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PREFACE

Tais little volume is an attempt at a brief exposition of the
philosophical and religious doctrines found in Patafijali’s
Yoga-sitra as explained by its successive commentaries of
Vyisa, Vacaspati, Vijidna Bhikshu, and others. The exact
date of Patafijali cannot be definitely ascertained, but if his
identity with the other Patafijali, the author of the Great
Commentary (Mahabhdshya) on Panini’s grammar, could be
conclusively established, there would be some evidence in
our hands that he lived in 150 B.c. I have already discussed
this subject in the first volume of my 4 History of Indian
Philosophy, where the conclusion to which I arrived was that,
while there was some evidence in favour of their identity,
there was nothing which could be considered as being conclu-
sively against it. The term Yoga, according to Patafijali’s
definition, means the final annihilation (nirodha) of all the
mental states (ceffavyiti) involving the preparatory stages in
which the mind hag to be habituated to being steadied into
particular types of graduated mental states. This was actually
practised in India for a long time before Pataiijahi lived ; and
it is very probable that certain philesophical, paychological,
and practical doctrines associated with it were also current
long before Patafijali. Patafijali’s work is, however, the
earliest systematic compilation on the subject that is known
tous. It is impossible, at this distance of time, to determine

vii
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the extent to which Patafijali may claim originality. Had it
not been for the labours of the later commentators, much of
what is found in Patafijali’s aphorisms would have remained
extremely obscure and doubtful, at least to all those who were
not associated with such ascetics as practised them, and who
derived the theoretical and practical knowledge of the subject
from their preceptots in an upward succession of generations
leading up to the age of Patafjali, or even before him, It is
well to bear in mind that Yoga is even now practised in India,
and the continuity of traditional instruction handed down
from teacher to pupil is not yet completely broken.

If anyone wishes methodically to pursue a course which
may lead him ultimately to the goal aimed at by Yoga, he
must devote his entire life to it under the strict practical
guidance of an advanced teacher. The present work can in
no sense be considered ag a practical guide for such purposes.
But it is also erroneous to think—as many uninformed people
do—that the only interest of Yoga lies in its practical side.
The philosophical, psychological, cosmelogical, ethical, and
religious doctrines, as well as its doctrines regarding matter
and change, are extremely interesting in themselves, and have
& definitely assured place in the history of the progress of
human thought; and, for a right understanding of the
essential features of the higher thoughtas of India, as well
as of the practical side of Yoga, theit knowledge is indispens-
able,

The Yoga doctrines tanght by Patafijali are regarded as
the highest of all Yogas (Rijayoga), as distinguished from
other types of Yoga practices, such as Hathayoge or Man-
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trayoga, Of these Hathayoga consists largely of a system of
bodily exercises for warding off diseases, and making the body
fit for calmly bearing all sorts of physical privations and phy-
sical strains, Manirayoge is a course of meditation on certain
mystical syllables which leads to the audition ni* certain
mystical sounds. This book does not deal with any of these
mystical practices nor does it lay any stress on the performance
of any of those miracles described by Patafijali. The scope of
this work is limited to a brief exposition of the intellectual
foundation—or the theoretical side—of the Yoga practices,
consisting of the philosophical, psychological, cosmological,
ethical, religious, and other doctrines which underlie these
practices, The affinity of the system of Simkhya thought,
generally ascribed to a mythical sage, Kapila, to that of
Yoga of Pataiijali is so great on most important points of
theoretical interest that they may both be regarded as two
different modifications of one common system of ideas. I
have, therefore, often taken the liberty of explaining Yoga
ideas by & reference to kindred ideas in Samkhys. But the
doctrines of Yoga could very well have been compared or
contrasted with great profit with the doctrines of other
systems of Indian thought. This has purposely been omitted
here as it has already been done by me in my Yoga Philosophy
in relation to other Systems of Indian Thought, the publication
of which has for long been unavoidably delayed. All that may
be expected from the present volume is that it will convey to
the reader the essential features of the Yoga system of
thought. How far this expectation will be realized from this
book it will be for my readers to judge. It is hoped that the
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chapter on * Kapila and Patafijala School of Saimkhys * in my
A History of Indian Philosophy (Vol. 1. Cambridge University
Preas, 1922) will also prove helpful for the purpose.

I am deeply indebted to my friend Mr. Douglas Ainslie
for the hwmerous corrections and suggestions regarding the
English style that he was pleased to make throughout the
body of the manuscript and the very warm encouragement
that he gave me for the publication of this work. In this
connection I also beg to offer my best thanks for the valuable
suggestions which I received from the reviser of the press.
Had it not been for these, the imperfections of the bock would
have been still greater. The quaintness and inelegance of
some of my expressions would, however, be explained if it
were borne in mind that here, as well as in my 4 History of
Indian Philosophy, I have tried to resist the temptation of
making the English happy at the risk of sacrificing the
approach to exactness of the philosophical sense ; and many
ideas of Indian philosophy are such that an exact English
rendering of them often becomes hopelessly difficult.

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

Last of all, I must express my deep sense of gratefulness
to Bir Ashutosh Mookerjee, Kt., C8.1.,, etc. etc,, and the
University of Caleutta, for kindly permitting me to utilize
my 4 Study of Pataiijali, which is a Caleutta University

publication, for the present work.
8. N. Dascueta.

Przarprycy CoLLEGE, CALOUTTA,
April, 1024,
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YOGA AS PHILOSOPHY
AND RELIGION

BOOK I. YOGA METAPHYSICS

CHAPTER I
PRAERTI

However dogmatic a system of philosophical enquiry may
appear to us, It must have been preceded by a eriticism of
the observed facts of experience, 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 sup-
pressed, as being relatively unimportant, but a thoughtful
reader would detect them ag lying in the background behind
the shadow of the general speculations, but at the same time
setting them off before cur view, An Aristotle or a Patafijali
may not make any direct mention of the arguments which led
him to a dogmatic assertion of his theories, but for a reader
who intends to understand them thoroughly it is absolutely
necessary that he should read them in the light as far as pos-
sible of the inferred presuppositions and inner arguments of
their minds ; it iz in this way alone that he can put himself
in the same line of thinking with the thinker whom he is
willing to follow, and can grasp him to the fullest extent.
In offering this short study of the Pataiijala metaphysics,
I ghall therefore try to supplement it with euch of my in-
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ferences of the presuppositions of Patafijali’s mind, which
I think will add to the clearness of the exposition of his views,
though I am fully alive to the difficulties of making such
inferences about a philosopher whose psychological, social,
religioes and moral environments differed so widely from ours,

An enquiry into the relations of the mental phenomena
to the physical has sometimes given the first start to philos-
ophy. The relation of mind t0 matter is such an important
problem of philosophy that the existing philosophical systems
may roughly be classified according to the 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 dogmatically
affirmed it to be the product of matter only.* There have
been theories of the other extreme, which have dispensed
with matter altogether and have boldly affirmed that matter
a8 puch has no reality at all, and that thought is the only
thing which can be called Real in the highest sense. All
matter a8 such is non-Being or Maya or Avidya. There have
been Nihilists like the Siinyavadi Buddhists who have gone
8o far as to assert that neither matter nor mind exists. Some
have asserted that matter is only thought externalized, some
have regarded the principle of matter as the unknowable
Thing-in-itself, some have regarded them as separate in-
dependent entities held within a higher reality called God,
or a8 two of his attributes only, and some have regarded
their difference as being only one of grades of intelligence,
one merging slowly and imperceptibly into the other and
held together in concord with each other by pre-established
harmony.

Underlying the metaphysics of the Yoga system of thought
os taught by Patafijali and as elaborated by his commentators
we find an acute analysie of matter and thought. Matter

% Bee Ward's Naturalism and Agnosticiam,
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on the one hand, mind, the senses, and the ego on the other
are regarded as nothing more than two different kinds of
modifications of one primal cause, the Prakrti. But the self-
intelligent principle called Purusha (spirit) is distinguished
from them. Matter consists only of three primal qualities
or rather substantive entbitics, which he calls the Sattva or
intelligence-stuff, Rajas or energy, and Tamas—the factor of
obstruction or mass or inertia. It is extremely difficult
truly to conceive of the nature of these three kinds of entities
or Gupas, as he calls them, when we consider that these
three elements alone are regarded as composing all phenomena,
mental and physical. In order to comprehend them rightly
it will be necessary to grasp thoroughly the exact relation
between the mental and the physical. What are the real
points of agreement between the two ? How can the same
elements be said to behave in one case as the conceiver and
in the other case as the conceived ¢ Thus Vacaspati says :—

* The reals (gunas) have two forms, viz. the determiner or
the perceiver, and the perceived or the determined. In the
sapect of the determined or the perceived, the gupas evolve
themselves as the five infra-atomic potentials, the five gross
elements and their compounds. In the aspect of perceiver or
determiner, they form the modifications of the ego together
with the senses.*

It is interesting to notice here the two worde used by
Vacaspati in characterising the twofold aspect of the guna
viz. vyevasdyatmakatva, their nature as the determiner or
perceiver, and vyavaseyitmakatva, their nature as determined
or perceived. The elements which compose the phenomena
of the objects of perception are the same as those which form
the phenomena of the perceiving; their only distinction is
that one is the determined and the other is the determiner,
What we call the paychosis involving intellection, sensing and

* Vicaapati's Tattvawaisdradi on the Vylea-bhdehya, I1L 47.
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the ego, and what may be called the infra-atoms, atoms and
their combinations, are but two different types of modifica-
tions of the same stufl of reals. There iv no intrinsic difference
in nature between the mental and the physical,

The thode of causal transformation is explained by Vijfidna
Bhikshu in his commentary on the system of Samkhya as if
ite functions consisted only in making manifest what was
already there in an unmanifested form. Thus he says,
“just as the image siready existing in the stone ig only
manifested by the activity of the statuary, so the causal
activity also generatee only that activity by which an effect
18 manifested as if it happened or came into being at the
prosent moment.”* The effects are all alwaye existent, but
some of them are sometimes in an unmanifested state. What
the cauaal operation, viz. the energy of the agent and the
suitable collocating instruments and conditions, does is to et
up an activity by which the effect may be manifested at
the present moment.

With Samkhya-Yoga, sattva, rajas and tamas are substan-
tive 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
superior to the other. As the gunas conjointly form the mani-

* Samkhyapravacanabhishya, L 120,

t It is indeed diffioult to say what was the earliest conception of the
gunas, But there is reason to believe, a8 I have paid elsewhere, that guna
in its earlisat soceptamce meant gualities. It is very probable that as the
Simkhys philosophy became more and more systematised it was realized
that there was no ultimate distinction bgdween substance and qualities,
In consequence of such & view the gupas which were originally regarded
ag qualities began to be regarded as substantive entities and no contra-
dietion wea felt, Bhikehu in many places describes the gunaa as subatantive
entities (dravya) and their division into three classes as being due to the

ce of three kinds of class-characteristios. Thir would naturally mean
that within the same olsas there were many other differences which have not
been taken into acoount { Yoga-virttikas, IL. 18). But it cannot be said that
the view that the gunas are substantive entities and that there ia no difference
between quelities and substances is regarded aa a genuine Simkhye view
oven aa early as Satkara, Bee GRabhshye, XIV. 5.
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fold 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 Vydsa in describing the nature of the
knowable, writes: ‘‘ The nature of the knowable,is now
doscribed :—The knowable, consisting of the objects of en-
joyment and liberation, as the gross elements and the per-
ceptive senses, is characterised by three essential traits—
Hlumination, energy and inertia. The sattva is of the nature
of illumination. Rajas is of the nature of energy. Inertia
(tamas) is of the nature of inactivity. The gupa entities
with the above characteristice are capable of being modified
by mutual influence on one another, by their proximity.
They are evolving. They have the characteristics of con-
junction and separation, They manifest forme by one lending
support to the others by proximity. None of thesd loges ite
distinet power into those of the others, even though any one
of them may exist as the principal factor of a phenomenon with
the others as subsidiary thereto. The gupas formiug the
three classcs of substantive entities manifest themselves
a3 such by their similar kinds of power. When any one of
them plays the réle of the principal factor of any phenomenon,
the others also show their presence in close contact. Their
existence as subsidiary energies of the principsl factor is
inferred by their distinet and independent functioning, even
though it be as subsidiary qualities.” * The Yoga theory does
not acknowledge qualities as being different from substances,
The ultimate substantive entities are called gupas, which
a8 we have seen are of three kinds. The guna entities arve
infinite in number; each has an individual existence, but
is always acting in co-operation with others. They may be
divided into three classes in accordance with their similarities

¥ See Vydaa-bhishyc on Patafijali's Yoga-sdéras, I1. 18, and Vacaepali's
Tativavaibbrads on it.
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of behaviour (éila). Those which behave in the way of
intellection are called sattva, those which behave in the way
of producing effort of movement are called rajas, and those
which behave differently from these and obstruct their
process.are called tamas. We have spoken above of a primal
cause prakrti. But that is not a separate category independent
of the gunas, Prakrti is but & name for the guna entities
when they exist in a state of equilibrium. All that exists
excepting the purushas are but the gupa entities in different
kinds of combination amongst themselves. The effects they
produce are not different from them but it is they themselves
which are regarded as causea in one state and effects in another,
The difference of combination consists in this, that in somse
combinations there are more of sattva entities than rajas or
tamasg, and in others more of rajas or more of tamas. These
entities are continually uniting and separating. But though
they are thus continually dividing and uniting in new com-
binations the special behaviour or feature of each class of
entities remains ever the same. Whatever may be the nature
of any particular combination the sattva entities participating
in it will retain their intellective functions, rajas their energy
functions, and tamas the obstructing ones. But though
they retain their special features in spite of their mutual
difference they hold fast to one another in any particular
combination (fulyajatiyatulyaatiyadoltibhedanupatinak which
Bhikshu explains as avideshenopashiambhakasvabh@vak), In
any particular combination it is the special features of those
entities which predominate that manifest themselves, while
the other two classes lend their force in drawing the minds of
perceivers to it as an object as a magnet draws a piece of iron.
Their functionings at this time are undoubtedly feeble
{sGkshmavrttimantal) but still they do exist, *

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

* Ses Bhikshu's Yoga-vdrtiika, II. 18.



INTRODUCTORY 7

of the others. All of them are equally important, and the very
varied nature of the manifold represents only the different
combinations of these gunas as substantive entities, In any
combination one of the gunas may be more predominant
than the others, but the other gunas are also presept there
and perform their functions in their own way. No one of
them is more important than the other, but they serve con-
jointly one common purpose, viz. the experiences and the
liberation of the purusha, or spirit. They are always uniting,
separating and re-uniting again and there is neither beginning
nor end of this (anyonyamithundh sarvve noishdmadisam-
prayogo viprayogo v@ upalabhyate),

They have no purpose of their own to serve, but they sll are
always evolving, as Dr. Seal says, * ever from a relatively less
differentiated, less determinate, lesa coherent whole, to &
relatively more differentiated, more determinate, more co-
herent whole ”* * for the experiences and liberation of purusha,
or apirit. 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 purusha ; it is its own independent eternal
state. All the other three stages of evolution, viz. the linga
{sign), avidesha {(unspecialised) and videsha (specialised) have
been caused for the sake of the purusha.f Thus Vyasa
writes:— § ¢ The objects of the purusha are no cause of the
original state (alinga). That is to say, the fulfilment of the
objects of the purusha is not the cause which brings about the
manifestation of the original state of prakrti in the beginning.
The fulfilment of the objects of the purusha is not therefore the
reason of the existence of that ultimate state. Since it 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

* History of Hindu Chemiatry, Vol. 11, by P. C. Ray, P 66.

t+ The usual Simkhys terms as found in Iéveraskrehne's Kdrika, having
the same denotation a3 avidesha and videsha, are prakriivilyti and vikrii,

t Vyden-bhashya, IL 16,
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specialised states, the fulfilment of the objects of the purusha
becomes the cause of their manifestation in the begiuning.
The fulfilment of the objects of the purusha is not therefore
the reason for the existence of the cause. Since it is not
brought into existence by the purusha’s objects it is said to be
eternal. As to the three specialised etates, the fulfilment of
the objects of the purusha being the cause of their manifesta-
tion in the beginning, they are said to be non-eternal.”
Vicaspati again says:—“The fulfilment of the objects
of the purusha could be said to be the cause of the original
state, if that state could bring about the fulfilment of the
objects of the purusha, such as the enjoyment of sound, etc.,
or manifest the discrimination of the distinction between
true self and other phenomena. If however it did that, it
could not be a state of equilibrium,” (yadyalingdvastha
$abdadyupabhogam vi sattvepurushanyal@khydlim v&  pur-
ushdrtham nirvartiaye! tannrvaritane kbt na samyavasth@ syat).
This state is called the prakrti. It is the beginning, in-
determinate, unmediated and undetermined. It neither exists
nor does it not exist, but is the principinm of almost all
existence. Thus Vyasa describes it as *‘ the state which neither
is nor is not ; that which exists and yet does not ; that in
which there 18 no non-existence; the unmanifested, the
noumenon (lit. without any manifested indication), the
background of all” (wihsaltdsattam nihsadasat nirasal
avyaktam alingam pradhdnam)* Vacaspati explains it as
follows :—* Existence consiste in possessing the capacity
of effecting the fulfilment of the objects of the purusha.
Non-existence means a mere imaginary trifle (e.g. the horn of
a hare).” It is described as being beyond both these states
of existence and non-existence. The state of the equipoise
of the three gupas of intelligence-stufl, inertia and enexrgy, is
nowhere of uge in fulfilling the objects of the purusha. It
* Vydsa-bhashya, IL 19,
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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. It is therefore not non-existent, But even
allowing the force of the above arguments about the want
of phenomenal existence of prakrti on the ground that it
cannot serve the objects of the purusha, the difficulty arises
that the principles of Mahat, etc., exiat in the state of the
unmanifested also, because nothing that exists can be de-
stroyed ; and if it is destroyed, it cannot be born again,
becanse 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 ful-
filment of the objects of the purusha. How then can it be
said that the unmanifested is not possessed of existence ? ¥or
this reason, he describes it as that in which it exists and does
not exigt. This means that the cause exists in that state in a
potential form but not in the form of the efiect. Although
the effoct 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 i# not such, that its effect is of
the nature of hare’s horn. It is beyond the state of non-
existence, that is, of the existence of the ofiect as mere nothing,
If it were like that, then it would be like the lotus of the sky
and no effect would follow.*

But as Bhikshu peints out (Yoga-vdrftika, 1I. 18) this
prakrti is not simple substance, for it is but the guna reals.
It is simple only in the sense that no complex qualities are
manifested in it. It is the name of the totality of the guna
reals existing in a state of equilibrium through their mutual
counter opposition. It is a hypothetical state of the gunas
preceding the states in which they work in mutual co-operation
for the creation of the cosmos for giving the purushas

* Toltvavarddradi, 11 19.
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& chance for ultimate release attained through a full en-
joyment of experiences, Some European scholars have
often asked me whether the prakrti were real or whether the
gunas were real. This question, in my opinion, can only arise
&3 a Yesult of confusion and misapprehension, for it is the
gunas in a state of equilibrium that are called prakrti. Apart
from gunas there is no prakrti (qund eva prakrtidabdavacyd
ra tu tadatirikid prakrtirasts. Yoga-varttika, IT. 18). In this
state, the different gupas only annul themselves and no
change takes place, though it must be acknowledged that the
state of equipoiee i also one of tension and action, which,
however, being perfectly balanced does not produce any
change. This is what is meant by evolution of similars
{adréaparinama), Prakrti as the equilibrium of the three
gunas is the absolute ground of all the mental and phenomenal
modifications—pure potentiality.

Venkata, a later Vaishnava writer, describes prakrti as one
ubiquitous, homogeneous matter which evolves itself into all
material productions by condensation and rarefaction. In
this view the gupas would have to be translated as three
different classes of qualities or characters, which are found
in the evolutionary products of the prakrti. This will of
course be an altogether different view of the prakrti from that
which 18 described in the Vydsa-bhaskye, and the gunas could
not be considered ag reals or as substantive entities insuchan
interpretation. A question arises, then, as to which of these
two prakrtis is the earlier conception. I confess that it is
difficult to answer it. For though the Vaishnava view is
elaborated in later times, it can by no means be asserted that
it had not quite as early a beginning as 2nd or 3rd century ».c.
Y Ahirbudhnyasamhitd is to be trusted then the Shasktitantra-
éastra which is regarded as an authoritative Samkhya work
i# really a Vaishpava work. Nothing can be definitely
stated about the nature of prakrti in Samkhya from the
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meagre statement of the Karika. The statement in the Vydsa-
bhdshya is, however, definitely in favour of the interpretation
that we have adopted, and so also the Samkhya-sitra, which
is most probably a later work, Caraka’s account of prakrti
does not seem to be the prakyti of Vydsa-bhashya for hefe the
gunas are not regarded as reals or substantive entities, but
as characters, and prakrti is regarded as containing its evolutes,
mahat, etc., as its elements (dhatu). T Caraka’s treatment
is the earliest view of Samkhya that is available to us, then
it has to be admitted that the earliest Samkhya view did not
accept prakrti as a state of the gunas, or gunas as substantive
entities. But the Yoga-stira, I1. 19, and the Vyasa-bhdashya
support the interpretation that I have adopted here, and it
i8 very curious that if the Simkhya view was known at the
time to be go different from it, no reference to it should have
been made. But whatever may be the original Samkhys view,
both the Yoga view and the later S8imkhya view are quite
in consonance with my interpretation.

In later Indian thinkers there had heen a tendency to make
a compromise between the Vedinta and Samkhya doctrines
and to identify prakrii with the avidyd of the Vedantists.
Thus Lokacaryya writes :—* It is called prakrti since it is the
source of all change, it is called avidya eince it is opposed to
knowledge, it is called maya since it is the cause of diversion
creation (prekritrityucyate vikdrotpadakatvdt avidya jhidna-
virodhitval maya vicitrasyshitkaratvl).”’*  But this is distinctly
opposed to the Vyasa-bhdshye which defines avidyd as
wdyaviparitan jRandniardtn avidyd, i.e, avidys is that other
knowledge which is opposed to right knowledge. In some of
the Upanishads, Svetddvatare for example, we find that maya
and prakrti are identified and the great god is said to preside
over them (mayam tu prakrtio vidydt mayinam tumahedvaram),
There is a description alzo in the Rgveda, X. 92, where it is

¢ Tattvatraya, p. 48 (Chowkhamba edition), Benares.
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said that (ndsadasit na saddasit tadanwn), in the beginning
there was neither the ** Is ”’ nor the * In not,” which reminds
one of the description of prakrti (nihsattdsattam as that in
which there i8 no existence or non-existence). In this way
it may be shown from Q@ and other Sanskrit texts that an
undifferentiated, unindividusted cosmic matter as the first
principle, was often thought of and discussed from the earliest
times. Later on this idea was utilised with modifications by
the different schools of Vedantists, the S8amkhyists and those
who sought to make a reconciliation between them under the
different names of prakrti, avidys and méiyi. What avidya
really means according to the Patafijala system we shall seo
later on; but here we see that whatever it might mean it
doez not mean prakrti according to the Pataiijala system.
Vyasa-bhashya, IV. 13, makes mention of mayd also in a
couplet from Shashtitantrasasira ;
gunanam paramam riipam na dyshitpathamyechati
yatty drshtipatham praptam tanmayeve sutucch akam.

The real appearance of the gunas does not come within
the line of our vision. That, however, which comes within the
line of vision iz but paltry delusion and Vicaspati Miéra
explains it as follows :—Prakrti is like the méya but it is not
maya. It is trifling (sutucchaka) in the sense that it is chang-
ing. Just as maya constantly changes, 8o the transformations
of prakrti are every moment appearing and vanishing and
thus suffering momentary changes. Prakrti being eternal is
real and thug different from maya,

This explanation of Vacaspati's makes it clear that the
word mayéa i used here only in the sense of illusion, and
without reference to the celebrated miya of the Vedantists ;
and Vicaspati clearly says that prakrti can in no sense be
called maya, since it is real.*

¥ Bhikshu in his Foga-vérétiks explaine ™ mdyeva’ as © laukikamdyeva
kehapabhonguram ™ svanescont like the illusions of worldly experience.



CHAPTER 1T

PURUSHA

WE shall get a more definite notion of prakrti as we advance
further into the details of the later transformations of the
prakrti in connection with the purushas. The most difficult
point is to understand the nature of its connection with the
purushas., Prakrti is a material, non-intelligent, independent
principle, and the souls or spirita are isolated, neutral, intelli-
gent and inactive. Then how can the one come into connection
with the other ?

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

The universe is but & gradation between the two extremes
of potentiality and actuality, matter and form. But all
students of Aristotle know that it is very difficult to under-
stand the true relation between form and matter, and the
particular nature of their interaction with each other, and
this has created a great divergence of opinion among his
commentators. It was probably to avoid this difficulty that
the duslistic appearance of the philosophy of Descartes had
to be reconstructed in the pantheism of Spinoza. Again we

13
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find also how Kant failed to bring about the relation between
noumenon and phenomenon,and created two worlds absolutely
unrelated to each other. He tried to reconcile the schism
that he effected in his Critigue of Pure Reason by his
Critiqpue of Practical Reason, and again supplemented it
with his Critique of Judgment, but met only with dubious
BUCCess.

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

I. The reflection theory of the Vedinta holds that the
méaysd is without beginning, unspeakable, mother of gross
matter, which comes in connection with intelligence, so that
by its reflection in the former we have Iévara. Theillustrations
that are given to explain it both in Siddhdnialesa* and in
Advaita-Brahmasiddhi are only cases of physical reflection,
viz. the reflection of the sun in water, or of the sky in water.

II. The limitation theory of the Vedanta holds that the
all-pervading intelligence must necessarily be limited by mind,
etc., 8o of necessity it follows that ‘ the soul ”’ is its limitation,
This theory is illustrated by giving those common examples
in which the Akada (space) though unbounded in itself is
often spoken of as belonging to a jug or limited by the jug
and as such appears to fit itself to the shape and form of the
jug and ie thus called ghatavacchinng akasa, i.e. space as
within the jug.

Then we have & third school of Vedantists, which seeks to
explain if in another way:-—~The 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
3 the jiva, and like the prince who was brought up in the
family of & low caste, it is the pure Brahman who by his own

* Siddhantalleba (Tivedvars nirGpanpa),
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nescience undergoes birth and death, and by his own nescience
is again released.*

The Samkhya-satra also avails itself of the same story in
V. 1, “rajaputiravattaitvopadesdl,”” which Vijfidna Bhikshp
explains as follows :—A certain king’s son in consequen-¥°of
his being born under the star Ganda having been expelled
from his city and reared by a certain forester remains under
the idea : “Iam a forester.” Having learnt that he is alive,
a certain minister informs him. ‘ Thou art not a forester,
thou art a king’s son.” As he, immediately having abandoned
the idea of being an outeast, betakes himself to his frue royal
state, saying, ““ I am a king,” 8o too the soul realises its purity
in consequence of instruction by some good tutor, to the effect
—Thou, who didst originate from the first moul, which
manifests itself merely as pure thought, art a portion thereof.”

In another place there are two efitras :—(1) niksarge pe
uparago vivekdt. (2) japasphatikayoriva nopardgah kintva-
bhimanah. (1) Though it be associated still there is a tingeing
through non-discrimination. (2) As in the case of the hibiscus
and the crystal, there is not & tinge, but a fancy. Now it will
be geen that all these theories only show that the transcendent
nature of the union of the principle of pure intelligence is very
difficult to comprehend. Neither the reflection nor the
limitation theory can clear the situation from vagueness and
incomprehensibility, which is rather increaged by their
physical illustrations, for the cit or pure intelligence cannot
undergo reflection like a physical thing, nor can it be obstructed
or limited by it. The reflection theory adduced by the Sam-
khya-sitra, © japasphitikayoriva nopardgak kintvabhiminah,”

* Prinoesas Kunti of the Mah&bhérata hed a son born to her by means of

a charm when she was still & virgin, Being afraid of a public scandal she

floated the child in & atream; the child waa picked up by the wife of &

ter {RAdhA). The boy grew up to be the great hero Karpa aud he

thought that he waa the son of & carpenter until the fact of his roysl lineage
was disclosed to him Jater in life.
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is not an adequate explanation. For here the reflection
produces only a seeming redness of the colourless crystal,
which was not what was meant by the Vedantists of the
reflection school. But here, though the metaphor is more
suitible to express the relation of purusha with the prakrti,
the exact nature of the relation is more lost sight of than com-
prehended. Let us now see how Patafijali and Vyasa seek to
explain it.
Let me quote & few siitras of Patafijali and some of the
most important extracts from the Bhashya and try, as far as
possible, to get the correct view :—
(1) drgdaréanadaktyorekitmateva asmitd 11, 6,
(2) drashia dréimatrah suddho’pi pratyayanupadyah I1. 20,
(3} tadartha eva driyasya a@ima 11, 21.
(4) krtdrtham prats nashtamapyanashtam tadanyasadhdranat-
vat IL, 22,

(5) Svasvamidaktyoh svaripopalabdhihetuh samyogak 11, 22.

(6) tadabhaval samyogdbhdve hdnam taddyéeh kavvalyam
1I. 25.

(7) sottvapurushayoh éuddhisamye kaivalyam 1II. 25.

(8) citerapratisamkramayastaddkdrapatian svabuddhisamve-
danam IV, 22.

(9) sattvapurushayoratyaniasankirnayoh pratyaydvisesho
bhogah pardrthatvat svarthasemyamat purushajfidnam
111, 35.

{1) The Ego-gense is the illusory appearance of the identity
of the power as perceiver and the power as perceived.

(2) The seer though pure as mere * seeing”’ yet perceives
the forms assumed by the psychosis (buddhi).

(8) It ie for the sake of the purusha that the being of the
knowable exiets.

(4) For the emancipated person the world-phenomena
cense to exist, yet they are not annihilated eince they form
a common field of experience for other individuals.
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{6) The cause of the realisation of the natures of the know-
able and purusha in consciousness is their mutual contact.

(6) Cesration is the want of mutual contact arising from the
destruction of ignorance and this is called the state of oneng48,

(7) This state of oneness arises out of the equality in parity
of the purusha and buddhi or sattva.

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

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

Thus in Yoga-siitra, I1. 6, drik or purusha the seer is spoken
of ag dakti or power as much as the prakrti itself, and we
soe that their identity is only apparent. Vyisa in his Bhashya
explaing ekdmatd (unity of nature or identity) as awbhiga-
praptaviva, * as if there is no difference.” And Paficadikha,
ap quoted in Vydsa-bhdshya, writes: “ not knowing the
purushg beyond the mind to be different therefrom, in nature,
character and knowledge, etc., a man has the notion of self,
in the mind through delusion.”

Thus we see that when the mind and purusha are known to
be separated, the real nature of purusha is realised. This
seeming identity is again described as that which perceives
the particular form of the mind and thereby appears, as
identical with it though it is not so (pratyeydnupasye—
pratyayins  bauddhamanupasyati tomanupadyannatadatmap
tadd@tmaka tva pratibhati, Vaysa-bhdshya, 11. 20).

The purusha thus we see, cognises the phenomena of con-
soiousness after they have been formed, and though its nature
is different from conscious states yet it appears to be the same,
Vyasa in explaining thie sitra says that purusha is neither
quite similar to the mind nor altogether different from it.
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For the mind (buddhs) is always changeful, according to the
change of the objects that are offered to it ; so that it may be
said to be changeful according as it knows or does not kmow
obyacts ; but the purusha is not such, for it always appears
a8 the self, being reflected through the mind by which it is
thus connected with the phenomenal form of knowledge. The
notion of self that appears connected with all our mental
phenomensa and which always illumines them is only due to
this reflection of purusha in the mind. All phenomenal
knowledge which has the form of the object can only be
transformed into conecious knowledge as “I know this,”
when it becomes connected with the self or purusha. So the
purusha may in & way be said to see again what was perceived
by the mind and thus to impart consciousness by transferring
its illumination into the mind. The mind suffers changes
according to the form of the object of cognition, and thus
results a state of conscious cognition in the shape of *“ I know
it,” when the mind, having assumed the shape of an object,
becomes connected with the constant factor purusha, through
the transcendent reflection or identification of purusha in the
mind, This is what i8 meant by prafyaydnupadya repercep-
sion of the mind-transformations by purnsha, whereby the
mind which has assumed the shape of any object of con-
sciousness becomes inteligent. Even when the mind is with-
out any objective form, it is always being seen by purusha,
The exact nature of this reflection is indeed very hard to com-
prehend ; no physical illustrations can really serve to make it
clear. And we see that neither ‘the Vyasa-bhdshya nor the
siitras offer any such illugtrations as Sdmkhya did. But the
Bhishya proceeds to show the points in which the mind may
be said to differ from purusha, as well as those'in which it
agrees withit. So that though we cannot express it anyhow,
we may at least make some advance towards conceiving the
situation.
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Thue the Bhdshya says that the main difference between
the mind and purusha is that the mind is constantly under-
going modifications, as it grasps its objects one by one; for
the grasping of an object, the act of having a percept. 48
nothing but its own undergoing of different modifications,
and thus, since an object sometimes comes within the grasp
of the mind and again disappears in the subconscious as a
samskara (potency) and again comes into the field of the
understanding as smrti (memory), we see that it is parindmi
or changing. But purusha is the constant seer of the mind
when it has an object, as in ordinary forms of phenomenal
knowledge, or when it has no object as in the state of nirodha
or cessation. Purusha is unchanging. It is the light which
remains unchanged amidst all the changing modifications of
the mind, so that we cannot distinguish purusha separately
from the mind. This is what is meant by saying buddheh
pratisamveds purushal, i.e, purusha reflects or turns into its
own light the concepts of mind and thus is said to know it.
Its knowing is manifested in our consciousness as the ever-
persistent notion of the self, which is always a constant
factor in all the phenomena of consciousnegs. Thus purusha
always appears in our consciousness as the knowing agent.
Truly speaking, however, purusha only sees himself; he is
not in any way in touch with the mind. Heis absolutely free
from all bondage, absolutely unconnected with prakrti.
From the side of appearance he seems only to be the intelli-
gent seer imparting consciousness to our conscious-like con-
ception, though in reality he remains the seer of himgelf all
the while. The difference between purusha and prakrti will
be clear when we see that purusha is altogether independent,
existing in and for himself, free from any bondage whatso-
ever ; but buddhi exists on the other hand for the enjoyment
and release of purusha. That which exists in and for itself,
must ever be the pelf-same, unchangeable entity, suffering
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no transformations or modifications, for it has no other end
owing to which it will be liable to change. It is the self-
centred, self-satisfied light, which never seeks any other end
ahd never leaves itself. But prakrti is not such ; it is always
undergoing endless, complex modifications and as such does
not exist for itself but for purusha, and is dependent upon
him. The mind is unconscious, while purusha is the pure
light of intelligence, for the three gunas are all non-intelligent,
and the mind is nothing but & modification of these three
gunag which are all non-intelligent.

But looked at from another point of view, prakrti is not
altogether different from purusha; for had it been so how
could purusha, which is absolutely pure, reperceive the mind-
modifications ¢ Thus the Bhashye (I1. 20) writes :—

* Well then let him be dissimilar. To meet this he says :
He is not quite dissimilar. Why ¢ Although pure, he sees
the ideas after they have come into the mind. Inasmuch as
purusha cognises the ideas in the form of mind-modification,
he appears to be, by the act of cognition, the vory self of the
mind although in reality he is not.”” As has heen said, the
power of the enjoyer, purusha (drkéakts), is certainly un-
changeable and it does not run after every object. In con-
nection with a changeful object it appears forever as if it
were being transferred to every object and as if it were
asgimilating its modifications. And when the modifications
of the mind assume the form of the consciousness by which
it is coloured, they imitate it and look as if they were mani-
festations of purusha’s consciousness unqualified by the
modifications of the non-intelligent mind.

All our states of consciousness are analysed into two parts
~—& permanent and a changing part. The changing part is
the form of our congciousness, which is constantly varying
according to the constant change of its contents. The perma-
nent part in that pure light of intelligence, by virtue of which
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we have the notion of self reflected in our consciousness.
Now, as this self persists through all the varying changes of
the objecte of consciousness, it is inferred that the light
which thus shines in our consciousness is unchangeabl?
Our mind is constantly suffering a thousand modifications,
but the notion of self i8 the only thing permanent amidst all
this change. It is this self that imports conscioueness to the
material parts of our knowledge. All our concepts originated
from our perception of external material objects. Therefore
the forms of our concepts which could exactly and clearly
represent these material objects in their own terms, must
be made of a stuff which in essence is not different from them.
But with the reflection of purusha, the soul, the notion of
self comes within the content of our conscionsness, spiritual-
ising, as it were, all our concepts and making them conscious
and intelligent. Thus this seeming identity of purusha and
the mind, by which purusha may be spoken of as the seer of
the concept, appears to the self, which is manifested in con-
sciousness by virtue of the seeming reflection. For this is
that self, or personality, which remsains unchanged all through
our consciousness, Thus our phenomensl intelligent self
is partially a material reality arising out of the seeming
interaction of the spirit and the mind. This interaction ig
the only way by which matter releases spirit from its seeming
bondage.

