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YOGA-SARA-SANGRAHA.
(An Englz'slz Translation.)

‘PART 1.

All obeisance to Him who after having,—from
his body of Illusion or Nescience
(Maya) made up of Goodness, Foul.-
ness and Darkness (Sattwa, Rajas and Tamas)—
created the Great Principle (Mahat), the (all—em--
bracing) thread named Buddki (spiritual conscious-
ness) constituting (the forms of) Brahmé4, Vishnu
and Siva, brings about in the character of the
Supreme Being, this cosmos by means of the same
body, like the spider, and then binds together
His emanations in the cosmos (as the spider does
insects by means of its thread).

P. 1.

We offer reverence by word, mind and body to the:
Rishis Patanjali (author of the Yoga Sutras) Vyasa
(author of the Bhashya on the Sutras) and the
rest (other writers on Yoga), as also to the other
Masters (of the system)}—all of whom are so many -
Suns as it were for the removal of the darkness ‘of
ignorance.

Having charned the Ocean of Yoga by means of’
a firm rod in the shape of the Virtika (the
Yogavartika) I have taken out this essence of
nectar (the matter in this work)—which I am now



2

putting in (the form of) a book, as if it were in
a jar. _ ) _
The definition of Yoga applying to both kinds of
it (the Samprajndita and the
Yoga defined. 4 cumprajnita) may be thus stat-
ed: ‘Yoga consists in the suppression of the func-
tions of the thinking principle (Mind) which leads
to the absolute abidance of the Agent (Purusha)
in his real nature. The partial suppression of
mental functions consequent upon the waking state
(which Inglude the conditions of Agitation and
Ignorance) does not lead to liberation of the form
of absolute abidance in one’s real nature ; because
such partial suppression does not finally uproot the
seeds of rebirth in the form of the troubles of life,
and farther because it does not put a final stop to
the impressions (samskdra) produced by all the
functions of the mind ; consequently the aforesaid
definition does not extend to this
, partial suppression. The word ad-
solute in the definition serves to differentiate the
meditative mental suppression from the suppression
of functions consequent upon umiversal dissolution
(¢. e. this latter suppression is not absolute in as mach
the functions recur again at the following creation,
which is not the case with the supression due to
meditation). By “abidance in kis real nature” is
meant the suppression of conditioned (hence transi-
ent) form,—or, (which is the same) the non-depriva-
tion of real form. As says the Smriti: * Liberation
consists in the abidance in one’s real form after the
abandonment of its contrary (the unreal conditioned
form).” Conscious or Concrete Meditation (sam-~

P2
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prajnata samddhi) is a means of liberation in as
much as it Jeads to the perception of the Reality or
Essence, and thus puts an end to all troubles of
life and the like (which are causes of re-birth &e.).
And Unconscious or Abstract Meditation («<ampra=-
Jjndta samddhi) is also a means of liberation in as
much as it destroys the impressions (sanskira) of
all antecedent (mental) functions, and even goes
so far as to neglect even Prdrabdia (action of past
lives whose fructification has already commenced);
[¢. e. this unconscious meditation is so very effective
that it sets the soul of the agent free even though
the fractification of his past Karma has not ended].
All this we have explained at length in the Yoga-
vartika [Pada I, Sutras 17 and 18]; and we shall
briefly explain it in this work also later on. The
word ‘yoga’ is also applicable in its secondary im-
plication to the parts of yoga (the different actions
that go to make up Yoga) and to the actions of
devotion and knowledge, in as much as they are
the means to the fulfilment of Yoga; and as such
indirectly lead to liberation.

Which are the mental functions to be suppres-
Functions of sed,—and what is meant by “sup-
the  thinking pression”? We reply: The five
principle. mental functions are: Right notion
(Pramana) Mis-conception (viparyaya ) Fancy
(vikalpa), Sleep (nidrd) and Memory (smriti). The
suppression of desire and other mental fuactions
follow from the suppression of these. The Right
‘notions are: Perception, Inference

—(;aoel::ec;t‘i‘::z: and Right Testimony. The func-
—defined. tioning of the thiuking principle
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directly through the senses is Perception. In
order to include the notion of the existence of God,
 we have to supplement the above definition by
making it imply ‘the class (Jati) of such percep-
tion,’ [4. e. by explaining the definition as meaning
_that a Perception is that which belongs to the class
of mental functions which operate through the
senses. For, though the notion of God is not
acquired directly through the senses, yet it belongs
to the class of such functions]. By the  function
of the thinking principle™ is meant the foremost
point of it, like the flame of & lamp. It is with this
fact in view that we speak of the (concentration
of the) mind on a single point. This foremost point
of the thinking principle, meeting the external
objects through the senses, assumes the form of
such objects like melted copper poured into a
crucible,—as says the Sdnkkya-Sutra—*The func-
- tion (of the thinking principle) is

’ different both from a Part and
Attribute, and moves forward (towards the object)
in order to establish it for the sake of relation there-
with (and thus become known) ” [Sdnkkya-Sutra
V.—107]. Since the function moves towards the
objects of sense in order to establish its connection
therewith, therefore it cannot be said to be a part of
the thinking principle, as the flame (cannot be said
to be a part) of fire ; nor can it like Desire, &c., be
an attribute of the thinking Principle, because
action can belong to a substance only (and not to
an attribute,—and here of Function, we find an
action,~—that of proceeding to the objects of sense,
—hence this Function cannot be an attribute). The



5

effect of this means of Right notion (Perception)
consists of the reflection of the above function in
the Spirit (Purusha) ;—and this effect is called
Right notion (Pramé). This fact is otherwise
explained as the conformity (sdrupya) of the
spectator (spirit) with the said function. The
function (of the thinking principle) due to the
knowledge of the relation of a certain characteres-
tic to that which bears it, is Inference. That due to
the knowledge of a word is Right Testimony. The
result of all these functions is the knowledge or
conviction of the Spirit (Purusha); becanse all the
means of knowledge (karana) operate only for the
sake of the Spirit*. Misconception "is wrong
conviction bronght about by some defect (either in
the object itself or in the organ perceiving it). As
instances of Fancy we have such ideas as ¢ Head of
‘Rahu,’ the intellegence of Purnsha.t

~ The difference of Fancy from Misconception lies
1in the fact that the former is not removable by a
careful observation of the object, as the latter is.
-The function of Sleep consists of the experience of
pleasure obtained in deep sleep giving rise to such
ideas as “I have slept soundly” and the like.
Memory is a function brought about only by a resi-
diiim or impression‘(Sanskara—due to former ex-
periences). Thus the various Functions bave been
described.

% Of Stnkhyakérika—qgwn} o7 g% ¥ F14R ®org |

+ These are said to be fanciful, because Rahu is nothing
more than the head, and Purusha is nothing more than in-
telligence itsolf.
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To explain “suppression.” By suppression”
Suppression— V€ don’t mean either ‘destruction’
defined and ex- or ‘general non-existence,’ becausp
Plained. our system does' not admit of a
non-entity ; and further because (if “suppression®
meant non-existence) the fact of its capability of
bringing about a residiiim (to bear fruit in due
eourse of time}—which we shall have occasion to
speak of—would be inexplicable. What we meanis

that “ Fuaction” and “ Suppression”

of the thinking principle are equally
entltxes,—belnﬂ' s they are, only the functioning or
otherwise (advance and cessation) of the prmcxple
towards its object,—just as the going forward and
returning are due to the effort of the agent. And we
have no grounds to assert that advance (praoritei)
and cessation (nivritti) are mutnal negutions (and as
such cessation is only the negation of advance, or
a non-entity) ; and further because (if these two
‘were only mutual negations) we could not have the
three states (of the thinking principle): that of
advance, cessation and neutrality. Therefore as
both advance and cessation are equally eatities,
residiiim is also produced by  cessation—as by
advance (of the functions of the thinking principle).
For if we denied the function of the residuum we
could have no grounds for asserting that Meditation

gains in strength with the advance of time. '
We have defined the general aspects of Medita-
tion. Now to enter into particulars.
e t::i:,d:o of Meditationis of twokinds. Conscious
m aad ab- or Concrete (samprajndta) and Un-

conscious or Abstract(asampraindta)

P 4.



7

“Of these two, Concrete Meditation.is that in which
the object of meditation is properly

giconerote me- 1 orcoived ;—that is to say,it is the
" suppression of all functions (of the’

thinking principle) savethe one related to the object
of meditation. Hence the principal character of
Concrete Meditation consists in its being the suppres-
sion (of the functions of the thinking principle),
preceded- by the direct perception of the object
of meditation. The latter qualificution is added in
order to differentiate it from the suppression (of
functions) consoquent upon universal dissolution,
and also from that accompanying the three different
forms of concentration : Steadfastness (Dhdrand)
Contemplation (Dhydna) aund Meditation (Samd-
dhi). 'The suppression atteudant upon these last
three does not bring about the direct perception
(of the object of meditation, the Supreme Spirit),
becanse such perception is stopped by stronger in-
clinations towards other objects, as also by Vice
(Adkarma) which yields only to the force of Virtue
(Dharma) produced by Meditation (yoga). Concrete
Meditation, on the contrary,—which is only the
suppression of all the functions save the one related
to the object of meditation—, is such that the
impediment caused by the presence of other
objects being removed, all inclination towards
such objects is suppressed. and a pecnliar Virtue
(Dharma) is prodnced, which makes Concrete
The all-pervad- Meditation the caunse of direct per-
ing character of ception of its object. The think-
the  thinking jno principle is, from its very

prinoiple. .
P. 6 nature, capable of comprehending
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all objects, and as such is all-pervading. It is
however not always able to do so becanse of
the veil of Darkness (Tamas) (spread) over it.
Therefore when meditation in the form of sup-
pression destroys the angmentors of this Dark-
ness (Tamas),—in the form of the presence of
other objects and the inclination (of the agents)
towards them, and (the varions forms of) Vice
(Adkarma)—, the object of meditation pre-
sents itself to the perception of the thinking
principle :—such is the approved conclusion of
the Yoga Philosophy. The four kinds of Concrete
Meditation will be described later on (Sanskrit
text P. 8).
To define Abstract Meditation (aaamprajnata)
_ Abstract Meditation, literally mean-
camomract medi- ing that in which all conscious-
ness disappears,—consists in the
_suppression of all the functions (of the thinking
principle). At this time there is no other trace of
the thinking principle save the residitiim left behind
by its functions ; otherwise the Vyutthina (waking
~—consisting of the states of mind, agitation and
ignorance) would become inexplicable. For, this
"Vyutthina has been defined as that which suppres-
ses all the functions after laving destroyed tke
residuum of true Imowledye ~—the latter qualifi-
cation bemg added in order to differentiate the
suppression consequent npon nniversal dissolution.
Now we describe the result of Meditation, because
it is the most important of all. The-
c.fff?-‘:fz?rﬁ result common to both kinds of"
tionofpain.  Meditation (the Comcrete and the



Abstract) is-the visible effect of Concrete medi-
tation,—viz: the cessation of the experience of
pain due to the various functions (of the mind),
brought about by the suppression of the (mental)
faculties. The imperceptible effect of Concrete
Meditation is the direct perception of the object of
contemplation (Supreme Spirit) through the afore-
said suppression ;—as is laid down in the Sutra:
“ To one of suppressed faculties belong a concentra-
tion and consubstantiation in (matters relating to)
the perceiver, the means of perception and the
object perceived, as in & transparent gem™ [ Yoga-
sutra 1—41]. This (perception of the Supreme
Spirit) brings about the cessation of pain due to
ignorance, and thus leads toliberation ; and if there
is some desire (for worldly pleasures) still left
behind, the conduct of the agent runs unimpeded, on
account of the elements, the sense-organs and Nature
having been overpowered (by him,) The imperceptible
result of Unconscious or Abstract Meditation on
the other hand, is the quick spon-

P. . taneous liberation (no sooner desired

than obtained) consequent upon the destruction of
the residua of actions whose fructification has com-
menced, as also of all residua (Sanskire) in com-
mon with that of real knowledge or wisdom. To
explain: Real Knowledge or wisdom ( Tattwa-jndna)
cannot supersede either its own residiiim or impres-
Indestractibi- siox} (Sanskira) or th? residua of
lity of Prirabchs  action whose fructification has com-
by Kuowledge. 1 onced ; because there is no con-
trariety between real knowledge and these latter;
and further because the Sruti,—*The delay occurring



10

so long as there has been no liberation ; ‘and when
this occurs final beatitude (is attained)” [ Chlhando-
gya Upanishad—VI—xiv—2]—bears testimony to
a certain amount of delay (in the process of beati-
tade through Knowledge) due to the residua of
actions whose fructification has commenced (and
not yet ended); and because the destrnction of
such residua by Kuowledge is contrary to all Sruti
and Smriti passages treating of Jivanmulkta (a
living Adept) ; and lastly becaunse such destructibility
of residua is precluded by the Vedinta Sutras.
There is no such preclusion however in the case of
the destruction of the fructifying residua by means
of meditation ; hence “ when a Yogi has attained
to the (last) perfect (stage of) meditation—the fire
whereof has burnt off all the residua of his action,
he, without delay attains to liberation in that very
‘life.” The absence of delay mentioned in this pas-
sage bears testimony to the capability of Yoga to
destroy the fructifying residua (Prdraebdkia). Tliere-
fore, an agent, who desires to supersede the
Prarabdha u.nd thus attain quick liberation, stands
in need of Unconscions or Abstract Meditation
(Asamprajnata Samddki) even after the acquirement
of wreal Knowledge or wisdom. In the Vdrtila
we have gone into the details of this theory. The
above theory does not in any way vitiate or contradict
the theory that even in the absence of Unconscions
Meditation, the fructifiation of the residua of actions
‘having ended, liberation is attained by those who
have acquired true wisdom. The truth of this theory
is borne out by the passage “ Tasya tavadeva &c.,”
(from the Chiandogya Upanishad, just quoted)..
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And when ignorance has been removed, there being
no seed (of rebirth), the (cycle of) rebirth is

* P.7.

necessarily stopped. The word
¢ Vimokshye’ in the Sruti means

that the agent becomes free from the shackles of
the fructifying residua.

The following may be urged (by the objector):

Objection quot-
ing a passage
from the Smirti
declaring  the
destructibility of
all residua by

¢In the Smriti we meet with pas-
sages like this,—* The fire of medi-
tation quickly destroys all foulness
due to vice ; and then suddenly fol-
lows knowledge or wisdom which

knowledge. . .
nowledse directly leads to the acquirement of

Nirvina,”—which distinctly state the capability of
meditation to destroy the residua of actions ; and we
may make all these refer to Concrete Meditation
(and not to Unconscions Meditation, as you would

have it).” (We reply): Notso: The

Reply the des-
truction meant
here is that of
vice standing in

the way of
knowledge.
(good or bad).

passage just quoted implies the des-
truction, by means of Concrete
Meditation, only of the vices stand-
ing in the way of Knowledge or
wisdom, and not of all actions
For (if the latter were the case) then

we could not reconcile the above passage with
the destruction of all the actions by wisdom
mentioned in the Bkagaradgiti:—* The fire of
wisdom, O Arjuna! burns out all actions” [ Bkaga-
vadgitdi—]. Because all actions having been des-
troyed by Conscions Meditation which leads to (and
thus precedes) the acquirement of wisdom, (there is
no trace of action left which could be “burnt” by
“the fire of wisdom ”’). The capability of Medita-
.
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tion to destroy all actions mentioned in & passage
above quoted——** the agent having all his actions
burnt by the fire of meditation”——is therefore with
reference to Unconscions Meditation. Thus then
we cannot reconcile these two passage as referring
‘to Conscious Meditation. Therefore the meaning of
the passage—* having his actions burnt &ec.,”——
is that fructifying residna of actions is destructible
only by Unconscious Meditation,and not by either
Conscious Meditation or its effect, real Knowledge
or wisdom. All that is meant by the * destruc-~
tion ” of actions either by meditation or wisdom, is
that they are rendered incapable of producing -
their effects on account of the removal of their
auxilliaries ;—this also is what is meant by * burn-
ing” (of actions). To explain: When the tronbles
or impediments (of life) in the form of ignorance
and the rest are destroyed by wisdom or knowledge,
actions arerendered incapable of bearing any results
by the very fact of the removal

of their auxilliaries, in the shape of’
such trouble &. Because the Sutra—*The roots
existing, the developments follow &c.,” [Yoga-
Sutra—I1—13]—distinctly lays down the theory

that the developments (effects) of actions begin only

when their root—trouble—exists. Vy#sa also ex-
plains the Sutra to the same effect. Therefore (we

conclude) that the passages mentioning the destruc-

tion of actions by Knowledge are only explanatory of”
the Nyaya doctrine (and not of the established doc--
trine of Yoga). In the same manner Unconscious

Meditation also only serves to remove the auxilliary”
to actions in the form of the desires produced by:

P. 8.
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residua which lead to the experience (of pleasare
or pain). Becanse the fact of the supersession of
the residna of the waking state (including the Con-
ditions of Agitation and Ignorance)by those of
Suppression is borne out by the Sutra and the
"Bhashya as well as by our ordinary experience.
Therefore when Unconscions Meditation has destroy-
ed all desires produnced by residua, even the
fructifying residna are no longer able to bring
about their effects in their entirety; becanse both the
Sutra and the Blaskya have decided that Visana
(desires produced by residua)is a necessary auxilliary
toaction. Consequently the residua, whose fructifica-
tion has commenced but not yet ended, falls down
of itself, on the destruction of its substrate, the
thinking principle or Mind. Because the purpose
of the soul being the necessary cause of the sub-
sistence of this Mind, it naturally falls off when
(on liberation) there :s no purpose of the soul.
Thus we have, by the way, proved by reasons also
that Unconscious or Abstract Meditation destroys
the fructifying residua of actions,

Thus the results of the two kinds of Meditation
have been described. Now we des-

cr:t];lil[de:i;’act‘l):n cribe the sub-divisions of Conscious
defined. or Concrete Meditation. Conscious
Meditation is of four kinds—(1) Argumentative
(Savitarka), (2) Deliberative (Sdvickdra), (3) Joyous
(Sdnanda) and (4) Egoistic (Sdsmita). These four
names are conventially given to the

m(}l)“:’::'”““ different forms of perception. Hence
P.9. the Suppression of mental faculties,

