mentions nine
kinds of the operation of the causes: (1) as the cause
of birth ; (2) of preservation : (3) of manifestation ; (4)
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of modifieation ; (5) of sequential cognition ; (6) of
separation ; (7) of attainment; (8) of differentiation ;
(9) of upholding.

squfafmafvafafaaaaams: |

faawmEyes: swd Aaq waEaq )
The principle of conservation of energy and transforma-
tion of energv being the voot idea of caunsation in this
system these different aspeets represent. the different points
of view in which the word cansation is generally used.

Thus, the first aspect as the cause of birth or production
is seen when for example, knowledge springs ont of mind,
so that the mind is called the cause of the birth of know-
ledge. Here mind is the material cause (IuE wcw) of
the produetion of knowledge, for knowledge is nothing
but mind with its pa,rticnlai' maditications as states (wvww
sfanoe gqufeemfonis w=: swd awafa  eurwam, W)
Ite difference from wifiwrmw, wiich is not directly the
cause of production, but serves to help it only in an
indirect way by the removal of obstacles, is quite manifest.
"The fmfasw or the cause which makes things preserved
as they are, is the end they serve; thus {he serviceahility
of the Purusha is the cause of the existence and preserva-
tion of the mind as it is, and not only of mind hut of all
onr phenomenal experiences.

The third cause of the wfwafs ®vaw or the cause of
manifestation {which is compared to a camp which
manifests things before our view) according to Bhikshu
is an epistemological cause and as such, includes among
other things inferential cognition as well (the sight of
smoke in the hill also falls under this) (swmfraanfa
"wfusfond wama).

Then come the fourth and the Hth eauses, of Vikara
(change) and Anyatwa (otherness) ; thus the cause of

18
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change (famw) is exemplified as being that which causes a
change ; thus the mind suffers a change by the objects
that are presented to it just as bile changes the raw food
that is cooked by it; the cause of wmm (otherness) such
as that brought about by a goldsmith in gold by making
a bangle from it, and then again a necklace from it, is
regarded as different from the change spoken of
as Vikdra. Now the difference betweeu the gold being
turned into bangles or necklaces and the raw rice being
turned into soft rice is this that in the former case when
bangles are made out of gold, the wold remains the same
in each case, whereas in the case of the production of
cooked rie« from raw rice by fire the case is different,
for heat changes paddy altogether for the paddy
does not remain unchanged in its modification as rice;
(wfodf omw wuaswy gafy aonfy affdt gda: geeaagaw
Wiefraqat e dreanamdfe wirqan® sfq 4 qw wwe ' afale
famwaramuagmiafa 7 a57;) ; goldsmith, and heat both
are indeed efficient causes, but the former only effects
mechanical changes of shape and form only, whereas the
latter heat is the cause of structural and ehemical changes.
Of course these are only examples from the physical world,
their causal operations in the mental sphere vary in a
corresponding manner ; thus the change produced in the
mind by the presentation of different objects follows a
law which is the same as is found in the physical world
when the same object causes different kinds of feelings
in different persons; when Ignorance causes forgetfulness,
in a thing anger makes the thing painful, and desire
makes it pleasurable the knowledge of its true reality
produces indifference ; there is thus the same and of causal
change as is found in the external world. Then comes
in for our consideration the cause of separation (Viyoga)
which is only a negative aspect of the positive side of
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the causes of transformations, as in the gradual extinetions
of impurities consequent upon the transformation of the
Chitta towards the attainment of the supreme state.of
absolute independence by diseriminative knowledge. 'The
last cause for consideration is the cause of upholding,
(Dbrti) ; thus the body upholds the senses and supports them
for the actualisations of their activities on the body just as
the five gross olements are the upholding causes of the
organic bodies ; the hodies of animals, men, ete., also adopt
one another for their mutual support. Thus the humaun
body lives by eating the bodies of many animals and the
bodies of tigers ete., live on the bodies of men and other
animals and so also many animals live on the bodies of
pPlants, ete, (fqmudi fe grefmEteTEEERTERTE 6@l )
i Fwferdafl  sgeemafordenia  of  quemtendafy
wERgeDd@ . arwwfa )  The four kinds of causes that are
mentioned in Sankara’s works and grammatical commen-
taries like that of Sushena, riz.,: waum, fawvd, W@ and
@@ are all included within those nine causes mentioned
in this quotation of the Bhashyakara.

The Yogafigas not only remove the impuritics of the
mind but help the mind by removing the obstacles to
attain the highest perfection of
diseriminative knowledge. Thus they
are the causes in a double sense
(1) of the dissociation of the impurities (fedvrwmw); (2)
of removing the obstacles which impede the course of the
mind for attaining the highest development (wiframaw).

Now coming to Yogaigas, we see them enumerated
as  follows :—zwfmargamaEmRETY CYROETER e
Restraint,Observance, Posture, Regula-
tion of breath (wvwmaw), Abstraction,
Concentration, Meditation and Trance are the eight
accessories of Yoga,

The operation of
the Yogingas.

Yogangas.
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It must be remembered that the Abhyasa and Vairdgya
and also the five means of attaining Yoga, réz.,: =%, 94, ete.)
which are not different from Abhyasa and Vairagya, are
hy their very nature ineluded within the Yogangas
mentioned above, and are not to be considered as
independent means different from them (s Sxwerse-
Patedfy ggEvRad s |agd@ mwQgFan awwiafaaan). The
Parikarmas or embellishments of the mind spoken of in
first chapter which we shall deal later on are also included
under the three Yogdingas wirm. we and amfy. The five
means T, N4, Gfa, @mfs and ym are said to be included
under #w:. @vam and $3wafaym of the Niyamas and Vairigya
under ##8 (a7 FTFaEfewmag 8«9y 48N TEEET 4 &g
wifgy  uftmwut w wwmifkfad  tsuweade  ymafis @
AR ) | ’

* "o understand these better it is better first of all to

give the definitions of the Yogangas

Their definitions. and then diseuss about them and

ascertain their relative values for a

man striving after attaining the highest perfection of
Yoga.

1. Yama — Restraint — saffaaaaanweaicfaemar
These Yama restraints arve: Abstineuce from injury
(Ahimsd) ; Veracity ; Absinence from theft ; continence ;
abstinence from avariciousness.

1I. Niyama—Observances—iiaasiuay: wrendwe ufe-
wrmfa s

‘These observances arve cleauliness, contentment, puri-
‘fieatory action, study and the making of God the motive
of all action. .

III.  Asanas— Posture—favg@aE@asq steady posture and
easy position aRmw @t TewTwiafafress: wawEw: |

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

V. Pratyahara—abstraction, wfavawmdis faww ws-
AR safrarat soww :

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

VI. Dharana—Concentration—2wasxfgas qicgy,  -Con-
centration is the steadfastness of the mind.

VIL. Dhyana—Meditation—aa wefimawar waq. The
continuation there of the mental effort (to understand)
is meditation (&W),

VIII. Samadhi—Trance contemplation—aZavgata fats
wegrmis wAifg:  The same when shining with the light
of the object alone, and devoid as it were of itself, is
trance (or contemplation, Samadhi).

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

some have the mental side_ more
Yogangas and Pari- i whereas  others e
karmas, .
mostly to _be actualised in exterior
action. Dharana, Dhyana and Samadhi which are purely
of the Samprajiiata type and alro the sram® and waww
which are accessories to them serve to cleanse the mind of
its impurities and make it steady and can therefore be
assimilated a¢ being the same with the Parikarmas men-
tioned in Book I, Sutras 34-39 (vg2a favwawat a1 wrwsr
(35) fawmadt -1 wafesquar waw: fafafaaaay, (36) fadian A
spfast (37) ANawwfawd o feaqg (38) wafazmamed w1 (39)
qoifwmaarnr), Of  course  these Samadhis of the
Samprajiidta type only serve to steady. the mind
and to take it in attaining discriminative knowledge.
(TR 7wa; wa  srequafeedstlsamt o1 fadaefafeant
aifedt frawfa ),
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In this connection I think it will not be out of place
for me to mention the other remaining accessories for
cleaning the mind as mentioned in Book I, »iz., ¥ftewwr-
gRevwet yegwfeaet wanafrnveran By cultivating
babits of friendliness, compassion, complacency and
indifference towards happiness, misery, virtue and vice
(respectively) the mind beeomes pure.

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

remove all jealous feelings, and thereby
M“‘:'i':&i"::\ dK[l;;::l'xlglnﬁ. cleanse the mind and make it

pure. We must. enltivate the habit
of compassion towards those who are suffering pain ;
thus when the mind shows compassion which means that
it wishes to remove the miseries of others as if they were his
own, it becomes cleansed of the dirt of the desire of doing
injury to others for compassion is only another name for
sympathy which naturally brings oneself to the level of
others towards whom he may be sympathetie. Next comes
the habit of complacency which one should diligently
cultivate as it makes our minds pleasurably inclined to-
wards those who are virtuous. This removes the dirt of
envy from the mind. Next comes the habit of indiffer-
ence which we should acquire towards vice in vicious
persons. We should acquire the habit of remaining
indifferent where we cannot sympathise, as for example,
with persons who are vicions ; weshould not on any aecount
get angry towards those who are bad and with whom
sympathy was not possible. 'This will remove the dirt of
anger. It will be clearly seen here that &&, www, gfea
and wdwi mentioned here are only the different aspects
of universal sympathy which should remove all perversities
in our nature and unite us with our fellow-beings. This
is the positive aspect of the mind with reference to the
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abstinence of injury (wf¥€®r mentioned, under Yamas)
which will cleanse the mind and make it fit for the appli-
cation of the means of (Sraddba) =@y, ete. For unless
the mind is pure, there is indeed no seope for the appli-
cation of means of =33y ete. for making the mind
steady. (weai gaWanfewmat 4 7 St fmd  www)
It will be seen that these represent the mental endeavours
to cleanse the mind and to make it fit for the proper mani-
festation of Sraddha, ete., and thus to steady it towards
attainivg the true diseriminative knowledge.

Again of the Parikarmas by mw, a9 and gamma sy
and that by the habit of sympathy
as manifested in &&Y. wwwn. ete., the
former is a more advanced state of
the extinction of impurities than the latter.