But the question ariges, how is it that there can even be
a seoming reflection of purusha in the mind which is altogether
non-intelligent ? How ig it possible for the mind to catch a
ghimpse of purusha, which illuminates all the concepts of
consciousness, the expression *‘ anupadye '’ meaning that he
perceives by imitation (anukdrens padyatt}? How can
purusha, which is altogether formless, allow any reflection
of itself to imitate the form of buddhi, by virtue of which it
appears as the self—the supreme possessor and knower of
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all our mental conceptions ? There must be at least some
resemblance between the mind and the purusha, to justify
in some sense this seeming reflection. And we find that the
Tast sfitra of the Vibhiitipada says: sattvapurushayoh $udd-
hisdmye kaivalyam—which means that when the sattva or
the prepondersting mind-stuff becomes as pure as purusha,
kaivalya or oneness is attained. This shows that the pure
nature of sattva has a great resemblance to the pure nature
of purusha. So much so, that the last stage preceding the state
of kaivalya, 6 almost the same as kaivalya itself, when purusha
18 in himself aud there are no thoughts to reflect. In this
state, we see that the mind can be so pure as to reflect exactly
the nature of purusha, as he is in himself. This state in which
the mind becomes as pure as purusha and reflects him in his
purity, does not materially differ from the state of kaivalya,
in which purusha is in himself—the only difference being that
the mind, when it becomes so pure as this, becomes gradually
lost in prakrti and cannot again serve to bind purusha.

I cannot refrain here from the temptation of referring to
s beautiful illustration from Vyasa, to explain the way in
which the mind serves the purposes of purusha. Cittamayas-
kantamanikalpam sannidhimitropakari driyatvena svam bha-
vali purushasya svaminch (I. 4), which is explained in
Yoga-varitika as follows : Tathdyaskantamanilk svasminneva
ayahsannidhikaranamdtrat $alyarishkarshanakhyam wpakaram
kurval purushasya svaminal svam bhavati bhogasddhanatvdt, 1.e.
just as a magnet draws iron towards it, though it remains un-
moved itself, 80 the mind-modifications become drawn
towards purusha, and thereby become visible to purusha and
serve his purpose,

To summarize : We have seen that something like a union
takes place between the mind and purusha, i.e. there is a
seeming reflection of purusha in the mind, simultaneously
with its being determined conceptually, as & result whereof
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this reflection of purusha in the mind, which is known as the
self, becomes united with these conceptual determinations
of the mind and the former is said to be the perceiver of all
these determinations, Our conscious personality or eghf
is thus the seeming unity of the knowable ag the mind in the
shape of conceptual or judgmental representations with the
reflections of purusha in the mind. Thus, in the single act
of cognition, we have the notion of our own personality and
the particular coneceptual 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 impurity from the mind, though it must be
remembered that it is its own seeming reflection in the mind
that appears as the ego, the cogniser of all our states, pleasures
and sorrows of the mind and one who is the apperceiver of
this unity of the seeming reflection—of purusha and the
determinations of the mind, In all our conscious states, there
is such a synthetic unity between the determinations of our
mind and the self, that they cannot be distinguished one from
the other-—a fact which is exemplified in all our cognitions,
which are the union of the knower and the known. The
nature of this reflection is a transcendent one and can never
be explained by any physical illustration. Purusha is alto-
gether different from the mind, inasmuch as he is the pure
intelligence and is absolutely free, while the latter is non-
intelligent and dependent on purusha’s enjoyment and
releass, which are the sole causes of its movement. But there
is some similarity between the two, for how could the mind
otherwise catch a seeming glimpse of him ? It is also said
that the pure mind can adapt itself to the pure form of
purusha ; this is followed by the state of kaivalya.

We have discussed the nature of purusha and its general
relations with the mind. We must now give a few more
lllustrations. The chief point in which purusha of the Sam-
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khya-Pataijala differs from the similar spiritusl principle of
Vedanta is, that it regards its soul, not as one, but as many,
Let us try to discuss this point, in connection with the argu-
xents of the Samkhya-Patafijala dootrine in favour of a
separate principle of purusha. Thus the Kdrkd says:
samghatapararthatvas trigunadiviparyyayadadhishth@natl puru-
sho’sti bhoktrbhavat kaivelyartham pravriteSca,* * Because an
assemblage of things is for the sake of another ; because there
must be an entity different from the three gunas and the rest
(their modifications) ; because there must be a superintending
power ; because there must be someone who enjoys; and
because of (the existence of) active exertion for the sake of
abstraction or isolation (from the contact with prakrti)
therefore the soul exists,” The first argument is 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 Gaudapdda says: “In such
manner a8 & bed, which is an assemblage of bedding, props,
cotton, coverlet and pillows, is for another’s use, not for its
own, and its several component parts render ne mutusl
service, and it is concluded that there is a man who sleeps
upon the bed and for whose sake it was made ; so this world,
which is an assemblage of the five elements, is for
use and there is & woul, for whose enjoyment this body,
another’s consisting of intellect and the rest, has been
produced.”t

The second argument is that all the knowable is composed
of just threo elements: first, the element of gattva, or in-
telligence-stuff, causing all menifestations; second, the
element of rajas or energy, which is ever causing transforma-
tions ; and third, tamas, or the mass, which enables rajas
to actualise. Now such a prakrti, composed of these three
elements, cannot itself be & seer. For the seer must be always

* Karikt 17. t Gaudapida’s commentary on Kdrkd 17,
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the same unchangeable, actionless entity, the ever present,
over constant factor in all stages of our consciousness.

Third argument: There must be a supreme background
of pure consciousness, all our co-ordinated basis of experience.
This background is the pure actionless purusha, reflected
in which all our mental states become conscious. Davies
explains this a little differently, in accordance with a simile
in the Tattva-Kaumudi, yathd rathéde yaniradibhih, thus :
* This idea of Kapila seems to be that the power of self-
control cannot be predicted 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, however, never acts. It only
seems to act ; and it is difficult to reconcile this part of the
system with that which gives to the soul a controlling force,
TIf the soul is a charioteer, it must be an active force.”” But
Davies here commits the mistake of carrying the simile too
far. The comparison of the charioteer and the chariot holds
good, to the extent that the chariot can take a particular
course only when there is a particular purpose for the chario-
teer to perform. The motion of the chariot is fulfilled only
when it is connected with the living person of the charioteer,
whose purpose it must fulfil.

Fourth argument: Since prakrti is non-intelligent, there
must be one who enjoys its pains and plessures. The emo-
tional and conceptual determinations of such feelings are
aroussd in consciousness by the seeming reflection of the light
of purusha.

Fifth argument : There is a tendency in all persons to move
towards the oneness of purusha, to be achieved by liberation ;
there must be one for whose sake the modifications of buddhi
are gradually withheld, and a reverse process set up, by which
they return to their original cause prakrti and thus liberate
purusha. It is on account of this reverse tendency of prakrti
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to release purusha that a man feels prompted to achieve his
liberation as the highest consummation of his moral ideal.

Thus having proved the existence of purusha, the Karikd
Proceeds to prove his plurality : * janmamaranakarandndm
pratintyamddoyugapat provrtiesca purushabekutvam siddham
trawgunyaviparyyayéeea.”  “ From the individual allotment
of birth, death and the organs ; from diversity of cccupations
and from the different conditions of the three gunas, it is
proved that there is a plurality of souls.” In other words,
gince 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 since 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, purushas are many. Patafijali,
though he does not infer the plurality of purushas in this way,
yot holds the view of the siitra, Artdrtham prati nashtamap-
yanashtam tadanyasadhdranatvat. ** Although destroyed in
relation to him whose objects have been achieved, it is not
destroyed, 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 gupas. How can their various modifications prove the
individuality of souls in opposition to the Vedantist doctrine,
that all souls are only portions of the one, an infinitely ex-
tended monad % ”

This question is the most puzzling in the Samkhya doctrine.
But careful penetration of the principles of S8amkhya-Yoga
would make clear to us that this is a necessary and consistent
outcome of the Samkhya view of a dualistic universe.

For if it is said that purusha is one and we have the notion
of different selves by his reflection into different minds, it
follows that such notions as self, or personslity, are false.
For the only true being is the one, purusha. So the knower
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being false, the known also becomes false ; the knower and
the known having vanished, everything is reduced to that
which we can in no way conceive. It may be argued that,
according to the Samkhya philosophy also, the knower is
false, for the pure purusha as such is not in any way connected
with prakrti. But even then it must be observed that the
Samkhya-Yoga view does not hold that the knower is false
but analyses the nature of the ego and says that it is due to
the sceming unity of the mind and purusha, both of which
are reals in the strictest sense of the term. Purusha is there
justly called the knower. He sees and simultaneously with
this, there is s modification of buddhi (mind); this seeing
becomes joined with this modification of buddhi and thus
arises the ego, who perceives that particular form of the
modification of buddhi. Purusha always remains the knower.
Buddhi suffers modifications and at the same time catches
o glimpse of the light of purusha, so that contact (samyoga) of
purusha and prakrti occurs at one and the same point
of time, in which there is unity of the reflection of purusha
and the particular transformation of buddhi.

The knower, the ego and the knowable, are none of them
false in the Samkhya-Yoga system at the stage preceding
kaivalya, when buddhi becomes as pure as purusha; its
modification resembles the exact form of purusha and then
purusha knows himself in his true nature in buddhi; after
which buddhi vanishes. The Vedanta has to admit the
modifications of maya, but must at the same time hold it
to be unreal. The Vedanta says that maya is as beginningless
88 prakrti yet has an ending with reference to the released
person as the buddhi of the Samkhyists.

But according to the Vedanta philosophy, knowledge of
ego is only false knowledge—an illugion as many imposed
upon the formless Brahman. Maya, according to the
Vedantist, can neither be said to exist nor to non-exist. It
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is anire@oyd, 1.e. can never be described or defined. Such an
unknown and unknowable maya causes the Many of the
world by reflection upon the Brahman, But according to the
Samkhya doetrine, prakrti is a8 real as purusha himself.
Prakrti and purusha are two irreducible metaphysical re-
mainders whose connection is beginningless (enddisamyoga).
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 are originated by the
illusive action of the mAayi, so that when they ultimately
vanish thers are no other remainders. But this is not the
cage with Samkhya, for as purusha is the real seer, his cogni-
tions cannot be dismissed a&s umreal, and so purushes or
knowers as they appear to ue to be, must be held real, As
prakrti is not the maya of the Vedéantist (the nature of whose
influence over the spiritual principle cannot be determined)
wo cannot account for the plurality of purushae by supposing
that one purusha is being reflested into many minds and
generating the many egos. For in that case it will be difficult
to explain the plurality of their appearances in the minds
(buddhis). For if there be one spiritual principle, how should
we account for the supposed plurality of the buddhis ¢ For
wo should rather expect to find one buddhi and not many
to serve the supposed one purusha, and this will only mean
that there can be only one ego, his enjoyment and release.
SBupposing for argument’s sake that there are many buddhis
and one purusha, which reflected in them, is the cause of the
plurslity of selves, then we cannot see how prakrti is moving
for the enjoyment and release of oune purasha; it would
rather appear to be moved for the sake of the enjoyment
and release of the reflected or unreal self. For purusha is
not finally released with the relesse of any number of particu-
lar individual selves. For it may be released with reference
to one individual but remain bound to others. So prakrti



THE PLURALITY OF PURUSHAS 29

would not really be moved in this hypothetical case for the
sake of purusha, but for the sake of the reflected selves only.
If we wish to avoid the said difficulties, then with the release,
of one purusha, all purushas will have to be released. For
in the supposed theory there would not really be many
different purushas, but the one purusha appearing as many,
80 that with his relesse all the other so-called purushas must
be released. We see that if it is the enjoyment (bhoga) and
salvation (apavarga) of one purusha which appear ar 50 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, indeed, it is the experiences of one purusha which
appear in all the seeming different purushas. And in the
other suppositions there ia neither emancipation nor enjoy-
ment by 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
prakrti ae moving for the sake of the enjoyment and release
of purusha has to be abandoned.

80 we see that from the position in which Samkhya and
Yoga stood, this plurality of the purushas was the most
consistent thing that they could think of. Any compromise
with the Vedanta doctrine here would have greatly changed
the philosophical aspect and value of the S8amkhya philosophy.
As the purushas are nothing but pure intelligences they can
ag well be all pervading though many. But there is another
objection that,since number is & conception of the phenomenal
mind, how then can it be applied to the purushas which are
said to he many #* But that difficulty remains unaltered

* Purusha is & substance {drovya) because it has indspendent existence
{andérits) and has & measure (wbhu parimdna) of its own. Bo it always
possesses the common charaoteristioa (sdmdnya gura) of substances, contact
(samyoga), separation (viyoga) and number (samkhyd). Purusha ceannot be
considered to be suffering change or impure on account of the possession of
the above common characterintics of all subatances. Yoga-vdriika, 1T, 17.
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even if we regard the purusha as one. When we go into the
domain of metaphysics and try to represent Reality with the
&ymbols of our phenomenal conceptions we have really to
commit almost & violence towards it. But we must perforce
do this in all our attempts to express in our own terms that
pure, inexpressible, free illumination which exists in and for
itaelf beyond the range of any mediation by the concepts
or imagesa of our mind. 8o we see that Samkhya was not
inconsistent in holding the doctrine of the plurality of the
purushas, Patafijali does not say anything about it, since
he is more anxious to discuss other things connected with
the presupposition of the plurality of purusha. Thus he
speaks of it only in one place as quoted above and says that
though for a released person this world disappears altogether,
still it remaina unchanged in respect to all the other purushas.



CHAPTER IIT

THE REALITY OF THE EXTERNAL WORLD

WE may now come to the attempt of Yoga to prove the
reality of an external world as against the idealistic Buddhists.
In siifra 12 of the chapter on kaivalya we find : * 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 operation. It is this threefold sub-
stance which is the object of knowledge. If it did not exist
in reality, there would not exist a knowledge thereof. How
could there be knowledge in the absence of anything know-
able ? For this reason the past and present in reality exist,”*

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 preserved and kept in the
present, and the future also though it has rot made its appear-
ance yet exists potentially in the present. So, as we know
the pagt and the future worlds in the present, they both exist
and subsist in the present. That which once existed cannot
die, and that which never existed cannot come to be (ndstyasa-
tak sambhoval na cdsts salo vindsdh, Vydsa-bhashya V. 12).
So the past has not been destroyed but has rather shifted its

* Thus the Bhishys says: Dbhavishyadvyaktstamandgalamanudbidiavy-
akiibamatitam  svavydplroparidham wvarflamdnam frayam  cafladvasis
JRnasya jheyam yodi caitat evariipato nabhavishyannedam nirvishayam
jhanamudapatsyato tasmddalitomandgaiam svarvipato’ it
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position and hidden itself in the body of the present, and the
future that has not made its appesrance exists in the present
only in a potential form, It cannot be argued, as Vacaspati
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 7 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,

He next proceeds to refute the arguments of those idealists
who hold that since the external kmowsables mnever exist
independently of our knowledge of them, their separate
external existence as such may be denied. Since it is by
knowledge alone that the external knowables ean present
themselves t0 us we may infer that there is really no knowable
external reality apart from knowledge of it, 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, indeed, no external
reality as it appears to us. The Buddhists, for example, hold
that a blue thing and knowledge of it as blue are identical
owing to the maxim that things which are invariably per-
ceived together are one (sahopalambhaniyamiadabhedo nilatad-
dhiyok). So they say that external reality is not different
from our idea of it. To this it may be replied that if, as you
8ay, external reality is identical with my ideas and there is
no other external reslity existing as such outside my ideas,
why then does it appear as existing apart, outside and inde-
pendent of my ideas ¢ The idealists have no basis for the
denial of external reality, and for their assertion that it is
only the creation of our imagination like experiences in dreams,
Even our ideas carry with them the notion that reality exists
outside our mental experiences. If all our percepts and
notions &8 this and that arise only by virtue of the influence
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of the external world, how can they deny the existence of the
external world as such ! The objective world is present by
ita own power. How then can this objective world be given
up on the strength of mere logical or speculative abstraction

Thus the Vydss-bhaskya, IV. 14, says: ‘‘There is no
object without the kunowledge of it, but there is knowledge
a8 imagined in dreams without any corresponding object ;
thus the reality of external things is like that of dream-
objects, mere imagination of the subject and unreal. How
can they who say s0 be believed ? Since they first suppose
that the things which present themselves to us by their own
foree do so only on account of the invalid and delusive imagina-
tion of the intellect, and then deny the reality of the external
world on the strength of such an imaginary supposition of
their own,”

The external world has generated knowledge of itself
by its own presentative power (arthena svakiyaydgrdhyas-
aktyd vijiianamajani), and has thus caused itself to be repre-
sented in our ideas, and we have no right to denyit.* Com-
menting on the Bhashya IV. 14, Vicaspatisays that the method
of agreement applied by the Buddhists by their sahopalamb-
haniyame (maxim of simultaneous revelation) may possibly
be confuted by an application of the method of difference.
The method of agreement applied by the idealists when put
in proper form reads thus: “ Wherever there is knowledge
there is external reality, or rather every case of knowledge
agrees with or i8 the same as every case of the presence of
external reality, so knowledge is the cause of the presence of
the external reality, i.e. the external world depends for ite
reality on our knowledge or idess and owes its origin or
appearance ag such to them.” But Vacaspati says that this
application of the method of agreement ia not certain, for it
cannot be corroborated by the method of difference. For

* Taitravaskaradi, IV, 14,
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the statement that every case of absence of knowledge is also
a case of absence of external reality canunot be proved, i.e.
we cannot prove that the external reality does not exist
when we have no knowledge of it (sakopalambhaniyamaden
vedyatvaiicn hetd sandigdhavyatirekatayinaikantikau) 1V, 14

Describing the nature of grossness and externslity, the
attributes of the external world, he says that grossness mesns
the pervading of more portions of space than one, i.e. grossness
means extension, and externality means being related to
separate space, i.e. co-existence in space. Thus we see that
extension and co-existence in space are the two fundamental
quaelities of the gross external world. Now an idea can never
be said to possess them, for it cannot be said that an idea has
extended into more spaces than one and yet co-existed
separately in separate places. An idea cannot be said to
exist with other idess 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 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 idsas, since they
are very fine and subtle, and can be known only at the time of
their individual operation, at which time, however, other ideas
may be quite latent and unknown. Imagination has no power
to negate their reality, for the sphere of imagination is quite
distinet from the sphere of external reality, and it can never
be applied to an external reality to negate it. Imagination is
a mental function, and as such has no touch with the reality
outside, which it can by no means negate.

Further it cannot be paid that, because grossness and
externality can abide neither in the external world nor in
our ideas, they are therefore false. For this falsity cannot be
thought as 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
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be false, no true thing can be known by our ideas and they
therefore become equally false.

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

We further see, says Pataiijali, that the thing remains
the same though the ideas and feelings of different men may
change differently about it.* Thus A, B, C may perceive
the same identical woman and may feel pleasure, pain or
batred. We see that the same common thing generates
different feelings and ideas in different persons; external
reality cannot be said to owe its origin to the idea or imagina-
tion of any one man, but exists independently of any person’s
imagination in and for itself. For if it be due to the imagina-
tion of any particular man, it is his own idea which as such
cannot generate the same ideas in another man. So it mus$ be
said that the external reality is what we perceive it outside.

There are, again, others who say that just as pleasure
and pain arise along with our ideas and raust be said to be due
to them so the objective world also must be said to have come
into existence along with our ideas. The objective world
therefore according to these philosophers has no external
existence either in the past or in the future, but has only
a momentary existence in the present due to our ideas about
it. That much existence only are they ready to attribute
to external objects which can be measured by the idea of the

* Vastustmye cittabheddt tayor vibhakiad panthdh. Yoga-shitra, IV. 16.
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moment. The moment I have an idea of a thing, the thing
rises into exigtence and may be said to exist only for that
moment and a8 soon a8 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 the objective reality should really
depend upon the idea of any individual man, then the objective
reality corresponding to an idea of his ought to cease to exist
either with the change of his idea, or when he directs attention
to some other thing, or when he restrains hiz 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, sll parts of
an object can never be seen all at once, Thus 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 eaid not to exist (ye cdsydnupasthita bhdgaste casya
na syurevam nasti prshthamitt uderamapt na grhyeta. Vydsa-
bhashya, 1V, 16), Therefore it must be said that there is an
independent external reality which is the common field of
obgervation for all souls in general; and there are also
separate ‘‘ Cittas” for separate individual souls (twsmat
svatantro’rthah sarvapurushasadharanalh svatantrani ca citani
pratipurusham, pravartiante, thid.). And all the experiences
of the purusha result from the connection of this * Citta ”
(mind) with the external world.

Now from this view of the reality of the external world we
are confronted with another question—what is the ground
which underlies the manifold appearance of this external
world which has been proved to be real ? What is that some-
thing which is thought as the vehicle of such qualities as pro-
duce in us theideas ? What is that self-subsistent substratum
which is the basis of so many changes, actions and reactions
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that we always meet in the external world ? Locke called
this substratum 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 of substantiality. We know that Kant, who was much
influenced by Hume, agreed to the existence of some such
unknown reality which he called 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 Bhdshya tries to penetrate deeper into the nature
of this substratum or substance and says : dharmisvaripamatro
ke dharmak, dhormivikriyd eva eshd dharmadvara prapaficyate,
Vydsa-bhishya, IT1. 13, The characteristic qualities form the
very being itself of the characterised, and it is the change of
the characterised alone that is detailed by means of the
characteristic. To understand thoroughly the exact signifi-
cance 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 sattva of the nature of illumination
{prakdse), rajas—the energy or mutative principle of the
nature of action (kriyd)}-—and tamas—the obstructive principle
of the nature of inertia (stAsts) which in their original and
primordial state are too fine to be apprehended (qun@nampar-
amam ripam na drshtipathamrechats, Vydsa-bhashya, IV, 13).
These different gunas combine in various proportions to form
the manifold universe of the knowable, and thus are made the
objects of our cognition. Through combining in different
proportions they becomes, in the words of Dr. B. N. Seal,” more
and more differentiated, determinate and e¢oherent,” and thus
make themselves cognisable, yet they never forsake their own
true nature as the gupas. So we see that they have thus got
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two natares, 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 states of the manifold knowable
(e vyaktasikshma gundimanah [IV. 13] ... sarvamidam
gunandm sannivesavideshamatramiti paramdrthato gundimanalk,
Bhashya, ibid.).

Now these gunas take three different courses of development
from the ego or ahamkira according to which the ego or
shamkira may be said to be sattvika, rajasa and tamasa,
Thus from the sattvika side of the ego by a preponderance of
sattva the five knowledge-giving senses, e.g. hearing, sight,
touch, taste and smell are derived. From the rajas side of
ego by & preponderance of rajas the five active senses of speech,
ete., are derived. From the tames side of ego or shamkara
by a preponderance of tamas are derived the five tanmatras.
From which again by a preponderance of tamas the atoms of
the 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 deriva-
tion of a particular product one of the gunas may indeed be
predominant, and thus may bestowthe prominent characteristic
of that product, but the other two gupas are also present
there and perform their functions equally well. Their
opposition does not withhold the progress of evolution but
rather helps it. All the three combine together in varying
degrees of mutual preponderance and thus together help the
process of evolution to produce a single product. Thus we
gses 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, riipa, sparés and #abda. The
gunas composing each tanmatra again harmoniously combine
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with each other with a preponderance of tamas to produce
the atoms of each gross element. Thus in each combination
one class of gunas remsins prominent, while the others
remsin dependent upon it but help it indirectly in the evolution
of that particulsr product.



CBAPTER 1V

THE PROCESS OF EVOLUTION

Tue evolution which we have spoken of above may be
characterised in two ways: (I) That arising from medi-
fications or products of some other cause which are themselves
capable of originating other products like themselves; (2)
That arising from causes which, though themselves derived,
yet cannot themselves be the cause of the origination of other
existences like themselves, The former may be said to be
slightly specialised (avidesha) and the latter thoroughly
specialised (videsha).

Thus we see that from prakrti comes mahat, from mahat
comes ahamkira, and from ahamwkara, a8 we have seen above,
the evolution takes three different courses according to the
preponderance of sattvs, rajag and tamas originating the
cognitive and conative senses and manas, the superintendent
of them both on one side and the tanmatras on the other.
These tanmitras again produce the five gross elements.
Now when ahamkira produces the tanmatras or the senses,
or when the tanmatras produce the five gross elements, or
when ahambkara itself is produced from buddhi or mahat,
it is called laftv@nlara-parindma, ie. the production of a
different tattva or substance.

Thus in the case of tattva@ntara-paringme (as for example
when the tanmétrag are produced from ahamkara), it must
-be carefully noticed that the state of being involved in the
tanmatras is altogether different from the state of being of

40
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ahamkara ; it is not & mere change of quality but a change
of existence or state of being.* Thus though the tanmatras
are derived from ahamkéra the traces of ahamkira cannot
be easily followed in them. Thig derivation is not such that
the ahamkara remains principally unchanged and there is
only a change of quality in it, but it is a different existence
altogether, baving properties which differ widely from those
of ahamkara, BSo it is called tattvantara-parinama, i.e.
evolution of difierent categories of existence.

Now the evolution that the senses and the five gross elements
canundergo can never be of this nature, for they are videshas,
or substances which have been too much specialised to allow
the evolution of any other substance of a different grade of
existence from themselves. With them there is an end of all
emanation. So we see that the avideshas or elightly specialised
emanations are those which being themselves but emanations
can yet yield other emanations from themselves. Thus we
gee that mahat, shamkara and the five tanmatrag are them-
selves emanations, as well as the source of other emanations.
Mahat, however, though it is undoubtedly an avifesha or
slightly specialised emanation, is called by another technical
name linga or sign, for from the state of mahat, the prakrti
from which it must have emanated may be inferred. Prakrti,
however, from which no other primal state is inferable, is called
the alinga or that which is not a sign for the existence 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

¥ Y Tattvaniara-paringms *’ means the evolution of & wholly new category
of existence. Thuas the tanmatres are wholly different from the ego from
which they are produced. So the atoms are wholly different from the tan-
métras from which they are produced, for the Iatter, unlike the former, have
no sense-properties. In all combinations of atoms, there would arise thon-
sands of new qualities, but none of the produocts of the combination of atoms

can be called s tattvintars, or a new category of exiatence since all these
qualities are the direct manifestations of the specific propertiea of the atoma,
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which they have emanated can be directly inferred. Thus in
this sense the five gross elements may be called the linga of the
tanmitras, and they again of the ego, and that again of the
mahat, for the unspecialised ones are inferred from their
specialised modifications or emanations. But this technical
name lihga is reserved for the mabat from which the alinga
or prakrti can be inferred, This prakrti, however, is the
eternal state which is not an emanation itself but the basis
and source of all other emanations.

The linga and the alinga have thus been compared in the
Karika -

* hetumadanityamavydpr sakriyamanckasritam lingam

sGvayavam paraiantram vyaklam vipariamevyekiam.”

The linga has a cause, it is neither eternal nor universal,
but mobile, multiform, dependent, determinate, and possesses
parts, whereas the alinga is the reverse. The alings or
prakyti, however, being the cause has some characteristics in
common with its lingas as distinguished from the purushas,
which are altogether different from it.

Thus the Karika says :

“ irigunamaviveki vishayak sGmanyamacetanam prasavadharmi
vyakiam lath@ prodhanem tadviparitestathd puman.’”’

The manifested and the unmanifested pradhina or prakrti
are both composed of the three gunar, non-intelligent, objee-
tive, universal, unconscious and productive. Soul in these
respects is the reverse, We have seen above that praketi
is the state of equilibrium of the gunas, which can in no way
be of any use to the purushas, 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 purushas,

The state of prakrti is that in which the gupas completely
overpower each other and the characteristics (dharma)
and the characterised (dharm?) are one and the same.



EVOLUTION AND WHAT IT MEANS 43

Evolution is thus nothing but the manifestation of change,
mutation, by the energy of rajas. The rajas is the one
mediating activity that breaks up all compounds, builds up
new ones and initiates original modifications. Whenever in
any particular combination the proportion of sattva, rajas
or tamas slters, 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
turn is again disturbed and again another equilibrium is
restored. Now the manifestation of this latent activity of
rajag is what is called change or evolution. In the external
world the time that is taken by a paramapu or atom to move
from its place is identical with a unit of change.* Now an
atom will be that quantum which is smaller or finer than
that point or limit at which it can in any way be perceived
by the senses. Atoms are therefore mere points without
magnitude or dimension, and the unit of time or moment
(kshanae) that is taken up in changing the position of these

* Vydaa -bhdshya, T 52, says that the amallest indivisible part of a
thing is called s pareménu. Vijiiins Bhikshn in explaining it says that
fuaminu here meana guna, for if a thing say a stone is divided, then the
urtheat limit of division is reached when we come to the indivisible gunaa,
But if the prakrti is all-pervading (vibhu) how can the gunns be atomio ?
Bhikshu says ( Yoga-vdrttska, III. 52) in reply that there are some classes
of gupas (e.g. those which produoe mind emabkarane and Ghiéa) which
are all-perv , while the others are all atomic. In Bhikehu’s in ta-
tion a moment i to be defined as the time which s guna entit; to
change ite own wnit of space. Gunas are thus equivalent to the Vaiseshika
parambnus.  Bhikshu, however, does not deny that there are no atoma of
earth, water, eto., but he says that where reference is not made to these atoma
but to gupa atoms for t.he&anless units of time oan only be compared with
the partless gupsa. But ti does not make any comment here to
indicate ﬁh&t the smallest mdwmble unit of matter should mean gupas.
Moreover, Yoga-sfitra, I 40, and Fydsa-bAdshya, 1. 45, speak of paramdpu
and apu in the sense of earth-atoms, ete. Even Bhikshu does not maintain
that paraminu iz used there in the sense of atomic gupe ontities. I
oould not therefore accept Bhikshu's interpretation that paramanu here
refers to guns., Paramipu may here be taken in the sense of material
atoms of earth, water, eto. The atoms (paramfpu) here cannot be
abuolutaalz' partless, for it has two sides, prior (prvadeés) and powterior
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atoms is identical with one unit of change or evolution.
The change or evolution in the external world must therefore
be meagured 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.

Each unit of time (kshana) corresponding to this change of
an atom of its own unit of space is the unit-measure of change.
This instantaneour succession of time as discrete moments one
following the other is the notion of the geries of moments or
purs and simple succession. Now the notion of these discrete
moments is the notion of time. Even the notion of succession
18 one that does not really exist but is imagined, for a moment
comes into being just when the moment just before had passed
so that they have never taken place together. Thus Vyasa
in IIL. 52, says : * kshanatathramayorndast: vastusamaharah it
buddhisamaharah muhdritGhoratratradayal.” Sa tvayam kalah
vastusinyo'ps buddhinirmdnah. The moments and their
succession do not belong to the category of actual things;
the hour, the day and night, are all aggregates of mental
conceptions, This fime which is not a substantive reality in
itself, but is only & mental concept, represented to us through
linguistic usage, appears to ordinary minds as if it were an
objective reality.

So the conception of time as discrete moments is the real
one, whereas the conception of time as successive or as con-
tinuous is unreal, being only due to the imagination of our
empirical and relative consciousness. Thus Vacaspati further
explainait. A moment is real (vastupatitah)and is the essential
elernent of the notion of succession. Buccession involves the
notion of change of moments, and the moment is called time
by those sages who know what time is. Two moments cannot
happen together. There cannot be any succession of two
simultaneous things. Buccession means the notion of change
involving a preceding and a succeeding moment. Thus there
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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 may be said to
exist only if we speak of past and future as identical with
the changes that have become latent and others that exist
potentially but are not manifested. Thus in one moment,
the whole world suffers changes. All these characteristics
sre associated with the thing as connected with one particular
moment. *

8o we find here that time is essentially discrete, being only
the moments of our cognifive life. As two moments never
co-exist, there is no succession or continuous time. They
exist therefore only im our empirical consciousness which
cannot take the real moments in their discrete nature but
conneots the one with the other and thereby imagines either
succession or continuous time.

Now we have said before, that each unit of change or
evolution is measured by this unit of time kshana or moment ;
or rather the units of change are expressed in terms of these
moments or kshanas, Of course in our ordinary conscious-
ness these moments of change cannot be grasped, but they
can be reasonably inferred. For at the end of a certain period
we observe a change in & thing; now this change, though
it becomes appreciable to us after & long while, was still going
on every moment, o, in this way, the succession of evolution
or change eannot be distinguished from the moments coming
one after another. Thus the Yoga-siitre says in IV. 33:
*“ Buccession involving a course of changes is associated with
the moments.” Succession as change of moments is grasped

* Bhikshu regards the movement of a gupa of its own unit of space as
the nltimaete unit of time (kshans). The whole world is nothing else but a
weries of kshanas. This view differs from the Buddhist view that everything
in momentary in this that it doee not admit of any other thing but the
kehanas (na in kehandtiviliad kshawiked padd kabeidishyate iaistu
kshanamdiraathéyyeva paddrthab. iehyate. Yoga-virtiika, LIL 82).
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only by & course of changes. A cloth which has not passed
through & course of changes through a series of moments
cannot be found old all at once at any time. Even a new
cloth kept with good care becomes old after a time. This
is what is called the termination of a course of changes and
by it the succession of a course of changes can be grasped.
Even before a thing is old there can be inferred a sequence
of the subtlest, subtler, subtle, grossest, grosser and gross
changes (Tattvavaiéaradi, IV. 33).*

Now as we have seen that the unit of time is indistinguish-
able from the unit of change or evolution, and as these moments
are not co-existing but one follows the other, we see that there
is no past or future existing as & continuous before or past,
and after or future. It is the present that really existe 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 has already
had its manifestation and is thus conserved in the fact of the
manifestation of the present. For the manifestation of the
present as such could mot have taken place until the past
had already been manifested; so the manifestation of the
present is a concrete product involving within itself the mauni-
festation of the past; in & similar way it may be said that
the manifestation of the present contains within itself the seed
ot the unmanifested state of the future, for if this had not
been the case, the future never could have happened. So we
gee that the whole world undergoes a change at one unit

* There is a difference of opinion as regards the meaning of the word
* kshanapratiyogi ' in IV, 33, Vicaspati says that it means the growth
aascoisted with a particular kshape or moment (kakawprmy&é:-:fa).
The word pratiyegt is interpreted by Vicaspati as related (prafivambandhi).
Bhikshu, however, gives o quite diffsrent meaning. He interprets kshana as
“interval "' and pratiyogl as * opposite of ’ {virodhi). So ** kehanaproti-
yogi ’ meana with him ** without any interval ' or  continuons.,” He holds
that the sitra means that all change jn continuous and not in succession,
There is according to his interpretation no interval between the cessation
of a previous character and the rise of & new ons.
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point of time, and not only that but it conserves within itself
all the past and future history of cosmic evolution.

We have pointed out before that the manifestation of the
rajas or energy as action is what is called change. Now this
manifestation of action can only take place when equilibrium
of a particular collocation of gunaes is disturbed and the rajas
arranges or collocates with itself the sattva and tamas, the
whole group being made intelligible by the inherent sattva.
So the cosmic history is only the history of the different
collocations of the gugas. Now, therefore, if it is possible
for a seer to see in one vision the possible number of combina-
tions that the rajas will have with sattva and tamas, he can
in one moment perceive the past, present or future of this
cosmic evolutionary process; for with such minds all past
and future are concentrated at one point of vision which to
a person of ordinary empirical consciousness appears only
in the series. For the empirical consciousness, impure as it is,
it is impossible that all the powers and potencies of sattva
and rajas should become manifested at one point of time;
it has to take things only through its senses and can thus
take the changes only as the 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 bhave
grasped 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 modifica-
tions or changes that are going on in the body of a substance
{see Yoga-stitra, III. 53}



CHAPTER V
THE EVOLUTION OF THE CATEGORIES

THE Yoga analysis pointe to the fact that all our coguitive
states are distinguished from their objects by the fact of their
being intelligent. This intelligence is the constant factor
which persists amidst all changes of our cognitive states.
We are passing continually from one state to another without
any rest, but in this varying change of these states we are
never divested of intelligence. This fact of intelligence is
therefore neither the particular possession of any one of these
states nor that of the sum of these states ; for if it is not the
possession of any one of these states it cannot be the possession
of the sum of these states. In the case of the released person
again there is no mental state, but the self-shining intelli-
gence. So Yoga regarded this intelligence as quite distinct
from the so-called mental states which became intelligent
by coming in connection with this intelligence, The action-
less, absolutely pure and simple intelligence it called the
purusha.