'2 : when accompanied by Effective
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perceptions, are called Savitarka &c. Argumentative
and the rest are the names of four successive Stages.
And because these four are in the form of the
steps of a stair-case, therefore the same kind of
succession is said to refer to the suppression ac-
companied by these. For in suppression by itself,
there can be no order. The order in which
Savitarka and the rest are mentioned above is the
general one (autsargika), because it is scarcely
possible for the thinking principle to enter at
once into the extremely subtle,—as we find in the
Smritis also: “In the beginning of Meditation,
one ought to contemplate the embodied God, then
after this, the Bodiless: because when the Mind
has been well—cognisant with the gross, then
alone is it to be gradually led into the subtle.”
And even though the Mind is engrossed in (ex-
tremely attached to) gross objects, yet it is not
possible to fix it on the forth-coming successive
stages (which treat mainly of Subtle Existences).
Therefore the proper (lit. kingly) road (to perfect
Meditation) is the passing to the successive later
stages through the perception of gross objects, in
which latter the Agent has met with various dis-
crepancies. But one who has already attained to
a higher stage, throngh the special favour of God,
ought not to revert to the practices of the preced-
ing lower stage when there is no desire for the
(attainment of the) oecult powers specially adapted
to the First Stage; becanse in this case the
fraits of the second higher stage will have already
accrued to the Agent. As is declared by the Com-
mentator (Bhaskya on the Yoga Sutras): *One
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who has through divize favour, reached the higher
stage is not to revert to the lower, because the
ends of the latter will also have been- served by
the former ” [ Yoga-Bhaskya of Vyasa]. All these
Four Stages (of Meditation) are to be practised
with reference to one and the same object, or else the’
Agent will land himself in the fault of relinquish-
ing his previous practices, as well as in that of
fickleness of Mind. As for Example:

P10 The object (of Meditation) (dlam-
bana) is that with reference to which the Agent
at first ponders or contemplates,—be it either
the Body of the Virit, or the four-armed body
(of Vishnu &c.), or ordinary objects, such as an
earthen jar, consisting either severally or collec-
tively i the twenty-six tattwas (principles). Argu-
ment (vitarka) consists in the first perception
by means of Steadiness, Contemplation and
Meditation with reference to gross forms of all
the unheard of excellences and defects, and other
particulars of the object in its grossness—parti-
culars either adjacent or removed, and existing
in the past future or present. The word * gross”
here implies the elements as well as the sense—or-
gans. This kind of perception is different in
character from that of four-armed Vishnu by
Dhruva and others brought about by means of
penance &ec. Inthe case of the latter, the Supreme
Lord, being satisfied with the penance and Con-
templation (of men like Dhruva), created a body
for Himself and thereby presented Himself to their
view and talked to them. Yogis, on the other
hand, by the force of their Meditation directly
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perceive the real body of the Lord as he lies either
in Baikuntha or the Sweta-dwipa (different Cel-
estial regions)—though. they themselves are at &
distance from Him. In this latter case no con-
versation &c., is possible ; though in this (latter)
case the peculiarity is that the Yogis can see
. through the different particulars, excellences and
defects, existence in the past, present or fature—
with regard to the four-armed body (of the Lord).
Thus has Argumentation (Vitarka) been described.
Nextis described Deliberation (vichira): Deli-
beration is that stage in which, with

hg)mP' Deli- rgg.ard to .the same object, the gross
vision being renounced after gross

perception (described above), the agent has the per-
ception of the various subtle existences ending
with Natare (Prakriti), through all the particulars
mentioned above, by means of the three-fold pro-
cess of Steadfastness (DAidrand) &c. with reference
to the said subtle existences. Here

P the word “Subtle” (Sukskma) in-
dicates ¢ caunse (in general)’, and as such implies
(all the series of causes): the primary Elements
(Tanmdtras), Self-consciousness (Akankéra), the
Great Principle (Makat-tattwa) and Nature (Pra-
kriti). Objection: ¢ How can the subtle perception
of a gross body be reliable?’ Reply: Not so (your
objection is not valid): Because all gross bodies of
the form of the earthen jar and the like being the
effects of the twenty-six principles (headed by
Nature) are connate or co-substantial with them,
on the ground of non-difference of the effect from
its cause. And further, because gross bodies, as
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effects, are transitory or impermanent and the only
reality that they have, is in the form their causes;
—a3 declares the Sruti : “ Ghata and the like are
mere developments for the sake of the name and
the beginning of language, the only reality is the
clay (as the cause)” [ Chhandogya-Upanishad V1].
Objection : ¢Even then how can there be any
pondering (Bhdvand) of the imperceptible subtle
form ? Reply: No (you are not right) : Because
pondering in general (of ordinary objects) being
possible simply throungh means ordinarily heard of
and discussed, the pondering of particulars unheard
of and unthought of could be comprehended by
the force of Meditation. Thisrule may be accepted
as universal. Thus has Deliberation (vickdra) been
described.
Now we describe Joy (dnanda): when with
regard to the same object, after the
() TheJoyous. 1, rception of the subtle form,
that (snbtle) process of vision is abandoned, then
there arises (as before) a peculiar perception in the
form of pleasure—by means of Steadfastness, Con-
templation and Meditation with reference to the
soul’s purpose in the form of pleasure, preceded by
the (first) twenty-four principles (Tattras);—
and this (perception) is called Joy (énanda);
because we accept the theory of the non-difference
or identity of perception and theobject of percep-
tion. Though, Nature (Prakriti) being constituted
(equally) of the three attributes (Sattwa, Rajas and
Tamas), pain and stapefaction should, like pleasure,
be present everywhere in it,—yet since it is to
attachment to pleasure alone that metempsychosis
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(birth and rebirth) and the want of perception of
the Spirit are due, therefore it is pleasure alone (of
the three) which is to be specially perceived in all
its particulars, by means of Meditation (Yoga). So
that when the agent finds out for himself the
discrepancies in pleasure (as such), he will find
it to be pain (in reality), and as such he will
have done with all his attachment to it,—with this
P12 end in view alone is Meditation
s restricted to pleasure strictly. In
the Moksha-dharma, however, stress being laid on
the doctrine of the identity of the property and the
.object bearing it, Joy too, like other qualities, is
said to beincluded in the twenty-four principles ;
and thus Conscious Meditation is made only three-
fold: “To the devotee,—in the beginning, having
recourse to the first form (Conscious) of Meditation
—accrne (successively) Argumentation (Vitarika),
Deliberation (Vichdra) and Right Discernment
(Viveka).” *Right Discernment ’ here mentionedis .
the same as Egotism (asmité) that we are going to
describe hereafter.
Now is defined Egotism (asmitd). Having, in the -
., above manner duly passed through
& TheEgois-  the above—mentioned stages, and
having found the Gross, Subtle and
Joyous perceptions all full of discrepancies, and
being in the end disgusted with them, the agent
finally has in the same object, the perception of Self
—entirely apart from his former experiences—
(obtained) through the character of the Self as un-
changeable, all—pervading and being of the form
of pure intelligence ;~——and this (perception) is
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called Egotism (asmitd); becanse the perception is
in the form: ‘I am other than my body &c.’ Since
there is nothing left to be known after the know-
ledge of Self, therefore Egotism is called the last
“stage. The extreme state of this perception is called
Dharma-Megha-Samédhi (the Cloud of Virtue)
[ef. Yoga—Sutra IV.~-28] ;—at the appearance of
which there arises (on the part of the agent) a feel-
ing of ¢ enough’ with regard to the (above mentioned)
knowledge (of Self) also and then follows the ex-
treme point of dispassion which finally leads to
Unconscious Meditation. Of Egotism,there are two
objects, viz. (1) the human Self as discerned from
the twenty-four principles, and (2)

P.13. The Supreme Self as discerned from.

the human Self, as well as from the twenty-four
principles. With regard to these two objects also
the general order of succession of the varions
stages is equally applicable. The following passage
from the Smriti bears testimony to the two-fold
object of Egotism: ¢“The principle, apart from
the twenty-four principles, known as the twenty-
fifth (the human Self)—when redaced by means of
right discernment to Absolute unity, perceives the
twenty-sixth (the Supreme Self).” And forther
we have the fact that the Supreme Self is far
more subtle in His nature than the human Self.
The nature of the hnman Self is perceived in
Egotism (Asmita) ; because the perception of Self
consists only in the cognition (in the perception) of
the character of Self as indivisible (Absolute),
unchangeable and the like. The perception of the
Supreme Self, however, is not possible in the stage

- .
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of Egotism. The Meditation of Self in general (. e.
chiefly of the hnman Self) is, here and there, in the
Yoga Sutra and the Yoga Bhdshya, mentioned by
the name Sattwa-puruskényati-Khyati (the percep-
tion of the Self as different from the other princi-
ples—which are all constituted by the three Attri«
butes Sattwa, Rajas and Tamas). The Medifation
of the Supreme Spirit on the ‘other hand is mi¥n-
tioned in the Sutra. *“Or by devotion to God’"
‘[Yoga-Sutra I. 23]—and the Bhdskya thereon.
As also in the Matsya and the Kurma Puranas :—
-« A devotee is of three kinds : (1) the Bkautika (2)
the Sénkhya and (3) the Antyasrami (one belonging
to the last state of human existence :  that of remun-
ciation). In the first there is the first pondering
(i. e. the pondering or contemplation of the Ele-
ments) ; in the Sénkkya (the second) there is con-
templation of the Imperishable (Self-human); and
in the last is said to exist the final contemplation
of the Supreme Lord.”

The word ‘“Elements” in the above passage
implies all irrational objects. The * Antydsrami”
i8 the Paramakansa (an ascetic of the highest
order). “ First pondering ” or the pondering of the
Elements. In“Sankhya” or the Secondary Yoga
(one of the inferior order) there is * Contemplation
of the Imperishable ”—i. e. the Contemplation of

the unchangeable Intelligence in its

P14 , ordinary character (i. e. a8 human
Self). “In the third "—in the Case of the ascetic
of the highest order—there is the Final—that
which is to be performed in the end—Contempla~
tion of the Supreme Lord—i. e. Contemplation
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touching the Supreme Spirit. Consequently of all
kinds of Conscious Meditation this last, the Medita-
tion of .the Supreme God-head is the highest.
As is declared in the Kurmapuréna: *That is
called High Meditation—touching the Supreme
God-head—in which you perceive Me alone, the
Self, pure and ever blissfal. All other forms of
Meditation mentioned in the large treatises on the
matter are not equal even to the sixteenth part of
this Spiritual Meditation. That Meditation,—in
which the liberated Souls directly perceive the
Universal Lord—is said to be the highest of all.”

Objection : ¢ How is Egotism possible in connec-
The pmigmt’ tion with non-sentient objects, such
of Egotism witn 8 & jar and the like’? Reply :
2§2{§n ;?bjﬁé’é‘; No (your objection does not hold ):
because as the cause(of the universe),
the human as well as the Supreme Self pervade
though every object. [And as such Egotism is
quite possible with regard to the Self pervading
the jar]. '

The-four divisions of Conscious Meditation have

The different thus been described. Of these the
stages—Samapa- four stages—Argumentation, (Deli-
s gt shese . beration, Joyousness and Egotism)
concrete Medi- —consist (respectively) of the per-
tation. ception of the gross objects, (subtle
objects, pleasure & human Self). To these four
collectively is given the name Samapatti (condi-
tion or stage). The qualifications, Argumentation
and Deliberation, accompanying the stages Argu-
mentative and Deliberative, are each of two kinds.
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Argumentation is of two kinds: Argumentative
and Non-argumentative ; and Deliberation also is of
two kinds : Deliberative and Non-deliberative.

~ To explain this: When the perception of the
elements and the sense—organs—

P 16 above mentioned as argumentation
(Vitarka)y—is accompanied by Vikalpa (explained
below) with regard to the word, the object and the
meaning (of the word) [i. e. with regard to the rela-
tions of words and their meanings,] then it is
called the Argumentative Condition (Savikalpa-
Samépatti) ; and when there is no such process of
denotation perceptible it is called the Non-argu-
mentative Condition (Nirvitarka-Samdpatti). Ques-
tion: ¢ Whatdo you mean by the Vikalpa® of the
word, object and idea of words?” Reply: There
are three portions in the comprehension of a
word (e. g. Hari): (1) Hari, the word; (2) Hari,
the meaning; and (3) Hari, the idea (in the
mind);—and when the Agent fancies an identity
among these three, we have an instance of the
Vikalpa (or fancy) of the word, object and the
idea, which constitutes the first Vikalpa men-
tioned above.  The gross perception accompanied
by this is called the Argumentative or Fancy
(Savitarka or Vikalpa); And the gross perception
devoid of this Vikalpa (Fancy) is called Non-argu-~
mentative (Nirvitarka) or Nirvikalpa (not admitting
of any idea of the relation of word and its
meaning). The doctrine of the Modern Logician—
that Nirvakalpa perception is the perception of the

® Note:—For a defintion of Vikalpa the reader is referred to
Yogl-SIl&l‘l L—9, :
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Sapreme Spirit devoid of qualifications (or condi-
tions)-—is without any grounds. Here* Vikalpa
of word (its object and the idea) is to be taken
as implying Vikalpa in general, because the reasons
abovestatedapply toall. Hence the Argumentative
Condition is called Apara-pratyaksha (Non-high
or Inferior perception),—because it is tinged with
Ignorance in the shape of Vikalpa (Fancy). The
Non-Argumentative Condition on the other hand
is called Para~pratyaksha (High or Superior per-
ception), because it is devoid of all Superfinous
imposition (i. e. Conditions). Thus the two-foldness
of Argumentation has been described.

The two-foldness of Deliberation is next described:
The perception of subtle existences

chf: u?;g-%l:} from Nature (Prakriti) down to the
liberatin, primary Elements, has been called
P, 16. Deliberation (vzcltdra) And when
this perception is accompanied by

the experience of the emanations of each of them
(subtle existences)—in the form of Time, Space and
the like—then it is called Deliberative Condition
(Sazickdra-Samapatt) ; and when without sach
experience, it i8 Non-Deliberative Condition (Nirvi-
chdra Samapatti). Thus have the different forms
of Conscious Meditation been described. All these
are called Meditation with support (Sdlambana
Yoga) or Seeded Meditation (Sabija -Yoga),~—res-
pectively for the reasons that they are related to a
support in the form of the object contemplated,

* The reading noted in the footmote is decidely the correct
one, .

\
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and ‘that they produce residua, the seed of the
(fature mental) functions.
Of the Conscious Yogi, there are four stages:
viz: (1) The Prathamakalpika, (2)
of toe Consciies  The Madhubhumika, (3)The3>wy'1fa-
Yogidefined. 4047 and (4) The Atikréntabhavani-
ya. Thefirstisone whohas the Argumentative Condi-
tion, because in that stage he has not given up all
vikalpa (see above) with reference to words, their ob-
jects and the ideas (conveyed by them). The second
(Madkubkumika) is one who has the Non-Argumenta-
tive Condition,—and the name of whom is Ritam-
bharaprajna (one whose Knowledge is trath-sup-
porting) ; because in the case of this Knowledge
there is no touch of any imposition of unreality.
This stage is also called Madhumati (Honeyed),
because, connected with Knowledge it gives satis-
faction, just as honey does. Then through the Non-
deliberative Condition follows, in due succession,
the third (Prajrajyoty) which has subdued all
subtle existence up to Nature (Prakriti). Itis in
this stage that the Joyous Meditation (Sdnanda)
enters. Then follows the fourth (Atikrénta-
bhavaniya) which continues till the completion of the
Egotistic Meditation (Sdsmita). This stage ends
with the Meditation named Cloud of Virtue
(Dharmamegha). This Cloud of Virtoe is thus
described : All desire for the attainment of occult«
power having been renounced, there immediately
follows the discernment of the Spirit
~ from the Attributes. And thus when
all purpose (of the Spirit) having disappeared owing
to the suppression of Ignorance with all its ac-

P. 17,
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companying residua,~in that discernment too
which consists in pain, there arises dispassion
consisting in a sense of ‘enmough’; and then
follows Unconscious Meditation. And since thus
the process described above showers (mekati) high
Virtue (Dkarma) producing such faculties as omni-
science and the like,—therefore this process of
Meditation is called the ¢.Skowerer’ or ¢Cloud’
(Megha) ¢ of Virtue’ (Dharma). In this state the
Yogi is called a Jivanmukta (o living adept).
Question : ¢ Then living adeptship and liberation
would not be possible without omniscience and the
rest? Answer: Certainly, they could not be;
because so says the DBhdskya. After having
described all theoccult powers of Meditation upto
Omniscience, the Bhéshya says: *To the Supreme
Lord (Iswara) or to the non-divine personage (a
Yogi who is equipped with wisdom arising from
Steadiness &c., as described in the Bhashya on-
Sutra II1.—53) or to him who has attained wisdom
due to right discernment, or lastly to any Agent who
has the seed of all the troubles of life destroyed,—
there is no necessity of anything (in the shape of
Powers) for the attainment of wisdom. And the
purity of Sattwa (the principal ingredient of Buddlki,
the thinking faculty) bestrides the occult powers
due to meditation as well as Wisdom. In fact
Wisdom dispels non-perception (Ignorance); and on
the suppression of Ignorance the consequent troubles
also cease ; and without troubles there is no frui-
fiction of (residaa of) actions. In this stage the
Attributes, having all their duties done, do not
again rise to the vision of the Spirit ;—and in this
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fact lies the isolation (Kaivalya) of the Spirit from
Natare ” [ Yoga Bhashya—II1.—55]. In theabove
passage, by the expression ‘the wisdom due to
right discernment’ is meant ‘the perfection of
-right discernment.’ Omniscience is mentioned in
the preceding Sutra (III,—54). ¢Purity of Sattwa’
is the ‘dispassion with regard to the enjoyed
(objects).” Thus we see that the above passage
.gives assent to the Sankhya doctrine—viz: Though "
.the Meditation called Cloud of Virtue ranging upto
Omniscience has not been brought about,—yet
the two kinds of liberation are brought about:
simply by means of the destruction of the seeds of
metempsychosis, in the shape of pride, passion,
envy and the like. In the case
of Unconscious or Abstract Medi-
tation, on the other hand, all desires produced
by residna ( Vdsand) having been destroyed,
there quickly follows liberation through the utter
disregard (or suppression) of froctifying residus
(prérabdha y—and this liberation is quite sponta-
neous, and does not abide by any hard and
fast rule—(as has been already observed above).
Thus has Conscions Meditation been deseribed in
detail.

