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PREFACE TO THE SECOND EDITION.

PaTangALr's work on the philosophy of Yoga, having been
written in Sanskrit, is generally inaccessible to the public who
are not conversant with that learned language. With a view
te remedy this want, the work was some years ago translated
into English, partly by the late Dr. Ballantyne and partly by
Govind Shastri Deva. But these transiations were not collated
and, consequently, the whole work was not easily accessible.
Their reprint therefore, in one complete volume, has become
necessary at the present day, when interest has been revived
in the study of the ¥Yoga philosophy throughout India by the
Theosophical Society.

This book having gone through a first edition within four
months, and there still being a great demand for it, the Mana-
gers of the Theosophical Publication Fund have thought it
best to issue this second edition. Care has been taken to ensure
accurscy i the text by comparing it with the Bhoja Vriti
in Sangkrit, and in some places the translation inte English by
Dr. Rajendralala Mitra has been consuited. But the original
text of Dr. Ballantyne has been principally followed.

The Society is much indebted to Mr. Janardan Damodar Ko-
latkar for having assisted in passing the work through the Press,

The Edition now offered is calculated to help to counteract the
materialistic tendencies of the present age, and to re-open the
path of the true spiritual philosophy and science of the ancient
Aryans. The Managers of the Theosophical Publication Fund
hope that it wiil be acceptable to the religious and philosophic
world, especially to such thinkers aa are engaged in the
solution of the great problem of human life, and thatit will

lead to a proper understanding of the Infinite in the true
and scientific sense.

Bombay, lst October 1885,






INTRODUCTION.

Pl ek,

THERE exiated in Ancient India six schools of Philosophy,which
in subsequent ages bad their counterparte in Greece. These
schools were known as the six Shastras or Darshanas, denoting
six different aspects of the spiritual knowledge. They were
known by the designations of : 1. Nyaya philosophy( Logic) ; 2.
Mimansa philosophy (Ritual), 8. Vyshashika philosophy (Ato-
mic) ; 4 Sankhya philosophy (Materialistic) ; 6. Patanjali philo-
sophy (Yoga); and 6. Vedanta philosophy (Pentheistic). The
object of all these schools of philosophy has been to prescribe
rules for freeing the soul from the miseries of rebirth, and to
enable man by following the prescribed discipline, to reach the
highest spiritual development.

Patanjali, the founder of one of these schools of philosophy,
has been justly recognized both in this country and in Europe
a3 a profound thinker. The terets of this philosopher will, to
an unbisased mind, appear similar to those of certain metaphy-
sicians of Greece and modern Europe. His views regarding the
soul and its nature are corroborated by some of the best acholars
and thinkers of the Western World. His claims as a sage pro-
pounding the clearest and most original views on the laws
which govern the visible universe and the invisible within it
bave been frankly ackrowledged. With the object of intro-
docing, therefore, his philosophy more generally to the Indian
public, the compilers have deemed it advisable to give at the
end of this preface extracts from the Introduction to an Eng-
lish Translation of the Bbagvat Gita by Mr. J. C. Thompson,
This gentleman has taken great pains 4o understand this sub-
ject, and having been, as it would seem, & born philosopher
himself, has been able to present a very clear summary, the

reproduction of which will, the compilers trust, form an appro-
priate Introduction to this volume. It will enable the reader
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to obtain at a glance an insight into the nature of the difficul-
ties-he may have to encounter in these pages, and facilitate the
-comprehension of many paseages.

A short sketch of the life of Patanjali is reproduced from
“ A View of the History, Literature, and Mythology of the Hin-
dus,” by the late Rev. William Ward of Serampore.

The compilers would recommend the students of this work
‘to study also .the Wékyasudhé, Aparokshdnubhuti, and other
:works on the practical parts of the Vedanta incorporated in
‘the works of Rija-yoga by Shrimat Shankardchirya and other
‘writers. They also recommend a study of the Bhagvat-Gita,
Yoga Vhshistha, the. Sankhya Kiriké of Gowdapdda, the Hatha
Pradipika, the Shaiwigama, and similar other books on the
Yoga Philosophy. The perusal of these worksand of the present
‘volume cannot fail to assist those who are imterested in the
ipractical study of Yoga philosophy.

"The word Yoga .means Junction, Meeting, Union, Conjunc-
‘tion, Connection, &e,, but itis employed here to expound the
‘mode and means systematically employed to bring about the
union of the Soul 'with the Spirit, or the Para Bramha, One
who follows and practises this system is called a Yogi

Though Patanjali was the founder of the school of Yoga Phi-
losophy, still it has been universally admitted that he was not
the originator of this system. It is acknowledged on all
hande that Shankara, or Mahadeva, was the originator and
'the first expounder -of this knowledge, Patanjali himself in
‘the commencemont of his work praises him as the -originator
of the philosophy. He knowe the science in all its branches
-and bearings, He imparted this knowledge to Dattitraya a
.great sage snd adept in this shastra and Brahwavidya (divine
science). It is a genmeral belief that this ancient sage still
lives and visits the earmest seckers .of the true knowledge,
He imparted the kmowledge of this science to Shukrdch4rya
and other Rishis and has even dome so to the Sadhus of
modern times. Shukrichdrya taught it to Yaguyavalkya and
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he in his turn, to his pupils We do not find it stated in:
any book who had taught tbe philosopby to Patapjli. Before:
his time, this knowledge wasimparted verbally by preceptors.
to their pupils. Patanjali was, it seems, the first to reduce
it to writing in the form of Aphorisms for the benefit of stu-.
dents. Hence, we presume, it. was that he was accepted aa the
founder of the school..

The Yogs system is divided into two principal parts.—
Hatba and Ré4ja Yogas. There are many minor divisions
which can be brought under one of these heads. Hatha Yoga
was promoted and praotised by Matsendra Nath and Goraksh
Nath and their foliowers and by many sects of ascetics in this
country, This system deals principally with the physiclogical
part of man with & view to establish his health and traiu his
will. The processes prescribed to arrive at this end are so
difficult that only & few resolute souls go through all the atages
of its practice, while many have failed and died in the attempt.
It is, therefore, strongly denounced by all the philosophers.
The most illustrious Shankarfchdrya has remarked in his trea-
tise called Aparokshdnubhuti that “ the system of Hatha Yoga
was intended for those whose worldly desires are not pacified
or uprooted”., He has strongly spoken elsewhere against its
practice.

On the other hand the Rija Yogis try to control the mind
itself by following the rules Jaid down by the greatest of

adepts. These rules are collectively called WINTIYEY, siguify-
ing a collection of four accomplishments, These accomplish-
ments are 1. Ry (the right knowledge of the real and the
unreal), 2. #73g (perfect indifference to enjoyment here and
bereafter), 3. ANy 9T Huig (the six qualifications: —yy
is perfect control over the mind which is the seat of emotions
and desires; ¥ is perfect control over the senses; W ia
implicit faith in one's own Guru and the Shruti; FHATYM is
concentration of mind in the attainment of spiritual know-
ledge; 39T is the renunciation of formalities of religion; fufaer
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is forbearance.) 4. HUYA is an ardent desire to be free from
the bonds forged by Ahdnkara and Mdya and to know one’s
proper “ self.”

Besides these four accomplishments, the student of Réja
Yoga has to acquire four other subsidiary accomplishments,
These are M (the hearing of lectures, the elucidation of the
philosophy or the reading of it), A (contemplating on what
the student has read or heard), fafrcare (the constant think-
mg of the object in view and the convictions springing there.
from), aaEMIRIT (trying to realize one self in relation tothe
Universal Soul),

After mastering these elght accomplishments the student
becomes qualified for the reception of further instructions toar-
rive at the final beatitude or the sumum bonum of his existence,

Buddha and his follawers have inculeated ideas and views
similar to those of the Raja Yogi or the Vedantin. They say,
that the destruction of Skandhas and desires are the ways to
Nirvén or Moksha, To destroy these ia to subdue the mind
and its desires by following the eight-fold path that has been
prescribed by Buddha and not by undergeing physical mortifi-
cations to cultivate the Will, which is the principal factor in
all the practices of the Hatha Yogins. The Noble Eight«
fold path is:—1 Right belief: free from superstition or delu-
sion ; 2 Right thought: high and worthy of the Intelligent and
earnest man ; 8 Right speech: Kindly, open, and truthful; 4
Right conduct: peaceful, honest, and pure; 5 Right means of
tivelihood: bringing hurt or danger to no living thing; 6 Right
endeavours: in self-training, and self-control; 7 Right mindful-
ness : active and watchful mind; 8 Right meditation: earnest
shought on the deep mysteries of life. By following these with
strict attention and without & moment’s loss of time, the fol.
lowers of Buddha have secured to themselves the highest
Nirvan.

The Bhégwat and some of the Vaishnava Purénas strongly
advocate the superiority of Bhakti Yoge, which is also recoms-
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:mended highly in Chapter XII of the Bhagvat-Gita by Shree
Krishna,

The leading feature of this is devotion without intermission,
snd absorbing, ecstatic thought regarding the Deity. The
difference between this and R4j Yoga is that the former is based
on pure and rational metaphysics, while the latter is founded on
mere faith, In their resuits the former is by most considered
superior to the latter.

In the Shaiva Purdnas snd the Tantric Works, Yogs, or
the bringing about the union of the soul with the spirit, is
treated in various ways. The doctrines in some of these
works are written in a language so repulsive that we abstain
from even mentioning them here, These works advocate the
Black Art also and are calculated to do great barm,

The student should very clearty notice that the modern
Mesmerio science if exhaustively and experimentally studied is
the key to an understanding of ancient Yoga, however practised
and by whatever achool. Yogs, in ila psychological aspect, is
self meamerization. It differs from the practices of the ordi-
BAry mesmeric operator, in that the ‘subject’ in this case is
the mystic’s own body, instead of ancther's person. In both
cases, there is the development of a current of psychic aura—if
the word be permissible~——and its direction by an operative will
upon a selected receptive object. The Western Mesmeriser
throws out his current upon a passive subject, and in that orge-
nization provokes the result his mind had conceived and his will
commanded. The Yogi develops the same potential aura,
but turns it in upon himself. He first, by determined con-
centration, vanquishes the natural restlesaness of the body and
supremacy of the physical appsetites; reducing the physical
self to the condition of a passive ‘ subject’. Then, ouly, when
his will has fuily asserted its power, can he develop within
himse}f thase transcendental powers of intelligence which befit
him to observe the laws and phenomena of the spiritual world.
The * Siddhis’ of Patanjali mark the successive stages of this
self-unfolding; the last stage of all being a self-induced extasia
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in which unlike the extasis of the somnambule which has
been developed under a mesmerizer's passes, or the extasis
of an impassioned monk or nun, there is not only consciousness
but also self-control. The extatic Yogin can return from the
highest fight into the supernal spheres by an effort of his will
and terminate his ‘Samadhi’ whenever he likes. But the
somnambulic seer or seeress is a.lways in danger of being so
transported by his or ber radiant visions es to snap the thin
cord, which still links him or her to the earthly life.

Some Hindus believe that ne one cau acquire the Siddhis (psy-
chic powers) of adeptship without passing through the initiatory
training of Hatha-Yoga, the course of posturings and gymnastic
exercises hereinafter described. But by comparing the ascetic
training followed by the Buddhist Arahat with that prescribed
by Patanjali a difference will be observed, and yet the Buddhist
books, alike of the Northern and Southern churches, relate the
performance of so-called ¢ miracles,” more properly  phenomena’
of the same character, and equally remarkable as those ascribed
to the Hindu ¢ Sadhoos.’” The painful postures, and sometimes re-
volting practices laid down in the Hatha Yoga are, therefore, not
indispensable, The living adepts now kmown 10 exist eschew
them entirely, and yet their powers are as great, it would seem,
a8 are attainable by man. Hatha Yoga may from their point of
view, be described ss the bigotry of psychic training, bearing al-
-most the same relation to what is essential as the most super-
atitious rites of exoteric religions do to the spirit or the esoterie
part of religion proper. These lower practices of Yoga are,
moreover, dangerous wnless begun very early in life and prac-
tised under the vigilant eye of a master, who is himself pro-
foundly versed in the theory and practice of the subject. Many
rash experimenters, being still bound by their carnal natures
and so rendered unfit for rapid progress, have been made in-
eane and even driven to suicide. The struggle of the base
animal nature against any attempt to curb and subdue it is
one, through which only the grandest souls can hope to come
out victorious. As but few in any human group sre able to.
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provide themselves with these requisites, few become Adepts.
And natasre herself has wisely so ordered it; for if a majority
of men could become adepts, the foundations of society would
soon be destroyed and social chaos be upon us. He who feels
within himself the spurrings of desire of this higher know-
ledge will surmount every barrier to its attainment. For the
guidance of such, and the ivformation of an enquiring public,
the present compilation has been made.

There are expressions runping throughout the whole work
of Patanjali which ro ordinary reader could comprehend with-
ont the friendly help of Mesmeric study. For instance, the
words g3 fTHE e ¢ & FAUYWE], translated by Dr. Ballantyne
as "performs his restraint with regard to the Polar Star”
convey no meaning, How could one understand what is im-
plied in such vague words?

But when it is conceived that this really means the concen-
tration of thought upon the point in the heavens occupied by
the star, with such intensity that the thinker can transfer his
-consciousness to that standing-point of observation, then we
may eacily understand how he could gather within the sweep
-of his spiritual sight all of our universe that lies between that
star and our earth. So as regards the other points of concen-
tration. The Yogin must learn to compress his whole sentient
-consciousmess into a chosen spot, or upon & certain piece of
information he desires. Outside that spot or apart from that
subject he must, for the moment, fecl no existence. In the
Biva Samhita is a drawing, which represents the successive
:stages of, so to say, the Yogin's soul-journey around his body
‘in his campaign of self conquest, The author’s meaning is that,
the ascetic must force himself to live in turn, as it were, only
.at 8 spot above the eycbrows, or in the brain, or at the root of
the throat, in the heart, the Solar plexus, or elsewhere through-
-out the body. He must select some one spot as his point of
‘departure ; when he has perfected concentration there, shift to
the next; hence pass to the next, and so keep on until he
has made & circuit throngh six different vital points or seats.



viil

of animal life. At each of these vital centres he fights his
fight with kis animal matere, dislodges the habitual sove-
reign, usurps its control by implanting there the authorita-
tive impress of the self-liberatiag will—the real Self—and so
congquers his empire piecemeal. When he has thus gone down
the bedy in front, ke passes up the spinal cord to and through
the verebellun inte and theough the cerebrum, and s0 on to
the original point of departure : or he may reverse the order,
When this grand cycle of psychic evelution has been completed
he is free and master. Thenceforth neither matter, time nor
space can ebstruct his quest after the Highest knowledge, He
knows Brahma—ke i3 Brahma. Ina Lahore pamphlet® one
of the drawings shows a sphere of silvery light around the
Yogin's head. In this are pictured the heavenly orbs, and an
outline wap of the earth's continents. The meaning of this is
that when his self-evolution is perfected, the Yogin can see
through the pure Ak4sa (astral light, or ether) all that concerns
the orbs of space, as well as all that is transpiring upon our
globe. The ancients represented their saints thus with a radiant
nimbus, and the idea was borrowed from them by Christian
painters and sculptors, Whether we observe the dying, whose
“clay lamp” of the body, as Robertus de Fluctibus so beauti-
fully expresses it, is almoat shaftered ; or the lucid ecatatic of
"the mesmmerists; or the canonized Christian saint to whom
“ Heaven” shows its effulgence ; or the Aryan Agni Hotri priest,
who in awe repeats his ‘mantra’; or the Magus of Chaldea,
who sees the glory of Ormazd in the Hame of the altar; or the
Buddhist Réhat, who in his state of Iddhi solves the riddls of
Nirvana, we shall always find them in the presence of this
radiant, this silvary Light. And whatever the path the seer

* In an interesting yet crude and nnscholarly trestise npon the Vedanta,
Raja Yogs by Sabhipaty Swiuni, the prooess described in far from the system
of Rijs Yoga. From his trestment of the subject, itisclear thatitina
part of the Hatha Yoga as it recommends to students the praetices of regm-
lating the Prana from one nervous centre to the other by stages tillit is
finally taken round to the Brahmarandhra, the seat of the soul in the brain,
In attempting this, one has many risks and hardships to undergo,
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may choose to cimb to the crests of Being where this light
can touch his brow, he must follew the one clese rule of dise
cipline—the subjugation of the meaner man in his composite
self by the nobler demi-god.

The leading idea of Patanjali’s philosophy is that all things
result from the action of epirit upon matter ; that the universe
arose from the reflection of spirit upon matter in a visible form ;
as contradistinguished from tho atomic theory of the Nyéya
and Vyisheshika schools, and that of the Sdnkhya, which
. affirms that matter possesses in itself the power of assuming
all manner of forms. But most Indisn philesophers agree that
matter and that force which meves it (spirit?) are eternal,
None affirms that something ean be made out of nothing. Patan-
jali, in common with other teachers of the East and Woest,
holds that in a world of ever-shifting phenomena arising from
@ hidden cause, the bodily senses, which themselves are but
the instruments of a concealed apprehending consciousness,
cannot distinguish the real from the upreal. They are the easy
dupes of delusion ; and he who trusts to their guidance is like
the blind man led by the blind. The truth can only be seen by
that -which is independent of external appearances—Spirit.
“ Spirit is omnipresent, unchangeable, everlasting, undivided,
and wisdom itself” False ideas “are destroyed by examining
that which is not Spirit, and from this examination will result
the knowledge of Spirit. Clear knowledge of Spirit arises
from Yoga, or abstraction of mind ; and this leads to liberation ;
but not immediately : for discrimination, Wisdom is necessary,
An error is removed first, by doubts respecting the reality of
our conceptions, and then by more certain knowledge’. Dnr
Ward ably summariscg Patanjali’s doctrines [View of the Hist.
Lit. and Myth, of the Hindus.)] The Yogi passes through four
principal stages in the coursc of his psychic development : (a)
He learns the rules of Yoga; (b) Acquires perfect knowledge,
that is complete emancipation from the delusive influences of
the external senscs; (¢) Employs this knowledge practically,
and overcomes the material influence of the primary clements;
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(d) Destroys all consciousness of personality and individuslity
HFRIT (shankéra), and thus frees the soul from matter.

In reviewing all the systems of the Yoga Philosophy, we
“have come to the conclusion that Patanjali's Yogaz Aphorisimns
are & compromise between Rdj and Hatha Yogw practices.
Notwithstanding this, they form a complete system iz them-
selves, and are made simple and easy to comprehend by the
various commentators and Vrittikaras. Among these, Shree
Veda Vyasa, Bhoraj Raja, Vichaspati Misra, and Vignyana
Bhikshu are the chief.

In concluding this imtreduction, we strongly advise our
readers to peruse the learned and able introduction of Dr,
RBajendralala Mitra, L. L. D, C. I E, of Calcutta, to his
translation of the Yoga Aphorisms of Patanjali. He has ably
discussed various peints ef philosephy and compared the use of
Yoga shastra with the opinions of the greatest thinkers of
modern Europe, He has alse thrown light on the chronclogy
of the Author of the Yoga Aphorisms and given his life at
length.

In addition to this Introduction, there iz reprinted here for
the edification of the reader an article on Yoga Vidya, a careful
perusal of which is highly essential, since the student cannot
grasp the spirit of the philosophy without having a clear know-
Jedge of the soul, its attributes and capacity.

Adyar, August 1884, H. 8. OLCOTT, P.T. S.
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YOGA VIDYA.
Bya F. T. S

Yook where we will around us, in every direction the sonrces of pure
wpiritual life Appear to be either altogether stagnant, or else trickling feebly
in shrunken and turbid streama In religion, in politics, in the arts, in
philosophy, in poetry even-—wherever the grandest issues of Humanity are
at stake, man’s mpiritaal attitude towards them, is one either of hopeless
fatigoe and disguat, or fierce anarchical impatience. And this ia the more
deplorable, becanse it is accompanied by a feverish materialistic activity.
Yes, this ageof ours is materialiat ; and perhaps the saddest and dreariest
thing in the ever-increasing materialism-of the age, ia the ghostly squeaking
and gibbering of helpless lameniation made over it by the theologista, who croak
abowt their old dry wells wherein o spiritual life ia lgfi.  Mleanwhile society
appears to be everywhere busily organizing animalism. [Lozp LyrroN-—in
Fortnightly Review for 1571.]

Lord Lytton here paints the spiritual darkness of Kali Yug
with realistic fidelity, The reading of this paragraph has sug-
gested the making of an effort to bring back to India, to some
extent at least, the ancient light of Arydvarta. . With his Lord-
ship's sympathetic co-operation, much would be possible. Let
us begin with an attempt at explaining what is the almost for-
gotten science of Yogism.

No man can understand the meaning of Patanjali’s Apho-
risms of the Yoga. Philosophy, who does net perfectly compre-
hend what the soul and body are and their respective powers,
The lucubrations of commentators, for the most part, show that
when their author is thiuking of the one they fancy he means
the other. When he describes how the latent psychicsl senses
and capabilities may be brought out of the bodily prison and
given free scope, he appears to them to be using metaphorical
terms to express anutopy of physical perceptions and powers,
The * organized animalism’ of the Nineteenth century, which Lord
Lytton stigmatizes, in the paragraph from the Fortnightly
Reriew above quoted—wonld have totally obliterated, perhaps,
our capacity to grasp the sublime idea of Yogs, were it not for
the glimpses that the discoveries of Mesmer and Reichenbach,
and the phenomena of mediumship, bave afforded of the vature
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of the Inner World and the Inner Man. With these helps
most of what would be obscure is made plain. These give us
a definite appreciation of the sure and' great results that the
Yogi ascetic strives for, and obtains by his self-discipline and
privations. For this reason, the Theosophical Society insists
that its Fellows; who wish to comprehend shke the hidden
meanibg of aneient philosophies and the mysteries of our own
days, shall first study magnetism, and then enfer the ‘circle-
room! of the spiritualists.

May we not compare the unveiling of the soul's senses of
sight, hearing, smell, taste and touch, and the awakening of
tts will-power, which result from Yog training, with that change
which comes to the bodily senses and will, when the child
emerges from its feetal home into the outer world? All the
physical faculties it will ever exercise were potentially in the
babe before birth, but latent. Given scope and exercise, they
became developed in proportion to their inmate energies—
morein some people than in others, How vastly different they
are in posse and in esse! And yet this contrast affords but a
very meagre idea of thaf between the dormant powers of the
soul in the man of matter, and the transcendent reach of these
same. powers in. the fall-trained Yogi. Rather compare the
shining star with a yollow taper. The eye of the body can at
best sce only a few miles, and its ear hear but what is spoken
near ; its. feet can carry it but ploddingly along the surface
of the ground, a step at a time; and its hands grasp nothing
that is more than a yard off. If securely locked in a closet, the
body is powerless to. effcet its.deliverance, and can neither sce,
hear, touch, taste, nor smell what is outside its prison wall
But the unbound soul of the Yogi is limited by neither time
nor space; nor obstructed by obstacles; nor prevented from
secing, hearing, feeling or knowing anything it likes, on the
stant ; o matter how distant or hidden the thing the Yogi,
would sce, fecl, hear or know., The soul has potentially, in
short, the qualitics of ommiscience and omnnipotence, and the
ebject of Yoga Vidyu is to develop them fully,
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We have a great desire that the Yoga Philosophy should
be familiarized to students of psychology. Itis particularly
important that Spiritualists should know of it; fer their num-
bers are so large that they could, by united action, counteract
in large degree the ¢ organized animalism’ that Lord Lytton
complains of. Give the century a worthy ideal to aspire to;
and it would be less animal ; teach it what the soul is, and it
will worship the body less. As a commencement in this direc-
tion, we begin in this number of the THEOSOPHIST, & transla-
tion of part of Chapter XV of the-cleventh Skandha of Skrimad
Bhagavata. The authorship of this important Sanskrit work
ie s0 disputed as by some to be ascribed to. Bopadeva, the
celcbrated grammarian of Bengal, thus giving it an age of
only eight centuries; by others to Vyasa, author of the other
Puranas, and so making it of archaic origin. But either will
do; our object being only to. show modern psychologists
that the science of soul was better understood, ages ago, in
India than it is to-day by ourselves. Sanskrit literature tcema
with proofs of this fact, and it will be our pleasure to lay the
evidence supplied to us by our Indian brothers before the
public. Foremost among such writings stand, of course,
Patanjali’s own philesophical teachings, and these we will come
to later on.

The student of Yoga will observe a preat différence in Siddhis
(* Superhuman faculties,” this is rendered ; but not correctly.
unless we agree that ¢ human’ shall only mean: that which per-
tains to physical man. ‘Psychip facultics” would convey the
idea mueh better : man can do nothing superfiuman) that are

said to be attainable by Yoga. There is one group which
cxacts a high training of the spiritual powers; and another
group which concerns the lower and coarser psychic and. menal

evergies. In the Shrimad Dhagevate, Krishna says: “Iie
who is engaged in the performance of Yogu, who has subducd.

his scnses, and who lus concentrated hus mind in me (Krishua),
{all] the Siddbis stand ready to serve.”
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Then Uddhava asks: “ Ch, Achyuta (Infallible One) since
thou art the bestower of [all] the Siddhis on the: Yogis; pray
tell me by what dhdrand® and how, is a Siddhi attained; and
how mavy Siddhis there are. Bhagvdm replies : “ Those who have
transcended the dharana and yogs say that there are eighteen
Siddhis, eight of which contemplate me: as the chief object of
attainment (or are attatnable through e}, and the [remaining]
ten are derivable from the gunés;’—the commentator explains
—from the preponderauce of sateu gund. These eight superior
Siddhis are : Anined, Mahimd, Laghkime fof the body), Prapti
(attainment by the senses), Prdkdshyama, Tehitd, Vashiid,
and an eighth which enables one to attain hiscevery wish,
“ These,” said Krishna, “ are my Siddhis.”
~ The Siddhis of Krishna may be thus defimed :

1. Amnsmd—the power to atownize “ the body ;7 to make it
become smallest of the smallest.

2. Makimd—the power to magnify ome’s body to any
dimensions.

3. Laghima—the power to become lightest of the lightest,

These three, the commentator says, relate to “the body;”
but he does not enlighten. us as to whether the outer or inner
~—the physical or astral—body is meant, Turning te Bhoja
Raja’s commentary em Patanjali (Gevinda Deva Séastri’s
translation, in Pandif, Vol. V. p. 206), we find Animd explain-
ed as “Minutenese—attainment of an atomic form, or the
power of becoming, as minute as an atom; [by this power the
ascetic can enter into a diamond, eto.]”

Garimd—Iis the obtaining of centrol over the attraction of
gravitation, so that one’s bedy may attain.such great heaviness
as to weigh tons if ene chooses; or acquire such levity as to be
like a 8ake of cotton 1 lightness.

Let the reader ebserve that here are two Siddhis (andmd and

* Dhdrang. The intense and perfect concentration of the mind npon one
exterior object ;—accompanied by corplete abstraction from things of the
internel world,
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mahimd) ; which can only refer to conditions of the sstral
body, and a third which may be applicable to either the astral
or physical body of the ascetic Whenever we have such
instances coming under notice our first thought must be that
there is no such thing possible as a miracle . whaieser happens
does 30 in sirict compliance with natural law. For instance;
knowing what we do of the compousiiion and strueture of a
man’s body,—a mass of bioplastic matter—it is unthinkable
that he should make it small enough to enter into an atom or
a dismond-grain. Bo, also, that he should illimitably swell it
out and stretch it, so as to “ occupy as much space s he Likes.”
A living adult man cannot be compressed isto a speck. Bu$
as to the inner body, or soul, the case is different. By ‘soul’
we mean, in this instance, the plastie, ethereal inner-self, that
which corresponds te the Western idea of a “ double,” and, in
the ancient Indian philosophy is known as the SAMEI&T—
mdydvi-rupa—(illusionary form), and as FFEF—Kdma-rups
—{(WL-form). These are idenmtical, for the double exists in
1ts latent state in every living being, as it is the exact ethereal
counterpart of the owter body. The difference in name but
indicates the different circumstances under which it is at times
made to become objective—that is visible. In the case of
mediums, or when, as a result and the unconscious effect of an
intense desire which attracts s person’s thoughis to a certain
place, or prompts him to a certain action, it thus cozes out of
ita envelope of flesh, it then is called Mdydri-rups (illusionary
form). It made itself visible because compelled to it by the
law of the inter-magnetic action, which, when left to itself, acts
blindly. But when it is projected by the trained will of an
adept, a Yogi, who directs it at his own convenience, then it
is designated as Hdmd-rupa,—WILL-form, or Desire-form ; . e,
80 to say, created, or called forth into objective shape, by the
will, and at the desire of its possessor.

* The deuble which appears under two aspects at times axa dull non.
intelligent form or animate atatne, at other times as an intelligent entity.
More than any ous clse, the Spiritnalists ought to be aware of the difference.
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This “ dual-soul,” must not be confounded with cither Jivdé-
w2a (the vital principle resident in inert matter), or, the Ling-
Sharir. The last named is the subtile, ethereal elements of
the ego of an organism; inseparately united to the coarser
clements of the latter; it never leaves it but at death. While
its functionary principle—the Linga Deha—is the exccutive
agent, through which it works; the objective formation of
Kéma-rupa being performed by the power of Yogu bul (g, )

This “dual-soul” possesses properties peculiar to itself, and
as distinctly its own as thosc of the physical body are peculiar
to it. Ainoug thesc properties are compressibility, the power
of passing through the most solid substances, infinite expansi-
bility, and many more that might be enumerated. These are
not idle words, but facts derived from the experiences of many
Yogis, adepts, ascetics, mystics, medinums, ete., of many different
classes, times and countries. We may think, therefore, of the
capacity of the ama-rupa to become a mere speck or enlarge
itself to enormous dimensions; entering a gramn of diamond
dust, and the next moment filling every pore of the entire globe
for thought is unparticled and illimitably elastic. And, we
could apprehend how, when once in the grain or in the globe,
our trained thought can act there as if it were our own whole
self. So, too, we may conceive of the astral-body—or Hama-
rupa, which although material as compared with pure spirit,
is yet immaterial in comparison with the dense physical body—
having like properties, and thus come to an understanding of
the esoteric (secret) meaning of Animd and Makimd.

‘Whole librarics have been written to define what soul is, and
yet for our practical purpose, it will suffice to swn up the
definition in a word : man’s soul is the aggregate of all the
above given sub-divizions, This “self” through the Linga-
Dekha 15 ever conscious during the sleep of the body, and trans-
fors the sense of this inner conscionsness into the waking brain;
so that the Yogi may, at will, be informed of what is trans-
piring in the outer world through his physical organs, orin
the inner world, through his soul perceptions, While average
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mortals maintain their pereeptions only during the day, the
initiated Yogi has an equally real, undimmed, and perfect
appreciation of his individual existence at night, even while
his body sleeps. He can go even further: he can voluntarily
paralyze his vital functions so that his body shall lie like a
corpse, the heart still, the lungs collapsed, animal heat trans-
ferred to the interior surfaces ; the vital machine stopped, as it
were, like a clock which waits only the key that rewinds it, to
resums its beating. What nature does for the scores of hyber-
nating quadrupeds, reptiles and insects, under the spontaneous
nction of her established laws, the Yogi effects for his physical
body by long practice, and the intense concentration of an un-
daunted will. Aund what he can do for himself the magnetizer
can do for his cataleptic subject; whose body in the state of
ecstasis, the highest in the range of mesmeric phenomena,
presents all the physical appearances of death, including even
rigor mortis ; while the active vitality of the soul is shown in
the descriptions given by the ecstatic, either of distant events,
on the earth, or the scenesin which he is taking part in the
world of the invisible. The records of a thousand such cases
occurring in every part of the world, combine to show (&) that
the sou] has the capacity of a conscious existcnce separate
from the body; () that it is limited by peither time nor space,
it being able to visit and return in an instant from the
farthest localities, and to reach such-the tops of mountains,
for instance, or the centres of deserts, or the bettorns of
rivers or lakes, as the walking man could either not exist in
or could only visit with the most tedious exertions and the
greatest precautions; (¢) that it can penetrate closed rooms,
rocky walls, iron chests, or glass cases, and see and handle
what is within, All thesc, if it were particled and unyielding,
like the physical body, would be impossibilities; and so, seeing
what our modern experiencé has taught us, we can readily
comprehend Patarjali’s meaning and avoid the absurd conclu-
sions which some of his materialistic and inexperienced com-

mentators have reached. “ Hundreds of timnes” says Professor
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Denton, “have I had the evidence that the spirit (meaning
“soul'—the two words are most unhappily and we fear inex-
tricably confounded—Z£d.) can smell, hear, and sce, and has
powers of locomotion.” Cicere calls the soul apirifus (a breath-
ing), as also does Virgil, and bodh regard it as a subtile matter
which might be termed either aura (a breeze), or ignis (fire),
er cether. So that here again we are sssisted to the concep-
tion that Animd applies only to a certain portion of the soul
—(psuché)y and not to the body. And, we thus find that this
Siddhi is entirely possible for one who haa learnt the manifold
faculties of the énner man, and knews how to apply and utilize
the menifold functions of jgivatme, ling-sharir, and the mdgdwi
and kdma-rupz, Plutarch makes pretty nearly the same
division of the functions of the “ Seul.” The king-sharir he calls
psuché (physical entity), aund teaches that it never leaves the
body but at death ; mdydvi and kdma-rupa answer to bis demen,
or spiritual-double, one half of which is irretioral and called
by him eidoion, and the other ralional and wsually termed
“ blessed god.”

But while the physical bedy may not be atomized of megnified
Hlimitably, ¥s weight may be voluntarily changed without
branscending natural law in the slightest degree. Hundreds,
if not thousands, are living in India to-day who have seem
ascetics, while in the state of dharana, rise from the gronnd
and sitor float in the air without. the slightest support. We
doubt if a phenomenon seen by so many reputable persons will
be seriously denied. Admitting, ther, that this levitation does
happen, how shall we explain it ? That has already been done
in “Isis Unveiled,” where the author shows thathy simply
changing the polarity of his body, so as to make the Ilatter
similarly electrified to the apot of ground upon which he
stands, the ascetic can cause himself to rise perpendicularly
into the air. This is no miracle, but a very simple aflair of
magnetic polarity. The only mystery is as to the means by
which these changes of polarity may be effected. This secret
the Yogi learns, and Patanjali’'s name for the Siddhi is Garimd,
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which includes Laghimé. It follows, of course, that he who
knows how to polarize his body s0 as to cause himself to be
“light as a flake of cotton” and rise into the air, has only to
reverse the process to make his body abmormally heavy, We
stick to the surface of the earth because eur bodies are of an
opposite polarity to the ground on which we stand. Science
explains that we are attracted towards the.centre of the earth
by gravity, and our weightis the measure.of the combined
attraction of all the particles of our physical body towards the
central point at the earth’s centre. Butif we double the in-
tensity of that attraction we become twice as heavy as we were
before; if we quadruple it, four. times as heavy ; centiple it,
one hundred times as heavy. In short, by a. mere alferation
of our polarity we would be. giving our flesh the weight of
an equal bulk of stone, iron, lead, meacury, atc, And the. Yogi
has this secret, or Siddhi, also. .

Many Hindus who admit that their sacred' books: contain
accounts of the phenomena. of levitation, that is, of* walking or
floating in the air—affirm that the power has been lbst; and
that there is none living who can exhibit it, or even the
appearance of it, save through the help of jugglery. This false
conclusion is assisted by the tendency of Western. education,
which but reflects the materialism of modern experimental
science—so misnamed, for it is but partly experimental and
preponderatingly inferential guess-work. Forgetting that the
law of gravitation i3, after all, but an incomplete hypothesia
which holds its ground for the want of a better one,—onr
young men say that science has defined the laws of *gravity,
hence levitation is an absurdity, and our old- books teach non-
sense. This would be sufficient if the premiss were not false,
Science has but noted the more familiar phenomena of gravity,
and knows nothing whatever of its nature, or its variable mani-
festations under the impulse of the undiscovered+ primal force.
Open any book on any branch of physical science, and the.
author, if he has any professional reputation to lose, will be
detected in- the confession of his ignorance. of the ultimate.
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cause of natural phenomena. Superficial readers will be
deceived by glittering generalizations from partially proved
data, but the thoughtful student will ever find the empty void
at the bottom. Huxley sums it all up in the self-condemna~
tory sentence, * we,”—that is we scientists, we men who talk sa
glibly about ancient superstition and ignorance, and would
impress Indian youth with the notion that we are the very
High Priests of nature, the only competent instructors of her
mysteries, the key to which we all carry in our vest packets—
“we kpow nothing about the composition of any body whate
ever, as it is,”

But supposing that not one witness could be found in all our
Iudia to-day to prove the fact of lemitation, would we have to
let the case go by default 7 By no means; for, to say nothing
of the unbroken chain of lay testimony that stretches from the
earliest historic period to our times, we ean take that of emi-
nent Western physicians who have witnessed such levitations
in the cases of patients afflicted with certain nervous diseases ;
—Professor Perty, of Geneva, and Dr. Kerner, of Wurtemberg,
among others. If a phenomenon of such n nature takes place
in a diseased body, without being regarded as a violation of the

. *laws of nature,” why should it not occur—provided the same
conditions, 7. e, a reversed polarity, are furnished it—in a hody
free from disease ? This testimony of scisace secured, we need
not hesitate to cull from contemporaneous records the mass of
available proof that the bpdies of living men can be, and are,
tloated through the air. Who shall deny it Science ? No, for
we have seen that it is attested by some of the most eminent
scientific men of our day; and to these we may add Lord
Lindsay, President of the Royal Astronomical Society, and one
of the Council of the Royal Society itself. Onve witness of his
stamp is epough, and he s op record (Londop Dialec. Soc,
# Report,” p. 213) as saying that he had scen a certain medinm,

not only float through the air of a drawing-room, but carry
with him the chair upon which he had been sitting, and with
it « pushing the pictures out of their places as he passed along



xxi

the wallz” They were far beyond the reach of a person stand-
ing on the ground. And he adds the highly important fact,
“The light was sufficient to enable me to see clearly.” This
same medium he saw floated horizontally out of the window
in one room of a house, in Victoria Street, London, and
again at the window of the adjeining room, “I saw him,” says
Lord Lindsay, “outside the other window (that is in the next
room) floating in the air, 17 was eighty-five fect from the yround,
There was no balcony along the windows. * * * I have no
theory to explain these things. T have tried to find out how
they are done, but the more I studied them, the more satisfied
was I that they could not he explained by mechanical trick. I
have had the fullest opportunity for investigation.” When
such a man gives such testimony, we may well lend an attentive
ear to the corroborative evidence which has accumulated at
different epochs and in mapy countries,

The case of the levitated ‘medium’ of the modern Spi-
ritualist affords us an example of a phase of Laghima of which
no mention js made in the portion of the Shiimad Bhagarvate
under consideration, but may he found in many other mauu-
seripts.  We have seen that a Yogi may reverse his corporeal
polarity at pleasure, to make himself light as a cotton flake or
heavy as lead; and that he acquires this Siddhi by long self-
disciplipe, and the subordination of the general law of matter
to the focalized power of spirjt. It has also been affirmed that
the cataleptic similitude to death, which in India is called
Samadks, may be produced in the mesmerised, or magnetized,
subject by the magnetizer. We have the report of the late
William Gregory, Professor of Chemistty in Edigburgh
University, (Animal Magnetism ; o Mesmerism and tts Pheno-
mena, pp. 154, 153) of one of many experiments, at his own
house, by Mr. Lewis, a fampus negro mesmerizer :

** Casp 5.—Mr, J. H., a young and healthy man, cpuld be rendered instant-
ly and completely cataleptic by a glance, or a single pass. He could be
fixed in any position, however inconvenient, and would retnain ten or fifteen

minutes in such a posture, that no man in a naturalstate could have endured
jt for balf a minute, * * * When Mr. L, stood on a chair and tried $a
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draw Mr. H., without contact, from the ground, he gradually rose on tiptoe,
making the mest violent efforts to rise, till he was fixed by catalsptic rigidity.
Mr. Lewis sajd that, had he been atill more elevated above Mr. H., he
could have raised him from the floor without contact, and held him thus
suspended fer a short time, while some apectator should pasa his hand onder
the feet. Although this was not done in my presence, y#t the nitraction wp-
wards was so strong that [ sce no reaion to doubl the statement maie to me by
Mr. Lewis, and by others who saw it, that this experiment kns been succeasfully
performed. Whatever be the influcnce which acts, it would seem capable, when
very inlense, of overpowering the law of gravity."

Let us first clearly comprehend the meaning of the word
gravity, and then the inference of Professor Gregory will not
geem so extravagant after all. JIo this phase of Laghima,
observe that the changed polarity of the human body is
effected by the magnetiser's will. We have, therefore, one
class of cases where the effect is selfproduced by the conscious
will of the Yogi; another where it occurs involuntarily in the
subject as the resylt of an outside will directed upon him.
The third class is illustrated in the example of the floating
medinm which Lord Lindsay attests. Here the efirobat—as
air-walkers were called by the Greeks—neither practises Yoga
Vidya, noris visibly depolarized by a living magnetiser, and
yet his body also nses from the egrth, light as a cotton-flake or
thistledown. If this happens, where is the cause; for cause
there must be, since miracle is an impossibility ? Modern
Spiritualists as we are informed vaguely ascribe the fact to the
agency of the disembodied spirits of their dead friends, but
have given no sufficient explanation, of the method employed.
One of their most intelligent wrifers—Miss Blackwell, who won
the gold medal of the British N, A. 8. for her essay on
Spiritualism—attributes it to “jets or currents of magneto-
vital force,” which sounds vaguely scientific, to say the least.
To follow out this branch of the subject wenld cause foo wide
a digression for our present purpose. Suffice it that, the
medium's body is depolarized, or differently polarized, by some
force external to him, which we have no warrant for ascribing.
to the voluntary action of living spectators,
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Another branch of this great subject of Laghima is reserud-
for our next article. The more it is studied, the more cumve
lative is the proof that Patanjali was a master of Psychology.

History affords many proofs that even inanimate objects,
such among others, as huge bronze and marble statues, may
be differently polarized, and illustrate the condition of Laghima.
It being an established maxim that it is easy to learn from
an epemy, let us first call the Heathen-hating, Pope-adoring
biget Des Mousseaux of France, to the witness-stand, This
contemporary champion of Reman Catholicism is a voluminons
and sharp writer, but in his eagerness to prove the divinity of
his own religion unwittingly gives the most numerous proofs of
the superiority of the despised Heathen in psychological science.
True, he ascribes every phenomenon to the Devil, bat few
readers of this journal will be frightened by this poor tattered
‘bogey’. In his “Les Hauts Phenomenes de la Magie” he ad-
mits that *several thousand” of these amimated statues are
noticed by unesceptionable witeesses, and bids us stand aghast,
at these evidences of diabelical interfereace in the affairs of
men. He quotes from Titus Livy the account of the statue of
Juno at Veii—~the Eutruscan rival of Rome-~which miraculously
answered the taunting question of A Roman soldier at the sack
of the city by Camillus. June”, said the soldier, * will it pleasa
you to quit the avalls of Veil and settle yourself at Rome ?”
The statue inclined its head to sigoify assent, and then audibly
replied, “Yes, I will;” whereupon, being lifted dpon the
shoulders of the comnquerors, the huge image “ seemed instantly
to lose its weight, and rather follow them, as it were, than
make itself carried.” According to Dionysius of Halicarnassus
(dnt, book I, ch. xv.} the household gods (penaies), carried
away from the Troad to Lavinium and placed in a new temple,
rose frem their pedestals and floated back to their old places,
thongh the temple doors were fast shut; and this happened a
gecond time. Iu M, Bresseur de Bourbourg's “Histoire de
Mexique” (Vol. IT, p. 588, and V. III, p. 664) is mentioned a
curivus Dbuilding—no less thanr a prison for gods, Herein
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were confined by chains and under secure bolts and locks, the
tutelar gods of the people conguered by the Mexicans, under
the belief that, as long as these images could be prevented
from transporting themselves back to their own couatries, their
several ward-nations would be kept under subjection; which
proves that under its local Mexican name Patanjali's Laghima
science was generally known to those ancient people of India’s
antipodes,

Lucian (de Syria Dea) describes s scene of which he was an
eye-witness in a temple of Apoflo, When the god wished to
express his will his statue would move on its pedestal ; if not
immediately taken, upon their shoulders, by the priests, it
would sweat, and “come forth into the middle of the room,”
‘When being carried, the statue would become preternaturally
light in weight; and once Lucian, the sceptic and priest-scoffer,
saw it levitated. “I will relate” says he, *“another thing
also which he did in my presence. The priests were bearing
him upon their shoulders—he left them below upon the ground
while he himself was borae aloft and alone into the air” In
the mouth of such an unbeliever and shrewd observer as Lucian
is known to have been, this testimony is of great importance,

We have thus purposely drawn upon other than Aryan or
other cis-Himalayan sources for the proof we needed of the
existence of a Laghima property in nature. Since our Indian
youth are having so poor an opinion of their own literature, they
may be willing to see the case proved without recourse to it.
And doubtless, after running around the circle of foreign autho-
rity, and then stooping to consulf some humble shastri about
the contents of the Veda and later home wirtings, they may
discover that their own ancestors were not snch superstitious
fools, after all, but did, in fact, give the Western world its entire
patrimony of philosophy and spiritual science. Following out
the same policy, let us transfer to these pages from those of
the Quarferly Journal of Svience (February, 18753), a list of
sthrobats whom the Roman Catholies have canonized into
saints, and which the Editor (Mr. Crookes) takes from the
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Bolandists' Acta, giving volume and page in&ach instance,
Before doing so, however, we will premise by saying, for the
benefit of our Oriental readers, who this Mr. Wilkiam Crookes
is. This gentleman is one of the most eminent living chemists
of England, and among the best known throughont the West-
ern world His attention has for years been largely given to
the application of chemical science to the develoﬁgﬂent of the
useful arts, and in this direction has done a deal of important
and valuable work, He discovered (in 1863) the new metal
Thallium, and gave to modern science that delicate litile in-
strument, the Radiometer, which measures the force in the heat
rays of a beam of light. One of the cleverest of the Fellows
of the Royal Bociety, and Editor of the Quurferly Jowrnal
of Science, be felt it his bounden duty, in the summer of 1870,
to investigate mediumistic phenomeuns and expose the frand,
if sach it should prove to be. Before entering upon the in-
quiry, he laid down with minute particularity the tests that
exact seience would demand before accepting the phenomena as
manifestations that a new force had declared itself. So sternly
exacting did they seem, that the whole scientific body applauded
his intention, and prematurely rejoiced over the certain exposure
of the ‘humbug’ DBut the end was not to be as expected ;
the * new force ’ beat Mr. Crookes completely, upset all his theo-
ries, confounded and shocked the Royal Society, immensurably
sirengthened the Spiritualist perty, and gave such an impetus
to this branch of scientifio enquiry as fo threaten a total recon-
struction of Westren ideas of Force and Matter. Though Mr.
Crookes’ inquiry first oceupied itself with the simple percussive
sounds, called ‘raps,’ it soon widened s0 as to embrace the

visible apparition of *materialized spirits,” and, later, the
question of levitation.

The consideration of this part of the subject led to the ap-
pearance of the article from which we will now quote the above-

mentioned list of athrobats whom the Ruman Catholic chnreh
has crowned as ' saints’:
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Forty levitated Persons, Canonized or Beatified.

Name, Counntry, and Cenditien.

Andrew Salus, Scythian Slave ...
Luke of Soterium, Greek Monk...
Stephen I., King of Hungary
Ladislang I, Ditto {his grandson}
Christina, Flemish Nun
8t. Dominic, Italian Preacher ...
Lntgard, Belgian Nux ...
Agnes of Bohemia, Princess
HRumiliana of Florence, Widow ...
Jutta, Progsian Widow Hermit...
§t. Bonaventure, Jtalian Cardinal

n

TR

Date of
Life,

Acts
Sanct.
8580- 946 May.
890- 46 Feb,
978-1038 Sept.

.. 1041-1086 June.
v 1150-1220 July
o 1170-1221 Aug.
. 1182-1248 June
... 1205.1281 March
.. 12191248 May

St. Thomas Aqninas, Italian Friar ...
Ambrone Sansedonins, Italian Prieat...

Peter Armengol, Spantsh Priest...
8. Albert, Sicilian Prieat ...
FPrincoss Margaret of Hangary ...

