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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 enconragement of the Hon’ble Chief
Justice Sir Asutosh Mookerjee, Kt., C.S.I., the great
patron of learning, this essay would never have been
publisbed. I 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, Viachaspati and
Vijnana Bhikshu with occasional references to the views
of other systems. My work ¢ Yoga Philosophy in relation
to other Indian Systems of Thought >’ which I hope will
be published shortly by the University of Caleutta is a
more advanced and comprehensive work than the present
attempt. But since it may yet take some time before
that book is published I do not much hesitate to publish
this essay. ~ This is my earliest attempt on Indian Philo-
sophy and no one probably is more conscious of its
defects as myseif. As I had to stay far away from
Calcutta at Chittagong and as I had no time in my hands
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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bas 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 ontline of the
Yoga System of Patanjali at the very beginning of the
work, which I hope may be of some use to the beginners.



The Study of Patanjali

However dogmatic a system of philosophical enquiry
may appear to us, it must have been preceded by a
criticism of the observed facts of
knowledge. The details of the eriticism
and the processes of self-argumentation by which the
thinker arrived at his theory of the Universe might
indeed be suppressed, as being relatively unimportant
but a thoughtful reader would detect them as lying in
the background behind the shadow of the general
speculations, but at the same time setting them off
before our view. An Aristotle or a Patanjali may

Introductory.

not make any direct mention of the arguments which led
them to a dogmatic assertion of their theories, but for a
reader who intends to understand them thoroughly it is
absolutely necessary that he should read theni 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 shail therefore try to supple-
sment 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 I am
fully alive to the difficulties of making such inferences
about a philosopher whose psychological, social, religious
and moral environments differed so widely from ours.
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An enquiry into the relations of the mental phenomena

to the physical has sometimes given the first start to philo-
sophy. The relation of mind to

,ief'éﬂﬁiﬁpﬁifcfﬁf?gﬁf matter is such an important problem
Z’;‘;‘i: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 conceptions which
have ignored mind as a separate entity and have dogmati-
cally affirmed it to be the produet of

ca?if;:::faggggsggg: matter only.¥ There have been theories
pared. on the other extreme, which have
dispensed with matter altogether and

have boldly affirmed that matter as such has no reality at
all, and that thought is the only thing which can be
called Real in the highest sense. All matter as such is
non-Being or Maya or Avidyd. There have been Nihilists
like the Sunyavadi Buddhists who have gone so far as to
assert that none of them exists, neither the matter nor the
mind. There have been some who asserted that matter
was only thought externalized, some who regarded the
principle of matter as the Unknowable Thing-in-itself,
some who regarded them as separate independent entities
held within a higher reality called God or as two of his
attributes ouly, and some who regarded their difference
as being only one of grades of intelligence, one merging
slowly and impereeptibly into the otber and held together
in concord with each other by pre-established harmony. ¢
Underlying the metaphysics of Patanjali also, we
find an acute analysis of matter and thought. He
regarded matter on one hand, mind, the senscs, and Ego

2 3 :
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 called
Purusha or the Spirit. By the highest generalisation
possible he discovered that what we call matter consisted
only of three primal qualities or rather substantive entities,
which he called the Sattwa or the intelligence-stuff, Rajas
or energy and Tamas—the factor of obstruction or mass
or Inertia. It is indeed extremely difficult to make a true
conception of the nature of these three qualities or Gunas
as he called them, when we consider that these are the
only three elements which are regarded as forming the
composition of all phenomena, mental or physical. In
order to comprehend them rightly it will be necessary to
grasp thoroughly the exact relation
Difficulties of the con-  hetween the mental and the physical.
ception of the Gunas p
which are the under- ‘W hat are the real points of agree-
]t{l']'l‘lg ) reg}ietgtal"f uﬁg ment between the two ? How can the
Physical same elements be said to behave in
one case as the conceiver and in the
other case as the conceived. Thus Vachaspati says :—
The qualities (Gunas) appear as possessing two forms,
viz., the determiner or the perceiver and the perceived or the
determined. In the aspectas the determined or the perceived,
the Gunas evolve themselves as the five infra-atomie
potentials, the five gross elements and their compounds.
In the aspect as the perceiver or determiner, they form
the modifications as the Ego and the senses.
(Umt € &W FIRTAES ; FIQAFE 9| ad FI@IATAT
TEEEREE  ggewEif gaifaaita
vgc%‘:g;z?fn from  faffdd) =E@EWEEg  TeTRETHREN
FrEwifEaatEy; 1)

* Vachaspati’s TattvavaiSaradi on the Vyasa Bhashya, TII. 47,

Patanjali's view.
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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., ®agEsd, their nature as the deter-

miner or the perceiver and Sa@Tarwa,
Mind and matterare  their nature as being determined or
the two aspects of the : 2
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 distinction 1is
that one is determined and the other is the determiner.
Aristotle, Leibnitz, Hegel all of them asserted in their own
ways that there was no intrinsic difference between the
so-called mental and the physieal.

With Aristotle, “as possibility of Form, Matter is reason
in process of becoming, the antithesis between idea and the
world of sense is at least in prineiple,

Aristotle and Patan- ;. otentially surmounted, so far as

¥ia it is one single being, but only on
different stages that exhibits itself in both, in matter as
well as in form.” The theory of causation as explained
by him by the simile of the raw material and the
finished article is almost the same as has been given by
Vijhana Bhikshu in his commentary on the system of
Sankhya—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 statuary.—
( FRUNAfy FéE a9 AMEEERs Aaata | g -
sfaatan:  afvsaaRe sfeafras’ ). Thos it seems  that
Aristotle’s doctrine has some similarity with the Patanjala-
Sailkhya doctrine. But their difference mueh outweighs
the similarity. For with Aristotle, potentiality and
actuality are only relative terms; what is potential
with reference to one thing is actual with reference to
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another. All things are arranged 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 physical. The
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
but only in this sense that they are the absolute potentialities
and actualities. As tbey conjointly form the manifold
without, by their varying combinations as well as all the
diverse internal functions, faculties'and phenomena, they are
in themselves the absolute potentiality of all things, mental
and physical. Thus Vyasa in describing the nature of
the knowable writes.—The nature of the knowable is

Their differences.

now deseribed :—The knowable, consisting of the objects
of enjoyment and liberation, as the gross elements and the
pereeptive senses, is characterised 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 into
those of the others, even though any one of them
may exist as the prihcipal factor.of a phenomenon with
the others as subsidiary thereto. The Gunas forming the
three classes of substantive entities manifest themselves
as such, by their similar kinds of power. When any one
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of them plays the 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 faetor ‘is inferred by their distinet
and independent functioning, even though it be as
subsidiary qualities.—z@maggwa | swwirafaion« yafga-
Mg GwEntd TEd ) awwle gwd |l fEEee @ fefa-
Mt aa: sfa 1 of U grERwEEs-Afaamm
Quotation from Vydsa gfigifew: wqwfadivmie: sataumaw
s Sqfage 3 TeEaEteE sfoss femba-
wfawmn: gEAEtantadematad: yuIaEYzaefmaaTuE 5,
QAT U 9 gy atarg feafaa. —*
It may be argued that in Aristotle also we find

that Potentiality and Actuality exist together in various
proportions in all things, but the fundamental 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 can be held as the goal of the others.
All of them are equally imporiant and the very various
nature of the wmanifold, represents only the different
combinations of these Gunas as substantive entities.
In any eombination, one of the Gunas may be more
predominant than the others, but the other Gunas
are also present there and do their functions in their
own way. No one of them is more important than
the other, but they serve conjointly one common
purpose, viz., 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—waftmfagar a= FwmfzamanfawET a1 Sy |

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

the Gunas is not for the sake of .the
e;&}%igf:g"“;:&“‘é“f’: Purusha ; it is its own independent
evolutionary state de- eternal state. All the other three
pendent on the g o .
Purusha. stages of evolution, viz., the fa¥ (sign),

=fa@tw (unspecialised) and fa@tg (specia-
lised) have been caused for the sake of the Purusha. Thus
Vyasa writes :—The objects of the Purusha are no cause of
the noumenal states. That is to say, the fulfilment of the
objects of the Purusha is not the cause which brings about
the manifestation of the noumenal state in the beginning.
The fulfilment of the objects of the Purusha is not therefore
the reason of the existence of that ultimate cause. For the
reason thatit is not brought into existence by the need of the
fulfilment of the Purusha’s objects it is said to be eternal.
As to the three specialised states, the fulfilment of the objeets
of the Purusha becomes the cause of their manifestation in
the beginning. The fulfilment of the objects of the Purusha
is not therefore the reason of the existence of the cause.
For the reason that it is not brought into existence by the
Purusha’s objects it is said to be eternal. As to the three
specialised states, the fulfilment of the objects of the Purusha
becomes the cause of their manifestation in the beginning.
And because the objects of the Purusha become the
cause of _their manifestation they are said to be
non-eternal. =fagmwaw a4 gmadieq:, 7 IfFa@em @
geawEl R wafa sfai 9 qmn gERdaE aRw @afq sfq
MEr  yeAgsal sfa A wwEmmR 0 osmEr oq waEnfa@s
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A1t gaoH Fd vafq | @ T wategfAfan wed wafa sfa wtqen
arenaq | *
~ Vachaspati again says :—The fulfilment of the objects
of the Purusha could be said to be the cause of the
noumenal state, if that state could bring about the
fulfilment of the objects of the Purusha such as the
enjoyment of sound, ete., or manifest the diserimination
of the distinction between true self and other phenomena.
If however it did that, it could not be a state of
equilibrium.  FafermEETTREIET O FEFETEATEN(d a1 gEE
faaegq afmanafe @ weeEn @q it This state is called the
Prakriti, which may in some sense be
Prakriti loosely compared with the pure Being
bipersd wivh dio of Hegel. For it is like that, the
Being of Hegel. beginning, the simple, indeterminate,
unmediated and undetermined. It does
neither exist nor does not exist, but is the principium of
almost all existeunce. 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
indieation), the background of all. (fa:@wew’ figzaq facadq,
=wawq wiwe wae 1 ). Vachaspati explains it as follows:—
Existence consists in possessing the capacity of effecting
the fulfilment of the objeets of the Purusha. Non-
existence means a mere imaginary trifle (¢.y., the horn of a
horse). It is described as being beyond both these states
of existence and non-existenee. The state of the equipoise
of the three gunas of Intelligence-stuff, Inertia and

¥ See Vyasa Bhashya on Patanjali’s Yoga Sutras, II. 19.

t Vachaspati Misra’s Tattavaiéiradi commentary on Vyasa Bhashya
on Patanjali’s Sutras, I1. 19,

1 Vyisa Bhashya, II. 10.
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Energy, is nowhere of use in fulfilling the objects
of the Purausha. 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 prineciples
of Mabhat, ete., exist in the state of the unmanifested
also, because nothing that exists can be destroyed ; and if
it is destroyed, it cannot be born again, because nothing
that does not exist can be born; it follows therefore that
since the principles of Mahat, ete., exist in the state of
the unmanifested, that state can also affect the fulfilment
of the objects of the Purusha. How then can it be
said that the unmanifested is not possessed of existence?
For this reason, he describes it as that in which it exists
and does not exist. .This means that the cause exists in
that state in a potential form but not in the form of the
effect. Although the effect exists in the cause as mere
potential power, yet it is incapable of performing the
function of fulfilling the objects of the Purusha; it is
therefore said to be non-existent as such. Further he says
that this cause is not such, that its effect is of the
natare 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—

frgmad, ga1 gandfereaE’, oW gued, fr g
AT Tq 99 dUIHA Lagd wafa—IQTRHE a9 wfEq
qeaTd SugFA 3fd A G MY WEwatata ggaaE A e | g
Taq wgAEEEW W aeeikas@Ey, 9 T gqr faan, ffaR aa
grwaE: ¥ f waa: sawr: sfa wsmfeawam gaadbhn wasa,
aqwe fewaasq swq W fekafkfa) fraw el @

2
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waty | TamcTEET AT w1 aaifa @faawitea-
qgEq weq WA A dqq s mnfaneEEEEEEETE |
fmaf}ﬁn frare weagEaT s vam qe gfa e Sarfaiag

wew wagager * .
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 ome of tension and
action, which however being perfectly balanced does not
produce any change. This is what is meant by gex uftu®
(Evolution of similars). Had this Prakriti been the only one
principle, 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
gome sense compare it with the God

Compared with  of Spinoza,  excludent of all determi-
Spinoza’s Natura e ] . 1
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, participatingin
a certain way of the unintelligible but in a way very difficult
to seize”; or like the matter of Aristotle, *conceived

* Vachaspati’'s commentary on Patanjali’s Butrae, 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 eompromise between the Vedanta and Sankhya
doctrines and to identify (Prakriti) wafa with the (Avidya)
wfazn of the Vedantists. Thus Lokacharyya writes :—it is
called Prakriti since it is the source of all change, it is called
wfazr (Avidya) sinee it is opposed to kunowledge, it is called

b Maya since it is the cause of diversified

M f;:_kml’ Avidyiand o eation. rafafigwd ey, sl
o4 faafuand, qen fafewefemiam * But

this is distinctly opposed in the Bhashya which defines wfaan
(Avidya) as fanfaqdd e wfaay, de., Avidydis that
another knowledge which is opposed to the right knowledge.
In some of the Upanishads, Swetaswatara for example, we
find that snar (Maya) and wafa (Prakriti) are identified
and the great god is said to preside over it (awig wafd
fazq Mfad g wewi). There is a description also in the
Rigveda X. 92, where it is said that (magmlq# sz
az) in the beginning there was neither the ‘Is” nor
the “ 1s not,” which reminds one of the description of
Prakriti (w#fq) as frgwrgsd  (that in which there is
no existence or non-existence). In the Manu also we find
wase wfaSaq  wgafwa @da;. 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

* Tattvatraya, 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 afgamu,
Tt o &0 9 gfevrmfa )
74, gfeud v sAndaag=T |
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 Maya ®3a @ g

| gg=es fafn ) awife wen wsEame wafe) ifamw =y
wfertafamasdne: sfeawsmmn | rafafiaan st o |
This explanation of Misra makes it clear that the word
Maya is used here only in the sense of illusion, and that
there is no allusion to the celebrated Maya of the Vedantists ;
and Misra says clearly that Prakriti can in no sense be
called Maya, since it is real. (Cf. Bhikshu here.)
A more definite notion of Prakriti we shall get as
Connection  witn, W€ advance further into the details
'E;ll?ylsg;\i ta:cdo lfn}:l:p(tii]s; of th'e' later transformations of the
Prakriti 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 difficalty s rightly. Plato fights the difficulty of
almost unavoidable;  golying the unification of the idea and
since it ig seen to exist .
in other western sys. the non-being and attempts to offer
57 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 conception of development.”

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

In India also this question has always been a little puzzl-
ing and before trying to explain the
Patanjala point of view, T shall first
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 sfafratanarat: femseafed ao qet faaufates
L& 16

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

1. sa=2aR :—Limitation theory wawa® Jame W a(l-
fern WA AT SAERAT wewd e sfa a9 qEa |

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 thosec 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 wzafea wiam, i.e., space as witlin 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 Brahman who by its own Nescience
undergoes birth and death and by its own Nescience is

again reléaged.
=gk g @ wlafar meEase fog SlRg@s qegaaeEaa

AHQ: UF AEGANWE:, A GRS qUAFAREET AR § W E
gatfa wifema fag=d |

* Siddhantalesa (JiveSwara Nirupana).
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The Sankhya Sutra also avails of the.same story in IV,
i I—u=gwawaiugmg  whieh  Vijhana
Ofst'};klc’g:niﬁfitf:t'on Bhikshv explains as follows :—A
certain  king’s son in consequence
of his being born under the Star Ganda having been
expelled from his city and reared by a certain forester
remains under the idea: “I am a forester.” Having
learnt that he is alive, a certain minister informs him.
“Thou art not a forester, thou art a king’sson.” As
he, immediately having abandoned the idea of his being
an outeast, betakes himself to his true royal state,
saying, “I am a king ” so too the soul realises its
purity in consequence of the instruction of some kind
person, to the effect— ¢ Thou, who didst originate from
the first soul, which manifests itself merely as Pure
Thought, art a portion thereof.”

angw; TwE-sEmgafnafiE i $dfag Qs T
sufTRaa™ W& 1§ Maw el wfyq W wEvafa @ @ s
uRywEfa ) am  wiewas wwemEmfrwd a@w afes -
wiEHaEEEY, URedtw saaaifz gand oy femeEn vl
gquad € ™ 1fq, ete. -

In another place there are two Sutras :—fa:a¥ fa ggam
fagma, (2) soesfewaifea figom fas wfiwme (1) Though
it be unassociated still there is a tinging through Non-
discrimination. (2) Asin the case of the Hibisecus and
the crystal there is not a tinge but a fancy. Now it
will be seen that all these theories only show that the
transcendent nature of the union of the principle of
pure intelligence is very difficult to comprehend. Neither
the reflection nor the limitation theory ean clear the situa-
tion from vagueness and incomprehensibility whieh is
rather inereased by their physical illustrations for the
Chit or pure intelligence cannot undergo reflection like a
physical thing and neither ean it be obstructed nor limited
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by it. The reflection theory that is pointed at by the
Sankhya-Sutra smefewaifca Ao faa wfaww: iIs not
an adequate explanation. Ior here the reflection produces
only a seeming redness of the colourless crystal which was
not the thing with the Vedantists of the reflection sehool.
But here thongh the metaphor is more suitable to express
the relation of Purusha with the Prakriti, the exact
pature 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 PatanJall and some of
the most important extracts from the Bhashya and try to
get the correct view as much as possible : —

(1) znztammnta@as wfwma 11 6.

(2) z= zfumagsifa vagmee: 11, 20

(3) wewwa zwe wiau 11 21,

(4) war ufq Tewwae’ aEFgERuan 11. 22

(5) wwfwnw: w@adumfaeg @@m 11 23,

(6) w=ETg @ TWE BT agd sew 111, 25,

(7) sw@gawE SfEEw@ agem 111 55,

(8) feauifadmaemaziaagd wafgasgay 1V. 22.

(9) TETETEIRETESIE:  gEEERTTTEET | T6m

gawmem 111 34,

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

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

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

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

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

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

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

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

Thus in I1. 6 Drik (Z=m) or Purusha the seer is spoken
of as Sakti or power as much as the Prakriti itself and we
see that their identity is a seeming one. Vyidsa in his
Bhashya explains wawat (unity of nature or identity)
as wfwwwt 34, by “as if there is no difference.”
And Panchasikha also writes, 3fga: 9¢ gaaq wrawQ
famnfzfufawanums g8 aswafe @841 Not knowing the
Purusha beyond the Buddhi to be different therefrom,
in nature, character and knowledge, etc., a man has the
notion of self in the Buddhi through delusion.

Thus we see that when they are known to be separated,
the real nature of the Purusha is realised. This seeming
identity is again described as wEHTFIR,— W fg’ wauwta
ARG ARSI AT |

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

3
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Purusha is neither quite similar to the Buddhi nor
altogether different from it. For the Buddhi is always
changeful according to the change of the objects that are
offered to it ; so that according as it knows objects or
does not, it may be said to be changeful ; but the Purusha
is not such, as it always appears as the self, being reflected
through the Buddhi, and is thus connected with the
phenomenal form of knowledge. The notion of self that
appears connected with all our mental phenomena and
which always illumines them is only due to this reflection
of the Purusha in the Buddhi. All phenomenal knowledge
which has the form of the object can only be transformed
into conscious knowledge as “I know this ”” only when it
becomes connected with the ego. Now the ego which
illamines all our knowledge is only a produet of the trans-
cendent reflection of the Purusha into the Buddhi. So
the Purusha may in a way be said to see again that
which was perceived by the Buddhi and thus to impart
consciousness by transferring its illumination into the
Buddhi as the ego. The Buddhi suffers changing modi-
fications according to the form of the object of cognition
and thus a state of conscious coguition in the shape
of “I know it” results when the Buddhi having
assumed the shape of an object it becomes connected with
the constant factor Purusha, through the transcendent
reflection or identification of the Purusha in the Buddhi
as the ego. This is what is meant by werqusm (repercep-
tion of the Buddhi transformations by Purusha and thereby
intelligising the Buddhi which has assumed the shape of
any object of eonsciousness). Iiven when the Buddhi is
without any objective form it is being always seen by the
Purusha. The exact nature of this reflection is indeed
very hard to comprehend ; no physical illustrations can
really serve to make it clear. And we see that neither
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the Bhashya nor the Sutras offer any such illustrations as
Sankhya did. But the Bhashya proceeds to show the points
in which the Buddhi may be said to differ from the Purusha,
and those in which it disagrees with it. So that though
we cannot express it anyhow, we may at least make some
advance towards conceiving the situation.
Thus the Bhashya says that the main difference between
the Buddln and the Purusha is this that the Buddhi is
constuntly undergoing modifications
Fuorther explanations : . a7 .
of the distinctness of Aaccordiug as it grasps its objects one
z}l“‘(’i’;‘f:ﬁf’lgf Parusha by ope; for the grasping of an
object, the act of having a percept, is
nothing but its own undergoing of different modifications
aud thus since an object sometimes comes within the
grasp of the Buddhi and again disappears as a Sanskira
(potency) and again comes into the field of the under-
standing as Smriti (memory), we sce that it is gfeaifd or
changing. But the Purusha is the constant seer of the
Buaddbhi, whether it has an object as in ordinary forms
of phenomenal knowledge or when it has no object
as in a state of (Nirodha or suspension) fadw the
Purusha remains the constant seer of the Buddhi
and as a result of this seelug we never lose our notion
of self. Thus the Purusha is unchanging. It is the
light which remairs unchanged amidst all the chang-
ing modifications of the Buddhi, so that we cannot distin-
guish the Purusha separately from the Buddhi ( wfnmasmat
w). This is what is meant by saying 7§: wfaa'3t gaa:, ¢.e.,
the Purusha reflects or turus into its own light the
concepts of the Buddhi and thus is said to know it. Thus
its knowing is manifested in our consciousness as the
ever-persistent notion of the self or ego which is ever so
constant a factor in all the phenomena of consciousness.
Thus the Purusha appears always in our consciousness as
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the knowing agent. Really speaking however the Purusha
only sees himself, he is not in any way in touch with the
Buddhi. It is absolutely free from all bondage, absolutely
unconnected with the Prakriti. But from the side of
appearance it only seems that he is the intelligent seer
imparting consciousness to our conscious-like conception
though in reality he remaivs the seer of himself all the
while. The difference between the Purusha and the Pra-
kriti will be clear in as much as we see that the Purusha
is altogether independent, existing in and for himself, free
from any bondage whatsoever ; but the Buddhi is on the
other hand for the Purusha, for his enjoyment and release.
That which exists in and for itself, must ever be the self-
same, unchangeable entity, suffering no transformations
or modifications, for it has no other end for which it will
be liable to any change. It is the self-centred, self-satis-
fied, light, which has never to seek any other end-and has
never to go out of itself. But Prakriti is not such, it is
always undergoing endless complex modifications and as
such does not exist for itself but for the Purusha, and as
such is dependent on 1t. The Buddhi is unconseious, while
the Purusha is the pure licht of intelligence, for the three
Gunas are all non-intelligent, and Buddhi is nothing but
a modification of these three Gunas which are all non-
intelligent.

7 Bat looked at from another point of view the Prakriti

is not altogether different from the Purusha; for had it
been so how could the Purusha which is absolutely pure
become subject to reperception w&Egww ! Thus the Bhashya
writes—wgy afe fau sfa) aw@e’ fam ) weg,  gEwE
TRAAUE gq: | 9%d  digq waumfa, aqguemasEnfy agwrE
@ ggENEA | w dwq— SRt taofadsm «
sRwfred sfdmma  axfraguafs, @ ST
fged waERTm=an  afgawifafrenfs seefafamms |
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Well then let it be dissimilar. To meet this he says:
He is not quite dissimilar. Why? Even though pure, he
sees the ideas after they have come into the mind. Tn as
much as the Purusha cogunises the ideas in the form of
Buddhi heappears by the act of cognition to be as it were
the very self of the Buddhi although in reality he is not so.
As it has been said :—the power of the enjoyer, Purusha
(gai\axfai) 1s certainly unchangeable and it does not run
after every obiect. In connection with a changeful object
it appears forever as if it were being transferred to every
object and as if it were assimilating its modifications. And
when the modifications of the Buddhi assume the form of
consciousness by which it is coloured, they imitate it and look
as if they were manifestations of consciousness unqualified
by the modifications of the now intelligent Buddhi.
All our states of consciousness are analysed into two
parts—a permanent part and a changing part. The chang-.
ing part is the form of our conscious-

Analysis of conscious- ol s 1 K
ness to find the place ness which 1s constanty varying

of permanent intelli-

according to the constant change of
gence.

its contents. The permanent part is
that pure light of intelligence by virtue of which we have
the notion of self reflected in our consciousness. Now as
this notion of self persists through all the varying
change of our consciousness it is inferred that the
light which thus shines in our consciousness is un-
changeable. Our Buddhi is constantly suffering a
thousand modificatious, but the notion of self is the only
thing permanent amidst all this change. It is this notion
of self that imparts consciousness to the material parts of
our knowledge. All our concepts originated from the
percepts which we had of the external material objects.
So the forms of our concepts which could exactly represent
these material objects clearly in their own terms must
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be made of the very self-same stuff. But with the reflec-
tion of the Furusha, the soul, there comes within the
content of our consciousness, the notion of self which
spiritualises as it were all our concepts and makes them
conscious and intelligent. So this seeming identity of the
Purusha and the Buddhi, by which the Purusha may be
spoken of as the seer of the concept appears to the self
which is manifested in the consciousness by virtue of the
seeming reflection. For this is that self, or personality
which remains unchanged all throngh our consciousness.
Thus our phenomenal intelligent self is partially a material
reality arising out of the seeming interaction of the spirit
and the Buddhi. This interaction is the only way by which
matter releases the spirit from its seeming bondage.
But a question arises how is it that there can cven be
a seeming reflection of the Purusha
Explanation of the i the Buddhi which is altogether
seeming retlection. R . i
non-intelligent ? How 1s it possible
for the Buddhi to cateh a glimpse of the Purusha which
illuminates all its concepts into consciousness, which
justifies the expression Wggsg which means that it perceives
by imitation (ZFwRw umfa sfa wgum)? How can the
Purusha which is altogether formless allow any reflection of
itself to imitate the form of Buddhi, by virtue of which it
appearts as the self—the supreme possessor and knower of
all our mental conceptions ? There must be at least some
resemblance between the Buddhi and the Purusha to
justify in some sense this seeming reflection. And we find
that the last Sutra of the Vibhutipida says:—awggsa:
4fg@™ Fam'—which means that when the s@ or Buddhi
becomes as pure as Purusha, Kaivalya or oneness is attained.
This shows that the pure nature of Sattwa has a great
resemblance with the pure nature of the Purusha. So much
so that the last stage preceding the state of Kaivalya is
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the same almost as the state of Kaivalya in which the
Purusha is in himself and there is no Buddhi to reflect it. In
this state we see that the Buddhi can be so pure that it can
exactly reflect the nature of Purusha as he is in himself.
This is what is meant by saying @=yasa): afga@ @ae |
This state in which the Buddhi becomes as pure as the
Purusha, and reflects it in its purity does not materially
differ from the state of Kaibalya, in which the Purusha is
in himself—the only difference being that Buddhi, when it
becomes so pure, becomes gradually lost in the Prakriti

and cannot again serve to bind the Purusha.
I cannot restrain here the temptation of giving a
very beautiful illustration from the

Further explanation  Bhashyakar to explain the way in

by analogy. . ;
which Chitta serves the purposes of

the Purusha. ferwamnmwfusw afafumoaii zwaa « wafa
gaa@ @ifqm: L. 4. which is explained in Yoga Vartika as
follows :—aamaawfe; wfed 1 s@afaftaranag e@eaTgeRT
Faq yave @i @ wafq Wamesan, e, just as a magnet
draws, though it remains unmoved itself, iron towards it,
so towards the Purusha the Buddhi modifications become
drawn and they thereby become visible to the Purusha and
serve his purpose.

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

Summary.

taneounsly with its being determined conceptually, as a
result whereof this reflection of the Purusha in the Buddhi
which is known as the self, becomes united with these
conceptual determinations of the Buddhi and the former is
said to be the perceiver of all these determinations. Our
conscious personality or self is thus the seeming unity of
the knowable in the Buddhi in the shape of conceptual or
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judgmental representations with the reflections of the
Purusha in the Buddhi. Thus in the single act of cog-
nition we have the notion of our own personality and the
particular conceptual or perceptual representation with
which this ego identifies itself. The true seer, the pure
intelligence, the free, the eternal remains all the while
beyond any touch of sully or impurity from the Buddhi,
though it must be remembered that it is its own seeming
reflection in Buddhi that appears as the ego, the cogniser
of all our states, pleasures and sorrows of mind and one
who is the apperceiver of this unity of the seeming reflec-
tion—of the Purusha and the determinations of the Buddhi.
In all our conscious states there is such a synthetic unity
between the determinations of our Buddhi and the self,
that they cannot be distinguished one from the other—
a fact which is exemplified in all our cognitions which are
the union of the knower and the known. The nature of
. this reflection is a transeendent one and can never be
explained by any physical illustration. Purusha is alto-
gether different from the Buddhi in as much as it is the
pure intelligence and absolutely free, while the latter is
non-intelligent and dependent on the Purusha’s enjoyment
and release which are its sole purposes for movement.
But there is some similarity between the two, for how
could the Buddhi otherwise cateh a seeming glimpse of
Him? It is also seen when we find that the pure Buddhi
can adapt itself to the pure form of the Purusha which
ie almost identical with the state of Kaivalya.
We have discussed the nature of the Purnsha and
The piurality of the its general relations with the Buddhi.
penshas and  the N it remains with us fo show a
views of Sankhya
Ei‘:kgf"fg:‘ o ve-  few more points about them. The
urusha 3 A
examined, chief point in which the Purusha of
the Sankhya Patanjala differs from the similar spiritual
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principles of other systems of philosophy is, that it
regards its Purusha vnot 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:—sdoauoden  fEoofefaademeiemm |
Yedife WwET dawy vaq 7 (¥« Because an assemblage of
things is for the sake of another; because the op-
posite of the three modes and the rest (their modi-
fications) must exist; because there must be a
superintending power; becanse there must be a nature
that enjoys and because of (the existence of) active
exertion for the sake of abstraction or isolation (from
material contaet) ; therefore the soul exists.” The first
is an argument from design or teleology by which it is
inferred that there must be some other simple entity for
which these complex collocations of things are intended.
Thus Gaudapada says:—“In like manner as a bed,
which is an assemblage of bedding props, cotton, coverlet
and pillows is for another’s use, not for its own and its
several component parts render no mutual service; thence
it is concluded that there is a man who sleeps upon the
bed and for whose sake it was made. So this world,
whichis an assemblage of the five elements, is for
another’s use; or there is a soul, for whose enjoyment
this enjoyable body consisting of intellect and the rest
has been produced.