But it is easy tosee that ordinary minds can never
make the beginning of their practices from these stages.
They ure so impure naturally that the positive universal
sympathy as manifested in &9, ete., by which the turbidity
of mind is removed, are indeed things which are very hard
to begin with. It is also necessarily diftieult for them to
steady the mind to anobject as in wwwi. @@ and gafy. Only
men in advanced stages can begin to practise them. FKor
ordinary people, therefore, some course of conduet must
have to be discovered by which they can purify their minds
and elevate them to such an extent that they may be in
a position to cleanse the mind by the mental Parikarmas
or purifications just now nentioned. Qur minds also
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 minds
steady. The grosser impurities being removed, finer one
remain, these are removed by the mental Parikarmas,
supplemented by Abhy@sa or the application of Sraddha,

Their respective
positions.
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etc., for the purpose of maling the mind steady. Thus
when the impurities are gradually more and more
attenuated, at last the final germs of -impurities are
destroyed by the force of Dhyana or the habit of Nirodha
Samidhi, when Kaivalya is attained.
Now to speak of that course of conduet by which the
gross impurities of ordinary minds
Yamns, are removed, we have to come to
Yamas. They are as we have said
before wféar, @a, waa. ama™ and wufeay ; of these wig'ar is
given such a high place that it is regarded as the root of the
other Yamas, @, & 3, a89d, wuiay and the other Niyamas
mentioned before only serve to make the wfe'ar perfect.
We have seen before that #¥, @ww, §fza and I serve
to strengthen the wiw'®isince they are only the positive
aspects of it, but now we se¢ that not only they but other
Yamas and also the other Niyamas ore, a=0q, A, |ram
aud $rwafewm only serve to make %fe'81 more and more
perfect. 7This wie'at when it is performed without being
limited or restricted in any way by casie, country, time
and circumstances and is adhered to thoroughly universally,
is culled wema or the great duty of abstinence from in,ury
is sometimes limited to castes as for example the injury
inflicted by a fisherman and in this case it is called w=s-
or restricted Ahimsa of ordinary men as opposed to universal
Ahimsa of the Yogis called awma ; the same wfgam is
limited to country as in the case of a man who says to
himself, ¢ 1 shall not cause injuiy at a sacred place” ; and
by time, with 1eference to a person who says to himself
“ I shall not cause injury on the sucred day of Chaturdasi”;
by circumstances as when 2 man says to himself, « 1 shall
cause injury for the sake of gods and Brahmine only ”; or
wheu ihjury is causcd by warriors in the battle field alone
and in nowhere else. This rustricted Ahimsa is ouly for
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ordinary men who caunot follow the universal law of
Ahimsa for a Yogi.

Ahimsa is a great universal duty which a man should
impose on himself in all conditions of
life, everywhere, and at all times
without being restricted or qualilied by any limitation
whatsoever. In Mahabharat Mokshadharmadhyiya it is
said that the Sinkhyists lay stress upon #fa1 whereas the
Yoga lays stress upon Samadhi; but here we see that Yoga
also holds that Ahimsi should he the greatest cthical motive
of all our conduct. It ix by tlus Ahimsd alone that we
can make ourselves fit for the higher tyvpe of Samadhi.
All other virtues of @ & 3 only serve to make ufg'ar more
and more perfect. Tt 1s not however easy to suy whether
the Sankhyists gave so much stress to wig'an that they
regarded it to lead to @@fy divectly withont the intermediate
stages of Samadhi. We see however that the Yoga also
lays great stress on it and holds that a man should withhold
from all external acts; for, however good they may be,
they cannot be such that they would not lead to some
kind of injury or fe'®m towards beings, for external
actions can never be such that they can be performed without
doing any harm to others. We bave seen that from this
peint of view Yoga holdx that pure works (u@®®) we
only those mental worksof good thoughts in which a
perfection of wfe'®l can be attamned. With the arowth
of good works (’mﬁﬁi) and the perfeet realisation of
#fe'qt the mind naturally passes into the state in which
its aetions are weither good (ym) wor bad (wwgm); and
this state is immediately followed by the state of Kaivalya.

Veracity consists in word and thought being in
aceordance with facts.  Speech and
wind correspond to what has been
seen, heard and inferred as sueh.  Specch is uttered for the

19

Ahimwid

Veracity.
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purpose of transferring one'’s knowledgze to another. It is
always to be employed for the good of others and not
for their injury, for it should not he defective as with
Yudhishthir, where his motive was bad. If, however, it
proves to be injurious to living beings even though
uttered as truth, it is not trath; it is a sin only. By this
outward appearance, this is a fuesimile of virtne and one
gets into painful darkness. Therefore let everyone cxamine
well and then utter truth for the benefit of all living
beings. All truths should be tested by the canon of wftd:
(non-injury).

Asteya (%% ) is the virtue of abstaining from stealing.
Theft is the making one’s own unlawfully of things be-
longing to others. Abstinence from theft consists in the
absence of the desire thereof.

aww® —Brahmacharyya (Continence) is the restraint of
the gencrative organ, and the thorough control of eexual
tendencies.

Aparigraha (®afare) s want of avarciousuess, the
non-appropriation of things not one’s own ; one happens
to attain it on seeing the defects of atiachment and of the
injury caused by the earning, preservation and destruction
of the objects of sense.

1f in performing the great (uty of wfg'®; and the other

The purification of ~ Virtues which are auxiliary to it a
mind. man be troubled by the thoughts
of sin, he should try to remove the sinful ideas by
habituating himself to ideas which are contrary to
them. Thus it is said if the high fever of the sins opposed
to the virtues tend to push him along the wrong path, he
should in order to drive them away cntertain ideas like the
following :—Being burnt up as I am in the fires of the
world, T have taken refuge in the practice of Yoga giving
as it does protection to all living beings. Were I to take
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up the sins haviag once given them up I should certainly
be a dog inmy conduet. As the dog takes up his own
vomit, so should I be acting it 1 were to take up again
what I have once given up. This is called the praectice of
ufaqa wigar (Pratipaksha  Bhaband) meditating on  the
opposites of the temptations.
A classification of the sins of féan, ete., may be made
according a~ they are actually dons,
ml;l‘s“""“s”iﬁ"“ﬁ"“ oF " orcaused to be done, or permitted to
he done; and these again may be
further divided according as they are preceded by desire,
anger and ignorance ; these are again slight, middling or
intense. Thus we sce that there may he twenty-seven
kinds of these sins. Mild, middling and intense are again
threefold each mild-mild, mild-middling aud mild-inteuse.
Middling-mild, middling-middling and middling-intense.
Also intense-mild, intense-middling, and intense-intense.
Thus there may be eighty-one kinds, This again becomes
infinite on aceount of rule (f=@), option (fa=wm) and
conjunction (¥g7).
The contrary tendeucy consists in the notion that these
pmimoral tendencies cause an infinity
Thinking of the con- of paing and untrne cognition.  Pain
trary tendencies and unwisdom are the unending fruits
of these immoral tendencies and that in this idew lies the
power which brings the habit of giving a contrary tirend
to our thoughts.
Phese Yamas together with the Niyamas which are
going to be deseribed are called
Kriya Yogn. e, by the performance of which
wen become fit aund gradually rise
to the state of wmdm hy @@ifa and attain Kaivalya.
Phis course thus represents the first stage with which
ordinary people should begin their Yoga work.
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But people who are mo-e advanced and naturally
possess the virtues mentioned in Yama, have no necessity
of making their beginning therefrom.

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

ning with the Niyamas, ag;, @vans
Those who made thew  gnd  ggwgfawa it is for this reason
beginning  with the .
Niyamas, that though they are mentioned under

the Niyamas, they are also specially
selected and spoken of as the fFawim in the very first
rale of the second Boko—aq:muangreniauwifa frama: |
a9: means the strength of remaining unchanged in changes
like that of heat and cold, hunger and thirst, standing
aud sitting, the absence of speech ®1®#a and the absence
of social indications.

| means the study of philosophy and the repeti-
tion of the syllable Aum.

$oafau—This  Isvarapranidbana is different from
the I§wara Pranidhana mentioned in Book 1, where it
meant love, homage and adoration of god, by virtue of
which god by his grace makes Samadhi easy for the Yogi.

Here it is a kind of fsawi@ and hence it means the
bestowal of all our actions to the Great Teacher, God, <. ¢.,

to work, not for one’s own self but for God, so that
a man desists from all desires of gaining any fruit
therefrom.

When these are duly performed the afHictions become
gradually attenuated and trance is bronght about. The
afllictions thus attenuated become characterised by unpro-
ductiveness, and when their sced-power has as it were,
been burnt up by the fire of high intellection and the
mind untouched by afflictions come up to the distinct
natures of the Purusha and ®w, the mind naturally

returns to its own primal cause Prakriti and Kaivalya 15
attained.
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Those who are already imuch advanced do vot require
even this Kriyayoga (fmam), as
m;:;’l'_’:ltl;h"f:u;t'" are  their afflictions are already in man in
vanced. an attenunated state, and their minds in
a fit condition te adapt themselves to
Samadhi; they can thercfore Legin all at once with wash.
So in the first chapter it is with respect to these advanced
men that it has been said that Kaivalya ean be attained
by Abbyasa (wava) and  Vairdgya without adopting the
@t —(saniaaifees anfudimae saqa = faga e o
azwd amawaan fimq—wg (L 2) at the Niyama Kriya
Yogas only Saucha (#9) and Santosha (=w) remain
to be said. Saucha (sfta) means cleanliness of body and
mind.  Cleanliness of body is brought about by water,
cleanliness of mind is brought abont by the vemoval of
the mental impurities of pride, jealousy and vanity.

Santosha ( @#1g ) contentment is the absence of desire to
possess more than is necessary for the preservation of one’s
life. 1t should be added that this is the natural result of
the correction of the appropriation of others’ things ().

At the close of this seetion on the Yamas and Niyamas,
it is best to note their difterence which lies principally
in this that the former are the negative virties, whereas
the latter are positive ones. The former can and there-
fore must be practised at all stages of Yoga, whereas the
last being positive are attainable only by the distinct
growth of mind through Yoga. 'The virtues of non-injury,
truthfulness, sex-restraint, 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 a person who has
acquired steadiness in wf¥@1 all animals give up their habits
of enmity ; when a person becomes steady in trathfulness,
whatever he says becomes fulfilled. When a person
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becomes steady in %&g absence of theft, all jewels from
different quarters approach him.

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

When the mind attains internal wte or cleanliness
of mind, his &= becomes pure, and he acquires high-
mindedness one-pointedness, control of the senses and fit-
ness of the knowledge of self. By the steadiness of
contentment comes the acquisition of extreme happiness,
By steadiness of @w# the dirt of this veil is removed and
from that come the miraculous powers of endurance of the
body wf@ay, ete. and also the miraculous powers of the
senses, wz., clairaudience and thought-reading from a
distance. By steadiness of wmaw the gods, the Rshis
and the Siddhas become visible. When Iswara is made
the motive of all actions, trance is attained. By this
the Yogi knows all that he wants to know just as
it is in reality, whether in another place, another body
or another time. His intellect knows everything as it is.

1t should not, however, be said, says aramfa, that iu
as much as the garwa g7ify is attained by making I§wara

the motive of all actions, the remaining
an di;:z::ei’ ’Y"("};""‘;:: seven }'ogingas are useless.. For

these Yogangas ave useful in the
attainment of that mental mood which devotes all actions
to the purposes of Iswara. They are also useful in the
attainment of @®wwa FAfr by separate kinds of their
collocations, and Samadhi also leads to the fruition of
@wma 9% but this meditation on Iswara though it is itself a
species of drwafaum itself, Samprajnata Yoga (wwrwma fin)
is yet more direct means than them. About the relation
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of Pywafaym with the other Angas of Yoga, Bhikshu
writes :—It eannot be said that since Yoga can be attained
by meditation on I§wara, what is the use of the other
diseiplinary practices of the Yoga, for the meditation on
[swara only removes ignorance. The other accessories
bring about the Samadhi by their own specific ways of
operation. Moreover it is by the help of meditation on
Iswara that one succeeds in bringing about Samadhi
thronzh the performance of all the aceessories of Yoga ; so
the other accessories of Yoga can not be regarded as
unnecessary ; or rather it is the other accessories which
bring Dhéarana, Dhyana and Samadhi through meditation
on (rod and thereby produce salvation sinee they cannot
do that themselves :—( 7 Ftafayiza dfred sauraaw 5
Squifguraeg  MeAEffafisaeEss g swmte §  wsEowi
gafqgiaaaama | w(qe Taoafoqdia ffaw watfo wmfa s
quifi waafa 3@ @ wogEweny w93 sl wmf Srofeem-
T gnfy frowafm yausmt 4 @d@ 4 card nfwifa yawda
fqufavaea q gea: aafyawsa qfad ;)

Asanas are secured by slackening of effort by thought
transformation as infinite. Thus
posture hecomes perfect and effort

to that end ccases, so that there may be no movement of
the body ; or when the mind is transformed into the infinite
that makes the idea of infinity its own, it brings about
the perfection of posture; when posture has once been
mastered, he 1s not disturbed by the contraries of heat and
cold, ete. .