Princesa Elizabeth of Hungary ...

1215-1264 May
1221-1274 July
1227.1274 March
1220-1287 March

.. 1238-18047Sept.

. 1240-1308 Aug.

. 1242-1270 Jan.
Robert of Bolentum, Italian Abbot ..
Agnes of Mt. Politian, Italn, Abbess.. 1274 1317 April
Bartholos of Vado, Italian Hermit...

Catharine Columbina, Spanish Abbess
8t. Vincent Ferrer, Span. Missionary, 1359-1419 April

Coleta of Ghent, Flemizh Abbess

-

Jeremy of Panormo, Sisilian Friar ...
8t. Antonine, Archbishop of Florenca,

8t. Francie of Paols, Missionary

Osanna of Maotua, Italisn Nue ...
Bartholomew of Anghiera, Friar
Columba of Risti, Italian Nun ..
Thoemaa, Archbishop of Valencia
Bt, Ignatiua Loyola, Sp. Soldier...

8¢, Philip Neri, Italian Friar
Salvator de Hortd, Spanish Friar

1278-1341 July

1300 June
1297-1338 May
1857  July

1381-1447 March
1381.1462 March
1480-1459 May

.. 1440-1507 April
« 1450-1505 June

151¢  Mbsrch

.. 1488.1501 May
- 1487-1555 Sept,

--. 1401-1586 July
Peter of Alcantars, Spanish Friar ...

1499 1562 Oect,

.. 1515-1585 May
- 1320-1567 Marck I1 679-80

Vol. Pages.

VI 16*
II 8
I 541
v a8
vV 856
1 405,573
I 238
1 52
IV 306
IVII 606
IO 827
I g0l
oL 192
I 33t
I 236
I 904

V  332%.4,*360°
Vv 832, 069
VII 432

V111 672, 673, 887
VI 590
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8t Lais Bertrand, Sp. Missionary ... 1528-1581 Oct. YV 407, 493

St. Theresa, Spaniah Abbess ... ... 1515-1582 Oct, VII 399
John & Cruce, Spanish Prieat .., ... 1542-1591 Oct. VII 238
J. B. Piscator, Roman Professor ..., 1588 June IV 978

Joseph of Cupertino, Italian Friar ... 1608-1663 Sept. vV 1020-2
Bonaventure of Potenza, Italian Friar. 1651-1711 Qct. XII 154, 157-9

The compiler, Mr. Crookes, adds the following reflections :

“ As the lives of all these are pretty fully recorded, we have
the meauns of drawing several generalisations, It is plain that
all displayed the gualities most distinctive of the present “ spirit- -
mediums” and many were accompanied from childhood by
some of the same phenomena, though I find nothing resembling
the “raps ", The herditary nature of their gifts is shown by the
Hungarian royal family producing five examples ; and it is also
notable, on this head, that out of 40 there should notbe ome
of British or French birth, although some of the most remark-
able spent much of their lives in France, and all other Christian
races seom Tepresented. A feature sbsolutely common to the
whole 40 is great ascetiosm. Only four married, and all were
in the habit of extreme fasting, “macerating” their bodies either
with hair shirts or various irons under their clothes, and many of
submitting to bloody flagellations. Again, all, without exception,
were ghosl-seers, or seoond-sighted ; and all sabject to trances,
either with loss of consciousness only, or of its motion and flexi-
bility too, in which case they were often supposed dead; and the
last in our list, after lying in state for three days, and
being barbarously mutilated by his worshippers for relics,
was unqueetionably finally buried alive® Many were le-
vitated only in these unoonscious states; others, as Joseph
of Cupertino (the greatest sthrobat in all history), both
in the trance and ordinary state, and (like Mr. Home) most
frequently in the latter: while a very few, as Theresa, seem
to bave been always conscious when in the air, Several were,

* This appalling story of insane superstition, to be paralleded probably
smong no non-Catholic people on earth, will ba found in Adcta Sanrciorum
Octobris, Vol, XIL., pp. 158-60.
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iu certain states, fire-handlers, like Mr. Home. The Princess
Margaret was so from the age of ten. Many had what was
called the * gift of tongues,” that is, were caused (doubtless in
an obsessed state) to address audiences of whose language they
were ignorant. Thus the Spaniard, Vincent Ferrer, is said to
have learnt no language but his own, though he gathered great
audiences in France, Germany, Englend and Ireland. Con-
nected with this, we should note how general a quality of these
persons was eloquence. All the men (except the two kings),
and most of the women, were great preachers, though few
wrote anything, except Bonaventure and Thomes in the thir-
teenth century, and Theress in the sixteenth, who were the
greatest Catholic writers of their ages. It is also very notable
that the list contains the founders of six religious orders—the
first speciel preaching order, Dominicans, the Jesuate Nuns,
Minim Friars, Jesuits, Carmelite Nuns, and Oratorians ; and all
of thess, except the second, great and durable.

“ The great majority of them, though often seen suspended,
were at heights from the ground described only as “a palm,”
half s cubit, a cubit, and thence up to five or six cubits, or, in
a fow cases, ells. But the Princess Agnes and the Abbess
Coleta were, like Elijah, carried out of sight, or into the clouds
and Poter of Alcantsra and Joseph of Cupertino to the ceilings
of lofty buildings. The times that these and others were
watched off the ground often exceeded an hour; and the arch-
bishop of Valencia (1555) was suspended in a trance 12 hours,
80 that not only all the inmates of his palace and clergy, but
Innumerable lay citizens, went to see the marvel. On recovery
with the missal he had been reading in his hand, he merely
remarked he had lost the place* In this and all cases the

* This prelate, the annnal income of whose see wan 18,000 ducats, had no
wooner settled in his palace than he got rid of all lnxuripus furniture, and
aade it a hospital or poor-house ; himself often sleeping on straw, if beds ran
short for the paupers. Charles V. had named another person for this see, bn
the sepretary to whom he was dictating mistook the name, and taking
another paper said, “1 imagined your Majesty to have said Thomas of
Villanova, but the error will spon be rectified.” The Emperor said, *' By no
yoeans : the mistake was providential ; let it stand.”
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subjects were sither praying at the time, or speaking or listen-
ing to a particnlar religious topio that, in each case, is recorded
to have genorally affected that person either with trance or
levitation. We have seen that Apollonius vanished on de-
claiming bis favourite verse of Homers. So the topic of the
Incarnation would cause Peter of Alcantara to utter a fright-
ful ery, and shoot through the air “ uf aclopeto emissus videretur;”
that ot Mary’s birth would bave alike effect on Joseph of
Cupertino ; and Theresa, after obtaining by prayer tho cessa-
tion of her early levitaticns, was yet obliged to avoid hearing
John & Cruce on the Trivity, finding thet this topic wonld
cause both him and her to be raised with their chairs from the
floor, A contemporary painting of them in the position, be-
side the grating where it occurred, has been engraved in the
volume above cited. Joseph of Cupertino, on entering any
church having a Madonna or his patron, St. Francis, as an
altarpiece, would be borne straight thereto, erying, “ My dear
mother!” or “ My father !” and remain with his arme and robe
so among the candles as to alarm all with the danger of bis
catching fire; but always flying back to the -spot whence he
hed risen. Others were raised up {o images or pictures, as
the Abbess Agnes in early girlhood, often hefore a crueifix,
“in tantum eam arripuit.amor Sponst sui, qudd relictd tam alté
fuit corpus suum purissimum sublevatum in aére, quéd ipsi
imagini, supra altare in eminenti loco positw, se pari situ oon-
junxit ; ubi ostulans et amplexans, visa est super Dilectum
suum innixa.”

“Of invisible transfer to a distance, the only subjects seem
to have been Columba of Rietti, said to have been carried from
her mother’s house in that town to the nunnery that afterwards
received her at Spoleto, 20 miles distant ; and the river transits
of Peter of Alcantara. The lives of Joseph of Cupertino, in-
deed, nilege that the rare miracle of “geminatio corporis,” or
bodily presence in two distent places the same day, was twice
voucasafed to him while dwelling at Rome—once to assist at
the veath-bed of o named old man of his native village, whom
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he had promised to attend if possible ; and again at the death of
his mother. It is also related of the great Spanish smthrobaf
that, while the business of a Jubilee detained him at Madrid
(1556-9), a lady, Elvirade Caravajal, in Estremadura, declared
her resolve to have no other confessor till Father Peter might
be within reach ; and the same day he presented himeelf at her
castle announcing that he had been brought expressly from
Madrid, snd that she ought not to choose confessors so distant.
There is doubtless plenty of exaggeration, and many stories of
this kind must be apocryphal, but the notable fact is that they
are told only of the same persons as the fully attested levita-
tions and other phenomens parallel to the modern so-called
Bpiritism.”

The student of Patanjali will remark two facts in connection
with these air-walkers,—ikey were all ascetics, and not only were
all but four unmarried, and, presumably, chaste, but inflicted
upon their bodies the extreme rigors of maceration, that is to
say that same stern repression of the physical appetites and
desire which is common among our Indian Yogie and Sannya-
sis. Though they knew not the fact, they were in reality
practising the extremest austerities of the Yoga system. An-
other fact will not fail fo be observed, viz., that the thawma-
turgic power was in several cases hereditary. We of tho East
know how often it bappens that this abundance of pgychical
power passes down the generations in certain families—that,
in short, thereare ‘born magicians’ as certainly as there are
born poets, painters, or sculptors. If we may credit the récords
of Western Spiritualism the quality of ‘mediuwebip’ is also
known to run in families. Neither of these examples of here-
dity will surprise any student of either physiclogy “or psyoho-
logy. for the annals of the race are full of proof that \the chili!
is but the evolution of his double line of ancestors,’ with, i1,
individual cases, a tendency to ‘breed back’ to some oge relu-
tive on either paternal or malernal side. Among the, mo:
interesting of English medical wrizers upon this sabject fis 1
Charles Elam. of Lovdon.  Tasugh not a proiessel peychol
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(Summary of Patanali's Suira byy Mr. J. C. Thomson.

In the first Chapter of Patanjali's Sutras, contemplation ia
described as two fold :—First &3, the first exorcise of con-
templation, in which reason still works; but the object of which
is to destroy the consciousness of one’s individual existence, and
to bring the mind to that state, iu which it is entirely oblivious
of the reality of all external matter, and is convineed that the
soul is actually connected and united with the Supreme Oune.
The object towards which this contemplationisdirected is either
nature, comprising the whole universe or one’s own soul. It is
then divided into the following four stages :-—

1 Asto the distinction between the name of a thing and
the thing named. 'The internal repetition of the name
sccormnpained by conception of the thing named until at
last all distinction is lost between the name and the thing
named; 3o that when the Yogin, ar practiser of Yoga, in-
ternally pronounces the word 34T, or Deity, the name o f
the Supreme Being, he may have the form of that Being
vividly pictured on his mind.

11 Losing by constant practice all distinotion of form, time
and place; so that he may, and eventually does believe
himself to be any thing at any time and anywhere,

111 The constant association of nature R%'&, and spirit &9
until heimagines the latter only to exist in everything
loses the sense of the existence of matter generally and
of his own body in particular, and thus becomes mental-
Iy bodiless fa¥1Z.

IV A stage in which his own individual existence 3TgHIT
appears to be amere reflection on his sensibility #9d
and the Supreme Being alone is manifest.

Second, SIGFA contemplation, in which reason islost sight of
a complete restraint of the action of thought; the last stage
of mental abstraction; in which even the reflection of his in-
dividual existence is lost sight of, and he is mentaily one with
the Supreme Being.
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are the stages of contemplation which lead to final

emsncipation. The first steps towards entering on these stages
-are three:—

L

Iil.

The abandonment of all worldly interests, hopes, desites,
love or hate; by means of which the Yogin, or devotee,
overcomes the five obstacles to Yogs, viz. pain, grief,
trembling, asthmatic breathing, and sighing.

MATYTR- A peculiar exercise, which comsists in restrain-
ing the breath, sometimes performed by closing the
right nostril with the thumb, while breath is inhaled
through theleft, then closing both, and atlengthopening
the right nostril in order to exhale, and so on. During
this exercise, his thoughts should be fixed on the
Yocalities of the organs of sense, such as the tip of the
nose, the point of the tongue, the drum of the ear,
&c. &c. until he identifies these with the Supreme
Being. Again, he should place his thoughts on exter-
nal visible objscts such as the Sun, the Moon, Fire, &c.,
or within his ewn henrt, or at the bottem of his throat
or at the centre of his skull. The heart is the suppesed
seat of the soul, and its supposed passage at death is
through the coronal artery passing through the
throat to the centre of the skuil, and thenes on a beam
of the Sun, to the Moon, through Fire up to the Sup
and so on to the Supreme Being. By fixing his thoughts
on these localities, he imagines that his soul is actnally
taking this final journey, and is thus mentally emanci-
pated.

In muttering the names and attributes of the Deity.
He should so completely associate them with the Being
they indicate, that he at last finds himself mentally
in the presence of that Being,

In the second Chapter it is shown that these exercises prepare
the Yogin for perfect knowledge (1), which is further ac-
quired by the following eight stages of Yoga:—
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1st, AW, or self-governmeat, is of five kinds:
a. Freedom from any wish to injure others.

b. Truth in reference to words and thoughts.
“¢. Freedom from appropriation of others’ property in
thought, word or deed.
d. The subjection of one’s members, in order to overcome
 desire. '
. Renunciation of all indulgences of pleasure.

2nd. 478, or self-restraint, is of five kinds :—

. Purity of mind and body.

. Cheerfulness under all circumstances.

. Religious ansterity,

. Repetition of incantation.

. The association of all Religious ceremonies with the
Supreme Being.

fx ]

3rd. 3r&T, The ascetic posture admits of 84 varieties, each
more uticomfortable than the last, in which the Yogin
must by degrecs become quite easy.

4th. armara, Restraint of the breath, already described.

5th. erZIT, Complete control over the senses and organs.
Exclusive Meditation on the Suprewe Being, and the
withdrawal of the senses fron all external objects,compared .
in the WA to the tortuise gathering its liwbs to-
gether under its shell.

These exercises are continued in the third -Chapter, which
afterwards treats of the transcendeutal powers (f94r) aquired

by them.
6th, 91797, Steady immoveble abstraction.
Tth. oI, Exclusive meditation of the Supreme Being.
sth. @AY, Continual concentration of thought, by mesans »f
which allexternalobjects,andeven one’s own individuality

are forgotten, and the mind fixed -completely and im-
moveably on the Une Being.
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These last three exercises constitute HTA (Sanyama) or
perfect concentration ; and when the Yogi has arrived at per-
fection in them, he obtains iisnumerable superhuman powers, of
which the following 25 are enumerated :(—

1st.
2nd.

3rd.
4th,

5th.
Gth.

Tth..

8th.
9th.
10th.
11th.
12th,
13th.

14th,

15th,

16th;

17th,

Kuowledge of the past, present and future things.

By fixing his mind on words, knowledge of universal
sciences,

By the same on the lines in his hands, knowledge of
his former states of existence,

On the hearts of others, knowledge of their thoughts.

On his own person, invisibility of form,

Onu his own actions, knowledge of their future conse-
quEl’]C(’.S.-

On compassion and sympathy, a feeling of beneficence
to all beings.

On streugth, perfect strength,

On the Sun, the power, like it, of viewing all things.

On the Moon, knowledge of astronomy.

On the Polar star, knowledge of the constellations,

On the heart and stamach, knowledge of anatomy.

On the bottom of the throat, freedom from hunger
and thirst.

Ou the nerve in the throat, called T, (Kurmi) rigidity
of posture.

On the universality of aam, (Manas) knowledge of all
invisible objects.

On the seat of the mind, knowledge of the thoughts,
past, present and future, of himself and others.

On the state of & Yogi when emancipated, knowledge
and sight of the apirit unassociated with matter.

In the last Chaptar the &aeq (Kuivalya) or state of emanei-
pation even during life is described. This is the fagqnfes
(Jiran Mukts) of which we have already spoken. It is ‘the
highest state of Yoga before the soul is actually re-absorded
ivtu the Supreme Being. The body still cxists, and of course
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the soul ezists within it, bub its connection with it is- supposed’
to be entirely broken, and. the soul can consequently quit and:
re-enter the.body, and wander-about where and as it lists, In.
this condition it is supposed to. atiain. the. remaining- eight
transcendental powers. i‘aqﬁr ( Vibkits).—
18th. The power of entering a living- or dead body and:
causing it to act as if it were its own,
19th. Extreme lightness.
20th. Resplendent brilliancy.
21st. ‘Lhe power.of hearing sound;, however- distant, even,
from the other worlds,
22ud. OF teansforming. himself into. each. or. all of the five.
elements.
23rd,. Of passing and penetrating anywhere.
24th. Of changing the course of Nature..
25th, Of final liberation,

These Iast are variously given, and' the following names wills
spare us the trouble, and the reader the tedium, of examining-
these variations. afftpr (dwind} © extreme micuteness;” @fgqar:
(Laghimad) “lightuess;” gny (Prdpti) “attainment of any

_object ;" wrpirg (Prdkdmya) « fulfilinent of every wish ;” argar-
(Makimd) “size;” &gar (Isitd) “ supremacy ;" afaar (Vasite),
“power (over mature);” sraygigar, (Admdvasila) * atltainment of
every wish.”

The Yogt thus passes through fourprihcipal stages—

1st, He learns the rules of Yoga.

2nd. He acquires perfect knowledge.

3rd. He employs. this knowledge practically, and overcomes.

the material influence of the primary elewents.

4th. He destroys all consciousness of personality amd:

individuality 2igFir (Ahankdra), and. the soul thus.
becomes frec. from matter,

Such are the details-given by Ward and' Windischimann of

Patanjali's dootrines * * * If we arrogate for the gieg:
(Sankhya), the honor of having systematized philosophical;



XX XVil

theories at an age when. Greece could boast of nothing more
advanced thun a Lycurgus, or of anticipating by some three
and twenty centuries the denial of a void in the enlightened
West, we may at least call mased (Pdtansali) the Mesmer,
and more than the Mesmer of India. Sufficient praise be it to
the mystic old Bréhman to have inferred amid darkness and
ignorance, the Vast powers of the mind and the will, and to
have claimed for the soul the noble capability of making the body
and even eaternal maller its slave,

(LIFE OF PATANJALL)

The Rudra Jamala the Vrihannandikeshwarss and the
Fadms-purana, supply some information respecting this sage
to whom. the Patanjali school of philosophy owes its origin, and,
who wrote & work on the civil and canon law. He iz said to.
have been born. in, Illavrita. Varsha, where bhis father Angira
and his mother Bati resided, aund that immediately on. his birth
he made kuown things past, persent and future. He married
Lolupa, whom. he.found onithe north of Sumeru, in. the hollow
of a “Vata” tree, and is said:to have lived as a mendicant to a
groat age, Being insulted by the inhabitants of Bnotabhindira,
while engaged in. religious austerities, he reduced them. to.ashes.
hy fire from. his mouth. '

He tanght that the Divine Spitit and the soul of man wers.
distinct; that the former was free from passion, but not the
latter; that God was possessed of form, or was to.be seen by the.
Yogis; that he.is placable, glorious, the creator, preserver, and; -
the destroyer of all things ; that the universe first arose from.,
his will or command, and that he infused into. the system a
power of perpetual progression; that the truth of things was
diecoverable by the senses, Ly experience, comparison. and re-
velation; that some material things wereunchangeable,and others.
ohangeable : and that the latter pass through six changes, such ag
hirth, increase, &c., that every thing arose from five elements,
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fire; water &¢ ; that knowledge is of five sorts, certain, uncertain,
&o; that there are five kinds of men: those who are governed by
their passions, the wrathful, the benevolent, the pious and those
who are free from worldly attachments: that emancipation is to
be obtained by Yoga, that is by perfect abstraction of mind,
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THE

SANKHYA

YOGA APHORISMS
PATANJALI.
INTRODUCTION,

a. Salutation to Ganésa ! May that union of the twin-persons
of Shiva and his spouse,~by the recollection of which one en-
Jjoys emancipation, hard as it is to attain,—produce for you all
blessinga I*

b. From such passages of the scripture as this—viz—*Na'
CHIKETA having received this science [viz, the Vedénta] declared
to him by Yama, and all the rules of the yoga, and having
arrived at the Supreme Soul, became passionless and immor-
tal :——whosoever else also thus knows the Supreme Spint,
&c."~-it is inferred that the rules of the yoga ought to be
understood and practised by those who are desirous of eman-
cipation, Therefore, the vernerable PATANJALI, being about
to exhibit the rules of the yoga, in order to gain the attention
of his disciples, states as follows the doctrines of that science.t
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2 THE YOGA APHORISMS,

St Femrgare Al g

The subject pro- Aph. 1.—Now, then, the exposition of
posed. yoga or Concentration [is to be made].

@ The expression ‘ Now, then,” intimates [that] a [distinct]
topic [here commences]; and it serves as a benediction* [—the
particle atha being regarded an auspicious enel.

b. The word yoga, from the root yuj ‘to keep the mind fixed
in abstract meditation,’ means such a restraining of the exer-
<ise of the mind, or Concentration.t

¢. An ‘exposition’ is that whereby something is expounded,
ot declared, through its characteristic marks, its nature, &c.
An ‘exposition of the yoga,—{such is the meaning of the com-
pound word yogdnisdshana.] This [—viz, the expounding of
the nature, &c., of Concentration—) is to be understood to be
the topic even to the end of this Institute} [of PATANJALIS].

d. But what 48 Concentration (yoga)? To this he replies §—

SRR TR
dagl;santmﬁon Aph 2.—Concentm't&on .(yoga) is ;the
) hindering of the modifications of the think-
ing principle,

@ That is to say—Concentration is the hindering, or the
Preventing, of the modifications—to be described hereafter
[see § 5] —of the Mind or internal organ [—to which modifica-
tions the internal organ is liable when allowed to come into
confact with objects, as will be explmned further on—] and this
“hindering’ is a super-sensual species of effort which is the cause
of the destruction of these modifications.
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b. But then [a doubt may here occur]. It is a tenet [—see
Nyhya Aphorisms No, 81—] both of the SdnkAya and the Yoga
that the soul just consists of the knowledge which has as its
objecta the modifications [in question—the two being  united}
like fire and the wood [or fuel of the fire]}:—on the destruction
of the modifications, then, the Soul too should be anuihilated,
as the fire is in the absence of the fuel :-—and therefore, at the
time of Concentration, what is the soul concerned about ? With.
reference to this he declares as follws*—

a1 XY: @EY STAAT (131

Condition of the Apk, 3—Then [i. e at the time of Con-
wﬁoﬁ ring concen- centration] it [the Soul] abides in the form
of the spectator [without a spectacle.].

. ‘Then’;—i e, at that time.t e

b. “In the form of the spegbim'{: e. of soul [—see Tattwa-
swmdsa §31—), in the form of Thought simply [without any
object thought of]. *Its gtate is’ :—such is the force of the
term awgthdmﬂ],: [rener‘Gd ' 1t abides,’ &C.]

¢. And so the definit-on [of Concentration] is this, that con-
centratian is the hiwuering of the modifications of the interna
organ thy! wioich [prevention of its being modified] is the cause
of the abagng in the form of soul stmply.§

d. Whaglthen 18 the form of this [Soul] when ir a state other
than that of Concentration 2 To this he replies:|—

FAFETNAT Il 2 |1

Condition of} the Aph. 4—At other times [than that of
soul at other tif'® Concentration] it [the soul]is in the same

form as the mpdifications [of the internal organ—§ 2. 5. and 5 ]
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4 THE YOGA APHORISMS

@. ‘At other times;—i, e. at another time than that of Con-
centration. The *modifications’ are those that are to be de-
scribed [see § 51 To be ¢in the same form’ as these—means to
consist of these. The meaning [of the whole] is that when
the internal organ [or Mind], through the senses, is affected
[or medified] by the form of some object, the soul also [viewing
the object through its organ the Mind] is as it were altered
into that form, as the moon [reflected] in the moving ripples
of the water, looks as if that orb itself were moving®.

b. Well, then:—it was stated that the modifications [of the
internal organ] are to be hindered. Of how many kinds, then,
are these [modifications], or what are they like? To this he
replies:t—

O ISuqey: gy wen 0 & |
* The modifications Aph. 5. _The Modifications [of the in-
of the thin e rnd  ternal organ] @i« of five kinds, [and they
what like, are either] painfu] or not painful,

a. * Modifications’;—i. e. various altared states of the internal
organ, * Of five kinds,’ or of five sorts. «Painfyl’;—i. ¢, invaded

by vexations which will be defined in thé\‘“’lﬂl-\‘ Not paia-
ful's—i. e. the reverse thereof} )

b. Which are those five Modifications P With 'gfence to
this, he statea§—

mmﬁq&uﬁmﬁﬁﬁm e
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. Book I. 5
These Modifica- - Aph. 6—[The modifications of the in-
tions specified. ternal organ are] evidence [or right notion],
misconception, fancy, sleep, and memory,
a. [All this is] clear*
b. He defines these [modifications] in their order.t

TAGETHTATTAL FHOUT |} » ||
Aph. T—The evidences [§6.] are Per-
ception, Inference, and Testimony.

a. Here [—it will be observed—] without stating the defini-
tion of the several kinds of evidence, this being so familiarly
known, he has only divided them. [Lest, however, the reader
should require the information, we may remark, in passing,
that] the evidence called Perception is that modification of the
internal organ which takes the form of assurance in respect of
some object not previously apprehended. Inference is the medi-
fication of the internal organ produced from & correct notion
of a general proposition, &c. [—respecting objects previously
apprehended—as explained in the works of the Ny4ya). And
the evidence called Testimony is [what produces] that modi-
fication of the internal organ which arises from the words of
one worthy} {to be received as an authority].

5. Having thus spoken of the modification of the internal
organ which consists in evidence {—or, as we should rather
say—which oonsists in the correct state of cognifion resulting
from good evidence—], he mentions that which is in the shape
of misconception.§

frdat frararmagTiasa 1<

Right notiona,
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6 THE YOGA APHORISMS.

Misconception Aph. 8—Misconception is a wrong notion,
what, not staying in the [proper] form of that [in
respooct whereof the misconoception is entertained].

a, [That is to say—] misconception is a notion arising, in
respect of something that is nof so and so, thet it is s0 and so;
88, in the case of mother o’pearl, the notion of silver. ‘Not
staying in the [proper] form of that’;—tHat isto say, which
does not gbide in that form which is the form of that thing {in
respect of which the notion is entertained],—which amounts to
its not revealing the form [or real mnature] which belongs fo the
thing.*

8. [To illustrate this language of our author, we may here
state the theory of TUnderstanding which he sadopts, as we
find it laid down in the Vedanta Paribhdshé. 'The internal
organ is there compared to water, in respect of its readiness to
adapt iteelf to the form of whatever mould it may enter. “ As
the water of a reservoir, having jssued from an aperture, having
entered, by a channel, the basins [or beds with raised edges
formed in the fields that require irrigation—] becomes four-
ocornered or otherwise shaped just like them; so the manifest-
ing internal organ (or Mind,] having gone, through the sight
or other channel, to where there is an object, for instance a
jar, becomes modified by the form of the jar or other object.
It is this altered state [of the internal organ] that is called its
modification.””} This ‘manifesting internal organ,’ whilst it is
regarded as moulding itself upon the object, is regarded as at
the same time manifesting it—or revealing it as a mirror does.
To a considerable extent this theory of the Understanding is
analogous to the theory of vision entertained by those wha
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Book 1 7

regard the retina as reflecting to the intelligent principle those
visible forms of which the retina itself is uncognisant; whilst
the intelligent principle itaelf is cognisant of things visible only
inasmuch as they are reflected to it by the retina. [“The modi-
fications’ are akin to Locke’s ideas’)

¢. Doubt also—for example whether the object be a man or
a post—is s wrong notion [§8], inasmuch as the real nature of
the object is not thereby revealed.*

d. In order to declare what modification [of the internal
organ] is fancy—he says as follows:—1

FEEAAIE FEFIA fAwem QI

Faaciful notions Aph. 9.—A fancy is [a notion] devoid of
defined. a thing [in reality qorresponding thereto],
following upon knowledge [conveyed] by words.

a. ‘Knowldge produced [or conveyed) by words :’— [such is
the sense of the compound)] ‘sabda-dnydn, the habit whereof is to
follow this (verbal information],’ and that is what is so named
(viz. fancy]. The meaning is— that a fancy is a conception,
without & thing? [corresponding to if).

b. Examples of this are sach notions as * The head of Rdku,’
and ¢ The soul’s Thinking,’—and ¢ Something like the horns of
s hare,” &c. Even after [disoovering] the absurdity [involved
in such notions), people yet deal with verbal knowledge [as if
it were striotly receivable) in such senses, [—and it depends
upon circumstances whether any serious error would result from
thie or not.1§

¢. [As a hare has no horn, the nofion of & hare’s horn isa
fanciful one, ‘devoid of a thing in rerum nature ocorresponding
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8 THE YOGA APHORISMS.

to the notion.” A person hearing the expression ‘ The head of
RBdhi’' naturally proceeds to fancy that there is & Rdku fo
whom this head belongs ;—but Réku is aZl head—being a bodi-
less monster who is held to cause eclipses by swallowing the sun
and the moon, which emerge from obscuration when they come
to the end of his dissevered gullet. The notion, therefore, raised
by the expression ‘ The head of RdAu,’ that there is any more
of him besides the head, is a fancy—equally with that of the
hare’s horn—* devoid of a thing ocorresponding to the notion’
So again, a person hearing the expression ‘ The soul's Think-
ing,’ naturally proceeds to fancy that there is some Soul to
whom this Thinking belongs,—whereas the Soul is nothing
besides the Thinking. Although, according to the commenta-
tor, such expressions are liable to suggest fancies that have no-
thing in reality corresponding to them, yet the employment of
the expressions does not necessarily mislead, if we carefully bear
in mind what is the real state of the cass. Much on the same
principle people in Europe continue to speak of the sun’a rising
and setting, though, holding the heliocentric theory, they do
not really fancy that the sun either rises or sets].
d. In order fo declare what is sleep, he says*—

ANEGATISHAT FROALT || Lo

Definition of sound Aph. 10—Sleep is that modification [of
sleep. ' the internal organ] which depends on the
conception of nothing.

a. Of that modification [of the internal organ] the ground is
the conception of nothing;this is what is so calledt [—viz,
sleep].

5. This may be [also] stated as follows:—Sleep is that modi-
fication [of the internal organ] which takes place on the quitting
of all objects, through (the quality of] Darkness getting every-
where the upper hand} [—to the exclusion of the other two
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BOOK L 9

guelition, which,—see Lecture on the Sankbya§ 96,—are held
to be constituents of the phenomenal universa].

¢. And the faut that this [dreamless sleep] i a modification
|of the internal organ, and not a mere blank,] is proved by
our seeing that one recollects [on arising from profound and
dreamless sleep) that ‘I slept pleasantly:’-—and there could not
be & recollection if there had not been a state of consciousness®
(to furnish the matter of the recollection. Conf. Lecture on
the Veddnta§ 33].

d. In order to describe memory, he savst—
apgatRAIEwRIS: & 0 e
Memory defined.  4ph. 11.—Memory is tho not letting go of
an object that one has been aware of.
a. [That is to say]—memory [or recollection] is the not let.
ting go—or, by means of the self-reproductive quality [(of the
Soul—ses Tarka Sangraka p 55]—the arising, in the under-

standing, of that which has been cognised through evidence?
[of the senses, for example see § 7.

Waking, sleeping, b. Of these [modifications of the internal
and dreaming. organ, the three following, viz.] right notion
(§ 7. a.) miscouception [§ 8.] aud fancy (§ 9.] are waking states.
When just these [impressious—in the absence of the objects
or of what gave rise to them] are sensible, through the foree [or
vividness] of the impression, then there is dream. But [dream-
less] sleep [§ 10] is without any object cognised. And Reool-
lection mway take its rise either in a right notion, in & miseoncep-
tion, in & fancy, or in [dreamless] sleep§ [—see§ 10 ¢}
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10 THE YOGA APHORISMS,

¢. Having thus described the modifications {of the internal
organ], in order to explain the prevention of these [ § 2. a]
with the means thereof, he says*—

spapreiRmarat afRng: || 4R N

Exercise and dis- Aph.12. The hindering of these [mo-
g’?::;‘:l‘m‘;“:hg‘;:g’ difications of the internal organ—§ 2—is
sient. to be effected] by means of exercise and

dispassion,

a. * Exercise and dispassion ’ will be defined {in § 13 and 15}.
By these [viz. exercise and dispassion), the repelling of those
modifications of the internal organ which [modifications, at
different times] have the form of revealing, energising, and
obstructing,—this is the ‘ hindering’'-——[which is to be striven
after, and which is tantamount to] the resting [of these modi-
fications], in & potential shape, in their cause, viz: in the in-
ternal organt [without taking an actual shape as products of
the internal ergan modified.}

b. Of the two (viz. exercise and dispassion, §12,} it is from
* dispassion,” which originates in our discerning the pernicious-
uess of the objective, that aversion thereto arises. And, by
* exercise, confirmed steadfastness [in the indifference towards
all objects] 13 produced. So, by these two, the internal organ
is hindered from undergoing modification.}

d. In order to describe ¢ cterclse [§12]) he sa.}s§—
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Exorcise defined. Aph, 13— Exercise’ is the [repeated]
effors that it [—viz. the internal organ—] shall remain in its
[unmodified] state.

a, The condition of the internal organ, when free from modi-
fication, existing only in its own [unmodified] form, is what we
mean by its {unmodified] state. And what we mean by ‘exer-
cise’ i3 the effort, or endeavour, again and agsin to reduce the
internal organ te such a condition® [of freedom from modi--
fication]. '

b. He next mentions a special character of this samet{exercize
or persevering effort].

¥ § dsACAraaRaazeat: || 22 |

Aph. 14—But this [exercise—§ 13—] is a firm position
observed out of regard {for the end in view, and perseveringly
adhered to} for a long tinie unintermittingly.

a. That is to say :—it |—exercise—] is a firm ground [or
state of steadfastness},—to be firm [we may remark in passing]
is to be steadfast—this [state of steadfastness] being assidu-
ously attended to, during a long time umintermittingly, out of
the excess of regard] [which one entertains for the end to be
gained.) .

b. He now mentions the definition of ‘dispassion’§[§ 12}

AL QIECTEREIECALISERIETTetE s ST
Dispassion defined. A ph. 15. Dispassion is the consciousness of

baving overcome oue’s desires—[this conscionsness heing that)
of him who thirsts after neither the objects that are seen [on
earth] nor those that are heard of {in seriptare).
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12 THE YOGA APHORISMS,

a. Object is .of two kinds—seen’ (dirishfi) and ‘heard of
(@nus’ravika). One ‘seen’ is one apprehended here [on earth]
—=such as a Sound [or other object of sense). One * heard of '
ineans one in the world of the gods or ¢lsewhere [where it can-
not be seen by usl. The Vede is called anusrava because it
is [not first read by the young student, but is] listened to
(sruyate) from the mouth of the preceptor [—and heard after,
or consequently on, the teacher’s utterance,—as the prefix anu
implies]. What [object] comes [to our knowledge] therefrom
{i e. from the Veda] is what we mean by one * heard of* dnu-
sravika.)

b, What is called ‘dispassion’ is the reflection that “ These
[objects—whether of this world or of the one beyond—§ 15. a.
—] are my subjects; [ am pot their slave.”—This ' conscious-
ness of having overcome’ is entertained by him who, from dis-
cerning the insipidity of the results of hoth of those [classes of
objects] has dismissed all eagerness about them.+

¢. He next roentions a peculiar aspect of this sane; [i e,
of * dispassion.”]

Fq{ JRVETAGngerTq || 1€

thgife%a;:io?,fciﬁfg Aph. 16—Tl‘1is .[vi?. * dispassion, ’]' carried
ference to all objecta. b0 the utmost is indifference regarding the
‘ qualities’ [i. e. cvery thing else than Soul], and this indiffer-
ence arises from a knowldge of Soul [as distinguished from the
qualities.”] [See Lecture on the Sankhye §49.]

a. * This’—i, e. * dispassion, " * carried to the utmost:’—~i e,
elevated [to its utmost]. The first |degroe of *dispassion,—
see§ 15—| has regard to [ordivary) ohjects ;—but the second
{§16], has regard to the ‘qualities’ {from which, according to
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BOOK 1. 13

the Sdnkhya, ordinary objects arise]. This arises only from
familiarity with the distinction between the ‘qualities ™ and
Soul [—or the objcetive and subjective]. From its extreme
conduciveness to abstract meditation® it ranks above the dis-
passion which has regard only to the grosser objects,

b. Having thus stated the nature of concentration ( Yoge)/, he
{next] mentions the difference between the nature of [medita-
tion, which is of two kinds—viz.] that ‘in which there is distinct
recognition,’ (samprajnaia) and that ‘in which distinet recog-
pition is lost, "} (a-semprajnate)

RasrEREsiaagrmATEsEra: 1 Qe i

Meditation, with Aph. 17— Meditation—of the kind called]
an object. that ‘in which there is distinct recognition
[arises, in its fourfold shape,] from the attendance of (1) ‘argu-
meantation’ (vitarka), (2) deliberation’ (wichara), (3) *be-
atitude ' (ananda, and (4) ‘ egoism’ (asmita,).

a. The word ¢ Meditation ™ is required to supply the ellipsis
in the aphorism,}

b. Meditation 'in which there is distinet recognition’ (sam-
pragnata) is & kind of ‘ pondering’ (bharana) whereby the
nature of that which is to be pondered is known thoroughly
and well—apart from either doubt or error. This meditation ‘in
which there is distinet recognition * excludes every modification
of the mind [or every idea—see88. 5] other than what is to be
pondered :—it is, in short, meditation with its seed§ [i. e. with
the object, in the effort to apprehend which exclusively the
mexditation originates]. ‘
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14 THE YOGA APHORISMS,

¢. This {meditation ‘in which there is distinct recognition’—
(17—, through its division into the ‘argumentative’ &c., is of
four kinds, viz. (1) the ‘argumentative, (2) the ‘deliberative,’
(3) the * beatific, and (4) the * egoistic.*

d. As for ‘ Pondering’ [§17. 4], this means the taking inte
the mind again and again, to the exclusion of all other objects,
that which is to be pondered. And that which is [a suitable
object] to be pondered is of two kinds, being either the Lord
( Ishwara) or the twenty-five principles [-—see Tattwa-samase
§37—]. These [twenty-five principles] also are of two kinds,
through their distinction as senselss and not senseless. Twenty-
four {of the principles, including Earth, &e] are senseless :—
that which is not senseless is Soul+

e. Among these |objects suitable for being pondered —§17d;
—] when, having taken as the object the Senses and the Ele-
ments which are gross [in comparison with the Subtile Ele-
ments next to be spoken of], pondering is engaged in, in the
shape of the investigation as to which is antecedent and which
is consequent [—1. e. whether the Senses generate the Elements.
or the Elements generate the seuses—] then the Meditation is
[technically said to be] argumentative’ (savitarka. )}

/. When, having taken as the ohject something subtile, as.
the Subtile Elements and the Internal Orgae, pomdering is
engaged in, in so far as regards the where and the when there-
of,—then it [—the pondering—1] is [technically said to be]
deliberative’ (savichdra) §
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BOOK I, 15

g. But when the ‘pure element’ (sattwa-—see Sankhya Lec-
ture §50) of the Internal Organ, commingled with somewhat
of (the two other elements,—viz.] ¢ passion’ and ‘darkpess’
(—Sdnkhya Lecture §51 and 52], is pondered, then the medi-
tation ia [techuically termed) ¢beatific’ (sananda—§17 c.),
because the ‘pure element’ then pondered, which consists in
the manifestation of joy {Sdnkhya Lecture §50], is predominant
—inasmuch as the intellectual faculty is then [—i. e. in this
particular case of pondering—] a secondary matter.*

h. After that [pondering of the *pure element' commingled
with the two others—§ 17, g.—J, the meditation which is en-
gaged in, having, as that on which it rests, the clear ‘ pure’
" element’ unaffected by even a little of * passion’ or ‘ darkness’
is called ‘egoistic’ meditation [§ 17. ¢], because, here, per-
sonal] existence only remains, since the iutellectual faculty
becomes now predominant inasmuch as the ‘pure element’
which is to be apprehended [as the object of the meditation] is
‘here disregardedf [as the mere stepping stone to higher things].

4. Among these [four kinds of ‘meditation, where there is dis-
tinct recognition’ of an object,—§ 17 ¢.), the first, the ‘ argumen-
tative’ meditation|§ 17. .| includes all {that belongs to] the
four., 'The second, the * deliberative,’ leaves out the ‘ argumen-
tation’ fof the preceding] :—the third, the ¢ beatific,’ leaves out
the deliberation fof the second]:—the fourth, consisting in mere
self-consciousness, leaves out that [beatitude which belongs to
tbe third] :—and all these [four) are meditations with some-
thing to rest upon} [as the object pondered ;—the soul of the
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iG THE YOOGA APHORISMS,

asccetic, ke the body of the young swimmer, requiring sup-
porte to begin with, which are successively laid aside as power
and confidence are gained by practice].

j. He next tells what is meant by that [meditation] ‘in
which distinct recogpition is lost™ ([§ 16. b—the practised
ascetic having parted with every vestige of object, as the prac-
tised swimmer with his last cork or bladder].

RRIATIIUATEEAERRTNT $2: 1| ¢ |l

Meoditation with- Aph. 18—The one [kind of meditation
out an object, just described] is preceded by the exercise
of thought in the shape of repose;—the other (—independent
of any fresh antecedent—1] is in the shape of the self reproduc-
tion [of thought, after the departure of all objects].

a. By ‘repose’ (virama} we mean that whereby one is rested
—the abandonment of all anxiety about argumentation, &c.
{§17.). Well—'thought’ in the shape of this ‘repose’ is what
we mean by the compound expression virama-pratyaye,—and
what we mean by the ‘exercise’ (abhyasa) of this, is the
reiteratedly dwelling mentally thereon, and constantly rejecting
with a negative [as a delusion and an unreality] whatever
‘ modification’ [or idea,—see§ 5.—) springs up there [to interfere
with it} ;—such is ‘the exercise of thought in the shape of
repose.” This [a8 remarked in the first half of the aphorism)
produces meditation ‘in which there is distinct recognitiont
(8§17 :—and we have now to cousider that kind of meditation
which differs from this].

b. The other [kind of meditaion] has nothing left but the
sclf-reproduction of thought. It is different from that [above
described] ; that is to say, it is {as contradistinguished from

-
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BOOEK 1. 17

meditation ‘in which there is distinct recognition,] that ‘in
which distinct recognition is lost” Here there is nothing to
be thought of or accurately apprehended [—as it was necessary
that there should be in the former process—] ;—it is meditation
without a seed® [—i. e. without any object—see § 17 b—in
any effort to confine one’s self to the apprehension of whieh
the meditation has been entered upon).

¢. Well, having thus stated the [two] dietinctions [§18) in
the nature of Concentration [§2], and having compendiously
mentioned its methods, the author proceeds to speak of these
methods more fully, first premising some account of the spuri-
ous semblance of concentration.

wawd PRgaEReaEn | 1R 4
* Sparious semblan- Aph, 19—0f [the meditative state at.
i u:go;bnm Me-  tained to by the two clagses of aspirants,
technically called] ‘the unembodied and re-
solved into Nature, the world is the cause,

«. By ‘the unembodied and resolved into Nature’ we mean to
speak of [those technically called]  the unembodied’ [as one set],
and ‘ the resolved into Nature' {as another set.] Of these the
Meditation is caused by the world,—that is to say, it is such
that the cause, or instrumental agency on which it depends,
is the world—the creation—[—the phenomenal-—beyond which
the vision of these extends not to the discrimination of pure
Spirit, and the uncreated energy Nature).}

b. The meaning is this—that, only while the world is manifest,
are these men participators in such [inadequate] meditation
{as we have described). Axnd this is a mere false semblance
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18 THE YOGA APHORISMS.

meditation, because these de pot discern the ultimate
Reality. Hence, by him who desires emancipation, effort is
to be made for [attaining to] the knowledge of the ultimate
Reality, and for pondering that* [instead of the lower things
pondered by those of narrower ken, whose vision cannot pierce
the penomenal, and diseriminate the spectator Soul, and the
nature naturans).

¢. And, of the persons spoken of in the aphorism, those who
having their energies directed to ‘ beatific’ meditation [§17. g.]
do not discern any other Reality, in the shape of Nature or
Soul, these are they who are meant by the term the ‘un-
embodied, (videha), because their body and their self-con-
sciousness are departed [——but they are not jfurther advanced
towards emancipation]. And those who [going just one step
further} are content with the *egoistic’ meditation [§ 17. A.J
but do not discern the Supreme Soul, and whose intellect has
been resolved into [the natura naturans which is) its cause
these are they who are called the ‘resolved into Naturet (pra-
kritilaya )—{See Sdnkhya Lecture, § 15 and 54).

d. But of others than those! [whose inadequate style of
weditation has been stated in aphorisw 19, the meditation is
a3 stated in the aphorism here following].

sgraERaniagE® @ied | ?o i

The gennine order Aph. 20.—[In the practice] of others this
:ig:bst.mt. Medita- | Meditetion] is preceded by Faith, Energy,
Memory, Meditation, and Discernment.

a. “ Of others”—i. e. of yogfs other than (those called] the

‘ unembodied’ [§19 ¢.] and the ‘resolved into nature’§[§19. ¢.)
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BOOK 1. ’ 19

b. “ Preceded by Faith, &c” To cowplete the sense, we
must supply the word ‘ Meditation.” ° Preceded by Faith, &<.,’
—that is to say—the means antecedent [and conducive] to
which are Faith, &c. And these, ‘Faith &c., acting in the
relation of means to an end, constitute the means [or appli-
ances] for Meditation ‘in which there is distinet recognition’*
(—§17]. _

Faith defined. ¢ Among these [antecedemts enumerated
in the Aphorism], ¢ Faith’ (shraddhd) means a mentsl approval
of Concentrationt [as a worthy and possible aim].

Energy. d. * Energy’ (virya) means perseverance.}

¢. ‘Memory’ [or Recollection'—amiti]

Memory. N
has already been explained §[-—see§11}.
Meditation. f. < Meditation' (samddhi) means intent-
ness on a single point.{
Discernment. ¢. ¢ Discernment’ (prajnd) means thorough
for this or- discrimination of that which is to be known $

h. Among these {antecedents,—to aceouny
der of statement, for the order of statement adopted in the
sphorism, we may remark, that}—of him who has * Faith’ there
arises ‘ Energy,-— he becomes persevering in meditation ;—and
to one thus persevering the * Memory’ of past subjects springs
up; and his mind becomes absorbed in ‘ Meditation’ in conse-
quence of the recollection thereof ; and he whose mind is absorb-

in meditation arrives at a thorough ‘ Discernment’ of the
matter pondered.3p’
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20 THE YOGA AFHORISMS.

