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PREFACE

Ts little volume is an attempt at a brief exposition of the
philosophical and religious doctrines found in Patafijali’s
Yoga-sttra as explained by its successive commentaries of
Vyasa, Vacaspat:, Vijfiana Bhikshu, and others. The exact
date of Patafijali cannot be definttely ascertamed, but if his
identity with the other Patafijali, the author of the Great
Commentary (Mahabhdshya) on Panin’s grammar, could bc
conclusively established, there would be some evidence 1n
our hands that he lived 1n 150 B ¢. I have already discussed
this subject 1n the first volume of my A History of Indwan
Philosophy, where the conclusion to which I arrived was that
while there was some evidence .n favour of their identity
there was nothing which could be considered as bemg conclu-
sively agamst it. The term Yoga, according to Patafijali’s
definition, means the final annillation (nirodha) of all the
mental states (cittavrits) involving the preparatory stages
which the mind has to be habituated to being steadied ntc
particular types of graduated mental states. This was actually
practised m India for a long time before Patafijali lived ; and
it is very probable that certain philosophical, psychological
and practical doctrine= associated with it were also current
long before Patafijali. Patafijali’s work is, however, the
earliest systematic compilation on the subject that is knowrn
tous. It isimpossible, at this distance of time, to determine

vii



viii PREFACE

the extent to which Patafijali may claim originality. Had it
1ot been for the labours of the later commentators, much of
what is found m Patafijal’s aphouisms would have remamed
extremely obscure and doubtful, at least to all tkose who were
not associated with such ascetics os practised them, and who
denived the theoretical and practical knowledge of the subject
from thar preceptors in an upward succession of generations
leading up to the age of Pataiijali, or even before hum, It 18
well to bear i mind that Yoga s even now practised m Incha,
and the continuity of traditional instiuction handed down
from teacher o pupil 18 not yet completely brolken.

If anyone wishes methodically to pursue a covr-e which
may lead im ultumately to the goal aimed at by Yoga, he
must devote s entire life to 1t under the stiet practical
gudance of an advanced teacher. The pre<ent woik can
no sense he considered as & practical guide for such purposes.
But it 15 al<o erroneous to thimk—as many uninformed people
do—that the only interest of Yoga lies m its practical side.
The philosophical, psychological, cosmological, ethical, and
religious doctrimes, as well as 1ts doctrines regarding matter
and change, are extremely mnteresting 1 themselves, and have
a defimitely assured place m the istory of the progress of
human thought; and, for a right understinding of the
e~sential features of the higher thoughts of India, as well
as of the practical side of Yoga, their knowledge is mndispens-
able,

The Yoga doctrines taught by Pa}aﬁjali are regarded as
the highest of all Yogas (Rdjayoga), as distingmshed from
vther types of Yoga practices, such as Hathayoga or Man-
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trayoga, Of these Hathoyoga consists largely of a system of
bodily excreices for warding off diseases, and making the body
fit for calialy bearing all sorts of physical privations and phy-
sical str. ms.” Mantrayoga 1s a course of meditation on certain
mystical syllables which leads to the audition of certaimn
mystical counds. This book does not deal with any of these
mystical practices nor does1t lay any stress on the performance
of any of thosc muracles described by Patafijal. The scope of
this work is limuted to a brief exposition of the intellectual
foundation—or the theoretical <ide—of the Yoga practices,
consisting of the philosophical, psychological, cosmological,
ethical, rchigious, and other doctrines which underlie these
practices, The affinity of the system of Samkhya thought,
generally accribed to a mythical sage, Kapila, to that of
Yoga of Patafijali 1s so great on most important points of
theoretical interest that they may hoth be regarded as two
different modifications of one common system of 1deas. I
have, therefore, often taken the hberty of explaining Yoga
ideas by a reference to kindred ideas in Samkhya. But the
doctrines of Yoga could very well have been compared or
contrasted with great profit with the doctimes of other
systems of Indian thought. This has purposely been omtted
here as 1t has &lready been done by me m my Yoga Phelosophy
in relation to other Sysiems of Indan Thought, the publication
»of which has for long been unavoidably delayed. All that may
be expected from the present volume is that it will convey to
the reader the essential features of the Yoga system of
thought. How far this expectation will be realized from this
book it will be for my readers to judge. It is hoped that the
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chapter on ¢ Kapila and Patafijala School of Sdmkhya ’ m my
A Hstory of Indvan Philosophy (Vol 1. Cambridge University
Press, 1922) will also prove helpful for the purpose.

I am deeply indebted to my friend Mr. Dduglas Ainslie
for the numerous correcttons and suggestions regarding the
Englsh style that he was pleased to make throughout the
body of the manuscript and the very warm encouragement
that he gave me for the publication of this work. In this
connection I also beg to offer my best thanks for the valuable
suggestions which I received from the reviser of the press.
Had it not been for these, the imperfections of the book would
have been still greater. The quaintness and inelegance of
some of my expressions would, however, be explamed if 1t
were borne 1 mind that here, as well as in my 4 Haustory of
Indwan Philosophy, 1 have tried to resist the temptation of
making the Enghsh happy at the msk of sacrifieing the
approach to exactness of the philosophical sense ; and many
1deas of Indian philosophy are such that an exact English
rendering of them often becomes hopelessly difficuls.

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

Last of all, I must express my deep sense of gratefulness
to Sir Ashutosh Mookerjee, Kt., C.8.I1., etc. etc., and the
Unmversity of Calcutta, for kundly permitting me to utilize -
my A Study of Pataiijali, which 18 a Calcutta University
pubbcation, for the present work.

8. N. DascueTa.
PresipENOY CoLLEGE, CALCUTTA,
April, 1924,
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YOGA AS PHILOSOPHY
AND RELIGION

BOOK I. YOGA METAPHYSICS

CHAPTER I
PRAKRTI

However dogmatic & system of philosophical enquiry may
appear to us, 1t must have been preceded by a criticism of
the observed facts of experience. The details of the criticism
and the processes of self-argumentation by which the thinker
arrived at his theory of the Umverse might indeed be sup-
pressed, as bemng relatively unmmportant, but a thoughtful
reader would detect them as lymg in the background behind
the shadow of the general speculations, but at the same time
setting them off before our view. An Aristotle or a Patafijah
may not make any direct mention of the arguments which led
him to a dogmgtic assertion of his theories, but for a reader
who intends to understand them thoroughly it is absolutely
necessary that he should read them i the hight as far as pos-
sible of the inferred presuppositions and inner arguments of
theix, minds ; it 18 in this way alone that he can put himself
in the.ama.lina of uunking with the thinker whom he 1s
willing to follow, and can grasp him to the fullest extent.
In offering this short study of the Patafijala ‘'metaphysicr;
I shall therefore try to supplement it with such of my in=
B
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ferences of the presuppositions of Patafijali’s mind, which
1 think will add to the clearness of the exposition of his views,
though I am fully alive to the difficulties of making Sl}ch
inferences about a philosopher whose psychological, social,
religicus and moral environments differed so wide.y from ours.
An enquiry mnto the relations of the mental phenomena
to the physical has sometimes given the first start to philos-
ophy. The relation of mind to matter 18 such an 1mportant
problem of philosophy that the existing philosophical systems
may roughly be classified according to the relative importance
that has been attached to mund or to matter. There have
been chemical, mechanical and biological conceptions which
have ignored mind as a separate entity and bave dogmatically
affirmed 16 to be the product of matter only.” There have
been theories of the other extreme, which have dispensed
with matter altogether and have boldly affirmed that matter
as such has no reality at all, and that thought is the only
thing which can be called Real in the highest sense. All
matter as such 18 non-Bemng or Maya or Avidyd There have
been Nihihsts like the Sinyavadi Buddhists who have gone
8o far as to assert that neither matter nor mind exists Some
have asserted that matter is only thought externalized, some
have rcgarded the puinciple of matter as the unknowable
Thing-in-itself, some have regarded them as separate in-
dependent entities held within a higher reality called God,
or a8 two of his attributes only, and some have regarded
ther difference as bemng only one of grades of intelligence,
one merging slowly and imperceptibly into the other aud
held together in concord with each other by pre-established
harmony. Lt
Underlymng the metaphysics of the Tugw 27=4:= =1 unought
as taught by Patafijali and as elaborated by his commentators
we find an acute analysis of matter and thought. Matter

* See Ward's Nasuraliem and Agnostsciam,
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on the one hand, mind, the senses, and the ego on the other
are regarded as nothing more than two different kinds of
modifications of one primal cause, the Prakrti. But tho self-
mtelligent pnnclple called Purusha (spirit) is distingmshed
from them.” Matter consists only of three primal qua!htles
or rather substantive entitics, which he calls the Sattva or
mtelligence-stuff, Rajas or energy, and Tamas—ihe factor of
obstruction or mass or inertia. It 15 extremely difficuls
truly to coneeive of the nature of these three kinds of entities
or Gunas, as he calls them, when we consider that these
three elements alone arc regarded as composing all phenomena,
mental and physical In corder to comprehend them nghtly
it will be necessary to grasp thoroughly the exact relation
between the mental and the physical. What are the real
points of agreement betwoen the two? How can the same
elements be seid to behave in one case as the concerver and
in the other case as the concerved ? Thus Vicaspati says :—

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

It 15 micresting to notice here the two words used by
Vacaspatl 1n cl®ractensing the twofold aspect of the guna
viz. vyevasayatmohotva, their nature as the determner or
percciver, and vyavascyaimal.atva, their nature as determined
oi perceived. The elements which compose the phenomena
of the ~biects of [ percevtion are the same as those which form
the phenomenf "ot the percerving, thewr only distinction is
that one 1s the determined and the other is the determner.
What we call the psychosis involving intellection, sensing and

Vicaspati’s Tattvavaisarads on the Vyasa-bhashya, IIL, 47.



v
L]

4 INTRODUCTORY

the ego, and what may be called the infra-atoms, atoms and
their combimations, are but two different types of modifica-
tions of the same stuff of reals. There 1s no intrinsic difference
in nature between the mental and the physical.

THe mode of causal transformation 18 explamed by Vijfiana
Bhukshu 1n his commentary on the system of Simkhya as 1f
1ts functions consisted only i making mamfest what was
already there in an unmantested form. Thus he says,
“just as the image already existing in the stone 18 only
mamfested by the activity of the statuary, so the causal
activity also generates only that activity by whuch an effect
18 mamntfested as 1f 1t happened or came into being at the
present moment.”* The effects are all always exisient, but
some of them are sometimes 1n an unmanifested state. What
the causal operation, viz. the energy of the agent and the
switable collocating 1nstruments and conditions, does 18 to set
up an activity by which the effect may be manifested at
the present moment. -

With Samkhya-Yoga, sattva, rajas and tamas sre substan-
tive entities which compose the reality of the mental and the
physical.t The mental and the physical represent two
dafferent orders of modifications, and one is not in any way
superior o the other. As the gunas conjointly form the mani-

* Samkhyapravacanabhashya, I. 120,

1 It 18 mdeed difficult to say what was the earliest conception of the
gunas. But thero 1s reason to believe, as I have said elsewhere, that guna,
1n its earhest acceptance meant quahtics, It 18 very frobable that as the
Samkhya philosophy became more and more systematwed 1t was reshsed
that there was no ultimate dwstmetion between substance and guahties
In consequence of such & view the gunas which were orignally regarded
as qualities began to be regarded as substantive entities and no contra-
diction wes felt  Bhikshu n many places deseribes the gunas as subst-.uve
entities (dravya) and their division mto three classes as bemng Ao to the
presence of three lunds of class-cheractersties This woufa naturally meen
that within the same class there were many other differences which have not
been taken mto acoount ( Yoga-uaritrka, IL 18) But it cannot be said that
the view that the gunas are substantive entities and that there 15 no difference
between qualities and substences 1s regarded as a genmmne Samkhys view

£-pven as early as Sankars. See Gitabhaskya, XIV b,
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fold without, by their varying combinations, as well as all the
diverse internal functions, faculties and phenomena, they are
in themselves the absolute potentiahty of all things, mental
and physical. Thus Vydsa i describing the nature of the
knowable, writes. ‘The nature of the knowable 18, now
described .—The knowable, consisting of the objects of en-
joyment and liberation, as the gross elements and the per-
ceptive senses, is characterised by three essential traits—
tlumination, energy and mertia. The sattva is of the nature
of llumination. Rajas is of the nature of energy. Inertia
(tamas) 15 of the nature of mactivity. The guna entities
with the above characteristics are capable of being modified
by mutual influcnce on one another, by their proximity.
They are evolving They have the charactermstics of con-
junction and separation. They manifest forms by one lending
support to the others by proximity. None of these loses 1ts
distinet power into those of the others, even though any one
of them may exst as the principal factor of a phenomenon with
the otheis as subsidiary thereto. The gunas forming the
three classes of substantive entities manifest themselves
a3 such by thewr similar kinds of power. When any one of
them plays the role of the principal factor of any phenomenon,
the others also show their presence in close contact Therr
existence as subsidiary energies of the principal factor is
mnferred by their distinet and independent functioning, even
though 1t be as gubsidiary qualities.” * The Yoga theory does
not acknowledge qualities as being different from substances.
The ultimate substantive entities are called gunas, which
a® we have seen are of three kinds. The guna entities are
infifi*e 1n number; each has an individual existence, but
is always wtitg in co-operation with others. They may be
divided mto three classes in accordance with their similaritics

* Boe Vyidsa-bhashya on Patafijair's Yoga-sitras, IL 18, and Vicaspetr's
Tattvavaséarads on it 4
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of behaviour (§ila) Those which behave mn the way of
intellection are called sattva, those which behave 1 the way
of producing effort of movement are called sajas, and those
which behave differently from these aad obsiruct their
process are called tamas  We have spoken above of a primal
cause prakits. But that1s not a separate category independent
of the gunas. Prakrt 18 but a name for the guna entities
when they exist in a state of equlibrium. All that exists
excepting the purushas are but the guna enlities in dilcrent
lnnds of combination amongst themselves, The eflects they
produce are not different from them but 1t 15 they themselves
which are regarded os causes In one state and effects m another.
The difference of combination consists m this, that m some
combinations there are more of sativa entities than rajas or
tamag, and in others more of rajas or more of tamas. These
entities are continually uniting and separatng  Bui though
they are thus continually dividing and uniting in new com-
binations the special behaviour or feature of cach class of
enfitics romains ever the same. Whatever may be the nature
of any particular combmation the sattva entities participating
in 1t will retain therr intellective functions, rajas their energy
functions, and tamas the obstructing ones. Bui though
they retain their special features 1n spite of their mutual
difierence they hold fast to one another m any particular
combination (bulyyatiyatulyaatiyasaktbhedinupatingh which
Blulshu explams as” avideshenopashtambhakestabhd@ah) In
any particular combination 1t is the speeial features of those
entities which predominate that manifest themselves, while
tho other two classes lend their force 1n drawing the minds of
perceivers $o 1t as an object as a magnet draws a piece of fon,
Therr functionings at this time are undowbiediy feeble
(s@hshmavrtimantah) but still they do exist. *

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

* Seo Blukshu's Yoga-vartiika, 11, 18,
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of the others. All of them are equally important, and the very
varied nature of the manifold represents only the different
combinations of these gunas as substantive entitics. In any
combinaiion one of the gunas may be more predominant
than the others, but the other gunas are also present there
and perform their functions in their own way. No One of
them 18 more impoitant than the other, but they serve con-
jointly one common purpose, viz. the experiences and the
liberation of the purusha, or spinit. They aze always uniting,
separating and re-uniting again and there is neither begmning
nor end of tlus (anyonyemuthundh sarvve nawshamadisam-
prayogo viprayogo v@ upalabhyate).

They have no purpose of their own to serve, but they all are
always evolving, as Dr Seal says, ““ ever from a relatively less
differentiated, less determinate, less coherent whole, to a
relatively more differentiated, more determinate, more co-
herent whole ” * for the experiences and liberation of purusha,
or spirit. When 1n a state of equiibrium they cannot serve
the purpose of the purusha, so that state of the gunas is not
for the sake of the purusha , it 18 its own independent eternal
state. All the other three stages of evolution, viz the linga
(sign), aviSesha (unspecialised) and videsha (specialised) have
been caused for the sake of the purusha + Thus Vyésa
writes — § ¢ The objects of the purusha are no cause of the
original state (alinga). That is to say, the fulfilment of the
objects of the purusha is not the cause which brings about the_
manifestation of the origmeal state of prakrti in the begmning.
The fulfilment of the objects of the purusha is not therefore the
reason of the existence of that ultimate state. Since it is not
brought into existence by the need of the fulfilment of the
purusha’s objects it is said to be eternal. As to the three

* Hastory of Hindu Chemasiry, Vol II, by P. C. Ray, p. 66.

1 The usual Simkhya terms as found m Iévarakyshna’s Kdrskd, having
the same denotation as aviéesha and videsha, are prakrérvkets and vil i,

} Vyasa-bhizshya, 1, 19.
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specialised states, the fulfilment of the objects of the purusha
becomes the cause of their manifestation 1 the beginning.
The fulfilment of the objects of the purusha 1s not therefore
the reason for the existence of the cause. Since it 15 not
brought 1nto existence by the purusha’s objects 1t is sa1d to be
eternal. As to the three specialised states, the fulfilment of
the objects of the purusha being the cause of therr manifesta-
tion m the beginning, they are said to be non-eternal.”
Vicaspat1 agamn says .— The fulfilment of the objects
of the purusha could be said to be the cause of the original
state, 1f that state could bring about the fulfilment of the
objects of the purusha, such as the enjoyment of sound, ete ,
or manifest the discrimination of the distinction between
true self and other phenomena. If however it did that, 1t
could not be a state of equibbrium,” (yadyalngavastha
Sabddadyupabhogam v@ sattvapurush@nyatdkhyatvm oG pur-
ushartham mrvaritayet tannrvaritane b na s@mydvasth@ syat).
This state is called the prakrti. It is the beginming, in-
determinato, unmediated and undetermined. It nerther exists
nor does 1t not exist, but 18 the principum of almost all
existence. Thus Vydsa describes1t as ““ the state which neither
is nor 18 not ; that which exists and yet does not ; that i
which there is no non-existence; the unmanifested, the
noumenon (ht without any manifested indication), the
background of all” (mbhsatt@sattam mhsadasat mnirasat
avyakiam alingam pradhanam)* Vicaspatr explains 1t as
follows ‘—* Existence consists in possessing the capacity
of effecting the fulfilment of the objects of the purusha.
Non-cxistence means a mere imaginary trifle (eg. the horn of
a hare).” It is described as being beyond both these statés
of existence and non-existence. The state of the equipoise
of the three gunas of intelligence-stuff, inertia and energy, is
nowhere of use m fulfiling the objects of the purusha. It

* Vyasa-bhashya, IL 10,
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therefore does not exist as such. On the other hand, it does
not admit of bewng rejected as non-existent like an 1maginary
lotus of the sky. It s therefore not non-existent. But even
allowing the force of the above arguments about the want
of phenomenal existence of prakrti on the ground that 1t
cannot serve the objects of the purusha, the difficulty arises
that the principles of Mahat, etc., exist 1n the state of the
unmanifested also, because nothing that exists can be de-
stroyed ; and if 1t is destroyed, it cannot be born again,
because nothing that does not exist can be born , 1t follows
therefore that since the principles of mahat, ete., exist m the
state of the unmamfested, that state can also affect the ful-
filment of the objects of the purusha. How then can it be
sald that the unmanifested is not possessed of existence ¢ For
this reason, he describes 1t as that in which it exists and does
not exist, This means that the cause exists in that state in a
potential form but not in the form of the effect. Although
the effect exists 1n the cause as mere potential power, yet it is
incapable of performing the function of fulfiling the objects
of the purusha ; 1t 15 therefore said to be non-existent as such.
Further hesays that this cause is not such, that its eflect is of
the nature of hare’s horn. It 18 beyond the state of non-
existence, that is, of the existence of the efiect as mere nothing.
If 1t were Like that, then 1t would be hike the lotus of the sky
and no effect would follow.*

But as Bhilshu pomnts out (Yoga-varttika, II. 18) this
prakrti 18 not simple substance, for it 15 but the guna reals.
It is simple only in the sense that no complex qualities are
manifested in 1. It is the name of the totality of the guna
reals existing m a state of equilibrium through their mutual
counter opposition. It 18 a hypothetical state of the gunas
preceding the states in which they work in mutual co-operation
for the oreation of the cosmos for giving the purushas

¥ Taitvavaiéirads, 1. 19.
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a chance for ultimate release attained through a full en-
joyment of experiences Some Kuropean scholars have
often asked me whether the prakrti were real or whether the
gunas were real. This question, in my opinion, can only arise
as 8 result of confusion and musapprehension, for 1t is the
gunas 1 a state of equlibrium that are called prakrti. Apart
from gunas there is no prakrti (gund eva prakitiabdavicyd
na tu tadatirkta prakitirasts. Yoga-varttvka, I1. 18). In tlus
state, the different gunas only annul themselves and no
change takes place, though it must be acknowledged that the
state of equipoise is also one of tension and action, which,
however, being perfectly balanced does not produce any
change. This 18 what 18 meant by evolution of sumilars
(adiéaparimdma)  Prakrti as the equilibrium of the ihree
gunas 1s {he absolute ground of all the mental and phenomenal
modifications—pure potentiality.

Venkata, a later Vaishnava writer, describes prakrti as one
ubiquitous, homogeneous matter which evolves itself into all
materal productions by condensation and rarefaction. In
this view the gunas would have to be translated as three
different classes of qualties or characters, which are found
in the evolufionary products of the prakrti. This will of
course be an altogether different view of the prakrii from that
which 18 described in the Vydsa-bhdshya, and the gunas could
nof be considered as reals or as substantive entities 1n such an
interpretation. A question arises, then, as tq which of these
two prakrfis is the earlier conception. I confess that 1t is
difficult to answer it. For though the Vashnava view is
elaborated in later times, it can by no means be asserted that
it had not quite as early a beginming as 2nd or 3rd century B c.
If ARarbudhnyasamhaitd is to be trusted then the Shashistantra-
$asira which 18 regarded as an authoritative Simkhya work
1 really a Vaishnava work. Nothing can be definitely
stated about the nature of prakrti in Samkhya from the
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meagrestatement of the Karukd. The statement in the Vydsa-
bhashya 15, however, definitely in favour of the interpretation
that we have adopled, and so also the Samhihya-sitra, which
is most probably a later work Caraka’s account of prakrti
does not scem to be the prakrti of Vyasa-bhashya for here the
gunas arc not regarded as reals or substantive entities, but
as characters, and prakrtiis regarded as containing 1ts evolutes,
mahat, otc., as 158 elements (dhdtu). If Caraka’s treatment
is the earhest view of Samkhya that 1s available 4o us, then
1t has to be admitted that the earliest Smkhya view did not
accept prakrti as a state of the gunas, or gunas as substantive
entiics. But the Yoga-sitra, II. 19, and the Vydsa-bhashya
support the interpretation that I have adopted here, and it
is very curious that if the Samkhya view was known at the
time to be so different {rom it, no reference to 1t should have
been made. But whatever may be the original Simkhya view,
both the Yoga view and the later Simkhya view are quite
1 consonance with my interpretation.

In later Indian thinkers there had been a tendency to make
a compronuse between the Veddnta and Simkhya doctrines
and to 1dentify prakrti with the avidya of the Vedantists.
Thus Lokacaryya writes :— It is called prakrti since 1t is the
gource of all change, 1t 1s called avidya since 1t 18 opposed to
knowledge, 1t 15 called mayé since 1t is the cause of diversion
creation (prakbrtyucyate vik@otpadekatvat avidya jfiana-
virodlatvat mayd vicrtrasi shisharateat).’*  But this 1s distinctly
opposed to the Vyasa-bhishya which defines avidyi as
vidyanparitam jfignantaram andyd, i.e. avidyd is that other
knowledge which is opposed to right knowledge. In some of
the Upanishads, Svet@$vatara for example, we find that maya
and prakriz are 1dentified and the great god is said to preside
over them (ma@yam tu prakrivm vidyat maywmam tumahe$varam).
There is a description also i the Rgveda, X. 92, where 1t is

* Tattvatraya, p. 48 (Chowkhamba edition), Benares.
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said that (ndsaddsit ne saddsi taddwim), in the bcginfling
there was netther the s * nor the © Is not,” which reminds
one of the description of prakrta (mhsait@satiam o5 that in
which there 18 no existence or non-exmstence). In this way
1t may be shown from Gi(@ and other Sanskmt texts that an
undifferentiated, unindividuated cosmic matter as the first
principle, was often thought of and discussed from the earliest
times. Later on this 1dea was utilised with modifications by
the different schools of Vedantists, the Samkhyists and those
who sought to make a reconciliation between them under the
different names of prakrti, avidya and miys. What avidya
really means according to the Pitafijala system we shall see
later on, but here we see that whatever it might mean 1t
does not mean prakrh1 according to the Patafijala system.
Vyasa-bhashya, IV. 13, makes mention of miyd also m a
couplet from Shashiutantrai@stra ;

gunandm paramam ripam ne drshtipathamrechaty
yattu djshtvpatham préptam tanmdyeve sutucch akam

The real appearance of the gunas does not come within
the Line of our vision. That, however, which comes within the
Line of vision 18 but paliry delusion and Vacaspatr Bliéra
explains 1t as follows .—Prakrti is hke the maya but it is not
méya. It is trifing (sutucchaka) in the sense that 15 15 chang-
mng. Just asg mayé constantly changes, so the transformations
of prakrti are every moment appearmg and vamshing and

'thus suflering momentary changes. Prakrtr being eternsal 1s
real and thus different from maya.

This explanation of Vicespati’s makes it clear that the
word mayé 18 used here only in the sense of illusion, and
without reference to the celebrated maya of the Vedantsts
and Vacaspati clearly says that prakrtt can in no sense be
called miys, since it is real.*

* Blukshu in s Poga-virske explains * mayeva” as * laukikamiyeva
kshanabhanguram ™ evanescent ke the illusions of worldly expenence.y



CHAPTER II

PURUSHA

WE shall get a more definite notion of prakrti as we advance
further into the details of the later transformations of the
prakrti in connection with the purushas. The most difficult
point 18 to understand the nature of 1ts connection with the
purushas. Prakrti 18 a material, non-intelligent, independent;
principle, and the souls or spirits are isolated, neutral, intellié]
gentandinactive. Then how can the one come info connection
with the other ?

In most systems of philosophy the same trouble has arisen
and has caused the same difficulty in comprehending 1t rightly.
Plato fights the difficulty of solving the umfication of the 1dea
and the non-being and offers his participation theory ; evenin
Aristotle’s attempt to avoid the difficulty by his theory of
form and matter, we are not fully satisfied, though he has
shown much ingenuity and subtlety of thought in devising
the “ expedient mn the single conception of development.”

The universepis but & gradation between the two extremes
of potentiality and actuality, matter and form. But all
students of Aristotle know that 1t is very difficult to under-
stand the true relation between form and msatter, and the!
particular nature of their interaction with each other, and
this has created a great divergence of opimion among Ius
commentators. It was probably to avoid this difficulty that{
the duahstic appearance of the philosophy of Descartes had|
to be reconstructed in the pantheism of Spinoza. Agam we

13
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find also how Kant failed to bring about the rolation between

noumenon and phenomenon,and created twoworlds absolutely

unrelated to each other. He tried to reconcile the schism

that he effected in his Critique of Pure Reason by lus

Oruique of Praciical Reason, and again supplemented 1t

with us Critique of Judgment, but met only with dubious l
SuCcecess.

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

I. The reflection theory of the Vedanta holds that the
maya 18 without beginning, unspeakable, mother of gross
matter, which comes 1n connection with intelligence, so that
by 1ts reflection n the former we have Iévara. Thedlustrations
that are given to explain 1t both m Swddhantalesa* and in
Advarta-Brakmasuddia are only cares of physical reflection,
viz. the reflection of the sun in water, or of the sky 1n water.

II. The hmitation theory of the Vedinta holds that the
all-pervading intelligence must necessarily be imited by mind,
etc , 80 of necessity 1t follows that * the soul 18 its lmutation
Thu theory 18 lustrated by giving those common examples
mn which the Akaga (space) though unbounded 1n itself 1s
often spoken of as belonging to a Jug or hmited by the jug
and as such appears to fit 1tself to the shape and form of the
jug and 18 thus called ghatdvacchinna akdse ie. space as
within the jug.

Th9n we have a third school of Vedantists, which seeks to
explain 1t 1n another way:—The soul1s neither a reflection nor
a liitation, but just as the son of Kunti was known as the
son of Radha, so the pure Brahman by his nescience 1s known
as t_he Jiva, and like the prince who was brought up mn the
family of a low caste, it is the pure Brahman who by his own

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

The Samkhya-sitia also avais itself of the same story in
1V. 1, “ra@japuttravatiativopadesat,” which Vifidna Bhikshu
explams as follows :—A certain king’s son in consequezce of
his being born under the star Ganda having been expelled
from his city and reared by a certain forester remams under
the idea . “I am a forester.” Having learnt that he is alive,
a certain mimster informs him, Thou art not a forester,
thou art a king’s son.” As he, immediately having abandoned
the 1dea of being an outcast, betakes himself to his true royal
state, saying, ““ I am a king,” so t0o the soul realises 1ts puxity
in consequence of imstruction by some good tutor, to the effect
—“Thou, who didst originate from the first soul, which
manifests 16self merely as pure thought, art a portion thereof.”

In another place there are two siitras .—(1) mhsange’pi
upardgo vwekat. (2) japdsphatikayorwa noparagah kntva-
blamanak. (1) Though 1t be associated still there 15 a tingeing
through non-discrimination. (2) As1n the case of the hibiscus
and the erystal, there is not a tinge, but a fancy. Now 1t will
be seen that all these theories only show that the {ranscendent
nature of the union of the principle of pure mtelligence 18 very
difficult to comprehend. Neither the reflection nor the
limrtation theory can clear the sibuation from vagueness and
mcomprehensibiity, which is rather increased by their
physical 1llus@ations, for the cit or pure intelligence cannots
undergo reflection like a physical thing, nor can it be obstructe
or limuted by1t. The reflection theory adduced by the |
khya-sitra, “japasphitkayoriva nopardgal kintvabhimanah,”

* Princess Kunti of the Mahabhérata had a son born to her by means of
& charm when she was still & virgin  Bemng afra:d of a public scandal she
floated the chuld in a stream; the child was picked up by the wife of a
carpenter (Ridhd) The boy grew up to be the great hero Karna and he
thought that he was the son of & carpenter untl the fact of his royal hneage
was disclosed to ham later 1n bfe.
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1 pot an adequate explanstion. For here the reflection
produces only a seemung redness of the colourless crvetal,
which was not what was meant by the Vedantists of the
reflection school. But here, though the metaphor is more
sutable to express the relation of purusha with the prakrts,
the exact nature of the relation 1s more lost sight of than com-
prehended. Let us now see how Patafijah and Vyasa seek to
explain i,

Let me quote a few sfitras of Patafijali and some of the
most 1mportant extracts from the Bhashye and try, as far as
possible, to get the correct view ‘—

(1) drgdarsanasekiyorekatmatera asmta I1. 6.

(2) drashtd dréundtrah $uddho’pr pratyayanupasyah I1. 20,

(3) tadartha eva dréyasya atma I1, 21.

(4) krtantham praiv nashiamapyanashtam tadanyasidharonat-

vit I1. 22.
(8) Svasvamisaktyoh svardpopalabdinhetul samyogah II. 22.
(6) tadabhavat samyogabhavo hanam {addréeh Lawalyats
IT 25.
(7) sattvapw ushayoh $uddhusdmye Lawvalyam 111, 23.
(8) cuterapratisamkramayastadal arapatiow  svabuddhsamue-
danam IV, 22,
(9) sattvapurushayoratyanidsankimayoh pratyaydvidesho
bhogal, pararthatvat svarthasamyemat purushayiianam
III. 35.
¢ (1) The Ego-sense 15 the illusory appearance < the idenuty
of the power as percerver and the power as percerved.

(2) The seer though pure as mere “ seeing ™ yet perceives
the forms assumed by the psychoms (buddha).

(3) It 1 for the sake of the purusha that the being of the
knowable exists,

(4) For the emancipated person the world-phenomena
cease to exist, yet they are not annihilated smce they form
a common field of experience for other individuals.
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(5) The cause of the realisation of the natures of the know-
ible and purusha in conscioueness is their mutual contact.

(6) Cossation is the want of mutual contact arising from the
Jestruction of ignorance and this 1s called the state of oneness.

(7) This state of oneness arses out of the ecquality i plinty
of the purusha and buddh or sattva.

(8) Personal consciousness arises when the purusha,
though in its nature unchangeable, 18 cast into the mould of
the psychosis.

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

Thus in Yoga-siitra, IL. 6, drik or purusha the seer is spoken
of as fakti or power as much as the prakrt: itself, and we
see that their identity 18 only apparent. Vyasa in his Bhashya
explamng ekdtmotd (unity of nature or identity) as awmbhdga-
praptavwa, “ as if there 18 no difference.” And Paficadikha,
a8 quoted in Vydsa-bhashya, wrntes: “mnot knowing the
purusha beyond the mind to be different therefrom, i nature,
character and knowledge, etc., a man has the notion of self,
in the mind through delusion.”

Thus we see that when the mind and purusha are known to
be separated, the real nature of purusha is realised. This
seeming identity is again described as that which perceives
the particular fgxrm of the mind and thereby appears, as
identical with it though it 18 not so (pratyayanupasya—
pratyayany  bauddhamanupasyats tamanupasyarmatadatmaps
tadatmaka wa pratbhati, Vaysa-bhashya, 11, 20).

The purusha thus we see, cogmses the phenomena of con-
sciousness after they have been formed, and though its nature
is diffgrent from conscious states yet it appears to be the same.
Vyasa in explaning this siitra says that purusha is neither
quite simmlar to the mind nor altogether different from it.
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For the mind (buddh:) 1s always changeful, according to the
change of the objects that are offered to 1t , so that 1t may be
said to be changeful according as 1t knows or does not know
objects , but the purusha 1s not such, for 1t always appears
as tlie self, bemg reflected through the mnd by which 1t 1s
thus connected with the phenomenal form of knowledge. Tue
notion of self that appoars connected with all our menial
phenomena and which always illumines them is only due to
this reflection of purusha in the mind. All phenomenal
knowledge which has the form of the object can only be
transformed mto conscious knowledge as “I know ths,”
when 1t becomes connected with the self or purusha. So the
purusha may 1n a way be sa1d Lo see agam what was percerved
by the mmd and thus to impart consciousness by transicriing
its llumination mnto the mmnd. The mind suffars changes
according to the form of the object of cogmition, and thus
results a state of conscious cogution in the shape of “ I know
it,” when the mind, having assumed the shape of an object,
becomes connected with the constant factor purusha, through
the transcendent reflection or 1dentification of purnsha in the
mind. This 1s what 18 meant by pratyay@nupaesyue repercep-
tion of the mind-transformations by purusha, whereby the
mind which has assumed the shape of any object of con-
sciousness becomes mtelhgent Even when the 1und 15 with-
out any objective form, it 18 always bemg seen by purusha.
The exact nature of this reflection 1s indeed wgry hard to com-
prebend ; no physical 1llustrations can really serve to make 1t
clear And we see that neither the Vydsa-bhdshya nor the
siitras offer any such illustrations as Simkhya did. But the
Bhashya proceeds to show the points in which the mind may
be sa1d to differ from purusha, as well as those 1n which 1t
agrees withit. So that though we cannot express 1t anyhow,
we may at least make some advance towards conceiving the
situation. ~ s
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Thus the Blashye says that the main difference between
the mind and purusha 1s that the mind is constantly under-
going modifications, as 1t grasps its objects one by one, for
the grasping of an object, the act of having & percept, 18
nothing but 1ts own undergomng of different modificauions,
and thus, since an object sometimes comes within the grasp
of the mind and again disappears in the subconscious as &
samskara (potency) and again comes into the field of the
understanding as smrti (memory), we see that it 18 parinami
or changing. But purusha is the constant seer of the mind
when 1t has an object, as in ordmary forms of phenomenal
knowledge, or when 1t has no object as in the state of nirodha
or cessation. Purusha 1s unchanging. It is the light which
remains unchanged amidst all the changing modifications of
the mind, so that we cannot distingmsh purusha separately
from the mind. This is what is meant by saying buddheh
pratwsamveds purushah, ie. purusha reflects or turns into its
own light the concepts of mind and thus is said to know 1t.
Its knowing 18 mamfested in our consciousness as the ever-
persistent notion of the self, which 18 always a constant
factor 1n all the phenomena of consciousness. Thus purusha
always appears i our consciousness as the knowing agent.
Truly speaking, however, purusha only sees himself; he 1s
not in any way in touch with the mind, He1s absolutely free
from all bondage, absolutely unconnected with prakrti.
From the side qf appearance he secms only to be the intelli-
gent seer impartmg consciousness to our conscious-like con-
ception, though in reality he remams the seer of himself all
the while. The difference between purusha and prakrti will
be clear when we see that purusha is altogether independent,
exisiing 1 and for himself, free from any bondage whatso-
ever ; but buddhi exists on the other hand for the enjoyment
and release of purusha. That which exists in and for itself,
must ever be the self-same, unchangeable entity, suffering
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no transformations or modifications, for 1t has no other end
owing to which 1 will be liable to change It 1s the self-
centred, self-satisfied light, which never seeks any other end
and never leaves itself. But prakrti is not such , 1618 always
undefgoing endless, complex modifications and &z such does
not exist for itself but for purusha, and is dependent upon
him. The mind is unconscious, while purusha is the pure
light of intelligence, for the three gunas are all non-intelligent,
and the mund is nothing but a modification of these three
gunas which are all non-ntelhgent.