We next treat in detail of Unconscious or Abstract

The two kinds Meditation. This is of two kinds:
of abstract me- (l) Thc Upéyapratyaya nnd the

P, 18,

ditation. Bhavapratyaya.  Upayapratyaya
(‘_1.)t The Upaya- is that in which the Abstract Medi-
prafyaye. tation is brought about in this very

region by the means prescribed in the Sastras:—
the word pratyaya’ here signifying *Cause’.
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Such means are: (1) Faith (Sraddid), (2) Energy

(Virya), (3) Memory (Smriti); (4
this Kind o Mo Meditation (Samddii) (and (5)) D(isz
ditation. cernment or Sagacity (Prajnd) as de-
clared in the Sutra [I—20]. Here ‘Sraddtd’ = Faith
in the powers of Yoga ; Virya=the Concentration
of the thinking principle ; Smriti =(Remembering
and thus) Contemplating ; Samddhi =the final part
of Yoga; ¢ Prajnd’=perception brought about by
Conscious Meditation. These five become the means
to abstract Meditation throngh extreme dispassion
(to be described later on). When the above five are
employed with great impetuousness and intensity,
then consecutively follow Abstract Meditation and
its effect, Liberation. Even when thereis a certain
amount of sluggishness (on the part of the Agent)
in the employment of the above means, the two
results (Abstract Meditation and Liberation) are
almost consecutively brought about by devotion to-
the Supreme Lord [Yoga Sutra I—23]; because
such devotion draws help from the Godhead.

Now, what is God, and what is meant by ‘devo-
tion’ to Him? God is that parti-
cular soul ever (in three times) nn-
touched by the five troubles, Ignorance and the rest
‘Ind by virtue, vice and their various developments,

8 well as by residua in general. This Being has
been very well treated of in the Vedanta Sutras,
beginning with—* Now follows the consideration of
Brahma” (Vedanta Sutra, 1.—1.) Consequently
we touch upon the matter only
briefly. His powers are equalled or
excelled by none. He is the Lord or Spiritnal

God defined.

P. 19,
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Chief and Father of all the Gods, Brahma, Vishnu
and Rudra; and is the imparter of Spiritnal Vision
(Jnana-chaksku) (to the Gods) through the Vedas
and His character as the inner Guide. His name
is the Pranara (Om). And devotion consists in
the contemplation of Him, preceded by (that of)
Pranava and ending in direct perception’ of Him.
This Steadfastness with regard to God is the chief
factor in Abstract Meditation, as well as in Libera-
tion; because such steadiness leads to greater near-
ness to the final goal. Steadiness with regard to the
human Self, on the other hand, is the secondary
factor. Further the devotion to God puts an end
to all impediments of the form of illness and the
like (mentioned in Yoga Sutra 1.—30.) Thus too
that (devotion) alone is the chief factor; as is
declared in the Smritis: “For one desiring
Liberation the most comfortable path is clinging to
or resting on Vishnu—which (prescribes) contempla~-
tion by the Mind (of the God-head.) Otherwise the:
Agent is sure to be deceived.” Thus has Updya-
pratyaya (the first kind of Abstract Meditation)
been described.

DBharapratyaya (The second kind of Abstract
Meditation) is next described. The

p_,s%. 1;:%122;; spontaneous Abstract Meditation,
to Videhas and __produced by (caused) dispassion
Pralritilayes, and wisdom due to the ante-natal
employment of the prescribed means (to Medita-
tion )—and belonging to Beings disembodied
(Videka) and resolved into Nature (Prakritilaya),
as well as to certain particular deities—is called
Bhavapratyaya (one whose means is Bhava or
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birth); because its cause is birth alone (i. e. the
birth at the proper time of the fruifiction of the prac-
tices of the previous birth). As examplesof this
we have the Meditative sleep of Hiranyagarbha
i and the like. Of these the Dis~

pon dotnoa®  embodied Beings ( Videhas)—such
. as Hiranyagarbha &c. are capable
of ull their fanctions only through their Astral bodies
and do not stand in need of the Physical body.
The Praki Those,—who adoring (or contem-
o Prakriti- ylating) Natare, or God interblend-
s defined o1 with it, pierce through the Uni-
versal Egg (or Shell) and pass over the (seven)
coverings (Avarana) to- passage upto the Great
Principle (Makattattwa) and thence
arrive at the covering (dvarana) of
Natare (Prakrit) and attain to the position of the
Godhead,—are said to be Resolved into Nature
(Prakritilaya). This (Bhavapra-

“.3;3“:1?:0 1:3:; tyaya is not possible in the case of
13::. oax:g:::; ?onsciousg[editaticlm; becaus(cia i;e::id-
R astness, Contemplation and Medi-
and Abetmet  fation being closely allied to Consci-
ous Meditation, when the latter have been com-
pleted, Conscions Meditation necessarily follows in
that very birth., It is for this reason that Consci-
ous Meditation has not been divided into Updya-
pratyaya and Bhavapratyaya, either in the Sutra
or in the Bhaskya. Both these kinds of Abstract
Maeditation are without any object of Contemplation;
and hence Abstract Meditation is also called Sup-
portless Meditation (Nirilambana-Yoga). And
when this Yoga is practised, all residua are com-

P, 20,
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pletely destroyed and hence the ¥oga is also called
Unseeded, (Nirbija). Thongh Abstract Meditation
is of the form of suppression, yet its practice
dally brings to light the developments of the
-varions classes of residua. And the Meditation
develops itself in due time,—in a day, fortnight or
a month,—through these successively rising residaa.
As this residuum develops, so does it weaken
all residua of the faculties upto real Knowledge.
Thus, in the final stage of Abstract Meditation,
all residua are completely destroyed ; and then even
fructifying residua (Prérabdha) are rendered in-
capable of producing their results ; because they
are deprived of the help of their auxilliaries—
enjoyment and impression (Sanskdra) (which have
been destroyed). Becauseas is declared by such
Srutis as : “To him accrue Knowledge and Action
as well as the previous wisdom (wisdom attained
in the previous brith)” (Brikadaranyakopanishad
IV—iv—2). Kunowledgeand Action are auxilliaries
to the antenatal residua of Ezperience (Bhoga),
called (in the above passage) Purvaprajnd, at the
time of the fruifiction of (effects of) brith &c. Thus
then the Mind (Ckitta)), having all its functions
duly performed completely melts away into its
Canse, together with the fructifying action
(Prirabdha) as well as the residua of suppression
(Nirodha-Sanskdra). This absolate sleep of the
Mind constitutes the Isolation (Kaivalya) of the

-~ Spirit, the absolute separation from

’ all perceptible existence constitnted
by pain. Because the second connection of the Spirit
with perceptible existence, is due to the Mind
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alone. As says the Smriti: * The rise (develop-
ment) of the Mind is its destruction and its
destruction is its real rise.” In the case of
Liberation through real Knowledge, however, after
the exhaustion of the fractifying residua the residua
of real Knowledge is destroyed together with the
Mind—this is all the difference (between this
and the Liberation through Abstract Meditation).
What is to be borne in Mind here is that both
Knowledge and Meditation as Canses of Libera-
tion having different processes of action, are
in our system, independent of onc another. The
Bhagavadygitd too declares : *“The position attain-
ed by the Savkhyas is also got at by Yoga ; and he
alone sees (rightly) who sces the same (thing) in
both ” [ Bhagavadgita V—5]. Here Sankhya= per-
ception of right discernment (of Spirit from Nature);
and Yoga =suppression of the Mind. Thusin the
case of Liberation throngh real Knowledge alone,
all that iz needed of Conscious Meditation is the
process ending with direct perception of the Self
which sets aside all self-Consciousness (4bkimdna) ;
and no series of Conscious Meditation is needed for
the destrnction of the desires produced by residua
of other functions ; becanse on the completion of
fructifying residua all other residual desires
(Vasans)—like the Vésans of Knowledge—are des-
troyed together with Mind.

Thus ends Section I of the YOGASARASANGRAHA of
Vijnyéna Bhikshu—in whick are described
the form and aim of Yoga.
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SECTION IL

(Tae MEANS OF MEDITATION.)

The form of Meditation has been described. Now
we investigate the means thereof.

The peimary Candidates for Meditation are
:::.N“ Medita-  divided into three classes : the low,
the medium, and the high—eiz.:

(1) Arurukshu (one attempting to chmb or rise
to the steps of Meditation), (2) Yunjdna (one who
is engaged in the practice), (3) Yogdrudha (one who
has already risen to high Meditation). The Sutra and
the Bkaskya have laid down the three means for theso
three classes of Agents. The means for the first
and the second will be explained later on, for such
is the order of the aphorisms; and those of the
highest class are described here (in accordance with
the order of the aphorisms). The Xogdrudia is
one who, having already gone throngh the external
preliminary means (stages) in his previous lives,
at once rises to the stage of Meditation without
waiting (again) for the fulfilment of the iniative
conditions—e.g. Jada-bharata and the like. Forthe
accomplishment of the Meditation of such men
the principal means are Practice or Exercise and
Dispassion (Abkybsa and Vairdgya),—and not the
Yogic dicipline or the external aspects of Yoga,
which will be explained later on (a8 means to Yoga)
for the Agents of the first and the second classes) ;
—as says the nphonsm-—“ The suppression of these
(fnnctlons of the Mind) is by Exercise and Dispas-
sion” [Yoga-Sutra 1.—12]; and the commentator
(Vyisa) after having explained Exercise and Dispas-
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sion, with all their accessories, has thus declared :
“The Meditation for one of controlled Mind has
"been described. Now we begin an exposition for
the sake of the accomplishment of the Meditation
of those whose Mind is in the waking (worldly)
state (has not yet been brought under proper con-
trol) ”,—in his introduction to the aphorisms laying
down Yoga—dicipline and the like means. Because
we read in the Garudapurdna:  For the Arurukshu
ascetics (one desirous to get to Yoga) [or of the Aru-
rukshu and the Yat{] have been laid down Action
and Knowledge ; and for those who have climbed the
Yogic tree, Knowledgo and Renunciation ”;—and
further because we find the Yogis (drudkayogas) like
Jadabharata &c., following the same
course of a¢tion. By ‘Renunciation™
here is meant the * renunciation of all actions that
are impediments to the accomplishment of Yoga;’
for ¢Yoga’is the subject of the discourse. says
the Mokshadkarma : * By action is a being bound'
and by Knowledge released; consequently fore-
sighted ascetics avoid all action.” And also the
Anugitd : “ One who has passed over all dicipli-
nary action, and has his basis on Brahma alone, he
moves about in the world a Brahma himself,—and
is called a Brahmachéri, Brahma is his fuel,
Brahma his fire, and his seat also the Brahma,
Brahma his water and his preceptor Brahma and he
is himself fixed on Brahma”. And the Garuda-
Purdna thus: “Hard and fast rules as to seat and
posture are no aids to Yoga ; On the other hand
all such rules so extensively described only tend
to delay the process : (For) Sisupila attained the

P, 23,
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occult powers (only) through the force of Memory
and Exercise.” Whatis said to be desirable here is
the renunciation of all external actions as impedi-
ments to Meditation,—and not of internal actions
(for of these is Yoga constituted). And internal
sacrifice is also laid down by Manu and others, for
the Yogis without any desires: ¢These great
sacrifices the adepts of Yoga devoid of all desires
offer always to the sense-organs ” [ )|
and further these internal sacrifices
are not impediments to the Yog:, in
as mach as they are free from any desire (on the part
of the Yogi) for the (good) effects arising there-
from, and donot tend to confuse the necessary
(bodily) actions such as ablutions, food and the
like.

The Yogarudka—as the highest class aspirant to

The aspirant Yoga:—is thus defined in tl.xe Bl}aga-
to Yoga—defin- vadgitd [VI4]: ¢One is said to
od. be a Yogdrudha when he does not
become attached either to any action or to any ob-
Jects of sense, and when he has given up all desire
(properly, expectation of advantage from an act) .
Thus we find that a Yogdrudka is the (same as)
Paramakansa; hence the practice of Yoga is the
royal road (to Paramahansaship, and thus to Libera-
tion). Because the Sruti thus declares: *The
ascetics (sanydsis) take to ascetitism with the view to
attain the aforesaid region (state) ” (Brikadaranya-~
kopanishad [V—iv); and  They live on alms (given
unasked), after having suppressed all desire ecither
for children, or for wealth, or for (good name
in) this world” [Brikadéranyakopanishad I1I—v

P. 24.
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and IV—iv]; and again—*‘Therefore one is to
perceive Sclf (his own individual) in the Self
(the Universal) after having learnt this (foregoing)
truth and having become calm, self-controlled,
retired (from the world), forbearing and intent
(with his mind fixed upon his one gou.l) » [Brzlcad-
aranyaka—IV—iv |,

By “Exercise ”’ (or Practice) (Abkydsa) is meant
the ¢ endeavour to fix the mind;’
e abh”  and this ¢ fixing” is the final stage
of Meditation and consists in a
stream of unmoved concentration. Says the Bkaga-~
vadgitd [I1.—52]: < When thy intellect well-
versed in Sruti will stand unmoved in Meditation,
then wilt thou attain Yoga.” The endeavour for
the above-mentioned concentrations consists in the
bringing back of the Mind to the
object of Meditation, whenever it
happens tostray away from it. As is declared in the
Bhagavadgita [ VI-26]:  “Whenever the fickle
and mobile Mind moves away, it is to be restrained
and chained to the Self.”

P. 25.

Dispassion ( Vidirdgya) consists in the idea of
“enough” (with reference to any

Vﬂég:;‘&%‘;& object of enjoyment). It is not the
mere negation of passion or attach-

ment ; for in that case the epithet dispassioned”
would apply to one who has no passion for an object
away from him (and as such not inviting his atten-
tion). This Dispassion is of two kinds: Superior
(Para) and Inferior (Apara). The inferior kind
of Dispassion consists in the absence of desire for
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certain objects due to their being accompanied by
innumerable faults, such as (the tronbles attending)
the earning, gnarding (of objects of enjoyment)
and (the pain consequent npon) the loss (of the
object) and slanghter (of animals for the sake of
enjoyment). This inferior kiud of Dispassion is
four-fold : (1) Yataména—Sanjnd, (2) Vyatireka-

. Sanjnd, (3) Ekendriya-Sanjnd, and
kiﬂ:ﬁf ;,‘i:;‘.‘;f (4) JVaaikaZa-Sanjnds., Thé’ first is
sion. the name given to the practice of
looking at the faults (in the objects of enjoyment)
which leads to Dispassion, and constitutes its
first stage. ‘These senses have been subjugated,
and these are yet to be subjugated’~—this discri-
minative ascertaining constitutes the Second. All
attachment to the objects of external senses having
been destroyed, all attachment, and hatred with re-
ference to (such mental conditious as) respect and
disrespect (shown by others) are to be submerged
in Mind alone (one—Sense)—and this constitutes
the third. When in the presence of all the objects
(of sense—gratification) as well as of respect
disrespect and the like, the Mind remains unmoved,
—it constitntes the Fourth. The word ¢ Sanjna’
in all the four means ¢ manifestation’ (Abkizvyalts),
—which implies ‘clearness’ or ‘explicitness.’
From among these four kinds of Dispassion, the last
(Vasikara—Sanjna) alone is to ac-:
complished by the Yogdrudka (See
above); becanse the first three havo already been
arrived at in the Yunjdna state (See above). The in-
ferior kind of Dispassion has been described. We
now describe its superior kind :. This kind of Dis-

P. 26.
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passion consists in the idea of ‘enough’ (. e. satis-
faction) due to the finding of innate discrepancies,
not taking into account any others in all perceptible
objects upto real Knowledge, either by finding them
to be non-Self (material, and hence unreal) on the
acquirement of right discernment of Self and
not-self, or by the accomplishment of the result
of Knowledge, the suppression of ignorance. The
superiority of this kind of Dispassion consists in
the fact that Liberation is a necessity after this
Dispassion. Exercise (or Practice) and Dispassiou
have thus been described. Of these two, Dispas-
sion tends to blunt (snppress) the function (of the
Mind) with regard to the objects (of sense-gratifica-
tton) ; and the exercise or practice (of contempla-
tion) bearing on thelobject of Meditation tends to
strengthen the flow of the fanction (of the Mind)
with regard to that particular object. Thus we
see that the suppression of the mental functions
depends npon both (Dispassion and Practice).
We are now going to describe the means essential
v to Exercise (Ab/yasa), such as the
hyﬁm}b‘fp‘::}: purificatory actions or Embellish-
t:ﬁﬁrm:;wnm' ments (Parikarma) and the like.
) The word Parikarma denotes the
purification of the Mind brought about by con-
centration: “Parikarma is purification of the body ™
(Amarakosa—1I—vi—121) and again * Parikarma
is ornamentation” (Amarakosa—II—vi—99). One
snch Embellishment is Peace of
uy, Fesee o Mind,—such peacebeing the absence
of all fonlness due to (connection
with) objects (of sense). The canses leading to Peace
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of Mind are: (1) Friendship with people in good
circumstances, (2) Sympathy with the destitute,
(3) Pleasure with regard to virtuous people and (4)
" Disregard of the vicious—and others all leading to
the subjugation of affection and aversion. Says
the Blagnavadgita, (11—64,65]: ¢ The self-restrain-
ed man who moves among objects with senses
under the control of his own self, and free from
affection and aversion, obtains
tranquility. When there “i§' tran-
quility there is an end of all his miseries, for the
Mind of one of tranquil heart soon becomes steady.”
Regulation of breath (Préndydma) is the second
cause of the peace of Mind.