4. Such are [according to those whose practice is recorded
in §20.] the means of that Meditation °in which thero is dis-
tinct recogmition’ [§ 17). The ([still higher step—] Medita-
tion ‘in which distinct recogmition is lost’ {§ 18.) is arrived
st through diligent practice [§ 13] of this [‘in which there
1s distinet recognition’ of some object pondered], and through
extreme ¢ Dispassion™ [§ 16].

j. He next mentions the subdivisions of Yogfs, adopting
the above-mentioned means, according to the difference of
method adopted by them.t

diagamarEs: | L U

Ascatics divisible ac- Apk. 21.—[The attainment of the -
3‘3‘,:.’.&3‘;2"" method  tate of abstract Meditation is] speedy
in the case of the hotly impetuous,

a. To complete the aphorism, the words ‘The attainment
of the state of abstact Meditation’ require to be supplied.}

b, By impetuosity, (samuvega) is meant a more energetic,
polf-reproducing impulse, which is a cause of action. Those
persons in whose ¢ transcendent’ methods [§22.] this |impetuo-
sity] is violent, are close upon the sttainment of abstract medi-
tation and the fruits of meditation ;—that is to say, this is
in their case, rapidly brought about.§

8. Who are those ‘hotly impetuous’ [§21]? To this he

replies.||
Arwarsiy B 0o Nl -

Ahh. 22~—Through the ‘mild, the medium,’ and the trans.
cendent’ [pature of the methods adopted] there is thence also
a distinetion [among the ascetics who adopt the methods].
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ROOK 1, 21

a. Through the diversity of these various methods, viz, the
‘mild” &c., there is a distinction of those who employ the
methods. The divisions of method are the ‘mild’ (mridu),
the * medium’ (madhya), and the *transcendent’ (adhimdira).
These are severally threefold from their being severally sub-
divided into the ‘mildly impetuous, the ‘middlingly impetu-
ous,” and the transcendently impetuous’ And in accordance
with this division there are nine classes of followers of the

The nine divisiona Y 0gd. Thus—there is the ‘mild method’—
of ascetics. [the follower of which may be] the ‘ mildly
impetuous,” the ‘ middlingly impetuous,” or_the transcendently
impetuous’ Then there is the ‘medium meihod’—the fol-
lower of which may be the ‘mildly impetuous, the ‘ mid-
dlingly impetuous,’ or the ‘transcendently impetuous’ And
there is the ‘transcendent method’—[the follower of which
may be] the ‘mildly impetucus,’ the ‘middlingly impetuous,’
or the ‘transcendently impetuous’ And great endeavours
ought to be made after the ‘ transcendent method’ and after
warm impetuosity [in following out the same]. So much for
the declaration of the distinctions® [among the followers of the
Yoga). -
b. By ‘mildness’ [a8 we learn from Bhdvéganes'd] is here
meant ‘smallness’. The mesning of ‘middlingness’ is the
familiar one. By ‘transcendentness’ is meant the exceeding
of all measure,—excessiveness, in short.}

¢. Now he mentions a method which differs from these
methods in being an easy one}
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22 THE YOGA APHORINMS,

EarairaraTzT 1| 33 1)

The devotional  Apk. 23—Or by profound devotedness
method. towards the Lord, [the ascetic may attain
to the state of abstract Meditation].

e. By “the Lord” (lshwara) we mean what will be defined
[in §24). By “profound devotedness” towards Him, we mean
a kind of devoted attachment, a peculiar serving of Him, the
consigning of all one’s actions to Him. The person [under the
influence we speak of] desiring no fruit [of his actions] in the
shape of enjoyment of sense-objects, or the like, makes over
all his actions to Him, the pre-eminent guide. This ¢ profound
devotedness’ is a pre-eminent means of abstract Mecditation
and of the attainment of its fruits.*

meth?&e ﬂ:‘:ﬁ?:fl::{ b. It has been just stated that abstract
ence to the Lord, Meditation may be attained through pro-
found devotedness towards the Lord. With reference to this,
he now proceeds to declare, in order, the nature, [§24], the
proofs [§25], the pre-eminence (§26], and the name [§27], of

the Lord, the order of His worship [§28], and the fruit there-
oft [§29].
FARATRDATOATTEARRT $4T | 8 1)

The teom ‘Lord’  Aph. 24—The Lord is a particular Spirit
defBned. (Puruska) untouched by troubles, works
fruits, or deserts,

a. * Troubles'—i. e. things that distress,—such as ignorance
&., which will be spoken of [in the 2nd section). ‘Works'—
i. e. [actions involving] merit or demerit. ‘Fruits'—i. e. what
ripen out of works, as birth, life, or whatever is experienced
{by mortals as the consequences of their actions]. By‘ deserts’
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BOOK 1. 23

are meant those self-continuant conditions, or teudencies
[—leading to their inevitable consequences— ], which take
the name of deaya [—from the root sf ‘ to sleep,— ] because
they rest on the tablets of the mind until their fruit shall have
ripened. [The Lord, to whom no such things are attributable.
is declared to be] ‘Untouched’ by these—i. e. not affected by
them during any of the threc times, [—past, present, or
future].* '

b. A ‘particular Spirit,—i. e. one who is different from
other spirits ;—such is the force of the term here rendered
¢ particular,’t .~

¢. 'The Loxd’ (Ivhwara)}—i. €. [—from
the rovt &f ‘ to possess power'—] who is
accustomed to rule,—who is able to upheld
the world by his mere will. Such is the nature of ‘ the Lord’}

d. Having thus stated the nature of the Lord, he now
{§23. b.] states the proofs§ [that such a Being exists].

a7 Prefamd- gagdiseg 01 R8N

Proof that there is Aph. 25.—In Him does the germ of the
such a Being as the .. . .
Lord. omnisctent. beeome infinite,

The Lord upholds
all thin%rs by His
i

mere will.

a. ‘In Him'—i. e. in that divine Being. The germ of
omniscience is the less or more of the knowledge of the past,
the future, &c. This is the germ; because like a germ it is the
root {of what springs from it]. This [(knowledge which in
others is less or more] in Him, is infinite, or reaches its ex-
treme limit. [And it is held to be a fair inference that Know-
ledge reaches the linut of Omniscience somewhere), for, proper-
ties that are capable of degrees, such as Parvitude and Magni-
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24 THL YOGA APBORISMS,

tude, are [in particular instances] seen to have reached their
extreme limits,—Parvitude, for example, in an Atom, and pre-
eminent Magunitude in the Ether. So too Knowledge and the
like, properties of the intellect, are seen admitting of degreea
They reach their extreme limit somewhere, and He in whom
they are infinite is the Lord.*

b. Having thus declared the nature of the Lord,and the proof

that such a Being exists, he next [§23, b.] declares His pre-
eminence.{

® 99 qAemiy I am%a"raa%smq It
"Phe pre-eminence Aph. 26.—He 1s the preceptor even of

of the Lord. the first, for he is not limited by time,

a. ‘Of the first;—that is %o say, even of the earliest [of creat-
ed beings], such as Brahm4, &c, He [the Lord] is the preceptor,
or instructor ; for He is not bounded by time, since He is with-
out beginning,—and these, on the other hand, are limited by
time because they had a beginning.!

b. Having thus declared the pre-eminence [of the Leord], he
declares His name [§23. b.], with a view to its employment
in devotion.§

T argh: quIa: |} el
of o mpsticalname 4y} 97, His name is Glory. _
a. ' His,'—i. e. of the Lord as thus defined [§24], the name,
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Book I, 25

or appellation, is ‘Glory’ (pranava) [which is the technical term
employed in speaking of the mystical name]* Om.'*

a. ‘Aund of the two [—L. e. of the Lord and this name, or as
*denoted and denoter, is etermal. It is conventionally de-
dlared,—but not made by any one. Just in like manner a8
the actual relation between a father and his son is declared
{and not created] by some one who says “ This is that one's
father, and that is this one's son.”}

¢. He next speaks of worship} [—§23. L.}

awgEEETTg 1l ¢

How th f —_ 1ti
the Loen® ame of Aph, 28 Its:‘ repetition !:sh?uld I.Je made
used in worship, and also] reflection on its signification.

@ Itd—-i, e. of this mystical name, consisting of three and
& balf prosodial moments [viz: (a=2)+ (u=1) + fm=3) =
(om=38}) ], the repetition, or proper pronunciation; and re-
flection on, or re-iterated mental attention to, its signifi-
cation—viz: the Lord,——is a means of concentrating the thoughts;
therefore it is here stated that the follower of the Yoga ought
to repeat the mystical name and to reflect upon its import,
with a view to the effecting of abstract Meditation §

b. He next mentions the fruits [§23. b.] of such worship.§

AT TEEIAANGTE SA-FUIIEAR 1| R I

Aph. 29 —Thence comes the knowledge of the rightly in-
telligent [Spirit]’ and the absence of obstacles.

a. ‘The rightly intelligent [Spirit)'—i. c. the Spirit possess-
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26 THE YOGA APHORISMS

‘ed of knowledge,—He being an intelligence who rightly knows,
—i, e, who knows in an opposite, or inverse way, {as con-
tradistinguished from mortals, whose understanding—as ex-
plained under § 5.—is supposed to flow out and become modi.
fied by objects. Such a process of gaining knowledge, being
‘regarded as undersirable in the case of mortals, is not to be
-imagined to belong to the Lord, who is therefore said to know
in some opposite way). There accrues to him [the aacetic]

a knowledge, a complete apprehension, of Him,* [through the
~ practice recommended in § 23].

b, The obstacles [to the attainment of the end in view] will
be mentioned. The absence of these means the exclusion of
their power.t

¢. Now, which are those obstucles? This being & point in
doubt, he proceeds to remark as follows.}

CHE I ELECE KL N ENRE LS LR R
APrFaERgRa frafifore sauar ge

The obstacles of Aph. 30.—Sickness, languor, doubt, ¢are-
the ascetic, lessness, laziness, addiction to objects {of
sense], erroneous perception, failure to attain any stage. [of
abstraction), and instability [in the state when attained],—
these distractions of the mind are obstacles [in the way of the
ascetic].

a. These nine, prevailing through the power of the passionate
and dark qualities [—the two which are opposed to the
element of pure or good in the phenomenal world—] become
“distractions of the mind :—that is to say, the mind is distracted
by these which are opposed to the mind’s concentrating itself
on any point.§
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Sicknesy, b. Among these, ‘Sickness,’ is g fever, oy the
like, caused by disorder of the humours.*

‘Tanguor, ¢. * Languor’ is the mind’s inactivity.§

Doubt. d. ‘Doubt’ is a [sort of] notien that leans to

both alternatives. As, for example, [where one hemta,tes] “Is
the Yoga practicable [e. g. for me the doubter], or is it not #"}

Carelessness, e. “Carelessness’ is & habit of ma.ttentlon,-—-ae
listlessness about the effecting of abstract meditation.§
Laziness. f- ‘Laziness’ is & heaviness of the body and

mind, which causes a want of exertien in the department of
abstract meditation.)}

Addiction to objects, ¢ “ Addiction to objects, (aviraéi) is &
greediness consisting in attachment eof the mind to objects of
senses.§ '

Erroneons percep-- k. Erroneous perception’ iz a mistaken
tion, notion [§8. @.] such as the notion that the
thing is silver when it is mother o'pearl. ® '

Failure to attain ¢, By ‘failure to attain any stage’ we mean
my shge of abatrac-

the failing, for some reson or ancther, to
a.ttam to, or arrive at, the state of abstract meditation,T

Instability, 4 ‘Instability’ is, even when the state of
abstract med1tatmn ha.a been reached, the mind iz not continu-
ing steadily therein. **
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28 THE TOGA APHORISNS.

k. These [§30.] are called ‘obstacles’ because, as they pre-
sent themselves, they oppose concentration or meditation.*

I. In order to declare other obstacles also, which caunse dis-
traction of mind, he says}:—

| pEdiaETeTE AqTaETenE: | 3t n

Aph. 31— Grief, Distress, Trembling, and Sighing, are
accompaniments of the distractions.

a. When, from whatever cause, distractions { such as enu-
merated in § 30.] have arisen, then these, viz Grief, &c. (§ 81.}
come on}

Grief. b. Among, these [§31] ‘Grief i1s a modi-
fication of mind, resulting from [other] mental affections and
characterised by annoyance, in consequence of which annoyance
sentient creatures exert themselves for its removal§

Distress, ¢. ‘Distress’ is a tremulousness of mind, aris-
ing either from external or iuternal causes.)|

Trembling. d, ‘Trembling’ (angamejayatwa) is a shak.
ing of the whole bedy which prevents steadiness either in
prescribed postures or in mind.$

Sighing. e. ‘Sighing’ (shwdsa) is an excessive entrance
of air into the body. An excessive expiration of air from the
body, is what is meant by prashwdsa.®

f. These [§31.], prevailing along with the distractions [enu-
merated in§ 30.), are to be excluded by meapns of ‘exercise’
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BOOK 1 23

[§ 13.] and ‘dispaasion’ [§ 15.] as aforesaid; and therefore it is
that they are mentioned here* '

k. He now mentions another method for the preventien of
the obstacles [§ 30.) together with their supervenients [§ 81].+

FaagEaAFaETAE: || 3% 1|

Means of combat- Aph, 32—For the prevention thereof let
ing distractions. one truth be dwelt upon,

a. For the prevention, or hindrance, of these distractions,
one should dwell upon, or again and again confine the atten-
tion, to one truth,—some accepted truth,—by force of which,
when concentration on one point has taken place, the distrac-
ticns subside.}

b. He next states another method, premising some mention
of purifying processes which conduce to the perfecting of the
mind §

AsitweorgRaiteaon gEg - @yeargeanaTaen WaAaE-
qaiEag i 3% 1
Aph. 33—Through the practising of benevolence, tenderness,
Amiable habitare- complacency, and disregard towards objecta
{i. e. persons who are respectively in pos-
session] of happiness, grief, virtue, and vice; the mind becomes
purified.

a. 'Benevolence’ is good-heartedness ; ¢ tenderness’ is com-
passion ; ‘complacency’ is sympathetic joy; ¢ disregard’ is in-
difference. He should exercise these, repectively, towards the
happy, the grieved, the virtuous, and the vicious. That is to
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30 THEAPHOSMR, YOGARI

say, when people are happy, he should show benevolence,
saying, “Blessings on their joy!",—and mnot [show] envy.
When pecple are grieved, he should show tenderness, saying
* By what means, verily can they be freed from their grief?,'—.
‘and not [show] a disposition to stand aloof. And when people
are virtuous, he should exhibit complacency, by sympathetically
rejoicing in their virtue,—and not [show] aversion by sayipg,
“ What t—are these: forsooth virfuous?” And in regard to.the
vicious he should practise simply indifference, showing neither
sympathy nor aversion.*
" b In the aphorism, by the words, ‘ happiness’  grief, &c.*
are denoted those to whom these belong. So, in this, manner,
by the purifying influences of friendliness, &c, the mind being
rendered cheerful, the production of abstract meditation takes.
place readily.}

¢. This purifying process is an external cne [and not an ip-
timate portion of the Yoga itself]. As, in arithmetic, in effoct~
ing the calculations of questions of Alligation, &c. the opera-
tions of Addition &c., are valuable [not so much in them-
selves, but] as aids in effecting the <mportant matter,
go by exercising benevolence, &¢, which are [moods of mind}
opposed to aversion and covetousness, the mind, in which com-~
posure has [thereby] been produced, becomen fisted for medita~
tion —that ‘in which there is distinet recognition of an object’
(§ 17.), &c. Covetousness and aversion are the very chief raisers:
of distractions :—if therefore these be radically extirpated, then,.
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through its composure [and freedom from distraction), the mind
“the more readily becomes concentrated on one point.*
d. He mentions another expedient.+

e ARMTCoTEgt ar groveg ) 38 1\

-t m&mﬂi Aph. 34.—[Or, he may combat distrac-

-traction, " tions] by forcibly expelling and by restrain-
ing the breath.

Regulation a. The ‘expelling’ of the breath is the
of the breath. vomiting or emitting it [by a slow but comp-

lete expiration). The ‘restraining’ it, is the stopping it [by
“shutting the mouth and closing both nostrils with the fingers
of the right hand]. And this, we mean to say, takes place after
- inhalation [—though mentioned in the aphorism as if im-
mediately following expiration—], because, after expelling the
breatb, it is impossible to restrain it without (having made a
: previous] inhalation. Thus, then, the regulation of the breath
[prandydma), being of three descriptions according to the
distinction of ‘expiration’ {rechaka), ‘inspiration’ (piraka}, and
¢ restraining’ (kumbhaka ), causes steadiness of the mind, and
its concentration in a single direction.}
‘b, He states another means of steadiness§
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32 THE YOGA APHORISME. -

Another expedient. 4ph, 35.—Or a sensuous Wnmediate cogmi-
tion, being produced, may serve as s cause of the steadiness
{of the mind)

a. To complete the sentence, we must supply ‘of the mind."

b, Objects of sense are odour, savour, colour, touch, and
sound. Wherever these exist as fruits, that case of perception,
or especially immediate cognition,is sensuous:~—and this, when
it is excited, causes fixation of the mind.t

Mystical sense- ¢. To explain “—in the case of him whe
perception. fixes his mind on the tip of his nose, there
arises s perception of celestial odour. [If he fix his mind] on
the tip of the tongue, in like manner, there is a perception of
savour ; on the fore-part of the palate, a perception of colour;
on the middle of the tongue, a perception of the touch ; on the
root of tongue, a perception of the sound, Thus, then, through
this or that organ, the perception arising of this or that celes-
tial sense-object becomes a cause of the mind’s concentration in
one direction}

d. He mentions another expedient of the like description.§

fasiian a1 @SR B k8 N
Another expedient.  Aph. 36.—Or a luminous [immediate cog-
nition, being produced,] free from sorrow, [may serve as a cause
of the steadiness of the mind.]

. To complete the aphorism, we must supply ‘an immediate
cognition, being produced, may serve as a cause of the steadi-
ness of the mind.’|
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3. Here, by the word ‘lutaen’ (jyotis) is meant the light
that consists of the Pure element [out of the three elementary
qualities that constitute the phenomenal]. A luminous imme-
diate coguition {§ 35. b1 is that in which this [Pure element)
is excellent, abundant, exceeding.®

¢. * Free from sorrow, —that is to sny. that cause of the steadi-
ness of the mind in respect of which [agency] 31l sorrow,
which [—~see Sdnkhya Lectitre, § 61.—) is a modification of the
Passionate [or foul element of the phenomenal universel,
is removed by virtue of the exercise of the ‘beatific't {degree
of meditation—§ 17, g.,—where the ascetic, not yet liberated
from the phenomenal, is nearly frecd from the two coarser of its
three chains).

d. The meaning is this, that, on the disappearance of all

Dwelling on the modifications’ [§ 5.] through the beholding
inner light of the of perfect kunowledge, stendiness takes place
heart. in the mind of him who, in the midst of the
lotus-cup of his heart, broods on the Pure element of thought
{spread out in the heart) like the milky ocean when its waves
are stilled !

e. By means of exhibiting another cxpedient, he declares
an object [worthy of being meditated]) in the meditation ‘n
which there is distinct recognition of an object.’§—(§ 17).

flguaiasy ar Ry | 39

Dwelling on ad:
mimble examplos.

Aph. 37.—Or the thought, taking as its
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84 THE YOGA APHRORISMS.

object, some one devoid of passion, fmay find what will serve
a2 a cause of the steadiness of the mind]"*

a. To complete the aphorism we must supply’ may [find
what will] serve as a cause of the steadiness of the mind.*

b. 'Devoid of passion,’ i e, who has abandoned all desire for
objects of sense,—like Sanaka and otbers, [The mind, we re-
peat, may be steadied by the expedients previously mentioned,}
or the thoughts of the Yogi, directed to thée [—i. e. to one
devoid of passion as Sanaks was—],becomes fixed ;—that is to
say, the unimpassioned thought becomes more firmly steady
through reflecting on one whose thoughts are devoid of passion.{

¢. He mentions another expedient of this description.}

ERIIEAEsAT ar | 3¢ 0

“ mum had  Aph. 38—Or the dwelling on Lnow-
sleeping. ledge [that presents itself] in dream, or in
aleep, [may serve as a cause of the steadiness of the mind).

Dreaming defined. a. 'Dream’ is that wherein the soulia af-
fected through the mind alone, when the modifications of the °
external organs of sense have departed§

b. ‘Sleep’ bas already been defined|[—see § 10).

¢. {We say, then, that] knowledge dependent on dream, or
dependent on sleep, when dwelt upon, causes steadiness of
mind $-—[there being in either case nothing to distract the
attention].

d. Since [different] men have different tastes; on whatever
thing the Yogi places his faith, by meditating on that same
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BOOK I 5

thing Be may attain. what lie wants [-—v-i;v.; steadiness of”
mind]:—in order to declare this, he states as follows."

TITaeTTE Il 3Q i
ploss g:l;igf gl Aph. 89—O0r [t.he sbead'yihg of the mi.nd*.
upon. to. steady the MaY. be- effected]: by pondering anything
mind. that one. approves. '

@ [That is te say}: the mind becomes steedied when any
object tliat ene prefers is pondered,—whetlier external, as the-
Moon or the like, ar internal, as a congeries of arteries or the
kke.$-

The fruit of meditation. b Having thus ezhibited the means.
fof accomplishing meditation], in order to.exhibit the fruits,
ke proceeds to remark.?

WHMACTTEEAAY SET Fai® || @ |-
hﬁ'l;:;{l’“"’m the  Aph. 40.—His mastery extends to.the:
atamic and to the iafinite.

o. The ascetic effecting, by these methods, steadiness of.
mind, obtains, through. meditation on.subtile objects, unresisted.
mastery as far as the Atoms ;—that is to say, his mind, in [deal-
ing with] subtile objects, even as far as the Atoms [which elude
the cognizance of ordinary perspicacity); is nowhere baffled..
In like manner. no.mental obstacle arises anywhere to.him medi- -
tating the gross, even to the extent of infinite magnitude,—as .
the Ether, for example ;—but everywhere he is uncontrolled,—
such is the meaning §
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36 THE YOGA APHORISME.

b. Of the mind thus by these methods rectified, what is the

aspect {or actual condition]? To this he replies®
RONITONATES  ANTEIGAEIROEY
agsRqqamaiE: | 8 |

Tha state of the mind Aph. 41.—To that [mind whose ‘modi-~
g{;";‘;’j‘,‘gt‘_"“"“t oARR feations' [—all save that there remains
some one object of meditation—Jhave disappeared, there occurs,
as {occurs] to a» noble gem [—e. g. rock-crystal, when brought
into conjunction with a coloured substance—}, when intent om
any one out of these—viz.—the perceiver, the perception, and
the perceivable,—a tinging therehy.

@. That is to say—to that [mind] whose °modifications’
(8 5.1 have disappeared, which has repelled all modifications
excep! that which has to be pondered,—which has accomplished
that concentration ‘in which there is distinct recoguition}{of a
single object to the exclusion of all others,—§ 17.].

b. ‘Out of [the three viz.] the perceiver, the perception, and
the perceivable—i. e. Soul, the organs of sense, and the [five]
elements.} '

e. “To it {-—the thought—] intent on any one {of these §41,
b—]there occurs a tinging thereby.” By ‘being intent thereon’
we mean attending to that alone. ‘A tinging thereby,—i. e
the [thought’s] coming to consist thereof by taking the colour
or character of the object as its own} :—the coming to be of the
game description ;—that is to say, it [—the thought—) becomes
modified into the aspect of that § [which is thought upon].

d. He mentions an illustration. To the noble—i. e, pure
[transparent and eolourless]—gem, such a gem as rock-crystal
or the like, there occurs this or that colour in consequence of its
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BOOK I 37

being the receptacle of this or that colour, [—as when the red
or other colour of flowers has place within a crystal vase—).
In like manner, to the stainless pure element of thought
[§ 36. d.] there occurs the hue of this or that, through the ad-.
Jacent hue of this or that thing which is meditated upon.*

e. “The perceived, the perception, and the perceiver—such
18 the inverso order in which these are to be understood [—in-
stead of the order adopted in the aphorism—], because it is on
‘ the perceived’ [—the external or objective—| that meditation
is first fixed,} [—see § 17.e. &c].

/. He now states [in three aphorisms] a fourfold division
of the abovementioned {§ 41] change; [of the mind into the
likeness of what it ponders].

geraTATyRereagon aiagwt N 53 1

The first atage of the Aph. 42.—This [change of the mind into
mind properiy intent, the likeness of what is pondered—§ 41—},
when mixed up of the fancy of the ‘word, the ‘meaning,’ and
the ‘ knowledge,’ is [techuically termed] the ‘argumentative.

@. A ‘Word, is what is apprehended by the organ of hearing,
or [in the technical language of the grammarians} a manifesta-
tion§ (sphota). :

b. The ‘ Meaning’ i. e. the thing meant by a sound or word is
a genus [-—such as ‘caw,’ ‘horse,—] &c,|i {see Sdhitya Dar-
pang § 12).

c. * Knowledge, is a modification of the understanding [—see

§ 5 and 6—) where the quality of Purity prevails$ [—to the
suppression of the elements of Passion and Darkness,—see§17g.)
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a8 THE YOGA APMORINMS.

&. A “Fancy’ bas been already defined* {in Aph. 9]

e. ‘Mixed up of these’—i. e. in which thke three—viz. the
'Wad,’ &ec., [§ 42]—by mutually commingling, appear in an
fambiguous and] fanciful shape,—in the shape [at once] of the
word ‘cow, [for example], the thing cow,’ and the notion
¢ cow,'—this is what is called ftechnically} ‘the argumentative’
(savitarka) changet [of the mind reflecting & mixed object of
thought—while the attention, is divided among the sound, the.
thing signified, and the knowledge of the thing.}

J- He now mentions that ‘non-argumentative’ [affection of’
the mind] which is the opposite of the one just defined] [§42].

FRTRgd Eerradaatadar fifasl L 23 1)

Aphk. 43—0n the clearing off of the memory [of the word
The secon end the sense attached to it by convention],,
o the mind md properly  the (mental] display only of the.thing itself
as if of something indefinite [and. no.longer-
referred to any term—no. longer regarded as being what ia
meant by the word ‘cow,’ or what is meant by the word “horse,”
&c.—), this [affection of the mind which no longer reflects a
mixed object of thought—§ 42—] is that which.is called [tech-.
vically] the ‘ non-argumentative.”

a. * Of the memory'—i. e, of the memory of the cenwventiom
as to the sense of the word. *‘The clearing off’—i e, the-
departure. When this takes place, the change [of the-mind]:
when it reveals the thing itself alone, as if deveid of any charac-.
ter [which would suggest a term as applicable to.it},—when it
[the mind in its changed, state—§ 41—] is employed about the.
object to be pondered alone [without regard to its having any-
name), and thus clear of ‘ fancy’ [ —nothing being pondered but
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BOOK 1, . 39

the actnal thing itself—), is what is called the ‘non-argumenta-
tive’ [affection of the mind] ; such is the meaning.*
b. In order to declarc another division, he says rf—

gads e geRasaeTegE b 8 i

Aph. 44—Just by this {mental affection under the two
The third anq 2°Pects explained in Aphorisms 42 and 43),
fourth stages of the that which is [technically termed] ‘delibera-
mind properly intent. tive’ (sa-vichdra), and |that termed] ‘non-
deliberative’ (nirvichdra), where the object Jpondered,—instead
of being gross as in these two preceding cases—] is *subtile,’
has been [sufficiently] explained; [—ihe distinction between
this pair, out of the four referred to at § 41 £, being the same
as that between the other pair].

a. Just by this mental affection, in the shape of the ‘argu-
mentative’ [§ 42) and the ‘ non-argumentative’ [§43), where the
object is & * gross’ one [as contradistinguished from the ‘ subtile’
objects,—see § 44 b.—], the pair of mental affections also, in
the shape of the * deliberative’ and the ‘non- dehberat,we, where
the object is “subtile,” has been explained.}

b. What sort [of mental affection} is that where the object
is subtile? That [mental affection) is so called, the object
whereof, such as the ‘subtile elements’ or the ‘organs’ (§17. 11}
is subtile, By this [mention that the object, in the case of the
latter pair,—§44, ¢.,—as ‘subtile’) it is declared that im the
former [pair] the object is ‘ gross,/—for [in truth] it is on the
gross elements that it [——the former pair §4¢—43—1] is de.
pendent. That i [called] the °deliberative’ [§44] in which
the * subtile object’ appears whether as the object of a ques-
tion as to the name, the meaning, and the notion [§42], or
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40 THE YOGA APHORISMS,

apart from any such question, but yet as qualified by the charac-'
ters of space and time, &c. That [on the other hand] is (called]
the ‘non-deliberative’ [§44], in which the ‘subtile object,” in
the shape of the Subtile Elements or the Organs, independently
of the properties of space and time, &c., is presented simply as
the thing itself. It is of this [pair of mental modifications}
alone that the objects are ’subtile’ [—and not of the other
pair,-—see §44. a.]

¢. In reply to the guestion how far {the term) ¢where the
object is subtile’ [§44] [extends], he says:—t

YEAATTASARFIIAR || 89 1

The limit of analysis.  Aph. £5—And ‘the having a subtile nb_]ect.’
ends with the Indissoluble.

a. This fact that has been mentioned of the *deliberative’
and the ‘hon-deliberative’ mental affections [§44], that their
object is a ¢ subtile’ one [§44. b.), ends with the Indissoluble,—
meaning, by the * Indissoluble,” Nature, [that primordial prinei-
ple—see Sankhya Lecture §7——] which is nowhere resolved
(into anything underlying it],—or which [to take another ety-
mological explanation] declares or suggests nothing. It is at
this point that ‘the having a subtile object’ ceases} [—seoing
that, beyond this, there exists nothing more subtile lying

further back.]

b. To explain :—in the modification of the Qualities there
arise four divisions—(1) that which has a diversified character:
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BOOK I. 41

(2) that which has an undiversified character, (3) that which
werely has a character, and (4) that which has not a charac-
ter. [By] fthat which has a diversified charactér’ (vishishia-
linga) [is meant] the [gross) elements [S4nkhya Lecture §33}
[By] ‘that which has an undiversified charmcter (avishishia-
lina) is meant the subtile elements and the organs (8. L. §20]
[By] ‘that which merely has a character, (linga-mdtra) is
meant Intellect [S. L. §8]. [By] ! that which hLas 1ot &
characteristic attribute’ (alina) is meant the First Principlé
[S. L. §7] beyond which there is nothing subtlle* [underlying
or originating it.) )

¢ He next mentions, as the topic presents itself, the motive
for [valuing] these mental affections [or tinges, §4L.J+ .

ar @@ odisemaid: N ed it

What the afore Aph, 46.—These themselves constitute
ﬁmﬁﬁtf”' * Meditation with its seed’ {§17. b.]

a. *These themselves, i. e. thie mental affections above de-
scribed. Meditation ¢in which there is distinct recognition’ [§17
b.) is called {meditatiou}  with its seed’—i. e. that which is
with a seed or with something to rest upon—because all thesa
| varieties of mental affection: which we have been treat.mg of ]
have something to rest upon] [—which—see §17. i—must
eventually be deserted.]

b. Now he states the fruit of the *non-deliberative’ [mental
affection], secing that, of the other mental affections, this ‘ non<
deliberative’ one [§44] is the fruit.§
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fHfERRANIY sSsagerg: || e |

The fruit of this. Aph, 47.—When wisdom has come, through the
“non-deliberntive’ [mental affoction], there is spiritual clearness.

. What we mean by ‘non-deliberative’ has been alrecady
explained® [—§44.]

b. ¢ Wisdom' here stands for * purity.’s

¢. In comparison with the ‘argumentative’ [mental affection],
when the object is a gross one, the ‘non-argumentative’ is the
superior. In respect of that too the *deliberative, whose
object i& & subtile one, [is the superior]. In respect of this
agein the ‘non-deliberative’ [where the object is subtile, is the
superior]. And when, in virtue of pre-eminent practice of this
there has arisen wixlom, or purity, then there is spiritusl clear-
ness. By ‘epiritual’ we mean what resides in the soul, or in
the understanding. Snch clearness [viz. spiritual clearness}
arises [from the ‘ won-deliberative’ mental affection with a sub-
“tile object). And it is just this spiritual clearness which we
mean by the firm steadfastness] [attained on the removal of
distractions—§32].

d. [Well],—this baving been attained, what next? To this
he replies.§

WA ax qur I} < |

dm:mnwgrxg Aph. 48.—In that case there ie know-
hoowledgs. ledge which holds to the truth.

a. By ‘knowledge which holds to the true’ we mean that
knowledge which is never overshadowed by error,—which holds
to the truth—i. e, to the real|
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BOOK 1. | 43

b. *In that case’—i. e. when spirifual clearness has been
attained, this {true knowledge] takes place.®

¢. And, through tkis rightly intelligent view, regardiog
everything as it really is, the Yogi attains to pre-eminent Con-
centrationt [§2].

d. He now states the distinction of this from other [forma of}
correct knowledge.}

" g R I o) I

Aph, 49.—(This kind of knowledge differs] from the kuows

This knowledge lodge due to testimony and inference because

wm ordina?  the object of these two is not particulars but_.
generals,

a. By ¢testimony’ we mean scriptural mformatlon. By ‘in-
ference’ we mean what has been already defined [at §7 a.] The
‘knowledge which arises from these two [sources of knowledge}
has generals {and not individuals} as its object ; for neither testi-
mony nor & [logical] sign [tekunpiov] is able, like a sense-
orgsn, to convey & knowledge of particularities§ [meaning
thereby the ultimate and no farther explicable distinctions that
exiat between individuals generically similar and pumerically
different].

b. On the other hand this meditative knowledge—that asso-
ciated with the clearness which comes through the ¢ non-delibe-
rative’ [mental affection—8§47] differs from these two kinds of
knowledge [§498 «.], in its having individualities as its object ;—
that is to say, [it differs' from them] becanse its objeot ia the
individual ‘subtile element' or the individual Soul itself}
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44 THE YOGA APHORISNSY.

[Aud so this knowiedge, since its object is the particular, has an
object other than that, which belongs to testimony or inference. ]
¢. Mareover, when this has been aftained, one can discern
with one’s ordinary organs even minute things, hidden or very
for off*
d. He states the [especial] fruit of this correet knowledge

AT STEERRATaTH B Go I

One train of thought Aph. 50—The train [of self-reproductive
;'?nt":’: :‘:’ oct, thought.].resulting from this puts a stop to
other toaing, other traina

@. The {self-reproductive} continuous flow [of thought—§I8)
produced by this (meditative] knowledge (§49] prevents other
trains, whether they arise during relayation or concentration ;—
that ia to, ray, it makes them incapable of producing their effacts.
It is for this yveason that it is directed that one should addict
himself to this kind of knowledge alonel

b. Havinp thus doscribed Medstation where there ia distin¢t
recogmition {of an object §17), in order to declare that in which

the distinct recogaition is dropped [§17. 5], he says . —§
awT FOY e ) S o

Aph. 31.—0n the removal of this also, since shere is removal

¥ thia last  of gl [the wenta)l modifications], the Medi-
m ?;tob;ﬁm ®  tation ie * without & seed”

a. Oun the »emowal, i. e. on the disselution, of this also—i. e,
of the mediation where there is distinct recognmition of an
object [§17},—when all the modifications ef the mind {§5] have
been resolved into their csuses [or sources—as a jar, when
broken, is resolved into the earth which it was made of—), s0
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BOOK 1. 45

that there arises merely & continuous train [of thought self re-
productive}, thereupon, as there is nothing but negation. *This
i3 not.” This is not—meditation appears with relinquishment
of the seed [§17 b.]; on which taking place, the soul is said to
abide in its own nature pure-—alone—emancipated.®

Recapitulation. b Well then [—to recapitulate briefly-—),
having set forth the definition [§ 2] of concentration’ which is
the subject of the work [§1)], the explanation of the terma
* Modification of the mind’ [§ 5] and the *Prevention’ thereof
(§ 12], the definition of * Exercise’ [§ 13] and ¢ Dispassion’ [§ 15)
and having thws stated the nature of and the difference
between these two expedients ; then having stated the division
of Concentration, into principal and secondary, by distinguish-
ing it as ‘ Meditation in which there is distinct recognmition’
{§ 17] and that “*in which distinct recognition is lost [§18];’
then having exhibited diffusively [§20—22] the expedients
[for attaining to concentration], after premising an exposures of
the ' Spurious semblance of concentration,” [§19); then, witha
view to exhibiting an easy method, having determined the
natare of the Lord [§ 23—24), the proof of His existence [§ 251,
His pre-eminence [§26), His name (§ 27), the order of His
worship [§ 28] and the fruits thereof {§29]; then having de-
scribed the distractions of the mind [§30] and their super-
venienta, grief &c. [§ 81), and diffusively, the means of combating
these—viz. the dwelling upon some one truth [§ 32, the prac-
tice of benevolence &c. [§83], the regulation of the breath
{§34), and other such means—viz. * sensuous immediate cogni-
tions &e.” [§ 85—39)]—=s are conducive to Meditation with or
without distinct recognition of an object ; having declared the
mental affections [§ 41], with an eye to the winding up, with
their definitions {§ 42-44], their fruits [§ 46-48] and their object
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[§ 49]; then by finally summing up, in regard to the Meditation
with distinct recognition and that without distinet recognition
of an object,—in words to the effect that Meditation without a
seed is preceded by that which has & seed § 51, the chapter on
Concentration has been expounded® [by Pantanjali.]

¢, Thus is completed the First Book—that on Meditation—
of the commentary, composed by the illustrious great king and
governor, King Bhojaraja, on the Aphorisms of Patanjali’s Sys-
tem of the Yoga.t
d, The commentator, it will be observed [~—see Int.roduc-
Remarks, tion, b.—,) justifies Patanjali’s undertaking
to expound the Yoga, by citing & passage .from the Veda {—
the Nachiketsa Upsanishad—] recommendatory of the Yoga,
The Yoga, therefore, under that name, was recaognised antece-
df?l]]ltly to Patanjali, and is not to be regarded as an invention
of his
e. 'The term Yoga, we were told [§ 2], implies the hindering
of the modifications of the thinking principle. All the six
Hindu systems, five of which we have already partially examin-
ed, agree in regarding the distinction between Subject and
Object as the most momentous of facts, and the emancipation
of the former from all entanglement with the latter as the one
flesirable end. In their treatment of the Objective the systems
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differ, at least in appearance, more widely than in their treat.
ment of the SBubjective. The Vedanta denies reality—or most
grudgingly allows any thing of reality—to the Objective, The
Nyaya accords to it a reality co-ordinate with that of the Sub.
Ject, giving impartially the name of Substance to both. The
Sankhya steers a middle course between these two. It treats
the Objective as an aggregate of qualities, whsch exist as suck
but not as substances. In this respect, the Sankhya comes
even nearer than the Vedanta to Bishop Berkeley. The Yoga,
83 far as we have seen, concurs with the Sankhya on this point.
While the systems thus differ in regard to the Objective or Mate-
rial, they all agree, on the other hand, in regarding the Subject
{atman )—call it Soul, or Spirit,—as a self-dependant reslity.
The only dispute here is, whether Soul, or Spirit, is one or
manifold, The Vedanta holds that it is one ; the other aystems,
80 far as we have yet seen, that it is manifold. It is to be
observed that nowhere in any of the systems does the notion of
a created spirit present itself. The Vedanta availing itself of
a sufficiently loose analogy, speaks of one Soul pervading all
bodies as one thread might pervade a necklace of golden, silver
and earthen, beada; while the Sankhya urges the objection that
if Soul were but one, then all would be happy when one is
happy, all would die, when one died, and so on, which ia con-
trary to experience, [Sénkhya Lecture §48 and 45]. But,
whether Soul be one or manifold, every one of the systema
holds it to be self-dependant. Soul is the substance—beneath
which there atands nothing ;—and the pity, in the estimation
of Hindu philosophy, is, that anything should stand above it,—
any more than beneath it, It ought to stand alone—apart from
everything phenomenal. _

f. In order’to repel the transient or phenomenal, according
to the Yoga [§12] we must have recourse to exercise and dis-
passion, or asceticism and mortification, )

g. By means of ascetic exercises and the mortification of all
desires, the mind is supposed to attain to a state of undisturbed
Meditation {§17], where some one single object is pondered, to



48 THE YOGA APHORISMS.

the exclusion of all others. But as the practised swimmer
parts with his last cork or bladder, so the soul of the ascetic
must in due course part with every object, and at length medi-
tate without any object at all [§18]. To effect this being a
matter of difficulty, devotion to the Lord [§23] is recommended
as 8 comparatively easy method. In admitting the existence of
a Divine Being (Ishwar) in whom the good qualities belonging
to man reach their limit, the Yoga, hence named the seshwara
sankhya differs from the S8ankhya of Kapila, which is known
a8 nirishwara.

k. As the ascetic is exposed to obstacles, these are discussed
by Patanjali [§30—31), and means for combating them are in-
dicated {§32—39].

1, When all obstacles have been thus removed, the mind is
supposed to be as free from all contamination of the pheno-
menal as the pure crystal is free from the red colour which
seems to belong to it while a rose is seen athwart it.

END OF BCOK 1,
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a. May that three-eyed Lord of the World, by whom were
shown the several means for securing the riches of Concentra-
tion (yoga), attainable with at. difficulty, be [adJuvant] for the
attainment of what iz desired !

b. Thus then having declared, in the First Book, the Con-
centration, along with its means, of him whose mind is abstract~
ed [from all abjects};—how, preceded by the practice of means,
does the concentration of him whose mind is not abstreted, ad-

~vange to accoroplishment, [Since this question presents itself—]

in order to set forth the practice of what is instrumental there-
to, he declares the practical {part of] Concontration.}
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ci\imt:lméon:::;:: Aph.. 1.'—-The _prsct:lcal [part of] Con-
tion. centration is mortification (fapas), mutter-
ing (ewddhydye), and resignation (pranidhdna) to the Lord.

«. The penances and tastings enjoined in another Institute
[—viz. the Dharma-shdstra—]), are what is meant by * mortifi-
cation.’ ¢ Muttering’ is the muttered repetition of formule preced-
ed by the mystic name of the deity (B. 1. § 27). * Resignation,
to the Lord’ is the consigning to Him, the Supremely Venerable,
without regard to fruit, all one’s works. These are what are
called the practical {part of] Concentration (kriyd-yoga ). *

5. For what purpose is this ?—He replies, +—

auRpEALY: FRARTEN ) R 1

Aph, 2—Ttis for the purpese of establishing meditation

The purpose of and for the purpose of extenuating afflic-
-such practices. tions,

.. The * afflictions’ (klesha) will be mentioned [under §3),
The ‘extenuating’ of them, is to oppose their producing
their effects. ‘ Meditation’ is what has been already defined
(B.L §20, f] 'The " establishing’ of it, is the repeatedly taking
into one's thoughts [the thing to be meditated upon]. That
the purpose, or motive, of which is this, is what is s0' called (—
1. e, is what is spoken of in the aphorism)].} '

b. That is to say,—these,viz, penance, &c., being practised,
rendering inert the ‘ Ignorance’ and the other afflictions [§ 3]
that assail the mind, sustain the part of subservients to Medi-
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tation. Therefore it is to the practical {part of} Concentration
that the Yogi should first direct his attention.*

¢, * For the purpose of extenuiting affliction,'—this has been
stated [in § 2];—what are here meant by afllictions? He
replies o

SRR TRI: &1 0 3 0

Aflictions to be  Aph 3—The afflictions are Ignorance,
practices, . Egoism, Desire, Aversion, and Tenacity [of

mundane existence).

a. And the *afflictions,'—Ignorance and the rest,—the defi-
nitions of which will be stated [in the sequel}, are five; and
these, giving rise to distress, the characteristic of which is its
being obstructive [to what we miserable mortals wish], are
called ‘afftictions,’” because they, operating in the mind, consoli-
date that modification of the [three] Qualities which is recog-
nised as mundane existence} [-—the state of existence which it
is the aim of the Yogi to eschew}]. _

b. Although these are all equal in respect of being aﬂhctlons,
yet, in order to declare that * Ignorance’ (avidyd), from its be-
ing the root, is the principal one, he says.§

i St qgEagERwAEIng 18

The source of the Aph. 4.—Ignorance is the field of the
affictions. others, whether they be dormant, extenuatedy
intercepted, or simple.

a. ‘ Ignorapce’ means delusion ;. the notion, in short, that
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what is not Soul és Soul. This is the *field,—the place of
origin, of the others, viz, ‘Egoism, &c., which are sevérally
fourfold through the division into ‘dormant, &c. Therefore,
where Ignorance, in the shape of & mistaken notion [thet what
is not soul is soul], becomes inoperative, there the springing up
of the ‘ afflictions’ is not seen ; but, since, where this mistaken
notion really exists, they ave seen to spring up, it is quite
settled that it is Ignorance that is the source.*

_b. *The dormant, extenuated, intercepted, and mmple —_—
among these, those ‘affiictions’ are called ‘dormant,” which,
deposited in the mind, do not give rise to their effects for
want of something to wake them up;—as in the state of
childhood ;—for the child's ‘ affiictions, though present in the
shape of mental deposits, are not developed for want of some-
thing to assist in awakening them.t

¢. Those [ afflictions’] are the extenuated ' which through
one’s meditating something that is opposed to each severally,
their power of producing their effect having been rendered
inert, abiding in the mind as a species of mental depoatt, are
incapable of giving rise to their effects without an ample appe-
ratug {of auxiliaries] ;—for example [such are the *afflictions’]
of the sscetic Yogi!

d. Those [‘afflictions’] are the ‘intercepted, which abide
with their power overpowered by some strong ¢ affliction,—es
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desire [is overpowered and ‘intercepted’] when there is the
condition of aversion, or aversion when there is the condition of
[an. overpowering] desire;-~for thoze two, mutually opposite
canpot simultaneously co-exist.*

¢. Those [ aftictions’] are the ‘ simple,’ which operate the:r
sevefal effects when the things with which they co-operate are
beside them ;—[such are,] for example, things adverse to Con-
centration at all times during the state of nen-abstraction.}

7. Ignorance,’ though standing moreover as the root of these

" four kinds [of *safflictions’] severally, is recognized as falso]

attending thein; for nowhere is there found the nature of
‘afftictions’ having the character of being irrespective of the
atteridance of error ; and when that, being a falsity, is removed
by right knowledge, these [ afflictions,’] like burnt seeds, never
epring up again; hence it is ascertained that Ignorance is_
their cause and Ignorance is their attendant. Therefore they
all partake of the name of Ignorance ; and, since all the *afflic-
tions' cause distraction of mind, the Yogi must cut these off at
the very outsst

g. He defines * Ignorance,’§
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Aph. 5—Ignorance (avidyd) is the notion that the uneter-.
Ignorance defined.  pgl, the impure, evil, and what is not soul
is (severally] eternal, pure, joy, and soul.

a. The definition of ignorance in general is this,—that, igno-
rance is the notion that what is not this s this. The decla-
ration of the varieties of that same [is made in the aphorism].
The notion that there is eternalness in things uneternal, such
as water-jars, is called 'Ignorance’ So too the notion that
things impure, such as the body, are pure; and the notion that
the objects which are evil are joy; and the notion that the
body, which iz not the soul, is the soul, {~—as when a bumpkin
fancies that his eye sees, or a phrenologist that his brain
thinks—]. This explains the mistake of vice for vitue, and of
the useless for the useful,”

b. In order to define ‘ Egoism, he says.

IERARERRHraanerar | § il

‘Egoism’ defined. Aph, 6.—Egoism (asmitd) is the identify-
ing of the power that sees with the power of seeing.

a. The * power that sees’ is Soul, The power of * seemg’ 5 a
modification of & Quality of * Purity’ [—see Sinkhya Aphorism,
B. L §62,] unobstructed by ‘Passion’ and ¢ Darkness’ in the
shape of the internal organ [or mind.] What is called ‘ Ego-
ism’ is the notion that these two things, entirely different as
being the experienced and the experiencer—the unintelligent
and the nof unintelligent,~—are one and the same. For exam-
ple—Nature, though really neither agent nor experiencer
fancies “ I am agent,—J am experiencer” :—this blunder is the
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affliction’ called ¢ Egoism.'*
b. He states the definition of * Desire’ (rdga).t

gargadr g i e 1l

Deaire defined.  Aph. 7,—Desire is what dwells on pleasure.

@, ‘Dwells on pleasure’—i, e. reposes on [—or is the affection
of the mind when the thought rests on—] joy. This*affection,’
pamed ' Desire, is a longing, in the shape of a thirst, for the
means of enjoyment, preceded by [—or, in other words, conse-
- quent on] the remembmnce of enjoyment, on the part of him
who bas known joy.}

- b. He states the definition of  Aversion’ (dwesha).§

gagmdt 3% k<1l
Aversion defined. . 4pk. 8. —Aversion is what dwells on pain.
a. ‘ Pain’ is what has been already defined [—B. I. §31. 3.).
Of him who bhas known it, disliking what things occasion it,
in consequence of his remembrance of it, the feeling of dis-
approval ia the ‘ affliction’ called ¢ aversion.’
b. He states what is ‘ tenacity of life’$ (abkinivésha ).

aEard) Rgw sy amga~ sty

The clinging to Aph. 9—Continuant - through its self-
e exigtence. Taproductive property, even on the part of
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the wise, attachment to the body is ‘ Tenacity of life’.