But looked at from another point of view, prakrti i3 not
altogether different from purusha ; for had 1t been so how
could purusha, which 18 absolutely pure, reperceive the mind-
modifications 2 Thus the Bhashya (I1. 20) writes ~—

* Well then let lum be dismumilsr. To mect thus he says :
He is not quite dissimilar. Why ? Although pure, he sces
the 1deas after they have come into the mund. Inesmuch os
purusha, cognises the ideas m the form of mind-modification,
he appears to be, by the act of cognition, the very self of the
mmd although in realty he is not.”” As hes been seid, the
power of the enjoyer, purusha (d)kéakts), is certainly un-
changeable and 1t does not run after every object. In con-
nection with a changeful object it appears forever as if it
were bemng transferred to every object and as if 1t were
assimating 1ty modifications. And when the modifications
of _the mind assume the form of the conscicgsness by which
it is cploured, they imitate 1 and look as if they were mani-
festa.twns_ of purusha’s consciousncss unqualified by the
modifications of the non-intelligent mind,

All our states of conscrousness are analysed into two parts
—a permanent and a changig part. The changmg part 18
the for_m of our consciousness, which 18 constantly varying
ageording to the constant change of its contents. The perma-
nent part is that pure light of intelligence, by virtue of which
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we have the notion of self reflected in our conseiousness.
Now, as this self persists through all the varying changes of
the objects of consciousness, 1t is inferred that the light
which thus shines in our consciousness is unchangeable.
Our mind is constantly suffering a thousand modificetions,
but the notion of self 18 the only thing permanent amidst all
this change. 1t 1s this self that imports consciousness to the
material parts of our knowledge. All our concepts originated
from our perception of external material objects. Therefore
the forms of our concepts which could cxactly and clearly
represent these material objects in their own terms, must
be made of a stuff which in essence 18 not different from them.
But with the reflection of purusha, the soul, the notion of
self comes within the content of our consciousness, spiritual-
1s1ng, as 1l were, all our concepts and making them conscious
and mntelligent. Thus this seemung identity of purusha and
the mmd, by which purusha may be spoken of as the seer of
the concept, appears to the self, which 15 mamfested in con-
sciousness by virtue of the seeming reflection. For this 1s
that self, or personality, which remains unchanged all through
our consciousness. Thus our phenomenal mtelligent self
is partielly a material reality arising out of the secming
wteraction of the spnit and the mind. This mnteraction s
the only way by which matter releases spiril from its seeming
bondage.

But the quegtion arises, how is it that there can even be
a scening reflection of purusha in the mind which is altogether
non-intelbigent ¢ How is it possible for the mind to cateh a
glimpse of purusha, which illuminates all the concepts of
consciousness, the expression ‘‘ anupadye’’ meaning that he
perceives by imutation (anukdarene pasyenr)? How can
purusha, which is altogether formless, allow any reflection
of 1tself to imitate the form of buddhi, by virtue of which 1t
appears as the self—the supreme possessor and knower of
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all our mental conceptions ¢ There must be at least some
resemblance between the mind and the purusha, to justify
in some sense this seeming reflection. And we find that the
last stitra of the Vibhiitipada says . sattvapurushayoh sudd-
Iisamye kawalyam—which means that when the sattva or
the preponderating mind-stuff becomes as pure as purusha,
kaivalya or oneness is attamned. This shows thab the pure
nature of sattva has a great resemblance to the pure nature
of purusha. So much so, that the last stage preceding the state
of ka1valya, is almost the same as kaivalya itsclf, when purusha
is in humself and there are no thoughts to reflect In this
state, we see that the mind can be so pure as to reflect exactly
the nature of purusha, as he 18 1n himself. This state in which
the mind becomes as pure as purusha and reflects him 1n his
purity, does not materially differ from the state of kaivalya,
in which purusha is in himself—¢the only difierence being that
the mind, when 1t becomes so pure as this, becomes gradually
lost m prakrtr and cannot again serve to bind purusha.

I cannot refrain here from the temptation of referring to
a beautiful 1llustration from Vyasa, to explan the way in
which the mind serves the purposes of purusha. Cattamayas-
kantamanikalpam sanmdlomihopakars disyatvena svem bha-
vati purushasye svamanah (1. 4), which 18 explamed in
Yoga-varthka as follows: Tathayaskantamanih svasminneva
ayahsanmdhtkaranamdtrat $alyanshkarshanakhyam upakaram
kurvat purushasya svammah svam bhavats bhogasadhanatvdt, 1.e.
just as a magnet draws iron towards it, thougﬂ it remains un-
moved itself, so the mnd-modifications become drawn
towards purusha, and thereby hecome visible to purusha and
serve his purpose.

To summarise : We have seen that something like a union
takes place between the mind and purusha, re. there is a
seemung reflection of purusha in the mind, simultaneously
with its being determined conceptually, as & result whereof
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this reflection of purusha in the mind, which is known as the
self, becomes united with these conceptual determinations
of the mind and the former is said to be the perceiver of all
these determinations Our conscious personality or self
is thus the seeming unity of the knowable as the mind in the
shape of éonceptual or judgmental representations with the
reflections of purusha in the mind. Thus, in the single act
of cognition, we have the notion of our own personality and
the particular conceptual or perceptual representation with
which this ego idenftifies itself. The true sccr, the pure
intelhgence, the free, the eternal, remains all the while beyond
any touch of impunty from the mind, though 1t must be
remembered that it 15 its own seeming reflection 1n the mind
that appears as the ego, the cogniser of all our states, pleasures
and sorrows of the mind and one who 1s the apperceiver of
this unity of the seeming reflection—of purusha and the
determinations of the mind. In all our conscious states, there
18 such a synthetic unity between the determunations of our
mind and the self, that they cannot be distingwished one from
the other—a fact which 1s exemphfied in all our cognitions,
which are the union of the knower and the known. The
nature of this reflection 1s a transcendent one and can never
be explained by any physical illustration Purusha 1s alto-
gether different from the mind, inasmuch as he is the pure
mtelligence and is absolutely free, while the latter is non-
intelligent and dependent on purusha’s enjoyment and
release, which%re the sole causes of 1ts movement. But there
is some similarity between the two, for how could the mind
otherwise catch a seeming ghmpse of him ? Tt is also said
that the pure mind can adapt itself to the pure form of
purusha ; this is followed by the state of kaivalya.

‘We have discussed the nature of purusha and its general
relations with the mind. We must now give a few more
illustrations, The chief point in which purusha of the Sam-
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khya-Pitafjala differs from the similar spiritual principle of
Vedanta 1s, that 1t regards 1ts soul, not as one, but as many.
Let us try to discuss this point, 1n connection with the argu-
ments of the Simkhya-Pitafijala doctrine in favour of a
separate principle of purusha. Thus the Kankd says:
samghatapa Grehalvd@t tngunddinparyyayadadhushthanat puru-
sho'sty bhohtrbhavat kawalyartham pramtlesca,* “ Because an
assemblage of things 18 for the sake of another , because there
must be an entity different from the three gunas and the rest
(their modifications) ; because there must be a superintending
power ; because there must be someone who enjoys; and
because of (the existence of) active exertion for the sake of
abstraction or 1solation (from the contact with prakrt)
therefore the soul exists ” The first argument 1s from design
or teleology by which it is inferred that there must be some
other sumple entity for which these complex collocations of
things are intended. Thus Gaudapada says: ‘In such
manner as & bed, which is an assemblage of bedding, props,
cotton, coverlet and pullows, 1s for another’s use, not for 1ts
own, and 1ts scveral component parts render no mutual
service, and 1t is concluded that there 18 a man who sleeps
upon the bed and for whose sake it was made ; so this world,
which 1s an assemblage of the five elements, is for
use and there 18 a soul, for whose enjoyment this body,
another’s consisting of intellect and the rest, has been
produced.”}

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

% Karska 17. t Gaudapada’s commentary on Karska 17,
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the same unchangeable, actionless entity, the ever present,
ever constant factor n all stages of our consciousness.

Thwrd argument: There must be a supreme background
of purc consciousness, all our co-ordinated basis of experience.
This background 15 the pure actionless purusha, reflected
in which all our mental states become comscious. Davies
explains this a httle differently, in accordance with a simile
in the Tuttva-Kewnudi, yathd rathads yanirddibheh, thus:
“ This idea of Kapila scems to be that the power of self-
control cannot be predicted of matter, which must be directed
or controlled for the accomplishment of any purpose, and
this controling power must be something external to matter
and diverse from it. The soul, however, never acts. It only
seems to act ; and 1t is difficult to reconcile this part of the
system with that which gives to fhe soul a conirolling force.
If the soul is a charotcer, it must be an active force.” Bub
Davies here commts the mistake of carrying the simle too
far The comparson of the charioteer and the chariot holds
good, to the extent that the chariot can take a particular
course only when there 1s a particular purpose for the chario-
teer to perform. The motion of the chariot 1s fulfilled only
when it is connected with the living person of the charioteer,
whose purpose it must fulfil.

Fourth argument: Since prakrti 1s non-intelligent, there
must be one who enjoys its pains and pleasures. The emo-
tional and conceptual determmations of such feelings are
aroused in consciousness by the seeming reflection of the light
of purusha.

Fufth argument : There is a tendency in all persons to move
towards the oneness of purusha, to be achieved by liberation ;
there must be one for whose sake the modifications of buddhi
are gradually withheld, and a reverse process set up, by which
they return to ther orgmal cause prakrti and thus liberate
purusha. It is on account of this reverse tendency of prakrti
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to release purusha that a man feels prompted to achieve his
liberation as the highest consummation of his moral 1deal.

Thus having proved the existence of purusha, the Karika
proceeds to prove his plurahity : “jenmamaranakaranandm
pratinyyamidayugapat pravyitesea purushabakutvam siddham
travguinyaviparyyayGeea.” “ From the individual allotment
of birth, death and the organs , from diversity of occupations
and from the different conditions of the three gunas, 1t is
proved that there is a plurality of souls.” In other words,
since with the birth of one individual, sll are not born ; since
with the death of one, all do not die ; and since each individual
has separate sense organs for himself, and since all bemngs
do not work at the same time in the same manner ; and since
the qualities of the different gunas are possessed differently
hy different individuals, purushas are many. Patafijali,
though he does not infer the plurality of purushas in this way,
yet holds the view of the siitra, kitartham pratv nashtamap-
yanashtam tedanyasadhdranatvat. ‘‘ Although destroyed in
relation to him whose objects have been aclueved, it 18 not
destroyed, being common to others.”

Davies, in explamning the former Karika, says : “ There is,
however, the dufficulty that the soul is not affected by the
three gunas. How can their various modifications prove the
individuality of souls in opposition to the Vedantist doctrine,
that all souls are only portions of the one, an infinrtely ex-
tended monad ¢ ”

This question 18 the most puzzling in the Sattlchya doctrine.
But careful penetration of the principles of Samkhya-Yoga
would make clear to us that this is & necessary and consistent
outcome of the Samkhya view of a dualistic universe.

For1f it is said that purusha is one and we have the notion
of diflerent selves by his reflection into different minds, it
follows that such ntftions as self, or personality, are false.
For the ouly true being 18 the one, purusha, 8o the knower
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being false, the known also becomes false ; the knower and
the known having vamished, everything is reduced to that
which we can in no way concerve. It may be argued that
according to the Samkhya philosophy also, the knower is
false, for the pure purusha as such 1s not in any way connected
with prakrii. But even then 1t must be observed that the
Samkhya-Yoga view does not hold that the knower is false
but analyses the nature of the cgo and says that it is due to
the seemung umty of the mund and purusha, both of which
are reals 1n the strictest sense of the term. Purusha 1s there
justly called the knower. He sees and simultaneously with
this, there is a modification of buddh: (mind); this seeing
becomes jomed with this modification of buddhi and thus
arises the ego, who perceives that particular form of the
modification of buddh1. Purusha always remains the knower.
Buddhi suffers modifications and at the same time catches
a ghmpse of the light of purusha, so that contact (samyoga) of
purusha and prakrti occurs at one and the same point
of time, in which there is unity of the reflection of purusha
and the particular transformation of buddhi.

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

But according to the Vedénta philosophy, knowledge of
ego is only false knowledge—an illusion as many imposed
upon the formless Brahman. Maya, according to the
Vedantist, can neither be said to exist nor to non-exist. It
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is anirvdcyd, i.e. can never be described or defined. Such an
unknown and unknowable miya causes the Many of the
world by reflection upon the Brahman. But according to the
Samkhya doctrine, prakrti is as real as purusha himself.
Praksj1 and purusha are two irreducible metaphysical re-
mainders whose connection 1s beginningless (anddzsamyoga).
But this connection is not unreal in the Vedinta sense of the
term. We see that according to the Vedanta system, all
notions of ego or personality are false and are originated by the
dlusive action of the maya, so that when they ultimately
vanish there are no other remainders. But this is not the
case with Samkhya, for as purusha is the real seer, s cogni-
tions cannot be dismissed as unreal, and so purushas or
knowers as they appear to us to be, must be held real. As
prakrti 18 not the mays of the Vedantist (the nature of whose
influence over the spiritual principle cannot be determined)
we cannot account for the plurahity of purushas by supposing
that one purusha is bemng reflected nto many minds and
generating the many egos. For in that case it will be dufficult
to explan the plurality of their appearances in the munds
(buddhis). For if there be one spuritual principle, how should
we account for the supposed plurahty of the buddhis 2 For
we should rather expect to find one buddhi and not many
to serve the supposed one purusha, and this will only mean
that there can be only one ego, his enjoyment and release.
Supposing for argument’s sake that there are many buddhis
and one purusha, which reflected in them, is the cause of the
plurality of selves, then we cannot see how prakrti is moving
for the enjoyment and release of one purusha; it would
rather appear to be moved for the sake of the enjoyment
and release of the reflected or unreal self. For purusha 1s
not finally released with the release of any number of particu-
lar mdividual selves. For 1t may be released with reference
to one individual but remain bouhd to others, So prakrti
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would not really be moved 1n this hypothetical case for the
sake of purusha, but for the sake of the reflected sclves only.
If we wish to avoid the said difficulties, then with the release
of one purusha, all purushas will have to be released For
mn the supposed theory there would not really be many
differont purushas, but the one purusha appearing as many,
50 that with his release all the other so-called purushas must
be released. We see that if i1t 1s the enjoyment (bhoga) and
salvation (apavarga) of one purusha which appear as so many
different series of enjoyments and emancipations, then with
his experiences all should have the same experiences. With
his birth and death, all should be born or all should die at
once. For, indeed, 1t is the experiences of one purusha which
appear in all the seeming different purushas. And in the
other suppositions there is neither emancipation nor enjoy-
ment by purusha at all. For there, 1t is only the illusory self
that enjoys or releases himself, By lis release no purusha
18 really rcleased at all. So the fundamental conception of
prakrt1 as moving for the sake of the enjoyment and release
of purusha has to be abandoned.

So we see that from the postion in which Sémkhya and
Yoga stood, this plurahty of the purushas was the most
consistent thing that they could think of. Any compromise
with the Vedanta doctrine herc would have greatly changed
the philosophical aspect and value of the Samkhya philesophy.
As the purushas are nothing but pure intelligences they can
28 well be all pervading though many. But there is another
objection that,since number is a conception of the phenomenal
mind, how then can it be applied to the purushas which are
said to be many * But that difficulty remains unaltered

* Purusha 18 a substance (dravya) because 1t has independent existence
(enalsita) and hes a measure (mbhu parsmdna) of 1ts own. So 1t always
possesses the common characteristics (samanya guna) of substances, contact
(samyoga), separation (niyoga) and number (samihyd) Purusha cennot be
considered to be suffering change or 1mpure on account of the possession of
the above common cheracteristics of all substances Yoga-vartirka, IL. 17.
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even if we regard the purusha as one. When we go into the
doman of metaphysics and try to represent Reality with the
symbols of our phenomenal conceptions we have really to
commit almost a violence towards 1t. But we must perforce
do ths in all our attempts to express in our own terms that
pure, 1nexpressible, free illumination which exists in and for
itself beyond the range of any mediation by the concepts
or mmages of our mind. So we see that Samkhya was not
inconsistent 1n holding the doctrine of the plurality of the
purushas. Patafijah does not say anything about 1t, since
he 15 more anxious to discuss other things connected with
the presupposision of the plurality of purusha. Thus he
speaks of 1t only in one place as quoted above and says that
though for a released person this world disappears altogether,
stall it remains unchanged in respect to all the other purushas.



! CHAPTER III

THE REALITY OF THE EXTERNAL WORLD

WE may now come to the attempt of Yoga to prove the
reality of an external world as against the idealistic Buddhists.
In siitra 12 of the chapter on kaivalya we find : “ The past
and the future exist n reality, since all qualities of things
manifest themselves in these three different ways. The
future is the manifestation which 1s to be. The past is the
appearance which has been experienced. The present is
that which 18 in active operation. It is this threefold sub-
stance which is the object of knowledge. If 1t did not exist
in reality, there would not exist a knowledge thereof. How
could there be knowledge in the absence of anything know-
able ? For this reason the past and present in reality exist.”*

So we see that the present holding within itself the past
and the future exists 1n reality. For the past though it has
been negated has really been preserved and kept in the
present, and the future also though 1t has not made its appear-
ance yet exists potentially in the present. So, as we know
the past and tif8 future worlds in the present, they both exist
and subsist 1n the present. That which once existed cannot
die, and that which never existed cannot come to be (nastyasa-
tah sambhaval na cdsty sato vindsah, Vyasa-bhashya V. 12).
So the past has not been destroyed but has rather shifted its

* Thus the Bhdshya says+ bhanishyadvyakirkamandgatamanudbhitavy-
aktikamatitanm  svavyaparopariidham rartlamanam frayam  catadvastt

jiianasye jheyam yads casat svaripalo nabhamshymmedam nuvishayam
yianamudapatsyata tasmadatitamandgatam svariipato’stit
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position and hidden itself m the body of the present, and the
future that has not made 1ts appearance cxisis in the present
only in & potential form. It cannot be argued, as Vacaspati
says, that because the past and the future are not present
therefore they do not exst, for if the past and fulure do not
exist how can there be a present also, since 1ts existence
also is only relative ¢ So all the three exist as truly as any
one of them, and the only difference among them is the
dufferent way or mode of therr existence.

He next proceeds to refute the arguments of those 1dealists
who hold that since the external knowables never exist
mdependently of our knowledge of them, their scparate
external existence as such may be demied Since 1t 18 by
knowledge alone that the external knowables can present
themselves to us we may infer that there 1s really no knowable
external rcality apart from knowledge of 1t, just as we see
that 1n dream-states knowledge can exist apart from the
reality of any external world.

So 1t may be argued that there is, indeed, no external
reality as it appears to us. The Buddhists, for example, hold
that a blue thing and knowledge of 1t as blue are 1dentical
owing to the maxim that things which are invariably per-
ceived together are one (sakopalambhaniyamadablcdo nilatad-
dhvyoh). So they say that external reahty 1s not different
from our 1dea of 1t. To this 1t may be replied that if, as you
say, external reality is identical with my 1deas and there 18
no other external reality existing as such outside my ideas,
why then does it appear as cxisting apart, outside and inde-
pendent of my ideas ? The 1deahsts have no basis for the
demal of external reality, and for their assertion that it 18
only the creation of our imagination hke experiences in dreams.
Even our 1deas carry with them the notion that reality exists
outa?ldo our mental experiences. If all our percepts and
notions as this and that axise only by virtue of the influence
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of the external world, how can they deny the existence of the
external world as such ? The objective world is present by
158 own power. How then can tlus objective world be given
up on the strength of mere logical or speculative abstraction ?

Thus the Vyasa-bhashya, IV. 14, says: * There I8 no
object without the knowledge of 15, but there is knowledge
a8 imagined in dreams without any corresponding object ;
thus the reality of external ilungs 1s like that of dream-
objects, mere 1magination of the subject and unreal. How
can they who say so be believed 2 Since they firsi suppose
that the things which present themselves to us by their own
force do 50 only on account of the invalid and delusive imagina-
tion of the intellect, and then deny the realiy of the external
world on the strength of such an 1maginary supposition of
their own.”

The external world has gencrated knowledge of itself
by 1ts own presentative power (aithena svakiyaydgrahyas-
aktya vyfignamajan), and has thus caused 1tself to be repre-
sented in our 1deas, and we have no right to deny 16.* Com-
menting onthe BhashyaIV. 14, Vacaspatisays that the method
of agreement apphed by {he Buddhists by their sakopalamb-
hamyama (maxim of simultaneous revelation) may possibly
be confuted by an appheation of the method of difference.
The method of agreement applied by the 1deahsts when put
in proper form rcads thus * Wherever there 1s knowledge
there 1s external reality, or rather every case of knowledge
agrees with or % the same as every case of the presence of
external reality, so knowledge is the cause of the presence of
the external reality, i.e. the external world depends for its
reality on our knowledge or ideas and owes 1ts origin or
appearance as such to them.” But Vacaspati says that this
application of the method of agreement is not certain, for it
cannot be corroborated by the method of difference. For

* Taitravaséaradi, IV, 14, ‘
D
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the statement that every case of absence of knowledge is also
a case of absence of external reality cannot be proved, i.e.
we cannot prove that the external reality does not exist
when we have no knowledge of 1t (sakopalambhaniyamaica
vedyqtvafica hetd sandigdhavyatirekatayanaikantihou) 1V. 14
Describing the nature of grossness and cxternality, the
attributes of the external world, he says that grossness means
the pervading of more portions of space than one, 1 e. grossness
means extension, and externahty means being related to
separate space, 1.e. co-existence in space. Thus we see that
extension and co-existence in space are the two fundamental
qualities of the gross external world. Now an idea can never
be sa1d to possess them, for 1t cannot be sard that an idea has
extended 1nto more spaces than one and yet co-existed
separately in separate places An idea cannot be said to
exist with other 1deas 1n space and to extend in many points
of space at one and the same time. To avoid this 1t cannot
be sa1d that there may be plurality of ideas so that some may
co-exist and others may extend in space. For co-existence
and extension can never be asserfed of our ideas, since they
are very fine and subtle, and can be known only at the time of
their individual operation, at which time, however, other 1deas
may be quite latent and unknown. Imagnation has no power
to negate their reality, for the sphere of imagination 18 qute
distinct [rom the sphere of external reality, and 1t can never
be applied to an external reality to negate 1t. Imagination is
& mental function, and as such has no touch with the reality
outside, which 1t can by no means negate.
ther 1t cannot be said that, because grossmess and
externality can abide neither in the external world nor in
our 1deas, they are therefore false. For thus falsity cannot be
thought as separable from our ideas, for in that case our ideas
would be as false as the false itself. The notion of externahity
and grossness pervades all our ideas, and if they are held to
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be false, no true thing can be known by our 1deas and they
thercfore become equally {alse.

Again, knowledge and the external world can never be said
to be identical because they happen to be presented together.
For the method of agreement cannot by 1tsclf prove 1dentity.
Knowledge and the knowable cxternal world may be inde-
pendently co-existing things hike the notions of existence and
non-exisience. Both co-exist independently of one another.
It 1s therefore clear enough, says Vacaspats, that the certainty
arrived &t by perception, which gives us a direct knowledge
of {hings, can never be rejected on the strength of mere
logical abstraction or ham-sphitting discussion.

We further see, says Patafijah, that the thing remains
the same though the 1deas and feehngs of different men may
change differently about 15.* Thus A, B, C may perceive
the same 1dentical woman and may feel pleasure, pam or
hatred. Wo sec that the same common thing generates
dafferent feehngs and ideas i different persons, external
reality cannot be said 1o owe ils origin to the idea or imagina-
tion of any one man, but exisis independently of any person’s
imagination in and for itself. For if 1t be due to the imagma-
tion of any particular man, it 18 his own idea which as such
cannot generate the same 1deas 1n another man. So it must be
sa1d that the cxternal reality 18 what we percerve 1t outside.

There are, agan, others who say that just as pleasure
and pain arise along with our 1deas and must be said to be due
to them so the o%]ective world also must be sa1d to have come
mto existence along with our ideas. The objective world
thercfore according to these philosophers has no external
existence either in the past or in the future, but has only
8 momentary existence 1n the present due to our ideas about
1t. That much existence only are they ready to attribute
to external objects which can be measured by the idea of the

* Vastusamye cittabhedit tayor vibhakich panthahb. Yoga-sitra, IV. 15.
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moment. The moment I have an idea of a thing, the thing
rises into existence and may be said to exist only for that
moment and as soon as the idea disappears the object also
vamshes, for when 15 cannot be presented to me i the form
of 1deas it can be said to exist in no sense. But this argument
cannot hold good, for if the objective reality sheuld really
depend upon the 1dea of anyindividual man, then the objective
reality corresponding to an idea of his ought to ccase 1o exist
either with the change of his 1dea, or when he directs attention
to some other thing, or when he restrams his mnd from all
objects of thought. Now, then, if it thus ceases to exust, how
can 1t agan spring mnto existence when the atiention of the
mdividual 18 again directed towards 1t ? Again, all parts of
an object can never be scen all at once. Thus supposing that
the front side of‘a thing 18 visible, then the back side which
cannot be seen at the time must not be said to cxst at all.
So if the back side does not exist, the front side also can as
well be said not to exwt (ye casyanupasthuta bhagaste casye
na syurevam nasty prshthamaty udasamap, na grhyeta, Vyasa-
bhashya, IV. 16). Therefore 1t must be said that there 1s an
independent external reality which 1s the common field of
observation for all souls in general, and there are also
separate ¢ Cittas” for separate individual souls (fasmdt
svatantro’rthah sarvapurushasidhdranal svatanirany ca cittans
pratipurusham, provartiante, id.). And all the experiences
of the purusha result from the connection of this “ Citta ”
(mind) with the external world. N

Now from this view of the reahty of the external world we
are confronted with another question—what is the ground
which underlies the mamfold appearance of this external
world which has been proved to be real ¢ What 1s that some-
thing which 1s thought as the vehiele of such qualities as pro-
duc-:e in us theideas ¢ What s that self-subsistent substratum
which is the basis of so many changes, actions and reactions
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that we always meet in the external world 2 Locke called
this substratum substance and regarded it as unknown, but
sald that though 1t did not follow that 1t was a product of
our own subjective thought yet it did not at the same time
exist \\'1thout us. Hume, however, tried to explain everpthing
from;‘bhe standpoint of association of ideas and denied all
notioxs of substantiality. We know that Kant, who was much
influenced by Hume, agreed to the cxistence of some such
unknown reality which he called the Thing-in-itself, the nature
of which, however, was absolutely unknowable, but whose
influence was a great factor in all our experiences.

But the Bhashya tries to penetrate deeper into the nature
of this substratum oz substance and says . dharmisvaripamalro
he dhaymah, dharmvikryd eva eshd dharmadvdrd propaiicyate,
Vyasa-bhashya, 111. 13. The characteristic qualities form the
very being itself of the characterised, and 1t 1s the change of
the characterised alone that 15 defailed by means of the
characteristic To understand thoroughly the exact signifi-
cance of this statement 15 will be necessary to take a more
detailed review of what has already been saxd about the gunas.
We know that all things mental or physical are formed by the
different collocations of sattva of the nature of illummation
(prakasa), rajas—the encrgy or mutative principle of the
nature of action (Ariyd@)-—and tamas—the obstructive prmerple
of the naturc of inertia (sthus) which in theiwr origmal and
primordial state are oo fine to be apprehended (gundndmpar-
amam riapam na drshirpathamrechaty, Vyasa-bhashya, IV 13).
These different gunas combine in various proportions to form
the manifold unmiverse of the knowable, and thus are made the
objects of our cogmtion. Through combining in different
proportions they become, in the wordsof Dr. B N Seal,” more
and more differentiated, determmate and coherent,’”” and thus
make themselves cognisable, yet they never forsake their own
true nature as the gunas. So we see that they have thus got
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two natures, one 1n which they remain quite unchanged as
gunas, and another in which they collocate and combine
themselves 1 various ways and thus appear under the veil
of a multitude of qualities and states of the mamfold knowable
(te wyaktasikshma gundtmanch [TV 13] . . sarvamdam
gundnd@m sanmvedavideshamatramity paramdrthato gendatmanah,
Bhashya, Wd ).

Now these gunas take three different courses of development
from the ego or ahamkira according to which the ego or
ahamkira may be said to be sittvika, rdjasa and timasa.
Thus from the sattvika side of the ego by a preponderance of
sattva the five knowledge-giving senses, e g hearing, sight,
touch, taste and smell are denived. From the rajas side of
ego by a preponderance of rajas the five active senses of speech,
etc , are derived. From the tamas side of ego or ahamkira
by a preponderance of tamas are derived the five tanmaétras.
From which again by a preponderance of tamas the atoms of
the five gross elements—earth, water, fire, air and ether are
derived.

In the derivation of these 1t must be remembered that
all the three gunas are conjointly responsible. In the deriva-
tion of a particular product one of the gunas may indeed be
predominant, and thus may bestow the prominent characteristic
of that product, but the other two gunas are also present
there and perform their functions equally well. Their
opposition does not withhold the progress of evolution but
rather helps it. All the thrce combine together in varying
degrees of mutual preponderance and thus together help the
process of evolution to produce a single product. Thus we
see that though the gunas are three, they combine to produce
on the side of perception, the senses, such as those of hearing,
sight, ete., and on the side of the knowable, the individual
tanméatras of gandha, rasa, riipa, sparfe and dabda. The
gunas composing each tanmitra again harmoniously combine
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with each other with a preponderance of tamas to produce
the atoms of each gross element. Thus in each combination
one class of gunas remains prominent, while the others
remain dependent upon it but help it indirectly in the evolution
of that particular product.



CHAPTER IV

THE PROCESS OF EVOLUTION

TaE evolution which we have spoken of above may be
characterised in two ways: (1) That arising from modi-
fications or products of some other cause which are themselves
capable of originating other products like themselves; (2)
That arising from causes which, though themselves derived,
yet cannot themselves be the cause of the origination of other
existences like themselves. The former may be said to be
shghtly specialised (aviesha) and the latter thoroughly
speciahsed (videsha).

Thus we see that from prakrti comes mahat, from mahat
comes ahamkara, and from ahamkara, as we have seen above,
the evolution takes three different courses accordng to the
preponderance of sattva, rajas and tamas orgmnating the
cognitive and conative senses and manas, the superintendent
of them both on one side and the tanmétras on the other.
These tanmatras agam produce the five gross clements.
Now when ahamkara produces the tanmatras or the senses,
or when the tanmétras produce the five gross elements, or
when ahamkara itself is produccd from buddhi or mahat,
1t 15 called tativantara-parmdma, ie. the production of a
different tattva or substance.

Thus in the case of taitvaniara-parindma (a8 for example
when the tanmétras are produced from ahamkara), it must
be ca.refully noticed that the state of being involved in the
tanmatras is altogether different from the state of being of

40
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ahamkira ; it is not a mere change of quality but a change
of existence or state of bemg.* Thus though the tanmitras
are derrved from ahamkara the traces of ahamkara cannot
be easily followed in them. This dertvation 1s not such that
the ahamkira remains principally unchanged and there 1
only a change of quality in 1t, but it is a different existence
altogether, having properties which differ widely from those
of ahamkéira. So 1t 1s called tattvintara-parinima, i.e.
~eyolution of different, categorics of cxistence.

Now the evolution that the senses and the five gross elements
can undergo can never be of this nature, for they are vifeshas,
or substances which have been too much speciabsed to allow
the evolution of any other substance of a different grade of
existence from themselves. With them there 1s an end of all
emanation. So we see that the aviSeshas or shghtly specialised
emanations are those which being themselves bul emanations
can yet yield other emanations from themselves, Thus we
see that mahat, ahamkara and the five tanmatras arc them-
selves emanations, as well as the source of other emanations
Mahat, however, though it is undoubtedly an avidesha or
shghtly specialised emanation, 15 called by another techmcal
name linga or sign, for from the state of mahat, the prakrti
from which it must have cmanated may be inferred Prakrt,
however, from which no other primal state is inferable, 1s called
tho alinga or that which is not a sign for the existence of any
other primal and more unspecialised state In one sensc all
the emanatioffs can be with justice called the lingas or states
of existence standing as the sign by which the causes from

» ¥ “ Tattvantnra-parmama * means the evolution of a wholly new category
of existenge ‘Thus the tanmitras are wholly duifferent from the ego from
which they are produced So the atoms are wholly different fiom the tan-
matras from which they are produced, for the latter, unlke the formei, have
no sense-properties In all combinations of atoms, there would arse thou-
sands of new qualities, but none of the products of the combination of atoms

can be called a tattvantara, or a new category of existence since all these
qualitzes are the direct mamfestations of the specifio properties of the atoms
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which they have cmanated can be directly inferred. Thus in
this sense the five gross clements may be called the Iinga of the
tanmatras, and they agam of the ego, and that again of the
mahat, for the unspecialised ones are inferred from their
specialised modifications or emanations. But this technical
name hinga is reserved for the mahat from which the abnga
or prakrti can be inferred. This prakrti, however, is the
eternal state which 18 not an emanation itself but the basis
and source of all other emanations.

The linga and the alinga have thus been compared in the
Karka :

“ hetumadanityamavyaps sakriyamanekasmiam lingam

savayavam paratantram vyakiam wparitamavyakiam.”

The linga has a cause, 1t 15 neither eternal nor universal,
but mobile, multiform, dependent, determmate, and pozsesses
parts, whereas the alinga is the reverse. The ahnga or
prakrti, however, being the cause has some characteristics in
common with 1ts lingas as distingushed from the purushas,
which are altogether different from 1t.

Thus the Karika says *

“ trgunamavwelky mishayah sGmanyamacetanam prasavadharmi
vyaktam tatha pradhanam tadviparitastathd puman.”

The manifested and the unmanifested pradhana ox prakit
are both composed of the three gunas, non-intelligent, objec-
tive, universal, unconscious and productive. Soul in these
respects is the reverse. We have seen above that prakrti
is the state of equilibrium of the gunas, which can in no way
be of any use to the purushas, and 18 thus held to be eternal,
though all other states are held to be non-eternal as they
are produced for the sake of the purushas.

The state of prakrti is that in which the gunas completely
overpowor each other and the characterstics (dharma)
and the characterised (dharmi) axe one and the same.
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Evolution is thus nothing but the manifestation of change,
mutation, by the energy of rajas. The rajas is the one
mediating aclivity that breaks up all compounds, builds up
new oncs and 1mtiates original modifications Whenever 1
any particular combination the proportion of sattva, rajas
or tamag alters, as a concition of this alteration, there is the
domnating activity of rajas by which the old equlibrium 1
destroyed and another equilibrium established, this in its
turn 1s again disturbed and agam another equlibrium 18
restored. Now the mamfestation of this latent activity of
rajas 1s what 1s called change or evolution. In the external
world the time that 1s taken by a paramanu or atom to move
from 1ts place is identical with a umt of change.* Now an
atom will be that quantum which i smaller or finer than
that point or limit at which it can in any way be perceived
by the senses. Atoms are therefore mere points without
magnitude or dimension, and the umt of time or moment
(kshana) that is taken up in changing the position of these

* Vyasa-bhashya, IIL 52, says that the smallest mdivisible part of a
thing 18 called a paraménu, Vyfidna Bhikshu mn explamnng 1t says that
paraménu here means guna, for if a thing say a stone 18 divided, then the
furthest limt of division 1s reached when we come to the mdivisible gunas.
But if the prakrti 18 all-pervading (vebkhx) how can the gunas be atomuc ?
Bkshu says ( Yoga-varttska, 1II 52) m reply that there aro some classes
of gunas (e g. thoso which produce mind antahharane and akiée) which
are all-pervading, while tho others are all atomic In Blkshu’s interpreta-
{ion & moment 18 to be defined as the time which a guna entity takes to
change 1ts own umt of space  Gunas are thus eqmvalent to the Vaideshika
paraminus, Bpikshu, however, does not deny that there are no atoms of
earth, water, etC , but he says that where reference 18 not made to these atoms
but to guna atoms for the partless units of time can only be compared with
the partless gunes, But Vicaspet: does not make any comment here to
mdicate that the smallest indivisble umib of matter should mean gunas
Moreover, Yoga-silira, I 40, and Vyasa-bhishye, 1. 45, speak of paramany
and apu 1n the sense of earth-atoms, ete. Even Bhkshu does not mamtam
that paramanu 1s used thers in the sense of atomic guna entities I
could not therefore accept Blukshu's interpretation that paramanu here
refers to guna. Paramanu may here bp taken in the sense of material
atoms of earth, water, eto. The atoms (paramigu) hero cannot be
absolutely partless, for it has two sides, prior (piirvadefs) and posterior
(utlaradesa).
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atoms is identical with one unit of change or evolution.
The change or evolution in the external world must therefore
be measured by these umts of spatial motion of the atoms ;
i.e. an atom changing 1ts own unit of space is the measure of
all physical change or evolution.

Each unit of time (kshana) corresponding to this change of
an atom of its own unit of space is the unit-measure of change.
This instantaneous succession of time as discrete moments one
following the other is the notion of the series of moments or
pure and simple succession. Now the notion of these discrete
moments is the notion of time. Even the notion of succession
18 one that does not really exist but is imagined, for a moment
comes into bemg just when the moment just before had passed
so that they have never taken place together. Thus Vyisa
in ITI. 52, says : “ kshanatathkramayorndsty vastusamaharah 1ti
buddhsamahdrah muhiirttaho atrdtradayal.” Sa tvayam kalah
vastusiinyo’pr buddhwmwrminah. The moments and their
succession do not belong to the category of actual things ;
the hour, the day and might, are all aggregates of mental
conceptions. This time which is not a substantive reality n
itself, but 15 only a mental concept, represented to us through
linguistic usage, appears to ordmary minds as if 1t were an
objective reality.

So the conception of time as discrete moments is the real
one, whereas the conception of time as successive or as con-
tinuous 18 unreal, being only due to the mmagination of our
cmpirical and relative consciousness. Thus Vacaspat: further
explaine1t. A moment 1s real (vastupatrtah) and is the essential
element of the notion of suceession. Successton involves the
notion of change of moments, and the moment 15 called time
by those sages who know what time is. Two moments cannot
happen together. There cannot be any succession of two
x:nmultaneoue things. Succession means the notion of change
involving a preceding and a succeeding moment. Thus there
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1s only the present moment and there are no preceding and
later moments. Therefore there cannot be any union of these
moments. The past and the future moments may be said to
exist only 1f we speak of past and future as 1dentical with
the changes that have become latent and others that exist
potentially but are not manifested. Thus m one mBment,
the whole world suffers changes. All these characteristics
are associated with the thing as connected with one particular
moment,*

So we find here that time 1s essentially discrcte, being only
the moments of our cognitive life. As two moments never
co-exust, thore is no succession or continuous time. They
exist therefore only i our empirical consciousness which
cannot take the real moments in thewr discrete nature but
connects the one with the other and thereby imagines either
suceession or continuous time,

Now we have said before, that each unit of change or
evolution 1s measured by this unit of time %shena or moment ;
or rather the umts of change are expressed in terms of these
moments or Ashanas. Of course i our ordinary conscious-
ness these moments of change cannot be grasped, but they
can be reasonably inferred. For at the end of a certain period
we observe a change in a thing; now this change, though
it becomes appreciable to us after a long while, was still going
on every moment, so, 1n this way, the succession of evolution
or change cannot be distinguished from the moments coming
one after aMother, Thus the Yoga-sitra says in IV, 33.
“ Succession 1volving a course of changes 18 associated with
the moments.” Succession as change of moments 18 grasped

* Bhikshu regards the movement of a guna of 158 own umt of space as
the ultimete umt of time (ishkana) The whole world 13 nothing else but a
sertes of shanas This view differs from the Buddhist view that everything
1s momentary 1n this that 1t does not admt of any other thing but the
lshanas (na tu kshapitirskiah kshawskah paddrthah kabcrdishyate tasstu
kshanamdirasthayyeva padarthah sshyate. Yoga-virttsha, 1IL 52).
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only by a course of changes. A cloth which has not passed
through a course of changes through a series of moments
cannot be found old all at once at any time. Even a new
cloth kept with good care becomes old after a time Ths
is what 15 called the termination of a course of changes and
by 1t the succession of a course of changes can be_grasped
Even before a thing is old there can be inferred a sequence
of the subtlest, subtler, subtle, grossest, grosser and gross
changes (Tattvavaiéarads, IV. 33).%

Now as we have seen that the unit of time 1s indistinguish-
able from the unit of change or evolution, and as these moments
are not co-existing but one follows the other, we see that there
1s no past or future existing as a continuous before or past,
and after or future. It 1s the present that really exwts as
the manifested moment; the past has been conserved as
sublatent and the future as the latent. So the past and
future exist in the present, the former as one which has already
had 1ts manifestation and 1s thus conserved in the fact of the
mamfestalion of the present. For the manifestation of the
present as such could not have taken place until the past
had already been manifested, so the manifestation of the
present 18 a concrete product 1nvolving within itself the mani-
festation of the past; i a simlar way 1t may be said that
the manifestation of the present contains within itself the seed
or the unmanifested state of the future, for if this had not
been the case, the future never could have happened. So we
see that the whole world undergoes a change¢-at one unit

. * Thete 18 a difference of opmnion ae regards the meammng of the word
* Lshanapratiyogs™ m IV 33 ~ Vicaspath says that 1t means the growth
?.ssoelated with a parteular Ashapa or moment (kshanapracayaéraya).
The word pratiyogi 18 mterpreted by Vacaspata as related (pratisambandhi).
Z‘I‘thkshu, however. gives a quite different meaning He nterprets Ashapa as
m_tgrval” and pratiyogi as “ opposite of ”* (varodh?) So “ kskanaprati-
yogt” means with hum “ without any iterval ” or * continuous.” He holds
that the siitra means that all change 18 continuous and not mn succession
There is according to his iterpretation no mterval between the cessation
of & previous character and the rise of a new ons.
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point of time, and not only that but it conserves within itself
all the past and future history of cosmic evolution.