Another Embellishment (Parikarma) is Objective

@ o Cognition. The objects are smell
- (2) Objective 5,q the other primary elements
cognition. (Tanmatras). The perception of
these by means of a slight practice of Meditation,
is called Objective Cognition. The perception of
super-physical smell, brought about in a very short
time by concentrating the Mind on the tip of the
nose, is the cognition of Smell (Gandha—Pravritti).
Similarly there is perception of ¢snperphysical) taste
at the tip of the tongue, of colour at the palate
(retina ?), of touch in the centre of the tongne, and
of sound at the root of thetongue. All this isto be
understood as based on the Sdstras. All these
various Congnitions prodnce & peculiar inclination
towards the various stages of Meditation ending
in Right Discernment ; and to this latter is due
the steadiness (or tranquility) of the Mind. Be-
cause the perception of scientific sabjects (. e. sub~

P. 21,
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jects treated of in the Sdstras) belonging to thig
world, bronght about by the steadiness, leads to the
development of inclination towards all scientific
subjects (those belonging to this world as well asto
the other), and through this (inclination) steadiness
(in general) leads to tranquility of the Mind.
. The third Embellishment (Parikarma) is the
. Joyous Bright (Cognition) (Visokd
a,,?&f,‘i:.f’é%‘;f Jyotishmati). Visoka=That from
pition. which (yasmat) sadness (S'0ka) has
disappeared (Vigata). And because the Cognition
named “ Bright” (Jyotishmati) is happy (lit. with-
out saduness ), therefore it leads to the tranquility
of Mind, This—Bright Cognition—is of two kinds :
(1) The perception of the Thinking Principle
(Buddki), and (2) The perception of the Spirit (as)
discerned (from Nature and her emanations). The
brightness of these two Cognitions is based oi the
fact of these two perceptions having (and hence
giving) much light [¢. e. becanse they enlighten us
more than any other perception].
Objection : ** After the perception of
the Spirit, whatis the need of the tranquility of
Mind? Because ignorance having been removed
(by the perception of the Spirit), there is nothing
left to be done (for the good of the Agent.” Reply:
Even after the perception of the spirit, the Agent
desiring Abstract Meditation which puts an end to
all residua, requires the Superior kind of Dispas-
sion ; and for the accomplishment of this latter he
stands in need of the series of Conscious Meditation ;
and farther one aiming at the perception of the
Bupreme Spirit stands in need of Meditation bear-

P, 28,
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ing on It, even after he has had a full perception of
the human Soul. '

The fourth Embellishment (Parikarma) is the

() Contem: contemplation (.>f ( beings with)
plation of dispas-  dispassioned minds. When the
sioned minds.  p)ing is fixed upon the minds of
such personages as Narada and others, then the
mind of the contemplator also becomes, like them,
dispassioned and tranquil ; just as the thinking of
passionate persons inclines the mind to passion.

The fifth embellishment (Parikarma) is the Con-
templation of the cognition either of

pla(gln cg:“t:e dream or of deep sleep. When the
cognitions of Agent thinks of his waking cogni-
:’l‘;‘;".‘ and deep tiong as those of a dream,—both
being equally hiders of the real

form (of Self) and both equally having impermanent
(transitory) objects for their subjects—, then the
Mind gains its true character and becomes dispas«
sioned and (hence) tranquil. It is for this reason
that all worldly phenomensa (prapancha) is com-
pared to a dream in all Srutis and Smritis—by
such passages as—*know this (world) to be a
lengthy dream ” [ ]. Similarly
when the Agent looks npon waking persons as on
those in deep sleep—because both of them equally
have (the true character of the Spirit) hidden
from them, and because the waking person has only
interupted glimpses of the world just as one in
deep sleep has dreams at intervals also—then the
Mind loses all attachment to the operations of
both these states, thus reguining its true character
and hence becoming tranquil. Says the Smriti;
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“Asa person in deep sleep perceives the- whole
universe in himself, and on waking finds himself
occupying only a portion thereof,—similarly, having
come to conceive of the varions states of life—tho
waking &c.—as mere illusion, one ought to con-
template on the Supreme Spectator of all this
(phenomenal existence).”

The sixth Embellishment (Parikarma) is the
P % desirable Cqutemplation—e. g. the

(6) Desirable Contemplation of the forms of Siva
Contemplation  and Vishnu desired by the Agent.
(ofSiva&e)  Tle Mind, having a nataral pre-
dilection for forms, becomes (easily) fixed upon the
forms (of Siva and Vishnu) ; and thus is rendered

capable of being fixed elsewhere also, upto Right
Discernment.

Thus have the Embellishments ( Parikarma)
been described. = Among theso
Option of the o e . .
aspirant with re. those consisting in contemplation
ference to the 1 ;
e plation ot are to }>e employed at option (z. e.
two Embellish- there is no hard and fast rule as

ments. to which is to be employed first).

Thus have been described Exercise and Dispas-
sion, as being the means common to both kinds of
Meditation—Conscious or Concrete, as well as
Abstract. The means to Exercise or Practice,—~the
Embellishments—have also been explained. In

The proedure this (7. e. among the means common
leading from Ex- t0 both kinds of Meditation) we
ercise and Dis- mglq g further sabdvision: (1) The
passion to the R . .
two kinds of exercise of the twenty-six Prin-
Meditation, ciples consisting of the perceiver



42

the perception and the perceived, and (2) the in-
ferior kind of Dispassion, called Vasikira (see
abore), are the means to Concrete Meditation. Of
Dispassion and Exercise, the former is the direct
canse of the suppression of functions, whereas the
Intter is so only throngh a portion of itself—Medita-
tion (samddhi). The direct cause of Abstract Medi-
tation, on the other hand, is the Superior kind of
Dispassion (see above). The exercise of Knowledge
of the form of Dispassion alone leads to the accom-
plishment of Dispassion, and through this to
Abstract Meditation. As it has alrcady been said
that the Superlor kind of Dispassion, in its accom-
plished form, is the sense of enough” (i.* e. of
satisfuction) with reference to the I\nowledffe of
right Discernment partaking of the nature of puin.
Exercise based on some object is a means to Ab-
stract Meditation ouly throngh right Discernment,
and not directly. Thus far we have described the
means to Meditation for the Aspirant of the First
order.

Next we describo the means to Meditation—con-
sisting in Yoga—discipline and the

mﬁ?.éﬁi’i’.ﬂ“l lxko—ﬁttcd to the second class As-
tiotine sm—die-  pirant—the Yunjdna (see above), such
as Vénaprasthds and the others,
The most important of these is
Disciplinary Yoga. Exercise and Dispassion are
only to be employed to the best of one’s power
(% e. no special endeavour to follow them to
their extremes is needed). The highest class of
disciplinary Yoga consists in Religious austerity
(Tapas), Study (Swadhydya), and Devotion to the

P, 30
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Godhead (Iswara—pranidhana). Of these Religious
austerity consists in the habituating of one’s body
to the opposites, such as heat and cold, throngh
penances prescribed in the Sdstras. Study consists.
in the reading of works treating of Liberation,
and in the repetition (Japa) of the Pranava (Om).
The Devotion to God consists either in the offer«
ing of one’s actions to the Great Master, or in
renouncing all (desire for) the results of one’s
actions.—So says the author of the Bhdskya (Vyasn).
The meaning of “ offering ” (one’s actions to God)
has thus been explained in the Smritis:  “ What-
a man does, either knowingly or unknowingly, is
doune by God throngh His Yoga-Méya (i. e. Illusion
which He is able to manipulate by means of his
Meditation), (consequently, the firm belief tha.t)
‘I am not the doer, all this is done by Brahma'—is
called offering to Brakma (Brakmdérpana), by the
Rishis acquainted with Truth.,” Thus we see that
‘offering * also consists in the offering of the results
of one’s actions, 7. e. in thinking that ¢ God is the
real enjoyer of the resnlts of (my) actions.’ And
we presume that God has his experiences, from such
Srutis as: “Drinking of truth.,” And the Sruti
“ Another (God) shmes bright without eating”

[Briladaran _/al.,opamslmd III] precludes from God
only first-hand experience preceded by self-conscious-
ness. The experience by God of the results of
actions, consists in the fact of his being pleased
when making the human selves experience the
results of their varions actions,—just as one on
giving gifts to beggars, is said to be the enjoyer
of the wealth thus given,—and certainly the expe-



44
7

riences by God cannot be the direct experience of
the pleasures of heaven or the pains of hell ; for this

‘ latter would goagainst  Srutis and
. R Smritis, Though God’s experience
of everlasting pleasure is eternal (unimpeded), yet
the fact of the manifestation of this pleasure on
the award of pleasure to human beings leads to
the mention of such pleasure following His Omni-
potence being produced—which however is only a
figurative way of saying things ;—just as we speak
of the production of His desire to create (thongh,
as o matter of fact, all his desires are eternal).
The discipline (described above) being a means to
Meditation, bears that name (Yoga) only in its
secondary application; in the same way as the
same name i8 given to Devotion and Knowledge.
Like Meditation also the diciplinary Yoga leads
to the weakening of troubles;—as is declared in
the aphorism : “It (diciplinary Yoga) is for the
purpose of the contemplation of Samddki and for
the weakening of troubles” [ Yoga Sutra 11—2].

Now we describe the ¢ weakening of troubles,”
and its results : Troubles are five,

m;r.h 1%:?: becaunse all of them severally end
defin in the trouble of pain. (The five
troubles are)): (1) Ignorance (Avidyd), (2) Ego-
tism (Asmitd), (3) Affection or Attachment
(Rdga), (4) Aversion (Dweska) and (3) Attach
ment to life (or Tanhd) (Abkinivesa). [Yoga
Sutra 11—3). Ignorance consists
‘in the perception of eternal in
the non-eternal, of the pure in the impure, of
pleasure in pain, and of Self in non-self. "Egotism.

(1) Ignorance.
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consists in the mistaken idea of the identity of
@ Egotinn Self with non-self b.y themselyes
(3 & 4)g°Aﬂec: as wel§ as by their properties.
tion and Aver- (The difference of Egotism from
sion. Ignorance lies in the fact that) the
latter leaves room for difference between Self and
non-self (and only mistakes the one for the other).
Affection and Aversion are too well-known (to require
o definition here). Attackment to life consists in
the fear of death &. Among these

men o itach-  five the one mentioned first is the
cause of the other following it.-

Therefore Ignorance, (being the cause of the other
four, and thus) being the primary cause of all
trouble, is called the Field (Ksketra); because it
is only on the existence of Ignorance that the
others are possible; and further, all the rest are
destroyed on the destruction of Ignorance. All
these troubles rufle the mind, like bodily disease,
and hence are impediments to Meditation also.
The weakening of these lies in their being (rendered)
incapable of offering any obstacles in the way of
right discernment (of Spirit from Non-Spirit).
And this is the effect of disciplinary Yoga, both
by seen as well as unseen processes. Because
disciplinary Yoga pacifies the mind; and this (paci-
fication) leading to the weakening of the cause
in the form of vice (adkarma), that
of (its effects) Ignorance and the rest
follows directly. And further, disciplinary Yoga is
not possible when (its opponents) Pride, Affection
and Aversion are strong ; or even if it could be some-
how brought about, it would only be in an incom-

P, 32.
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plete form. Consequently for its own accomplish-
ment, disciplinary Yoga brings about the weakening
of troubles. Thus Meditation too is to be under-
stood to be the effect of disciplinary Yoga both by
-seen and unseen processes,—the unseern being the
purification of the mind, and the seen, restraining
of the mind by means of actions.
Now we describe the effects of the weakening of
Effects of the tronbles—upto final Liberation—
alleviation or Selecting them from the aphorisms.
weakening of the  A]] troubles having been weakened
above Troubles. TR
by means of disciplinary Yoga, the
“flow of right discernment ceases to be impeded in
its course by troubles, and as such it leads to the
direct perception (of the object of discernment—viz:
Supreme Spirit). And then the troubles, Ignorance
and the rest, having their seeds burnt by the fire
of perception of discrimination,—named prasan-
khydna (Abstract Contemplation)—are no more able
to sprout up (into imparity of the mind and the
other impediments to Meditation). And this is the
state of the living adept (Jivanmukta). And then
at the end of all fructifying residua (paraddia), when
the mind dissolves (into the Spirit) the subtle trou-
bles whose period (of activity) has not yet arrived
and whose seed has been burnt (by the fire of Know-.
ledge), also completely melt away. And when these
tronbles have been extirpated, there is no more cause
for the rebirth of the soul, and thus the soul experi-
ences no more pain—this is the state of Final Abso-
'lute Liberation. Objection: ¢ Itis proper to say that
Knowledge destroys all these troubles also whose
period of activity has not yet arrived,—and why.
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should yon assume (an intervening process of ) durn-
ing incapacitating them for further action ?° Reply :
It is in the unmanifested state of the effect alone
that lies the efficiency of the cause, which cannot
abide without the former. Because we find that the
the burning power of fire subsists only so long as
.the substance (fire) itself lasts. Therefore Know-
ledge only tends to the burning of
the efficiency of the seeds of such
troubles, actions and residua as have not yet arrived;
and (it does) not (tend to bring abount) that condi-
tion of them which belongs to them when they
have passed [7. e.”* Knowledge does not tend to
bring about the state of destruction of their effects].
Because the destruction of this latter (. e. the
effects of Sanskira &c.) accompanies that of the
Mind ; because the destruction of the object (here,
Mind) destroys the properties (here, the effects
left on the Mind by actions and their residua).

P, 33.

Now we meet the questions—* How does bondage
Process ot DProceed from igno.rance, a1.1d how
Bondoge from does the suppression of this latter
Tgnorance. lead to Liberation >—and in answer
to these we explain the process of these two (Bond-
age and Liberation). Virtne and vice result only
from the five troubles, Ignorance and the others,—

* That is to say—we do not mean to say that all that Know-
ledge does is to destroy the effects (already produced) of *lesa,
karma and sanskara; all that we mean is that Knowledge
burns the very seed of these and thus utterly incapacitates
them to bring about their effects. (The reading given in the
text is not intelligible to me, therefore I have adopted the
reading noted in the margin).
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as says the Smriti: “One who has no egotism
and whose intellect is untainted, though he may
kill people, he himself is neither killed, nor bound
(i e. he is not responsible for his actions)”—{Biaga-
vadgitd XVIII—17]. And virtue and vice bring
about the results (of actions and their residua)
in the form of birth, life and (various kinds experi-
ence) ; and these latter give rise to pleasure and
pain; from which follows the bondage of the
Spirit, consisting in the experience of these (pleasure
and pain). ¢ Experience’ mentioned above among
the results of actions, consists in the fact of the
mental faculty assuming the form of sound &c.,
(the objects of experience),—and in this lies the
difference (of this kind of experience from that
constituting the bondage of the Spirit). Objection :
‘Troubles (Ignorance &c.,) constitute the cause of .
disagreeable pain, as well as, throngh virtue, of
agreeable pleasure in the shape of attainment of
heaven,—and as such why should they be rooted
out?’ Reply: The pleasures of heaven also are
to be considered as pain by the wise, because they
are mixed with, and occasions for, further pain ;—
as declared by the Sanklya-Sutras;—“There
is tronble to the soul from pain, but there is no
similar longing for pleasure” (Sunklya-Sutras
VI—6), (Because) “Nowhere is any body pleased”
(#6id—V1—7) (since) “ That (pleasure) too is mixed
with pain, (therefore) wise persons include that
(pleasure). also in pain” [Ibid VI—8]. The pro-
-cess of bondage through Ignorance is thus describ-
ed in the Kurmapurdna: “All

P34, - faults, affection, aversion and the
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like, are caused by false Knowledge. The effects
of these is also & blemish in the form of Virtue
and Vice—says the Sruti. And the birth of the
body of all beings is due to this latter.”

The process of bondage throngh the troubles has
been described. Now we explain

pitae process of  the process of Liberation throngh
:“lethgntggmﬂ the Suppression thereof (i. 2 of the
tronbles ). Ignorance being des-

troyed by means of the direct perception of the
discernment of the Self from Non-Self, other troubles
attendant upon (Ignorance) are also destroyed.
And thus there being no cause left, the effects
Virtue and Vice cease to be produced ; and the
residua of actions whose fuifiction has not yet
" commenced cease to bring about their effects, because -
of the extirpation of their auxilliaries in the shape
of the troubles. The actions whose fuifiction has
already commenced are destroyed only by experience-
(i. e. only when their effects have been experienced
by the Agent). The fructifying residua having
been exhausted, there is no further cause for rebirth,
which therefore ceases,—and this is what is meant
by Liberation, the extirpation of pain. Thus as
the name Medical Science is given to its four consti-
tuent parts, Discase, Diagnosis, Recovery ane
Medicine, so Sankhya-Yoga &c. are called the
Science of Liberation—treating as they do of (1)
The disagreeable objects, to be removed, (2) The"
cause of (1), (3) The process of extirpation and
(4) The means of extirpation. Herethe *disagree-
able” is pain; *the cause of the disagreeable” is
Ignorance ; “ Extirpation ” is the absolute suppres-
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sion of pain; and the “means” thereof is the
perception of right discernment. The epithet
“collection ” (Vyula) is necessary to each of these,
in order to include all accessories. Objection: *The
Spirit being naturally without pain, how can
¢ removal of pain’ be said to be Its aim ?” Reply-
No (your objection does not hold), because the
Sankkya and the Yoga declare the extirpation of
pain to be the aim of the Spirit on

E. 35. the groand of the relation of owner-
ship (hence of attachment) that the Spirit bears to
the objects of experience.

Though experience being of the nature of percep-
tion (and hence residing in the Spirit which is ever~
lasting) is by itself eternal, yet like the space in
the jar, (which partakes of the character of its con-
tainer, the jar, though by itself Space is eternal),
experience of pain is impermanent (since pain is
§0); and as such it-is but proper that its extir-
pation should be the aim of the Spirit ; because
the experience of pain is nothing more than the form
of ‘intelligence (or consciousmess) as character-
ised by the reflection of pain. The Sutra and the
Blaskya, having described birth—consisting in
the fact of the connection of the perceiver with the
perceived—as the cause of Ignorance being dis-
agreeable, have explained at length, in that very con-
nection, the character of the perceiver and the per-
ceived—viz., the Spirit and Natare. I have also
done the same both in the Yogavartika and the
. Bhashkya on the Sankkya Sutras. In the Sankkyasira
I have considered at length the character of Spirit
as woll as of Nature ; oconsequently I desist from
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treating of the same subject here, for fear of being
unnecessarily prolix. Thus ends the exposition of
the means to Meditation for the Aspirants of the
Middle Order ; and in connection therewith we have
also had an explanation of the fact of disciplinary
Yoga being the means of the weakening of troubles
as well as of Liberation.

Now we are going to describe the means of Medi-
The eicht tation for those aspirants of the
of  Moditation, Second order that belong to the
f:::da?mnd' class of householder and the like.