. Continuant * through its self-reproductive property /—that
is to say, it flows on by reason of its own nature, just by resson
of its being self-continuant. The * afffiction’ called * tepacity of
life’ is what prevails in the case of every one, from the worm up
to Brahma, without any concomitant canse [in addition to its
own self-continnant property], in the shape of the constant
clinging [which expresses itseifin such terms as], “ May Inot
be separated from the body and things sensible, &c.,”—this
spnngmg up in the shape of dread, through the force of the
imipression from the experience of the pain of a death that took
place in a previous life.%

b. Since thus, then, non-abstraction is made up of the *afflie-
tions,’ the ‘ afflictions’ are at the outset to be removed by the
practice of intentness on a single point ;—such is the import.t

¢. And not without their being known can these be romoved ;
therefore, having, with a view to the knowledge of them, deelared
their name, source, division,and characteristic, he now states
the division of the methods for the removal of these bipartitely
gross and subtile}

& qiaqaagarn ggar Il o i
The Subtile afflic:  Aph. 10.—These, when subtile, are to be

zf:;od bow evaded by an antagonistic production,
a. These subtile ‘ afflictions,’ which, abiding in the form of

mental deposits, do not, occasion any change, in the shape of a
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* modification’ [—see B. I § 5,—stored in the mind, like Locke's
+ideas’ while not objects of attention—], these are * to be evaded,’
to be aveided, ‘by an antagonistic production’ by an alteration
adverse to them, When fhe understanding, with its deposits,
having done its work, lapses into its cause, viz., egoism, then how
should these [* afflictions,’] being deprived of their root, possibly
continue *

b. He now mentions the method for the removal eof the

* gross’ ones.t
SIARARAEIT: Il R} W
_ The gress ‘afflic. Aph. 11~Their ‘ medifications’ [—when
23"&."" “bo gt e ‘Z?ﬂ’lictions’ modify the mind by [pressing
themselveaupon the attention—] are to be got ridofby meditation.

@. The ¢ modifications,’ in the shape of pleasure, pain, or in-
difference, which consist of these ‘afflictions’ that have set in
operation their effects,—{hese are ‘to be got rid of to be
quitted, by means of meditation, i. ., by intentness of the mind
on 3 single peint ;—such is tho meaning.}

b. These ¢ from their being gross’ can be removed by the
mere practice of what purifies the mind [~—see B. I. § 33, c—1,
as the coarse, gross dirt on clothes and the like is removed by
mere washing ; but that subtile [impurity] which is in them
can be removed only by such [more recondite] expedients as
bleaching, &c.§
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¢. Having thus mentioned what the ‘afflictions’ are, he
remarks as follows, with the view of mentioning the stock of
works® [that stands at each man’s credit or discredit).

TS FAGA TERESwALAIE I R

One's mefits and  APh. 12-The stock of works, whose
demerits, root is the  afftictions,” is what is te be had
fruition of in this visible state, or in that unseen.

a. By ‘ the stock of works’ the nature -of this [that he is
speaking of] is set forth, for works exist only in the shape of
mental deposits.

b. By ‘ whose root is the afflictions’ the cause is set forth,
since ‘the ¢ afflictions’ alore are the cause of acts.}

¢. By * what is to be had fruition of in this visible state, er in
that unseen,’ the fruit is declared. What is te be -experienced
in this present state, is ‘ what is 46 be -had fruition of in this
visible state’. What 1s to be experienced in another life, is
 what is to be had fruition of in that unseen.’§

d. Thus some meritorious acts, such as the worship ef the
gods, peformed with excessive impetuosity [—see B. 1§21
b—1], bestow, even in this life, fruit in the shape of rank, years
and enjoyment,—as distinguished rank [—that of a demigod
—], &c., acerued, even in this life, to Nandishwara, through
the force of his worship of the divine Maheshwara. “So to others,
as Vishwamitra [—who, according to the Rdmdyana, from being
a Kehattriya was raised to the rank of a Brdhman—], through
the efficacy of penance, rank and long life [(have accrued]. To
others [has accrued change of] rank omly,—as the change to
another rank, &ec., of those -doing wicked acts with hot im-
petuosity, such as Nahusha [who was changed to a snake].
and Urvasi [-—-the nymph who was punished] by her meta-
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morphosis into & creeper in the grove of Kartikeya. In this,
way is the rule to be applied, according to circumstances, dis-
tributively or coliectively,* [—each well-deservingorill-deserving
person being understood to receive rank, or years, or enjoy-ment,
one or more of them, or azll of them, or none of them,—and
go on through the string of permutations and combinations
possible.

e. Now he mentions the fruit of the stock of works divided
according to its divisiont [into merit and demerit),

Ay afgqar s 1oLy 0
The fruit of works. Aph, 13—While there is the root, fructifica-
tion is rank, years, and enjoyment.] -

a. The 'afflictions’ above-mentioned are the ‘root; whilst
these remain unsubdued, of these acts, virtuous or vicious, * rank,
years and enjoyment, are the ‘fructification,’ i e. the fruit,
‘Rank’ means the being a man {or a god, or 2 beast,] or the,
like. ‘Years’ mean abiding for a long time in the body. ‘En-
joyments’ mean sense-objects, the senses, and the aggregate of
pleasures and pains, because the word bhoga [—here rendered
‘ enjoyment '—] is formed [ from the root bAuj ] so as to denote
the object, the instrument, or the state] [ of enjoyment].

b. The gist of thie is this, that the mental deposits of works,

collected, from time without beginning, in the ground of the
mind as they by degrees arrive at maturation, so do they

existing in lesser or greater measure, [—the surn of the merit
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- being lesser than that of the demerit, or conversely—], lead to
their effects in the shape of rank [ raised or lowered—), years,
and enjoyment” | or experience of good or ill .

¢. In respect of the ‘rank, &c., which have been declared to be
the fruit of acts, he states, according to the works that are the
cause of each, which is the cause of that effect.t

8 FIZIRATTFST PEIOTIgAE Il 18 1)

What worke have  Aph. 14.—These have joy or suffering
what fraits, as their fruite, accordingly as the cause is
virtue or vice,

¢. *Joy' means pleasure; ‘ suffering” means pain, These the
fruit of which are joy and suffering, are what are so named [ —i.
e. are what are denoted in the aphorism by the compound term
here analysed]. By * virtue’' (punya ) is meant any good
deed ; by ‘ vice, its opposite. Of what things these two, vis,
virtue and vice, are the causes, the npature of these things [is

what is meant by the compound term punyapnmahdww,
and it is ] thereby} [—or accordingly as the cause ia virtue or

vice, that the effect is joy or suffering }.

b. What is asserted is this, that the rank, years, and enjoy-
ment, originating in good works, are pleasant fruits ; and what
originate in evil acts are painful fruits.§

¢. This twofold character [ of the fruit of works] isin respect
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BOOK JII. 61

of mortals siraply; but to the Yogi all [ mundane experience }
iz sorrow, as he proceeds to state.*

TROAITHERRG FJorghaliiarg af gradRiFET 14

Pleasury d i — iseriminati

Fleas ?ﬁ:goupaz - Aph. }5. Aﬂfl, to the d@q}-lm}natmg, all
the Yogi. 18 grief simply, since the modifications due to
the Qualities are adverse [to the summum bonum ] through
the vexations of the various forms [ of Nature], and of anxiety

and impressions self-continuant.

a. That is to say.—{ in the opinion ] of him whe understands
discriminatively the *affections, &ec., every instrument of ex-
perience | whether of pleasure or of pain ] that comes under his
view, is, like food with poison in it, a grief only,—something felt
to be against the graint

b. Since the Yogi who has become a complete adept is dis-
tressed even by the slightest pain,—as the eye-ball, and no other
member, experiences great pain from the mere touch of a thread
of wool, 20 the discriminating { votary of Quietude ] is averse to
the adherence of even a very little pain;—how is it [ that he
shrinks from such pains}? To this he replies, ‘ through the
vexations of the various forms, and of anxiety, and of impres-
sions self-continuant.?

¢. Since there is increase of desire in proportion a8 more ob-
jecte are enjoyed, and since these [ objects ] are causes of other
pains occasioned by their non-attainment, they are really no.
thing else thau griefs [—according to the principle that the
nature of the cause is not other than the nature of the product
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h2 THE YOOA APRORISMY.

—]; thus is it that the various forms [ of Nature presented to
us in the shape of objects ) are sorrow.®

d. While the measns of enjoyment are being enjoyed, since
there must ever exist an aversion towards what is hostile to
that { enjoyment,—so that thus ever “surgit amari aliquid
medio defunte leporum "—), everr at the trme of experiencing
pleasure, the pain of distress is hard te be got rid of—such is
what. conatitutes the pain [ called ) anxiety.f

e. An for the fact that *impressions self-continuant’ are
griefs,—the scnse of enjoyment, and the sense of suffering, that
arises on the contact of objects which one desires or does not
denire, originates in one’s { mental ] field a corresponding self-
continuent impression. Again we [ thence ] experience sensa-
tions of the same sort, so that, since, through the emergence of
iunumerablo self-continuant impressions, the mundane state is
never cut short, everything whatover is a grief.}

/. *And since the tnodifications due to the Qualities, are
adverse., Of the qualities, viz., Purity, Passion, and Darkness
the meodifications [or peychical influences] which arise in the
shape of Pleasure, Pain, and Indifference, are opposed to one
another, since they reciprocally are overpowered or do over-
power. These are but griefs, since they are, in absolutely
every instance, the causeof grief§ [—grief continuing while the
mundane state due to the Qualities continues.]
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BOOK I1. 63

g. What is asserted is this, that to the discriminating ome,
who desires entire and complete cessation of suffering, the whole
quaternion [ enumerated in the aphorisin ] are causes of the al-
leged description® {i. e, causes of grief]. Hence, since all ob-
Jects exhibit themselves in the shape of vexations, therefore the
harvest of all works is in the shape of vexation alone.t

h. This, that, since the aforesaid fund of *afflictions’ the
harvest of {each vne’s] stock of works, takes its rise in Igno-
rance, and since Ignorance, as being in the shape of false
knowledge, is to be expelled by correct knowledge, and since
correct knowledge consists in the ascertainment of what is to be
rejected and what to be accepted, with the means [of re.
jection, &ec,]—in order [—I repeat—] to declare this, he

Bays.{— .
¥ gEwAmag | 18 I
What iz to be Aph. 16,—What is to be shunned is pain
shunned. not yet come.

@. Since what has been is past, and what is being experienc-
ed is incapable of being shunned [whilst being experienced)
it is only mundane pein not yet arrived that is to be shunned
—such is what is here usserted§

b. He states the cause of that which is to be shunned.§
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64 THE YOGA APHORISMS,

The origin of evil.  Aph. 17.—The canse of what is'to be shun-
ned is the conjunction of the seer with the visual,

a. The  seer’—in the shape of Thought, The ¢ visual’ means
the principle of understanding [which does not itself see, but
is Thought’s organ]. The conjunction of these two, occasioned
by the absence of discriminative knowledge,—their contact ss
the experienced [—for all that seems external is developed out
of the principle of the understanding—Jand the experiencer,—
this i3 the canse or reason * of what is to he shunned,'—of pain
—of the world in the shape of a modification of the Qualities ;
—because when ¢hig surceases, the mundane siate surceases,—
such is the meanning.*

a. We have spoken of ¢ the conjunction of the seer with the
visual ./ Among these things, of the *visual’ he states the
nature, the products, and the motive.}
gridtrafeRsenifiams fmeantd g (e

The nature and pur- Aph. 18.—-The visual [—including the visi-
pose of the visible. ble—]whose habit is illumination, action,
and rest, and which consists of the Elements snd the Organs,
is for the sake of experience and emancipation,

a. ‘Illumivation’ is the property of ‘Purity.) ¢ Action, in
the shape of exertion, is that of ¢ Passion.” *Rest,’ in the shape
of fixation, is that of ‘Darkness’ Of which these,—illumina-
tion, action, and rest,—-are the habit, or the essential nature,—
that is what is so described [—i. e. described in the aphorism
by the compound epithet here analysed]. Thus has its nature
been set forth.}
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BCOOK II, 65

b. ‘ Cousisting of the Elements and the Organs’ The * Ele-
ments,’ according to their division inte the Gross and the Sub-
tile, are Earth, &c., and the rudiments of Odour; &c. The
“Organs,’ according to their division into the organs of knowing,
the organs of action, and the internal organ, are of three sorts.
Of which this two-fold character of percept and perception
is * what it consists of, —a meodification not other than itself—
that is what is so described [—i. e. described as ¢ consisting of
the Elements” and the Organs’). Thus have its products [—
which are not other than Nature herself—] been stated.*

¢. ‘Experience’ means what has besn already defined [at § 13,
a}. ‘ Emancipation’ is the surcease, occasioned. by discrimina~
tive knowledge, of the muudane state, Of which these two
experience and emancipation, are the motive or purpose, tat is
what is so deseribed [—i. e. described by the compound epithet
pow analysed—], that is to say ‘the visual including the
visible.]'+

d. And since this, the * visible,” which consists of modification
in the shape of various conditions, requires to_be known as what
is to be shunned in order to declare its conditions, he says.}

FAMRARg e oraaion |) 4. i
The aspectaof  APA 19.—The divisions [ of condition ] of
the Qualitien, the Qualities are (1) the diverse, (2) the
non-diverse, (3} the merely [ once ] resulvable, and (4) the ir-
resolvable.

a. The divisions, i e. the several conditions, of the Qualitics,

are to be understood to be four—such is what we are here in-
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66 THE YOGA APHORISMS,

formed of. Among these, the ‘diverse’ are the gross elementa
and the organs; the ‘ non-diverse ’ are the subtile elements and

the internal organ; the ‘merely [once] resolvable’ is intellect
" {—which is resolvable iuto the Undisereet, but not further—];
the ‘irresolvable’ is the Undiscreet [or nature] :—thus has
it been declared.®

b. The four conditions {of development} of the Qualities are
set, forth as necessarily requiring to be known at the time of
Concentration, because we recognise the Undiscreet, which con-
sists of the three Qualities, as being present everywhere that
these are,} [—so that if we did not know these, then the Un-
discreet, the cause of bondage, might be present undetected).

¢. Since the visible requires first to be known as that which
is to be shunned, having thus explained it, with its conditions,
in order now to explain what is to be accepted jand not to be
got rid of—viz.) the * seer,—he says.}

xEl T JRT ST TUIILA: W e |
Soul defined. 4pk, 20.—The *seer’ [s0ul) iz vision
simply, though pure, looking directly on ideas,

a. The ‘seer, i. e. Sonl, is * vision simply,’ i. e, mere Thought.
This ‘ though pure,’ i e. though abiding as itself, without becom-
ing modified, or the like, *Looking directly on ideas’—* ideas®
are thought coloured by objects:—it laoks * directly on * these,—

immediately,—without the intervention of successive stages, or
the like. What is asserted i this, that, whilst it is only the

——
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BOOK II, 67

intellect that becomes coloured by the object, Soul is spectator
merely through proximity. *
b. It alone is the experiencer ;—so he says.*—

JLY T TITERT N R L

_ Soul is the ex- Apk. 21 —For the sake of it alone is the
pertencer. entity of the visible.

a. The ‘ entity,” the self, of the ¢ visible’ which has been al-
ready defined [§17. @.),—this is  for the sake of ¢t ;—the bring-
ing about that ¢ ¢#, the soul, shall be an experiencer, is its aim,
to the exclusion in short of any selfish end. For Nature,
energiring, energizes not with a view to any purpose of her
ewn, but with the design “Let me bring about Soul's ex-
perience,”}

b. If thus the motive be only the cffecting of Soul's ex-
perience, then, when this has been effected, it should cease
striving for that in the absence of a motive:—and, when it
is free from alteration, siace it is pure [—exhibiting neither the
Qualities of Passion nor of Darkness when all three are in calm
equipoise—]), all souls should be freed from bondage, and the
mundane state should be cut short. Having pondered thiz
doubt, he says.!—

® Xgr YEN  TRMME ST ) wrawge 9iagd Grorand He-
fz ¥ o 9 Esfa ® gERl L aRwiiErasie
il | e ) S fasdiren grATa ) AT g
YA AAFEFTARIIT TR | QAW | wrAtaIRrecral-
ey o AT 7EEs 2R

t & ¢a A%y arg 0 .

1 TrEa WESHIER RAT FRTET & ATIEAEq JIVEY Nt
WA AT AT gEIA + Afg aqri ordwrAmeET. Pei-
AR Faa (673 qeTes Sy SFmEAaL

1 a%d gEve WEsIRARR wArwd Az wwid  afeaeary-
siiee fasqnd ey | AR sRomd grary & ged-
wqCige]-AaT SRS FATHIATE U




68 THE YOCGA APHORISMS.

FARTOE ATAGAL aZ=qgIaraorEnd (| IR 1l
The emancipation Aph. 22.—Though it has ceased to be,

:}fiazn:f 351'2; not in respect of him who has effected what is
required, it has not ceased [ in regard to all ], becaunse it is com-
mon to others besides him

a. Although, since it causes experience just {ill there is dis-
criminative knowledge, it ceases to be, i. e., desists from acting,
in respect of some soul which has effected the end [of discern-
ing discriminatively)still, since it is common to all souls, it
continues, as regards others, with its operations undestroyed.
Therefore, since Nature is common to all experiencers, it never
ceases ; nor does the emancipation of one involve the emancipa-
ticn of all :—such is what is asserted.®

b. Having explsined the ‘ visible’ and the‘seer,” in order to

explain their conjunction, he says—¥
aEmned:  EeqTSEIEg: I | g |
The conjunction  4pk, 23 —The conjunction is the cause

a,fh::.“l and DaWTe ¢ the apprehension of the actual condition
of the natures of the possessed and the possessor.

«. He characterises this through its effact? [——t.eII'ing us not,
what the conjunction is, but what it is the cause of |.

b. *The nature of the pessessed’ is the nature of the visible,
' The nature of the possessor’ is the nature of the ¢ seer” More-
over, the apprehension of the nature of these two, correlated ag
the known and the knower,—that which is the canse of this is
the conjunction [ here spoken of ];—and this is none other
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ROOK 1II. 69

than the nature of their cognate habit as the expericuced and
the experiencer. Because, of these two, which are from ever-
lasting and all-pervading, there is no conjunction other than
their essential character. That the experienced's character as
something experienced and the experiencer’s character as an
experiencer, has existed from everlasting,—this alone 1s the con-
juction®* [or relation between the two }.

¢. Moreover he states the cause thereof}

qEg EEAT N g )

The cause of the Aph. 24—The cause thereof is what ig
conjunction. to be quitted--viz., Ignorance,

@. That which has been already described {§4] as Ignorance,
in the shape of delusion, consisting in the confounding the un-
real with the real, is declared to be of that conjunction in the
shape of the absence of discriminative knowledge, the cause,—
what is to be quitted,~the [grammatical] object of the act of
¢ quitting."}

b. What, again, is the ‘ quitting’ thereof? To this he replies.§

aIETEAITR g agan fEeaq 1 R4 )

The quitting of Aph., 25~The ‘ quitting’ consists in the
conjunction what. gy roense of the conjunction, on that [Ignor-
ance] ;—this is the isolation of the soul.

a. *Of that, 1. e., of Ignorance, eradicated by its essential
opposite, viz, right knowledge, ¢ the surcease,—when this takes
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70 THE YOGA APHORIRMS

place, the surcease also of its effect, viz.,, of the conjunction, m
what is called the ‘ quitting’ of it.®

b. What is meant is a3 follows;—abandonment does not
apply in the case of this as in that of a circumscribed body
[froms which you may disjoin yourself by moving away into &
portion of space unoccupied by it]; but, when discriminative
knowledge has been produced, the conjunction, which was due
to the absence of discriminative knowledge, ceases quite of its,
own accord ;—such is the ‘quitting’ of it. And, moreover
quitting which there is of conjunction {with Nature), being
for all eternity, is what is called the isolation f{Raivalya) of
the soul [thereafter existing entirely) alone (kewala).t

¢. Thus have the nature, the cause, and the effect, of the
conjunction | of soul with Nature| been declared.;

d. Now, by means of declaring the means of * quitting’ [whaq
ought to be quitted], he states [by implication] the cause of
[the attainment of] what [condition] ought to be accepted§ [as
the most desirable possible],

PAymemiatRgar gm0

Themeans of quit- Apk. 26.—~The means of quitting [the state
ting the conjunction.  of hondage] is discriminative knowledge not
discontinuous,

@. The ‘ knowledge,—the perfect cognizance, of the distinc-
tion, in this shape, viz,, that the Qualities are one thing and
Soul is another thing, is ‘ the means,’ the cause, ‘of quitting,’
i. e, of abandoning, the visible [for phenomensal). Wiat sort
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BOOK 1I. : 71

of [knowledge]? ‘'Not discontinuous’ That [knowledge] is
‘ not discontinuous,” in respeet of which there is no skipping—no
breaks between and between, in the shape of non-abstraction®
[or re-conjunction of soul with the things of sense].

b. The import here is this, that, when Ignorance is dissolved
by force of meditating on what is opposed to it, that advent
which there is of a reflection, in the soul, of the introspective
intellect, where the conceit of being knower or agent has been
laid aside, and when it is uneppressed by the filth of Passion
and Darkness, is what is called discriminative knowledge, [—or
the knowledge of the non-identity of soul and Nature]. And
when this prevails permanently, there simply becomes, through
the cesaation of the rule of the visible, is lation.d '

e¢. While telling of what description is the discernment of
that soul in which discriminative knowledge has taken place,
he declares [by implication] the nature of discriminative know-
ledge itself.} '

3@ qRqT qrEagdt g3l e
howl?éﬂg@:i?tin:t;:: Aph, 27.—O0f that [enlightened soul] the
nature, : perfect knowledge, up to the ground of the
limit, is of seven kinds.

a. <Of that’ [eoul] in which diseriminative kunowledge has
sprung up ; ‘ the perfeot knowledge'—in the wsbape of the dis-
erimination which it behooves us to uunderstand ; ¢ up to the
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72 THE YOGA APHORISMS.

ground to the limit,’ i. e., as far as ig the extent of all the medi-
tation that has a support [—see B.1§17, j,—1]; is of seven sorts.”
b. Among these {seven], that which oconsists in liberation
from the producta [of mind] is of four sorts, —(1) * That which
is to be known is known by me; (2) ¢ T'here iz nothing that
ought to be known ;” (3) “ My afflictions’ are destroyed,—there
is nothing of mine requiring to be destroyed;” (4) “ Know-
lodge has been ettained by me, discriminative knowledge has
been attained by me; '—oand so, by the abandonment of sll
other impressions, in that state of things, just such perfect know-
ledge takes place [as is spoken of in the aphorism]. 8uch perfect
knowledge, being pure knowledge,the object of which is some pro-
duct [of mind}, is what is called ‘ Liberation from the products.’{
¢. ¢ Liberation from the mind’ is of three sorts,—(1) “My
mind has done its office {in enabling me to discern the distine-
tion of soul and nature];’ (2) “ And the Qualities have lost
their influence [over me],—Ilike stones that have fallen from a
mountain-peak which will not again resume their place; for why
gh_1d these, when tending towards resolution into their cause,
spring up again in the absence of the fundamental reason [for
their springing up] which is called ‘ delusion,” and in the ab-
gence of a motive F"—(3) “ And my meditation is such as has
become one with soul;—such being the case, I exist in my
real nature.”” Such is the threefold  liberation from mind.’
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BOOK IL . 73

d. 8o then, when there has sprung up such a sevenfold per-
feot knowledge, reckoning as far as to the limit [where medi-
tation ceases to rest upon an object], wo say that soul is alone®
{kevala, or in the desiderated state of keivalya).

e. It has been gtated [§26]that discriminative knowledge is
the cause of the removal of the Conjunction [between soul and
nature] ; but what is the cause of #ka¢? To this he replies.d

AmgEErTRgiRad mAdfuRAeEa: 1| 3¢ 1

Ascetic practices . Aph. 28.—Till there is discriminative know-

Sronr theway to dis-  1oqpe, there is, from the practice of the things

subservient to the Yogs, an illumination

[more or less brilliant] of knowledge [whick is operative] in the
removal of impurity.

. The *things subservient to the FYogz, are what will be
mentioned {in §29]. ‘From the practice’ of these, i, e. from
the practice of them preceded by a knowledge of them,—* till
there is diseriminative knowledge,’—that ¢ illumination of know-
ledge’ which, more or less, as & modification of the pure [or
enlightening] principle, is {operative] ¢in the removal of impu-
rity "—in the removal of impurity in the shape of the afflic-
tions > whose characteristic is their hiding the light of the pure
principle of the mind,—unfil discriminative knowledge [takes _
place), that is the cause of this knowledge [of the distinction
between soul and nature] ;—-such is the meaning.}

b. ' From the practice of the things subservient to the Yoga,—
in the removal of impurity, —has beon said :—what, then, are
those ‘things subservient to the Yoga'? So he enunciates them.§
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74 . THE YOGA APHORISMS,

qAREH IO YA RITOIERTAGAT4T SEEgll }Q 1)

 The eight subser-  4ph, 29.—The eight things eubservient
son of Concentra- {to Concentration] are (1) forbearance, (2)
religious observance, (3) postures, (4) suppression of the breath,
(5) restraint, (6) attention, (7) contemplation, and (8) medita-
tion,

5. Some of these, as ‘attention,’ &c., are immediately sub-
servient, since they are directly conducive to meditation. Bome
as ¢ forbearance’, * religious observance,” &e., conduce to medita-
tion by means of their eradioating [all] hesitation ahout things
opposed to it, such as killing, &e. Of * postures’, and the rest
{in the list,] the conducivenesa is successive, it being, o. g., when
one has succeeded in regard to ¢ posture’, that there is steadiness
in ¢ suppression of breath’ ;—and so it is to be inferred also in
respect of the others [in suoccession.}*

b, He describes these in their order.t
HERIAARTTRIITIRTET a0 |} Fo 0} -

Forbearance what.  Aph, 80.—* Forbearanoe’ (yama) oonsists of
not killing, veracity, not stealing, continence, and not coveting.
a. Among these [—to spesk first of the first—]}, ¢Ikilling® is
aoting for the purpose of removing life ; and this is a cause of
all evils. The absence of this is what is rasant by ‘ not killing.*
Sinee ¢ killing’ must be abstained from at o/ timee, its opposite,
“not killing’ is set down first] [in the list.]
b. ¢ Veracity’ means conformity, in speech and mind, to fmct.
Its opposite is falsehood. ‘Theft’ is the taking away another's
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property. Iis absenoe is “ not stealing.’ * Continence is the sub-
jection of one’s members. * Not coveting” means pot desiring
for one’s self means of enjoyment.*

¢. These flve, ‘mot killing,” &o., which are meant by
the word ‘ forbearance,” are laid down as things conducive te
Concentration.t

d. He states a peculiarity of these.?
T} MSsrRTeaTamans . arditagrae 1 3 o

Honesty independ-  Aph. 31.—These, without respect te rank
wut of circumetances. place, time, or compact, are the universal
great duty. .

a. ‘ Rank’ means Brahman-hood, &c. * Place’ means a place
of pilgrimage, &o., ¢ Time” means the fourteenth of the month,
or other {date which may affeet the wmeritoriousness or other-
wise of this or that otherwise perhaps imdifferent act]. ‘Com-
poact’ means that a Brihman, for example, is the motive [of our
doing or leaving undone.] The aforesaid ¢forbearances,’ viz
¢ not killing,’ &o., without respect to these four [considerations],
abiding in all places—i, o. [as the moral law written on the
heart, in all}] understandings,—are what are called ‘the great
duty.’§ .

b To explain -—* I will not kill a Brihman,’-—*I will not kill
any one at a place of pilgrimage,’—* I will not kill any one on
the fourteenth of the month,’— I will not kill, except for the
benofit of a god, a Brahman, or the like,’—([well, the * forbear—
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76 " THE YOGA APHORISMS.

ances, must be] without thie foarfold qualification,—unqualified,
—thus ‘T will not kill any ons, anywhere, at any time, or for
any purpose whatever.” And the same holds in respect of ‘truth’
and the rest, mutatis mulandis. It is these thus unqualified,
and aoted upon in their full generality, that are called ‘the -
great duty.™

¢. He states what are ¢ religions obeervances’ (niyama).t

QAN @RI TN e |1 3R

Religions observan- Aph 32— igions observanoces (ﬂym)
cos, are (1) purification, (2) contentment (3) auste-
rity, (4) inaudible mutterings, and (5)persevering devolion to
the Lord.

a. ‘Purification’ (shaucha) is of two sorts, external, and in-
ternal. The external is the cleansing of the body by earth, watez,
&o. The internal is the washing away the impurity of the
mind by means of benevolence, &o.}

5. ‘Contentment’ (santosha) means contentedness. The rest
have been already desoribed. These, viz.  purification,” and the
rest, are what are meant by the term * religious observances.’§

c. ‘How are these subservient to Conocentration P To this

he replieall
A GrITeETg 1| 3% 11
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How these things Aph. 33.—In excluding things question,
wre of use, ablo, the calling up something opposite (is
serviceable].

¢. ‘Killing,” &o., as opponents of Concentration, are ‘ things
questionable,’ because they are doubted about [-—it being
questionable what real good they can do). If these are exclud-
ed when things opposed to them are called up, then concentra-
tion is facilitated. Henoe *forbearance’ and *religious obser-
vanoes ' yeally are subservient to Conocentration.®

b, Now he states,in order, the nature, the divisions, the kind:
the cause, and the fruit, of the ‘ things questionable ’ (vitarka)-}

Rawl fbgiza:  samRargiRaSemig @ar ggrear-
Ry g-@mrAraner 319 gliemsrag 1 ge
mﬁﬂﬁoﬂ' Aph. 34.—The* things questionable, killing,

&c.; whether done, caused to be done, or ap-
proved of; whether resulting from covetousuess, anger, or
delusion ; whether slight, of intermediate character, or beyond
measure ; have no end of fruits {in the shape of] pain and igno-
rance ;—hence the calling up of something opposite [is every
way advisable],

@. These the ‘killng,’ &ec., aforesaid are first divided tri-
“partitely through the difference of ‘ done, ¢ caused to be done,
and ‘approved of- Among these, those are ‘dome, which are
carried into effect by one’s self. Those are ‘ caused to be done,’
which ape brought about by the employment of the incentive
expresgion ‘Do it, do it.” Those are ‘approved,’ which, when
being done by another, are consented to by the expression
+ ' Well done, well done” And this threefold character is men-
tioned in order to debar hallucination in regard to these res.
pectively ; otherwise some dull-witted one might reflect thus, .
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78 THE YOGA APHORIIMS.

“The kllhng was not done by me myse]f therefore the blame is
not mine."

b. In order to declare the causes of these [ questionable
things’}, he says, ‘resulting from covetousness, anger, or
delusion.}

~e. Although ‘covetousness’ is the one first specnﬁed yel;
mince the source of afl the ¢ afflictions’ ia delusion, whose mark
is the conceit that what is mot soul is soul, this we must be
sure is the root, because, when it takes place, ‘ covetousness’
‘anger’ and the rest arise in consequence of there having gone
before the division of self and other one [—but for the existence
of which delusive division there would have been no room for
either covetousness or anger]. We mean, then, that every class
of evils resulta from delusion.}

d. *Covetousness’ is a thirst. ‘Anger’ is an. inflamed con-
dition of the mind, which uproots all discrimination between
what ought to be done and what ought not to be done.§

e. * Killing,” &c., moreover, which are severally threefold
through the distinction between ‘done,’ &e., [§34. a.], are
divided tripartitely through their having as their cause *dely-
gion, &c.,, [§34. b]. He mentions, of these again, a threefold
character, through their difference of state, as *slight, of inter-
mediate character, and beyond measure” The ¢slight, or slow,
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are those that are neither fierce nor middling. Those ‘ of inter-
mediate character,’ are what are neither slow nor fierce. Those
that are ‘beyond measure’ are what are vehement, neither
middling nor slight. Thus the nine divisions, since there is
thus & further threefold character, become twenty-seven®

J. The slight, &c., moreover geverally may be of three sorts
through the distinction of slight, intermediate, and excessive.
These are to be combined accordingly as they can combine.
For example, the ¢ slightly slight, the ‘slightly intermediate,’
the *slightly excessive,’ and so on.t

g. He mentions their fruit, saying, ‘having no end of fruits
[in the shape of] pain and ignorance’ *Pain’isa state of

. mind, dependent on the Quality of passion, exhibiting itself as
something repugnant. * Ignorance’ is false knowledge, in the
shape of doubt or error. Those [*questionable things’] of
which the endless, or unlimited, fruits are these two, viz, pain
and ignorance, are what are so spoken of} [—i. e spoken of
by the compound epithet here analysed).

h. Thus it is enjoined, that the Yogi, by meditating on ‘ some-
thing opposite’ is to get rid of these [‘questionable things’]
which he has understood by means of the division of patures,
causes, &c.§ [that has been now set forth].
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+. With a view to declare, in order, how perfections arise,
consequent on these {‘forbearances’ &c.], when by practice,
they have reached their highest degree, he says.*—

Featee @ g% |

Influence of the Yogi  Aph, 35.—When harmlossness is complete,
that is harmaless. near him, there is abandorment of enmity.

a. When the harmlessness of him that practices harmlessmess
is complete, even natural enemies, as the suake and the mun-
goose, abandon {when near him]} their enmity, and abide in
amity ;—that ig to say, those that dehght. in destroying, leave
off their distructiveness.

b. What happens in respect of him that practices vemty?
To this he replies.

aanfaeal Prarsersa | 38 1

Influence of veracity. Aph. 86.—When veracity is complete, he
is the receptacle of the fruit of works.

a. For works, such as sacrifices, being performed, give fruits
such as Paradise. But of that Yogi who practises veracity,
the veracity rises to such & degree that the Yogi receives the
fruit even without the works being performed. At his bidd-
ing, the fruit of works accrues to any ome scever, even though
not performing the work :—such iz the meaning.}

5. He states the fruit accruing to him that pract.ises ab-
stinence from theft.§
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sranfagrar aitelvemmg il e )

e “‘mﬂ ofuot  Apk.  87.—When abstinence from theft is
complete, all jewels come near him,

a. When he practises abstinence from theft, then, on its
reaching its highest degres, the jewels that exist in every quarter
come to him even though he covet them not.*

b. He states the fruit of the practice of continence.t

FRAuiaEEden: | 3¢ |

contlonms reward of - Aph, 38.—When continence is complete,
there is gain of strength,

a. He, indeed, that practises continence, when it is complete,
there ia revealed in him excessive strength, or power. For
continence is the preserving of one’s manly vigour; and from
this [continence] being of a high degree, vigour in body, organs,
and mind, attains a high degree.}

b. He states the fruit of the practice of non-covetousness.§

aqitmgeld sarsarasEng: 1 3% )

The reward of nou- Aph. 39.—When non-covetousncss is es-
covetousneas. tablished, there is knowledge of all about

[former] states of existence,

@ ‘All sbout it’ means the condition how [—kathantd
being the abstract of the iedeclinable katham]. ¢ All about
states of existemce,” such is the meaning of jonwmakathantd.
The ‘knowledge’ thereof, the perfoct underatanding. That is
to say, he knows perfectly every thing in regard to the
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question * Who was I in & former state of existence? What sort
-of person ¢ The doer of what actions #'*

b. It is not merely the coveting of the means of enjoyment,
that is [here meant by) covetousness, Covetousness iz [meant]
even as far as the soul’s coveting a body. Since a body is an
instrument of enjoyment whilst ¢ exists, from its association
with desires, our energy being directed to the external, no real
knowledge reveals itself ~When, again, without regard to
coveting a body, &c., one betakes one's self to iudifferences, then,
since one abandons desire, &c., the acquaintance with past and
future states of existence becomes indeed a cduse of right know-
fedge to the indifferent} [person, who thus discerns how little
there is deserving of -a wise man’s regard in any mundane con-
dition whatever].

c. The fruits of the * forbearances’ have been stated. Now
he mentions [those of] the * religious observances.}

ey Rewad 4 to |l

Mental ‘result of Aph. 40-~From °purification,’ results
ipurifications. loathing for one’s own members, and non-
intercourse with-others.

@. He who practises * purification,’ to him there springs up &
loathing, an aversion, even for his own members, through his
thoroughly discerning the cause and nature [ofa body];—
“This body is impure ; any fondness for it ia not to be entertain-
ed;"—and so for the same reason, there is non-intercourse,’
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the absense of intercourse, the avoidance of intercourse, * with.
others, * with other possessors also of bodies ;—such is the
meaning., For whose loathes his own body, through his dis-
cernment of this or that fault, how must he judge of intercourse
with the similar bodies of others ?*

b. He states another fruit of this same ¢ purification,’}

FrerREgRR e R CRgR AN ANEEAT et

Other resnits of  Aph. 41.—And purity in the Quality of
purificationa, Goodness, complacency, intentness, sub-
Jjugation of the senses, and fitness for the beholding of soul, (are
fruits of ¢ purification '}, :

a. * Are’ is required to complete the sentence.}

b. The * Quality of goodness’ is. what consists of light, joy’
&c., [—see Sénkhya Aphorisms B. I §62]; its ‘ purity’ is its
not being oppressed by Passion and Darkness. *Complacency ’
is mental joy, from there not being the oppression of distress.
*Intentness ” is steadiness of the mind on an object to which
the senses are confined. ¢ Subjugation of the senses’ is the
abiding in themeelves of the senses averted from objects, The
¢ fitness’ of the mind means its power of bebolding sonl, —[this
‘ beholding ’ being] in the shape of the knowledge of the dis_

tinctness§ [of soul from naturel.
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¢. These, * purity in the Quality of Goodness, and the rest,
manifest themselves in sueccession, in the case of him that
practises purifications. That is to say, from *purification’
comes ‘ purity in the Quality of Goodness; from * purity in the
Quality of Goodness, ‘ complacency’ ; from ‘ complaceney,’ ‘in-
tentness’; from ‘ intentness, ‘subjugation of the senses; and
from ¢subjugation of the senses,’ ‘fitness for the beholding of
soul* :
d. He states the fruit of the practice of contentment.t

T TRTeEgEet: |l 8 ||
The fruit of Aph. 42—From contentment there is
con tentment. acquired superlative felicity. _

a. From contentment reaching its highest degree, there
is revenled to the Yogi suchan inward joy that the external
enjoyment of objects is not equal to a hundredth part of it.}

b. He states the fruit of ‘ austerity’ (tapas).§

s,
Frfafalgrgieaaaya: 1| 83 0
_The fruit of auste- Aph. 43—The perfection of the -bodily
rity. senses, by the removal of impurity, [is the
fruit] of austerity. )

a. ‘Austerity,” when thoroughly practised, brings ®perfoc-
tion,” i e, a heightening, of the bodily senses, through the re-
moval of the impurity, consisting in the ‘ aflictions,” &ec., of the
mind.|[

b. Whatis meant is this ;—by the chdndrdyana {* speciea
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of fast), and the like, there is the removal of the afflictions’
[§ 3] of the mind, By the removal of these there is developed,
in the senses, the power of, for example, discerning the subtile,
the hidden, and the infinite; and, in the body, [thé power of
assuming] at will either an atomic or an enormous bulk, &c.*

o. He states the fruit of ‘inaudible muttering * swadhyayd.t

@rEqrEEaarasaT i 88 o

The fruit of inau- Aph. 44—Through inaudible muttering
dible muttering. there ig a meeting with one’s favourite deity.

@ When ' inaudible muttering,’ in the shape of charms and
spells directed [to some deity or other], is at its height, there
takes place, in the case of the Yogi, a meeting with the
‘ favourite ’ deity, i. e. with the one to whom this [inaudible
muttering] was directed. That is to say, the deity becomes
visiblel [—and most probably says “ Ask a boon ™).

b. He sates the fruit of ¢ persevering devotion to the Iord'
(Ishwara-pranidhana)§

SENE T ER U e G (IR

The aﬁ:&n per::v:‘:; Aph, 45.~Perfection in meditation comes
1',?:&, from persovering devotion to the Lord.

. As for this species of faith in the Lord, thereis develop-
ed therefrom Meditation, which bas been already described,—
because that Divine Lord, being pleased, having removed the
obstructive ‘afflictions,’ elicita meditation.)| .
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b. Having spoken of the *forbearances’ and the * religious
observances’ [§29], he speaks of the ¢ postures’ (dsana)®

Reacgaaaan |} 82 1}

Aph. 46—A ‘ posture ' s what is steady

Poatures what, and pl "

a. A ‘posture’ means what one sets ome's self in,—such as
the padma, the danda, the swastika, &c., [with the precise
character of which we are not at present concerned]. When
this is ‘steady,’'—mnot wavering,—and ° pleasant,—not uncom-
fortable,—then this serves as a subservient to Concentration.t

b. He mentions a plan for producing steadiness and plea-
gantness in this same.}

TSR AGATIRean_ || 8 I

managed, through attaining te the infinite [de
¢ postures,” become steady and pleasant].

s, The construction [with the preceding aphorisms] is this,
that that,—viz., * posture, * becomes steady and pleasant through
slightness of effort: and through attaining to the infinite.§

b. When, he forms the wish—“Let me establish [myself
in such and such] a posture”—that *posture’ is effocted
with slight effort, with little trouble; and when the mind at-
tains the boundlessness that belongs to space,—i.e. when in
thought one has identified one’s self with it,—then, from there
being neither body nor self-consciousness, the *posture’ is no
cause of pain;,—when fhis command over the ‘postures’ has been
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attained, the tremblings, &c. [B. L. §31], which are obstacles to
meditation, no longer prevail.*
¢. He mentions a fruit of this when accomplished.}

adl gegAnETa: | 8¢ I\

Proit of the Aph. 48, —Thence there is no assaunlt by
! the pairs, .

@. When this’command of the  postures’ has been attained,
the Yogi is not assailed by ¢ the pairs, cold and heat, hunger
and thirst, &c.;—such is the meaning.}

b. Next after the mastering of the ‘postures, ' he speaks of
the ‘regulation of the breath’ (pranayema).§

ARy &Ry qrETAEAuEdT qronaE: | s |
tion of the  Aph. #9—When this has] taken place,
there is regulatiou of the breath, a cutting
short of the motion of inspiration and expiration,

a. When steadiness in a ‘posture’ has taken place, that
species of auxiliary of Concentration, viz, ‘regulation of the
breath,’ to which this {steadiness of posture] is conducive, is to
be practised. Of what sort is this? In theshape of ‘a cutting
short of the motion of inspiration and expiration.’|

b. ‘Inspiration and expiration, ' are what have been described
{B. L §31,¢]. What is called ‘regulation of the breath,” is the
“cutting short,’ or restraining, ‘of the motion,’ or flow, in the
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places external or iuternal [—see §51—1],of these two by means
of the threefold process of [regulated] expiration, retention, and
inspiration,* [-—see B. L §34, a}.

¢. In order that this same may be easily understood he states
the nature of it, with its divisions.}

¥ § A@raaRasad awedsaitn: st
oz 1 4o

Aph. 50.—But this, whichis (1) outer,
(2) inner, and (8) steady, peculiarised by
place, time, and number, is long or short.

a. * That which is outer’ is the expiration, or expelling ; “that
which is inner’ is the inspiration, or filling ; ‘ that which abides
steady, within, is called Zumbhaki It is called kumbhaka
because, when it takes place, the vital spirita rest mot.mnlesa
like water in a jar (kwmbha).}

b. This threefold regulation of the breath, further peculiarised
by place, time, and number, is termed ‘long or short.'‘ Pecu-
liarised by place,” e. g., [see the direction} “As regards begin-
ning and end, twelve from the nose ;"—that is to say, as far ag
twelve inches, beginning from the nose. * Peculiarised by time,’
as, “For the duration of thirty six maéras,” &c. ¢ Peculiarised
by number,’—e. g. the first udvefz is made by so many inspira-
tions and expirations, so many times; and the employment of
number is had recourse to in order that this may be knéwn [by
substituting the definite number for the indefinite ‘ sc many 'k
By udvata is meant the impinging of the air sont {upwaxrds, in
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apeaking,] from the pit of the stomach, on the head,* [from
which it is suppesed to be reflected down again, so passing out
of the mouth).

b, Having mentioned threc regulations of the breath, in
order to declare a fourth one, he says.t

sRrasaRed sgd: 6aq

A gpeoial variety, Aph. 51.—The fourth recogmises both the
outer and the inner spheres,

a. The ‘outer sphere’ of the ULreath is that [space] from
begianing to end [—reckoning from the mese—] of twelve
[Aackes;—sce §50,6]. The “inner sphere 'is the keart, the navel,
the plexas,- &e. The fourth regulation of the breath is that
which, in the shape of motienlessness, is a cutting off of the
motion [of the breath), recogmising, i. e. having an eye upon,
both those two spheres.}

4. The distinction between this and Lhe third one, viz, thc
kumbhaka [§50,a,} is this. Thatonc [ —the kumbhaka— ],
without paying any regard to the two spheres, the outer and
the inper, suddenly, like a lotus dropped upon a heated stonc,
at once arrives at the condition of nigidity ;—but fhis one is 4
restrainment that has respect to the two spheres.*
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c. This also, lixe the former [§50, b), is to be’ regarded  as
being peculiarised by time, space; amd-number.*
d. Of this { regulation of the breath ] which is of four descrip-
tions, he mefitions the fruitf
ad: afiad gRmEEm Al §3 1
The fruit of the regu-  Aph. 52.—Thereby is removed the “ob-
Tation of the breath. scuration of the light.

a. ‘Thereby, i, e. by that vegulation of the brea.th there n‘l"
removed or destroyed, that ‘obscuration’ which, in the shape
of the ‘ afflictions’ [§3], there is ‘ of the light,’ that bélongs to
the Pure Quality of the mind ;—such: is the meaning.}

5. -He mentions another result.§
QoNgs qEgAr gaE: ) sy
A further reault, Aph. 53.—And the mind becomes fit for
acts of attention.

4. ‘ Acts of attention’ are what will be spoken of [in the
sequel] The 1nind, freed from its defects by the several kinds
of regulation of the breath, wherever it is directed to, there it
remains fixed, and does not suffer distraction.||

b, He defines * restraint’ ( prafydhdra).$ . ]
R R CCTERE SIS R SIS (G LI e Sl
TERIT I %% N '
Aph. 54— Restralit’ is 2341t were the accommodation of the

*Restraint’ what.  senses to -the vature of the mind in the
absence of concernment with each one’s own object.
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a.-1t is called * restraint, because, when it exists, the senses
are restrained, are withheld, .from their respective objects. And
how is this effected ?_ He replies ;— of. the senses,’ Sight, &c.,
there is ‘ each one’s own object,’ as.Colour, &¢ :— concernment.’
therewith is any energizing with-respect: thereto :—the * absence.
of this is the abiding in their mere nnture after having aban:
daned all regard to such things, When this. takes plage, the
senses simply. accommodate themselves to.the nature of.the
mind ; for, all.the senses.are observed.to.follow obsequionsly the
mind, aa the bees theiv leader., Hence,  when the mipd:is res-
trained [from the exercise of its functions], these [senses], are
restrained ; and their accommodation to .the nature therepf
[wnder such circumstances] is what is called . restraint.’*

4. He states the fruits

qa: O FEFatEa A1 48 -
The. frait of re. Aph, 55 —Therelrom is. there complete
straint, subjection.of the senses.

a. For, when ! restraint’ is .practised, the senses become so
subjected,.so subdued, that, even when attracted towards ex-
ternal objects, they will not go;—such is the meaning.

b. Thus, then, [—to recapitulate briefly—]}
of Concentration, which-was defined in the
First Beok, having déclared that appendage, vis., the * Practical
(part of) Concentration ' [§.1], the fruit of which.js the alleviat- .
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ing of the ‘afflictions’ [§2]; baving mentioncd the names of
the ‘ afflictions’ [§3), their cause and source |§4], their mature
and froit [§5—11]; having stated also the division, caise,
nature and fruit, of works {§12]; the nature and cause of frue-
tification are wet forth [§183—14] 'Then, since the “afictivhs,
&c., are to be got rid of, and since it is impossible to pet ¥id of
them withont knowing what they are, and since knowledge is
dependent on instruction, and since the instructios assuies Tour
‘aspects, 8s it respects (1) what is to be got rid of, (2) what s
not [desired] to. be got rid of, (3) what is constituted by thé
cause, and (4) what is the cause constitutive, and since, without, -
fan explanation of what is meant by the expression] * getting
vid of, the nature of “what is to. be got rid of ' cannot be ex-
plained, [therefore] having set forth the fourfold arrangement,
with, [an explanation of what is. meant by] * getting rid of, and
with [an account of] the canse of each thing severally [§15—27];
baving explained, salong with the fruifs, the nature of those
appliances, ‘forbearance’ &c., which stand in the relation of
causes, immediate or mediate, in respect of the constitutive
canse [of emancipation], viz, ¢discriminative knowledge’
[§28—46); having exhibited the ¢ postures,’ &c., as far 4s ‘&t~
" tention,’ arranged according to, their mutual relation as conduc-
ed to and. conducers [§47—52}; their fruits, along with the
xespective characters thereof, have been set forth [§53-—553.*

¢: Thus this < Concentration, having, through ¢ forbésrante,
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¢ religious observances,’ &c., attained to the condition of a seed,
and bhaving sprouted by means of the ‘postures” and ‘regula-
tion of the breath, and having blossomed by means of ‘self-
restraint, will fructify by means of ‘attention,” * contemplation,’
and * meditation’{§29] Thus has the Book om the Means been
explained.*

d. Thus has been completed the Second Book—tbat on the
Means—of the commeutary called the Riéfm Marianda, com-
posed by the illustrious great king and governor, king Blioja
R4jh, on the Aphorisms of Patanjali’s System of the Yoga.t
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PATANJALIL

——

BOOK IlI.