We have pomnted out before that the mamfestation of the
rajas or energy as action is what 18 called change. Now this
manifestation of action can only take place when equlibrium
of a particular collocation of gunas 1s disturbed and thé rajas
arranges or collocates with itsell the sattva and tamas, the
whole group being made intelhgible by the inherent sattva.
So the cosmic history is only the history of the cifferent
collocations of the gunas. Now, therefore, if 1t 15 possible
for a seer to see in one vision the possible number of combina-
tions that the rajas will have with sattva and tamas, he can
in one moment perceive the past, present or future of this
cosmic evolutionary process, for with such minds all past
and future are concentrated at one point of vision which to
a person of ordinary empirical consciousness appears only
inthe sertes. For the empirical conseiousness, impure as 1t 1s,
it 18 1mpossible that all the powers and potencics of sattva
and rajas should become manifested at one pomnt of time,
it has to take things only through its senses and can thus
take the changes only as the senses are affected by them;
whereas, on the other hand, if its power of knowing was not
restricted to the limited scope of the senses, it could have
grasped all the possible collocations or changes all at once.
Such & perceiving mind whose power of knowing 18 not
narrowed by the senses can perceive all the finest modifica-
tions or changes that are going on in the body of a substance
(see Yoga-siira, II1. 53).



CHAPTER V
THE EVOLUTION OF THE CATEGORIES

Tee Yoga analysis points to the fact that all our cognitive
states are distingmshed from their objects by the fact of their
being intelligent. This intelligence is the constant factor
which persists amidst all changes of our cogmitive states.
We are passing continually from one state to another without
any rest, but m this varying change of these states we are
never divested of intelligence. This fact of intelligence is
therefore neither the particular possession of any one of these
states nor that of the sum of these states , for if it is not the
possession of any one of these states it cannot be the possession
of the sum of these states. In the case of the released person
agam there 18 no mental state, but the self-shinng intell-
gence. So Yoga regarded this mtelligence ag quite distinet
from the so-called mental states which became intelligent
by coming 1n connection with this mtelligence. The action-
less, absolutely pure and simple imntelligence I called the
purusha,

Yoga tacitly assumed a certan kind of a;;c_a.lysm of the
natwe of these mental states which sought to find out, if
possible, the nature of their constituent elements or moments
of existence Now in analysing the different states of our
mnd we find that & particular content of thought is Wllumin-
ated and then passed over. The 1deas rise, are illuminated
and pass away. Thus they found that “ movement” was
one of the principal elements that constituted the substance

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

Now apart from this rajas, thought when seen as divested
of 1ts sensnous contents secms to exbit one universal mould
or form of knowledge which assumes the form of all the
sensuous contents that are presented to 1. It is the one
universal of all our particular concepts or ideas—the basis
or substratum of all the different shapes imposed upon 1tself,
the pure and simple. Sativa in which there 18 no particularity
18 that element of our thought which, resembling purusha
most, can attam i1ts reflection within itself and thus makes
the unconscious mental states intelligible. All the contents
of our thought are but modes and limrtations of this umversal
form and are thus made inteligible. It 18 the one principle
of intelhgibility of all our conscious states.

Now our intellectusl hfe consists in a series of shining
1deas or concepts ; concepts after concepts shine forth in the
hght of the pure intelligence and pass away. But each
concept 18 but a limtation of the pure shmmmg umversal of
our knowledge which underlies all its changing modes or
modifications of concepts or judgments. This s what 1s called
pure knowledge 1n which there 1s nerther the knower nor the
known. This pure object—subjectless knowledge differs
from the pure mmtelhgence or purusha only 1 this that later
on 1t is liable to suffer various modifications, as the ego,
the senses, and’ the infinite percepts and concepts, etc., con-
nected therewith, whereas the pure intelligence remains ever
pure and changeless and is never the substratum of any
change. At this stage sattva, the intelligence-stuff, is
promment and rajas and tamas are altogether suppressed.
It 18 for this reason that the buddlu or mind 18 often spoken
of as the sattva. Being an absolute preponderance of sattva
it has nothing else to manifest, but 1t is its pure shining self.

E
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Both tamas and rajas being mostly suppressed they cannot
in any way affect the effulgent nature of this pure shinng
of contentless knowledge in which there is neither the knower
nor the known.

But 1t must be remembered that it is holding suspended
as 1t weore within itself the elements of rajas and tamas which
cannot manifest themselves owmg to the preponderance of
the sattva.

This notion of pure contentless consciousness 18 immediate
and abstract and as such 1s at once mediated by other neces-
sary phases. Thus we see that this pure contentless universal
consciousness is the same as the ego-universal (asmutd@mdtia).
For this conteniless universal consciousness 18 only another
name for the contentless unlimited, infinite of the ego-univer-
sal. A quotation from Fichte may here be useful as a com-
panison. Thus he says 1 the introduction to his Science
of Ethics: “ How an object can ever become a subject, or
how a being can ever become an object of representation .
this curious change will never be explamed by anyone who
does not find a pownt where the objective and subjective
are not distingwished at all, but are altogether one. Now
such a point 18 established by, and made the starting pownt
of our system. This pont 1s the Egohood, the Intelligence,
Reason, or whatever 1t may be named.”* The Vyase-bhashya,
IL. 19, describes 1t as Lingemdlram mahatlatvam saidmdatie
mahaty @mam, and agam 1 I. 36 we find 1t described as the
waveless ocean, peaceful infinite pure egohooty, This obscure
egohood 15 known merely as being. This mahat has also
been spoken of by Vijfidna Bhikshu as the manas, or mind,
a8 1t has the function of assimilation (niécaya). Now what
we have already said about mahat will, we hope, make 1t

* Nothing mote than & superficial compauison with Fichte 1s here 1n-
tended. A large majonity of the texts and the commentary hterature would

oppose the attempts of all those who would ke to & -yog
oppose ho - ]mes.p e to mterpret Samkhye-yoga
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clear that this mahat is the last Limit at which the subject
and the object can be considered as one indistingmshable
point which 15 neither the one nor the other, but the source
of both,

This buddhz 1s thus variously called mahat, asmitgmatra,
manas, sgitva, buddhy and linga, according to the aspects
from which tlus state 15 observed,

Thus state 15 called mahat as 1t 15 the most universal thing
conceivable and the one common source from which all other
things originate.

Now this phase of saltva or pure shumng naturally passes
mto the other phase, that of the Ego as knower or Ego as
subject The fiist phase as mahat or asmitimétra was the
state in which the sattva was predominant and the rajas and
tamas were in a suppressed condition. The next moment
18 that i which the rajas comes uppermost, and thus the
ego as the subject of all cogmtion—the subject I—the
knower of all the mental states—is derived. The con-
tentless subject-objectless “I” 15 the passive sattva aspect
of the buddln catching the reflection of the spirit of
purusha,

In its active aspect, however, 1t feels itself one with the
spieit and appeais as the ego or subject which knows, feels
and will, Thus Patafijah says, in II. 6  digdarsanadak-
tyorek@imateve asmatd, 1¢ ihe seemung idenlity of the seer
and the percaiving capacity 18 called asmild-ego. Agam n
Bhashya, 1. ﬂ, we have elatmka samwndasmata (lmowledge as
one 1dentieal is ssmitd) which Vacaspat: explains as s@ ca
atmand grahiha saha buddhireh@mukda samnd, ie. 1t is the
feeling of identity of the buddh (mind) with the self, the
perceiver. Thus we find that the mind is affected by its own
rajas or actvity and posits itself as the ego or subject as
actwvity. By reason of this position of the “I’ as active
it perceives itself in the objective, in all its conative and
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cognitive senses m its thoughts and feclngs and also . the
external world of extension and co-existence ; n the words
of Paficadikha (II. 5) thinking the ammate and inanimate
beings to be the self, man regards their prosperity as his own
and hecomes glad, and regards their adversity as his own
and is sorry. Here the “1” is posited as the active entity
which becomes conscious of 1tself, or 1o other words the
“]* becomes self-conscious. In analysing thus notion of
self-consciousness we find that here the rajas or element of
activity or mobility has become predominant and this pre-
dominance of rajas has been mamfested by the inherent
sattva, Thus we find that the rajas side or “I as active ”
has become manifested or known as such, i.e. “ 17 becomes
conscious of itself as active. And this 15 just what is meant
by self-consciousness.

This ego or self-consciousness then appears as the modifica-
tion of the contentless pure consciousness of the mind (buddhs),
it is for this reasonthat we sce that this self-consciousness s but
& modification of the universal mind. The absolute 1dentity
of subject and object as the egohood is not a part of our
natural consciousness, for 1n all stages of our actual conscious-
ness, even 1n that of self-consciousness, there 15 an element
of the preponderance of rajas or activily which directs this
unity as the knower and the known and then unites them as
it were. Only so far as I distinguish myself as the conscious,
from myself as the object of consciousness, am I at all conscious
of myself. e

When we see that the buddhi transforms 1tself into the ego,
the subject, or the knower, at this 1ts first phase there is no
other content which it can know, it therefore knows iisel
1n & very abstract way as the ““I,” or m other words, the ego
becomes self-conscious , but at this moment the ego has no
confent; the tamas bemng quite under suppression, it 1s
evolved by a preponderance of the rajas ; and thus its nature
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a8 rajas is manifested by the sattva and thus the ego now
essentially knows 1tself to be active, and holds 1tself as the
permanent energising activity which connects with itself all
the phenomena of our hfe.

But now when the ego first directs itself towards itself and
becomes conscious of itself, one question which naturally
comes to our mind 18, “ Can the ego direct itself towsrds
1self and thus divide itself into a part that sees and one that
15 seen 2 To meet this question it 15 assumed that the
gunas contain within themselves the germs of both sub-
jectivity and objectivity (gundndm ki dvawridpyam vyavasa-
yarmkatvam vyavaseydtmakatvam ca. Tattvavaisarads, II1. 47);
the gunas have two forms, the perceiver and the perceived.
Thus we find that in the ego the quahty of the gunas as the
perceiver comes to be first manifested and the ego turns
back upon 1tself and malkes itself 1ts own object. It 1s at this
stage that we are reminded of the twofold nature of the
gunas

It 15 by virtue of this twofold nature that the subject can
make 1teclf 1ts own ohject , but as these two sides have not
yet developed they are still only abstract and exist but in an
imphert way 1n this state of the ego (ahamlara)

Enquiring further into the nature of the relation of this ego
and the buddhi, we find that the ego 18 only another phase
or modification of the buddhi; however different 1t might
appear from buddhi it is only an appearance or phase of 1t ;
its reality 1s Che reality of the buddhi. Thus we see that when
the knower is affected 1 his different modes of concepts and
judgments, this too is to be ascribed to the buddhi. Thus
Vyasa writes (I, 18) that perception, memory, differentiation,
reasoning, right knowledge, decision belong properly to mmd
(buddln) and are only illusorily imposed on the purusha
(grakanadharanohapohatattvayfidnabhinwesd buddhau varita-
mana purushe adhyaropitasadbhavih).
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Now from this ego we find that three developments take
place in three distinct directions according to the preponder-
ance of sattva, rajas or tamas.

By the preponderance of rajas, the ego develops itself
into tke five conative senses, vk (speech), pini (hands),
pada (feet), payu (organ of passing the exereta) and upastha
(gencrative organ). By the preponderance of sattva, the
ego develops itself into the five cogmitive senses—hearing,
touch, sight, taste and smell; and by a preponderance of
tamas 1t stands as the bhitéadi and produces the five tan-
miétras, and these again by further preponderance of tamas
develops into the particles of the five gross elements of earth,
water, light, heat, air and ether.

Now it is clear that when the self becomes conscious of
itself as object we see that there are three phases i it * (1)
that m which the self becomes an object to itself; (1i) when
it directs itsclf or turns as the subject upon itself as the object,
this moment of activity which can effect an aspect of change
in itself; (11) the aspect of the consciousncss of the self,
the moment in which 1t perceives itself in its object, the
moment of the union of itsclf as the subject and itself as the
object in one lummosity of self-consciousness. Now that
phase of self 1n which 1t 18 merely an object to itself is the phase
of 1ts union with prakrti which further develops the prakrtin
moments of materiality by a preponderance of the meit
tamas of the bhiitddi into tanmairas and these again into the
five grosser elements which are then called THe grakya or
perceptible.

The sattva side of this ego or self-consciousness which was
hitherto undifferentiated becomes further diffcrentiated,
speciahised and modified into the five cognitive senses with their
respective functions of hearing, touch, sight, taste and smell,
ByPcl.u‘on.lsing with the evolution of the prakrt: on the tan-
métric side of evolution, These again individually suffer
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infinite modifications themselves and thus cause an infinite
variety of sensations in their respective spheres in our conscious
life. The rajas side of the ego becomes specialised as the active
faculties of the five different conative organs

There is another speciahisation of the ego as the manas
which 18 1ts direct 1nstrument for connecting itself witlt the five
cognitive and conative senses. What is perceived as mere
sensations by the senses i3 connected and gencrahsed and
formed 1nto concepts by the manas, 1t is therefore spoken
of as partaking of both the conative and the cognitive aspects
in the Samihya-karika, 27.

Now though the modifications of the cgo are formed
successively by the preponderance of sattva, rajas and tamas,
yet the rajas is always the accessory cause (sahakdri) of all
these varied collocations of the gunas; it is the supreme
principle of energy and supplies even intelligence with the
energy which it requires for 1ts own conscious activity. Thus
Lokaciryya says i his Tattvatraya: “‘the timasa ego
developing into the material world and the sattvika ego
developing into the eleven senses, both require the help of the
rajasa cgo for the production of this development ” (anyabhydm
ahamkarablyam svakaryyopajanane rdjasdhamiarah saholdry
bhavats) , and Barabara in lus Bhdshye writes. “just as a
seed-sprout requires for its growth the help of water as
mstrimental cause, 50 the rijesa ahamlkira (ego) works as the
accessory cause (sahakard) for the transformations of sattvika
and timast ahamkira into their evolutionary products.”
The mode of working of this instrumental cause 18 described as
“rajas is the mover.” The rajasa ego thus moves the sattva 2
part to generate the senses; the tamas part generating the
gross and subtle matter is also moved by the rajas, agent
movement. The rajasa ego is thus called the common ca
of the movement of the sattvika and the timasa ego. Vi
aspati also says :  though rajas has no separate work by i
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yet since sattva and tamas (which though capable of under-
going modification, do not do thewr work) are actionless in
themselves, the agency of rajas lies mn this that 1t moves them
both for the production of the effect.””* And according as the
modifications are sittvika, timasa or rajasika, the ego which
is the ¢ause of these different modifications is also called
vaikarika, bhiitddi and tajasa  The mahat also as the source
of the vaikanka, taijasa and bhiitad: ego may be said to have
three aspects.

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

To take for example the specific case of the faculty of hearing
and 1ts organ, we see that the faculty of hearing 1s seated m
the ether (@kd@sa) withm our ear-hole. Tt1s here that the power
of heanng is located. When soundness or defect 18 noticed
therein, soundness or defect is noticed in the power of hearing
also. When the sounds of solds, etc., are heard, then the
power of hearing located in the hollow of the car stands in need
of the resonance produced in the dkada of the ear.

Thus sense of hearing, then, having 1ts origin in the principle
of ahamkaa, behaves like 1ron, and is drawn by the sounds
origmated and located in the mouth of the speaker acting
as loadstone, and transforms them into its own successive
modifications (vrttr) and thus senses the somads of the
speaker. And it is for this reason that for every living
creature, the perception of sound in external space
in the absence of defects is never void of authority,

’Il‘IthZ Pancasikha also says, as quoted in Vydsa-bhdshya,
.41

* Tativakaumuds on Samkhya-karikd, 26,
t Tattvavarérads, 111, 41, v
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“To all those whose organs of hearing are situated in the
same place (at different times) the dkaéa sustaming the sense
of hearing is the same.” The akisa, again, in which the power
of hearing 1s seated, 18 born out of the somferous tanmatra, and
has therefore the quality of sound inherent 1n itself. It 1s by
this sound acting 1n umson that it takes the sounds of &xternal
solids, efe. This then proves that the dkada is the substratum
of the power of hearing, and also possesses the quality of
sound And this sameness of the situation of sound 1s an
indication of the existence of dkdsa as that which is the sub-
stratum of the auditory power (Srufs) which mamifests the
sounds of the same class in akdda. Such a mamfestation of
sound cannot be without such an auditory sense-power.
Nor 18 such an auditory power a quality of prthivi (carth),
ete., because it cannot be 1 its own self both the mamfestor
and the mamfested (vyakngya and vyaiijoka), Tattvavarsaradz,
III. 41. It is the auditory power which manifests all sounds
with the help of the dkaga of the sense organ.

The theory of the gunas was accepted by many others
outside the Samkhya-Yoga circle and they also offered their
opmions on the nature of the categories.

There are thus other views prevalent about the genesis of
the senses, to which 1t may be worth our while to pay some
attention as we pass by.

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

sittvika ego+sound potential (§abda-tanmitra)=scnse
of hearing.

sattvika ego+touch potential (Spars-tanmatra)=secnse of
touch.

sattvika ego-sight potential (§ripa-tanmétra)=scense of
vision,
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sattvika ego--taste potential (vasa-tanmétra)=sense of
taste.

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

The conative sense of speech is developed in association
with the'sense of hearing ; that of hand in association with the
sense of touch , that of feet in association with the sense of
vision ; that of upastha in association with the sense of taste ;
that of payu 1n association with the sense of smell.

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

TheNaiyayikas,however, think that the senses are generated
by the gross elements, the car for example by &késa, the touch
by air and so forth. But Lok3caryya in his Tattvatraye holds
that the senses are not generated by gross matter buf are
rather sustained and strengthened by it.

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

The view of the Vyasa-bhashya is, I believe, now quite clear
since we sec that the mahat through the asmitd generates from
the latter (as diffcrentiations from it, though 1t itself exists
as ntegrated in the mahat), the senses, and their correspond-
mg gross elements.

Before proceceding further to trace the development of
the bhiitadi on the tanmitre side, I think it is best to refer
to the views about the supposed difference betwéva the Yoga
and the views of the Simkhya works about the evolution of
the categories. Now according to the Yoga view two parallel
lines of evolution start from mahat, one of which develops
into the ego, manas, the five cognitive and the five conative
senses, while on the other side 1t develops into the five grosser
elements through the five tanmatras which are directly
produced from mahat through the medium ahamkira,
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Thus the view as found in the Yoga works may be tabulated
thus :—

Prakrti
Mahat or Asmitamatra
| l
Asnllita Tanmétras—b
1 |
11 senses b5 gross elements .
The view of the Samkhya works may be tabulated thus :—
Prakrii
l
Mahat
|
Ego
l
|
11 senses 5 Tanmatras

5 gross elements

The place in the Vyasa-bhishya which refers to this genesis
is that under méeshaviseshalingamatralingan: gunaparvdm, 11
19. There it says that the four bhiitas are ether, air, fire,
water and earth. These are the vifeshas (specialsed modi-
fications) 8t the unspecialised modifications the tanmatras of
sound, touch, colour, taste and smell. So also are the cogniiive
senses of hearing, touch, eye, tongue, and nose and the conative
senses of speech, hand, feet, anus and the generative organ.
The eleventh one manas (the co-ordinating organ) has for its
object the objects of all the above ten senses. So these are
the specialised modifications (videshas) of the unspecialsed
(avifesha) asmitd. The gupas have these sixieen kinds of
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specialised modifications (videshaparindma). The gix un-
specialised modifications are the sound tanmatra, touch
tanmitra, colour tanméatra, taste tanmatra and smell tan-
métra. These tanmatras respectively contain one, two,
three, four, and five special charactemstics. The sixth
unspeciahsed modification is asmitdmatra. These arc the
six avidesha evolutions of the pure being, the mahat The
category of mahat is merely & sign beyond the avidcshas and
1t 18 there that these exist and develop.

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

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

“But hke the senses the tanmatras are also special
modifications of the ahamkéra having specially modified
characteristics such as sound, touch, etc., why, therefore, are
they not mentioned as special modifications (videshts) 2  The
answer1s that those only are mentioned as special modification
which are ultimate special modifications. The tanmatras are
indeed the special modifieations of theego, but they themselves
produce further special modifications, the bhiitas. The
avideshas are explaned as the six avideshas. The tanmatras
are generated from the tdmasa ahamkira gradually through

sound, etc. The category of mahat which is the ground of
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all modifications, called also the buddhi, has six evolutionary
products called the avideshas. Though the mahat and the
prakrti may also be regarded as the root-causes out of which
the tanmitras have evolved, yet the word aviSesha is used
af a fechnical term having a special application to the six
avideshas only.” The modifications of these are &om the
bnddhi fhrough the intermediate stage of the ahamkira, as
has been explained in the Bhashya, I. 45.

Thus we see that the Yoga-viritika says that the Bhdshya
is here describmg the modifications of buddhi n two distinet
classes, the avifeshas and the wifeshas ; and that the mahat
has been spoken of as the source of all the avideshas, the five
tanmditras and the ego; strictly speaking, however, the
genesis of the tanmatras {rom mahat takes place through the
ego and 1n association with the ego, for 1t has been so described
in the Bhashya, 1. 45.

Négeda in explaining this Bhaskye only repeats the view
of Yoga-varttska.

Now let us refer to the Bhdshya of I, 45, alluded to by
the Yoga-varttika: “The gradual series of subtler causes
proseeds up to the alinga or the prakrtr. The earth atom
has the smell tanmatra as its subtle cause; the water atom
has the taste tanmitia ; the air atom the touch tanmatra ;
the akada atom the sound tanmitra ; and of these ahamkara
15 the subtle cause; and of this the mahat 15 the subtle
cause.” Here by subtle cause (s@kshma) it is upddanakarana
or material cause which 18 meant; so the Bhashye further
says. “If is true that purusha is the subtlest of all. But
yet as prakrti is subtler than the mahat, it is not in that sense
that purusha is subtler than prakrti for purusha is only an
instrumental cause of the evolution of mahat, but not its
material cause.” I beheve 1t 15 quite clear that ahamkira
18 spoken of here as the sitkshma anvayik@rana of the tan-
matras. This anvayikarana is the same as upadana (material
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cause) as Vacaspati calls 1t. Now again in the Bhashya of
the same sitra IL. 19 later on we sec the linga or the mahat is
the stage next to prakrt, it 18 differentiated from it though
still remaining integrated in the regular order of evolution.
The s1x avifeshas are again differentiated while still remaining
mntegrat.d in the mahat in the order of evolulion (parpdma-
Fiamanyama). )

The mahat tattva (linga) 1s associated with the prakrti
(almga). Its development is thus to be considered as the
production of a differentiation as ntegrated within the
praksti, The six avideshas are also to be considered as the
production of successive differentiations as integrated within
the mahat.

The words saimsishie vwicyunte are the most imporiant
here for they show us the real nature of the transformations.
“ Sams shts” means integrated and ‘ wwicyante” means
differentiated. This shows that the order of evolution as
found m the Samkhya works (viz. mahat from prakrti, aham-
kira from mahat and the eleven senses and the tanmatras
fro1a ahamkara) 18 true only in this sense that these modifica-
tions of ahamkira take place directly as caffercntiations of
characters 1 the body of mahat. As these differentiations
take place through ahamkéra as the first moment in ihe
series of transformations 1t is said that the transformations
take place directly from ahamkira, whereas when stress
18 laid on the other aspect 1t appears that the transformations
are but differentiations as integrated in the body of the
mahab, and thus it is also saxd that from mahat the s1x aviées-
has—namely, ahamkara and the five tanmétras—come out.
Thus conception of evolution as differentiation within inte-
gration hnidges the gulf between the views of Yoga and the
Samkhya works. We know that the tanmtras are produced
from the t3masa ahamkéra This ahamkara is nothing but the
tamasa side of mehat roused into creaiive activity by r.jas.
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The sattvika shamkira is given as a separate category pro-
ducing the senses, whereas the tamas as bhiitadi produces the
tanmatras from its disturbance while held up within the
mahat.*

Nageda in the Chaya-vyakhya of II. 19, however, follows
the Samkhya explanation He says: * The five tgnmatras
having 1n order one, two, three, four and five characteristics
are such that the preccding ones are the causes of the succeed-
mg oncs. The dabdatanmatra has only the characteristic of
sound, the sparsatanmatra of sound and touch and so on. ...
All these tanmatras are produced from the tdmasa ahamkéra
i the order of Sabda, sparda, ete.”” This 1gnores the mmterpre-
tation of the Vydasa-bhishya that the tanmatras are differentia-
tions within the integrated whole of mahat through the
intermediary stage of the tamasa ahamkara.

* Thig was first pointed out by Dr B N. Seal in his Phg.swal, Chemacal

and Mechanical Theories of the Ancient Hindus n Dr T C, Ray's Hindu
Chemastry, Vol II



CHAPTER VI
EVOLUTION AND CHANGE OF QUALITIES

Tax order of the evolution of the tanmétras as here referred
1o 13 as follows :—

Bhiatad: (tdmasa ahamkira)
LS
Sabdatanmatra
|
Sparéatanmatra
Riipatanmatra
Rasatanmatra

CGandhatanmatra

The evolution of the tanmétras has been variously described
in the Purdnas and the Smrti literature, These divergent
views can briefly be brought under two headings : those which
derive the tanmaétras from the bhitas and those which derive
them from the ahamkéara and the bhitas from them. Some
of these schools have been spoken of in the Barabara Muni’s
commentary on the Taitvatraya—a treatise on the Raméinuja
Philosophy—and have been already explained in a systematic
way by Dr. B. N. Seal. I therefore refrain from repeating
them needlessly. About the derivation of the tanmatras all
the other Samkhya treatises, the Karika, the Kaumuds, the
Tattvavaiéarads, the Swre and Pravacana-bhashya, the

84
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Siddhantacandrika, Satrarthabodhani, the Rajamartanda and
the Manwprabh@ seem to be silent, Further speaking of the
tanméiras, Vifidna Blukshu says that the tanmatras exist
only in unspecialised forms, they therefore can be neither
felt nor percerved 1n any way by the senses of ordinary men.
This is that indeterminate state of matter i which ey can
never be’istingmished one from the other, and they cannot
be perceived to be possessed of different qualities or speciahised
m any way. It s for this that they are called tanmatras, i.e.
their only speciahization is a mere thatness. The Yogns
alone perceive them.

Now turning towards the further evolution of the grosser
elements from the tanméiras, we see that thcre are great
divergences of view here also, some of which are shown
below. Thus Vicaspati says - “ The earth atom is produced
from the five tanmétras with a predommmance of the smell
tanmatra, the water atom from the four tanmatras excepting
the smell tanmitra with a preponderance of the taste tan-
matra, and so on ”’ (1. 44)

Thus here we find that the dkédda atom (anu) has been
generated simply by the &kasa tanmitra ; the vayu atom
has been generated by two tanmatras, Sabda and sparsa,
of which the sparda appears there as the chief. The tejas
atom has been developed from the éabda, sparéa and ripa
tanmatras, though the 1fipa 18 predommant in the group.
The ap atom has been developed from the four tanmatras,
Sabda, sparéa, rlipa and rasa, though rasa 18 predominant
in the group, and the earth or kshiti atom has been developed
from the five tanmatras, though the gandha tanmaira 1s
predominant in the group.

Now the Yoga-varttika agrees with Vacaspatii in all these
details, but differs from him only 1 maintaining that the
akada atom has been generated from the Sabda tanmaira
with an accretion from bhiutddi, whereas Vacaspafa says

F
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thal the dkada atom is gencrated simply by the akaéa
tanmatra.*

Nageéa, however, takes a shihgtly different view and says
that to produce the gross atoms from the tanmatras, an
accretion of bhiitidi as an accompanying agent 18 necessary
at every step , so that we see that the viyu atom 1s produced
from these three. $abda--sparéa--accretion from bhitadi.
Tejas atom=4~abda 8parsa +riipa +accretion from bhiitadi
Ap atom = éabda + Sparda 4 riipa + rasa - accretion from
bhiitadi Kshit1 atom = fabda + Sparda - ripa -+ rasa +
gandha + accretion from bhatad.

I refrain from giving the Vishnu Purdne view which has
also been quoted in the Yoga-varitika, and the view of a certain
school of Vedantists mentioned 1n the Tattva-mirdpana and
referred to and described in the Tattvatraya, as Dr. B. N.
Seal has already desciibed them 1n his article.

We see thus that from bhiitddi come the five tanmaitras
which can be compared to the Valfeshika atoms as they
have no parts and neither grossness nor visible differentiation
Some differentiation has of course already begun i the
tanmatras, as they are called dabda, §parda, riipa, rasa and
gandha, which therefore may be said to belong to a class akin
to the grosser elements of &kasa, viyu, tejas, ap and
kshata §

The next one, the paramanu (atom), which 18 gross in its
nature and is generated from the tanmatras which exist in
it as parts (fenmdtrivayava) may be compared with the
trasarenu of the Vaideshukas. Thus the Yoga-virttika says :
“tlus 15 called paraménu by the Vaideshikas. We however
call the subtlest part of the vimble earth, earth atoms”

* Yoga-varitike, I 45

T 1have already sd before that Binkshu thinks that the gunas (except

the all:pervadmg ones) may be compared to the Vaifeshike atoms See
Yoga-vartiha, 111 852

1 . Vyhea-bhashya—" subdidinam mAirttisamanajdtiyanam,” IV. 14,
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(IV. 14). The docirine of atoms 1> recognised both in the
Yoga-sutras (I. 46) and the Bhashya (III. 52, IV, 14, etc.).

Whether Samkhya admitied the paramanus (atoms) or not
cannot be definitely seltled. The Samhhya-karila does not
mention the paramanus, but Vyfidna Blukshu thinks that
the word “‘sdkshma™ in Karka, 39, means paraménus
(Yoga-varttska IV. 14). Though the word paraminu is not
mentioned in the Karikd, I can hardly suppose that Samlkhya
did not admut it in the sense m which Yoga did For 1t does
not seem probable that Samkhya should think that by the
combination of the subtle tanmétras we could all at once
have the bigger lumps of bhiita without there being any
particles. Moreover, since the Yoga paraméinus are the
finest vistble particles of matter it could not have been
dented by Samkhya. The supposition of some German
scholars that Simkhya did not adrut the paraminus does
not seem very plausible. Bhikshu in Yoga-vartteka, I11. 52,
says that the gunas are 1n reality Vaideshika atoms.

The third form is gross air, fire, water, ¢tc., which is said
to belong to the mahat (gross) class. I cannot express it
better than by quoting a passage from Yoga-varttika, IV. 4 ;
“ The Bhashye holds that in the tanmatras there exists the
specific differentiation that constitutes the five tanmatras,
the kshiti atom 1s generated and by the conglomeration of
these gross atoms gross earth 1s formed. So again by the com-
bmation of the four tanmétras the water atom 15 formed and
the conglomeration of these water atoms makes gross water.”

¢ It should be noted here : since the Bhdshya holds that the
tanmatras of sound, etc., are of the same class as the corre-
sponding gross clements 1t may be assumed that the combining
tanmatras possess the class characteristics which are made
manifest 1n gross elements by hardness, smoothness, etc.”
Bhikshu holds that since Samkhya and Yoga are similar (sama-
natantra) this is to be regarded as being also the Samkhya view,
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There is, however, another measure which 1s called the
measure of parama mahat, which belongs to akada for ex-
ample.

Now these paraminus or atoms are not merely atoms of
matter but they contain within themselves those particular
qua.htles by vuntue of which they appear, as pleasant, un-
pleasant or passive to us. If we have expressed ourselves
clearly, I believe 1t has been shown that when the mner and
the outer proceed from onc source, the ego and the external
world do not altogether differ in nature from the inner, both
have been formed by the collocation of the gunas (sarvamidam
gunanam sannwesomseshamdtram). The same book which n
the 1nner microcosm is written in the language of ideas has
been n the external world written in the language of matter
So 1n the external world we have all the grounds of our inner
experience, cognitive as well as emotional, pleasurable as well
as pamful. The modifications of the external world are only
translated 1nto ideas and feehngs, therefore these para-
ménus are spoken of as endowed with feelmgs.

There is another difference between the tanmétras and the
paraminus. The former cannot be perceived to be ecndowed
with the feeling elements as the latter. Some say, however,
that 1t is not true that the tanmatras are not endowed with
the feeling elements, but they cannot be perceived by any save
the Yogns , thusitissud - tanmatrandmam parasparavydv:i-
tasvabh@vatvamastyeva tacca yogimatragamyam. Thetlanmatras
also possess differentiated characters, but they can be per-
ceived only by the Yogins; but this is not universallyadmitted.

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

* Vydsa-bhishya, I 19.
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With the bhiitas we have the last stage of evolution of the
gunas, The course of evolution, however, does not cease here,
but continues coaselessly, though by 1ts process no new stage
of existence 18 generated, but the product of the evolution
is such that in 1t the properties of the gross elements which
compose 1ts constitution can be found directly. Tkis 1s what
18 called dkarmaparmdma, as distinguished from the fatt-
vantara-parmdmae spoken above, The evolution of the
vifeshas from the avifeshas 1s always styled tattvantara-
parinima, as opposed to the evolution that takes place among
the videshas thomselves, which 1s called dharmaparindma ox
evolution by change of qualitics. Now these atoms or
paramanus of kshiti, ap, tejas, marut or akasa conglomerate
together and form all sentient or non-sentient bodies 1 the
world. The different atoms of earth, air, fire, water, cte,
conglomerate together and form the different animate bodies
such as cow, ete., or inanimate bodies such as jug, ete., and
vegetables like the tree, etc. These bodies are bwilt up by
the conglomerated units of the atoms 1n such a way that they
are almost in a state of combmation which has been styled
ayutasiddhavayave In such a combination the parts do not
stand independently, but only lnde themselves as it were in
order to manifest the whole body, so that by the conglomera-
tion of the particles we have what may be called a body,
which is regarded as qute a different thing from the atoms
of which 1t 18 composed. These bodies change with the dii-
ferent sorts of change or arrangement of the particles, accord-
ing to which the body may be spoken of as * one,” ‘“large,”
“ small,” *‘ tangible * or * possessing’’ the qualty of action.
Some philosophers hold the view that a body is really nothing
but the conglomeration of the atoms; but they must be
altogether wrong here since they have no right to ignore the
“body,” which appears before them with all its specific
qualities and attributes; moreover, if they ignore the body
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they have to ignore almost everything, for the atoms them-
selves are not visible.

Again, these atoms, though so much unlke the Vaifeshika
atoms since they contain tanmatras of a different nature as
their constituents and thus differ from the simpler atoms of
the Vaifeshikas, compose the constituents of all inorganic,
organic or ammal bodies in such a way that there 18 no break
of harmony—no opposition between them ;—but, on the
contrary, when any one of the gunas existing in the atoms
and their conglomerations becomes prominent, the other
gunas though their functions are different from 1t, yet do not
run counter to the prominent gunas, but conjorntly with them,
help to form the specific modification for the experiences of
the purusha In the production of & thing, the different
gunas do not choose different independent courses for their
evolution, but join together and effectuate themselves in the
evolution of a single product. Thus we see also that when
the atoms of different gross elements possessing different
properties and attributes coalesce, thewr difference of attri-
butes does not produce confusion, but they umte in the
production of the particular substances by a common
teleological purpose (see Vydsa-bhashya, IV. 14).

We thus see that the bodies or things composed by the
collocation of the atoms in one sense differ from the atoms
themselves and in another are identical with the atoms
themselves We see therefore that the appearance of the
atoms as bodies or things differs with the change of position
of the atoms amongst themselves. So we can say that the
change of the appearance of things and bodies only shows
the change of the collocation of the atoms, there being always
a change of appearance in the hodies consequent on every
change in the position of the atoms The former therefore
is only an explicit appearance of the change that takes place
1 the substance itself ; for the appearance of a thing 18 only
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an explicit aspect of the very selfsame thing—the atoms;
thus the Bhishye says: dharmusvariipamdiro hi dharmah,
dharmwnkriy@ eva esh@ dharmadv@id prapoficyate, ie. a
dharma (quality) is merely the nature of the dharmin
(substance), and 1t 18 the changes of the dharmin that are
made expheit by the dharmas* Often 1t happens that
the change of appearance of a thing or a body, a » tTee or &
piece of cloth, for example, can be marked only after a long
mterval This, however, only shows that the atoms of the
body had been contmually changing and consequently the
appearance of the body or the thing also had been continually
changing ; for otherwise we can 1 no way account for the
sudden change of appearance. All bodics are continually
changing the constituent collocation of atoms and their
appearances. In the smallest particle of time or kshana the
whole universe undergoes a change. Each moment or the
smallest particle of time is only the mamfestation of that
particular change. Time therefore has not a separate exist-
ence in this philosophy as in the Vaideshika, but it 18 only
1dentical with the smallest amount of change—wvaz. that of
an atom of 1ts own amount of space. Now here the appearance
is called the dharma, and that particular arrangement of
atoms or gunas which is the basis of the particular appearance
18 called the dharmin. The change of appearance 1s therefore
called the dharma-parindma.