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

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

Now apart from this rajas, thought when geen as divested
of its sensuous contents seems to exhibit one universal mould
or form of knowledge which assumes the form of all the
sensuous contents that are presented to it. It is the one
universal of all our particular concepts or ideas—the basis
or substratum of all the different shapes imposed upon itself,
the pure and simple. Sattva in which there is no particularity
is that element of our thought which, resembling purusha
most, can attain its refleetion within itself and thus makes
the unconscious mental states intelligible, All the contenta
of our thought are but modes and limitations of this universal
form and are thus made intelligible. 1t is the one principle
of intelligibility of all our conscious states.

Now our intellectual life consists in a series of shining
ideas or concepts ; concepts after concepts shine forth in the
light of the pure intelligence and pass away. But each
concept is but a limitation of the pure shining universal of
our knowledge which underlies all its changing modes or
modifications of concepts or judgments. This is what is called
pure knowledge in which there is neither the knower nor the
known. This pure object—subjectless knowledge differs
from the pure intelligence or purusha only in this that later
on it iz liable to suffer various modifications, as the ego,
the senses, and the infinite percepte and concepts, ete., con-
nected therewith, whereas the pure intelligence remains ever
pure and changeless and is never the substratum of any
change. At this stage sattva, the intelligence-stuff, is
prominent and rajas and tamas are altogether snppressed.
It ie for this reason that the buddhi or mind is often spoken
of as the sattva. Being an absolute preponderance of sattva
it has nothing else to manifest, but it is its pure-ghining self,
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Both tamas and rajas being mostly suppressed they cannot
in any way affect the effulgent nature of this pure shining
of contentless knowledge in which there is neither the knower
nor the known.,

But it must be remembered that it is holding suspended
a8 it were within itself the elements of rajas and tamas which
cannot manifest themselves owing to the preponderance of
the sattva.

This notion of pure contentless consciousness is immediate
and abstract and as such is at once mediated by other neces-
sary phases. Thus we see that this pure contentless universal
conscicusness is the same as the ego-universal (asmitamatra).
For this contentless nniversal consciousness is only another
name for the contentless unlimited, infinite of the ego-univer-
sal. A quotation from Fichte may here be useful a8 a com-
parison, Thus he says in the introduction to his Science
of Ethies: “ How an object can ever become a subject, or
how a being can ever become sn object of representation :
this curious change will never be explained by anyone who
does not find a point where the objective and subjective
are not distinguished at all, but are altogether one. Now
such a point is established by, and made the starting point
of our systema. This point is the Egohood, the Intelligence,
Reason, or whatever it may be named.”* The Vyasa-bhdshya,
I1. 19, describes it as lingamdtram mahatiatvan sattGmitre
mahats dtmani, and again in I. 36 we find it described as the
waveless ocean, peaceful infinite pure egohood. This obscure
egohood is known merely as being. This mahat has also
been spoken of by Vijfidna Bhikshu as the manas, or mind,
88 it has the function of assimilation (nifcaya). Now what
we have already said about mahat will, we hope, make it

* Nothing more than a superficial com n with Fichte is here in.
tended. A large majority of the texts and the commentary literature would
o the attempts of all those who would like to interpret Samkhya-yoga
on Fichtean lines.
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clear that this mahat is the last limit at which the subject
and the object can be considered as one indistinguishable
point which is neither the one nor the other, but the source
of both.

This buddhi is thus variously called makat, asmugmatra,
manas, saftva, buddhi and lings, according to the aspects
from which this state is observed.

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

Now this phase of sattva or pure shining naturally passes
into the other phase, that of the Ego as knower or Ego as
subject. The first phase as mahat or asmitdmatra was the
state in which the sattva was predominant and the rajas and
tamas were in a suppressed condition. The next moment
18 that in which the rajas comes uppermost, and thus the
ego as the subject of all cognition—the subject I—the
knower of all the mental states—is derived. The con-
tentless subject-objectless *“ I” is the paseive sattva aspect
of the buddhi catching the reflection of the spirit of
purusha,

In its active aspect, however, it feels itself one with the
spirit and appears as the ego or subject which knows, feels
and wills, Thus Patafijali says, in I¥, 6: drgdaréanadek-
tyorekitmateva asmitd, i.e. the seeming identity of the seer
and the perceiving capacity is called asmita-ego. Again in
Bhashya, 1. 17, we have ekdtmikd samvidasmitd (knowledge as
one identical is asmitd) which Vicaspati explains as 3d ca
a@mand grakitrd sahe buddhirekdtmikd samwid, l.e. it is the
feeling of identity of the buddhi (mind) with the gelf, the
perceiver. Thus we find that the mind is affected by its own
rajas or activity and posits itself as the ego or subject as
activity, By reason of this position of the “I" as active
it perceives itself in the objective, in all its conative and
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coguitive penses in its thoughts and feelings and also in the
external world of extension and co-existence ; in the words
of Paficadikha (II. 5) thinking the animate and inanimate
beings to be the self, man regards their prosperity as his own
and becomes glad, and regards their adversity as his own
and is sorry. Here the “1" is posited as the active entity
which becomes conscicus of iteelf, or in other words the
“T” becomes self-conscious. In analysing this notion of
self-consciousness we find that here the rajas or element of
activity or mobility has become predominant and this pre-
dominance of rajas has been manifested by the inherent
sattva, Thus we find that the rajas side or “I as active ”
has become manifested or known as such, i.e. “ X ” becomes
conscious of itself as active. And this is just what is meant
by self-consciousness,

This ego or self-consciousness then appears as the modifica-
tion of the contentless pure consciousness of the mind (buddhs) ;
it is for this reasonthat we see that this self-consciousness is but
s modification of the nniversal mind. The absolute identity
of subject and object as the egohood is not & part of our
natural consciousness, for in all stages of our actual conscious-
ness, even in that of self-consciousness, there is an element
of the preponderance of rajas or activity which directs this
unity as the knower and the known and then unites them as
it were. Ounly so far as I distinguish myself as the conscions,
from myself as the object of consciousness, am I at all conscious
of myself.

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 can know, it therefore knows itself
in & very abstract way as the ““ I” or in other words, the ego
becomes self-conscious ; but at this moment the ego has no
content ; the tamas being quite under suppression, it is
evolved by a preponderance of the rajas ; and thus its nature
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a8 rajas is manifested by the sattva and thus the ego now
essentially knows itself to be active, and holds itself as the
permanent energising activity which connects with itself all
the phenomena of our life.

But now when the ego first directs itself towards itself and
becomes conscious of itself, one question which naturally
comes to our mind is, ** Can the ego direct itself towards
itself and thus divide itself into a part that sees and one that
is seen?” To meet this question it is assumed that the
gunas contain within themselves the germs of both sub-
jectivity and objectivity (gundndm Ai dvaird@pyam vyavasd-
yatmkatvam vyavaseydtmakatvam ca, Tattvavaisaradt, 11L. 47);
the gunas have two forms, the perceiver and the perceived.
Thus we find that in the ego the quality of the gunas as the
perceiver 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.

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 still only abstract and exist but in an
implicit way in this state of the ego (ahamkdra).

Enquiring further into the nature of the relation of this ego
and the buddhi, we find that the ego is only another phase
or modification of the buddhi; however different it might
appear from buddhi it is only an appearance or phase of it;
its reality is the reality of the buddhi. Thus we see that when
the knower ig affected in his different modes of concepts and
judgments, this too iz to be ascribed to the buddhi., Thus
Vyasa writes (I1. 18) that perception, memory, differentiation,
reasoning, right knowledge, decision belong properly to mind
(buddhi) and are only illusorily imposed on the purusha
(grahanadhdranohipokatativajfidnabhinivesd buddhau vartta-
mand purushe adhyaropiasadbhavah).
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Now from this ego we find that three developments take
place in three distinct directions according to the preponder-
ance of sattva, rajas or tamas.

By the preponderance of rajas, the ego develops itself
into the five conative senses, vik (speech), pani (hands),
pida (feet), payu (orgsan of passing the excreta) and upastha
(generative organ). By the preponderance of sattva, the
ego develops itself into the five cognitive senses~—hearing,
touch, sight, taste and smell; and by a preponderance of
tamas it stands as the bhiitadi and produces the five tan-
matras, and these again by further preponderance of tamas
develops into the particles of the five gross elements of earth,
water, light, hest, air and ether.

Now it is clear that when the self becomes conscious of
itself as object we see that there are three phases in it: (i)
that in which the self becomes an object to itself; (ii) when
it directs itself or turns as the subject upon itself as the object,
this moment of activity which can effect an aspect of change
in itself; (iil} the aspect of the consciousness of the self,
the moment in which it perceives itself in its object, the
moment of the union of itself as the subject and itself as the
object in one luminosity of self-consciousness. Now that
phase of self in which it is merely an object to itself ia the phase
of its union with prakrti which further develops the praksti in
moments of materiality by a preponderance of the inert
tamas of the bhiitadi into tanmitras and these again into the
five grosser elements which are then called the grahye or
perceptible.

The sattva side of this ego or self-consciousness which was
hitherto undifferentiated becomes further differentiated,
specialised and modified into the five cognitive senses with their
respective functions of hearing, touch, sight, taste and smell,
synchronising with the evolution of the prakrti on the tan-
métric side of evolution. These again individually suffer
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infinite modifications themsslves and thus cause sn infinite
variety of sensations in their respective spheres in our conscious
life. The rajas side of the ego becomes specialised as the active
taculties 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
cognitive and conative senses. What is perceived as mere
sensations by the senses is connected and generalised and
formed into concepts by the manas; it is therefore spoken
of as partaking of both the conative and the cognitive aspects
in the Samkhya-karika, 217.

Now though the modifications of the ego are formed
suceessively by the preponderance of sattva, rajas and tamas,
yet the rajas is always the acceesory cause {sehakdri) of all
these varied collocations of the gupas; it is the supreme
principle of energy and supplies even intelligence with the
energy which it requires for its own consecious activity. Thus
Lokacaryya says in his Taffvatraya: ‘‘the timasa ego
developing into the material world and the eattvika ego
developing into the eleven senses, both require the help of the
rajasa ego for the production of this development ” (anyabhyam
akamkirabhyam svakdryyopajanane rijasahamkirah sahakdrs
bhavats) ; and Barabars in his Bhashys writes: ‘‘just as a
seed-sprout requires for its growth the help of water as
instrumental cause, so the rajasa ahamkara (ego) works as the
accessory cause (sahakdrs) for the transformations of sattvika
and tdmasa shamkara into their evolutionary products.”
The mode of working of this instrumental cause is described as
“ rajas is the mover.” The rijasa ego thus moves the sattva
part to generate the senses; the tamas part generating the
gross and subtle matter is also moved by the rajas, agent of
movement. The rajasa ego is thus called the common cause
of the movement of the sattvika and the tamasa ego. Vao-
aapati also says :  though rajas has no separate work by itself
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yet since eattva and tamas (which though capable of under-
going modification, do not do their work) are actionless in
themselves, the agency of rajas lies in this that it moves them
both for the production of the effect.”* And according aa the
modifications are sattvika, tAmasa or rajasika, the ego which
is the cause of these different modifications is also called
vaikarika, bhiitddi and taijasa. The mahat also as the source
of the vaikarika, taijasa and bhittadi ego may be said to have
three aspects.

Now speaking of the relation of the sense faculties with
the sense organs, we gee that the latter, which are made up of
the grosser elements are the vehicle of the former, for if the
latter are injured in any way, the former are also necessarily
affected. T

To take for example the epecific case of the faculty of hearing
and its organ, we see that the faculty of hearing is seated in
the ether (@kaéa) within our ear-hole. Itis here that the power
of hearing is located. When soundness or defect is noticed
therein, soundness or defect is noticed in the power of hearing
also. When the sounds of solids, ete., are heard, then the
power of hearing located in the hollow of the ear stands in need
of the resonance produced in the akaéa of the ear.

This sense of hearing, then, having its origin in the principle
of ahamkara, behaves like iron, and is drawn by the sounds
originated and located in the mouth of the speaker acting
a8 loadstone, and transforms them into its own suceessive
modifications (vrtfd) and thus senses the sounde of the
speaker. And it is for this reason that for every living
creature, the perception of sound in external space
in the absence of defects is never void of authority,
Thus Pancasikha also says, as quoted in Vydsa-bhishya,
IIL. 41 :

* Tattvakeumudt on Samkhya-kdrika, 20,
t Tattvavaiddradi, I11. 41.
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“To all those whose organs of hearing are situated in the
same place (at different times) the Akada sustaining the sense
of hearing is the same.” The dkada, again, in which the power
of hearing is seated, is born out of the soniferous 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
golids, etc. This then proves that the dkifa is the substratum
of the power of hearing, and alse possesses the quality of
sound. And this sameness of the sitnation of sound is an
indication of the existence of dkada as that which is the sub-
stratum of the anditory power ($ruti) which manifests the
sounds of the same class in akasa, Such a manifestation of
sound cannot be without such an auditory sense-power.
Nor is such an auditory power & quality of prthivl (earth),
etec., because it cannot be in ite own self both the manifestor
and the manifested (vyahngye and vyaijaka), Taltvavaisdrads,
II1. 41. It is the auditory power which manifests all sounds
with the help of the akaéa of the sense organ,

The theory of the gunas was accepted by many others
outside the Samkhya-Yoga circle and they alto offered their
opinions on the nature of the categories,

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

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

sattvika ego+sound potential (Sabda-tanmatra)=sense
of hearing.

sattvika ego--touch potential (Sparé-tanmatra)=sense of
touch.

sattvika ego-+sight potential (ériipa-tanmaira)=sense of
vision.
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sattvika ego-taste potential (vasa-tanmditra)=sense of
taste.

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

The conative sense of speech is developed in association
with the sense of hearing ; that of hand in association with the
pense of touch ; that of feet in association with the sense of
vision ; that of upastha in association with the sense of taste ;
that of payn in association with the sense of smell.

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

TheNaiyayikas, however,think that the senses are generated
by the gross elements, the ear for example by akasa, the touch
by air and go forth, But Lokacéryya in his Tattvatraya holds
that the senses are not generated by gross matter but are
rather sustained and strengthened by it.

There are others who think that the ego is the instrumental
and that the gross eloments are the material causes in the
production of the sensea.

The view of the Vydaa-bhashya is, I believe, now quite clear
since we see that the mahat through the asmita generates from
the latter (as differentiations from it, though it itself exists
a8 integrated in the mahat), the senses, and their correspond-
ing gross elements,

Before proceeding further to trace the development of
the bhiitadi on the tanmatric side, I think it is best to refer
to the views about the supposed difference between the Yoga
and the views of the Samkhya works about the evolution of
the categories. Now according to the Yoga view two paralle!
lines of evolution start from mahat, one of which develops
into the ego, manas, the five cognitive and the five conative
senses, while on the other side it develops into the five grosser
elements through the five tanmatras which are directly
produced from mahat through the medium ahamkara,
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Thus the view as found in the Yoga works may be tabulated

thus :(—
Prakrti
Mahat or Asmitaméitra
l
Asmita Tanmitras—?
I |
11 senses 5 gross elements
The view of the Samkhya works may be tabulated thus :—
Pralkrti
I
Mshat
I
Ego
|
|
11 senses 5 Tanmétras

L ]
5 gross ell,ments

The place in the Vydsa-bhdshya which refers to this genesis
is that under videshaviseshalingamatralingans gunaparvant, 11,
19. There it says that the four bhitas are ether, air, fire,
water and earth. These are the videshas (specialised modi-
fications) of the unspecialised modifications the tanmatras of
sound, touch, colour, taste and smell. So also are the cognitive
senses of hearing, touch, eye, tongue, and nose and the conative
senses of speech, hand, feet, anus and the generative organ.
The eleventh one manas (the co-ordinating organ) has for its
object the objects of all the above ten senses. Bo these are
the specialised modifications (videshas) of the unspecialised
(aviéesha) asmitd. The gupas have these sixteen kinds of
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specialised modifications (videshaparindma). The six un-
specialised modifications are the sound tanmatra, touch
tanmétra, colour tanmatra, taste tanmatra and smell tan-
matra. These tanmitras respectively contain one, two,
three, four, and five special characteristics,. The sixth
unspecialised modification i asmitdimaitra. These are the
six avidesha evolutions of the pure being, the mabat. The
category of mahat is merely a sign beyond the avideshas and
it is there that these exiet and develop.

In this Vydsa-bhdshya the fully specialised ones, videshas,
the grosser elements are said to have been derived from the
tanmatras and the senses and manas, the faculty of re-
flection are said to have been specialised from the ego or
asmitd, The tanmatras, however, have not been derived from
the ego or asmitd here. But they together with asmitd are
spoken of as the six slightly specialised ones, the five being the
five tanmatras and the sixth one being the ego. These six
avifeshas are the specialisations of the mahat, the great
egohood of pure Be-ness. It therefore appears that the six
avideshas are directly derived from the mahat, after which the
ego develops into the eleven senses and the tanmitras into the
five gross elements in three different lines.

But let us see how Yoga-varttike explains the point here :-—

““But like the senses the tanmétras are also special
modifications of the ahamkira having specially modified
characteristics such as sound, touch, ete., why, therefore, are
they not mentioned as special modifications (vifeshas) ? The
answer is that those only are mentioned as special modification
which are ultimate special modifications. The tanmatras are
indeed the special modifications of theego, but they themselves
produce further special modifieations, the bhiitas. The
aviSeshas are explained as the six aviseshas. The tanmatras
are generated from the tdmasa ahamkara gradually through
sound, ete. The category of mahat which is the ground of
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all modifications, called also the buddhi, has six evolutionary
products called the avieshas. Though the mshat and the
prakrti may also be regarded as the root-canses out of which
the tanméatras have evolved, yet the word avidesha is used
as a technical term having a special application to the six
avifeshas only.” The modifications of these are from the
buddhi through the intermediate stage of the ahamkara, as
has been explained in the Bhdskya, L. 45.

Thus we ses that the Yoga-varitika says that the Bhdshya
is here describing the modifications of buddhi in two distinet
classes, the avideshas and the videshas ; and that the mahat
has been spoken of as the source of all the avideshas, the five
tanmatras and the ego; strictly speaking, however, the
genegis of the tanmétras from mahat takes place through the
ego and in association with the ego, for it has been so described
in the Bhashya, 1. 45.

Nigeéa in explaining this Bhashya only repeats the view
of Yoga-virttika.

Now let us refer to the Bhdshya of I. 4B, alluded to by
the Yoga-ogrttika: ““ The gradual series of subtler causes
proceeds up to the alitga or the prakrti. The earth atom
has the smell tanmatra as ite subtle cause ; the water atom
has the taste tanmatra ; the air atom the touch tanmatra ;
the ikaéa atom the sound tanmatra ; and of these ahamkira
is the subtle cause; and of this the mahat is the subtle
cause,” Here by subtle cause (sitkshma) it is upadanakarapa
or material cause which is meant; so the Bhashyae further
says : ‘It is true that purushs is the subtlest of all. But
yet as prakrti is subtler than the mahat, it is not in that sense
that purusha is subtler than prakrti for purusha is only an
instrumentsal cause of the evolution of mahat, but not its
material canse.” I believe it is quite clear that ahamkara
is spoken of here as the stikshma anvaytkdrana of the tan-
matras. This anvayikdrapa is the same a8 upidina (material
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cause) a8 Vacaspati calls if. Now again in the Bhashya of
the same stiirg IL. 19 later on we see the linga or the mahat is
the stage next to prakrti, it is differentiated from it though
still remaining integrated in the regular order of evolution.
The six avifeshas are again differentiated while still remaining
integrated in the mahat in the order of evolution (parindma-
kramaniyama).

The mahat tattva (liiga) is associated with the prakrta
{alinga). Its development is thus to be considered as the
production of a differentiation as integrated within the
prakrti, The six avideshas are also to be congidered as the
production of successive differentiations as integrated within
the mahat.

The words samsyshia vivicyante are the most important
here for they show us the real nature of the transformations.
“ Samsrshtd”’ means integrated and *‘ vivicyante” means
differentiated. This shows that the order of evolution as
found in the Sdmkhya works (viz, mahat from prakrti, aham-
kéra from mahat and the eleven senses and the tanmatras
from ahamkara) is true only in this sense that these modifica-
tions of ahamkira take place directly as differentiations of
characters in the body of mahat. As these differentiations
take place through ahamkira as the first moment in the
series of transformations it is said that the transformations
take place directly from ahamkara; 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 avides-
has—namely, ahamkara and the five tanmatras—come ont,
This conception of evolution as differentiation within inte-
gration bridges the gulf between the views of Yoga and the
Samkhya works. We know that the tanmatras are produced
from the tamasa ahamkara. This ahamkara is nothing but the
tamasa side of mahat roused into creative activity by rajas.
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The séttvika ahamkéra is given as a separate category pro-
ducing the senses, whereas the tamas as bhiitddi produces the
tanmatras from its disturbance while held up within the
mahat.* :

Nageéa in the Chayd-vyakhya of IL. 19, however, follows
the Samkhya explanation. He says: “ The five tanmaitras
having in order one, two, three, four and five characteristica
are such that the preceding ones are the causes of the succeed-
ing ones. The dabdatanmatra has only the characteristic of
sound, the spardatanmatra of sound and touch and so on, . . .
All these tanmatras are produced from the tamasa ahamkara
in the order of dabda, sparéa, etc.” This ignores the interpre-
tation of the Vyasa-bhdshya that the tanmatras are differentia-
tions within the integrated whole of mahat through the
intermediary stage of the tAmasa ahamkara.

* This was firat pointed out by -Dr. B. N. Beal in his Physical, Cliemical

and Mechanical Theories of the Ancient Hindus in Dr. P. (. Ray's Hindu
Chemistry, Yol. IL



CHAPTER VI

EVOLUTION AND CHANGE OF QUALITIES

THE order of the evolution of the tanméatras as here referred
to is as follows :—

Bhiitadi (tamasa ahamkara)
|
Sabdatanmdtra
Spardatanmatra

Ritipatanmatra
I

Rasatanmiatra

|
Gandhatanmatra

The evolution of the tanmatras has been variously described
in the Puripas and the Smrti literature. These divergent
views can briefly be brought under two headings : those which
derive the tanmatras from the bhiltas and those which derive
them from the ahamkara and the bhitas from them. Some
of these schools have been spoken of in the Barabara Muni’s
commentary on the Tattvatraya—a treatise on the Ramanuja
Philosophy—and have been already explained in a systematic
way by Dr. B. N, Seal. I therefore refrain from repeating
them needlessly. About the derivation of the tanmatras all
the other Samkhya treatises, the Karikd, the Kaumudi, the
Tattvavatéaradi, the Sdra and Pravacana-bhashya, the

94
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Siddhantacandrikd, Stutrarthabodhini, the Rajamartanda and
the Maniprabka seem to be silent, Further spesking of the
tanmatras, Vijiiina Bhikshu says that the tanmétras exist
only in unspecialised forms; they therefore can be neither
felt nor perceived in any way by the senses of ordinary men.
This is that indeterminate state of matter in which they can
never be distinguished one from the other, and they cannot
be perceived to be possessed of different qualities or specialised
in any way. Itis for this that they are called tanmatras, i.e.
their only specialization is a mere thatness. The Yogins
alone perceive them,

Now turning towards the further evelution of the grosser
elements from the tanmatras, we see that there are great
divergences of view here also, some of which are shown
below. Thus Vacaspati says: “ The earth atom is produced
from the five tanméitras with a predominance of the smell
tanmatra, the water atom from the four tanmatras excepting
the smell tanmatra with a preponderance of the taste tan-
mitra, and 8o on ”’ (I, 44).

Thus here we find that the akasda atom {anu} has been
generated simply by the akada tanmatra ; the viyn atom
has been generated by two tanmétras, dabda and sparés,
of which the sparéa appears there as the chief. The tejas
atom has been developed from the dabda, sparéa and riipa
tanmatras, though the réipa is predominant in the group.
The ap atom has been developed from the four tanmatras,
§abda, sparéa, riipa and rasa, though rass is predominant
in the group, and the earth or kshiti atom has been developed
from the five tanmétras, though the gandha tanmatra is
predominant in the group.

Now the Yoga-varttika agrees with Vacaspati in all these
details, but differs from him only in maintaining that the
akada atom has been generated from the dabda tanmatra
with an accretion from bhiitddi, whereas Vacaspati says
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that the dkads atom is generated simply by the akida
tanmatra.*

Nagefia, however, takes a slihgtly different view and says
that to produce the gross atoms from the tanmatras, an
accretion of bhiitadi as an accompanying agent is necessary
at every step ; so that we see that the vayun atom is produced
from these three: $abda-l-sparfa--aceretion from bhiitadi.
Tejas atom =4abda 4 éparda +riipa J-accretion from bhfitadi.
Ap atom = Sabda + Sparéa + riipa + rasa - aceretion from
bhitadi. Kshiti atom = fabda -+ dparéa -+ riipa - rasa --
gandha + accretion from bhutadi.

I refrain from giving the Visknu Purdne view which has
also been quoted in the Yoga-virttika, and the view of a certain
school of Vedéntists mentioned in the Tattva-nirtipana and
referred to and described in the Taitvatraya, ss Dr. B. N,
Seal has already described them in his article.

We see thus that from bhiitddi come the five tanmétras
which can be compared to the Vaideshika atoms as they
have no parts and neither grossnees nor visible differentiation.}
Some differentiation has of course already begun in the
tanmatras, as they are called éabda, dparda, riipa, rasa and
gandha, which therefore may be said to belong to a class akin
to the grosser elements of akada, vayu, tejas, ap and
kehiti.{

The next one, the paramanu (atom), which is gross in its
nature and is generated from the tanmétras which exist in
it as parts (tanmdtrdvayave) may be compared with the
trasarepu of the Vaifeshikas, Thus the Yoga-vdrittka says :
“this is called paramanu by the Vaifeshikas. We however
call the subtlest part of the visible earth, earth atoms”

* Yopa-vartivka, 1. 45

+ I have a.lready md before that Bhikshu thinks that the gunas (except
the all-perv. ones) may be compared to the Vaideehika atoms. See

Y oga-varttika, I11. 52.
1 Ci Vyasa-bhdshya—* scbdddindm miritisaménajdtiyanam,” IV. 14,
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(IV. 14). The doctrine of atoms is recognised hoth in the
Yoga-sitras (I. 46) and the Bhdshya (II1. B2, IV, 14, ete.).

Whether Samkhya admitted the paramapus (atoms) or not
cannot be definitely settled. The Samkhya-kirik@ does not
mention the paraménus, but Vijiana Bhikshu thinks that
the word *sikshma’ in Karka, 39, means paramanus
(Yoga-virttske IV. 14). Though the word paramanu is not
mentioned in the Karikd, I can hardly suppose that Samkhys
did not admit it in the sense in which Yoga did. For it does
not seem probable that Samkhya should think that by the
combination of the subtle tanmatras we could all at once
have the bigger lumps of bhiita without there being any
particles. Moreover, since the Yoga paramianus are the
finest visible particles of matter it could not have been
denied by Samkhya. The supposition of some German
scholars that Samkhya did not admit the paraméinus does
not seem very plausible. Bhikshu in Yoga-varttika, 111, 52,
says that the gunas are in reality Vaideshika atoms.

The third form is gross air, fire, water, etc., which is said
to belong to the mahat (gross} class, I cannot ¢Xpress it
better than by quoting a passage from Yoga-varitika, IV, 4 :
 The Bhashye holds that in the tanmatras there exists the
specific differentiation that constitutes the five tanmatras,
the kshiti atom is generated and by the conglomeration of
these grosa atoms gross earth is formed. So again by the com-
bination of the four tanmétras the water atom is formed and
the conglomeration of these water atoms makes gross water.”

“ It should be noted here : since the Bhdshys holds that the
tanmitras of sound, etc., are of the same class as the corre-
sponding gross elements it may be assumed that the combining
tanmatras possess the class characteristics which are made
manifest in gross elements by hardness, smoothness, etc.”
Bhikshu holds that since Simkhya and Yoga are similar (sama-
natantra) this is to be regarded as being also the Saimkhya view,



68 TANMATRAS AND PARAMANUS

There is, however, ancther measure which is called the
measure of parama mahat, which belongs to akada for ex-
ample.

Now these paramanus or atoms are not merely atoms of
matter but they contain within themselves those particular
qualities by virtue of which they appear, as pleasant, un-
pleasant or passive to us. If we have expressed ourselves
clearly, I believe it has been shown 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 {(sarvamidam
gunanam sannivedaviseshamdtram}, The samo book which in
the inner microcosm is written in the language of ideas has
been in the external world written in the language of matter.
So in the external world we have all the grounds of our inner
experience, cognitive as well as emotional, pleasurable as well
a8 painful. The modifications of the external world are only
translated into ideas and feelings; therefore these para-
méanus are spoken of as endowed with feelings.

There is another difference between the tanmatras and the
paramanus, The former cannot be perceived to be endowed
with the feeling elements as the latter. Some say, however,
that it is not true that the tanmatras are not endowed with
the feeling elements, but they cannot be perceived by any save
the Yogine ; thusitissaid : tanmatran@mapi parasparavydvyt-
tasvabhavatvamastyeva tacea yogimdatragamyam. Thetanmdatras
also possess differentiated characters, but they can be per-
ceived only by the Yogins; but this is not universallyadmitted,

Now these paraménus cannot further be evolved into any
other different kind of existence or tattvantara.* We see
that the paramanus though they have been formed from
the tanmatras resemble them only in a very remote way and
are therefore placed in a separate stage of evolution.

* Vydsa-bhishya, IL 19,
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With the bhiitas we have the last stage of evolution of the
gunas. The course of evolution, however, does not cease hers,
but continues ceaselessly, though by its process no new stage
of existence is generated, but the product of the evolution
is such that in it the properties of the gross elements which
compose its constitution can be found directly, This is what
is called dharmaparindma, as distinguished from the fatt-
vantara-parmama epoken above, The evolution of the
videshas from the avideshas is always styled tattvintara-
paripdma, as opposed to the evolution that takes place among
the videshas themselves, which is called dkarmaparinama or
evolution by change of qualities. Now these atoms or
paramanus of kshiti, ap, tejas, marut or akifa conglomerate
together and form all sentient or non-sentient bodies in the
world. The different atoms of earth, air, fire, water, ete.,
conglomerate together and form the different animate bodies
such as cow, ete., or inanimate bodies such as jug, etc., 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 combination which has been styled
ayutasiddhdvayava. In such & 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 conglomera-
tion of the particles we have what may be cealled a body,
which is regarded as quite a different thing from the atoms
of which it is composed. These bodics change with the dif-
ferent sorts of change or arrangement of the particles, accord-
ing to which the body may be spoken of as *“ one,” * large,”
“small,” “ tangible "’ or * possessing >’ the quality of action.
Some philosophers hold the view that a body is really nothing
but the conglomeration of the atoms; but they must be
altogether wrong here since they have no right to ignore the
“hody,” which appears before them with all its specific
qualities and attributes ; moreover, if they ignore the body
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they have to ignore almost everything, for the atoms them-
selves are not visible.

Again, these atoms, though so much unlike the Vaideshika
atoms since they contain tanmitras of a different nature as
their constituents and thus differ from the simpler atoms of
the Vaieshikas, compose the constituents of all inorganic,
organic or animal bodies in such a way that there is no break
of harmony—no opposition between them ;—but, on the
contrary, when any one of the gunas existing in the atoms
and their conglomerations becomes prominent, the other
gunas though their functions are different from if, yet do not
run counter to the prominent gunas, but conjointly with them,
help 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 therselves in the
evolution of a single product. Thus we see also that when
the atoms of different gross elements possessing different
properties and attributes coalesce, their difference of attri-
butes does not produce confusion, but they unite in the
production of the particular substances by a common
teleological purpose (see Vydsa-bhdshya, IV, 14),

We thus see that the bodies or things composed by the
collocation of the atoms in one sense differ from the atoms
themselves and in another are identical with the atoms
themselves. We pee therefore that the appearance of the
atoms ag bodies or things differs with the change of position
of the atoms amongst themselves. So we can say that the
change of the appearance of things and bodies only shows
the change of the collocation of the atoms, there being always
a change of appearance in the bodies consequent on every
change in the position of the atoms. The former therefore
is only an explicit appearance of the change that takes place
in the substance itself ; for the appearance of a thing is only
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an explicit aspect of the very selisame thing—the atoms;
thus the Bhashya says: dharmisvardpamdtro hi dharmah,
dharmivrikriy@é eva esh@ dharmadvard prapoficyate, ie. &
dharma (quality) is merely the nature of the dharmin
{substance), and it is the changes of the dharmin that are
made explicit by the dharmas* 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 continusally 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 kshana the
whole universe undergoes a change. Each moment or the
smallest particle of time is only the manifestation of that
particular change. Time therefore has not a separate exist-
ence in this philosophy as in the Vaideshika, but it is only
identical with the smallest smount of change—wiz, that of
an atom of its own amount of space. Now here the appearance
is called the dharma, and that particular arrangement of
atoms or gupas which is the basis of the particular appearance
is called the dharmin. The change of appearance is therefore
called the dharma-parinima.+

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

* Vydea-bhdshya, IIL 13, T Ibid.
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changes of the collocating atoms are not also lost but exist
only in a sublatent way in the particular collocation of atoms
present before us. For the past changes are by no means
destroyed but are 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 appear. The
present had held itself hidden in the past just as the future
is hidden within the present. It therefore only comes into
being with the unfolding of the past, which therefore exists
only in & sublatent form in it.

" Tt is on account of this that we see that a body comes into
being and dies away. Though this birth or death is really
subsumed the change of appearance yet it has its own special
aspect, on account of which it has been given a separate name
a8 lakshana-paripama. It considers the three stages of an
appearance—the unmanifested when it exists in the future,
the manifested moment of the present, and the past when it
has been manifested—lost to view but preserved and retained
in all the onward stages of the evolution. Thus when we say
that a thing has not yet come into being, that it has just come
into being, and that it is no longer, we refer to this lakshana-
parinama 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
unmsnifested, manifested and manifested in the past but
congerved,

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
infinitesimal that they cannot be marked by anyone except
the Yogins ; for though structural changes may be going on
tending towards the final passing away of that structure and
body into another structurs and body, which greatly differs
from it, yet they may not be noticed by us, who can take note
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of the bigger changes alone. Taking therefore two remark-
able stages of things, the difference between which may
be 80 notable as to justify us in calling the later the dissolution
or destruction of the former, we assert that the thing has
suffered growth and decay in the interval, during which the
actual was passing into the sublatent and the potential was
tending towards actualization. This is what is called the
avastha-parindma, or change of condition, which, however,
does not materially differ from the lakshana-pariname and can
thus be held to be a mode of it. It is on account of this that
a substance is called new or old, grown or decayed. Thus
in explaining the illustration given in the Bhdshya, 111, 13:
“there is avastha-parindma. At the moments of cessation
the potencies of cessation become stronger and those of
ordinary experience weaker.” The Yoga-varttike says:
* The strength and weakness of the two potencies is like the
newness or oldness of & jug; growth and decay being the
same a8 origination and decease, there is no difference here
from lakshana-parind@ma.”’

It is now time for ns to examine once more the relation of
dharmin, substance, and dharma, its quality or appearance.

Dharmin, or substance, is that which remains ecommon
to the latent (as having passed over or édnta), the rising
(the present or udita) and the unpredicable (future or avya-
padedya) characteristic qualities of the substance.

Substance (take for example, earth) has the power of
existing in the form of particles of dust, a lump or a jug by
which water may be carried. Now taking the stage of lump
for examination 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 remains unchanged in all these stages,
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and eo relatively constant among its changes as particles,
lump and jug. This earth therefore is regarded as the
dharmin, characterised one, the substance; and its stages
a5 itsé dharma or qualities. When this dharmin, or sub-
etance, undergoes a change from a stage of lump to a stage
of jug, it undergoes what is called dharma-parinama or change
of quality.

But its dharma, 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 rclative non-being, latency
or unpredicability. This is called the lakshana-parindma of
the dharma or qualities as constituting a jug. This jug is
again suffering another change as new or old according as
it is just produced or is gradually running towards its dissolu-
tion, and this is called the avasthd-parinama or change of
condition. These three, however, are not separate from the
dharma-parinama, but are only aspects of it; so it may
be said that the dharmin or substance directly suffers the
dharma-pariname and indirectly the lakshana and theavastha-
parindma. The dharma, however, changes and the lak-
shana-parinama can be looked at from another point of view,
that of change of state, viz. growth and decay. Thus we see
that though the atoms of kshiti, ap, ete., remain unchanged,
they are constantly suffering changes from the inorganic to
plants and animals, and from thence again back to the in-
organmic. There is thus a constant cireulation of changes in
which the different atoms of kshiti, ap, tejas, viyu and
dkada remaining themeelves unchanged are suffering dharma-
parindma as they are changed from the inorganic to plants
and animals and back again to the inorganic. These different
states or dharmas (as inorganic, ete.), again, according as they
are not yet, now, or no longer or passed over, are suffering
the lakshana-parinama. There is also the avastha-parindma
of these states according as any one of them (the plant state
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for example) is growing or suffering decay towards its dis- -
solution.