~a. May that Lord of Spirits (Shiva)—by the recollection of
whose Lotus-Feet the superhuman faculties, Anima &c, are
{at the disposal) of devotees, be (helpful) for (t.he attainment)
of prosperity [*

b. Thus then, to discuss the three Yoganges, Dharana &e,
which have been generally stated before (see Aph, 20th, Book
L P. 25) and to explain, by stating the appellation of Sanyama,
the external and internal and other 8iddhis (the superhuman
faculties), Patanjali begins to define the three Yogangas of
which he declares [first] the nature of Dharana (attention).d -

ggrafuae qron | A N
Dharana defined. A4 pk. 1.—Fixing the internal organ [Ohiwn.]
on a place is Dharane (attention),

¢. “On a place” i. e. at the circle of the navel, &c. The
fixing of the internal organ, by abstracting it from all other ob-
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BOOK 1IL 95

jects, is ‘called Dharava (attention) of the internal organ,
{Chitta).*
* *b, Having defined Dharana, he (Patanjali} -proceeds to state
“Dhyaus “{conteniplation).y:

ax qRiF[EaT SEEg U} W

Whyana deficed.  HAph, 2—A course ‘of uniform (fixed on
enly one object) modification of knowledge at that place (where
the internal organ is fixed in Dharans) is Dhyana (contempla-
fion),

. A ocourse of uniform modifieation of krowledge at that
p‘laeewhere the internal ergan is fixed in attention by avoid-
ing the otherwise (not uniform) medification of knowledge, is
called Dhyauna (contemplation).}

b. [1t is te be observed here that in this philosophy the usual
tenet is, that knowledge ic the shape of Dhyana does not take
place unless it has recourse to a certain place. Therefore, the
definition speaks ot a eourse of uniform meodification of know-
ledege at that place, where the internal orgad is fixed in at-
tention, Dharana.)

a. He explains (now) Samddhi, the last of the Yogé.ngas
(things subservient to the Yoga.)§

adyrdwraRnid aegaeat gufe: | g ||

Aph. 3.—The same (contemplation) when it arises only about

Samidhi defined. 5 material substance or object of sense, (and
therefore) is (then) like & non-existence of itself (that is like
ignorance) is Sam4dhi (meditation).
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b. [The true mesmng of thin aphorisw is this, that know-
ledge in the shape of contemplation always takes place about
the following three, i ‘e, the material sabstance whether it be
unimate or iuanimate, such #s'a cow, ajar &c., the term cow,

" Jar &ec., and the krowledge ftself; but when it takes place only

about the material sabstance and net about the latter two, then

_such a knowledge in the shape of contemplation is called
Samédhi.]

¢. The term Samadhi ineans ht.era'ﬂy that state (of knowledge)
in which the mind, having avoided the ebstacles (see Aph. 30th,
Book 1), is well fixed on, or confined to one ohject only."

a. In order to give a bechnical term for the use of the thres
Yogéungas just defined, he says.®

SauFS Gan: 1 e

Senyama defined. A ph. 4.-These three (when they oporate
only) on one object, constitute Saayama.

b, The three which are characterized as Contemylsmns
Attention and Meditation, wher they operate on only one ebject,
are called in this philosophy by the appellation of Sanyama.}

«. He explains the fruit (result) of Sanyamsa§

. CELICEEIC TR

The fruit preduosd APk 5—By subduing Esnysme, a dis
by Sanyama. cerning principle isdeveloped.

5. “ By subduing Sanyama” 1. e. by rendering it natural
(easily attainable) through endeavours, & principle, distinguish-

. ing things from others, is developed ; that is to say, the intel-
lect well apprehends a thing to be known.||
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w. He explains the use of Sanyama.*
qer g fAtE w g

The tuse of San- Aph. 6.—Sanyama is te be used in the
yama, modifications (of the internal organ Chitte)
b. “Iu the modifications (of the internal organ)’ ia . the
shapes charactetised by the rough (Sthula) and fine (Suksbma)
objects, Sanyama is to be wused, that Is, to make the modifica-
tioms fiv, by Sanysmia, for the future fiuit just defined. When
it is known that the lower medifications ef the internal organ:
are subdued, Sanyaia is then to be osed in the superior mo-
difications to subdue them, because, the Soul would never gain
the fruit (aimed at) without subduing the lower modifications,
though attempting to subdue the superior ones by Sanyama.f-—
[The meaning of the whole is this, that a man should proceed
towards concentration by gradually scquiring eontrol over the
modifications of the internal organ, in the shapes of the rengh
and fine objects. When the superhuman faculties Anima &c.,
attainable by the conquest of the respective modifications of the
internal organ, are at his disposal, he is to know that those meo-
difications are subdued, and theu he should proceed further to
subdue the other ones, otherwise, he is not to expect to gain
access to Conceatratien (Yoga)l

a. In (the Second Book called) Sadhanapdda, he, having
enunciated the eight Yogangas—things subservieat to concen-
tration (Bee Aph, 29), has defined (only) five (of them, i. e. for-
bearance-—Yama &c.); but why has ke not (there) defined the
last three, sttention &c.? With reference to this he declares
as follwows —3
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TANATE qEu: 1) e |
'gun;:ttel;‘i:: f;’g:;'é Aph. 7—The three Yogangas (i. 6. atten-
moditation _ called tion, contemplation, and wmeditation) are
prajnatasama- . . . . . .

dhi. :more interior (1. e. immediately subservient
to that kind of meditation in which there is distindt recognition
i. e. Samprajnatasamadhi,—See Aph. 17. Book.1) than the ﬁ.rst.
{five Yogangas, forbearance-&e.}

b, The Brst (five) Yogangas, fofbearance (Yama) &e, are not
immediately subservient to that kind-of meditation i ‘which .
there i distinct recognition (i. e. -Samprajnatasamadhi) but.as
the three (Yogangas, attention &e,) areimmediately subservient
to.aceomplish its nature, theseithree therefore are more interior
—Antaranga--—to it than the first five*

«. He declares {now) that these three (Yogangas) also are-ex-
4erior (Bahiranga) to the-ofher kind of meditation in which'dis-
Linet recognition is logt (1.'e. Asamprajoatasamadhi-—See Aph,
18..Book, 1.+

azff afdeg Freftse 0 <Nl

"The very three are exte- .Myh. 8—Those three also are ex-

rior to the meditation call-  terior to.the meditation without a seed
ed Asamprajnatasamadhi. '(Nirbija').

b. “ Nirbija” i e, that which has no support to depend on,
that is to say, that kind-of meditation in which recognition of
an object is lost. To this kind of meditation, these three
yogangas arenet-immediately subservient, and therefore thess
also are exterior (Babiranga) to this kind of meditation.}

a. Now, being desirous to explain the Siddhie (Superhuman
Taculties which arise from the Yogangas ) to bring under discus-
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sion the particular circumstances of Sanyama (which has been
defined before—See Aph, 4, Book II1.) he declares the three
modifications (of. the internal organ) successively.*

SRR EERR AR
 FAQgBHO FRar-aaY. IROgwRow: (1S |0

The modification in ~ Aph. 9.—Out of the two trains of self-re-
the sape of Nirodha  yoductive thouglit, resulting from the
Vyutthana and the Nirodhia, when the former is subdued and
the latter is manifested, and, at.that moment of manifestation
the internal organ (Chitts) is concerned in both of the trains s
then, such modification of the iternal orgau is the modification
in the shpe of Nirodha,

b. “Vyutthana’ consists of the three modifications of the in-
ternal organ in tHe shape of Kshipta (cast), Mudha (darkened)
and Vikshijpta (better than kshipta): [That is the first is that
modification of the internal organ in which it, by passion, is en-
tirely cast in, i e. engaged in the thought of an object; the se-
cond is that.in which-it, by darkness; tekes the shape of sleep and
the third is that in which it is better than kshipta, i.e.in which,
thougls it i= inclined towards concentration, still it, every now

_and. then, becomes engaged with other objects—saee the sentence,
given below, of the Commentary on.the Yogabhashys, by Vi-
dnyanabhikshu.]+ “Nirodha,” is that modification in which the
internal. organ has only & pure element (Sattva} as an object of
thought, From these two, result.the two trains of self-reproduc-
tive thought, out of which, in succession, when the formner is over-
corne, 1. e. become incapable of producing any effect on account
of'its being hidden, and the latter is manifested, i. e., come-in:
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veiw in the present way and at that moment of Nirodha (just
expounded), the connection of the internal ergan with betk of the
trains is ealled the modification (of the internal organ) i the
shape of Nirodhs.—The meaning is this, that when the quality
in the shape of the train yesuhting from the Vyutthina has dis-
appeared, and that in the shape of the train resulting from the
Nirodha becomes manifest, and the internal organ appesrs te bo
connected with both of Lhe trains, then such medification of the
internal organ is (technically) termed Nirodhaparinama, Though
the internal organ is not fixed (because it consists of) the three
principles of existence, i e., Battva (truth or existence), Rajos
{passion or foulkpess) and Tsmas, {(darkness or ignorance} which
always vary (according to the technicality of the Yoga and San-
khya Philosophies) still this modification of the internal organ is
called the fixed modification (of it).*

a. He states the ¢special) fruit of it.+
FEAqIFARAT WEBITRL_1Y oM

The fruit resulting Aph. 10.—A uniform flow (of modifies-
trom the Nirodha- *  tious of the internal organ arises) from the
porming. (aforesaid) train of self-reproductive thought.

b. “ A uniform flow &e’” that is to say, the internal organ
takes a uniform shape on account of its being deprived of the
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obatacles (Vikshepas or Antardyas, sickness, langour &e.—see
Aph. 30, Book I).*

a. Having described the modification in the shape of Nirodha
{bindrance) he declares (now) the modification in the shape of
Bamsdhi (meditation).+

waaREGdn: Saigdliaw arudstors: | L i

The modification in  APk- 11.—Out of the two (properties) of
the shapeof Samadhi  the intermal organ-—chitta~— which censist
(meditation) defined. of Sarvirthatd (that is its comprchension of
several objects) and Ekdgratd €. e. ita intentness on a single
point) ; (when) the first is utterly destroyed and the seeond is.
mabifested—(at that time the cennection of the internal organ
with both of the properties er the state in which it exists as
Dharmi, i. e. endowed with the two properties) is the modifica-
tion of the internal organ in the shape of Samadhi (meditation)

b. “ Sarvarthatd” i. e, that property, in the shape of an
obstacle, of the internal organ-—-chitta—which censists of its
comprehension of several objects en account of its being change-
able. “ Ekégratd” (literally means intentuess en & single point,.
but here it) means a uniform medificatien of the internal organ
having its support on enly one ebject. This also i & preperty
of the internal organ. Out of these two, (when) the destrue~
tion (of the first) and the manifestation (of the 2nd) i. e. the
destruction or an uiter conquest of the -first preperty charac-
terised as Sarvirthatd and the manifestation or development
of the 2nd one distinguished as Ekégrata, take place snccessive-
ly, (at that time), the connection of internal organ, which has
{then) an abundance of the principle Sattva—truth—with both
of the properties or its existonce as Anvayi (or Dharmii e,
endowed with the two properties just mentioned) is technically
called the modification in the shape of Samadhi—meditation.
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This modification differs from the former one only in this res-
pect, that there, the subjugation and manifestation of the
Sanskaras—trains of self-reproductive thought, that is, the sub-
Jjugation of the former train of self-reproductive thought, result-
ing from Vyntthana before defined and the menifestation or
the state of not being subdued, of the latter one, resulting from
Nirodha—hindrance—are to take place. But here, (i. e. in the
modification in the shape of Samadhi—meditation) the destruc-
tion and manifestation of the properties—DPharmas (and not of
the Sanskaras), that is, the destruction or entering past way,
en account of utter negligence, of the property of an obstacle in
the shape of Sarvarthata and the production or manifestation,
in the present way, of the property characterised as Ekagrata,
{(are to take place).*

¢, (He) declares (now) the third medification of the internal
ergan (in the shape of) intentness on a single point (Ekagrata).4

MRS geaneadt faaednraamRore: | (R )

The third modifica- Adph. 12.—(When) the two particular
fion in theshaps o states or modifications (pratyayas), the one
point defined, tranguil (Banta) and the other reason (Udita),
of the internal organ become equal, then itz connection with
both of the states is (its) modification in the shape of an intent-
ness on & single point, (EkAgrata), '

b. The one particular state of the obstructed internal organ
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is tranquil (Santa) i, e. cntered the past way; and the other
risen 1, e. ‘gitated in the present way, (when) both of these
Stsites'ulso ‘become equal or similar; as the internal organ, being
abstracted fromall other objects, has only one one object, as
its stpport, to-contemplate with, (then) the abiding (Avasthana)
of the mternal organ is in-the shape of intentness on a single
point (Ekagrata).*

5. To'explain the (same) nature (of the modifications) about
other things, as’has been stated ks to these of the internal
organ, (he) says (as follows)
| QA PRy adesorTeTgRtaTET s B Ly |

The modifications  Aph, 13.~—By this (exposition of the mo-
ot oxpieiea™  difications of the isternal organs) the (three)
modifications in the shape ‘of property (Dhanna), indication
(Lakshana) and position (A vastha) in {or of) the Elements and
organs, have been (sufficiently) explained.

b. « By this (exposition)” ef the threefold medification of the
internal organ (see Aphs, 9, 13, 12) the three modifications un-
der the distinction of preperty, mdication and position, have
been explained or are to be understood, in (or of) the gross
{Sthula) and subtle (Sukshma) Elements and both the organs
i e, those of perception and action as they are characterised,
(Now, the commentator explains these three successively.)

" 1st. (When) a Dharmi (i. e. that which is eedowed with a
property) is taken into consideration, leaving its former proper-
ty, it embraces another one, (then) this its embracing of another
property is the modification (of it) in the shape of property.
As for example. [Take a lump of clay which is called Dharmi,
as it is endowed with & property in the shape of lumpiness]
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(When) the Dharmi clay (as it is called) by quitting the pro-
perty in the shape of lumpiness, assumes another one in the
shape of jar-hood (then) this modification (which the clay has
now ‘vndergons) i3 called the modification of preperty.

2nd. The modification in the shape of indication is as follows,
(when) the same jar, by leaving the way valled Armgata (not
come in view) embraces the way called Vartamana (present) and
again by quitting it when it takes the way called Atits (past,)
{then), this sort of modification i3 called the modification in the
shape of indication. The following example will sufficiently
illustrate this. A stonehasastatue siready hidden in it and
the sculptor only removes the outer parts of it Yo make it ap-
parent. In the same mamner, the jar exists slready in the
lump of clay and it only becomes visible when the potter re-
moves the superfluous parts from it ; therefore, according to the
wechnicality of this Philosophy, the jar is seid to. exist in the
Anagata way, before it becomes visible. On its being visible,
it is said %o be in the presemt way and when it is destroyed it is
said to be in the way called Atita—paat.]

3rd. The modification in the shape of position is as follows,
Tn any two similar—i. e. belonging te the present way—mo-
ments, the same jar exists (and hence it is said) to be Anvayi
{to the moments i e. ceunected with both of them, but not
withent being changed, becanse, comparatively speaking, the
Jjar was mew in the first moment and became old im the next
one), for the three visible principles of existence (Guna) canmot
exiat even in a single moment without being changed, (This)
kind of wodificatien which the jar, enisting in the present way,
undergoes every imowment, is called the modification in the shape
of position).”
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a. Well then, what is & Dharmi? with reference to this
guery, he declares the definition of Dharmi.*

QEENRASTIA ST Rt w6 0 g |
Dharmi what ? Aph. 14—A Dharmi is that which follows
upon (or has) the properties in the shape of Sants (tranquil),
Udita (risen) and Avyapadeshya {incapable of denomination).

b. “ Bantas” are those {properties) which have done their
regpective functions, i. e. entered the past (Atita) way; “ risen”
are thoss (‘properties) which having abandoned the way not
come in view {Apagata) perform their own funetions, and “in-
capable of denomination '’ are those (properties) which exist in
the shape of Shakti (literally power, but here the Anagata way
as the word is used here according to the technicality of the
Mimansa Philosophy and consequently) these cannot be par-
ticularly denominated. As for example, (these are those pro-
perties which stand in this form) “all consists of all ” &e. [It
will be clear from the following tenet of this Philosophy that
“ all things are eventually dissolved into nature—Prakriti ; and
consequently & jar can easily be denominated a cloth and con-
versely. 8o, in short, it can be said that all consists of all and
hence they cannot be particularly named, as jar, cloth &c.}

By the word Dharma (property) is meant here & power itself
limited, as being capable of doing a fixed action. (Thus) a
Dharmi is that which follows upon (at different times) or has,
being Anvayi (i. e. connected with them), all the three pro-
perties (just defined). As for example, gold in the form of a
Ruchaka (chain) has a property in the shape of a chain and by
quitting that property assumes another one in the shape of
Svastika (a particular kind of ornament). Then though the
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properties (in question) differ from each other in some way,
still the gold follows when it is commonly taken in the shape-
of Dharma (property) it appesars then to follow as a distinct one,
{becanse every body can easily perceive that a garland differs
from the Svastika, though both of them are nothing but gold.]*

a. To remove the doubt how the same Dharmi is to underge
the various modifications, (he) declares (as follows).}

A TROGTE 83 0 24 N

Aph. 15.—The altered state of the order (of the threefold

An indication of Imodification just defined) is indicative of the
the various modifi-  yariety of the modifications (which the same
cations of the same
Dharmi. Dharmi is to undergo).

b. The apparent state, changeable in every moment, of the
order (of the modifications) of the properties defined before, ia
indicative of the variety of the modifications. The meaning is
this, that the apparent order (of the modifications of the proper-.
ties) that a lump of clay (is produced) from the power of the
earth thence the several part of the jar and then the jar, indi-
catesthe state of variety of the modifications. By the same
argument, the order of modifications of the indication and po-
sition, is also to be understood indicative of the variety of the
modifications of the same Dharmi (i. . a8 a jar) (in this man-
ner) all things appear to undergo a certain change according to
fixed order, and hence it is proved that the variety of the modi-
fications {of the same Dharmi) is indicated by that of the order
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{just explained). Some of the properties of the internal organ,
and all of its objects &e¢, are apprehended by perception (Pra-
tyakeha) ag happiness &e, and position and others (respective-
ly) and some are understood only by inference (Anumanz) as
property, train of self-reproductive thought, the way not come
in view &c. It is always to be observed that Dharmi differs and
does not; differ from itself*(accordingly as it is connected with the
medifications of the position and the way not come in view—as
the compound word Anagatadhva means).

@ Now, in order to explain the Siddhis—Superhuman faculties
—by showing (first)the particular circumstances of the before- -
mentioned Sanyama—restraint i. e. the circumstances where
Sanyama is {o be used to attain to the Siddhis, he declar-
ez (as follows).

qitonaFIEgRIRAtAAmaaAag 1 1€ i

The superhumsn APE 16.—A knewledgfa of past and future
faculty which con- events {comes to an ascetie) from (his render-
ff"“pn‘ft‘.ﬁﬁ”‘f'liﬂﬁ ing) Sanyama—restraint—sabout the three
eventa. modifications (just explained).

5. “ From rendering Sanyama about the three modificatoins
{just explained)” in the shape of property, indication and posi~
tion ( i. e. from acquiring control over them frem rendering
Sanyams regarding them ) an ascetic knows well the past and
foture events, The true meaning is this that this (particular )
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property is in this Dharmi, this is the way which it belongs to,
and this is the position it possesses. Moreover on its coming
from the Anagatadva~the way not come in view—, it hes
performed its respective function in the present way and entered
now the past way. When all this the ascetic (clearly perceives)
by getting rid of the obstacles from Sanyama—restraint—, then
he knows whatever is past and whatever is to come or arise (in
future) because the capacity of the internal organ to compre-
hend all objects, on account of its consisting of the manifesta-
tion of the pure truth (Sattva) is taken away by (i. e. is hidden
under) the obstacle ignorance (Avidya) &c. and when these ob-
stacles are removed by (adopting) special measures, then the
capacity of beholding all objects, is manifested in the internal
organ (which then becomes) like a cleared mirror by the force
or intentness on a single point (Ekagrata).*
tt. (He} declares (now) another siddhi.t

T T AT AR AT TR R S -

RIIGERI R ETE G L S IO

The superhuman Aph. 17T—A confusedness of Shabda {sn
faculty which con-  ytered sound or & word) Arthai. e. {(class,

sists in a knowledge

of the speech of all  quality, action &c.) and-Pratyaya (know-
living beings. ledge) arises from comprehending these
three indiscriminately. (But when an ascetic views these
separately by performing Sanyama—restraint—with regard to
them, a knowledge (is produced in him) of the speech of all
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living beings (i. e. he has a power.of understanding their speech.)
b. “8habds” is that (uttered sound) which is cognizable by
the organ of hearing ; it consists of letters whose order i fixed
and it is productive of knowledge of & fixed object. (This
definition of Shabda is given here according to the.technicality
of the NyAya Philosophy, and according to that of the gram-
marians it is as follows.] Sabda is (that sound in the utterance
of which} no order of its constituent letters is to be conceivable
and (hence) which is Sphotatma (i. e. from which, class, quality,
action &c. become plain at once) and which can (only) be un-
derstood by & mind cultivated by science. According to both
of these technicalities, it (Shabda) consists of term and sentenocs,
because these two can indicate their own fixed objects.

“ Artha” (means literally sense, but here it mesnns) class,
quslity, action &c, “ Pratyaya” (means) knowledge, i. e,, 2 modi.
fication of the internal organ, in the form of an object. A con-
fusedness (arises) by forming the same notion of them or sup-
posing the Shabda, Artha and Pratyaya (just expounded) to be
identical though they are different from each other, in their
uge. An illustration of this is as follows, (Suppose) when a
person is asked to bring & cow, he then comprehends indiscrimi-
nately these three, i. e., the material substance indicated by the
term cow, possessed of the dewlap &c., and possessing the charac-
teristi¢ implied by the term cow its indicatory term cow and
the knowledge by which the material substance is conceived:
but he does not perceive them so discriminately that the term
cow, is indicatory of this (material substance); that this is to
be declared by the term cow, and that this is the knowledge by
which the two former are conceived. Thus, when he is asked
what isthis substance, what is thistermand what is this knowledge,
he then, gives the same answer “cow” to sall these questions.
If he does not conceive the identity of these three, how does he
give the same answer to all these questions? 1In this state, he
who, having made this distinction that indicativeness is the es-
sential nature of Shabda (term), that the state of having to be
deelared is the essential nature of Artha (before defined,) and
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that luminousness is the essemtial nature of Dnyan (knowledge),
performs Sanyama—restraint—; acquires the knowledge of or
understands the speech or language of all living beings, i -e.,
of animals, wild and domestic, birds, reptiles &c., that is whatever
cry or whatever word (is uttered) he knows it all, viz, that
the sound was uttered with such and such & motive.®

a. (He) mentious another Siddhi.4

HERRETAREHTOG QAT | 1C 0
ME&; o] iﬁu?of-l Ap.h. 18.--—{& knowledge o’f the c!-ass (&c.,
sists in 2 kvowledge experienced) in a former birth (arises) from
of theclam &2 €2 presenting to our mind (Sakshatkarana)—
ormer birth. the trains of self-reproductive thought—
Sanskaras (of the internal organ).

8. Sanskaras—the trains of zelf-reproductive thought which
consist of the present comsciousness of past perceptions of the
internal organ are twofold. Some of these produce only &
memory (of the events formerly experienced) and others are
the caunses of the modifications in the shape of class, age, and
experience of pleasure and distress as they are called virtue and
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vice. When (an ascetic) performs Banyama-—restraint—with
regard to the Sanskaras (just illustrated); that is, when he re-
mermbers only through an abstract meditation and without any
exciting cause, all that is past, reflecting that he has experienc-
ed such and such thing—this is the result of the former set of
the Sanskaras—and that he has performed such and such
action, then he clearly sees the class &c., experienced in the
former birth when the trains of self-reproductive thought are
thus gradually awakened.*
a. (He) explains (now) another Siddhi.$

qaged wrEwaEg i 19 |

The superhuman fa- ! i -
oot b ommiate Aph, 19.—The mind of o-ther persons be
in the penetration of comes known to (an ascetic when he per-

g:wmd of other forms Sanyama—restraint) with regard to
the Pratyaya—knowledge—(contained in it, i e,, in the mind of
other persons), '

b. When (an ascetic) performs Sanyama with regard to the
Pratyaya—knowledge—obtained by any characteristic such as
complexion of the face then he knows the mind or another per-
son that is, (he) knows even the qualities which have entered
into the mind of others, whether their mind is impassioned
(Saraga) or dispassionate (Virdga).}

a. (He now) declares a peculiarity of this same knowledge-
of the mind of other persons §
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A e deatyedhraarg | e

The mind of other  Aph. 20.—It (i. e. the mind of other per-
onded withant ita 50n8) is not comprehended with its Alam-
object. bana—support, 1. ., object (to an ascetic)
because it was not the object (of Sanyama which he, the

ascetic, made use of in _comprehending the mind.)
b. The mind of other persons cannot be understood together
with its Alambana-—support—i. e. ohject, because it is not
rec ognized by any characteristic. . For by the charactéristic the

mind only of others is understood, but it is not known what
its object is and whether it be blue or yellow. It cannot be

known what that object is because Sanyama cannot be per-
formed with regard to it since it is not recognized. Henee the
mind of others is not comprehended together with its Alam-
bana, object—as it i3 not recognized. But the properties of
the internal organ-—chitta, i, e. mind—are comprehended,
When an ascetic performs Pranidhana, i. e. Sanyama with a
view of discovering what mind has for its object, then a know-
ledge of that object also arises in him by that Banyamas (res-
traint).*

a. (He now) states another Siddhit
HITETAEHTHE AR TR et il 3¢ 0

The superhuman  Aph 9],—By performing Sanyame—res-
i?.i:ftyin “Qh?hdig:;: traint—about form (the property) of body
pearingof an ascetic.  (gefined in Aph, 11, See the Nyaya Philo-
sophy p. 16), its power of being apprehended (by the organ
of sight).being checked, and luminousness, the property of the
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organ of sight having no connection (with its object, i. e. the
form, the result) is the disappearance of the ascetic. .

b. The forn (Kupa) of the body (gaya) is a property to be
apprehended by the organ of sight. By performing Sanyama
with ceflection “Form consists in this body ” (and no-where
else) the power belonging to that form of beiug apprhended by
the organ of sight is arrested through being subjected to that
notion, On the cessation of the connection of the organ of
sight with luminousness, luminousness being a property. of
Sattva, [that is to say] when there is no function of apprehend-
ing that {form],the disappearance of the ascetic takes place,
i . be is not seen by any body*

QAT VFEALFTHR 0 IR 0

Aph. 22.—By this, a concealment (Antardhana) of speech
(Shabda) &e. is also stated.

a. “ By this,” i. e. by explaining the means of disappearance
of form, (Sce the preceding Aph.) a concealment of speech
('Shabdn) &c. cognizable by the organ of hearing and other
organs is (also) to be understood as stated.t
[That is to say that the speech of an ascetic cannot be heard
by any body if he performs Sanyama—restraint—about it, and
this is the case with all other qualities of the organs of per-
ception. [It is to be observed here that Bhojardja, the eom-
mentator of this work, maintains that this Aphorism belongs
to the text and cousequently gives a comment upon it; but
this 18 not the case, becanse, Vijnana Bhikshu, the expositor of
the Bhashya, says that the author of the Bhashya removes the
deficiency of Patanjali by stating the fullowing sentence
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QAT FArgFAAAYFR ) iu his Bhashya, Therefore it is not one

of the Aphorisms of the text but a sentenve of t.'he Bhashys.}
a. (He now) states another Siddht. *

aigks PETHRT ¥ H7 qAINTITIUEdEA-
aiREet Il 2 W

The  superhurms Apk. 23.—An action {(karma) is two-fold}
faoulty which con- . one  accompanied by mniicipation of com
ledge of death. sequences (Sopakrama) and other destitute
of it (Nirupekrama) :—from performing Sanyama—redtraint—
with regard to this two-fold action, a knowledge (arises in am
ascetic} of the separation from (his} body—Aparanta—E. e.
death). Or (the time of death is known) from por-"keuts
(Arishta).

5. The action, performed before (i. e.in the former birth) the
- consequence of which is years (Ayus) is two-fold, -Sopakrama
" and Nirupakeama. Of these, Sopakrama-is that which has an
inclination to produce a fruit or anticipate consequences. As,
for cxample, a wet cloth spread in & warm place dries guickly
(This action is called Sopakrama]. Nirupakrama is the con-
verse of it, as the same cloth folded and (put) in a cold place
dries after a long time. . A knowledge of the separation of body
~-Aparanta—i. e, death, arises in him who performs Sanyama
in {the above-mentioned). two-fold action, so that he discovers
what action anticipates consequences quickly and what after a
long time, from steadfastness of contemplation (Dhysna).
{That is to say) he knows undeubtedly that he shall be depriv-
ed of his body (in ether words that he shall die) at such and
such time and such and such place,

*“ Or from poitents,” which are three-fold according to the
distinction of Adhyatmmika, Adhibhautika, and Adhidaivika
Of these, the Adhyatmikas are such as (whent a man) shutting
his ears dees not hear the seund of the vital air (diffused
througheut his body &. Adhibhautikas are such as a sudden
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appearance of a deformed person &c. and Adhidaivikas are such
as secing unexpectediy-such things- as. paradise- (Svarga) &e.
which are incapable of being seen, From these (i. e, from see-
ing these), a man knows the time of separation from his body
(Aparanta} i. e, death. Though the persons who are not ascetic
know for the most: part {the titne of their death) trom (secing)
the portents; still they know it. generally (and not particularly
and consequently their knowledge of it) is. doubtful. But as..
cetics know it {i. e, their. death) invariably like a thing before -
their eyes (pratyaksha) on account of (their knowing) the fixed’
tine and place (i. e. they. know certainly when and ab what;
place they. will die.}*-

& He now proceeds to declare the Siddhis resulting frem tlre -
purifying processes (see Aph. 33. Book I, P. 39).1

ﬁsurﬁg:;am% fLR2

Buperh facul- — culfié
tio Porhoman facal- A pk 24-.. (Superhu'man) fa.cultl?s (are
lence, &e meanifested in an ascetie by performing re-.
straint) in honevolénee, &2.

. By performing restraint in benevolence, . tenderness, com-

placency, and disregard (towards objects) the faculties of
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Sanyam about them are manifested (in an aseetic), He haa
such an excellent command over bencvolenice, tenderness, com-
placency, and disregard, that he can contract friendship &,
with all (persons).*

¢. (He} declares (now) another Siddhi 4

L SR CHE T UT

Aph. 25.—The facultiez of an, elephant &c. {are manifested
in an ascetic by performing restraint) in these faculties.

b. The ascetic who performs restraintin the faculties of am
elephent, &c. gets these manifested in him. That is te say ;
every faculty whether of an elepha.nt. wind, or of a lion, in
which he performs restraint by paying close attention, is mani-
fested in him on account of his havmg command over every
one of them,}

a. He (now) states another Siddhi.§

TIUEHITE G-I ARERN Ty I ¢ #
dient for the .&p&, 26.—A k_no.wledge- of the minube,
::,f;ald olminate.  ooncealed and distant (objects of sense
objects, arises in an ascetic) by his throwing the
light of immediate cognition—Pravritti (on them).

b. Pravritti, the immediate cognition which is semsuous and
luminous, as it is stated before (see Aphs. 35,36, Book 1. P. 31
& 32):—by placing the spreading light of the pure elemeat—
Sattva which existsin immediate cognition, i e, by brooding
on the objects of sense modified in the spreading light of the
pure element of immediate cognition, the organs of sense and
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BOOK TH. 1y

the mind (of an ascetic) acquire a partioular power (and then),
& knowledge arises {in him) of minute objects, atoms &e,
ooncealed objects, wealth hidden in a. certain place &c., and
distant objects, the life-prolonging medicine or elixir—
Rasiyana, &c.*

a. He (now) states another Siddhi.4

FAAE gaEaAg I e 0

Aph.' 27.—A knowledge of (seven) worlds (arises in an
mscetic) by his performing restraint in regard to the (luminous
body) the sun.

5. He, who performs restraint with regard to the l"mmous
sun, knows exactly about the cities consisting of the seven
worlds which are Bhur-loka, the earth ; Bhuvarloka, the space
between the earth and the sun. Swarga-loka—, the heaven
of Indra and others. In the preceding aphorism, the light of
pure element (is to be understood) as stated as a support {for
fixation of the mind) and in this the elemental light, This is
the difference only.;

&. He states another Siddhi through the very support of the
elemental light.§

T, AEGEITT N ¢ M

. Aph. 28. A knowledge of forms of the
Anexpedient.  oatesisms (arises in an ascetic) when he per-

forms restraint with regerd to the Moon,
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118 THE YOGA APHORISMS.

b. * Forms of the asterisms” i e., the particular figures of the
fixed stars :—a knowledge arises (in an ascetic) about these
¢when) he performs restraint with regard to the Moon, As
the lustre of the asterisms is destroyed by the light of the sun.
and consequently a knowledge cannot be obtained about them,
this expedient is therefore. separately stated.*-

a. He states another Siddhit

¥¥ agfaarag il R8Ik

Aph. 29. A kpowledge of the motion of the- stars (arizesin
an ascetic by his performing restraint) with regard to the polar:
star (Dhruva).

8. An ascetic- when he performs his Testraint with regard to
the fixed polar star, the principal of all constellations, knows
the fixed time and fixed amount of the motion. of every star;
{(The true) meaning of the Aphorism is this that the ascetic.
knows all this that such and such a (heavenly body) is a star-
and such and such a heavenly bedy is a plavet. This star-
will reach such and such a sign of the Zodiac by such and such:
a fixed time. This (sort of) knowledge of time is the result of-
the restraint {performed with regard to the polar star).}

a. Having stated the external Siddhis, he (now) proceeds to.
explain the internal ones.§ '

AR FEAGETAT U 3o 1
Aph. 30. A knowledge of the particular structure of the body

(srises in an ascetic who performs his restraint) with. regard to.
the circle of the navel,
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BOOK 11V ‘ 119

b. The particular structure of the body; that is, the consti-
tution of the essential humour (Rasa), the excretion (Mala), the
principle (Bhétu) and veins &c. of the body:—a knowledge
* “about this structure arises in an ascetic by his performing re-
straint with regard to the circle of the navel situated in the
bedy called Nabhi which is endowed with sixteen angles. The
troe meaning of this is that the circle of the navel being situ-
ated in the middle of the body is a root eor erigin of veins &c.
which are extended througheut (the body), and consequently by
performing restraint with regard to the circle of the navel, the
whole constitutien of the body becomes cxactly known to the
ascetic.* '

a. He {(now) states another Siddhi.f

wUSHY gRawemagE: 1 3 N

Apk. 31, A cessation of hunger, thirst, &c. (takes place in an
ascetic by performing his restraint with regard to the well of
(his) throat.

b. There is a place like a pit below the tongue in the throat
{which is called the well) of the throat; a contact of the vital
airs with this well causes the manifestation of hunger, thirst,
<fc. And these inclimations cease in an ascetic who performs
a restraint with regard to that {well), i. ¢., a superhuman faculty
of this nature (is invariably at the command of an ascetic) on
account of his brooding upon this stream (i. 6. the well of the
throat which is situated) below the uvula.}

a. He (now) states another Siddhi.§
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Aph. 32. A firmness (of mind takes place when an ascetic
performs his restraint) with regard to the vein (called) kirma
{tortoise).

b. A firmness of mind is produced when the ascetic performs
his restraint with regard to the vein called kirma which is
situated below the well of the throat :—that is fickleness of
mind does mot take place when the ascetic (by the efficacy of
his meditation) enters the spot (i.e, the vein) or firmness is
produced in the body (of the ascetic) that it, is cannot be
moved by anything.*

a. He now states another Siddhi.t
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Aph. 33. (The ascetic) sces Siddhas, the divine personages
or spirits (when he performs his vestraint) with regard to the
light—Jyotis—of the head. ,

b An aperture called Brahmarandhra in the skull (of every
body) isa light (Jyotis) on account of its being a reservoir of
tight :—as the spreading light of & gem situated in the inside
of a house collects in the keyhole of the door, so in the same
manner the laminousness of sattva of mind, being spread,
collects in the aperture called Brahmarandhraof the skull
{Therefore) when the ascetic performs his restraint with regard
to this aperture or light (as just expounded), he catches sight
of the divine spirits who dwell in the (wide) space between the
carth and sky and who cannot be seen by any other beings (but
the ascetic) ; that is, he sees and converses with them.?
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e He (now) states another expedient for omnbiscience.”

qifdpmar oF eaRfieERET ) 38 |

Aphk, 84, Or (the ascetic) disregarding all other instru-
mental causes (knows) every thing from (only) Pritibha (a
knowledge called Taraks),

5. A right knowledge instantly produced from (the opera-
tions of) mind only is called Pratibha, and & restraint being
performed with regard to this, Taraka (i. e. preserver) a know-
ledge antecedent to a discriminating faculty of mind Viveka-
khyati, arises. Asthe twilight appears before sun-rise, so
Taraka, a knowledge concerning all things, manifests (itself in
the ascetic) before the Vivekakhyati. That is, when this is
the case, (the ascetio), having then no need of sny other re-
straint, knows every thing.t

6. He (now) states anothér Siddhi}

way Pradfag it 38

Aphk. 35. A knowledge about mind—Chitta— {(arises in an
ascctic, when he performs his restraint) with regard to the in-
ternal organ—Hridaya.

6. “ Hridsya” a particular part of the body:—in this. part
there is the site of the internal organ within & small inverted
lotus, and when the ascetic performs his restraint with regard
to that site, a knowledge of his own mind as well as that of
others arises in him, that is, he knows all fancies of his own
mind as well as the passions &c. of the minds of others.§
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122 THRE YOGA APHORISMS.

a. He (now ) states another Siddhi®
TRIGHINA-ATERIOEr: TAGIN T -
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thg:oﬁzﬁﬁ::ﬁ; Aph. 36. From conceiving indifferently the
person—Porugha, knowledge of the person (soul ) and sattva
(purity or the principle of understanding, Buddhitattva—)
which are entirely different from each other, (a knowledge of
Jjoy and affliction arise and) that is enjoyment (Bhoga). This
enjoyment is anvther’s object (Pardrtha), and an object dif-
ferent from this is the proper object (Svértha—of the principle
of understanding) and from performing restraint with regard to
this proper object, 8 knowledge of the person (arises in an
ascetic),

b. *Sattva,” (purity) is a particular modification of nmature
which consists of illumination and joy (and it is what is called
the principle of understanding, Buddhitattva) The person
(soul) is an experiencer—in the form of the ruler. These are
entirely unmixed, The meaning is that, these are quite dif-
ferent (from each other) on account of their being severally ex-
perience and experiencer, conscious and unconscious, From
sativa’s acting the part of the agent (karta),in consequence of
conceivingidentically the knowledge of the (two, i. e., sattva and
soul,) a knowledge (sanvit) or a modification coneisting of joy
and pain (arises) and itis (what is called) Bhoga enjoyment.
By sattva’s not regarding this enjoyment as its own object it is
the object of another—Parartha—i. e. it is for the sake of soul
and an object different from this is sattva’s own object (svartha),
This object is clinging only to the nature of soul, the conscions-
ness. Thatis, it is an object or reflection of consciousness
(chichchhayasankranti) in sattva when it is free from egoism.
When an ascetic performs his restraint with regard to that
(svartha of soul) a knowledge concerning the soul arises
(in him), i, e,, the ascetic knows that the soul is conscious of
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BOOK III. 128

only this sort of knowledge, the clinging to the consciousness
which consists in the sattva ; and it (the souly being intelligent
becomnes not the object of knowledge inasmuch as there would
arise a difficulty from ita becoming knowable (jneya) as there
is a total contrariety of the intelligent and knowable,*

o He (now) states the ffiit of the same restraint.t
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m'l;heg ’;mizuﬁeri‘;tf Aph. 37. From that, Pratibha, (T4raks
Tan. fuguuy ¥ o knowledge concerning all things, see Aph-
84. Book 3, and the knowledge caused by the organs) hearing,

touch, sight, taste, and smell arises’in (the ascetic).

b.“From that” (i e) from practising the restraint with
regard to soul—Purusha— (the following knowledge arises in
the ascetic (when) he is even Vyutthita, i e, not devoted to
medilation, In this case, from the manifestation of the afore-
said knowledge, Pratibha, he sees subtile objects, &c. He
recognises the sound produced in heaven from the eminent
practice, gained by the force of restraint, in' the kaowledge
produced from the organ of hearing. A knowledge arises (in
him) with regard to touch of the objects in heaven from
Vedana, an appellation, technically used in Tantra (science) for
& faculty of mind by which a knowledge produced from the
organ of touch or tangibility is meant. A knowledge about
the divine form arises {in an ascetic) from the excellent Adarsha
—a faeulty of mind by which the forms (situated) all around

* g ARGEOTRANIGIR:  QRumAART: gER ArReiyERE
TR AT FaTIATAT AT {Aweatied: o
A TATENTR ARG FEArEHAAT Fdawoday gan
Wt T | §e @|rAaym qud: gead: asreedr a-
oY qETETSIMINISHT IR 8 o femmlEawea
WY FAGIUET TENAVY MAGO I AT w0 @rorwd mA yaAtie
Tedt Prarfe @ g1 qER war e PTTIAAITA JqEA: )
VTR MEAROSIA L 9T Janen FAArG



124 THE YOGA APHORISMS.

are seen and consequently (it means) the knowledge caused by
the organ of sight. Asvada, a faculty of mind—by which (&
thing) is tasted; and thus it means the knowledge caused by
the organ of taste. It being excellent, a knowledge about the
divine taste arises (in the ascetic). Varta, or Gandhasanvitti,
is a knowledge caused by the organ of smell, because the organ

of smell is called by the term Vritti in technical language of

science (Tantra) as there is an object of smell in it; and this
faculty being excellent, a divine odour is experienced (by the
ascetic).d

a. He (now) states the respective provinces of these particular
fruits.*
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Aph. 38. These fruits are obstacles in the way of meditation
and superhuman faculties (in the state of) non-meditation
(Vyutthana).

b. The aforesaid particular fruits become cbstacles to the
ascetic closely devoted to meditation (because bis) meditation
becomes relaxed by reason of joy, wonder &e. but in the state
of non-meditation Vyutthdna—(that is) in the state of action,
these fruits become the superhuman faculties on account of
theu yielding the particular fruits.}
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a. He (now) states another Siddhi.*

FHRROIEAEAE qAREICAT A
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The pesition when A ph. 39. The mind of (the ascetic) enters
the aostie kDOWS  the body of others by feason of the laxity
person. of the cause of Bandha—bondage, and by the

knowledge of the process—Prachara—(of mind).

b. A knowledge of the pervading soul and internal organ,
entered into (s particular) body ouly by virtue of some fixed
action, which arises in the form of their beeoming experiencer
and experience is called a bondage to the body (Sharirabandha).
When this knowledge, the cause of bondage, i. ¢, the action
called virtue and vice becomes relazed or diminished, then the
ascetic enters &c. The vein-(called) chittavaha. by which the
internal organ blows, is a knowledge (sanvedana) of its course
of the site of heart towards (external) objects by means of
organs, and this vein is (quite) different from the veins
through which the humour (Rasa) vital air &c., blow, There-
fore, wher the internal organ knows the course (just ex-
pounded ) of its own body and that of others, it cnters a living
or dead body of another person by means of that course. The
organs (too) follow the internal organ entering the body of
another (persou), as black bees follow the queen bee.  After
that, the ascetic who has (thus) entered the body of another
person, deals with that body as if it were his own body, because,
the internal organ and the soul are (at all times) pervading,
(but s particular) action becomes the cause of the contraction
of their enjoyment, and if it is destroyed by meditation, they
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then receive enjoyment everywhere in consequence of their
being independent.®
@. He (now) states another Siddhi. +
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Aph. 40. A disunion (Asanga) with and a rising (Utkranti)
from water, mud, thorns &c. {take place) by conquering the
Udana, one of the vital airs.

5. The state of the organs, orisen at once like a flame of
burning chaff, is called by the word Jivana and it is denomi-
nated Prana &c, from the different actions. Of these, one is
called Prana from its conducting the air through the mouth
and pose from the heart; another Apana, from the region of
the navel to the great foe: another, Samana, from conducting
air every where having surrounded the region of the navel with
it ; another, Udana, from its conducting air the upwards from
the back of the neck (Krikatika) to the heart and another Vyanse
from its conducting the air which pervades the whole body.
(The ascetic) disjoins himself from water, (i. e,) with a large river
&c. or a great (quantity) of mud or sharp thorns by the quality of-
going upwards (obtaived) by hindrance of all the airs (effected)
by his conquering the air Udana by means of restraint. The
meaning (of disjunction with water is that the ascetic) being
very light like a quantity of cotton, even if immerged in {deep)
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water, rises to the surface® (He comes out even if placed un-
der a large quantity of mud and cannot be pricked with sharp
thorns, by reason of his subduing the air Udana through the
efficacy of his restraint.]

a. He (now) states another Siddhi.t

gsaeEERIaql gt I

Aph. 41. A blazing (takes place) from conquering the air
Samana.

b. The ascetic appears as if wonderfully blazing by light of
the fire of the stomach (Jatharagni) being uncovered from con-
quering, i e, from subduing with restraint, the sir called Sa-
mans which exists (in the body) surrounding the fire of the
stomach.}

a. He (now) states another Siddhi. §
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Aph. 42. A divine organ of hearing (is developed in the
ascetic) by his performing restraint with regard to the con-
pection between (Shrotra) the organ of hearing and (Akasa)
the ether.

b. “Shrotra” the organ caused by selfishness which ap-
prehends sound and Akasa, ether, the ohject of which is the
subtle rudiment of Sound (Shabda-tanmatra). “The connection
between these,” the characteristic of this connection is be-
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coming site and situated object, i.e., having place. Such is the
meaning of the compound word Deshadeshibhavalakshans. {Or
Avachchedyavachchedakalakshana, that is, the characteristic
of which is being inclosed and encloser. The true mesaning
of this is that when sound takes place in the ether enclosed
by the space of the ear, then only the organ of hearing catches
"the sound, otherwise not. Such is the connection between
ether and the organ of hearing.]) And, when the ascetic per-
forms his restraint with regard to that connection, a divine
organ of hearing is developed in him,—an organ of hearing
which is capable of catching simultaneously subtle, concealed
and distant, sound,—Such is the meaning.*

a. He (now) states snother Siddhit

FIAFHITIL GITHGANGIISEAITY FIFEIATL 1 83 N

Aph. 43. (A power) of walking through the air (is developed
in the ascetic) by his obtaining a state of lightness like a light
piece of cotton, &c, from performing his restraint with regard to
the connection which a (man’s) body has with air,

b. The ascetic having performed restraint with regard to the
connection of & body consisting of five elements with air by its
yielding & space to the body, forms an ideatity with loose cot~
ton &c., and thus having obtained a state of extreme lightness,
he walks at will, on the earth at first, and subsequently being
able to walk along the spider's threads, sports with the sun’s
rays and then walks through the air in any way he likes.}

He now [states] another Siddhi.§
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Aph. 44, The external modification [of the internal organ )
akalpita, thoughtless, is [called] the great incorporeal {modifi-
cation, mahavideha}: therefrom [results]) the destruction of the
obscuration of the illumination [of intellect].