The second argument 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 whiech
is always causing transformations and the third is the

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

Third argument.—There must be a supreme background
of pure conseiousness, standing on which all our experience
may be co-ordinated and expressed. This background
is the pure actionless Purusha by a reflection from
which all our mental states become conscious. Davies
however explains it a little differently in accordance
with a simile in the Tattwa Kaumudi—ue1 wnfz gmnfefa:
and says :—“The idea of Kapila seems to be that the
power of self-control cannot be predicated of matter which
must be directed or controlled for the accomplishment of
any purpose, and this controlling power must be something
external to matter and diverse from it. The soul how-
ever mnever 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
ecowrse 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 1is tendency in all
persons to run towards the oneness of the Purusha, which
is to be achieved by liberation ; there must be one for
whose sake the modifications of the Buddhi are gradually
withheld and a reverse process set up by which they return
back to their original cause Prakriti and thus liberate the
Purusha. It is on 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
“qarraEtaEt gfafIRRgIA 1a T gevaTdtey aefaaEag 9’ |
“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 e all _beings do not work at the
same time in the same manner and since the qualities of
the different Gunas are possessed differently by different
individuals, the Purushas are indeed many. Patanjali
though he does not infer in this way the plurality of the
Purushas, yet holds this view as in the Sutra @
yfameReae aegarRuaE.”  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 Karika says, ¢ There
is, however, the difficulty that the soul is not affected by
the three modes. How can their various modifications
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prove the individuality of souls in opposition to the
Vedantist doctrine that all souls are only portions of the

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

Examination of the bring home to us the idea that this
plurality of the

Purushas. is a necessary and consistent outcome

of the Sankhya view of a dualistic
conception of the universe.

For if it is said that the Purusha is one and by its
reflection into different Buddhis we have the notion of
different selfs, then it follows that these notions of self,
or personality are false. For the only true being is
the being of the one Purusha. So the knower being
false, the known also becomes false, the knower and the
known being vanished, everything is reduced to that which
we can in no way conceive, vzz.,, 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 whieh the Buddhi vanishes. The Vedanta
has to admit the modifications of the Maya but
has at the same time to hold it as unreal. The Vedanti
says that the Maya is as beginningless as the Prukriti
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 isonly a false knowledge—an illusion imposed upen the
formless Brahman as Many. The Maya according to the
Vedantist can neither be said to exist nor to non-exist.
She is =faai=y, ¢.., can never be deseribed or defined.
Such an unknown and unknowable Maya by its reflection
upon the Brahman causes the many of the world. But
aceording to the Sankhya doectrine, 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 (waifz €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 no other remainders. But
this is not the case with Sankhya, for 2s 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 Vedaatist (the nature of whose influence
over the spiritual principle canunot 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 oue spiritual prineiple, how
should we account for the supposed plurality of the
Buddhis. For to serve the supposed one Purusha we
should rather expect to find one Buddhi and not many,
and this will only mean that there would be only one ego,
his enjoyment and release. Supposing for argument’s
sake that there are many Buddhis and one Purusha which
being reflected into them is the cause of the plurality
of selfs, then also ‘we cannot see how the 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 Purasha 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
Puruasha, 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 (wgqa#t) 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 see that from the position in which Kapila and
Patanjali were standing, this plurality of the Purushas was
the most consistent thing that they could think of. Any
compromise with the Vedanta doctrine here would have
greatly changed the philosophical aspect and value of the
Sankhya Philosophy. As the Purushas are nothing but
pure intelligences they can as well be all pervading though
many. But there is another objection that number is a
conception of the phenomenal mind, how then 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, since



32 THE STUDY OF PATANJALI

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- against 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 object
of knowledge. If they did not exist in reality, there
would not exist a knowledge thereof. How could there
be knowledge in the absence of anything that might be
known. For this reason, the past and present in reality exist.
Thus the ¥1a says wfseaifaraae sqyaafaaadld a=adams,
Towe ad aram wEEEAR af 99 @audr awfaed ¢ fafaed
TMFIIAEA FERAAEEE  |HIarEa |
So we see that the present holding within itself the
past and the future exists in reality. For the past
though it has been negated has really
been conserved and kept in the pre-
sent and the future also though it
has not made its appearance yet exists in potentiality
in the present. So, as we know the past and the future
worlds in the present, they both exist and subsist in the
present. That which once existed cannot die and that
which did never exist cannot eome to be ( mwraa; dwa:
7 i@ &l famw: ). So the past has not been destroyed

Present, Past and
Future.
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but it has rather shifted its place and hidden itself in
the body of the present, and the future that has not made
its appearance exists in the present only in a potential
form. It cannot be argued, as Vachaspati says, that
because the past and the future are not present therefore
they do not exist, for if the past and future do not exist
how can there be a present also, since its existence also
is only relative? So all the three exist as truly as any
one of them, and the only difference among them is the
different way or mode of their existence. afg g a9 AWEWETR
TRV, T TR AT AR AN | W
fafresen g @« TamoEmEfafre’ |

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.

EALERIERCIEC UG HIECIE
So they say that the external reality is not different
from our idea about it. To this it
:ﬁiillitgor‘ffx. the Ex- may be replied t'hat if as you say,
the external reality is identical with
our ideas and thereis no other external reality existing
as such outside my ideas, then why does it appear
5
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as existing apart, outside and independent of my
ideas 9 'The idealists have no ground to deny the external
reality and assert that it is only the creation of our
imagination like the experiences in the state of dream.
Even our ideas earry with them the notion that the reality
is outside our mental experiences. All our pereepts
and notions as this and that, arise only by virtue of the
influence of the external world; how can they deny the
existence of external world as such ? The objective world
is present by its own power. How is it then that this
objective world can be given up on the strength of mere
logical or speculative abstraction ¢

Thus the Bhashya says :—There is no objeet without
the knowledge of it, but there is knowledge without any
corresponding objeet 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 acecount 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. wreref fawmfaaeT:,

wfa g wq wufiawed @ndt  wfwafreda fomTgasmrgaa,
mAufEeaE a7 @ufEeE’ 4 wEaefa g s § qofa
saufeaq I WHERIA IW wUN WO famemmEan
TIEAIHAEH ALAGAIA: FSTETAL ¢ |

‘The external world has generated the knowledge by its
own presentative power (w@a @Wataammen fawmwsfn) and
thus caused itself to be represented in our ideas and we have
no right to deny it. Commenting on the Bhashya
quoted above, Vachaspati says that the method of
agreement applied by the Buddhists by their w€iqaaifiraw
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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, 7.e., the external world depends for its reality on
our knowledge or ideas and owes its origin or appearance
as such to them. But 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, z.e., we cannot prove that the external reality does
not exist when we have no knowledge of it. (@€igaw-
(a3 ¥ Tgefemafaiaag@atfaat).

Deseribing the nature of grossness and externality,

{ the attributes of the external world,
Rt he says that grossness means the
pervading of more portions of space than one, 7.e., grossness
means extension, and externality means being related to
separate space, 7.c., co-existence in space (armzuanfaal @i
fafigamat ¥ arg@q ). Thus we see that extension and co-
existence in space are the two fundamental qualities of the
gross external world. Now a percept or eoncept can never
be said to possess them, for it cannot be said that an idea
has been extending in more space than one and yet co-
existing separately in separate places. An idea cannot
be said to exist with other ideas in space and to extend
in many points of space at one and the same time.
To avoid this it cannot be said that there may be
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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 ean
by no means negate.

It cannot also be said that because grossness and
externality can abide neither in the world external nor in
our ideas therefore it is false. TFor 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 ndepend-
ently co-existing naturally with each other. It is
therefore clear enough says Vichaspati that the foree of
perception which gives us a direet knowledge of things

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

Continued.
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We further see, says Patanjali, that the thing remains
the same though the ideas and feelings of different
men may change differently about it
(v faawziq aar: faws: gan).  Thus
A, B, C, may perceive the same identical woman and may
feel pleasure, pain or hatrel. We see that the same

Continued.

common thing. generates different feelings and ideas in
different persons ; external reality cannot be said to owe its
origin to the idea or imagination of any one man, but
exists independently of any person’s imagination in and
for itself. For if it be due to the imagination of any
particular man it is his own idea which as such cannot
generate the same ideas in another man. So it must be
said that the external reality is what we perceive it
outside and our knowledge about it 1s mere percepts. The
two ean 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 aceording 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 objeets 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 soen
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 cannot
hold good for if really the objective reality should depend
upon the idea of any individual man, then the objective
reality corresponding toan idea of his ought to cease to
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exist either with the change of his idea or when_he directs
attention to some other thing, or when he restraing
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 (& S@mufeammase 1 @4 wife
¥ sfa 9g<afy @ wera ).  Therefore it must be said that
there is an independent external reality which is the com-
mon field of observation for all souls in general; and
there are also separate ¢ Chittas” for separate indi-
vidual souls (g@rq wa=ta: WIYERAHRY: @aAKw ¥ fawi
wfagew waww). And all the experiences of the Purusha
result from the connection of this “ Chitta ” with the
external world.
Now from this view of the reality of the external
world we are confronted with another
Different views about  question—what is the ground which
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
self-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 Kant who was much
influenced by Hume, agreed to the existence of some such
unknown reality which he was pleased to call the Thing-
in-itself, the nature of which however was absolutely
unknowable, but whose influence was a great factor in all
our experiences.
But the Bhashya tries to penetrate deeper into the
nature of this substrate or substance
The view of the and says :—wflimagarafe v, wffafmn
Bhashyakara.

g umt gaga goald.  The character-
istic qualities form the very being itself of the characterised
and it is the change of the characterised alone that is
detailed by means of the characteristic. To understand
thoroughly the exact significance of this statement it will
be necessary to take a more detailed review of what has
already been said about the Gunas. We know that all
things mental or physical are formed by the different
collocations of Sattwa of the nature of illumination
(waar), Rajas,—the energy or the mutative principle of the
nature of action () and Tamas,—the obstruetive prin-
ciple of the naturc of inertia f@fa which in their original
and primordial state are too fine to be apprehended
(et o w9’ 9 efeumaspfa). 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 ecoherent
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 (¥=3f#g wwat wfaax
fafmaafala qaad qOAE:, T ARTHTATAA: ).

Now these Gunas take three different courses of deve-

lopment from the ego or wesw ac-
The Gunas and their eording to which the ego or wegw
derivatives. L Y

may be said to be @fEw, U@ and
amg. Thus from the @ifa= side of the ego or wes 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, ete. From the Tamas side
of ego or we¥® by a preponderance of Tamas, the five
Tanmatras. From which again by a preponderance of
Tamas the atoms of five gross elements earth, water,
fire, air and ether are derived.

In the derivation of these it must be remembered that
all the three Gunas are conjointly responsible. In the
derivation of a particular product one of the Gunas may
indeed be predominant, and thus may bestow the promi-
nent characteristic of that produet, but the other two
Gunas are also present there and perform their funetions
equally well. Their opposition does not withhold the
progress of evolution but rather helps it. All the three
combine together in varying degrees of mutual prepon-
derance and thus together help the process of evolution
to produce a single product. Thus we see that though
the Gunas are three, they combine to produce on the side
of perception ; the senses; such as those of hearing,
sight, etc., and on the side of the knowable, the
individual Tanmatras of Gandha, Rasa, Rfipa, 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
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prominent, whereas others remain as dependent on it but
help it indireetly in the evolution of that particular
produet.

Now this evolution may be characterised in two

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

Thus we see that from Prakriti comes Mahat, from
Mahat comes Ahankara and from Ahankara we have seen
above, the evolution takes three
different courses according to the
preponderance of Sattwa, Rajas and
Tamas originating the cognitive and conative senses and

Tattwantara.Pari-
nfma.

Manas, the Superintendent of them both on one side and
the Tanmatras on the other. These Tanmatras again
produce the five gross elements. Now when Ahankara
produces the Tanmatras or the senses, or when the Tanma-
tras produce the five gross elements, or when Ahankara
itself is produced from Buddhi or Mahat, it is called
Tattwantara-parindma, ¢.e., the production of a different
Tattwa or substance.

Thus in the case of Tattwantara-parinama (as for ex-
ample when the Tanmatras are produced from Ahankar),
it must be earefully 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
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derivation is not such that the Ahankdra remains prinei-
pally unchanged and there is only a change of quality of
the Ahankara, but it is a different existence altogether
baving properties which differ widely from those of Ahankar.
So it is called Tattwantara-parindma, <.e., evolution of
different categories of existence.

Now the evolution that the senses and the five gross
elements can undergo can never be of this nature, for they
are Viseshas, or substances which have been too much
specialised to allow the evolution of any other substance
of a different grade of existence from themselves. With
them there is an end of all emanation. So we see that
the 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 (wfes) or that which is not a sign for the exist-
ence of any other primal and more unspecialised state.
In one sense all the emanations can be with justice called
the Lingas or states of existence standing as the sign by
which the causes from which they have emanated can be
directly inferred. Thus in this sense the five gross ele-
ments may be called the Linga of the Tanmatras, and
they again of the ego and that again of the Mahat, for
the unspeciatised ones are inferred from their specialised
modifications or emanations. But this technical name
Linga is reserved for the Mahat from which the Alinga
or Prakriti ean 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 Liiga and the Aliiga have thus been compared
in the Karika :— _

sguefrawmafy afmawamin faw’
e qiaw Fa fagdanaad |

The Linga has a cause, it is neither eternal nor universal,
1s mobile, multiform, dependent, attributive eonjunct—and
subordinate. Whereas the Alinga is the reverse. The
Alidga or Prakriti however being the cause has some
characteristics in common with its Liigas as contra-
distinguished from the Purushas, which is a separate
prineiple altogether.

Thus the—Karika says :—

fruwfaafafans: awmadad vamfd |
SR afgutaadn g |

The manifested and the unmanifested Pradhana are
both cemposed of the three Gunas, iudiseriminating, objec-
tive, generic, unconscious and productive. Soul in these
respects is the reverse. We have seen above that Prakriti
is the state of the equilibrium of the Gunas, which 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-
eternal as they are produced for the sake of the Purusha.

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

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

the one mediating activity that breaks
3 Ezgl“f“’“ aud what ) 3]] compounds, builds up new ones
and initiates original modifications.

Whenever in any particular combination the proportion
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of Sattwa, Rajas or Tamas alters, as a condition of
this alteration, there 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 are therefore mere points without
magnitude or dimension and the unit of time or moment
(vw) 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

Unit of change. . . . g
of its own unit of space is the unit

measure of change.

Thus Vachaspati says 7o1 wwamwa=’ ga' qoarg: od
TENHITE: F: GW AT T GHGT A(AAGATY: g T
SURNFIETAT @ ww: ww.! Now this instantaneous sue-
cession of time as discrete moments one following the
other is the notion of the series of moments or pure, and
simple succession. Now the notion of these discrete
moments is the real notion of time. Even the notion of
suceession is one that does not really exist but is imagined
for the moment that is come into being just when the
moment just before had passed ; they have never taken
place together. Thus Vyasa says AUAFHFAN A | TEATEN:
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i gfgaae@  gRoieaeT | g@r W agyan affeta
TmmAuaE fEaEt  gfEdedaar swEsy saEwead ) The
moments and their succession do not belong to the category
of actual things ; Muhurta, or moments, the day and night
are all aggregates of mental conceptions. This time which 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 werean objective reality.

So the conception of time as discrete is the real one,

whereas the conception of time as

Time as discrete and

Time as succession and - { i j

Time as continuous being only due to the imagination
which is purely Bud- £

dhi-Nirman, 9

suceessive or as continuous is unreal,

our empirical and relative con-

sciousness. Thus Vichaspati further
explains it. A moment viewed in relation to things is
said to appear as succession. Succession involves the
notion of change of moments and this is called time by
those sages who know what time was. Two moments
cannot happen together. There cannot be any succession
of two simultaneous things. Succession means the notion
of change involving a preceding and a succeeding moment.
Thus there is only the present moment and there are 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 changes. All
these characteristics are associated with the thing as
connected with the present moment.

Uy aguiqa: WEEEE) | wEY AT § aeiEg e
tawey A 99 Slut gEWEn. | wEY A R degaawan
FHATAT A JEAna TG G FA: | AW AT G T )
gaTaw: afa, qaEifE  qqeanw ) ¥ g wgowfEn waw
oftamfaat @ &4 odq |@a wqEr Qe aRawagwata )
AqQUZT @EAE=I |
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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 suecession

Ug:‘;)tf"{‘igtfng" and  or  continuous ' time. T}.le'y exist

therefore only in our empirical con-

sciousness which cannot take the real moments in their

diserete nature that connect the one with the other and
thus imagine suceession 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 ean 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 eollocation 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. Kven before a thing is old there can be inferred
a sequence of the subtlest, subtler, subtle, grossest, grosser
and gross changes (Vachaspati’s Tattvavisardi).

wusfandt afcammas et w01 Tmwaten afcomemoRm
NIRRT WA T | T RAT GOATEEE R wata o () §
e ¥ @@ wmaswaety fw guea =wn | W5 e
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yam; gEEd, d9 fe ofcowe @@ qa wwifa gRwaEn 4w
A AR GeRa TR faledmad (aEaae) |

Now then when we have seen that the unit of time
is indistinguishable from the unit of change or evolution
and as these moments are not co-

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

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

We have pointed out before that the manifestation of
the Rajas or energy as action is what
Cosmic evolution as 3 :
only a collection of the is called change. Now thisjmanifesta-
o tion of action ean 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 ecollocations 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 senses are affected by them ;
whereas on the other hand if its power of knowing was
not restricted to the limited scope of the senses 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
II1. 53.
Kapila and Patanjali proceeded possibly at first with
an acute analysis of their phenomena
l&'t‘:;f'“is of conscions  of knowledge. They perceived that
all our cognitive states are distin-
guished from their objects by the fact of their being intelli-
gent. This intelligence is the constant factor which persists
amidst all changes of our cognitive states. We are passing
continually from one state to another withoat any rest, but
in this varying change of these states we are never divested
of intelligence. This fact of intelligence is therefore
neither the particular possession of an y one of these states
nor that of the sum of these states ; Tor if it is not the
possession of any one of these states ; 1t eannot be the
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possession of the sum of these ; states, in the case of
the released person again there is no mental state, but
there is the self-shining intelligence. So they regarded
this intelligence as quite distinct 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 Purusba.
Now they began to analyse the nature of these states
to find out their constituent elements
Thon‘f;’;:‘f{?j‘:& 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 prineipal 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 sensuous contents
ol i side of  seems to exhibit one universal mould
j; or Form of knowledge which assumes
the form of ali 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 thought
are but modes and limitations of this universal form and
are thus made intelligible. It is the one principle of

intelligibility of all our conscious states.

7 »
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Now our intellectual life consists in a series of shining
The Tamas side of 1deas or concepts ; concepts after con-
:&;t}ig;%h:}i: Sattwn cepts are shining forth in the light
side. of the Pure Intelligence and pass
away. But each concept is but a limitation of the pure
shining universal of our knowledge which underlies all its
changing modes or modifications of 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
Intellizence or Purusha only in this that later on itis
hable 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 often spoken of
as the Sattwa. Being an absolute preponderance of Sattwa
it has nothing else to manifest, but it is pure shining itself.
Both Tamas and Rajas being altogether suppressed then
cannot in any way affect the effulgent nature of this pure
shining of eontentless knowledge in which there is nelthel
the knower nor the known.

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

This notion of pure contentless knowledge is immediate

Tk PatE Bethira or and abstract and as such is at once
the contentless know- mediated by other necessary phases.

ledge.
Thus we see that this pure contentless

universal knowledge is the same as the ego-universal.

For this contentless universal knowledge is only another
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name for the contentless unlimited, infinite of the
ego-universal.  Thus Fichte also says in the introduction
of his Science of Ethics :—* How an objective can ever
become a subjective, or how a being can ever become
an object of representation: this curious change will
never be explained by any one who does not find a
point where the objective and subjective are not
distinguished at all, but are altogether one. Now such
a point is established by, and made the starting point
of our system. This poiat is the Egohood, the
Intelligence, Reason, or whatever it may be named.”
Thus the Bhashya II. 19, describes it as faw#ia’ agns afwad
aw@AE  wefa Al and again in L. 36 we find famew
#eRfumw mawAmafEaE wafa | gdzgm  GROATEHIATER-
e wal@s  qiaq dowy wfeawnaefost #ewd | Thas
the word =@t by whieh Panchasikha described 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 =faaw@ as in Patanjali (Sutra IV. 4).
This Mahat has also been spoken of by Vijnana Bhikshu as
the ®%: or Mind in the sense of final swaqw or fama, ..,
assimilation. Now what we have already
said about Mahat will, we hope, make
it clear that this Mahat is the last
limit. up to which the subjective and the objective can be
assimilated as one indistinguishable point which is neither
the one nor the other, but which is the source of them both.

This Buddhi is thus variously called as wwq, =5feraw,
#a:. ¥4, 4fy and fa¥ according to the aspeets from which
this state is looked at.

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

Mahat,Manas,Asmi-
tamatra and Buddhi.

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 Bgo as the subject. The first phase as ®edq or
wfarati@ was the state in which the g@ 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-
jeet I—the knower of all the mental states is derived.
The contentless subject-object-less “1” is the passive
g 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-
sy Bi%?nt‘ﬁggan?zﬁ jali says “ ewdmRRtara s o
‘;,fu?“l‘:hBat‘ddh‘ ond the  ggql, gHwfE, 3fE: Wﬁ&aﬂﬁmt

yufaes W&, Again in wim I 17
we have wmfms «fszfaa, which Vachaspati explains
as—uT® WA Tat 9% gyeaitwa dfag. Thus we find that
the Buddhi is affected by its own Rajas or activity
and posits itself as the Ego or the subject as the activity.
By this position of the “I” as active it perceives
itself in the objective; in-all its conative and cognitive
senses, in its thoughts and feelings and also in the external
world of extension and co-existence or in the words of
Panchasikha zmwa® a1 s@amaEnfavdta a@ SugRgaaAmm
492 wAwmE  AEEAgmeawaAnd @aw 1 Here the “I7”
is posited as the active entity which becomes conscious of
itself or in other words the “I” becomes self-
conscions. In analysing this notion of self-consciousness
we find that here the Rajas or the element of agility
activity or mobility has become predominant anda 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,z.e., “1”
becomes conscious of itself as active. And this is just
what is meant by self-consciousness.

This ego or self-consciousness then comes off as the
modification of the contentless pure eonsciousness of the
Buddhi; it 1s therefore that we see
that this self-consciousness is but s
modification of the universal Buddhi.
The absolute identity of subject and object as the
egohood is mot a part of our natural consciousness for in

The egohood and
the ego.

all stages of our actual counsciousness even in that of self-
conseiousness there is an element of the preponderance
of Rajas or Activity which directs this unity as the
knower and the koown and then unites them as it were.
Only so far as I distinguish myself as the conscious, from
myself as the objeet of couscionsness am I atall conscious
of myself. Thus, Fichte says :—‘ The whole mechanism
of consciousness rests upon 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 knower at this its first phase
there is no other content which it ecan
The emanation of KDOW it therefore knows itself in a
the “I.” very abstract way as the “I1” 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; and thus its nature as Rajas
is manifested by the Saitwa and thus the ego now essentially
knows itself to be active, and holds itself as the permanent
energising activity which connects with itself all the
phenomena of our life.
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But now when the ego first directs itself towards itself
and becomes conscious of itself, one question which paturally”
comes to our mind is, “Can the’

The Subjectiveand  ego direct itself towards itself and
the objective sid®S  thus divide itself into a part that sees

proceed out of the J
“L1% in o conse-  gnd gne that is seen.” To meet this
quence of the two- =L

fold aspect of the  question it is assumed that the Gunas
J- contain  within  themselves the
germs of both subjectivity and objec-
tivity qami fe $®@ ssgmmse qsgm@ssEs.  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 :—

TuEi f& Few SI@EETE FIRIAFIE |

It is by virtue of this twofold nature that the subject
can make itself its own object; but as these two sides.
have not yet developed they are as vet 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

Ego only a moditicn. Duddhi; 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 eoncepts and
judgments, the application is of the Buddhi as well ; thus
Vyasa writes :—aswyrdreidieammmitatagm I awwEn g
TorfaagsTar: |
Now from this ego we find that three developments
Modifications of the take place in three distinet directions’

Ego. :
according to the preponderance of
Sattwa, Rajas or Tamas.
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By the preponderance of Rajas, the Kgo develops itself
into the five conative senses, Vak (speech), Pani (hands),
Pada (feet), Payu (organ of passing the exereta) and Upastha
(generative organ). By the preponderance of Sattwa, the
Ego develops itself into the five eognitive senses ;—hearing,
touch, sight, taste and smell and by a preponderance of
Tamas it stands as the Bhutadi and produces the five
Tanmatras and these again by fnrther preponderance of
Tamas develops into the particles of the five gross elements
of earth, water, light-heat, air and ether. ‘

Now it is clear that when the self becomes econscious
of itself as the object, we see that there are three
phases in it, (¢) that in which the self
becomes an object to itself, (72) when it
direets 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, (#7z) the aspect of the conseionsness of
the self, the moment in which it perceives itself in its
ohject, the moment of the union of itself as the subject and
itself as the object in one luminosity of self-conseciousness.
Now that phase of self in which it is merely an objeet to
itself is the phase of its union with Prakriti which further
develops the Prakriti in moments of materiality by a
preponderance of the inert Tamas of the Bhiitadi into
Tanmatras and these again mto the five grosser elements
which are then called the wer or the pereeptible.

The Sattwa side of this ego or self-consciousness which

The three Phases.

was now undifferentiated becomes
th;l':fn;ﬁdiﬁcaﬁ‘m % further  differentiated,  specialised

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 five Bhutas.



56 THE STUDY OF PATANJALIL

individoally suffer infinite modifications themselves and
thus canse an infinite variety of sensations in their
respeetive 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 connecting
itself with the five cogoitive 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
#7g ; it is therefore spoken of as @s¥’ in the wrw and
YRS R4 §99IA in the Karika,
Now though the evolutes or modifications of Ahankara
or Ego are formed by the prepon-
p Bajos an important  derance of @w, ¥ and awy, yet
actor in all pheno- .
mena of evolution. the @8 is always the geaifc or
instrumental of all these varied
collocations of the Gunas; it is the supreme principle
of Energy and supplies even intelligence with the energy
which it requires for its own 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 swswwat @arElgs
TAGET @9aN) ¥afd ) 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 ( gesife) for the
transformations of Sattwika and Tamasa Ahankara into
their evolutes. The mode of working of this instrumental
cause is deseribed 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 BEgo is thus called the common cause of the
movement of the Sattwika and the Tamasa Ego.
gfesaraesial - GREAIRT AN FET] QTR
geaid wafa | W@ GvwR@ 4w ‘T panw da 7 sgAnaiw
aafeaedl: dWivE yYaRdieding ¥ wwq-@WEd A9l 9EU
¥aYaA vd ifEs-aHEESCl: aNRY @ewifags | Vachaspati
also says : Though Rajas has no work by itself yet since
Sattwa and Tamas (though capable of undergoing modi-
fication) are actionless in themselves, the agency of Rajas
lives in this that it moves them both for the production
of the effect. Tufg W& 7 Ti=wAla qmiv gwandt Qaalsd,
gRE W 4 WEFE Fwa; sfa agvaiwaf ma awanan fwa-
mRAsRw =fE @ arwafary )
And according as the modifications are wifea=, qw@ or
t=fa® the ego which is the cause of
thel;l;i.ﬂ"ee formsof  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. * faymfman gawmaeqafaaeaf  fagma: o
qua fagumarned  Sqgucesafe fagues: | A
Now speaking of the relation of the sense faculties with
the sense organs, we see that the
Relation of the sense 3}
faculties with their latter which are made up of the gross-
HEsite oughes, er elements are the vehicle of the for-
mer, forif the latter are injured in any way, the former
is also necessarily affected :—mwsiicaafy FOTEIEH YA
yafqgads, ydqsmgRE TOAAHIRCGRREAAT] |
To take for example the specifie case of the faculty of
hearing and its organ, we see that the faculty of hearing

§
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s seated in the ether within our ear-hole. It is here that
the power of hearing is located. When soundness or
defect is noticed therein, soundness or defect is notieed in
the power of hearing also. Further when the sounds
of solids, ete., are to be taken in, then the power of hearing
located in the hollow of the car stands in need of the
capacity of resonance residing in the substratum, the Akasa:
of the ear.

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

“To all those whose organs of hearing are similarly
situated, the situation of hearing is the same.” The Akasa
again in which the power of hearing is seated is born
out of the soniferous Tanmatra, and has therefore the
quality of sound inherent in itself. It is by this sound
acting in unison that it takes the sounds of external
solids, ete. This then establishes that the Akasa s the
substratum of the power of hearing, and also possesses the
quality of sound. And this sameness of the situation of
sound is an indication of the existence of Akasa as that
which is the substratum of the auditory power Sruti which
manifests the sounds of the same class in Akasa. Such
a manifestation of sound cannot he without such an
auditory power. Nor is such-an auditory power a quality
of Prthivi (Earth), etc., because it eannot be in its own self

both the manifestor and the manifested (g1 and =gH).
See Vachaspati Patanjala, II1, 40.)
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There are other views prevalentabout the genesis of the
seunses, to which it may be worth our
Some  divergent while to pay some attentlon as we
views considered.
pass by. '
The Sattwika ego in generating the cognitive senses
with limited powers for certain
(1) The views of  rnai 4 .
Lokicharyya and il specified ob;]ect.s of sense only ac-
laipingalacharyya the counted for their developments from
commentator of Vish- . d -
nupurana. itself in accompaniment of the
; specific Tanmatras. Thus
Sattwika ego+ Sound potential=sense of hearing.

" Sattwika ego+Touch potential =sense of touch.

i » +Sight % =senses of vision.
o ,s + Taste % =sense of taste.
7 s +Smell . =sense of smell.

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

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

The Naiyayikas however think that the senses are
: generated by the gross elements, the
viel\g-w Naiyayikas'  oar for example by Akasa, the touch
¢ by air and so forth. But Loka-
charyya holds that the senses’ are not generated by
gross matter but are 1ather sustained and strengthened
by them.
There are others who think that the ego is the instru-
mental and the gross elements are
the material causes in the production

of the senses.