After having secured stability in the Asanas a person
should try the Pranayamas. The
pause that comes after a deep
inhalation and that after a deep exhalation are each
called a Pranayama; the first is called external and the
second internal. There is however a third mode, when the

Asanas.

Pranayama.
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lungs are neither too much dilated nor too much contract-
ed there is another total vestraint; where vessation ot
both these motions take place by a single effort just
as water thrown oun a heated stone shrivels up from
all sides.

These can he regulated by keeping eye over space,
span and number. Thus as the breathing becomes slower
the space that it occupies also becomes smaller and smaller.
Space is again of two kinds, internal and external. At the
time of inhalation the breath occupies internal space whieh
can be felt even in the soles of haund and feet, just like
the slight touch of an ant. Mo try to feel this touch
along with deep inhalation serves to lengthen the period of
cessation of breathing. Kxternal space is the distance
from the tip of the nose to the most remote point up to
which breath can be felt, by the paln of the hand, or by
the movement of any light substance like cotton, ete.,
placed there. Just as the breathing becomes slower and
slower the distances traversed by it also becomes smaller and
smaller. Regulations by time is scen whenye is kept
over the time taken up in breathing by moments; each
moment being the fourth part of the twinkling of the eye.
So regulation by time means the fact of our attending to
the moments or Kshanas spent in the aets of inspiration,
pause and respiration. These Pranayams can also be
measured by the number of normal duration of breaths.
The time taken by the respiration and expiration of a
healthy man is the same as that which is measured by
snapping the fingers after turning the hand thrice over
the knee, is _t.he measure of duration of normal breath;
measured by 36 such Matrds or measures in the first
attempt or Udghata called mild; when it is doubled,
it is the second Udghata (middling) when it is trebled
it is the third Udghata (intense) called intense, Gradually
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the Yogi acquires the practice of Pranayama of long
duration, being daily practised and being inercased in
succession of a day, a fortnight, a month, ete. Of course
he proceeds first by mastering the first Udghata, then
the second and so on until the duration increases up to
a day, fortnight a month as stated before. There is also
a fourth kind of Pranayama transcending all these stages
of unsteady practicc when the Yogi is steady in his
cessation of breath. It must be remembered, however,
that while the Pranayams are being practised, mind must
be tixed by w@ and wiwar to some object external or
internal without which these will be of no avail for the
true object of Yoga. By the practice of Pranayama
mind becomes fit for concentration as in the Sutra
g afaqanat a1 wam, where it is said that steadiness is
acquired by wrw®, and this steadiness ix acquired in the
same way as coneentration as we lind also in the Sutra

yRQg ¥ NFATHAY: |
When by Pratyahara the senses are restrained from their
external objects we have what is
called Pratyahara, by which the mind
remains as if in its own nature being altogether identified
with the object of inner concentration or contemplation ;
and thus when this Chitta is again suppressed the senses
which have already ceased from coming into contact
with other objects and become submerged in the Chitta
itself, also cease along with it. Dharana is the coneentra-
tion of Chitta on a particular place, which is so very
necessary at the time of Pranayamas

Pratyahara.

Dharana. . .
mentioned before. The mind may

thns be held steadfast in such places as the sphere of the
pavel, the lotus of the heart, the light in the brain,
the forepart of the nose, the forepart of the tongue and
such like parts of the body.

20
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Dhyana is the continuance, the changing How of the
meuntal effort in the object of Dharana
(qrxwr)  vonmediated by any other
break of conscious states.

Samadhi or trance contemplation results when by deep
concentration mind becomes transformed to the form of
the object of contemplation. By
Pratyahara or power of abstraction
mind desists from all other objects except the one to
which it is intended to be centred ; the Yogi as he thus
abstracts his mind also tries to give it to some internal or
external object, which is called wwwan; it must also be noticed
that to acquire the habit of witwt and in order to inhibit
the abstraction arising from the shakiness and unsteadi-
ness of the body it is necessary to practise steadfast
posture and to cultivate the Pranayama. Also for the

Dhyana.

Samadhi.

purpose of inhibiting the distractions arising from breath-
ing. Again in order that a man can hope to attain
steadfastness in these he must desist from any such conduct
which may be opposed to the Yamas, and also acquire the
mental virtues stated in the Niyamas and thus secure
himself against any intrusion of distractions arising from
his mental passions. 'These are therefore the indireet and
remote conditions which qualify the person for attaining
wiewy, ww and Samadhi. A man who through his good
deeds or by the grace of god is already so much ad-
vanced that he is naturally above all such distractions
to remove which it is necessary to practise the Yamas, the
Niyamas, the Asanas, the Pranayama and Pratyahar, may
at once begin with witwi; wwwr we have seen means con-
centration, with the advancement of which the mind
becomes steady in repeating the object of its concentration,
i.e., thinking of that thing alone and no other thing ; thus
we see that with the practice of this state called wm or
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meditation in which the mind flows steadily in that one
state without any interruption, and gradually with this,
even the conscious flow of this activity ceases and the
mind transformed into the form of the object under
concentration becomes steady therein. We sce therefore
that Samadhi is the consummation of that process which
begins in wia or concentration. "T'hese thiee wrewy, wid and
gy represent the three stages of the same process of
which the last one is the perfection ; and these three ave
together technically called a® which direetly leads to
and is immediately followed by the Samprajnata state,
whereas the other five Yogangas are only its indireet or
remote causes merely. For Asamprajnata state however
these three are also not so intimate, for a person who is very
highly advanced, or is the special object of God’s grace
may at once by intense VairBgya and Abhyadsa pass
into the Nirodha state or the state of suppression.

By the possession of Sanyama as gradually dawns the
knowledge of Samadhi, so the Sanyama is gradually
strengthened.  For while the dawning of this Prajnaloka
or the light of Samadhi knowledge this Sanyama also
rises higher and higher. This is the beginning for
here the mind ean hold #g@ or concentrate and
become one with a gross object together with its name,
ete., which is called the Savitarka state; the next plane
or stage of Sanvama s that when the mind becomes one
with the object of its meditation without any consciousness
of its name, ete. Next come the other two stages ecalled
affg and faf=w when the mind is fixed on subtle
substances as we shall see just now.

Samprajnata Saméadhi.

Division of
Samprajnita Samidhi.

Savitarka Nirvitarka Savichara Nirvichara
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To comprehend its scope it is necessary to understand
first of all the relation, between a thing, its concept and
the particular name with which the
coneept or the thing is associated.
It is easy to see that the thing (%), the concept (wm), and
the name (x=) are quite distinet. But still by force of
association the word or name stands both for the thing
and its concept ; the function of mind by virtue of which
inspite of this unrcality or want of their having any real
identity of connections, they seem to be so much ussociated
that the name cannot be differentiated from the thing or
its idea, is called Vikalpa.

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

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

Savitarka.
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thing, uncontaminated by associations. The thing in this
state does not appear to be an object of m ¥ consciousness
but the consciousness becoming divested of all ¢1’
or ‘mine’ becomes one with the object itself; so that
there is no such notion here, as 1 know this but the mind
becomes one with the thing so that the notion of subject
and object drops off and the result is the one steady
transformation of the mind as the objeet of its con-
templation. This state brings lome to us the real
knowledge of the thing, diverted by other false and
illusory associations which apart from explicating the real
nature of the object served only to hide it. This Samadhi
knowledge or wwt is called fafdami. The objects of this
state may be the gross material objects and the senses.
Now this state is followed by the state of afawwr ym
which dawns when the mind neglecting the grossness of the
object sinks deeper and deeper into its finer constitucnts
and the appearance of the thing inits grosser aspects
drops off and the mind having sunk deep, eentres and
identifies itself with the subtle Tanmatras which ave the
constituents of the atoms as a conglomeration of which
the object appeared before our eyes in the Nirvitarka
state. Thus when the mind after identifying itself with
the sun in its true aspeet as pure light, tends to settle
ou a still finer state of it either by making the senses so
steady that the outward appearance vanishes or by secking
finer and finer stages than the grosser manifestation of
light as such, it apprehends the Tanmatrie state of the
light aud knows it as such, and we have what is called the
afaswr<i stage. It has great similarities with the sfaasi
stage, while its differences from that stage spring from
the fact that here the object is the Tanmatra and not the
gross Bhuta. The mind in this stage holding communion
with the Rupa Tanmatra for example is not coloured
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variously as red, blue, ete., as in the Savitarka communion
with gross light, for the Tanmatrie light or light potential
has no sueh varieties as different kinds of colour, ete., so
that there are also no different kinds of feeling of plcasure
or pain arising from the manifold varieties of light. So
this is a state of a feelingless representation of one uniform
Tanmatric state when the object appears as a conglomera-
tion of Tanmatras of Rupa, Rasa or Gandha as the case
might be. This state however is not an indeterminate stage
as the Nirvitarka stage, for this Tanmitric conception is
associated with the notions of time, space, and causality ;
thus the mind here feels that it sees at the present time
these Tanmatras which are of such a subtle state that
they are not associated with, pleasures and pains. They
are also endowed with causality, in the way that from
them and their particular collocations originate the
atoms.