Again this change of appearance can be looked at from
two other aspects which though not intrinsically different
from the change of appearance have their own special points
of view which make them remarkable. These are lakshana-
porin@maeandavasthd-parindmae. Takingthe particular colloca-
tion of atoms in a body for review, we see that all the subse-
quent changes that take place in it exist i 1t only in & latent
way in it which will be mandfested in future. All the previous

¥ Vydsa-bhashya, 1IL 13. 1 Ibd.
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changes of the collocating atoms are not also lost but exish
only in a sublatent way m the particular collocation of atoms
present before us. For the past changes are by no means
destroyed but are preserved i the peculiar and particular
collocation of atoms of the present moment. For had not the
past chanzes taken place, the present could not appear. The
present had held 1tself hidden in the past just as the future
15 hidden within the present It therefore only comes into
being with the unfolding of the past, wiich therefore exists
only 1n a sublatent form w it.

Tt 18 on account of this that we see that & body comes into
being and dies away. Though this birth or death is really
subsumed the change of appearance yet it has 1ts own special
aspect, on account of which 1t has been given a separate name
as lakshana-parnama. It considers the three stages of an
appearance—the unmamfested when it exists m the future,
the mamfested moment of the present, and the past when 1t
has been manifested—lost to view but preserved and retained
in all the onward stages of the evolution. Thus when we say
that a thing has not yet come 1nfo being, that it has yust come
into being, and that 1t is no longer, we refer to this lakshana-
parindma which records the history of the thing in future,
present and past, which are only the three different moments
of the same thing according to its different characters, as
unmantested, mamiested and manifested in the past but
conserved.

Now 1t often happens that though the appearance of a
thing 18 constantly changing owing to the continual change
of the atoms that compose 1t, yet the changes are so fine and
mfimtesimal that they cannot be marked by anyone except
the Yogins ; for though structural changes may be going on
tending towards the final passing away of that structure and
body imnto another structure and body, which greatly differs
irom 1%, yet they may not be noticed by us, who can take note
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of the bigger changes alone. Taking therefore two remark-
able stages of things, the difference between which may
be s0 notable as to justify us in calling the later the dissolution
or destruction of the former, we assert that the thing has
suffered growth and decay 1 the interval, during which the
actual was passing into the sublatent and the potsatial was
tending “towards actualization This is what 15 called the
avastha-parmama, or change of condition, which, however,
doces not materially differ from the lakshana-parmima and can
thus be held to be 2 mode of 1t. It 18 on account of this that
a substance is called new or old, grown or decayed. Thus
mn explaining the 1illustration given in the Bhashya, III. 13:
“there 15 avasthd-parnama, At the moments of cessation
the potencies of cessation become stronger and those of
ordimary experience weaker.” The Yoga-vdrttiha says:
“ The strength and weakmness of the two potencies is like the
newness or oldness of a jug, growth and decay being the
same as origmation and decease, there 18 no difference here
from lakshana-parinama.”

It 18 now time for us to examine once more the relation of
dharmin, substance, and dharma, 1ts quality or appearance.

Dharmin, or substance, 15 that which remams common
to the latent (as having passed over or éanfa), the rsing
(the present or udita) and the unpredicable (future or avya-
padesya) characteristic qualities of the substance.

Substance (take for example, earth) has the power of
existing in the form of particles of dust, & lump or a jug by
which water may be carried. Now taking the stage of lump
for oxamination we may think of its previous stage, thai of
particles of dust, as being latent, and 1ts future stage as jug
a8 the unpredicable, The earth we sce here to be common
to all these three stages which have come into being by 1ts
own activity and consequent changes. Karth here 1s the
common quality which remains unchanged in all these stages,
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and so relatively constant among its changes as particles,
lump and jug This earth therefore 15 regarded as the
dharmin, characterised one, the substance , and 1ts stages
as its dharma or qualities. When this dharmin, or sub-
stance, undergoes a change from a stage of lump to a stage
of jug, it,undergoes what 1s called dharma-parindma or change
of quality.

But 1ts dharma, as the shape of the Jug may be thought
to have itself undergone 2 change—masmuch ag 1t has now
come into being, from a state of relative non-being, latency
or unpredicability. This 1s called the lakshana-parmama of
the dharma or qualities as constituting a jug This jug is
again suffering another change as new or old according as
1t 16 Just produced or is gradually runming towards 1ts drssolu-
tion, and this 15 called the avasthd-parnama or change of
condition. These three, however, are not separate from the
dharma-parnama, but are only aspects of it, so 1t may
be said that the dharmn or substance directly suffers the
dharma-pannama and mdirectly the lakshana and theavastha-
parmndma. The dharma, however, changes and the lak-
shana-parindma can be looked at from another point of view,
that of change of state, viz. growth and decay Thus we see
that though the atoms of kshits, ap, ete., remain unchanged,
they are constantly suffering changes from the inorganic to
plants and ammals, and from thence again back to the in-
organic There 18 thus a constant circulation of changes in
which the different atoms of kshiti, ap, tejas, vayu and
akisa remaining themselves unchanged are suffering dharma-
parmama as they are changed from the inorganic to plants
and animals and back again to the morganic. These different
states or dharmas (as imorganic, ete.), again, according as they
are not yet, now, or no longer or passed over, are suffering
the lakshana-parinima. There is also the avastha-parinima
of these states according as any one of them (the plant state
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for example) is growing or suffering decay towards its dis-
solution,

This circulation of cosmic matter 1n general applies also to
all particular things, such as the jug, the cloth, etc., the order
of evolution here will be that of powdered particles of earth,
lump of earth, the earthen jug, the broken halves ¢f the jug,
and again the powdered earth. As the whole substance has
only one identical evolution, these different states only happen
in order of succession, the occurrence of one characterstic
being displaced by another characteristic which comes after 1t
immediately. We thus see that one substance may undergo
endless changes of characteristic in order of succession , and
along with the change of characteristio or dharma we have the
lakshana-parinama and the avastha-parinama as old or new,
which 18 evidently one of infinitesimal changes of growth and
decay Thus Vacaspatigives the following beautiful example .
“Fven the most carefully preserved rice in the granary
becomes after long years so brittle that 1t erumbles mto atoms.
This change cannot happen to new rice all on a sudden. There-
fore we have to admit an order of successive changes” (Tattva-
vawsdaradt, 111, 15).

We now see that substance has nerther past nor future;
appearances or quahties only are manifested i time, by virtue
of which substance 18 also spoken of as varying and changing
temporally, just as a line remains unchanged in itself but
acqurres different significances according as one or two zeros
are placed on 1ls right side. Substance—the atoms of kshats,
ap, tejas, marut, vyoman, etc., by various changes of quality
appear as the manifold varieties of cosmical existence. There
is no intrinsic difference between one thing and another, but
only changes of character of one and the same thing ; thus the
gross elemental atoms like water and earth particles acquire
various qualities and appear as the various juices of all fruits
and herbs. Now in analogy with the arguments stated above,
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it will seem that even a qualified thing or appearance may be
relatively regarded as substance, when it is seen to remam
common to various other modifications of that appearance
itself. Thus & jug, which may remain common m all its
modifications of colour, may be regarded relatively as the
dharmin . or substance of all these special appema.nces or
modifications of the same appearance.

We remember that the gunas, which are the final sub-
stratum of all the grosser particles, are always in a stato of
commotion and always evolving in the manner previously
siated, for the sake of the experience and final realisation of
the parusha, the only object or end of the prakrti. Thus the
Bhashya, I11. 13, says: “So it 15 the nature of the gunas that
there cannot remain even a moment without the evolutionary
changes of dharma, lakshana and avastha ; movement 1s the
characteristic of the gunas. The nature of the gunas 1s the
cause of their constant movement ’

Although the pioneers of modern scientific evolution have
tried to observe scientifically some of the stages of tho growth
of the morganic and of the amimal worlds into the man, yet
they do not give any reason for it. Theirs 15 more an exper:-
mental assertion of facts than a metaphysical account of
evolution. According to Darwin the general form of the
evolutionary process is that which is accomplished by * very
slight variations which are accumulated by the effect of natural
selection,” And according to a later theory, we see that a new
specics 1s constituted all at once by the simultaneous appear-
ance of several new characteristics very different from the old.
But why this accidental variation, this seeming departure from
the causal chain, comes into being, the evolutionists cannot
explain  But the Samkhya-Patafijala doctrine explains it
from the standpoint of teleology or the final goal inherent in all
maiter, 50 that it may be serviceable to the purusha. To be
serviceable to the purusha is the one moral purpose in all
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prakriz and its manifestations in the whole material world,
which gmide the course and direction of the smallcst particle
of matter. From the scientific point of view, the Samkhya-
Pitafijala doctrine 18 very much i the same position as
modern science, for it does not explan the cause of the
accidental variation noticed 1n all the stages of evglutionary
process from any physical pomnt of view based on the obscrva-
tion of facts,

But 1t does much credit to the Pataiijala doctrines that they
explain this accidental varation, this avyepadesyatva or
unpredicabihty of the onward course of evolution from a
moral pomt of view, that of teleology, the serviceability of the
pwusha. They found, however, that this teleology should not
be used to usurp the whole nature and function of matter.
We find that the atoms are always moving by virtue of the
rajas or energy,and 1t is to this movement of the atoms 1n space
that all the products of evolution are due. We have found
that the difference between the Juices of Coco-nut, Palm, Bel,
Tinduka (Diospyros Embryopteries), Amalaka (Emblic Myzo-
balan) can be accounted for by the particular and peculiar
arrangement of the atoms of earth and water alone, by their
stress and strain, and we sec also that the evolution of the
organie from the morganic is due to this change of position of
the atoms themselves ; for the umt of change is the change
1n an atom of 1ts own dimension of spatial position. There is
always the transformation of energy from the morganie to the
organicand back again from the organic. Thus the diflferences
among things are solely due to the different stages which they
occupy in the scale of evolution, as different expressions of the
transformation of energy ; but virtually there is no intrinsic
difference among things sarvam sarvitmakam ; the change of
the collocation of atoms only changes potentiality into
actuality, for there is potentialily of everythng for
every thing everywhere throughout this changing world.
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Thus Vicaspatr wnites® “The water possessing taste,
colour, touch and sound and the earth possessing smell,
taste, colour, touch, and sound suffer an infimte variety
of changes as roots, flowers, fruits, leaves and ther
specific tastes and other qualities. The water and the
earth whizh do not possess these qualties cannot have
them, for we have proved that what is non-existent cannot
come into bemg The trees and plants produce the varied
tastes and colours in animals, for it 18 by eating these that they
acquure such richness of colour, ete. Animal products can again
produce changes 1n plant bodies. By sprinkling blood on it a
pomegranate may be made as big as a palm ” (Tattvavardarads,
II1. 14)

Looked at from the point of view of the gunas, there 18 no
intrinsic difference between things, though there are a thousand
mamfestations of dufferences, according to time, place, form
and causahity. The expressions of the gunas, and the mani-
festations of the transformations of energy differ according to
time, place, shape, or causality—these are the determining
circumstances and environments which determine the modes
of the evolutionary process, surrounding environments are
also involved in determining this change, and it 1s said that
two Amalaka fruits placed in two dafferent places undergo two
dufferent sorts of changes in connection with the particular
spots m which they are placed, and that if anybody mter-
changes them a Yogin can recognise and cistinguish the one
from the other by seeing the changes that the fruits have
undergone in connection with their particular points of space.
Thus the Bhdshya says: “Two Amalaka fruits having the
same characteristic genus and species, their situation in two
dufferent pownts of space contributes to their specific distine-
tion of development, so that they may be identified as this and
that. When an Amalaka is brought from & distance to a man
previously inattentive to it, he naturally cannot distinguish
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this Amalaka as being the distant one which has been
brought before um without his knowledge. But right know-
ledge should be competent to discern the distinetion;
and the siitra says that the place associated with one
Amalaka frut is different from the place associated with
another Amalaka at another point of space ; and tke Yogin
can perceéive the difference of thewr specific evolution in
association with thewr pomts of space , sumlarly the atoms also
suffer different modifications at difierent points of space which
can be perceived by Iévara and the Yogns ” (Vyasa-bhdshya,
1. 53).

Vicaspati agam says: “ Though all cause is essenfially all
effects yet a particular cause takes effect in a particular place,
thus though the cause iy the same, yet saffron grows in
Kiémira and not 1n Pafieala. So, the ramns do not come in
summer, the vicious do not enjoy happiness. Thus in accord-
ance with the obstructions ol place, time, animal form, and
mstrumental accessories, the same cause does not produce the
same effect. Though as cause everything is essentially every-
thing else, yet there 18 a pariicular country for a particular
effect, such as Kidmira 18 for saffron Even though the
causes may be 1 other countries such as Paficala, yet the effect
will not happen there, and for this reason safiron does not
mapifestitself in Paficdla. Soinsummerthere are norains and
so no paddy grows then ” (Tattvavaréarads, IT1. 14)

We see therefore that time, space, ete., are the hmitations
which regulate, modify and determine to a certain extent the
varying transformations and changes and the seeming differ-
ences of things, though in reality they are all ultimately
reducible to the three gunas; thus Kaémira being the
country of saffron, it will not grow in the Paficila country,
even though the other causes of its growth should all be
present there ;—here the operation of cause is limited by

gpace.
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After considenng the inorgame, vegetable and animal
kingdoms as three stages in the evolufionary process, our
attention is at once drawn to thewr conception of the nature of
relation of plant hife to animal ife. Though I do not find any
special reference m the Bhashyuw to this pomnt, yct I am
remindeq of a few passages in the Makabharata, which I think
may be added as a supplement to the general dectrine of
evolution according to the Simlhya-Patafijala philosophy as
stated here. Thus the Mahabharata says: ¢ Even the sohd
trees have ether (8kédda) in them which justifies the regular
appearance of flowers and frmuts. By heat the leaves, the
bark, flowers and fruits become withered, and smee there 18
withering and decay mn them, there 1s in them the sensation of
touch. Since by the sound of ax, fire and thunder the fruts
and flowers fall away, there must be the sense of hearmg mn
them. The creepers encircle the trees and they go m all direc-
tions, and since without saght theie could not be any choice
of direction, the trees have the power of vision By various
holy and unholy smells and 1ncenses of various kinds the trees
are cured of their diseases and blossom forth, therefore the
trees cansmell Since they drink by their roots, and since they
get diseases, and smee their diseases can be cured, there 1s the
sense of taste in the trecs. Smce they cnjoy pleasure and
suffer pam, and since their parts which are cut grow, Isee life
everywhere 1n trees and not want of life * (Santiparva, 184).

Nilakantha in his commentary goes still further and says
that a hard substance called vajramani also may be called
hving. Here we see that the ancients had to a certain extent
forestalled the discovery of Sir J. C. Bose that the life func-
tions differed only 1 degree between the three classes, the
inorganie, plants and animals.

These are all, however, only illustrations of dharma-
parméma, for here there is no radical change 1n the elements
themselves, the appearance of qualities being due only to the
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different arrangement of the atoms of the five gross elements.
This change apphes to the vieshas only—the five gross
elements externally and the eleven senses internally. How
the inner microcosm, the manas and the senses are affiected by
dharma-parinima we shall see hereafter, when we deal with
the psychology of the Simlkhya-Patafijala doctrine. For the
present 1t will suffice 1o say that the eitta or mind also suffers
this change and is modified in a twofold mode ; the patent in
the form of the ideas and the latent, as the substance itself, in
the form of samskaras of subconscious impressions. Thus the
Bhashyu says . “The mind has two kinds of characteristics,
perceived and unperceived. Those of the nature of ideas are
perceived and those inherent n the integral nature of it are
unperceived. The latter are of seven kinds and may be
ascertamed by mference. These are cessation of mental states
by samidhi, virtue and vice, subconscious impressions,
change, lfe-functioning, power of movement, and energy ”’
(I1L. 15)

This dharma-parinima as we have shown i, is essentially
different from the satkaranavida of the avideshas described
above. We cannot close this discussion about evolution
without noticing the Samkhya view of causation.

We have seen that the Samkhya-Patafijala view holds that
the effect is already exiwstent in the cause, but only in a
potential form. ‘‘The grouping or collocation alone changes,
and this brings out the manifestation of the latent powers of
the gunas, but without creation of anything absolutely new or
non-existent.” This is the true satkaryyavada theory as
distinguished from the so-called satkéryyavada theory of the
Vedéntists, which ought more properly to be called the
satkéranavida theory, for with them the cause alone is true,
and all effects are Wlusory, being only impositions on the eause.
For with them the material cause alone is true, whilst all its
forms and shapes are merely lusory, whereas according fo

&
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the Samkhya-Patafijala doctrine all the appcarances or effects
are true and are due to the power which the substance has of
transforming itself into those various appearances and effects
yogyatavacchinnd dharmanol $ektireva dharmal (111 14).
The operation of the concomitant condition or efficient cause
serves only to effect the passage of a thing from potency %o
actushsation,

Everything in the phenomenal world is but a special
collocation of the gunas, so that the change of collocation
explans the diversity of things. Considered from the point of
view of the gunas, things are all the same, so excluding that,
the cause of the duversity 1n things is the power which the
gunas have of changmg their particular collocations and thus
assuming various shapes. We have seen that the prakrti
unfolds tself through various stages—the mahat called the
greal being—the ahamkéara, the tanmatras called the
avideshas. Now the linga at once resolves itself into the
abamkara and through 1t agamn into the tanmatras. The
ahamkara and the tanmétras again resolve themselves into the
senses and the gross elements, and these again are constantly
suffering thousands of modifications called the dharma,
lakshana, and avastha-parinima according to the definite law
of evolution (parimmamakramaniyama).

Now accordmg to the Samkhya-Patafijala doctrine, the
alti—power, force—and the Saktiman—the possessor of
power or force—are not diffcrent but identical. Sothe prakrti
and all 1ts emanations and modifications are of the nature of
substantive entities as well as power or force. Their appear-
ances as substantive entities and as power or force are but
two aspects, and so it will be erroneous to make any such
distinction as the substantive entity and its power or force.
That which is the substantive entity is the force, and that
wlach 1s the {orce is the substantive entity. Of course for all
practical purposes we can indeed make some distinction, but
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that dustinction is only relatively true. Thus when we say
that earth 1s the substantive entity and the power wluch it has
of transforming itsclf into the produced form, lump, or jug
as 1ts attribute, we sce on the one hand that no distmetion is
really made between the appcarance of the earth as jug and
its power of transforming 1tself into the yug. As thig power of
transforming itself into lump or jug, etc., always abides in the
earth we say that the jug, cte., are also abiding in the earth ;
when the power is 1n the potential state, we say that the jug
is in the potential slate, and when 1t is actualised, we say that
the jug has been actualised Looked at from the tanmatric
side, the earth and all the other gross elements must be said
to be mere modifications, and as such identical with the
power which the tanmatras have of changing themselves into
them. The potentiality or actuality of any state is the mere
potentiahty or actuality of the power which its antecedent
cause has of transforming itself into it.



CHAPTER VII
EVOLUTION AND CHANGE OF QUALITIES

PRARRTI, though a substantive entity is yet a potential power,
being actualised as its various modifications, the avieshas and
the vifeshas. Being of the nature of power, the movement by
which it actualises itself is immanent within itself and not
caused from without The operation of the concomitant
conditions 1s only mamfested in the removal of the negative
barriers by which the power was stopped or prevented from
actualisngitself. Being of the nature of power, its potentiality
means that 1t is kept in equilibrium by virtue of the opposing
tendencies inherent within 1, which serve to obstruct one
another and are therefore called the avarana §akti  Of course
it 15 evident that there 13 no real or absolute distinction be-
tweea the opposing force (avarana sakir)and theenergising force
(k& yyakart $aktr) , vhey may be called so only relatively, for
the same tendency which may appear as the dvarana éakts of
some tendencies may appear as the karyyakari sakti elsewhere.
The example chosen to explain the nature of prakrt: and its
modifications concerved as power tending towards actuality
from potentiality in the Vydsa-bhishya is that of a sheet of
water enclosed by temporary walls within a field, but always
tending to run out of it. As soon as the temporary wall is
broken n some direction, the water rushes out of itself, and
what one has to do is to break the wall at a particular place.
Prakrti is also the potential for all the infinite diversity of
things in the phenomenal world, but the potential tendency of
all these mutually opposed and diverse things cannot be
84
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actualised together. Owing to the concomitant conditions
when the barrier of a certain tendeney is removed, it at once
actualises itself 1n its effect and so on.

We can only expect to get any effect from any cause if the
necessary barriers can be removed, for everything is everything
potentially and it 1s only necessary to remove the particular
barrier which is obstructing the power from actualising itself
1n that particular effect towards which it 1s always potentially
tending. Thus Nandi who was a man is at once turned into a
god for his particular merit, which served to break all the
barriers of the potential tendency of his body towards becom-
ing divine, so that the barriers being removed the potential
power of the prakrta of his body at once actualises 1tself in the
divine body.

The Vyasa-bhishya (I11. 14) mentions four sorts of con-
comitant conditions which can serve to break the barrier in a
particular way and thus determine the mode or form of the
actualisations of the potential. These are (1) dkara, form
and constitution of a thing ; deda, place, (3) kala, time ; thus
from a piece of stone, the shoot of a plant cannot proceed, for
the arrangement of the particles in stone is such that it will
oppose and stand as & bar to its potential tendencies to
develop into the shoot of a plant; of course 1f these barriers
could be removed, say by the will of God, as Vijiana Bhikshu
says, then it is not impossible that the shoot of a plant might
grow from a stone. By the will of God poison may be turned
into nectar and nectar into poison, and there is no absolute
certamty of the course of the evolutionary process, for God’s
will can make any change in the direction of its process
(avyavasthutakhilaparindmo bhavatyeva, I11. 14).

According to the Samkhya-Patafijala theory dharma, merit,
can only be said to accrue from those actions which lead to a
man’s salvation, and adharma from just the opposite course
of conduct. When it is said that these can remove the barriers
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of the prakrti and thus determine its modifications, it amounts
almost to saying that the modifications of the prakrti are
being regulated by the moral conditions of man. According
to the different stages of man’s moral evolution, cafferent kinds
of merit, dharma or adharma, accrue, and these again
regulate the various physical and mental phenomena accord-
ing to which a man may be affected either pleasurably or
painfully. It must, however, be always remembered that the
dharma and adharma are also the productions of prakrti,
and as such cannot affect it cxcept by behaving as the cause for
the removal of the opposite obstructions—the dharma for
removing the obstructions of adharma and adharma for those
of dharma. Viyfiana Bhikshu and Nagesa agree here in
saying that the modifications due to dharma and adharma
are those which affect the bodics and senses. What they mean
ig possibly this, that 1t is dharma or adharma alone which
guides the transformations of the bodies and senses of all
Living beings in general and the Yogmns,

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

* Nahusha an earthly king beoame Indra the king of the gods by the

frution of his virtues, but on account of gross mwsdeeds fell from Heaven
and was turned mto a snake,
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the whole machinery of prakrti was set in operation so that he
at once died and was immediately reborn as a snake. In
another place Vacaspati * the virtuous enjoys happiness” as
an illustration of the cause of dharma and adharma as
controlling the course of the development of prakrti. We
therefore see that the sphere of merit and demeryt lies in the
helping of the formation of the particular bodics and senses
(from the gross elements and ahamkara respecrively) swited to
all iving beings according to their stages of evolution and
their growth. decay, or other sorts of their modifications as
pleasure, pain, and also as illness or health. Thus it is by his
particular merit that the Yogin can get his special body or men
or animals can get their new bodies after leaving the old ones
at death. Thus Yoga-virttvka says “ Merit by removing the
obstructions of demerit causes the development of the body
and the senses.”

As for Tévara I do not remember that the Bhashya or the
slitzas ever mention Him as having anything to do with the
controlling of the modifications of the prakrts by removing the
barriers, but all the later commentators agree m holding hum
responsible for the removal of all barriers in the way of prakrtis
development. So that I§vara 1s the root cause of all the
removal of barriers, mcludmg thoso that are affected by merit
and d‘marrb——'Thus"V“" aspati says (IV. 3): Idvarasy Japz
dkarmdlnshthanartham pratibandhdpanaya eva vyapdro, ie.
(Gad stands as the cause of the removal of such obstacles in the
prakrti as may lead to the fruition of merit or demerit.

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

It is on account of God that we can do good or bad actions
and thus acquire merit or demerit. Of course God is not
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active and cannot cause any motion in prakrti. But He by His
very presence causes the obstacles, as the barriers in the way of
prakrti’s development, to be removed, in such & way that He
stands ultimately responsible for the removal of all obstacles
in the way of prakrti’s development and thus also of all
obstacles in the way of men's performance of good or bad
deeds Man’s good or bad deeds  punyakarma,” apunya-
arma, dharma or adharma serve to remove the obstacles
of prakrti 1n such a way as to result in pleasurable or painful
effects ; but 1t is by God’s help that the barriers of prakrti are
removed and it yields itself in such a way that a man may
perform good or bad deeds according to his desire. Nilakantha,
however, by his quotations in explanation of 300/2, Santiparva,
leads us to suppose that he regards God’s will as wholly
responsible for the performance of our good or bad actions.
For if we lay stress on his quotation *“ He makes him do good
deeds whom He wants to raise, and He makes him commit bad
deeds whom He wants to throw down,” 1t appears that he
whom God wants to raise is made to perform good actions and
he whom God wants to throw downwards is made to commit
bad actions. But this seems to be a very bold idea, as it
will altogether nullify the least vestige of freedom in and
responsibility for our actions and is unsupported by the
evidence of other commentators. Vijiidna Bhikshu also says
with reference to this &ruti in his Vijianamrta-bhashya, 111,38 :
* Asthere is an infinite regressus between the causal connection
of seed and shoot, so one karma is being determined by the
previous karma and so on ; there is no beginning to this chain.”
So we take the superintendence of merits and demerits (dkarm-
adhispthanata) by Iévara to mean only in a general way the
help that is offered by Him inremoving the obstructions of the
external world in such a manner that it may be possible for a

man to perform practically meritorious acté in the external
world.
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Nilakanthe commenting on the Yoga view says that * like
a piece of magnet, God though inactive, may by His very
presence stir up prakrt: and help His devotees So the Yoga
holds that for the granting of emancipation God has to be
admitted ” (Séntparva, 300/2).

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

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

Another pont m our favour is that the Yoga philosophy
differs from the Samkhya mainly in tHis that the purushértha
or serviceability to the purusha is only the aim or end of the
evolution of prakrti and not actually the agent which removes
the obstacles of the prakrti in such a way as to determine its
course as this cosmical process of evolution. Purushartha is
indeed the aim for which the process of evolution exsts ; for
this manifold evolution mn its entirety affects the interesis of
the purusha alone ; but that does not prove that its teleology
can really guide the evolution on its particular lines so as to
ensure the best possible mode of serving all the interests of the
purusha, for this teleology being immanent in the prakrti is
essentially non-intelligent, Thus Vicaspati says:  The
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fulfilment of the purpose of the purusha is not also the prime
mover. God has the fulfilment of the purpose of the purusha as
His own purpose, for which He behaves as the prime mover,
The fulfilment of the purpose of the purusha may be regarded
as cause only m the sense that it is the object 1a view of God,
the prime ;mover.”’*

The Samkhya, however, hopes that this immanent purpose
in prakrt1 acts Iike a blind instinet and is able to guide the
course of its evolution in all its mamfold lines in accordance
with the best possible service of the purusha.

The Patafijala view, as we have seen, maintains that
Tévara removes all obstacles of prakrti in such a way that this
purpose may find scope for 1ts realisation. Thus Swutrartha-
bodluws, IV. 8, of Narayana Tirtha says® “ According to
atheistic Samkhya the future serviceability of purushs alone
is the mover of prakrti. But with us theists the sexviceability
of purusha 1s the object for which prakrti moves. It is merely
as an object that the serviceability of the purusha may be said
to be the mover of the prakrti.”

As regards the connection of prakrtiand purusha, however,
both Simkhya and Patafijala agree according to Vijfiana
Bhikshu in denymg the interference of Iévara; it is the
movement of prakrtr by virtue of 1mmanent purpose that
connocts 1tself naturally with the purusha. Vijfidna Bhikshu’s
own view, however, is that this union is brought about by God
(Vyjfianamita-bhashya, p 34).

To recapitulate, we see that there is an immanent purpose
in prakris which connects it with the purushas., This purpose
is, however, blind and cannot choose the suitable lines of
development and cause the movement of Prakrti along them
for 1ts fullest realisation, Prakrti itself, though a substantial
entity, is also essentially of the nature of conserved energy
existing in the potential form but always ready to flow out

* Tatiravaibarads, IV, 3,
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and actualise itself, if only its own immanent obstructions are
removed. Its teleological purpose is powerless to remove its
own obstruction. God by His very presence removes the
obstacles, by which, prakrti of 1tself moves in the evolutionary
process, and thus the purpose is realised ; for the removal of
obstacles by the influence of God takes place in such a way
that the purpose may realse its fullest scope. Realisation of
the teleology means that the interests of purusha are seemingly
affected and purusha appearsto see and feel n a manifold way,
and after a long serics of such experiences it comes to under-
stand itself 1n 1ts own nature, and this being the last and final
reahsation of the purpose of prakrti with refercnce to that
purusha all connections of prakrti with such a purusha at once
cease ; the purusha is then said to be liberated and the world
ceases for him to exst, though 1t exists for the other unliber-
ated purushas, the purpose of the prakrti with reference to
whom has not been realised. So the world is both eternal and
non-eternal, i.e. 1ts eternaliby 1s onlyrelative and not absolute.
Thus the Bhdshyae says the question  whether the world wall
have an end or not cannot be directly answered. The world-
process gradually ceases for the wise and not for others, so no
one-sided decision can be true ”’ (IV. 33).



BOOK IL ETHICS AND PRACTICE

CHAPTER VIII
MIND AND MORAL STATES

Trae Yoga philosophy has essentially a practical tone and its
object consists mainly in demonstrating the means of attain-
ing salvation, oneness, the liberation of the purusha. The
metaphysical theory which we heave discussed at some length,
though it is the basis which justifies its ethical goal, 18 not
itself the principal subject of Yoga discussion, and is only
dealt with to the extent that it can aid in demonstrating
the ethical view. We must now direct our attention to these
ethical theories. Citta or mind always exists m the form of
its states which are called vrttis.* These comprehend all the
manifold states of consciousness of our phenomenal existence.
We cannot distinguist.‘states of consciousness from conscious-
ness itself, for the consciousness is not something separate
from 1ts states; it exists in them, passes away with ther
passing and submerges when they are submerged. It diffeis
from the senses in this, that they represent the functions and
faculiies, whereas citta stands as the entity contamming the
consctous states with which we are directly concerned. But
the citta which we have thus described as existing only in its
states is called the karyyacitta or citta as effect as distin-

* T have translated both atta and buddhi as mmnd, The word buddhi
18 used when emphasis 1s laid on the mtellective and cosmical functions of
the mind 'The word citta 15 used when emphass 15 laxd on the conservative
side of mind as the repository of all experiences, memory, ete.
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gushed from the karanacitta or citta as cause. These
karanacittas or ciitas as cause are all-pervading like the
akasa and are mfinrte mn number, each bemng connected with
each of the numberless purushas or souls (Chdyavyikhyd,
IV. 10). The reason assigned for acknowledging such a
kéranacitta which must be all pervading, as 18 evadent from
the quotation, is that the Yogin may have knowfedge of all
things at once,

Vicaspati says that this citta being essentially of the
nature of ahamkara 1s as all-pervading as the ego itself
(IV. 10).

This karanacitta contracts or expands and appears as our
ndividual citlas i our various bodies at successive rebirths,
The kéranacitta 1s always connected with the purusha and
appeats contracted when the purusha presides over animal
bodies, and as relatively expanded when he presides over
human bodies, and more expanded when he presides over the
bodaes of gods, etc, This contracted or expanded citta appears
as our karyyacitta which always manifests itself as our states
of consciousness, After death the kdranacitts, which is always
connected with the purusha, manifests itself in the new body
which 15 formed by the dpiira (filling in of prakrt on account
of effective merit or demerit that the pr-usha had apparently
acquired) The formation of the body as well as the contrac-
tzon or expansion of the karanacitta as the corresponding
karyyacitta to suit 1t is due to this apira. The Yoga docs
not hold that the citta has got a separate fine astral body
within which it may remain encased and be transferred along
with 15 to another body on rebirth. The citta being all-
pervading, it appears both to contract or expand to suit
the particular body destined for 1t owing to its merit or de-
merit, but there is no separate astral body (Tattvavaiédrads,
IV. 10) 1In reality the karanacitta as such always remaing
vibhu or all pervading; 1t is only its kéryyacitta or vrtti
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that appears in a contracted or expanded form, according
to the particular body which it may be said Lo occupy.

The Samkhya view, however, does not regard the citta
to be essentially all-pervading, but small or great according
as the body it has to occupy. Thus Bhikshu and Nagefa m
explaining the Bhashya, *“ others think that the citta expands
or contrachs according as 1t is in a bigger or smaller body,
Just as Iight rays do according as they are placed in the jug
or 1n a room,” attributes this view to the Samkhys (Vydsa-
bhashya, IV. 10, and the commentaries by Bhikshu and Nageéa
on it) *

It 15 this citla which appears as the particular states of
consciousness in which both the knower and the known are
reflected, and 11 comprehends them both in one state of con-
selousness. It must, however, be remembered that this citta
is essentially a modification of prakrts, and as such is non-
intellgent , but by the seeming reflection of the purusha it
appears as the knower knowing a certain object, and we
therefore see that in the states themselves are comprehended
both the knower and the known, This citta is not, however,
a separate tativa, but 1s the sum or unity of the eleven senses
and the ego and also of the five pranas or biomotor forces
(Nagesa, IV, 10). It.fhwus stands for all that is psychical in
man : his states of consciousness including the living principle
in man represented by the activity of the five pranas.

It is the object of Yoga gradually to restrain the citta
from 1ts various states and thus cause it to turn back to its
original cause, the karanacitta, which is all-pervading. The
modifieations of the karanacitta into such states as the kary-
yacitta is due to its being overcome by its inherent tamas
and rajas ; so when the transformations of the citta into the
passing states are arrested by concentration, there takes

* If this 15 a Sakhya doctrmme, 1t seems clearly to_be a case of Jaina
influence. - -7
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place a backward movement and the all-pervading state of
the citta being restored to 1self and all tamas being overcome,
the Yogin acquites omnwcience, and finally when this citta
becomes as pure as the form of purusha itself, the purusha
becomes consclous of himself and 18 iberated from the honds
of prakrti,

The Yoga philosophy in the first chapter describeg the Yoga
for him whose mind 15 inchned towards trance-cogmtion. In
the second chapter is described the means by which one with
an ordinary worldly mind (vyuithana cita) may also acquire
Yoga. In the third chapter are described those phenomena
which strengthen the faith of the Yogin on the means of
attaining Yoga described in thesecond chapter. In the fourth
chapter is described kaivalya, absclute independence or
oneness, which is the end of all the Yoga practices.

The Bhishya describes the five classes of citias and com-
ments upon their fitness for the Yoga leading to kaivalya.
Those are I. kshipta (wandering), IL. madha (forgetful), II1.
wkshipte (occasionsily steady), IV. chdgra (one-pointed),
mruddha (restrained).

I. The Ashaptacitia 18 characterised as wandering, because
it is being always moved by the rajas. This 1s that citta
which is always moved to and fro b}; the rise of passions,
the excess of which may indeed for the time overpower the
mind and thus generate a temporary concentration, but it
has nothing to do with the contemplative concentratvion
required for altaining absolute independence. The man
meved by rajas, far from attaining any mastery of himsell,
is rather a slave to his own passions and is always being
moved to and fro and shaken by them (see Suddhanta-candria,
L. 2, Bhojauiti, 1. 2).

II. The miudhacitta is that whick is overpowered by
tamas, or passions, like that of anger, etc., by which it loses
its scnses and always chooses the wrong course. Svamin
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Harihararanya suggests a beautiful example of such concen-
tration as similar to that of certain snakes which become
completely absorbed 1n the prey upon which they are about
to pounce.

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

IV. The one-pointed (ekigra) s that kind of mind in which
true knowledge of the nature of reality 1s present and the
afflictions due to nescience or false knowledge are thus at-
tenuated and the mind better adapted to attain the mrodha
or restrained state. All these come under the samprajfiata
(concentration on an object of knowledge) type.

V. The nirodha ot restrained mind 1s that in which all
mental states are arrested. This leads to kaivalya.

Ordinanly our minds are engaged only in perception,
mnference, etc.—those mental states which we all naturally
possess. These ordinary mental states are full of rajas and
tamas, When thesg are arrested, the mund flows with an
abundance of sattva in the samprajfidta samidhi, lastly
when even the samprajfiata stale is arrested, all possible
states become arrested.

Another important fact which must be noled is the relation
of the actual states of mind called the vrttis with the latout
states called the samskaras—the potency. When a particular
mental state passes away into another, 1t is not altogether
lost, but is preserved in the mind in a latent form as a sam-
skara, which is always trying to manifest itself in actuality.
The vrttis or actual states are thus both generating the
samskaras and are also always tending to manifest them-
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selves and actually generating similar vritis or actual states.
There is & circulation from vritis Lo samskaras and from them
agamn to vrilis (semsia@rah vitiblaly kriyante, samsharaisca
vritayal evam vrthisamsk@ acaksgmaniamavartiate). So the
formation of samskiras and their conservation are gradually
being sirengthened by the habit of similar vrttis or actual
states, and their continwuty is agamn guaranteed by the strength
and continmity of these samskiiras, The samskiras are hike
roots striking deep into the soil and growing with the growth
of the plant above, but even when the plant above the soil
ix destroyed, the roots remain undisturbed and may again
shoot forth as plants whencver they oblam a favourable
season. Thus 1t 18 not enough for o Yogin 1o arrest any
particular class of mental states ; he must attain such a habit
of restraint that the samskara thus generated is able to over-
come, weaken and destroy the samskira of those actual states
which he has arrested by his contemplation. Unless restrained
by such a halnt, the samskara of cessation (nirodhaja sam-
skara) which is opposed to the previously acquired mental
states become powerful and destroy the latter, thene are
sure to shoot forth again m favourable scason into their
corresponding actual states.