Others.
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The Bhashyakara’s view is, I believe, now quite clear
since we see that the Mahat through
Abankir the cause  the Ahankdra generates from the
of the senses. - o - :
latter (as differentiations from 1it,
though it itself exists as integrated in the Mahat) the
senses, and their corresponding gross elements.
Before proceeding further to trace the development
: ~of the Bhiitadi on the Tanmatric side,
s#;ﬂ;f'iﬁ:ﬁ“c&g . 1 think it is best to refer to the views
views of the deriva-  ahont the supposed difference between
tion of the categories.
the Yoga and the views of ordinary
Sankhya compendiums about the evolution of the categories.
Now aceording to the Yoga view two parallel lines of
evolution start from Mahat, which on one side develops into
the Ego, Manas, the five cognitive and the five conative
senses, and on another side it develops into the five grosser
elements through the five Tanmatras which are direetly
produced from Mahat through the medium Ahankar.
Thus the view as found in the Yoga works may .be
tabulated thus:—
Prakriti

|
Mahat
0 f

Asmita Tanmatras—>5
Seilim , I

11 senses (eleven). 5 gross elements.

The view of ordinary Sankhya Compen(hums may be
tabulated thus.

Prakrti

]
Mahat

|
Ego

11 senses. 5 Tanmatras

}
Gross elements.
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The place in the =@ wm which refers to this
genesis is that under faftmfamfagwiafasifa Tugaife
For easy reference I quote that portion of the
wrw  here, which may appear suitable for the purpose.
AT FHAHAT AT, AT AT wfa R R
am AEeawwsfAmmeft gffeafe, awafenenaee: w95-
fenfu uwiEd @4 996" seaWlEAEweafaige  faftane
quq@AT qeud) Afwafam: | wsfadsn | Q@ w=EAwd wi-
T TYAWTE THEE THEAE ¥ 3fH oAy aEE vRR:
g9 =fydsn, semfaddfeaws sfa 1 0@ gowee s wea
gsfafinafcum 1 o @4 wwAfaEwd - fagwd  wewy afead
quawiE weig TwAtq qq@y fEefgaw@mgaalt

In this wr (I) the fully specialised ones, Visheshas,
the grosser elements are said to have been derived from
the Taunmatras and (II) the senses and Manas the faculty
of reflection are said to have been specialised from the Ego
or sfear. The Tanmatras however have not been derived
from the ego or =femat here. But they together with sfema
are spoken of as the six slightly specialised ones, the five
being the five Tanmatras and the sixth one being the ego.
These six Avisheshas are the specialisations of the Mahat,
the great egohood of pure Be-ness. It therefore
appears that the six Avisheshas are directly derived from
the Mahat, after which the ego =fia develops into the
11 senses and the Tanmatras into the five gross elements
in three different lines.

But let us see how Yoga Varttika explains the point
here :—«g sfggsq awmafa  wevwE

eBnltl;ikShH’s state-  Gy@igqr g AEn Rz ﬁ'ﬁ‘ﬁtﬂ?[ B
e g faRua@waE  faity qfwman am-
i q saETwiE =y wAife | sfadeed a@ree | sefan s
@ ¥ qerEife AREREIOY AR SqEEEl oTaE
ARfaETQURIET: QEqE  #E4l, wewYE En@d g w5z,
wfadfgdwa; | wfausd 9 awwd 1 gafy SeafeEEmat W
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AN EERICIT] aify wfafme=: gEwfeasaq Tee: 92§ T
sfa 1 w9 wwWiq gwEr afsvﬁlufﬂaawmta qm *mea

aifgadaamfafa 95 v qo AEEag )
Thus we see that the Yoga Varttika says that the

Bhashya is here describing the modifi-
View of Nigeda, etc., catiuns of Buddhi in two - distinct
compared. ' .

classes, the Avisheshas and the :Vi-
sheshas ; and that the Mahat has been spoken of as “the
souree of all the Avisheshas: the five Tanmitras and the
ego; truly speaking however the genesis of the Tanmatras
from Mahat takes place through the ego and in association
with the ego, for it has been so described in the Sutra
qafagas Sfagadaaaq [ 45,

Nagesha in explaining this wisr only repeats the view of
Yoga Varttika :— 7afg qanarfa seewe fadw: anfa @ifq immn
sfaitm wdifa famﬁg i . -
Featat 's'&q&mﬁiaﬂwm’ia a’ﬂwq

Now let us refer to the w@ of I. 45, alluded to by the
Yoga Varttika : —g@fanads wfusuziegwy qifds@damamd
a0 fana: | MEAGEANE | ANGE ST | AR AT |
wisvE RagEq 3fa, dumesc | wenfu  fegwmd gE fana
and Yoga Varttika says here also—auwi uysgmm@mmesc
9, sWwaEq 1 Here by ®=m& it is the Upadanakarana or

material cause which is meant; so

Continued. the wm further says:—eafe ges: g%

sfa | gew g fagg wq wfawa Qe
7 9% yaua, e faye safiacd ga@ @ vafa 299 wafa
1 believe it is quite clear that We¥W is spoken of here as
the g% wafasmey of the Tanmatras. This w=fraww is the
same as SUITH ARU as WA says SqTaal €iwi1.  Now
again in the W= of the same Sutra II. 19 later on we
see fagwaafayal wawd, wa aqeee  fafewd  smwafaes: |
am ssfadtm fagma geer ffew afcomawmtEam .

The Mahat tattwa (Linga) is assoeiated with the
Prakriti (Alinga). Its development is thus to be considered
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as the production of a differentiation as integrated within
the Prakriti. The six Avisheshas are also to be considered
as the production of successive differentiations as integrated
within the Mahat.

The words #wer afaw are the most important here;
for they show us the real nature of the transformations.
“gwer” means integrated and fafF=ms means differentiated.
This shows that the order of evolution as found in the
Sankhya compendiums (viz., Mahat from Prakriti, Abam-
kara from Mahat and the Ll senses and the Tanmatras
from Ahamkara) is true only in this sense that these modi-
fications of Ahamkara takes place directly as differentiations
of characters in the body of Mahat. As these differentia-
tions take place through Ahamkara as the first moment in
the series of transformations. it is said that the transforma-
tions take place directly from Ahankara; whereas when
stress is laid on the other aspect it appears that the
transformations are but differentiations as integrated in the
body of the Mahat, and thus it is also said that from Mahat
the six Avisheshas namely Ahankara and the tive Tanmatras
come out. This conception of evolution as differentiation
within integration bridges up the running gulf between the
views of Yogaand the ordinary Sankhya Compendiums. We
know that the Tanmatras are produced from the Tamasa
Ahankara. This Ahankara is nothing but the Tamasa side
of Mahat roused into creating activity by Rajas. The
Sattwika Ahankara is put as a separate category producing
the senses whereas the Tamas as Bhitadi produces the
Tanmatras from its disturbance while held up within
the Mahat.

Nagesa in the Chhaya Vyakhya of II. 19 however
gives quite a different explanation, he says :—aa w=w-
sqeaMETIfe  gggAEfee  wAw  w=EmwEfegoeysaifo
zaifa gRfmTE Ay yAgEAwE  Rge A,  A=awmE
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TRAEAYEE A WA AREAEYEs 0 RAU TRwes: |

‘amRd W wiEfainas swEkdign aezfomafeeaga qa-

AfEgE T daldy TR RAFHUET EHANE  agwEae:

neifgy Taita  wEARiy qul FEFIIOREIfRaq aa 1 oaifw
AMEETI AREARAT SquaT sfa A |

Thus the order of the evolution

Order of evolution of the Tanmatras as here referred to

of the Tanmatras. i
is as follows :—

warfe (Tamas Ahankaira)
|

ARAE
|
w;mana

RYAHIF

l

Eawa

THqAA

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

thebf:;:;z "ief“"‘t]?: Smriti Literature. These divergent
Tanmétras. 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 Bhitas from them.
Some of these Schools have been spoken of in the Barabara
Muni’s commentary on the Tattwatraya—a treatise
on the Ramanuja Philosophy and have been already
explained in a systematic way by Dr. B. N. Seal. 1
therefore refrain from repeating them needlessly. About
the derivation of the Tanmatras I further add that all
the other Saukhya. treatises, the Karika, the Kaumudi,
the Tattwa VaiSaradi, the Sutra and Pravachana Bhashya,
the Siddhantachandrikd, Sutrarthabodhini, the Raj-
martanda and the Ma_uiprabhz‘l seem to be silent.
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Further speaking of the Tanmatras, Vijiana Bhikshu
says that—

LaEmEfaiafe sfadmedaied

7 v Ay S0 €@ A grenfafiea: )
The Tanmitras 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 ecannot be perceived to be
possessed of different qualities or specialised in any way.
It is for this that they are called Tanmatras, i.e., when
their only specialization is a mere thatness. The Yogis
alone can perceive them.

Now turning towards the further evolution of the

grosser elements from the Tanmatras,

Genesis of the 9 .

groseer atoms, we see that there is a great diver-

gence of view here also, some of
which are shown below. Thus Vachaspati says:—
qfYa® GGl THEWENETRE.  qgqanaa S| gawiee
QI THAAAAAAY,  TEARTENNTRREgEL | O ASTEE] M-
THAFHETC R, mrﬁw fag: | wd F@EdlEEr  waiRaEE-
HRanar WU WINREHEWT | T aMEd TRarHEE Y
ey afes fafad yagmnam 1. 44.

Thus here we find that the Akasa atom =g has been
generated simply by the Akasa Tanmatra; the Vayu atom
has been generated by two Tanmatras, Sabda and Sparsa,
of which the Sparsa appears there as the chief. The
Tejas atom has been developed from the Sabda, Sparsa
and Ripa Tanmatras though the Répa is predominant
in the group. The Ap atom has been developed from the
four Taumatras, Sabda, sparsa, Ripa and Rasa, though
Rasa is predominant in the group, and the Earth or Kshiti
atom has been developed from the 5 Tanmatras, though
the Gandha Tanmatra is predominant in the group.

e
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Now the Yoga Varttika agrees with Vachaspati in all
these details but differs from it only
v].e;f_ijﬁa’m Dhisshprs in this that it says that the Akasa
atom has been generated from the
Sabda Tanmatra with an aceretion from Bhiitadi, whereas
Vachaspati say‘s that the Akasa atom is generated simply
by the Akasa Tanmatra only. Thus the Yoga Varttika
says :—QARIFAATE ARaHIT TS NETHATAA AU |
Nagesa however takes a slightly different view and
says that to produce the gross atoms,
Fhaspmd e from the Tanmitras, an aceretion of
Bhiitadi as an accompanying agent is necessary at every
step; so that we see that the Vayu atom is produced from
these three : Sabda + Sparsa +aceretion from Bhitadi. Tejas
atom =Sabda + Sparsa + Rupa +accretion from Bhiitadi.
Ap atom =Sabda + Sparsa + Riipa + Rasa + accretion from
Bhiitadi. Kshiti atom =Sabda +Sparsa + Ripa + Rasa
+ Gandha +aceretion from Bhiitadi. Thus he says :—
#3@ FRIAGAAHATATTASTEIE] AEATE A |
1 refrain from giving the Vishna Purana view which
ail vt a0 has aJ.lso been quoted in the Yoga
in Dr. Seal’s treative.  Varttika and the view of a certain
school of Vedantists mentioned in. the
Tattwa Niripana and referred to and deseribed in the
Tattwatraya, as Dr. B. N. Seal has already described
them in his article. !
We see thus that from waifz comes the five Tan-
; : matras which can be eompared to the:
anmétras and the : c
Vaisheshika atoms. Vaisheshika atoms as they have no
parts and neither grossness nor visible
differentiation. Some differentiation has of course already-
begun in the Tanmatras as they are called Sabda, Sparsa,
Ripa, Rasa and Gandha . which therefore may be said to
belong to a class akin to the grosser elements of Akasa,

5
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Vayu, Tejas, Ap and Kshiti, so the Bhashya also says,
At gfaamAsAEnAE | ' ;
The next one, the Paraminu, which is gross in its
RN nature and is generated from the
) Tanmatras which exist in it as parts
(dsaaraxa:) may be compared with the Trasarenu of the
Vaisheshikas or with the atoms of Dalton. Thus the
Yoga Varttika says =3 ql‘ﬂwﬁiﬁ%ﬁﬁﬁgﬂéﬂ SR |
HAAW A 4993(a=1: gragaay gfgata@m: |
The Bhashya also says qoasdvais g qearg: 111 52.
The Sutra also notes geamm: grwAsT=Isarasmar: 1. 40.
The third form is gross water, air, fire, ete., which is
sald to belong to the @#=%q class.
I cannot express it better than by
quoting a passage from Nagesa: The
hearing of the remarks of the Bhashya is this that in the
Tanmatras there exist the 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.
wagwaT g, T=REM  FgEEsEEEEfe aEaEmETEs
FiEwasfzag sRRafkafaanman afa a9 fedwan
a=fzrEg saTa; gfgmas woaw, Awe wewfeafz ofem:
ST LRI C I CE LGS A C e G L G CHEE O
LECIL EHIC T HULE G EA
There is however another measure which is called the

measure of g7® 7eq which belongs to Akasa for example.
Now these Paramauus or atoms are not merely atoms
of matter but they econtain within
themselves those particular qualities
by virtne of which they appear, as

Form as gross air,
water, etc.

The feeling Elements
of the Gunas.

pleasant, unpleasant or passive to us. If we have been
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able to express ourselves well, I believe it has been made
clear that when the inner and the outer proceed from one
source, the ego and the external world do not altogether
differ in nature from the inner ; both have been formed by
the collocation of the Gunas wafq: quat wfadufatawmg!
Phe same book which in the inner mierocosm is written in
the language of ideas has been in the external world written
in the langnage of matter. So in the external world we
have all the grounds of our inner experience, cognitive as
well as emotional, pleasurable as well as painful. The
modifications of the external world are only translated
into ideas and feelings ; it is therefore that these Paramanus
are spoken of as endowed with feelings. Thus the Karika
says i—

grAET@lEi & & gaita o g
T Al faltey WEIFOR §2 |
m=ifzgamfe gonfo 4 957 wmaRdE sonimEner faiy  sfa
AEANIY; | <
W onf yarmaatafaftes fHq wmaq ¢ s¥a we o} @ fadn
A 7 WEAEIOT T 9 A B, fedw gqwd, swwranfky
W&y Sf9q AYATEEN T, q@ gEA @9d ) SfemmadEan
oz wwafean, #feq aaawwEan ger fawwi g Al
qeEREnaTl wqagae fafw sfa i egeny sww
qavata g sEfei: gt )
A safaRe g sfa S
The Vishnu Parana also says :—
amaafattafy wiaRamates |
7 g SOE @ gernfaRfa g
Thus we see that here is another difference between
the Tanwatras and the Parama@nus. The former cannot be
perceived to be endowed with the feeling elements as the

latter. Some say that it is not however true that the
Tanmatras are not endowed with the feeling elements, but
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they cannot be perceived by any one exeept the
Yogis ; thus it is said :—ammE@ay WEEETETEEaET a7
Nfwwmaw@i . The Tanmatras 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
o e it e or e (a fetoa; ). We see
atoms. that the Paramanus thongh they have

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

Now with the Bhutas we have the last stadium or
stage of the evolution of Gunas. The course of evolution
however does not cease here but continue ceaselessly
as ever, but by its process no new stadium of existence
i1s generated, but the produet of the evolution is such
that in it the properties of the gross elements which com-
pose its constitution can be found directly. This is what
is called wdafwid; as distinguished from the Tattwantara-
parinama spoken above. The evolution of the Visheshas
from the Avisheshas is always styled as aqmT gfcam™: as
opposed to the evolution that takes place among the
Visheshas themselves which is called w#mfcaig 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 different animate bodies
such as cow, ete., or inanimate bodies such as jug, ete., and
vegetables like the tree, ete. These bodies are built up by the
conglomerated units of the atoms in such a way that they
are almost in a state of fusion and lose themselves into the
whole in a state of combination which has been styled as
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wyafggiasa. 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 rezarded as a quite different thing
from the atoms of which they are composed. These
bodies change with the different sorts of change or arrange-
ment of the particles, aceording to which the body may be
spoken of as “ one,” ““ large,” “small,” tangible or possessing
the quality of action. There are some philosophers
who hold the view that a body was really nothing except
the conglomeration of the atoms; but they must be
altogether wrong here since they have no right to ignore
the “ body,” which appears with all its specific qualities
and attributes before them ; moreover, if they ignore the
body they have to ignore almost everything for the atoms
themselves are not visible.
Again these atoms though so much unlike the
| Vaisheshika atoms since they contain
Harmonious and ! d
united activity of the 'Tanmatras of a different nature as
g;rz?;na process of  4heir constituents and thus differ
from the simpler atoms of the Vaishe-
shikas, compose the constituents of all inorganic, organie or
animal bodies in such a way that there is no break of
harmony—no »pposition 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 eonjointly
with the prominent Guna help it to form the specific
modification for the experiences of the Purusha. In
the production of a thing the different Gunas do
not choose different independent courses for their -
evolution, but join together and effectuate themselves in -
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the evolution of a single product. Thus we see also that
when the atoms of different gross elements lposseSsing diffe-
rent properties and attributes conglomerate together their
difference of attributes does not produce a confusion but
by a ecommon teleology they unite in the produetion of the
particular substances (see 1V. 14).
Thus we see that the bodies or things composed by
The Dharma Pari. Uhe collocation of the atoms in some
DA, 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 ean
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 wmg says :—
wifh@euadlfe 9, yfdfafm og ow wasmmg=ra 1 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 changing—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 particular change. Time therefore
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has not a separate existence in this philosophy as in the
Vaisheshika but it is only identical with the smallest amount
of change—wiz., that of an atom of its own amount of space.
Now here the appearance is called the wd and that parti-
cular arrangement of atoms or Gunas which is the basis
of the particular appearance is called the ywl. The ehange
of appearance is therefore called the w&mftam 1
Again this change of appearance can be looked at
Lakshapa and Avas. from two other aspects which though
tha Parindma. not intrinsically different from the
change of appearance have their own special points of
view which make them remarkable. These are Lakshana
Parinama (wawgfca@) or Avastha Parindma  (Wa@m-
gfcaiw).  Taking the particnlar  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,

Continued.

on account of which it has been given a separate name
as Lakshana Parindgma (egmwfam). It considers the
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three stages of an appearance—the unmanifested when it
exists in the future, the manifested moment of the
present, -and the past when it has been manifested,
lost to view but conserved and kept in all the onward
stages of the evolution. Thus when we say that a
thing has not yet come into being, tbat it has just come
into being, and that it is no longer, we refer to this
Lakshana Parinama (¥9ewfiaw) 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 except the
Yogis; for though there may be going on structural
changes tending towards the final passing away of that
structure and body into another structure and body which
greatly differs from it yet they may not be so remarkable
to us, who can take note of the bigger changes alone.
Taking therefore two remarkable stages of the things the
difference between which may be so notable as to justify
us to call the later one the dissolution or destruction of
the former, we assert that the thing has suffered growth
and decay in the interval, during which the actual was
passing into the sublatent and the potential was
tending towards actualization. This is wbat 1s called the
Avastha Parinama or change of condition which however
does not materially differ from the w=waftaw and can
thus be held to be a mode of it. It ison account of this
that a substance is called new or old, grown or decayed,
Thus in explaining the illustration given in the Bhashya

10

Continued.
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of the © mamemfwa: | dafady=wdy fAOedeEma  awa=
wafa | AT FHAAGAIT gfa,” the Yoga Varttika
says —e@NANREEAaTIzE Aagnvaifaq, sfeFdl  saufw
fyea-aud ETERTET #IFIUA: |

It is now time for us o look once more to the rela,uon
of wl, substance and ¥, its quality or appearance.

I'he ¥#f or substance is that which remains common to

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

and the unpredicable (future or w=193w®)
zharacteristic qualities of the substance.

The substance (take for example, Earth), has the power
of existing in the form of particles of dust, a lump ora ~
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 unehanged in all these stages and so relatively
constant among its changes as particles, lump and jug.
This Earth therefore is regarded as the w#f, characterised
one, the substance; and its stages as its ¥ or qualities.
When this ¥ or substance undergoes a change from a
stage of lump to a stage of jug, it undergoes what is
called waufcw® or change of quality.

But its ws, as the shape of the jug may be thought to have.
itself undergone a change—inasmuch as it has now come into
being, from a state of relative non-being, latency or unpredi-
cability, This is called the ggwafcaw of the ¥+ or qualities
as constituting 2. This 2 is again suffering another change
as new or old according as it is just produced or is gradually
running towards its dissolution, and this is called the
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sa=wfoum or change of condition, These three however are
not separate from the wdmfcum but
Continued. are only aspects of it; so it may be
said that the waf or substance directly
suffers the w@mftw@ and indirectly the @=w and the
s, The s however suffers the swwafca@ directly.
The object which has suffered @mwufa@ can be looked at
from another point of view, that of chaunge 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#mfcam
as they are changed from the inorganic to plants and
animals and back again to the morganic. These different
states or ¥ as inorganic, ete., again, according as they are
not yet, now, and no longer or passed over, are suffering
the mauufcw@. There is also the =smnafiwm of these
states according as any one of them (the plant state for
example), is growing or suffering decay towards its dissolu-
tion.
This circulation of the cosmic matter in general
applies also to all particular things
pwg:; cgzgz:z‘z"“y say the jug, 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 oceurrence of one characteristic being dis-
placed by another characteristic which comes after it
immediately. We thus see that one substance may undergo
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endless changes of characteristic in order ~of sneeession:;
and along with the ehange of characteristic or ¥& we
have the wwwufcam and the wa@m@Ruw as old or new
which is evidently one of infinitesimal changes of growth
and decay. Thus Vachaspati gives the following beauti-
ful example—atanta sEwR  wmAgctaa w4 fe Aredrema-
aaghi; fveswEAIEMUEEEEET: AR T |
4 MEEAATTARAIZE MEHAAEL | AWl TR O
qwaTEaRETTaTRETTAEaan wwy fafedisdma 1 (A peasant
stocks quantities of paddy for many years, and the
parts of these become so fragile that by the merest
touch these become powdered into dust. Such changes
could never happen with new paddy. Thus, it is to be
admitted that in successive moments, this change must
have continued to work from subtler beginnings to the
grossest ones, which were found to manifest themselves
after a great lapse of time as in the case of the paddy
we have spoken of.)
We now see that the substance bas neither past nor
future, the appearances or the gualities
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
significanees according as one or two zeroes are placed on
its right side. The substance—the atoms of fafa, s, q=1,
@&, ¥, ete., by various changes of quality appear as the
manifold varieties of cosmical existence. There is no in-
trinsic difference between one thing and another but only
changes of character of one and the same thing ; thus. the.
gross elemental atoms like the water and earth particles.
acquire various qualities and appear as the various juices
of all fruits and herbs. Now in analogy to the arguments
stated above, it will seem that even a qualified -thing or,
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appearance may be relatively regarded as the substance
when it.is seen to remain common to various other modi-
fications of that appearance itself. Thus a jug which may
remain common 1in all its modifications of colour may be
regarded relatively as the waf 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
stﬁmscoﬂ‘ff.i?of 2 are always in a state of commotion
and always evolving in the manner
stated before, for the sake of the experiences and the
final realisation of the Purusha, the only teleology of
the Prakriti. Thus the wrar says vd yhmquEemicu®: 1@ %
waafy Twamaafazad | w49 qused ) U g nsfaswags
qumi | =paas 111 13,
The pioneers of modern scientific evolution have
indeed tried scientifically to observe
mg‘zy‘ﬁ‘;‘;ﬁesw‘ﬁ some of the stages of the growth of
evolution of Darwin. the inorganic, and the animal world
into the man, but they do not give
any reason for it. Theirs is more an experimental assertion
of 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 according to a later theory, we see that a new species
is eonstituted 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. 1o be serviceable to the Purusha
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is the ome moral purpose in the whole Prakriti and its
inanifestations 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 faets.
But it goes much to the ecredit of the Patanjala
doctrine that they explain this
maé{,‘;’fﬁ}'dm‘;“‘:ﬁﬁf; accidental variation, this =%=g3sga
b teleology of  op unpredicability of the onward
course of evolution from a moral
point of view, the view of teleology, the serviceability of the
Purusha. They however found that this teleology should
not be used to nsurp 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 (Emblie
Myrobalan) can all be accounted for by the particular
and peculiar arrangement of the atoms of earth and
water alone, by their stress and strain alone; and we
see also that the evolution of the organic from the
inorganic is also due to this change of position of the
atoms themselves; for the unit of change is the change
of an atom of its own dimension of spatial position.
tI‘here is always the transformation of energy from the
norganie to the organic and back again from the organic.
S? that the differences among things are only due to the
different stages which they oceupy in the scale of evolution,
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as different expressions of the transformation of energy;
but virtually there is no intrinsie difference among things
9% @atma ; the change of the collocation of atoms only
changes the potentiality into actuality, for everywhere
throughout this ehanging world, there is the potentiality of
everything for every thing. Thus Vachaspati writes :—ai@@
fg TERMINRAA YAY THIEEIRANEIRIA: aRwfs saefaea-
Tmfey genanganmaizaa@ifcaTed Tew )  dEeqemf@sE:
yiiETe A1 wwe 4 e wiagesfa | samfed fe aegquad
sfal am magwt ufowfes sgRy wg@unenfzy @iRafsar
zeq Syggmife & saRifa snfehzdwemaraft) od sgaat
nftnfas wEly geqt sfuwEasg faw afedida™  qmee-
afo wafs 1 (@ w111 14.)

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

is no intrinsic difference between

ﬁedE‘l?);lutifen i:]a.c(l::a]ii!; things, th.ough t.here is a thousand
which thethingexists. ~ manifestation of differences, according
to time, place, form and -causality.

The expressions of the Gunas, and the manifestations of the
transformations of cnergy differ according to time, place,
shape, or cansality—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 distinction of development so that they may be
identificd as this and that. When an Amalaka at a
distance is brought before a man who was inattentive to it
then naturally he cannot distingnish this Amalaka as
being the distant one which has been brought before him
without his knowledge. But right knowledge should be
competent to discern the distinetion; and the. sutra says
that the place associated with one Amalaka fruit is
different from the place associated with another Amalaka
at another point of space ; and the Yogi can perceive the
difference of their specific evolution in association with
their points of space; similarly the atoms also suffer
different modifications at different points of space which
can be perceived by Iswara and the Yogis. zditme=mamifa
FUARAT IAF ISR s qfaeg il | 981 § rAEaERARTE
TRTRRA SUEANI qAGEINN Y Hagadaq st wfawEngauta: |
wHfea @ q@u@w wiEEd @A TeEw aq: wqutafdamet
TARI  ®Y, JEHEREeRdl &N SHUAA RHERURATEE: |
A 9wEd QRuRwIwalva | wwSvwagway aaweE  sqfdd
TAT ETEWA  GHIOIGEA(GNRUSNgT  aRnqualiwE;  dvEaRen
TRNTCE T STEGGTT WA Lo ovvovrereerevnrnrenencanensneancsoovanses
'''''''' Eewed) Ffewafumfademee €q: 1 (e wa 111.53)

Vachaspati again says : Though all cause is essentially

all effects yet a particular cause takes
Limitations by time,

v effect in a particular place, thus

$ though the cause is the same still
saffron grows in Kashmere and not in Panchala. So the rains
do not come in summer, the vicious do not enjoy happiness.
Thus in accordance with the obstructions of ‘place, time,
animal form, and instrumental accessories, the same cause
does not produce the same effect. afy wed 9% gatwe qu
0 7@ wE B AW ggHEr G Aut @@l gy A
IR a4 gxA@ gy wfwafn ) od fre@ o g
THEER A wd AgeEe . gEey yem a afeq ywffaner
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aHzER sfa 1 amE raEEREfFaaEeEaE @ gaasEg naat
#fwafs | (Iwwe 11 15).

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

After considering the inorganie, vegetable and animal
kingdoms as the three stages in the evolutionary proeess, our
attention is at once drawn to their
coneeption of the nature of relation of
plantlife to animal life. To this point
though I do not find any special reference in the Bhashya yet
I am reminded of a few passages in the Mahabharat, which
I think may be added as a supplement te the general
doctrine of evolution according to the Sankhya Patanjala
Philosophy as stated here. Thus the Mahabharat says :—

Plant-life and animal
life.

sgaiAmiYy FMmiETiE 9 €0
F57 yuge= e ggauan |
I TR G S G TIRAT |
"aa WA wify waETE FEd )
AEEafteiE: e ga fadaa |
Aaw THINEEEE REiE = |
am Jead 99 qaad 1 =l |
AEzey AWifE qag gEta g |
grgEaE aay gy fafadedy
= gfwan afa qanq Fwfa mean o
qiz: gleeare AR |
anfunfatnaam @ faas w@dg# )

11
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AR ATqUEET TN FTAAE |
a1 vamsga: e faafd ama: )
@z TevifaaEy @Fasa |
aq qraife smomaast @ faad |

Nilkantha in his commentary goes still further and
says that a hard substance called asafa also may be called
living :—amaifs  aaguifaaguiq Nerauar ame e |
Here we see that the ancients had to a certain extent fore-
stalled the discovery of Sir J. C. Bose that the life fune-
tions differed only in degree between the three classes, the
inorganie, plants and animals.

These are all however, only illustrations of wwuftw#
(Dharma Parinama) for herc there is no radical change in
the elements themselves. The appear-

o orma Parindma - ance of qualities being due only to the
senses, different arrangement of the atoms
of the five gross elements. This change

applies to the Visheshas only—the five gross elements
externally and the eleven senses internally. How the inner
microcosm, the Manas and the senses suffer this y#ufcam
we shall see hereafter, when we shall deal with the psy-
chology of the Sankhya Patanjala doctrine. For the
present it will just suffice here to say that the Chitta also
suffers this change and is modified in a twofold mode ;
the patent in the form of the ideas and the latent, as the
substanee itself in the form of Sanskaras or impressions.
Thus the ww says:—fwar 28 vl ofieewmfeem ) a9

yeTAaT qfgel amwatEEl WREEL | § 9 @hd  wawgweiad
niyqamgaigagam:

“ fryddET ufcawity staag
e nfwy fawar wariesatsar |

Suppression. characterization potentialisation, econstant
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change, life, movements, power are the characteristics of
the mind besides consciousness. : :

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

We have seen that the Sankhya Patanjala view holds
that the effect is already existent in the cause but only in
a potential form. “The grouping or collocation alone
changes and this brings out the manifestation of the latent
powers of the Gunas but without creation of anything
absolutely new or non-existent.” This is the true gg=wiae
theory as distinguished from the so-called wgaraz theory

.of the Vedantists which ought more properly to be called the
gamwwa theory, for with them the cause alone is true,
and all effects are illusory, being only impositions on
the cause. For with them the material cause alone is
true whereas all its forms and shapes are only illusory—
TERAY fqE awSd afas sfa wa gmn 1 Whereas according
to the Sankhya Patanjala doctrine all the appearances or
effects are true and they arc due to the power which the
substauce has of transforming of itself into those various’
appearances and effects Fwaaafwar ufwta wal. The operation
of the concomitant condition or efficient cause serves only
in effectuating the passage of one thing from potency to
actualisation.