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

But when the mind acquires complete habit of this
state in which the mind becomes so much identified with
these fine objects—the Tanmatras—ete., that all con-
ceptual notions of the associations of time, space, causality,
ete.,, spoken of in the Savichara and the Savitarka
state vanish away, and the mind becomes one with the
fine object of its communion. These two kinds of
Prajoa, Savichara and Nirvichara arising from the
communion with the fine Tanmatras have been collocated
under one name as Vichardnugata. But when the objeet
of communion is the ego as the subtle cause of the senses
it is called wwm=igna and when the object of communion
is the subtle canse of ego the gfg called also the wfermea
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it is called wfwargma. There can be no Nirvichara
commanion with the manifested Prakriti as the object for
it is not an actual state which can stand as the object of
communion but only a state of final retirement, the
returning back of all the effects into their primal state
of potentiality ; so there can never be a Prajua of such a
stage. Thus we may restate the division of Samprajnata
Samadhi reconciling 1. 17 with 1. 42, 43, +4 as follows :~

| gaify
| T ' R
wHfawa® = fawam
(ﬁrmﬁi?lmﬂ) —— l
— ) wfara wfmamr
aframi fafdasi (wazrgas)  (wfwama)
L] | |
(faerrana) afagm fafd=n
L]
affaa fafaaw
i I
afEm fafdaw

Through the Nirvichara state, our minds become
altogether purified and there springs the wsn or knowledge
callel =@wT1 or true ; this true knowledge is altogether
different from the knowledge which is derived from the
Vedas or from inferences or from ordinary perceptions ;
for the knowledge that it can give of Reality can
never be had by any other means of knowledge either
by perception, inference or testimony for their com-
munication is only by the coneeptual process of
generalisations and abstractions and thus can never
affirm anything about the things as they are in them-
selves which are altogether different from their illusory
demonstrations in conceptual terms which only prevent us
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from .knowing the true reality. The potency of this Prajna
arrests the poteney of ordinary states of distracted cou-
sciouness and thus attains stability. When however
this Prajnd is also suppressed, we have what is called
the state of Nirvija Samadhi at the end of which comes
final Prajnd leading to the dissolution of the Chitta and
the absolute freedom of the Purusha

Samadhi we have seen is the becoming of mind’s
oneness with an object by a process of acute concentration
on it and a continuous repetition of it with the exclusion
of all other thoughts of all kinds. We have indeed
described the principal stages of the advancement - of
Samprajnata Yoga but it is impossible to give an exact
picture of it with the symbolical expressions of our
concepts ; for the stages become clear to the mental vision
of the Yogi as he gradually acquires firmness in his
practice. The Yogi who is practising at once comes to
know as the higher stages gradually dawn in his mind and
distinguish them from each other; it is thus a matter of
one’s own cxperience, so that no other teacher can advise
him whether a certain stage which follows is higher or
lower, Yoga itself is its own teacher (y#ven sawamCwifa:
T9a A g SqErE—ada fmmas ANATAREA | QaEeE
aim | AT WA fawa

When the mind passes from the Samprajnata state
it is called Vyutthana in comparison to the Nirodba state,
just as the ordinary conscious states are called Vyutthana
in comparison to the Samprajnatn state, the poten-
cies of the Samprajnita state become weaker and weaker
whereas the potencies of the Nirodha state become stronger
and stronger and finally the mind comes to the Nirodha
state and become stable therein ; of course this holds
within itself a long mental history, for the potency
of the Nirodha state can be stronger only when the
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mind practises it and remains in this suppressed condition
for long intervals of time. This shows that the mind
being made up of the three Gunas is always suffering
transformations and changes. Thus from ordinary state
of distractedd consciousness it gradually becomes one
pointed and then gradually become transformed in a
state  of an objeet (internal or external) when it is
said to be undergoing the Samadhi parinama or Samadhi
change of the Samprajnata type; next comes the
change, when the mind passes from the Samprajnata
stage to the state of suppression (F1w). Here theretore
also we sce that the same W, w9, wwenafewrs which we
have already described at some length with regard to
the seusible objects apply also to the mental states.
Thus the change from the Vyutthana to the Nirodha state
is the w#uftwm, the change as manifested in time, so
that we can say that the change of Vyutthana into
Nirodha has not yet come, or has just come, or that the
Vyutthana state exists no longer, the mind having
transformed itself into the Nirodha state. 'I'here is also
here the third change of condition, when we see that the
potencies of Samprajnata state become weaker and
weaker, while that of the Nirodha state becomes stronger
and stronger. These are the three kinds of change which
the mind undergoes called the Dharma, [Lakshana and
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 inferrible from the passage of the mind from one
state to another.

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

21
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ones are seven in number and cannot be directly seen,
but their existence and changes or modifications may
be established by inference. These are suppression,
characterisation, potentialisation, constant change, life,
movements and power or energy of movements,

fr@y wehdanT: oty ass |
wer afary fawa vt gimafera: o
In connection with the Samprajnita Samadhi some
miraculous attainments are also deseribed, which are said
to strengthen the faith or belief of the Yogi, to the
processes of Yoga as the path of salvation as the Yogi
advances. These are like the products or the mental
experiments in the Yoga methd, by which the people may
become convinced of the method of Yoga as being the
true one. No reason are offered about the why of these
attainments but they are said to happen as a result of the
mental union with different objects. Itis best to note
them here in a tabular form,

Object of Sanyam. S8anyam, ; Attainment.
- e S | o _—
(1) Tbreefold change of ! Sanyawa. !
things as Hﬁ, oy . 5
and  wIREWIR@H |
(2) The  distinctions  of " Knowledge of the sounds
name, external object of all living beings.

and the concept which
ordinarily appears uni.
ted as oune.

'
(8) Residual potencies H&@&IT »

of the nature of yuf
and wywy,

(4) Concepts  alone (se-
parated) from the |
objeots). r

Kuowledge of previous life.

Kuowledge of other minds.
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Object or Banyam.

(5) Over the form of hady.
(=)

(6) Karma of fast or slow
fraition.

(7) Friendliness, sympathy,
aud compassion. 9,
gfem, wqw

(6) Powers of olephant,

(9) Bun

{10)
(11) Pole star

(12) Plenus of the Navel
(13) Pit of the throat
(14) Torteise Tube

(15) Coronal light

(18) Heat
(17) Purusha ..

{18) Gross substantive @y
the astral §wg con-
junction sy and pur-
pose fulness qét«

(19) Act, the substantive
appearance,  egoism,
she conjunction and
the parposefulness of
sensation TR

wfwamaaee |
N

i
|
!
|

Sanyum.

Bauyamas.

! Attainment.

. Disappearance (by virtue of
i tho perceptibility heing
| chocked).

Knowledge of death.

! Power.

l
a
l
|
; Power of elophant,
© Enowledge of the world
(the eographical position
' of countries, &)
;Knowledgc of the starry
1+ systems.

; Knowledge of their move-
menty.

.
'
i
{
|
i

Knowledge of the system
of the body.
! Subdual of lhaooger and
i thirst.
i Stendiness.

\ Vmun of the perfected vnes—
i the seer or all knowledge
; Ly prescience.

i Knowledge of the mind.

: Knowledg(- of Purusha.

.(Jontml over the e¢lement
' from which follows atten.
| uation, other powers, per-
fection of the body and
non-residence by  their
characteristics.

Mastery over the senses;
and thence come the quick-
ness a8 of mind, unaided
mental  perception and
mastery over the Pradhana.

aAAfad famcow; qum-
nYq |
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These Vibhutis as they rise with the performance of the

processes of Yoga gradually deepen the faith sgof the Yogi

in the performance of his deeds and

pozi"gg:t}n ‘:l‘:g ;‘{1“1‘; thus help his main goal or ideal by

Philosophy. always pushing or drawing him for-

wards and forwards towards it by the

more and more strengthening of his faith. Divested from
the ideal they have no value of any importance.

After deseribing the nature of Karmayoga, and the
way in which it leads to Jn@nayoga, 1 believe it is time for

. us now to describe the third and the
Bhaktiyoga and . . .. .
lswara. easiest means of attaining salvation,

the Bhaktiyoga and the position of
Iswara in the Yoga system with reference to a person who
seeks deliverance from the bords and shackles of Avidya.

Iswara in the Yoga system is that Pwiusha who is
distinet from all others, by the fact of his being untouched
by the afflictions or vehicles of the
fruition of action. Other Purushas
are also in reality untouched by the afflictions, but they
at least seemingly have to undergo the afflictions and
consequently birth and rebirth, ete., until they are again
finally released but Iswara though he is a Purusha yet
He does not suffer any sort of Londage in any
way. He is always free and everthe Lord. He never
had nor will have any relation to these bonds. He is the
“ teacher of the ancient teachers tco beyond the range of
the conditioning by time.

This nature of his has been affirmed in the seriptures
and are taken therefore as the true one on their authority.
The authority of the seriptures are
again acknowledged only because
they have proceeded out of Gog or
Iswara. The objection of an argument in a circle has no

Iswara.

Scriptures  and
Iswara.
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place here since the  eonnection of the scriptures with
Tswara is beginningless.
There is no other divinity equal to lswara, because
n the case of snch equality there may be oppositions
between  the rival Iswaras  which
Tswara, what heis - ypight therefore result in the lowering
of any one of them. e is omni-
seient in the highest degree for in him is the furthest limit
of omniscience from which there isno beyond.
This Iswara is all-merciful, and though he has no desires
of him to satisfy yet for the saks of his devotecs he
dictates the seriptures at each evolu-
Iis functions tion of the world after dissolution.
But he does not release all persons,
because he has to help only so much as they deserve; he
does not. nullify the Law of Karma, just as a king though
he is quite frec to actin any way he likes, punishes or
rewards people according as they deserve,
At the end of cach Kalpa he adopts the pure body from
Vattwa which is devoid of any Karmasaya and thus commu-
nieates through it to all his devotees and

His pure Sufiwa-(Jjetates the seriptures. Again at the

maya  body. A L. h X .
time of dissolution this hody of pure

Sattwa becomes submerged inthe Prakriti ; and at the time
of its submersion in the Prakriti Iswara wishes that it might
come forth again at the beginning of the new creation ;
thus it continnes for ever that at each new creation the pure
Sattwamava body springs forth and submerges back into
the Prakriti at the time of the dissolution of the universe.
In aceepting this body he has no personal desires to
satisfy as we have said before.. He
Himself untouched — qJopts it only for the purpose of saving
by it the people by instructing them with
knowledge and piety which is not possible without
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a pure Sattwamaya body ; so be adopts it but is not
affected in any way by it. One who is under the control
of Nescience cannot distinguish his real nature from it
and thus is always led by it, but such is not the case
with Iswara, for he is not in any way under its control,
but only adopts it as a means of communicating knowledge
to people.

A Yogi also who has attained absolute independence
may similarly accept one or more pure Sattwamaya
Nirmana Chittas from Asmitamatra and may pro-
duce one Chitta as the superintendent of all these
(frwtafemfa  wa@imag) (wefedd gams fowds  @ddew ).
Such a Chitta adopted by a true Yogi by the force of
his meditation is not under the control of the vehicles of
action as is the case with the other four kinds of Chitta
from birth, Oshadhi, Mantra and Tapas.

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

denotative power becomes submerged
tor yrenava the word iy the Prakriti they reappear with

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

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

commentators is used in two senses,

Iswara Pranidhana. 10 the first and the second books
of the Patanjala Yoga apphorisms.

In the first book it means 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 fruits of action to Iswara
and thus Iswara Pranidhana in this sense is included under
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Kriyayoga. This abnegation of all fruits of action to
Tswara purifies the mind and makes it fit for Yoga ; this
is distinguished from the Iswara Pranidhana of the first
Book as the Bhabana of Pranava and Iswara in this that it
is connected with actions and the abnegation of their fruits
whereas the latter consists ouly in keeping the mind in
worshipful state in Iswara and his word or name Pranava.
By devotion of Iswara Prema or Bhakti he is drawn
towards the devotee through his Nirmana Chitta of pure
Sattwaand by his grace he remover all
obstructions of illness, ete., deseribed
in [ 30, 31 and at once prepares his
mind for the highest realisation of his own absolute in-
dependence. So for a person who can love and adore
Iswara, this is the easiest course for attaining Samadhi.
We can make our minds pure in the easiest way by
abnegating all our actions to Iswara and attaining salva-
tion by firm and steady devotion for Him This is the
sphere of Bhaktiyoga by which the tedious complexity
of the Yoga process may be avoided and salvation acquired
in no time by the supreme grace of Iswara.
This means is not indeed distinet from the general
means of Yoga, ., Abhyasa and
diftg::eizt Hoeess hor Vairagya which applies in all stages.
by Abbyass and Vai-  For here also Abhyasa applies to
roRye: the devotion of Lswara a+ one Supreme

Release through
the grace of Iswara.