The conception of avidya or nescicie.’is here not negative
but has a defimte positive aspect. It mecans that kind of
knowledge which is opposed to true knowledge (nidyavipart-
tum givandntaramaridyd). This s of four kands: (1) The thinking
of the non-eternal world, which 1s merely an effect, as cternal.
(%) The thinking of the impure as the pure, as for example
the attraction that a woman’s body may have for a man
leading him to think the impure body pure. (3) The thinking
of vice as virtue, of the undesirable as the desirable, of pain
a8 pleasure. We know that for a Yogin every phenomenal
state of existence is panful (II. 15). A Yogin knows that
attachment (rdga) to sensual and other objects can only give

B
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temporary pleasure, for it 13 sure to be soon turned into pain.
Enjoyment can never bring satisfaction, but only involves a
man further and further in sorrows. (4) Considering the non-
self, e.g. the body as the self. This causes a fceling of being
injured on the injury of the body.

At the moment of enjoyment there is always present
suffering fiom pain 1 the form of aversion to pain ; for the
tendency to aversion from pain can only result from the
incipient memory of previous sufferings Of course this is
also a case of pleasure turned into pain (parinamaduhlhaid),
but 1t differs from it in this that in the case of parindmaduhkha
pleasure is turned into pain as a result of change or parmama
in the future, whereas in this case the anxiety as to pain is
a thing of the present, happening at one and the same time
that a man is enjoying pleasure.

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

All states are modifications of the three gunas ; in each one
of them the functioks Jf all the three gunas are seen, contrary
to one another. These contraries are observable in thewr
developed forms, for the gunas are scen to abide in various
proportions and compose all our mental states. Thus a Yogin
who wishes to be released from pain onece for all is very sensi-
tive and anxious to avoid even our so-called pleasures. 'The
wise are like the eye-ball. As a thread of wool thrown into
the eye pans by merely touching 1t, but not when it comes
into contact with any other organ, so the Yogin is as
tender as the eye-ball, when others are insensible of pain.
Ordinary persons, however, who have again and again suffered
pains as the consequence of their own karma, and who again



AVIDYA—OF HOW MANY KINDS 99

seek them affer having given them up, are all round
pierced through as 1t were by nescience, their minds become
full of afflictions, variegated by the eternal residua of the
passions. They follow in the wake of the “I” and the
“Mine ” in relation to things that should be left apart,
pursuing threefold pain in repeated births, due to ex-
ternal and internal causes. The Yogm seeing Rimself and
the world of living beings swrrounded by the eternal flow
of pam, turns for refuge to right knowledge, cause of the
destruction of all pains (Vyasa-bhdshya, 11. 15).

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

The modifications that tlus avidya suffers may be sum-
marised under four heads.

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

II. From this ego springs attachment (rdga) which is
the inchnation towards pleasure and consequently towards
the moans necessary for attaning it n & person who has
pre.tously experienced pleasures and remembers them.

II. Repulsion from pain also springs from the ego and is
of the nature of anxety for its romo¥ai, anger at pain and
the means which produces pain, remains in the mind mn conse-~
quence of the feeling of pai, in the case of him who has felt
and remembers pain.
< XV. Love of hfe also springs from the ego. This feeling
exists in all persons and appears in & positive aspect in the
form “ would that I were never to cease.” This is due to the
painful experience of death in some previous existence, which
abides in us as a residual potency (v@sand) and causes the
instincts of self-preservation, fear of death and love of hife.
These modifications including avidyd are called the five
kledas or afflictions.
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We are now in a position to see the far-reaching effects of
the identification of the purusha with the buddhi. We have
already scen how 1t has generated the macrocosm or external
world on the one hand, and manas and the senses on the other.
Now we see that from it also spring attachment to pleasure,
aversion from pain and love of life, motives observable m
most of our'states of consciousness, which are therefore called
the klshta vrite or afflicted states. The five afflictions (false
knowledge and its four modifications spoken above) just
nentioned are all comprehended 1n avidya, since avidya or
false knowledge is at the root of all worldly experiences. The
sphere of avidya is all false knowledge generally, and that of
asmita is also inseparably connected with all our experiences
which consist in the identification of the intelligent self with
the gensual objects of the world, the attainment of which seems
to please us and the loss of which 1s so painful to us. It must,
however, be remembered that these five afflictions are only
dufferent aspects of avidya and cannot be concerved separately
from avidya. These always lead us into the meshes of the
world, far from our final goal—the realisation of our own
gelf—emancipation of the purusha.

Opposed to it are the vritis or states which are called
unafflicted, akhshta; the habit of steadimess (abhydse) and
non-attachment to pleasures (vawrdgya) which being antagonis-
tic to the afflicted states, are helpful towards achieving true
knowledge. These represent such thoughts as tend towards
emancipation and are produced from our attempts to corceiye
rationally our final state of emancipation, or to adopt suit-
able means for this. They must not, however, be confused with
punyakarma (virtuous action), for both punya and papa
karma are said to have sprung from the kledas. There 15 no
hard and fast rule with regard to the appearance of these
klishta and akhshta states, so that n the stream of the klishta
states or in the intervals thereof, aklishta states may also
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appear—as practice and desirelessness born from the study
of the Veda-reasoning and precepts—and remain quite distinet
in itself, unmixed with the klishta states. A Brahman being
1 a village which 18 full of the Kirdtas, does not himself
become a Kirata (a {orest tiibe) for that reason.

Each aklishta state produces it own potency or samskara,
and with the frequency of the states their samskéra is
strengthened which m due course suppresses the akhshta
states.

These klishta and aklishta modifications are of five descrip-
tions . praména (real cognilion), viparyyaya (unreal cogni-
tion), wikalpa (logical abstraction and imagmation), nidré
(sleep), smrti (memory) These vrttis or states, however, must
be distinguished from the six kinds of mental activity men-
tioned in Vydsa-bhdshya, II. 18: grahana (reception or
presentative 1deation), dharana (retention), itha (assumilation),
apoha (differentiation), tattvajlidna (rght knowledge), ab-
hinivesa (decision and determination), of which these states
are the products,

We have seen that from awidyd spring all the klefas or
afflictions, which are therefore scen to be the source of the
khshta vrttis as well. Abhydsa and vairdgya—the aklishta
vrttis, which spring from precepts, efg.,ead to nght know-
ledge, and as such are antagonistic fo the modification of the
gunas on the avidya side.

We know also that both these sets of vrttis—the klishta
and the aklishta—produce their own kinds of samskiras, the
“kusnfa samskara and the aklishta or prajfia samskara, All
these modifications of citta as vrtti and samskira are the
dharmas of citta, considered as the dharmin or substance.



CHAPTER IX
THE THEORY OF KARMA

THE vrttis are called the ménasa karmas (mental work) as
different from the béhya karmas (external work) achieved in
the exterior world by the five motor or active senses. These
may be divided into four classes: (1) krshna (black), (2)
gukla (white), (3) Suklakishna (white and black), (4) aukla-
krshna (neither white nor black). (1) The krshna karmas
are those committed by the wicked and, as such, are wicked
actions called also adharma (demerit). These are of two
kinds, viz. bihya and ménasa, the former being of the nature
of speaking ill of others, stealing others’ property, ete., and the
latter of the nature of such states as are opposed to éraddha,
virya, ete., which are called the sukla karma. (2) The ukla
karmas are virtuous or meritoricus deeds. These can only
occur in the form ofengntal states, and as such can take place
only 1n the manasa karma. These are éraddha (faith), virya
(strength), smrti (meditation), samédhi (absorption), and
prajiia (wisdom), which are infimtely superior to actions
achieved in the external world by the motor or active senses.
The $ukla karma belongs to those who resort to study #fia”
meditation. (3) The guklakrshna karma are the actions
achieved in the external world by the motor or active senses.
These are called white and black, because actions achieved in
the external world, however good (Sukla) they might be,
cannot be altogether devoid of wickedness (krshna), since
all external actions entail some harm to other living beings.
102
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Even the Vedic duties, though meritorious, are asgociated
with sins, for they entail the sacrificing of animals.*

The white side of these actions, viz . that of helping others
and doing good is therefore called dharma, as it is the cause
of the enjoyment of pleasure and happiness for the doer. The
krshna or black side of these actions, viz. that of doing
injury to others is ealled adharma, as it is the gause of the
suffering of pain to the doer. In all our ordinary states
of existence we are always under the influence of dharma
and adharma, which are therefore called vehicles of actions
(GSerate s@ms@rka purushd asman mals Géayeh). That in which
some thing lives is 1ts vehicle. Here the purushas in evolution
are to be understood as hiving 1n the sheath of actions (which
ig for that reason called a vehicle or aéaya). Merit or virtue, and
81n or demerit are the vehicles of actions. All Sukla karma,
therefore, either mental or external, is called merit or virtue
and is productive of happiness; all krshna karma, either
mental or external, is called demerit, smm or wvice and is
productive of pain.

(4) The karma called a$uklakrshna (neither black nor
white) 18 of those who have renounced everything, whose
afflictions have been destroyed and whose present body is the
last one they will have. Those who havge renounced actions,
the karma-sannyiss (and not those who belong to the
sannyasirama merely), are nowhere found performing
actions which depend upon external means. They have
rot got the black vehicle of actions, because they do not
'perrorm such actions, Nor do they possess the white
vehicle of actions, because they dedicate to I§vara the fruits
of all vehicles of action, brought about by the practice of
Yoga.

Returning to the question of karmasaya again for review,

* Compare Paficadikha, svalpasankarah saparhdrah saprafyavam-
arshah, Tattvakaumuds, 2,
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we gee that being produced from desire (kdma), avarice (lobha),
ignorance (moha), and anger (krodha) it has really got at its root
the kledas (afflictions) such as avidyd (ignorance), asmita
(egoism), raga (atlachment), dvesha (antipathy), abhmivesa
(love of Iife). It will be easily seen that the passions named
abave, desire, lust, cte., are not in any way different from the
kledas or afilictions previously mentioned ; and as all actions,
virtuous or sinful, have their springs in the said sentiments of
destre, anger, covetousness, and wfatuation, 1t is quite enough
that all these virtuous or sinful actions spring from the
the kludas

Now this karmagdaya ripens nto life-state, hie-experience
and life-time, 1f the roots—the afflictions—exist. Not only 1s
1t true that when the afflictions are rooted out, no karmasaya
can accumulate, but even when many karmisayas of many
lives are accumulated, they are rooted out when the afflictions
are destroyed. Otherwise, 1t is difficult to conceive that the
karmadaya accumulated for an infimte number of years,
whose time of 1ipeness 18 uncertain, will be rooted out! So
even if there be no fresh karméadaya after the rise of true
knowledge, the purusha cannot be hiberated but will be
required to suffer an endless cycle of births and rebirths to
exhaust the already ¢ ccymulated karmadayas of endless lives.
For this reason, the mental plane becomes a field for the
production of the fruits of action only, when 1t is watered by
the stream of afflictions Tlence the afflictions help the
vehicle of actions (karmadaya) in the production of their
fruits also. It 1s for this reason that when the afflictionssre®
destroyed the power which helps to bring about the manifesta-
tion also disappears; and on that account the vehcles of
actions although existing in innumerable guantities have no
time for ther fruition and do not possess the power of produc-

g {rwit, because their seed-powers are destroyed by intellec-
ti0m.
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Karmadaya is of two kinds (1) Ripening in the same life
drshtajanmavedaniya.  (2) Ripening in another unknown
Iife. That punya karmagaya, which is generated by intense
purtficatory action, trance and repetition of mantras, and
that papa karmasaya, which 1s generated by repeated evil done
erther to men who are suffering the extreme msery of fear,
disease and helplessness, or to those who place aanfidence in
them or to those who are high-minded and perform tapas,
ripen mto fruit in the very same hfe, whereas other kinds of
karmasayas ripen in some unknown life.

Living beings 1n hell have no drshtajanma karmasaya, for
this life 18 1niended for suflering only and thewr bodies are
called the bhoga-éariras intended for suffering alone and not
for the accumulation of any karmégaya which could take effect
in that very life.

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

The karmédaya of both kinds described above ripens into
life-state, life-time and life-experience. These are called the
three ripenings or vipikas of the karmasaya ; and they are
conducive to pleasure or pain, accordiyyy as they are products of
punyakarmasdaya (virtue) or papa karmagaya (vice or demernt).
Many karmédayas combine to produce one life-state; for
1t 15 not possible that each karma should produce one or
many hfe-states, for then there would be no possibility of
‘expertencing the effects of the karmas, because if for each one
of the karmas we had one or more lives, karmas, being endless,
space for obtaining lives in which to experience effects would
not be available, for it would take endless time to exhaust the
karmas already accumulated. It is therefore held that many
karmas unite to produce one life-state or birth (jati) and to
determine also 1ts particular duration (ayush) and experience
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(bhoga). The virtuous and sinful karméasayas accumulated in
one life, in order to produce their effects, cause the death of the
individual and manifest themselves in producing his rebirth,
his duration of Iife and particular experiences, pleasurable or
painful. The order of undergoing the experiences is the order
in which the karmas manifest themselves as effects, the
principal ores being manifested earlier in life. The principal
karmas here refer to those which are quite ready to generate
their effects. Thus it is said that those karmas which produce
their efiects immediately are called primary, whereas those
which produce eflects after some delay are called secondary.
Thus we see that there is continuity of existence throughout ;
when the karmas of this hife ripen jointly they tend to fructify
by causing another birth as a means to which death is caused,
and along with 1t Ife is manifested in another body (according
to the dharma and adharma of the karmasaya) formed by
the prakrtyapira (cf. the citta theory described above); and
the same karmisaya regulates the life-period and experiences
of that life, the karméasayas of which again take a similar course
and manifest themselves in the production of another life and
80 on. .

We have seen that the karmadaya has three fructifications,
viz. jat1, dyush and bhoga. Now generally the karmadaya
18 regarded as ekabhavika or unigemtal, i.e it accumulates
one hife. Ekabhava means one hfe and ekabhavika means the
product of one life, or accumulated in one hfe, Regarded
from this point of view, it may be contrasted with the visanas
which remain accumulated from thousands of previous lives
gince eternity, the mind, being pervaded all over with them,
a8 a fishing-net 18 covered all over with knots, This visana
results from memory of the experiences of a life generated by
the fructification of the karmagaya and kept in the citta in the
form of potency or impressions (samskiara) Now we have
previously seen that the citta remains constant in all the
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births and rebirths that an individual has undergone from
eternity ; it therefore keeps the memory of those various
experiences of thousands of lives in the form of samskira or
potency and is therefore compared with a fishing-net pervaded
all over with knots. The vasanas therefore are not the results
of the accumulation of experiences or their memory in one life
but in many lives, and are therefore called anekgsbhavika as
contrasted with the karmasaya representing virtuous and
viclous actions which are accumulated in one life and which
produce another ife, its experiences and its life-duration as a
result of fructification (vipéka). This vasana is the cause of
the instinctive tendencies, or hahits of deriving pleasures and
pains pecuhar to different animal hives.

Thus the habits of a dog-life and its peculiar modes of
taking 1ts experiences and of deriving pleasures and pains are
very different in nature from those of a man-life ; they must
therefore be explained on the basis of an incipient memory in
the form of potency, or impressions (samskara) of the experi-
ences that an mdividual must have undergone 1n a previous
dog-hfe.

Now when by the fructifieation of the karmiadaya a dog-
Iife 18 settled for a person, hus corresponding vasanis of a
previous dog-hife are at once revived, a1d he begins to take
mterest 1 his dog-life in the manner of a dog; the same
principle apphes to the virtue of individuals as men or as
gods (IV. 8).

If there was not this law of vasanas, then any vasana would
be revived in any hfe, and with the manifestation of the
vasand of ammal life a man would take interest in eating
grass and derive pleasure from it. Thus Nageéa says: ““ Now
if those karmas which produce a man-hfe should manifest the
vasands of animal lives, then one might be inclined to eat
grass as & man, and it is therefore said that only the visanas
corresponding to the karmas are revived.”
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Now a8 the visands : e of the nature of samskaras or
impressions, they he mngrained in the citta and nothing can
prevent their being revived. The intervention of other births
has no effect. For thie reason, the vasanas of a dog-hie are at
once revived in another dog-Ife though between the first dog-
life and the second dog-life, the mdividual may have passed
through meny other lives, as a man, a bull, ete, though
the second dog-life may take place many hundreds of years
after the first dog-lfe and in quite dufferent countries. The
dufference between samskaras, impressions, and smrt1 or
memory is simply this that the former 18 the latent state
whereas the latter is the manifested state , 5o we see that the
memory and the 1mpressions are 1dentical in nature, so that
whenever a samskara is revived, it means notlang but the
manifestation of the memory of the same experiences con-
served in the samskara 1n a latent state. Experiences, when
they take place, keep thewr impressions 1n the mind, though
thousands of other experiences, lapse of time. ete, may
intervene. They are revived in one moment with the proper
cause of their revival, and the other mtervening experiences can
in no way hinder this revival So 1t 15 with the visanas,
which are revived at once according to the particular fructifica-
tion of the karmasaya, in the form of a particular life, as a man,
a dog, or anything else.

It 1s now clear that the karmasaya tending towards fructi-
fication 1s the cause of the manifestation of the vasanas already
existing in the mind in a latent form. Thus the Siitra says ~—

“ When two similar lives are separated by many births, long
lapses of time and remoteness of space, even then for the
purpose of the revival of the vasanas, they may be regarded as
mmediately following each other, for the memores and
1mpressions are the same” (Yoga-sittra, IV. 9). The Bhashya
says : ‘‘the vasand 18 hike the memory (smrti), and so there
can be memory from the impressions of past lives separated by
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many lives and by remote tracts of country. From these
memories the impressions (samskiras) are derived, and the
memories are revived by manifestation of the karméasayas, and
though memorics from past 1mpressions may have many lives
mtervening, these interventions do not destroy the causal
antecedence of those past lives ” (IV 9).

These vasands are, however, begmnungless, fora baby just
after birth 15 seen to feel the fear of death instinctively, and
1t could not have derived 1t from its experience m this
hfe. Again, 1f a small baby is thrown upwards, 1t is seen
to shake and cry like a grown-up man, and from this 1t may
be inferred that 1t 15 afraid of falling down on the ground and
is therefore shaking through fear Now this baby has never
learnt 1n this Iife from experience that a fall on the ground will
cause pain, for 1t has never fallen on the ground and suffered
pain therefrom, so the canse of this fear cannot be sought
m the experiences of this life, but in the memory of past
experiences of fall and pam arising therefrom, which is
mnnate 1n this life as vasand and causes this instinctive
fear 8o this innate memory which causes instinctive fear
of death from the very time of bwrth, has not its origin in
this bfe but 15 the memory of the expenence of some
previous life, and in that Lfe, tocy it’ existed as innate
memory of some other previous hie, and 1n that again as
the innate memory of some other hife and so on to beginning-
less time. This goes to show that the vasands are without
beginning.

We come now to the question of unigenitaliby—ekabhawi-
katva—of the karmésaya and 1ts exceptions. We find that
great confusion has occurred among the commentators about
the following passage in the Bhdshys which refers to this
subject : The Bhashya according to Vacaspatin II. 13 reads:
taira drshigjanmavedaniyasya myatanpdkasya, etc. Here
Bhikshu and Nagefa read talradrshinjanmavedaniyasya
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nwyatanipdhasys, etc. There 1s thus a divergence of meaning
on this point between Yoga-varttike and his follower Nageéa,
on one side, and Vacaspat1 on the other.

Vécaspat: says that the drshtajanmavedaniya (to be
fructified in the same visible life) karma 1s the only true karma
where the karmidaya is ekabhavika, unigenital, for here these
effects are “positively not due to the karma of any other
previous lives, but Lo the karma of that very hfe. Thus these
are the only true causes of ekabhavika karmasaya.

Thus according to Vacaspat: we see that the adrshtajanma-
vedaniya karma (to be fructified in another life) of unappointed
fruition is never an 1deal of ekabhavikatva or unigemtal
character , forit may have three different courses : (1) It may
be destroyed without fruition. (2) It may become merged 1
the ruling action. (3) It may exst for a long time over-
powered by the ruling action whose fruition has been
appointed.

Vijiiana Blukshu and his {ollower Nigesa, however, say that
the drshtajanmavedaniya karma (to be fructified in the same
visible life) can never be ekabhavika or unigenital for there
is no bhava, or previous birth there, whose product 15 being
fructified in that hife, for this karma is of that same visible life
and not of some other trevious bhava or life ; and they agree
1n holding that 1t is for that reason that the Bhashya makes no
mention of this drshtajanmavedaniya karma , 1t 15 clear that
the karmagaya in no other bhava 1s bemng fructified here.
Thus we see that about drshtajanmavedaniya..karma,
Vacaspati holds that it is the typical case of ekabhavika karma
(karma of the same birth), whereas Vyjfidna Bhikshu holds
just the opposite view, viz. that the drhtajanmavedaniya
karma should by no means be considered as ekabhavika since
there is here no bhava or birth, it being fructified in the same
Life.

The adrshtajanmavedaniya karma (works to be fructified
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in anotl'{er Iife) of unfixed frmtion has three diflerent courses:
(1) As we have observed before, by the rise of auklakrshna
(neither black nor white) karma, the other karmas—sukla
(black), krshna (white) and Suklahrshna (both black and
white)—are rooted out. The $ukla karmadaya agan arising
from study and asceticism destroys the krshna karmas without
their being able to generate their effects. These therefore can
never be styled ekabhavika, since they are destroyed without
producing any effect. (II) When the effects of minor actions
are merged mn the effects of the major and ruling action. The
sins originating from the sacrifice of animals at a holy sacrifice
are sure to produce bad effccts, though they may be minor and
small in comparison with the good effects arwing from the
performance of the sacrifice in which they are merged. Thus
it is said that the experts being immersed in floods of happiness
brought about by their sacrifices bear gladly particles of the
fire of sorrow brought about by the sin of killing animals at
sacrifice. So we see that here also the minor actions having
been performed with the major do not produce their effects
independently, and so all their effects are not fully manifested,
and hence these secondary karmédayas cannot be regarded as
ekabhavika (III) Aganthe adrshta]anma.veda,mya. karma (to
be fructified in another life) of unfixed feuition (amyata vipdka)
remains overcome for a long time by another adrshtajanma-
vedaniya karma of fixed fruition. A man may for example
do some good actions and some extremely vicious ones, so that
at the fime of death, the karmasaya of those vicious actions
becoming ripe and fit for appointed fruition, generales an
animal life. His good action, whose benefits are such as may
be reaped only in a man-life, will remain overcome until the
man is born again a8 a man : so this also cannot be said to be
ekabhavika (to be reaped in one life). 'We may summarise the
classification of karmas according to Vacaspatt in a table as
follows :—
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Karmadaya .
| | |
Ekabhavika Anekabhavika
I I
Niyata Vipaka Aniyatavipaka
(of fixed fruition). |
Adrshtajanmavedaniya

l
Drshtajanma- Adrshtajanma-
vedaniya vedaniya

I I l
(Destruction) (Merged in the (To remain

effect of the overcome by

major action) the influence
of some other
action.)

Thus the karmidaya may be viewed from two sides, one
being that of fixed fruition and the other unfixed fruition, and
the other that of dishtajanmavedaniya and adrshtajanma-
vedaniya Now the theory 1s that the niyatavipaka (of fixed
fruition) karméadaya is always ckabhavika, ie 1t does not
reman separated oy other lives, but directly produces its
effects 1n the succeeding life.

Ekabhavika means that which is produced from the
accumulation of karmas 1n one hife in the hie which succeeds
it. Vacaspatl, however, takes 1t also to mean that action
whic®attains fruition in the same life 1n which 1t is performed,
whereas what Vyfiana Bhikshu understands by ekabhavika
15 that action alone which is produced m the hife immediately
succeeding the hfe in which 1t was accumulated. So according
to Vyfiana Bhikshu, the niyata vipdka (of fixed fruition)
drshtajanmavedaniya (to be fructified in the same Iife) action
is not ekabhavika, since it has no bhava, i.e. it is not the
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productiﬁln of a preceding life. Nether canit be anekabhavika ;
thus this niyatavipakadrshtajanmavedaniya action is neithex
ekabhavika nor anekbhavika. Whereas Vacaspatt is mnelmed
to call this also ekabhavika. About the niyatavipaka-adrshta~
janmavedaniya action being called ekabhavika (umgemnital)
there seems to be no dispute. The aniyatavipaka-
adrshtajanmavedaniys action cannot be called jkabhavika
ag it undergoes three different courses described above.



CHAPTER X

THE ETHICAL PROBLEM

WE have described avidya and its special forms as the klegas,
from which also proceed the actions virtuous and vicious,
which in their turn again produce as a result of their fruition,
birth, hfe and experiences of pleasure and pain and the
vasands or residues of the memory of these experiences.
Agan every new life or birth 1s produced from the fructifica-
tion of actions of a previous hife ; a man is made to perform
actions good or bad by the klesas which arc rooted i him,
and these actions, as a result of their fructification, produce
another Ife and its experiences, m which Ife agamn new
actions are earned by virtue of the klesas, and thus the cycle
is continued. When there 15 pralaya or wvolution of the
cosmucal world-process the mdividual cittas of the separate
purushas return back to the prakrii and lie within it, together
with their own avidyés, and at the time of each new creation
or evolution these are created anew with such changes as are
due according to their individual avidyas, with which they
had to return back to their original cause, the prakrti, and
spend an indivisible inseparable existence with it. The
avidyas of some other creation, being merged i the prakrta
along with the cittas, remain in the prakrti as vasanas, and
prakrti being under the influence of these avidyas as visanas
creates as modifications of tself the corresponding minds for
the mndividual purushas, connected with them before the last
pralaya dissolution. So we see that though the cittas had
114
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returne, to their original causes with their individual nesei-
ence (;rzdyd), the avidya was not lost but was revived at the
time of the new creation and ecreated such minds as should
be suitable receptacles for it. These minds (buddhi) are
found to be modified further into their specific cittas or mental
planes by the same avidyd which is mamfested in them as
the kledas, and these again in the karmasaya, jati, ayush and
bhoga, and so on ; the ndividual, however, is j f 1n the same
posttion as he was or would have been before the involution
of pralaya. The avidyés of the cittas which had returned to
the prakrt1 at the time of the creation being revived, create
therr own buddhis of the previous creation, and by their
connection with the imndivzidual purushas are the causes of the
samsira or cosmic evolution—the evolution of the microcosm,
the cittas, and the macrocosm or the exterior world.

In this new creation, the creative agencies of God and
avidyd are thus distingwished m that the latter represents
the end or purposc of the prakrti—the ever-evolving energy
transforming 1tself into 1ts modifications as the mental and
the materal world; whereas the former represents that
intelhgent power which abides outside the pale of prakrti,
but removes obstructions offered by the prakrti. Though
unintelligent and not knowing how pna’ where to yield so
as to form the actual modifications necessary for the realisa-
tion of the particular and specific objects of the numberless
purushas, these avidyas hold withm themselves the service-
ability of the purushas, and are the cause of the connection
of the pm:usha. and the prakrti, so that when these avidyas are
rooted out 1% 15 said that the purusharthata or serviceability
of the purusha is at an end and the purusha becomes liberated
from the bonds of prakrti, and this is called the final goal of
the purusha.

The ethical problem of the Pitafijala philosophy 18 the
uprooting of this avidya by the attainment of true knowledge
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of the nature of the purusha, which will be succeeded\\,by the
hberation of the purusha and his absolute freedom or 1nlepen-
dence—kaivalya—the last realisation of the purusha—the
ultimate goal of all the movements of the prakrti.

This final uprooting of the avidya with its vasanas directly
follows the attainment of true knowledge called pra)fid, n
which state the seed of false knowledge 15 altogether burnt
and cannot be revived again. Before thisstate, the discrimma-
tive knowledge which arises as the recognition of the distinct
natures of purusha and buddhi remains shaky, but when by
continual practice this discriminative knowledge becomes
strengthened 1n the mind, 1ts potency gradually grows stronger
and stronger, and roots out the potency of the ordinary states
of mental activity, and thus the seed of false knowledge
becomes burnt up and meapable of fruition, and the impurity
of the energy of rajas being removed, the sativa ag the mani-
festing entity becomes of the highest purity, and n that state
flows on the stream of the notion of ciscrimmation—the
recognition of the distinet natures of purusha and buddhi—
free from impurity Thus when the state of buddhi becomes
almost as pure as the purusha itself, all self-enquiry subsides,
the vision of the real form of the purusha arises, and false
knowledge, together wath the Kkledas and the consequent
fruition of actions, ceases once for all. This 1s that state of
citta which, far from tending towards the objective world,
tends towards the kaivalya of the purusha.

In the first stages, when the mind attains discryminative
knowledge, the prajiia is not deeply seated, and occasionally
phenomenal states of consciousness are seen to intcrvene
the form of “I am,” “ Mine,” “ I know,” “I do not know,”
because the old potencies, though becoming weaker and
weaker are not finally destroyed, and consequently occasion-
ally produce thewr correspondmg conscious manifestation
as states which impede the flow of discriminative knowledge.
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But aeonstant practice in rootmmg out the potency of
this stite destroys the potencies of the outgomng activity,
and finally no mtervention occurs i the flow of the
stream of prajfia through the destructive influence of
phenomenal states of consciousness. In this ligher state
when the mind 1s 1n its natural, passive, and objectless
stream of flowmng pra)iid, 1t 15 called the dharmamegha-sa-
midhi, When nothing 18 desired even from-dhyana arises
the true knowledge which distinguishes prakrti from purusha
and is called the dharmamegha-samadhi (Yoga-siitra,
IV. 29). The potency, however, of this state of consciousness
lasts until the purusha 18 finally Iiberated from the bonds
of prakri1 and 1s absolutely free (kevali). Now this 1s the
state when the citta becomes nfinite, and all its tamas being
finally overcome, 1t shines forth like the sun, which can reflect
all, and 1 comparison to which the crippled msignificant hight
of objective knowledge shrinks altogether, and thus an
mfinitude is acqured, which has absorbed within iteelf all
finrtude, which cannot have any separate existence or mant-
festation through this infinite knowledge. All fimite states
of knowledge are only a limitation of {rue infiurte knowledge,
in which there 18 no limtation of this and that. It absorbs
within itself all these imitations.

The purusha m this state may be called the emancipated
bemg, jivanmukta. Nagefa m explainng Vyasa-bhashya,
IV, 31, deseribing the emancipated life says: “In this
Jivanmuykta stage, being freed from all impure affictions and
karmas, the consciousness shines in its infirmity. The
infimteness of consciousness 1s different from the infimteness
of materiality veiled by tamas. In those stages there could
be consciousness only with reference to certamn things with
reference to wlich the veil of tamas was raised by rajas.
When all veils and impurities are removed, then little is left
which is not known. If there were other categories besides
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the 25 categories, these also would then have been lhown
(Chayavyakhya, IV. 31).

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

The order of the return of the gunas for a kevali purusha is
described below 1n the words of Vacaspati: The gunas as
cause and effect involving ordinary experiences samadhi and
nirodha, become submerged mm the manas; the manas
becomes submerged in the asmitd, the asmitd in the linga,
and the linga in the alinga.

This state of kaivalya must be distinguishied from the state
of mahapralaya m which also the punas return back to
prakrty, for that state i# again succeeded by later connections
of prakrt1 with purushas through the buddhis, but the state
of kaivalya is an eternal state which 18 never again disturbed
by any connection with prakrty, for now the separation of
prakrti from purusha is eternal, whereas that in tke maha-
pralaya state was only temporary.

We shall conclude this section by noting two kinds of eternity
of purusha and of prakrti, and by offering a criticism of the
prajiia state. The former is smid to be perfectly and un-
changeably eternal (kafasthe mitya), and the latter 1 only
eternal 1n an evolutionary form. The permanent or eternal
reality 18 that which remains unchanged amid its changing
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appeasances ; and from this pomt of view both purusha
and p-akrti are eternal. It 15 mdeed true, as we have seen
just nc'.\gg, that the snccession of changes of qualities with
regard 0 buddhi, etc., comes to an end when kaivalya is
attained, but this 1s Wlth reference to purusha, for the changes
of qualities 1 the gunas themselves never come to an end.
So the gunas in themselves are eternal n their changing or
evolutionary character, and are therefore g.d to possess
evolutionary eternity (parinaminityetad). Our phenomenal
conception cannot be free from change, and therefore it is
that in our conception of the released purushas we affirm
their existence, as for example when we say that the released
purushas cxist eternally., But 1t must be carefully noted
that this 18 due to the limited character of our thoughts and
expressions, not to the real nature of the released purushas,
which remain for ever unqualified by any changes or modifica-
tions, pure and colourless as the very self of shming intelligence
(see Vyasa-bhashya, IV. 33).

We shall conclude this section by giving a short analysis
of the prajfia state from 1ts first appearance to the final release
of purusha from the bondage of prakrti. Patafijali says that
this prajiid state bemng final in each stage 1s sevenfold. Of
these the first four stages are due to pur tonscious endeavour,
and when these conscious states of prajiid (supernatural
wisdom) flow in a stream and are not hindered or imnterfered
with 1n any way by other phenomenal coscinous states of
pratyayas the purusha becomes finally liberated through the
natural backward movement of the citta to its own primal
cause, and this backward movement is represented by the
other three stages.

The seven prajfia stages may be thus enumerated :—

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

This 18 the first aspect of the prajfia, in which the person
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w:lhng o be released knows that he has exhausted Fll that
is knowable of the pains.

II. The cause of the pains has been removed and )nothmg
further remans to be removed of it. This 15 the sevond stage
or aspect of the rise of prajiia.

III. The nature of the extinction of pain has already
been perceived by me in the state of samidhi, so that I have
come to leai: that the final extinction of my pain ‘will be
something hike 1t.

IV. The final discrimmation of prakrti and purusha, the
true and immediate means of the extmction of pan, has been
reahsed,

After this stage, nothing remains to be done by the purusha
himself. For this is the attainment of final truc knowledge
It is also called the para vawagya. It 1s the highest con-
summation, 1n which the purusha has no further duties to
perform. This is therefore called the kirya vimulkti (or
salvation depending on the endeavour of the purusha) or
jivanmukt.

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

V. The aspect of the buddhi, which has finally finished 1ts
services to purushy by providing scope for purusha’s ex-
periences and release ; so that 1t has nothing else to perform
for purnsha. This is the first elage of the retirement of the
citta.

VI. As soon as this state is attained, ke the falling of
stones thrown from the summit of a hill, the gunas cannot
remain even for a moment to bind the purusha, but at once
return back to their primal canse, the prakrti; for the
avidya bemg rooted out, there is no tie or bond which can
keep it connected with purusha and make 1t suffer changes
for the service of purusha. All the purusharthatd being
ended, the gunas disappear of themselves.
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VIIs The seventh and last aspect of the gunas is that they
never seturn back to bind purusha agaim, their teleological
purposc being fulfilled or realised. Ii 18 of course easy to
see that, In these last three stages, purusha has nothing to
do ; but the gunas of their own nature suffer these backward
modifications and return back to their own primal cause and
leave the purusha kevali (for ever solitary). Vyasa-bhashya,
I1. 15. )

Vyasa says that as the science of medicine has four divisions :
(1) disease, (2) the cause of cisease, (3) recovery, (4) medicines ;
go this Yoga philosophy has also four divisions, viz.: (I)
Samsars (the evolution of the prakrti in connection with the
purusha)., (II) The caunse of samsdra. (III) Release, (IV)
The means of release.

Of these the first three have been described at some length
above. We now direct our attention to the fourth. We have
shown above that the ethical goal, the 1deal to be realsed,
is absolute freedom or kaivalya, and we shall now consider
the lme of action that must be adopted to attam this goal—
the summum bonum. All actions wiich tend towards the
approximate realisation of this goal for man are called kusala,
and the man who achieves this goal 18 called kudall. It 18
in the inherent purpose of prakriy that man should undergo
pams which mnclude all phenomenal experiences of pleasures
as well, and ultimately adopt such o course of conduct as to
avoid them altogether and finally achieve the true goal, the
realisatiop of which will extmgmsh all pams for hum for
ever. The motive therefore which prompts a person towards
this ethico-metaphysical goal is the avoidance of pam. An
ordinary man feels pain only in actual pain, but a Yogin who
is as highly sensitive as the eye-ball, feels pain in pleasure
as well, and therefore is determined to avoid all experiences,
painful or so-called pleasurable. The extinguishing of all
experiences, however, is not the true ethical goal, being oply
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a means to the realisation of kaivalya or the true self and
nature of the purusha., But this means represents the highest
end of a person, the goal beyond which all his duw'ﬁ cease ;
for after this comes kaivalya which naturally manifests ttself
on the necessary retirement of the prakrti. Purusha has
nothing to do 1n effectuating this state, which comes of itself.
The dutics of the purusha cease with the thorongh extinguish-
ing of all hid experiences, This therefore is the means of
extinguishing all lus pains, which are the highest end of all
his duties; but the complete extinguishing of all pains 1s
identical with the extinguishing of all experiences, the states
or vrttis of consciousness, and this again is identical with the
rise of prajfia or true diseriminative knowledge of the difference
m nature of prakrt: and its effects from the purusha—the
unchangeable. These three sides are only the three aspects
of the same state which immediately precede karvalya. The
prajfid aspect is the aspect of the highest knowledge, the
suppression of the states of consciousness or experiences,
and 1t 18 the aspect of the cessation of all conscious activity
and of painlessness or the extingmshing of all pains as the
feehmg aspect of the same nirvija—samadhi state. But when
the student dwrects lus attention to this goal in his ordinary
states of experlence, ha looks at 1t from the side of the feeling
aspect, viz. that of acquiring a state of painlessness, and as
a means thereto he tries to purdfy the mind and be moral
in all his actions, and begins to restramn and suppress his
mental states, in order to acquire this nirvija or seed]ess state.
This is the sphere of conduct which is called Yoginga.

Of course there is a division of duties according to the
advancement of the individual, as we shall have occasion to
show hereafter. This suppression of mental states which
has been described as the means of attaining final release,
the ultimate ethical goal of lfe, is called Yoga. We have
said before that of the five kinds of mind—kshipta, mfidha,
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vikshipta, ekdgra, niruddha—only the last two are fit for the
process, of Yoga and ultimately acquire absolute freedom.
In the ther three, though concentration may occasionally
hapoen, yet there 18 no extrication of the mind from the
affhotions of avidya and consequently there is no final release.