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

tion explains the diversity of the
A ‘iifé“t‘;ﬁly thingt. Considered from the point of
cation of the Guuas. view of the Gunas, as the things are all
the same, so excluding that, the cause
of the diversity in things is the power which the Gunas
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have of changing their particular collocations and thus as-
suming various shapes. We have seen that the Prakriti
nnfolds itself through various stages—the Mahat called
the great being—the Ahankara, the Tanmatras called the
Avisheshas, the five gross eclements and the eleven senses,
called the Visheshas. Now the Linga at once resolves itself
into the Ahankara and through it again into the Tanmatras.
The Ahankara and the Tanmatras again resolve themselves
into the senses and the gross elements and these again are
constantly suffering thonsand modifications called the
w®, @9, ‘w3en qfcq@ according to the definite law of
evolution (gfwwhms frw).
Now according to the Sankhya Patanjala doctrine, the
Sakti—-power, force, and the Saktiman—the possessor of
power or force are not different but
Saktiand Saktiman, identical. So the Prakriti and all its
emanations and modifications are
of the nature of substantive entities as well as power or
force. Their appearances as substantive entities and as
power or force are but two aspects and so it will be erro-
neous to make any such distinction as the substantive
entity and its power or force. That which is the sub-
stantive entity is the foree and that which is the force
is the substantive entity. Of: course for all popular pur-
poses we can indeed make some distinction 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 itself into the produced form, lump or
Jjug as its attribute, we see on the one hand that no dis-
tinction is really made between the appearance of the
earth as jug and its power of transforming itself as
the jug. As this power of transforming itself into
lump or jug, ete., always abides in the earth we say that
the jug, ete., are also abiding in the earth, when the
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power is in the potential state, we say that the jug
is in the potential state, and when it is actualised, we
say that the jug has been actualised. Looked at from
the Tanmatrie side the earth and all the other gross ele-
ments must have to be said to be mere moditieations and
as such Iidentical to the power which the Tanmatras
have of changing itself into them. The potentiality or
aetuality of any state is the mere potentiality or actuality
of the power which its antecedent cause has .of trans-
forming itself into it.
Liooked at from this point of view it will be seen
that the Prakriti though a substantial
Prakriti viewed as entity is yet a potential power which
potentiality and ac-js haing actualised as its various mo-
tuality and eonserva-
tion of energy. difications as the Avisheshas and the
Visheshas, Being of the nature of
po ver, the movement by which it aetualises itself is im-
manent within itself and not caused from without. The
operation of the conecomitant eonditions is only manifested
in removing the negative barriers by whieh the power was
stopped or obstacled from actualising itself. It being of
the nature of power, its potentiality means that it is kept
in equilibrium by virtue of the opposing tendencies that
are inherent within it, whiech serve as one another’s ob-
struetion and are therefore called the #@tw afd.  Of eourse
it is evident that there is no real or absolute distinetion
between =Ewmnfa and wEwd wfa; they may be ealled so
only relatively, for the same tendeney which may appear
as the =mavwsfs of some tendencies may prove as the
a1 wfF elsewhere. The example that is chosen to ex-
plain the nature of the Prakriti and its modifications con-
ceived as power tending towards actuality from potentiality
in the =n@wia 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 expect to get any effect, only
if the necessary barriers can be removed, for everything

is everything potentially, it is only

L il necessary to remove the particular
barrier which 1is obstructing the power from actualis-
ing itself into that partieular effect towards which it is
always potentially tending. Thus Nandi who was a man
is at once turned into a god for his particular merit which
served to break all the barriers of the potential tendency
of his body towards beecoming divine, so that the barriers
being removed the potential power of the Prakriti of his
body at once actualises itself into the divine body.

The Vyasa Bhashya mentions four sorts of concomit-
ant conditions which can cerve to break the barrier in a
particular way and thus determine the
mode or form of the actualisations of
the potential. There are (1) & place,
(2) &« time, (3) sww form and constitution of a thing ;
thus from a piece of stone, the shoot of a plant cannot
come out, for the arrangement of the particles in stone is
such that it will oppose and stand as the barrier of
its potential tendencies to develop into the shoot of a plant ;
of course if these barriers could be removed, say by the
will of God, as Vijiana Bhikshu says, then it is not impos-
sible that a shoot of a plant may come out of a piece of

Concomitant  Cau-
Bos.
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stone—=zifag ARl GuifedrEag wEyofeagwa
wEMEY  sEegran  sFafeafequfam  wa@a) aun Q@
Aifaafy fawwwad @feq ¥aq w94 a1 faafeat=seai— By the will
of God poison may be turned into neetar and neetar into
poison.

According to the Sankhya Patanjala theory u# merit
can only he said to acerue from those actions which lead toa
man’s  salvation and =¥%" from the
quite opposite courses of conduect.
When it is said that these ean remove
the barriers of the Prakriti and thus determine its modifica-
tions it amounts almost to saying that the modifications of
the Prakriti are being regulated by the moral conditions of
man. According to the different stages of man’s moral
evolution, different kinds of merit & or sq= acerue and
these again regulate the various physical and mental

Merit or demerit as
concomitant causes.

phenomena aceording to which a man may bhe affected
either pleasurably or painfully. It must however
be always remembered that the w# and =ws arve also
the productions of Prakriti and as such cannot affect
it except hy behaving as the cause for the removal
of the opposite obstructions—the w# for removing
the obstructions of =u% and =w of w4 Vijiiana
Bhikshu and Nagesha agree here “in saying that the
modifications due to w& and =wd are those which
affect the hodies and senses. What they mean is
possibly this, that it is w# or =u+ 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 =y

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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qmsag® A (tho virtuous enjoys happiness) as an illus-
tration of fafa® or cause of y@ and =¥d as controlling
the course of the development of Prakriti. We thercfore
see that the sphere of wd (merit) ‘and =y (demerit)
lies in the helping of the formation of the partienlar
hodies and senses (from the gross elements and
Ahankara respectively) suited to all living beings
according to their stages of evolution and their
growth, decay or other sorts of their modifications as
pleasure, pain and as illness or health also. Thus
it is by his particuiar merit that the Yogi ean get his
special body or men or animals can get their new bodies
after leaving the old ones at death. Thus Yoga Varttika
says—* Merit by removing the obstrnetions of demerit
causes the development of the body and the

senses:—ydg  yAfaaumaRusE  wdfeg-fcusfafana sa-
wonaie | and Nagesha says :—mmmfaafcaamr  adfgawi
gaaftamnd  StfwdgAEags a9 SAfFamEfagamaagaag
AgURATIMFAfa | AE A gzafammd azarasuRaEg-
ud WarERt AN IR geaiq wq Aifraty SRfga: aRummand
wafafqate: mafgavass: NY@a w@adld feangug=t«, aa
FOmAT: TIATHAA SORATRRTITEFIC (+oveeereermnennneienaniies
--------------- i W@ awaaiaifzaaf vaq sfemfes sa@agaaeg
fa avmm: Later ou he says again—ga  waaMmigamasm
aEfemfw fafaed | od aqae wews waigacds afafatd

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

I8wara, 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 eause of.-all the removal of barriers
including those that are effected by wa and =uw’. Thus
ey says $avenfu ywifusay sfyasmag vz aww ie. god
stands as the cause of the removal of such obstacles in the
Prakriti as may lead to the productioun of merit or demerit.

Yoga Varttika and Nagesha agree in holding I§wara
respousible for the removal of all obstacles in the way of
the evolution of Prakriti $avyg smuamfzemfEmacans
SE YA |

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

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

barriers in the way of Prakriti’s development to be
removed in such a way that he stands nltimately 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 2good or bad deeds; Man’s good or
bad deeds g@ws' or Wg@%W , ¥W or WH serve to remove
the obstacles of the Prakriti in such a way as to result in
pleasurable or painful effects: but it is by god’s help
that the barriers of the Prakriti are removed and it
yields itself in such a way that a man may perform the
good or bad deeds according to his desire. Nilkantha
however by his quotations in explanation of 300/2, Santi-
parva leads us to cuggest that he regards god’s will as
wholly respousible for the performance of our good or
bad actions. For if we lay stress on his quotation wy &3
auwdETIfa 4 78 @iFa SfMa 1 oW EEyEw Wt d
gAdr fadtufa, it appears that he whom God wants to
raise is made to perform- good actions and he whom
God wants to throw downwards is made to commit bad
actions. But this will indeed be a very bold idea as it
will nullify even the least vestige of the freedom and
12
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responsibillity of our actions and is unsupported by the
evidence of other commentators Vijfiana Bhikshu also says
with reference to this ruti in his Vijiianamrita Bhashya I11.
L 33aaifs swimcafafasq AAgEITITTEEN CERTR D B
w@ma ; So we take the wEifwEwa of I$wara only in a
geperal way to mean the help that is offered by Him in
removing the obstruetion of the external world in such a
way that it may be possible for a man to practically
perform the meritorious acts in the external world.
wFPIG wH GRRAT TFHY
a2fn FRU AE T ARSAAEU: \
Sautiparva. $00/2.
Nilkantha writes thus :—vwseia args® awafa BE
@Fa Sfadwd, sHAgAmIRiET. q@-
o Jnotation from Nil- gy dueHfdl TR wi a1 puRy
q i
sfa Afrefot feagufes wad & FEe veaq sfa Frqedar-
awfe qze dac qud fe @amdadlsERaR A0 a4 RN
Sfcrradifa wfEq SaNfEm 4 7 79 . jwd gwafa aw vafa-
FAG FANFAENG, aNE UTAEd gd—Afad ApimE aEfaEaT-
fizq aa <famag sfa fafee’ goum@Es T wFami JUEl
s A vafa, (8 af§, wmaq @d wanAmE g@d aionen
WA UA SR SO (A1 AUELEEAAAT JW WA
oftwd wzzea g afudd el s ywaa: | aw SaERTEHiaEq
ARG |ETAIET  G9 Eaaq WA wqwewfa . wa
AravaE FEQsamatE sfa SafafE st gfan
In sapport of our view we also find that it is by god’s
iR influence that the unalterable nature
s Ui akae. 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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Vichaspati in éxplaining the wiw says @ = wsifu qewfagat
#Hfd 1 wang www gamanafia gEfage @@ g3y wgwE
a7 @Ed gaswEelanwawas:  qoEIE  Swiasiag-
Hawe |

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

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 maunifold evolution
in all its entirety affects the interests of the Purusha
alone ; but that does not prove that this its teleology
can really guide the evolution in its particular lines so
as to ensure the best possible ‘mode of serving all the
interests of the Purnsha, for this teleology being
immanent in the Prakriti is essentially non-intelligent.
Thus Vachaspati says :—a 9 gane1siy yans: | f@q a3 v
T | 9% WAHIAY gERET; gahE | _

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

The Patanjala view, as we have seen, maintains that
ISwara removed all obstacles of Prakriti in such a way
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that . this teleology may find scope for its realisation.
Thus Sutrarthabodhini of Narayana
Continued. Tirtha says:—According to 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 1s
merely as an object that the serviceability of the
Puru;ha may be said to be the mover of the Prakriti.
frfrraicife qRAM QATIE: SadiAi FEEE | RAE gt
azE i waw A | sfa IE wAwEn geammAT & sgEa 1V 3.
As regards the connection of w&fa and gww: however,
both Sankhya and Patanjala agree according to Vijnana
Bhikshu in denying the interference of ISwara; it is
the movement of Prakriti by virtue of the immanent
teleology that connects itself naturally to the Purusha
safamEmmEteat  gt@dtnar gewEwgm wefe: @gRe gadw
WA IR SONTEA  wAE siem 1 ( famEmans
famwfeg 1112 P. 34)

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

Recapitulation. blind and ecaunot choose the suitable
lines of development and cause the

movement of the Prakriti along them for its fullest
realisation  Prakriti itself though a substantial entity
is also essentially of the nature of conserved emergy
existing in the potential form but always ready 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 seemingly affected
and the Purusha appears to see and feel in 2 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 and the world ceases for him to exist, though
1t exists for the other unliberated Purushas, the teleology
of the Prakriti with reference to whom have not been real-
ised. So the world is both eternal and nou-eternal i.e.
its eternality is ouly relative and not absolute { %4
|IgANE: W SEQEHEAAEAE 341 gneEeid 4 9rehE-
awfAAaTals SmaaNRd < | sl g v 1V.33.)
AT

The Yoga philosophy has essentially a practical toue
aud -its object consists mainly in demonstrating the means
of attaining salvation, oneness, the

iho ibical enquiry  Jiberation of the Pnrusha. The
Yoga Philosophy. metaphysical theory which we have
discussed at some length though it is

the basis which justifies its ethical goal is not itself the
principal subject of Yoga discussion. It only mentions it
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 {owards the right comprehension of the ethical
theories of this philosophy. Chitta or mind always
exists in the form of its states which are called its Vrittis,
These -comprehend all the manifold states of eonsciousness
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of our phenomenal existence, and we cannot distingnish

the states of conseionsness from
e consciousness 1tself, for the conscious-
ness is not something separate from its states;
it exists in its states and passes away with their
passing and submerges when they are submerged.
It differs from the senses in this that they represent the
functions and facunlties whereas Chitta stands as the
entity holding the conscious states with which we are direet-
ly concerned. But the Chitta which we have thus deseribed
as existing only in its states is called the ww&few or fw
as effect as distingnished from the wwafa® or 4% as eause.
These Karana Chitta or Chittas as canse are all-pervading
like the Akasa and are infinite in number, each being
connected with each of the numberless Purushas or
souls (“ ud w faw matedete fefagmarag, Nl F7ageEnan
o fage | wwg sfaaiviaT e T A, aNseRety  gaatae-
FWR AAW, q@m  ATAYHY  auavEdifaaywfEfenT s,
and also ( f¥d3 o= sfafrgagewiiwaa gesweam= =) @@
gen V. 10.”) The reason assigned for acknowledging such

a Karana Chitta which must be all

Reuasons for ack- ¢ 1 2

nowledging a Karana pervading, as is evident from the
S 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 =e¥w™ is as all-pervading as the ego
itself ( FmRRTf@amYad wsra ¥ wmaeag dqEEGaR
fayd waa: )

This Karana Chitta contracts or expands and appears

Saiatad Lol - uh as 'mu' individual Chittas in the
Karaia Chitta - & various kinds of our bodies at the
Karya Chitta. 5 3

: successive  rebirths. The Karana
Chitta s always connected with the Purusha and
appears contracted when the Purusha presides over the
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animal bodies and as velatively expanded when he
presides over human bodies and more expanded when he
presides ever the bodies of gods ete. This contracted or
expanded Chitta appears as our @@fen which always
manifests itself as our states of consciousness. After death
the Karaha Chitta which is always connected with.the
Purusha manifests itself in the new body - which is ' formed
by the YT (filling in of ymfg on account of effective merit
or demerit that the Purusha had apparently aequired.
T'he formation of the body as well as the contraction or
expansion of the Karana Cliutta as the eorresponding
widifaw to suit it is due to this ®jT. The Yoga does not
hold that the faa has got a separate fine astral body within
which it may remain eucased 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
itsell to suit the particular body destined for it by its
merit or demerit but there is no separate astral body.
( wiqaifes® q@ @ @wwy ) awwfa. IV, 10, In reality the
aRgfew as such always remains fay or all pervading; 1t is
only its =vafew or (9 that appears in a contracted or
expanded form, according to the particular body which it
may be said to ocecupy. '
The Sankhya view however does not regard the Chitta
to be essentially fay but small or great
Cm??;“‘-"" view of aceording as the body it has to oceu-
py @iwn ufaged g_advEmMEy oxwHaE
fad & § FZAEREY GUATIHINSA WA QHHEATATHER
dnafasEafwan auasqufmd s aqfay ) (adtn 1V, 10.)
gzrwRem dai9 fq@ifa sQufcamamneg saee wfagn (v
1v.10.)
It is this ¥ wbich appears as the particular states
of cousciousness in which there

The nature of Chitta.
are both the knower and the known
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reflected, and it comprehends them both In one state
of consciousness. It must however be remembered
that this Chitta ( fam ) is essentially a modifieation of
Prakriti and as such is non-intelligent ; but by the seeming
reflection of the Purasha it appears as the knower who
is knowing a certain object, and therefore we see that
in the states themselves are comprehended both the knower
and the known. This Chitta is not indeed a separate
Tattwa, but is the summed up unity of the 11 senses and
the ego and also the five Pranas ( wafzeglawmitftea:
qenesy: qfcamfaRs: (Ad@m V. 10.) It thus stands for
all that is Psychical in man ; the states of consciousness
including 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
[Karana and Karys  gradually cause it to turn baek fo its
Chittas. 5 .
original cause the =mmwfaa which is
all-pervading. The modifications of the wwaf¥«w into” the
states as the =wf¥w is due to its being overcome by its
inherent Tamas and Rajas; so when the transformations of
the Chitta into the passing states are arrested by 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 becomes as pure as the form
of Purusha itself, the Pur isha beecomes conseious 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 is inclined towards
trance-cognition. In the second chapter, is described the
means by which one with an out-going mind (g&m faw) may
also acqnire Yoga. In the third chapter are daseribed
those phenomena which strengthen the faith of the Yogi -
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on the means deseribed in the second chapter. In the
fourth chapter is deseribed the Kaivalya, absolute inde-
pendence or oneness which is the end of all the Yoga
practices.

The wmr describes the five classes of Chittas. and
comments upon their fitness for the
YO;Z.}"’ are fit for  Yogoa leading to Kaivalya. Those
are I. f@s ( wandering ) II. @z ( for-
getful ) 11I. fafaw ( occasionally steady ) IV. wam ( one
pointed ) fa®y ( restrained ). The faafa® is characterised
as wandering, because it is being always moved by
the Rajas. 'This is that Chitta which is always moved to
and fro by the rise of passions, the excess of which may
indeed for the time overpower the mind and thus  generate
a temporary concentration, but it has nothing to do with
the contemplative concentration required for attaining
absolute independence. =~ The man. far from attaining
any mastery of himself is rather a slave to his own
passions and is always being moved to and fro and
oscillated by them.. (See fagww =fwar 1.1, asnefa 1.2.)
II. The wmzfaa is that which is overpowered by Tamas,
or passions like that of anger ete. by which it loses its
senses and always chooses the wrong course : ( fagr= sfmat
1.1 @zafa 1.2.) Swami Harihararanya snggests a beauti-
ful example of econcentration in this state as in the case
some kinds -of snake who become completely - absorbed
in the prey they are ready to pounce upon. _

III. The fafas faw or distracted or oceasionally
steady chitta is that mind which rationally avoids the
painful actions and echooses the pleasurable ones. Now
none of these three kinds of mind can hope to attain that
contemplative eoncentration ealled Yoga. This last type of
mind represcuts the ordinary people who are sometimes
tended towards,good and are again drawn towards evil:

13
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IV. One pointed (¢xw ) is that kind of mind in
whieh trae knowledge of the nature of reality is brought
before the mind and thereby the afflictions due to
Nescience or false knowledgo are atteunated and the
mind thus becomes favourable for attaining the friry
or restrained state. All these come under the Husia
type.

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

Ordinarily our minds are engaged only in perception,
inference etc.,—all those mental states which we all
naturally possess. These our ordinary
mental states are full of Rajas and
Tamas. When the process of our
ordinary meutal states is arrested, the mind flows with
an abundance of @w in the @ww@ Samadhi; lastly when
even the ®wma state is arrested, all possible states
become arrested thereby.

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

Vrittis with the latent states called
Vritti & Samskara.  the Samskavas—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 tryiug to manifest themselves in the actual form.
The Vrittis 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
actual states. There is a circulation from Vrittis to
Samskaras and from them again to the Vrittis ( @& wm

afafw:  fmrw daEw swa:  wd gfndewamafavanmd )
So, the formation of Samskaras and their conservation
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are gradually being strengthened by the habit of similar
Vrittis or actual states, and their econtinuity is. again
guaranteed by the strength and continuity of these Sams-
karas. 'The Samskaras are like the roots stuck deep in the
soil which grow with the growth of the plant above, but
even when the plant above the soil is destroyed the
roots remain undisturbed and may again shoot forth as
plants whenver they may get a favourable season.
So, for a Yogi, it is not enough, if he arrests any particular
class of mental states but he must attain such a habit
of his restraint that the Sanaskara generated by his habit
of restraint must be so strong as to overcome, weaken
and destroy the Sanskara of those actual states which he
has arrested by his contemplation. Unless by such a
habit, the Sanskara of rvestraint ( faltys €=me ) which is
opposed to the Sauskaras of the restrained mental states
become powerful and destroy the latter, the latter is
sure to shoot forth again in favourable season into their
correspondiug aetual states.
The coneeption of Avidyd or Neseience here is not nega-
tive but it has a defiaite positive aspect. It means that kind
of knowledge which is opposed to true
Avidys. knowledge (farafandtd wmmm=eafen )
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.
111, (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  paitful—gfcem  audERs@imfafidne gaRs @S
fagfeqa—

A Yogi kunows that attachment m to sensnal and
other objects can only give temporary pleasure for it is
sure” soon to be turned into pain. Enjoyment cau never
bring satisfaction, but only drags a man further and
further into sorrows.

(2) Again at the time of enjoying pleasures there
is always seen also the saffering from pain in the form
of aversion to pain ; for the tendency of aversion from
pain can only result from the incipient memory of
previous sufferings. Of course this is also gfgwz @a,
but it differs from the former in this that in the case of
aftqd 2:@ (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 painis 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 s=mz or potencies and these again
when helped by associations naturally

Painfulness by oreate  their memory and thence

Sanskéras,

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, Y

All" states are the modifications of the three Gunas 5

m every one of them the functions

Pain due to the £ I

contrariety of and Yy

the functioning of
the qualities,

the three Gunas are seen
which are contary to one another,
These contraries are remarkable in
their developed forms and these (Gunas are seen to
abide in ‘various proportions and compose all our mental
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states. Thus it is seen that a Yogi who' wants to
be released from pain once for all is very sensitive
and is anxious to avoid even owr so-called pleasures.
( wfmma=nte fage ) see IT. 15 (agiatas: wfeud =  wsta
z@afa 9 9@y MmawEasy, cgRafa ziafe sfauess Afda
fornfa fav ufquawy sa< § eF=Aed 2.@HUE SUIH T AH
FagnzemAAfcammiafean fasen axmasgfagfrafaan s
CARETRAAFTIOGUfas 7 A avereafmawmatafaan fusne: o
HAFET | qIARAIEAT TEEaE IJEAEAIAE a9 g7 @
gHgEaIRICT ggEn e now’ gfawmd + ) The wise have in this
case a similarity to the eye-ball. As a thread of wool
thrown into the eye pains by a mere touch, but not so by
coming into contact with any other organ, so do these
afflict. the Yogi who is as tender as the eye-ball, but not
any one else whom they reach. As to others, however, who -
have again and again taken up pains as the consequence of
their own karma, and who again took it up after having
given it up, who are all round pierced through as it were
by Nescience, possessed as they are. of a mind  full of
afllictions, variegated by eternal residua of passions, who
follow in the wake of the “I1” and the ““Mine” in rela-
tion to things that should be left apart, the three-fold
pain caused by hoth external and internal means rou after
them as they are repeatedly born. The Yogi then seeing
himself and the world of living beings thus surrounded
by the eternal flow of pain, turns for refuge to right
knowledge, the canse of the destruction of all pains.
The thinking of the mind and body and the objects
of the external world as the true self and to feel affected
by their change is what is called Avidya.
The modifications that this Avidya suffer may be col-
lected under four heads. (I) The
Avidyi—of how e which as described above springs
many kinds.
from the identification of the 3fg with
the Purusha.
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I1. From this ego springs T or attachment whieh is”
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. Repulsion from pain also springs from the ego
and is of the nature of anxiety for its removal; anger
at pain and the means which brings in pain, stieks
in the mind in consequence of the feeling of pain, in the
case of -him who has felt the pain and has the memory
of it.

V. Love of life also springs from the ego. It is the
feeling that exists in all persons and appears in a posi-
tive aspect in the form “May I live on ”” and in a negative
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 in usasa
residual potency ( #1@a; ) and causes the instinets of self-
preservation and fear of death and love of life. These
are called the five Kleshas or afflictions.

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

We have already seen how it has
eﬁ‘?‘;‘:‘ly“ and it generated the Macrocosm or the exter-

ior world on the one hand, and #ag
and the senses on the other. Now we see that from it
also springs attachment to pleasure, aversion from pain and
the love of life, motives which are seen in most of our
states of consciousness, which are therefore called the fae
or the afflicted states. The five afflictions just men-
tioned are all comprehended in Avidya, since Avidya or
false knowledge is at the root of all the five afflictions.
The sphere of Avidya is all false knowledge generally,
and that of Asmita is also inseparably connected with
all our experiences which consists in the identification
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of the intelligent self with the sensual objects of the world,
the attainment of which seems to please us and the loss of
which is so painful to us. Tt must however be remem-
bered that these five afflictions are only the different
aspects of =fazm and cannot be conceived separately from
the Avidya. These always lead us into the meshes of the
world, far and far away from our final goal—the realisation
of our own self—the emancipation of the Purusha.

Opposite to it are the Vrittis or states which are called
sfae unafllicled, the =& (habit of
steadiness) and Vairagya, which being
auntagonistic to the afflicted states, are
helpful towards achieving the true knowledge or its means
( fAnafaaquaaaana sa weaaRiwe: ) enfafem qofuse-
frofuedisfmer (wm).  These represent such thoughts
that tend towards emancipation and are produ:ed from
our attempts to conceive rationally our final state of
emancipation, or to adopt suitable means forit: They
must not however be confused with gem# (virtaous action),
for both Punya and Papa Karma are said to have spring
from the Kleshas. There is no hard and fast rule with regard
to the appearance of these Klishta and Aklishta states, so
that in the stream of the Klishta states or in the intervals
thereof, Akiishta states also might come—as the practice
and desirelessness born by the study of the Veda, reasoning
and precepts ( swwEAMEEifeznefclamasamR  SaEaTE )
and remain uumixed with the Khishta states quite distinet
in itself. A Brahmin being in the village of Sala which
1s full of the Kiratas, does not become a Kirdta himself
by that.

Kach Aklisbta state produces its own potency or wH=R
and with the frequency of the states, their g 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 five
deseriptions s@1@ ( Real cognition ) fagdm (unreal cogni-
tion) famm (logical abstraction and imagination) fazt
(sleep ) wfa (memory ). These Vrittis or states however

must be distinguished from the six

The five Vrittis, kinds of mental activity mentioned

in (II. 18) wsw (reception or presen-
tative ideation) yww (retention) ¥¥ (representative idea-
tion) wdre (conceptual selection) aw=™ (right knowledge)
wfufadn (decision and determination) of which these states
are the products.

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

of the Klishta Vrittis as well. Abhy-

Avidyd, Kleshas & 364 Vairagva—the Aklishta Vrittis,
Sanskaras, ey

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

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

h Sanskaras, the Klishta Sanskara and

karX:.ittis and Sans-  the Aklishta or Prajina (w=) Sanskira.

All these modifications of Chitta as

Vritti and Sanskara are the Dharmas (9% ) of Chitta,
considered-as the w=if or substance.

These Vrittis are also called the wwa s% as different
from the =wr=#® achieved in the exterior world by the

five motor or active senses. These

Karmas. may be divided into four eclasses (1)
Krishya (black) (2) Sukla (White) (3)

Sukla-Krishya (white and black) (1) Aukla Krishna
(neither white nor black). The Krishna Karna are those
committed by the wieked and as snch, are wicked actions
called also =wa (demerit). These are of two kinds viz:
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arer and @@ the former being of the nature of spea-
king ill of others stealing other’s property ete. ( fmr wwar-
gatfa s ) and  the latter of the nature of such
states as are opposed to Sraddha, Virya ete. which are
called the Sukla Karma, (afsudd wmfz = azw). The
Sukla Karmas are the virtuous or meritorions deeds.
These can only happen in the form of mental states
and as such can take place only in the #mw war. These
are Sraddhz‘t, Virya, Smriti, Samadhi and Prajiia
which are infinitely superior to actions achieved in
the external world by the motor or the active senses
93 Famedlsafal RENE AEEAtRITE: GEe W -
fravale | whatad ada: 1 w9 TAaCEd &9 wfAwER, TeETE
¥ fanamafataw nAa T 99 5 wMgAacd, aggaTEaRiuEy |
the Sukla Karma belongs to those who resort to study
and  meditation (w@m'aw: @rEEEgTEag ) (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 (&w ),
Forall external actions entail some harin to other living
beings sy afe@war @@ waaife wafeg Qe afe
Menfrawafn swfo  oa@er @ife senafzewaf  Gdfenfe
FYFRATT ) |

Even the Vaidika duties though they are meritorious
are associated with sins as they entail the sacrificing of
animals ( w=EQHafg FwaHw da Fguey q@ AR Afay
wa  WWEE e quaaHs.—aai) |

The white side of these actions viz: that of helping
others and doing good is therefore called wa as it is
the cause of the enjoyment of pleasure and happiness
for the doer. The Krishna side of these - actions
viz: that of doing injury to others is called =4 "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 =wd which are therefore ecalled
(vehicles of actions) =wwa: s8R Fwifcaga s wfwe sfa =z
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 ealled a
vehicle or mimag). 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 viee and is produetive
of pains.

The Karma called Asukla Krishna ( neither black nor
white) is of those who have renounced everything, whose
afflictions have hecen destroyed and whose present hody
is the last one they will have ( sm@w danfear <aa amt
w@maemii ) Those who have renounced actions, the -
Karma Samnyasis) (and not those who belong to the
Samnyasasrama merely) are nowhere found performing
-actions which depend upon external means. They have
not got the black vehicle of actions, because they do not
perform such actions. Nor do they possess the white vehicle
of actions, because they dedicate to I$wara the fruits of
all vehicles of action brought about by the practice of Yoga.