' The modification which arises outside the body without hav-
ing dependence thereon, is, by means of the removal of the stead-
fastness of the selfishness with regard to the body, called “the
great incorporeal” [modification “mahavideha”}. ¢ Therefrom”—
from the asceticism performed with regard to it: the distruction
of the obscuration of the illumination” that is—the anuihilation
of the obscuration—the afflictions, works &e. [i. e. fructification]
—of the light of intellect [or thinking principle] characterised
by purity |the quality, sattva], takes place; the meaning is this,
—the external modification of the mind, which takes place
while selfishness in regard to the body {sharirahankara] exists,
is called, kalpita, or thoughtful, and when the modification of the
mind arises independently, having laid aside the selfishness
with regard to the body, then it is called “akalpita” or thought-
less [modification): from the restraint performed with regard to
this, [akalpita vrittih] all the impurities of the mind ascetic
are removed.*

In order. to exhibit various methods for the perfection of the
meditations [both] with a germ [sabeeja] and without a germ,
[nirbeeja), which are conducive to the discernment of the truth
he states as follows.t
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Aph. 45. The conquering of the' elements {takes place from,
the asceticism [performed with regard to the five forms of the
elements] gross [sthula]—nature, [swarupa), subtile {sukshima],
conconzitant [apwaya] and possession of objects [arthavattwa].

The ascetic attains victory [over] the elements, that is the
elements become subject to him, from the restraint performed
in regard to the five properties, grossness &c, [iL e. grossness,
nature, subtility, concomitance, possession of cobjecis] of the
elements,-~carth &ec. [It should be borne in mind that each
and all of the five clements possess these five properties——
forms): “‘gross” for the 1st form] is the pheromvnal having ap-
preciable form, of the clements {including in‘it gross qualities,
gross sound &c.]: the *“nature” [or second form] of these,
(that is of the eleincnts] is characterised respectively by tenuity
viscidity, heat, impulsion and giving space ; the *subtile” [or
third form] is, the subtile eleinents, odour &ec. [gaadhaditan-
‘matra, that is odour, flavour, colour, tangibility and sound]s
which- are determined to be the respective causes of the ele-
ments ; “ concomitants” [or the fourth form] are qualities, which
ave observed as everywhere co-existing, in the form or shape of
light, action and rest, [or revealing, exertion and fixation];
“ possession of objects” [or the fifth form] means the power,
existing in these qualities, {or in the five elements, earth &c.)
<ulled the power of procuring fruition, and emancipation, [bho-
gupavarga sampadanakhya shaktihi], |and as this power exists
iu the qualities, aud as the qualities, exist in the subtile and
other clements &c., every thing is endowed with fruition and
emancipation].* .
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Thus {this being the case] the ascetic performing the as-
ceticism in regard to each of the five forms of the five: eleruents
diftering by the |five] shapes characterised by the [particular]
states above described, conguners the clements. For example,
the natures of the clemengs become obedient like cows follow-
ing their calves, to his [the ascetic’s] resolves, who has finished
the performing of the restraint {with regard to each of the five
forms}—i. e, (who has) first perforined [restraint] with regard to
gross form {sthula), afterwards with recard to subtile form
{sukshma] and so forth in due order, {that is in regard to the
remaining successive forms].*

He [now] mentions the resudt of the conquenng of the
elements —1

adr ST g wraasg agal-
afagraa il 2 1

Aph. 46, Therefrom spring up [three perfections i e}
minuteness &c, excellence of body, and von-destruction of the
merits of it.

“ Minuteness” janima] attainmoent of an atomie form—or he
power of becoming as minute as an atom , [by this power the
ascetic can enter into a diamond &c]; [by the word ¢ Kt cacters
are weant the other seven perfections viz.} « Magnitude' [ma-
hima| greatness—or the power of magnifying onesclf [by this
power the ascetic can occupy as much space as he likes]s
‘Gravity’ [garinia] attainment of heaviness—or the power of
becoming heavy; °Lightness’ [laghima) the power of becoming
as light as a ball of cotton ; ‘Reach’ {prapti) the power of touch-
ing the meon &e., with the tip of the finger &e.; ¢ Irresistible
will’ [pmkaln_} a] means noniruﬂtmtlfm of dwlres iu the corpo-
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real internal organ ; ¢ Dominion’ [ighitva] the power of prevail-
ing everywhere ; ¢ SBubjection’ [vasitva] means that all the ele-
ments obey (or are unable to disobey) his (the ascetic’s) eom-
mand. These, viz. ‘ Minuteness' and the other seven perfoc-
tions, which are conducive to meditation, result from the con-
quest of the elements, and [they] are called the eight great per-
fections [mahasiddhis]; the * Excellence of body” which will be
described hereafter [in the next aphorism] is attained by the
ascetic [who has conquered the elements}; * Merits of it"”
mean the qualities of the body [of the ascetic], colour &c., their
destruction—anunihilation—cannot be effected by anything,
for example, fire cannot burn nor can air dry up his [the
ascetic’s] eolour : such and other cases may be considered.*

{Next] He mentions what the © Excellence of body’ is —+

TS IPIITIFHEATANRT Rrgasaq |} go |l

Aph. 47. The excellence of body consists of colour, loveliness,
strength, and adamantine density.

“The excellence of body ” [* kaya-sampat '—which is one of
the three perfections that arise from the conquest of the
elements] consists of “Colour” [‘rupa,’—which means the
virtue of becoming white &e, from black &ec. and so on];
“ Loveliness” [lavanya—excellent beauty-—~or the virtue of be-
coming exceedingly beautiful] “Strength” [*bala’—or the
power of becoming very strong] and “adamantine density ”
{¢ vajrasanhananatva’] i. e. hardness of the body like that of a
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diamond [or the power of making the body as hard as a
diamond].*-

[Having described the conqucst of the elements]) He now
mentions the conguest of the organs of sense :—t

gEurE@EqEagrTaganiEtIasg: || < |l

Apk. 48. The conquering of the organs of sense result from
the restraint performed with regard to perception, nature
egoism, concomitance, and possession of objects.

The ascetic attains victory over the organs of sense, having
as aforesaid [Aph. 43] performed restraint with regard to the
five states of the organs of sense, viz. * Perception ” [‘grahana’]
the function of the organs of sense directed towards their ob-
Jects s * Nature ” [svarupa] the state of revealing in general—
or the eleven organs, viz.,, [the five organs of action and the
five of sense and the mind]; *“Egoism” [asmita] notion of
selfishness ; * Concomitance” and * Poasession of objects” are
a3 beforestated, [Aph. 45.]}

He (now)} states the result of the conquering of the organs of
sensei—§

adr g ﬁiﬁ(tﬂm gquIasad || 2< 1)

Aph. 49, Therefrom spring up velocity of mind the state of
modification, and the conquest of nature, .

“ Velocity of mind” (‘ manojavitva’') means sattainment of
rapid motion by the body like that of mind ; [that is, the as.
cetic can move his body from one place to another as quick as
the mind]. “The state of modification” ( vikaranabhava) is,
the attainment of functions in the organs of sense independent
of body ; [that is, the modifications of the organs of sense take
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place independently of the body at any time, whenever the as-
cetic desires, with regard to any place or object]. * The con-
quest of nature” [pradhana-jaya, the chief or universal victory,]
chntrolling all things,—[that is altering anything from one
state into another at willl. These perfections are attained by
the ascetic whe has conquered the organs of scuse. | And these
are, here—in this system, called the honey-like [perfections,
madhupratika] because like an individual particle of honey -
ench of them is tasteful.*

He [now] mentions the conguering of the organ.t
FATRIAARGANARITET FIAANTILGA dITGASTN Go 1)

Aph.  50. Omnisciecnce and Supremacy over all existence
arise merely [in the ascetic] who has the discriminative know-
ledge of the element of purity and sonl.

[In the ascetic] who has practised asceticism with regard to
the clear modification of the pure clement [~i, e. with regard
to internal organ, antahkarana)] ariscs the knowledge of the
difference between the quality of purity [sattwa] and sonl
{pnrusha), in the shape of inertness of the notion in regard fo
the qualities existing as agents, {or in other words, by which
knowledge the conceit that, * the qualities are agents is rend-
ered inert]. From the influence of this [knowledge] arises in
the ascetic, situated in the sclfsame position, meditation—or
recognition—viz, “ Supremacy over all existence” and “Omni-
science.”}
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“Supremacy over all existence” means, overcoming like a
master all entities, which are modifications of the qualities
[guna]  “ Omniscicnce” means, the distinctive knowledge of
them [i. e. of entities] as they are in themselves, which exist in
the modes as subsided (Santa] emerged |udita] and not yet
named—{avyapadeshya|—viz, the things past, present and
future. Inthe state of perfect consciousness of having overcome
[them] the perfection which in this system is [technically] eall-
ed vishokd, or free from sorrow, takes place.*

He [now] states another ground—or position in order :—+
aguIaEny Siefisay Faeag ) 4 ¢ |l

Apk, 51, From an indiffsrence even to this [perfection]
through the destruction of the germ of permcmusuess, results
isolation,

When an indifference even to this perfection (which is called]
vishokd—or free from sorrow, results in the ascetic; then through
that {indifference] on the absolute destruction—eradication of
ignorance which is the germ of the evils—or perniciousness—i.e.
desire &c. [—desire and aversion &c.}]—isolation—absolute
cessation of pain—that is, permanence of soul in its own state—
takes place in consequence of the conclusion of the supremacy
of the qualities [guna].f

[Next] He states an expedient, for firmness in this meditation.§
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Aph. 52. [The ascetic ought] not to form association and
exhibit wonderment at the invitation of the tutelary deities, for
evil would again ensue,

There are four [classes of ] ascetics viz, (1) he who has per-
formed the practice and in whom the light {that consists of the
pure element] has just entered; (2) he who possesses know-
ledge that holds to the truth; (3) he who has conquered the
elements and senses ; (4) he who has transcended the objecta
of meditation. This—the fourth one, in whom has sprung up
the seven-fold perfect knowledge, up to the ground of the limit
and is realising [or has the immediate cognition of ] the last
stage, which is technically called, madhumati or honeyed, is
invited by tutelary deities [Indra &c.]: that is, they allure him
with celestial nymphs and elixirs or ambrosia and the like,
He, upon this invitalion should neither form sssociation nor
exhibit amazement. By association he falls again into the
eujoyment of objects; and by wonderment thinking that he
has accomplished his objects does not persevere in meditation,
Therefore he should avoid association and wonderment.®

He states another expedient in regard to this resultant dis-
criminative knowledge.+

HOAAFAAT ST ARAsTEg | 4% |
Aph. 53, Knowledge springing from discrimination results

from asceticism performed with regard to the relation hetween
moments and to their order.
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* By moments”’ is meant the ultimate division of time, which
cannot be sub-divided into other periods. * Order” means
modification of such moments of time as prior and posterior.
From asceticism [performed] with regard thereto [i e. with
regard to both—the moments and their order] the above dis-
criminative knowledge results.*

The meaning is this, when perception even of an exceedingly
subtile order of moments has taken place in the ascetic, who
has performed asceticism in regard to the order that this mo-
men} is posterior to that, and that moment is prior to this;
then he perceives other subtile things also, i. e, the great
principle, &c.t

With the purpose of citing [another]) discrimination of this
restraint he states.}

AvegorE irgamasBrg qerdied: arata | 48 )

Aph. 54, Therefrom results discernment of two similar things,
as there is non-discrimination by class, characteristic and place

The causes of distinetion of things are “class” {Jati)
* characteristic” {lakshana] and “ position” [desha). In some
cazes the cause of distinction is “class;” for instance, Thisis an
ox, and This is a buffalo. The cause of discrimination of two
things of the same class, is * characteristic ;” for example, This
[cow] is of variegated colour, and thatisred. And the cause of
discrimination of twothingsnot differentiated by class and posses-
sing similar characteristics is the place sedn, as in the case of two
emblic myrobalans of equal size, situated in two different places.§

* @O § AT FSACH TOT KT WIIH T TP AqOr-
AFFEAL 3. RATEA dCMIEATRIWA WTHAAFASWAGTTNN

t+ s aTTRTERIORlSgTRi A FTOWMEACITREN YA §A4 AgER
SARTAENEA GENMY Yok 131 Hafr FrIemCeaTieagy g
wETIT FgraRtifa o 1 2T dawenr PARIMEITE )

§ wrrafanazEadl sSaaTm wIta wfTRgegs. fae Mrd
afgiiatad A FEATSeE ATyt (I gINEAia .
Sqaa Aotz zadan WG 1o FETICIIAT AP A ATETRAT:

R . .




138 THE YOGA APHORISMS,

But distinction cannot be made in each case as of two
atoms existing in the same place. When {in the ascetic)
who has practised restraint for a discrimination in regard te
such objects, knowledge of distinction arises, then from the
practice of that, subtile principles sre distinctively kmown,
What is meantis this: where it is impossible to know difference
by any other means, there, discernment of distinction certainly
takes place by .asceticism.*

Tn order to explain the signification {sanjua’] chject [vishayal
and nature or characteristic [swabhiva] of the above-described
knowledge, sprmging from discrimination, he statead

aItH T=ATd @AIsIaFERsRR Rewasaag il 44 N

Aph. 63, The knowledge springing from discrimination is
[culled] saving fknowledge], hasull thiogs and the entire nature
-of all things for ite objects, and is non-successive.

The knowledge arisenin its final stage, from the efficacy of
the asceticism described above [Aph. 538 is by [its] signifieant
name called saving {knowledge] for it delivers ascetice from the
unfathomsable sea of transmigratory existemce. He states ity
object. It has sli things for ite object that is, all principles
[tattwa] i. = the great principle &c., are its objecta. Its
“ Nature” {swabhdva] is that it has all pature Jor all states)
of things for its object ; that is, all principles existing in amy
mode, i. e, in all different forms, gross, natural and subtile &e,, in
all stutes, in all modifications, are its objecta. He states another
characteristic of it, that it is non-successive, that is, there is no
order {priority and posteriority} in perceving without exceptiom
all entities modified in wafious states or forms: therefore it %
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called orderless [akrama]. It contemplates simuitaneously alb
pature as if it were an emblic myrobalan-fruit in the hand.* -

What results from this saving [kﬁowledge's téraka]? Ta.
this Bie replies :(—t

wEyReal: ghEars Faemg | A€ 1)

Aph. 56. Un equalization of clearness of the pure quality:
[1. c. understanding} and soul, Isolation takes place:

On the quality of clearness of the pure quality [viz.the under--
standing-—the modifications of the pure gnality] and soml. the-
eharactemistics of which have been described hefore, Isolation
sakes place. By “ clearness” of the pure quality [i. e, thinking,
principle; buddhizattwa] is meant its resolution into. its. cause,
by removal of the conceit {or notiou] of being the agent of
universe ; and the* clearness ” of soul is non-existence of ex-
perience ['-whi‘cl'r s} attributed to it. Thus, when * clearness”
of these two {i.e. of the principle of understauding and soul}
has equally taken place; then. Iselation—perfect emaancipation—
ensues:}
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Now {the fourth book, which is called] Kaivalya Pida—book
of Isolation—is commenced for the purpose of establishing, by
consistent reason, the nature of Isolation, by means of expel-
ling mistakes arisen from contrary determination. And there
by mentioning various causes as birth &c., of the fore-mention-
ed perfections, he informs us that the mecditation should,
therefore be performed ;and he states its subservience to Iso-
lation.*

FERqaTe AT gayEn fwga n oy

Aph. 1. Perfections are produced by birth, herbs fof mysteri-
ous virtue,] incantations, penances and meditations.

Some ¢ Perfections ” [Siddhi, supernatural powers] are caused
by birth alene ; such as the motion of birds in the air and the
like; or the knowledge &o., of Kapila and other saints, [or
minuteness &c., of deities that were invested with them in their
birth]. “ Perfections” produced by herbs consist of elixirs and
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the hke, that is, supernatural herbs in Pitdla—the regions
under the earth, [this perfection is obtained by persons who
possess knowledge of these supernatural herls or medicines},
¢ Perfections™ produced by Incantations are well known [that
is this perfection may be obtained by any one, who knows and
repeats incantations). Perfections produced by * Penances™
arc those obtained by Vishwamitra aund others, [mendicauts
sud perfortuers of penances]. * Perfections ” caused by ** medi-
tations ” are such as have been described before®

The [real] cause of perfeetions is meditation alone performed
in the other births; Iucantations and the rest are merely
media or mediate causes jor occasional causes]. Bnt then [it
may be asked] how the weditation of other {former] births can
be the causc [of perfection, for] iu the case of Nandiswara and
others the result is seen in this birth alone ? To this he replies.t-

SRR qHAgag 1 R N

Aph. 2. The change into another class is from the supply
of natures.

The change of class &ec, of Nandishwara and others in this
present life, was from the * Supply of Natures” That is, the
patures of foriner births alone supply the modifications in this
birth—viz.,, they [the former natures] cause changes of those
[modifications] by changing them into differeut classes, &c
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[The meaning is this that the fact of chauge of class &e., .as
is seen in the case of Nandishwara &c., whe was bom =&
Brahmanr, and by worship of Siva was changed into a deiy in.
that very hfe, can be accounted for by Nature—or medifica-
tions of Nature—ti. e. in the case of Nandishwara the body and
organs of sense belonging to him as & man and a Brabman
were modified inte the bedy and organs of sense of & deity,
by supply of constitnent particles of the body and organs of
sense belonging to & deity].

But [even] then [it may be objected] merits and demerita-
are observed to be in process of being realised in tkia life : how
then can it be maintained that the supply of natures is the
esuse ! To this he replies —

FEETatSRTaiAt SRy aa: Wamad It 3 b

Aph. 3. The occasional is the non-efficient cause of natures :
thereby there is removal of obscurations, as in the ease of &
husbandman {who removes the impediments to the hrigation of
his fields].

“QOccasional”—merit &ec., is the non-efficiont cause of the
modifications of natares into other things, for & canse ia not set
in motion by an effect. Then where [it may be asked) ia
opersation of the morits &e.?  Fo this he replics »—*

Thereby is the removal of obscurations “as in the case of &
‘husbandman.” ¢ Thereby” from the merits &ec, which are
realised, takes place “ Removal” or destruction of whatever is

" ohacarant—the obstaclea—i. e., of works &c., because it is
contradictory, On the removal of that cbstacle, the natures
themselves become efficient of the desired effect.  He gives sn
example, like & husbandman, L. e¢., as a farmer or husbaniuan
desiring to conduct water from one field to anothes merely re-
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moves the impediments or obstacles [in tho way] of the water
which being removed the water itself assumes the modification
of profluence, but there is no exertion made by him of advance
of water. Similarly is it to be understood of merit and
demerit.* '

When an ascetic assumes mnmerous bodies aimultaneously,
then from whence are so mary minds {[which are necessary for
80 many bodies] produced? To this he replies.

fantafa-RramsE 1 ¢ 1

Apﬁ. 4. The winds in the productions [ensue] from mere
egoism.

The minds in the productions {that is, in the bodies which
he produces for himself] of an ascetic created by himself, ensue
as sparks arise simultaneously as modifications from fire, at
his will from egoism alone, which is the general and original
cause {of mind].}

But [it may be objected] as there may be different purposes
of 8¢ many, [different] minds, how can they produce one effect P
To this he replies§

RTARE GASTHRBTAAFAARI )} & 0

Aph. 5. In different activities of [thone] nuUmerous [mmds]
one mind [of the ascetic] 1s the moving cause.

—
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The “ Moving catse "—i. e. that which actuutes the different
activities— various operations of those {[different] minds, as &
ruler, is the one mind of the ascetic and not a different elerent.®

The meaning is that as the mind like a ruler directs at will
the sight, the hand &ec., [i. e. other organs of sense and action]
in his {the ascetic’s] own body, so in like manner it does in
regard to other bodies [i. e. with regard to the internal and ex-
ternal organs of sense belonging to other bodies].+

He [now] states the distinction of the mind produced by
meditation from the minds produced by birth &c., [birth
medicine, incantations and penances].}

g RAAqATFIL A § |
Aph. 6. Among these [minds produced by birth &c.), that

which springs from meditation is without substratum,

Among those five kinds of minds springing from birth &e.,
[i. e. birth, medicines, incantations, penances and meditation]
that which springs from meditation or reflection is without sub-
© stratum—i. e. destitute of the basis of mental deposits of
works.§

He [now] states that as the mind of the ascetic is free from
afflictions and actions and is distinct, 50 his work also is like-
wise distinct [from that of others].||
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Aph. 7. The work of an ascetic is neither prre nor dark,
and that of others ia of three kinds.

[There are four kinds of works (1} pure, {shukla] (2) dark,
[krishna) ; (8) pure and dark [shukla-krishua]; (4) neither pure
nor derk [asukla-krishna]. Work such as sacrifice &c.,, which
produces a good result is pure, that which produces an evil or
a bad result, such as the murder of a Brahman &c., is dark;
that which is the commixture of both is [called} pure-dark.”

Of these the pure [work] is of those persons who give alms
and perform penances and study the Veda; dark work is that
which belongs to infernal beings; the pure dark work is of
men. The work of ascetics is neither pure nor durk, for it does
not produce any result, in consequence of the renuuciation of
resulta of their practice.d

He {now] states the result of this work.}
FTEENSF ARG RRA@ATY || < W

Aph. 8. Therefrom [results] manifestation of those mental
deposits alone which are conformable to its fructification,

There are two kinds of mental deposits of works, (1) those
whick have their fruit in memory alone; (2} those which have for
their fruit, rank (in the scale of being] longevity and enjoy-
ment. Of these, [two kinds] those that have for their fruit,
rank, longevity and enjoymeut, have been described before.§

But of those that have for their fruit, memory, manifestation
merely of those mental deposits takes place, which are adequate
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and agreeable to the fructification ‘of the work—~—that is those
‘metital deposits-of work become manifest, which are adequate
and agreeable to this or that bedy {whether of wan, deity or
animal &c., originating in thiser that work). The meaning is
this, that by whatever work amy bedy such as [efe deity &c.]
had previously origiuated [in work] after .an iuterval of hun-
dreds of yearsin commencing the same kind of body again, the
mental deposits fof works] having for their friit memory alowe,
resappear in regard %o new things.alone. The others which are
‘not agreeable thereto remam in subsidence. Ta this case the
mental deposits [ipressions produced by -experience of hell
&c.] become manifest®

ifaving raised 4 dewhtas to the possilality of the causal re-
lation of these mental depesits <« impressions {of mind), in
order to show its possibility he states.t

ARG HESTARRATDA-GT @deReAwerem i Q i

Aph. 9. There isan immediacy among ‘these [impressions]
though motercepted by rank [in the scale-of being], place and
time, because the recollection:and the train of self weproductive
impression zre identical {that is Ghey ove wot difforent].

Of the transmigrating souls wamdering In varions births,
when any one, having experienced sowe particular birth, after
an interval of thenssmds of births, enters npon the same birth
again, then the ipressions fof mind, vasana], which, depending
on the particular body &c.,—the cause of manifestation, were
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manifested i that fore-experienced birth; and’ which disappear-
ed [for some peniod) fon want of that partioular kind of cause
of manifestation, do appesn-again on finding the same kind of
the body &c.~tlie cause of [their] manifestation. Thus, even
on an interval of rank. (J4ti], place and. time,. there exists an
imediacy—non-interval amaeng, these-in accomplishing identi-
cal effects, vie., memory &c.,.bacavse there i3 an. identity [that
is, there is no diflerence} between a memory and. the train of
self-reproductive thought. Fer example, fom the work [merit
and dement) which._is performed,.the train of sclf-reproductive
property in the shape of impression takes place in the intel-
lectual princigle, This is tha germination of tha fruit [of
works] that is, of paradige and hell &c., or, the existence of the
works—sacrifice &e.in, & state of power.. The recollection of
the agent takes place frain the sali-reproductive yrogerty of the
power of experienaing this or tHat particular. enjoyment; and
from the recollection. thers is. the experienee of pleasure and
pain, and from that experience sgring wp again. the self-re.
productive impression and recollection, &c. For one whose
doctrine, memory and self:reproductive impresaion are different,
[things], the relation of causa and effect: is very difficult for
want of an immediacy. But in our view, whan the experience
itsclf becomes the selfrreproductive impression and the self-re
productive impression. changes into. memory,. then there is no
difficulty of causal relation, beeanse only one- intellect or mind
remaius as a recollector.®
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Let there exist an immediacy and the causal relation among
the impressions [of mind] but when a perception takes place the
first time is it then caused by an impression or does it proceed
with a cause? To clear up this douht he states as follows —*

amrEIREATST Prag 1 e i

| Aph. 10. They have eternity hecause the benediction is
eternal.

“ They ™ impressions “ have ¥ eternity—state of a thing not
having a beginning—, hence it means that they are without
a beginning because the benediction is eternal ; that 1is, the
‘benediction in the shape of the intense desire—i. e. special re-
solution, *“ May the causes of my pleasure exist always and
may there never be separation of us from them” which is the
cause of impressions, is eternal—i. e. has no beginning.}

The meaning is this,—that, when there is the proximity of
the cause [i. e. hwpression] who can oppose the realization of
the effects, that is of the perception sud the self-continnant
impressions? What is meant i this,—the intellect, modified
by [various] perception and self-reproductive impression &e.,
and having the attributes of comtraction amd expansion, on
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finding this or that cause of manifestation— i. e. the fructi-
fication [of works), is diversified by different etfect.*

Having raised the doubt, since they [impressions] are in-
finite how is it possible to get rid of them, he declares the
means for their removal.t '

Tgh@IAEAY: GUEGERETTY agarE: 1 AL |l

Aph. 11. As {they are] collected by cause, effect, substratum
and support [therefore] on non-existence of these, non-exis-
tence of the impressions takes place.

The cause of imessions is internal perception, and of this
i. e. of perception, desire &c. [i. e. desire, aversion &c.] and of
these [i. e, of desire &c.] ignorance ; this is the imimediate and
mediate cause; the “effect” is body &c. and memory &e.* sub-
stratum” is the intellectnal principle {or mind]; and the; * sup-
port” of impressions is the same as thatof perception [i. e
the object—the ohject perceived, that is whatever object being
present any impression is excited, that object is the sup-
port of that impression).}

Therefore, as all the impressions are collected by the cause,
effect, substratum and support, on non-existence of this cause
&ec. that is, while these are rendered uscless like a burnt seed
by knowledge and asceticism, the impressions, for want of root,
do not spring up—i. e. do not produce [their] effect ; this is
their non-existence.§
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It may be asked: Since it is observed that the intellect is
in momentary transition, and a difference is proved, inasmuch
as the impressions are called into being not simultanecusly,
aocording to the relation of cause and effect, how can there be
unity iu the intellect P In answer to this he states®

AAAANTE EEGA STHARIEEIO | 2R ||

Aphk. 12. That which is past and that which is to come
does exist in ite proper nature, for the course of properties is
different.

Produetion of things not existing is not reasonable, because
their relation with existence is impossible, no relation of a hare’s
horn &o. [that is of anything chimerical and impossible] with
existence has been anywhere observed. In the case of a non-
entity, regarded as an effect, with what design do the causes
proceed to act? No one exercises activity having observed s
non-existing object ; otherwise there would be & contradiotion
also among existences {inasmuch as if the non-existent became
existent, the existent wight become non-existent]; there is no
relation of & non-existence. 'Whatever has an existence of its
own proper nature, how can that sssume a state of non-entity
—i. e. nou-existence ? That is, it can never assume the contrary

shape.}

Therefore, as destruction of existences is impossible and
prexluction of non-existences is not possible, the subject of the
sttributes, though modified by different properties arranged me-
cording to their three-fold nature, their three-fold time, stamd-
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BODK IV. 15t

ing in their respective courses [of past, present and future] do
not abandon their forms; but while standing in the present
course they acquire only their perceptibility. The diffcrence
of courses such as past and future &c., belongs exclusively to
the properties. And the relation of cause and effect is stated
in this series in the same manner only.*

Therefore it cannot be demied that one sole intellect com-
tinues as the subject of attributes until final emancipation.+

Of what Lind are these subjeots of attributes? To this he

rephies:—;
d sawhgEat qonema: 0 13 N

Aph. 13. Thess individualised and subtile [cbjects] consist
of quelities. '

These same subjects of attributes consist of—i. e. are of the
nature of the qualities—that is, they are modified forms of the
qualities, purity, passion and darkness, existing in the different
forms of gross and subtile. For concomitance—attendance of
all individuals or entities differing as intornal and external has
been seen with purity, pession and darkness, full of pleasure,
pain and indifference ; and what is seen as concomitant with
any thing, that is seen to be the modified foxm of that, just as
jars &e., which are concomitant with earth, are modified forms
of earth.§
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If these three qualities are the matorial causes of everything,
how is the expression “ one subject of attributes” to be employ-
od? Having raised this doubt he states:—

qreorRsErgEgaTy | ¢8|l

Aph. 14, Unity of thing results from unity of modi-
fication, . '

Although there are three qualities, still nvity—i. o, sameness
of thing is spoken of, for there is unity of their [the qualities’]
modification, characterised by the relation of secondary and
primary, viz, in some cases purity is secondary, in others pas-
sion and in others darkness. For instance in the example, this
ia earth, this is air &e, {earth is a modification of the quality of
darkness and the air is a modifiestion of that of passion}.$

It may be objected that the objeot may be calied one or
many if it differs from the cognition, but when the ocogmition
itself, from the influence of impreesions, existing in the relation
of cause and effect, appears in different shapes, how then can it
be so ealled? To this he replies :—}

FegEI PERLRAIEAE: T |14 )

Apk. 15. The course of these two [that is, the thing amd the
ob]ect] is distinet, for there 13 a diversity of thoughts regard-
ing one {hing,

«Of these two”—i. e, of the knowledge and thing “ The
course ia distinct”—i. e. the path is different. Why P Ioas-
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much as thers is a diversity of thoughts regarding one thiug
——i. 8. even in regard to the same thing that is being peroeiv.
ed such as & woman &e., difference of thoughts in the shape
of pleasure, pain and indifference has been observed among
various observers. For instance, or seeing a lovely and beauti-
ful woman pleasure arises in an amorous person, aversion in
her rival, and disgust in an ascetic; mud thus, since various
thoughts take place even in regard to one thing, how oan a
thing be an effect of the principle of thought? For were it
the effeot of one thought, the thing would appear uniformly.*
Besides if a thing were an effect of mind then if that mind
were engrossed by another object, that thing would be nothing.
If it be replied, “ Be it 80, we deny this; for then how could
this same thing be perceived by many others? And as it is
peroeived, therefore it is not an effect of the thinking principle.
IF it be replied that thet thing is created by many simul-
- taneously, then there should be a difference between a thiung
that is created by many, and a thing which is created by ons.
And if the difference is not admitted then there being differ-
ence of causes and non-existence of ditference of effect, the
universe would become causeless or uniform.t
‘What is to be stated is this, that even the cause being dif-
ferent, if the effect is not different, the universe created by
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many causes may be of one and the same form ; or in conse-
quence of its not follawing the difference of canses it would be
independent and canseless. Audif it is so [it may be asked]
why does the same object which consists of three qualities not
produce cognitions full of pleasurs, pain and imdifference in
one percipient ? We reply that this.is no valid objection. For
as the object consists of three qualities the mind Likewise eon-
sists of three qualities, and the merits, demerits are s [the
mind's] aocessories in the production of an object [in different
shapes] from the manifestation of these [merits, demerits &o.}
manifestation of mind takes place in sach and smeh a form.
Thus when the womsn is in the presence of an amorous person,
his mind, auxiliary to which is merit, undergoing modifieation
through the predominance of purity, becomes full of pleasute.
The mental etate of the rival alone likewise through the pre-
dominanoe of passicn subsidiary to which are wealth and merit,
bocomes full of pain. The mestal state of the irate riwal
through the predominance of darkness, accessory to whichis
violent demerit, becomes full of dullness. Therefors the sensitie
objeet is different from the sensation. Therofore there is thus
no identity between the pensation and its object. There is no
relation of cause amd effect, inasmuch 28 there is a contradiotion.
For [were it not 80} it would follow that even there being a
difference of cause there wonld be non-existenoe of difference
of effect. Thus it is established that the object is distinot from
the cognition.*
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I this, the sognition, being the illuminator is perceptive by
nature, and the object being liable to be illuminated is vatu-
rally perceptible, why then does not pereeption and recollee-
tien of all objects take place simultaneously? In order to
obviate this dificulty he states.”

Se iR e St C SR ISEIREIC SIRE

. 4Aph. 16. Au object is known or uuknown ¢o the mind inas-
much es the tiat of the ebject is required [fo it].

An extamal object is kuowa sad usknowa from the tint of
the object—i. e. from bestowiag its shape upen the mind. The
meoaning is that every thing when taking place requires an
apparatus [of evnditions]. The cognition of blue &c., when
taking plaee roquires & tini from the ebject derived through
the ohanuel of the orgaus of sense as its scceasory cause; for
a difforent objoet eould ot be perceived boemise that hes no
relation [with tke knowledge]. Thenoe the same object which
tinged the iatelleot with its coloar—aor bestowed its shape upou
it, is brought by the eognition isto use [as known]; sud the
object that hes not given its shape is not used as known. And
recolloction takes place im regard to that object alone, whioh
has been previcusly percsived and regarding which an object
by resemablanee &c., exciting the self-reproductive thought be-
commos thoe secessory cause of it (recollection). Thus percep-
tiom of all things doas not fake place simultaneously. There-
fore there is no eonfradiction.
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If, thus the percipient soul also does not perseive yellow at
the same time wben it pereeives blue, then incidentalness—i, e.
liability of becoming modified in pevceiving the shape f[of the
object] becomes necessary to the soul inasmueh as it is a per-
cipient. To remove this doubt he atates :—*

g% FIaPaagaTEal: TaswEraRorheErg | e 1

Aph. 17, The modification of the mental states are always
knowa, because the presiding spirit is nok modified.

These modifications of the thinking principle in the shape of
changes and misconoeptions are always—at all times known ta
the governing principle—the soul conscious of the mental state,
beeanse the soul whose essence is conscionsness is not modified
—does not undergo s modification. For if the soul aleo be
modified then the modifications [or the mental siates] being
occasional cennot pessibly be known at all times. What ia
. meant is this—wbat is knowable in the interior to the soul ex-
isting always as a ruling principle in the form of consciousnees
is the clear Pure element, which also is constantly perma-
nent, and by whatever object it is finged, that object is re~
flected in the intelligence. And when the shadowing of con-
sciousness takes place it is proved that the soul is alwaya
percipient. Thus there cannot be doubt that the soul is mo-
diftable. But it may be objected that if the mind itself
from the prevalence of the Pure element is illuminant, and
illumination being illuminant of itself and of other objecta
illuminates itsslf as well as the objects, then the business |or
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the process] is accomplished by that alone, what need is there
of another percipient! T'o remove this doubt he states :—

q g s 3¢
Aph. 18, 1t is not self-illuminative inasmuch as it is cognisable,

If mind is not self-illuminative—the illuminator of objects,
in other words it is perceptible by the soul. If it be asked
why :-we reply that it i» so because it is peroeptible, and
that which is perveptible is cognisable by the pecipient as a
jar &c. And the mind [or thinking principle] is perceptible
therefore it is not self-illuminative.

But it may be objected that this argument is not attend-
od by that which is to be praved, for it is not established
that the perception is cognisable. Moreover it is by meana
of the consciousness of knowledge that activities of souls in
acquiring good and avoiding evils are observed. For instance
“I am angry” “I am afraid” and “ have a desire in re-
gard to this object” &o., do not take place with being known
to the understanding. To refute this, he states:—}
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Aph. 19. Attention to two [objects] cannot take place
simultaneously.

The cognition of an object is that which mekes it eapable
of being regnrded as suchend such; viz, that such amd sach
an object is oause of pain or pleaaure and the peroephon of
understanding is the making possible the notion of “ego,” iy
the form of pain and pleasure—i. e. painful or happy. These
two kinds of proosss cannot take place mmultaneoualy at the
time of the perception of amy object, for there is a comiradio:
tion ; two contradictory processes being simultaneouslty impos-
sible. Henoce it is stated thet as it is impossible to. perceive
both its own shape and an object at the same time, the
understanding is not self-illuminative. Moreover as the tww
results of these two processes are nof perceived’; being directed
towards the external object and not existing in itself, the per.
ception of understanding [cogmition] does not take place;
consequently the result existing in the object takes plsce bug
not that which exists in itself {the soul]*

But it may be said, Let the cognition not be self-pesceptive,
still it may be perceived by another cognition. He rejects this:-+
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Aph. 20. If one perception be cognisable by another then
there would be the further necessity of cognition of cogmition
and a confusion of recollection also would take place.

* srfeq wiAMaRd A% sTMUATANETY | wgad: gergdw-
had: (RN SRR g WA AR gy -
AR | X FOW SAREASEES 7 g 7Y I iy
ASZATSIRGIIATY FFAE RN AT TERAT TS I AETEQr-
:'iw YETAATAIFIER Pl twm‘h‘gmqm Mﬁﬁm

t A% ISR WEAE TR wirgdiag |



BOOK IV, 159

If one notion be perceived by snother {and not by itself )
then this notion also being unable to illuminate another notion,
another cognitien must be assumed for the perception of that,
and apother for the perception of that, and so on. Thus there
would be a regress adinfinitum [of notions}, and an object
would 2ot be perceived oven in the whole life of 8 man. And
while the knowledge is uncertain the object cannot be known. -
And confusion of recollections also would take place. Ona
wotion taking place regarding a colour or taste, endless other
notions would take place in order to perceive this. And when
by the train of self-reproductive thought or mental impressions
tany recollections may be produced simultaneously, then as
the notion of object is not terminated the perceptions and
recollection taking place aimuluaneously, and it being impoasi-
ble to know regarding what object the recollection took place,
confusion of recollections would take place. And thus it would
not be known that this recollection is conversant above colour,
and this conversant about taste.*

Having raised the doubt that if the notion is not self-illumi-
native, and it is not perceived by another notion, how then is
it that the processesa in the form of “knowledge of an object”
are spoken of ¥ He states his own opinion :—*

RgmafigmamaarESETiEEIRIq | L N

Aph. 21, The self-knowledge of cognition takes place when
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the intelligence [soul] which is non-transeunt acquires the
shape of understanding.

The soul as being the thinking principle is intalligence,
which is non-transeunt, that is, it has no transition or passing
into another place ; that is to say, it ia not confounded with
any other thing. The qualities [Purity, Passion and Darknessi
in the modification characterised by the relation of secondary
and primary pass over into the primary quality—i. & they
assume its proper nature as it were, or as the atomsin a state
of transition give form to an object in the external world;
not so the power of intellection, for that always remains uni-
form, inasmuch as it exists in itself. Hence when understand-
ing in the vicinity of it {the sonl] acquires the nature of intel-
Hgence, then it becomes like intelligence. And when the
power of intelligence reflected upon the modifieation of under-
standing becomes undistinguishable from it—i. e. from the
modification of the understanding, then the self-knowledge of
understanding takes place.*

He now proceeds to state that the self-knowing understand-
ing by its power of perceiving all objects is sufficient to ac~
cowplish all purposes -

TETRATH fad aatdg 1| R}
Aph. 22. The thinking principle (i. e. intellect) tinged by
the knower and the knowable is the totality of objects.
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" 'The *knower” is the soul, tinged by it, means when tho
understanding has assumed its {the soul’s) proper nature in
contiguity with it. “ Tinged by the knowable"—or the ohject
means, when it (the mind) has assumed the modification in
the shape of an object. Then that (the mind) itself becomes
tompetent to perceive all objocts. As only pure crystals,
mirrors and the like are capable of receiving a reflection, so
also the “ quality of purity” not over-powered by “ Passion” and
“ Darkness,” being the pure is capable to receive the reflection
of the intelligence [soul]; not so Passion and Darkness, for
they are impure. Then the pure quality of purity, wheremn
the shapes of Passion and Darkness are subsided, being primary
or not associated, exists always modifying in one form like a
fixed apex of the lamp-flame, by its efficacy of receiving the
reflection of intelligence (soul) until the attainment of libera~
tion. As motion in iron is produced in the vicinity of a load-
stone, in the same macner the manifestable intelligence of the
quality of purity (understanding) is manifesaed in the proximity
of the soul in the shape of intelligence.®

Hence in this system of philosophy there are two powers of
intelligence, {1] the ever-rising, and [2] the manifestable.
The ever-rising power of intelligence is the soul. And the
wmanifestable power of intelligence is the “ quality of Purity”
(understanding) i e. the intelligence manifestabls in the con-
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tiguity of the soul—are ever-rising power. Therefore the under-
standing alone, tinged by the knower and knowable—appearing
a&s object and subject—i. e, assuming the shape or nature of
both iatelligent and unintelligent, is called the totality of .
objects,

But it may be asked: The adumbration of a clear object of
finite extension has been secn in a pure thing, like the shadow
of the face in a looking glass: how does the adumbration of
perfectly pure and infinite soul take place in the impure qua-
lity of Purity—understanding ? To this it may be replied thus,
Yousay this not knowing the nature of adumbration. The
manifestation that takes place in the vieinity of the soul, of the
manifestable power of intelligence residing in the “quality of
Purity” is called adumbration ; and of whatever kind the power
of intelligence residing in the soul is, reflection of same takes
place upon it. As for what has been said: How is the per-
fectly pure soul reflected upon the impure “ quality of Purity ?”
this alsois inconsistent. For the sun &c. is seen to be reflected
in water &c¢. which is dificient in purity. And as for what has
been said that reflection of an infinite does not take place, this
too is inconsistent. For a reflection even of ether which is
infinite is seen in a mirror, &c.*
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Thus there is no contradiction in the observation of ‘such
reflection. But then it may be objected that it has been
stated that the power ofintelligence which is manifestable in
eoutiguity with the soul in the understanding—i. e, the modi-
fication of the “ quality of Purity,” reflected in the form of an
external object is called the soul’s experience in the shape of
pleasure or pain. This also is unreasonable. For how is that
understanding possible when nature is not modified, and to
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what purpose would such modification take place ? To this we
may reply: “ Nature” has to provide fruition for the soul,
therefore inasmuch as she must afford the aim of the sogul, her
modification is necessary. This is not right. For it is not
possible that she should compass the end of the soul. For
Nature's determination to effect the end of the soul is called
the provision of the aim of the soul, How is such a resolution
compatible with an unintelligent “nature,” and if there is a
resolution in nature, how then is she unintelligent? To this
it is replied ; There are two innate powers in the two modi-
fications characterised by successiveness and regressiveness, the
#ame are called the fulfilment of the end of the soul : and these
modifications are easy for unintellignt nature also. Ite [the
vature’s] successive modification is from understanding &ec. up
to the gross elements, she being then dirccted outwards; again
by means of subsiding into the respective courses, the modi-
fication which is called regressive modification recedes into
egotism. Hence the experience of the soul being completed,
and in consequence of the cessation of the two innate powers,
nature having realised her end undergoes no further modification.

The necessity of providing the end of the soul being as
afore-stated, there is no contradiction involved in the upintel-
ligence of nature, But it may be asked that if such a power
does naturally exist in nature, why do those seckers of it make
efforts to attain emancipation, and if the liberation is mot aim-
ed at, then the system also which lays down precepts for it
must be declared useless. This is replied to thus: The eternal
relation of the soul and nature characterised as the relation
of experiencer and expericnced. being adwmitted, the fact of
the intelligence of nature follows, and then there being an
experience of pain in consequence of her supposing herself an
agent, the resolution: How shall absolute cessation of pain
take place in me? takes place;hence the system that lays
down precepts for the means of removing pain is required by
pature. Such an understanding [the medified state of the
quality of purity] in the shape of active soul is the object of
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the instruction by this system. In other philosophical
systems also such a habit of nature has been made the sub-
ject [that is, has been described]. And this endeavouring to
attain emancipation, having found such an auxiliary as the
precepts of the system, realisezs the effect or result called
emancipation. All effects take their form {i. e. are produced]
on receiving their whole apparatus: The apparatus of this
effect called emancipation, which is producible merely by re-
gressive modification, has been proved to be the same [as
stated) for it cannot be produced in sanother way. Therefore
how can it take place without that? Consequently it is
established that the “ quality of purity” in the understandiog
tinged by the object and in which the shadowing of the in-
telligence [soul} has taken place, carries on all processes of
the universe. Certain erroneous thinkers who snppose their
own mind self-conscious, and maintain that the whole universe
is pure mind, are hereby informed that the nature of the
mind i3ssuch as we have deseribed it.

But it may be questioned. If all purposes are accomplish-
ed by the mind thus described, why then should an ex-
periencer be acknowledged ? With reference to this doubt he
declares as follows :—*

dedeagTatiiTaly wg eI 133N

Aph. 23. Though variegated by innumerable impressions
{mental deposits) it exists for the sake of another, because it
operates in association,

It—the mind—or understanding, though variegated—assum-
ing various forms by innumerable mental impressions, exists
for the sake of another—that is, it accomplishes the aim of
another—1i, e. of the governing principle, which aim ig characte-
rised as experiencer, experience, and emancipation. If we be
asked why, we reply that it is because it operates in performing
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the aim in association—conjointly—i. e. together with another ;
whatever performs operations in association with another ig
observed to exist for the sake of another aa a seat, or hed; and
the qualities of purity, Passion and Darkness assuming modifica-
tion in the shape of understanding operate in association ; hence
they exist for the sake of another. And that other is thesonl.*

He now proceeds to ascertain what jsolation i. e. the aim of
the system, is, by the ten following aphorisms.+

AT maETaAEgR: 1 e

Aph, 24. The cessation of the (false) notion regarding the
soul takes place in him who knows the difference,

Thus the difference between soul and mind being proved,
whoever observes their peculiarity, that the one is different
from the other, the idea of such a one knowing the proper na-
ture of the mind, as to the understanding being tne soul, ceases.
That is to say, the false notion that the mind itself i3 the
knower and experiencer is removed.}

What happens when this has taken place? To this he
replies :—8§

aar PR Feeaq fag i RS

Aph. 25. Then the mind becomes deflected towards dis~
crimination and bowed down towards [or by] Isolation.
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The mind of the ascetic which was inclined towards Ignor-
ance, and directed towards, 1. e. bowed down towards, objects,
and bad the experience of objects for its fruit, is now turned
towards discrimination, i. e. comes into the right path and is
doected inwards “ Isolation”—i. e. has Isolation for its result,
or is passessed of the germ of Isolation.*

Now by describing the causes of the impediments, which
occur to the mind flowing in [the path of] discrimination, he
mentions the means of abandoning those [obstacles) :—

afsgiy g@qr=aTn deniea: 0 R I

Aph. 26. In the intervals thereof other thoughts arise
from the self-continuant impressions,

Different thoughts characterised by non-abstraction, which
arise in the intervals in the vacuities in the mind of the as-
cetic abiding in meditation, spring up in the shape of “[I"
“mine” &c. from the former impressions of the mind produced
by the perceptiohs of non-abstraction, though now extenuvated.}

Therefore such thoughts must be abandoned by oxtirpating
their causes, This is what is to bo stated.

He now states that the methods of abandoning these are as
they have been described before :§
g 39 FEIEH U Rs )
Aph. 27. The means of the avoidance of these are explained
%0 be as in the case of the affiictions,
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The abandonment of the train of the sclf-reproductive
thoughts must be made in the same manner as the methods
deseribed before for the avoidauce of afflictions, ignorance &o.
That is, as they [the afflictions] being consumed in the fire of
knowledge do not acquire germination again in the soil of the
mind, like burnt seeds, so also the train of the self-productive
thoughts [does not continue.]*

He micntions the method of that kind by which, when medi-
tation has been consolidated by the non-preduction of other
thoughts, any particular kind of ascetic attains excellence in
meditation.}

Qe SAHHIEET gaq1 Aaneqagsaag: game: | ¢ 1\

Aph. 28, If the ascetic is not desirous of fruit [or is not
inert] even when the perfect knowledge has been attained,
[then] the meditation, [technically called] Dharma-Megha, cloud
of virtue, takes place from the entire discriminative knowledge.