Tattwa or truth and Vairagya is necessarily associated
with all true devotion and adoration of lswara.
This conception of Iswara differs from the conception
of Iswara in the Ramanuja system in this that—there
Prakriti and Purusha, Achit and
CGompared ~ with  Chit, form the body of Iswara where-
Ramanuja system. . . .
as here Iswara is considered as being
only a special Purusha with the aforesaid powers (w#
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diety waleadr  wataealead: feefedr awgewan
nﬁmwaw agg9 T, fEfd qwagase Ty —THIgT Y ILT)

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

Thus Iswara is distinguished from the Iswara of San-

kara Vedanta in this that there the
e f:“v::‘;;t‘ Vedan- frne  existence is aseribed only of

Iswara whereas all other forms and
modes of Being are only 1egarded as illusory.

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

method of Samadhi.  The knowledge
_Sumadhi and its  that can be acquired by it differs fromn
points  of difference . , .
from pereeption n- Al other kinds of knowledge, ordinary
:‘;’3‘)':;’:(‘\: :’;{”}(’;‘"}‘:“ perception, inference, ete., in  this
Iedge. that it alone can bring objects before
our mental eye with the clearest and
most unerring light of comprehensibility in whieh the
true nature of the thing is at once ohserved. Inferences
and the words of scriptures are bused on concepts or
geuneral notions of things. For the teaching of seriptures
are manifested in words; and words are but names,
terms or concepts formed by noting down the general
similarities of certain things and binding them down by a
symbol. All deduetive inferences are also based upon
major propositions arrived at by inductive gencralisations ;
so it is easy to see that all knowledge that can be imported
by tham are only generalised conceptions. Their process
only represents the method by which the mind can pass
from one generalised conception to another ; so the mind
can in no way attain the knowledge of the Real things,
the absolute species, which is not the genus of any other
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thing; so infercnec and seripture ean only communi-
cate to us the nature of the agreement or similarity
of things and not the real things as they are. Ordinary
perception also is not of much avail here since it cannot,
bring within ils scope the subtle and fine things and
things that are obstructed from the view of the senses;
so  knowledge by ordinary perception is limited by
the incapacity of our senses to perecive subtle and remote
things, and things which are cbstructed from our view.
But Samddhi has no such limitations, so the knowledge
that can be attained by it is absolutely unobstrueted, true
and real in the strictest sense of the terms.
By deep concentration when all other states of mind
are checked it is centred on one thing steadily and that
alone, the mind becomes transformed
inl’,usl':,,‘ir:l?(})]ﬁl'i B’é‘:gmt:" as it were into the form of that thing,
and thus the true nature of that
thing at once [lashes before it. It is akin to the coneeption
of intuition by Bergson, the nature of which as described
by Bergson applies in a certain measure to Samadhi.
Thus Bergson says:—“ It follows that an absolute could
only be given in an intuition whilst everything else fall
within the provinee of analysis. By intuition is meant
the kind of intellectual sympathy by which one places
oneself within an objeet in order lo coincide with what is
unique in it (¢/. fadts) and eonsequently inexpressible. Ana-
lysis on the contrary, is the operation which reduces the
object to elements already known, that is to elements
common both to it and other ohjects. To analyse there-
fore is to express a thing as a function of something
other than itself. Analysis is thus a translation, develop-
ment into symbols, a representation taken from successive
points of view from which we note as many resemblances
as possible between the new object which we are studying
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and others, which we believe we know already. In its
eternally unsatisfied desire to embrace the object around
which it is compelled to turn, analysis multiplies without
end the number of its points of view in order to complete
its always incomplete representations and ceaselessly varies
its symbols that it may perfect the always imperfect trans-
lation. It goes on thercfore to infinity. But intuition, if
intuition is possible, is a single act.
This view of Samadhi or intuitional trance is not
opposed to whatever we say conceptual or perceptual in-
telligence that they are complimentary
P Kant, Bergson and o each other. Like Kant, Patanjali
atanjali.
does not bring about a schism between
science and metaphysics. The realities of metaphysical
order the so-called things in themselves or things as they
are, are not transcendent to the world of Phenomena, but
are only so subtle that the senses cannot grasp them. He
does not make the metaphysies entirely artificial, and the
scicnce wholly relative ; but with him both are true in
their own respective spheres, and far from there being any
schism between them, they are connected in one chain of
development ; science reigns where the mind is being led
from concepts to concepts with the dogmatic belief that all
knowledge must necessarily start in concepts, move in con-
cepls and end in concepts ; thinking or knowledge, as we
call it, carries with it the belief that it comprehends all
that is knowable, though in reality its sphere is so much
limited that it can grasp the general notions and these
alone. The thing as it is the real Vishesha (fyfta) apart from
its symbolic side of conceptual representations can never
be grasped by the conceptual side of knowledge. But the
infra-conceptual or ultra-conceptual stages are not unreal
in any way though they cannot be grasped either by the
senses or by our conceptual intelligence, To grasp them
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our mind must follow an inverse process of stopping
its flow from concepts to coneepis, but concentrated itself
to one concept and that alone, and repeat it again and
again to the exclusion of all other possible concepts, amd
thus become coincided, identified as it were with it, when
the limitations of the coneept at once vanish and the thing
shines before the mind in its true reality. Sueh a Prajud
or intuitive knowledge is absolutely unerring for here the
mind has been installed in the reality of the thing and
merged in the very life of it. * To philosophise,” according
to Patanjali, ¢ therefore is to invert the habitual dirce-
tion of the work of thought; to practise it not ina
random way but in a profoundly methodical manner;
gradually to rise higher and higher in the acquisition of
the truc metaphysical knowledge, with a definite end in
view until the highest stage, the one ideal corsummation
of all metaphysical knowledge is attained ; the Prakriti then
appears in her own true nature, and her relations with the
Purusha are also discerned and the Yogi is absolutely
freed from all bondage of Prakriti.

According to Patanjali it is our want of intuition of
the reality, hidden beneath the conti-
nual flow of our varied concepts that
is the root of all control exereised by the Prakriti over us.
Moral and virtuous actions are herc advocated only because
they purify the mind and help it to aequire the power of
intuition (wsr) by which the real nature of things is revealed
to the Yogi ; before whose vision all obstruction melts away
and all reality shines before him in absolute effulgence,
nothing is too small for his intuition and nothing is too great.

The whole philosophy from Plato to Plotinus proceeded

out of a supposition that a variation

Vision of a Yogi.

Plato. can only be the expression and

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

Aristotle.
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physical world a form that was thus found fo be the form
of forms, the idea of ideas or to use his own words the
thought of thought. Such is the God of Aristotlo—
necessarily immutable and apart from what is happening
in the world, since he is only the synthesis of all concepts
in a single one. Itis tiue that no one of the manifold
concepts ecould exist apart sueh as it is in the divine
unity; in vain should we look for the ideas of Plato within
the God of Aristotle. But if only we imagine the God of
Aristotle in a sort of refraction from himsclf, or simply
inclining towards the world, at once the Platonic ideas
are scen to pour themselves out of him, as if they
were involved in the unity of his essence. *In  the
movement of the universe there is an aspiration of things
towards the divine perfection, and consequently an ascent
towards God as the effect of a contact of God with the
first sphere and as descending consequently from God to
things. The necessity with Aristotle of a first motionless
mover is not demonstrated by founding it on the assertion
that the movement of things must have had a beginning
but on the contrary, by affirming that this movement
could not have begun and could never come to an end, and
that this perpetuity of mobility could happen only if it was
backed by an eternity of immutability whieh it unwound
in a chain without beginning or end.
In that revival of Platonism in Alexandria we see
that as the possibility of an outpouring of Platonic ideas
God exists behind us and his vision
Neo-platonism. as such is always virtual and never
actually realised by the conscious intellect. Everything
is derived from the first principle and everything aspires to
return to it; remoter the emanation lower the degree of
perfection. After the one, reason possesses the greatest
perfection and after it comes the soul.  The true then we



174 THE STUDY OF PATANJALL

see transcends the bounds of reason.  Knowledge”
therefore of it is not won by proof, not by any inter-
mediating process, not so that the objects remain outside
of him but so that all difference between the knower and
the known disappears; it is a vision of reason into its
own self ; it is not we who have the vision of reason, but
reason who has the vision of its own self ; even the vision
of reason within which subject and object are still opposed
to each other as different from each other must itself be
transcended. The supreme degree of cognition is the
vision of the supreme, the single principle of things, in
which all separation between it and the soul ceases, in
which this latter in divine rapture touches the absolute itself,
and feels itself filled by it and illuminated by it. He who
has attained this veritable union with God, despises
even that pure thought which he formerly loved, because
it was still after all only a movement and presupposed a
difference between the seer and the seen. This mystical
absorption or swooning into the absolute is therefore
the last word of the Alexandrians. Thus Edward Caird
wrote of Plotinus, ¢ The inmost experiences of our being
is an experience which can never be uttered. To this
difficulty Plotinus returns again and again from new
points of view, as if driven by the presence of a conscious-
ness which masters him, which, by its very nature can
never get itself but which he cannot help striving to
utter. He pursues it with all the weapons of a subtle
dialectic, endeavouring to find some distinetion which
will fix it for his readers and he is endlessly fertile in
metaphors and symbols by which he seeks to flash some
new light upon it. Yet in all this struggle and almost
agony of his expression, he is well aware that he can
never fiud the last conclusive word for it and has to fall
back on the thought that it is unspeakable.”
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With the revival of Platonism in modern philosophy in
Kant we see that the “beyond” the  Reality” has
altogether eluded our grasp. There
is no intuition that carries us into
the non-temporal ; all intuition is thus found to be sensuous
by intuition. By changing the Platonic idea from a thing
into a relation of the understanding, a law, he has substi-

Rovival of Platonism.

tuted the universal Mathematic—a single and elosed-in
system of relations for the Platonic world of ideas,
imprisoning the whole of reality in a network prepared in
advance in which is unified and reconciled all the plurality
of our knowledge in onc universe of science. To realise
this dream or at hest an ideal, attempts have been made
to determine what the intelleet must be, and what the
objeet in order that an uninterrupted mathematie may
bind them together. And of necessity, if all possible
experience can be made to enter thus into the rigid and
already formed frame-work of our understanding it is
(unless we assume a pre-established harmony) because our
understanding itself organises nature and finds itself again
therein in a mirror. The real things in themselves remain
an unknown entity, a some-thing-like-non-Being and in
its place are substituted some barren relations which
are said to form an universe dignified by the name of
science. Our intellect shall never be able to come into
a touch with the reality; it is absolutely restricted and
limited to this innate ncapaktility of doing anything
but Platonising in ideas ; and as such all science only
represents this dreamy, make-shift of symbolical relativity
and never the Reality as it is, and metaphysies is
impossible since it has nothing more to do than to
parody with phantoms of things the work of con-
ceptual arrangement which science practices seriously on
relations,
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To distinguish Patanjali from these different shades

L of representations spoken above, we
Patanjali. i X
sce that he agrees with Aristotle
in conceiving an unmoved as the cause of all that is
endlessly moving for it is into these that the former
unwinds itself.