This circulation of cosmic matter in general applies also to
- all particular things, such as the jug, the cloth, etc. ; the order
of evolution here will be that of powdered particles of earth,
lump of earth, the earthen jug, the broken halves of the jug,
and again the powdered earth, As the whole substance has
only one identical evolution, these different states only happen
in order of succession, the occurrence of one characteristic
being displaced by another characteristic which comes after it
immediately, We thus see that one substance may undergo
endless changes of characteristic in order of succession ; and
along with the change of characteristic or dharma we have the
lakshana-parindma and the avastha-parindma as old or new,
which is evidently one of infinitesimal changes of growth and
decay. Thus Vacaspati gives the following beautiful example :
“Even the most ecarefully preserved rice in the granary
becomes after long years so brittle that it crumbles into atoms.
This change cannot happen to new rice all on a sudden. There-
fore we have to admit an order of successive changes” (Tattva-
varvéarads, 111, 15),

We now see that substance has neither past nor future ;
appearances or qualities only are manifested in time, by virtue
of which substance is also spoken of as varying and changing
temporally, just a& a line remains unchanged in itself but
acquires different significances according 8 one or two zeros
are placed on its right side. Substance—the atoms of kshiti,
ap, tejas, marut, vyoman, etc., by various changes of quality
appear as the manifold varieties of cosmical existence. There
i no intrinsic difference between one thing and another, but
only changes of character of one and the same thing ; thus the
gross elemental atoms like water and earth particles acquire
various qualities and appear as the various juices of all fruits
and herbs. Now in analogy with the arguments stated above,
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it will seem that even a qualified thing or appearance may be
relatively regarded as substance, when it is seen to remsin
common to various other modifications of that appearance
itself. Thus a jug, which may remain common in all its
modifications of colour, may be regarded relatively as the
dharmin or substance of all these special appearances or
modifications of the same appearance.

We remember that the gunas, which are the final sub-
stratum of all the grosser particles, are always in a state of
commotion and always evolving in the manner previously
stated, for the sake of the experience and final realisation of
the parusha, the only object or end of the prakrti. Thus the
Bhiashya, I11. 13, says : *“ So 1t is the nature of the gunas that
there cannot remain even a moment without the evolutionary
changes of dharma, lakshapa and avasthi ; movement ig the
characteristic of the gupas. The nature of the gupas is the
cause of their constant movement.”

Although the pionecers of modern scientific evolution have
tried to observe scientifically some of the stages of the growth
of the inorganic and of the animal worlds into the man, yet
they do not give any reason for it. Theirs is more an experi-
mental assertion of facts than a metaphysical account of
evolution, 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 & later theory, we see that a new
species is constituted all at once by the simultaneous appear-
ance of several new characteristics 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 Bamkhya-Patafijala doctrine explains it
from the standpoint of teleology or the final goal inherent in all
matter, 8o that it may be serviceable to the purusha, To be
gerviceable to the purusha is the one morsl purpose in all
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prakrti and its manifestations in the whole material world,
which guide the course and direction of the smallest particle
of matter, From the scientific point of view, the Samkhya-
Patafijala doctrine i8 very much in the same position as
modern science, 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 observa-
tion of facts.

But it does much credit to the Patafijala doctrines that they
explain this accidental variation, this avyepadefyatva o1
unpredicability of the onward course of evolution from a
moral point of view, that of teleology, the serviceability of the
purusha, They found, however, that this teleology should not
be used to usurp the whole nature and function of matter.
We find that the atoms are always moving by virtue of the
rajas or energy, and it is to this movement of the atoms in space
that all the products of evolution are dne. We have found
that the difference between the juices of Coco-nut, Palm, Bel,
Tinduka (Diospyros Embryopteries), Amalaka (Emblic Myro-
balan) can be accounted for by the particular and peculiar
arrangement of the atoms of earth and water alone, by their
stress and strain ; and we see also that the evolution of the
organic from the inorganic is due to this change of position of
the atoms themselves ; for the unit of change is the change
in an atom of its own dimension of spatial position. There is
always the transformation of energy from the inorganie to the
organic and back again from the organic, Thus the differences
among things are solely due to the different stages which they
occupy in the scale of evolution, as different expressions of the
transformation of energy ; but virtually there is no intrinsic
difference among things sarvam sarvatmakam ; the change of
the collocation of atoms only changes potentiality into
actuslity, for there is potentiality of everything for
every thing everywhere throughout this changing world.
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Thus Vicaspati writes: “The water possessing taste,
colour, touch and sound and the earth possessing smell,
tagte, colour, touch, and sound suffer an infinite variety
of changes as roots, flowers, fruits, leaves and their
specific tastes and other qualitics. The water and the
earth which do not posscss these qualities cannot have
them, for we have proved that what is non-existent cannot
come into being. The trees and plants produce the varied
tastes and colours in animals, for it is by eating these that they
acquire puch richness of colour, ete. Animal products can again
produce changes in plant bodies. By sprinkling blood on it &
pomegranate may be made as big as a palm " (Tattvavaidarads,
TI1. 14).

Looked at from the point of view of the gunas, there is no
intrinsic difference between things, though there are a thousand
manifestations of differences, according to time, place, form
and causality., The expressions of the gupas, and the mani-
festations of the transformations of energy differ according to
time, place, shape, or causality—these are the determining
circumstances and 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
spots in which they are placed, and that if anybody inter-
changes them a Yogin can recognise and distinguish the one
from the other by seeing the changes that the fruite have
undergone in connection with their particular points of space.
Thus the Bhdshya says: “Two Amalaka fruite having the
eame characteristic genus and species, their situation in two
different points of space contributes to their specific distine-
tion of development, so that they may be identified as this and
that, When an Amalaka is brought from a distance to a man
previously inattentive to it, he naturally cannot distinguish
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this Amalaka as being the distant one which has been
brought before him without his knowledge. But right know-
ledge should be competent to discern the distinction;
and the sitra says that the place associated with one
Amalaka fruit is difforent from the place associated with
another Amalaka at another point of space ; and the Yogin
can perceive the difference of their specific evolution in
association with their points of apace ; similarly the atoms also
guffer different modifications at different points of space which
can be perceived by Isvara and the Yogins * (Vydsa-bhashya,
III. 53).

Vacaspati again says: “ Though sll cause is essentially all
cffects yet a particular cause takes effect in a particular place,
thus though the cause is the same, yet saffron grows in
Kaémira and not in Paficla. 8o, the rains do not come in
summer, the vicious do not enjoy happiness. Thus in accord-
ance with the obstructions of place, time, animal form, and
instrumental accessories, the same cause does not produce the
same effect. Though as cause everything is eegentially every-
thing else, yet there is a particular country for a particular
effect, such as Kadmira is for safiron. Even though the
causes may be in other countries such as Paficéla, yet the effect
will not happen there, and for this reason safiron does not
manifest itself in Paficla. 8o insummer there are no rains and
80 no paddy grows then  (Tallvavaidarads, 111, 14},

We see therefore that time, space, etc., are the limitations
which regulate, modify and determine to a certain extent the
varying transformations and changes and the seeming differ-
ences of things, though in reality they are all ultimately
reducible to the three guuas; thus Kadmira being the
country of safiron, it will not grow in the Péficila country,
even though the other causes of its growth should all be
present there ;—here the operation of cause is limited by
Bpace.
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After considering the inorganie, vegetable and animal
kingdoms as three stages in the evolutionary process, our
attention is at once drawn to their conception of the nature of
relation of plant life to animal life. Though I do not find any
special reference in the Bhdshya to this point, yet I am
reminded of a few passages in the Mahabhdrata, which I think
may be added as a supplement to the general doctrine of
evolution according to the Samkhya-Pataiijala philosophy as
stated here. Thus the Mahdbhdrata says:  Even the solid
trees have ether (akada) in them which justifies the regular
appearance of flowers and fruits. By heat the leaves, the
bark, flowers and fruits become withered, and since there is
withering and decay in them, there is in them the sensation of
touch. Since by the sound of air, fire and thunder the fruits
and flowers fall away, there must be the sense of hearing in
them. The creepers encircle the trees and they go in all direc-
tions, and sinee without sight there could not be any choice
of direction, the trees have the power of vision. By various
holy and unholy smells and incenses of various kinds the trees
are cured of their diseases and blossom forth, therefore the
trees can smell. Since they drink by their roots, and since they
get diseases, and since their diseases can be cured, there is the
sense of taste in the trees. Since they enjoy pleasure and
suffer pain, and since their parts which are cut grow, I see life
everywhere in trees and not want of life ” (S&n&@'parva, 184).

Nilakantha in his commentary goes still further and says
that a hard substance called vajramani also may be called
living. Here we see that the ancients had to a certain extent
forestalled the discovery of Bir J. C. Bose that the life fune-
tione differed only in degree between the three classes, the
inorganie, plants and animals.

These are all, however, only illustrations of dharma-
parinadma, for here there is no radical change in the elementa
themselves, the appearance of qualities being due only to the
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different arrangement of the atoms of the five gross elements,
This change applies to the vifeshas only—the five gross
elements externally and the eleven senses internally. How
the inner mierocosm, the manas and the senses are affected by
dharma-parinima we shall see hereafter, when we deal with
the psychology of the Samkhya-Patafijala doetrine. For the
present it will suffice to say that the citta or mind also suffers
this change and is modified in a twofold mode ; the patent in
the form of the ideas and the latent, as the substance itself, in
the form of samskaras of subconscious impressions. Thus the
Bhashya says: *“ The mind has two kinds of characteristics,
perceived and unperceived. Those of the nature of ideas are
perceived and those inherent in the integral nature of it are
unperceived. The latter are of seven kinds and may be
ascertained by inference, These are cessation of mental states
by samadhi, virtue and vice, subconscious impressions,
change, life-functioning, power of movement, and energy ™
(111. 15).

This dharma-parinama as we have shown it, is essentially
different from the satkaranavada of the avieshas described
above. We cannot close this discussion about evolution
without noticing the Simkhya view of causation.

We have seen that the Samkhya-Pataiijala view holds that
the effect is already existent in the eause, 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 satkaryyavada theory as
distinguished from the so-called satkaryyavada theory of the
Vedantists, which ought more properly to be called the
satkdrapavida theory, for with them the cause alone is true,
and all effects are illusory, being only impositions on the caunse.
For with them the material cause alone is true, whilst all its
forms and shapes are merely illusory, whereas according to
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the Samkhya-Patafijala doctrine all the appearances or effects
are true and are due to the power which the substance has of
transforming itself into those various appearances and effects
yogyatdvacchinnd dharminak Soktireva dharmak (III. 14).
The operation of the concomitant condition or efficient cause
serves only to effect the passage of & thing from potency to
actualisation.

Everything in the phenomenal world is but a special
collocation of the gunas; so that the change of collocation
explaine the diversity of things. Considered from the point of
view of the gunas, things are all the same, so excluding that,
the cause of the diversity in things is the power which the
gunas have of changing their particular collocations and thus
assuming varions shapes. We have seen that the prakrti
unfolds itself through various stages—the mahat called the
great being—the ahamkira, the tanmétras called the
avieshas, Now the linga at once resolves itself into the
ahamkira and through it again into the tanmatras. The
ahamkars and the tanmaétras again resolve themselves into the
senses and the gross elements, and these again are constantly
suffering thousands of meodifications called the dharma,
lakshapa, and avastha-parindma according to the definite law
of evolution {parinamakramaniyama).

Now according to the Samkhya-Pitafijala doctrine, the
fakti-—power, force-—and the Saktimin—the possessor of
power or force—are not different but identical, Sothe prakrti
and all its emanations and modifications are of the nature of
substantive entities as well as power or force. Their appear-
ances as substantive entities and as power or forco are but
two aspects, and so it will be erroneons to make any such
distinction as the substantive entity and its power or force.
That which is the substantive entity is the force, and that
which is the force is the substantive entity. Of course for all
practical purposes we can indeed make some distinction, but
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that distinction is only relatively true. Thus when we say
that earth is the substantive entity and the power which it has
of transforming itself inte the produced form, lump, or jug
as its attribute, we see on the one hand that no distinction is
really made between the appearance of the earth as jug and
ita power of transforming itself into the jug, As this power of
transforming itself into lump or jug, ete., always abides in the
earth we say that the jug, etc., are alao abiding in the earth ;
when the power is in the potential state, we say that the jug
i8 in the potential state, and when it is actualised, we say that
the jug has been actualised. Looked at from the tanmatric
side, the earth and all the other gross elements must be said
to be mere modifications, and as such identical with the
power which the tanmatras have of changing themselves into
them, The potentiality or actuality of any state is the mere
potentiality or actuality of the power which its antecedent
cause has of transforming itself into it.



CHAPTER VII

EVOLUTION AND CHANGE OF QUALITIES

PrARRTI, though a substantive entity is yet a potential power,
being actualised as its various modifications, the avifeshas and
the videshas. Being of the nature of power, the movement by
which it actualises itself is immanent within itself and not
caused from without, The operation of the concomitant
conditions is only manifested in the removal of the negative
barriers by which the power was stopped or prevented from
actualising itself. Being of the nature of power, its potentiality
means that it is kept in equilibrium by virtue of the opposing
tendencies inherent within it, which serve to obstruct one
another and are therefore called the dvarapa fakti. Of course
it is evident that there is no real or absolute distinction be-
tween the opposing force (avarana faktt)and theenergising force
{k@ryyakari $aktt) ; they may be called so only relatively, for
the same tendency which may appear as the dvarana $akis of
some tendencies may appear a8 the kdryyakari sakti elsewhere.
The example chosen to explain the nature of prakrti and its
modifications conceived as power tending towards actuality
from potentiality in the Vyd@sa-bhashya is that of a sheet of
water enclosed by temporary walls within a field, but always
tending to run out of it. As soon as the temporary wall is
broken in some direction, the water rushes out of itself, and
what one has to do is to break the wall at a particular place.
Prakrti is also the potential for all the infinite diversity of
things in the phenomenal world, but the potential tendency of
all these mutually opposed and diverse thinge cannot be
84
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actualised together. Owing to the concomitant conditions
when the barrier of a certain tendency is removed, it at once
actualises itself in ita effect and 5o on.

Woe can only expect to get any effect from any cause if the
necessary barriers can be removed, for everything is everything
potentially and it is only necessary to remove the particular
barrier which ia obstructing the power from actualising itself
in that particular effect towards which it is always potentially
tending. Thus Nandi who was & man is at once turned into &
god for his particular merit, which served to break all the
barriers of the potential tendency of his body towards becom-
ing divine, 8o that the barriers being removed the potential
power of the prakrti of his body at once actualises itself in the
divine body.

The Vyasa-bhishyas (II1. 14) mentions four sorts of con-
comitant conditions which can serve to break the barrier in a
particular way and thus determine the mode or form of the
actualisations of the potential, These are (1)} ikars, form
and constitution of a thing ; desa, place, (3) kala, time ; thus
from a piece of stone, the shoot of a plant cannot proceed, for
tho arrangement of the particles in stone is sush that it will
oppose and stand as a bar to 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 Vijfidna Bhikshu
says, then it is not impossible that the shoot of & plant might
grow from a stone. By the will of God poison may be turned
into nectar and nectar into poison, and there is no absolute
certainty of the course of the evolutionary process, for God’s
will can make any change in the direction of its process
{avyavasthitdkhilaparinamo bhavatyeva, I, 14).

According to the Simkhya-Pataiijala theory dharma, merit,
can only be said to acorue from those actions which lead o a
man’s salvation, and adharma from just the opposite course
of conduct. When it is said that these can remove the barriers
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of the prakrti and thus determine its modifications, it amounte
almost to saying that the modifications of the prakrti are
being regulated by the moral conditions of man. According
to the different stages of man’s moral evolution, different kinds
of merit, dharma or adharma, accrue, and these again
regulate the various physical and mental phenomena accord-
ing to which a man may be affected either pleasurably or
painfully. It must, however, be always remembered that the
dharma and adharma are also the productions of prakrti,
and as such caunot affect it except by behaving as the cause for
the removal of the opposite obstructions—the dharmsa for
removing the obstructions of adharma and adharma for those
of dharma. Vijiiana Bhikshu and Nigeda agree here in
saying that the modifications due to dharms and adharma
are those which affect the bodies and senses. What they mean
is possibly this, that it is dharma or adharma alone which
guides the transformations of the bodies and senses of all
living beings in general and the Yogins.

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

* Nahusha an earthly king beoame Indra the king of the gods by the
fruition of his virtues, but on account of gross misdeeda fell from Heaven
and was turned into & snake.
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the whole machinery of prakyti was set in operation so that he
at once died and was immediately reborn as a snske. In
another place Vacaspati * the virtuous enjoye happinees” as
an illustration of the camse of dharma and adharma ss
controlling the course of the development of prakrti. We
therefore see that the sphere of merit and demerit lies in the
helping of the formation of the particular bodies and eenses
{from the gross elements and ahamkara respectively) suited to
all living beings according to their stages of evolution and
their growth, decay, or other sorte of their modifications as
pleasure, pain, and also as illnees or health. Thus it is by his
particular merit that the Yogin can get his special body or men
or animals can get their new bodies after leaving the old ones
at death., Thus Yoga-varttika says: * Merit by removing the
obstructions of demerit causes the development of the body
and the senses.”

As for Isvara I do not remember that the Bhashya or the
slitras ever mention Him as having anything to do with the
controlling of the modifications of the prakrti by removing the
barriers, but all the later commentators agree in holdiag him
responsible for the removal of all barriers in the way of prakrtis
development. 8o that Iévara is the root cause of all the
removal of barriers, including those that are affected by merit
and demerit. Thus Vacaspati says (IV. 3): Idvarasydps
dharmadhishthandariham pratibandhapanaya eva vyaparo, i.e.
God stands as the cause of the removal of such obstacles in the
prakrti as may lead to the fruition of merit or demerit.

Yoga-varttika and Nageéa agree in holding Iévara responsible
for the removal of all obatacles in the way of the evolution of
prakrti. Thus Bhikshu says that God rouses prakrti by
breaking the opposing forces of the state of equilibrium and
also of the course of evolution (IV. 3).

It is on account of God that we can do good or bad actions
and thus acquire merit or demerit. Of course God is not
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active and cannot cause any motion in prakrti. But He by His
very presence causes the obstacles, as the barriers in the way of
prakrti’s development, to be removed, in such a way that He
stands ultimately responsible for the removal of all obstacles
in the way of prakrti’s development and thus also of all
obstacles in the way of men’s performance of good or bad
deeds. Man'’s good or bad deeds “punyskarma,” apunya-
arma, dharma or adharma serve to remove the obstacles
of prakrti in such a way as to result in pleasurable or painful
effects ; but it is by God’s help that the barriers of prakrti are
removed and it yields itself in such & way that a man may
perform good or bad deede according to his desire. Nilakantha,
however, by his quotations in explanation of 300/2, Santiparva,
leads us to suppose that he regards God's will as wholly
responsible for the performance of our good or bad actions.
For if we lay stress on his quotation ** He makes him do good
deeds whom He wants to raige, and He makes him commit bad
deeds whom He wants to throw down,” it appears that he
whom God wants to raise is made to perform good actions and
he whom God wante to throw downwards is made to commit
bad actions. But this seems to be a very bold idea, a8 it
will altogether nullify the least vestige of freedom in and
responsibility for our actions and is unsupported by the
evidence of other commentators. Vijfidna Bhikehu also says
with reference to this drutiin his Vijfidnamyia-bhashya, IIL 33
‘ As there is an infinite regressus between the causal connection
of seed and shoot, so one karma is being determined by the
previous karma and so on ; thereis no beginning to this chain.”
So we take the superintendence of merits and demerits (dharm-
ddhispthanata) by lévara to mean only in a general way the
belp that is offered by Him in removing the obstructions of the
external world in such a manner that it may be possible for a
man to perform practically meritorious acts in the external
world.
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Nilakantha commenting on the Yoga view says that “* like
& piece of magnet, God though inactive, may by His very
presence stir up prakrti and help His devotees. So the Yoga
holds that for the granting of emancipation God has to be
admitted ” (Santiparve, 300/2).

In support of our view we also find that it is by God’s
influence that the unalterable nature of the external world
is held fast and a limit imposed on the powers of man in
producing changes in the external world. Thus Vacaspati in
explaining the Bhashya (III. 45) gays: “ Though capable of
doing it, yet ho does not change the order of things, because
another earlier omnipotent being had wished the things to be
such as they were. They would not disobey the orders of the
omnipotent God.”

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

Another point in our favour is that the Yoga philosophy
differs from the Samkhya mainly in this that the purushértha
or serviceability to the purusha is only the aim or end of the
evolution of prakrti and not actually the agent which removes
the obstacles of the prakrti in such a way as to determine its
course as this cosmical process of evolution. Purushiarths is
indeed the aim for which the process of evolution exists ; for
this manifold evolution in its entirety affects the interests of
the purusha alone ; but that does not prove that its teleclogy
can really guide the evolution on its particular lines go as to
ensure the best possible mode of serving all the interests of the
purusha, for this teleology being immanent in the prakrti is
essentially non-intelligent, Thus Vacaspati says: * The
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fulfilment of the purpoee of the purusha is not also the prime
mover. God has the fulfilment of the purpose of the purusha as
His own purpose, for which He behaves as the prime mover.
The fulfilment of the purpose of the purusha may be regarded
ags cause only in the sense that it is the object in view of God,
the prime mover.”*

The S8imkhya, however, hopes that this immanent purpose
in prakrti acts like a blind instinet and is able to guide the
course of its evolution in all its manifold lines in accordance
with the best possible service of the purusha.

The Patafijala view, as we have seen, maintains that
T4évara removes all obstacles of prakrti in such a way that this
purpose may find scope for its realisation. Thus Swtrdrtha-
bodkhini, IV. 3, of Nardyans Tirtha says: “ According to
atheistic Samkhya the future serviceability of purusha alone
is the mover of prakrti. But with us theists the serviceability
of purusha is the object for which prakrti moves. It is merely
as an object that the serviceability of the purusha may be said
to be the mover of the prakrti.”

As regards the connection of prakrti and purusha, however,
both S8amkhya and Patafijala agree according to Vijfidna
Bhikshu in denying the interference of Tévara; it is the
movement of prakrti by virtue of immanent purpose that
connects itself naturally with the purusha. Vijfidna Bhikshu’s
own view, however, is that this union is brought about by God
(VigRanamria-bhaskya, p. 34).

To recapitulate, we see that there iz an immanent purpose
in prakrti which connects it with the purushas. This purpose
is, however, blind and cannot choose the suitable lines of
development and cause the movement of Prakrti along them
for its fullest realisation, Prakrti itself, though a substantial
entity, is also essentially of the nature of conserved energy
existing in the potential form but always ready to flow out

* Taitravaisdradi, IV, 3.
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and actualige itself, if only its own immanent obstructions are
removed. Iis teleological purpose is powerless to remove ite
own obstruction. God by His very presence removes the
obstacles, by which, prakrti of itself moves in the evolutionary
process, and thus the purpose is realised ; for the removal of
obstacles by the influence of God takes place in such & way
that the purpose may realise its fullest scope. Realisation of
the teleoclogy means that the interests of purusha are scemingly
affected and purusha appearsto see and feel in & manifold way,
and after a long series of such experiences it comes to under-
stand itself in ite own nature, and this being the last and final
realisation of the purpose of prakyti with reference to that
purusha all connections of prakrti with such a purusha at once
cease ; the purusha is then said to be liberated and the world
ceases for him to exist, though it exists for the other unliber-
ated purushas, the purpose of the prakrti with reference to
whom has not been realised. So the world is both eternal and
non-eternal, i.e. its eternality is only relative and not abeolute.
Thus the Bhdshye says the question * whether the world will
havs an end or not cannot be directly answered. The world-
process gradually ceases for the wise and not for others, so no
one-sided decision can be true’’ (IV, 33).



BOOK II. ETHICS AND PRACTICE

CHAPTER VIII

MIND AND MORAL STATES

Tre Yoga philosophy has essentially & practical tone and its
object consists mainly in demonstrating the means of attain-
ing salvation, oneness, the liberation of the purusha. The
metaphysical theory which we have discussed at some length,
though it is the basiz which justifies its ethical goal, is not
iteelf the principal subject of Yoga discussion, and is only
dealt with to the extent that it can aid in demonstrating
the ethical view, We must now direct our attention to these
ethical theories. Citta or mind always exists in the form of
its states which are called vrttis,* These comprehend all the
manifold states of consciousness of our phenomenal existence,
We cannot distinguish states of consciousness from conscious-
ness itself, for the consciousness is not something separate
from ite states ; it exists in them, passes away with their
passing and submerges when they are submerged. It differs
from the senses in this, that they represent the functions and
faculties, whereas citta stands as the entity containing the
conscious states with which we are directly concerned. But
the citta which we have thus described as existing only in its
states ig oalled the kdryyacitta or citta as effect as distin-

* I have translated both citta and buddhi as mind, The word buddhi
is uwsed when emphasis is laid on the intellective and coamical funetions of
the mind. The word oitta is used when emphasis is Iaid on the conservative
rids of mind aa the repository of all experisnces, memory, ate.

92
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guished from the karapacitta or citta as cause. These
karapacittas or cittas as cause ave all-pervading like the
akada and are infinite in number, each being connected with
each of the numberless purushas or souls (Chaydvyakhya,
IV. 10). The reason assigned for acknowledging such a
karanpacitta which must be all pervading, as is evident from
the quotation, is that the Yogin may have knowledge of all
things at once.

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

This karanpacitta contracts or expands and appears as our
individual cittas in our various bodies at successive rebirths.
The karapacitte is always connected with the purusha and
appears contracted when the purusha presides over animal
bodies, and as relatively expanded when he presides over
human bodies, and more expanded when he presides over the
bodies of gods, ete. This contracted or expanded citta appears
as our kiryyacitta which always manifests itself as our states
of consciousness. After death the karanacitta, which ia always
connected with the purusha, manifests itself in the new body
which is formed by the apiira (filling in of prakrti on account
of effective merit or demerit that the purusha had apparently
acquired). The formation of the body as well as the contrac-
tion or expansion of the karanacitta as the corresponding
kiryyacitta to suit it is due to this apiira. The Yoga does
not hold that the citta has got a separate fine astral body
within which it may remain encased and be transferred along
with it to another body on rebirth. The citta being all-
pervading, it appears both to contract or expand to suit

“the particular body destined for it owing to its merit or de-
merit, but there is no separate astral body (Tattvavaiédrads,
IV. 10). In reality the karanacitta as such always remains
vibhu or all pervading; it iz only its karyyacitta or vytti
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that appears in a contracted or expanded form, according
to the particular body which it may be said to occupy.

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

It is this citta which appears as the particular states of
consciousness in which both the knower and the known are
reflected, and it comprehends them both in one state of con-
sciousness, It must, however, be remembered that this citta
18 essentially & modification of prakrti, and as such is non-
intelligent ; but by the seeming reflection of the purusha it
appears as the knower knowing a certain object, and we
therefore see that in the states themselves are comprehended
both the knower and the known. This citta is not, however,
a separate tattva, but is the sum or unity of the eleven senses
and the ego and also of the five pranas or biomotor forces
(Nagesa, 1V. 10). It thus stands for all that is psychical in
man : his states of consciousness including the living principle
in man represented by the activity of the five pranas.

It is the object of Yoga gradually to restrain the citta
from ite various states and thus cause it to turn back to ite
original cause, the karanacitta, which is all-pervading. The
modifications of the karapacitta into such states as the kary-
yacitta is due to its being overcome by ite inherent tamas
and rajas ; 8o when the transformations of the citta into the
pasting states are arrested by concentration, there takes

* Tf this is a Bamkhys doctrine, it seems clearly to be a case of Jalns
influence,
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place a backward movement and the all-pervading state of
the citta being restored to itself and all tamas being overcome,
the Yogin acquires omniscience, and finally when this citta
becomes as pure as the form of purusha itself, the purusha
becomes conscious of himself and is liberated from the bonds
of prakrti,

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 ordinary worldly mind (vyutthdne citta) may also acquire
Yoga. In the third chapter are described those phenomena
which strengthen the faith of the Yogin on the means of
attaining Yoga described in the second chapter. In the fourth
chapter is described kaivalys, absolute independence or
oneness, which is the end of all the Yoga practices.

The Bhashya deseribes the five classes of cittas and com-
ments upon their fithess for the Yoga leading to kaivalya.
Those are 1. kshipta (wandering), I1. madha (forgetiul), I1I,
vikshipte (occasionslly steady), IV. ekdgra (one-pointed),
niruddha (restrained).

1. The kshiptacitia is characterised as wandering, because
it is being always moved by the rajas. This ie that citta
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
moved by rajas, far from attaining any mastery of himself,
is rather a slave to his own passions and is always being
moved to and fro and shaken by them (see Siddhdnta-candrikd,
1. 2, Bhojavrets, 1. 2).

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

ITI. The vikshiptacitta, or distracted or occasionally
steady citta, is that mind which rationally avoids the painful
actions and chooses the pleasurable ones. Now none of these
three kinds of mind can hope to attain that contemplative
concentration called Yoga., This last type of mind represents
ordinary people, who sometimes tend towards good but
relapse back to evil,

IV. The one-pointed (ekagra) is that kind of mind in which
true knowledge of the nature of reality is present and the
afflictions due to nescience or false knowledge are thus at-
tenuated and the mind better adapted to attain the nirodha
or restrained state, All these come under the samprajfata
(concentration on an object of knowledge) type.

V. The nirodha or restrained mind is that in which all
mental states are arrested. This leads to kaivalya.

Ordinarily our minds are engaged only in perception,
inference, etc.—those mental states which we all naturally
possess. These ordinary mental states are full of rajas and
tamas, When these are arrested, the mind flows with an
abundance of mattva in the samprajiiata samadhi; lastly
when even the samprajiiata state is arrested, all poesible
states become arrested.

Another important fact which must be noted is the relation
of the actual states of mind called the vrttis with the latent
states called the samskaras—the potency. When & particular
mental state passes away into another, it is not altogether
lost, but is preserved in the mind in a latent form as & sam-
skara, which is always trying to manifest itself in actuality.
The vrttis or actual states are thus both generating the
samskiras and are also always tending to manifest them-
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melves and actually generating similar vrttis or actual states.
There is & circulation from vrttis to samskaras and from them
again to vrttis (samskdrah oritibhik kriyante, samskdraisca
vritayah evam vrttisamskdracakramanidamavariiate), So the
formation of samskiras and their conservation are graduslly
being strengthened by the habit of similar vritis or actual
states, and their continuity is again guaranteed by the strength
and continuity of these samskiras. The samskiras are like
roots striking deep into the soil and growing 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 whenever they obtain a favourable
season, Thus it is not enough for a Yogin to arrest any
particular class of mental states ; he must attain such a habit
of restraint that the samskira thus generated is able to over-
come, weaken and destroy the samskara of those actual states
which he has arrested by his contemplation. Unless restrained
by such a habit, the samskira of cessation (nirodhaja sem-
skdra) which is opposed to the previously acquired mental
states become powerful and destroy the latter, these are
gure to shoot forth again in favourable geason into their
corresponding actual states.

The conception of avidya or nescience is here not negative
but has a definite positive aspect. It means that kind of
knowledge which is opposed to true knowledge (vidydvipari-
tam jianantaramavidya). Thisis of four kinds: (1) The thinking
of the non-eternal world, which is merely an effect, as eternal.
(2) The thinking of the impure as the pure, as for example
the attraction that & woman’s body may have for a man
leading him to think the impure body pure. (3) The thinking
of vice as virtue, of the undesirable as the desirable, of pain
s pleasure. We know that for a Yogin every phenomenal
state of existence is painful (II. 15)., A Yogin knows that
attachment (rdga) to sensual and other objects can only give
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temporary pleasure, for it is sure to be soon turncd into pain.
Enjoyment can never bring satisfaction, but only involves a
man further and further in sorrows, (4) Considering the non-
gelf, e.g. the body as the self. This causes a feeling of being
injured on the injury of the body.

At the moment of enjoyment there is always present
suffering from pain in the form of aversion to pain; for the
tendency to aversion from pain can only result from the
incipient memory of previous sufferings. Of course this is
also a case of pleasure turned into pain (parindmadubkhatd),
but it differs from it in this that in the case of parinamaduhkha
plessure is turned into pain as & result of change or parinama
in the future, whereas in this case the anxiety as to pain is
5 thing of the present, happening at one and the same time
that & man is enjoying pleasure.

Enjoyment of pleasure ox suffering from pain causes those
impressions called samskara or potencies, and these again
when aided by association naturally create their memory and
thence comes attachment or aversion, then again action, and
again pleasure and pain and hence impressions, memory,
attachment or aversion, and again action and so forth.

All states are modifications of the three gunas ; in each one
of them the functions of all the three gunas are seen, contrary
to one another. These contraries are observable in their
developed forms, for the gupas are secn to abide in various
proportions and compose all our mental states. Thus a Yogin
who wishes to be released from pain once for all is very sensi-
tive and anxious to avoid even our so-called pleasures. The
wise are like the eye-ball. As a thread of wool thrown into
the eye pains by merely touching it, but not when it comes
into contact with any other organ, so the Yogin is as
tender as the eye-ball, when others are insensible of pain.
Ordinary persons, however, who have again and again suffered
pains ag the consequence of their own karma, and who again
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seek them after having given them up, are all round
pierced through as it were by nescience, their minds become
full of afflictions, variegated by the eternal residua of the
paesions. They follow in the wake of the “I” and the
““Mine ” in relation to things that should be left apart,
pursning threefold pain in repeated births, due to ex-
ternal and infernal causes. The Yogin seeing himself and
the world of living beings surrounded by the eternal flow
of pain, turns for refuge to right knowledge, cause of the
destruction of all pains (Vyasa-bhdshya, I1. 15).

Thinking of the mind and body and the objects of the
external world as the true self and feeling affected by their
change is avidya (false knowledge).

The meodifications that this avidyd sufifers may be sum-
marised under four heads.

I. The ego, which, as described above, springs from the
identification of the buddhi with the purusha.

II. From this ego springs attachment (rdge) which is
the inclination towards pleasure and consequently towards
the means necessary for attaining it in a person who has
previously experienced pleasures and remembers them,

II. 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 produces pain, remains in the mind in conse-
quence of the feeling of pain, in the case of him who has felt
and remembers pain.

IV. Love of life also springs from the ego. This feeling
exists in all persons and appears in a positive aspect in the
form *“ would that I were never to cease,” This is due to the
painful experience of death in some previous existence, which
abides in us 48 a residual potency (vasund) and causes the
inatinets of self-preservation, fear of death and love of life.
These modifications including avidyd are called the five
kledas or afflictions.
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We are now in a position to see the far-reaching effects of
the identification of the purusha with the buddhi. We have
slready seen how it has generated the macrocosm or external
world on the one hand, and manas and the senses on the other.
Now we see that from it also spring attachment to pleasure,
aversion from pain and love of life, motives observable in
most of onr states of consciousness, which are therefore called
the klishta vrtts or afflicted states. The five afflictions (false
knowledge and its four modifications spoken above) just
mentioned are all comprehended in avidya, since avidya or
false knowledge is at the root of all worldly experiences. The
sphere of avidya is all false knowledge generally, and that of
asmitd is also inseparably connected with all our experiences
which consist in the identification of the intelligent self with
the sensual objects of the world, the attainment of which seems
to please us and the loss of which is go painful to us. It must,
however, be remembered that these five afllictions are only
different aspects of avidya and eannot be conceived separately
from avidya. These always lead us into the meshes of the
world, far from our final goal—the realisation of our own
eelf —emancipation of the purusha.

+ Opposed to it are the vritis or states which are called
unaflicted, aklishta, the habit of steadiness (abhydse) and
non-attachment to pleasures (vatrdgya) which being antagonis-
tic to the afflicted states, are helpful towards achieving true
knowledge. These represent such thoughts as tend towards
emancipation and are produced from our attempts to conceive
rationally our final state of emancipation, or to adopt suit-
able means for this. They must not, however, be confused with
punyakarma (virtuous action), for both punya and papa
karma are said to have sprung from the kleSas. 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
ptates or in the intervals thereof, aklish{a states may also
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appear—an practice and desirelessness born from the study
of the Veda-reasoning and precepts—and remain quite distinet
in itself, unmixed with the klishta states. A Brahman being
in a village which is full of the Kiratss, does not himself
become a Kirata (a forest tribe) for that reason.

Each aklichta state produces its own potency or samskara,
snd with the frequency of the states their samskara is
strengthened which in due course suppresses the aklishta
atates.

These klishta and aklishta modifications are of five deserip-
tions ; pramana (real cognition), viparyysya (unreal cogni-
tion), vikalpa (logical abstraction and imagination), nidré
(sleep), smrti (memory). These vritis or states, however, must
be distinguished from the six kinds of mental activity men-
tioned in Vydsa-bhdshya, J1. 18: grahana (reception or
presentative ideation), dhidrana (retention), iiha (assimilation),
apoha (differentiation), tattvajiiana (right knowledge), ab-
hiniveda (decision and determination), of which these states
are the products.