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

ignorance #¥ and anger @y it has
Kiemn s e really got at its root the Kleshas
passions, (aftlictions) such as Avidys, Asmita,
Raga, Dwesha, Abhinivesa. It will
be secn 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 virtyous or
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sinful have their springs from the said sentiments of
oW, @9, W A, it is clear enough that all these
virtuous or sinful actions spring forth from the Kleshas.
Now this KarmaSaya ripens into life-state, life ex-
perience and life time, if the roots—
Ripening  of = the the afflictions exist. Not only is it
Karmasaya and the s
affictions. true that when the afflictions are
rooted out, no Karmasaya can accu-
mulate but even when many Karm@Sayas of many lives
are acenmulated they are rooted out when the afflictions are
destroyed. For, otherwise, it is difficult to conceive that
the Karmasaya accumulated for infinite number of years,
whose time of ripeness is uncertain, will be rooted out! So
even if there be no fresh Karmasaya after the rise of true
knowledge, the Purusha cannot be liberated but shall be -
required to suffer an endless eycle of births and rebirths
to exhaust the already accumulated Karmasayas of endless
lives. For this reason, the mental plane becomes a field
for the production of the fruits of action only, when it is
watered by the stream of afflictions. Hence the afflic-
tions help the vehicle of actions ( @wiwa ) in the pro-
duction of their fruits also. It is for this reason that
when the afilictions are destroyed the power which helps
to bring about the manifestation also disappears ; and on
that account the vehicles of actions although existing,
being innumerable and having no time for their fruition
do not possess the power of producing fruit, because their
seed powers are destroyed by his intellection. (wHwmia).
Karmasdaya is of two kinds (1) Ripening in the same
life (zew=m3gMa) (2) Ripening in
ingaiﬁi@.ﬁ’lﬁif id:c‘} another unknown life, That Punya
cording to its time of  Karmasaya which is generated by
g intense purificatory action, trance
and repetition of Mantras and that Papa KarmaSaya

~
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which is generated by repeated evil done to men -who -are
suffering the extreme misery of fear, disease and helpless-
ness or to those who place confidence or to those who are
high-minded and perform Tapas, ripen into fruit in that
very life, whereas other kinds of Karmasayas ripen into
fruit in some unknown life.

The living beings in. hell have no Drishta\ Janma
i Karmasaya, for, that life is intended
Lives which possess § S -
mo  Drishta Janma for sufferance only and their body is
Vedaniya Karmdfaya.  o,1100 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 afflictions have been spent up and
exhausted and they have thus no such
Who have no Adrish-  Karmasaya the effect of which they
ta Janma Vedaniya 4 y ¥
Karmagaya. will have to reap in some other life.
They are thus said to have no Adrishta
Janma Vedaniya Karma.
The Karmasaya of both kinds deseribed above ripens
itself into the life-state, life time
5;‘;‘: effect of Karmd-  apq life-experience. These are call-
‘ ed the three ripenings or Vipakas
of the Karmasaya ; and they are conducive of pleasure or
pain according as they are the products of Punyakarma-
Saya virtue (or Papa Karmasaya)—vice or demerit. ( ¥gw©-
ufcarawe geg@iegeatg ) Many Karmasayas: combine to
produce one life state; for it is not possible that each
Karma should produce one or many
é{if;a_ Aynshand - Jife. states for then there would be no
possibility of experiencing the effects
of the Karmas, because if for cach one of the Karmas we
have one or more lives, then there being endless Karmas,
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 Ilife for it may take endless time to
exhaust the Karmas already accumulated. It is therefore
held that many Karmas unite to produce one life state
or birth and determine also its partienlar duration of life
(snfa ) and the experiences (Bhoga). The virtuous and
sinful KarmaSayas accumulated in cne life, in order to
produce their effects, canse 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 im which the Karmas manifest
themselves as effects, the principal ones being manifested
earlier in life. The principal Karmas here refer to those
which are too ready to generate their effects. Thus it is
said that those Karmas which produce their effects imme-
diately are called primary whereas those which produce
effects after some delay are called secondary ( sRm~#%a-
AAMIAT & gr@fa aq wuid av fefefeesr azges«). We see
thus that there is a continuity of existence all through ;
when the Karmas of this life ripen jointly they tend to fruc-
tify themselves by causing another birth as'a means where
to, death is caused, and along with it life is manifested
in another body (according to the Dharma and Adharma
of the mwima ) formed by the wa@nyx ( cf. the Chitta theory
related before ) ; and the same Karmiasaya, regulates the
life period and the experiences of that life, the Karmasayas
of which life again take a similar course and manifest
themselves inr the production of another life and so on.
We have seen that the Karmasaya has three frueti-
The Ekabhabike  fcations, viz: sufa =g and @, Now

unigenital) Karmid-  epnerally the Karmasaya is regarded
§aya and the Aneka. ¥ s . { ). 3 }
hhabika (multi-geni- as Bkabhabika or unigenital, i.e. it

b L accumulates in one life.  Ekabhaba

means one life and Ekabhabika means the product of one life,
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or accamulated in one life wmwwmafeae wad). Regarded
from this point of view it may be contrasted with the
Vasands which remain accumulated from thousands of
previous lives from eternity and the mind pervaded all over
with them is like a fishing net covered all over with knots.
This Vasana results from a memory of the experiences of
a life generated by the fructification of tha Karmasaya
and kept in the Chitta in the form of potency or impres-
sions ( @& ). Now we have seen before, that the Chitta
‘remains constant in all the births and rebirths that an
individual bas undergone from eternity ; it therefore keeps
the memory of those various experiences of thonsands of
lives .in the form of Sanskara or potency and is there-
fore compared with a fishing net pervaded all over with
knots. The Vasands therefore are not the results of the
accumulation of experiences or the memory of them
‘of one life but of many lives and are therefore called
waswfam  as contrasted to the Karmasaya representing
the virtuous and vicious actions which are aacumulated
in one life and which produce another life, its experiences
‘and its life duration as a result of fructification ( faura ).
This vasana is the cause of the instinctive tenden-
cies, or habits of deriving pleasurcs and pains peculiar to
different animal lives.

Thus the babits of a dog-life aud its peculiar modes
of taking its experiences and of deriving pleasures and
pains are very different in nature
from those of a man-life; and must
therefore be explained on the basis of
an incipient memory in the form of potency, or impressions
(w@w) of the experiences that an individual mnsb have
nndergone in a previous dog-life, of its own.

Now when by the fruetification of the Karmasaya a
doglife is settled on a person, at once his correspounding

The Vasana the@'y
explained.



THE STUDY OF PATANJALI 111

Vasanas of a previous dog-life are revived and he begins
! to take interest in his dog-life in- the

- The manifestation  napner of a dog; the same pririciple

of the Vasanas accor- & . L
ding to the par- applies to the virtue of individuals

ticular frnetification
of the Karmasaya. as men or as gods. (@awfewmaig-
: qaRafesafmataami ) [V. 8.

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

vife  Waneanfeaat  zedwast vefn erasfkaegromg
(miam)

Now as the Vasanas areof the vature of Sanskaras

or impressions, they lie ingrained in the chitta and no

hindranee is possible towards their

theV::af: ;)fﬁ.rslin:f being revived on account of their

karas is similar to  heing iutervened by other births. It
memory.

3 is therefore that the Vasands of a
dog-life are at once revived in another dog-life, though
between the first, dog-life and the second dog-life, thé
individual might bave passed many other lives, say that
of a man, a bull ete. and thongh the second dog-life may
take place many hundreds of years after the first dog-life
and in quite dlfferent 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 see that the memory
and the impressions are identical in nature, so we see that
whenever a Sanskara is revived, it means nothing but
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the manifestation of the memory of the same experiences
conserved in the sanskdrain a latent state. dxperiences
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 experiences ean in no way hinder their revival, So
it is with the Vasands too, which are revived in no time
according to the particular fructification of the Karma-
gaya in the form of a particular life, asa man, or a dog,
or any thing else.

It is now clear that the Karmasaya tending towards
fructification is the canse of the manifestation of the
Visanas already existing in the mind

cauf:’:f;?g’?ﬂi‘;ﬁ f‘gle in a latent form. "Thus the Sutra
tation of the Vsaanas. says :—When two similar lives are
intervened by many births, long

lapses of time and remoteness of space even then
for the purpose of the revival of the Vasanas they may
be regarded as immediately following each other, for
memories and impressious are thé same (Sutra IV. 9).
The Bhashya says :—the Vasana is like the memory
(Smriti) and so there can be memory from the impressions
of past lives intervened by many lives and by remote
tracts of country. From these memories there are
again the impressions (Sanskaras), so the memories are
revived by manifestation of the karmasayas, so since
there may be memories from past impressions inter-
vened by many lives, these interventions do not destroy
the causal antececedence of those past lives, ( snfa @w
FwEafeamEEATs Wi iEE:  oEeuEE ) (q9n 9 A
aq1 v wfaffa mfednawxafaa: dea wfa . w@dw
31 HERE  SERAT wfgdei sElsgseamanEIeEs | w6Y
Fafeamafu Miavdfafomnagseg wmeeas fag ) 1



THE STUDY OF PATANJALI 113

These Vasanas are however beginningless since we see
that a baby even shortly after its birth is seen to feel
instinetively the fear of death, which
reorhe boginningless- 34 oould 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 ecry like a grown-up man and
lossihe  beginbing-  from this it may be inferred that
Vasands or innate it is afraid of falling down on the
A ground and is therefore shaking
through fear. Now this baby has never in this life learnt
from experience that a fall on the ground will cause pain,
for it has never fallen down on the ground and suffered
pain therefrom ; so the cause of this fear cannot be sought
in the experiences of this life but in the memory of past
experiences of fall and pain arising therefrom, whiech is
innate as Vasana in this life and thus causes this instine-
tive fear. So this innate memory which causes this
instinetive fear of death from the very time of birth has
not its origin in this life but it is the memory of the
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
so 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-
bhabikatwa—of the KarmiaSaya and

Divergence of views  ji o exceptions, we find that a great

owing to confusion

of th}? reading of the eonfusion has occurred among the
Bhashya. 1
4 commentators about the following

passage in the Bhashya which refers to this 'Subject:

The wiw says:—dad ZEARILAAX fraafanwead  faga

# § wEesmdAmRfAaafame | wEnq | A ATETwIRAGNS-

fraafanaee 30 Afq,—sa@fauae nu: guEREfe gageEd an,
15
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fraafamamnaaRwivae @ frememfafr . Here daanfos
and @rdw take the reading to be FarEeswIzdze fagafuma,
etc., whereas Vichaspati takes the reading quoted
before ; there is thus a divergence of meaning on this point
between Yoga Varttika and Fis follower Nagesa on
one side and Vachaspati on the other.
Viachaspati says that the Drishtajanma vedaniya (to be
fructified in the same visible life)
Vachaspati. Karma is the only true Karma where
the Karmasaya is Ikabhabika unigeni-
tal, for here these effects are positively not due to the
Karma of any other previous lives but are due to the
Karma of that very life. So these only are the true causes
of Ekabhabika Karmasaya (zeswigitam frafaqaaaEas-
wfrmafem: 4 g weesmdzaa@) |
Thus aceording to Vachaspati we see that the Adrishta
Janma Vedaniya Karma (to be fructified in another life )
of unappointed fruition is never an ideal of Ekbhabikatwa
or unigenital character; for it may have three different
courses : (1) It may be destroyed without fruition. (2) It
may become wmerged in the ruling action. (3) It may
exist for a long time overpowered by the ruling action
whose fruition has been appointed. .

Vijidna Bhikshu and bis follower Nagesha, however,
says that the Drishta Janma Vedaniya

mld‘gj;’g‘f;;&BhikSh“ Karma (to be fructified in the same
: visible life) can never be Ekabhabika

or unigenital for there is no Bhaba, or previous birth there,
whose product is being fructified in that life, for this
Karma is of that same visible Jife and not of some other
previous Bhaba or life ; and they agree in holding that
it is for that reason that the Bhashya makes no mention
of this Drishtajanma Vedaniya Karma; it is clear that
the Karmadaya in no other Bhaba is being fructified here,
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( a8 wzenadentga fagafanasa va w9 faga: sfa owwfass
faaw: sae 1 @ g weeswazdgw  wigafaoew 9fa g |
gEANIEAIE wARgaT HEHEATEWE: We vd sedsfirafanwan
wnnfmafagamd 89 g=fa  (@nafts), zeswmiemE g
waigqEga  eFwfamafqaa: (7@w) « Thus we see that about
Drishta Janmavedaniya Karma, Vichaspati holds that it
is the typical case of Ekablabika Karma (Karma of the
same birth) whereas Vijiana Bhikshu holds just the
opposite view, wviz., that the Drishtajanmavedaniya Karma
should not at all be considered as Ekabhabika since there
is no w4 here or birth, it being fructified in the same life.
The Adrishta Janma Vedaniyva Karma (works to
be fructified in another life) of
“‘i&;gifg:-‘r"g]‘;'.’“m Veda-  ynappointed  fruition has - three
different courses—(I) As we have
observed before by the rise of ASukla Krishna (neither
black nor white) Karma the other Karmas—Sukla, Krishna
and Suklakrishna are rooted out ; The Sukla Karmasaya
again rising from study and asceticism destroys the Krishna
ones without their being able to generate their effects. These
theretore can never be styled as Ekabhabika since they are
destroyed without producing any effect. *(II) When tho
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 sacrifice are sure to
prodnee bad effects though they may be minor and small
in comparison to the good effects rising from the perform-
ance of the sacrifice and these are merged along with it.
Thus it is said that the experts being immersed in lakes of
happiness brought about by their sacrifices bear gladly
particles of the fire of sorrow brought about:by the sins of
killing animals at sacrifice (@A f& ' gumdeaEiga
AvrFRTEfea: Fnan qEAEGTEar s@afrafasw ). So we sce
that here also the minor actions having been performed

3
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with the major do unot produce their effects inde-
pendently and so all their effects are not fully manifested
and hence these secondary Karmasayas cannot be regarded
as Ekabhabika (waify symewig=@  awsniawiacuifwwatg
azuaEaify aaufasad ).

(II1) Again the Adrishta Janma Vedaniya Karma (to
be fructified in another life) of unappointed fruition
(wfrra faurs) 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 vicions actions becoming ripe and fit for appointed
fruition generate an animal life, then his good actions
whose benefits are such as may be reaped only in a man-life
will remain overcome until the man is born again as a
man : so this also cannot be said to be Ekabhabika (to be
reaped in one life). We may summarise the elassification of
Karmas according to Vachaspati in a table as follows :—

Karmagaya

Y1 |
Ekabhabika Anekabhabika

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

|
geTmagA  sresmEeda
Drishtajanma  Adristhtajanma-
vedaniya vedaniya

. T ARHAINA  HnuTAEE g
(Destruction) ~ (Merged in the ( To remain

effeet of the overcome by

major action.) the influence
of some other .
action.)

Adrishtajanma Vedaniya
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Thus the KarmaSaya may be viewed from two sides,
one being that of appointed fruition and the other un-
appointed fruition, and the other that of Drishtajanma
Vedaniya and Adrishta Janma VedanTya. Now the theory
is that the Niyata Vipaka (of appointed fruition) Karmasaya
is always Ekabhabika, 7.c., it does not remain intervened
by other lives, but directly produces its effects in the
sueceeding life.

Ekabhabika means that which is produced from the
accumulation of Karmas in one life in the life which
succeeds it. Vachaspati however takes it also to mean
that action which attains fruition in the same life that it
is performed whereas what Vijiiana Bhikshu understands
by Ekabhabika is that action alone which is produced in
the life immediately sueceeding the life in which it was
accumulated. So according to Vijhana Bhikshu, the Niyata
Vipaka (of appointed fruition) Drishta Janma Vedaniya
(to be fructified in the same life) action i1s not Ekabhabika,
since it has no Bhaba, 7.e., it is not the produetion of a
preceding life. It cannot be Anekabhabika also, so we
see that this Niyata Vipaka Drishta Janma Vedaniya
action is neither Ekabhabika nor Anekbhabika. = Whereas
Vachaspati 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 caunot be called 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 (=)

virtuous and  vicious (w#, wWwH)

Review of Avidys.  which in their turn again produce
as a result of their fruition, snfa, =H#7

and i and the Vasanas or the residues of the memory of
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these experiences. Again every new life o anfa 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 fruetification produce another life and its experiences,
in which life again new actions are earned by virtue of the
Kleshas and thus the eycle of life is continued anew. When
there is wwd or involution of the cosmical world process
the individual Chittas of the separate Purushas, return back
to the Prakriti and lie within it, together with their own
Avidyas and at the time of each new creation or evolution
of the world these are created anew with such changes as
are due according to their individual Avidy®s, with which
they had to return back to their original causes, the
Prakriti and spend an undividable inseparable existence
with it. (The Avidyas of some other creation being
merged in the Prakriti along with the chittas, remain in
the Prakriti as Vasanis and Prakriti being under the
influence of these Avidyas as Vasands create the correspond-
ing Buddbis for the individual Purushas—which were—
connected with them before the last Pralaya dissolution)
(@mi=Qaman wfrnan @fens g fgsgm Wy wfa aw@m, anem
afed = gt aq aqgeReRfaat arenag gfgq wafa) ) So we see
that though the Chittas had returned to their original causes
with their individual wfem—Nescience, the Avidya was not
lost but at the time of new creation it being revived created
such Buddhis as might be snitable 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 Karmagsaya, Jati, Ayush and Bhoga and so
on; -the individual however is just in the same position as he
was or would have been before the involution or Pralaya. The
AVid)-IfiS of the Chittas which had returned to the Prakpiti
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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 cosmic evolution—the evolution of the
microcosm, the Chittas and the macrocosm or the exterior
world.

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

Continuned.

sary for the realisation of the particular and specific objects
of the numberless Purushas, these Avidyas hold within
themselves the g&asm or serviceability of the Purushas,
and are the cause of the connection of the Purusha and
the Prakriti (da@®gif@an) so that when these Avidyas
are rooted out it is said that the Purusartha or the service-
ability of the Purusha is at an end and the Purusha be-
comes liberated from the bonds of the Prakriti and this is
called the final goal of the Purusha.

The ethical problem of the Pataiijala philosophy is
the uprooting of this Avidyad by the attainment of true
knowledge of the nature of the Puru-

bioho  Ethical | PYo- gha 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 Prajia in which state the seed of
false knowledge is altogether burnt
and cannot be revived again. Before this state, the dis-
criminative knowledge which arises as the recognition of
the distinet natures of the Purusha and Buddhi remains
shaky, but wher by continual practice, this discriminative
knowledge becomes strengthened in the mind, its potency

Prajiia.

gradually grows stronger and stronger, and. roots out the
poteney of the out-going states of activity (mmm d@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 Puarusha 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. (da: wamw#fwafw:) This
is that state of Chitta which far from tending towards
the objective world tends towards the Kaivalya of the
Purusha (azifadafas’ samma fa).

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

Continned.
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manifestation as states which are seeu to intervene the flow
of the discriminative knowledge (afe%y smamafu denids:)
but constant practice to root out the potency of this state
destroys the potencies of the outgoing states of activity,
and finally no intervention occurs in the flow of the stream
of Prajia by the destructing influence of the phenomenal
states of consciousness. In this higher state of mind in
which the mind is in its natural, passive, and objectless
stream of flowing Prajda, it is called the wwrRwgmfd.
‘When one does not want to get anything from Dhyana even,
there rises the true knowledge which distingunishes the
Prakriti from the Purasha and is called the Dharmamegha
Samadhi. (vem@w@Fdtza FEm faEs@E: ww a9 gaf;)
IV. 29. The potency however of this state of eonsciouspess
lasts until the Purusha is finally liberated from the bonds
of Prakriti and is absolutely free (fa@l). Now this is
the state when the Chitta becomes infinite and all its Tamas
being finally overcome it shines forth like the sun, which
can reflect all, and in comparison to which the erippled
insignificant light of objective knowledge shrinks altogether
and thus an iofinitude is acquired which has absorbed
within itself all finitude, which therefore cannot have any
separate existence or manifestation from this infinite know-
ledge. All finite states of knowledge are only a limitation
on the true infinite knowledge, in which there is no limita.
tion of this and that. It absorbs within itself all these
Limitations (%1 GAlaQAAVAE AAG A= FIHENH ).

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

mukta. aa FamgwEEEr 99 imhti

L ﬁm IFEWE  walg e

sarsE MW e mﬁr qgaasam magatias 7= fe

mﬁ‘ﬂ;@"ﬂ@aﬂﬂ?{ aamaﬁ? FuFafy gmes’ @t wfees

TRUEAY A% AT FIUATTAGTIIE Wald geMEam=m Fans azaedl
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- Jivanmukta state.
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wafa, afz qefdnfaaaifafeamazy 3 fagq aaifd wenda (miwn
IV. 31.) 2

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

The order of the return of the Gunas for a Kevali
Purusha, is described below in the words of F=wfa,
“ mEEROEAE quE 9 aEemufidudan qqfs Sgw A
wfwaas, wfeat faw, fasafes « (The Gunas as cause and
effect involving ordinary experiences, Samadhi and
Nirodha become submerged in the Manas; the Manas
becomes submerged in the  Asmitd, the Asmitd in the
Linga and the Linga in the Alinga.) -

This state of Kaivalya must be distingnished from the
state of Mahapralaya in- which also

s 3;‘11;:1’”“1&“ and  the Gunas return back to the Prakriti,
for that state is again suceeeded by

later connections of Prakriti with Purushas through the
Buddhis but the state of Kaivalya is an eternal state which
Is never again disturbed by any connection with Prakriti
for now the separation of the Prakriti with the Purusha

is an eternal one, whereas that in the Mahapralaya state
is only a temporary one.
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We finished this seetion after noting the two kinds
of eternality, of the Purusha and of the Prakriti and a
review of the Prajna state. The
the peruatity of the  former is called perfectly and un-
Prakriti. : changeably eternal, 3z fa® aud the
latter is only eternal in an evolu-
tionary form. The permanent or eternal reality is that
whieh remains unchanged with its echanging appearances ;
and from this point of view both Purusha and the Prakriti
are eternal. It isindeed true as we have seen just now
that the succession of changes of qualities with regard to
Buddhi, ete., ecomes to an end when the Kaivalya is
attained, but this is with reference to the Purusha, for
the changes of qualities in the Gunas themselves never
come to any end. So the Gunas in themselves are eternal
in this their changing or evolving character, and are
therefore said to possess evolutionary eternity ufcwfafamai
Our phenomenal conception ecannot be free from changes
and it is therefore that infour econception of the released
Purushas also, we affirm their existence, as for example
when we say that the released Purushas exist eternally.
But it must be carefully noted that this is due to the
limited character of our thoughts and expressions and not
to the real nature of the released Purushas which remain
for ever unqualified by any changes or modifications, pure
and colourless as the very self of shining intelligence
(see 1V. 33).
We shall now conclude this section after giving a
short analysis of the Prajiia state from its first appear-
ance to the final release of the Purusha
Prajfia stage. from the bondage of the Prakriti.
Pataiijali thus says that this Prajia
state being final in each stage is sevenfold (=@ &R srmgfa:
wa). Of these the first four stages are due to our
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conscious endeavour and when these conscious states
of Prajnd flow in a stream and are not hindered or inter.
vened in any way by other phenomenal conscious states
or Pratyayas (%@®) the Purusha becomes finally libera-
ted through the natural backward movement of the Chitta
to its own primal cause and this backward movement is
represented by the other three stages.

The seven Prajiia stages may thus be enumerated :—

I. The pain (¢ff IL 15) to be removed is-

Seven stages of the ~KDOWI. Nothing further remains to
Prajna. be known of it.

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

- I1. The cause of the pains has been removed and
nothing further remains to be removed of it. This is the
second stage or aspect of the ascension of us. ‘

II1. The nature of the extinction of pain has already
been perceived by one in the state of wwif¥, so
that £ have come to learn that my final extinetion of pain
will be something like it.

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

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

St Vairﬁgy.a. .It is the highest con-
duties of the Purusha, Summation in which the Purusha has

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

After this follows the Chitta Vimukti or the process
of release of the Pnrusha from the Chitta, in three stages.
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V. The cspeet of the Buddhi which has fipally
finished its services of the Purusha by providing seope of
the Purusha’s experiences and release; so that- it has
nothing else to perform for the Purusha. This.is the
first stage of the retirement of the Chitta. -

VI. No sooner as this state is attained like the
felling of stones thrown from the summit of a hill, the
"Gunas cannot remain even for a moment to bind the
Purusha but at once retire back to their primal cause, the
Prakriti ; for the Avidya being rooted out there is no tie
or bond which can hold it connected with Purusha -and
make it suffer changes for the service of the Purusha.
All the Purushartha being finished the Gunas dis-
appear of themselves.

“VII. The seventh and last aspect of the Gunas.is
that they never return back to bind the Purusha again,
their teleology being fulfilled or realised. It is of course
easy to see that in these last three stages the Purusha
has nothing to do; but the Gunas of their own nature
suffer these backward modifications and return back to
their own primal cause and leave the Purusha Kevali (for
ever solitary).

Vyasa says that as the science of medicine has four

divisions : (1) disease, (2) the cause
AR, o g £3) soopett ). e

cines ; so this Yoga philosophy has
also four divisions, viz. :—(I) Sansara (the evolution of the
Prakriti in connection with the Purusha). (II) The cause
of Sansara (fargy). (I1I) @a (release). (IV) #fum (the
means of release).

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

Means of release.
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realised, is the absolute freedom or Kaivalya and shall now.
‘consider the line of actions that is necessary to be adopted
for this goal—the summum bonum. All actions which
tend towards the approximate realisation of this goal
for man are called (gm@) Kus$ala and' the man who
achieves this goal is called (gm=t) Kusali. "It is in the
teleology of Prakriti that man should undergo pains which
include all phenomenal experiences of pleasures as wel
and unltimately adopt such a course of conduct as to avoid
them altogether and finally achieve the true goal, the
realisation of which will extinguish all pains for him for
ever. The motive therefore which prompts a person
towards this ethico-metaphysical goal is this aveidance of
pain. An ordinary man feels pain only in the actual
pains but a yogi who is as highly sensitive as the eye-ball,
feels pain in pleasures as well and therefore is determined
to avoid all experiences, painful or the so-called pleasur-
ables. The extinguishing of all experiences however is
not the true ethical goal, being only a means to the
realisation of the Kaivalya or the true self and nature of
the Purusha in himself (@ewfag). But this means repre-
sents the highest end of a person, the goal beyond which
all his duties cease ; for after this Kaivalya comes and
manifests itself naturally, with the necessary retirement
of the Prakriti. Purusha has nothing to do in effectuat-
ing this statc which comes of itself. The duties of the
Purusha cease with the thorough extinguishing of all his
experiences. This therefore is the means of extinguishing
all his pains which are the highest end of all his
duties ; but the complete extinguishing of all pains is
identical with the extinguishing of all experiences, the
states or vrittis of consciousness and this again is identi-
cal with the rise of Prajiia or true discriminative know-
ledge of the difference in mnature of Prakriti and its
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effects from the Purusha the unchangeable. These three
sides are only the three aspects of the same state which
immediately precede Kaivalya. The prajia aspect is
the aspect. of the highest knowledge, the suppression of the
states of conseionsness or experiences and it is the aspect of
the cessation of all conscious activity and the aspeet of
painlessness or the extinguishing of all pains as the
feeling aspect, of the same Nirvija (fdfs)—Samadhi
state. But wheu we direct our attention to this: goal in
our ordinary states of experience, we look at it from the
side of the feeling aspect, viz., that of acquiring a state of
painlessness and as a means of attaining it tries to purify
the mind, be moral in all his actions and begins to res-
train and suppress his mental states in order to acquire
this Nirvija or the seedless state. This is the sphere of
his conduct which is called Yoganga. . )

Of course there is a division of duties according to
the advancement of the individual
as we shall have occasion to show
hereafter. This suppression of mental states (fawafa)
which bas thus been described as the means of attaining
the final release, the nltimate ethical goal of life, is called
Yoga (dmfgnafafadie:). We have said before that of
the five kinds of mind faw, g7, fafew, wawr and fawy only
the last two are fit for the process of Yoga and ultimately
acquire absolute freedom. In the other three though
concentration may occasionally happen, yet there is no
extrication of the mind from the afflictions of Avidya
and consequently there is no final release.

The Yoga which after weakening the hold of the

afflictions and dawning the Real

How Yoga leads to  tryth before our mental vision gra-
salvation, =

Different Adhikaris.

dually nears us towards the attain-
ment of our final goal is only possible with the last two
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kinds of .mindsand is of two kinds: (1) "Samprajiata
(cognitive) and (2) Asanprajiiata (ultra-cognitive). The
Samprajiiata Yoga is that in which the mind is concen-
trated to some object external or internal in such a way
that it does not oscillate or move from one object to
another but remaios fixed and settled in the object that
it holds  before itself. At first the Yogi holds a gross
material object beforé his view but when he can make
himself steady in it, he tries with the subtle Tanmatras, the
five causes of the grosser elements, and when he is success-
ful in this he holds his internal senses as his object and last
6f:all when he bas found himself fully successful in these
attempts, he holds the great egohood as his object in which
stage gradually bis object loses all its determinate charac-
ter and he is said to be in a state of suppression in
himself, although devoid of any object. This state also liké
the previous other states of the Samprajfidta typeis a
positive state of the mind and not a mere state of vacuity
of objects or negativity (freenemagasy sfasazEf Fay:).
In-this state all determinate character -of the states dis-
appears and their potencies only remain alive. In the
first stages of a Yogi practising Samadhi, often
conseions states of the lower stages also sometimes
intervene, but -gradually as the mind becomes fixed,
the. potencies of the lower stages are overcome by the
potencies of this stage, so that the mind flows in its calm
current in this state of suppression and at last the higher
Prajiia dawns, as a result of which the potencies of this
state are also burnt and extinguished (fad@fst) and the
Chitta returns back to its own primal cause, Prakriti; and
the Purusha attains absolute freedom.

- The first four stages of the Samprajnita state
the heie e are called Madhumati; Madhu
states; | L3 "Pratika, Visoka and the Sanskarasesha
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and also Vitarkdnugata, Vicharanngata Anand.a.nnoata and
Asmitanugata. True knowledge bevms to dawn from the ﬁrst:
stage of this Samprajiiata state, and when the Yogi 1eache°
the last stage, the knowledge reaches its eulmmatmo pomf

but still so long as the potencies of the lower stages- otj
velative knowledge remain, the knowledge cannot obtain

absolute certainty and permanency, as it will always'
become threatened by any possible encloachmenb by the

other states of the past Vyutthana (phenomenal . actmty

now existing as the snb-conseions). So the last stage of
Asamprajiiata Samadhi represents the stage in which

the ordinary consciousness has been altogether surpassed

and the mind is in its own true infinite aspect and

the potencies of the stages in which the mind (\vals

full of finite knowledge are also burnt, so that with
the return of the Chitta to its primal cause,_the.fﬁr'ial'

emancipation is effected. The last state of Samprajiiata

Samadhi is called Sanskarasesha, only because here the

residua of the potenclee of sub-eonscious thono'ht only

remain and the actual states of consciousness beeome all’
extinet. It is now easy to see that no mind whlch is not

in the Ekagra or one pointed-state can be fit for the Aﬂam- '
prajiiata Samadhi in which it has to settle 1tse]f on one

object and that alone. So also no mind which "has not”
risen up to the state of highest falta or supplessmn is

fit for the Asamprajfiita or the Nirvija state.