« Perfect knowledge” means, knowing the nature differing
from each other of all elements in whatever order they exist;
even, when this knowledge has taken place if the ascetic has
not the desire for the fruit, or is not inactive, then, by means
of the discriminative knowledge being entirely consolidated on
non-production of other thoughts, the meditation, that is called
“ Dharma-Megha” cloud of virtue is attained. It is called the
cloud of virtue, because it irrigates or waters the highest virtue,
which is called ** ashukla-krisha” neither white nor black, end
is the provider of the chief aim of the soul.}
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‘What results from that ?'T'o this he replies.*
an: FowsEtigi: | RN

Aph. 29. Therefrom takes place removal of the afflictions
and works,

“ Therefrom” fram the meditation called “ Dharma-Megha,”
springs up the removal of the afilictions, from Ignorance up to
_the tenacity {of mundane existence] and of the works of three
-kinds, differing as white &c. [i. e., while, black, and neither
_white nor black] by means of the ext.lrpatlon of their respective
autecedent causes from the arising of the knowledge.t

What takes place after these have been removed ? To this it
is replied —

T FATAOmSIARETE A aer i 36 Il

Aph, 30. Then from infiniteness of the knowledge free from
the impurity of all its obscurations, the knowable appears small.

“Then” after the removal of the afflictions and works, The
‘knowable becomes small, 1. e. the object of little estimation or
calcuiation, because knowledge, freed from these, that is void of
the obscurations, 7. e, afflictions [Ignorance &c.) which obscure
the mind, becomes infinite, nnlimited, like the sky when the
clouds have departed. That is the ascetic knows all that is
knowable without any trouble.§

He states what takes place after this :—||
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Aph. 31. Thereupon takes place the termination of the suc-
cession of the modification of the qualities which have done
what was to be:done [ar'which have realised their end.]

“ Thereupon” after #his takes place the termination, i, e.
«complete cessation, 1. e..non-profluction of the succession, to be
described hereafter, of modificstion, in -succession and regres-
sion up to the attainment-of the:aim of he soul, characterised
by their relation of existimg [qualities]-as primary and second-
ary, of the qualities, 7. e. “ Purity” “ Passion” and “Darkneas”
which have done what was to be dene, 4. e. which have effected
the soul’s aimn, characterised as experience and emancipatios.®

He now defines the order above meantioned.t
Butetig i bicngncei T LR

Agph. 82. The order is counterpart of the moment, pomeptl-
ble in the latter end of the modification,

“ Momeut” is'a very small pertion of time; the oount.erpa.rt
-of that, means, perceptible in the latter end ef the modification
{of time, or moment] &ffering from one [preceding] moment.
"Thet s whatever is perceived by calculative coguilion after the
momerts have been perceived, the same thing ia .called the
order of momenta. Jt cannet be perceiveddf the moments are
not perceivedt

He now states the general nature of “Isslation”—the result.§
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Aph. 83. The re-shsorption of those [qualities] void of the
aim of the soul, or the abiding of the power of intelligence in
its own mature, is Isolation,

The re-absorption is.the regressive modification. of the qua-
Mties which have consummated: the ends of the soul characteris-
ed a3 fruition and:emancipation. Ob the consummation thereof
there 3. mon-production. of modification; in ether words, the
state of the intellectual faculty, on the cessation of identity [with
ebjects,] abiding in its owmn proper nature, is called “Isolation "}
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APPENDIX.

— I ( ——

General extracts, selected from various books, are appended
to this treatise, with the object of showing how all Eastern
and other thinkers agree on those vital questions of Life and
Death, which have perplexed the greatest minds of Europe
and America. When we find that “Doctors disagree” in the
West, we turn with relief to the philesophical beliefs which
originated in this country and were wnanimously adopted by
the sages of China, Persia, Arabia, Egypt, Greece, &c. &c.
These beliefs, though supplanted more or less by the material-
istic dogmas of Europe, have still lived through all changes,
and we trust the time is come to bring them forth more vivid.
ly than ever before the public. It may be said, passingly, that
the Himdlayan Brothers, the “ Adepts”, have proved an un-
recognised but all important factor in any real spiritaal pro-
gress both in Indis and elsewhere. It iz a hopeful sign of
the times that the utility of the aystems of philosophy, in-
magurated by Patanjali, Kapila, Maha Muni Shankerdchdrya
and other philosophers of the East, are more and more acknow-
ledged, and taken advantage of by people to whom Western
thought has ceased to be all in all ; and it may fairly be infer-
red that India will once more assume the leading positien in
the world of Metaphysical truth, and achieve a spiritual
rénaissance of the world, :

(Eztracts from the Vishnu Smriti,). Chap. XCVIL,

1 Sitting with the feet stretched out and crossed so as to
touch the thighs, with the right hand (stretched out
and) reating upon the left, with the tongue fixed in the
palate and without bringing the one row of teeth in
contact with the other, with thé¢ eyes directed to the
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tip of the nose, and without glancing at any of the
(four) quarters of the sky, free from fear, and with com-
posure, let him meditate upon (Purusha), who is separate
from the twenty-four entities.®

2 He who is eternal, beyond the cognisance of the senses,
destitute of qualities, not concerned with sound, tmngi-
bility, form, savour or odour, knowing everything;. of
immense size,

8 He who pervades everything, and who is devoid of form,

4 Whose hands, and feet are everywhere, whoseoyes, head,
and face are sverywhere, and who is able to. apprehend
everything with all the senses.

5 Thus let him meditate,

6 If be remains absorbed in such meditation for a year,
he ebtains the accomplishment of Yoga (comcen-
tration of the thought snd union with the Supreme).

7 Ifheis unable to fix his mind upon the being desti-
tute of form, he must meditate successively on earth,

* The twenty-four (8 should be twenty-five) entities are sisted I the
Sénkhya to consist of the root-principle (Mulaprakriti), the sevem pro-
ductions evolved frem it { Vikritagah), tha-sixteen prodoctiony ewnived from
these, and Purugha (the soal), whois neither producer nor prediped.

1) The first ** root-principle” ia cemposed of the three qualities im:equi-
poise . sattww, réjasa, and tsmas. The most accurate rendering of these
termos is * pure, unimpasrioned wirtue”, * passion”, and, ** depravity inclim
ing toevil™, .

{2) The “ great entity” (Mabat) is the canse of apprebension.

{3} The ** eeif-conacionznons" {Abankdra) is the cause of referving sll ob-
jects to self. ) )

(4} The “subtile elomentary particles” {tanmitrés) aie identical with
sound, tangibility, form, taste and edour,

{5) The eleven senses, i, ¢., the organs of percoption and sction.: the nose,
sye, skin, tongus and ear, are the five orgnns of perceplion ; hand, feet,
ayms, parta of geueration, and tongne, are the five orgae of actien ; and
the mind

(6} The five grosser sloments (ether, air, fire, water, and eardih) are pro-
ductions {from the formaer entities).

Purusha, who iz neither producer nor produced, is the ¥weoty-fifth satity,

N
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water, fire, air, ether, mind, intellect, self, the indistinet
(avyskta), and Purusha: having fully apprehended one,
he must dismiss it from his thoughts and fix his mind
upen the next one in order,

In this way let him arrive at meditation upon Purusha.
If unable to follow this method also, he muet meditate
on Purushs shining like a lamp in his heart, as ina
lotus turned upside down.

If he cannot do that either, he must meditate upon
Bhagway Vésudeva (Vishnu), who is adorned with a
diadem, with ear-rings, and with bracelets, who has the
(mystic mark) Shrivatsa, and a garland of wood-flowers
on his breast, whose aspect is pleasing, who has four
arms, who holds the shell, the discus, the mace, and
the lotus-flower, and whose feet are supported (and
worshipped) by the earth.

Whatever he meditates upon, that is obtained by 2 man
(in future-existence): such is the mysterious power of
meditation.

Therefore must he dismiss every thing perishable from
his thoughta and meditate upon what is imperishable
only.

There is nothing imperishable except Purusha.

Having become united with him (through constant
meditation), he obtains final liberation.

Because the (reat Lord pervades the whole universe
(purs), as he is lying there (shete), therefore is he de-
nominated Purusha by those who reflect upon the real
nature (of the Supreme spirit).

In the first part and the latter part of the night must
a man bent on contemplation constantly aad with fixed
attention meditate upon Purusha Vishnu, who iz desti-
tute of (the three) qualities (Sativa, rajas, tamas) and
the twenty-five entities.
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He {or it) is composed of the entities, beyond the cogni-
sance of the senses, distinct from. all the (other)
entities, free from attachment (to ‘the. producer, &c.)
supporting every thing, devoid of qualities and: yet en-
Jjoying (or witnessing the effect of) qualities.

It exists without and within created beings (enjoyed
and as enjoyer), and in the shape both of inwoveable
things (such as trees and stones) and of moveable things
(such as water or fire) it is undmtmgulshahle on acgount:
of its subtility ; it is out of reach (imperceptible), and

" yet is found in the heart,

It is not distinet from creation, and yet digtinet from it
in outward appearance ; it annihilates and produces by
turns (the world), which consisis of everybhmg that has
been, that will be, and that is.

It is termed the light of the sidereal bodies, a.nd enemy
of darkness (ignorance), it is knowledge, it should be
known, it may be understood (by meditation}, it dwella
in every man’s heart.

Thus the *field, knowledge (or medltat.lon) and what
should be known, have been concisely declared; that
faithful adherent of mine, who makes himself aoquainted
therewith, becomes united to me in Spirit.

Buddlist Scripbures from the Chincse philosophy of the

Tian-Tas School by Mr. Samuel Beal))

The sytem of Chi-kai was founded on the principles advocat-
ed in the Tchong-Lun. (Prdnyam(la Shéastra Tika) written by
Nagarjuna, which rejects all antitheses, and endeavours to find
the central truth or central method in the conciliation of anti.
nomies. The true method is found neither in book-learning
nor exbernal practice, nor ecstatic contemplation, neither in
the cxercise of Reason, nor the reveries of fancy; but there is
a middle condition, a system which includes all and rejecta
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none, to which all others gravitate, and in which alonc the seul
ean be satisfied. The term “Chi-kwan” by which the Tian
Tai system is generally known, has been sometimes translated
by the words “ fixed contemplation;® but, as we shall find from
the work itself the true meaning of the phrase is “ knowledge
and meditation,” implying that both the onc and the other ave
necessary for arriving at perfection. This idea is alsn plainly
referred to in the Dhammapada (372), “ Without knpwledge
“there is no meditation, withont meditation there is no know-
“ledge; he who has knowledge and meditation is near
“ NirvAna” (vide Max Muller's version of Buddhka Ghosha’s
Parables, CLX).

With reference to the phrase “ Chi-kwan”, the perfaco to
the work, viz, the “Siau-chi-kwan’ written by Chi-kai in the
Sin-shan Temple in the Tien-tai hills, and reprinted from the
Canon in A. C. 1798, states that it means precisely the same
as “ten-hwui” (absolute wisdom), or tsih-chau (passive«
splendour, a common phrase for the suprems condition of
“Nirvana”, a condition which admits of effulgency united
with passivity), or as “mingtsing” (brightness and rest)
{From this we gather that “ Chi-kwan'’ denotes that condi-
tion of being, which admits of a union of knowledge and
meditative repose.]

Chi-kai begius his work with the following well known Glatha,

“ Serupulously avoiding all wicked actions,
Reverently performing all virtuous ones,

Purifying this intention from all selfisl: desire,
Is the doctrine of all the Duddbas™.

(He then proceeds)—" Although a man may earnestly desire
to enter tho path to “ Nirvana", and studiously pursue the
directions of the various discourses (Shastras) on the subject, he
may nevertheless miss altogether attsining his desired aim.
Now the two laws contained in the idea of “ Chi-kwan” are
simply theee : that whick is spoken of as “ Chi" (fixity) is the
&rst mode (or gate to Nirvana), and consists in overcoming all

W
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the entanglements of mind; that which is called “ Kwan”
{meditation) is the Rest which follows or accompanies the
:separatiop of mind from all external influences. Onoe *fixed,”
a man will tenderly foster the good principles of knowledge
(heart-knowledge). Possessed of true meditation, s man has
gained the mysterious art of liberating his spiritual rature (his
soul). The first is the excollent cause of absolute mental
repose, whilst the second ie the fruitful result of Supreme
Wisdom. A man perfect in Wisdom and in meditation, he
is throughly provided by his own advantage to advantage the
world. Henos, the Lofus of the Law says :—* Buddha, self-
-established as the great vehicle, was thus himself an attainable
Law (for others), himself adorned with the might of meditation
and wisdom, by these was enabled to save mankind,

So these two powers are like the two wheels of & chariot, or
the two wings of & bird ; a raan  who practises himself in both,
forthwith destroys the power of error ; henoe the Sutrs says :—
“If a man with & one-sided aim acquire merit by meditation, and
do net learn wisdon:, he is called ‘foolish’; and if he learn
wisdom without practising meditation, ke is called ¢ deluded’.”
And another Sutra says:—“ A Shravaka, because he has great
power of salf-composure, does not necessarily arrive at (¢ee) the
Nature of Buddha; nor does Shi-chu Bodbisatwa, although
by the power of wisdom he may arrive at (or see) the Nature
of Buddha necessarily understand the Nature of all the Budha
Tathagatas”. But whoever has cempletely mastered both the
practice of meditation aud the sacquirement of wisdom, that
man has accemplished his great aim, aud shall eertainly arrive
at Nirvana.

Now, for the purpose of assisting those who wish to praotise
these two principles (“Chi-kwan”), we have put together the
following brief sections :— :

I Aceomplishment of external means. These are five. (1)
Observing the Precepts (i. e, the ten commandments,) purely
and perfoctly : there ure three classes of persons who keep the

Precopts, who are not the same,
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(a) IF & mawm; before becoming a disaiple of Buddha, has not
been guilty of the five sins, murder, adultery, theft, slander-
{falschood of any sort), drunkenness, and, after meeting with.
& Teacher, has adopted the five additional Rules and taken.
refuge in Buddhs, the Law, and the Church; if such a. man:
having left his house and received ordination, persuade others,.
te foliow bis example, and himself live blamelessly in his pro-
fession, this man belongs to the superior class of those who ob-
serve the Precepts. Such: & man, engaging in the practios
ef “chi-kwan”, will arrive at the ocondition. of Buddha as
easily as a pure garment ia dyed by the dyer.

(b) The second olass of persons are thowe:who having receiv-
ed ordination, continue ins their duty ae to ehief matters, but
yet offend: in some minor peints, ard se- have occasion constant~-
ly to practise the rules of penance ; these are like cloth. covered
with defilement, which- must be washed before it is dyed..

(¢) The third olass of persons are those who, after ordina-
tion; have tramsgressed’ wilfully. Under the Fittle- Vehicle
there was no room for such personsto repent ; but, under the
system of the Gireat Vehiclo; they may recover themselves.

Those, wha, having sinned thus, seek for. Recovery by Re-
pentance, must observe the following rules :—

(a) They must pevive their faith.in rewards and;punishments;.

(b) They must encourage imthemselves a-fesling of deep
shame for their sin.

(c) They must Be filled with = sense of reverence and fear,

(d) They must desire to destroy occasions of sins; or, &s.
the Law says, “shape their conduct sccording to.
Religion™.

{6) They must confess their sins without reserve..

¢f) They must cut off all sinful inolinafions (or heart-lean--
ings to sin).

(g) They must excite in themselves a jealously for
Religion {the Law, or desire to protect the Law).
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(h) They must promote in themselves a desire to see all
men arvive at salvation.

(i) They must constantly invoke “all the Buddhas”,

(j) They must consider the “ deadness” (unproductiveness)
of the nature of sin.

If a man is able to observe these ten Rules, ard at the same
time attend serupulously to the externsl duties of Religion—
suoh as adorning the altar, cleaning his person, and clethed in
pure garments, scattering flowers and burning incense in honor
of the three gems, as the Law directs—thus doing, for a week,
for three weeks, for a month, three months, tilla whole year be
past—finding then that he has thoroughly repented of his
crime, aud that the liold of evil is utterly destroyed in him,
then he is Fixed (i. e. restored to purity). But by what marks
may he know that the power of evil is destroyed? If the
disciple, at the time when he has thus repented with all his
heart, renlise the vanity (light profit) of earthly engagements,
(of body and heart), obtain propitious dreams, and moreover
experience (observe) the various indications of inward spiritual
tokens, and awake to e sense of the development of virtuons
principles and, as he sits in contemplation, perceive his body
to be as a cloud or a shadow, and thus gradually attain to the
limits of the diyanas, and if again he thoroughly understand
the character of the enlightened condition of mind which
exhibits itself by immediate recognition of saored truth, so that
on opening the Soriptures their true meaning at onoe flashes
into the heart, and in consequence of this condition he enjoys
true Peace, by such proofs as these he may assuredly know
that the root of his sin, which led to transgression and spiritual
deadness is utterly destroyed. From this time forth, resolute-
ly holding to the Laws of purity called Sila (perfeet compliance
with all the rules of the Vinaya), he may then practise the way
of Samadhi, (i. e, prepars himself for arriving at spiritual
perfection), as the torn and dirty robe, when mended and wash.
ed, is again fit for use.
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But, if 2 man has broken the great commandments, and so
fear prevents him from arriving at * fixed coutetaplation” (com-
plete abstraction of mind), and he does not follow the direc-
tions ot the Sacred Books in framing his religious life; yet if
he be only sensible of a profound reverence in the presence of
the three Gems, (the Tri-ratna—Iuddha, the Law, the Church),
scarch out and bring to light his former sins, cut off the secret
springs of it that entwine his heart, and, as he sits in reflection
continually, realize the nature of sin as being empty (vain or
dead), and 8o concentrate his thoughts on the Buddbas of the
ten religions, (i. e., “ all the Buddbas,” or the “ Supreme’), and
when he breaks off from hLis meditations, immediately resorts
with perfect intention to the burniug of incense, and bedily
worship, and with contrite heart recite the precepts and intone
the sacred Books of the Great conveyance, and so the obstacles
that prevented his religious advancement,and the causes of his
grievous siu, be gradually overcome and destroyed, because of
this, arriving at purity, the power of contemplation will expand
and increase. Hence the Sutra called the Miau-shing-teng
{Suranguma Samidhi) says: “If a man, because he has trans-
gressed the greater commandments, be filled with fear, aud
desiring to destroy the power of sin, seek to do so by the prac-
tice of intense thought, which, after all, being imperfect, is in-
effectual to the desired end, such a man ought to take up his
abode in a desert spot (live in e pansal)) and, holding his mind
in check, continne to sit and recite the Scriptures of the Great
Vehicle, till he find the entire weight of sin removed and des-
troyed, and the various powers of abstract contemplation, self-
originated, come iuto his possession.”

II. The second external means relates to clothing and food.
Now, with respect to the first, there are three rules. (1) That
which relates to the one garment worn by the great teachers of
the Snowy Mountains (the school of the Haimavatas ?), barely
sufficient to cover the body, (who) by excluding themselves
from the society of men, aimed to perfect themselves in the
virtue of endurance (patience, ks#ant?). (2) That which relates
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to Kasyapn, or the school of Kasyapiyas, which is the same s
that of the Aryastha viras, from whom the Haimavatas pro-
ceeded), who always observed the Dhute rules about dress,
which require that enly such garments shall be used as are
made from cloth defiled in various ways, snd of these only
three of a prescribed lemgth. (3) That which relates to those
who live in very eold eountries, and who ave of imperfect
powers of enduranee—to these Tathagata allowed other gar-
ments besides the three, and other thingsim striet moderation.

With respect to feod there are four rules. (1) That which
relates to the great professors of the higher order, who live
in mountain depths remote from men, and feed on vegetables.
and fruits according to their season, (2) That which relates
to those who continunally observe the Dhutg rulesin reference
to the food they have begged. (3) The food allowed to an
Aranyska (hermit) to be ‘received from his Danapati (patron)..
(4) The pure food allowed to the priesthood when living in

community.

II1. The third external means relates tothe possession of a
pure place of abode. With refernce to the word “ hien”
as signifying a place of abode, (pansala?), it is a place where
no business is transacted, and where there are no contentions
or disputes; so it is called a peaceable place; there are three
descriptions of such places, (1) in some deep mountain ravine,.
remote from human intereourse; (2} in some forest resort,
(Aranya) where the Dhuta rules may be followed ; this place
must be at least three or four i (half a mile or wore) from a
village, so a3 to be removed from any sound of worldly business
or contention ; (3) in a spot at a distance from s place where:
laymen live, in the midst of a quiet Sangharama; all these
places are called peaceable and caln abodes.

IV. The fourth external meaus relates to freedonr from all
worldly concerns and iutluences. There are four things to be
avoided under this head. (1) To desist from all share in ruling
or governing & people, so a3 not to incur any responsibility
connceted with the mode of discharging the trust, (2) To de-
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sist, from all worldly friendships, and all social or family con.
nections, (3) Not to follow any trade or art, whether of medi-
oine, sorcery or other persuasion. (4) To desist fram all pro-
fessional engagements connected with worldly learning, dis-
cusston, instruction, and so ow.

V. The fifth external means relates to the” promotion of all
virtuous knowledge, of which there are three divisions. (1)
Taking care of all religious books. (2) Endeavouring to pro-
mote agreement amongst religions persons, so that there shall
be no division or confusion. (3) Endeavouring to transmit and
incnleate, by every expedient of mind and action, the true prin-
ciples of virtuous knowledge.

We have thos briefly glunced at the five sorts of preparatory
observances requisite for the final acquisition of Chi-Kwan,

2. ON CHIDING THE EVIL DESIRES.

These evil desires are five : every one who enters on the prac-
tice of meditation with a view to perfect himself in the sysiem
called “ Chi-Kwan,” must overcome these desires. They are
commonly known in the world as the lust after beauty, sound,
smell, taste and touch ; by the delusive influences of these pas-
sions men {(different worldly teachers} foster in themselves the
grow.h of concupiscence (), but if they are able to under-
stand thoroughly the folly (sin) of such indnlgences, so as not
to permit their existence in their own case, this is called “Chid-
ing the evil desires.”

The first effort is to be made against the lust after beanty ;
that is to say, the beautiful form of man or woman : the paint-
ed eyes, the graceful neck, the bright-red lips, the pearl-white
teeth ; and also the various attractive colors of worldly treasures,
such as blue and yellow, red and white &c., sll which are the
causes of besotment, and by producing a frenzy of love result in
every kind of evil ¥4,  So it was Bimbasara Raja who was born
in his enemy’s country as s mistress in the harem of Avambra
on account of his lustful propensities; so also Udayana Raja,
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besotted by lust, cut off the bands and feet of the five hundred
Rishis, and thus incurred every kind of retributive punishment,

The second effort is to be made against the lust of sound,
in which isincluded the love of music, whether of the lute or
guitar, or the musical Bamboo pipes, or of golden instruments
(gongs or cymbals) or of the musical stone, and of the voice
of singing men or singing women; all these are calculated to
produce a clonded and besotted mind in the case of those wheo
bear them, and so result in an evil Karma. Thus it was the
five hundred Rishis who dwelt in the Snowy mountains, by
listening to the singing of the Gandharva Nymphs, lost their
power of meantal abstraction, and their hearts became becloud-
ed and confused. Thus, aud in other ways we may know the
evil consequences of fonduess for “ Sound”.

The third effort is to be made against foudness for perfumes
such as the perfumed persons of men or women, or the smell
of food, or the seasonings of food; in short, every Lkind of
ploasant aroma which foolish men delighting in, forthwith are
entangled in the trammels of lust. Thus it was that Bhikshu
dwelling beside the Lotus-tank, perceiving the delicious scent
of the flowers, his heart was filled with lust, and so he fell in
love with the Spirt of the Tank, (the Naiad), and incurred
the gravest guilt (caused a great scandal). Is it right, then, to
be careless about this matter, when by it such consequences
may ensuc ! Surcly this consideration should cause those who
are indiffcrent (aslcep) to rousc themselves. By these and
other considerations we may learn the evil consequences of
fondness for perfumes.

The fourth effort is to be made against the lust of taste,
that is to say, the taste of bitter, sour, sweet, salt, fresh and
so on; all species of highly flavoured and tasty meats and
drinks ; fonduess for such things will cause the mind to become
cloudy and impure, and so create every kind of evil Karms,
like the Sramaners, (novice}, who was so infatnated with the
love of cream, that at the end of his life he was born again ag
one of the small inscets that live in crean, By these and
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other considerations we may learn the evil consequences of
fondness for delicate or tasty food.

The fifth effort is to be made againat the love of touch
that s to say, the soft or silky feel of a person’s body ; ; or love
of anythmg warm in cold weather, or any thing cold in warm
weather; in short, all those pleasant sensations mmng from
contact which overcome the judgment of foolish and ignorant
men, and raise up within them, as a resulf, a Karma opposed
to religion, as in the case of the Rishi Yih-Koh (Ekashrings),
who, by the power of this lust, lost his spiritual capabilities,
and became the courtezan Ganika (Ki-King). By this and
other considerations we may learn the ‘evil consequences
resulting from this love of touch. :

These oonsiderations respecting the forbidder desires are
taken from the discourses of the Great-conveyance (Maha
yans) School; and in these also we find the following :—
~ Alas! for the miseries which all creatures endure constantly,

from these five desires! And still they seek after their indul-
gence, and are never satisfied! These five desires conduce to
our continuance in misery, as fuel, which revives and supporti
fire. These five desires can bring no satisfaction, a8 a dog
goawing a rotten bone; they produce quarrels and fights, as
birds contending for a bit of flesh; they burn, as the flame of &
torch when the wind is contrary burns the hand; they are
poisonous, 88 the poison of snakes; their benefit 18 no more
than that of a dream; they last but for 8 moment, as the spark
from the flint, and are utterly vain [ —~The wise man, again,
considers them as hateful robbers, which hold .in their bonds
the foolish men of the world till they die, and after death,
entail on them endless miseries; these lusts are shared in com-
mon with the beasts; by their indulgence we are brought into
the condition of abject slavery; these miserable lusts immerse
us in the filth of the three worlds.” I, then, preparing the
exercise of dhyana, (religious abetraction) should drive away,
theso hindrances, a8 robbers. are driven away and expelled ac-
cording to the Gathas in the Dhyana Sutra,

X
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“ We are still tangled in the coil of Life and Death,

Because we still indulge our taste for sinful pleasure;

We treasure up for ourselves vengeance when we die;

Vain as these pleasures are, they entail nothing but sorrow,”&e,

3. CASTING AWAY HINDRANCES.,

The hindrances here spoken of are five; vis, covetousness,
anger, sloth, restlessness and unbelief. In the previous section
we 8poke of desire for external gratifications, the object being
in one of the five categories of sense. But now we are speaking
in brief, of the desires which are originated in the mind itself,
wiz, when engaged in the practice of religious duties; (1) A
covetous desire; for instance, after complete wisdom; the
thoughts abewt this will sc intertwine as to beclond and
impede the virtuous intentions (heart) and result in the pro-
duction of an imperfoct wisdom., For consider! if the animal
desires, strengthening in the heart are able (as it were) to
consume the body, how much more will not the fire, whick
the heart itself produces by its desires, burn up every virtu-
ous principle? The man whe ercourages this eovetous dis-
position banishes resson, and drives i¢ away; he makes the
foundation of misery ever brosder and broader; the heart that
entertains it can never approach the border of wisdom, as it
is said in the following Gathas which relate to the sabject;

“The man who has entered en the path of Resson,
ashamed and wearied (ef sin)

Who bas taken the alms-bowl, ableto confer lnppmeu
on all creatures,

How can such & one again become subject to covetous
desires,

Or be soiled and besotted by the five passiona?

Having once let go the indulgence of such things,

He discards them, nor ever looks back.

The man who returns to the gratification of thess
desires,



187

Is like a fool returning to his vomit ; .
For these desires, whilst the search lasts, are bitter, .
And when gratified bring distraction and fear, _

And when not obtained result in disappointment and

There is no foundation for any happiness in them,

Such is the misery of these Desires !

But when a man has been able to give them all up,

Having gained the joys of deep mental abetraction,

There 15 no room left for any further delusion™
- Then the second hindrance to be cast away is “anger”: this is
indeed the origin of all religious failure; the cause ofa man’s
falling into every evil way of existence, It is the enemy of all
pesce, and the great robber of the virtuous heart; the fruitful
source of the gravest sins of the mouth. For thus it ia the
disciple, when, sitting in the very act of religious contempla-
tion, thinking onsuch and such a man, considers thus in his
mind: “that man is » continual nuisance to me and to my
friends ; be seems to court my enmity ;" and then he considers
about past circumstances, and future ones, and so he iz filled
with vexation, and this generates anger, and this produces
hatred and thiz resulte in & determinstion to retaliate; thus it
is anger beclouds the heart, and so it is. called a “ hindranoe,”
and should be cast away at once; and so Sakva Devana ina
verse puts this question. to Buddha:—

“ What is it destroys tranquillity and joy ¥

What is it destroys all contentment? -

‘What iz the root of bitterness (poison),

Which destroys every virtuous principle #"
To which Buddha replied in the following verse :—-

“ Destroy anger, there will be Reat, and joy ;

Destroy anger, there will be’contentment

Anger in the root of bitterness (poison) ;

Anger destroys every virtuous principle”..

Thus we may gather just this, that we ought to- cultivate s

loving and patient disposition, and by destroying and forsak-



188

ing every remnant {of anger), mduee a perfect tranquillity of
mind,

" The third hindrance is slothful indolerice, Thé darkness
that dwells within the heart is called sloth, ard the heavinees,
which pervades every part of the corporeal system, inviting to
sleep and laziness, this is called indolence ; and hénce the name
slothful indolence. It is this disposition that prevents all
present or future attainment of golid happmess, and stands
opposed both to the happiness of heaven and the attdinment
of Nirviiia, so great is the destructive power of this wicked
principle. 8o that whilst the other hindrances camse one to
lose ground, this indolenice makes one like & ‘dead pérson un-
able to hold any ground; and for this reasoh it is difficult to
extirpate and destroy—as' Buddha, when enlnrgmg on this
very subject in the praseuoe of the Bodhisatwas, saysin verse :—

“Rise from thy bed ! embraoe not the stinking corpee
of sleep !
Suppose the arrows of grievous disease penetrated thy
body,
“ And the whole coliection of misaries oonsequent tlm'e
on, could there then be peaceful Rost 7" 8o

Thus, by various arguments, he chides the hindratios of
" tlothfulness, and warns us, by shortening our hours of rest, to
get rid of the cloudy influences that darken the mind, and, if
necessary, to devote ourselves, more and mere to the practice
of fixed contemplation, in order to curb and destrdy the incli-
nation to indolence,

The fourth hindrance to be cast away i3 restlessnees and
vexation. This restlessness is threefold : (1) Restlessness
of body; when one cannot be still in any position, but there is
a constant inclination to get about, something ¢lse, either to
walk about, or to sit, or to change position. (2) Restlessneces
of the vocal organs, a8 when one is always humming or singing,
or chattering or arguing, (3) Restlessness of mind, as when
one is always thinking how to excel in worldly kuowledge,
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This is the “love of change” of which we speak, destructive
of all true religion ; for if the mind of the religious person
cannot be firmly fized in contemplation, when governed by the
ordinary rules used by men for this purpose, how much less
when this restlessness is allowed to dissipate its strength P
1t is like trying to hook a mad elephant, or to restrain a camel
without catching him by the nose as the Gatha says;—

“ You have shaved your head and assumed the soiled
garments {of a priest;)

You have taken the earthen alms-dish, and goune beg-
- ging your daily food.

What pleasure, then, can there be now in indulging
yourself in restlessness ?

For if you let loose and indulgesuch feclings as thess
you lose all profit in Rielgion.

Surely, then, to lose all profit in religion, and at the same
time all worldly pleasures, such & condition is asad one! and
that which causes it should be, once for all, cast away., But
what is the vexation of which we spoke? This vexation fills
up the messure of the “ Hindrance” of Restlessness. How is
it, then? At the time when this restlessness is indulged, the
influences of religion are no-longer felt, and therefore when
the man afterwarda desires to practice fixed contemplation, he
finds himself overpowered by vexation on account of his for-
mer conduct, and so sorrow obscures the wmind; hence this
name of “ obscuration”, or “hindrance”. Now this vexation
or sorrow, caused by transgression, ix of two kinds: (1) The
sorrow which we have just mentioned. (2) Sorrow for some
griovous sin, the recollection of which catises continual remorss,-
the arrow of which sticks fast in the soul, and cannot be re-
moved. Aa the Gatha says:

“ Doing what we ought not to do,

~ Not doing what we ought to do,
The fire of regretfu} sorrow which (now) burns,
In after ages (leads to ruin) and misery,
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But if & man is able to repent of his sin, ;

And to complete his repentance, - there is no more grief,

Ta this way heart is restored to peace;

But repentance not fulfilled, there is the constant re-
collection of sin,

Whether of omission or commission, .

And this is just the condition of the Fool,

Not repenting with all his heart,

Not doing what he is able todo.

He completes the sum of his evil deeds,
And he cannot but do that which he ought not.”

The fifth hindrance to be rejected is the clowd of unbelief.
This unbelief obscuring the mind, there can be no hearty faith
in any religious duty, and there being no faith, then there is
no advantage to be got by any religious profession (Law of
Buddha). We may compare the case of such & man to that
of a person without hands in the middle of a Treasure
mountain ;—having no bands, what uee to him are -the
treasures ? Such is the chavacter of this unbelief There are
three kinds of unbeliefs—(1) That sort of doubt about oneself
which leads & man to think thus: ¢ All my facultive are dark,
and dull ; the pollution of sin in my ecase is very grest; I am
unlike any one else”. Thinking thus about himgelf, a man in
the end will be unable to attain perfection, If he desires to
prepare himself for this perfection, he must not undervalue his
own condition ; for whilst sojourning in the present world, it
is difficult to ascertain, what principles of virtue there may be
within the heart. (2) There is & second kind of unbelief, vis.,
that which relates to one’s Religious Teacher, as ifs man were
to say: “My teacher has no dignified ways with him, or pecu-
liar marks of excellency; he cannot, then, possess any great
religious endowments, how then can he instruct me”? Such
doubts as these will effectually prevent any advance in the
way of gardt (Samadhi); we should desire, therefore, to ex.

clude the ides, for as it is said in the Mahayaua Shastra, “A
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stinking leather-purse may contain much gold; if, therefore,
we would have the gold we must not fling away the purse’’,
The disciple should even argue even .thus: “My master,
although he is not perfactly pure, is yot able to promote in my
mind the love of Religion (Buddha)’. (3) There is a third
kind of unbelief which relates to the Law: for this is the argu-
ment, “that the mind of man, which is naturally so taken up with
worldly concerns, can never with faith and reverence undertake
religious duties; and that there can be no sincerity in such
profession. But what then ? (such a) doubt is the very principle
.of failure, as is said in the Gatha—

The man who, travelling along a precipitous road,

Doubts whether Le can proceed or not,

Is like the man who, living in the midst of the realities

of life (religious virtues)

Doubts of their truth.

Because he doubts he cannot deligently inquire

After the true marks of that which is.

‘This unbelief, born from folly,

Iz the evil product of an evil heart,

For virtue and vice are true;

And so life and death and Nirvana are true

"There can be no doubt about these.

Cherishing the principles of unbelief,

The King of Death and the infernal lictors will bind you,

As a Lion seizes the deer,

So that there can be no rescue,

There will be doubts as long as we reside in the world.

Yet, pursuing with joy the road of virtue,

‘We ought, like the man whe observes the rugged path

along the precipice,
Gladly and profitably to follow it.
Thus those who have faith will enter into all the profit of &

religious life ; whilst those who have no faith, even when
living in the profession of religion, will profit nothing. By all
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these considerations, therefore, we should learn at omce to cast
away the hindrance of unbelief,

- But why should we reject only thess, it may be asked, out of
- #0 many hindrances which exist? Because, we reply, in theee?
five all others are included. The disciple, therefore, who gets
rid of these five is like the man who is siddenly freed from
the burden on his back, or & diseased man restored to health,
of a starving man brought toa place of abundant food or
man who escapes unhurt from a band of robbers; so the man
freed from these hindrances finds his heart, restored to rest,
filled with calm and peace. Whereas the heart, enthualled by
these faults, is like the sun, or the moon obacured by clouds, or
when oovered by the band of the argy, (Asurd) unable to shed

forth any light, or shine with any degree of brightness.
4. HARMONISING THE FACULTIES.

The disciple, when he first engages in the practice of reli-
gious contemplation,* desiring to prepare his life in agreement
with the lawsof all the Buddhas, must; first arm himself with
a firm resolve to save all creatures, vowing that he will him-
self seek to obtain the wisdom of the Supreme Buddba. Firm
as adamant in this resolve, pressing forward with all courage
and determination, regardless of his own individual life, if he
thus goes on perfecting himself in Religion, and in the end not
turning back, then afterwards when sitting in devout medite~
tion, keeping before his mind none but right reflections, he will
clearly apprehend the true condition of all phenomenal exis-
tence ; without any distinet recognition of that which is called

* gour, ¢, g, €9, AW, qdt FHy BTy I, AT, AW

* The distinction between Y[ (Dhyans} andGHTNT (Samadhi) is best
given in the words of Patanjali * Restraint of the body, reteation of the
mind and meditation, which thence is exclusively confined to one subject, ia
g  (Dhyana) ; the idea of identification with the object of meoh medite-
tion, so us if devoid of individual Nature iy WANEt (Samddbi)”. Fiskwe
Puron, 658 n,
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excellent (virtue) or the cortrary ; disregarding the knowledge
of all that which depends on the exercise of the senses ; perceive
ing that all things, in their nature imperfect, are mixed up
with grief and vexation ; that the three worlds are the result
of birth and death ; and that all things in the three worlds do
but result from the Heart—his experience will be that which
is stated in the Dasabhumi Sutra. “The three worlds have no
other originator but the ‘one self’ (heart}—if a man knows
that this ‘ self” has no individual vature, then all phenomens
(Conditions) will appear to him unreal; and thus, his heart
being withowt any polluting influence (envelope) there will be
a clear end of all power possessed by Karma to reproduce in
his case ‘life or death’”

Having arrived at this point, the disciple ought to adva.nce
to the fuxther practice of right preparation

Now what do we mean by « harmonising the faculties ’ We
mean just what the potter does to the clay before he places it on
his wheel ; he cleanses it from all inpurities, and brings it to &
proper consistency } or 8s the musician, who tunes the strings
of his lute to a proper conoord :—sc the disciple prepares his
heart. Now, for the purpose of thus harmonising his faculties
there are five duties requiring attention, which, properly
performed, will make the attainment of gardy (Bamidhi) easy ;
but not observed, will cause many diffioultios in the way of at-

. teining virtuous principles.

The first duty regards “food;” and with respect to this the
rule ie that one’s individual desires should be regulated ac-
cording to reason: if & man overfill himself, then the vapours
quickly rise and the body swells, and the various pulsations, nof
proceeding regularly, the mind becemes darkened and burthen-
ed, and there is no rest whilst sitting in reflection. If a man
eats too little, then the body becomes emaciated, the heart is in
suspense and the thoughta hecome feohle and disconnected. So
that in either case there is no way for the asccomplishment of
“ Bamadhi.”

Thus, for those who enter on the practice of Sam4idhi, atfen-

Y
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tion to food ia the firet, and most important requisite, as the
Butra says :

The bodily functions being in healthy exercise, the Heason
(rveligious knowledge) advances, knowing bhow to practise
moderation in food and drink.

Occupying his solitary pansal, in uninterrupted contentment,
- His heart at rest and joyously persevering in the Reli-
gious life, _

“Buch is the teaching of all the Buddhas (with respect to
their followers).”

The second thing to be adjusted is * sleep;” for sleep
is the delusive covering of ignoranco, and cannot be tolerated.
Too much slesp prevents all right apprehension of the “Holy
T.aw;” and, moreover, destroys sll religious merit. It canses
the heart to become dark, and uproots every virtuous principle,
Baut by regulating-the hours of slesp, both the mind and the
animal nature sre-purified and cleansed ; the memory becomes
distinct, and so:it is possible to compose the heart within the
sacred limits whieh make it possible to experience the emjoy-
ment of Samddhi. And so.the Sutra says: “By not yielding
to the influences of sloth, eitker one night or twe (i e at the
preseut or some future time) rejecting and mnet listening to its
bewitchments, the life is eleansed and there is notking further
to attain.” [Think, then, of the fire of destruclion (death)
which will burn up the world and all in it, and so early every .
morning scek to deliver yourself, and yield ot to-sloth !

The thied, fourth aud fifth adjustments relate severally to
the body, the breath, and the mind.

With respect-to the body : care must bo’taken that no violent
exertion beo-used previous to entering on‘the excreise of “ medi-
tation,” lest the breath should be agitated, and the mind in
rconsequence be unsettled; composing the bedy to a state-of
perfect quiet, first of all, the mat must be placed in a properly
-retired spot, where the disciple.may vemain quiet and free from

interruption for a considerable time. Aiter this the legs must;
qa properly arranged; if the mode called - pwan-kea,” be

N~
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adopted, then the left leg is placed above the right and drawn
close into the body, so that the toes of the left foot be placed
evenly on the right thigh and those of right foot on the left
thigh. But if the “ teliuven-kea” mode of sitting be preferred, .
then the right leg is uppermost,

Next, the clothes must be properly arranged and spread : out,
8o that during the period of “meditation” they shall not fall.
off. Then the hands ought to be composed, i. e., the palm of!
the left hand placed in the hollow of the right; corresponding-
to the position of the legs; then placing them, thus armnged.
in close contact with the body, let-the heart be at rest!

‘The next requirement is to straiten the body. . Having firet’
of all stretched the joints seven.or eight times, so that, as the-
An-mo Law directs, the hands and " féet may not become dead,.
let the 'spine be perfectly straight, neither ourved nor humped'
the head and neck.upright; the nose exactly plumb with the,.
navel, neither awry, nor slantinguor up nor down, but the-
whole face straight and perfectly fixed.

Next with regard ‘cleansing the mouth, the rules-about coarse -
and impure breathing are these: on . opening the mouth to dis--
perse the breath there should be no rough or sudden. exhala- -
tion, but gently and’smoothly, and whilst the breath is passing
out consider that in different parts of the body there are pulsa-,
tiona that admit of ‘no exit (?); after dispersing the breath shut:
the mouth, then breathe gently in through the nose until three -
inspirations have been made, or if the breath ba well adjusted™
then one inspiration is sufficient. Afterwards, the mouth being
closed, the testh and lips scarcely soparated, let the tongue re-
main- pressing on the upper lédge of the teeth, then open the.-
eyes just enough to perceive the exterior light. Thus, retain- -
ing the body in an- upright sitting posture, the head and the-
four limbs immovable and perfectly fixed—such are the rules-
respecting the body on .enlering on “ fixed confemplation”.*

* The various rules respecting the postures of the JIHT (Yogi} may be
conmlted ﬁ‘“’l’ U9 (Vishsu Puran,) 633, &e. And also Mr. Spl.el'l An,
ent India, pp. 430, 431,
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Next with respect to “breathing” .There are four kinds of
respixation: 1st. Windy respiration ; 2nd, A gasping respira-
tion ; 3rd, Emotional breathing ; 4th. Pure respiration. The
£rst three modes are wnharmonizsed conditione; the last is
harmonised. 'What, then, is the condition denoted by “ windy
vespiration’, It is.when, at the time of sitting down to engage
in. meditation, the breath passing in and out of the nostrils may
be perceived by the noige it makes : this is wind. Then what
is gasping ? It is when, sitting dowm to engage in “ medita.
tion”, althpugh there be no npise in, breathing, yet the respira-
tion. is broken and, uneven, as though it came not through a
clear passage ;. this is gasping. What, then, is emotional beath-
ing ? This is when, sitling down to meditate, although there be
uo upise, or gasping, still the respiration is not equable or
smooth,: this is emotional breathing. And lestly, what is
proper respiration? This is. when there is neither noise nor
gasping, nor uneven breathing, but the respiration is calm, and
regular, the sign of an equable and well balanced mind: this
ig proper xespiration. The first kind of respiration produces
confugion. of mind ; the second produces an interrupted ocon-
dition, of thought ; the third tends. to. distress the mind; the
last alone leeds to «fixity”. So that when sitting in medita-
tion, if any of the three former methods of breathing be
detected, they are signs.of what is named ¢ want of harmony”
in the exercise (use} of religious duties. Moreover, with
respect to. the “ heart”, we observe that if there be any anxiety
or distress of mind, this is an impediment in the way of
Samadhi. If, then, we desire to. “ harmonise” the heart, we
must observe three things, 1st. To put down, and destroy all
that distreeses our peace of mind. 2nd. To have the substance
of the body (limbs) ﬁeely and easily arranged. 3rd. To take
care that the breathing is gentle and smooth as through a hair
tube. Breathing in this way, all distress of mind must be over-
come, and therefore the heart may be easily composed to “fixed
contemplation.”

Lastly, with respect te “harmonising” the mental faculties,
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there are several schemes for doing this: on entering, being
fixed, and leaving the condition of absolute rest. On entering
Sam4dhi, all confused thoughts must be suppressed and har
monised so thet they cannot get the upper hand. And next;
there must be some fixed object for the eye to gaze on when thy
mind is dead or fickle. Now, this deaduess of mind consists in
& waat of recollection and a general indisposition to exerfion
in which case the disciple must compel his sttenfion to a par-
ticular point, as at the end of the mose, forcing his mind to
engage with determination on the imfluences which oceupy it (or
should direct it), and not wauder away from them for a moment,
This is the way to overcome deanduess,

And, now what is ficklcness er flightiness of mind P It ig
when at the time of sitting down to “meditate,” the mind is
swayed to and fro, and the body ill at ease, influenced by ex-
terior circumstances of various descriptions: this is flightinees,
In such 2 case, the mind ought to be bound down to repose in
the middle of the body, as it were in the navel, and all the
wandering thoughts be centred in one point; the mind will
then be easily composed and fixed. :

But beyond this, though there be no “ deadness,” or “ levity”
of heart, there may be & “ momentary excitement,” or a “ care-
less condition.” The firet arises from some such cause as this.
‘Whilst engaged in contemplation, the mind suddenly fixes on
the idea that now becanse of such or such an effort “ Samgdhi’
is coming on, and 50 there be a feeling of excitement or hys-
teria. Buch a state of mind should be suppressed, and over-
come by reflecting that all the influsnces of the animal spirits
(or passion nature) all flow from the differences which exist in
the interior parts of our constitution. (?) If the heart is affected
with carelessness, resulting from an inward satisfaction on
scoount of progress, then the body will be ill-adjusted, the
mouth full of spittle, and, in consequence, & general bewilder-
ment will ensus—to remedy this the body must be gathered
up, and, by a sudden effort, the mind centred in the subjeot
that engages its attention,



198

With regard to the Rules which relate to the government
of the mind when engaged in the actual enjoyment of Samadhi,
the only observation necessery is, to take 'care that neither
body, breath, nor mind: be allowed to relax from their state of
discipline, so as to uisk the interruption of the tranquillity em-
joyed.

On ewmerging from Sam4dhi, & man ought first to scaiter, or
dissipate the influences which bind his heart ; by opening his
mouth, and letting go his breath, and then loosen the hundred
secret springe (pulses or feelings) with him. After this, let
him gently move his brow and pass his hand over his head ;
then separating his feet, he may stretch them in any direction,
and afterwards rulx the whole of his body with his hand. Then
he may open his eyes and go free.

Thus one shonld proceed on breeking the spell of “medita-
tion”—by attending to trifles all deviation from the right
standard is avoided. And so the Gatha says :—

“There are steps and grades in: advancing towards & oom-

dition of rest,

Not disregarding slight indiseretions, but by exact attention,

Like & horse well broken in and trained, we stand still or

we go on as desired”,

The Lotus of the Good Law also says: * All the Bodhi-
satwas of this great congregation have equally atiained their
preseut condition by diligent eonduct, earnest perseveranoce,
rightly entering on, engaging in and quitting ocountless
myriads conditions of Samadhi, &e.

(Instruction of Buddha.)

Buddba said to Vatsa, illustrons youth! diligently and
earnestly striving after the condition of Bamata (Repose) and
that of Vipasina (clear sight), then you may advance through
every stage of mental advancement, until you arrive st the con-
dition of Buddha himself, Beal's Buddhist Sersptures,
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(Extracts from Dabistan.)