P And because sach means would
also be the means of Knowledge mentioned before,
therefore the Sutra and the Bhaskya have described
them as (in the character of) the means to Right
Discernment. These are : (1) Restraint (Yama)
(2) Obligation or Self-imposed religious austerities
(Niyama), (8) Posture (dsana), (4) Regulation of
the Breath (Prénédydma), (5) Abstraction (Pratyé-
hira), (8) Steadfastness (Dhdrand), (7) Contem-
plation (Dkydna) and (8) Meditation (Samddii)
[ Yoga Sutra 1I—29]. These are called the eight
accessories to Yoga. The second—class Aspirant
should have recourse to the exercise of Steadfast-
ness and the following and also to the disciplinary
Yoga consisting in Restraint and the following, in
the order that they are mentioned above ; and with
this end in view, all of them are laid down collec-

. tively as suited to the second-class

atont Py Aspirant. Of these, Restraint and
301:% a&‘;gggg:i Obhgn.tx?n are purely mscxp}xnz}ry
P. 36. Yoga (i. e. are purely extrinsic).
Pure Knowledge, as well as Know-
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ledge and iAction collectively, have already been
mentioned as fitted to the Aspirants of the first
as well as of the second class, and this fact of
the fitness of Knowledge alone (for the first-class
Aspirant) and of Knowledge and Action both (for
the second-class Aspirant) is borne out by the
Vishnu-Purdna : *“Sanaka Sanandana &c. enjoy
the Contemplation of Brahma ; others, the (inferior
Gods) and other mobile as well as immobile beings
possess the Comtemplation of Action alone. And
(lastly ) Hiranyagarbha and the rest possess that
of both Action and Brahma.” .

Restraint and Obligation are explained in detail in
the Sutra and the Bhaskya. We reproduce here the
explanation given in the Iswara-Gitd ;—* Non-
“ slanghter, Truthfulness, Non-theft, Continence,
“ Non-avarice—Driefly constitute Restraint, and
“ bring abont the purification of men’s minds. The
¢ great Rishis explain non-mischievonsness as con-
‘ sisting in"not giving pain—either by action, mind
“ or word—at any time to any living being. Virtue

"« is above Akinsé (non-slaughter); but no pleasure
* can surpass it. The slanghter (Hinsa) done in
“ the way prescribed in the Sastrasis no slaughter.
“ One can get to everything by means of truth ;
“ and everything snbsists in Trath, and the Brah-
“ manas explain Truth as the saying and acting in
“ accordance with fact. Forcible as well as stealthy
“ carrying away of others property is Theft—the
“ abstinence from which is non-theft, which is a
“ means of virtue. Continence is said to the absti-
* nence from sexunal intercourse,—either by action,
“mind or word—with all living beings and at
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“all times. The spontaneons non-acceptance of
" “ gifts (from others) even in mis-
“ fortune, is called Non-covetous-
“ ness—and this should be observed with all due
“ exertion. The Obligations briefly are these:
% Penance, Study, Contentment, Purity and
¢ the Adoration of God—and these bring about
“the accomplishment of Meditation. Highest
“ penance is said to consist in mortifying one’s
“ body by means of abstinence from food and such
« penances as the Pardka, Chdndriyana and the
‘“like. The learned have defined Study as purifying
¢ the mind and consisting in the repetition of the
“ Vedantic sentences (Makicakyas, “ Tattvamasi™
“ ge.), the Satarudriya (the 16th Chapter of the
“ Yajurveda, beginning with ¢ Namaste Rudra
“ manyava &c. &c.”), and the Pranava (Om).
“ There are three kinds of Study: (1) Verbal, (2)
% Updnsuand (3) mental ; of these the (3)is higher
“ than the (2) which is higher than the (1)—So say
. % the expounders of the meaning of the Vedas.
¢ The verbal Study is that in which others hearing
¢ the student clearly catch his words. The Upansu
“ Study is that in which there is only a slight motion
“in the lips and hence others cannot catch the
“ words—this is a thousandfold (stronger) than the
““ verbal. The mental Study consists in the process
 in which the Agent only sarveys in his Mind the
« subject to be learnt with due consideration of the
¢ relation of words and letters, without any external
“ movement. The Rishis explain Contentment, the
“ mark of pleasure, as consisting in the sense of
“ satisfaction at whatever comes to the Agent in due

P, 87.
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“ course of events (without any special attempt
-“on his own part). Purity is said to be two-
« fold—External and Internal, the former bronght
“ about by (washing with) clay and water, and

“ the latter consisting in the purity of the mind.
« And (lastly) Adoration of God

F.38. “ consists in firm devotion to Siva
“ by means of enlogy, remembrance (with reve-
“ rence) and worship, as well as by one’s words
“ and actions, both bodily and mental.” In the
above we have met with the declaration that
slaughter in accordance with the Sastras is no
slaughter. But the mischief therein meant is
that which is necessarily attendant upon bodily
purification—rinsing of the mouth and the like,—
as well as those that are necessary to the house-
holder (e. g. the slanghter of wild beasts such as the
tiger &c.). Because the author of the Bkaskya has
declared that abstinence from slaughter in sacrifices,
is one of the great penances. *Devotion to God’—
which is said by the author of the Bkaskye, to
consist in the offering of all actions to the Lord—
implies the *worship of God’ mentioned in the pas-
sage just quoted from the Jswara-Gitd. Of the
two—Restraint and Obligation,—Restraint consist-
ing in mere desisting (from certain actions), is freo
from the limitations of time and space ; and as such
the author of the Sutras has called it (Restraint) the
Great Penance. The Obligations, on the contrary,
consist in engaging (in certain actions), and are, as
such, conditioned by time and space; and hence
there is no such sub-division of it as Great Penance.
Thus have Restraint and Obligation been explained.
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Now we explain Postare (4sarz). The particular
positions of all living beings form
(asony. T%™™® 50 many postures. Of these, three
are the most important, as mention-
ed in the Iswara-Gitd: “The principal postures
are the Szastika, the Padma, and the Ardia—these
are the most important of all postares. When the
Brahmana places the soles of his two feet apon his
two thighs—it forms the Padmdsana. When the
P. 39 good people place one foot only
. upon the other thigh,—it forms the
Ardhisana, & good means of Meditation. Placing
the soles of the feet between the thigh and knee
we have the Svastikdsana.” We do not enter
into the details of Postures, because our subject
matter is Raja-Yoga (in which postures .occupy
only a secondary position). For a full treatment of
all forms of postures and the purification of the
veins and arteries we refer the reader to works on
Hatha-Yoga. Postures have beendescribed.

We now turn our attention to the Regulation of
Breath (Pranrdydma), which is three-

Q) ei';‘f?pliiﬂ“ fold: (1) Rechaka (Expiration or
yima) Its di- Joxhalation of the air breathed), (2)
fereat kinds. Puralka (Inspiration or Inhalation
of air) and (3) Kumbhaka (Holding

the air breathed in). Pure or Absolute Kumbkaka is
the fourth. Says the Naradiya(the Brikannaradiya
Purana): “By the learned the Regulation of
“ Breath is said to be of four kinds : (1) Reckaka, (2)
« Puraka, (3) Kumbhaka, and (4) Sunyaka. The
- artery(Nadi)to the right (of the Spinal cord)is called
' Pingald—this has the Sun for its(supervising) deity
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“and is said to be the birth—place of the Fathers
“[Pitriyoni]. The artery to the left is called Idd—
« it has the Moon for its deity, and is said to be the
“birth-place of the Gods or Elementals (Decayon:).
¢ Between these two is the Sushumnd—it is a very
“fine artery, and (its functions are) profoundly
“egotoric, and it has Brahma for its deity.
“One ought to exhale the wind through this
“left (Ida)—and on acconnt of this exhalation
“this process is called the Ezkaler (Rechaka),
“The Aspirant is to fill his lungs with air by
“means of the right (Pingaliy—and this process
“is called the Inkaler ( Puraka). When the
“ Aspirant inhales the air and holding it in (his
“lungs), sits like & jar full of
P. 4. “ water—the process is called the
« Ilolder (Kumbhka). When he neither exhales
“the air (in him) nor inhales the outer,—this
« nentral process is called the Sunyaka”. We read
in Yajoavalkya and others : ‘Regulation of Breath
“ig divided into three kinds: (1) the lowest—
“ Puraka, (2) the medinmn—Kumbhaka ; and (3) The
“ highest—Rechaka. The lowest measures twelve
“ moments (mitrds); the medinm twenty-foar ; and
“the hwhest thirty-six;—thus has the difference of
“ measures between the three been laid down by those
“gacquainted with the subject.” Here, in Yajnaval-
kya, we find the different kinds of Pranayama men-
tioned in the order (1) Puraka, (2) Kumbhaka, (3)
Rechaka ; whereas in the Naradiya Purana we have
them in the order—(1) Reckaka, Puraka and Kumb«
haka. Butthe latteris only a fanciful order; (because
no Rechaka is possible before Puraka; the air
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cannot be exhaled before it has been inhaled). With
regard the above four kinds of Regulation of Breath,
the author of the aphorisms adds the following :
“When in the beginning, the three processes (Purake
&c.)are practised together, they are specialised by
place, time and number ; and then they are called pro-
tracted or subtile” ( Yoga-Sutra 11—50). The place
of Rechaka istwelve inches (angulis) beyond the
top of the nose; this is to beascertained by the
action of an arrow or cotton [?]. The place of Puraka
ranges from the head down to the soles of the feet ;
this is to be ascertained by a tonch similar to that
of an ant. The place of Kumbhaka consists of the
external and internal places of both Reckaka and
Puraka taken together ; because the functions of
breath are restrained at both these places ; and this
is to beascertained by the absence of the two marks
noted above (in connection severally with Rechata
and Purala). Thus we have explained the Regulation
of Breath as specialised by place. To

P. 4. explain that specialised by time :

This cousists in such specifications as—* Reckaka
to be practised for so many moments, the Puraka
for so many, and the Kumbhaka for so many’.
Thirdly: The regulation of breath is specialised
by number, as when the three kinds of Regulation
are specialised by the number of moments begiy-
ning with twelve (see the passage from Yajnavalkya
quoted above). The specification of the three kinds
of Regulation of breath by all the three—place, time
and number—is only optional ; and they are not to bg
understood as applying to them collectively, for in
many Smiritis we meet with passages where the
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only specification mentioned with reference to the
Regulation of Breath, is that of time. When in
due courze of exercise the Regulation of Breath
named Kumbhaka, lasting for months and years to-
gether and in many places, subsists withoat the
Rechaka and the Puraka, not specialised by either
place, time or number—then that Kumbkata is called
Absolute and Pure Kumbkaka, the fourth form of
Regulatlon of Breath. The powers of moving
about in the sky follow this last form of Prdna-
ydma ;—as is declared in the Vasisktha-Samhitd:
“The retention of the breath, after giving up
Rechaka and Puraka, is called the Regulation of
Breath known as Pure Kumbkaka. One ought to
practise this Kumbliaka both by itself as well as
together with Puraka and Reckaka. The latter
course should be adopted so long as the pure Kum-
bhaka is not attained. And when pure Kumbiaka
has been attained, without the Reckaka and the
Puraka, then there is nothing in the three worlds
unattainable for the Aspirant.”

The measure of time with reference to the Regu-
lation of Breath is thus described

e nareres in the Markandeya Purana: *“One
to the different moment (mdird) consists of the
m“ Praos  time taken by the rise and fall of
the eyelid, or in a single clap of

hands orin the uttering of a short letter. For
the measuring of the Regulation

P. 4. of Breath, twelve moments have
been laid down.” *Twelve moments” is the time
twelve times- that defined as the madtrd. Only
4 {welve moments ” have been mentioned, because
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that is the time belonging to all the three kinds,
According to the Vasishtha Samhita on the contrary,
the Puraka ought to last sixteen moments, Reckaka
thirty-two, and Kumbkaka sixty-four. (In order
to reconcile both we say that) both may be accepted
as being respectively the primary and the secondary
methods (of exercise).
A further particnlar with regard to the Regula-
Division of Pras tion of Breath is mentioned in the
nayama into JVdradiya and other Puranas:
i;ﬁ;::;mnand “ Regulation of Breath is pregnant
and non-pregnant; of these the
former is the higher. Regulation of Breath without
the repitition (of sacred Mantras) and Contemplation
is called non-pregnant ; and that which is accome
panied by both of these is pregnant.” The Mantra
for repitition is thus laid down in the Jswara Gita :
“ When the Aspirant holding his breath, thrice
repeats the Gayatri together with the (seven)
Vydhritis (in the beginning), the siras (at the end)
and the pranava (one at both ends of it), it (the
process) is called the Regulation of Breath (Prdna-
yéma.” Yogi-Yajnavalkya, on the other hand,
declares thus: “The Prana and the Apina having
been restrained, Regulation of Breath is to be
practised by means of the Pranava, with due
regard to the measure of the Matras. (See above).”
This, the repitition of the Pranava alone, is meant
_for the highest class of ascetics (the Paramahansas).
Contemplation (Dhyana) has been declared in the
Smritis to tounch Brahmé, Vishnu and Siva, at the
navel, heart and the forehead respectively. For the
Paramahansas, on the contrary, the only object of
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Contemplation is declared to be Brahma,—The
Self-controlled ascetic is to contemplate the supreme
Brahma, by means of the Pranava”—say the
Smritis. Thus has been described the Regulation
of Breath.

We next turn to Abstraction (Pratydhira). Says
P. 43, the Naradiyé-Purdna: “When the
(5) Abstraction ** Aspirant withdraws the senses
Pratyabara.)  « gttached to their several objects
¢« and holds them in control—that process is called
¢ Abstraction (Pratyihdira). One who has recourse
“'to Contemplation withont having controlled the
“ genses, is to be considered stupid (self-deceived);
“ and his Contemplation  too can never succeed.”
The control of the senses consists in bringing them
under one’s own control ¢. e. making them follow
one’s own wish. Thus Abstraction has been des-
cribed.
The parts of Meditation, beginning with Restraint
The reference (Yama) and ending with Abstrac-
of the preceding 1100 (Pratydhdra) all consist in
g;ieez; the body the controlling of the body, breath
' and the senses. We ought next to
treat of the more important portion of it—the three
beginning with Steadfastness ( Dhirand) which
cousist in the control of the Mind.

Of these we first take Steadiness (Didrand).
The fixing of the Mind to a parti-

(Dm'fsdi‘"' cular place is called Steadiness
: (Dharand). That is to say, it con-
sists in the steadying of the Mind to the place
where .the object of Meditation is to be thought of.
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Snch places have been specified in the Jswara-Gitd :
“In the lotus of the heart, or in the navel, or at
the top of the head—the fixing of the Mind to such
places constitutes Steadiness (Didrand).”
Objection : *“ We can understand the specifica~
tion of place in the case of the
Objection: Can  Meditation of idolds &c.; baut we
there be speci- A
fication of place can never understand such speci-
with regard te fication with regard to the Medita-
object, such as tion of Discrimination between Spi-
‘}Q;‘;’,;’;;;;‘g;" rit and the Atributes ; for in this
latter case the object of meditation
(Spirit) is unconditioned (i. e. free from limitations
of time and place &c.).” Reply:
ceply: thespe-  Ag the fire is said to exist in the
longs to the con- fuel (its condition, Upddki), so the
ﬂgf":ﬁég’;ﬁ’:f‘) specification of place refers to the
) functious of the several conditions
(Upddhi) of the Spirit and the Attributes. The
time taken by each of these (Dhirand, Dhyina and
Samddli) is thus ascertained in the Iswara-Gita:
" “Dhdrand lasts as long as twelve
P 44, Prindyémas ; Dhyana (Contempla-
tion) lasts as long as twelve Didrands ; and Sama-
dhi, as long as twelve Dhydnas”. That is to say:
the -time taken by Dkdrand is equal to the time
taken by twelve Prdndydmds (see above). Steadi-
ness (Dkdrané) has been described.
We next describc Contemplation (Dkydnra).
‘When in the above—specified place,
ug?_cl‘;‘l:‘;‘:f.“' there is a flow of the mental fun-
ction moulded into the form of the

Object of Meditation, unimpeded by any other.
6 .
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fanction,—the process constitutes Contemplation
(Dkyéna) ;—e. g. the Contemplation of the Fonr—
armed (Vishoun) in the lotns of the heart, the
Contemplation in the Thinking Principle of Iutelli-
gence (Chaitanya, the form of Spirit) as discerned
therefrom ; or the Contemplation of the Lord in
the Causal Condition (Kéranopddki—Nature). The
same has beendeclared in the Iswara-Gitd : “The
flow of the fanctions of the Thinking Principle,
based upon Steadiness in a particnlar place, and
untainted by any other functions, is called Con-
templation by the learned.” The specification of
the time of Contemplation and Meditation (Diydna
and Samddki) has already been mentioned (see
aboze). Contemplation has been described.
We next treat of Pure Meditation (Samddfi).
When the Contemplation (above des-
(8) Mediation cribed) becomes free from all ideas of
—Samadhi the (difference of) Contemplation
(the action), its object and the Contemplator,and sub-
sists in the form of the object of Contemplation in its
absolute single purity—we have what is called Pure
Meditation (Samddki). The specification of time
-has already been mentioned (see abore). There is
one more difference between this (Meditation) and
Contemplation. Coutemplation is broken up when
the senses (of the Aspirant) happen to come in con-
tact with such objects as are extremely revered or
liked by the Aspirant. But not so Meditation ,—as
says the Smriti: “ Then (in the state of Meditation)
the Aspirant) having his mind fixed on Spirit, knows
nothing either external or internal,—just as the
arrowmaker, having his mind engrossed in the arrow,
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knew not the king passing by his side.” In the
i above definition of Meditation, ¢ the
Suppression of other fanctions’ is-
not to be considered a differentia,—because such
Suppression is the principal factor (in Meditation),—
it must be taken only as an explanatory claunse.
When the suppression of functions happens to be
accomplished just at this time, there arises the per-
ception of the object of Meditation; consequently
Samddhi becomes the final stage of Concrete Medi-
tation.