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

Distractions.

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

requirements necessary for Samadhi, idleness of body and
mind, attachment towards the objects of cense, 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
breath 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
~ How to make the  habituation on one truth. Vachaspati
mind steady. P -
says that this one truth to which the
mind should be settled and fixed was Iswara and Rama-
nanda Saraswati and Narayana Tirtha agreed with him.
Vijiiana Bhikshu however says that here by one truth
any object gross or fine is intended (senfeaq fafeq aw’
gaTv@d feaRAaq ga. 99 @19 ) and Bhoja supports Vijiiana
Bhikshu and says that here one truth” might mean any
desirable object (mfaifgzivwa).

Abhy#sa means the steadiness of the mind in one state
and not altogether absence of any state; for the Bhashya-
kara himself has said in the Samapattisutra, that Sampra-
jhata trance, comes after this steadiness. As we shall see
also hereafter, it means nothing but the application of the
five means sraddbe’t, Virya, Smriti, Samadhi and Prajiia;
it is an endeavour of setting the mind on one state, and as
sueh does not differ from the application -of the five means
of Yoga with a view to settle and steady the mind (ag
aERE AR eftenfmmdat smaeEl SuaEETsTARaE-
faeargeraw d, 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 prineciple
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of Yoga is the setting of the mind on one truth, principle
or object. But it is no easy matter to do it for an ordi-
nary man ; for in order to do it successfully it is necessary
that the mind should be equipped with Sraddha or faith—
the firm conviction of the Yogi in the course that he
adopts. This keeps the mind steady, pleased, calm and
free from doubts of any kind, so that the Yogi may proceed
in the realisation of his object without any vacillation.
Unless a man has a firm hold on the course that he pursues,
all the steadiness that he may acquire will. always be
threatened by the danger of a sudden eollapse. It will
be seen that Vairdgya or desirelessness is only the
negative aspect of this Sraddha. For by it the mind is
restrained from the objects of sense, with an aversion or
dislike towards the objects of seusual 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 fewEwarR) towards the right koowledge
and absolute freedom. So itis said that the Vairagya
is the effect of Sraddba and its product smgmEaET
Fume 1. 20. famafeg.  In order to make a person suitable
for Yoga, Vairigya represents the cessation of the mind
from the objects of sense and their so-called pleasures and
Sraddha means the positive faith of the mind in the path
of Yoga that it adopts, its right aspiration of attaining the
highest goal of absolute freedom, and the fullest conviction
of doubtlessness and ealmness in it.

In its negative aspeet Vairagva is of two kinds Apard
and Pari. The Apard oneis that of
a mind free from attachment to per-
ceptable enjoyments, such as women, foods, drinks and

Vairdgya

power and having no thirst for seriptural enjoyables, such as
heaven. The attainment of the states of Videha and the
Prakritilaya has when it comes into contact with such divine
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a,n'd'wor]d]y objects, a consciousness of its own, dué to an
understanduw 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 rriay be said to have four stages i (1)
Yatamana—in which the sensual objects are discovered to-be
defective and the mind recoils from it. (2) Vyatu-eka—m
which the senses to be conquered are taken note of. (8)
Ll\endn) a—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 objeets of desire and having
suppressed them altogether the mind does not feel
attached, even if it any how comes in connection with them.

With “the consummation of this last stage of Apard
- Vairagya, comes the Para Vairdgya

which is identical with the rise of
the final Prajiia leading to absolute independence. This
Vairagya, Sraddhd and the Abhyasa represent ° the
unafflicted states (wfwesfa) which suppress gradually
the Kliskta 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 (w¥rw) and from it again

Vairfigya and Srad-  prinos Smriti—or continuity of one
dha, etc.

' object of thought and from it comes

Samadhi or conmtlve and ultra-cognitive trance, after which

- Apard Vairagya. -
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follows Prajiia and the final release. Thus by the inclusion
of Sraddbd within Vairagya, its' effect, and the other
produets of Sraddhd with Abhyasa we see “that the
Abhyasa and Vairagya ‘are the two internal’ means for
achieving the final goal of - the Yogi, the supremé
suppression and extinction of all states of consciousness,
of all afilictions and the Avidya—the last, state of supreme
knowledge or Prajiia (wagatianat afad: D

As Slad(]l]d, Virya, Smriti, Samadhi which are not
different from Vairagya and Abhyasa,
(they being only their other aspeects
or simultaneous products) ave the
means of attaining Yoga, it is possible to make a elassifi-
cation -of the Yogis according to the strength of these
with the Yogi, and the strength of the quickness (si3w)
‘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.

Fach of these may vary aceording to the mildness,
medium state, or intensity of the quickness or readiness
mth which the Yogi may apply them. Thas thele are
nine kinds of Yogis. Of these the best Yogi is he who is
RaFIMfwmaa, .6, whose mind is most mtense]w enwaved
and.whose praetice is also the strongest.

There is a difference of opinion here about the ‘meaning
of the word 3w, between Viachaspati and Vijnana Bhikshu.
The former says that §371 means &ww here, but the latter
holds that 3w cannot mean Vairagya and the Vairagya
being the effect of the Sraddha cannot be counted separately
from:it. . “ Samvega ”’ means quiekness in the performance
+ of the means of attaining. Yoga ; some say that:it .means
“Vairagya.” But that is not .true for if Vairagya

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.

ITAnagER Tww 0 wfeg @90 auefefa =nee am
MR AIMEAEIE:  STEEHAAT  AEE symazEfea  faew,
QAW BEAGENAI § NRE SUEIAEREMIET F |

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

. purificatory actions must an ordinary

Parikarmas and  may perform in order to attain Siaddha

Kriya Yogas. 18]

from which the other requisites may
also spring up. Of ‘course these purificatory actions are
not the same for all persons for they must necessarily
depend upon the conditions of purity or impurity of each
mind ; thus a person who is already in an advanced state
may uot require the performance of those purificatory
actions which will be necessary for a man of lower state.
We have said jnst now that the Yogis are of nine kinds,
according to the strength of their mental acquirements,
Sraddha, etc.—the requisite means of Yoga and the
strength of the quickness with which they may be
applied. Neglecting the division by the strength or
quickness of application along with these mental require-
ments we may divide the Yogis again into three kinds :
(1) Those who ~have the best mental acquirements
(Iwaifymr).  (2) Those who are mediocres. (3) Those
who have low mental acquirements.

In the first chapter of the Yoga aphorisms it has
been said that ‘Abhyasa, the application of the mental
acquirements of Sraddhba, ete.,and Vairagya, the consequent
cessation of the mind from objects of  distraction,
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lead to the extinetion of all our mental states and of
final release. When a man is well developed he may
rest contented with his mental actions alone, 'in his
Abhyasa and Vairdgya, in his Dharana (concentration),
Dhyana (meditation), and Samadhi (trance), which may
be called the Jiidnayoga. But it is easy enough to
perceive that this Jiianayoga requires very high mental
powers and so it is not within the easy reach of ordinary
persons. Ordinary persons whose minds are full of
impuritites must pass through a certain course -of
purificatory aetions, before they can hope to obtain
those mental acquirements by whieh they ean hope to
follow the course of Jnanayoga with faeility.

These actions whieh remove the impurities of the mind,
and thus gradually increase the lustre of knowledge until
the final state of supreme knowledge can be aequired are
cailed Kriyiyoga. They are also called Yogangas as they
help the maturity of the Yoga process by gradually
inereasing the lnstre of knowledge. They represent the
means by which even an ordinary mind . (fafanfas) ma‘y
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 aecessories of
Yoga is destroyed the five-fold unreal cognition (wfazm)
which is of the nature of impurity. Destruction means
here disappearance, thus when that is destroyed, real
knowledge is manifested. As the means of achieve-
ment are being practised more and more, so is the
impurity being attenuated more and more. And as
more and more of it is being destroyed, so also it goés
ou increasing more and more the licht of wisdom
following in the wake of destruction. This process
reaches its culmination in diseriminative knowledge
which means that its highest culmination is in
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the knowledge of the nature of  the Purusha and tth
Gunas. - : : @ ! . Y=L
.Now the asser tion that these aetmns are the causes of
the attainment of salvation, brings  the question of the
A o exaet natures of their operations with:
,.ﬁﬂéuf‘s of the opera-  pagard to this supreme . attainment.
tion of the' Yogangas > o .
to bring salvation. Bhashyakar with respect to . this
. question says that they are the canses

Qf 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 snpreme
knowledge just as w# is the cause of happiness and not in.
any other way. It mnst be remembered that causation is
viewed according to the Yoga theory as' mere transforma-
tions of ‘energy ; the operation of concomitant causes is
only by removing the obstacles which were impeding the
progress of these transformations in a partienlar direction ;
no_cause can of itself produce any effect and the only way
in which it can help the production of this effect into

{

which by the prineiples of conservation and transformation
of energy, the cansal state passes out of its own immanent
energy is hy removing the intervening obstacles. Thus
just as the passage of Chitta into a happy state is helped
by ¢ 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 pIESEI\fathIL: (3) of manifestation ; (4)
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of modification ; (5) of sequential cognition; (6) of
separation ; (7) of attainment; (8) of differentiation ;
(9) of upholding.

squfafeafvafataamaaana |

faamaEyas: aRa qaa waq o
The principle of conservation of energy and transforma-
tion of energv being the root idea of cansation in this
system these different aspects represent the different points
of view in which the word causation is generally unsed.

Thus, the first aspect as the cause of birth or production
is seen when for example, knowledge springs out of miud,
so that the mind is called the cause of the birth of know:
ledge. Here mind is the material cause (Swza Fw) of
the production of knowledge, for knowledge is nothing
but mind with its particular modifications as states (sma@
afasqm  Squfeamfanss @1 swy awafa SuRwEE, o W)
Its difference from =ifdwww, which is not directly the
cause of production, but serves to help it only in an
indirect way by the removal of obstacles, is quite manifest.
The fafmw or the cause which makes things preserved
as they are, is the end they serve; thus the serviceability
of the Purusha is the cause of the existence and preserva-
tion of the mind as it is, and not only of mind but of all
our phenomenal experiences.

The third cause of the =femfa ®1ww 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) (mﬁmﬁmmfw
wfwsfmad uasna) :

Theii come the -fourth and the 5th eauses, of Vlkala
(change) .and Anyatwa (otherness) ; thus the cause of

18
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change (fam1¥) is exemplified as being that which canses a
change ; thus the mind suffers a change by the objects
that are presented to it just as bile changes the raw food
that is cooked by it; the cause of ==& (otherness) such
as that brought about by a goldsmith in gold by making
a bangle from it," and then again a necklace from it, is
regardéd as different from the change spoken of
as Vikara. Now the difference between the gold being
turned into bangles or necklaces and the raw rice being
turned into soft rice is this that in the former case when
bangles are made out of gold, the gold remains the same
in each case, whereas in the case of the production of
cooked rice 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;
(wfirfa ame waEand 9afy qanfy ofaa g9 goaaagawn
Vefaama 9w AamagEaiy ydrgana sfa 4 a@ wwe v afafa
faxwAlasRuagafafa 9 897 ; goldsmith, and heat both
are indeed efficient causes, but the former only effects
mechanical changes of shape and formn only, whereas the
latter heat is the cause of structural and chemical changes.
Of course these are only examples from the physical world,
their causal operations in the mental sphere vary in a
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 npon the transformation of the
Chitta towards the attainment of the supreme state of
absolute independence by discriminative knowledge.. 'The
last cause for consideration is the cause of upholding,
(Dhrti) ; thus the body upholds the senses and supports them
for the actualisations of their activities on the body just as
the five gross elements are the upholding causes of the
organic bodies ; the bodies of animals, men, etc., also adopt
one another for their mutual support. Thus the human
body lives by eating the bodies of many animals and the
bodies of tigers ete., live on the bodies of men and other
animals and so also many animals live on the bodies of
plants, ete. (#FgEnis fe gyufemmadevEEATENTT 677 |
vd  amferafi  AqgugamRadQeiia i guamftadE
wigogaatia | aramfa ) The four kinds of eauses that are
mentioned in Sankara’s works and grammatical commen-
taries like that of Sushena, viz,,: Sawa, fawid, =@ and
g are all included within those nine causes mentioned
in this quotation of the Bbashyakara.

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

attain the highest perfection of

The operation of

X diseriminative knowledee. Thus they
the Yogangas. & Y

are the causes in a double sense
(1) of the dissociation of the impurities (fedwrmmw); (2)
of removing the obstacles which impede the course of the
mind for attaining the highest development (sifamicm).
Now coming to Yogdngas, we see them enumerated
as follows :—g®fmaEsnUEATERRYREIGFaAA ISR
Restraint,Observance, Posture, Regula-
tion of breath (wrmaw), Abstraction,
Concentration, Meditation . and Trance are the eight
accessories of Yoga,

Yogangas.
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It must be remembered that the Abhyadsa and Vairﬁgj-h
and also the five means of attaining Yogs, viz.,: ==, 914, ete.,
which are not different from Abhydsa and Vairagya, are
by their very nature inclnded within the Yogangas
mentioned above, and are not to be considered as
independent means different from them (W& Fums!-
fatzafy agdmdad 1 @ayd awoEwan Smwiafaas). The
Parikarmas or embellishments of the mind spoken of in
first chapter which we shall deal later on are also included
under the three Yogaiigas wwa, s and swify. The five
means Fg1, N, wla. gt and yarare said to be included
nnder ag:, @reng and roafad of the Niyamas and Vairigya
under €aiE (a7 IvvawfEAmTa @8 ¥IM TN 9 ag
wifry  ofcwwiat @ wRaRfad  gawwaade  smafees @
FETEqEY ) |

To understa,nd these better it is better first of all to

give the definitions of the Yogaigas

Their definitions, and then disenss about them and

ascertain their relative values for a

mah striving after attaining the highest perfeetion of
Yoga,

I Yama — Restraint — aqfEamavaasaeaiafasea:
‘These Yama restraints are: Abstinence from injury
(Ahimsa) ; Veracity ; Absinence from theft; econtinence ;
4abstivence from avariciousness. '

I1." Niyama—Observances—stigaafigay: avand=e wfa-.
wienfa faen:

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

L. Asanas—Posbure-—ﬁgz(wqman_ steady posture and
éasy position afer wfa Tawgwdmfafewes: nwEE: |

- IV, Regulation of breath (Pranayama).is the stoppage
of the inspiratory and expiratory movements (of breath)



THE STUDY OF PATANJALI 141

which may be practised when steadiness of posture has
been secured.

V. Pratyahara—abstraction. wfasmemNd f‘ww a%-
TR sEfEaat AOIe | o

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

VI. Dharana—Concentration—&azfyge qiwm,  Con-
centration is the steadfastness of the mind. i

VII. Dhyana—Meditation—aa wamawmal A@q. The
continuation there of the mental effort (to understand)
is meditation (=),

VIII. Samadhi—Trance contemplation—aZaama fan'd
weqqadg gaify;  The same when shining with the light
of the object alone, and devoid as it were of itself, is
tranee (or contemplation, Samadhi).

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

some have the mental side more
kaf;%‘z"’g“““ﬂ Pari-  predominaat, whereas  others ha.ve

mostly to be actualised in exterior
action. Dharana, Dhyana and Samadhi which are purely
of the Samprajiiata type and also the wwmw and s&ER
which are accessories to them serve to cleanse the mind of
its impurities and make it steady and can therefore be
assimilated as being the same with the Parikarmas men-
tioned in Book I, Sutras 34-39 (wgz« fayrawai T W&l
(35) faggaat a1 wefasquar w@a: fafafaasen, (36) faqat
afawdt (37) damfasd a1 fanq (38) wafammaaad o1 (39)
gaifuraaizt). Of course these Samadhis of the
Samprajiiata type only serve to steady the .mind
and to take it in attaining diseriminative knowledge.
(ed 792 wegas @aAguAgwaEfETgenr a1 fagwenfafaat
atfedt fazufa () -
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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, viz., #fwwwi-
gieamwut yjugafmaer wEamafeasaraqs (By cultivating
habits of friendliness, compassion, complacency and
indifference towards happiness, misery, virtue and vice
(respeetively) the mind becomes 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
Mué‘{gtgldl(g;:‘?fm cleanse the mind and make it

pure. We must eunltivate the bhabit
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 sympathetic. 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 eannot svmpathise, as for example,
with persons who are vicious ;. we should not on any account
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 #a), =mww, gfea
and E.ﬁm’ mentioned here are only the different aspects
?f 11{11'\'ersal sympathy which shiould 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 (=fé®r mentioned, under Yamas)
which will cleanse the mind and make it fit for the appli-
cation of the means of (Sraddhda) =sy, ete. For unless
the mind is pure, there is indeed no scope for the appli-
cation of means of =gy ete. for making the mind
steady. (wwmt yawanfewm@ami @ 7 osgmn fEd wew)
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 Sraddba, etc., and thus to steady it towards
attaining the true diseriminative knowledge.

‘Again of the Parikarmas by wnw, @ and ssma safy

and that by the habit of sympathy
posi{};ﬁ;. respective a5 nanifested in &4, ®EW, 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 are so impure naturally that the positive universal
sympathy as manifested in &, etc., by which the turbidity
of mind is removed, are indeed things which are very hard
to begin with. It is also necessarily diffieult. for them to
steady the mind to anobject as in wiwai, w@ and ®®\ify. Only
men in advanced stages can begin to practise them. For
ordinary people. therefore, some course of conduct must
have to be discovered by which they ean 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 mentioned. Our 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 Abhyasa or the application of 'Smddhgi,
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ete., for the purpose of maling the mind steady. Thus
wheu 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 Nirodba
Samadhi, when Kaivalya is attained.
Now to speak of that eourse of eonduct by which the
gross -impurities of ordinary minds
Yamas. are removed, we have to come to
Yamas. They are as we have said
before wfgar, @m, way. ama= and sufae ; of these et is
given such a high place that it is regarded as the root of the
other Yamas, 5%, %% @, #5994, %q{wae and the other Niyamas
mentioned before only serve to make the =fe'si perfeet.
We have seen before that &, %wi, §fzar and SU= serve
to strengthen the wfe'@isince they are only the positive
aspects of it, but now we see that not only they but other
Yamas and also the other Niyamas #itd, |9, qu:, @™
aud Prwfaua only serve to make wfe'di more and more
perfect. This wfe'at when it is performed without being
limited or restricted in any way by caste, country, time
and circumstances and is adhered to thoroughly universally,
is called ®ew@a or the great duty of abstinence from injury
is sometimes limited to castes as for example the injury
inflicted by a fisherman and in this case it is called wgaa
or testricted Ahimsa of ordinary men as opposed to universal
Abhimsa of the Yogis called wema ; the same =fg@mr is
limited to country as in the case of a man who says to
himself, « I shall not cause injury at a saered i)]ace ”; and
by time, with 1eference to a person who says to himself
“T shall not cause injury on the sacred day of Cliaturdasi”;
by eireumstances as when a man says to himsélf, ¢ 1 shall
cause injury for:the sake of gods and Brahminsonly ”’; or
when injury is caused by warriors in the battle field alone
and -in nowhere else. This restrictcd Ahimsa is only for



THE STUDY OF PATANJALI 145

ordinary men who eannot follow the universal law of
Ahimsa for a Yogi. o
Ahimsa is a great universal duty which a man should
impose on limself in all eonditions of
life, everywhere, and at all times
without being restrvicted or qualified by any limitation
whatsoever. In Mahabharat Mokshadharmadhyaya it is
said that the Sankhyists lay stress upon =f€@1 whereas the
Yoga lays stress upon Samadhi; but here we see that Yoga
also holds that Ahimsa should be the greatest ethical motive
of all our conduct. It is by this Ahimsd alone that we
can make ourselves fit for the higher type of Samadhi.
All other virtues of ¥&, =& 7 only serve to make =fg'a1 more
and more perfect. It 1s not however easy to say whether
the Sankhyists gave so much stress to mfg'sithat they
regarded it to lead to @®ify directly without the intermediate
stages of Samadhi. We see however that the Yoga also
lays great stress on it and holds that a man should withhold
from all external acts; for, however good they may be,
they eannot be such that they would not lead to some
kind of injury or fg'&r towards beings, for external
actions can never be such that they can be performed without
doing any harm to others. We have seen that from this
point of view Yoga holds that pure works  (u&ma#h) are
only those mental worksof good thoughts in which a
perfection of wfe'®@1 can be attained. With the growth
of good works (w&=@) and the perfeet realisation of
%fe'si the mind naturally passes into the state. in which
its actions are ueither good (ww) nor bad (wwm); and
this state is immediately followed by the state of Kaivalya.
Veracity consists in word and thought being in

Ahimsa.

accordance with faets. Speech and
mind correspond to what has been
seen, heard and inferred as such. Speech is uttered for the

19

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

Asteya (%@ 3) is the vivtue 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. :

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

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

1f in performing the great dnty of wfe'®; and the other

The purification of  Virtues which are auxiliary to it a

mind, man be troubled by the .thoughts
of sin, he should try to remove . the sinful ideas by
habituating himself to ideas which are contrary to
them. Thus it is said if the high fever of the sins opposed
- to the virtues tend to push him along the wrong path, he
should in order to drive them away entertain ideas like the
following :—Being burnt up as I am in the fires of the
world, 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 having once given them up I should certainly
be a dog inmy conduct. As the dog takes up his own
vomit, so should T be acting it I were to take up again
‘what 1 have once given up. This is called the practice of
wfaus wraAl (Pratipaksha  Bhaband) meditating on  the
opposites of the temptations.
A classification of the sins of fgar, ete,, may be made
according as they are actually done,
Hh;l*sa'flﬂssmca“o“ of  or caused to be done, or permitted to
be done; and these again may be
fuirther divided according as they are preceded by desire,
anger and ignorance ; these are again slight, middling or
intense. Thus we see that there may be twenty-seveun
kinds of these sins. Mild, middling and intense are again
threefold each mild-mild, mild-middling and mild-intense.
Middling-mild, middling-middling and middling-intense.
Also intense-mild, intense-middhing, and intense-intense.
Thus there may be eighty-one kinds. This again becomes
infinite on account of rule (f=W), option (fg=m=) and
conjunction (Fg=x). '
The contrary tendency consists in the notion that these
immoral tendencies cause an infinity
Thinking of the con-  of hains and untrne cognition. ~  Pain
trary tendencies. e p }
: and unwisdom are the unending fruits
of these immoral tendencies and that in this idea lies the
power which brings the habit of giving a contrary trend
“to our thioughts. STk
These Yamas together with the Niyamas which are
going to be ‘described are called
Kriya Yoga. v, by the performance of which
- > men become fit and gradnally rise
to' the  state of smadim by @@ifg and attain Kaivalya.
"This course thus represents the lirst stage with which
ordinary people should begin their Yoga work.
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But people who are move advanced and natorally
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, qu, &=
Those who made their  and $@wafawia it is for this reason
beginning  with the 4
Niyamas. that though they are mentioned under

the Niyamas, they are also specially
selected and spoken of as the fwauw in the very firsy
rule of the second Boko—aw:mandwwwiuumifa fwaen ;
aq; means the strength of remaining unchanged in changes
like that of heat and cold, hunger and thirst, standing
and sitting, the absence of speech #'8#Hiw and the absence
of social indicatious.

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

rcafuga—This I§varapranidhana is different from
the Iswara Pranidhana mentioned in Book I, where it
meant Jove, 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 fawhm and hence it means the
bestowal of all our actions to the Great Teacher, God, 1. e.,
to work, not for one’s own self but for God, so that

a man desists from all desires of gaining

any fruit
therefrom.

When these are duly performed the afilictions become
gradually attenuated and trance is brought about. The
afilictions thus attenuated become characterised by unpro-
ductiveness, and when their seed-power has as it were,
be.en burnt up by the fire of high intellection and the
mind untouched by afflictions come up to the distinet
natures of the Purusha and gw, the mind naturally

returns to its own primal cause Prakriti and I\anaI)am
attalned
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Those who are already much advanced do not require
even this Kriyayoga (fmadtw), as
About those who are  t]ieir afHlictions are already in man in
naturally much ad- 3 3 ¢
vanced. an attenuated state, and their minds in
a fit condition to adapt themselves to
Samadhi; they can therefore begin all at once with smaga.
So in the first chapter it is with respect to these advanced
men that it has been said that Kaivalya can be attained
by Abhyasa (w@) and Vairdgya without adopting the
AT —(STaifdmiices amfufiwgas taqa 9 fasa saa; L elics
azwd Tmawaan A —fg [L 2) at the Niyama Kriya
Yogas ouly Saucha (sft¥) and Santosha (@=il%) - remain
to be said. Saucha (ft) means cleanliness of body and
mind. Cleauliness of body is brought about by water,
cleanliness of mind is brought about by the removal of
the mental impurities of pride, jealousy and vanity.

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

At the close of this section on the Yamas and Niyamas,
it is best to note their difference which lies prineipally
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 distinet
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 €&t all animals give up their habits
of enmity ; wheu a person becomes steady in truthfulness,
whatever he says becomes fulfilled. When .a person
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becomes stea,dy. in =& absence of theft, all jewels from
different quarters approach him.

Continence being confirmed, vigour Is obtained.
Nori-covetiousness being confirmed, the knowledge of the
causes of births is attained. By the steadiness of ecleanli-
‘ness, disinclination to this body and cessation of contaect
with others is obtained.

When the mind attains internal #iw 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 agw_ the dirt of this veil 1s removed and
-from’ that come the miraculous powers of endurance of the
body =faua, ete.. and also the miracalous powers of the
senses, viz., clairaudience and thought-reading from a
distance. By steadiness of wramz the gods, tlie Rshis
and the Siddhas become visible. When Iswara is made
the ‘motive of ali actions, trance is attained. By this
the Yogi knows all that he wants to know just as
it-is in reality, whether in another place, another body
or another time. His intellect knows everything as it is.

1t should not, however, be said, says are®fa, that in
as much as the ¥@rsna ®#ify is attained by making ISwara

. the motive of all actions, the remaining
seven Yogangas are useless. For
these Yogangas are' useful in the
attainment of that mental mood which devotes all actions
to the purposes of I§wara. They are also nseful in the
attainment of smw@ wwify by separate kinds of their
collocations, and Samidhi also leads to the fruition of
gmwa Fw but this meditation on Iswara though it is itself a
species of aewfawia itself, Samprajuata Yoga (@@rsima i)
‘isyet miore direct means than them. About the relation

Iswara Pranidhana
and the other Yogangas.
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of Zwwafawr with the other Angas of Yoga, Bhikshu
writes :—It eannot be said that since Yoga cau be attained
by meditation on I§wara, what is the use of the otherl,
disciplinary practices of the Yoga, for the meditation on
[Swara only removes ignorance. The other aec.essories_'
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
throngh the performance of all the accessories of Yoga ; so.
the other accessories of Yoga can not be regarded as
unnecessary ; or rather it is the other accessories which
bring Dharana, Dhyana and Samadhi through meditation
on God and thereby produce salvation since they cannot
do that themselves :—( @ Fxwafaviaizs fwfaadi savgags §
Ppufoamg  Aearfefesrassat 1 smle g wgOEn
gafyggaaga | =fgs SrwfaaEis ffay eaifo sgfa g
qafd waafa sf@ 4 FMFahe w99 st syl drofem-
T gRfe frowrafe squs@i 9 @d@ 4 gae@m ot @wda
rafoad § garE: gafdaess qEd | ) K
Asanas are secured by slackening of effort by thonght
transformation as infinite. Thus
Asanas. . .
posture becomes perfect and effort
to that end ceases, 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 is 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

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

These can be regulated by keeping eye over space,
span and number. Thus as the breathing becomes slower
the space that it occupies also becomes smaller and smaller.
Space is again of two kinds, internal and external. At the
time of inhalation the breath occupies internal space which
can be felt even in the soles of hand and feet, just like
the slight touch of an ant. To try to feel this tonch
along with deep inhalation serves to lengthen the period of
cessation of hreathing. External space is the distance
from the tip of the nose to the most remote point up to
which breath can be felt, by the palm of the hand, or by
the movement of any light substance like cotton, ete.,
placed there. Just as the breathing becomes slower and
slower the distances traversed by it also becomes smaller and
smaller. Regulations by time is seen when eye is kept
over the time taken up in breathing by moments; each
moment being the fourth part of the twinkling of the eye.
So regnlation by time means the fact of our attending to
the moments or Kshanas spent in the acts of inspiration,
pause and respiration. These Pranayams can also be
measured by the number of normal duration of breaths.
The time taken by the respiration and expiration of a
healthy man is the same as that which is measured by
snapping the fingers after turning the hand thrice over
the knee, is the measure of duration of normal breath ;
measured by 36 such Matras 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) ealled intense, Gradually
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the Yogi acquires the practice of Pranayama of long
duration, being daily practised and being increased in
succession of a day, a fortuight, 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 practice when the Yogi is steady in his
cessation of breath. It must be remembered, however,
that while the Pranayams are being practised, mind must
be fixed by wna and wiwwm 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
wepRafaqcanat a1 muw, where it is said that steadiness is
acquired by wmwEm, and this steadiness is acquired in the
same way as concentration as we find also in the Sutra
YTy 9 NFarHaE; |

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 ecoming into contact
with other objects and become submerged in the Chitta
itself, also cease along with it. Dharana is the concentra-
tion of Chitta on a particular place, which is so very
necessary at the time of Pranayamas
mentioned hbefore. The mind may
thus be held steadfast in such places as the sphere of the
navel, the lotus of the heart, the light in the brain,
the forepart of the nose, the forepart of the tongue and
such like parts of the body.

20

Pratyahara.