That which unwinds is the same as that which is un-
winded ; the “ unmoved ” only represents ‘the throbbings
and pulsations of the unactualised unwindings, the absolute
potentiality. But this “unmoved” only represents the
ground of the comic dynamic of all mutability and change,
but does not explain the stable and “unmoved ” which
forms the background of all our conseious experiences.
This “ unmoved ”” and “ unmovable” of our consciousness
of pure shining effulgence, a constant factor of all
conceptual mobility can never be confused with it. It is
the only true immobile which no change can effect—
altogether distinct from the universals or the particulars
of our thought but illuminating them all in the conceptual
illumination. No concept ean ever catech hold of it.
It is the one absolute “stable” element, all else are
moving. Movement is the reality of matter which in none
of its stages can in true sense be called the “unmoved.”
Matter holds within itself its own dynamic of motion ;
it is as much real as the unmoved or stable Purusha;
they are two independent realities and none of them can
be said to be derived from the other and consequently
there is no diminution of reality involved in the concep-
tion of matter. Plato had to acknowledge the separate
existence though he wanted to deprive it of all determinate
qualities. Instead of making non-being colourless it would
have been more consistent if he conceived the idea as the
truly and absolutely colourless and the non-being of the
equilibrium which holds within itself the prineiple of all
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determinations and differentiations the ground of all
genesis and  transformations whiech appear within  and
without as the inncr and outer worlds, the microcosm and
the macrocosm.  Arvistotle eaught sicht of this, but
substituted for the independent reality of the ideas only
and an ideality towards which matter is striving and thus
made it the imanent telecology of matter. But Patanjali
was not satisfied with it for even here the stable
unconsciousness  remained unexplained altogether; and
without it our intellectual life will be reduced to a mere
mobility of passing states without any stable principle
with which tkey may be connected and unified. This
prineiple to which or for which all these passing states
form together an uniflied hfe, and the experiences of
pleasures and pains is the Purusha, which serves as the
external teleology of the Prakriti. The comprehension
of this metaphysical reality is not a dream with him as
with Kant, but a complement of our ordinary scientific or
phenomenal experienee.  For the achicvement of this
final release of the Purusha it is necessavy to invest the
outgoing process of conceptual flow, to make it steady
and one-pointed by which all the differentiating process
being arrested the mind tends to hecome steady and stable
and when the last stage is attained the nature of the
real form of the Purusha is refleeted and the outgoing
order of phenomena by a reverse process returns back to
the Prakriti. The Neo-platonists agree with Patanjali
in so far as the assertion of the supreme validity of the
process which brings about trance is concerned. Plotinus
and Patanjali agree in their difference from Kant
in this that there are other scurces of right knowledge
than those provided by the scanty scope of conceptual
relativity of our thoughts. The light that they have
shown in the illumination of the history of world-civilisation

23
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will manifest itself to any enquiring mind as the first
beams of sunshine bringing messages of hope and bliss
from the region of eternal sunshine beyond the gloomy and
imperfect vision of our science and will always awaken us to
believe that with reality which is hidden from our view I
may stand face to face only if I possess the will to do it.
Many hidden mysteries are daily being discovered by men
of genius by this intuitive perception Frawa™= but none of us
try to penetrate methodically into the depths of this land of
eternal bliss and communion. The face of truth is hidden
by a golden veil (fevwidw maw awwred §@) and let all
mankind combine in their efforts to draw it away and
adore the unveiled truth as it is in itself.

At the close of the previous sections it may be worth

while to speak a few words on the
di\l’?:i(:)il?‘:)tfnli::t‘tl;:flm'n theories of the physical world as

supplementing the views that have
been already stated above.

(iross matter as the possibility of sensation has been
divided into five classes according to their relative gross-
ness corresponding to the relative grossness of the senses.
Some modern investigators have tried to understand the
five Bhutas, riz.,, Akasa, Marut, Tej, Ap and Kshiti as
the ether, the gascous heat and light, liquids and solids.
But I eannot venture to say so when I think that solidity,
liquidity and gaseousness represent only an impermanent
aspect of matter. The divicion of matter from the stand-
point of the possibility of our sensations has a firm root
in our nature as cognising beings and has therefore a
better rational footing than the modern chemical division
of matter into elements and compounds which are being
daily threatened by the gradual advancement of our
scientific culture. 'They, carry with them no fixed and
consistent rational conception as the definition of the
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ancients but are mere makeshifts for understanding or
representing certain chemical changes of matter and have
therefore merely a relative value.

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

Sthula Rupa.

Qualities of Karth—Form, heaviness, roughness, ob-
struetion, stability, manifestation (vritti), difference,
support, turbidity (Fr) hardness and enjoyability.

Ap—Smoothness (&%), subtlety (Fi=r), clearness
(1), whiteness (sft@1), softness (#M=d), heaviness (M),
coolness, (3#), conservation (¥%1), purity (afamw), cementa-
tion (@),

Tejas—Going  upwards (3 §ma), cooking  (4m=a),
burning (2x), light (7)), shining (wiww), dissipating
(wa'fa), energising (s#f@), different from the charae-
teristic of the previous ones.

Vayu—transverse motion (fasiwnd), purity (afaaa),
throwing, pushing, strength (s@diMgd 3s), movability
(=ma), want of shadow (s=p1gar)—different from the
characteristic of the previous ones.

Akasha—Motion in all directions (w=dafa:), non-
agglomeration (waﬁ:) non-obstruetive  (wfrear)—different
from the characteristic of the previous ones.

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

called their Swarupas. EKarth is

Swarupa. characterised by Gandha or smell,

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

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

The third aspect is the aspeet of Tanmatras which are
the causes of the atoms or Parama@nus Their fourth
aspect is their aspect of Gunas or the
qualities of gsw (illumination), fam
(action), fafq (inertia). Their fifth as-
pect is that by which they are serviceable to the Purusha
by causing his pleasurable or painful experiences and
finally his liberation.

Suksha, Anwaya
and Arthavattwa

Speaking about the aggregation with regard to the

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

those of which the parts are in inti-

Aggregation. mate union and fusion, eg., any

vegetable or animal body, the parts of

which can never be considercd separately. (2) Those

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

A Dravya or a substance is an aggregate of the former

type and is the grouping of generic

Substance. or specific qualities and is not a

separate entity—the abode of generic

and specific qualities like the Dravya of the Vaisheshika

conception. The aspect of an unification of generic
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and specific qualitics seen in paits united in intimate
union and fusion is ealled the Dravya aspect. The agore-
gation of parts is the structural aspect of whieh the side of
appearance is the unification of generie and speeifie (na-
lities called the Dravya.

The other aggregation of Yutasiddbavayaba, /¢, the
collocation of the distinet and independent parts is again

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

widdha Vayaba. be laid to the distinetion of paits, and

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

Of the gross elements, Akasa seewns espeeially to require
a word of explanation. There are accoring to Vijniana
Bhikshu and Nagesha two kinds of Akasa,—Karana or
primal and Karya the atomie. The first or the original is the
undifferentiated formless Tamas, for in that stage it has
not the quality of manifesting itself in sounds (g#ru fadg-
qua g 1 et asmaE sk Adsgowmg swoefraifza).
This Karanas later on develop into the atomic Akasa
which has the property of sound. Aeccording to the
conception of the Puranas, this Karyikasa evolves from
the ego as the first envelop of Vayun or air. The Karana-
kasa or the non-atomic Akasa should not be considered
as mere vacuum (W1aTgwE) but must be conceived as a
positive all-pervasive entity (Wamw@saq) something like
the ether of the modern physicists.

From this Akasa springs the atomie Akasa or the
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Karyakasha which is the cause of the manifestation of
sound. All powers of hearing even though they have
their origin in the principle of egoism reside in the Akasa
placed in the hollow of ear. Ttis here that the power
of hearing is located. When soundness or defect is
noticed therein, soundness or defect is noticed in the power
of hearing also. Iurther when of the sounds working
in unison with the power of hearing the sounds of
solids, cte., are to be taken in, then the power of hearing
located in the hollow of the ear stands in need of the
capacity of resonance residing in the substratum of
the Akasa of the car. This sense of hearing then, having
its origin in the principle of ego acts when it is
attracted by the sonund originated and located in the mouth
of the speaker, acting as a loadstone. It is this Akasa
which gives penetrability to all bodies ; in absence of
this all bodies would be so compaet that it would be
difficult even to pierce them with a needle. In the Sankhya
Satra II. 12. it is said that eternal time and space
are of the naturc of Akasa fR@at =Ewsfaydt e
SfemEwl  mawEEAfaEdt  sEAT fEdEe ) W@ fmweE-
faydivefa: | dgaEefzasa @ aezefrdfmammzquan sa:
So this so-called eternal time and space does not differ
from the one undifferentiated formless Tamas which we
have spoken just now. Relative and infinite time, arises
from the motion of atoms in space—the cause of all
change and transformations ; and space as relative position
cannot be better expressed than in the words of Dr. B. N,
Seal, as “ totality of positions as an order of co-existent
points, and as met it is wholly relative to the under-
standing like order ip time, being constructed on the
basis of relations of position intuited by our empirical
or relative consciousness. But there is this difference
between space, order and time order :—there is no unit
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of space as position (&) though we may conceive time,
as, the moment (=) regarded as the unit of change in the
causal series. Spatial position (fz=) results only from the
different relations m which the all pervasive Akisa stands
to the various finite objects. On the other hand, space as
extension or locus of a finite body, or Desa, has an ultimate
unit being analysable into the infinitesimal extension quality
inherent in the Gunas of Prakriti.”
Chitta or mind has two stages:—(1) in the form of
) states such as real cognition (wa=)
States of Chitta. . . . L
meluding  pereeption, inference, comn-
petent evidence, unreal cognition, imagination, sleep and
memory, --(2) in the form in which all those states
are suppressed (fawg). Between the stage of complete
out-going activity (®71@) and complete suppression of
all states, there are thousands of states of infinite varicty
through which a man’s experiences have to pass from the
Vyutthana state to the Nirodha. In addition to the five
states spoken of above, there is another kind of real
knowledge, and intuition, called Prajna, which dawns
when by concentration the Chitta is fixed to any one state
and that alone. This Prajuna 1s superior to all other means
of knowledge either perception, inference or competent. evi-
dence of the Vedas in this that it is altogether unerring,
unrestricted or unlimited in its scope.
Pramina we have scen includes pereeption, inference
an¢ competent evidence. Perception
Description of the  griginates when the mind or Chitta
states. through the senses (ear, skin, eye,
taste and nose) and being modified by their modifications
by the external objects passes to them
and generates a kind of notion or
knowledge about them in which their specific characters

Perception.