Objection: * If (as you say) Concrete Meditation
consists only in the suppression of
decﬁ‘::;,?",j;f functions at the time of Samddk,
pression of func-  then what is your ground for mak-
tions of the . ‘ M e
mind® tobe the Ing ¢suppression’ the principal
chief €actor in  footor?” Reply: We have already
Meditasion. explained this difficulty of yours,
and you seem to have forgotten it. The Mind itself
is capable of comprehending all objects, because it
is all-pervading, and of the nature of illamination,
like a mirror,—but still on aecount of the discre-
pancies in other objects (touching it), it cannot lead
to the direct perception of the object in view,
though it feels its presence. Consequently it is
the suppression of the mental functions tonching
other objects,—which is by its very nature, the
negation of all impediments (in the form of the
presence of objects other than the one in view)—,
that becomes the direct cause of the perception
of the object of Meditation. In this case Samddki
too is only a secondary factor ; becaunse with
regard to the perception of the object of Medita-

P. 45



64

tion, it becomes the cause only through the sup-
pression of foreign functions, (and not by itself).
Thus have been described the three factors of
Yoya beginning with Dkdrand (i. e. Dkirand,
Dy _/ana. a.nd Samdd/u') These three when subsist-
ing in a single object, constitute Samyama (Self-
control). This Sanyama is to be applied to all
Stages beginning with gross objects, upto Spirit
rightly descerned (from other Principles),—as de-
clared by the Sutra: “Itis to be applied to the
Stages” [Yoga-Sutra I111—8]; and also by the
Smriti : “One ought to slowly carry the Mind to
subtle objects after having controlled it in relation
to gross ones.” But this is the secondary process,
as has already been remarked else-where. Because
if, through the favour of either God, or a proper
P 4 Spiritual Teacher, an Aspirant to

* Liberation, in the very beginning,
finds his Mind capable of remaining steady
in the subtle stages, he should not waste
his time in traversing over the grosser steps..
Because the later stages having been attained, the
earlier ones come by themselves,—as we read in
the Smritis: “One ought to be intent upon the one
Knowledge which is the kernel of all things and
which accomplishes one’s purpose. The multifurions-
ness of Knowledge is what impedes the progress of
Meditation. One, who, thirsting for Knowledge,
moves from one object to another, can never attain to
the (real) object of Knowledge even in a thousand
kalpas.” Consequeutly we exemplify here only the
process of Sanyama bused upon the Supremo Spirit,
as alonefitted for the highest class of Aspirants. We
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shall explain the processes of sanyama based npon
the discernment of the Spirit from the Attribntes,
only as parts of the aforesaid higher sanyama. With
regard to the sanyama in relation to the Supreme
Spirit, we lay down the process as described in
the Niradiya Haribaktisudhodaya. Says Narada :
(1) Having discoursed in detail on the comprehen-
“sion of pure Intelligence, I now am going
“to describe Raja-Yoga, which you do hear (care-
*“fully). (2) The Spirit is to be known (as apart
“from Nature) by Aspirants to Liberation, throngh
“the Upanishads, throngh company of good people,
“through & proper Spiritnal Teacher, and by
“himself. (3) Thus having firmly comprehended
“the Spirit, the Aspirant should renounce all
“ attachment, and centre all his attempts to (the
“aftainment) of Non-duality ; for attachment to all
“ things else is an avowed enemy (to the Aspirant).
“(4) The aspirant, seated in seclusion, patient,
“pure, expert and composed, should attempt the
‘“ perception of the Spirit apart from Illusion
“(Mayd) [here the Human-self] as found in the
“ Upanishads. (3) The Yogi onght
) - “to tarn inward the senses engaged
“ ontward (to the objects) having shut up all their
“ ways—as Arjuna did by throwing a whole collec-.
“tion of arrows (at the destruction of the Khindava
“ forest). (6) He ought to steady the Mind inside
“after having fixed the senses in other places—
“just as the king is made to enter his castle on
“ the suppression of his army. (7) The Mind having
“Dbecome internally steady, the senses too move
“not, just as the clouds become motionless on

P, 47.



66

“tlie-disappearance elsewhere of their propeller,
“the wind. (8) Then he ought to fix his Mind
* on his Spirit—of the nature of pure intelligence,—
““ which is the propelling Agent,—and which is differ-
“ent from the body, Self-Consciousness (akankdra),
“ and the Thinking Faculty (Buddls). (9) He ought
“to join his own Self (conditioned Jivdtmd),
“which thinks itself to be the doer and the
« enjoyer, to Vishnu, the Universal Self,—Eternal
¢ Intelligence and Bliss. (10) The Jivdtmé being
“deceived by the sense of separation, becomes on
“the accomplishinent of Meditation dissolved in
“ the Brahma,—just as hail dissolves into water, and
‘“the flame into fire. (11) This Meditation, of
“Brahmanas, of the Human and the Supreme
« Spirits, is called Yoga—the highest of the high,
“ explained by the Upanishads and tobe kept secret
“ by the Rishis. (12)Thus having one’s Self dissolv-
“ed into Brahma, and consisting in Absolute un-
*impeded Intelligence, one ought to remain steady
‘“after having resolved his own Self into ithe Uni-
“versal Self. (13) In due order the Yog: knowing
“his Self, should resolve the gross elements of the
* universe into the Supreme Self, and next he should
“ resolve thereinto the subtle elements thereof. (14)
“ Having his Self thus joined (to the Supreme) the
“ Aspirant: becomes one with Vishna ; because a
“ mountain of salt cannot dissolve into water at
“one pinch (but only in due course of time).
“(15) Even in the waking state, he ounght to
“consider the whole universe as
“Vishna; and being devoid of
« selfishness or egotism, he will have the process of

P, 48,
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“birth and re-birth slackened. (16)After one has
“his thinking principle resolved into the supreme
« Spirit by constant exercise, all his thounghtful
“actions turn back of themselves. (17) After this
*he ought only to do such actions as are due to
“his former practices—and no worldly or Vedic
“actions—, for & Living Adept (Jivanmukta) is one
“ who being devoid of both Virtue and Vice, partakes
“of the natare of the Whole. (18) On the decease
“of his body, he is born no ‘more. Thus have I
“explained to you the process.of Liberation by
“ means of the Meditation of Non-duality.” '
We are going to explain the difficult portions of
theabove. (2)Inthe beginning one
anaplanatory s to ascertain from the Upanishads
:‘il:ntbwe quota- the general character of Seclf and
’ Non-Self, as discerned from Nature
and its developments. (3)Having through the above
means firmly realised the Self,and havingascertained
it by means of Sravana (Listening) and Marana
(Contemplation),—One onght to renounce all at-
tachment. “The accomplishment of Non-duality’
as will be explained later on, is the attainment of
the second perception (of Spirit) or the attainment
of Absolute Singleness. (4) He next lays down
what is to bo done after renunciation: *Seen in
the Upanishads” = Heard of in them. * Apart
from Maya ”=Discerned from Nature; or by
“Maya” we may understand the Human Self;
because the object of Knowledge being the Supreme
Self, the Human Self too is only a mask over it,
and consequently the term Maya (Illusion) can be
rightly applied to it. (5) The form of the attempt
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is next described. “ Parak”=ontward. * The
road other than the inward” =the
onter road. This sloka lays down
Abstraction (Pratyakira). The external factors
of Meditation—from Restraint ( Yama ) to the
Regulation of Breath (Prindyima) are not men-
tioned here, because being only external, they are not
very necessary. Or we may explain the former
half of the (4) as briefly refering to the first
four factors of Meditation. (8) aud (9)—Having
explained Abstraction, the process of sanyama
is next explained by these two couplets. The
first mentions Steadiness (.Dkdramd) consisting
in the fixing of the Mind on the Human Self
which is the place of the Omnipotent Supreme
Lord. And the second couplet briefly lays down
Dlyéna and Samddli. The meaning of this latter
couplet is this : One is to resolve the Human Self,
—which uselessly conceives itself to be the master
of its actions, and is pure on account of its being
devoid of limitations—into the Supreme Spirit
apart from its- limitations—which.is the Self of
every existence, from the gross body to the Human
Self. That is to say ome is to contemplate the
Supreme Spirit wherein all Human selves have
been dissolved. (10) In order to explain the
cognisability above referred to, the next couplet
lays down by an example the reality of the dis-
solution alone. The idea of the Human Self
being apart from the Supreme Self is due only to
Self—deception ; because the above separation is
caused (not real) and as such is capable of holding
fora very short time, and consequently, like de-

P, 49.
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velopments of Nature, is only a verbal Entity
(i. ¢. exists only in name). In reality, however, the
Human Self, equipped with Yoga, becomes dis-
solved in the Brahma, like hail
into water. “Zanmaya”=its cffect.
The rest is clear enough.
Thus we have described the eight means of
Meditation. With regard to these
otClosgi‘e;g:gg: being the factors (of Yoga) the
with thelastthree Aphorism lays down a particular
means of Yoga— fact, The last three of these, D/kd-
Dharana,Dhyana, ;A
. Samdidhi, rand and the rest are more closely
allied to Concrete Meditation than
the first five ; because these latter tend only to the
purification of the body, the breath and the senses ;
whereas the former three—Dhdrand &c.—tend to the
Purification of the Mind,—in itself a part of Yoga.
And further even in the absence of the first five, Yoga
becomes possible, (specially)through theaccomplish-
ment of these five in the previous birth ; whereas
Dharand &c.being factorsonly when in the company
of Yoga, are more closely allied, and hence without
these, Yoga becomes impossible. Thus Abstract
Meditation, being free from even these three, is said
to be without a support (Virdlembana); because we
have already explained the Abstract Meditation of
the Bhavapratyaya class (see abore) as belonging to
the particular Devas (Elementals) whose Knowledge
and Dispassion had been brought about by Didrand
(Dhyédna and Samddki) in their previous births.
Zhus ends the Second Section of the YoGa-SARA-

SANGRAHA in which have been determined
_the means of Meditation.

P. 50
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SECTION III,

’ OF taE OccuLt POWERS.

Next we have to describe the Occult Powers

Beasonsforthe 3118IDG from Sanyama. Aund our
treatment of Per- motives in doing so are: (1) (of those
fections. aspiring to the powers), the allaying
of such desires as are impediments to wisdom and
the rest; and (2) the ascertaining
of the accomplishment of Seryama;
and (3) the raising in the hearts of Aspirants to
Liberation feelings of disgust with regard to these
(Powers). This latter fact is borne out by the
following aphorism, acknowledged by all systems:
“ From indifference even to this (Power), on the
distruction of the seed of evils, (results) Isolation
( Kaivalya)” [ Yoga-Sutra III—60].

P. 51,

There being many objects of enjoyment, Sazn-
yama too becomes accordingly manifold, and so
also the perfections resulting from them. Of these,
however, only a few have been described by the
Sutra and the Bhdshya. For fear of making this
treatise very lengthy we touch upon only the most
important of the Powers, making selections from even
the few mentioned in the Sutra and the Bhdshya.
Hence we are going to describe only the perception

(1) The per- of the objects of Sanyama, as con-’
ception of tne stituting the perfection arising
objects of San therefrom. Becanse the Agency
yama,

of the Sanyamas in brmgmg
abont the perception of their several objects, is
nniversally acknowledged ;— zide the aphorism :
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“To- one of suppressed faculties, there are o
concentration and con-substantiation in ( matters
relating to) the perceiver, the perception and
the perceived,—as in a transparent gem” [ Yogu-
Sutra I—41]; and further because the acquire-
ment of the Knowledge of something other than
what the Sanyama belongs to is declared in the
aphorism : “From Sznyama in the Sun, a Know-
ledge of the regions (results)”’[ Yoga-Sutra II1—26].
It must be here understood that it is only the
Knowledge &c. of other objects that are mentioned
here as the Power arising from Sanyama which
finally leads to the perception of its own specific
object. The Saunyama with regard to one thing
brings about the Knowledge of certain other things,
through the strength of the virtue of Meditation—
just as the sacrifice (which consists in offering
certain substances to certain deities) leads to the
attainment of heaven.

In the beginning we must describe the two

Sanyamaslead. S047Y/@mas which lead to the per-
ing to Spiritual ception of the Spirit, as this is by
perception. far the most important acquirement.
Says the aphorism: ¢ Experience is an undefined
conception of the Attributes and the Spirit, which
are totally unconnected. From Sanyama for its own
object, and not for another’s object, proceeds a
Kuowledge of the Spirit” [ Yoga-Sutra I11—35].
The aphorism defines “ Experience ”
becanse one- ought to practise
Sanyama with regard to the conceptions of the Spirit
as discerned from those of the thinking principle.
The Attributes are limitations (imposed on the

P. 52'
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Spirit) common to the canse and the effect; and
the Spirit is the spectator in (a Universe) made
up of these (Attributes) and is common to the
Haman as well as to the Supreme. But even in
the face of this glaring difference between the
two,—being as they are, quite unconnected, like
light and darkness, and having quite contrary
properties,—there arises, from mautnal reflection of
the two, & certain undefined conception, consisting
either in the non-comprehension of the difference
between the conceptions of the two (Spirit and
Natare), or in the notion of identity between: the
two, or being of the same character of identity as
the idea of Knowledge in the form of words &c.,
taken by the mental faculty, or lastly as the idea
of fire in & piece of red-hot iron,—and this un-
defined conception is called experience (Bhoga)—
in its principal form. Says the Bhdshya: ¢ Ex-
perience consists in the comprehension of the
desirable as well as the undesireable forms of Attri-
butes, not properly discerned.” (The Bkidshya
says “ not properly discerned ” from one another),
because the two conceptions are naturally given to
acting conjointly. On one hand there is the con-
ception of the Attributes, forming & Limitation,
of the form of words &c., which are for anothers
object; and on the other, there is the conception of
the Spirit with regard to its own object, the form of
Knowledge ; and from the Sanyama with regard
to this latter, ending in the perception of the
difference between the two (Nature and Spirit),—
proceeds the Knowledge of the Spirit,—i. e., there
arises the perception of the Soul by means of
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sueh properties thereof as, Indivisibility, Omni-
presence, Eternality, Purity and Freedom (or Abso-
lnteness). That is to say the Agent becomes
conscious of the difference of the Spirit from all
phenomenal existence. In the Sutra we have the
epithets “ for one’s own object,” (Swirtka) and «for
the sake of another’s object (Pardrtha) simply to
indicate the ground of difference between the two
conceptions. ‘Pardrtha’ is that which brings about
the experience and liberation of every one else save
the Agent himself ; whereas ‘Swdrtha’ is that which
accomplishes his own experience and Liberation.
¢ Experience’ here denotes only the consciousness or
feeling of objects. Objection: *The conception
belonging to the Spirit is only a form of the Spirit
itself ; hence, how ‘can the Knowledge of Spirit’ be
the result of Sanyama ending in perception there-
of; for (such Knowledge being included in the
“ conception belonging to the Spirit ) it would have
been already accomplished (i. e. together with the
conception spoken’ of ). Reply: No ;
(your objection does not  hold):
because just as the space limited by the jar is
different from Space in its real form, so the per-
ception of Absolute Intelligence as apart from
all phenomenal existence,—which constitates a
perfection (Siddki) in itself—, is different from that .
of a portion thereof, limited by the function of
words &c.—as apart from the function itself.
There is no other means of the perception of the
Spirit save the aforesaid Sanyama.
oﬁ‘;?r‘i'éﬁii" ;ﬁ: Consequently, all aspirants to Spi-
ception. ritual Knowledge should exercise

P, 53.
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this very Sanyama, neglecting all others which lead
to the occult powers, Anima and the rest. (to be
described later on)—and this is the doctrine which
is borne out by experience, countenanced by the.
Sankhya as well as the Yoga
u.;’ ther second-  Systems. During the process of the
attendant upon exercise of the above Sanyama,
Sanjama. there come about also others, named.
DPritibhd, Srdvana, Vedana, Adarsa, Aswida and
Vidta which become characterestics of the Know-
ledge of Spirit. Pratibhd (Genius) consists in the
capacity to suddenly comprehend. objects, subtle
and the like,—remote and high, past and future,—
in the absence of any visible perceptible means;
and the Knowledge due to this faculty, is called
Prdtibhé (belonging to the Genius), which con-
stitutes the perfection of the Mind. Similarly the
hearing of remote sounds constitutes the perfection
of the ear, called Srdarana (auditory). The touching
of remote objects constitutes the perfection of the
seuse of touch, called Vedana (Cutaneous Percep-
tion). The secing of remote objects constitutes the
perfection of the eye, called Adarsa ( Visual per-
ception). The tasting of remote objects constitutes
the perfection of the sense of taste, called Aswada
(the taste-perception). And the feeling of the
smell of remote objects constitntes the perfection of
the sense of smell, called Vita (Olfactory percep-
txon) These six perfectxons of the six sense organs
are impediments to Meditation,
the means of Spiritual perception.
The perfections (Siddkis) are said to be the accom-
plishment of the ends of the Agent, only with re-

P, 84



75

gard to one who has fallen from meditation
through the enjoyment of varions objects, and thus
having in the waking state (his Mind unsettled),
has all his thonghts turned outward (. e. towards
external objects). For, says the aphorism: *These
are obstacles in the state of Meditation, (but) per-
fections in the waking state” [ Yoga-Sutra—IIT—
37]. Consquently these (perfections) should not be
desired by the Aspirants to Spiritnal Knowledge;
and even if they come to him unasked, they are
to be left unnoticed (or renounced). Thus ends
the explanation of the Sanyame which is the
means of a perfection of the form of Self-
Knowledge.

After this we have to describe the Sanyamas,

with regard to the perceiver, the
Perfections re-

sulting from
Sanyamas with
regard to _the
perceiver (sense-
organ), the per-
ception and the
perceptible.

perception and the perceived, which
lead to Concrete Meditation accom-
panied by Argumeuntation, Delibera~
tion, Joy and Egotism. Then
becanse Sanyamas are brought about
naturally in the order of—(1) the

perceptible (2) the perception, and (3) the per-
ceiver—therefore we first of all describe the

Sanyama of the perceptible.