CHAPTER XI

YOGA PRACTICE

Tae Yoga which, after weakening the hold of the afflictions
and causing the real truth to dawn upon our mental vision,
gradually leads us towards the attainment of our final goal,
15 only possible for the last two kinds of minds and 1s of two
kinds * (1) samprajfidta (cogmitive) and (2) asamprajiiata
(ultra-cogmtive). The samprajfidia Yoga 1s that m which
the mind 1s concentrated upon some object, externsl or m-
ternal, in such a way that it does not oscillate or move from
one object to another, but remams fixed and settled in the
object that it holds before ilself. At first, the Yogm holds
a gross material object before his view, but when he can make
himself steady 1n dong this, he tries with the subtle tanmatias,
the five causes of the grosser elements, and when he 1s success-
ful in this he takes hus,internal senses as his object and last
of all, when he has fully succeeded imn these attempts, he
takes the great egohood as his object, n which stage his object
gradually loses all 1ts determinate character and he 15 said
to be in a state of suppression in himself, although. devoid of
any object. This state, like the other previous states of the
sampra)iiata type, 18 a positive state of the mind and not a
mere state of vacwity of objects or negativity. In this state,
all determmate character of the states disappears and their
potencies only remain alive. In the first stages of a Yogm
practising samadhi conscious states of the lower stages often
intervene, but graduslly, as the mind becomes fixed, the
124



YOGA PRACTICE 125

popenci\és of the lower stages are overcome by the potencies of
this stage, so that the mind flows in a calm current and at
last the Migher prajfia dawns, whereupon the potencies of
this state aso are burnt and extinguished, the citta returns
back to its own primal cause, prakrti, and purusha attains
absolute freedom,

The first four stages of the samprajiidtla state are called
mudhumati, madhupratika, vnéoke and the ,aumskdradesha
and also vitarkdnugale, vicaranugata, arnandanugats and
asmitanugate True knowledge begins to dawn from the first
stage of this samprajfiata state, and when the Yogin reaches
the last stage the knowledge reaches 1ts culminating pomt,
but still so long as the potencies of the lower stages of relative
knowledge remain, the knowledge cennot obtamn absolute
certamnty and permanency, as 1t will always be threatened
with a possible encroachment by the other states of the past
phenomenal activily now existing as the subconscious.
But the last stage of asamprajiidta samadhi represents the
stage 1n which the ordinary consciousness has becn altogether
surpassed and the mind 15 mn 1ts own true nfinile aspect,
and the potencics of the stages 1n which the mind was full of
finile knowledge are also burnt, so that yith the return of
the citta to its primal cause, final emancipation s effected.
The Jast state of samprajiiata samadhiis called samskarasesha,
only because here the residua of the potencics of subconscious
thought only remamn and the actual states of consclousness
become all gxtinct. It 1s now easy to see that no mind which
18 not 1 the ekagra or one-pointed state can be fit for the
asamprajfidta samadhi in which 1t has to settle itself on one
object and that alone. So also no mind which has not risen
to the state of lighest suppression 18 fit for the asam-
prajfidta or mrvija state.

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

Disease, languor, indecision, want of the menta] require-
ments necessary for samidhi, idleness of body and mind,
attachment to objects of sense, false and illusory knowledge,
non-attainment of the state of concentrated contemplation,
unsteadiness and unstability of the mind in a saméadhi state
even if it can zomehow attam 1t. These arc again seen to be
accompanied with pain and despair owing to the non-fulfilment
of desire, physical shakiness or unsteadiness of the hmbs,
taking in of breath and giving out of 1t, which arc seen to
follow the nme distractions of a distracted mind described
above.

To prevent these distractions and their accompaniments 1t
is necessary that we should practise concentration on one
truth. Vacaspati says that this one truth on which the mind
should be settled and fixed is I$vara, and Raméinanda
Sarasvatl and Narayana Tirtha agree with him. Vijiiana
Bhikshu, however, says that one truth means any object,
gross or fine, and Bhoja supports Vyfidna Bhikshu, saying
that here * one truth ” might mean any desirable object

Abhyasa means the steadness of the mnd in one state
and not complete absence of any state; for the Bhishya-
kira himself has said in the samipattisfitra, that sampra-
jiiata trance comes after this steadiness. As we shall see
later, it means nothing but the apphcation of the five means,
§raddha, virya, smrti, samadhi and prajiia ; 1t 1s axendeavour
to settle the mind on one state, and as such does not differ
from the application of the five means of Yoga with a view to
settle and steady the mind (Yoga-vartiska, 1. 13). This effort
becomes firmly rooted, bemng well attended to for & long time
without interruption and with devotion,

Now it does not matter very much whether this one truth is
Ivara or any other object; for the true prmciple of Yoga 18
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the settung of the mind on one truth, prineiple or obyect But
for an ordinary man this 18 no easy matter ; for in order {0 be
successful the mind must be equipped with Araddbi or FLiith—-
the firm cowviction of the Yogmn mn the course that he adopts.
This keeps the mind steady, pleased, calm and free from
doubts of any kind, so that the Yogin may proceed to the
realisation of his object without any vacillation. Unless a
man has a firm hold on the course that he pyrsues, all the
steadmess that he may acquire will constantly be threatencd
with the danger of a sudden collapse. It will be seen that
vairdgya or desirclessness 15 only the negative aspect of this
graddha. For by it the mind is restramed from the objects of
sense, with an aversion or dishike towards the objects of sensual
pleasure and worldly desires, this aversion towards worldly
joys is only the other aspect of the faith of the mind and the
calmness of its currents (cuttaprasida) towards right kmow-
ledge and absolute freedom. So it 15 said that the vairdgva
is the effect of éraddha and its product (Yoga-varttika, 1. 20).
In order to make a person suitable for Yoga, vairigra
represents the cessation of the mind from the objects of sense
and their so-called pleasures, and éraddha means the positive
faith of the mind 1n the path of Yoga that one adopts, and the
right aspiration towards attaming the lughest goal of absolate
freedom.

In 1ts negative aspect, vairigya is of two kinds, apara amd
para. The apara 1s that of a mmd free from attack ment to
worldly enjoyments, such as women, food, drinks and power.
as also from thist for heavenly pleasures attainable L
practising the vedic rituals and sacrifices. Thoge whe am
actuated by apara vairdgya do not desire to remain m =
bodiless state (vdeha) merged in the senses or merged in the
prakrti (prakrteling). It is a stato in which the mind » nr
different to all kinds of pleasures and pnins, This vatagya
may be said to have four stages : (1) Yatemina—in which
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sensual objects are discovered to be defective and the mind
recoils from them. (2) Vyatirecka—in which the senses to be
conquered are noted. (3) Ekendriya—n which attachment
towards internal pleasures and aversion towazls external
pains, bemng removed, the mind sets hefore it the task of
removing attachment and aversion towards mental passions
for obtaining honour or avording dishonour, etc. (4) The
fourth and last stage of vardgya called vasikara 18 that
which the mind has perceived the futility of all attractions
towards external objects of sense and towards the pleasures
of heaven, and having suppressed them altogether feels no
attachment, even should it come mto connection with them.

With the consummation of this last stage of apara vairagya,
comes the para vawagya which is 1dentical with the rse of
the final prajiia leading to absolute independence. This
vairagya, §raddhi and the abhyasa represent the unafflicted
states (aklishtavrtty) which suppress gradually 1he klishta or
afflicted mental states. These lead the Yogmn from one stage
to another, and thus he proceeds higher and higher untal the
final state 18 attained.

As vamrdgya advances, fraddha also advances, from
fraddhid comes virya, energy, or power of concentration
® -

(dharand) , and from it again springs smrli—or contmmty of
one object of thought, and from it comes samadhi or cog-
mtive and ulira-cognitive trance ; after which follows prajiia,
cognitrve and ultra-cognitive trance; afler which follows
prajiia and final release. Thus by the inclusion of éraddha
within vairdgya, its effect, and the other products of fraddha
with abhyasa, we see that the abhyasa and vardgya are the
two mternal means for achieving the final goal of the Yogm,
the supreme suppression and extmnction of all states of
consctousness, of all affictions and the avidya—the last state
of supreme knowledge or pra)fia.

As §raddha, virya, smrti, samadhi which are not different
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from vawrdgys and abbyisa (they being only thewr other
aspects or simultaneous products), are the means of atlaining
Yogs, it is possible to make a classification of the Yogins
according tc.the strength of these with each, and the strength
of the quickness (samwvega) with which they may be applied
towards attammg the goal of the Yogin. Thus Yogns are of
nine kinds .—

(1) mildly energetic, (2) of medum energy, /3) of intense
energy

Each of these may vary in a threefold way accordmg to the
mildness, medium state, or itensity of quickness or readiness
with which the Yogin may apply the means of attaming Yoga.
There are nme kinds of Yogins  Of these the best 15 he whose
mind 18 most intensely engagrd and whose practice 18 also the
sirongest.

There is a difference of opinion here about the meaning of
the word samvega, between Vicaspati and Vijiana Bhikshu.
The former says that samvega means vardgya here, but the
latter holds that samvega cannot mean vawrdgys, and
vawdgya bemg the effect of sraddha cannot be taken separately
from 1t. “Samvega ”’ means quickness n the performance
of the means of attaimng Yoga, some spy that 1t means
“ vawagya ” DBut that 1s not tiue, for jt varigya 1s an effect
of the duc performance of the 1ncans of Yoga, there eannot be
the separate ninefold classification of Yoga apart from the
varous degrees of mtensity of the means of Yoga practice.
Further, the word *samvega * does not mean “ vawrigya
etymologically (Yoga-varinka, 1. 20).

We have just seen that sraddha, ete., are the means of
attaining Yoga, but we have not discussed what purificatory
actions an ordinary man must perform in oxder to attain érad-
dha, from which the other requisites are derived. Of course
these purificatory actions are not the same for all, since they
must necessarly depend upon the conditions of purity or

K
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impurity of each mind ; thus a person already in an advanced
state, may not need to perform those purificatory actions nec-
essary fora manmalowerstate. We have just said that Yogms
are of mine kinds, according to the strength of their mental
acquirements—~&raddha, elc.—the requsite means of Yogs
and the degree of rapidity with which they may be appled.
Neglecting division by strength or quickness of apphcation
along with these mental requirements, we may agam divide
Yogins agamn into three kinds - (1) Those who have the best
mental equipment. (2) Those who are mediocres. (3) Those
who have low mental equipment

In the first chapter of Yoga aphorisms, 1t has been stated
that abhyasa, the apphication of the mental acquirements of
$raddha, etc., and vawrdgya, the consequent cessation of the
mind from objects of distraction, lead to the extinction of all
our mental states and to final release. When a v .n is well
developed, he may rest content with his mental actions alone,
in his abhydsa and vairdgya, in his dhdran (concentration),
dhyana (meditation), and samadhi (trance), which may be
called the jianayoga. Butitis easy to see that this jfidnayoga
requires very high mental powers and thus 1s not within easy
reach of ordinary persons. Ordmary persons whose minds are
full of impurities, mnst pass through a certain course of
purificatory actions before they can hope to obtain those
mental acquirergents by which they can hope to follow the
course of jidnayoga with facility.

These actions, which remove the impurities qf the mind,
and thus gradually increase the lustre of knowledge, until the
final state of supreme knowledge 18 acquired, are called
kriydyoga. They are also called yogangas, as they help the
maturity of the Yoga process by gradually increasing the
lustre of knowledge. They represent the means by which
even an ordmary mind (vikshiptacitta) may graduslly purify
itself and become fit for the highest 1deals of Yoga. Thus the
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Bhashya says : “ By the sustained practice of these yogangas
or accessories of Yoga is destroyed the fivefold unreal
cognition (avidya), which 1s of the nature of impurity. Destruc-
tion meansthere disappearance , thus when that is destroyed,
real knowledge is manifested. As the means of achievement
are practised more and more, 50 is the impurity more and more
attenuated, And as more and more of it is destroyed, so does
the light of wisdom go on increasing more gnd more, This
process reaches its culmination in discriminative knowledge,
which is knowledge of the nature of purusha and the gunas.



CHAPTER XII

. THE YOGANGAS

Now the assertion that these actions are the causes of the
attainment of salvation brings up the question of the exact
natures of their operation with regard to this supreme attain-
ment, Bhishyakara says with respect to this that they are the
causes of the separation of the impurities of the mind just as an
axe is the cause of the splitting of & piece of wood , and agam
they are the causes of the attaimnment of the supreme know-
ledge just as dharma 18 the cause of happmess. It must be
remembered that according to the Yoga theory causation is
viewed as mere transformation of energy; the operation of
concomutant causes only removes obstacles impeding the
progress of these transformations in a particular dircetion , no
cause can of itself mroduce any efiect, and the only way m
which it can help the production of an effect mnto which the
causal state passes out of 1ts own 1mmanent energy by the
principles of conservation and transformation of encrgy, 1s by
removing the mtervening obstacles. Thus just as the passage
of citta into a happy state is helped by dharmer removing
the intervening obstacles, so also the passage of the citta into
the state of attainment of true knowledge is helped by the
removal of obstructions due to the performance of the
yogangas ; the necessary obstructions being removed, the
atie passes naturally of itself into this infinite state of
attainment of true knowledge, in which all finitude 18
merged.

- 132
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. In connection with this, Vyasa mentions nine kinds of
operation of causes : (1) cause of birth , (2) of preservation ;
(3) of manifestation ; (4) of modification ; (5) knowledge of a
premise lesding to a deduction; (6) of otherness; (7) of
separation, (8) of attamnment; (9) of upholding (Vyasa-
bhashya, I1. 28.)

The prineciple of conservation of energy and transforma-
t1on of energy being the root idea of causation in this system,
these different; aspects represent the different pownis of view
mn which the word causation 1s generally used.

Thus, the first aspect as the causc of birth or production
is scen when knowledge springs from manas which renders
indefinite cognition definite so that mind 1s called the cause of
the burth of knowledge. Here mind is the material cause
(upadina kirana) of the production of knowledge, for know-
ledge 18 nothing but manas with 1ts particular mod:fications as
states (Yoga-varttrha, I1.18). The difference of these positive
cause from @ pi:kdrana, whick operates only in & negative way
and helps production, in an mndirect way by the removal of
obstacles, 158 quite mamfest. The stlfhdrane or cause
through which things are preserved as they arc, 15 the end
they serve ; thus the serviceability of pyrusha is the cause of
the oxistence and preservation of the mind as 1$ 15, and not
only of mmd but of all our phenomenal expericnces.

The thud cause of the abhwyaktikdrana or mamiestation
which 1s compared to a lamp which mamfests things before
our view i an epistemological cause, and as such mecludes oll
sense activity mn connection with material objects which
produce cognition.

Then come the fourth and the fifth causes, vikéra (change)
and pratyaya (mseparable connection); thus the cause of
change (vikdra) is exemplified as that which causes a change ;
thus the manas suffers a change by the objects presented to1t,
just as bile changes and digests the food that 1s eaten, the
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cause of pratyaya*is that in which fromingeparable connection,
with the knowledge of the premise (e.g there 1s smoke in the
hill) we can also have inferential knowledge of the other (e g.
there is fire in the hill) The s1xth cause as otherness (anyaiva)
is that which effects changes of form as that brought about by
a goldsmith in gold when he makes a bangle from 1t, and then
again & necklace, 18 regarded as differing from the change
spoken of as vikara. Now the difference between the gold
being turned into bangles or necklaces and the raw rice being
turned 1nto soft rice 15 this, that in the former case when
bangles are made out of gold, the gold remains the same in
each case, whereas 1n the case of the production of cooked
rice from raw by fire, the case is different, for heat changes
paddy in a far more definite way; goldsmuth and heat
are both indeed efficient causes, but the former only effects
mechanical changes of shape and form, whereas the latter
18 the cause of struetural and chemical changes. Of course
these are only examples from the physical world, their causal
operations in the mental sphere varying in a correspondmng
manner ; thus the change produced m the mmnd by the
presentation of different objects, follows & law which 1s the
same as is found 1n the physical world, when the same object
causes different kinds of feelngs m different persons; when
ignorance causes forgetfulness mn a thing, anger makes 1t
painful and desire makes 1t pleasurable, but knowledge of its
true reality produces indifference ; there is thus the same kind
of causal change as is found n the external world. Next
for consideration is the cause of separation (v1y0ga) which is
only a negative aspect of the positive side of the causes of
transformations, as in the gradual extinction of impurities,
consequent upon the transformation of the citta towards the
attainment of the supreme state of absolute independence

* Pratyaya 18 explaned i Yoga-vdritika, IL. 28, as sampratyaya or
primangansduays. ’ v
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through discriminative knowledge The last cause for con-
sideration 18 that of upholding (dhsrfr) ; thus the body upholds
the senses and supports them for the actualisation of their
activities 112 the body, just as the five gross elements are the
upholding causes of organic bodies ; the bodies of animals,
men, etc., also employ one another for mutual support Thus
the human body lives by eating the bodies of many animals ,
the bodies of fagers, etc., live on the bodies of men and other
animals ; many animals Iive on the bodigs of plants, etc.
(Tattvavarsaradi, I1. 28). The four kinds of causes mentioned
in Sankara’s works and grammatical commentarics hike that
of Sushena, viz. : utpidya, vikiryya, dpya and samskéryya,
are all included withm the nine causes contamed mentioned by
Vyasa.

The yogangas not only remove the impurities of the mimnd
but help 1t further by removing obstacles in the way of atfan-
ing the highest perfection of discriminative knowledge. Thus
they are the causes i a double sense (1) of the dwsociation of
impurities (viyogakarana); (2) of removing obstacles which
impede the course of the mind m attainmg the lughest develop-
ment (@ptkirana).

Coming now {0 the yogangas, we enumerate them thus :—
restraint, observance, posture, regulation of breath, abstrac-
tion, concentration, meditation and trance: these are the
eight accessorics of Yoga.

It must be remembered that abhydsa and varragya and
also the five means of attaming Yoga, viz. : draddhi, viryya,
ete., which are not different from abhyasa and vairdgya, ave
by their very nature included within the yogingas mentioned
above, and are not to be considered as independent means
different from them. The parikarmes or embellishments of
the mind spoken of in the first chapter, with which we shall
deal later on, are also included under the three yogangas
dharana, dhyana and samidhi, The five means Sraddha,
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viryya, smrfy, samidhi and pra)iia are said to be mcluded
under asceticism (fapah) studies (svddhyaya) and devotion to
God of the niyamas and vardgya in contentment.

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

I. Yama (restramnt) These yama restraints are - abstmn-
ence from injury \ahims#), veracity , abstinence from theft,
continence , abstinence from avarice,

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

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

IV. Regulation of breath (praniyima) 1s the stoppage of
the mspiratory and expiratory movements (of breath) which
may be practised when steadiness of posture has been sccured

V Pratyahara (abstraction). With the control of the mind
all the senses become controlled and the senses mutate as 16
were the vacant state of the mnd. Abstraction 1s that by
which the senses do not come in contact with thewr objects
and follow as 1t were the nature of the mmnd

VI. Dharana (concentiation). Concentration is the stead-
fastness of the mind applied to a particular object

VIL Dhyina (mediation) The continuation there of the
mental effort by continually repeating the object 15 meditation
(dhyana).

VIII Samadhi (trance contemplation). The sare as above
when shining with the light of the object alone, and devoid as
it were of itself, 18 trance. In this state the mind becomes one
with 115 object and there is no difference between the knower
and the known

These are the eight yogangas which a Yogin must adopt for
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his higher realisation Of these agam we see that some have
the mental side more predommant, while others are mostly
to be actualised 1 exterior action. Dhirana, dhyéna and
samadhi, wlech are purely of the samprajiidta type, and also
the pranayima and pralyahara, which are accessories to them,
gerve to cleanse the mind of impurities and make it steady, and
can therefore be assimilated with the parikarmas mentioned
in Book I. Siitras 34-39 These samadhis of the samprajfiata
type, of course, only serve to steady the mind and to assist
attaming diserimmative knowledge.

In this connection, 1t will be well to mention 1he remaining
a1ds for cleansing the mind as mentioned m Yoga-siitra 1.,
viz. the cultivation of the habits of friendliness, compassion,
complacency and indifference iowards happmess, miscry,
virtue and vice.

This means that we are to cultivate the habit of friendliness
towards those who are happy, which will remove all jealous
feelngs and purify the mmmd We must cultivate the habit
of compassion towards those who are suflering pain, when
the mind shows compassion (which means that 1t wirhes 1o
remove the miseries of others as if they were Ius own) 16
becomes cleansed of the stain of desige to do mjmy io
others, for compassion 1s only another name for sympathy
which naturally identifics the compassionaie one wih the
objects of lus sympathy. Next comes the habii of com-
placency, which one should dibgently cultivate, {or it lecads
to pleasurc.in virtuous deeds. This removes the stain of envy
from the mmnd. Next comes the habit of indiflerence. which
we should acquire towards vice 1 vicious persons. We should
acquire the habit of remaining indifferent where we cannot
sympathise ; we should not on any account get apgry with
the wicked or with those with whom sympathy s not possible
This will remove the stain of anger. It will be elearly secn
here that maitri, karups, muditd and upekshd arc only
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different aspects of universal sympathy, which should remove
all perversities in our nature and umte us with our fellow-
beings. This 1s the positive aspect of the mind with reference
to abstinence from njuring ahimsa (mentioned under yamas),
which will cleanse the mind and make 15 fit for the applica-
tion of means of sraddha, ete. For unless the mind 1s pure,
there 1s no scope for the application of the means of making
it steady. These are the mental endeavours to cleanse the
mind and to make 1t fit for the proper mamfestation of
éraddhd, efc, and for steadying 1t with a view to attaining
true discriminative knowledge

Agam of the parikarmas by dhéranid, dhyana, and sar-
prajiidta samddhi and the habit of sympathy as mam-
fested in maitri, karund, ctc., the former 15 a more advanced
state of the extinction of impunties than the latter.

But 1t 18 easy to see that ordinary minds can never com-
mence with thesec practices. They are naturally so 1m-
pure that the positive umiversal sympathy as manifested
in matri, etc., by which turbidity of mind 18 removed,
is too dufficult It 18 also difficult for them to keep the
mind steady on an object as in dhédrana, dhyana, and
samédhi, for only those in advanced stages can succeed
in this, For ordmary people, therefore, some course of
conduct must be discovered by which they can purify thewr
minds and elevate them to such an extent that they may be
1 a position to avall themselves of the mental parikarmas or
purifications just mentioned. Our minds becora steady m
proportion as their impurities are cleansed. The cleansing
of impurities only represents the negative aspect of the
positive side of making the mmd steady. The grosser impuri-
ties bemg removed, finer ones remain, and these are removed
by the mental parikarmas, supplemented by abhyasa or by
§raddha, ete. As the impurities are gradually more and mere
attenuated, the last germs of impurity are destroyed by the
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force of dhyana or the habit of nirodha samadhi, and kaivalya
18 attaned.

We now deal with yamas, by which the gross impurities
of ordinary rainds are removed. They are, as we have said
before, non-injury, truthfulness, non-stealing, continence, and
non-covetousness ; of these non-injury is given such a high
place that 1t 18 regarded as the root of the other yamas,
truthfulness, non-stealing, contmence, non-covetousness and
the other niyamas mentioned previously onl¥ serve to make
the non-injury perfect We have seen before that maitri,
karuna, mudita and upeksha serve to strengthen the non-
mjury since they are only its positive aspects, but we see now
that not only they but other yamas and also the other niyamas,
purity, contentment, asceticism, studies and devotion to
God, only serve to make non-injury more and more perfect.
This non-injury when it is performed without being hmited
or restricted in any way by caste, country, time and exrcum-
stances, and is always adhered to, is called mahivrata or
the great duty of abstmnence from mjury. It s sometimes
limited to castes, as for example injury inflicted by a fisher-
man, and in this case it is called anuvrata or resiricted ahimsd
of ordinary men as opposed to universal ajumsa of the Yogns
called mahdvrata ; the same non-mjury 1s limited by locality,
as m the case of a man who says to himself, ““I shall not
cause mjury at a sacred place ” ; or by time, when a person
says to himseif, ““ I shall not cause injury on the sacred day of
Caturdadi 2, or by circumstances, a8 when a man says to
himself, “I shall cause wjury for the sake of gods and Brah-
mans only”; or when injury is caused by warriors n the
battle-field alone and nowhere else. This restricted ahimsa
is only for ordinary men who cannot follow the Yogin's
universal law of alumsa.

Alumsa is a great universal duty which a man should
impose on himself 1n all conditions of life, everywhere, and
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at all times without restricting or qualifying 1t with any
limitation whatsoever. In Mahabharata Mokshadharmad-
hydya it 18 said that the Sdmkhya lays stress upon non-
injury, whereas the Yoga lays stress upon samadhi, but
here we see that Yoga also holds that ahimsé should be the
greatest cthical motive for all our conduct It is by alumsé
alone that we can make ourselves fit for the higher type of
samadhi All other virtues of truthfulness, non-stealng only
serve to make Ron-injury more and more perfect It 1s not,
however, easy to say whether the Samkhyists attached so
much importance to non-mjury that they believed 1t to lead
to samidhi directly without the intermediato stages of
samidhi. We see, however, that the Yoga also attaches great
importance to 1t and holds that a man should refram from all
external acts; for however good they may be they can-
not be such as not to lead to some kind of mjury or
himsa towards beings, for external actions can ncver be
performed without doing some harm to others We have seen
that from this point of view Yoga holds that the only pure
works (§uklakarma) are those mental works of good thoughts
in which perfection of ahimsa is attamed. With the growth
of good works (§uklakarma) and the perfect realsation of
non-injury the mind naturally passes into the state m which
its actions are neither good ($ukla) nor bad (asukla), and
this state 15 immediately followed by that of kaivalya.
Veracily consists 1 word and thought bemg m accordance
with facts. Speech and mind correspond to wkat has been
geen, heard and mferred. Speech 1 for the purpose of trans-
ferring knowledge to another. It is always to be employed
for the good of others and not for thewr injury, for it should
not be defective as in the case of Yudhishthira, where lus
motive was bad.* If it prove to be injurious to living beings,

* Yudiushthira led falsely Drona to believe that the latter’s son was

dead by wnaudibly muttermg that i1t was only an elephant having the
same name as that of s son that had died.
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even though uttered as truth, it 15 not truth ; it is sin only.
Though outwardly such a truthful course may be considered
virtuous, yet since by his truth he has caused mjury to another
person, he haz m reality violated the true standard of non-
myury (ahwmsi). Thereforc let everyone first examine well and
then utter truth for the benefit of all hiving beings. All truths
should be tested by the canon of non-injury (ahimsd).

Asteya 18 the virtue of abstaming from stealing Theft is
makmg onc’s own unlawfully things that belong to others.
Abstinence frown theft consists in the absence of the desire
thercof

Brahmacaryya (contmence) 1s the restraint of the generative
organ and the thorough control of sexual tendencies.

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

If, in performing the great duty of non-injury and the other
virtues auxiliary to it, a man be troubled by thoughts of sin,
he should try to remove sinful ideas by habituating himself {0
those which are contrary to them Thus if the old habit of
sws opposed to virtues tend to drive higp along the wrong
path, he should i order to banish them gntertain 1deas such as
che following —*“ Being burnt up as I am in the fires of the
world, T have taken refuge in the practice of Yoga which gives
protection to all living beings. Woere I to resume the sing
which I have abandoned, I should certainly be behaving like
a dog, which eats 1ts own vomut. As the dog takes up his own
vomit, so should I be acting if I were to take up agamn what 1
have once given up.”” This 1s called the practice of pratipaksha
bhavan, meditating on the opposites of the temptations.

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

The contrary tendency consists in the notion that these
immoral tendencies cause an nfinity of pamns and untrue
knowledge. Pain and unwisdom are the unending fruits of
these immoral tendencies, and 1n this idea lies the power which
produces the habit of giving a contrary trend to our thoughts.

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

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

Thus 1t is said that some may begin with the niyamas,
asceticism, svidhyaya and devotion to God; it is for this
reason that, though mentioned under the niyamas, they are
also specially selected and spoken of as the kriyiyoga in the
very first rule of the second Book. Asceticisny means the
strength of remaining unchanged in changes hke that of heat
and cold, hunger and thist, standing and sitting, absence of
speech and absence of all indications by gesture, ete.

Svadhyaya means the study of philosophy and repetition of
the syllable “ Aum.”

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

Here 1t is a kind of kriyiyoga, and hence 1t means the
bestowal of 2]l our actions upon the Great Teacher, God, i.e.
to work, not for one’s own self but for God, so that a man
desists from all desires for fruit therefrom.

When these are duly performed, the afflictions become
gradually attenuated and trance is brought about. The
affictions thus attenuated become characte.sed by unpro-
ductiveness, and when their sced-power has, as 1t were, been
burnt up by the fire of high imtellection and the mind
untouched by affictions reahses the distmmet natures of
purusha and sattva, 1t naturally returns to 1ts own primal
cause prakrf and kaivalya 1s attained.

Those who are already far advanced do not require even
this kniyayoga, as thewr affictions are already m an attenuated
state and their minds 1 & fit condition to adapt themselves
to saméddhi, they can therefore begin at once with jiifnayoga.
So n the first chapter it 18 with respect to these advanced men
that 1t 15 said that kaivalya can be attamed by abhyasa and
varagya, without adopting the kriyayoga ( Yoga-vartisha, I1. 2)
kriyayogas. Only dauca and santosha now remamn to be
spoken of. Sauca means cleanlness of body and mind.
Cleanlmess of body is brought about by water, cleanliness of
mind by removal of the mental impurities of pride, jealousy
and vanity.

Santosha (contentment) is the absence of desire to possess
more than is necessary for the preservation of one’s life. It
should be added that this 18 the natural result of ceasing to
desire to appropriate the property of others.

At the close of this section on the yamas and niyamas, it
is best to note their difference, which lies principally in this
that the former are the negative virtues, whereas the latter are
pomtive. The former can, and therefore must, be practised at
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all stages of Yoga, whereas the latter being positive are attain-
able only by distinet growth of mind through Yoga. The
virtues of non-mjury, truthfulness, sex-restraint, cte , should
be adhered to at all stages of the Yoga practige. They are
indispensable for steadymg the mind.

It 18 821d that 1n the presence of a person who has acquired
steadmess in ahimsa all animals give up their habits of enmity ;
when a person becomes steady in truthfulness, whatever hesays
becomes fulfilled When a person becomes sicady 1n asteya
(absence of theft) all jewels from all quarters approach him.

Continence being confirmed, vigour is obtamned. Non-
covetousness being confirmed, knowledge of the causes of
births is attained By steadiness of cleanhness, disinclmation
to this body and cessation of de<ire for oiher bodies 18
obtained.

When the mind attams internal fauca, or cleanlness of
mind, his sattva becomes pure, and he acquires highminded-
ness, one-pointedness, control of the senscs and fitness for the
knowledge of self. By the steadmcss of contentment comes
the acqusition of extreme happmess By steadmess of
asceticism the impurities of this body are removed, and
from that come miraculous powezs of endurance of the body
and also miraculous powers of the sense, viz clanaudience
and thought-reading from a dwtance By steadiness of
studies the gods, the rshis and the siddhas become visible.
When Iévara is made the motive of all actions. trance 1s
altained. By this the Yogn knows all that he wants 1o know,
just as it is m reality, whether 1n another place, another body
or another time. His intellect knows everything as 1t 1s.

It should not, however, be said, says Vacaspati, that
inasmuch as the samprajfiate is attamned by malang I$vara
the motive of all actions, the remaming seven yogingas are
useless. For the yogéngas are useful in the attainment of that
mental mood which devotes all actions to the purposes of
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Tévara. They are also useful in the attanment of samprajiiata
s@madhi by separate kinds of collocations, and samadhi
also leads to the fruilion of samprajfiata, but though this
meditation op Iévara is itself a specics of I§varapranidhana,
samprajfidta Yoga 18 a yet more direct means, As to the
relation of I§varapramdhana with the other angas of Yoga,
Bhikshu writes —It cannot be asked what 18 the use of the
other disciplinary praclices of the Yoga since Yoga can be
atiained by meditation on Iévara, for medstation on Iévara
only removes ignorance. The other accessories brmg about
samadhi by their own specific modes of operation Moreover,
1t 18 by help of mediiation on Iévara that one succeeds mn
bringing about semidhi, through the performance of all the
accessorles of Yoga ; so the accessories of Yoga caunot be
regarded as unnecessary; for 1t is the auccssories which
produce dharand, dhyina and samfdhy, through meditation
on God, and thereby salvation, devotion to God brings in His
grace and through 1t the yogingas can be duly peiformed. So
though devotion to God may be considered as the direct cause,
1t cannot be denied that the due performance of the yogangas
18 to be considered as the indirect cause.

Asanas are secured when the natural mvoluntary move-
ments cease, and this may be cﬂeeted by concentrating
the mind on the mythological snake which quietly bears the
burden of the earth on its head. Thus posture becomes
perfeet and eflort to that end ceases, so that there 1s no move-
ment of the hody ; or the mind 1s transformed into the infinite,
which makes the 1dea of infinity 115 own and then brings about
the perfection of posture. When posiure has once been
mastered thero 18 no disturbance through the contrarics of
heat and cold, ete.

After having secured stability in the Asanas the prandyamas
should be attempted. The pause that comes after a deep
inhalation and that after a deep exhalation are each celled a

L
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pranayama ; the first is external, the sccond internal There
is, however, a third mode, by means of which, since the lungs
are neither too much dilated nor too much contracted, total
restraint 15 obtained ; cessation of both these motions takes
place by a single effort, just as water thrown on a healed stone
shrivels up on all sides.

These can be regulated by caleulating the strength of
inhalation and exhalation through space, time or number.
Thus as the breuthing becomes slower, the space that 1t
ocoupies also becomes smaller and smaller. Space again 1s of
two Iands, internal and external. At the time of mnhalation,
the breath occupies internal space, which can be felt even n the
soles of hand and feet, like the shght touch of an ant. To try
1 feel this fouch along with deep mhalation serves to lengthen
the period of cessation of breathing External space 15 the
distance from the fip of the nose to the remotest pomt ab
which breath when mhaled can be felt, by the palm of the
hand, or by the movement of any Light substance like cotton,
ete., placed there. Just as the breathing becomes slower and
slower, the distances traversed by 1t also becomes smaller
and smaller. Regulations by time is seen twhen the
attention 18 fixed upon the time taken up i breathing by
moments, s moment [hshana) 1s the fourth part of the
twinkling of the eye. Regulation by time thus means the fact
of our caleulating the strength of the préniydma the moments
or kshanas spent m the acts of mspiration, pause and respira-
tion These pranayamas can also be measured byuthe number
of moments i the normal duration of breaths. The time
taken by the respiration and expiration of a healthy man is the
same as that measured by snappmg the fingers after turning
the hand thrice over the knee and is the measure of duration of
normal breath, the first attempt or udghata called mild is
measured by thirty-six such matras or measures , when doubled
it 18 the second udghita called middling ; when trebled 1t is the
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third udghata called mtense. Gradually the Yogm acquires
the practice of prandyama of long duration, by daily practice
inereasing m succession from a day, s fortmight, a month, ete.

Of course he proceeds first by mastering the first udghata, then
the second, and so on until the duration ncreases up to a day,
a fortmight, a month as stated. There 15 also a fourth kmd of
prandyima transcending all these stages of unsteady practice,
when the Yogin s steady m his cessation of breath. It must
be remembered, however, that while the prénayamas are being
practised, the nund must be fixed by dhyana and dhérana to
some object external or internal, without which these will be of
no avall for the true object of Yoga. By the practice of prana-
yama, mind becomes fit for concentration as described in the
siitra 1. 34, where it 18 said that steadimess is acqured by
pranayima 1n the same way as concentration, as we also find
1n the siitre IL. 53,

When the senses are restramed from their external objects
by pratyahara we have what 15 called pratyahira, by wlich
the mind remams as if i its own nature, bemg altogether
dentified with the object of 1n- r corwentration or contempla-
tion, and thus whcu tiie utta is again suppressed, the senses,
which have already ceased coming inte contact with uther
objects and becoms submerged in the citta, also cease along
with 16, Dharana 1s the concentration of citta on a particular
place, which is s0 very nccessary at the time of pranayamas
mentioned before. The mind may thus be held steadfast n
such places“as the sphere of the navel, the lotus of the heart,
the hight 1n the brain, the forepart of the nose, the forepart of
the tongue, and such hke parts of the body.

Dhyina 1s the continuance or changing flow of the mental
effort in the object of dharand unmediated by any other break
of conscious states.

Samadhy, or trance-contemplation, results when by deep
concentration mind becomes transformed into the shape of the
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object of contemplation. By pratyahara or power of abstrac-
tion, mind desists from all other objects, except tle one on
which it is intended that 1t should be centred , the Yogm, as
he thus abstracts his mnd, should also tr¥ to fix 1t upon some
internal or external object, which 1s called dharand ; 1t must
aiso be noticed that to acquire the habit of dhirand and m
order to mhibit the ahstraction arsing from shakmess and
unsteadiness of the body, 1t is necessary to practise steadfast
posture and to cultivate the priniyima. So too for the
purpose of mhibiting distractions arising from breathing.
Again, before a man can hope to attam steadfastness m these,
he must desist from any conduct opposed to the yamas, and
also acquire the mental virtues stated in the myamas, and
thus secure himself against any mtrusion of distractions arsing
from his mental passions. These are the mdirect and remote
conditions which qualfy a person for atizimng dhérani,
dhyana, and samadhi, A man who through his good deeds or
by the grace of God 15 already so much advanced that he is
naturally above all such distractions, for the removal of which
it 18 necessary to practise the yamas, the niyamas, the dsanas,
the pranayama and pratyahars, may at once begin with
dharana ; dharana vve have seen means concentration, with
the advancement of which the nund becomes steady in
repeating the object of its concentration, 1e thinking of that
thing alone and no other thing; thus we see that with the
practice of this state called dhyana, or meditation, in which
the mind flows steadily in that one state without any inter-
ruption, gradually even the conscious flow of this activity
ceases and the mind, transformed into the shape of the object
under concentration, becomes steady therein. We see there-
fore that samadhi 15 the consummation of that process which
begins m dhérand or concentration. These three, dhirana,
dhyéna and samddhi, represent the three stages of the same
process of which the last one is the perfection ; and these three
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are together techmically called samyama, which directly leads
to and is immediately followed by the samprajfidta state,
whereas the other five yogdngas are only its indirect or remote
causes. These three are, however, not essential for the asam-
prajfidta state, for a person who is very far advanced, or one
who 1s the special object of God’s grace, may pass at once by
ntense vairagya and abhyasa into the mrodha state or state of
suppression.

As the knowledge of samidhi gradusily dawns through
the possession of samyama, so is the samyama gradually
strengthened. For this samyara also rises higher and higher
with the dawning of prajiisloka or light of samadhi knowledge.
This is the begmning, for here the mind can hold samyama or
concentrate and become one with a gross object together with
1ts name, etc., which is ealled the savitarks state ; the next
plane or stage of samyama is that where the mind becomes one
with the object of its meditation, without any consciousness
of its name, ete. Next come the other two stages called
savicira and nirvicara when the mind is fixed on subtle
substances, a8 we shall see later on.



CHAPTER XIII
STAGES OF SAMADHI

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

To comprehend its scope we must first of all understand the
relation between a thing, 1ts concept, and the particular name
with which the concept or thing is associated. It is easy to
see that the thing (artha), the concept (yfidna), and the name
(8abda) are quite distinet. But still, by force of association,
the word or name stands both for the thing and 1ts concept ;
the function of mind, by virtue of which despite this unieality
or want of therr having any real 1dentity of connection they
seem to be so much associated that the name cannot be
differentiated from the thing or 1its idea, 15 called vikalpa.