The Persian Mobed Khoda Jai, in the * cup of Rai Khusro” s
oommentary on the textof the poem of the venerable Azar
Kaivan, thus relates: “ He whe devotes himself to walking in
“ the path of God, must be well skilled in the medical sciences,
“s0 that he may rectify whatever predominates or exceeds im
* the bodily humours: in the next place, he must banish from
*“ his mind all articles of faith, systems, opinions, ceremonials,
“and be at peace with all : he is to seat himself in a small and
“dark coll, and graduelly dimieish the quantity of his food.”
The rules for the diminution of food are thus laid down in the
Sharistan of the holy doctor Ferzanah Bakram, the son of
Farbdd: “ From his usual food, the pious recluse is every day
“to subfract thres direms, umtil he reduces it to ten direms
“weight: he is to sit in perfect solitude, and give himself ap
“to meditation”. Many of this (Sepasiyan} seet “ have brought,
themselves to one direm weight of food : their principal devo-
tional practice turning on these five points: namely, fasting,
gilence, waking, solitude, and meditation on God. Their
modes of invoking (tod are manifold, but the one most general-
ly adopted hy them is that of the Muk Zhip: now im the
Aszanan or Pehlevi Mak signifies “Iour”, and Zhtp & “blow”;
this state of meditation is also called Char Sang, “the four
weights”, and Char Kub, “the four blows”. The next in im-
portance is the Siy4 Zhup, “the three weights” or “three blows,”
The sitting postures among these devotees are numerous ; but
the more approved and choice are limited to eightyfour; ous
of these they have selected fourteen; from the fourteen they
have taken five; and out of the five two are chosen by way of
eminence : with respect to these positions, many have been
described by the Moded Sarush in the Zerdushé Afshdr : of
these two, the choice position is the following:—The devotee
&its on his hams, cross-legged, passing the out side of the right
foot over the left thigh, and that of the left foot over the right
thigh, he then passes his hands behind his back, and holds in
hiz left hand the great toe of the right foot, and in the nght
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hand the great toe of the left foot, fixing his eyes intently on
the point of the nose : this position they call Farnishin, « the
splendid seat”, but by the Hindu Jogies it is named the
Padmasan or “ Lotus seat”. If he then repeat the Zekr-i-
Mukylub, he either lays hold of the great toes with his hands,
or if he prefer, removes his feet off the thighs, seating himself
in the ordinary position, which is quite sufficient—then, ‘with
closed eyes, the hands placed on the thighs, the armpits open,
the back erect, the head thrown forward, and fetching up from
the navel with all his force the word Nist, he raises his head
up : next, 1o reciting the word Husti, he inclines the head to-
wards the right breast : on reciting the word Mdgar, he holds
the head erect; after which he utters Yesdan, bowing the head
to the left breast, the seat of the heart, The devotee makes
no pause between the words thus recited ; nay, if possible, he
utters several formularies in one breath, graduslly increasing
their numher. The words of the formulary (Nist husti Magar
Yezdan) “ there is no existence save God” are thus set forth,
“ Nothing exists but God;” or, * There is no God, but God;"
or, “There is no adoration except for what is adorable;” or this
“ He to whom worship is due is pure and necessarily existent ;*
or, “ He who is without equal, form, color, or model” * * *
In the inward meditation, the worshipper regards three objects
as present: “ God, the heart and the spirit of hizs Teacher;”
whilst he revolves in his heart the purport of this formulary:
There is nothing in existence but “God” but if he proceeds ta
the suppression of breath, which is “called the knowledge of
Dam and Sémrad,” or the science of breath, and imagination,
he closes not the eyes, but directs them to the tip of the nose
as we have before explained under the first mode of sitting:
this institute bas also been recorded in the Swrud-i- Mastan.

It is thus recorded in the Zerdusht Afshir; the worshipper
baving closed the right nestril, enumerates the names of God
from one to sixteen times, and whilst counting draws hjs
breath upwards; after which he repeats it twenty-two timew,-
aud lets the breath escape out of the right nostril, and whils#
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counting propells the breath aloft; thus passing from the six
Khéns, or stages to the seventh; until from the intensity of
imagination he arrives to a state in which he thinks that his
soul and breath bound like the jet of & fountain to the crown
of the head : they enumerate the seven stages, ot the seven
degrees in this order : 1st, the position of sitting ; 2nd, the hips;
3rd, the navel; 4th, the pine-heart; 5th, the windpipe; 6th,
the space between the eyebrows; and 7th, the crown of the
head. As causing the breath to mount to the crown of the
head is a power peculiar to the most eminent persons ; a0, who-
ever can convey his breath and soul together to that part, be-
comes the Vicegerent of God. According to another institute,
the worshipper withdrews from all sensual pursuits, sits down
in retirement, giving up his heart to his original world on high,
and without moving the tongue, repeats in his heart, Yezdan !
Yezdan ! or, God! God; which address to the Lord may be
made in any language, as Hindi, Arabic, etc.

Another rule is, the idea of the Instructor: the worshipper
imagines him to be present and is never separated from that
thought, until he attains to such a degree, that the image of
his spiritual guide is never absert from the mind's eye, and he
then turns to contemplate his heart: Or he has a mirror before
his sight, and beholds his own form, until, from long practice,
it is never more separated from the heart, to which he then
directs himself: or he sits down to contemplate his heart, and
reflects on it as being in continual movement. In all theso
cases, he regards the practices of the suppression of the breath
as profitable for the abstraction of thought: an object which
may also be effected without having recourse to it.

Another rule is, what they call Azdd dwd, or “the free
voice,” in Hindi, Anakid; and in Arabic, Sant Mutluk, or
“ the absolute sound.”’ Some of the followers of Mohammed

" relate, that it is recorded in the traditions that a revelation
came to the venerable prophet of Arabia resembling “ the tones
of a bell” which means the “Sapt Mutluk” which Hafiz of
Shirsz expresses thus,

Z
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“No persor knows where my beloved dwells;
“ This mach only is known, that the sound
of the hell wpproaches.”

The mode of hearing 7t is after this manner: the devotees
direct the hearing and understanding to the brain, and whether
in the gloom of night, in the house, or in the desert hear this
voice, which they -esteem ms their Zikher, or “ address to God.”

Then having opened the eyes-and looking between the eye-
brows, a form appears. -Soue ef these who walk in the path of
religious poverty among the followers of Mohammed {On whom
be benedictions ) -asserts that the expression Kab Kausasn,
“ T was near twe bows’ length,” alludes te this vision, Finally,
if they prefer it hawving clesed the eyes for some time, they
reflect on the form which appeared o them on looking between
the eyebrows; after which they meditate on the heart; or with-
out contemplating the form, they cemmence by looking into
the heart ; -and closing both eyes.and cars, give themselves up
entirely to meditation on the heart abandoning the external for
the anternal : whoever can thus contemplate obtains all that he
wards.

Finally the searcher after the Being who is without equal or
foran, without ocolor or pattern, whom they know and compre-
hend in the Persian under the name of “ fzad,” in Arabic, by
the blessed name of “ 4/eh,” and in Hindi as “ Para Brahma
Nérdyana,” contemplates him without the intervention of Ara~
bic, Persian, Hindi, or auy other langunage, keeping the heart:
in his presence, until he, being rescued from the shadows of
doubt, is identified with God. The venerable Mauldwi Jams
says on this head., -

“ Theu art but an atem, He, the great Whole ;
But if for a fow days thou meditate with care
On the whole, thou becomest one with it,

(Vol. I, pp. 73 to 83.)
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Now the terms: Mureuh khab, Murdop. Khass; and: Sdonds,.
are terms appliad by the Siphsiin to. the following mods of
sleeping : the devotee rests (having thrown. his legs. beneath
him,) on his knees, pressing to-the ground: both.heels ng far as
the great toe: snd applying the extremities of the knees-to the
earth, he keeps his seat on the same; he is then. to- lie- on his
back, keeping the points of his fingers on. his. head ;. after this
he is te look entirely between the eyebrows, and. earry into
practice the Habs-i-dam, oF imprisenment of the breath, The:
Darvesh Subahani, one of the great Sufees, used to say:. “ Such
was the sleep of the prophets.” They also. say: “The pro-
phets of old used to sleep on their backs, with their. faces
directed towards the Heavens ” which.is the same as the posi-
tion before described.

(Vol. I, p. T1L).

Aslur Beg Karamanki is also one of these whe obtained the
gift of spiritual intelligence through Fur Zanak Bahram,. the
son of Farhad, notwithstanding the total. absence of regular
studies ; by the exertion of his innate gowem, He, like the other
Yekanah Bin, “Beers of one God,” adtained commnuion with
God. 1In the year of the Hijira: 1844 (A. D. 1636,). the author
conversed with him in: Kashmir, and inquired into- the nature
of his intercourse with Bahram, He: answered: “I went by
“way of experiment to Farzanah, and He tlius directed me:
“ whether alone or in a crowd,.in retirement or in public, every
“ breathing which iesues forth: musb proceed. from the head ;
“and on this point there must be no inattention, He also
“said : guard the interual breath-as long as thou canst, direct-
“ing thy face to the pineformed lLieart, until the invocation be
* performed by the heart in the stomach; also thy invocation
“ ghould be thus: God! God! Meditate also on this sentiment :
“ O Lord ! nene but theu forms the object of my desire! When
“T had duly practised this, and found its impressive influence,
“ then from the bottow. of my. hewrt I siucerely sought God:
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“ After some time he enjoined me te practice the Towajiah--
¢ Talkin,<urning to iustruction: that is: keep thy soul in the
“ presence of God, divested of letters and sounds, whether Ara-
“bic or Persian, never removing thy mind from the pine-formed
“heart. By conforming to these instructions, I have come at
“last to such a state, that the world and its inbabitants are
“but as a shadow before me ; and their very existence as the
“ appearance of the vapour of the desert.”

(Vol. 1, p. 135)

———

Mahmnd Beg Timsn in the year of the Hijira 1048 (A. D,
1637), whilst in Kashmir, coming out of his cell one day, saw
before him a wonaded dog, meaning piteously ; as the animal
was unable to move, he therefore sold the only two objects he
possessed ; his carpet for prayer and his rosary, with the pro-
ceeds of which he purchased remedies for the dog. That same
year, he said to the author: < On the first day of turning my
“heart to the mental invacation of God, I had scarcely perform-
“ed it ten times, when an evident influence was manifested s
“at the moment of the first part, called Nafi, of the sentence,
“my human existence disappeared. At the time of the second,
“called Adsbat, a determived sign of Divine grace became
“ visible : My sentence was this: “ There is no God”. (Vol 1,
pp, 135-136.

—p—

{Extract from Ward’s account of the* Hindus)

Pythagoras taught that “in the purswit of wisdom, the nt-
“ most care must be taken to ralse the mind above the domi-
“pion of the passions, and the influence of sensible objects
“and to disengage it from all corporeal impressions, that it may
“be inured to converse with itself, and to contemplate things
“spiritual and divine, Contemplative wisdom cannot be com-
“ pletely attained, without a total abstraction from the ordi-

“pary life”,
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(Exiracls from the Dialogue of Plalo.)

In the book named Phoedo, Socrutes said in answer o Sim-
mias ; “ But does not purification consist in this, as was said
“in a former part of our discourse, in separating as much as
“possible the soul from the body, and in sccustoming it to
« gather and collect itself by itself on all sides apart from the
“body and to dwell, as far as it can both now and hereafter
“ alone by itself delivered as it were from the shackles of the
L1} b(dy.l’

{Vol. I, page G6.)

(Exiracls from Hours with the Mystics by
R. A. Vaughan, B. A.)

The Neo-Platonist was accustomed to call every other branch
of science the “lesser Mysteries” this inward contemplation,
the climax of Platonism, is the great mystery, the inmost, high-
est initiation. Withdraw into thyself, he will say, and the
adytum of thine own soul will reveal to thee profounder secrots
than the cave of Mithras, So that this Mysticusis emphati-
cally the enclosed, self withdrawn, introverted man. This is
an initiation which does not merely, like that of Isis or of
Ceres, close the lips in silence, but the eye, the ear, every
faculty of perception, in inward contemplation orin the ecstatic
abstraction of the trance.

So then it is an effort man iz to make——in harmony with the
matter-hating principles of this sehool to strip off the Material
and sensuous integuments of his being, and to reduce himself
toc a purely spiritual element. And in thus ignoring the fol-
lies and the phantasms of appearance—as they call the actual
world—the worshipper of pure Being believed himself to enjoy
at least a transitory oneness with the object of his adoration .

(Vol. I, p. 21)

A —
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The aim of the mystic, if of the most abstrnet contempla-
tive type, is to lose himself in the Divine  Dark—to escape
from every thing definite, every thing palpable, every thing
human, into the Infinite Fullness; which is, at the same time,
the ‘intense insanc’. The profoundest obscurity is his highest
glory : he culminates in darkness: for, is not the deathlike. mid-
night slumber of the sense, he will ask us, the wakeful noon-
day of the spirit? (Vol. I, p. 14}

‘Mystic, according te Dionysius the Areopagite, is not
merely a sacred personage, acquainted with the doctrines and
participator iu the rites called mysteries, but one also who
(exactly after the Nce-Platenist pattern) by mortifying the
body, closing the senses to every thing external, and ignoring
¢ every intcllectual apprehension’y attains in passivity a divine
union, and in ignorance a wisdom transcending all knowledge,

(Vol. I, p. 22)

A ——

Philo wrote to Hepheestion that in calm retirement and con-
templation we are tanght that we know like only by like, and
that the foreign and lower world of the sensuous and the prac-
tical may not intrude into the lofty region of divine illumina-
tion.

He also stated that a man ought at lemst to have evinced
some competency for the discharge of the social duties before -
he abandons them for the divine. First the less, then the
greater. (Vol. I, p. 72.)

A ——

Contemplation of the Divine Essence is the noblest exercise
of man ; it is the only means of attairing to the highest truth
and virtue, and therein to behold God is the consummation of
our happiness here, (Vul. I, pp. 73-74.)
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Plotinus in his epistle to Flaccus wrote thus :—* Purify
your soul from all undue hope and fear about earthly things,
mortify the body, deny self,~—affections as well as appetites,
and the inper eye will begin te excrcise its clear and solesu
vision.

The wise man recognises the idea of the Geod within him,
This he develops by withdrawal into the Holy-Place of his soul,
He who does not understand how the soul coutains the Beaniiful
within itself, seeks to rcalize beauty without, by laborious pro-
duction, His aim should rather be to concentrate and simplify
and so to expand his being ; instead of going out intoe Mani-
fuld ; to forsake it for the Ouc, and so to float upwards vowards
the divine fount of being whose stream flows within him,

(Vol. 1, p. 87

The region of truth is not to be investigated ss a thing ex-
ternal to us, and so only imperfectly known. Iiis within us.
Here the cbjects we contemplate and that which contemplates
are identical—both are thought. The subject cannut surely
kuow an object different from itself, The world of ideas lies
within our intelligence. Truth, therefore, is not the agree.
ment of our apprehension of an external object with the object
itself. It 1s the agreement of the mind with itsclf. Conscious-
ness, therefore, is the sole basis of certainty, The mind is its
own witness. Reason sces in itself that which is above itscif
a3 its source; and again, that which below itsclf as stifl itsclf
once more,

You ask, how can we know the Infinite? Y answer, not by
reagon. It is the office of reason to distinguish and define, The
InBinite, therefore, cunnot be ranked awong its ebjects. You
can only apprchend the Iufinite by a faculty supevior to reason,
by enteriug inte a state in which you are your finite self no
longer, in which the Divine Essence is communicated to you.
This is Ecstacy. It is the liberation of your mind from its finite

consciousness, Like only cun appreheud like ; when you thus
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vease to be finite you become one with the Infinite, In there.
ductiou of your soul to its simplest self, its divine essence, you
realise this Union, this Identity.

But this sublime condition is not of permanent duration. It
is only now and then that we can enjoy this elevation (mer-
cifully made possible for us) above the limits of the body
and the world. I myself have realised it but three times as yet,
and Porphyry hitherto not once. All that tends to purify and
elevate the mind will assist you in this attainment, and facilitate
the approach and the recurrence of these happy intervals, There
are, then, different roads by which thiz end may be reached,
The love of beanuty which exalts the poet ; that devotion to the
One, and that ascent of science which makes the ambition of
the philosopher ; and that love and those prayers by which some
devout and ardent soul tends in its moral purity towards per-
fection. These are the great highways conducting to that
height above the actual and the particular, where we stand in
the immediate presence of the Infinite, who shines out as from
the deeps of the soul. (Vol. I, pages 85 and 88.)

Porphyry—With Porphyry author of a treatise on Abstinence
the mind does not lose, in that state of exaltation, its con-
sciousness of personality. He calls it a dream in which the soul,
dead to the world, rises to an activity that partakes of the
divine, It is an elevation above reason, above action, above
liberty, and yet no annihilation, but an ennobling restoration or
transformation of the individual nature. (Vol, I, page 103.)

According to Ismblichus, God is a Non-Being, who is above
all being. He is apprehended only by negation. Whea Wo are
raised out of our weakness, and on a level with God, it seems as
though reason were silenced, for then we are above reasom.
We become intoxicated with God, we are inspired as by the
nectar of Olympus. He teaches philosophy as the best prepara~
tion for Quietism. (Vol. 1, page 112.)
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Dionysius the Areopagite says :—Our highest knowledge of
God, therefore, is said to consist in mystic ignorance. In omnis
nescience we approach Omniscience. This Path of Negation
is the highway of mysticism. It is by refraining from any ex»
ercise of the intellect or of the imagination by self-simplifica.
tion, by withdrawal into the inmost, the divine essence of cur
nature—that we surpase the ordinary condition of humenity,
and are united in ecstasy with God. {(Vol. I, page 125.)

Knowledge has threc degrees. Opinion, Science, Illumina-
tion. The means or instrument of the first is sense} of the
second, dialectic ; of the third, intention. To the last, I subordi-
pate reason, It is absolute knowledge founded on the idenity
of the mitd koowing with the ohject known.

T

St. Theresn. There are, in her scale, four degrees of prayer.
The first 1s stmple mental prayer—fervent, inward, self witha
drawn ; not exclusive of some words, nor unaided by what the
mysties called discursive acts, i, ., the consideration of faets
and doctrines prompting to devotion. In this species there is
nothing extraordinary. No mysticism, so far.

Second degree :—The prayer of quiet called also Pure con-
templation. In this state the Will is sbsorbed, though the
Understanding and Memory may still be active in an ordinary
way. Thus the nun may be occupied for a day or two in the
usual religious services, in embroidering an altar-cloth, or dust-
ing a chapel; yet without the Will being engaged. That
faculty is supposed to be as it were bound and taken up in God.
This state is a supernatural one. Those who are conscious of it
are to beware lest they suffer the unabsorbed faculties to trou-
ble them, Yet they should not exert themselves to protract
this * recollection.” They should receive the wondrous sweet-
pess as it comes, and enjoy it while it lasts, absolutely passive
and tranquil, The devotee thus favoured often dreads to move
a limb, lest bodily exertion should mar the tranquillity of the

AL
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soul. But happiest are those who, as in the case just mention-
ed, can be Marys and Marthas at the same time,

Third degree :— T%e prayer of union ; called also Perfect Con-
templation. 1In this prayer, not the will only, but the Under-
standing and Memeory also, are swallowed up in God. These
powers are Tot absolutely inactive ; but we do not work them,
nor do we know how they work, It isa kind of celestial frenzy—
& sublime madness, says Theresa. In-such a transport she compos-
ed her .ecstatic hymn, witheut the least exercise of the under-
standing on her part. At this stage the contemplatist neither
thinks nor feels as a human being. The understanding ia stun-
ved and struck dumb with amazement. The heart knows
neither why it loves, nor what. All the functions of the mind
are suspended. Nothing is seen, heard, or known, And where-
fore this sudden blank ? That for e brief space (which seewms
-always shorter than it really is) the Living God may, as it were
take the place of the unconscious spirit—that s .divine vitality
may for a moment hover above the dead soul, and then vanish
without a trace ; restoring the mystic to humanity again to be
heartened and edified, perh. s for years to come, by the vague
memory of that glorious nothingness.

Fourth Degree —The prayer of a reparture,or Ecstasy. This
state is the most privileged, because the most unnatural of all.
The bodily as well as mental powers are sunk in a-divine sbupor,
You can make no resistance, as you may possibly, to some ex-
tent, in the Prayer of Union. On a sudden your breath and
-strength begin to fail ;the eyes are involuntarily closed, or, if
open, cannot distinguish surrounding objects; the hands are
rigid, the whole body cold. (Vdl. 11, pages 141 and 143.)

Cornelius Agrippa. In his treatise On H.o Three fold way of
knowing God, he shows .how, by Divine illumination, the
Christian, . may diseern the hidden meanings of a New Testa-
ment, as the cabbalist evolves those of the Old, It teaches the



211

way in which the devout mind may be united to God, and,
seeing all things in Him, and participating in his power, may
even now, according to the measure of faith; foretell. the future
and control the elements, (Val, II, p. 39s),

Theophrasties- Paracelsus gives promirence to two new ideas
which greatly modify and faeilitate the researches of theosophy.
One of these is the theory of divine manifestation by Contraries,
—teaching (instead of the old division of Being and* Non-Be-
ing) the development of the primal  ground. of existence - by
antithesis, and akin, in fact, to the priuciple of modern specula-
tive philosophy, aceording to.which the Divine Being is the
absorption (Aufhebung) of those contraries which his self-evo-
lution, or lusus amoris, has posited. This doctrine is the key-
note in the system .of Jacob Behmen. The other is the assump-
tion that man—the micre-cosm, is:as it were, a ministure
of the macro-cosm-—the great outer world, & &c (Vol. II,
Pages, 49 & 50), )

Paracelsus extolls the power-of faith to  penetrate - the Mys-
teries of Nature, and shows howa plain man, with his Bible
only, if he be filled with the Spirit and carried .out of himself
by divine communication, may seem. to men & fool, but is in
trath more wise than all the doctors.

Jacob Belhmen consulted the writings of Schwenkféld and:
Woeigel in his despondency. Weigel bida him to withdraw
into himself and await, in total passivity, the incoming of the
divine Word, whose light reveals unto the babe what is hidden
from the wise and prudeat. By the same writer he is reminded
that he lives in God, and taught that if God also dwell in him,
then is he even.here in Paradise—tlie state of. regenerate souls,
{Vol. 11, pages, G5 & 66).

{ Quretisis;)
The Hesychasts or Quietists (in the fourteenth century) of
Mount Athos, we are told, in accordance with the prescription
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of their early teachers, said that there was a Divine light hid
in the soul and they seated themselves daily in some retired
oorner and fixed their eyes steadfastly for a considerable time
upon the middle of their belly or navel, and in that situation
they boasted that asert of Divine light beamed forth upon
them from the mind itself, which diffused through their soul
wonderful delight, and on this account they were called
Ousadovveoi. (Beals Buddiist Scripture, page 151.)

(Extracts from Peary Chand Mitira’s work on Soul.)

Swedenborg saw the intimate connection between thonght
end vital life. He says—" Thought commences and cor-
“responds with respiration. The reader has before attended
“to the presence of the heaving over the body; now let him
“ feel his thoughts, and he will see that they too heave with the
“mass. When he entertains a long thought, he draws a long
“hreath; when he thinks quickly, his breath vibrates with
“rapid alternations; when the tempest of anger shakes his
“ mind, his breath is tumultous; when his soul is deep and tran-
“quil, so is his respiration ; when success inflates him, his lungs
“gare a8 timid as his concepts. Let him make trial of the con-
“trary ; let him endeavour to think in long stretches, at the
“same time that he hreathes in fits, and he will find that it is
“ impossible ; that in this case the chopping will needs mince
“his thoughts. Now this mind dwells in the brain, and it is
“ the brain, therefore, which shares the varying fortunes of the
“ breathing, It is strange that this correspondence between the
“gtates of the brain or mind and the lungs has not been admit-
“ted in science, for it holds in every case, af every woment.”

This subject engaged his special attention and he discovered
the correspondence betw:en respiration and thoughts and emo-
tions, and thus he discovered the links between the body and
the soul. He says—“ Inward* thoughts have inward breaths,

* The obgervation of Swedenborg, the great Seer of modern times, explains
the philosophy of the WIMTATA Pranaydm of the Indian Yogis,
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“and purer spiritual thoughts bave spiritual breaths hardly
“mixed with material.”

The philosophy of this (Yoga) exercise is that it tranquillises
the wind, Directions for different modes of sitting are given.
Adopting Bhadrdsana or Siddhésana the Yogi should exercise
his will power to go beyond the brain, and mingle with the
HHIT sky. He should think that he is with the sky or the sky
is within him while thus exercising te control the vital bandage,
and to elevate the biain, the Yogi should meditate on the Divine
Light.

His attitude should thefore be Kheckari,t or towards the sky
which means that he may gradunally succced in looking wpward.
Another teaching is that the Yogi, while in the exercise of
Prandydm should concentrate his will force on the region bet-
ween the two eye-brows, or on the point of his nose, it being
necessary to fix his will on one object only, which is called
Savikalpa and graduslly becomes Nirvikalpa, or on no ebject.

The teaching of the Vishnu Purana is—* By ths union of
“prayer and meditation, let him behold soul i himself.”
Prayer is to be not in wards, but in the psychic exercise or the
exercise of the will power, that it may transcend the brain and
reach the infinite world. This will result in the absorption of
the knower, knowledge, and knowable in the soul. The knower
is the intellectual coat, knowledge is the mental coat, and
knowable is the elemental product through the senses, all
coming under the domain of the mind, where all bondage is.

By such meditation the mind is overwhelmed with light. It
ceases to dream.

Another instruction contained in the Gita is—“He who
having closed up all the doors of his faculties, lovked up his
mind in his own breast, and fized his spirit in his head, staud-
ing firm in the exercise of devotion, repeating in silepce “Ow”
the mystic sign of Brahma, thence called < Ekakshar,’ shall, on

+ He who can keep his mind and breathing calm, and can see without
effort, practisea ** Khechari,",
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his gquitting this mortal frame, calling upon me, without doubt,
go the journey of supreme happiness.”

In the golden (luminous) highest sheath, the knmowera of’
the soul know the Brahma, who is without spot, without part,.
who i3 pure, who is the light of Tights.— Mandukya.

Prindydm keads to reverie or abstraction and is followed by
Pratydhdra or the suspension of the senses and the non-reception
of external impressions. This state is followed by Dhdrand or
abstraction from breath, mind and natural wants and traaquillity
from all sensul disturbances. It is the somnambulistic state which
is followed by Dhydna, the clairvoyant state. Samddhi or
Nirvdna or the spiritual state is the last state.

These different states may be created by Yoga or spiritual
agency. The effect of both is the development of the psychie
power. They may not be lasting in the natural body, but the
Samddli state is the culmination of the different antecedent
states, and when ence created, it does not disappear,

Sankhya says—“Yoga prepares the soul for that “absorbed
eontemplation by which the great purpose of *deliverence is
to be accomplished.” Et further says, that such power, however
transcendent, s not sufficient for the attainment of beatitude,
L e, union with tha Divine power, or in other words, the attain-
ment of the soul-state, The Veddnta says that, “When the know-
ledge of God is less perfect, the Yogi possesses transcendent
powers.” But this is not the finality of this life. Theosophy
is therefore the end. Yoga and Spiritualism are the means,

The Budhists aimed at the state of “void,” or raisingthe brain
so that it might be free from impression, This state in Yogs ia
called Manomayi, or above the mind state. The Rev. Mr,
Charles Kingsley says—“Empty thyself and God wilt fill thee.”

The powers of the subtite body, according to the 8énkhya
Darshana, are eight-feld, viz:—1, dmemd: 2, Muhimd 3,
Laghimd.; 4, Garimé; 5, Prapti; 6, Prékdmya; 7, Vasitwa;
8, Isitwa. These powers consist in shrinking into a minute forin
to. which thing is pervious, or enlarging to a gigantic body, or
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assuming levity (rising along side a sun-beam to the solar orb),
or possessing unlimited extension of organs (a3 touching the
Moon with the tip of a finger), of irresistible will (for nstauce
sinking into the earth a8 easily as in water) and dominion over
all beings animate apd inanimate, faculty of changing the
course of nature, ability to accomplish everything desired. The
first four powers relate to the body and motion, The fifth
predicting future events, understanding unknewn languages, cur-
ing diseases, divining unimpressed throughts, and understanding
the language of the heart. The sixth is the power of eonvert-
ing old age into youth ; the seventh is the power of mesmeris-
ing buman beings and beasts, and making them obedient; it
is the power of restraining passions end emotions. The eighth
is the spiritual state ; the absence of the above seven proves
that in this state the Yogiis full of God.

Mr. J. J. Morse of Boston in his work called “Inspirational
and Trance-speaking,” say-—“ For ordinary purposes, it is well
* to divide mediumship into two distinct classes, viz, the physical
“and psychological ; or perbaps, more correctly speaking, mate-
“rial and mental phenomena.” After writing at som- length
on this subject he has stated the results of his own personal
experiences in this matter as under :—

“The first essential I recogmize is the olosest possible
“ gpproximation to ahsolute heslth, bodily and mentally. The
“ ggcond condition is, that I vhould be surrounded with harmo-
“ pious persons, and congenial influenees. These conditions
“ being present, I seat myself at the desk, and try to absent my
“mind from my surroundings. The first feeling I experience
* is usually a species of electric current passing mildly and gently
“down the arms, on the outward sides, culminating in a shock
“ a8 it reaches the hand. The current appesars to spread, to re-
“ aet upwards, and to permeate the brain, more especially the
“guperior or upper portions. The regions of Ideality, Subli-
“ mity, Benevolence, Veneration, Causality, Eventunality, Com-
*“ parison, and also firinness, and constructiveness, are more or
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“Jess excited. The current, I have mentioned, induces & pleas
“sant, soothing effect ; and a stupor, sccompanied by a sensas
“tion of falling backwards intv nothingness, terminates my
“eonsctousness. The entire geries of operations, though, always
“ give me the idea that they have more of the nervous than the
“mnsadar connected with them. My return to consciousnees
“1s seemingly like rising up out of a deep void, acoompanied
“by a buzzing, dizzy sensation in the head, sometimes accom-
“ panied with severe bodily fatigue, but more frequenily with
“nervous exhaustion. You will therefore perceive that my
“ mediumship partakes more of the nervous and mental than of
*“ the Muscular and Automatiec. * * * The value of trance-
“ mediumship is a means of communicating with the inhabitants
“ of the spirit-world.” '

(Exlracls from Seership, Guide to soul-sight, by P. B.
Randolph.)

But what is true clairvoyance? I reply, it is the ability,
by self-effort or otherwise, to drop beneath the floors of the
outer world, and come wpas it were, upon the other side.
*»* 1t is the Light which the seer reaches sometimes through
years of agony, by wading through oceans, as it were, of tears
and blood. It is an interior unfoldment of native powers
culminating in somuambulic vision through the mesmerio
processes, and the comprehension and application of the prin-
ciples that underlie, and overflow human nature and the phy-
sical universe, togother with a knowledge of the principia of
the vnst spirit-sea whereon the worlds of space are oushioned.
Thus true eclairvoyance generally is knowledge resulting from
experiment born of agony, and purified by the baptism of fire.

Never bogin a course of experiments unless you intend to
oarry them on to certain euccess. To begin a course of mag-
netic experiments, and become tired in a fortnight because you
do not suooeed, is absurd. Mosmeric circles are, all things
considered, probably the quickest way to reach practical results
in o shoxt time, '



217

In the attempt to reach clairvoysnce, most people are al-
together in too great a burry to reach grand results and in
that haste neglect the very means required, permitting the
mind to wander all over creation—irom the consideration of
miserable love affair of no account whatever, to an exploration
of the mystericus enshrouding the great nebule of Orin or
Centauri. Now that won’t do. If one wants to be asble to
peruse the life-soroll of others, the first thing learned
must bethe sterdy fixing of mind and purpose, aim aud in-
tent upon a single point, wholly void of other thought or ob-
ject. The second requirement is, Think the thing elosely ;
and third, will steadily, firmly, to know the correct solution
of the problem in hand, then the probabilitiss are & hundred
to ten that the vision thereof, or the Phantoramea of it, will
pass before you like a vivid dream ; or it will flash across your
mind with resistless conviction of truth,

(Extract from Statuvolism or artifical somnambulism
. by Withiam DBaker Falnestock, M. D.)

Various methods have been employed by different operators
to induce artificial somnambulic state. The plan adopted and
practised by Mesmer and his pupils has already been detailed
in a preceding chapter of this work, Those of modern magne~
tizers are scarcely less absurd than that employed by Mesmer
and his immediate followers,

Some operators of the present day, who believe in a magnetic
influence, still pursue the ludicrous method of sitting down op-
posite to the patient, holding his thumbs, staring into his eyes,
and making passes &o, until the desired object is effected.

Others, who believe looking to be essential, direct tho patient
to look at some object iutently until the lids close and the
patient becomes unuonselous.

Very few, however, can be induced to enter the state by any
of the above wayx, and thoso whe do, usually fall into the
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tleeping condition of this state, and are generally dull, listleas,
and seldom good clairvoyants.

The most rational, certain, and pleasant way of inducing
this state which I have discovered is the following :—

When persons are desirous of entering this state, I place
thom upon & chair where they may be at perfect ease. Ithen
request them to close the eyes at ence, and to remain pern
fectly celm at the same time that they let the body Lie pes-
feotly still and relaxed. They are next instruoted to throw
their minds, t¢ some familiar place—it matters not where, so.
that they have been there before and seem desirous of going
there again, even in thought. When they have thrown the
mind to the place, or upon the desired object, I emdeavour,
by speaking to them frequently, to keep their mind upon it;-
viz : I usually request them to place themselves (in thought)-
close tothe object or person they are endeavouring to see, as.
if they were really there, and wurge them fo keep. the mind.
steady, or to form an image or picture of the persom ox $hing-
in their mind, which they must then endeavour to.see. This.
must be persevered in for some time, and when they tire of
oue thing, or see nothing, they must be directed to others.
successively, as above directed, until clairvoyence is induced
‘When this has been effected the rest of the senses fall into
the state at onoe or by slow degrees—often one after another,
as they are exercised or not—sometimes only one semse is
affected during the first sitting. If the attention of the aub-.
ject is divided, the difficulty of entering the state perfeotly
is much increased, and the powers of each sense while in.
this state will be in proportion as that division has been much,
or little.

Almost every subject requires peculiar management, whioch:
can only be learned by experience or & knowledge of their-
character, &c. Much pafience and perseverance is often requir-.
ed to effect it; but if hoth be sufficiently exercised, the resmlt
will always be potisfactory—if not in one sitting, in two or



219

more. T have had several to enter this sondition aftcr twenty-
(20) sittings, and had them to say, that “if they hLad not
interfored, and let things take their course, they would have
fallen into it in the first sitting”. This shows that those who-
do not enter it in ome or two sittings, must do- sometliing to-
prevent it,

Many persons have entered the state in the- above manner
who could not do s0 in any other; although repeated. trials:
had been made to effect it.

—————

(Eztracts from Mental Medicine by the Rev: W. F. Evans.Y

The method of inducing interior perception, long. practised
by the magicians of the East, was by gazing. at an ink-spoet.
Steadily looking at some small object or figure on. the ceiling: of
the bedroom, will induce sleep, when s person. is inclined, to
wakefulness. This I have often tried with sucsess. The sleep.
in this case may be partly somnambulic, But is extremely tran-
quil, and' refreshing, The late Dr. Gregory gives the same
testimony, from his.own experience regarding it.

As previously directed in the instruotions given respecting
the induction of the interior sensitive state by another, let the
patient assume an easy position, and be quiet and passive, A
recumbent posture is & good one. Then direct the attention to
some object, 80 situated. as to require the eyes to be somewhat
elevated in order to see it. Abstract the attention from every-
thing else, and gaze steadily at it, with the eyes partly closed
for a few moments. As soon 83 the ayes fesl a tendency to close
entirely, and the room seems dark, or the vision blurred and
obscured, shuf them at once. Continue to gaze mentally at the
same object, after the eyes are cloged, and you will find that
you ean see it nearly as well as before. This is an interior vision
and the dawning of spiritual persception. or vision independent
of the external organs of sight. Continue perfactly passive and
quiet. You are now in the state of aloep-waking, and on the
boundary of both worlds, It isa condition of mental exaltation



Pl

220

of quickened perceptions, and great psychelogical sensitiveness,
If it is your wish to become mentally perceptive, direct your
thoughts to some distant and familiar object or person, or to
some place where you would /ore to be.  You will perceive objects
with the interior eyo, a8 certainly and as really s you ever saw
them with the outward organ. You will peroeive not only what
you have seen before, but what now exists though you never
befors aaw it. The accuracy of this you may be able to teat,
if you desire it. I have dome it many times, and found if as
reliable as our ordinary vision. While in this state, you can, by
-an effort of will, transier the interior sense of vision te any dis-
tance,—even to other continents. For this wonderful power is
not subject to the limitations of time or space. It is net imagina-
tion merely,—it is a real interior or spiritual perception. The
power we call imagination may be, and without doubt often is
an inward seeing. All the senses may act independently of
their material organs, and be transferred to any distance. By
fixing the attention upon the organ of hearing, ard listening,
you can sometimes henr what persons, many miles away are
saying. The sound is distinetly heard, though nof with the
outward ear. In fact, incredible as it may appear, their very
thoughts become audible. This has been called clairaudience,
The same 15 true of the sense of smell, and even taste. Itis
-only the mind asserting its freedom from material restrainta,
A little practice, and a due share of perseverance, will render all
this easy, and you will be able te enter upon this state without
any preliminary process of gezing. Some, undoubtedly, will
succeed better than others; but no one need fail entirely.
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“CONCENTRATION,

e T
“ Thiere iy but one step from the sublime to the ridiculous.”

CoxcexthATioN of ‘the mind means the permanent pre-
dominance of one set of ideas or thoughts over the rest. Our
mind is so constituted that it has a natural tendency to be
lost in the labyrinth of the senses. Guided by unlimited
desires, the mind hovers over & thousand and one objects of
scnse, and the attention being thus divided, the mental energy
o spent is pot productive ‘of far reaching vesults, Biographies
of great men show that the real difference between them and
the cominon herd hes in the power of concentration of thought.
Scientists, philogophers and wise men acquire such a wonder-
ful enntrol over the mind that they can, at will, immerse thems
selves in their speciat subjects, with all-absorbing attention.
To discover great and grand truths, we must set the whole
mental energy in one direction only. If we want to act up to
any grand and sublime ideal, the idesl should be made to stand
out in buld relief before the mind’s eye. Itis a curious fact
that a mental impression, if sufficiently strong and lasting,
1s capable of reacting on the system, and this reaction has been
found to mould even the physical frame in a peculiar way,
The process known as Bhrdmartharan, in our Shastras, is an
instance exemplifying the truth of the assertion, and modern
gvnecalogists have in a manper corroborated the observation
of our ancient and revered Rishis by describing the effect of
terror or any lasting mental impression on the human orga-
nization. Jhe effect of fright, caused by the sight of a Kanch-
poka (beetle) on the delicate organisation of & Teld-poka
(voekronch) Is so great that im course of time (two or three
weeks) the insect known as the cockroach is transforined into
& lwetlo. This fuct has come under my personal observation.
In gviecological works various instances are recorded of the
effeet of fright on pregoant women, this efiect being transmit~
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ted to the unborn offspring whose features were moulded
accordingly. If, then, s mental impression is so powerful and
its effects so very far-reaching, there can be ne doubt that, by
proper culture and training, we can bring the mind to such a
state that only one set of impressions will be permanently
predominant in it, and the results of such impressions will be
proportionate to their inteosity.

The practice of concentration of thought, if carried out
steadily for sometime, is seeu to preduce (1) psychic exaltation,
(2) perceptive exaltation, and (3) moral exaltation. But the
mere exaltation of the psychic, perceptive and moral faculties,
is not of itself an indication of the snccess of such practice.
For, in the incubation period of insanity, these faculties are firsg
exalted and then perverted. There is no hard and fast live of
demarcation between sanity and iusanity. We cannot, with
any degree of certainty, define the Hnit where sanity ends and
insanity begine. Dr. Johuson has traced, with the hand of a
ma-ter, the insidions advances of discased thought. He says:—

“ SBome particular train of ideas fixes upon the mind, all other intel.
lectual gratifications are rejocted : the mind in weariness or leisure recurs
constantly to the favorite conception and foasts on the luscious falsehood,
whenever it is oficnded with the bitterness of truth., By degrecs the
reign of fancy iy confirmed. She grows first inuperious and, in time,
despotic. Thess ficlions begin to operate as roalities, false opinions fasten
upon the mind and life passes in dreams of rapture or of anguish.”

Dr. Winslow spozks on the same subject as follows :—

“ An attentive observer, tracing the frst period of the evolution of
a fized idea, witnesses one of tho moust curinus spectacles imaginable
He sees a man the proy of a dispasition imposed by insanity, striving
from time to timo fo rid himseif of it, but ever falling back nnder
its tyrannieal infinenes, 2l constrained by the laws of his mind to
aeck for some foym under which to give it a body and a definite exis-
tenca.  He wiil be s=on successively to adopt and to repel divera ideas
which present themselves to him and  laloriously striving to deliver
himself ofa celiriwin which shall be the expression, thoe exact image
of an internal eondition, of which he himself, after all, suspects not the
existence, This first phase in the evolution of tho fised idea, this
gradual and yrogressive creation of delirium, comatitutes the period of
incubation of insanity.”
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In insanity, too, the psychical faculties are first exalted,
Tasse composed his most eloquent and impassioned verses dur-
ing paroxysms of insanity, Lucretius wrote his immortal poem
 De regnum Natura’ when suffering from an attack of mental
aberration.  Alexander Crudden compiled his * Concordance’
whilst insane. Some of the ablest articles in “ Aiken’s Biogra-
phy” were written by a patient in a lunatic asylum. The
perceptive facuities also, are, in the insane, first exalted and
then perverted. Illusions of the senses and delusions of the
mind are sometimes noticed among the incipient symptoms of
acute affections of the encephalon; finally insanity and other
cerebral disease often manifest themselves, in their early stages,
by exaltations and perversions of the moral sense.

These two states of the mind then, are found to be closely
rclated to each other. There is only asingle step intervening
between the ‘sublime’ and the ‘ridiculous, and that step is
sulf-control. Directly the will ceases to exercise a proper in-
fiuence over the understanding and the emotions, the mind
loses its healthy balancing power. In insanity the power of
sclf-control is weakened or altogether lost by a voluntary and
criminal indulgence of a train of thought which it was the duty
of the individual, in the first instance, to resolutely battle with
control and subdue. But in the practice of concentration, the
power of self-control is immeasurably enhanced. Evil thoughts

are never allowed to cast their phantasmal shade across the
c¢lear mental horizon. But if this practice be carried out with-

eut due regard being paid to the collateral subjects of self-
purification and unselfishness, aud without the guidance of a
master, the chances are that the mental equilibrium is over-
turned and it degenerates into the ridiculous. Religious faua-
ticism, sectarian bigotry, superstition and eredulity, are the
natural outcome of a want of self-control. How Important it
ix ty ttace the connection between a total want of sensibility in
recard to those iwpressions which affect the salvation of man
from miscry aud bondage, and a super-exalted semsibility in
regard to such matters.  Both are, to a great extent, dependent
on certaiu unhealthy conditions of the body. In my opiniow,
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the attention of the physician should be particularly directed
io the physical conditions of the functions of organic life, when
he witnesses instances of a specially exalted or depressed con-
dition of the religious feelings, not clearly traccable to the
operation of the sixth principle in man. I am aware that there
is a disposition on the part of those who take an wlfra-spiritual
view of the mind’s operations to exaggerate truths which
ultimately grow inte dangerous lies,

“What cheer,” says Emersen, “can the religious sentiment
yield, when that is suspected to be secretly dependent on the
seasons of the year and the state of the blood,” X knew,” he
continues, “ 8 witty physician who found theology in the biliary
duct and used to affirm that if there was disease of the liver,
the man became a Calvinist, and if that organ was healthy he
became B Unitarian.” In reply to this piece of pleasantry, I
would observe that many a man has considered himself spiritu-
ally lost whilst under the mental depression caused by a long
continued hepatic and gastric derangement; and instances
oceur of persons imagining themselves to be condemned to
everlasting punishment, or that they are subjects to Satanic
visitation, or hold personal communion with Moses and Jesus
Christ, owing to the existence of visceral disease and a con-
gested condition of some one of the great nervous centves. It
is probable,” says Dr. Cheyne, “that they, who have formed a
lively conception of the personal appearance of Satan from
prints or paintings, had the coneeption realised in nervous and
febrile diseases, or after taking narcotic medicines, and it is bat
charitable to believe that Popish legends, which describe
victories over Satan, by holy enthusiasts, have had their origin
in delusions of the mind, rather than they were pious frauds.”

Self-control then, is the prime factor which serves to distin-
guish the ‘sublime’ from the *ridiculous, and to keep the
mmd within legitimate bouunds. But in order to ensure

success in the practice of concentration of the mind, it were
well to have a clear conception of the import of the term
eifecontrol. It is vot enough merely to keep control over this
1 that passion, over this or that wrongful action, bur by seif-
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control we should learn to keep complete and full control over
all the passions, evil thoughts and deeds that together form
our lower nature. There is nothing so diffienlt, as to keep
constant and unremitting watch and ward over our ignoble
self. The practice of negative virtues is none the less serious
or difficult than the performance of active charity and bene-
volence. If we relax the stern wakefulness of reason and
will-——even for a single momeut—if we allow the insidious
advances of even one impure thought for a single moment,
there is no knowing into what ignoble depths we may be
hurled. Ounce admission is granted to an unhallowed sentiment,
it seldom fails to strike root in congenial soil. Man being a
composition of the Seraph and the Beast, what heart has been,
at all times, free from malevolent passion, revengeful emotion,
lustful unnatural feeling and, alas! devilish impuises ? Is not
every bosown polluted by a dark, leprous spot, corroding ulcer
or centre of moral gangrene P Does there not cling to every
mind some melancholy reminiscence of the past whickh throws,
at times, a sombre shade over the chequered path of life 7 We
may flatter our pharisaical vanity and human pride by affirming
that we are free from these melancholy conditions of moral
suffering and sad states of mental infirmity, but we should be
belving human nature if we were to ignore the existence of such,
perhaps only temporary, evanescent and paroxysmal conditions
of unhealthy thoughts and phases of passion,

Thure arc four great obstacles that stand in the way of the
practice of concentration of thought, and these are termed in
Rauskrit (1} Vilshepa, (2) Rasdswddan, (3) Hashdya, (4) Lays.*

111 Vikshepa is shat natural tendency of the mind which makes
1t ever and anon fly from a fixed point. ‘This habitually diffusive
temdeney of the mind is one of the causes of our bondage, The
practice of concentration is recorrmended in our Shastras, with

the primary object of counteracting this evil tendency, But the
apparently insurmountable nature of this tendency 18 never
reanifested so strongly as when we try to battle with it E\ory

" In attaining to Nirvibalp Samadhi the readey is rominded that these 1 fuur
vbntucles appear with but elight modifications.
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beginner knows how frequently his mind unconsciously wanders
away from the groove wherein he hasbeen so assiduously striv-
ing it, Ezert yourself to the best of endeavours to keep
the image standing clearly before you, it gets blurred and
indistinet in almost no time, and you find, to your utter discom-
fiture, the mind diverted into quite an unexpected and unlooked-
for channel, The channels through which the mind thus slips
away stealthily, afford it impressions either of pleasurable or
painful character, and according to the predominaunce of the one
or other, the second and third obstacles are said to present
themselves. (2) Rdsdswddan, therefore, is that state of the mind
in which it broods over pleasurable ideas. Our mind is in such
intimate sympathy with those impressions which are called
pleasurable, that when it once reverts to a train of similarideas,
it is very hard to turn it away from them and fasten it upon
the point from whence it wandered. (3) Kashdya, again, is that
condition in which the mind is lost in the recollection of un-
pleasant thoughts—thoughts whose withering influence and
death-like shadow over the mind, have beer. many a time the
cause of blighting, saddening and often crushing the best, kind-
est and noblest of human hearts; (4) the last, though not the
leastof the obstacles to abstract contemplation and concentration
of thoughts, ie what is termed Laya or passivity of the mind.
In fact, all these obstacles might be reduced to two categories
of (1) Vikshepa and (2} Laya, i.e. Diversion of the attention and
total passivity of the mind, the other two being included in the
first. Laya, or passivity of the mind, is that state in which the
mind is perfectly blank, and which, if continued for a short time
mterges into sleep. This state of the mind, induced during con-
templation, is replete with dangers and should be perseveringly
yuarded against. It is a state which presents an opportunity

to any passing elementary, or what is worse, it may offer the
best conductivity to the ‘ magnetism of evil.” The best remedy
against all these obstacles is an iron will to overcome them, and
a dogged and persistent drill and discipline of the mind in the
shape of the daily and intelligent obervance of our Nitya Karma.

SHREE KsHiroD SHarMA, F.T.S,
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