(1) Perfections
resulting from
sanyama  with
regard to the
perceptible,

Elements are :

natural form

The perceptible are
the Elements; and each of these
have five forms; because of the
identity of the cause with the effect,
and that of the object with its
property. The five forms of the

(1) The gross (Sthula) (2) the
(Swarupa). (3) The subtile form

(Sukskma), (4) Concomitance (anwaya), and : (%)
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Fruition (artha-zattwa). The specific entities
(Viseshas) Sound &c., and Space and the rest, con-
stitate the Gross form of the Elements. AZdsatwa
(the characteristic of &kisa), Vayutwa and the
like are the natural forms of the Elements. The
primary Elements of Sound and the rest (Sabdddi-
tanmdtrd) constitute their subtile form. Anwaya
(Concomituance) is that which follows ; and as such
Prakriti or Nature, constituted by the three Attri-
butes, Sattwa Rajas and Tamas, constitutes the.
form of the Elements, called Anwaya. And (lastly)
the purpose of the Spirit—experience and Libera
tion—based on the Attributes, constitutes their fifth
form, the artha-vatteea. When with
regard to the Elements constituted
by the aforesaid five forms, there arises Sanyama
ending in direct perception (of the object), there
results a Perfection consisting in the victory over
the elements in their aforesaid forms;—says the
aphorism :—* From Sanyama with regard to Gross-
ness, Nature, Subtlety, Concomitance, and Fraition,
(results) victory over the elements” [ Yoga-Sutra
III—44]. “Victory’ conmsists in the elements
being under the power of the Agent,—that is
functioning in accordance with his desires. Though
Self-Conscionsness (akankira) and Intellect (Bu-
ddhi), being both caunses of the elements, constitute
their forms (according to the theory of the
identity of cause and effect),—yet, as the effects
of sacrifices are based on verbal authority, so
also the perfections proceeding from Sanyama ; and
as such the Saznyama, with regard to the elements
(even) in the form of Self-Consciousness and

P. &6.
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Intellect, does not lead to the conquest of these
two. And it is with this view that the Sanyama
with regard to these has not been mentioned
with that of the Elements. It will be described
together with that of the senses. From the con-
quest of the elements proceed the three-fold perfec-
tion—(1) Attenuation (anima), (2) Bodily perfection,
and (3) indestructibility of the properties of the ele-
The eight per. Me€nts.  The eight perfections—
fections-anima, Attenunation and the rest—are thas
Mahima &e. mentioned in the . Smritis: (1)
Attenunation (enimd), (2) Greatness or Illimitability
of the body (Makima), (3) Levity ( Laghima),(4) At~
taining by the senses,(5)Irresistible Will (Prakimya)s
(6) Supremacy (Isith) consisting in the apvlication
of one’s power to (all objects) seen or heard of,
(7) Subjection or control(Vasitd) consisting in Non-
Attachment to the Attributes; and (8) Fulfilment
. of desires.” Of these (1) Anima consists in the
faculty of reducing one’s body to the size of an
atom; similarly (2) 3fakimd consists in that of
enlarging one’s body to an enormous extent. (3)
Laghima or Levity leads to the lightness of heavy
body to such an extent that, like a floss of cotton,
it floats in the air. (4) Attaining or Reaching by
the senses is the capability of touching the moou
by the fingertip even when standing on earth.
(3) Irresistible Will leads to unresisted use of all
seen and heard of objects—snch as water &c. and
heaven and the like. (6) Supremacy consists in
the directing of the functions of all elements and
elementals in accordance to one's

F. 85. own will. (7) Subjection (Vasitd)
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lies in the capacity to retard the fanctions of the
elements and elementals, and the nen-subjection.
of one’s own actions to their force. (8) And the
Fulfilment of Desires is the 8th Perfection,—e. g."
the power to tarn poison into nectar and vice versa,
and thelike. Thus have the eight perfections—
(Siddhkis) Attenuation snd the rest—been described.

_ Bodily Ezxcellence consists in beauty, freshness,
and toughness of the body. In-
remodily excel*  dostructibility by the properties of
elements consists in the fact of
the properties of earth &c., in the shape of solidity
and the like, not offering any obstacles in the way of
the Yogi's body. That is to say: The earth does
not bind the fanctions of the body by means of its
solidity ; and consequently the gross body of the
ascetic is able to move throngh the body of a
mountain, or live inside & piece of stone. Similarly
water by its liquidity does not wet the body. The
hot fire burns it not. The mobile wind does not
move it. And lastly, nncovering space too covers
his body, so that he becomes invisible even to
men of great occult powers. Thus the Perfections
arising from Sanyamas with regard to the percept-
1ble have been described.

We next describe the Perfections due to the San-

. yama with reference to perception
rgzmi:‘“m': (Grahana). .Gralmfm is that by
t‘h"ngmwithro- means of which (objects) are com-
o proP-  prehended,—i. e. the senses. These
also have five forms—on account of

the identity of cause and effect and that of the ob-

tion.
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ject and its properties. These forms are: (1)
Perception (Grakana), (2) Natural Form (Swarupa)
(3) Egotism (Asmitd), (4) Concomitance (Anwaya)
and (5) Fruition (Artka-vattwa). Of these, Per-
ception consists in the functions of the senses. The
senses themselves constitute the Natoral Form. Self-
consciousness constitutes Egotism ; the Intellect is
also inclnded in this. Concomitance, like before,
consists in Natare constituted by
the three Attributes. Fruition is
the same as before (i. e¢. as in the case of the
Grihya-Sanyama, explaized above). When with
regard to the senses, each of which is an aggregate
of the aforesaid five forms, there is, through
these five forms, Sanyama ending in Perception (of
the real character of such senses). them there
results a perfection consisting in the conquest of
the sense-organs ; for says the Sutra : * From the
performunce of Sanyama with regard to perception,
natnre, egotism, concomitance, and fruition, (resunlt)
conquest of thesense—organs” [ Yoga Sutra 111-47].
From this conquest proceed the three perfections :
(1) Velocity as that of the mind (mangjavitwa) (2)
Uninstrumental perception ( vikaranabhéva ) and
(3) the Conquest of Nature (Pradiina-jayitwa).
Of these the Velocity like the Mind consists in the
acquirement of exceptional mobility of the body ;
it is by means of this facnlty that great Occultists
appear in a moment before their disciples
merely on the latters,” thinking of them. The
second, Vikaranabhava,consists in the acquirement:
of such faculty as enables the senses to function
with regard to objects proximate as well as removed,

P. 37.
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independently of the body, at the will of the Agent;
that is to say, the all-pervading capacity of the
Senses. The third, Conquest of Natare, consists in
the subjugation of all Natare and its effects—which
implies the capacity (in the Agent) of directing,
at his own will, their operations. These three
perfections, due to Sanyama with regard to the
five-fold senses, are called Honey-drops (Madku-
pratika), Thus have been described the Perfections
arising from Sanyama with regard to the sense-
organs (Grakana).
Now we describe the Perfections attending the
Sanyama with regard to the per-
m‘&};‘;‘“}iﬁ‘: cciver. *The perceiver—the Spirit
Sanyamawithre- —being of a different nature from
Barc fothepers  poth the canse and the effect, and
devoid of properties, there is no
diversity of forms in this case. When there is
Sanyama ending in direct perception, with regard
to Spirit in general—but with special reference
to a specific Spirit as characterised by certain
limitations—then results the Agent’s omniscience
and supremacy over all existence;—says the Sutra:
“Supremacy over all existence and omniscience
(result), the moment the distinctive Knowledge of
the three Attributes and the Spirit (is attained)”—
(Yoga~-Sutra I11—49). This particular Perfection is
P & called Sorrowless (Visoka), on ac-
: count of the Aspirant having attain-
ed all that is desirable, and thus being free from all
kinds of sorrow. And this Perfection implies the
capacity in the Agent, like God, to direct the opera-
tions of all existence, Supremacy over all pheno-
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mena, and the irresistibility of bis will with re-
gard to Nature, Spirit &e. Omniscience will be
explained later on. Another name for omniscience,
which consists in the descriminative Knowledge of
Nature and Spirit, is Tdraka; because it is brought
about by Sanyama with reference to the descrimi-
vative Knowledge of the Attributes and the Spirit,
and as such steers the way of the Spirit clear of
the cycle of metempsychosis. This Téraka is thus
defined by the aphorism: “The ZTdraka consists in
Kunowledge resulting from descrimination, which
is omni-objective, semper-objective, and instant-
aneous ” [Yoga-Sutra I1I—54]. We meet with a
similar definition in the Visknu Purdna: *Igno-
rance is like dense darkness, like the flame of a
lamp is the Knowledge derived through the scnses;
and O Brahmarshi ! the Knowledge resulting from
descrimination is like the Snn (dispelling all dark-
ness).” We have already described (text pp. 51-52)
the Perfections due to Sanyama ending in direct
perception (of its olject) with reference to the
conception of one’s own object as apart from
that of others. And here we are treating of
omniscience and the rest which are Perfections
consequent on the Sanyama, ending in Spiritual
perception, with regard to Spirit as distinct from
DBuddhisattwa (3. e. the three Attributes = Nature).

Having thus described the two Perfections ari-

Highest per- sing from Sanyama with regard to
fection — Isola- the perceiver, the Sutra goes on
ton (Kairalya). 4, ¢rent of another, and the highest
Perfection, overtopping all others: *From indif-
ference even to this (perfection), through destruc-
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tion of the seed of evils, (results) Isolation
(Kaivalya)” [ Yoga-Sutra III—50]. The meaning
of this Sutra is this: All evils in the shape of
troubles (Klesa) and actions (Karma)—which are
_ the seeds of (the tree of) metempychosis—having
been utterly destroyed by Spiritnal Knowledge, there
arises (in the Aspirant) an indifference, the idea of
¢« Enoungh,’ with regard to the two Perfections just
mentioned (omniscience and supremacy over all
existence) ; and from this indifference results
another Perfection—uviz., Isolation (Kaicalya). As
is mentioned in the Moksha-Dharma: * Dispassion
' constitates the highest process of
P. 5. liberation. And from Knowledge
proceeds Dispassion which leads to Liberation.”
That is to say, if, the Knowledge remaining incom-
plete, there is left (in the aspirant) an everlasting
affection for Omuiscience, then, in that case, the
two aforesaid Perfections resulting from Sanyama
are obstacles in the way of the highest Perfection,
Isolation.

Thus, then the perfections proceeding from all
principal Sanyamas have been described. The
- process of Liberation without any idea of the Per-
fections ending with Omniscience has already been
described. Now we are going to describe the

process of the accomplishment

Process of the  thereof, To the question—when
accomplishment s . K .
the sei of per- the Aspirant in his physical body,
f:‘;‘;‘;‘i,:z,‘;‘,f attains the divine state, and when

the perfections, Attenuation  and
the rest, are brought about, then—is there any need
of any cause other than the qualities brought
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aboat by Volition and Meditation 2"—the Sutra
replies: * Change of kind results from the filling
up of Prakriti.” [Yoga-Sutra IV—2]. That is to
say : the change of the human body into that of
the Gods and the rest, is dne to the transmuta-
tion (literally, filling up) of the specific forms
of the Attributes, Goodness and the rest ( the
material causes of the body) which are capable of
prodncing the bodies of Gods and others. With
regard to this transmutation, the virtue, &c., due to
Volition and Meditation, tend to remove the obsta-
cles in the shape of vice &c., and as such are mere
auxilliaries, and not the chief agents urging the
material canses to action; because the material
causes are, by themselves, capable of all sorts
of developements (i.e. changes); and thus the
independence of Nature (the Material caunse of
the Universe) is left undisturbed. Says the Sutra:
“In (the mutation of) the Material cause the
auxilliary (virtue) is inefficient ; from it proceeds
the piercing of the covering, as (in the case of) the
husbandman” [ Yoga-Sutra 1V—3]. Here the
“filling up (transmutation) of the materiul canse”
includes also “the removal” thereof ;and the “change
into other kinds” includes the Perféctions, Attenna-~
tion (Anima) and the rest. Thus then from the
transmutation and removal of the
material cause in due order proceed
all the Perfections. By this, we come to the con-
clusion that the instantaneous development of the
bodies of Vamaua, Nrisinha and others, was due to
the transmutation of the Material Cause. Similarly
the fact. of the contraction of the whole ocean

P. 63.
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when drunk off by Agastya, can be explained on
the ground of the removal of the Material Cause.
The multiplication of bodies (Kéyaryuka) however
is brought about by the congregation of the
material canses, the different kinds of bodies. In
reply to the question—* During the process of
body—multiplication, has the ascetic to produce,
out of the material cause of the mind, a different
Mind fitted to each kind of body, or does he direct (the
operations of) all kinds of them, by his own single
Mind ”—we have the decisive aphorism: ¢The
created Minds (proceed) soley from Egoism " [ Yoga-
Sutra IV—4]. The meaning of this is this : Pure
Egoism is Self—conscionsness(Akankdra), and from
this, by the mere will of the ascetic, proceed many
Minds fitted to different bodies. If it were not so,
it would not be possible to have, at the same time
and through the same Mind, in different bodies, the
contradictory elements of Experience (Bkoga), Medi-
tation and the like. That is to say,(in accordance with
the theory of the same Mind for all bodies) we conld
not explain the fact of the omniscient Vishnu having
accepted ignorance through his own (omniscient
Mind) at the time when he had the body of Rama
and acted his part. Andfurther we find in the Smritis
the mention of contradictory actions by the same
ascetics in different bodies: *“One (body) enjoys
objects, another performs anstere penance. The
Lord of Meditation develops as well as dissolves
(many)bodies.” The creative Mind, however, is the
only efficient cause of the action as well as the
suppression of the created Minds; for says the
Sutra: “In the diverse tendenoy of the many
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(created Minds) the impelling Mind is one (the
creative Mind)” [ Yoga-Sutra IV—5]. However
we do not hereby set aside the possibility of the
direction of many bodies by a single Mind; becanse

P.61 the will of the Yogi is free. In

o the same way is also explained the
creation of the world by Hiranyagardha, as being
due to the transmutation of the Material Cause.
The transmutation of the Material Cause implies
also the connection (of the Yog:) with the con-
ditions of other living beings; and it is by such
connection with other living beings. that the
ascetic creates (objects of enjoyment such as)
elephants, horses and the like, and enjoys them.
The explanation of the accomplishment of sach
births is similar to that of the accomplishment of
Meditation. The difference between the two however
lies in the fact that the Mind purified by Medi-
tation is a direct cause of Liberation, through
spiritnal perception,—which the Mind accomplish-
ed by birth &c. can never be. Perfection has been
said to be of five kinds,in the Sutra: *“The Per-
tections are prodaced by birth, herbs, incantations,
religious austerity and Samadhi” [Yoga-Sutra
IV—1]. The Perfections due to birth are those of
the Devas—Attenuation and the rest ; those due to
herbs belong to the Asuras—great strength, mak-
ing of gold and the like; those due to incantations
are the moving in space and the like by means
of special incantations; those due to religious au-
sterity include the accomplishment of one’s wish
by means of penance; and lastly, those due to Sama-
dki have already been described (see above). The
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Perfections, belonging to Prahlada and others,
brought about by devotion,are incladed in those due
to rehglons austerity; for we have the Smriti: “By
means of a tinge of devotion, is prodnced high and
inexhaustible virtne.”

Thus ends the third section of the YOGASARASAN-
GRAHA of Vijndna Bhikshu, in whick are
described the Perfections arising
Jrom Meditation.

SECTION 1IV.
OrF IsoLraTION.

We have explained the Superhuaman powers
attendent npon Meditation. Now
we are going to explain the prin-
cipal result of Knowledge and Meditation—viz:
Isolation.

P. 62,

With reference to this we have the aphorism :

Isolation—  1solation is the regression of
Kaivalya—defin- Attributes, devoid of the Soal’s
edandexplained. ;rnose 5 or it is the abidance of
the Sentient Faculty in its own nature” [ Yoga-
Sutra IV—33].  « Attributes ” = Sattwa, fajas
and Tamas as developed into Buddhi.” * Isola-
tion ” =Solitariness ; and this, consisting in mutual
separation, belongs equally to the Attributes and
the Spirit. That is to say Descriminative Know-
ledge leads to Saperior Dispassion ; and this brings
about the Absolute regression or dissolution of the
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Attributes which have been the accessories of the
Spirit, and which are (now) devoid of Its parpose;
and from this regression results Absolnte Separation
or Isolation,—but not destrnction, for, says the
aphorism: ¢ Destroyed in the case of him whose
purpose has been attained, she is still active, for
she is common to others besides him” [ Yoga-Sutra
1I—22]. This is the First Isolation, & property of
Nature. The Second is the abidance of the Spirit
in Its own nature, which is no other than the
Sentient Faculty itself, separated from the limitation
imposed in the shape of reflection (cast upon it
by matter). In both cases however, the end is
the same—viz: the (attainment of the) Soul’s
purpose, the extirpation of pain. . Hence the
aphorism: “ What is to be shunned is pain not
yet come” [ Yoga-Sutra II—16 ]. This our doc-
trine is not contradictory to the
The yoga view Sankhya doctrine, as laid down in
of isolation re- jtg first aphorism; *“The final
conciled with A A
the Sankhya the aim of the Spirit is absolute
Vedanta,  the  extirpation of the three kinds of
the Nyayaviews. pain” [Saunkhya-Sutra I—1]. The
Vedanta theory is that emancipation
consists in the returnof the Human-self to the bosom
of the Supreme-Self. And our theory is not
contradictory to this either ; because the return,
mentioned here, is only the Non-
separation of the Human-self from
the Supreme-Self, on the dissolution of the limita-
tions attaching to the former,—like the return of
the rivers into the ocean. And this return finally
leads to the non-existence (of the Human-Self) in the

P, €3,
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form of something other (than the Supreme-Self).
The Vaiseshika theory is that emancipation lies in
the destruction of all specific qualities. This too is
not contrary to our views ; becanse we can explain
the imposition of the destruction of qualities (which
is Moksha) on the Spirit, as being of the same
character as that of the conditions, the specific
qualities, on the conditioned Spirit (the Human-
Self). And lastly our theory quite coincides with
the Nyaya theory which asserts emancipation to be
the absolute cessation of pain ;—the only difference
between us lying in the fact that we assert that
the cessation of pain is the purpose of the Soul, in
the relation of the experience and the Agent (Bkoga
—bhoktri—bhdra), and not in that of Samavéya
(inherence, the relation of the quality to the ob-
ject qualified, & permanent relation) (as laid down

The retata. DY the Naiyayikas). We however
tion of the Neo- cannot allow the assumption of the
o angio ey 50 called Neo-Vedantis, that final
tion e :::-ist- Emancipation consists in the attain-
10§ 10 pleasure. ent of Eternal Bliss; because we
can find no aphorism in support of this in any
recognized system of philosophy; and because
it is contradictory to all Sruti, Smriti as
well as reasoning. As instances of Srutis pre-
cluding pleasure from the state of emancipa-
tion, we have the following:—(1) “One who
has attained Knowledge renounces pleasure and
pain” (Kathopanishad 1I—12) and (2) * Pleasure
and pain do unot touch one (who has attained to
Knowledge) without physical body ” [ Ckiandogya-
upanishad VIII—12—1], As Smritis we have the
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following: “The agent will cross over the illi-
mitableand turbulent ocean of metempsychosis, when
he thinks all that is (called) pleasure to be (really)
pain. "A man resolved into the Supreme Self by
means of Knowledge and action, is never touched
either by pleasure or by pain.” The reasoning
(overthrowing the Neo-Vedantic theory may be thus
summed up): If Emancipation were an effect
(produced), it wonld be impermanent; and if (to
avoid this you assert it to be) permanent, then
it would ever continne in its accomplished form,
and as such could not be the object of the Soul
(being within his reach; and as such the laying
down of the means to Moksha—Srarana, Manana
and Nididhyasana—wounld be purposeless). Again,
you can not assert that Emancipation consists in
the attainment of eternal pleasure; because this
attainment too cannot free you from the two horns
of the dilemma based on the fact of the pleasure
being either permanent or transient. Further,
you cannot assert that the purpose of the Soul is
the destruction of ignorance and
the like covering of everlasting
pleasure;—Dbecause we all know the purpose of the
Soul to consist in the ezperience of pleasure; and no
‘covering’ (avarana)is possible, because intelligenceis
permanent (and as such will lighten ap everything).
(The Neo-Vedanti objects): *If it is so, how do you
explain the Srut/ and Smriti passages which men-
tion supreme bliss (as consituting Emancipation)?”
We reply: your objection does not hold; because very
good explanations of such passages are afforded by
the definitions given in the treatises on Liberation :

P, 64.
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“(In this world)allis pain, thereis no pleasure, —and
this (Liberation), being the means of the alleviation
of pain for the pain—stricken, is called ‘pleasure ’.
The desire for pleasures is pain ; and real pleasure
lies in the cessation of both pleasure and pain”—such
passages having explained pleasure as counsisting in
pain, give it the name of pain ; and give the name
of pleasure to the cessation of suck pain (i. e. both
pain and pleasurc) ; because this (cessation) has
the property of being acceptable (to the Spirit).
Hence we have the Sankkya-Sutra: ¢ (The name
bliss is given) to the cessation of pain, only in its
secondary application” [V—67); and, “(The
cessation of pain is called bliss only) as enlogising
Liberation for the sake of the dull—headed (people)”
[V—68]. The attainment of pleasure is only
a secondary emancipation, realised in the regions of
Brahma. Thus briefly has Isolation been explained.