We have seen that from avidya spring all the kledas or
afflictions, which are therefore seen to be the source of the
klighta vrttis as well. Abhyasa and vairdgya—the aklishta
vrttis, which spring from precepts, etc., lead to right know-
ledge, and as such are antagonistic to the modification of the
gunas on the avidya side.

We know aleo that both these sets of vritis—the klishta
and the aklishta—produce their own kinds of samskéras, the
klishta samskéra and the aklishta or prajiid samskara, All
these modifications of citta as vrtti and samskira are the
dharmaa of citta, considered as the dharmin or substance,



CHAPTER IX

THE THEORY OF KARMA

Tak vrttis are called the manasa karmas (mental work) as
different from the bahya karmas (external work) achieved in
the exterior world by the five motor or active senses. These
may be divided into four classes: (1) krshpa (black), (2)
éukla (white), (3) Suklakrshpa (white and black), (4) asukla-
krshpa (neither white nor black). (1) The krshpa karmas
sre those committed by the wicked and, as such, are wicked
actions called also adharma (demerit). These are of two
kinds, viz, bihys and manass, the former being of the nature
of speaking ill of others, stealing others’ property, etc., and the
latter of the nature of such states as are opposed to éraddha,
virya, etc., which are called the dukla karma. (2) The dukla
karmas are virtuous or meritorious deeds, These can only
occur in the form of mental states, and as such can take place
only in the manags karma, These are draddhd (faith), virya
(strength), smrti (meditation), samédhi (absorption), and
prajiia (wisdom), which are infinitely superior to actions
achieved in the external world by the motor or active senses,
The éukla karma belongs to those who resort to study and
" meditation. (3) The $uklakrshpa karma are the actions
achieved in the external world by the motor or active senses.
These are ealled white and black, because actions achieved in
the external world, however good ($ukla) they might be,
cannot be altogether devoid of wickedness (krshnps), since
all external actions entail some harm to other living beings.
102



KARMAS 103

Even the Vedic duties, though meritorious, are associated
with gins, for they entail the sacrificing of animals.*

The white side of these actions, viz. : that of helping others
and doing good is therefore called dharma, as it is the cause
of the enjoyment of pleasure and happiness for the doer. The
kyshna or black side of these sctions, viz. that of doing
injury to others is called adharma, as it is the cause of the
suffering of pain to the doer. In all our ordinary states
of existence we are always under the influence of dharma
and adharma, which are therefore called vehicles of actions
(Géerate samsarikd purushd asmin niti Géayak). That in which
some thing lives is its vehicle. Here the purushas in evolution
are to be understood as living in the sheath of actions (which
is for that reason called a vehicle or adaya). Merit or virtue, and
gin or demerit are the vehicles of actions. All fukls karma,
therefore, either mental or external, is called merit or virtue
and is productive of happiness; all krshpa karma, either
mental or external, is called demerit, sin or vice and is
productive of pain,

(4) The karma called afuklakmshna (neither black nor
white) is of those who have renounced everything, whose
afflictions have been destroyed and whose presert body is the
last one they will have. Those who have rencunced actions,
the karmsa-sannydsis (and not those who belong to the
sennyasidrama merely), are nowhere found performing
actions which depend upon external mesns. They have
not got the black vehicle of actions, because they do not
porform such actions. Nor do they possess the white
vehicle of actions, because they dedicate to I§vara the fruits
of all vehicles of action, brought about by the practice of
Yoga. -

Returning to the question of karmadaya again for review,

* Compare Paificasikhs, svalpasuntarah saparihirah sapraiyavam.
arshad, Pattvakaumudi, 2,
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we see that being produced from desire (kama), avarice (lobka),
ignorance (moha), and anger (krodha) it has really got atite root
the kledas (afflictions) such as avidyid (ignorance), asmitd
(egoism), raga (attachment), dvesha (antipathy), abhiniveda
(love of life). It will be easily seen that the passions named
above, desire, lust, etc., are not in any way different from the
kledas or affictions previously mentioned ; and as all actions,
virtuous or sinful, have their springs in the said sentiments of
desire, anger, covetousness, and infatuation, it is quite enough
that all these virtaous or sinful actions spring from the
the kledas.

Now this karmafaya ripens into life-state, life-experience
and life-time, if the roots—the afflictions—exist, Not only is
1t true that when the afflictions are rooted out, no karmadaya
can accumulate, but even when many karmasayas of many
lives are accumulated, they are rooted out when the afflictions
are destroyed. Otberwise, it is difficult to conceive that the
karmadaya accumulated for an infinite number of years,
whore time of ripeness is uncertain, will be rooted out! Seo
even if there be no fresh karmadaya after the rise of true
knowledge, the purusha cannot be liberated but will be
required to suffer an endless cycle of births and rebirths to
exhaust the already accumulated karmasdayas of endless lives.
For this reason, the mental plane becomes a field for the
production of the fruite of action only, when it is watered by
the stream of afflictions, Hence the afflictions help the
vehicle of actions (karmédaya) in the production of their
fruits also. It is for this reason that when the afflictions are
destroyed the power which helps to bring about the manifesta-
tion also disappears; and on that account the vehicles of
actions although existing in innumerable quantities have no
time for their fruition and do not possess the power of produc-
ing fruit, because their seced-powers are destroyed by intellec-
tion.
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Karmiésya is of two kinds (1) Ripening in the same life
drshtajanmavedaniya. (2} Ripening in another unknown
life. That punya karmadaya, which is generated by intense
purificatory action, trance and repetition of mantras, and
that papa karmadays, which is generated by repeated evil done
either to men who are suffering the extreme misery of fear,
disease and helplessness, or to those who place confidence in
them or to those who are high-minded and perform tapas,
ripen into fruit in the very same life, whereas other kinds of
karmédayas ripen in some unknown life,

Living beings in hell have no drshtajanma karmadaya, for
this life is intended for suffering only and their bodies are
called the bhoga-dariras intended for suffering alone and not
for the accumulation of any karmasaya which could take effect
in that very life,

There are others whose afflictions have been spent and
exhausted and thus they have no such karmadaya, the effect of
which they will have to reap in some other life. They are thus
said to have no adrshta-janmavedaniya karma.

The karmagaya of both kinds described above ripens into
life-state, life-time and lifs-experience. These are called the
three ripeninge or vipakas of the karmééaya ; aud they are
conducive to plessure or pain, according as they are products of
punyakarmadaya (virtue)or pipa karmadaya (vice'or demerit),
Many karmadayas combine to produce one life-state; for
it is not possible that each karma should produce one or
many life-states, for then there would be no possibility of
experiencing the effects of the karmas, because if for each one
of the karmas we had one or more lives, karmas, being endless,
space for obtaining lives in which to experience effects would
not be available, for it would take endless time to exhaust the
karmas already accumulated. It is therefore held that many
karmas unite to produce one life-state or birth (jati) and to
determine also its particular duration (ayush) and experience
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(bhoga). The virtuous and sinful karmasayas accumulated in
ong life, in order to produce their effects, cause the death of the
individual and manifest themselves in producing his rebirth,
his duration of life and particular experiences, pleasurable or
painful. The order of undergoing the experiences is the order
in which the karmas manifest themselves as effects, the
principal ones being manifested earlier in life. The principal
karmas here refer to those which are quite ready to generate
their effects. Thus it is said that those karmas which prodace
their effects immediately are called primary, whereas those
which produce offects after some delay are called secondary.
Thus we see that there is continuity of existence throughout ;
when the karmas of this life ripen jointly they tend to fructify
by causing another birth as a means to which death is caused,
and along with it life is manifested in another body (according
to the dharma and adharma of the karmagaya) formed by
the prakrtyapiira (cf. the citta theory described above); and
the same karmiadaya regulates the life-period and experiences
of that life, the karmasayas of which again take a similar course
and manifest themselves in the production of another life and
80 on.

We have seen that the karméadaya has three fructifications,
viz. jati, ayush and bhoga. Now generally the karmidaya
is regarded as ekabhavika or unigenital, i.e. it accumulates in
one life. Ekabhava means one life and ekabhaviks means the
product of one life, or accumulated in one life. Regarded
from this point of view, it may be contrasted with the visanas
which remain sccumulated from thousands of previous lives
since eternity, the mind, being pervaded all over with them,
s & fishing-net is covered all over with knots. This visani
results from memory of the experiences of a life generated by
the fructification of the karmadaya and kept in the citta in the
form of potency or impressione (samskdra). Now we have
previously seen that the citta remaine constant in all the
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birthe and rebirths that an individual has undergone from
eternity ; it therefore keeps the memory of those various
experiences of thousands of lives in the form of samskara or
potency and is therefore compared with a fishing-net pervaded
all over with knots. The vasanis therefore are not the results
of the acoumulation of experiences or their memory in one life
but in many lives, and are therefore called anckabhavika as
contrasted with the karmisdaya representing virtuous and
vicious actions which are accumulated in one life and which
produce another life, its experiences and its life-duration as a
result of fructification (vipaka), This vasana is the cause of
the instinctive tendencies, or habits of deriving pleasures and
pains peculiar to different animal lives,

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

Now when by the fructification of the karmisaya a dog-
life is settled for a person, his corresponding vasanis of a
previous dog-life are at once revived and he begins to take
interest in his dog-life in the manner of a dog; the same
principle applies to the virtue of individuals as men or as
gods (IV. 8).

If there was not this law of vasanas, then any vasani would
be revived in any life, and with the manifestation of the
vasand of animal life a man would take interest in eating
grass and derive pleasure from it, Thus Nagesa eays : “ Now
if those karmas which produce a man-life should manifest the
viasande of animal lives, then one might be inclined to eat
grass a5 & man, and it is therefore said that only the vasanae
corresponding to the karmas are revived.”
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Now as the vasanas are of the nature of samskaras or
impreseions, they lie ingrained in the citta and nothing can
prevent their being revived. The intervention of other births
has no effect, For this reason, the vasanas of a dog-life are at
once revived in another dog-life, though between the first dog-
life and the second dog-life, the individual may have passed
through many other lives, a8 a man, a bull, ete., though
the second dog-life may take place many hundreds of years
after the first dog-life and in quite different countries. The
difference between samskéras, impressions, and smrti or
memory is simply this that the former is the latent state
whereas the latter is the manifested state ; Bo we see that the
memory and the impressions are identical in nature, so that
whenever a samskara is revived, it means nothing but the
manifestation of the memory of the same experiences con-
served in the samskara in a latent state, Kxperiences, when
they take place, keep their impressions in the mind, though
thousands of other experiences, lapse of time, ete., may
intervene. They are revived in one moment with the proper
cause of their revival, and the other intervening experiences can
in no way hinder this revival. 8o it is with the vasanas,
which are revived at once according to the particular fructifica-
tion of the karmasgaya, in the form of a particular life, as a man,
a dog, or anything else.

It is now clear that the karmadaya tending towards fructi-
fication is the cause of the manifestation of the visanas already
existing in the mind in a latent form. Thus the Siitra says :—
“When two similar lives are separated by many births, long
lapses of time and remoteness of space, even then for the
purpose of the revival of the visanas, they may be regarded as
immediately following each other, for the memories and
impressions are the same ' (Yoga-sfitra, IV. 9), The Bhashya
says: ‘‘the vasana ie like the memory (smrti), and so there
can be memory from the impressions of past lives separated by
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many lives snd by remote tracts of country., From thess
memoriss the impressions (samekaras) are derived, and the
memories are revived by manifestation of the karmadayas, and
though memories from past impressions may have many lives
intervening, these interventions do not destroy the causal
antecedence of those past lives " (IV. 9).

These vasanas are, however, beginningless, for & baby just
after birth is seen to feel the fear of death instinctively, and
it could not have derived it from its experience in this
life. Again, if & small baby is thrown upwards, it is seen
to shake and cry like a grown-up man, and from this it may
be inferred that it is afraid of falling down on the ground and
is therefore shaking through fear. Now this baby has never
learnt in this life from experience that & fall on the ground will
cause pain, for it has never fallen 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 pas$
experiences of fall and pain arising therefrom, which is
innate in this life as vasani and causes this inetinctive
fear. 8o thie innate memory which canses instinctive fear
of death from the very time of birth, has not its origin in
thig life but is the memory of the experience of some
previous life, and in that life, too, it existed as innate
memory of some other previous life, and in that again as
the innate memory of some other life and #0 on to beginning-
less time. This goes to show that the vasanas are without
beginning.

We come now to the question of unigenitality—ekabhavi-
katva—of the karmadays and its exceptions. We find that
great confusion has occurred among the commentators about
the following passage in the Bhdshya which refers to this
subject : The Bhdshya according to Vacaspatiin II. 13 reads :
tatra drshtajanmavedaniyasye niyalavipakasys, ete. Here
Bhikshu and Naigeda read (alradyshiajanmavedaniyasya



110 BHIKSHU NAGESA AND VACASPATI

niyatavipakasya, etc. There is thus a divergence of meaning
on this point between Yoga-varttika and his follower Nigeda,
on oune side, and Vicaspati on the other.

Vicaspati says that the drshtajanmavedaniya (to be
fructified in the same visible life) karma is the only true karma
where the karméaéaya is ekabhavika, unigenital, for here these
effects are positively not due to the karma of any other
previous lives, but to the karma of that very life. Thus these
are the only true causes of ekabhavika karméadaya.

Thus according to Vacaspati we see that the adrshtajanma-
vedaniya karma (to be fructified in another life) of unappointed
fruition is never an ideal of ekabhavikatva or unigenital
character ; forit may have three different courses : (1) It may
be destroyed withons fruition. (2) It may become merged in
the ruling action, (3) It may exist for a long time over-
powered by the ruling action whose fruition has been
appointed,

Vijiiana Bhikshu and his follower Nageéa, however, say that
the drshtsjanmavedaniya karma (to be fructified in the same
vigible life) can never be ekabhavika or unigenital for there
is no bhava, or previous birth there, whose product is being
fructified in that life, for this karma is of that same visible life
and not of some other previous bhava or life ; and they agree
in holding that it is for that reason that the Bhashya makes no
mention of this drshtajanmavedaniya karma ; it is clear that
the kerméadaya in no other bhava is being fructified here.
Thus we see that about drshtajanmavedaniya karma,
Vicaspati holds that it is the typical case of ekabhavika karma
(karma of the same birth), whereas Vijiana Bhikshu holds
just the opposite view, viz. that the drhtajanmavedanlya
karma should by no means be considered as ekabhavika since
there ia here no bhava or birth, it being fructified in the same
life.

The adgshtajanmavedanlya karma (works to be fructified
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in another life) of unfixed fruition has three different courses:
(I} As we have observed before, by the rise of aéuklakrshna
(neither black nor white) karma, the other karmas——§ukia
(black), Arshna (white) and $uklakrshna (both black and
white)—are rooted out. The Sukla karmadaya again arising
from study and asceticism destroys the krshna karmas without
their being able to generate their effects. These therefore can
never be styled ekabhaviks, since they are destroyed without
producing any effect. (II) When the effects of minor actions
are merged in the efiects of the major and ruling action. The
sins originating from the sacrifice of animals at a holy sacrifice
are sure to produce bad effects, though they may be minor and
small in comparison with the good effects arising from the
performance of the sacrifice in which they are merged. Thus
it is said that the experts being immersed in floods of happiness
brought about by their sacrifices besr gladly particles of the
fire of sorrow brought about by the sin of killing animals at
sacrifice. So we see that here also the minor actions baving
been performed with the major do not produce their effects
independently, and so all their effects are not fully manifested,
and hence these secondary karmadayas cannot be regarded as
ekabhavika, (III) Againthe adrshtajanmavedaniya karma (to
be fructified in another life} of unfixed fruition (aniyata vipika)
remaing overcome for a long time by another adrshtajanma-
vedaniya karma of fized fruition. A man may for example
do some good actions and some extremely vicious ones, so that
at the time of death, the karmadaya of those vicious actions
becoming ripe and fit for appointed fruition, generates an
animal life, His good action, 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
ekabhavika (to be reaped in one life}. We may summarise the
olassification of karmas according to Vicaspati in a table as
follows :~—
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Karmadaya
] | I
Ekabhavika Anekabhavika
] I
Niyata Vipaks Aniyatavipaka
{of fixed fruition). !
| Adpshtajanmavedaniya

|
Drshtajanma- Adrshtajanma-
vedaniya vedaniya

(Destruction) {Merged in the (To remain
effect of the overcome by
major action.) the influence

of some other
action.)

Thus the karmadays may be viewed from two sides, one
being that of fixed fruition and the other unfixed fruition, and
the other that of drshtajanmavedaniys and adrshiajanma-
vedaniya. Now the theory ia that the niyatavipaka (of fixed
fruition) karmadaya is always ekabhavika, i.e. it does not
remain separated by other lives, but direetly produces its
effects in the succeeding life.

Ekabhavika means that which is produced from the
acoumulation of karmas in one life in the life which succeeds
it. Vacaspati, however, takes it also to mean that action
which attains fruition in the same life in which it is performed,
whereas what Vijiidna Bhikshn understands by ekabhavika
is that action alone which is produced in the life immediately
succeeding the life in which it was accumulated. 8o according
to Vijiiana Bhikshu, the niyata vipidka (of fixed fruition)
drshtajanmavedaniya (to be fructified in the same life) action
is not ekabhavika, since it has no bhava, i.e, it is not the



ADRSHTAJANMAVEDANIYA KARMA 113

production of a precedinglife. Neither canit be anekabhavika ;
thus this niyatavipikadmhtajanmavedaniya action is neither
ekabhavika nor anekbhavika, Whereas Vacaspati is inclined
to call this also skabhavika. About the niyatavipaka-adrshta-
janmavedaniya action being called ekabhavika (unigenital)
there seems to be no dispute. The aniyatavipika-
adrshtajanmavedaniya action cannot be called ekabhavika
a8 it undergoes three different courses described above.



CHAPTER X

THE ETEICAL PROBLEM

WE have deseribed avidya and its special forms as the kledas,
from which also proceced the actions virtuous and vicious,
which in their turn again produce as a result of their fruition,
birth, life and experiences of pleasure and pain and the
vasanis or residucs of the memory of these experiences,
Again every new life or birth is produced from the fructifica-
tion of actions of a previous life ; a man is made to perform
actions good or bad by the kledas which are rooted in him,
and these actions, as a result of their iructification, produce
another life and its experiences, in which life again new
actions are earned by virtue of the kledas, and thus the cycle
is continued. When there is pralaya or involution of the
cosmical world-process the individual cittas of the separate
purushas return back to the prakrti and lie within it, together
with their own avidyas, and at the time of each new creation
or evolution these are created anew with such changes as are
due according to their individual avidyas, with which they
had to return back to their original cause, the prakrti, and
spend an indivisible inseparable existence with it. The
avidyas of some other creation, being merged in the prakrti
along with the cittas, remain in the prakrti as vasanas, and
prakrti being under the influence of these avidyas as vasanas
creates as modifications of itself the corresponding minds for
the individual purushas, connected with them before the last
pralaya dissolution., So we see that though the cittas had
1i4
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returned to their original causes with their individual nesci-
ence (avidyd), the avidysd was not lost but was revived at the
time of the new creation and ereated such minds as should
be suitable receptacles for it, These minds (buddhi) are
found to be modified further into their specific cittas or mental
planes by the same avidyd which is manifested in them as
the kledas, and these again in the karmadaya, jati, dyush and
bhoga, and 80 on ; the individual, however, is just in the same
position as he was or would have been before the involution
of pralaya. The avidyas of the cittas which had returned to
the prakrti at the time of the creation being revived, create
their own buddhis of the previous creation, and by their
connection with the individus! purushas are the causes of the
samsara or cosmic evolution—the evolution of the microcosm,
the cittas, and the macrocosm or the exterior world.

In this new creation, the creative agencies of God and
avidya are thus distinguished in that the latter represents
the end or purpose of the prakrti—the ever-evolving energy
transforming itself into its meodifications as the mental and
the material world; whereas the former represents that
intelligent power which abides outside the pale of prakrti,
but removes obstructions offered by the prakrti. Though
unintelligent and not knowing how and where to yield so
a8 to form the actual modifications necessary for the realisa-
tion of the particular and specific objects of the numberless
purushas, these avidyas hold within themselves the service-
ability of the purushas, and are the cause of the connection
of the purusha and the prakrti, so that when these avidyas are
rooted out it is said that the purushérthata or rerviceability
of the purusha is a$ an end and the purusha becomes liberated
from the bonds of prakrti, and this is called the final goal of
the purusha.

The ethical problem of the Patafijala philosophy is the
uprooting of this avidya by the attainment of true knowledge
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of the nature of the purusha, which will be succeeded by the
liberation of the purusha and his absolute freedom or indepen-
dence—kaivalya—the last realisation of the purnsha—the
ultimate goal of all the movements of the prakrti.

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

In the first stages, when the mind attaine discriminative
knowledge, the prajfia is not deeply seated, and occasionally
phenomenal states of consciousness are seen to intervene in
the form of “ 1 am,” * Mine,”” ““ I know,” “I do not know,”
because the old potencies, though becoming weaker and
weaker are not finally destroyed, and consequently occasion-
ally produce their corresponding conscions manifestation
as states which impede the flow of diseriminative knowledge.



JIVANMUKTA STATE 117

But constant practice in rooting out the potency of
this state destroys the potencies of the outgoing activity,
and finally no intervention occurs in the flow of the
stream of prajiid through the destructive influence of
phenomenal states of consciousness. In this higher state
when the mind is in its natural, passive, and objectless
stream of flowing prajfid, it is called the dbarmamegha-sa-
nmddhi. When nothing is desired even from dhyéna arises
the true knowledge which distinguishes prakrti from purusha
and is called the dharmamegha-samidhi (Yoga-siitra,
IV. 29). The potency, however, of this state of consciousness
laste until the purusha is finally liberated from the bonds
of prakrti and is absolutely free (kevali). Now this is the
state when the citta becomes infinite, and all its tamas being
finally overcome, it shines forth like the sun, which can reflect
all, and in comparison to which the crippled insignificant light
of objective knowledge ghrinks altogether, and thus an
infinitude is acquired, which has absorbed within ifself all
finitude, which cannot have any separate existence or mani-
festation through this infinite knowledge. All finite states
of knowledge are only a limitation of true infinite knowledge,
in which there is no limitation of this and that. It absorbs
within itself all these limitations,

The purusha in this state may be called the emancipated
being, jivanmukta, Nigeéa in explaining Vyasa-bhiskya,
IV. 31, describing the emancipated life says: *In this
jivenmukta stage, being freed from all impure afflictions and
karmag, the conacionsness shines in its infirmity, The
infiniteness of consciousness is different from the infiniteness
of materiality veiled by tamas. In those stages there could
be consciousnese only with reference to certain things with
reference to which the veil of tamas was raised by rajas.
When all veils and impurities are removed, then little is left
which is not known, If there were other categories berides
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the 25 categories, these also would then have been known "
(Chayavyakhya, IV. 31).

Now with the rise of such dharmamegha the succession
of the changes of the qualities is over, inasmuch as they have
fulfilled their object by having achieved experience and
emancipation, and their succession having ended, they cannot
stay even for a moment. And now comes absolute freedom,
when the gunas return back to the pradhina their primal
cauee, after performing their service for the purusha by
providing his experience and his salvation, so that they
lose all their hold on purusha and purusha remains as he is
in himself, and never again has any connection with the
buddhi. The purusha remains always in himgelf in absolute
freedom.

The order of the return of the gunas for a kevali purusha is
deseribed below in the words of Vacaspati: The gunas as
cause and effect involving ordinary experiences samadhi and
nirodha, become submerged in the manas; the manas
becomes submerged in the asmita, the asmita in the litga,
and the linga in the alinga.

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

We shall conclade thissection by noting two kinds of eternity
of purusha snd of prakrti, and by offering a criticism of the
prajfid state. The former is said to be perfectly and un-
changeably eternal {(kitastha nitya), and the latter is only
eternal in an evolutionary form. The permanent or eternal
reality is that which remains unchanged amid its changing
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appearances; and from this point of view both purusha
and prakrti are eternal. It is indeed true, as we have seen
just now, that the succession of changes of qualities with
regard to buddhi, etc., comes to an end when kaivalya is
attained, but this is with reference to purushs, for the changes
of qualities in the gunas themsclves never come to an end.
So the gunas in themselves are eternal in their changing or
evolutionary character, and are thercfore said to possess
evolutionary eternity (parindminiyatd). Our phenomenal
conception cannot be free from change, and therefore it is
that in our conception of the released purushas 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, not to the real nature of the released purushas,
which remain for ever unqualified by any changes or modifica-
tions, pure and colourless as the very self of shining intelligence
(see Vydsa-bhashya, IV. 33).

We shall conclude this section by giving a short analysis
of the prajiia state from its first appearance to the final release
of purusha from the bondage of prakrti. Patafijali says that
this prajfia etate being final in each stage is sevenfold. Of
these the first four stages are due to our conscious endeavour,
and when these conscious states of prajiia (supernatursl
wisdom) flow in a stream and are not hindered or interfered
with in any way by other phenomenal coscinous states of
pratyayas the purusha becomes finally liberated through the
natural backward movement of the citta to its own primal
cause, and this backward movement is represented by the
other three stages.

The seven prajiia stages may be thus enumerated :—

I. The pain to be removed is known., Nothing farther
remaine to be known of it.

This is the first aspect of the prajfia, in which the person
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willing to be released knows that he has exhausted all that
i3 knowable of the pains.

II. 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 rise of prajiia.

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

IV. The final discrimination of prakrti and purushs, the
true and immmediate means of the extinction of pain, has been
realised.

After this stage, nothing remains to be done by the purusha
himeself. For this is the attainment of final true knowledge.
It is also called the pars vairigya. It is the highest con-
summation, in which the purusha has no further duties to
perform. This is therefore called the kirya vimukti (or
salvation depending on the endeavour of the purusha) or
jivanmulkti,

After this follows the citta vimukti or the process of release
of the purusha from the citta, in three stages.

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

VI. As soon as this state is attained, like the falling of
stones thrown from the summit of a hill, the gupas cannot
remain even for a moment to bind the purusha, but at once
return back to their primal cause, the praksti; for the
avidya being rooted out, there is no tie or bond which ean
keep it connected with purusha and make it suffer changes
for the service of purusha. All the purusharthaté being
ended, the gunas disappear of themselves,
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VII. The seventh and last aspect of the gunas is that they
never return back to bind purusha again, their teleological
purpose being fulfilled or realised. It is of course essy to
see that, in these last three stages, purusha has nothing to
do; buf the ganas 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-bhashya,
II. 15.

Vyasasays that as the science of medicine has four divisions :
(1) disease, (2) the cause of disease, (3) racovery, (4) medicines ;
go this Yoga philosophy has also four divisions, viz.: (I)
Sameara (the evolution of the prakrti in connection with the
purusha). (1I) The cause of samsira. (III) Release. (IV)
The means of release.

Of these the firat three have been described at some length
above. We now direct our attention to the fourth. We have
shown above that the ethical goal, the ideal to be realised,
is absolute freedom or kaivalya, and we shall now consider
the line of action that must be adopted to attain this goal—
the summum bonum. All actions which tend towards the
approximate realisation of this goal for man are called kudala,
and the man who achieves this goal is called kuéali. It is
in the inherent purpose of prakrti that man should undergo
pains which include all phenomenal experiences of pleasures
a8 well, and ultimately adopt such a course of conduct as to
avoid them altogether and finally achieve the true goal, the
realisation of which will extinguish all pains for him for
ever. The motive therefore which prompts a person towards
this ethico-metaphysical goal is the avoidance of pain, An
ordinary man feels pain only in actual pain, but a Yogin who
is as highly sensitive as the eye-ball, feels pain in pleasure
as well, and therefore is detarmined to avoid all experiences,
painful or so-called pleasurable. The extinguishing of all
experiences, however, is not the true ethical goal, being only
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s means to the realisation of kaivalya or the true self and
nature of the purusha. But this means represents the highest
end of a person, the goal beyond which all his duties cease ;
for after this comes kaivalya which naturally manifests itself
on the necessary retirement of the prakrti. Purusha has
nothing o do in effectuating this state, which comes of itself.
The duties of the purnsha cease with the thorough extinguish-
ing 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 extingnishing of all pains is
identical with the extinguishing of all experiences, the states
or vrttis of consciousness, and this again is identical with the
rise of prajiia or true discriminative knowledge of the difference
in nature of prakrti and its 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 consciousness or experiences,
and it is the aspect of the cessation of all conscious activity
and of painlessness or the extingaishing of all pains as the
feeling aspect of the same nirvija—samadhi state. But when
the student directs his attention to this goal in his ordinary
states of experience, he looks at it from the side of the feeling
aspect, viz. that of acquiring a state of painlessness, and as
a means thereto he tries to purify the mind and bhe moral
in all his actions, and begine to restrain and suppress his
mentel states, in order to acquire this nirvija or seedless state,
This is the sphere of conduct which is called Yoganga.

Of course there is & division of duties according to the
advancement of the individusl, as we shall have occasion to
show hereafter. This suppression of mental states which
has been described as the means of attaining final release,
the ultimate ethical goal of life, is called Yoga. We have
gaid before that of the five kinds of mind—kshipta, miidha,
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vikshipta, ekigra, niruddha——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
afllictions of avidya and consequently there is no final release.



CHAPTER XI

YOGA PRACTICE

TrE Yoga which, after weakening the hold of the afflictions
and cansing the real truth to dawm upon our mental vision,
gradually leads us towarde the attainment of our final goal,
is only possible for the last two kinds of minds and is of two
kinds : (1) samprajiidta (cognitive) and (2) asamprajiiata
(ultra-cognitive). The samprajiidata Yoga is that in which
the mind is concentrated upon some object, external or in-
ternal, in such a way that it does not oscillate or move from
one object to ancther, but remains fixed and settled in the
object that it holds before itself. At first, the Yogin holds
& gross material object before his view, but when he can make
himself steady in doing this, he tries with the subtle tanmatras,
the five causes of the grosser elements, and when he is success-
ful in this he takes his internal senses as his object and last
of all, when he has fully succeeded in these attempts, he
takes the great egohood as his objeet, in which stage his objeot
graduslly losea all its determinate character and he is said
to be in & state of suppression in himself, although devoid of
any object. This state, like the other previous states of the
semprajiata type, is a poritive state of the mind and not a
mere state of vacuity of objects or negativity, In this state,
all determinate character of the states disappears and their
potencies only remain alive. In the first stages of a Yogin
practising samidhi conscious states of the lower stages often
intervene, but gradually, as the mind becomes fixed, the
124
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potencies of the lower stages are overcome by the potencies of
this stage, so that the mind flows in & calm current and at
last the higher prajfida dawns, whereupon the potencies of
this state also are burnt and extinguished, the citta returns
back to its own primal cause, prakrti, and purusha attains
absolute freedom.

The first four stages of the samprajfiata state are called
madhumats, madhupratike, visoka and the samskarasesha
and also vitarkdnugata, vicdranugala, dnandanugaie and
asmudnugata. True knowledge begins to dawn from the firet
stage of this samprajiiata state, and when the Yogin reaches
the last stage the knowledge reaches its culminating point,
but still so long a8 the potencies of the lower atages of relative
knowledge remain, the knowledge cannot obtain absolute
certainty and permanency, as it will always be threatened
with a possible encroachment by the other states of the past
phenomenal activity now existing as the subconscious,
But the last stage of asamprajfiata samadhi represents the
stage in which the ordinary consciousness has been altogether
surpassed and the mind is in its own true infinite aspect,
and the potencies of the stages in which the mind was full of
finite knowledge are also burnt, so that with the return of
the citta to its primal cause, final emancipation is effected.
The last state of samprajfidta samadhi is called samskaradesha,
only because here the residua of the potencies of subconscious
thought only remain and the actual states of consciousnees
become all extinet. It is now easy to see that no mind which
18 not in the ekagra or one-pointed state can be fit for the
asampra)fidta samadhi in which it has to settle itself on one
object and that alone. So also no mind which has not risen
to the state of highest suppression is fit for the asam-
prajfiata or nirvija state,

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

Disegse, languor, indecision, want of the mental require-
ments necessary for samadhi, idleness of body and mind,
attachment to objects of sense, false and illusory knowledge,
non-attainment of the state of concentrated contemplation,
nnsteadiness and unstability of the mind in a samadhi state
even if it can somehow attain it. These are again seen to be
accompanied with pain and despair owing to the non-fulfilment
of desire, physical shakiness or unsteadiness of the limbs,
taking in of breath and giving out of it, which are seen to
follow the nine distractions of a distracted mind described
above,

To prevent these distractions and their accompaniments it
is necessary that we should practise concentration on one
truth. Vacaspatisays that this one truth on which the mind
should- be settled and fixed is Iévara, and Ramananda
Sarasvat! and Nardyana Tirtha agree with him. Vijiidna
Bhikshu, however, says that one fruth means any object,
gross or fine, and Bhoja supports' Vijlidna Bhikshu, saying
that here * one fruth * might mean any desirable object.

Abhydsa means the steadiness of the mind in one state
and not complete absence of any state; for the Bhashya-
kira himself has said in the samipattisiitra, that sampra-
jiidta trante comes after this steadiness. As we shall see
later, it means nothing but the application of the five means,
raddha, virya, smrti, ssaméadhi and prajiia ; it is an endeavour
to settle the mind on one state, and as such does not differ
from the application of the five means of Yoga with a view to
settle and steady the mind (Yoga-varitika, I. 13). This effort
becomes firmly rooted, being well attended to for a long time
without interruption and with devotion.

Now it does not matter very much whether this one truth is
Iévara or any other object; for the true principle of Yoga is
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the setting of the mind on one truth, principle or object. But
for an ordinary man this is no easy matter ; for in order to be
successful the mind must be équipped with éraddha orfaith—
the firm conviction of the Yogin in the course that he adopts.
This keeps the mind steady, pleased, calm and free from
doubts of any kind, so that the Yogin may proceed to 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 constantly be threatened
with the danger of a sudden collapse. It will be seen that
vairagys or desirelessness is only the negative aspeot of this
éraddha. For by it the mind is restrained from the objects of
sense, with an aversion or dislike towards the objects of sensual
pleasu.re 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 (cmapmsada) towards right know-
ledge and absolute freedom. So it is said that the vairagya
is the effect of draddha and its product (Yoga-v@ritika, 1. 20).
In order to make & person suitable for Yoga, vairagya
represents the cessation of the mind from the objects of sense
and their so-called pleasures, and éraddha means the positive
faith of the mind in the path of Yoga that one adopts, and the
right aspiration towsrds attaining the highest goal of absolute
freedom.

In its negative aspect, vairagya is of two kinds, apars and
para. The apara is that of a mind free from attachment to
worldly enjoyments, such as women, food, drinks and power,
a8 algo from thirst for heavenly pleasures attainable by
practising the vedic rituals and sacrifices. Those who are
actuated by apara vairagya do not desire. to remain in a
bodiless state (videka) merged in the senses or merged in the
prakrti (prakrtilina). 1t is a state in which the mind is in-
different to all kinds of pleasures and pains. This vairagya
may be said to have four stages: (1) Yatamana—in which
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sensual objects are discovered to be defective and the mind
recoils from them, (2) Vyatireka—in which the senses to be
conguered are noted. (3) Bkendriya—in which attachment
towards internal pleasures and aversion towards external
pains, being removed, the mind sets before it the task of
removing attachment and aversion towards mental passions
for obtaining honour or avoiding dishonour, etc. (4) The
fourth and last stage of vairdgya called vadikira is that in
which the mind has perceived the futility of all attractions
towards external objects of sense and towards the pleasures
of heaven, and having suppressed them altogether feels no
attachment, even should it come into connection with them,

With the consummation of this last stage of apara vairagys,
comes the para vairdgya which is identical with the rise of
the final prajfia leading to absolute independence. This
vairagys, Sraddha and the abhyasa represent the unaflicted
states (aklishtavrtti) which suppress gradually the klishta or
afflicted mental states. These lead the Yogin from one stage
to another, and thus he proceeds higher and higher until the
final state is attained.

As vairagya advances, éraddha also advances; from
éraddhd comes virya, energy, or power of concentration
(dhdrand) ; and from it again springs smrti—or continuity of
one object of thought; and from it comes samadhi or cog-
nitive and ultra-cognitive trance ; after which follows prajiia,
cognifive and ultra-cognitive trance; after which follows
prajiid and final release. Thus by the inclusion of éraddha
within vairigya, ite effect, and the other products of 4raddha
with abhy#sa, we see that the abhyasa and vairdgya are the
two internal means for achieving the final goal of the Yogin,
the supreme suppression and extinction of all etates of
consciousness, of all afflictions and the avidya—the last state
of supreme knowledge or prajfia.