Dharana.
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Dhyana is the continuance, the changing flow of the
mental effort in the object of Dharana
Dhyana. :
(wrwar)  vnmediated 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
v 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 9iw@t; it must also be noticed
that to acquire the habit of ¥iz@w and in order to inhibit
the abstraction arising from the shakiness and unstcadi-
ness of the body it is necessary to practise steadfast
posture and to eunltivate the Pranayama. Also for the
purpose of inhibiting the distractions arising from breath-
ing. Again in order that a man can hope to attain
steadfastness in these he must desist from any such conduet
which may be opposed to the Yamas, and also aequire 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 indirect and
remote conditions which qualify the person for attaining
Wi, @ 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 sueh distractions
to remove which it is necessary to practise the Yamas, the
leamas, the Asanas, the Pranayama and Pratyahar, may
at once begin with wiwr; yww we have seen means eon-
centration, with the advancement of which the mind
becomes steady in repeating the object of its concentration,
t.e., thinking of that thing alone and no other thing ; thus
we see that with the practice of this state called s or
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meditation in which the mind flows steadily in that one
state without any interruption, and gradually with this,
even the conscious flow. of this activity ceases and the
mind transformed into the form of the object under
concentration becomes steady therein. We see therefore
that Samadhi is the consummation of that process which
begins in wrean or coneentration. These three way, @@ and
gmfy represent the three stages of the same process of
which the last one is the perfection:; and these three are
together technically called wz® which directly leads to
and is immediately followed by the Samprajnata state,
whereas the other five Yogangas are only its indirect or
remote causes merely. For Asamprajnita state however
these three are also not so intimate, for a person who is very
highly advanced, or is the special object of God’s grace
may at once by intense Vairigya and Abhyasa 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 licht of Samadhi knowledge this Sanyama also
rises higher and higher. This is the beginning for
here the mind ecan hold #H=& or concentrate and
become one with” a gross object together with its name,
ete., which is ecalled the Savitarka state; the next plane
or stage of Sanyama is that when the mind becomes one
with the object of its meditation withont any conseiousness
of ité name, ete. Next come the other two stages ecalled
gfra and faf=@ when the mind is fixed on subtle
substances as we shall see just now.

Samprajnata Samadhi.

Division of
Samprajnita Samadhi.

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 coneept and
the partienlar name with which the
concept or the thing is associated.
It is easy to see that the thing (w%), the coneept (w), and
the name (w=) are quite distinet. But still by foree of
association the word or name stands both for the thing
and its concept ; the function of mind by virtue of which
inspite of this unreality or want of their having any real
identity of connections, they seem to be so much associated
that the name cannot be difterentiated 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 ®fdawi; 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 conceptual
states in which the particular thing is not only associated
with the concepts and their names but also with other con.
- cepts and their various relations; thus a cow will not only
appear before the mind with its concept and name, but
also along with other relations and thoughts associated
with the cows as for example,—* This is a cow, it belongs
to so and S0, it has so many hair on its body and so forth.”
This state therefore is the first stage of Samadhi ‘in which
the mind has not become steady and is not as yet beyond
the range of our ordinary eonseiousness.

From this comes the Nirvitarka stage when the mind
by its steadiness can become one with its object divested
of all other associations of name and concept, so that
the mind is wot in direct touch with the reality of the

Savitarka.
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thing, uncontaminated by associations. The thing in this
state does not appear to be an objeet of my consciousness
but the consciousness becoming divested of all ‘T’
or ‘mine’ becomes one with the object itself; so that
there is no such notion here, as I know this but the mind
becomes one with the thing so that the notion of subject
and object drops off and the result is the one steady
transformation of the mind as the objeet of its con-
templation. This state brings lhome 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 wmi is called fafaami. The objects of this
state may be the gross material objects and the senses.
Now this state is followed by the state of afa=w wwn
which dawns when the mind neglecting the grossness of the
object sinks deeper and deeper into its finer constituents
and the appearance of the thing in its grosser aspects
drops off and the mind having sunk deep, centres and
identifies itself with the subtle Tanmatras which are the
coustituents of the atoms as a conglomeration of which
the object appeared before our eyes in the Nirvitarka
state. Thus when the mind after identifying itself with
the sun in its true aspect as pure light, tends to settle
on a still finer state of it either by making the senses so
steady that the outward appearance vanishes or by seeking
finer and finer stages than the grosser manifestation of
light as such, it apprehends the Tanmatric state of the
light and knows it as such, and we have what is called the
afagi stage. It has great similarities with the sfaast
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 ecommunion
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 Tanmatric light or light potential
has no sneh varieties as different kinds of colour, ete., so
that there are also no different kinds of feeling of pleasure
or pain arising from the manifold varieties of light. So
this is a state of a feelingless representation of one uniform
Tanmatrie state when the object appears as a conglomera-
tion of Tanmatras of Rupa, Rasa or Gandha as the case
might be. This state however is not an indeterminate stage
as the Nirvitarka stage, for this Tanmatric coneeption is
associated with the notions of time, space, and causality ;
thus the mind here feels that it sees at the present time
these Tanmatras which are of such a subtle state that
they are not associated with, pleasures and pains. They
are also endowed with causality, in the way that from
them and their particular collocations originate the
atoms.

It must be noted here that the subtle objeets 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 Savichira and the Savitarka
state vanish away, and the mind hecomes one with the
fine objeet of its communion. These two kinds of
Prajnd, Savichara and Nirvichara arising from the
communion with the fine Tanmatras have been collocated
under one name as Vicharanugata. But when the object
of communion is the ego as the subtle cause of the senses
it is called w@=@aa and when the object of communion
is the subtle cause of ego the 3fg called also the wfaava
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it 1s called =f@maigua. There can be no Nirvichara
commuanion 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 Prajna of such a
stage. Thus we may restate the division of Samprajnata
Samadhi reconeiling I. 17 with 1. 42, 43, 44 as follows :-

qarga Ay
I l
wufawaa aw fangs
(fagmiqaa) T o Ty ;
q i l sfaran Sfaamy
afaast fafdamt (A=) (wfewmarma)
e T 3 Aoy
(an;tﬁﬂﬂ) afag fafdaa
it
gfEm fafg=m
s o Sy
I
CIEEI fafa=ra

Through the Nirvichara state, our minds become
altogether purified and there springs the wsn or knowledge
called =a”mr 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 conceptual process of
getieralisations 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 eonceptual terms which only prevent us
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from knowing the true reality. The potency of .this Prajna
arrests the potency of ordinary states of distracted con-
sciouness and thus attains stability. When however
this Prajna is alse suppressed, we have what is called
the state of Nirvija Samadhi at the end of which comes
final Prajna 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 objeet by a process of acute concentration
on it and a continuous repetition of it with the exelusion
of all other thoughts of all kinds. We have indeed
described the principal stages of the advancement of
Samprajoata Yoga but it is impossible to give an exaect
picture of it with the symbolical expressions of our
concepts ; for the stages become clear to the mental vision
of the Yogi as he gradually acquires firmness in his
practice. The Yogi who is practising at once comes to
know as the higher stages gradually dawn in his mind and
distinguish them from each other; it is thus a matter of
one’s own experience, so that no other teacher can advise
him whethera certain stage which follows is higher or
lower, Yoga itself is its own teacher (yFHtvan sEwamTHfa:
3WA A9 OF S —A1RA JEmas) ANAaEeang | dsHRae
RIGE R IRTLRCERE (G

When the mind passes from the Samprajnata state
it is called Vyutthana in comparison to the Nirodha state,
Just as the ordinary conscious states are called Vyutthana
in comparison to the Samprajnata state, the poten-
cies of the Samprajnata state become weaker and weaker
whereas the potencies of the Nirodha state become stronger
and stronger and finally the mind comes to the Nirodha
state and become stable therein ; of course this holds
within itself a long mental history, for the potency
of the Nirodha state can be stronger only when the
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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 distracted consciousness it gradually becomes one
pointed and then gradually become transformed in a
state of an object (internal or external) when it is
said to be undergoing the Sam&adhi parinama or Samadhi
change of the Samprajnata type; next comes the
change, when the mind passes from the Samprajnita
stage to the state of suppression (faiw). Here therefore
also we see that the same 4, w5, sa@mufwiw which we
have already described at some length with regard to
the sensible objects apply also to the mental states.
Thus the change from the Vyutthana to the Nirodha state
is the 9#ufiww, the change as manifested in time, so
that we can say that the change of Vyutthana into
Nirodha has not yet come, or has just come, or that the
Vyutthana state exists no longer, the mind having
transformed itself into the Nirodha state. There is also
here the third change of condition, when we see that the
potencies of Samprajnata state become weaker and
weaker, while that of the Nirodha state becomes stronger
and stronger. These are the three kinds of change which
the mind undergoes called the Dharma, Lakshana and
Avastha change. But there is one difference between
this change thus deseribed 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 products, or percepts, etc. The invisible

21
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ones are seven in number and canuot be directly seen,
but their existence and changes or modifications may
be established by inference, These are suppression,
characterisation, potentialisation, constant chauge, life,
movements and power or energy of movements.

fady wAEmIn: aftadEs sitaas |
Se1 wfwy fewa vl quAafstan |
In connection with the Samprajnata Samadhi some
miracilous attainments are also described, whieh 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. Itjs best to note
them here in a tabular form.

; |
Object of Sanyamn. [ Sanyam. | Attainment,
|

!
(1) Threefold change of! Sanyama. ‘

things as Y&, 99w |
and  mEwmWi@H |

(2) The distinctions  of | Knowledge of the sounds
name, external object | of all living beings.

* and the concept which | . 4
ordinarily appears uni- |
ted as one.

(8) Residual potencies q’@]{‘l o+ Knowledge of previous life.

of the nature of

and sy, i

(4) Concepts  alone (se- | | Knowledge of other minds.
parated) from the | !
objects).

L S SN it

e o
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Object or Sanyam. i

Sanyam.

Attainment.

(5) Over the form of body.
(FEeq) 5

(6) Karma of fast or slow
froition.

(7) Friendliness, sympathy,
and compassion. zaﬁ'?,

gfzar, =g

Sanyama.

(8) Powers of elephant
(9) Sun

(10)

(11) Pole star

(12) Plenus of the Navel ...
(13) Pit of the throat
(14) 'Torioise Tube

(15) Coromnal light

(16) Heat
(17) Pnrusha ...

(18) Gross snbstantive gry

qH
junction &g and pur-

L EEe

the astral con-

pose fulness

Act, the substantive -
appearance, egoism, |
she conjunction and
the purposefnlness of

TguEEq
HfaaETaaE |

()

sensation
i

Disappearance (by virtue of
the pereeptibility being
cheeked).

Knowledge of death.

Power.

Power of elephant.

i Knowledge of the world
(the geographical position
of eountries, &e.)

, Knowledge of the starry
:A systems.

| Knowledge of their move-
i ments.
|

Knowledge of the system
- of the body.

i

Snbdual of hunger avd
l thirst,

| Steadiness,

1

i Vision of the perfected ones—
| the seer or all knowlodge
| by prescienee. :

; Knowledge of the mind.

{ Knowledge of Purusha.

Control over the element
from which follows atten-
uation, other powers, per-
fection of the body and
non-residence - by  their

 characteristics.

Mastery over the semses;
and thence come the gnick-
nexs as of mind, unaided
mental pereeption and
mastery over the Pradhana.

H5A{qE famcawE; quE-
FIY |
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These Vibhutis as they rise with' the performance of the
processes of Yoga gradually deepen the faith =51 of the Yogi
in the performance of his deeds and

Vibhuti and their  thus help his main goal or ideal by

sition in the Yoga . ; :
}i)’(;nilosophy. 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 Jnanayoga, I believe it is time for
us now to describe the third and the
Bhaktiyoga and 3 oy :
e 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 shaekles of Avidya.
Iswara in the Yoga system is that Puiusha whois
distinet from all others, by the fact of his being untouched
by the afflictions or vehicles of the
fruition of action. Other Purushas
are also in reality untouched by the afflictions, but they
at least seemingly have to undergo the afllictions and
consequently birth and rebirth, ete., until they are again
finally released but Iswara though le is a Purusha yet
He does not suffer any sort of hondage in any
way. He is always free and ever the Lord. He never
had nor will have any relation to these bonds. He is the
teacher of the ancient feachers too beyond the range of
the conditioning by time.
This nature of his has been affirmed in the seriptures
and are taken therefore as the true one on their authority.
. The authority of the seriptures are
Imﬁﬁg‘}’t““es and  again acknowledged only because
they have proceeded out of God or
Iswara. The objection of an argument in a circle has no

Iswara.
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pla-ce here since the connection of the seriptures with
Iswara is beginningless. »
There is no other divinity equal to Iswara, becanse
in the case of such equality there may be oppositions
between the rival Iswaras which
Iswara, what heis.  mjght therefore result in the lowering
of any one of them. He is omni-
scient in the lnghest degree for in him is the furthest limit
of omniscience from which there is no beyond.
This Iswara is all-mereiful, and though he has no desires
of him to satisfy yet for the sake of his devotees he
dictates the seriptures at each evolu-
| His functions. tion of the world after dissolution.
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 free ‘o actin any way he likes, punishes or
rewards people according as they deserve.
At the end of each Kalpa he adopts the pure body from
Aattwa which is devoid of any Karmasaya and thus commu-
: nicates through it to all his devotees and
ma;:s b(l)";“i“ Sattwa-  (jctates the seriptures. Again at the
time of dissolution this body of pure
Sattwa becomes submerged in the Prakriti ; and at the time
of its submersion in the Prakriti Iswara wishes that it might
come forth again at the beginning of the new creation;
thus it continues for ever that at each new creation the pure
Sattwamaya body springs forth and submerges back 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
byﬂiit"ﬂse‘f untouched  adopts it only for the purpose of saving
the people by instructing them with
‘knowledge and piety which is not possible without
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a pure Sattwamaya body ; so he adopts it but is not
affected in any way by it. One who is under the control
of Nescience cannot distinguish his real nature from it
and thus is always led by it, but such is not the case
with Iswara, for he is- not in any way under its control,
but only adopts it as a means of communicating knowledge
to people.

A Yogi also who has attained absolute independeice
may similarly accept one or more pure Sattwamaya
Nirmana Chittas from Asmitdmatra and may pro-
due¢ one Chitta as the superintendent of all these
(fratafswift  wraEaR) (Efeds saEs faoRs  @asee ).
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 Prandva together with its

denotative power becomes submerged
forl;;:;‘if’“ 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 called Swadhyaya. By
. concentration on this Swadhyaya or Pranava the mind
beconies one-pointed and fit for Yoga.

Now ove 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 nsed 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
Iswara purifies the mind and makes it fit for Yoga ; this
is distinguished from the Iswara Pranidh@na of the first
Book as the Bhabana of Pranava and Iswara in this that it
is connected with actions and the abnegation of their fruits
whereas the latter consists only in keeping the mind in
worshipful state in Iswara and his word or name Pranava.
By devotion of Iswara Prema or Bhakti he is drawn
towards the devotee through his Nirmana Chitta of pure
Sattwa and by his grace he removes all
me‘;‘f_':;sif ]g'i‘f;’;‘f‘ obst_rugtions of illness, ete., deseribed
in-I. 80, 31 and at once prepares his
mind for the highest realisation of his own absolute in-
dependen=e. So for a person who can love and adore
Iswara, this is the easiest course for attaining Samadhi.
We ean 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 Yaga 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, viz.; Abhyasa and
diﬁ:‘rh:gt Process pov  Vairagya which applies in all stages.
by Abbyasa and Vai-  For here also Abhyasa applies to
34 d the devotion of Iswara as one Supreme
Tattwa or truth and Vairagya is necessarily associated
with all true devotion and adoration of Iswara.
This conception of Tswara differs from the coneeption
of Tswara in the Ramanuja system in this that—there
Prakriti and Purnsha, Achit and
Rag::;?:’:;’lste;im Chit form the body of Iswara where-
as here Iswara is considered as being
only a special Purnsha with the aforesaid powers (ud
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WradrERaY safeadl  wataemEfem: fafd: AT
af‘mmaa dzyge fafd qwRganE TAEwE —Umgs o LL)

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

Thus Iswara is distinguished from the Iswara of San-

kara Vedanta in this that there the
 Adwaita Vedan-  {mye existence is ascribed only of
tic Iswara.

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

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

method of Samiadhi. The knowledge

‘Samadhi_and its  that can be acquired by it differs from
Fror::fs psli“cedp;gﬁ:xenii? all other kinds of knowledge, ordinary
;‘;‘e;i‘i‘i;’: z‘;ri{(’;‘;‘;‘? perception, inference, ete.,, in this
ledge. that it alone can bring objects before
our mental eye with the clearest and

most unerring light of comprehensibility in which the
true nature of the thing is at once observed. Inferences
and the words of scriptures are based on coneepts or
general notions of things. For the teaching of seriptures
are manifested in words; and words are but names,
terms or concepts formed by noting down the general
similarities of certain things and binding them down by a
symbol. All deductive inferences are also based upon
major propositions arrived at by inductive generalisations ;
so it is easy to see that all knowledge that can be imported
by them are 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 inference and scripture can only communi-
cate to us the nature of the agreement or similarity
of things and not the real things as they-are. Ordinary
perception also is not of much avail here since it cannot
bring within its scope the subtle and fine things and
things that are obstructed from the view of the senses;
so knowledge by ordinary perception is limited by
the 1ncapaeity of our senses to perceive snbtle and remote
things, and things which are obstructed from our view.
But Samadhi 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 oné thing steadily and that
alone, the mind becomes transformed
. Samadhi and- the  aq jt were into the form of that thing,
intuition of Bergson. 2 23 g
and thus the true nature of that
thing at once flashes before it. It is akin to the conception
of intnition by Bergson, the nature of which as deseribed
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 province of analysis. By intuition is meant
the kind of intellectual sympathy by which one places
oneself within an objeet % order to coincide with what is
unique in it (¢/. fa¥ig) and consequently inexpressible.” Ana-
lysis on the contrary, is the operation which reduces the
object to elements already known, that is to elements
common both to it and other objects. To analyse there-
fore is to express a thing as a function of something
other than 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 objeet which we are studying

22
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and others, which we believe we know already. In its
etérnally unsatisfied desire to embrace the objeet around
which it is compelled to turn, analysis multiplies without
end the number of its points of view in order to complete
its always incomplete representations and ceaselessly varies
its symbols that it may perfect the always imperfeet trans-
lation. It goes on therefore to infinity. But intuition, if
intuition is possible, is a single act.
This view of Samadhi or intuitional trance is not
opposed to whatever we say conceptual or perceptual in-
telligence that they are complimentary
Paﬁ%ﬁ;lgergmn and  to each other. Like Kant, Patanjali
does not bring about a schism between
science and metaphysics. The realities of metaphysical
order the so-called things in themselves or things as they
are, are not transcendent to the world of Phenomena, bat
are only so subtle that the senses cannot grasp them. He
does not make the metaphysics entirely artificial, and the
science wholly relative ; but with him both are true in
their own respective spheres, and far from there being any
schism between them, they are connected in one chain of
development ; science reigns where the miund is being led
from concepts to concepts with the dogmatic belief that all
knowledge must necessarily start in concepts, move in con-
cepts and end in concepts ; thinking or knowledge, as we
call it, carries with it the belief that it ecomprehends all
that is knowable, though in reality its sphere is so much
limited that it can grasp the general notions and these
alone. The thing as it is the real Vishesha (fafts) apart from
its symbolic side of conceptual representations 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 concepts, but concentrated itself
to one concept and that alone, and repeat it again and
again to the exclusion of all other possible concepts, and
thus become coincided, identified as it were with it, when
the limitations of the concept at once vanish and the thing
shines before the mind in its true reality. Such a Prajni
or intuitive knowledge is absolutely unerring for here the
mind has been installed in the reality of the thing and
merged in the very life of it. “To philosophise,” according
to Patanjali, ¢ therefore is to invert the habitual direc-
tion of the work of thought; to practise it not in'a
random way but in a profoundly methodical manner;
gradually to rise higher and bigher in the aequisition of
the true metaphysical knowledge, with a definite end in
view until the highest stage, the one ideal corsummation
of all metaphysical knowledge is attained ; the Prakriti then
appears in her own true nature, and her relations with the
Purusha are also discerned and the Yogi is absolutely
freed from all bondage of Prakriti.

According to Patanjali it is our want of intuition of
the reality, hidden beneath the conti-
nual flow of our varied concepts that
is the root of all control exercised by the Prakriti over us.
Moral and virtuous actions are here advocated only because
they purify the mind and help it to aequire the power of
intuition (%sm) 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. 2
o can only be the expression and

development of what is invariable,”” that there is more
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in the immutable than in the moving and we pass from
the stable to the unstable by a mere diminution. But
with Patanjali we find that he had never any such bias
as that. Prakriti, the sphere of the mutable and the
unstable is not on that account less true than the Purnsha—
the immutable ; only their realities are of two different kinds
and neither of them ecan "ever be reduced to the other.
All evil is due to the want of right comprehension of their
relative spheres ; stable is always stable and unstable is
always unstable and they must not be confused by either in
any way. All evil is begotten out of their seeming illegiti-
mate connection which forms the basis of all. With Plato we
have seen that there is nothing positive outside ideas,
diminution of thé Reality of which -into- that of the
unstable occurs by a process of diminution by the addition of
zero-like Platonie “ non-being ” the Aristotelian ““ matter ”
a metaphysical zero joined to the ideas multiplies it in
space and time. In the words of Bergson * this non-being
is an illusive nothing; it creeps between the ideas and
creates endless agitation, eternal disquiet like a suspicion
insinuated between loving hearts.” The ideas or forms
are the whole of intelligible reality, that is to say of trnth.
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
lovetts. could not deprive them of this
character, he pressed them - into each
other, rolled them up into a ball, and set above the
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physical world a form that was thus found to be the form
of forms, the idea of ideas or to use his own words the
thought of thought. Such is the God of Aristotle—
necessarily immutable and apart from what is happening
in the world, since he is only the synthesis of all concepts
in a single one. Itis true that no one of the manifold
concepts could exist apart such as it is in the divine
unity; in vain should we look for the ideas of Plato within
the God of Aristotle. But if only we imagine the God of
Aristotle in a sort of refraction from himself, or simply
inclining towards the world, at once the Platonic ideas
are seen to pour themselves out of him, as if they
were involved in the unity of his essence. In the
movement of the universe there is an aspiration of things
towards the divine perfection, and consequently an ascent
towards God as the effect of a contact of God with the
first sphere and as descending consequently from God to
things. The necessity with Aristotle of a first motionless
mover is not demonstrated by founding it on the assertion
that the movement of things must have had a beginning
but on. the contrary, by affirming that. this movement
could not have begun and could never come to an end, and
that this perpetuity of mobility could happen only if it was
backed by an eternity of immutability which it unwound
in a chain without beginning or end. ;
In that revival of Platonism in Alexandria we see
that as the possibility of an outpouring of Platonic ideas
God exists behind us and his vision
as such is always virtual and never
actually realised by the conscious intellect. Everything
is derived from the first principle and everything aspires to
return to it; remoter the emanation lower the degree of

Neo-platonism.

perfection. After the one, reason possesses the greatest
perfection and after it comes the soul. The true then we
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cee 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
{o each other as different from each other must itself be
transcended. The supreme degree of cognition 1is 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
vew 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 t he revival of Platonism in modern philosophy in
Kant we see that the ‘“beyond” the ¢ Reality” has
f .. altogether eluded our grasp. There
Revival of Platonism. X i A .

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-
tuted the universal Mathematic—a single and closed-in
system of relations for the Platonic world of ideas,
imprisoning the whole of reality in a network prepared in
advance in which is unified and reconciled all the plurality
of our knowledge in one universe of science. To realise
this dream or at best an ideal, attempts have been made
to determine what the intellect must be, and what the
objeet in order that an uninterrupted mathematic may
bind them together. And of necessity, if all possible
experience can be made to enter thus into the rigid and
already formed frame-work of our, understanding it is
(anless we assume a pre-established harmony) because our
understanding itself organises nature and finds itself again
therein in a mirror. The real things in themselves remain
an unknown entity, a some-thing-like-non-Being and in
its place are substituted some barven relations which
are said to form an universe dignified by the name of
science. Our intellect shall never be able to come into
a touch with the reality; it is absolutely restricted and
limited to this innate incapakility of doing anything
but Platonising in ideas ; and as such all science ounly
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

of representations spoken above, we
i see that he agrees with Avistotle
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 nn-
winded ; the “ unmoved ” only represents the throbbings
and pulsations of the unactualised unwindings, the absolute
poteutialitj'. But this “unmoved” only represents the
ground of the comic dynamic of all mutability and change,
but does not explain the stable and “unmoved ” which
forms the background of all our conscious experiences.
This “ unmoved ” and “ unmovable” of our consciousness
of pure shining effulgence, a constant factor of all
conceptual mobility can never be confused with it. It is
the only true immobile which no change can effect—
altogether distinet from the universals or the particulars
of our thought but illuminating them all in the conceptual
illnmination. No concept can ever cateh hold of it.
It is the one absolute “stable’” element, all else are
moving. Movement is the reality of matter which in none
of its stages can in true sense be called the “unmoved.”
Matter holds within itself its own dynamic of motion ;
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 eonsequently
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
traly and absolutely colourless and the non-being of the
equilibrium which holds within itself the principle of all



THE STUDY OF PATANJALI 177

determinations and differentiations the ground of all
genesis and transformations which appear within and
without as the inner and outer worlds, the microcosm and
the macrocosm.  Aristotle caught sight of this, but
substituted for the independent reality of the ideas only
and an ideality towards which matter is striving and thus
made it the imanent teleology of matter. But Patanjali
was not 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
principle to which or for which all these passing states
form together an unified life, and the experiences of
pleasures and pains is the Pnrusha, which serves as the
external teleology of the Prakriti. The comprehension
of this metaphysical reality is not a dream with him as
with Kant, but a complement of our ordinary scientific or
phenomenal experience. For the achievement of this
final release of the Purusha it is necessary to invest the
outgoing process of conceptual flow, to make it steady
and one-pointed by which all the differentiating process
being arrested the mind tends to become steady and stable
and when the last stage is attained the nature of the
real form of the Purusha is reflected and the outgoing
order of phenomena by a reverse process returns back to
the . 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 conceptu.al
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 T possess the will to do it.
Many hidden mysteries are daily being discovered by men
of genius by this intuitive perception ™= 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 (fexmau maw gxenaEd 9€) 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
_Ancient and modern  theories of the physical world as
division of matter. ) 1

supplementing the views that have
been already stated above.

Gross matter as the possibility of sensation has been
divided into five classes according to their relative gross-
ness corresponding to the relative grossness of the senses.
Some modern investigators have tried to understand the
five Bhutas, riz.,, Akasa, Marut, Tej, Ap and Kshiti as
the ether, the gaseous heat and light, liquids and solids.
But I ecannot venture to say so when I think that solidity,
liquidity and gaseousness represent only an impermanent
aspect of matter. The division of matter from the stand-
point of the possibility of our sensations has a firm root
in our nature as cognising beings and has therefore a
better rational footing than the modern chemical division
of matter into elements and compounds which are being
daily threatened by the gradual advancement of cur
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) @ww (substantive), (3)
Sukshma (subtle), (4) Anvaya (conjunction), (5) Artha-
vattwa (purpose for use). The Sthula or the gross
physical characters of the Bhutas are described as follows:—

Sthula Rupa.

Qualities of Earth—IForm, heaviness, roughness, ob-
struetion, stability, manifestation (vritti), difference,
support, turbidity ‘(svar) bardness and enjoyability.

Ap—Smoothness (&%), subtlety (dt=r), -clearness
(wa1), whiteness (1), softness (#igd), heaviness (Wfiwd),
coolness, (%i#), conservation (¥®1), purity (afaa=), cementa-
tion (@ans).

Tejas—Going npwards (&), cooking (urew),
burning ('5¥), light (=9), shining (W@T), dissipating
(wa'fa), energising (=fa), different from the charae-
teristic of the previous ones.

Vayu—trausverse motion (f@@ww), purity (ufsaa),
throwing, pushing, strength (=i@ddigd a€), movability
(w@q ), want of shadow (==gigat)—different from the
characteristic of the previous ones.

Akasha—Motion in all directions (@=dmfa:), non-
agglomeration (wmj) non-obstructive (sfyea)—different
from the characteristic of the previous ones. :

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

called their Swarupas. Iarth is

Swarupa. characterised by Gaodha 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



180 THE STUDY OF PATANJALI

of matter, so this harduess or solidity which ean so gene-
rate the sensibility of Gandha is said to be the Swarupa
of Kshiti. Taste can originate only in connection with
liquidity so this liquidity or Sneha is the Swarupa or nature
of Ap. Light—the quality of visibility—manifests itself in
connection with heat, so heat is the Swarnpa of fire. The
sensibiliy 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 aspect of Tanmatras which are
the causes of the atoms or Paramanus - Their fourth
aspect is their aspect of Gunas or the
qualities of yswm (illumination), fwan
(action), fafq (inertia). Their fifth as-
pect is that by which they arve serviceable to the Purusha
by causing his pleasurable or painful experiences and
finally his liberation.

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 considered separately. (2) Those

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

A Dravya or a substance is an aggregate of the former
type and is the grouping of generie
or specific qualities and is not a
separate entity—the abode of generie
and specific qualities like the Dravya of the Vaisheshika
conception.  The aspeet of an unification of generic

Suksha, Anwaya
and Arthavattwa.

Substance,
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and specific qualities seen in parts united in intimate
union and fusion is called the Dravya aspeet. The aggre-
gation of parts is the struetural aspect of which the side of
appearance is the unification of generic and specifie qua-
lities called the Dravya.

The other aggregation of Yutasiddhavayaba, 7.c., the
collocation of the distinet and independent parts is again

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

ddfa, Vayahs, be laid to the distinetion of parts, 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 are 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 case when we say
that here is a grove of mangoes, for the expression grove
of mangoes elearly brings home to our mind the side of
the distinet mangoe trces which form a grove.