The kernel of the scienee of Yoga has thus briefly

The winding Pe€D described. Nothing mere of

w of the trea- the system of Yoga is needed for
aspirants to Liberation.

In the Sinkkya-siré we have explained in
dn. natare of  detail, the descringfntgtive Know(-l-
escriminative  Jedge (of Natare and ‘Spirit) ; an
5‘2’;’.‘3"‘2: the do not dilate upon it here for fear

Sankdyasars.  of being too prolix.

In the treatises on Brahma—the Braimapra-

God treated ot KaTana and the Brakmbdarsa—the
indetail in trea- Snpreme Lord has been described ;
tises on Brabma. g4 He is not described here, for
the sake of brevity.
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.-The process of creation &e. are to be accepted.
. here in accordance with the San-
The. r;cess o khya ; because both these systems
Creation — the - have a common name ( Sankhya
;zl:::;&ziven in  proper being the Niriswara San-
khya; and Yoga being the Scswara

Sankhya) and propound common doctrines.

Whatever portion of the Yoga system is dis-
The points ot carded by the Sankhya—such as
ffﬁ:?"%‘mﬁ""; those treating of God &c.—ought
and y,,g._.uih to have beeu established here; but
fs the cxistence these have already been so done
od—treated of | . g
wokrs treating 1n my treatises on the Vedanta and

of .Brahm':. Nyﬁ'ya.

Two subjects however were left untouched even

1troduction of by these—(1) The Splota, and (2)

tw% no’:"ubiecu the Powers of the Intellect. Con~
Powers of the In- - Sequently we now briefly establish

ternal orgax. these by refuting the reasons
(against these) brought forward by the Sankhya.

Sound is of three kinds: (1y The object of the

Sound divided sense of speech, (2) the object of
_ Sound divided  41,, genge of hearing, and (3) the
foto thres kinds object of the Intellect alone. The
Sound characterised by the different parts of the
month—throat, palate &c.,—is the object of the
sense of speech, being its effect. The Sound pro-
duced by sound, removed from the sense of speech
and located in the ear, is the object of the sense
of hearing, being perceptible by it. The words
«Jar” and the like however are the objects of the
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Intellect alone;—becanse, as will explained here-
- after, they are perceptible to the
0,1;‘;,’“2:.&"““ Intellect alone.” To these latter is
given the name Splota, because they
disclose or bring out (4. e. denote) objects (their mean-
ings). Such a word (Sphota) is different from the
letters as severally uttered by the sense of speech:—
because each letter lasting only for an instant, there
can be no unision of these, and so we counld not get
at what we call a “word ”, and as such the utter-
ance conld not point to any object (as its denota-
tion) [if we did not assnme this Spkota, a name
applicable to the word as a whole, apart from the
letters constituting it]. This Spkota is brought
about by a single exertion of a particular kind (on
the part of the Agent) ; for if many exertions were
required for the utterance, we could not call it one
word, and it would not be able to denote its mean-
ing. The discloser or manifester of this Splota
is the cognition of the last letter as characterised
(preceded) by a particular series (of letters). For
the following reason also is the Intellect said to be
the only cogniser of Sphota: The
cognition of the particular order of
letters being possible only by the Intellect, it is
much simpler to attribute the agency of the dis-
closare of the Spiota word to the cognition of the
said series than to any other agency; because of
the relation of co-extensiveness (between the cog-
nition of the Splota word and that of the parti-
calar order of letters).

It is for this reason that the cognition of Spiota
is not possible by means of the ear: bocause it is

P, 66.
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impossible for the ear to catcha particular order of
letters—such a8 G/a followed by ta—because each
letter lasting only for an instant, their unision
is impossible; and the only proper explanation left
open is to explain the impression left by each letter
and thememory as impressed by these,—both located
in the internal organ—as auxilliaries to the internal
organ (i. e. the Intellect) [which would thus be
able to comprehend the Splota in its full form.]

Objection: We may apply the name pada

Necessity of (word),. as implyin{:; the power of
postulating & connoting the special meaning, to
Sphota  3pa™ the discloser of the Splota, viz.
tuent  letters, the last letter accompanied by a
questioned. particular set of letters ;—and so
have done with a supernumary Spkota altogether ;—
according to the maxim which declares that when
the action of the effect can be done by the cause,
there is no necessity of postulating the separate
existence of the effect. This is what is declared
by the Sankhya-Sutra : * There is no such sound
as Splhota, because of cognition (of ordinary sound)
and non-cognition (of Spkota)” [Sankhya-Sutra
V—57]. The singleness of the word too can be
explained by the singleness of the last letter as
characterised by the particularset of preceding letters.

We reply tothe above: Your method of reason-

" ingstrikesat the root of all wholes
eply b0 ;‘;f (for the functions of all these'conld
cessity of wuoh be explained by their constitunent
pienmption  of  parts). Becanse in accordance with

Bphota, ; \
the maxim that youhave just quoted,
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it would be far simpler to attribnte the cansal
agency of the fetching of water &c. (in the case of
the water—jar) to the various parts (of the jar) as
characterised by its non-material cause, the parti-
calar connection (of the parts), than to any other
foreign agency. And the idea of singularity of
the water—jar also would be explained like the
singularity of the forest (that is, by taking all
the parts collectively). If youn urge that “atoms
(which form the parts of all substance) being in
themselves imperceptible, if all substances were
only agglomerations of these, they could not be
perceptible ; and for this reason we should have a
whole” ;—then we could urge the same reason
for the Sphota also: The particular order of
letters being made up of moments, which are
imperceptible in themselves, if words were
nothing more than the last letter as characterized
by a certain order of letters, then it could not be
perceptible; consequently we must postulate a
Sphota (& name applicable to the word as a wkole).
And further, our postulation of the Spkota being
based on Sruti, our position is not a whit weaken-
ed by the absence of ordinary
proofs. To explain: The Srutis,
having spoken of the three mdtrds of the Pranava
(Om)—a, u, and m—as being the three deities
Brahnri, Vishna and Siva,declare a fourth métrd of
the same, as indicating the Supreme Brakma, over
and above the three aforesaid deities of the Pranaza.
And this fourth matrd, apart from the first three,
is nothing more than the Sphota. It is this
egein which is called the Ardke-mdtrd, When,

P. 67.
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like a heap, the letter and word. are not separated,
one half may be said to be the letter and the
- other half, the word. Just as the whole can never
be talked of as apart from its parts; so a word
cannot be uttered apart from its constitnent letters.
Hence the Smriti: ¢ The Goddess is the Ardia-
matrd whichis unntterable in any specific way ”
(i e apart from the letters). [ Markandeya
Purana—Durgasaptasati 1.]
Question: *‘We grant the explanation of the
Ardhamatrd ; but what are the
. yobe forms ©of forms of Nida (the nasal sound
prodnced by a semi-circle <) and
the Bindu (the dot over the semi-circlew)’?
Answer: When the Pranava is being uttered.
there is a peculiar sonnd resembling the blow of the
conch or the pipe, whicl is called Nada ; and the
final stage of this Ndda which is extremely snbtle
and almost equal to nothing, is called Bindu. Thus
it is decided that as the whole is something other
than the parts (severally), so the Spkota is some-
thing other than the letters (constituting the
word). If it is urged that in that case a sentence
would also be a Sphota,—we reply, that there
being no objections to this, let it be so.
The Sphota has been established. .We are now
The powers of going to establish the powers of
the Tamonel Or. the Intellect. The Internal Organ
g::”—“)( 4ntak- of each individual, being the
o substrate of all residua left
by Virtue and Vice, is permanent. The Un-
seen Cause &c., cannot be said

F.88. to be mere properties of Nature ;
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becanse that would lead to the anomaly of the
Unseen Cause belonging to ome person causing
pleasure or pain to another (because Nature is
‘one and the same for all individuals). This
Internal Organ cannot be said to be atomic (as the
Nayayikas wounld say); because ascetics are capa-
ble of having the perception of the whole universe
at one and the same time (which could not be
if the Internal Organ were atomic); and in the case
of the non-ascetic also the simultaneous function-
ing of more than one sense is possible—as in the
eating of a large bread. It cannot be urged that
to the ascetics belongs a special connection (with
objects) in virtae of the Meditation;—because all his
perceptions being explicable by the ordinary relations
of Sanyoga-Sanyukta-Samavdya (the relations®
of inherence with that which is conjoined to the
conjunction), it would be an unnecessary multiplica-
tion of assumptions to postulate a separate mode
of connection for the ascetic ; and becanse such an
assumption would lead to mutual anomaly (i. e.
irregularity in the method of the two connections;
the ordinary one and the one peculiar to the
ascetic) ; and lastly because the assumption of a
sub-class within the class of perception, would lead
to a purposeless multiplication of assamptions. In
oursystem however the Internal Organ being capable
of comprehending all objects (simultaneously), all
that is done for it by the Virtne of Meditation is the
removal of the covering of darkness : and it is an

* A cumbrous technicality of the Nyaya. For an explanation
the reader is refered to the Nyaya-Muktavali Xaridds 59 XK.
Seg. . ’
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established fact that in deep sleep Tamas (Darkness)
is an obstacle in the way of the function of the
Mind. Nor can the internal organ be said to be of
-the middle size; because in that case it would be des-
troyed at the Universal dissolation, and so could
not be the substrate of the Unseen Cause (adriskta)
and other residua. Thus we see that the only
course open for us is to postulate for the internal
organ, an all-pervading character. As says the
Smriti: “There are three Akdsas—(1)that of the
Mind, (2) that of intelligence, and (3) the ordinary
Akisa. Of these, the Akdsa of intelligence is by far
the subtlest.”

Objection: “If the Internal Organ were all-
pervading, then, thongh we could

vading charanen;  €xplain its limited functioning on
8fr ;lla‘e ugtt;maé the ground of the covering of
bygth;; Snnfﬂ;a Tamas &c.,~yet the proceeding of
on ‘&ee ﬂ;:'mi;{ haman individuals to other regions
tionofitsmotion could not be explained. Hence the
o7 o.passege in - Sunkhya-Sutra:*  “The Internal
Organ is not all-pervading, because

it isanorgan &e. &c.” [Sdnkhya-Sutra V—59]; and
“on account of Sruti passages declaring its motion ”
[26id V—10}. And further, such being the case the
proper course would be to postulate

F. 6. the covering as belonging to the

* The reading of the Sutra as given in the text is percepti-
bly wrong, So the translation adopts the reading noted in
the footnote which tallies with the real Sutra. The text fur-
ther quotes “ Tudatiohyuteh " as another Sutra; but there is no
such Sutra; the correct .form being i8 “......Tadgatisrutoh'
(Sankhya-Sutra V—"T0). .
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Intelligence ;—and then wherefore should be assum-
ed the Internal Organ to be all-pervading? In
the case of intelligence the covering assumed will
be such as forms an impediment to Knowledge.

To the above we make the following reply:
The Sruti declarmg motion of the
Reply: e Internal Organis tob lained
motion mention- g8 is 8 expla
:fg el:: 2‘;03?;3 as in the case of the Self with
mitation of the reference to the limitatioms, life,
organ. sense-organs &c.; and further, the
character of the Internal Organ being twofold—as
cause and as effect—motion is applicable to it in
the character of the latter, And such twofold
" character of the internal organ is necessary to the
Sankkya also; for, if the internal organ were an
effect only, then we could not explmn the Sankhya-
Sutra: *Virtue &c.,, are properties of the Internal
Organ”[Sankhya-Sutra V—25]. And if on the other
hand, it were absolutely eternal, we could not ex-
plain the aphorisms declaring the production of
the Great Principle and the rest, The assertion—
“the proper course is to postulate cavering for
the Intelligence only”—is unreasonable; because
to absolute Intelligence, there can be no covering
‘in the shape of impediments to Knowledge. Nor
can it be urged that,—* the connection of Intelli-
gence with objects forms the obstacle in the res
flection &c. (of the object in the Intelligence),”—
for even then the perception of Self could not be
explained; becanse in the absepce of an organ
there can be no connection of anything (here Self)
in itself through reflection &c. And farther the

fact of the Internal Organ being the substrate of
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volition, action &c., having been established, the
perceptions, in a dream, of jar &c., are considered
its developments (or phases), on the ground
of the propriety of the co-extensiveness of
the cause and effect.” These very phases (of the
Internal Organ) of the form of jar and the rest, are
reflected in Intelligence, and it is as apart from the
Internal Organ, that the jar &c., are perceived in
their external forms. Hence what is meant by
* Covering ' is the obstacle in the way of the afore-
said developments®......And further,
P. %0. the perception of coverings over the
external organs leads to the inference of an internal
covering located over the (Internal) Organ. And
the absence of a covering over Self is declared in
the Sruti as well as the Smriti,

Oljection :

Objeotion—How
can the all-per-
vading Internal
Organ, be an efe
‘fect 7 Reply—It
can be explain.
cd on the ground
of limitations,
like the Akasa
(the limited
form of which is
caused by the
Nature of Akass
:vahich is nncans-

“The Internal Organ being all-
pervading, how can it be an
effect 7”7 Reply: ¢“No (yonr
objection does not hold): because
just as from the all-pervading
Nature of Akdsa proceed, in its
limited phase, the caused ﬂ-dsa,—-
so in the same manner, we conld
explain the production—from the
Nature of the Internal Organ,
through change in another Attri-

* Here in the text we meet with an apparently absend read-

jng—* Tannaiva Yuktam'—which would mean that no covering
is possible for the internal organ; but as such & covering has
been distinctly laid down on p. 68, line 10, we cannot but
conclude that the reading is wrong; the proper reading ebould

be— o VAAATFHY "
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bute,—of its particalar development, the limited
Internal Organ. This fact is borne out by Sruti as
well as Smritis.
The powers of the Internal Organ have
. been established. We are next
pisbe notion of - ooing to establish the existence of
the notioll(l'hof Time, in the form of moments.
;':f’ ;f.', ,‘,m:.' The Nyaya and the Vaiseshika
‘}i“;‘:"' °fv ‘i‘:f declare that like Atmd, Time .is
shika and San- one and indivisible ; and this single
;‘i‘a views of ontity gives rise, by means of diffe-
_ rent limitations, to the idea of
seconds, minutes, hours, days, months &c.
Aud so they discard any separate entity in the
shape of moments (Kshana). The Sankkya on
the other hand denies any such separate entity as
Time, in the Sutra: *“The notion of Space and
Time proceed from Akdsa &c.” [Sankhya-Sutra
11—12]; and thereby also declares that it is Akdsa
which under diverse limitations gives rise to all
the notions of time, from & moment upto its
highest measare. Both these theories are unten-.
able. There is no fixed limitation which can lead to
the notion of moments &c., by means either of
Akésa (as according to Sankhya) or the indi-.
visible Time (according to Nyfya). To explain:
Others (Sankhya and Nyidya) memtion,—as the
limitation causing moments &c., by Akdsa and
Time—the action of atoms &c., as characterised
by connection with the next point in space (declar-
_ing the interval of Time and Space, between the
connection of the atom with the first and that with
the second, as ome unmit of time). Here if the
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:action, spoken of a8 characterised by the said con-
nection, only be either the object qualified (the
Jar) or the qualification (black) or the relation of
. these two,—then, all these three

P 7L being permanent according to others
(Nydya and Sankhya), they cannot lead to the notion
.of moments &c.  If however the action be other
than these three, then, it is only a particnlar name
given to a distinct entity; and it is this which
we call Time called Kskana, as distinct from
all other permanent Substances. It is neither
Akisa mor the indivisible Time ; ; . because the
requisite explanation of the notion of a moment
having been afforded by Time as postulated by us,
there is mo need of assuming another explanatory
agency as belonging to somethmg else ( Akisa or
Indivisible Tune )s chara.ctenscd by moments &e-
Such qualified moment (postulated by us) is flitting,
being a particular phase of the naturally transient
Nature ; and as such we cannot be charged with the
offence of postulating an Entity apart from Natare
and Spirit. The different measures of time—Days,
Months &c.—are only particular formsof theaforesaid
Moment of Time; and there is no ground for postnla-
ting the existence of an indivisibleTime. The notiong
of ‘now,’ ‘today’ and the like are also due to the
diverse agglomerations of moments, The eternality
of Time, mentioned in Srutis and Smritis, can
be explained as refering to its uninterrupted flow.
Consequently it is decided that it is necessary only
to postulate the existence of Time in moments; and
not that of indivisible Time;—and that Akdsa
cannot afford the requisite explanation of the notion
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of Time, In the same manner can all our theories,
that are opposed to the Sunkkya, be proved by
the intelligent.

Thus Ends the Fourth Section of Y0GASARA-
SANGRAHA, wherein i3 described ISOLATION.

Thus Ends the YOGASARASANGRAHA of
Vijnana Bhikshu.
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