As éraddha, virya, smrti, samadhi which are not different
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from vairdgya and abhyasa (they being only their other
aspects or simultaneous products), are the means of attaining
Yoga, it is possible to make a classification of the Yogine
according to the strength of these with each, and the strength
of the quickness (samvege) with which they may be applied
towards attaining the goal of the Yogin. Thus Yogins are of
nine kinds :—

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

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

There is a difference of opinion here about the meaning of
the word samvega, between Vicaspati and Vijhdna Bhikshu.
The former says that samvega means vairdgya here, but the
latter holds that samvega cannot mean vairdgys, and
vairdgya being the effect of sraddhé cannot be taken separately
from it, **Samvega ’ means quickness in the performance
of the means of attaining Yoga; some say that it means
“ vairagya.” But that is not true, for if vairdgya is 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.
Further, the word *‘ samvega > does not mean “ vairagya ™
etymologically (Yoga-vdritika, 1. 20).

We have just seen that éraddha, etc., are the means of
attaining Yoga, but we have not discussed what purificatory
actions an ordinary man must perform in order to attain rad-
dha, from which the other requisites are derived. Of course
these purificatory actions are not the same for all, since they
must necessarily depend upon the conditions of purity or
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impurity of each mind.; thus a person already in an advanced
state, may not need to perform those purificatory actions nec-
essary for a man in a lower state, We have just said that Yogine
are of nine kinds, according to the strength of their mental
acquirements—éraddha, etc.—the requisite means of Yoga
and the degree of rapidity with which they mey be applied.
Neglecting division by strength or quickness of application
along with these mental requirements, we may again divide
Yogins again into three kinds : (1) Those who have the best
mental equipment. (2} Those who are mediocres. (3) Those
who have Jow mental equipment.

In the first chapter of Yoga aphorisms, it has been stated
that abhyisa, the application of the mental acquirements of
fraddba, ete., and vairdgys, the consequent cessation of the
mind from objects of distraction, lead to the extinction of all
our mental states and to final release. When a man is well
developed, he may rest content with his mental actions alone,
in his abhyésa and vairagys, in his dharana (concentration),
dhyana (meditation), and samadhi (trance), which may be
called the jAdnayoga. But it is easy to see that this jfidnayogs
requires very high mental powers and thus is not within easy
reach of ordinary persons, Ordinary persons whose minds are
full of impurities, must pass through a certain course of

purificstory actions before they can hope to obtain those
mental acquirements by which they can hope to follow the
course of jidnayoga with facility.

These actions, which remove the impurities of the mind,
snd thus gradually increase the lustre of knowledge, until the
final state of supreme knowledge is acquired, are called
kriyayoga. They are also called yogangas, as they help the
maturity of the Yoga process by gradually increasing the
lustre of knowledge. They represent the means by which
even an ordinary mind (vikshiptacitta) may gradually purify
itself and become fit for the highest ideals of Yoga. Thus the
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Bhashya says : “ By the sustained practice of these yogingas
or accessories of Yoga is destroyed the fivefold unreal
cognition {(avidya), which is of the nature of impurity. Destruc-
tion means here disappearance ; thus when that is destroyed,
real knowledge is manifested. As the means of achievement
aTe practised more and more, so is the impurity more and more
attenuated. And as more and more of it is destroyed, so does
the light of wisdom go on increasing more and more. This
process reaches its culmination in diseriminative knowledge,
which is knowledge of the nature of purusha and the gunas.



CHAPTER XII

THE YOGANGAS

Now the assertion that these actions are the causes of the
attainment of salvation brings up the question of the exact
natures of their operation with regard to this supreme attain-
ment., Bhéashyakara says with respect to this that they are the
causes of the separation of the impurities of the mind just as an
axe is the cause of the splitting of a piece of wood ; and again
they are the causes of the attainment of the supreme know-
ledge just as dharms is the cause of happiness. It must be
remembered that according to the Yoga theory causation is
viewed as mere transformation of energy; the operation of
concomitant causes only removes obstacles impeding the
progress of these transformations in & particular direction ; no
cause can of itself produce any effect, and the only way in
which it can help the production of an effect into which the
causal state passes out of its own immanent energy by the
principles of conservation and transformation of energy, is by
removing the intervening obstacles. Thus just as the passage
of citta into a happy state is helped by dharma removing
the intervening obstacles, so also the passage of the citta into
the state of attainment of true knowledge is helped by the
removal of obstructions due to the performance of the
yogangas ; the necessary obstructions being removed, the
citta passes naturally of itself into this infinite state of
attainment of trne knowledge, in which all finitude ie
merged.

132
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In connection with this, Vydsa mientions nine kinds of
operation of causes : (1) cause of birth ; (2) of preservation ;
(3) of manifestation ; (4) of modification ; (5) knowledge of a
premise leading to a deduction; (6) of otherness; (7} of
separation ; (8) of attainment; (9} of upholding (Vydsa-
bhdshya, 11. 28.)

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

Thus, the firet aspect as the cause of birth or production
is seen when knowledge springs from manas which renders
indefinite cognition definite so that mind is called the cause of
the birth of knowledge. Here mind is the material cause
(upddana karane) of the production of knowledge, for know-
ledge is nothing but manas with its particular modifications as
states { Yoga-vdrttika, I1. 18). The difference of these positive
cause from gptikdrana, which operates only in a negative way
and helps production, in an indirect way by the removal of
obstacles, is quite manifest. The sthéikdrana or cause
through which things are preserved as they are, is the end
they serve ; thus the serviceability of purusha is the canse of
the existence and preservation of the mind as it is, and not
only of mind but of all our phenomenal experiences.

The third cause of the abhivyaktikdrana or manifestation
which is compared to a lamp which manifests things before
our view is an epistemological cause, and as such includes all
gense activity in connection with material objects which
produce cognition.

Then come the fourth and the fifth causes, vikdra (change)
and pratyaya (inseparable connection); thue the cause of
change (vikdrae) is exemplified as that which causes a change ;
thus the manas suffers a change by the objects presented to it,
just as bile changes and digests the food that is eaten; the
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cause of pratyaya®*is that in which from inseparable connection,
with the knowledge of the premise (e.g. there is smoke in the
hill) we can also have inferential knowledge of the other (e.g.
there is fire in the hill). The sixth cause as otherncss {(anyatva)
is that which effects changes of form as that brought about by
a goldsmith in gold when he makes a bangle from it, and then
again a necklace, is regarded as differing from the change
spoken of as vikdra. Now the difference between the gold
being turned into bangles or necklaces and the raw rice being
turned into soft rice is this, that in the former case when
bangles are made out of gold, the gold remains the same in
each case, whereas in the case of the production of cooked
rice from raw by fire, the case is different, for heat changes
paddy in & far morc definite way; goldsmith and heat
are both indeed efficient causes, but the former only effects
mechanical changes of shape and form, whereas the latter
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 varying in a corresponding
manner ; thus the change produced in the mind by the
presentation of different objects, follows a law which is the
same a8 18 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 it
painful and desire makes it pleasurable, but knowledge of its
true reslity produces indifference ; there is thus the same kind
of caussl change as is found in the external world. Next
for consideration is the cause of separation (viyoga) which is
only a negative aspect of the positive side of the causes of
transformations, as in the gradual extinction of impurities,
consequent upon the transformation of the citta towards the
attainment of the supreme state of absolute independence

* Pratyays is explained in Yopa-wdritika, II. 28, es eamprafyeya or
primasyanideaya.
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through discriminative knowledge. The last cause for con-
sideration is that of upholding (dAsts) ; thus the body upholds
the senses and supports them for the actualisation of their
activities in the body, just as the five gross elements are the
upholding causes of organic bodies ; the bodies of animals,
men, etc., also employ one another for mutual support. Thus
the human body lives by eating the bodies of many animals ;
the bodies of tigers, ete., live on the bodies of men and other
animals ; many animals live on the bodies of plants, etc.
{Tattvavarédrady, 11, 28). The four kinds of causes mentioned
in Sankara’s works and grammatical commentaries like that
of Bushena, viz. : utpadya, vikaryya, apya and samskéryya,
are all included within the nine causes contained mentioned by
Vyasa.

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

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

It must be remembered that abhydsa and vairagys and
also the five means of attaining Yoga, viz. : éraddha, viryya,
ete., which are not different from abhyfsa and vairagya, are
by their very nature included within the yogangas mentioned
above, and are not to be considered as independent means
different from them. The parikarmas or embellishments of
the mind spoken of in the first chapter, with which we shall
deal later on, are also included under the three yogangas
dharand, dhyana snd samidhi. The five means éraddba,
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viryya, smrti, samidhi and prajiia sre said to be included
under asceticism (tapak) studies (svddhydya) and devotion to
(lod of the nivamas and vairagya in contentment.

In order to understand these better, we will first give the
definitions of the yogangas and then discuss them and
ascertain their relative values for a man striving to attain the
highest perfection of Yoga.

I. Yema (restraint). These yama restraints are: abstin-
ence from injury (ahimsa); veracity ; abstinence from theft ;
continence ; abstinence from avarice.

I1. Niyama (observances). These observances are cleanli-
ness, contentment, purificatory action, study and the making
of God the motive of all action.

I11. Asanas (posture). Steady posture and easy position
are regarded as an aid to breath control.

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

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

VI. Dhérana (concentration). Concentration is the stead-
fastness of the mind applied to & particular object. :

VII. Dhyana (mediation). The continuation there of the
mental effort by continually repeating the object is meditation
(dhyana).

VIII. 8amadhi (trance contemplation). The same as above
when shining with the light of the object alone, and devoid as
it were of itself, is trance. In this state the mind becomes one
with its object and there is no difference between the knower
and the known.

These are the eight yogangas which a Yogin must adopt for
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his higher realisation. Of these again we see that some have
the mental side more predominant, while others are mostly
to be actualised in exterior action. Dhirana, dhyina and
samadhi, which are purely of the samprajiiata type, and also
the prandyama and pratyahara, which are accessories to them,
serve to cleanse the mind of impurities and make it steady, and
can therefore be assimilated with the parikarmas mentioped
n Book I. Sitrag 34-39. These samadhis of the samprajfiata
type, of course, only serve to steady the mind and to assist
attaining discriminative knowledges”

In this connection, it will be well to mention the remaining
aids for cleansing the mind as mentioned in Yoga-sitre 1.,
viz, the enltivation of the habits of friendliness, compassion,
complacency and indifference towards happiness, misery,
virtue and vice,

This means that we are to cultivate the habit of friendliness
towards those who are happy, which will remove all jealous
feelings and purify the mind. We must cultivate the habit
of compassion towards those who are suffering pain; when
the mind shows compassion (which means that it wishes to
remove the migeries of others ag if they were his own) it
becontes cleansed of the stain of desire to do injury to
others, for compassion is only another name for sympathy
which naturally identifies the compassionate one with the
objects of his sympathy. Next comes the habit of com-
placency, which one should diligently cultivate, for it leads
to pleasure in virtuous deeds. This removes the stain of envy
from the mind. Next comes the habit of indifference, which
we should acquire towards vice in vicious persons, We should
acquire the habit of remaining indifferent where we cannot
sympathise ; we should not on any account get angry with
the wicked or with those with whom sympathy is not possible.
This will remove the stain of anger. It will be clearly seen
here that maitri, karups, muditd and upeksha are only
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different aspects of universal sympathy, which should remove
all perversities in our nature and unite us with our fellow-
beings. This is the positive aspect of the mind with reference
to abstinence from injuring ahimsa (mentioned under yamas),
which will cleanse the mind and make it fit for the applica-
tion of means of éraddhd, etc. For unless the mind is pure,
there is no scope for the application of the means of making
it steady. These are the mental endeavours to cleanse the
mind and to make it fit for the proper manifestation of
fraddha, ete., and for steadying it with a view to attaining
true discriminative knowledge.

Again of the parikarmas by dharana, dhyana, and sam-
prajiata samddhi and the habit of sympathy as mani-
fested in maitri, karuna, ete,, the former is a more advanced
state of the extinction of impurities than the latter.

But it is easy to see that ordinary minde can never com-
mence with these practices. They are naturally so im-
pure that the positive universal sympathy as manifested
in maitrl, ete.,, by which turbidity of mind is removed,
is too difficult. It is alse difficult for them to keep the
mind steady on an object as in dharand, dhyana, and
samédhi, for only those in advanced stages can succeed
in this. For ordinary people, therefore, some course of
conduct must be discovered by which they can purify their
minds and elevate them to such an extent that they may be
in & position to avail themselves of the mental parikarmas or
purifications just mentioned, Our minds become steady in
proportion a3 their impurities are ecleansed. The cleansing
of impurities only represents the negative aspect of the
positive side of making the mind steady. The grosser impuri-
ties being removed, finer ones remain, and these are removed
by the mental parikarmas, supplemented by abhyasa or by
graddba, ete. As the impuritiea are gradually more and more
sttonuated, the last germs of impurity are destroyed by the
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force of dhyana or the habit of nirodha samidhi, and kaivalya
is attained,

We now deal with yamas, by which the gross impurities
of ordinary minds are removed. They are, as we have said
before, non-injury, truthfulness, non-stealing, continence, and
non-covetousness ; of these non-injury is given such a high
place that it is regarded as the root of the other yamas;
truthfulness, non-stealing, continence, non-covetousness and
the other niyamas mentioned previously only serve to make
the non-injury perfect. We have seen before that maitri,
karuns, muditd and upekshid serve to strengthen the non-
injury since they are only its positive aspects, but we see now
that not only they but other yamas and also the other niyamas,
purity, contentment, asceticism, studies and devotion to
God, only serve to make non-injury more and more perfect.
This non-injury when it is performed without being limited
or restricted in any way by caste, country, time and circum-
stances, and is always adhered to, is called mahivrata or
the great duty of abstinence from injury. It is gometimes
limited to castes, as for example injury inflicted by a fisher-
man, snd in this case it is called anuvrata or restricted shimsa
of ordinary men as opposed to universal ahimea of the Yogina
called mahavrata ; the eame non-injury is limited by locality,
a8 in the case of a man who says to himself, * I shall not
cause injury at a sacred place ”’; or by time, when a person
says to himself, “T shall not canse injury on the sacred day of
Caturdasl *; or by circumstances, as when a man says to
himself, “I shall cause injury for the sake of gods and Brah-
mans only”; or when injury is caused by warriors in the
battle-field alone and nowhere else. This restricted ahimsa
is only for ordinary men who camnot follow the Yogin's
universal law of ahimsa,

Ahimsa is a great universal duty which a man should
impose on himself in all conditions of life, everywhere, and
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at all times without restrioting or qualifying it with any
limitation whatsoever, In Makdbharata Mokshadharmad-
hydya it is said that the Samkhya lays stress upon non-
injury, whereas the Yogs lays stress upon samadhi; but
here we see that Yoga also holds that ahimsa should be the
greatest ethical motive for all our conduct. It is by ahimsa
alone that we can make ourselves fit for the higher type of
samadhi, All other virtues of truthfulness, non-stealing only
serve to make non-injury more and more perfect. It is not,
however, easy to say whether the Samkhyists attached so
much importance to non-injury that they believed it to lead
to samadhi directly without the intermediate stages of
samadhi. We see, however, that the Yoga also attaches great
importance to it and holds that a man should refrain from all
external acts; for however good they may be they can-
not be such as not to lead {o some kind of injury or
himsé towards beings, for external actions can never be
performed without doing soms harm to others. We have seen
that from this point of view Yoga holds that the only pure
works (§uklakarma)are those mental works of good thoughts
in which perfection of ahimed is attained. With the growth
of good works (Suklakarma) and the perfect realisation of
non-injury the mind naturally passes into the state in which
its actions are neither good (dukla) nor bad (asukla); and
this state is immediately followed by that of kaivalya.
Veracity consists in word and thought being in accordance
with facts. Speech and mind correspond to what has been
seen, heard and inferred. Speech is for the purpose of trans-
ferring knowledge to another. It is always to be employed
for the good of others and not for their injury ; for it should
not be defective as in the case of Yudhishthira, where his
motive was bad.* If it prove to be injurious to living beings,

* Yudhishthira led falsely Drona to believe that the Iatter's son was
dead by inaudibly muttering that it was only an elephant having the
pame name as that of his son that had died.
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even though uttered as truth, it is not truth ; it is sin only,
Though cutwardly such a truthful course may be considered
virtuous, yet since by his truth he has caused injury to another
person, he hag in reality violated the true standard of non-
injury {ahimsd). Therefore let everyone first examine well and
then utter truth for the benefit of all living beings. All truths
should be tested by the canon of non-injury (ahimsa).

Asteya i8 the virtue of abstaining from stealing. Theft is
making one’s own unlawfully things that belong to others.
Abstinence from theft consists in the absence of the desire
thereof.

Brahmacaryya (continence) is the restraint of the generative
organ and the thoreugh control of sexual tendencies.

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

I, in performing the great duty of non-injury and the other
virtues auxiliary to it, a men be troubled by thoughts of sin,
he should try to remove sinful ideas by habituating himself to
those which are contrary to them. Thus if the old habit of
ging opposed to virtues tend to drive him along the wrong
path, he should in order to banish them entertain ideas such as
the following :— Being burnt up as I am in the fires of the
world, T have taken refuge in the practice of Yoga which gives
protection to all living beings. Were I to resume the sins
which I have abandoned, I should certainly be behaving like
a dog, which eats its own vomit, As the dog takes up his own
vomit, so should I be acting if I were to take up again what I
have once givenup.” This is called the practice of pratipaksha
bhavan, meditating on the opposites of the temptations.

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

The contrary tendency consists in the notion that these
immoral tendencies cause an infinity of pains and untrue
knowledge. Pain and unwisdom are the unending fruite of
these immoral tendencies, and in this idea lies the power which
produces the habit of giving & contrary trend to our thoughts.

These yamas, together with the niyamas about to be
described, are called kriyayoga, by the performance of which
men become fit to rise gradually to the state of jianayoga by
samadhi and to attain kaivalya. This course thus represents
the first stage with which ordinary people should begin their
Yoga work.

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

Thus it is said that some may begin with the niyamas,
asceticism, svidhyaya and devotion to God; it 18 for this
reason that, though mentioned under the niyamas, they are
also specially selected and spoken of as the kriyayoga in the
very first rule of the second Book, Asceticism means the
strength of remaining unchanged in changes like that of heat
and cold, hunger and thirst, standing and sitting, absence of
gpeech and absence of all indicatione by gesture, ete.

Sviadhyiya means the study of philosophy and repetition of
the syllable ** Aum.”

This I§varapranidhana (devotion to God) is different from
the lévarapragidhana mentioned in Yoga-stitra, 1. 23, where it
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meant love, homage and adoration of God, by virtue of which
(God by His grace makes samadhi easy for the Yogin.

Here it i1s & kind of kriyayoga, and hence it means the
bestowal of all our actions upon the Great Teacher, God, i.e.
to work, not for one’s own self but for God, so that a man
desists from all desires for fruit therefrom.

When these are duly performed, the afflictions become
gradually attenuated and trance is brought about. The
afflictions thus attennated become characterised by unpro-
ductiveness, and when their seed-power has, as it were, been
burnt up by the fire of high intellection and the mind
untouched by afflictions realises the distinet natures of
purusha and sattva, it naturally returns to its own primal
cause prakrti and kaivalya is attained.

Those who are already far advanced do not require even
this kriyayoga, as their afflictions are already in an attennated
state and their minds in a fit condition to adapt themselves
to gamadhi ; they can therefore begin at once with jidnayoga.
So in the first chapter it is with respect to these advanced men
that it is said that kaivalya can be attained by abhyisa and
vairagya, without adopting the kriyayoga (Y oga-varttika, I1. 2)
kriydyogss. Only dauca and santosha now remain to be
spoken of. Sauca means cleanliness of body and mind.
Cleanliness of body is brought about by water, cleanliness of
mind by removal of the mental impurities of pride, jealousy
and vanity.

Santosha (contentment) is the absence of desirs to possess
more than is necessary for the preservation of one’s life. It
should be added that this is the natural result of ceasing to
desire to appropriate the property of others.

At the close of this section on the yamas and niyamas, it
is best to note their difference, which lies principally in this
that the former are the negative virtnes, whereas the latter are
positive, The former can, and therefore must, be practised at
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all stages of Yoga, whereas the latter being positive are attain-
able only by distinct growth of mind through Yoga. The
virtues of non-injury, truthiulness, 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 ahimsa all animals give up their habits of enmity ;
when a person becomes steady in truthfulness, whatever hesays
becomes fulfilled. When a person becomes steady in asteya
(absence of theft) all jewels from all quarters approach him.

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

When the mind attains internal daucs, or cleanliness of
mind, his sattva becomes pure, and he acquires highminded-
ness, one-pointedness, control of the senses and fitness for the
knowledge of self, By the steadiness of contentment comes
the acquisition of extreme happiness. By steadiness of
asceticism the impurities of this body are removed, and
from that come miraculous powers of endurance of the body
and also miraculous powers of the sense, viz. clairaudience
and thought-reading from & distance. By steadiness of
studies the gods, the rehis and the siddhas become visible.
When Iévara is made the motive of all actions, trance is
attained. By this the Yogin knows all that he wants to know,
just ag it is in reality, whether in another place, another body
or another time, His intellect knows everything as it is.

It should not, however, be raid, says Vacaspati, that
inagmuch as the samprajfiats is attained by msking Iévara
the motive of all actions, the remaining seven yogangas are
useless. For the yogangas are useful in the attainment of that
mental mood which devotes all actions to the purposes of
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Isvara. They are also useful in the attainment of samprajiiita
samadhi by separate kinds of collocations, and samddhi
also leads to the fruition of samprajiiata, but though this
meditation on Iévara i itself a species of I§varaprapidhana,
samprajfidta Yoga is a yet more direct means. As to the
relation of Iévarapranidhana with the other angas of Yoga,
Bhikshn writes It cannot be asked what is the use of the
other disciplinary practices of the Yoga since Yogs can be
attained by meditation on Iévara, for meditation on Iévara
only removes ignorance. The other accessories bring about
samadhi by their own specific modes of operation. Moreover,
it is by help of meditation on Iévara that one succeeds in
bringing about samadhi, through the performance of all the
accessories of Yoga; so the accessories of Yoga cannot be
regarded as unnecessary; for it is the accessories which
produce dhédrans, dhyana and samidhi, through meditation
on God, and thereby salvation ; devotion to God brings in His
grace and through it the yogangas can be duly performed. So
though devotion to God may be considered as the direct cause,
it cannot be denied that the due performance of the yogitigas
is to be considered as the indirect cause.

Asanas are secured when the natural involuntary move-
ments ceage, and this may be effected by concentrating
the mind on the mythological snake which guietly bears the
burden of the earth on its head. Thus posture becomes
perfect and effort to that end ceases, so that there is no move-
ment of the body ; or the mind is transformed into the infinite,
which makes the idea of infinity its own and then brings about
the perfection of posture, When posture has once been
mastered there is no disturbance through the contraries of
keat and cold, ete,

After having secured stability in the Asanas the pranayamas
should be attempted. The pause that comes after a deep
inhalation and that after a deep exhalation are each called a
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prapayama ; the first is external, the second internal. There
is, however, a third mode, by means of which, since the lungs
are neither too much dilated nor too much contracted, total
restraint is obtained ; cessation of both these motions takes
place by a single effort, just as water thrown on a heated stone
shrivels up on all sides.

These can be regulated by calculatmg the strength of
inhalation and exhalation through space, time or number.
Thus as the breathing becomes slower, the space that it
occupies also becomes smaller and smaller. Space again is of
two kinds, internsl and external. At the time of inhalation,
the breath occupies internal space, which can be felt even in the
soles of hand and feet, like the slight touch of an ant. To try
t5 feel this touch along with deep inhalation serves to lengthen
the period of cessation of breathing. External space is the
distance from the tip of the nose to the remotest point at
which breath when inhaled can be felt, by the palm of the
hand, or by the movement of any light 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 the
attention is fized upon the time taken up in breathing by
moments, a moment (kshana)} is the fourth part of the
twinkling of the eye. Regulation by time thus means the fact
of our caleulating the strength of the pranayama the moments
or kshapas spent in the acts of inspiration, pause and respira-
tion. These prandyimas can also be measured by the number
of moments in the normal duration of breaths, The time
taken by the respiration and expiration of a healthy man is the
same as that measured by snapping the fingers after turning
the hand thrice over the knee and is the measure of duration of
normal breath ; the first attempt or udghata called mild is
measured by thirty-six such matrés or measures ; when doubled
it is the second udghata called middling ; when trebled it is the
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third udghata called intense. Gradually the Yogin acquires
the practice of pranayama of long duration, by daily practice
increasing in succession from a day, a fortnight, a month, etc.
Of course he proceeds first by mastering the first udghata, then
the second, and so on until the duration increases up to a day,
a fortnight, & month as stated. There is also & fourth kind of
pranayama transcending all these stages of unsteady practice,
when the Yogin is steady in his cessation of breath. It must
be remembered, however, that while the pranayamas are being
practised, the mind must be fixed by dhyana and dharani to
some object external or internal, without which these will be of
no avail for the true object of Yoga. By the practice of prana-
yama, mind becomes fit for concentration as described in the
siitrg 1. 34, where it is said that steadiness is acquired by
prénayama in the same way as concentration, as we also find
in the siitre 11, 53,

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

Dhyana is the continuance or changing flow of the mental
effort in the object of dharans unmediated by any other break
of conscious states.

Samadhi, or trance-contemplation, results when by desp
concentration mind becomes transformed into the shape of the
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object of contemplation. By pratyahara or power of abstrac-
tion, mind desists from all other objects, except the one on
which it is intended that it should be centred ; the Yogin, as
he thus abstracts his mind, should also try to fix it upon some
internal or external object, which is called dharana ; it must
also be noticed that to acquire the habit of dharapa and in
order to inhibit the abstraction arising from shakiness and
unsteadiness of the body, it is necessary to practise steadfast
posture and to cultivate the praniyadma. So too for the
purpose of inhibiting distractions arising from breathing,
Again, before a man can hope to attain steadfastness in these,
he must desist from any conduct opposed to the yamas, and
also acquire the mental virtues stated in the niyamas, and
thus secure himself against any intrusion of distractions arising
from his mental passions. These are the indirect and remote
conditions which qualify a person for attaining dharana,
dhyana, and samédhi. A man who through his good deeds or
by the grace of God is already sc much advanced that he is
naturally above all such distractions, for the removal of which
it i8 necessary to practise the yamas, the niyamas, the asanas,
the prapiyaima and pratydhara, may at once begin with
dhérapa ; dhirapi we have seen means concentration, with
the advancement of which the mind becomes steady in
repeating the object of ita concentration, i.e. thinking of that
thing alone and no other thing ; thus we see that with the
practice of this state called dhyana, or meditation, in which
the mind flows steadily in that one state without any inter-
ruption, gradually even the conecious flow of this activity
ceases and the mind, transformed into the shape of the object
under concentration, becomes steady therein. We see there-
fore that samédhi is the consummation of that process which
begins in dhérand or concentration. These three, dharana,
dhyira and samadhi, represent the three stages of the same
process of which the last one is the perfection ; and these three
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are together technically called samyama, which directly leads
to and is immediately followed by the samprajiiata state,
whereas the other five yogingas are only its indirect or remote
causes. These three are, however, not essential for the asam-
prajiiata state, for & person who is very far advanced, or one
who is the special object of God’s grace, may pass at once by
intense vairigys and abhyasa into the nirodha state or state of
suppression.

As the knowledge of samadhi gradually dawns through
the possession of samyama, so is the samyama gradually
strengthened. For this samyama also rises higher and higher
with the dawning of prajiidloka or light of saméadhi knowledge.
Thie is the beginning, for here the mind can hold samyama or
concentrate and become one with & gross object together with
its name, etc., which is called the savitarka state ; the next
plane or stage of samyama is that where the mind becomes one
with the object of its meditation, without any consciousness
of its name, etc. Next come the other two stages called
savicira and nirvicira when the mind is fixed on subtle
substances, as we shall see later on.



CHAPTER XIII
STAGES OF SAMADHI

SaMPRAINATA samadhi (absorptive concentration in an object)
may be divided into four classes,savitarka, nirvitarka, savicara
and nirvicara.

To comprehend its scope we must first of all understand the
relation between a thing, its concept, and the particular name
with which the concept or thing is associated. It is easy to
see that the thing (artha), the concept (jana), and the name
(4abda) are quite distinct. But still, by force of association,
the word or name stands both for the thing and its concept ;
the function of mind, by virtue of which despite this unreality
or want of their having any real identity of connection they
ecem to be so much associated that the name cannot be
differentiated from the thing or its ides, is called vikalpa.

Now that state of samidhi in which the mind seems to
become one with the thing, together with its name and
conoept, is the lowest stage of samadhi called savitarka ; it is
the lowest stage, because here the gross object does not appear
to the mind in its true reality, but only in the false illusory way
in which it appears sssociated with the concept and the name
in ordinary life, This state does not differ from ordinary
conceptual states, in which the particular thing is not only
associated with the concepts and their names, but also with
other concepts and their various relations ; thus a cow will
not only appear before the mind with its concept and name,
but also along with other relations and thoughts associated

150
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with cows, as for example—* This is a cow, it belongs to so
and so, it has so many hairs on its body, and so forth.,”” This
state is therefore the first stage of sawadhi, in which the mind
has not become steady and is not as yet beyond the range of
our ordinary consciousness,

The nirvitarka stage arises from this when the mind by its
steadinese can become one with its object, divested of all other
asgociations of name and concept, so that it is in direct touch
with the reality of the thing, uncontaminated by associations.
The thing in this state does not appear to be an object of my
consciousness, but my consciousness becoming divested of all
“1"” or ‘*mine,” becomes one with the object itself; so that
there is no such notion here as ““ I know this,” but the mind
becomes one with the thing, so that the notion of subject and
object drops off and the result is the one steady transformation
of the mind into the object of its contemplation. This state
brings home to us real knowledge of the thing, divested from
other false and illusory associations, which far from explaining
the real nature of the object, serves only to hide it. This
samadhi knowledge or prajiia is called nirvitarka. The objects
of this state may be the gross material objects and the
senses.

Now this state is followed by the state of savicard prajiid,
which dawns when the mind neglecting the grossness of the
object sinks deeper and deeper into its finer comstituents;
the appearance of the thing in ite grosser aspects drops off
and the mind having sunk deep, centres in and identifies itself
with the subtle tanmatras, which are the constituents of the
atoms, 4 a conglomeration of which the object appeared before
our eyes in the nirvitarks state, Thus when the mind, after
identifying itself with the sun in its true aspect as pure light,
tends to settle on a still finer state of it, either by making the
senses 50 steady that the outward appearance vanishes, or by
seeking finer and finer stages than the grosser manifestation of
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light as euch, it apprehends the tanmatric state of the light
and knows it as such, and we have what is called the savicira
stage. It has great similarities with the savitarka stage, while
its differences from that stage spring from the fact that here
the object is the tanmaétra and not the gross bhiita. The mind
in this stage holding communion with the riipa tanmatra, for
example, is not coloured variously as red, blue, etc., as in the
savitarks communion with gross light, for the tanmatric light
or light potential has no such varieties as different kinds of
colour, ete., so that there are also no such different kinds of
feeling of pleasure or pain as arise from the manifold varieties
of ordinary light. This is a state of feelingless representa-
tion of one uniform tanmétric state, when the object appears
as a conglomeration of tanmatras of riipa, rasa or gandha, as
the case might be. This state, however,is not indeterminate, as
the nirvitarka stage, for this tanmatric conception is associated
with the notions of time, space and causality, for the mind
here feels that it sees those tanmatras which are in such a
subtle state that they are not associated with pleasures and
pains. They are also endowed with causality in such a way
that from them and their particular collocations originate the
atoms.

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

But when the mind acquires the complete habit of this
state in which it becomes identified with these fine objects—
the tanmatras—etc., then all conceptual notions of the
associations of time, space, casuaslity, ete., spoken of in the
savicara and the savitarka state vanish away and it becomes
one with the fine object of its communion. These two kinds
of prajiia, savicara and nirvicéra, arising from communion with
the fine tanmétras, have been collocated under one name as
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viciranugate. But when the object of communion is the
genses, the samadhi is called anandanugsta, and when the
object of communion is the subtle cause the ego (asmiia@), the
samidhi is known as asmitanugata.

There is a difference of opinion regarding the object of the
last two varieties of samadhi, viz. anandinugata and asmi-
tanugata, and also about the general scheme of division of the
samadhis. Vacaspatithinks that Yoga-siitra I. 41 suggests the
interpretation that the samprajiata samadhis may be divided
into three different classes according as their objects of
concentration belong to one or other of the three different
planes of grahya (external objects), grahana (the senses) and
grahitr (the ego). So he refers vitarka and vicéra to the plane
of grihya (physical objects and tanmatras), anandinugata to
the plane of grahana (the senses) and asmitanugata to the plane
of gralkitr. Bhikshu, however, disapproves of such an inter-
pretation. He holds that in &nandinugata the object of
concentration is bliss (inanda) and not the senses, When the
Yogin rises to the vicaranugeta stage there is a great flow of
sattva which produces bliss, and at this the mind becomes one
with this Ananda or bligs, and this samadhi is therefore called
anandanugata. Bhikshu does not think that in asmiténugata
samidhi the object of concentration is the ego. He thinks
that in this stage the object of concentration is the concept of
gelf (kevalapurushdkdrd samvit) which has only the form of ego
or “I7 (asmityetavanmatrakaratvadasmitd),

Again according to Vacaspati in addition to the four varieties
of savitarks, nirvitarka, savicara and nirvicara there are two
varieties of anandanugata as sinanda and nirinanda and two
varieties of asmitinugata as sdsmita and nirasmita. This
gives us eight different kinds of samadhi. With Bhikshu there
are only six kinds of samidhi, for he admite only one variety
a3 anandénugata and one variety as asmitanugata, Bhikshu's
classification of samadhis is given below in a tabular form (see
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Vacaspati's Tattvavaiddradt and Yoga-varitska, 1. 17, 41, 42,
43, 44),

samprajhiats samadhi

I I
sthillavishayaka sikshma vishayaka
{vitarkZuugata) |

samad hi I ]
| f ananda asmita
1. savitarka 2. pirvitarke or purusha

{with associations (without associ-
of name and ¢on-  tion of name) 5. (anandinugata) 6, (asmitinugats}

cept of the object)
tanmatra
vickranuogata
samidhi

3, savicira 4, nirvicara
{with association of {without asaocia-
name and concept  tion of name, etc.}
of the tanmatras)

Through the nirvicara state our minds become altogether
purified and there springs the prajfia or knowledge called
rtambhara 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, by perception, inference or testimony, for their com-
munication is only by the conceptual process of generalisa-
tions and abstractions and these can never help us to affirm
anything about things as they are in themselves, which are
altogether different from their illusory demonstrations in
conceptual terms which only prevent us from knowing the true
reality. The potency of this prajiid arrests the potency of
ordinary states of consciousness and thus attains etability.
When, however, this prajiia is also suppressed, we have what is
called the state of nirvija samadhi, at the end of which comes
final prajiida leading to the dissolution of the citta and the
absolute freedom of the purusha,
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Samadhi we have seen is the mind’s becoming one with an
object by a process of acute concentration upon it and a con-
tinuous repetition of it with the exclusion of all other thoughts
of all kinds. We have indeed described the principal stages
of the advancement of samprajfiata Yoga, but it is impossible
to give an exact picture of it with the symbolical expressions of
our concepts ; for the stages only become clear to the mental
vision of the Yogin as he gradually acquires firmness in his
practice. The Yogin who is practising at once comes to know
them as the higher stages gradually dawn in kis mind and
he distinguishes them from each other; it is thus a matter
of personal experience, #o that no teacher can tell him
whether a certain stage which followa is higher or lower, for
Yoga iteelf is ite own teacher,

Even when the mind is in the samprajfidta state it is said
to be in vyutthana (phenomenal) in comparison with the
nirodha state, just as the ordinary conscious states are ealled
vyutthidna in comparison with the samprajiiita state; the
potencies of the samprajiiata state become weaker and weaker,
while the potencics of the nirodha state become stronger and
stronger until finally the mind comes to the nirodha state and
becomes stable therein ; of course this contains within itself &
long mental history, for the potency of the nirodba state can
become stronger only when the 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 the
ordinary state of phenomenal consciousness it gradually
becomes one-pointed and then gradually becomes transformed
into the state of an object (internsl or external), when it is
said to be undergoing the samadhi paripima or samadhi
change of the samprajiiita type; mext comes the change,
when the mind passes from the samprajiidta stage to the state
of suppression (nirodha). Here also, therefore, we see that the
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same dharma, lakshys, avasthiparipims which we have
already described at some length with regard to sensible objects
apply also to the mental states. Thus the change from the
vyutthina (ordinary experience) to the nirodha state is the
dharmaparinima, 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 vyutthina state
{ordinary experience} exists no longer, the mind having trans-
formed itself into the nirodha state. There is also here the
third change of condition, when we gee that the potencies of
the samprajiiata 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 thug described from the
changes observed in sensible objecta that here the changes are
not visible but are only to be inferred by the passage of the
mind from one state to another,

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

In connection with samprajfidta samadhi some miraculous
sttainments are described, which are said to strengthen the
faith or belief of the Yogin in the processes of Yoga as the
path of salvation. These are like the products or the mental
experiments in the Yoga method, by which people may
become convinced of the method of Yoga as being the true one.
No reasons are offered as to the reason for these attainments,
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but they are said to happen as a result of mental union

with different objects.
tabular form.