Now that state of sagnddhi in which the mmd secms to
become onme with the thing, together with its name and
concept, is the lowest stage of samadhi called savitarka ; 1t 1s
the lowest stage, because here the gross object does not appear
to the mind 1 its true reality, but only in the false Slusory way
in which 1% appears associated with the concept and the name
in ordnary life. This state does not differ from ordinary
conceptual states, in which the particular thing is not only
assoclated with the concepts and their names, but also with
other concepts and their varous relations; thus a cow will
not only appear before the mind with its concept and name,
but also along with other relations and thoughts associated

160
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with cows, as for example—** This is a cow, it belongs to so
and 8o, 1t has so many hairs on its body, and so forth,”” This
gtate 18 therefore the first stage of samadhi, in which the mind
has not begome steady and 1s not as yet beyond the range of
our ordinary consciousness.

The nirvitarka stage arises from this when the mind by 1te
steadiness can become one with its object, divested of all other
associations of name and concept, so that 1t 1s in direct touch
with the reality of the thing, uncontamingted by associations.
The thing in this state does not appear to be an object of my
consciousness, but my consciousness becomng divested of all
“I” or “mune,” becomes one with the object itsclf; 5o that
there 18 no such notion here as “ I know this,” but the mmd
becomes one with the thing, so that the notion of subject and
object drops off and the result 1s the one steady transformation
of the mind into the object of 1ts contemplation. This state
brings home to us real knowledge of the thing, divested {rom
other false and 1llusory assocations, which far from explaining
the real nature of the object, serves only to lude 1. This
samacdhi knowledge or prajfia 1s called nirvitarka. The objects
of this state may be the gross matcrial objects and the
senses .

Now this state is followed by the state of savicira prajfia,
which dawns when the mind neglecting the grossness of the
object sinks deeper and deeper mto 1ts finer constituents ;
the appearance of the thing m 1its grosser aspects drops off
and the mnd having §unk deep, cenires in and identifies 1trelf
with the subtle tanmitras, which are the constituents of the
atoms, as a conglomeration of which the object appearcd before
our eyes in the nirvitarka state. Thus when the mind, after
identafying itself with the sun in 1ts true aspect as pure light,
tends to settle on a still finer state of 1t, cither by making the
senses 8o steady that the outward appearance vanishes, or by
seelang finer and, finer stages than the grosser maniesiation of
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light as such, iv apprehends the tanmatre state of the light
and knows it as such, and we have what 18 called the savicira
stage. It has great similarities with the savitarka siage, while
its differences from that stage spring from the fact that here
the object 1s the tanmatra and not the gross bhiita. The mmd
+in this stage holding communion with the riipa tanmaétra, for
example, 18 not coloured variously as red, blue, etc., as 1n the
savitarks communion with gross light, for the tanmatric light
or light potential Mas no such varieties as dufferent kinds of
colour, etc., so that there are also no such different kinds of
fecling of pleasure or pain as arise from the mamfold vaneties
of ordmary light This 18 a state of feelingless representa-
tion of one uniform tanmatric state, when the objcct appears
as a conglomeration of tanmatras of riipa, rasa or gandha, as
the case rmght be. This state,however,1s not indeterminate, as
the mrvitarka stage, for this tanmétric conception 1s associated
with the notions of time, space and causality, for the mind
here feels that 16 sees those tanmatras which are n such a
subtle state that they are not associated with pleasures and
pamms. They are also endowed with causahity i such a way
that from them and their particular collocations origmate the
atoms, &

It must be noted here, that the subtle objects of concentra-
tion 1n this stage are not the tanmétras alone, but also other
subtle substances including the ego, the buddhi and the
praketi,

But when the mind acquires the complete hibit of this
state in which it becomes 1dentified with these fine objects—
the tanmatras—etc,, then all conceptual notions of the
associations of time, space, casuality, etc., spoken of in the
savicira and the savitarka state vanish away and 1t becomes
one with the fine object of its communion, These two kinds
ol pra)fid, savicara and nirvicara, arising from communion with
the fine tanmatras, have been collocated under one name as
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vigiranugata. But when the object of communion is the
genses, the samidhi 1 called dnandanugata, and when the
object of communion is the subtle cause the ego (asmata), the
samadhi 18 klown as asmitanugata.

Theze is & diference of opmion regarding the object of the
last two varietics of samidhi, viz dnandanugata and asmr
tdnugata, and also about the general scheme of division of the
samadhis. Vacaspat:thinks that Yoga-sitra I. 41 suggests the
mterpretation that the samprajfidia samidifis may be divided
mto three differeni classes according as their objects of
concentration belong to one or other of the three different
planes of grahya (external objects), grabana (the senses) and
grahitr (the ego) So he refers vitarka and vicira to the plane
of grahya (physical objects and tanmétras), &nandanugata to
the plane of grahana (the senses) and asmutanugata to the plane
of grahitr Bhikshu, however, disapproves of such an mter-
pretation. He holds that in dnandanugata the object of
goncentration 1 bliss (dnanda) and not the senses. When the
Yogm riscs to the vicdidnugata stage there 1s a great flow of
sattva which produces bliss, and at this the mind becomes one
with this &nanda or bliss, and this samadhi s therefore called
anandanugata. Bhikshu does not think tat in asmitinugata
samddhi the object of concentiation s the ego. He thinks
that m this stage the object of concentration 1s the conecept of
self (kevalapurushakard samvit) which has only the form of ego
or “17” (asmityetavanmd yakaratvadasimta).

Again according to Vacaspat: in addition to the four varieties
of savitarka, nirvitarksa, savicira and nirvicira there are two
varieties of anandanugata as sananda and nirananda and two
varicties of asmitdnugata as sdsmuta and nirasmita. This
gives us eight different kinds of samadhi. With Bhikshu there
are only six kinds of samadhi, for he admits only one varicty
as anandanugata and one variety as asmutanugata. Bhikshu’s
classification of samadhis is given below in a tabular form (seq
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Vicaspati’s Tattvavaréaradi and Yoga-varttika, I. 17, 41, 42,
43, 44), °
samprajiiata lsnmi.dhl

L3

| I
sthiilavishayaka sikshma vishayaka
(vitarkénugata) |

samidh1
dnanda asmiti

1. savitarka 2, nirvitarka or purusha
(with associations (without assoct
of name and con- ‘aon of name) 5 (anandanugata) 6, (asmitinugata)
cept of the object)
tanmatra
viedranugata
samidhi

3, savicira 4, mirvicira
(with assooiation of (without associa-
name and concept tion of name, etc )
of the tanméatras)

Through the nirvicira state our minds become altogether
purified and there springs the prajiid or knowledge called
rtambhara or true ; this true knowledge is altogether different
from the knowledge which 13 derived from the Vedas or from
mferences or from ordmnary perceptions; for the knowledge
that 1t can give of Reality can never be had by any other
means, by perception, mnference or testimony, for their com-
mumnication 18 only by the conceptual process of generalisa-
tions and abstractions and these ean never help us to affirm
anything about things as they are in themselves, which are
altogether different from their illusory demvnstrations i
conceptual terms which only prevent us from knowng the true
reality. The potency of this prajiia arrests the potency of
ordinary states of consciousness and thus attaine stabilify.
When, however, this pra)fia 1s also suppressed, we have what is
called the state of nirvija samadhi, at the end of which comes
final prajfid leading to the dissolution of the citta and the
absolute freedom of the purusha.
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Samidhi we have seen is the mind’s becoming one with an
object by a process of acute concentration upon it and a con-
finuous repetition of 1t with the exclusion of all other thoughts
of all kinds. sWe have indeed described the principal stages
of the advancement of samprajfiata Yoga, but 1t 18 impossible
to give an exact picture of 1t with the symbolical expressions of
our concepts ; for the stages only become clear to the mental
vision’of the Yogin as he gradually acquires firmness in his
practice. The Yogin who is practising at onge comes to know
them as the higher stages gradually dawn 1n his mind and
he distinguishes them from each other; it 18 thus a matter
of personal experience, so that no teacher can tell him
whether a certam stage which follows is higher or lower, for
Yoga itself 15 its own teacher.

Even when the mind 13 in the samprajiidta state 1t 15 said
to be m vyutthdna (phenomenal) mm comparson with the
nirodha state, just as the ordinary conscious states are called
vyutthina in comparison with the sampra)iidta state; the
potencies of the samprajfiata state becore weaker and weaker,
while the potencies of the nirodha state become stronger and
stronger until finally the mind comes to the nirodha state and
becomes stable therein ; of course this contemns within 1tself a
long mental history, for the potency of fhe nirodha state can
become stronger only when the mind practises 1t and remains
in this suppressed condition for long mtervals of time. This
shows that the mind, berng made up of the three gunas, is
always sufferiny transformations and changes. Thus from the
ordinary state of phenomenal consciousness 1t gradually
becomes one-pointed and then gradually becomes transformed
into the state of an object (nternal or external), when 1t is
said to be undergoing the samadhi parindma or samidh
change of the samprajfidta type; next comes the change,
when the mind passes from the samprajfidta stage to the state
of suppression (nirodha)., Here also, therefore, we see that the
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same dharma, lakshna, avasthdparinima which we have
already described at some length with regard to sensible ob]ects
apply also to the mental states. Thus the change from the
vyutthina (ordinary experience) to the nirodha state is the
dharmaparindma, the change as manifested in time, so that
ve can say that the change of vyutthana mto nirodha has not
yet come, or has just come, or that the vyutthana state
(ordinary experience) exists no longer, the mmnd having trans-
formed 1tself 1nth the nirodha state. There 1s also here the
third change of condition, when we see that the potencies of
the samprajfiata state become weaker and weaker, while that
of the nirodha state becomes stronger and stronger. These are
the three kinds of change which the mind undergoes called the
dharma, lakshana and avasthd change. But there 15 one
difference between this change thus described from the
changes observed in sensible objects that here the changes are
not visible but are only to be inferred by the passage of 1he
mind from one state to another.

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

In connection with samprajfidgte samadhi some miraculous
attammments are described, which are said to strengthen the
farth or belwef of the Yogin in the processes of Yoga as the
path of salvation. These are like the products or the mental
expenments in the Yoga mecthod, by which people may
become convinced of the method of Yoga as being the true one.
No reasons are offered as to the reason for these attainments,
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but they are said to happen as a result of mental union
with different objects. It is best to note them here in a

tabular form.

Object of Samyama.

Samyama.

Attamnment.

(1) Threefold change of
things as dbarma, lak-
shana and svasthaparn.
nama,

(2) The distinctions  of
name, external object
and the concept which
ordinanly appears uni-
ted as one

{(3) Besidual potencies sam-
skira of the mnature
of dharma and ed-
harma,

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

(5) Over the form of body.

(6) Karma of fast or slow
fruition.

(7) Fniendliness, sympathy,
and compassion,

(8) Powers of elephant.

{(9) Sun.

(10) Heavens,

(11) Pole star.

(12) Plenus of the navel.

(13) Base of the throat

Samyamea

»

”

2

’ ”

Knowledge of the sounds of
all hving bemgs,

Knowledge of previous hfe.

Knowledge of other mynds.

Disappearance (by virtue of
perceptibihity being obecked).

Knowledge of death.

Power.?
<

Power of elephant.

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

Knowledge of the heavenly
systems.

Knowledge of
ments.

Knowledge of the system of
the body.

Subdual of hunger and thirst.

its move-
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Object or Samyama. Samyama. Attamment
(14) Tortoise tube Samyama | Steadiness,

(15) Coronal light.

AN'S
(16) Heat

(17) Purusha

(18) Gross nature subtle per-
vasiveness and purpose-
fulness.

(19) Act, substantive ap-
pearance, egoism, per-
vesiveness and pui-
posefulness of sensa-
tion

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

Knowledge of the mind
Knowledge of purusha.

« Control over the element
fiom which follows atten-
uation, perfection of the
body and nen-resmstance
by therr characteristics

Mastery over the senses,
thence quickness of mnd,
unexded mental pereep-
tion and mastery iver the
pradhinea

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



CHAPTER XIV
GOD IN Y0GA

AFTER describing the nature of karmayoga,}and the way in
which 1t leads to jfiznayoga, we must now deseribe the third
and easiest moans of attaining selvation, the bhaktiyoga and
the posttion of Iévara in the Yoga system, with reference to a
person who seeks deliverance from the bonds and shackles of
avidya.

Iévaram the Yoga systemis that purusha whosdistinguished
from all others by the fact of his bemng untouched by the
afflictions or the fruits of karma, Other purushas are also in
realtty untouched by the affictions, but they, seemingly at
least, have to undergo the afflictions and consequently buth
and rebirth, etc., until they are again finally released ; but
Isvara, thongh he 15 a purnsha, yet dogs notsuffer in any way p
any sort of bondage. He 15 always free and ever the Lord.
He never had nor will have any relation 10 these bonds He is
also the teacher of the ancient teachers beyond the range of
conditioning time. v

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

There 15 no other divintty equal to Iévara, because in the
case of such equality there might be opposition between nva!

159
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T¢varas, which might result m the lowermg m degree of any
of them. He is omniscient i the highest degree, forin hir is
the furthest limit of oraniscience, beyond which thereis nothing.

This Iévara 's all-mereiful, and though he has no desires to
satisfy, yet for the sake of his devotees he dictates the Vedas
2% each evolution of the world after dissolution. But he does
"ot release all persons, because he helps only so far as each
deserves , he does not nullify the law of karma, just as a lung,
though quite free to act in any way he likes, punishes or
rewaxrds people as they deserve.

At the end of each kalpa,he-adopts pme body fiom his
sattva, 7a, which 18 devoid of any karmifaya, and thus com-
mumca.tes through 1t “to_all his devotees and dictates
the Vedas™ Again at the tume of dissolution this body
of pure sattva becomes submerged in prakrti, and at the
time of 1ts submersion, I§vara wishes thati 1t might come forth
again ot the beginning of the new creation, thus for ever at
cach new creation the pure sattva body sprmgs forth and is
submerged agam into prakrt: at the time of the dissolution
of the unmiverse.

. Inaccepting this body he has no personal desires to satisfy,

88 we have said before. He adopts 1t only for the purpose of
saving mankind by 1nstructmg them as to knowledge and
piety, which 16 not possible without a pure satiramaya body ;
80 he adopts 1t, but 18 not affected m any way by it One who
is under the control of nescience cannot distmguish his 1eal
nature from nescience, and thus 1 alvaysled by 1t, but such 18
not the case with I§vara, for he 1s not n any way under it8
control, bui only adopts 1t as a means of communicating
knowledge to mankind.

A Yogin also who has attained absolute independcnce may
simularly accept one or more pure sattvamaya nurmana cittas
from asmitdmatra and may produce one citia as the superm-
tendent of all these. Such a citta adopted by a true Yogin by
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the force of his meditation is not under the control of the
vehucles of action as 1s the case with the other four kinds of
citta from birth, oshadhi, mantra and tapas.

¢ The pranava or omkara 1s his name ; though at the time of
dissolution, the word of pranava fogether with 1ts denotative
power becomes submerged m the prakrii, to reappear with
the new creation, just as roots shoot forth from the ground in
the rainy season. This pranava is also called svadhyaya. By
concentration of this svadhydya or pranava, the mind becomes
one-pownted and fit for Yoga.

Now one of the means of attaining Yoga is I§varapranid-
hana, or worship of God. Tlus word, according to the com-
mentators, 15 used 1n two senses 10 the first and the second
books of the Patafijala Yoga aphorisms., In the first book it
means love or devotion to God as the one centre of meditation,
1 the second 1t is used to mean the abnegation of all desires
of the fruits of action to Iévara, and thus Iévarapramidhans
1 thus sense is meluded under kuiyayogs This dedication of
all fruits of action to I§vara, purifies slie mind and makes 16
fit for Yoga and 15 distingwshed from the I¢varapramdhina
of the first book as the bhavana of pranava and Tévara m this
that 1t 15 connected with actions and the shbnegation of their
fruits, whereas the latier consists only in keeping the mind m
a worshipful state towards Isvara and his word or name
pranava,

By devotion (bhakt1) I§9ara is drawn towards 1he devotee
through his mirména citsa of pure sativa and by his grace he
removes all obstructions of illness, ctc., described m 1. 30, 31,
and at once prepares his mind for the highest reahsation of hus
own absolute mdependence. So for a person who can love and

_adore Iévara, this 15 the easiest course of attammg samadh
We can make our minds pure most easily by abandoning
all our actions to I§vara and attaining salvation by firm and
steady devotion to Him, This 15 the sphere of bhakiiyoga by
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which the tedious complexity of the Yoga process may be
avoided and salvation speedily acquired by the supreme grace
of Iévara.

This means is not, however, distinct from the general means
of Yoga, viz. abhyasa and vairagya, which applies to all stages.
For here also abhyasa applics to the devotion of Iévara as one
supreme truth and vairdgya 1s necessarily associated with all
true devotion and adoration of I¢vara.

This conception of Iévara differs from the conception of
Tévara in the Ramanuja system n this that there prakrt: and
purusha, acit and eit, form the body of Iévara, whereas here
Isvara 1s considered as being only a special purusha with the
aforesaid powers.

In this system Iévara is not the superintendent of
prakrti in the sense of the latter’s remaining in him 1 an
undifferentiated way, but is regarded as the superiniendent
of dharma and adharma, and his agency 1s active only 1n the
removal of obstacles, thereby helping the evolutionary
process of prakrfi.

Thus Tévara is distmguished from the Iévara of Sankara
Vedéanta 1n this that there true existence is ascribed only to
T4vara, whereas all other forms and modes of Being are only
regarded as illusory.

From what we have seen above 1t 1s clear that the main
stress of the Yoga philosophy 15 on the method of samadhi.
The knowledge that can be acqused by 1t differs from all
other kinds of knowledge, ordriary perception, inference,
etc., in this that it alone can .bring objects before our
mental eye with the clearest and most unerrmg light of
comprehensibility in which the true nature of the thing 1s at
once observed. Inferences and the words of scriptures are
based on concepts or general notions of things. For the
teaching of the Vedas 18 manifested 1n words ; and words are
but names, terms or concepts formed by noting the general
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similarities of certain things and binding them down by a
eymbol. All deductive inferences are also based upon major
propositions arrived at by mnductive generalisations , so 1t 18
easy to see that all knowledge that can be acquired by them 1s
only generalised conceptions Their process only represents
the method by which the mind can pass from one generalised
conception to another ; so the mind can 1n no way attaurthe
knowledge of real things, absolute species, which are not the
genus of any other thing, so inference and scripture can only
communicate to us the nature of the agréement or similarity
of things and not the real things as they are. Ordinary
perception also 18 not of much avail here, smce 1t cannot bring
within 1ts scope subtle and fine things and things that are
obstructed from the view of the senses. But saméddhi has
no such Iimitations and the knowledge that can be attaned
by 1t 18 absolutely unobstructed, true and real in the strictest
sense of the terms.

Of all the pomnts of difference between Yoga and Samkhya
the admission of Iévara by the former and the emphasis given
by it to the Yoga practice are the most important in
distinguishing 1t from the latter. It seems probable that
Iévara was traditionally believed in the JYoga school to be a
protector of the Yogins proceeding 1n their arduous course of
complete sclf-control and absorptivé concentration. The
chances of & person adopting the course of Yoga practice for
the attainment of successin this field does not depend only on
the exertions of the Yogin) but upon the concurrence of many
convenientcircumstancestfuch as physicalfitness, freedom from
tlnesses and other obstacies. Faith in the patronage of God 1n
favour of honest workers and believers sexrved to pacify their
mnds and fill them with the cheerful hope and confidence
which were so necessary for the success of Yoga practice.
The metaphysical functions which are ascribed to Iévara
seem to be later additions for the sake of rendering his position
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more n harmony with the system. Mere faith in Iévara
for the practical benefit of the Yogins 15 thus interpreted by &
reference to his supermtendence of the development of
cosmic evolution. Samkhya reled largely on philosophical
thinking leading to proper discrimmation as to the difference
between prakrti and purusha which is the stage immediately
antecedent to emancipation. There being thus no practical
need for the admission of I§vara, the theoretical need was also
1guored and 1t was held that the inherent teleological purpose
(purusharthat@) of prakrti was sufficient to explan all the
stages of cosmic evolution as well as 1ts final separation from
the purushas.

We have just seen that Samkhya does not aduout the exist-
ence of God, and considers that salvation can be obtained only
by a steady perseverance in philosophical thinking, and does
not put emphasis on the practical exercises which are
regarded as essential by the Yoga. One other pomt of
difference ought to be noted with regard to the conception of
avidyd. According to Yoga, avidyd, as we have already
explamed it, means positive untrue beliefs such as behieving the
1mpure, uneternal, sorrow, and non-self to be the pure eternal,
pleasure and the self-respectively. With Samkhya, however,
avidya 1s only the non-distmetion of the difference between
prakrti and purusha. Both Samkhya and Yoga admit that
our bondage to prakrti 18 due to an illusion or ignorance
(avidya), but Samkhya holds thetakhyat1 theory which
regards non-distinction of the drieremce as the cause of
Ulusion whereas the Yoga holds t:e anyathdkhyati theory
which regards positive misapprehension of the one as the
other to be the cause of 1llusion. We have already referred to
the differcnce 1n the course of the evolution of the categories
a8 held by Samkhya and Yoga. This also accounts for the
difference between the technical terms of prakyti, vikrti and
prakrti-vikrti of Samkhya and the vifesha and avisesha of
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the Yoga. The doctrine of dharma, lakshana and avastha-
parinima, though not m any way antagonistic to Samkhya, is
not 80 definitely described as 1 the Yoga. Some scholars
think that ‘Sdmkhya did not believe in atoms as Yoga dud.
But though the word paraménu has not been mentioned 1n the
Karika, 1t does not seem that Samkhya did not beleye n
atoms ; and we have already noticed that Bhikshu considers
the word siikshma in Karkd 39 as referring to the atoms.
There are also slight differences with regard to the process
mnvolved 1 perception and this has been dealt with in my
Yoga philosophy wn relatwon to other Indian systems of
thought.* On almost all other fundamental points Samkhya
and Yoga are in complete agreement.

* This book has, however, not yet been published



CHAPTER XV
MATTER AND MIND

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

Gross matter, as the possibility of semsation, has been
divaded into five classes, according to their relative grossnéss,
corresponding to the relative grossness of the senses. Some
modern mvestigators have tried to understand the five bhiitas,
viz. akada, marut, tejas,ap and kshitias ether,gaseous heat and
hight, hquids and solids. But I cannot venture to agree when
I reflect that sohdity, hqudity and gaseousness represent only
an 1mpermanent aspect of matter. The division of matter
from the sta.ndpomt of the posmblhty of our sensations, has a
firm root in our nature as cognising beings and has therefore a
better rational footing than the modern chemical division
into elements and compounds, which are being daily threatened
by the gradual advance of scientific qulture. This carries with
it no fixed and conswstent ratioral conception as do the
definitions of the ancients, but is a mere makeshift for under-
standing or representing certain chemical changes of matter and
and has therefore a merely relative value.

There are five aspects from which gross matter can be
viewed. These are (1) sthiila (gross), (2) svarfipa (substantive),
(3) sikshma (subtle), (4) anvaya (conjunction), (5) arthavattva
(purpose for use). The sthila or gross physical characterstics
of the bhiitas are deseribed as follows :—

166
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Qua.htms of Barth—Form, heaviness, roughness, obstruc-
tmn stability, manifestation (vriti), difference, support,
turbidity, hardness and enjoyability.

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

Tejas—Gomg upwards, cooking, burning, light, shmmg,
dissipating, energising,

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

Akiga—Motion m all directions, non-agglomeration, non-
obstruction.

These physical characteristics are distinguished from the
aspects by which they appeal to the senses, which are called
their svaripas. Earth is characterised by gandha or smell,
ap by rasa or taste, tejas by riipa, etc. Looked at from this
powt of view, we see that smell arises by the contact of the
nasal organ with the hard particles of matter ; so this hardness
or solidity which can so generate the sensibility of gandha, is
sald to be the svarfipa of kshit1, Taste can originate only
connection with hquidity, so this liqmdity or sneha 1s the
svariipa or nature of ap. Iaght—the qualty of visibility—
manifests itself 1n connection with heat, 8o heat 1s the svariipa
of fire. The sensibility of touch s generated in connection
with the vibration of awr on the eprdermal surface, so this
vibratory nature is the svarfipa of ax.

The sensibility to soynd proceeds from the nature of
obstructionlessness, «vhics belongs to akasa, so this obstruc-
tionlessness is the svarpa of dkasa.

The third aspect is the aspect of tanmatras, which are the
causes of the atoms or paramanus. Their fourth aspect 1s
their aspect of gunas or qualities of illumination, action,
inertia. Thermr fifth aspect is that by which they are service-
able to purusha, by causing his pleasurable or panful experi-
ences and finally his libexation. -
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Speaking of aggregation with regard to the structure of
matter, we see that this is of two kinds (1) when the parts a¥e
in intimate union and fusion, e g any vegetable or animal
body, the parts of which can never be considered separately.
(2) When there are such mechanical aggregates or collocations
of distinct and independent parts yutasiddhdvayava as the
trees in a forest.

A dravya or substance is an aggregate of the former type,
and 18 the grouping of generic or specific qualities and 18 not a
separate entity—the abode of generic and specific qualities
Iike the dravya of the Vaiéeshika conception. The aspect of an
unification of generic and specific qualities seen in parts united
in ntimate union and fusion is called the dravya aspect. The
aggregation of parts 1s the structural aspect of which the ride
of appearance is the unification of generic and specific qualities
called the dravya,

The other aggregation of yutasiddhdvayava, ie. the
collocation of the distinet and independent parts, 1s again of
two kinds, (1) m which stress may be laid on the distinetion of
parts, and (2) that in which stress is laid on their unity rather
than on thewr distinctness. Thus in the expression mango-
grove, we see that cnany mangoes make a grove, but the
mangoes are not different from the grove. Here stress is laid
on the aspect that mangoes are the same as the grove, which,
howerver, 18 not the case when we say that here is a grove of
mangoes, for the expression “grcoe of mangoes” clearly
brings home to our minds the side Ag thedistinetr mango-trees
which form a grove.

Of the gross elements, dkada seems especially to require a
word of explanation. There are according to Vijfiana
Bhikshu and Nageda two kinds of akaga—Irarana (or primal)
and kirya (atomuc). The first or original is the undifferentiated
formless {amas, for i that stage it has not the quality of
manifesting 1teelf in sounds, This kirapa later on develops
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into the atomic akasa, which has the property of sound.
Atcording to the conception of the purinas, this karyakasa
evolves from the ego as the first envelope of viyu or air. The
kéranakida or non-atomic dkaéa should not be considered
s & mere vacuum, but must be conceived as a positive,
all-pervasive entity, something like the ether of modern
physicists.

From this dkasa springs the atomic dkasa or karyakada,
which 1s the cause of the manifestation of sgound. All powers
of hearmg, even though they have their ongm 1n the prineiple
of egoism, reside in the ikaga placed in the hollow of the ear.
‘When soundness or defeet is noticed therein, soundness or
defect 15 also noticed in the power of hearing. Further, when
of the sounds working in umson with the power of hearing, the
sounds of solds, ete.,.are to be apprehended, then the power ot
hearing located in the hollow of the ear requires the capacity of
resonance residing in the substratum of the akisa of the ear.
This sense of hearing, then, operates when 1t is attracted by
the sound originated and located in the mouth of the speaker,
which acts as a loadstone. It is this kasa which gives penetra-
bility to all bodies ; 1n the absence of this, all bodies would be
80 compact that it would be difficult to pisrce them even with
aneedle. Inthe Samkhya sitrd I1. 12, it is said that eternal
time and space are of the nature of dkasa, So this so-called
eternal time and space do not differ from the one undiffer-
entiated formless famas ‘pf which we have just spoken.
Relative and infinite £ime srise from the motion of atoms in
space—the cause of all change and transformation ; and space
as relative position cannot be better expressed than m the
words of Dr. B, N, Seal, as ““ totality of positions as an order of
co-existent points, and as such it is wholly relative to the
understanding like order in time, being constructed on the
basis of relations of position intunited by our empircal or
relative consciousness, But there 18 this difference between
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space order and time order :—there is no unit of space as
position (dek) though we may conceive time, as the moment
(kshana) regarded as the unit of change 1n the causal serzes.
Spatial position (duk) results only from the different relations
in which the all-pervasive dkagda stands to the various finite
objects. On the other hand, space as extension or locus of a
finite body, or defa, has an ultimate unit, bemng analysable
mto the infinitesimal extension quality wherent in the gunas
of prakrt1,”’*

Citta or mind has two degrees : (1) the form of states such
as real cognition, mncluding perception, inference, competent
evidence, unreal cognition, 1magination, sleep and memory.
(2) In the form in which all those states are suppressed.
Between the stage of complete outgomng activity of ordmary
experience (vyuithana) and complete suppression of all states,
there are thousands of states of infinite variety, through which
a man’s expertences have to pass, from the vyutthana state to
the nirodha. In addition to the five states spoken of above,
there 18 another kind of real knowledge and intwition, called
prajfia, which dawns when by concentration the citta 18
fixed upon any one state and that alone. Ths prajiia is
superior to all othef means of knowledge, whether perception,
inference or competent evidence of the Vedas, in this, that
1t is altogether unerring, unrestricted and unhmited in its
scope.

Praméns, we have seen, includ¢§ perception, inference and
competent evidence. Perception origimstes when the mind or
citta, through the senses (ear, skin, eye, taste and nose) is
modified by external objects and passes to them, generating a
kind of knowledge about them in which their specific characters
become more predominant.

Mind 18 all-pervasive and can come in touch with the
external world, by which we have the perception of the thing.

* Dr Ray’s Hindu Chemistry, Vol I, p. 81.



DESCRIPTION OF THE STATES 11

Like light, which emits rays and pervades all, though it remains
in one place, the citta by 1ts vrttis comes in contact with the
external world, is changed nto the form of the object of
perception arfd thus becomes the cause of perception ; as the
citta has to pass through the senses, 1t becomes coloured by
them, which explams the fact that perception 18 impossible
without the help of the senses. As it has to pass through the
senses, 1t undergoes the limitations of the senses, which it
can avoid, if 15 can directly concentrate itself upon any object
without the help of the senses; from this omgates the
prajiia, through which dawns absolute real knowledge of the
thing, unhampered by the limitations of the senses which
can act only within a certain area or distance and cannot
cognize subtler objects.

We see that 1 ordnary perception our minds are drawn
towards the object, as iron 18 attracted by magnets, Thus
Blukshu says in explaming Vyasa-bhashya IV. 17 :—

* The objects of knowledge, though inactive in themselves,
may yet draw the everchanging cittas towards them like a
magnet and change them in accordance with their own forms,
just as a piece of cloth 18 turned red by coming mto contact
with red lac.” 8o 1t 1s that the cittas attein the form of any-
thing with which they come 1n touch gnd there 1s then the
perception that that thing 15 known. Perception (pratyalsha)
is distingwshed from 1nference, etc., mn this, that here the
knowledge arrived at 1s predomma.ntly of the specific and
special characters-fvidesha) of the thing and not of 1ts generic
qualities as in inference, ete.

Inference proceeds from inference, and depends upon the
fact that certain common qualities are found in all the members
of a class, as distinguished from the members of a different
class. Thus the qualities affirmed of a class will be found to
exist 1n all the individual members of that class; this
attribution of the generic characters of a class to the
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individual members that come under it is the essence of
inference. ‘

An object perceived or inferred by a competent man is
described by him in words with the mtention of transferrmng
his knowledge to another ; and the mental modification, which
has for its sphere the meaning of such words, 1s the verbal
cogution of the hearer. When the speaker has neither
perceived nor inferred the object, and speaks of things which
cannot be believed, the authority of verbal cogmtion fails. But
it does not fail in the original speaker, God or Iévara, and his
dictates the Sastras with reference erther to the object of
perception or of inference.

Viparyyaya or unreal cognition is the knowledge of the unreal
as in doubt—a knowledge which possesses a form thatedoes
not tally with the real nature of the thing either as doubt or as
false knowledge. Doubt may be illustrated by taking the case
of a man who sees something 1n dim Iight and doubts 1ts nature.
“Is it a wooden post or a man ?”’ In nature there 1s erther
the wooden post or the man, but there 1s nosuch fact or entity
which corresponds with doubt: ““Is it a wooden post or a
man?” Knowledge as doubt 18 not cognition of a fact or
entity, The illusi-n of seeing all things yellow through a
defect of the eye (as in jaundice) can only be corrected when
the objects are seen m their true colours. In doubt, however,
therr defective nature 1s at once mamfest. Thus when we
cannot be sure whether a certain t6ing 1s a post or & man, we
know that our knowledge is not definite, So we have not to
wait till the 1llusoriness of the previous knowledge 15 demon-
strated by the advent of right knowledge. The evil nature of
viparyyaya is exemphfied in avidya nescience, asmita,
raga, ete.*

* Avidyd mamfests itself m different forms: (1) as the afflictions
(Alesa) of esmutd (agosm) rige (attechment), dvesha (antipathy) and
abhimvesa, (gelf-love), (2) as doubt and intellectual errer; (3) as error of
sense. Al these mamfestations of avidya are also the different forms of
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Viparyyaya is distinguished from vikalpa—imagination—in
this, that though the latter is also unreal knowledge 1ts nature
as such 18 not demonstrated by any knowledge that follows,
but 15 on the sontrary admitted on all sides by the common
consent of mankind. But 1t 1s only the learned who can
demonstrate by arguments the illusoriness of vikalpa or
imagination. -

All class notions and concepts are formed by taking note
only of the gencral characters of things and associating them
with & symbol called “name.” Things themselves, however,
do not exist in the nature of these symbols or names or
concepts ; 1t 15 only an aspect of them that 18 diagram-
matically represented by the invellect in the form of concepts.
When concepts are united or separated in our thought and
language, they consequently represent only an 1maginary plane
of knowledge, for the things are not as the concepts represent
them. Thus when we say ‘‘Caitra’s cow,” 1t 18 only an
imagnary relation for, strictly speaking, no such thing exists
as the cow of Caitra. Caitra has no connection 1n reality with
the cow When we say purusha 1s of the nature of conscious-
ness, there 18 the same ilusory relation Now what 1s here
predicated of what ? Purusha is consciousness itself, but in
predication there must always be a statement of the relation of
one to another, Thus 1t sometimes breaks a concept mto two
parts and predicates the one of the other, and sometimes
predicates the unity of two concepts which are different. Thus
VIparyyaya or bhrama-{8r, lusion, mistake). This bhrams, in Yoge 1
the thinlung of something as that which 1t 18 not (anyathakhyats) Thus we
think the muserable worldly existence as pleasmable and attribute the
charactenstics of prakrhi to purusha and vice versa. All afflictions are due
to this confusion and msjudgment, the roots of which stay in the buddhis
in all their transmigrations from one hfe fo ancther. Samkhya, however,
daffers from Yoga and thinks that all error (avidyi or bhrama) 18 due only to
non-distinction between the true and the untrue Thus non-distinction
(aviveka) between prakyts and purushe 18 the cause of all our miserable
mundane existence. Avidya and aviveha are thus synonymous with

Samkhya. L
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its sphere has a wide latitude in all thought-process conducted
through language and involves an element of abstraction cnd
construction which is called vikalpa. This represents the
faculty by which our concepts are arranged in ap analytical or
synthetical proposition. It is said to be Sabdajfiandnupate
vastudiingo wikalpah, ie. the knowledge that springs from
relating coneepts or names, which relating does not actually
exist n the objective world as it is represented 1n proposifional
forms.

Sleep is that .nental state which has for its objective
substratum the feeling of emptiness. It is called a state or
notion of mind, for 1t 18 called back on awakening; when
we feel that we have slept well our minds are clear, when we
have slept badly our mmnds are lstless, wandering and
unsteady. For a person who seeks to attamn communion or
samadhi, these desires of sleep are to be suppressed, like all
other desires. Memory is the retaining in the mind of objects
perceived when perception occurs by the umon of the cittas
with external objects, according to the forms of which the
cittas are transformed; it retamns these perceptions, as
impressions or samskiras by means of its inherent tamas.
These samskaras generate memory, when such events occur as
can manifest them by virtue of associations.

Thus memory comes when the percepts already known and
acquired are kept mn the mind mn the form of impressions and
are manifested by the udbodhaka; or associative manifestors.
It daffers from perceptions in this that the lgtter are of the
nature of perceiving the unknown and Unperceived, wheress
the former serves to bring before the mind percepts that have
already been acquired. Memory is therefore of percepts
already acqued by real cognition, unreal cognition,
imagnation, sleep and memory. It manifests itself in dreams
as well as in waking states.

The relation between these states of mind and the samskaras
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is this that ther frequency and rcpetition strengthens the
samskaras and thus ensures the revival of these states.

They are all endowed with sukha (pleasure), duhkha (pam)
and moha (ignorance), These feelings cannot be treated
separately from the statcs themselves, for therr manifestations
are not different from the manifestation of the states them-
selves. Knowledge and feeling are but two different aspects
of the modifications of cittas derived from prakrti, hence
neither can be thought separately from the other. The fusion
of feelmg with knowledge 1s therefore here more fundamental
than in the modern tripartite division of mind.

In connection with this we are to consider the senses whose
action on the external world is known as ° perceiving,”
* grahana,” which is distinguished from “ pratyaksha,” which
mearis the effect of “ percerving,” viz, perception Each sense
has got 1is special sphere of work, e.g sight is of the eye, and
this 18 called their second aspect, viz. svariipa. Thewr third
aspect is of ““ asmita ~ or ego, which manifests itself through
the senses. Their fourth aspect is their characteristic of gunas,
viz. that of manifestation (prakdsa), action (Ariyd) and reten-
tion (sthats). Their fifth aspect 18 that they are set in motion
for purusha, his experiences and liberation.

It is indeed dufficult to find the relation’of manas with the
senses and the cittas. In more thams one place manas 15
1dentified with cittas, and, on the other hand, it is descrabed
as & sense organ. There ir,another aspect in which manas 1s
sa1d to be the king of the cognitive and motor senses. Looked
at 1n this aspect, m4tids is possibly the directive side of the ego
by which it guides the cognitive and conative senses 1 the
external world and is the cause of their harmonious activity for
the'experience of purusha. As a neccessary attribute of this
directive character of manas, the power of concentration,
which is developed by pranayama, 1s said to belong to manas.
Thus 18 the rajas side of manas. - -
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There is another aspect of manas which is called the anuvy-
avasdya or reflection, by which the sensalions (alocana) are
associated, differentiated, mtegrated, assimlated into percepts
and concepts. This 15 possibly the sdttvika side,of manas.

There 15 another aspect by which the percepts and concepts
are retained (dhdrana) m the mind as samskaras, to be
repedted or revealed again n the mind as actual states. This
is the tamas side of manas.