Of the gross elements, Akasa seems especially to require
a word of explanation. There are accoring to Vijnana
Bhikshu and Nagesha two kinds of Akasa,—Karana or
primal and Karya the atomic. The first or the original is the
undifferentiated formless Tamas, for in that stage it has
not the quality of manifesting itself in sounds (a@igu faftu-
93 Fafza 1 arlammaEsse=iz AdvguwmEyg aefaafkag).
This Karanas later on develop into the atomic Akasa
which has the property of sound. Aeccording to the
. conception of the Puranas, this Karyakasa evolves from
the ego as the first envelop of Vayu or air. The Karana-
kasa or the non-atomic Akasa should not be eonsidered
as mere vacuum (FaIWWE) but must be conceived as a
positive all-pervasive entity (samm@=qq) something like
the ether of the modern physicists.
From this Akasa springs the atomic Akasa or the
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Kavyakasha 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 loeated. When sonndness or defect is
noticed therein, soundness or defect is noticed in the power
of hearing also. Further when of the sounds working
in unison with the power of hearing the sounds of
solids, ete., are to be taken in, then the power of hearing
located in the hollow of the ear stands in need of the
capacity of resonance residing in the substratum of
the Akasa of the ear. This sense of hearing then, having
its origin in the principle of ego acts when it is
attracted by the sound originated and located in the mouth
of the speaker, acting as a loadstone. 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 Saukhya
Sutra II. 12. it is said that eternal time and space
are of the nature of Akasa “femmwit =@wafaga fast
feqEml Mmammwafadt  vEay ofafeEa . wd RawwE-
faydiugfa: | Nquelzmmm 4 avgafdineEmzauE sa9
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 transtormations ; and space as relative position
cannot be better expressed than in the words of Dr. B. N,
Seal, as “ totality of positions as an order of co-existent
points, and as met it is wholly relative to the under-
standing. like order in time, being constructed on the
basis of relations of position intuited by our empirical
or relative cousciousness. - But there is this differcnce
between space, order and time order :—fhere is no unit
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- of spdee as position (fz%) though we may conceive time,
as, the moment (=w) regarded as the unit of change in the
causal series.  Spatial position ( fz=) results only from the
different relations in whieh the all pervasive Akasa stands
to the various finite objects. On the other hand, space as
extension or locus of a finite body, or Desa, has an nltimate
unit being analysable into the infinitesimal extension quality
inherent in the Gunas of Prakriti.”

Chitta or mind has two stages:—(l) in the form of

- states such as real cognition (W)
States of Chitta. : X ¢ 3

including perception, inference, com-
petent evidence, unreal cognition, imagination, sleep and
memory,—(2) in the form in which all those states
are suppressed (fawg). Between the stage of complete
out-going activity (®=1@) and complete suppression of
all states, there are thousands of states of infinite variety
throngh 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 recal

knowledge, and intuition, ealled Prajna, which dawns
when by concentration the Chitta is fixed to any onec state
and that alone. This Prajna is superior to all other means
of knowledge either pereeption, inference or competent evi-
dence of the Vedas in this that it is altogether uncrring,
unrestrieted or unlimited in its scope.
Pramana we have seen includes perception, inference
and competent evidence. Perception
smt‘gs‘scril’“o“ of the  originates when the mind or Chitta
through the senses (ear, skin, eye,
taste and nose) and being modified by their modifications
by the external objeets passes to them
and generates a kind of notion or
knowledge about them in which their speeific 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 which emits rays and pervades all,
though it may remain io one place, the Chitta by its
Vrittis comes in contact with the external world and is
changed into the form of the object of perception and is
thus the cause of perception; as the Chitta has to pass
through the senses it becomes coloured by them, which
explains the fact that perception is impossible without
the help of the senses. As it has to pass through the
senses 1t undergoes the limitations of the senses, which it
can avoid, if it can directly concentrate itself to any object
without the help of the senses; from this originates the
Prajuna 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 snbtler
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 :—

rEwafeazfdn va  fawm mdEq  fmaohe fw @wfen
iw wfeq $a= aggrsafq w@E st menea sa 59
=@ 44 favdw Sud 3fev & favsww wa: @9 s W WA
swg: 1 The objects of knowledge though inactive in them-
selves may yet like a magnet draw the everchanging
Chittas towards it and change the Chittas in accordance
with their own form just as a piece of cloth is turned
red by coming into contact with red lac. So it is
that the Chitta attains the form of anything with which
it comes in touch. Perception or Pratyaksha is distinguished
from inference, ete.,in this that here the knowledge arrived
at is predominantly of the specific and special characters
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(fs%%) of the thing and not of the generie qualities as in
inference, ete.

Inference proceeds from the inference and depends upon
the fact that certain common qualities are fonnd in all
the members of a class, as distinguished from the members
of a different class. So that the qualities affirmed of a
class will be found t> exist in all the individual members
of that class; this affirmation of the generic characters
of a ciass to the individual members that come ander it is
the essence of inference. This it seems comes very nearly
to tracing all deductions from the dicfum de omni ef
wallo.

An object perceived or inferred by a competent man
1s deseribed by him in words with the intention of trans-
ferring his knowledgze to another ; and the mental modi-
fication which bas for its sphere the meaning of such
words is the verbal cognition of the hearer. When the
speaker has neither perceived nor inferred the object, and
speaks of things which cannot be believed, the anthority
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. 3

Viparyyaya or unreal cagnition is the knowledge of the
unreal—a knowledge which possesses a form that does
not tally with the real nature of the thing, ¢g4., when
a man sees two moons by some defect of the eye.
Doubt (eg.) “Is it a Jog of wood or a man *” The
illusoriness of seeing all things yellow through a defect
of the eye ean only 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 mau. 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 vight knowledge. The evil nature
of Vipa;'yyaya is exemplified in Avidya—Nescience—
Asmitd, Raga, ete.

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

All class notions and concepts are formed by taking
note of only the general characters of things and associa-
ting them with a symbol called the name. Things them-
selves however do not exist in the nature of the symbols
or names or concepts, it is only an aspect of them that is
diagrammatically represented by the iutellect 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 kunowledge for the things
are not as the concepts represent them. Thus when we
say “ Chaitra’s cow,” 1t 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 herc predicated of what? Purusha is con-
sciousness 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.
EF‘F“Q #zadieafe, sfaq gafiammizg Thus its sphere has
a Wlde latitude in a,ll thought process conducted through
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langnage and involves an element of abstraction and con-
struction and is called Vikalpa. This represents the
faculty by which our coneepts are arranged in analytical or
synthetical proposition. It is said to be w=WEAIgA
agyA faw=, 2e., 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 clear 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 be suppressed
like all other notions. Memory is the retaining in mind
of objects perceived when perception oecur by the union
of the Chitta with eternal objects according to the forms
of which the Chitta is transformed ; it keeps these percep-
tions, as impressions or Sanskaras by its inherent Tamas.
These Sanskaras generate memory when such events
oceur which by virtue of associations can manifest them.
(7 4= |IFHITERIIORT qEIedwAfFHag g6 wwmia)
(Fgmgfivd’ e dufwgdtad 7@, =wfq). ‘
Thus memory comes when the percept already known
and aequired are kept in the mind in the form of impres-
sion and are manifested by the Udvodhakas or the associa-
tive manifestors. It differs from perceptions in this th.t
the latter are of the nature of perceiving the unknown and
unpereeived, whereas the former serves to bring before the
mind percepts that have already been acquired. Memory
therefore is of the percepts aequired by real cognition,
anreal cognition, imagination, sleep and memory. It
manifests itself in dreams as well as in waking slates.
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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),
Duhkha (pain) and Moha (ignorance). These feelings
cannot be treated separately from the states themselves,
for their manifestations are not different from the mani-
festation of the states themselves. Knowledge and feeling
are but two different aspects of the modifications of Chitta
made out of Prakriti; hence none of them can be thought
separately from the other. The fusion of feeling with
knowledge is therefore more fundamental here than in the
tripartite division of mind.

In connection with this we are to consider the senses
whose action on the external world is
known as “ perceiving,” “grahana,”
which is distinguished from ¢ Pratyaksha,” which means
the effect of  perceiving,” viz., perception. Kach sense
has got its special sphere of work, e.g., sight is that of eye,
and this is called their second aspect, ¢¢z., Swarupa. Their
third aspect if “ Asmita” or ego which manifests itself in
the form of the senses. Their fourth aspect is their
characteristic of the Gunas,r:z., that of maunifestation (wam)
action (fan) and retention (fafq). 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.

The senses.

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. TLooked at from this aépect Manas is
possibly the directing side of the ego by which it directs
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the cognitive and the conative senses to the external world
and is the canse of their harmonions 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 Prandyam is said to belong to
Manas. This is the Rajas side of Manas.

There is another aspeet of Manas which is called the
Anuvyavasiya or reflection by which the sensations (Alo-
chang) 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 (qww) 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 connection with this we may mention Uha (positive
premise), Apoha (negative premise) and Tattwajnana (logical
conclusion) which are the modes of different Anuvyavasaya
of the Manas. Along with these, will, ete., are also to be
connted (Sec. II, 18 Yoga Varttika). Looked at from the
point of view of Chitta, these may be regarded as the
modifications of Chitta as well.

'The motives which keep this process of outgoing
activity are false knowledge, and such other emotional
elements as egoism, attachment, aversion, and love of life.
These emotional elements remain in the mind as power
alone in the 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 vg7, ==, fafgw and a5. Man’s mind or -
Chitta may follow these outgoing states or experiences or
gradually remove these emotions which are commonly
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called afflictions and thus narrow the sphere of these ex-
periences and lead himself towards the final release.

All the Psychic states deseribed above, viz., aww, fagds,
etc., are called either afllicted or unafliated according as
thev are moved towards outgoing activity or are actuated
by the higher motive of self-realisation and self-release to
narrow the field of experiences gradually to a smaller and
smaller sphere and afterwards suppress them altogether.
These two kinds of motives, one of afftictions that led him
towards external objects of attachment and aversion or
love of life and that which leads him to strive for Kaivalya
are the only motives which guide all human actions and
psvehie states. ‘

They influence us whenever suitable opportunities oceur
so that by the study of the Vedas, self-criticism or right
argumentation or from the instruetion of good men =g
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 afllicted states of
ontgoing activity. So also afflicted states may come when
the man is deeply bent or far advanced in those actions
which are motived by Vidya or the tendeney for
Kaivalya.

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

But the free will is not curbed in any way, for this
free will follows directly from the teleology of Prakriti
whieh moves for the experiences and the liberation of the
Purusha. So this motive of liberation which is the basis
of all good condnet can never be subordinated to the
other impulse, which goads the man towards outgoing
experiences. But on the other hand this original impulse
which attracts man towards these ordinary experiences
as it is due to the false knowledge which identifies the
Prakriti with the Purusha, becomes itself subordinate and
loses its influence and power as such events occur which
nullify the false kn‘owledge 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 (Avidya) is removed, the true knowledge at
once dawns before the mind and all the afHictions lose
their power. :

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

Another point to be noted in connection with the main
metaphysical theories of Patanjali is the Sphota theory
which considers the relation of words with their ideas
and the things which they signify. Generally these three
are not differentiated, one from the other, and we are
not accustomed to distinguish them from one another.
Though distinct yet they are often identified or takem in
one act of thought, by a sort of illusion. The nature of
this illusory process comes to our view when we consider
the process of auditory perception of words. Thus if we
follow the Bhashya as explained by Vijnana Bhikshu we
find that by an effect of our organs of speech, the letters
are pronounced, "This vocal sound is produced in the mouth
of the speaker from which place the sound moves in
aerial waves until it reaches the ear drum of the hearer,
by coming in contact with which it produces the audible
sound called Dhwani. (afaw aifafga wvafkesfeadiz@am:
uftawie: 99 ofa@dzEag: AAITRAW ARUW HFAq NEAd
witfa).  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. 1f we apply the word Sabda or sound in the
most general sense, then we can say that this is the
second stage of sound moving towards word-cognition,
the first stage being the stage of its utterance in the
mouth of the speaker. The third stage of Sabda “is
that in which the letters for example G, au, and h, of the
word “Gauh” are taken together and the complete word
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form “ Gauh ”’ eomes 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 1t 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. Tt differs from the letter form in
this. that it is complete, inseparable, and unified whole
devoid of any past, and thus are quite unlike the letter forms
which die the next moment that they originate. According.
to the system of Patanjali as explained by the commenta-
tors, all significance belongs to this Sphota-form and never
to the 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 esseutialy 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 no meaning and have
the sense of hearing as their seat. E
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 conventionally for the thing that it signifies ; now
if that be the case what is the good of admitting Sphota
at all ? It is better to say that the conventionality of
names belongs to the letters themselves, which by virtue
of that can conjointly signify a thing; and it is when
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you look at the letters from this aspect—thieir umity
with reference to their denotation of one thing—that: you
call them a Pada or name. ~(¥§aam¥a wgig waldr fa «hew,
qatat axaRaTafaaaEas whafiE o geinfe aEr are—
sy 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 objeet.

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 account of the
difference in their modes of aceent and pronunciation.
He then goes on fo show that the Sphota view only
serves to increase the complexity without any attendant
advantage. Thus the objection that applies to the so-called
defect of the letter denotation theory that the letters
eannot’ together denote a thing since they do not do it
individually, applies to the name-denotation of the Sphota
theory, sinee there also it is said that though there is no
Sphota or name corresponding to each letter yet the
letters conjointly give rise to a Sphota or complete name.
(WF"W*‘Z W R angfef \ @ afmdfe FAdT e
@Y o e wrendn awd e @ ssadtafrecamEE: |
FER AMEARAL FHIE@LIA ) 92 9; sfcen@aanfy afEefa i)

The letters however are helped by their potencies
(Sanskaras) in denotating the objeet, or the meaning.
The Sphota theory has according to Kumaril axfd
Parthasarathi also to admit this Sanskara of the letters
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in the manifestation of the name or the Sabda-Sphota,
whereas they only admit it.as the operating power of
the letters in denoting the ohject or the thing signified.
Sanskairas according to Kumaril are thus admitted
both by the Sphota theorists and the Kumaril Bhatta’s
school of Mimansa, only with this difference that
the latfer with its help can directly denote the
object of the signified, whereas the former have only to
go a step backwards in thinking bis Sanskira to
give rise to the name or the Sabda-Sphota alone.
(Wzred wem dEwet gfi.die @ afEfreedeeR
Fqr ATERIGRAIRNEAT wiwan | 5w gzaifn: deEnvaumdiaame
IR AFAANY WiZeNag TINGHI H@dE g mziwagaantasa)

Kumaril says that he takes great pains to prove the
nullity of the Sphota theory only because if the Sphota
view be accepted then it comes to the same thing
as to say that words and letters have no validity so
that all actions depending on them also come to lose
their validity. (amifq aFnTEErEfe, genfa w4 waes a«).

Frabhakara —Prabhakara also holds the same view ;
for according to him also the letters are pronounced in a.
definite order though when individually counsidered they
are momentary and evanescent yet they maintain them-
selves by their potemey in the form of a Pada or name
and thus signify an objeet. Thas Saliknath Misra says
in his Prakarana Panchika, p. 89, aufaa gera=y sfaeqraung,
ki wwlag  ga O MEsEREsEAETE | SrEeE ¥
sfngaa @d) faigAn@maEn (@ gEagigs uE s@E variEn |
....................................... « gEd] ATUaREaIA
wafaforeiuefafifa aatemie o |

Subara :—The views of Kumaril and Prabha@ikara this
explicated are but only elaborate explanations of the view’
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of Sabara who states the whole.theory in a single line—
“ gigtmfragancafedlsmit a9: yams:” 1. 1.5).

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

Makhabhashya and Kaiyata :—After describing the
view of those who are antagonistic to the Sphota theory
it is necessary to mention the Vaiakarana school who are in
favour of it; thus we find that Kaiyata in exp]almnﬂ
the following passage of Mahabhashya.

wefe w=y 1 (FAmfi@a  swesasgeeanfeat  dgeq
wafa 9 v=:,) .

Kaiyata says—damem avafafa®  wew  awe 3
Tasafes@, b vas q9ed  dmRsgimooaimEEsn
wHEE § vARguMeE e Ay, Swatheg g savanfeEmm
FEEWAE TWATRIE | qEEE s saREayfarafanana s
aeifafos: shiranfwasiaEs: fale sEvy Fawfoa: |

The Vaiyakaranas admit the significating foree of
names as distinguished from the letters. Forif the signi-
ficating force be attributed to letters individually, then
the first letter being quite sufficient in significating the
object, the utterance of other letters becomes unnecessary ;
and in this view if it is held that each letter has the
generating power then also they cannot do it simnltane-
ously, since they are uttered one after another. On the
view of raanifestation also sinee the letters are manifested
one after another, they cannot be collected together in due
order; if their existence in memory is sufficient, then we
should expeet no difference of signification or meaning by
the change of order in the utterance of the letters ; that
is “Sara,” ought to have the same meaning as “ Rasa.”
So 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 :—

yewneE): fagt Siwar fagarn a9t
FEEFHAEa agaEnzaRar | (98)
UHRNHE HET GHRATHGINE |
TwzEife #Z aquad wfafamd o (100)
amEfwEaIay  avaEEEEy |
sfaaE: @amyageey fawsay g (102)
T wA T SR EEa |
|qERZ: s Rl wwnAagEan | (103)
wfafsm’ FoanafadaT frammg | .
aquafafaarafa qusnezaea; @ (49)
vzamal fams a®@ wagat sa
I Y WA ua@) Aifewud o (73)
far’ grmmifzar saergawy o
a8 90 @AsE; ad- 6f fawdw o (74)
ya% =g faar antaaedy 3
cawamwsiy aftw.sa wwa (89)~
AW a91 qF WA ghL |
wiETRRg @ g afy: paat (91)

ete., ete., “ete., ete.

As . the relation between the pereeiving capaelty and
the objeet of perception is a constant one so is also the
relation between the Sphota and the Nada as the mapres-
ted and the manifestor (98). Just as the image varies
according to the varation of the reflector as oil, watel,
ete., sa also the reflected or the manifested image dlﬁers
‘according to the difference of the manifestor (100).
. Though the manifestation of letters, propositions and
names oceurs in one and the same time vet 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
throngh the union and disunion (of Nadas er Dhwanis)
is by the senses called Sphota, whereas other sound per-
ceptions arising from sounds are called Dhwanis (103).
As by the movement of water the image of a thing situated
elsewhere also appears to adopt the movement of the water
and thus seems to move, so also does the . Sphota thoug‘h
unchanging in itself yet appears fo suffer change in accord-
ance with the change of Nida which manifests it (49).
As there are no parts of . the letters themselves so the
letters also do not exist as parts of the name. There is
again no ultimate or real difference betwen names and
propositions (73). It is only in popular usage that they
are regarded as difference. That which others regard as
the most important thing is regarded as false here, for
propositions only are here regarded as valid (74). Though
the letters which manifest names and propositions are
altogether different from them yet their powers often
appear as quite undifferentiated from them (§9). Thus
when propositions are manifested by the cause of the
manifestation of propositions  they appear to consist of
parts when they first appear before the mind. Thus though
the Pada-Sphota or the Vakya-Sphota do not really con-
sist of parts yet as the powers of letters cannot often be
differentiated from them, they also appear often to be made
up of parts (91).

~ The Yoga View.—Avrout the relation of the letters to
the Sphota, Vachaspati says in explaining the Bhash_ya.'
that edch of the letters has the potentiality of manifesting
endless meaning, but none of them can do it individually ;
it is only when the letter form sounds are pronounced in
snegession’ by one effort of speech that the individual
‘et\ters;b) their own particular contiguity or distance from
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one another ecan manifest a complete word called* the
Sphota. Thus owing to the -variation of contiguity of
distance by intervention from other letter form sonnds
any letter form sound may manifest any meaning or
word ; for the particular order and the association of
letter form sounds depend upon the particular output
of - energy required in making their utterance. The
Sphota is thus a particular modification of Buddhi,” where-
as the letter form: sounds have their origin in the organ
of speech when they are uttered, and the sense: of hear-
ing when they are heard. "It is well to note here that
the theory that the letters themselves are endless  potent-
tiality and can manifest any word-Sphotas, according to
their particnlar combinations and re-combinations, is quaite
in keeping with the main metaphysieal doctrme of the
Sankhya-Patanjala theory. ‘
Vakya-Sphota :—W hat is spoken here of bhe letter form
sounds and the sabda-Sphotas also apply to the relation
that the sabda-Sphotas bear to propositions or sentences.
Arword or name does not stand alone ; it always exists as
combined with other words in the form of a'proposition.
Thus the word “tree” whenever it is pronounced carries with
it the notion of a verb “asti” or “exists,” and thereby
demonstrates its meaning. The single word “tree” with-
out any reference to any other word which can give it a
propositional form has no meaning. Knowledge of words
always comes in propositional forms, just as different
letter form' sonnds demonstrate by their mutual eollo-
cation 4 single word or sabda-Sphota; so the words also
by their mutnal combination or collocation demonstrate
judgmentai or propositional significance or meaning. As
the letters themselves have no meaning so the words them-
selves have also no meaning’; itis only hy placmo them
side by "side in a particular order that a meaniag dains
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in the mind. When single words ave pronounced they .
agsociate other words with themselves and thus appear
to signify a meaning. But though a single word is suffi-,
cient by association with other words to carry a meaning,.
yet sentences or propositions should not be deemed un-
necessary for they serve to specialise that meaning (famard
waniz:). 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 o sentenee into the words of which it is constituted is
as imaginary as the analysis of a word into the letter form
sounds, - it is generally done in order to get an analytical’
view of the meaning of a sentence—an imaginary division
of it as cases, verbs, ete.

Abkikitanyayavada and dnwitabhidhanavada :—This re-
minds us of ‘the two very famous theories about the
relation of sentences to words, wiz., *the Abhihitanyaya-.
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
conunected idea. The latter means that words only express
a meaning as' parts of a sentence, and as grammatieally
connected with each other ; they only express an action
or something connected with action ; in (Samanaya) “ bring
the cow "—*“ gam ” does not properly mean * gotwa ’’ but
‘ Anayananawitagotwa,” that is, the bavine genus as
connected -with bringing. We cannot have a.ease of a
noun without some governing verb and wice wversd—
(Sarvadarsana-sangraha, Cowell). -

The Yoga point of view :—1t will be seen that ‘ltrl(!ﬂV'
speaking the Yoga view does not agree with any one of these
views though it approaches nearer to the -Anwitabhidhana
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view than the Abhihitanyaya 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 component word conceptions, is only an imaginary
analysis—an after thought. ,
Confusion the cuuse of verbal cognition :—According to
Patanjali’s view verbal cognition proceeds ounly 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 Bnddhi and the object which exists in the
external world. These three though altogether distinet
from one another yet- appear to be unified on account of
the Sanketa or sign (s3@msam=ma: « @fasw: | - ggq81
fafawar @39 sfa @7amn)  so that the letter form sounds, the
sabda-Sphota and the thing can mnever he distinguished
from one another. Of course knowledge can arise even in
those cases where there is mo actual external object,
simply by virtue of the manifesting power of the letter
form sonnds—z=mwigud@ amuA: fam®:—This Sanketa is
again defned as—aFasm urmzEAfrataTTaTERy: MWW, 4
Wz, §AEd, % W9 arw  seEWala aEed; @94 wata
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.—=wag wetg FARY! AF IATCFRI: | :
The Patanjala system . admits numberless souls, one
pumal matter called Prakriti constituted of three Gunas,
Sattwa, Rajas and Tamas, and one omniscient, all-

26
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powerfu]' Iswara which is also the universal dictator
of the scriptures of the Vedas. Iswara though he is
a special Purusha yet differs from other Purushas in
this that He is always free and always the lord,
and only adopts his pure body from the Prakriti and
appears as omniscient and all-powerful and the dict'ator
of the Vedas for the good of the other Purushas
and the Saviour of his devotees by his grace. At
the end of each Pralaya his body merges back with
Prakriti and at the time of its merging with Prakriti
he wishes that it should appear again before him, at the
time of creation, it appears at every new -creation from
eycle to cycle and so on ad infinitum. Iswara himself
liowever remains untouched by any one of the qualities
of the Prakriti and like an actor who at his sweet
will plays different parts, he can at his own will conuect
himself with a pure body or dismiss it. His relation ‘with
Prakriti consists in this that he removes by his will all
the obstructions and impediments in the way of the
evolving process of the Prakriti either for the experiences
or for the libération of the Purushas.

Prakriti is that ultimate snbstance which is the
source of all the psychical and physical phenomena. Its
dévelopmentg are seen to behave in three different aspects,
called Sattwa (translated variously as goodness, reality, illu-
minating entity, intelligence stuff, essence, sentiment
principle), Rajas (translated variously as passion, energy,
quprinciple of mutation), Tamas (translated variously
as darknoess, mass, inertia, obstructive entity and the
prineiple of potentiality). Sattwa seems to be that aspect
in which the energy becomes manifested and actualised, and
Tamas is the aspect which becomes interfused with energy,
conserves it and thus preserves it from dissipation,
by retarding it and keeping it back within itself as
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potentiality. Prakriti is always self-evolving by virtue of
its immanent Rajas or energy. But in its primordial state
it is conceived as an equilibrium of the Gunas—a state in
which there is no prominence of any one of the Gunas,
no stress,. or, suppression of any one of them and
consequently there is no visible change. All actions
and inter-actions of the Gunas at this state hagrpen only
in a potential way. Prakriti is thus the Noumenon—
the true potentiality—the unmoved but the mother of all
movements.

The Gunas thovgh characterised with the qualitiis
of manifestation, obstruction, and mutation are themselves
Reals or substantive entities. The method of evolution
(the succession from a relatively less differentiated, less
coherent whole to a relatively more differentiated more
coherent whole), proceeds by the different collocation of
the Gunas by which any one of them might be more
predominant or suppressed than others. The energy by
which the different colloeations of the Gunas may be
explained exist already in Prakriti; it passes  however
into states by the transcendental influence of Purushas,
with which the Prakriti is eternally so connected that her
changes and states should be of service to the Purushas
either by supplying scope for their experiences or emau-
cipation. This external teleology is the cause of the order
and arrangement that we find in the manifold world
withont. It also explains the agreement of the external
world with the phenomena of our mind, and gives a moral
order and purpose to all physical events.

The Yoga school differs from the Sa.nLhya in holdmg
Iswara to be responsible for the particular lines of develop-
ment chosen by Prakriti, in which she is best able to be of
service to the Purushas. She is propelled by the influence
of the Purushas to be of service to them, but being blind



204 APPENDIX 1

cannot adopt the right course to be followed ; but Iswara
though inactive, so arranges by his mere wish that all
such obstructions or barriers of ~Prakriti are removed so
that her energy flows through the nearest channel, for
the realisation of the experiences and the emancipation
of the Purushas; for the barriers being removed the
potentiality of Prakriti flows out naturaily and is turned
into actual states. The Sankhya school however does' not
find necessity of any intervention from Iswara, as the
external teleology—the serviceability of Purusha 1s suffi-
cient to explain all the particular lines of development in
the evolution of Prakriti,

The ehanges or the modifications of Prakriti are of
two kinds, (1) emanations—Avisheshas which are the
mothers of other emanations,and (2) evolutions— Visheshas,
in. which there are only qualitative, temporal and condi-
tional changes. From Prakriti, the first emanation is that
of Buddhi—the pure implicit Be-ness which is ‘neither
“is” mor “is not’—the Ego-hood, the foeal point of
unity of all subjectivity and objeetivity, From him
emanates the ego or ““ Aham.” From this ego, emanations
proceed in two parallel lines—towards objectivity into
the five Tanmatras, Kshiti, Ap, Tejas, Marut and Vyoma,—
towards subjectivity into ten senses, cognitive and eona-
tive and the Manas which possesses the characteristies ‘of
both and is the king of them all. This twofold emana-
tion -is possible because the Gunas themselves possess in
a potential way the twofold natures of subjeetivity and
objectivity. From Tanmatras emanate the atoms of the
corresponding five gross elements, Kshiti, Ap, Tejas, Marut
and Vyoma. All the changes that oceur in these five
gross Bhutas are of the nature of change of quality, cg.,
of colour, form, ete., due to the peculiar placings and
replacings of different kinds of atoms. This includes
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the two other kinds of things due to the order of the
appearance of qualities as ' future, or potential—present
or actual, and past or latent, and also such conditional
changes which are involved with these, growth, decay, ete.
The psychical changes as sensations, pereeptions, ideas, ete.,
also come under this Dharma-parinama. The sum-total
of the psychical in man including the senses, ego and
Buddhi conceived as one unified principle is called the
Chitta. Each Purusha has got a separate Chitta for him
which lasts until he is finally emancipated.

The Chittas hold within themselves the experiences of
pleasure, pain through innumerable lives in the form of
impressions and these are ecalled Vasanas. It is on
account of these Viasanas that all living beings derive
their own peculiar pleasures and pains in their own peeu-
liar iostinetive ways. Any particular kind of Vasana
is revived and manifested in the form of instinets which
is suited to that state and which had been previously
acquired by that Chitta by its experiences in a similiar
life of his previous existence. Other Vasanas however
remain in a potential form only and manifest themselves
only in other suitable lives.

Life-state, life-time, life-experiences and death are the
fruits of men’s own action. The fruits of intensely good or
bad actions accumulate in one life and come to fruition in
the next through the death of the individual in the past life
and birth in the new one. Others show themselves only
in conunection with the fruetifications of some principal
actions. Others however are sometimes altogether burnt
up, by the rise of true knowledge. All actions performed
in the external world as they involve at least some
injury to insects, ete., may be ealled mixed (virtue and
viece) only mental actions can be purely virtuons. Those
who have abnegated the fruits of their actions to
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God have neither virtue nor vice aceruing from their
actions.

To.refrain from doing injury.to others is the greatest
duty ; other subsidiary duties such as trnthfulness, .absten,
tion from stealing, control over the gencrative sense,
abstention from covetousness or greediness serve only to
heighten the glory, purity and the perfection of the great
virtue of abstention from doing injury to others. In per-
fecting the great duty of non-injury come also cleanliness of
body and minci, contentment, the power of bearing all eon-
traries of heat, cold, hunger, thirst, ete., the meditation of
the Pranava and the abnegation of the fruits of all actions
to the Lord. As by these Chitta or mind becomes
gradually puuﬁed his faith in the Yoga, means of salva-
tion increases ; concentration, meditation and eontempla,tlve
trance powers also increase and his mind becomsas naturally
restrained from all such ideas or actions as proceed from
Avidya, ignorance of the real vature of Prakriti and
Purusha—the cause of all the affliction of Egoism,
attachment, aversion, love of life which are seen to- tinge
with their own hues most of the phenomena of our life.
Thus nrra,dually as he advances in the Samprajnata stage
he selects subtler and subtler obJects for his contemplation
and finally all objects cease in"‘his Asamprajnata state
and his. mind remains in a- vacant restrained state ; and
with the increase of  habit in this state all the seeds of
the potencies of the afflicted phenomenal states becomes
bumnt up—the Buddhi becomes almost as pure as the
P}lrusha, himself and catches the true reflection of the
Purusha—and -the Chitta -as all -its actions are fulfilled
naturally merge back again into the Prakriti, leaving the
Purusha absolutely independent. :

Those who are already in an_advanced state need not
begin with the elementary duties of Satya, Asteya,
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Brahmacharya, Aparigraha with the the Niyamas, as
Saucha, Santosha, ete., or with the Asanas as Pranayamas
but may directly begin with the contemplative practices
with great faith in Yoga and restrain themselves from
all states of worldly experience due to the seeds of the
Avidya afllictions.

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