It is best to note them here in a

Object of Samyama.

Samyama.

Attainment,

(1) Threefold change of
things as dharme, lak-
shans and avasthipari-

nima.

(2) The distinctions of
nems, external object
and the concept which
ordinarily appears uni-
ted as one.

{3) Residual potencies sam-
skdra of the nature
of dharma and ad-
harma.

(4} Concepts alone (separ-
ated from the objects),

(5) Over the form of body.
{6) Karma of fast or slow
fruition.

(7) Friendliness, sympathy,
and compassion.

(8) Powers of elaphant.
{3} Sun.

(10) Heavens.

(11) Pole star.

(12) Plenus of the navel,

{13} Base of the throat

Samyama,

*»

Knowledge of the sounds of
all living beinga,

Knowledge of previous life.

Knowledgs of other minds.

Disappearance (by virtve of
perceptibility being checked).

Knowledge of deatn.

Fower.

Power of elephaut.

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

Knowledge of the heavenly
pystems.

Knowledge of
ments,

its move-

Knowledge of the system of
the body.

Subdual of hunger and thirst.
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Object or Samyams. Samyama. Attainment.
(14) Tortoise tuba. Samyama. | Steadinesa.

(18) Coronal light.

(16) Heat.
(17) Purusha.

(18) Gross nature aubtle per-
vasivenoss and purpose-
fulnesa.

(19) Act, substantive ap-
pearance, egoism, per-
vasiveness and pur-
posefulness of sensa-
tion.

Vision of the perfected ones—
the knowledge of the seer, or
all knowledge by prescience.

Knowladge of the mind.
Knowledge of purusha.

Control over the eloment
froom which follows atten-
uation, perfection of the
body and non-resistance
by their characteriatica.

Mastery over the aensea;
thence quickness of mind,
unsided mental percep-
tion and mastery over the
1 pradhina.

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



CHAPTER XIV

Q0D IN YOGA

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

Isvarainthe Yoga systemis that purusha whois distinguished
from all othera by the fact of his being untouched by the
affiictions or the fruits of karma. Other purushas are also in
reality untouched by the afflictions, but they, seemingly at
least, have to undergo the afflictions and consequently birth
and rebirth, ete., until they are again finally released ; but
Iévara, though he is & purusha, yet does not suffer in any way
any sort of bondage. He is always free and ever the Lord.
He never had nor will have any relation to these bonds. Heis
algo the teacher of the ancient teachers beyond the range of
conditioning time.

This nature of Iévara has been affirmed in the scriptures
and is therefore taken as true on their authority. The
authority of the scriptures is again acknowledged only because
they have proceeded from God or Tévara. The objection that
this is an argument in a circle has no place here, since the
connection of the scriptures with Iévara is beginningless.

There is no other divinity equal to Iévara, because in the
case of such equality there might be opposition between riva
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I4varas, which might result in the lowering in degree of any
of them. He is omniscient in the highest degree, for in him is
the furthest limit of omniscience, beyond which there is nothing.

This T4vara is all-merciful, and though he has no desires to
eatisfy, yet for the sake of his devotees he dictates the Vedas
at each evolution of the world after dissolution. But he does
not release all persons, because he helps only so far as each
deserves ; he does not nullify the law of karma, just as a king,
though quite free to act in any way he likes, punishes or
rewards people as they deserve.

At the end of each kalpa, he adopts pure body from his
gattva, which is devoid of any karmadaya, and thus com-
municates through it to all his devotees and dictates
the Vedas. Again at the time of dissolution this body
of pure sattva becomes submerged in prakrii; and at the
time of its submersion, Iévara wishes that it might come forth
again at the beginning of the new creation ; thus for ever at
each new creation the pure sattva body springs forth and is
submerged agsain into prakrii at the time of the dissolution
of the universe.

In accepting this body he has no personal desires to satisfy,
a8 we have said before. He adopts it only for the purpose of
saving mankind by instructing them as to knowledge and
piety, which is not posstble without a pure sattvamaya body ;
go he adopts if, but is not afiected in any way by it, One who
is under the control of nescience cannot distinguish his real
nature from nescience, and thus is always led by it, but such is
not the case with Iévara, for he is not in any way under its
control, but only adopts it as a means of communicating
knowledge to mankind.

A Yogin also who has attained absolute independence may
similarly accept one or more pure sattvamaya nirména cittas
from asmitamatra and may produce one citts as the superin-
tendent of all these. SBuch a citta adopted by a true Yogin by
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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
oitta from birth, oshadhi, mantra and tapas.

The pranava or omkaras is his name ; though at the time of
diseolution, the word of pranava together with its denotative
power becomes submerged in the prakrti, to resppesr with
the new creation, just as roote shoot forth from the ground in
the rainy season. This pranava is also called svadhyaya. By
concentration of this svidhyaya or pranava, the mind becomes
one-pointed and fit for Yoga.

Now one of the means of attaining Yoga is Iévarapranid-
hiana, or worship of God. This word, according to the com-
mentators, is nsed in two genses in the first and the second
books of the Patafijala Yoga aphorisms. In the first book it
means love or devotion to God as the one centre of meditation,
in the second it iz wsed to mean the abnegation of all desires
of the fruits of action to I4vara, and thus I4varapranidhana
in this sense is included under kriydyogsa. This dedication of
all fruits of action to Iévars, purifies the mind and makes it
fit for Yoga and is distinguished from the I4varaprapidhina
of the first book as the bhiavani of pranava and [évara in this
that it is connected with actions and the abnegation of their
fruits, whereas the latter consists only in keeping the mind in
a worshipful state towards lévara and his word or name
pranava.

By devotion (bhakti) I4vara is drawn towards the devotee
through his nirmana citta of pure sattva and by his grace he
removes all obstructions of illness, etc., described in 1. 30, 31,
and at once prepares his mind for the highest realisation of his
own absolute independence. 8o for a person who can love and
adore 1évara, this is the easiest course of attaining samadhi.
We can make our minds pure most easily by abandoning
all our actions to Iévara and attaining ealvation by firm and
steady devotion to Him. This is the aphere of bhaktiyoga by
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which the tedious complexity of the Yoga process may be
avoided and salvation speedily acquired by the supreme grace
of Iévara.

This means is not, however, distinct from the general means
of Yoga, viz. abhyasa and vairagys, which applies to.all stages.
For here also abhydsa applies to the devotion of I§vara as one
supreme truth and vairdgya is necessarily associated with all
true devotion and adoration of Tévara.

This conception of lévara differs from the conception of
I$vara in the Ramanuja system in this that there prakrti and
purusha, acit and eit, form the body of Iévara, whereas here
I6vara is considered as being only a special purusha with the
aforesaid powers.

In this system l&vara is not the superintendent of
prakrti in the eense of the latter’s remaining in him in an
undifferentiated way, but is regarded as the superintendent
of dharma and adharma, and his agency is active only in the
removal of obstacles, thereby helping the evolutionary
process of prakyti.

Thus Iévara is distinguished from the Iévara of SBankara
Vedanta in this that there true existence is ascribed only to
Yévara, whereas all other forms and modes of Being are only
regarded as illusory.

From what we have seen above it is clear that the main
stress of the Yoga philosophy is on the method of samadhi.
The knowledge that can be acquired by it differs from all
other kinds of knowledge, ordinary perception, inference,
eto., in this that it slone can bring objects before our
mental eye with the clearest and most unerring light of
comprehensibility in which the true nature of the thing is at
once observed. Inferences and the words of scriptures are
based on concepts or genersl notions of things. For the
teaching of the Vedas is manifested in words ; and words are
but names, terms or concepts formed by noting the general
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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 acquired by them is .
only generalised conceptions. Their process only represents
the method by which the mind can pass from one generalised
conception to another ; 50 the mind can in no way attain the
knowledge of real things, absolute species, which are not the
genus of any other thing ; so inference and scripture can only
communicate to us the nature of the agreement or similarity
of things and not the real things as they are. Ordinary
perception also is not of much avail here, since it cannot bring
within ite scope subtle and fine things and things that are
‘obstructed from the view of the senses. But saméidhi has
no such limitations and the knowledge that can be attained
by it is absolutely unobstructed, true and real in the strictest
sense of the terms,

Of all the points of difference between Yoga and Samkhya
the admission of Iévara by the former and the emphasis given
by it to the Yoga practice are the most important in
distinguishing it from the latter. It seems probable that
Iévara was traditionally believed in the Yoga gohool to be a
protector of the Yogins proceeding in thelr arduous course of
complete self-control and absorptive concentration. The
chances of a person adopting the course of Yogs practice for
the attainment of success in this field does not depend only on
the exertions of the Yogin, but upon the concurrence of many
convenientciroumstancessuch as physioal fitness, freedom from
ilinesses and other obstacles, Faith in the patronage of God in
favour of honest workers and believers served to paoify their
minds and fill them with the cheerful hope and confidence
which were s0o necessary for the success of Yoga practice.
The metaphysical functions which are ascribed to Iévara
seem t0 be Jater additions for the sake of rendering his position
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more in harmony with the system. Mere faith in Iévara
for the practioal benefit of the Yogins ie thus interpreted by a
reference to his superintendence of the development of
cosmic evolution. Samkhya relied largely on philosophical
thinking leading to proper discrimination as to the difference
between prakrti and purnsha which is the stage immediately
antetedent to emancipation. There being thus no practical
need for the admission of I4vara, the theoretical need was also
ignored and it was held that the inherent teleological purpose
{purushdrthatd) of prakrti was sufficient to explain all the
stages of cosmic evolution as well as its final separation from
the purushas,

We have just seen that Samkhya does not admit the exist-
ence of God, and considers that salvation can be obtained only
by a steady perssverance in philosophical thinking, and doee
not put emphasie on the practical exercises which are
regarded as essential by the Yoga. One other point of
difference ought to be noted with regard to the conception of
avidyd. According to Yoga, avidyd, as we have already
explained it, means positive untrue beliefe such as believing the
impure, uneternal, sorrow, and non-self to be the pure eternal,
pleasure and the self respectively, With S8amkhya, however,
avidyd is only the non-distinction of the difference batween
prakrti and purusha. Both Simkhya and Yoga admit that
our bondage to prakrti is due to an illusion or ignorance
(avidyd), but Samkhys holds the akhyati theory which
regards non-distinction of the difference as the cause of
illusion whereas the Yoga holds the anyathiakhyati theory
whichk regarde poeitive misapprehension of the one as the.
other to be the cause of illusion. We have already referred to
the difference in the course of the evolution of the categories
as held by 8amkhya and Yoga. This also accounta for the
difference between the technical terms of prakyti, vikrti and
praksti-vikyti of Samkhya and the videsha and avifesha of
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the Yoga. The doctrine of dharma, lakshana and avastha-
parinama, though not in any way antagonistic to S8amkhya, ia
not so definitely described as in the Yogs, Some echolars
think that Samkhya did not believe in atoms as Yoga did.
But though the ward paramanu has not been mentioned in the
Karika, it does not seem that Samkhya did not believe in
atoms ; and we have already noticed that Bhikshu considers
the word stkshma in Kdrikd 39 as referring to the atoms,
There are also slight differences with regard to the process
involved-in perception and this has been dealt with in my
Yoga philosophy in relation to other Indian systems of
thought* On almost all other fundamental points Simkhya
and Yoga are in complete agreement,

* This book has, however, not yet been published.



CHAPTER XV

MATTER AND MIND

IN conclusion it may be worth while saying a few worda as to
theories of the physical world supplementary to the views
that have already been stated above,

Gross matter, as the possibility of sensation, has been
divided into five classes, according to their relative grossness,
corresponding to the relative grossness of the senses. Some
modern investigators have tried to understand the five bhiitas,
viz. akada, marut, tejas,ap and kehiti as ether,gaseous heat and
light, liquids and solids. But I cannot venture to agree when
I reflect that solidity, liquidity and gaseousness represent only
an impermanent sspect of matter, The division of matter
from the standpoint 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
into elements and compounds, which are being daily threatened
by the gradual advance of scientific culture. This carries with
it no fixed and consistent rational conception as do the -
definitions of the ancients, but is & mere makeshift for under-
standing or representing certain chemical changes of matter and
and has therefore a merely relative value.

There are five aspeots from which gross matter can be
viewed. These are (1)sthila (gross), (2) svarfipa (substantive),
(3) stkshms (subtle), (4} anvaya (conjunction}, (5) arthavattva
(purpose for use), The sthiila or grosa physical characteristics
of the bhiitas are described as follows :—
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Qualities of Earth—Form, heavinees, roughness, obstruc-
tion, stability, manifestation (vrtti), difference, support,
turbidity, hardness and enjoyability.

Ap-—Smoothness, subtlsty, clearness, whiteness, softness,
heaviness, coolness, conservation, purity, cementation,

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

Vayu—Transverse motion, purity, throwing, pushing,
strength, movability, want of shadow.

Akada—Motion in all directions, non-agglomeration, non-
obstruction,

These physical characteristics are distinguished from the
aspects by which they appeal to the sensea, which are called
their svariipas. Earth is characterised by gandha or smell,
ap by rasa or taste, tejas by riipa, ete, Looked at from this
point of view, we see that smell arises by the contact of the
nasal organ with the hard particles of matter ; so this hardness
or solidity which can so generate the sensibility of gandha, is
said to be the svariipa of kshiti. Taste can originate only in
connection with liquidity, so this liquidity or sneha is the
svarlipa or nature of ap. Light—the quality of visibility—
manifests itself in connection with heat, so heat is the svarfipa
of fire. The sensibility of touch ie generated in connection
with the vibration of air on the epidermal surface; so this
vibratory nature is the svarfipa of air.

The sensibility to sound proceeds from the nature of
obstructionlessness, whith belongs to akada, so this obstruc-
tionlessness is the svarfipa of akada.

The third aspect is the aspect of tanmatras, which are the
causes of the atoms or paramapus. Their fourth aspect is
their aspect of gupas or qualities of illumination, aetion,
inertia. Their fifth aspect is that by which they are service-
sble to purusha, by causing his pleasurable or painful experi-
ences and finally his liberation.
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Speaking of aggregation with ragard to the structure of
matter, we see that this is of two kinds (1) when the parts are
in intimate union and fusion, e.g. any vegetable or animal
body, the parts of which can never be considered separately.
(2) When there are such mechanical aggregates or collocations
of distinct and independent parts yulasiddhdvayava as the
trees in & forest,

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

The other aggregation of yutasiddhavayavs, ie, the
collocation of the distinet and independent parts, is again of
two kinds, (1) in which stress may be laid on the distinction of
parts, and {2) that in which stress is laid on their unity rather
than on their distinotness. Thus in the expression mango-
grove, we see that many mangoes make a grove, but the
mangoes are not different from the grove. Here strees is laid
on the aspect that mangoes are the same as the grove, which,
however, is not the case when we say that here i a grove of
mangoes, for the expression * grove of mangoes” clearly
brings home to our minds the side of the distinet mango-trees
which form a grove.

Of the gross elements, akida seems especially to require a
word of explanation, There are according to Vijfidna
Bhikshu and Nageéa two kinde of akdsa—Lkarana (or primal)
and karya (atomic). The first or original is the undifferentiated
formless tamas, for in that stage it has not the quality of
manifesting iteelf in sounds, This kérana later on develops



SUBSTANCE 169

into the atomic akiéa, which has the property of sound.
According to the conception of the purdyas, this karyakada
evolves from the ego as the first envelope of vayu or air. The
kirapakada or non-atomic ikida should not be considered
a8 & mere vacuum, but must be conceived as a pesitive,
all-pervasive entity, something like the ether of modern
physicists.

From this akéda springs the atomic akada or kéryakada,
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 ikasa placed in the hollow of the ear.
When soundness or defect is noticed therein, soundness or
defect is also noticed in the power of hearing. Further, when
of the sounds working in unison with the power of hearing, the
sounds of solids, etc., are to be apprehended, then the power of
hearing located in the hollow of the ear requires the capacity of
resonance residing in the substratum of the akaga of the ear,
This sense of hearing, then, operates when it is attracted by
the sound originated and located in the mouth of the speaker,
which acts as aloadstone. It is this 3kada which gives penetra-
bility to all bodies ; in the absence of this, all bodies would be

‘80 compact that it would be difficult to pierce them even with
s needle. In the Samkhya stitrd I1. 12, it is said that eternal
time and space are of the nature of akaéa. So this so-called
eternal time and space do not differ from the one undiffer-
entiated formless tamas of which we have just apoken.
Relative and infinite time arise from the motion of atoms in
space—the cause of all change and transformation ; and space
aa relative position cannot be better expressed than in the
words of Dr. B. N. 8eal, as “ totality of positions as an order of
oo-existent points, and as such it is wholly relative to the

‘understanding like order in time, being constructed on the
basis of relations of position intuited by our empirical or
relative consciousness. But there is this difference between



170 STATES OF CITTA

space -order and time order :—there is no unit of space as
position (dik) though we may coneeive time, ag the moment
(kshana) regarded as the unit of change in the causal series.
Spatial position (di%) results only from the different relations
in which the all-pervasive akada stands to the various finite
objects.. On the other hand, space as extension or locus of &
finite body, or deda, has an ultimate unit, being analysable
into the infinitesimal extension quality inherent in the gunae
of prakrti.”*

Citta or mind has two degrees : (1) the form of states such
a8 real cognition, including perception, inference, competent
evidence, unreal cognition, imagination, sleep and memory.
(2) In the form in which all those states are suppressed.
Between the stage of complete outgoing activity of ordinary
experionce (vyutthana) and complete suppression of all states,
there are thousands of states of infinite variety, through which
& man’s experiences have to pass, from the vyutthina state to
the nirodha. In addition to the five states spoken of above,
there is another kind of real knowledge and intuition, called
prajiid, which dawns when by concentration the citta is
fixed upon any one state and that alone. This prajiia is
superior to all other means of knowledge, whether perception,
inference or competent evidence of the Vedas, in this, that
it is altogether unerring, unrestricted and unlimited in ite
peope,

Praména, we have seen, inclundes perception, inference and
competent evidence. Perception originates when the mind or
oitts, through the senses (ear, skin, eye, taste and nose) ia
modified by external objects and passes to them, generating a
kind of knowledge about them in which their epecific characters
become more predominant,

Mind is all-pervasive and can come in touch with the
external world, by which we have the perception of the thing.

* Dr Bay's Hindx Chemistry, Vol IT, p, 8L,
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Like light, which emits rays and pervades all, though it remains
in one place, the citta by its vrttis comes in contact with the
external world, is changed into the form of the object of
perception and thus becomes the cause of perception ; as the
citta has to pass through the senses, it becomes coloured by
them, which explains the fact that perception is impossible
without the help of the senses. As it has to pass through the
senses, it undergoes the limitations of the senses, which it
can avoid, if it can directly concentrate itself upon any object
without the help of the senses; from this originates the
prajiia, throngh which dawns absolute real knowledge of the
thingy unhampered by the limitations of the senses which
can act only within a certain area or distance and cannot
cognize subtler objects.

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

* The objects of knowledge, thongh inactive in themselves,
may yet draw the everchanging cittas towards them like a
magnet and change them in accordance with their ywn forms,
just as a piece of cloth is turned red by coming into contact
with red lac.” Bo it is that the cittas attain the form of any-
thing with which they come in touch and there is then the
perception that that thing is known. Perception (pratyaksha)
is distinguished from inference, etc., in this, that here the
knowledge arrived at is predominantly of the specific and
gpecial characters {videsha) of the thing and not of its generio
qualities as in inference, etc.

Inference proceeds from inference, and depends upon the
fact that certain common qualities are found in all the members
of & class, as distinguished from the members of a different
clasa, Thus the qualities affirmed of & class will be found to
exist in all the individual members of that class; this
attribution of the generic characters of a class to the
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individual members that come under it is the essence of
inference. -

An object peroeived or inferred by a competent man is
described by him in words with the intention of transferring
his kmowledge to another ; and the mental modification, which
has for its sphere the meaning of such words, is the verbal
cognition of the hearer. When the speaker has neither
perceived nor inferred the object, and speaks of things which
cannot be believed, the authority of verbal cognition fails. But
it does not fail in the original speaker, God or Iévara, and his
dictates the Sastras with reference either to the object of
perception or of inference.

Viparyyays or unreal cognition is the knowledge of the unreal
as in doubt—a knowledge which possesses a form that does
not tally with the real nature of the thing either as doubt or as
false knowledge. Doubt may be illustrated by taking the case
of a man who sees something in dim light and doubts its nature.
*Is it & wooden post or & man ?”’ In nature there is either
the wooden post or the man, but there is no such fact or entity
which corresponds with doubt: * Is it a wooden post or &
man?” Knowledge as doubt is not cognition of a fact or
entity. The illusion of seeing all things yellow through a
defect of the eye (as in jaundice) can only be corrected when
the objects are seen in their true colours, In doubt, however,
their defective nature is at once manifest. Thus when we
cannot be sure whether & certain thing is & post or & man, we
know that our knowledge is not definite. So we have not to
wait till the illusoriness of the previous knowledge is demon-
strated by the advent of right knowledge. The evil nature of
viparyyays is exemplified in avidyd nescience, asmita,
riaga, etc.*

® Avidyl manifeets ltself in different forms: (1) as the alictiona
(Eeba) of eamith (sgoism) rige (sttachment), dveshs (antipatby} snd
sbhiniveds (self-love); (2) as doubt and intellectusl error; (3) a» error of
ssase. All these manifestations of avidys sre also the different forms of
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Viparyyaya is distingnished from vikalpa—imagination—in
this, that though thelatter is also unreal knowledge its nature
a8 such is not demonstrated by any knowledge that follows,
but is on the contrary admitted on all sides by the common
consent of mankind. But it is only the learned who can
demonstrate by arguments the illugoriness of vikalpa or
imagination,

All class notions and concepts are formed by taking note
only of the general characters of things and associating them
with a symbol called “ name.” Things themselves, however,
do not exist in the nature of these symbols or names or
conoepts ; it is only an aspect of them that is diagram-
matically represented by the intellect in the form of concepta.
When concepts are united or separated in our thought and
languags, they consequently represent only an imaginary plane
of kmowledge, for the things are not ae the concepts represent
them. Thus when we say “ Caitra’s cow,” it is only an
imaginary relation for, strictly speaking, no such thing exists
a8 the cow of Caitra. Caitra has no connection in reality with
the cow. When we say purusha is of the nature of conscious-
ness, there is the same illusory relation. Now what is here
predicated of what ? Purusha is consciousness itself, but in
predication there must always be a statement of the relation of
one to another. Thus it sometimes breaks & concept into two
parts and predicates the one of the other, and sometimes
predicates the unity of two concepts which are different. Thus

viparyyays or bhrama (error, illusion, mistake). This bhrm in Yogs is
the thi.u.kmg of something as that whick it i u not {an‘y)cll:kdkh Thus we
think the miserable worldly existence an attribute the
charsoteristica of prakrti to purusha and nca versa. All aflictions are due
to this confusion and misjudgment, the roots of which stay in the buddhis
lnul.lthoirh‘mmgmtmnnfrom one life to anotber. Simkhya, however,
dﬂmhomYosanndt.hinkathntsllerror{amdydorbkmm)isdueonlyw
non-distinction between the trme and the untrue. Thus non-distinetion
{avivela] batween prakrti snd purusha is the cause of all our misesabls
mundans oxhtenoo. Avidys and aviveka are thos synonymous with
Samkhys.



174 SLEEP AND MEMORY

its sphere has a wide latitude in all thought-process conducted
through language and involves an element of abstraction and
construction which is called vikalpa. This represents the
faculty by which our concepts are arranged in an analytical or
synthetical proposition. It is said to be sabdajfidnanupdts
vastufiingo vikalpah, ie. the knowledge that springs from
relating concepts or names, which relating does not actually
exist in the objective world as it is represented in propositional
forms,

Sleep is that mental state which has for its objective
substratum the feeling of emptiness. 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, when we
have slept badly our minds are listless, wandering and
unsteady. For a person who seeks to atfain communion or
samadhi, these desires of sleep are to be suppressed, like all
other desires. Memory is the retaining in the mind of objects
perceived when perception occurs by the union of the cittas
with external objects, according to the forms of which the
cittas are transformed; it retains these perceptions, as
impressions or samskdras by means of its inherent tamas.
Theee samskaras generate memory, when such events ocour as
can manifest them by virtue of associations,

Thus memory comes when the percepts already known and
acquired are kept in the mind in the form of impressions and
are inanifested by the udbodhakas or associative manifestors.
It differs from perceptions in this that the latter are of the
nature of perceiving the unknown and unperceived, whereas
the former serves to bring before the mind percepts that have
already been acquired. Memory is therefore of percepta
already acquired by real cognition, unreal ocognition,
imagination, sleep and memory. It manifests itself in dreama
a8 well as in waking states.

The relation between these states of mind and the samakiaras
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is this that their frequenoy and repetition strengthens the
samskaras and thus ensures the revival of these states.

They 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 manifestation of the states them-
selves. Knowledge and feeling are but two different aspects
of the modifications of cittas derived from prakrti; hence
neither can be thought separately from the other. The fusion
of feeling with knowledge is therefore here more fundamental
than in the modern 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. Each sense
has got its special sphere of work, e.g. sight is of the eye, and
this is called their second aspect, viz. svariipa. Their third
aspect is of “asmitd ” or ego, which manifests itself through
thesenses. Their fourth aspect is their characteristic of gunas,
viz. that of manifestation (prakasa), action (kriya) and reten-
tion (sthiti). Their fifth aspect is that they are set in motion
for purusha, his experiences and liberation.

It is indeed difficuls to find the relation of manas with the
senses and the cittas, In more than one place manas is
identified with cittas, and, on the other hand, it is deseribed
as a gense organ, There is another aspect in which manas is
said to be the king of the cognitive and motor senses, Looked
at in this espect, manas is possibly the directive side of the ego
by which it guides the cognitive and conative senses in the
external world and is the cause of their harmonious activity for
the experience of purusha. As a necessary attribute of this
ditective character of manas, the power of concentration,
which is developed by pranayamsa, is said to belong to manas.
This is the raias side of manas,
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There is another aspect of manas which is called the anuvy-
avasiya or reflection, by which the sensations (8locana) are
associated, differentiated, integrated, assimilated into percepts
and concepts. This is possibly the sattvika side of manas.

There is another aspect by which the percepts and concepts
are retained {dhirana) in the mind ss samskiras, 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 fiha (positive
argumentation), apoha (negative argumentation) and tattva-
jiiana (logical conclusion) which are the modes of different
anuvyavasayas of the manas, Will, ete,, are to be included
with these (Yoga-varttekd, II. 18). Looked at from the
point of view of cittas, these may equally be regarded as the
modifications of cittas.

The motives which sustain this process of outgoing activity
are false knowledge, and such other emotional elements as
egoisty, attachment, aversion, and love of life. These
emotional elements remain in the mind in the germinal state
as power alone ; or they exist in a fully operative state when a
man is under the influence of any one of them; or they
alternate with others, such as attachment or aversion ; or they
may hecome attenuated by meditation upon opposites,
Aocoordingly they are called respectively prasupta, udara,
viechinna or tanu., Man's minds or cittas may follow these
outgoing states or experiences, or gradually remove those
emotions which are commonly called afflictions, thus narrowing
their sphere and proceeding towards final release.

All the psychic states described above, viz. pramana,
viparyyaya, etc., are called either afflicted or unafflicted
according as they are moved towards outgoing activity or
are actuated by the higher motive of emancipation by
narrowing the field of experiences gradually {0 a smaller and
smaller sphere and sfterwards to suppress them altogether.
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These two kinds of motives, one of afflictions that lead towards
external objects of attachment and aversion or love of life, and
the other which leads to striving for kaivalya, are the sole
motives which guide all human actions and psychic states.

They influence us whenever suitable opportunities ocour,
8o that by the study of the Vedas, self-criticism or right argu-
mentation, or from the instruction of good men, abhyass and
vairdgya may be roused by vidyd. Right knowledge and a
tendency towards kaivalya may appear in the mind even
when & man is immersed in the afflicted states of outgeing
activity. So also afflicted states may appear when a man is
bent upon or far advanced in those actions which are roused
by vidya or the tendency towards kaivalya,

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

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

Free-will and responsibility for action cease in those life-
etates which are intended for suffering from actions only,
o.g. life-states of insects, ete.
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SPHOTAVADA

ANOTHER point to be noted in connection with the main
metaphysical theories of Patafijali is the Sphota theory which
congiders the relation of words with their ideas and the things
which they signify. Generally these three are not differ-
entiated one from the other, and we are not accustomed to
distinguish them from one another. Though distinct yet they
ars often identified or taken in one act of thought, by a sort of
illusion. The nature of this illusory process comes to our view
when we eonsider the process of auditory perception of words.
Thus if we follow the Bhashya as exzplained by Vijiiina
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 sourd moves in
aerial waves until it reaches the ear drum of the hearer, by
coming in contact with whieh it produces the audible sound
called dhvani { Yoga-varitika,J11.17). Thespecial modifications
of this dhvani are seen to be generated in the form of letters
(varna) and the general name for these modifications is nada.
This sound as it exists in the stage of varnae or letters is also
called varga. If we apply the word dabda or sound in the
most general sense, then we can say that this is the second
stage of sound moving towards word-cognition, the first stage
being that of ite utterance in the mouth of the speaker.
The third stage of dabda is that in which the letters, for
example, g, an, and h, of the word *‘ gauh ” are taken together
179
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and the complete word-form “ gauh ”” comes before our view.
The comprehension of this complete word-form is an attribute
of the mind and not of the sense of hearing. For the sense
of hearing senses the letter-forms of the sound one by one as
the particular letters are pronounced by the speaker and as
they approach the ear one by one in air-waves. But each
letter-form sound vanishes as it is generated, for the sense
of hearing has no power to hold them together and compre-
hend the letter-forms as forming a complete word-form. The
ideation of this complete word-form in the mind is called
sphota. It differs from the letter-form in this that it is a
complete, inseparable, and unified whole, devoid of any past,
and thus is quite unlike the letter-forms which die the next
moment after they originate. According to the system of
Patafijalt as explained by the commentators, all significance
belongs to this sphota-form and never to the letters pro-
nounced or heard. Letters when they are promounced and
beard in & 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 essentially different in nature
from the sounds in letter-forms generated in the senses of
hearing which are momentary and evanescent and can never
be brought together to form one whole, have no meaning, and
have the sense of hearing as their seat.

The Varéeshika view.—Sankara Midra, however, holds that
this “ sphota ™ theory is abeolutely unnecessary, for even the
supporters of sphota agree that the sphota stands con-
ventionally for the thing that it signifies ; now if that be the
case what is the good of admitting sphota at all 2 It is better
to say that the conventionality of names belonge to the letters
themselves, which by virtue of that can conjointly signify a
thing ; and it is when you look at the letters from this aspect—
their unity with reference to their denotation of one thing
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—that you call them a pada or name (Upaskara, I1. 2, 21). So
according to this view we find that there is no existence of a
different entity called “name ™ or “asphota” 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 & definite order are jointly called a name when they
denote a particular meaning or object.

Kumdrila’s view :—Knunmirila, the celebrated scholar of the
Mimamsa school, also denies the sphota theory and asserts
like the Vaieshika that the significance belongs to the letters
themselves and not to any special sphota or name. To prove
this he first proves that the letter-forms are stable and eternal
and suffer no change on account of the differences in their modes
of accent and pronunciation. He then goes on to show that the
sphota view only serves to increase the complexity without
any attendant advantage, Thus the objection that applies to
the so-called defect of the letter-denotation theory that the
letters cannot together denote a thing since they do not do it
individually, applies to the name-denotation of the sphota
theory, since there also it is said that though there is no sphota
or name corresponding to each letter yet the letters conjointly
give rise to a sphota or complete name (Slokavarttika, Sphota-
vada, £l. 91-93), '

The letters, however, are helped by their potencies (sam-
skiras) in denoting the object, or the meaning. The sphota
theory has, according to Kumarila and Parthasarathi, also to
admit this sampskara of the letters in the manifestation of the
name or the éabda-sphota, whereas they only admit it as the
operating power of the letters in denoting the object or the
thing signified. Samskéras according to Kumirila are thus
admitted both by the sphota theorists and the Kumarila
school of Mimdmss, only with thiz difference that the
latter with its help can directly denote the object of the
signified, whereas the former have only to go a step
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backwards in thinking their samekara to give rise to the
name or the fabda-sphota alone (Nydyaraindkara Sphotavada,
4l. 104).

Kumdrila 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 eaying that words
and letters have no validity, so that all actions depending on
them also come to lose their validity (Slokavéritika, Sphota-
vada, él. 137).

Pmbha’kam.—-—Prabhékara also holds the same view; for
according to him also the letters are pronounced in a definite
order; though when individually econsidered they are
momentary and evanescent, yet they maintain themselvee
by their potency in the form of a pida or name, and thus
signify an object. Thus Saliknatha Miéra says in his Proka-
rana Paficika, p. 8% : ““ It is reasonable to suppose that since
the later letters in a word are dependent upon the perception
of a preceding one some special change is wronght in the letters
themselves which leads to the comprehension of the meaning
ofaword. . . . It cannotf be proved either by perception or by
inference that there ie any word apart from the letters ; the
word has thus for its constituents the letters.”

Sabara.~—The views of Kamarila and Prahhdkara thus
explicated are but elaborate explanations of the view of Sabara
who states the whole theory in a single line—piirvavarna-
Janitasamskarasahito’ntyo varnak pratyayakah.

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

Mahabhishya and Kaiyata.—After describing the view of
those who are antagonistic to the ephota theory it is necessary
to mention the Vaidkarana school which is in favour of it ;
thus we find that in explaining the following passage of
Mahabhashya,

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

Kaiyata says: * The grammarians think that denotation
belongs to words, as distinet from letters which sre pronounced,
for if each of the letters should denote the object, there
would be no need of pronouncing the succeeding letters. . . .7

The vaiyakaranas admit the significant force of names as
distinguished from letters. For if the significant force be at-
tributed to letters individually, then the first letter being quite
pufficient to signify the object, the utterance of other letters
becomes unnecessary ; and according to this view if it is held
that each letter has the generating power, then also they
cannot do it simultaneously, since they are uttered one after
another, On the view of manifestation, also, since the letters
are manifested one after another, they cannot be collected
together in due order ; if their existence in memory is sufficient,
then we should expect 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 desoribed
in detail in ¥ éd&kyapadiya.

As the relation between the perceiving capacity and the
object of perception is a constant one so also ia the relation
between the sphota and the nada as the manifested and the
manifestor {Vikyapadiya 98). Just as the image variea
corresponding to the variation of the reflector, as oil, water,
ete., 8o also the reflected or manifested tmage differs accord-
ing to the difference of the manifestor (Vak. 100). Though
the manifestation of letters, propositions and names occurs at
one and the same time yet there seems to be a *‘ before and
after ” according to the ‘‘ before and after” of the nada
utterances (¥ak. 102). That which is produced through the
union and disunion (of nidas or dhvanis) in called sphota,
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whereag other sound-perceptions arising from sounds are
called dhvanig (Vak. 103). As by the movement of water
the image of a thing situated elsewhere also appears to adopt
the movement of the water and thus seems to move, so also
the sphota, though unchanging in itself, yet appears to suffer
change in accordance with the change of nada which manifests
it (Vak, 49). As there are no parts of the letters themselves so
the letters also do not exict as parts of the name, There is
again no ultimate or real difference hetween names and
propositions (Fék. 73). It is only in popular usage that they
are regarded as different. That which others regard as the
most important thing is regarded as false here, for propositions
only are here regarded as valid (Vak. 74). Though the lettera
which manifest names and propositions are altogether different
from them, yet their powers often appear as quite undiffer-
entiated from them (Vak. 89). Thus when propositions are
manifested by the cause of the manifestation of propositions
they appear to consist of parts when they first appear before
the mind. Thus, though the pada-sphota or the vakya-sphota
does not really consist of parts, yet, as the powers of letters
cannot often be differentiated from them, they also appear
frequently to be made up of parts (Vak. 91).

The Yoga View.—As to the relation of the letters to the
sphota, Vacaspati says, in explaining the Bhdshya, that each
of the letters has the potentiality of manifesting endless
neanings, but none of them can do so individually ; it is only
when the letter-form sounds are pronounced in succession by
one effort of speech that the individual letters by their own
particular contiguity or distance from one another can
manifest & complete word called the sphota. Thus owing to
the variation of contiguity of distance by intervention from
other letter-form sounds 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
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output of energy required in uttering them. The sphota is
thus a particular modification of buddhi, whereas the letter-
form sounds have their origin in the organ of spesch when they
are uttered, and the sense of hearing when they are heard. It
is well to note here that the theory that the letters themselves
have endless potentiality and can manifest any word-
sphotas, according to their particular combinations and re-
combinations, is quite in keeping with the main metaphysical
doctrine of the Patafijala theory.