In connection with this we may mention Gha (positive
argumentation), apoha (negative argumentation) and tattva-
jidna (logical conclusion) which are the modes of different
anuvyavasiyas of the manas, Will, etc., are to be included
with these (Yoga-varitehd, II 18). Looked at from the
pomt of view of cittas, these may equally be regarded ag the
modifications of cittas.

The motives which sustain this process of outgoing activity
are false knowledge, and such other emolional elements as
egolsm, attachment, aversion, and love of hfe. These
emotional elements remam i the mind in the germinal state
as power alone ; or they exist in a fully operative state when a
man is under the mflucnce of any one of them, or they
alternate with others, such as atlachment or aversion ; or they
may become attenuated by meditation upon opposites.
Accordingly they aré called respectively prasupta, udéra,
viecchimna or tanu. Man’s minds or cittas may follow these
outgoing states or experiences, o. gradually remove those
emotions which are commonly called afflictions, thus narrowing
their sphere and proceeding towards final release.

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

They influence us whenever suitable opportunities oceur,
so that by the study of the Vedas, self-criticism or right argu-
mentation, or from the instruction of good men, abhyase’ and
vairigya may be roused by vidyd. Right knowledge and &
tendency towards kaivalya may appear jn the mind even
when a man is immersed in the afflicted states of outgong
activity. So also afflicted states may appear when a man is
bent upon or far advanced 1 those actions which are roused
by vidya or the tendency towards kaivalya,.

It.seems that the Yoga view of actions, or karma, does not
deprive man of his freedom of will. The habit of performing
particular types of action only strengthens the corresponding
subconscious impressions or samskaras of those actual states,
and thus makes 16 more and more difficult to overcome their
propensity to generate their corresponding actual states, and
thus obstructs the adoption of an unhampered and free courss
of action. The other limitation to the scope of the activity of
hus free will 1s the vasana aspect of the santskaras by which he
naturally feels himself attached by pleagurable tes to certam
experiences and by painful ones to others. But thesc only
represent the difficulties and impediments which come to
a man, when he has to adopt the Yoga course of life, the con-
trary of which*hg ™ 7ht have been practising for a very long
period, extending over many life-states.

The free will 18 not curbed 1 any way, for it follows directly
from the teleological purpose of prakrti, which moves for the
experience and hberation of purusha. So this motive of
hiberation, which is the basis of all good conduct, can never be
subordmated to the other impulse, which goads man towards
* outgoing experiences. But, on the other hand, this original
N



178 THE SENSES

impulse which attracts man towards these ordinary experi-
ences, a8 it is due to the false knowledge which identiftes
prakrti with purusha, becomes 1tself subordinate and loses 1ts
influence and power, when such events occur, which nullify
false knowledge by tending to produce a vision of the true
knowledge of the relation of prakrt: with purusha, Thus,
for esample, if by the grace of God false knowledge (avidya)
is removed, true knowledge at once dawns upon the mind and
all the afflictions lgse their power.

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



APPENDIX
SPHOTAVADA

AvorHER point to be noted in connectfon with the main
metaphysical theories of Patafijali is the Sphota theory which
considers the relation of words with their ideas and the things
which they signify. Generally these three are not difler-
entiated one from the other, and we are not accustomed to
dlstmgulsh them from one another. Though distinct yet they
are often 1dentafied or taken in one act of thought, by a sort of
illusion. The nature of this illusory process comes to our view
when we consider the process of auditory perception of words.
Thus if we follow the Bhashya as explained by Vyfidna
Bhukshu we find that by an effect of our organs of speech, the
letters are pronounced. This vocal sound 18 produced in the
mouth of the speaker from which place she sound moves 1
aerial waves until 1t reaches the ear drum of the hearer, by
coming in contact with which it produces the audible sound
called dhvani( Yoga-varttka,IT1.17). Thespecial modifications
of this dhvani are seen to 'be gencrated 1n the form of letters
(varna) and ths general name for these modifications is nida.
This sound as 1} exists m the stage of varnas or letters is also
called varpa. If we apply the word éabda or sound in the
most general sense, then we can say that this is the second
stage of sound moving towards word-cognition, the first stage
being that of its utterance in the mouth of the speaker.
The third stage of Sabda is that in which the letters, for
example, g, au, and h, of the word “ gauh " are taken together
179
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and the complete word-form “ gauh ”’ comes hefore our view.
The éomprehension of this complete word-form is an attribute
of the mind and not of the sense of hearing. For the sense
of hearing senses the letter-forms of the sound oxe by one as
the particular letters are pronounced by the speaker and as
they approach the ear one by one wn air-waves. But each
letter-form sound vanishes as it is generated, for the sense
of hearing has no power to hold them together and compre-
hend the letter-forgs as forming a complete word-form. The
ideation of this complete word-form m the mmnd 18 called
sphota. It differs from the letter-form in this that it is a
complete, inseparable, and unified whole, devoid of any past,
and thus is quite unhke the letter-forms which die the next
moment after they omgmate. According to the syster of
Patafijali as explained by the commentators, all significance
belongs to this sphota-form and mnever to the letters pro-
nounced or heard. Letters when they are pronounced and
heard in a particular order serve to give rise to such complete
1deational word-images which possess some denotation and
connotation of meaning and are thus called * sphotas,” or that
which dlummnates. These are essentially different in nature
from the sounds 1hi letter-forms generated in the senses of
hearing which are momentary and evanescent and can never
be brought together to form one whole, have no meanmg, and
have the sense of hearing as their seat

The Vardeshika view.—Sankara Midra, however, holds that
this ““ sphota *’ theory is absolutely unnecessaiy, for even the
supporters of sphota agree that the sphota stands con-
ventionally for the thing that it signifies ; now if that be the
case what is the good of admitting sphota at all ? It 1s better
to say that the conventionality of names belongs to the letters
themselves, which by virtue of that can conjontly signify a
thing ; andit1s when you look at the letters from this aspect—
their unity with reference to their denotation of one thing
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~—that you call them a pada or name (Upaskara, 11.2,21). So
according to this view we find tha.t there is no existence of a
different entity called ““ name ” or *sphota ™ which can be
distiguished from the letters coming in a definite order within
the range of the sense of hearing. The letters pronounced and
heard in a definite order are jomtly called a name when they
denote a particular meaning or object

Kumdarida’'s view :—Kumarila, the celebrated scholar of the
Mimamsa school, also denies the sphota theory and asserts
like the Vaideshika that the sigmficance belongs to the letters
themselves and not to any special sphota or name. To prove
this he first proves that the letter-forms are stable and eternal
and suffer no change onaccount of the differences in their modes
of aecent and pronunciation He then goes on to show that the
sphota view only serves to increase the complexity without
any attendant advantage. Thus the objection that applies to
the so-called defect of the letter-denotation theory that the
letters cannot together denote a thing since they do not do 1t
individually, applies to the name-denotation of the sphota
theory, smece there also 1t 18 said that though there 18 no sphota
or name corresponding to each letter yet the letters conjontly
give rise to a sphota or complete name (Skavarttika, Sphota-
vada, £ 91-93).

The letters, however, are helped by thou' potencies (sam-
skaras) in denoting the object, or the meanmg. The sphota
theory has, according to Kumarila and Parthasarathi, also to
admit this sanblsira of the letters i the mamfestation of the
name or the éabda-sphota, whereas they only admit it as the
operating power of the letters 1n denoting the object or the
thing signified. Samskaras according to Kumérila are thus
admitted both by the sphota theorists and the Kumaérila
school of Mimimsa, only with this difference that the
latter with its help can directly denote the object of the
signified, whereas the former have only to go a step
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backwards in thinking therr samskara to give rise to the
name or the dabda-sphota alone (Nyayaratndkara,Sphotavada,
gl. 104).

Kumirila says that he takes great pains to prove the nullity
of the sphota theory only because if the sphota view be
accepfed then 1t comes to the same thing as saying that words
and letters have no validity, so that all actions depending on
them also come to lose their vahdity (Slokavarttiha, Sphota-
vada, €. 137). ¢

Prabhakara.—Prabhikara also holds the same view; for
accordmg to him also the letters are pronounced in a definite
order; though when individually considered they are
momentary and evanescent, yet they mamtamn themselves
by their potency in the form of a pida or name, and thus
signify an object. Thus Saliknatha Miéra says i his Praka-
rana Paficika, p. 89 : ““ It 18 reasonable to suppose that smee
the later letters i a word are dependent upon the perception
of a preceding one some special change 1s wrought in the letters
themselves which leads to the comprehension of the meaning
ofaword. . . . It cannot be proved exther by perception or by
mference that there 18 any word apart from the letters ; the
word has thus for b constituents the letters.”

Sabara.—The views of Kaminla and Pralhikara thus
explicated are but elaborate explanations of the view of Sabara
who states the whole theory in ¢ single Line—piirvavarna-
jamtasamskarasakito'ntyo varnah pratyayakah.

“The last letter together with the poten‘cy genera.ted by
the preceding letters is the cause of migmficance.”

Mahabhashya and Kavyata.—After describing the view of
those who are antagonistic to the sphota theory 1t is necessary
to mention the Vaidkarana school which is in favour of it;
thus we find that in explammng the following passage of
Mahabhashya,

“ What 1s then a word ? It is that which being pronounced
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one can understand specific objects such as those (cows) which
fiave tail, hoofs, horns, etc.”

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

The vaiyakaranas admit the significant force of nagnes as
distinguished from letters. For if the significant force be at-
tributed to letters individually, then the first letter being quite
sufficient to signify the object, the utterance of other letters
becomes unnecessary, and according to this view if 1t is held
that cach letter has the generating power, then also they
cannot do 1t simultaneously, since they are uttered one after
another On the view of manifestation, also, since the letters
are manifested one after another, they cannot be collected
together in due order ; if their existence in memory is sufficient,
then we should expect no difference of signification or meaning
by the change of order in the utterance of the letters ; that is
“sara”’ ought to have the same meaning as “rasa” So it
must be admutted that the power of signification belongs to
the sphota as manifested by the nadas as has been described
in detail 1n Vakyapadiya. N

As the relation between the percelvmg ca.pa.cmy and the
object of perception 18 a constant oné so also is the relation
between the sphota and the nada as the maniested and the
mantfestor (Vakyapadiya 98). Just as the image vares
correspondiny fo the vamation of the reflector, as oil, water,
ete., 5o also the reflected or mamfested 1mage daffers accord-
ing to the difference of the mamfestor (Vak. 100). Though
the manifestation of letters, propositions and names occurs at
one and the same time yet there seems to be a * before and
after ” according to the “before and after” of the nada
utterances (Vak 102). That which is produced through the
union and disunion (of nadas or dhvanis) is called sphota,
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whereas other sound-perceptions arising from sounds are
called dhvanis (Vak. 103). As by the movement of watef
the image of a thing situated elsewherc also appears to adopt
the movement of the water and thus seems to meve, so also
the sphota, though unchanging i itself, yet appears to suffer
change in accordance with the change of nida which manifests
it (Vak 49). Asthere are no parts of the letters themselves so
the letters also do not exist as parts of the name. There is
again no ultimate or real difference hetween names and
propoettions (Vak 73). It is only m popular usage that they
are regarded as different. That which others regard as the
most important thing 1s regarded as false here, for propositions
only are here regarded as valid (Vak. 74) Though the lettera
which manifest names and propositions are altogether different
from them, yet therr powers often appear as quite undiffer-
entiated from them (Vak. 89). Thus when propositions are
manfested by the cause of the mamfestation of propositions
they appear to consist of parts when they first appear before
the mind, Thus, though the pada-sphota or the vakya-sphota
does not really consist of parts, yet, as the powers of letters
canuot often be differentiated from them, they also appear
frequently to be madec up of parts (Vak. 91).

The Yoga View. —As to the relation of the letters to the
sphota, Vacaspati says, n explaming the Bhdshya, that each
of the letters has the potentiality of manifestmng endless
meanings, but none of them can do s6 individually ; 1t 18 only
when the letter-form sounds are pronounced 1 saccession by
one effort of speech that the mdividual letters by their own
particular contiguity or dwstance from one another can
manifest a complete word called the sphota. Thus owing to
the vanation of contiguity of distance by intervention from
other letter-form sounds any letter-form sound may manifest
any meammng or word, for the particular order and the
association of letber-form sounds depend upon the particular
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outpub of energy required in uttering them. The sphota is
thus a particular modification of buddhi, whereas the letter-
form sounds have their origin 1n the organ of speech when they
are utteredy and the sense of hearing when they are heard. It
is well to note here that the theory that the letters themselves
have endless potentiality and can manifest any word-
sphotas, according to their particular combinations aad re-
combinations, 13 quite in keeping with the main metaphysical
doctrie of the Pitafijala theory.

Vakya-sphota. —What is said here of the letter-form sounds
and the fabda-sphotas also apples to the relation that the
abda-sphotas bear 10 propositions or sentences. A word or
name does not stand alone , it always exists as combined with
other words in the form of a proposition. Thus the word
“{iree "’ whenever it 1s pronounced carries with it the notion
of a verb “ast1” or “ exists,” and thereby demonstrates its
meanmg The single word “ tree *” without any reference to
any other word which can give 1t a propositional form has no
meaning, Knowledge of words always comes in propositional
forms ; just as different letter-form sounds demonstrate by
their mutual collocation a single word or $abda-sphota, so the
words also by their mutual combimation ¢z collocation demon-
strate judgmental or propositional si%mﬁcance Or meaning.
As the letters themselves have no meaning so the words them-
selves have also no meanmng; 1t is only by placing them
side by mde 1 a particular order that a meanmng dawns m
the mind. Whep single words are pronounced they associate
other words with themselves and thus appear to sigmfy a
meaning, But though a single word 1s sufficient by associa-
tion with other words to carry a meaning, yet sentences or
propositions should not be deemed unnecessary for they serve
to specialise that meanming (msyamdrthe anuvadah), Thus
“ cooks " means that any subject makes something the object
of his cooking., The mention of the subject *“ Devadatta  and
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the object *“ rice ”’ only speciahses the subject and the object.
Though the analysis of a sentence into the words of which 1t 18
constituted 1s as 1maginary as the analysis of a word nto the
letter-form sounds, 1t is generally done in order to get an
analytical view of the meaning of a sentence—an imagnary
division of 1t as into cases, verbs, ete.

Abkr hiténvayavada and  Anviabldhanavadae, —This  re-
mnds us of the two very famous theories about the relation
of sentences to words, viz. the * Abluhitanvayavida " and the
“ Anvitibhidhdnavada.” The former means that words
themselves can express their separate meanings by the function
abhidha or denotation ; these are subsequently combmed into
a sentence expressing one connccted idea. The latter means
that words only express a meaning as parts of a sentence, and
as grammatically connected with each other, they only
exXpress an action or something connected with action;
“samanaya’ “ bring the cow "—* gim > does not properly
mean “‘ gotva ’ but *“ dnayananvitagotva,” that 1s, the bovine
genus as connected with bringing. We cannot have a case of a
noun without some governing verb and vice versa—(Sarvadar-
" gana-samgraha, Cowell).

The Yoga pownt 9f view. —It will be seen that strictly
speaking the Yoga viey does not agree with any one of these
views though it approaches nearer to the Anwitabhidhana
view than to the Abhihutanvaya vigw. For accordng to the
Yoga view the 1dea of the sentence 1s the only true thing;
words only serve to manifest this idea but have'themselves no
meanmng. The division of a sentence mto the component word-
conceptions is only an imaginary analysis—an afterthought.

Confuswon the cause of werbal cogmtion. —According to
Patafijal’s view verbal cognition proceeds only from a
confusion of the letter-form sounds (which are perceived in
the sense of hearing), the dabda-sphota which is manifested
in the buddhi, and the object which exists in the external
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world. These three though altogether distinct from one another
yet appear to %e unified on account of the sanketa or sign, s0
that the letter-form sounds, the §abda-sphota, and the thing,
can never®be distinguished from one another. Of course
knowledge can arise even 1n those cases where there 1s no
actual external object, simply by virtue of the manifesting
power of the letter-form sounds. This sanketa is againglefined
as'the confusion of words and thewr meanmgs through memery,
so that 1t appears that what a word 18, 50 is 1ts denoted
object, and what a denoted word 1s, so 18 its object.
Convention is & manifestation of memory of the nature of
mutual confusion of words and their meanings. This object
18 the same as this word, and this word is the same as this
obfect. Thus there is no actual unity of words and ther
objects : such unity is imaginary and due to beginningless
tradition. This view may well be contrasted with Nyiya,
according to which the convention of works as signiyng
objects 1s due to the will of God.
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abhikitdnvayavida, 186

abhimivese, 101, 104

abhwyalktilarana, 133

abhyisa, 100, 101, 126, 128, 129,

" 130, 138, 143, 149, 162, 177

Absorption, 102

Abstraction, 135, 136, 148, 154,
174

Accessonies, 138, 137, 148

Accidental vanation, 77

acit, 162

Actual, 73

Actuahty, 83

adharme, 85, 86, 88, 102, 106, 162

adhkinn, 123

adrshtajanmavedaniya, 112

a lrshia-janmavedaniya Larma, 108,
110, 111

advaita, 14

Advarta-brakmasiddh:, 14

Lifhetions, 100, 103, 104, 105, 123,
124, 128, 143, 173 n., 176, 177,
178

Agent, 4

Aggregation, 188 v

Agreement, 33

ahamkara, 38, 40, 41, 53, 56, 58, 61,
82, 86, 87, 93

ahamldre-sittvika, rajasa, tdmasa,
58

abupsil, 136, 138, 139, 144
Ahrbudhnyasamhata, 10
akhyiti, 164

aklishta, 101

aklishtavrtty, 128

alwnga, 7, 41, 42, 62, 118
anddwamyoga, 28
andérita, 20 n
anekabhavika, 107, 112, 113
Anger, 141

anyrvacya, 28

aniyatavipika, 112

antyatavipiks - adrshtajanmaveda -
niya, 113

antahkarana, 43 n

anukdrene padyats, 21

anupadya, 21

anuvrata, 139

anuvyavasaya, 176

anvaya, 166, 167

anvayikarana, 61

anvitabhidhdnarada, 186 °

anvitdbmdhinaviada, Yoga view,
near to, 186

anydbhyam ahamiarabhyam svald-
ryyopajanane ra@jasdhamhirah sa-
hakaribhavats, 56

anyathakhyati, 164, 173 n.

anyatvalarana, 134

anyonyamithunah sarwe naishdmnd-
disamprayogo nprayogo va upala-
bhyate, 7

anga, 145

anu, 43n, 65

ap, 74, 75, 166, 167

ap afom, 65, 66

apara vawragye, 127, 128

apsrigraha, 141

apavarga, 29

apoha, 101, 176

Appearance, 36

apunys karma, 88°

Anstotle, 1, 13

artha, 150

arthavattva, 166, 167

arthena svakiyaya grahyabaktya viy-
Adnamajant, 33

asamprajiata, 124, 149

asampraliidte samadhi, 126

Asceticism, 136, 139, 142, 144

asmita, 51, 59, 100, 104, 118, 163,
164, 172, 118

188
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gsmita-ego, 51

agmitamatra, 50, §1, 59, 160
asmut@nugata, 125, 163, 154
aan{iﬁtgetdmnmdtr&k&mtvﬁdasmztd,

Assimilation,101

Association of ideas, 37

asteya, 141, 144

Astral body, 93

afukla, 140

aduklakyshna, 102, 103, 111 1

Atheistic, 90

Atomic change as umt of time, 43

Atoms, 4, 38, 39, 43, 65, 72, T4, 11,
?%, 182, 167, continual change,

Attachment, 99, 100, 176, 177

Avariciousness, 136, 141

avastha, 76

uva;.‘siighipnrmim&, 11, 73, 82, 156,

Aversion, 98, 176, 177

avibhdgapraptdviva, 17

avidys, 2, 11, 12, 97, 99, 100, 101,
104, 114, 115, 116, 120, 123, 128,
131, 159, 172, 173 n, 178, 1ts
degmtlon, 11; uprooting of, 115,
11

avidys of yoga and Simkhya, 164

aviéesha, 7, 7 n., 40, 41, 60, 61, 62,
81, 82, 84, 166

avibeshenopashtambhalasvabhdauih, 6

aviveks, 173 n

avyapadeSyatva, 11

avyavasthitakhilaparinamo bhavaty-
eva, 85

ayutasiddhdvayara, 69

adisamprayoga, T s

akéra, 85

dkasa, 14, 43 ne 66, 57, 58, 68, 80,
93, 166, 167, 168, 169, 170

akadn, two lunds of, 168

akaén atom, 65, 66, Bhikshu and
Vicaspat on, 65

akiés tanmditra, 66

dlocana, 176

amalaka, 77, 78, 79

ananda, 153, 154

#nandanugata, 125, 163, 164

aptikdrana, 133, 136 .

épiira, 93 N
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apyakdrana, 135

&sana, 136, 145

afaya, 103

aferate samsarika purushd asminnsls
afayah, 103

dvarana Sakti, 84

dyush, 105, 106, 116

Barabara mum, 64

bahya karma, 102

Beginningless, 28

Behaviour, 6

Bel, Vi ®

Benares, 11 n.

bhakta, 161

bhaktiyoga, 159, 161

bhava, 110

bhanshyadvyakthamandgalamanud-
bhiitavyaklshamatitam svavydpdio-
paridham varitam@nem trayam
caitadvasiu jiidnasya pieyum yade
cattal svardpalo nabhavishyan-
nedam narvishayap jRanemuda-
palsyala  tasmadalitamanagaiam
svarigpato’stitz, 31 n,

Bhashya, 16, 17, 18, 19, 33, 61, 62,
67, 71, 76, 78, 80, 91, 95, 99, 109,
110, 131

bhivana, 161

Bhikshu, 6, 9, 12n.,, 43n, 45 m5
46 n , 60, 65, 67, 85, 86, 88, 90,
94, 109 110, 112, 126, 129, 145,
153, 168

bhoga, 29, 105, 106, 115

bhoga-garia, 105

Bhoja, 126

Bhojavrtti, 85

bhrama, 173 n.

bhite, 60, 69, 166

bhiitédi, 64, 656, 58, 63, 64; accre-
tion from, 65, 66 o

Biological, 2

Birth, 133, 161

Body, sattvamaya, 160

Bondage, 19

Brahmacaryya, 141

Brahman, 27, 28, 139

Breath, 146, 147

Breath regulation, 135, 136

buddheh pratisamveds purushab, 19
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buddhs, 16, 18, 21, 27, 28, 40, 51, 52,
61,115, 116, 118, 152, 173 n

Buddhst, 33, 45n

Buddhsts, their theory of sahopala-
mbhaniyama refuted, 33

Caatra, 173

Caraka, 11

Caste, 139

Categorips of existence, 41

Category, 6, 117

Caturdaéi, 139

Causal activity, 4

Causal operation, 4

Causal transformation, 4

Causalhity, 152

Causation, 132, 133 ; Samkhya view
of, 81

Cu.use, 79, 81, 85, 133, 134; nine
kinds of, 133

Cessation, 19

Change, 43, 44; Buddhist and Yoga
1dea contrasted, 45 n.; umts of,
45, 46

Changeful, 18

Characterised, 37

Characteristic, 37

Chaya-vyalhya, 63, 93

Chemical, 2

_Q_howkhsmba., 11 n.

Circumstance, 139

cit, 15, 162

citta, 36, 81, 92,93, 94, 96, 101,114,
115, 116, 117, 119, 125, 132, 147,
154, 161, 175, dafferent forms of,
92, 93; different states of, 170,
1t8 nature, 94

eibtamayaslantumamkalpam sannt-
dhimdiropakiry dréyatvena svam
bhavats purushasya svamanah, 22

citiaprasadg, 127

Clairaudience, 144

Class-characteristics, 4 n.

Cleanliness, 136, 143, 144

Coco-nut, 77

Co-existence, 34

Cogmitave states, 48

Coherent, 7, 37

Collocation, 37

Commentary, 4

INDEX

Compassion, 137

Complacency, 137

Compounds, 3, 163 o

Concerved, 3

Concerver, 3

Concentration, 17, 94 95, 96, 123,
126, 128, 135, 136, 147, 148, 150,
152, 153, 155, 163, 170

Concept, 160, 162, 173

Conceptual, 23, 25

.Concomlta.nt causes, 85

Condensation, 10

Conscious-hke, 19

Consclousness, 17, 18, 20, 21, 25, 45,
92, 93 122, 149, 151, 154, 173

Consciousness contentless, 50

Conscious states, 17

Conservation, 132, 133

Contact, 27, 29 n.

Contemplation, 97

Contentment, 136, 139, 144

Continence, 136, 139, 141. 144

Contrary, 141

Co-operation, 5

Cosmic evolution, 47

Cosmic matter, 74

Country, 139

Creation, 114, 115, 160, 161

Critique of Judgment, 14

Crilique of Practical Reason, 14

Critsque of Pure Reason, 14

Davies, 25

Decision, 53

Dement, 86, 87, 88, 93, 102, 103

Denotation, 7 n.

defa, 85, 170

Deacp,rtes, 13

Desire, 141

Determinate, 7

Determined, 3, 37 *

Determmer.

Devotion, 139, 142, 145, 161

dharand, 101, 128 130 136, 136,
137,138, 146, 147, 148, 176

dharma, 42, 71, 82, 85, 86, 87, 88,
101, 103, 106, 162

dharmamegha-samadh, 117

dharmaparmama, 69, 71, 74, 80,
81, 156, 165

dharmin, 71, 73, 74, 76
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dharmwsvariapamatro ki dharmab,

dharmymnmkriyd eva eshi dharma-
» dvgrd propancymie, 37, T1

dharmi, 42

dhatu, 11

dhrteharava, 135

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

Differencs, 33

Differentiated, 7, 37, 62

Differentiation, 53, 66, 101

dik, 170 g

Disorimination, 8, 116, 120, 164

Dastractions, 126, 148

Doubt, 172

drashid dybupdtrah uddho’ ps pratya-
Yanupadyah, 16

dravys, 4n, 29 n., 168

Drona, 140 .

drgdarianadal tyorelatmateva asmild,

ark, 17

drkéakts, 20

drshtajanma karmééaya, 105
drsh{ajanmavedaniya, 105, 110, 112
duhkha, 178

dvesha, 104.

Earth, 167

Effect, 81, 82, 85, 132

Efficient cause, 82

Ego, 3, 4, 27, 28, 38, 42, 51, 52, 53,
60, 61, 99, 152, 153, 175; @
modification of buddhi, 53, evo-
lution in three hnes from, 64,
three kinds of, 65

Bgohood, 50, 124

Ego-umversal, 50

ekabhavika, 105, 110, 111, 11%'

ekabhavikatva, 109

ekagra, 95, 96, 123, 126

ekatmata, 17

ekdimika samuidasmald, 51

ekendriya, 128

Elements, 3, 166

Emanacipation, 164

Energy, 3, 5, 8, 132

Enjoyment, 28, 29

Eqwhbrum, 6, 7, 8, 9, 42, 43,
8

7
Error, 1730, .
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Eternal, 8, 91

Etermty, two kinds of, 118

Ethics, 92

European, 10

Evolutes, 11

Evolution, 7, 39, 40, 41, 43, 45, 46,
47, 62, 66, 69, 72, 76, 81, 84, 87,
89, 114; as change, 43; as
change of qualities and as denva-
tion of categories, «60; definite
law of, 82; 1ts lnmtr{jmne by
time and space, 79, measured by
umts of spatial motion, 44, of
manas, 55, of the senses, 54,
of categeries, difference between
Sdmkhya and Yoga view, 58-62,
of simlars, 10

Evolutionary process, 77, 85, 91

Exhalation, 146

Existence as capaoity of effecting, 8

Expiratory, 136

Extension, 34

Externality, 34

External reality, 34 ; Buddhst ob-
jection to, 32, has more then a
momentary existence, 36, 1ts
ground, 36; not due to amagina-
tion, 35; not 1dentical with our
1deas, 35

External world, 31; refutation of
Buddhist objections, 33 =

Faxth, 1027

Fichte, 50

Fishermean, 139

Force, 82

Freedom, 123,125, 127; of will, 177
TI'mendliness, 137

Future, 31, 32, 46, 72

Ganda, 156

gandha, 38, 162, 167 * .
gandha-tanmidtre, 58, 64
Gaudapida, 24

Generalisation, 154

Generic, 168

ghatdvacchinna akaba, 14

Qita, 12

Gitabhashya, 4 n.

Goal, 115, 121, 124,127, 129
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God, 2, 85, 87, 88, 90, 91, 115, 130,
139, 142, 143, 145, 148, 149, 161,
103, 164, 172, 178, 187

Gold, 134

grahana, 101, 153, 175

grahanadharanohdpolatati vayigna-
bhinivesda buddhay varttamana pur-
ushe adhyiropuasadbhavah, 53

grahitr, 153

grahya, 64, 253

Gross elaments, derivation of, 65 et

seq

Grossness, 34

gund eva prakrtdabdaricyd na tu
tndatiriktd prakrtirasia, 10

gundngm hi dvairdpyam vyavasiy-
atmhatvam vyavaseyatmakatvaipca,
53 -

gunandm paramanm r&pam na drshi-
pathamycchatls, yattu drshirpatham
praptam tanmayeva sutucchalam,
12, 37

gunas, 3,4n, 5,6, 7, 8, 10, 11, 24,
26, 37, 38, 89, 42, 53, 76, 78, 81,
82, 98, 101, 118, 120, 121, 131,
155, 167, 170

gunas, three classes, 6, as causal
effect, 6, evolution of the cog-
mtive and conative senses and
tanmitras, 38, 1dentity of quah-

.- ties and substances, §; relative
preponderance of, 7; special
affimity of each class, A, special
behaviour of each class of, 6,
therr atomic qualities consistent
with their all-pervasiveness, 43 n ,
theirr common purpose, 7, ther
co-operation, 33, thewr mode of
combination, 6, thewr mode of
mutual operation, 8; their mode
of evolution, 7; thewr nature as
fochings, 68 , their twofold nature,
63, theiwr threefold course of de-
velopment, 38; therr want of
purpose in the state of equi-
hibrium, 73 two classes of thew

Z\(r)olutxon, andesha and vifesha,

Harihoraranya, 96
Heaven, 86n. -

INDEX

hetumadanityemaryips sakriyaman-
ek@sritamn Lingap sévaymrampara-
tantram vyakiay viparitamavyak-
tamp, 42

Hibiseus, 15 n.

himsg, 140, 141

History of Hindu Chemasiry, T .,
63n,170n

Horn of a hare, 8

Hume, 37

Idealistic Buddhists, 31

Ignorance, 141, 145

Iilumination, &

Tllusion, 173 n ; of Yoga and Sam-
khya, 164

Tllusive, 28

Imagination, 34

Immanent purpose, 90

Independence, 95, 128, 134

Indetermnate, 8 ~

India, 14

Indra, 86 n.

Inertia, 3, 5, 8. 37, 167

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

Infra-atomic, 3

Infra-atoms, 4

Inhalation, 146

Injury, 139

Inorganic, 74

Inspiratory, 136

Intellection, 6

TIntelbgence, 2, 48

Intelhgence-stuff, 3, 8, 49

Iron, 6

Isvara, 14, 79, 87, 88, 90, 103, 126,
144, 145, 159, 160, 161, 162, 164,
172, removal of barners, 87

Iévarakyshna, 7n

Tévarapremudhana, 142, 145, 161

Iévarasyapr dharmadhisthanartham
pratibandhdpanaya ere vydpiro,
87

janmamarapakaraganam pralimya-
madayugapat pravritesea purusha-
bahutvam  asddham trasgunyari-
paryyayacca, 20
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japasphajpikayoriva noparigah kint-
. vablimanah, 16

jatr, 105, 106, 195

Jealousy, 143

Jive, 14

Jivanmuhta, 0l 17

jivanmulkti, 120

jiiana, 150

jiianayoga, 130, 142, 143,159
Judgmental, 23

3

kaivalya, 22, 23, 27, 31, 95, 96, 116,
118,121, 122, 139, 140, 142, 143,
177

kalpa, 160

Kant, 14, 37

Kapila, 25

karma, 86, 98, 117, 159, 160, 177,
1ts classification and divergence
of views, 109-113

kemme-sannyasin, 103

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

karmayoga, 159

karuni, 137, 138, 139

Kaumudi, 64

kila, 85

kima, 104

kirana, 168 *

karapacitta, 93

kireki, 7Tn , 11, 24, 26, 42, 64, 165

Karya, 168

kirya vimukti, 120

kiryya atta, 92

karyyakari fakti, 84

Kiémira, 79

kevalapurushdlars samot, 163

kevali, 117, 118 K

kirata, 101

kleéa, 99, 100, 104, 114

klishta, 128 »

khshtavrtts, 100

Knowable, 5, 27, 32, 38

Knower, 27, 50

Knowledge, different kinds of, daffer-
entiated, 163

Known, 27

krya, 37,1756

kriydyoga, 129, 130, 142, 143, 161

krodha, 104

kyshna, 102, 103, 111

o
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krshna karma, 103, 111

kri@itham praty nashiamapyanash-
tam tadanyasadha: anatvlg, 26

Lshana, 43, 44, 45, 46n , 146, 170

kshanabhanguram, 12 n

Lshapapracayasraya, 46 n.

Lshanapratsyogs, 46 n.

Lehanatatkramayornisis vastusama-
harab us buddhrsamaharah mulhir-
wahoratratradayal — sa  tvayom
Lalah  vastubiinyo'pr Buddhiner-
manah, 44

Lshapta, 95, 122

kshit1, 74, 75, 166

kshit: atom, 66

kunti, 14, 16 n.

kusala, 121

kudalf, 121

kiitastha mtya, 118

lakshana, 76, 82

lakshana-parinams, 71, 72, 73, 4,
166, 165

Latent, 46, 73, 81, 96, 108

laukikamayeva, 12 n.

liberation, 7, 25, 167, 178, 177

Laght, 167

Limitation theory, 14, 16

Linga, 7, 41, 42, 61, 62, 118

lLingamatram makhatiatvam sattamaire
mahats atmans, 50 ©

lobha, 104

Locke, 37 2

Lokéodryye, 11, 55, 58

Lotus, 9

madhumats, 125

madhupratika, 126

Magnet, 6, 89, 171

meahat, 9, 11, 40, 41, 42, 51, 56, 58,
59, 61, 82 ; 1ts potential existence
n prakrty, 9 ?

Mahabhérata, 15 1., 80, 140

mehdpralaya, 118

mahavrata, 139

maitri, 137, 138, 139

manas, 40, 51, 66, 60, 81, 100, 118,
133, 175, 176

Mamnfested, 72

mantra, 161

Many, 27, 28
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Maniprabhi, 66 Nectar, 85

marut, 75, 166 Nescience, 14, 15, 97, 99, 1ts dufg
Mass, 3 ferent forms, 172.

Material cause, 61, 81

Matter, 2, 3, 166

minasa karma, 102

mitra, 146

miya, 2, 11, 12, 14, 27, 28

mayam tu prgkytvp mdyat mayinam
tu mahsgvaram, 11

mayeva, lzn.

Mechanmical, 2

Meditation, 102, 135, 136, 145, 148,
149, 161, 176 -

Memory, 53, 98

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

Mental states, analyss of, 48

Merit, 85, 86, 87, 88, 93, 103

Metaphysies, 30

Method of agreement, 33, 35; of
difference, 33

Mind, 2, 3, 18, 19, 81; 1its seven
quabties, 150

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

moha, 104, 175

Mokshadharmadhyiye, 140

Moment, 44, 45

Momentary, 12, 35

Moral, 2

Yoralideal, 26

Movement, 48

mudit, 137, 139 )

midha, 93, 122

Nahusha, 86

Naydyika, 58

Name, 1560, 173, and thing, 173

Nandi, 85

na tu kshandtirskiah kshapikah pad-
arthah Lascudsshyate tarstu kshana-
matrasthiyyeva padarthab whyate,
45n

Naturalism and agnosticiem, 2 n.

Natural selection, 76

Nageda, 61, 63, 66, 86, 87, 94, 107,
109, 117, 168

Nériyana Tirtha, 90, 126

nasadasit na sadisit taddnim, 12

nastyasatal sambhavab na clsts saio
wnuniéth, 31

mdrg, 101

Nihihsts, 2

nthsange’'pr upardgo viveldt, 15

nshsati@gsattam  nihsadaset  nirasat
avyaktam alivgam pradhdnam, 8

mhsattasattam, 12

nirasmité, 153

wurmina, citta, 160, 161

niranands, 153 °

nmirodha, 19, 96, 118, 149, 155, 156,
170

nrodhaje samskara, 97

nirodha saméidhi, 139

nruddha, 95, 123

mrvicira, 149, 153, 164

wmrvije, 122, 125

nirvijs samadm, 154

nirnitarka, 160, 151, 153, 164  ©

mécaya, 50

myama, 136, 139, 142, 143, 148

miyata vipaka, 112

niyatevipikadrshtajanmavedaniya,

113
Nilakantha, 80, 88, 89
Non-being, 2
Non-covetousness, 139, 144
Non-discrimination, 15
Non-distinetion, 173 n.
Non-existence, 8, 12
Non-mmjury, 139, 140, 144;

claseification, 141
Non-stealing, 139
Noumenon, 8; 14

its

Observance, 185, 136
omkara, 161 «
Ommsacience, 95 <
oshadhz, 161

Pain, 98, 121, 122, 126, 137, 142

Palm, 77

Pantheism, 13

Paficaéikha, 17, 62, 103 n.

parema mahat, 68

paramdnu 1 Samkhya and Yoga,
43 n., 66, 67, 165, 167
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pare. vairdgys, 120, 127, 128
arikarma, 129, 130, 135, 137

En.nnt'mma, 98

pgrin@maduhkhati, 98

parindmal.ramaniyama, 02, 82

permam, 19

parnammityaté, 119

Past, 31, 32, 46, 72

Patafijal, 1, 2, 50, 16, 26, 30, 33,
51, 119

Patent, 81 5

pids, 54

Paiicila, 79

piny, 54

péapa karma, 100

pipakarmisaya, 105

Patafijala, 1, 12, 90, 115

piyu, b4, 58

Perceived, 3

Perceiver, 3

Pexcept, 19

Perception, 3, 53, 96, 154, 162, 170,
171,175

Permanent, 21

Phenomena, 2, 3, b, 8, 10, 14, 17,
18,19, 95

Pheuomenal, 29, 84, 125, 155

Philosopher, 2

Philosophieal, 2

Physical, 2, 3, 4, 5, 37, 166

Physseal, Chemacal and M echanseal
Theories of the Ancient Hindus,
63n

Plant 1ts possession of lfe and
senses, 80

Plato, 13

Pleasure, 98

Plurality, 26-29, 30

Poson, 86

Posture, 135, 136, 145

Potency, 19, 82,.96, 98, 101, 106,
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the second category of asmity,
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from the siitras, 16, 17; nature
%f2 i1ta reflection 1n buddhi, 21,
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