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

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

wr@EwfeazfEn wa  fawmn wqEq  feate fawt w@femn
A wfaq €@ agavsafa @ wRafa sfa qeEeE s T
w3 faudw Suce afed @ fgEe ww w@E ) FET W W
s@g: 1 The objects of knowledge though inactive in them-
selves may yet like a magnet draw the everchanging
Chittas towards it and change the Chittas in accordance
with their own form just as a piece of cloth is turned
red by coming into contact with red lac. 8o it is
that the Chitta attains the form of anything with which
it comes in touch. Perception or Pratyaksha is distinguished
from inference, etc., in this that here the knowledge arrived
at is predominantly of the specific and special characters
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(fafty) of the thing and not of the generic qualities as in
inference, ete.

Inference proceeds from the inference and depends upon
the fact that certain common qualities are found in all
the members of a class, as distinguished from the members
of a different class. So that the ualities affirmed of a
class will be found t> exist in all the individual members
of that class; this affirmation of the generic characters
of a ciass to the individual members that come under it is
the essence of inference. 'This it seems comes very nearly
to tracing all deductions from the dictum de ovumni el
nullo.

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

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

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

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

All class notions and concepts are formed by taking
note of only the general characters of things and associa-
ting them with a symbol called the rame. Things them-
selves however do not cxist in the nature of the symbols
or names or concepts, it is only an aspect of them that is
diagrammatically represented by the intellect in the form
of concepts. When the concepts are united or separated
in our thought and language they consequently represent
only an imaginary plane of knowledge for the things
are not as the concepts represent them. Thus when we
say * Chaitra’s cow,” it is only an imaginary relation for
actually speaking no such thing exists as the cow of
Chaitra. Chaitra has no connection in reality with the
cow. When we say Purusha is of the nature of
consciousness, there is the same illusory relation. Now
what is here predicated of what? Purusha is con-
scronsness itself and there must always be a statement
of the relationship of one to another in predication.
Thus it sometimes breaks a concept into two parts
and predicates one of the other, and sometimes
predicates unity of two concepts which are different.
wiazug wewduafa, sfeq gafiam@dzg Thus its sphere has
a wide latitude in all thought process conducted through
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language and involves an element of ahstraction and con-
struetion and is called Vikalpa. This represents the
faculty by which our coneepts are arranged in analytical or
synthetical proposition. It is said to be wmmagHA
aguA faw=, 7.0, the knowledge that springs from the
relationing of concepts or names which relationing does
not actually exist in the objective world as it is represented
in propositional forms.

Sleep is that mental state which has for its objective
substratum the feeling of voidness. It is called a state
or notion of mind for it is called back on awakening when
we feel that we have slept well, our minds are elear or
we have slept badly, our minds are listless, wandering
and unsteady. For a person who has to attain communion
or Samadhi these notions of sleep are to he suppressed
like all other notions. Memory is the retaining in mind
of objects perccived when perception oceur by the union
of the Chitta with eternal objects according to the forms
of which the Chitta is transformed ; it keeps these pereep-
tions, as impressions or Sanskairas by its inherent. Tamas.
These Sanskaras generate memory when such events
oceur which by virtue of associations can wmanifest, them.
(4 &= |EgTEFIEIRORT mEstwataag gid w6
(mgFgEuT anEd FafwgEa 1@, a9wfa).

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

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

In connection with this we are to consider the senses
whose action on the external world is
known as “ perceiving,”  grahana,”
which is distinguished from ¢ Pratyaksha,” which means
the cffect of “ perceiving,” v/z., perception. Each sense
has got its special sphere of work, ¢.g., sight is that of eye,
and this is called their second aspect, r7z., Swarapa. Their
third aspect if “ Asmita” or ego which manifests itself in
the form of the senses. Their fourth aspect is their
characteristic of the Gunas, »iz., that of manifestation (%)
action (fwar) and retention (fafa). Their fifth aspect is that
they are motived for the Purusha, his experiences and
liberation.

It is indeed difficult to find the relation of Manas with
the senses and the Chitta. In more than one place Manas
is identified with Chitta, and on the other hand, Manas is
described as a sense organ. There is another aspect in
which Manas is said to be the king of the cognitive and
the motor senses. Looked at from this aspect Manas is
possibly the directing side of the ego by which it direets

The senses.
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the cognitive and the conative scnses to the external world
and is the cause of their harmonious activity for the expe-
riences of Purusha. As a necessary attribute of this
directive character of Manas, the power of concentration
which is developed by Praniyam is said to belong to
Manas. This is the Rajas side of Manas.

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

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

In conneetion with this we may mention Uha (positive
premise), Apoha (negative premise) and Tattwajnfna (logical
conclusion) which are the modes of different. Anuvyavasaya
of the Manas, Along with these, will, ete., are also to be
counted (Sec. II, 18 Yoga Varttika). TLooked at from the
point of view of Chitta, these may be regarded as the
modifications of Chitta as well.

The motives which keep this process of outgoing
activity are false knowledge, and such other emotional
elements as egoism, attachment, aversion, and love of life.
These emotional elements remain in the mind as power
alone in the germinal state; or exist in a fully operative
state when a man is under the influence of any one of them,
or they become alternated by other ones, such as attach-
ment or aversion or they may become attenuated by the
meditation of contrarieties. It is according to this that
these are called ugw, vgw, fafes and aq. Man’s mind or

Shitta may follow these outgoing states or experiences or
gradually remove these emotions which are commonly
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called afllictions and thus nairow the sphere of these ex-
periences and lead himself towards the final release.

All the Psychic states deseribed above, viz., v, fagd,
ete., are called either afflicted or unaffliated according as
they are moved towards outgoing activity or are actuated
by the higher motive of self-realisation and self-releise to
narrow the field of experiences gradnally to a smaller and
smaller sphere and afterwards suppress them altogether.
These two kinds of motives, one of afflictions that led him
towards external objects of attachment and aversion or
love of life and that which leads him to strive for Kaivalya
are the only motives which guide all human aetions and
psvehie states.

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

It seems that the Yoga view of actions or Karma does
not deprive man of his freedom of will through habituation
in one kind of psychic states or actions towaids Vyut-
thhana or towards Nirodha. It only strengthens the im-
pressions or Sanskiras of those actual sfates and thus
makes it more and more difticult to overcome the'r propen .
sity of generating their corresponding actual states and thus
to allow him to tread an unhampered course. The other
limitation to the scope of the activity of his free will is
the Vasand aspect of the Sanskiras by which he naturally
feels himself attached with pleasurable ties towards certain
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experiences and painful ones towards others. But these
ouly represent the difficulties and impediments which are
put before a man when he has to adopt that course of life—
the contrary of which he might have been practising for
a very long period extending over many life states.

But the free will is not. curbed in any way, for this
free will follows direetly from the teleology of Prakriti
which moves for the experiences and the liberation of the
Purusba. So this motive of hberation which is the basis
of all good conduet can never be subordinated to the
other impulse, which goads the man towards oulgoing
experiences. But on the other hand this original impulse
which attracts man towards these ordinary experiences
as it is due to the false knowledge which identifies the
Prakriti with the Purusha, becomes itseli’ subordinate aned
loves its inHuence and power as such events occur which
nullify the false knowledge by tending to produce a vision
of the true knowledge of the relation of Prakriti with
Purusha. Thus for example if by the grace of God the
false knowledge (Avidydi) is removed, the true knowledge at
once dawns before the mmd and all the afllictions lose
their power.

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

e.y., life states of inzects, ete.



APPENDIX 1
SPHOTAVADA

Another point to be noted in connection with the main
metaphysical theories of Patanjali is the Sphota theory
which considers the relation of words with their ideas
and the things which they signify. Generally these three
are not differentiated, one from the other, and we are
not accustomed to distinguish them from one another.
Though distinet yet they are often identified or taken in
one act of thought, by a sort of illusion. The nature of
this illusory process comes to our view when we consider
the process of auditory perception of words. Thus if we
follow the Bhashya as explained by Vijnina Bhikshu we
find that by an effect of our organs of speech, the letters
are pronounced. 'This vocal sound is produced in the mouth
of the speaker from which place the sound moves in
aerial waves until it reaches the ear drum of the hearer,
by coming in contact with which it produces the audible
sound ealled Dhwani. (afaaia afafes naikefeadirmam:
aftew®e: F9 ofe@dirEay: axgvican aReRi s9gq Nadd
witfg). The special modifications of this Dhwani are seen
to be generated in the form of letters and the general
name for these modifications is Nada. This sound as
it exists in the stage of Varnas or letters are also called
Varna. If we apply the word Sabda or sound in the
most general sense, then we can say that this is the
second stage of sound moving towards word-cognition,
the first stage being the stage of its utterance in the
mouth of the speaker. The third stage of Sabda “is
tbat in which the letters for example G, au, and h, of the
word “ Gauh” are taken together and the complete word
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form “ Gauh ” 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
senses the letter form of the sound one by one as the
particular letters are pronounced by the speaker and as
they approach the ear one by one in air-waves. But each
letter form sound vanishes as it is generated, for the sense
of hearing has no power to hold them together and
comprehend the letter forms as forming a complete letter
form. The ideation of this complete letter form in the
mind is called Sphota. It differs from the letter form in
this that it is cowmplete, inseparable, and unified whole
devoid of any past, and thus are yuite unlike the letter forms
which die the next moment that they originate. According
to the system of Patanjali as explained by the commenta-
tors, all significanee belongs to this Sphota-form and never
to the letters pronounced or heard. Letters when they
are pronounced and heard in a particular order serve to
give rise to such complete ideational word images which
possess some denotation and connotation of meaning and
are thus called “ Sphotas,” or that which illuminates.
These are essentialy different in nature from the sounds in
letter forms generated in the sense of hearing which are
momentary and evanescent and can never be brought
together to form one whole, have vo meaning and have
the sense of hearing us their seat.

The Vaisestka view :—Sankara Misra however holds
that this ¢ Sphota ™ theory is absolutely unnecessary, for
even the supporters of ““Sphota” agree that the Sphota
stands eonventionally for the thing that it signifies ; now
if that be the case what is the good of admitting Sphota
at all? It is better to say that the conventiouality of
names belongs to the letters themselves, which by virtue
of that can conjointly signify a thing; and it is when
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you look at the letters from this aspect—their unity
with reference to their denotation of one thing—that you
call them a Padu or name. (egaamids uzw wildi f& wize,
agiar agmATEnfaaaads vhaiime oo wwlafs W sane—
goE 2. 22),  So according 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 range of the sense of
hearing. The letters pronounced and heard in a definite
order are jointly called a name when they denote a
patticular meaning or object.