Vikya-sphota. ~What is said here of the letter-form sounds
and the dabde-sphotas also applies to the relation that the
fabda-sphotas bear to propositions or sentences. A word or
name dees 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 ” without any reference to
any other word which ean give it a propositional form has no
meaning, Knowledge of words always comes in propositional
forms ; just as different letter-form sounds demonstrate by
their mutual collocation & gingle word or §abda-sphota, so the
words also by their mutual combination or eollocation demon-
strate judgmental or propositional significance or meaning.
As the letters themselves have no meaning so the words them-
selves have alse no meaning; it is only by placing them
gide by side in a particular order that a meaning dawns in
the mind, When single words are pronounced they associate
other words with themselves and thus appear to signify a
mesning. But though a single word is sufficient by associa-
tion with other words to carry a meaning, yet sentences or
propositions should not be deemed unnecessary for they serve
to specialise that mesaning (niyamdrthe anuvadah). Thus
* cooks ”’ means that any subject makes something the object
of his cooking. The mention of the subject *“ Devadatta ” and
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the object ““ rice ”’ only specialises the subject and the object.
Though the analysis of a sentence into the words of which it is
constituted is as imaginary as the analynis 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 into cases, verbs, ete.

Abkihitdrvayovada and Anvitdbhidhdnavada, —This re-
minds us of the two very famous theories about the relation
of sentences to words, viz, the ** Abhihitanvayavida ' and the
* Anvitdbhidhdnavada.,” The former means that words
themselves can express their separate meanings by the function
abhidhé or denotation ; these are subsequently combined into
a sentence expressing one connected idea. The latter' means
that words only express a meaning as parts of s sentence, and
as grammatically connected with each other; they only
express an action or something connected with action; in
‘“samanaya’ “ bring the cow ”—*“gam > does not properly
nean “‘ gotva ' but “ Anayananvitagotva,” that is, the bovine
genus ag conneoted with bringing. We cannot have a case of a
noun without some governing verb and vice versa—(Sarvadar-
fana-samgraha, Cowell).

The Yoga point of view. —It will be seen that strictly
speaking the Yogs view does not agree with any one of these
views though it approaches nearer to the Anvitabhidhana
view than to the Abhihitinvaya view, For according to the
Yoga view the idea of the sentence is the only true thing;
words only serve to manifest this idea but have themselves no
meaning., The division of a sentence into the component word-
conceptions is only an imaginary analysis—an afterthought.

Confusion the cause of verbal cognition. —According to
Patafijali's view verbal cognition proceeds only from a
confusion of the letter-form sounds (which are perceived in
the sense of hearing), the Sabda-sphota which is manifested
in the buddhi, and the object which exists in the external
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world. These three though altogether distinet from one another
yot appear to be unified on account of the eanketa or sign, so
that the letter-form eounds, the éabda-sphota, and the thing,
can never be distinguished from one another. Of course
knowledge can arise even in those cases where there is no
actual external object, simply by virtue of the manifesting
power of the letter-form sounds. Thissanketa is again defined
as the confusion of words and their meanings through memory,
80 that it appears that what a word is, 8o is its denoted
object, and what a denoted word is, so is its object.
Convention is & 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 : such unity is imaginary and due to beginningless
tradition. This view may well be contrasted with Nyiya,
acoording to which the convention of works as signifying
objects 1s due to the will of God.
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152, 183, 158, 163, 170

Conoept, 160, 162, 173

Conceptual, 23, 28

Conoomitant causes, 83

Condensstion, 10

Conacioua.like, 19

Consciousness, 17, 18, 20, 21, 25, 45,
B2, 93, 122, 149, 161, 154, 173

Conaciousness contentless, 50

Conscious states, 17

Conservation, 132, 133

Contact, 27, 20n.

Contemplation, 07

Contentment, 136, 139, 144

Continence, 136, 139, 141, 144

Contrary, 141

Co-operstion, 5

Cosmie evolution, 47

Cosmic matter, 74

Country, 138

Creation, 114, 115, 160, 161

Critique of Judgment, 14

Critigue of Practical Reason, 14

Critique of Pure Reason, 14

Davies, 25

Decision, 53

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

Denotation, 7n.

deéa, 85, 170

Descartes, 13

Depire, 141

Determinate, 7

Determined, 3, 37

Determiner, 3

Devotion, 139, 142, 144, 161

dharapa, 101, 128, 130, 135, 136,
137,138, 145, 147,148, 176

dharmas, 42, T1, 82, 85, 86, 87, BS,
101, 103, 106, 162

dharmamegha-samadhi, 117

dharmaparindma, 09, 71, T4, BO,
81, 156, 165

dharmin, 71, 73, 74, 76
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dharmisvarGpamdlro ki dharmab,
dharmivikriyd evs eshd dharma-
dvdrd propadeyate, 37, 71

dharmi, 42

dhdlu, 11

dhrtikGrana, 138

dhyéna, 117, 130, 135, 136, 138, 139,
145, 147, 148

Difference, 33

Differentiated, 7, 37, 62

Differentiation, 83, 68, 101

dik, 170

Discrimination, 8, 116, 120, 164

Distractions, 126, 148

Doubt, 172

drashii dréimdirab duddho’ pi pratya-
yinupadyah, 16

dravya, 4 1., 20 n,, 168

Drona, 140 n,

drgitarécinaéaktyorekﬁtmtem aemila,

6,5

drk, 17

drkéakei, 20

drshtajenma karmisays, 108

drabfajanmavedaniya, 106, 110, 112

dukkha, 178

dvesha, 104,

Earth, 187

Effect, 81, 82, 85, 132

Efficient cause, 82

Ego, 3, 4, 27, 28, 38, 42, 81, b2, 53,
60, 61, 99, 152, 153, 175; a
modification of buddhi, 63; evo-
lution in three linea from, &4;
three kinda of, 55

Egohood, 50, 124

Ego-universal, 50

ekabhavika, 103, 110, 111, 112

ekabhavikatva, 109

ekdgra, 05, 06, 123, 128

ekitmatd, 17

ekiiémikd samvidaemilda, Bl

ekendriys, 128

Elements, 3, 160

Emancipation, 164

Energy, 3, 6, 8,132

Enjoyment, 28, 20

Equiﬁgnrim, 8, 7, B, 9, 42, 43,

87
Ervor, 173 n.
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Eternal, 8, 91

Eternity, twe kinds of, 118

%thios, 82 10
uropean,

Evolgt?:s. 11

Evolution, 7, 39, 40, 41, 43, 45, 46,
47, 62, 65, 69, 72, 76, 81, B4, BT,
89, l14; a8 change, 43; oaa
change of qualities and as derive-
tion of oategories, 69; definite
law of, B2; ite limitations by
time snd space, 78 ; messured by
units of spatial motion, 44; of
menas, 55; of the senses, B4
of categories, difference between
Samkhye and Yoga view, 58-62;
of similara, 10

Evolutionary process, 77, 85, 91

Exhalation, 146

Existence as capacity of effecting, §

Expiratory, 138

Extonsion, 34

Externality, 34

Externsl reality, 34 ; Buddhist ob-
jection to, 32; has more than &
momentary existence, 36; ita
ground, 36; not due to imagina-
tion, 38; not identical with our
ideaa, 35

External world, 31; refutation of
Buddhiat objections, 33

Faith, 102

Fichte, 50

Fisherman, 139

Foreo, 82

Freedom, 123,128, 127 ; of will, 177
Friendliness, 137

Future, 31, 32, 46, 72

Ganda, 15

gandha, 38, 152, 187
gandha-tanmétra, 68, 64
Gaundapida, 24
Qeneralisation, 154
Generic, 168
ghafavacchinna dkdda, 14
gila, 12

Gitdbhdshya, 4 n.

Goal, 115, 121, 124, 127,120
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God, 2, 88, 87, 88, 90, 91, 115, 136,
139, 142, 143, 145, 148, 149, 161,
163, 184, 172, 178, 187

Gold, 134

grahapa, 101, 153, 176

grahanadhdranchdpohatativajidnd-
bhinivedds buddhoy varitamand pur-
ushe adhydropitassdbhavib, 53

grahitr, 163

érihys, 54, 153
roes eloments, derivation of, 65 et

Grosaness, 34

gund eve prekytifbabdavdcyd no tu
tadatiribta prakrtirasts, 10

gundndm ki dvairdpyam vyavasiy.
c’:ﬁ;!wvamuyamuydtmhatvmm,

gundnim paramam rdpam na drshfs-
pathamycchati, yattu drahfipatham
;l:;a;gam tanmayeva sultcchakan,

. 07

gunas, 3, 4n., 8, 6, 7. 8, 10, 11, 24,
26, 37, 38, 39, 42, 53, 76, 78, 81,
82, 98, 101, 118, 120, 121, 131,
165, 167, 170

gunas, three classes, 6; as causal
effect, 6; evolution of the cog-
nitive and eonative senses and
tanmdtras, 38 ; identity of quali-
ties and substances, §; relative
preponderance of, 7; apecial
affinity of each claes, 6; special
behaviour of each cless of, 6
their atomic qualities conaistent
with their all-pervasiveness, 43 n.;
their common purpose, 7; their
co-operation, 38; their mode of
combination, 6; their mode of
mutusl operstion, 5; their mode
of evolution, 7; their nature as
foolings, 88 ; their twofold nature,
83 ; their threefold course of de-
volopment, 38; their want of
Eurpose in the state of equi-
ibrium, 7; two olasses of their
evolution, avidesha and vifesha,
40

Haribariranyas, 96
Heaven, 56 n.

INDEX

hetumadansyamavydpi sakriynman.
ekadritasn lidgam edveyavampara-
tantram vyakiam viparitamavyak-
tan, 42

Hibiscus, 15 n.

himsa, 140, 141

History of Hindu Chemistry, Ta.,
#3n.,170n.

Horn of  hare, 8

Hume, 37

Idealistio Buddhists, 31

Ignorance, 141, 145

IHunination, §

Ilusion, 173 n.; of Yoga and Bim-
khya, 164

Illugive, 28

Imagination, 34

Immanent purpose, 80

Independence, 95, 128, 134

Indeterminate, 8

India, 14

Indra, 86 n.

Inertia, 3, 5, B, 37, 167

Inference, 1, 2, 81, 96, 154, 156, 162,
163, 170, 171

Infra-atomio, 3

Infra-atoms, 4

Inhalation, 146

Injury, 139

Inorganio, 74

Inspiratory, 136

Intellection, 6

Intelligence, 2, 48

Intelligence-stuff, 3, 8, 40

Iron, 8

Iévara, 14, 70, 87, 88, 90, 103, 126,
144, 145, 159, 160, 161, 162, 164,
172 ; removal of barriers, 87

I4varakyshne, 7 n.

lévaraprapidhéne, 142, 145, 161

lévarasyapi  dharmadhisihdndrtham
pratibandhdpanaye eva wvydpiro,
87

janmamaranckarandnim prating
midayugapat pravritebea purts,
bokutvam  siddhamp tmtguayaw-
paryyoyicce, 26
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fapdsphafikayoriva noparagal kint-
vabhimanah, 15

jati, 106, 108, 115

Jealouay, 143

jiva, 14

jivanmukta, 117

Jivanmukti, 120

jfiana, 150

ifidnayoga, 130, 142, 143, 159

Judgmental, 23

kaivalya, 22, 23, 27, 31, 05, 06, 118,
1178, 121, 122, 139, 140, 142, 143,
T
kalpa, 160
Kant, 14, 37
Kapila, 25
Lkarma, 86, 98, 117, 159, 160, 177;
its classification and divergence
of views, 109=113
karma-sannyasin, 103
karmadaya, 103, 104, 104, 107, 109,
110, 111, 112, 115, 160
karmayoga, 159
kearugd, 137, 138, 139
Kaumudi, 64
kala, 86
kdme, 104
kirana, 168
kirapacitia, 83
karikd, Tn., 11, 24, 26, 42, 64, 165
Karya, 168
karya vimukti, 120
yya citta, 92
Eg‘y&kaﬂ éa.ku, 84
mira, 7
kevclapurushdkird samoit, 163
kevwall, 117, 118
kirita, 101
kleda, 99, 100, 104, 114
kliahtn, 128
Elishtavriti, 100
Knowable, §, 27, 32, 38
Knower, 27, 80
Knowledge, different kinds of, differ-
entiated, 163
Known, 27
kriya, 37,178
Yriyayoga, 129, 130, 142, 143, 161

krodha, 104
kpshya, 102, 103, 111
L¢]
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krshna kermsa, 103, 111

krtartham  prati nashjamapyanash-
fam tadanyasadharavatvat, 26

kehana, 43, 44, 45, 46 n., 146, 170

kehapabhatguram, 12 n.

kshanspracayiéraya, 46 n.

kshanapratiyogi, 46 n.

kahanatatkramayerniats  vastusami-
hérak ity budd%mam&kdmb mauhiir-
takordtratradayal.  sa  tvayam
kdtlah  vastublnyo'pi buddhinsr.
magak, 44

kakipta, 55, 122

kshiti, 74, 75, 166

kehiti atom, 66

kunti, 14, 16 n.

kusals, 121

Lkuéali, 121

katasths nityas, 118

lakshana, 76, 82

iskshana-parinama, 71, 72, 73, 74,
156, 166

Latent, 46, 73, 81, 06, 108

laukikamdyeva, 12 n.

liberation, 7, 25, 187, 178, 177

Light, 167

Limitation theory, 14, 15

lings, 7, 41, 42, 61, 62, 118

lingamdtram mahottaivam sallGmalre
makalt @imani, 50

lobha, 104

Locke, 37

Lokiciryya, 11, 55, 68

Lotus, ¢

madhumati, 125

maedhupratila, 125

Magnet, 8, 89, 171

mahat, 9, 11, 40, 41, 42, 51, 58, 58,
59, 61, 82 ; its potential sxistence
in prakrti, 9

Mahabhdrata, 18 n., 80, 140

mahapralaya, 118

mahévrata, 139

maitri, 137, 138, 139

manss, 40, &1, 55, 60, 81, 100, 118,
133, 175, 176

Manifested, 72

mantrs, 161

Many, 27, 28
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Mawiprebia, 65

marut, 75, 166

Mazs, 3

Material cause, 61, 81

Matter, 2, 3, 166

manasa karma, 102

matrd, 146

may, 2, 11, 12, 14, 27, 28

madydm tu prakrtim vidyal miyinam
tu maheévaram, 11

miyeva, 12 n.

Mechanical, 2

Meditation, 102, 135, 136, 145, 148,
149, 181, 176

Memory, 53, 98

Mental, 2, 3, 4, b, 10, 37, 48

Mental atates, analysis of, 48

Merit, 853, 86, 87, 85, 93, 103

Metaphyaics, 30

Method of agreement, 33, 36; of
difference, 33

Mind, 2, 3, 18, 19, 81; its ssven
qualities, 156

Mind-modification, 20, 22; -trans-
formations, 18

moha, 104, 175

Mokshadharmidhyiya, 140

Moment, ¢4, 45

Momentary, 12, 35

Moral, 2

Moral ideal, 28

Movement, 48

mudits, 137, 139

midha, 095, 122

Nahusha, 86

Naiydyike, 58

Name, 150, 173 ; and thing, 173

Nandi, 85

na tu kshandiirikioh kshawikad pad-
drthad kadeidishyate taiatu bahana-
matrasthiyyeva padarthal ishyate,
45 n.

Naturaliam and egnosticiam, 2 n,

Natural selection, 76

Nageéa, 61, 63, 66, 85, 87, M4, 107,
109, 117, 168

Nirhyana Tirtha, 90, 126

nazadasit na sadasit taddnim, 12

nistyasaiah sambhaval no cdats sato
vindédl, 31

INDEX

Nectar, 85

Nescience, 14, 15, 97, 89; ita dif-
forent forms, 172 n,

nidra, 101

Nihilists, 2

nibsange’ pi uperdgo vivekdt, 15

nihsaitdsatiam nibsadusat mnirasal
avyakiom aliigam pradhinam, 8

nihsattasattam, 12

nirssmita, 153

nirméine citte, 160, 161

nirdnanda, 163

nirodha, 19, 06, 118, 149, 155, 158,
170

nirodhaja samekdra, 97

nirodha samidbi, 139

ntruddha, 95, 123

nirvicira, 149, 1563, 154

nirvija, 122, 125

nirvija samédhi, 154

nirvitarka, 150, 161, 153, 154

nidcays, 50

niyama, 138, 139, 142, 143, 148

niyata vipika, 112

niyatavipakadrshtajanmavedaniya,
113

Nilakantha, 80, 88, 80
Non.being, 2
Non-covetousness, 139, 144
Non-discrimination, 16
Non-distinction, 173 n.
Non-existence, 8, 12
Non-injury, 139, 140,
classification, 141
Non-stealing, 139
Noumenon, 8, 14

144 ; its

Observance, 135, 136
omkéra, 161
Omniscience, 35
oshadhi, 161

Pain, 88, 121, 122, 126, 187, 142

Palma, 77

Pantheiam, 13

Paficaéikha, 17, 62, 103 n.

paramsa mahat, 88

paramanu in Simkbya and Yoga,
43 0., 66, 67, 165, 187
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para vairigya, 120, 127, 128

parikarma, 129, 130, 135, 137

parinidma, 98

paripdmadubkhata, 98

parindmak yama, 62, 82

paripami, 19

patinAminityatd, 119

Past, 31, 32, 46, 72

Pataitjali, 1, 2, 5., 16, 26, 30, 35,
51,119

Patent, 81

gﬁ.da, 54
&ficdla, 79

pani, 54

papa karms, 100

%ﬁpak&rmﬁéayn, 106
atafijala, 1, 12, 90,115

Bﬁ‘yu, 54, B8
erceived, 3

Porceoiver, 3

Percept, 19

Perception, 3, 53, 96, 1564, 162, 170,
171, 176

Pormanent, 21

Phenomens, 2, 3, 5, 8, 10, 14, 17,
18, 19, 85

Phenomenal, 29, 84, 128, 165

Philosopher, 2

Philosophical, 2

FPhysical, 2, 3, 4, B, 37, 166

Physical, Chemical and Mechanical
Theories of the dAncient Hindus,
63 n.

Plant: its possession of life and
senses, 80

Plato, 13

Plessurs, 93

Plurality, 26-29, 30

Poison, 86

Posture, 136, 136, 145

Potency, 19, 82, 96, 98, 101, 108,
116, 124, 125, 154, 155 ; destroy-
ing other potencies, 117

Potential, 8, 32, 73, 77, 83, 84, 85

Potentiality, 5, 83, 84

Poteniials, 3

Power, 82

pradhans, 118

prajda, 102, 118, 117, 120, 122, 126,
124, 128, 1386, 151, 154,170, 171 ;
it seven stages, 110~120
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prajiidsamskira, 101

prajiidloks, 149

prakada, 37, 176

pralrti, 1,3,46,7,8,0,11,13,16,17,
22, 25, 27, 28, 20, 40, 41, 42, 54,
59, 62, 77, 82, 84, BS, 86, 87, 88,
89, 81, 03, 94, 95, 114, 115, 117,
118, 120, 122, 125, 143, 152, 160,
161, 182, 164, i85, 170, 173 .,
175,177,178; asundifferentiated
cosmic matter, 12; as equilibrinm
of dharma and dharmi, 42; avidya
and vasand lie merged in it, 114;
different views of, 10, 11; different
from avidyd, 12; evolution of
the second category of asmitd,
5l ; its difference from maya,
12; ita difference from pumsﬁa,
20; its firat evolutionary product,
mahat, 50, 51 ; ite goal, 116; its
identity with guna resls, 9; its
relation with gunaa, 6; its simi-
larity with purusha, 20; Loka-
chryya'sview of, 11; naturein the
state of equilibrium, 8; refilling
from, 86; roused by God, 87;
Venkata's view of, 10

prakrtiling, 127

prakriiviketi, 7 n.

prakriivityucyate  vikdroipddakalvat
avidyd jRanavirodhilvat mayd vi-
citrasyshiikaratvat, 11

prakrtyapirs, 106

pralaya, 114

pramina, 101, 170, 176

pranava, 161

prindyima, 136, 137, 145, 1486, 147,
148, 175

prasupta, 176

pratipaksha bhavand, 141

pratisambandhi, 40 n.

pratiyogi, 46 n.

pratyahara, 136, 137, 147, 148

pratyakshs, 171, 176

pratyays, 119, 134

pratyeyakarana, 133

prafyayam beuddhamanupabyals ta-
manupasyannatedatmapy tadiima-
ka iva pratsbhéts, 17

prafyaydnupadya, 17, 18

Pravacana-dhdahya, 64
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mdnyanidcaya, 134 n.
re-established harmony, 2
Present, 31, 32, 46, 72
Presentative ideation, 101
Prasentative power, 33
Pride, 143
Primal, 3
Primal cavse, 3, ¢
rthivi, 57
gychological, 2
Paychology, 81
Psychosis, 3, 16
punys, 100
punya karma, 88, 100
unya karmadays, 105
uraga, 64
Purification, 138
Purificatory, 129, 130, 138
Purity, 139
purushs, 3, 6,7, 8, §, 13, 16,17, 19,
23, 28, 20, 42, 48, 53, 61, 76, 80,
00, 91, 92, 94, 95, 100, 104, 118,
117, 118, 119, 121, 122, 12§, 131,
133, 143, 154, 159, 162, 164, 173,
173 n., 175, 177, 178; arguments
in favour of ita separate exist.
ence, 24; eontrast with vedantic
Brahman, 28 ; differant from the
mental states, 17; fulfilment of
its objecta, 7, 8; its connection
with prakrti real, 28; its final
separation from prakrti, 118; its
permanence, 21; its plurality,
26-30; its reflection in the mind,
18; ita relation with concepts
and ideas, 49; ita similarity with
sattva, 4%; meaning determined
from the siitras, 10, 17; nature
of its reflection in buddhi, 21,
22
purushirths, 89
purnshirthatd, 120, 184 ; its rela-
tion with avidya, 115
pirvadeda, 43 n,

rajas, 3,4, 8, 6, 24, 37, 40, 43,47, 49,
80, 51, 54, 55, 62, 95, 96,116, 175

Rarefaction, 10

rasa, 38, 152

rasa-tanmatrs, 58, 64

Ray, P.C.,, 70,630, 1700,

INDEX

Radha, 14, 15n.

raga, 97, 99, 104, 172
Rajamartanda, 656
réjaputtravaticitvopadedat, 15
rijass, 38

Raminuja, 04, 162
Realisation, 137

Reslity, 2, 4, 30, 118, 154
Reals, 2, 3, 4, 10, 11, 28
Reaaon, 50

Reasoning, 53

Rebirth, 83, 107
Reflection, 18, 28
Reflection theory, 14, 16
Roleass, 28, 29, 123, 128
Religious, 2
Repercaption, 18
Restraint, 135, 136
Retention, 101

Right knowledge, 53
rapa, 38, 65, 162, 147
riipa-tanmatra, 57, 64
Rgveda, 11

rohi, 144

rtambharéd, 154

sadréaparingma, 10

sahaliri, 56

sahopolamblantyama, 33

sakopalambhaniyamaé ca vedyatvedea
hetis sandigdhavyalirekalny@noika-
niskau, 34

sahopalumbhaniyemadabhedo
taddhiyok, 32

Salvation, 145, 159, 162

samadhi, 81, 96, 102, 118, 122, 124,
126, 128, 130, 135, 130, 137, 140,
142, 143, 145, 147, 148, 1498, 151,
153, 155, 161, 162; classification
of, 153, 154

somidhiparinima, 158

samana, tantra, 67

samprajfiita, 96, 124, 1265, 126, 137,
144,149, 153, 156, 156

gamprajfiite samddhi, 138, 145,
160, 154

sampratyaya, 134 n.

eamphdiapardrthatvial  irigunadivi-
paryyayddadhishihdnal purusho’sti
bhokitrbhivas bavvalydrtham pravrt-
tedca, 24

nild.
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samsidrs, 115, 121

samekira, 19, 81, 96, 98, 101, 108,
109, 125, 174, 176, 177

samekardh vritibhik briyante sams-
kdraifea vriteyah evayp vribisam-
skdracakram anibamavaritate, 97

samskaradesha, 126

samskdryyakirana, 135

samarshic vivicyante, 62

aamyega, 129

samyama, 149, 167

samyoga, 27, 20 n.

sennyiasddrama, 103

santoshs, 143

safilteta, 187

Barasvat] Ramananda, 126

sarvaw sarvalmakam, 77

Aatkaranavada, 81

sntkAryyavada, 81

sattva, 3, 4, 5, 6, 22, 24, 37, 38, 40,
43, 47, 49, 50, 51, 53, b4, b3,
liig, 98, 116, 143, 144, 153, 160,

1

aativapurushayoh Suddhisamye koi.
valyam, 18, 22

saltvapurushayoraty mtdsafkirpayok
pratyayavidesko bhogal porarthal-
vit svdrthasamyamal purushajfid,
nam, 16

savicars, 149, 150, 152, 153, 154 ;
prajiia, 151

savitarkas, 149, 150, 152, 153, 154

8d ca dtmand grakitrd saho buddhi-
rekitmika samvid, 51

samdnya gunae, 29 n.

Hamkhys, 4, Tn., 10, 11, 18, 28, 27,
928, 0, 28 ., 30, 58, 62, 67, 89,
00, 94, 140, 164, 165; Jaina in-
fluence on, 94 n.

Samkhya-barika, 55, 56 n., 67

Bamkhya-Patafijala, 24, 76, 77, 90,
81, 82, 85

Samkhya plnlosophy, 4n,

Shmkhyapr bhashya, ¢ n.

Samkhya-sitra, 11, 15, 169

Samkhya-Yoga, 4, 26 27, 80 n., 57

S8imkhyists, 12

sananda, 1563

pittvika, 38, 68

sattvikashamkira, 63

Seience of Ethics, B0
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Seal, Dr. B. N,, 1, 37, 63 n., 68
169

Seeming refiaction, 22, 23

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

Self, 8, 18, 21, 26, 49, 51, 54

Self-consciousness, 52, 654

Helf-control, 24

Self-intelligent, 3

Self-aubaistent, 36

Sensation, 166

Sense, 141

Sense faculties, 56

Sense organa, 56

Senaea, 3, 40, 41, 47, b4, 60, 86, 87,
100, 102, 1356, 147, 167, 171;
divergent views about their evolu-
tion, 67

Separation, 2¢ n.

Sex reatraint, 144

Shashistaniradistra, 10, 12

siddha, 144

Siddhanta-candrikd, 65, 956

Siddhantaleba, 14

Sign, 7, 41

Simultaneous revelation, 33

Sins, 103

Sieep, 174

smrti, 19, 64, 101, 102,
128, 136

Bocial, 2

Houl, 13, 14, 24, 25

Sound, 169

Space, 79, 146, 162; an relative
position, 169

Space order, 170

sparsa, 38, 66

sparéitanmitra, 57, 64

Specialised, 7, 8

Bpecific, 168

sphota.vida., 178-187: Kuméril's
view, 181; Mahdbhashys and
Kalyat&, 182 Prabhikara, 182 ;
Sabara'a view, 182; Vasbeshika
view, 180; Vﬁkya-sphota, 185 ;
Yoga view, 184

Spinoza, 13

Spmts, 7,138
iritual prmclpla, 24, 28

aﬁm, 37,176

atkmkamaa 133

sthiila, 166

108, 126,
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sthilavishayaks, 154

Btrength, 102

Btudiea, 136, 13¢

Subconscious, 81

Bub-latent, 46, 73

Subatance, 4n., 20n., 40, 47, 73,
74, 76, 81, 168; its nature, 37

Bubstantive entities, 3, 4, 7, 10, 11,
82, 84

Bubstratum, 36, 37, 40

Buccession, 44, 45

eummum bonum, 121

Sushena, 135

sulucchaka, 12

#ikshma, 61, 67, 166, 167

pikshmavishayake, 154

sikshmavrttimantad, 6

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

Sutrarthabodhini, 65, 50

avaripa, 166, 167, 175

svadhyaya, 136, 142, 161

Sveldsvatara, 11

Sympathy, 137, 138

dabda, 38, 65, 150

dabdajiananupati vastufingo vikal-
pab, 174

éabda.tanmatre, 57, 64

éabéiadfn&m miritisamanajatiyanam,

6 n.

sakti, 17, 82, 83

daktiman, 82, 83

Sankara, 4 0., 135, 162

dante, 73

Handi-parva, 80, 88, 80

&astra, 172

fauca, 143, 144

file, 6

éraddhd, 102, 126, 127, 128, 129,
130, 135, 138, 158

fruti, 6

dukla, 102, 111, 140, 175

fukla karma, 103, 140

fukla karmaéaya, 111

fuklakpshna, 102, 111

Sinyavadi Buddhists, 2

svalpasatkarab saparihiaral sapraty-
svamarshah, 103 n.

svasvdmidakiyoh  evardpopalabdhi-
hetul samyogal, 16

INDEX

tadartha eva driyasya dima, 16

tadabhivdt samyogdbhivo hinam tad-
dréeb kasvalyam, 16

taijasa, 56

tames, 3, 4, 5, 6, 37, 30, 40, 43, 47,
b0, 51, 62, 64, 65, 56, 94, 95, 117,
169, 176

tanmétra, 38, 40, 42, 54, 59, 61,
65, 46, 67, 70, 82, 83, 124, 151,
167

tenmitras, svolution of grosser ele-
ments frem, 65 ; their difference
from paramanus, 68 ; their evolu.
tion, e seq. 64 ; their relation to
abamkara, 40, 41

tenmatrivayava, 60

tanmatrdgamaps parasparavydrorio-
svabhdvalvamastyeva tacca yogimd-
tragamyam, 68

tanu, 176

tapak, 136

tapas, 161

tasmat svalaniro'rthak sarvapurusho-
sddhiranad spatanfrini ca ciling
pratipurusham, pravaritante, 36

Taate, 167

tatradrahfajonmavedaniyasya niyato-
vipdkasye, 109

tattva, 40, 94

tattvajfidna, 101, 178

Tattva-kaumudt, 25, 66 n., 103 n.

Tatfva-nirapana, 60

Tuttvatraya, 11 0., 64§, 68, 64, 66

Tattvavatéiradi, ‘3n. W Bm, 9n,
33 n., 46, 53, 86 a., 84, 75, 78, 79
93, 135 154

tnt-tvintam, 68

tattvdntera-parindme, 40, 41, 69

tamaan, 38, 56

timaes shamkira, 60, 82

fe vyaltasikehma gupdimdnad . . .
sarvamidem gundndm Sonndved.
avibeshamairamits  poramdrthato
gundimanak, 38

tejas, 85, 75, 166, 167

tejaa atom, 66

Teleological, 86, 121

Teleology, 24, 76, 77, 88

Temptation, 141

Theft, 136, 141

Theists, 80



INDEX

Theories, 2

Thing, 160

Thing-in-itself, 2, 37

Thought, 2

Time, 79, 139, 152, 169 ; aa disorete
moments, 44 ; a8 unit of change,
43; element of imagination im,
44, unit, of, 48 ; order, 170

Tinduka, 77

Trance, 135, 136, 143; Trance-cog-
nition, 95

Transcendent, 18

Transformations, 20, 24

trasarcnu, 66

irigunamaviveki vishayah simanya-
macelanay prasavadharms vyak-
tam tathd predhinem tedviperi.
tastathd puman, 42

Truth, 141

Truthiulness, 139, 140, 144

Tulynjitiyatulyajatiyabaktibhedinu -
p&imﬁv, 6

udéra, 176
udbodhaks, 174
udghéta, 146, 147
udita, 73
Ultimate state, 7
Unafllicted, 176
Understanding, 19
Undetermined, 8
Undifferentinted, 12, 162
Unindividuated, 12
Universe, 1, 13 ; a product of guna
combinatione, 37
Unknowable, 2, 37
Unmanifeeted, 4, 8, 72
VUnmediated, 8
Unpredisable, 73
Unresl, 28
Unaspecialised, 7
Unwisdoné;l 142
Upanishads, 11
upastha, 54, 58
upadina, 81
upidina kirana, 61, 133
upekshi, 137, 139
ulpidyakiraps, 130
uttaradeda, 43 n.
iiha, 101,176
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vaiklirika, 56

vairdgys, 100, 101, 127, 129, 180,
135, 136, 143, 149, 162, 177

Vaideshiks, 43 ., 71, 168

Vaiseshika atoms, 70

vaishnave, 19

Vanity, 143

vadlkira, 128

vastupatital, 44

vastusdmye ciltabheddt tayor vibAak-
tah panthah, 36 n.

Vacaspati, 3, 6n,, 8, 12, 32, 33, 35,
44, 46 n., Bl, 55, 62, 66, 88, 07,
75, T8, 87, 89, 93, 109, 110, 112,
118, 126, 129, 144, 153, 154

vik, p4

Vakyepadiya, 183

vasand, 99, 106, 108, 114, 116,
177; contrasted with kermakaya,
167

Viyu, 1687

Viyu atom, 65

Vedas, 154, 160, 162, 170, 177

Vedanta, 11, 14, 24, 27, 28, 29,
162

Vedantiem, 14

Veddntists, 12, 26, 66, 81

Vedic, 103

Vehicles of actions, 103

Venkata, 10

Veracity, 136, 140

VYerbal cogoition, cause of, 186
view of Nyiya, 187

vibhu, 43 n.

vibhu parimdng, 28 n,

vibhiiti, 1568

Vibhiitipida, 22

vicara, 153

vicaranugata, 125, 153

viechinna, 176

Vice, 86, 87

videha, 127

vidys, 177

vidydvipariiom fAdndnlaram avidys,
11, 97

VijRanamria-bhashya, 98, 90

Vijfidna Bhikshu, 4, 15

vikalpa, 101, 150, 173, 174

vikdrakdraps, 133

vikiryyakdrane, 1358

vikyls, 7 0., 188
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vikehsipta, 05, 122

vikshiptacitta, 96, 130

vipiks, 105, 107

¥i ays, 101, 172, 173, 176
viprayoga, 1

Virtue, 46

Vishau Purdpa, 86

viieelln, 7, 7 n., 40, 59, 81, B4, 165,

udeahapaﬂmm, 60

videahdvié gamatralinganigutias
rodni, 50
ka, 125

vitarka, 153

ﬂtorkknugata, 125, 154

viyoga, 29 n.

viyogakdrana, 134, 136

viryya, 102, 126, 128 135, 138

Vomit, 141

Vfit;,l 54, 82, 96, 97, 101, 102, 122,

vysngys, 57

vyahjaka, 57

vyatiroka, 128

vyavaedydtmakatva, 3

vyargseydimakatvn, 3

Vyl&;a. 5, 7,8, 8n,, 22, 53,121, 133,
5

Vydsa-bhéshya, 3n., Bo., Tn., 10,
11,12,18,17,18,33,36,37,43n.,
50, 56, 58, 59, 60, 66 n., 68 n., 70,
71 n., 70, 84, 85, 64, 99,101, 117,

119,121,133,171
vyoman, 75
vyutthina, 155, 156, 1'70
vyuithdno citta, 85

Ward, 2 n.

Wioked, 102

World- phenomem., 18
World proceas, 91

INDEX

yadyahﬁg&m!h& Myupabhogam
vl satt takhydiim va

pumMrﬂlam niroariiayel tanns
vartfane M na samyGuastha syai, 8

Yama, 136, 138, 139, 142, 143, 148

Yatemana, 127

yathd rathadi yantradibhih, 28

yathdyaskintamanih  svasminneva
ayaksannidhikaranamdtrit  falya-
nishkarshandkhyam wpakdrem
kurvat purushasyc svaminal svam
bhavati bhogasidhanatvit, 22

ye casyanupesihits bhigaste cisye na
syurevam nists prehthamiti udara-
mapt na grhyeta, 36

Yoga, 14, 20, 48, 62, 89, 968, 122,123,
124, 129, 130, 131, 140, 144, 147,
155,162,177 ; its points of differ-
ence with Simkhya, 163-186

Yoga metaphysies, 1

Yoga philosophy in relulion to other
Indign ayetems of thought, 165

Yoga syatem, 2

Yoge theory, b

yoganga, 122, 130, 131, 132, 135,
136, 144, 145, 149

Yoga-eiitre, 5n., 11,17, 36 n., 43 n,,
45, 47, 108, 117, 142, 153

Yoga-vérttike, 4n., 6n, 9, 10,
12n., 22, 29n,, 43 n., 451, 60,
61, 83, 66, 67, 87, 110, 126, 127,
129,134 n., 143, 154, 176

Yogins, 79, 87, 95, 97, 98, 121, 125,
127, 128, 129, 136, 139, 143, 147,
153, 156, 186, 158, 180; mnine
kinds of, 120

yogyatdvacchinnd dharmivak dakti-
reva dharmab, 82

Yudhishthira, 140

yutesiddhdvayadba, 168
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