Kumaril’s view .—Kumaril the celebrated scholar of
the Mimansa school also denies the Sphota theory and
asserts like the Kanadas that the significance belongs to the
letters themselves and not to any special Sphota or name.
To prove this he first proves the letter forms as stable
and eternal and as suffering no change on acconnt of the
difference in their modes of acceut and pronunciation.
He then goes on to chow tha! the Sphota view only
serves to increase the complexity without any attendant
advantage. Thus the ohjection that applies to the so-called
defect of the letter denotation theory that the letters
cannot together denote a thing since they do not do it
imdividually, applies to the name-denotation of the Sphota
theory, sinee there also it is said that though there is no
Sphota or name corresponding to each letter yet the
letters conjointly give rise fo a Sphota or complete name.
(ammags: wiz: WA awafyfe | O ohg@dr FiA fageR
aaf wfhad fe wewida amd 1 @ waEDefreeEEd; |
W AW IFTAEwR L #7 4; qfcgrRaarnfy wfief o)

The letters however are helped by their potencies
(Sauskaras) in denotating the object, or the meaning.
The Sphota theory has aeeording to Kumaril and
Parthasarathi also to admit this Sanskdra of the letiers
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in the manifestation of the name or the Sabda-Sphota,
whereas they only admit it as the operating power of
the letters in denoting the ohject or the thing signified.
Sanskdras according to Kumaril are thus admitted
both by the Sphota theorists and the Kumaril Bhatta’s
school of Mimdnsa, only with thix difference  that
the latter with its help can dircetly denote the
object of the significd, whereas the former have unly to
o a step backwards in  thinking his Sanskara to
give rise to the pame ovr the Sabda-NSphota alone.
(Gigwmyd wam damwd gfa d m afeafmamaereds
FEI amwiEaRataaa afea | fa T agafa: dawandfaawe’
IR WAy GizEag FedEEg G q Sriiagsanfasa)

Kumaril says that be takes greal pains to prove the
nullity of the Sphota theory only beeause if the Sphota
view be accepted then it comes to the =ume thing
as to say that words and letters have no validity so
that all actions depending on them also come to lose
their validity. (svnf a@magamfa, auifa 54 #aca 7a).

Frabhakare ~-—Prabhakara also holds the same view ;
tor accordiug to him also the letters are pronounced in a
definite order though when individually considered they
are momentary and evanescent yel they mmntain them-
welves by their potency in the form of a Pada or name
and thus signify an object. Thus Saliknath Misra says
in his Prakarana Panchika, p. 89, atfaa ymdwe sfaqwraua
wffgity W@ W DUElMERENEREAEYE | S9EeE Y
wirgan @@ FaenrmaAn (@ gEabic A R oariad
.................................. vveniaee o W GEEA] ATUAATRIA
sqafafomvdigufafla aaimada v

Sabara i—The views of Kumaril and Prahhakara thus
explicated are but only elaborate explanations of the view
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of Sabara who states the whole theory in a single line—
“ geauafrasenafedtswl au: gama:” 1. 1.5).

The last letter together with the potency generated
by the preceding letters is the cause of significance.

Mahabhashya and  Karyata :—After (escribing the
view of those who are antagonistic to the Sphota theory
it is necessary to mention the Vaiakarana school who are in
favour of it; thus we find that Kaiyata in explaining
the following passage of Mahabhashya.

wEfE w=: (FNEfET  sEaEEange@fmioar ey
wafa 4 w=:,)

Kaiyata says—famcw adafafome wew  aww
Tesafrwf€, il @ awss  fRnfksdinaaiEmeyg
wASH g sRagufaradauaaaeETET, Sfwsafney g saGatieaen
FETUWERKHYYEZT a6 GO gAY Ay faussa s
aufafon. shzafwarsiiaes: faale awedd gaefua: |

The Vaiyakaranas admit the significating force of
names as distinguished from the letters. For if the signi-
ficating force be attributed to letters individually, then
the first letter being quite suflicient in significating the
object, the utterance of other letters becomes unnecessary ;
and in this view if it is held that each letter has the
generating power then also they cannot do it simultane-
ously, since they are uttered one after another. On the
view of manifestation also since the letters are manifested
one after another, they cannot be collected toge’ther'in due
ovder; if their existence in memory is sufficient, then we
should expect no difference of signitication or meaning by
the change of order in the utterance of the letters ; that
is “Sara,” ought to bave the same meaning as “ Rasa.”
8o it must be admitted that the power of signification
belongs to the Sphota as manifested by the Nadas as has
been described in detail in Vakyapadiya.
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Thus Bhartribari says -

vewrrer): fagt Daar fraan aun
IJFEERNSA aqawiizARE: 1 (98)
WHRWMEW T WA ITANA |

Sigwifz % aquad wfafaad o (100)
auefrraiay  avaeRiEy |

st @wwgagver fawsy g (102)
T G fawanet FTGegRAd |

awilz, W= w2 wdmagat | (103)
wfafaa’ agwmafeday framamg
aqafafaaafa qudnaizara: 1@ (19)
giqaqi fame A waaan xa |

A gV wEE wwel afawEa . (73)
fan’ gmafsar SAETIEaR |

aa g0 @aEet ad-6f faoda o (74)
s =ga! fam aviowgdy 8
ramamwEfe gl 33 wwa:  (89)
|ARE gl 1@ agnfwafmeg
wamaTesyw g ¥fs: wawa g (91)

ete., ete., ete., ete.

As the relation between the perceiving capacity and
the object of perception is a constant one so is also the
relation between the Sphota and the Nida as the manifes-
ted and the manifestor (98). Just as the image varies
according to the variation of the reflector as oil, water,
ete., so also the reflected or the manifested image differs
according to the difference of the wmanifestor (100).
Though the manifestation of letters, propositions and
names occurs in one and the same time yet there seems
to be a before and after according to the before and after
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of the Nada utterances (102). That which is produced
through the wmion and disun‘on (of Nadas or Dhwanis)
is by the senses called Sphota, whereas other sound per-
ceptions arising from sonnds are called Dhwanis (103).
As by the movement of water the image of a thing situated
elsewhere also appears to adopt the movement of the water
and thus seems to move, so also does the *pheta though
unchanging in itself yet appears to suffer change in accord-
ance with the change of Nada which manifests it (49).
As there are no parts of the letters themselves so tha
letters also do mot exist as parts of the name. There is
again no ultimate or real difference betwen names and
propositions (73). It is only in popular usage that they
are regarded as difference. That which others regard as
the wost important thing is regarded as false here, for
propositions only are here vegarded as valid (74). Though
the letters which manifest names and propositions are
altogether different from them yet their powers often
appear as quite undifferentinted from them (89). Thus
when propositions are manifested by the cause of the
manifestation of propositions they appear to consist of
parts when they first appear before the mind. Thus though
the Pada-Sphota or the Vakjya-Sphota do not really con-
sist of parts yet as the powers of letters cannot often be
differentiated from them, they also appear often to be made
up of parts (91).

The Yogn View.—Anout the relation of the letters to
the Sphota, Vachaspati says in explaining the Bhashya,
that each of the letters has the potentiality of manifesting
endless meaning, but none of them ean do it individually ;
it is only when the letter form sounds are pronounced in
succession by one effort of speech that the individual
letters by their own particular contiguity or distance from
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one another can manifest a complete word called the
Sphota. Thus owing to the variation of contiguity of
distance by intervention from other letter form soiinds
apy . letter form sound may manifest any meaning or
word ; for the particular order and the association of
letter form sounds depend upon the particular output
of energy required in making their utterance. The,
Sphota is thus a particular modification of Buddhi, where-
as the letter form sounds have their origin in the'organ
of speech whén they are uttered, and the sense of hear-
ing when they are heard. It iz well to note here that
the theory that the letters themselves are endless potent-
tiality and can manifest any word-Sphotas, according to
their particular combinations and re-combinations, is quite
in keeping with the main metaphysical doctrine of the
Sankhya-Patanjala theory.

Vakyn-Sphota :-—What is spoken here of the letter form
sounds and the sabda-Sphotas also apply to the relation
that the sabda-Sphotas bear to propositions or sentences.
A word or name does not stand aloue; it always exists as
combined with other words in the form of a proposition.
Thus the word “tree” whenever it is pronounced carries with
“it the notion of a verb “asti” or “exists,” and therehy
demonstrates its meaning. The single word “tree” with-
out any reference to any other word which can give it a
propositional form has no meaning. Knunowledge of words
always comes in propositional forms, just as different
letter form sounds demonstrate by their mutnal collo-
cation a single word or sabda-Sphota; so the words also
by their mutual combination or collocation demonstrate
judgmental or propositional significance or meaning. As
the letters themselves have no meaning so the words them-
selvés have also no meaning; itis only by placing them
side by "side in‘a particular order that a meaning "dawns
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in the mind. When single words are pronounced they
asvociate other words with themselves and thus appear
to signify s meaning. But though a single word is saffi-
cient by association with other words to carry a meaning, .
vet sentences or propositions should not be deemed un-
necessary for they serve to specialise that meaning (fram®’
waae:). Thus “cooks” means that any subject makes
something the object of his cooking. The mention of
the subject Devadatta and the object “rice ” only spe.
cialises the subject and the object. Though the analysis
of a sentence into the words of which it is constituted is
an imaginary as the analysis of a word into the letter form
sounds, it is generally done in order to get an analytical
view of the meaning of a sentence—an imaginary division
of it as cases, verbs, ete. .

Abkikitanyayavada amd duniwitabhidhanavada :—"This re-
minds us of the two very famous theories about the
relation of seutences to words, r/:., “the Abhihitanvaya-
vada and the Anwitabhidhanavada.,” The former means
that words themselves can express their separate mean-
ings by the function Abhidha or denotation ; these are
subsequently combined into a sentence expressing one
connected idea. The latter means that words only espress
» meaning as parts of a sentence, and as grammatieally
connected with eacb other ; they only express an action
or something conneoted with action : in (Samanaya) “ bring
the cow ""—*“ gam " does not properly mean ‘ getwa ” but
“ Anayaninawitagotwa,” that is. the bovine genus ae
connected with bringing. We cannot have acase of a
noun without some governing verb and rier rersg—
(Sarvadarsana-sangraha, Cowell).

Fhe Yoqa poinl of view :—1t will be seen that strietly
speaking the Yoga view does not agree with any one of these
views though it approaches nearer to the Anwitdbhidbina
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view than the Abbihitanyaya view. For according to
the Yoga view the idea of the sentence is the only true
thing ; words only serve to manifest this idea but have
themselves: got no meaning. The division of a sentence
into the edmponent word conceptions, is only an imaginary
analysis—an after thought.

Confusion lhe cause of verbal cognition :—According to
Patanjali’s view verbal cognition proceeds only from a
confusion of the letter form sounds which are perceived
in the sense of hearing, the sabda-Sphota which is mani-
fested in the Buddhi and the object which exists in the
external world. These three though altogether distinct
from ome another yet appear to be unified on account of
the Sanketa or sign (F¥RuERewrsEy: # afEw: | sga€r
fufireran @%@ xfa @7@1) so that the letter form sounds, the
sabda-Sphota and the thing can never he distinguished
from one another. Of course knowledge can arise even in
those cases where there is no actual external object,
simply by virtue of the manifesting power of the letter
form sounds—s=amEETt I faww.—This Sanketa is
again defned a,s——lﬂ’ﬂﬂj TRUREIfa ARy YW, N
=, WEEG, W ORE AR SEAWACACETERY: sEd@ Wt
Convention is a manifestation of memory of the nature of
mutual confusion of words and their meanings. This
object is the same as this word, and this word is the same
as this object. Thus there is no actual unity of words
and their objects; it is only imagined to be-so, by begin-
ningless tradition. This view may well be contrasted
with the Nyaya view which says that the convention of
words by which they signify objects are due to the will
of God.—wany e wawa! NgT: TAATHA: |

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